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PREFACE 

Throughout his work, Ephrem presents a wide range of theological 
themes and images that are characteristic of Syrian Christianity in 
the fourth century. A significant one that no one has yet studied in 
Ephrem, or in any other Syriac writer is the concept of sickness 
and healing. In the course of six chapters, this thesis presents the 
significance of healing theology and the ways in which the healing 
of man, spiritually, mentally and corporally is highly valued by 
Ephrem. 

The Introduction, chapter one, looks briefly at some modern 
studies done on the place of ancient medicine in society in relation 
to religion, philosophy and science. In particular, it looks at how 
Hellenistic and Graeco-Roman scientific medicine was seen in 
relationship to religion, first pagan, and later to Judaism and 
Christianity. 

Chapter two considers the concept of healing and healing 
imagery in three selected Syriac works that are earlier than Ephrem; 
the Odes of Solomon, the Acts of the Apostle Judas Thomas and 
Aphrahat’s Demonstrations. 

Ephrem’s healing terminology is presented in chapter three, 
which analyses the use of significant terms relating to sickness and 
healing To see how Ephrem’s use differs from that of the Bible, 
the use of the same terms in the Bible is studied as well. 

Chapter four focuses on Ephrem’s exegesis of biblical 
passages dealing with healing It shows not only his knowledge of 
Scripture’s references to healing and sickness, but further how he 
incorporates these in his theological language, how he develops and 
uses them in his arguments against heresies and false 
interpretations of God’s word, i.e. (in his terms) spiritual sickness. 

Chapter five, the main part of this book, deals with the causes 
of spiritual sickness and the process of healing, and the way in 
which Ephrem places these in the divine history of salvation. The 
cause of spiritual sickness is sin that is the result of the misuse of 
man’s free will and the influence of man’s enemy, i.e. Satan, the 
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Evil One. Ephrem understands Adam and Eve’s expulsion from 
Paradise as a ‘Fall’ into a state of sickness. God provides heavenly 
medicine for humanity, first through His chosen people, the 
patriarchs and the prophets, and then through His Son Who is the 
Physician par excellence and the Medicine of Life that is also present 
in the Church’s sacraments for the faithful. 

Finally, in the Conclusion, chapter six, the results of this 
examination of Ephrem’s healing terminology are summarised, and 
the implications of these are discussed. Some suggestions are made 
for further work needing to be done. 

In the Introduction, selected secondary sources have mainly been 
used, whereas in the rest of the book, the work focuses on the 
Syriac sources, edited and published texts. For the Odes of Solomon, 
the edition used is that by J. H. Charlesworth;1 whereas for the Acts 
of Thomas the Syriac quotations are taken from W. Wright,2 and the 
English text cited is from A. F. J. Klijn3 These translations have 
often been adapted and slightly altered. Aphrahat’s Demonstrations 
are taken from ‘Patrologia Syriaca’,4 and the translations are mine. 

For Ephrem, the whole range of E. Beck’s editions is used, as 
well as L. Leloir’s edition of the Commentary on the Diatessaron, and 
Tonneau’s edition of the Commentary on Genesis and Exodus.5 
Quotations from Ephrem’s texts in English have been taken from 
existing translations, mainly the translations by Edward G. 
Mathews, Jr. and Joseph P. Amar,6 Sebastian P. Brock,7 Carmel Mc 

                                                      
1 J. H. Charlesworth, The Odes of Solomon (Montana 1977). 
2 W. Wright, Apocryphal Acts of the Apostles I (London 1871). 
3 A. F. J. Klijn, The Acts of Thomas (Leiden 1962). 
4 J. Parisot, Aphraatis Sapientis Persae, Demonstrationes, PS I (Paris 1894), 

PS II (Paris 1907), 1 -489. 
5 See Bibliography. Also see the surveys in J. Melki, ‘Ephrem le Syrien: 

bilan de l’édition critique’, PdO 11 (1983), 3-88; and S. P. Brock, ‘A brief 
guide to the main edition and translations of the works of St Ephrem’, The 
Harp 3 (1990), 7-29. 

6 Selected Prose Works, St. Ephrem the Syrian; translated by E. G. 
Mathews, Jr. and J. P. Amar (Washington 1994); contents: Commentary 
on Genesis, Commentary on Exodus ,Homily on Our Lord, Letter to 
Publius. 
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Carthy,8 Kathleen E. McVey9 and Paul S. Russell.10 As with the 
other translations, they have been often adapted or slightly altered. 
The other texts are based on my own translation. Ephrem’s works 
that have survived only in Armenian, such as the Commentaries on 
Acts and the Pauline Letters, and the Memre on Nicodemia, have not 
been considered. 

Many citations can be found in the book. The English 
versions of the most important passages are cited only once in the 
main text, and the respective Syriac version in the footnotes. 
Throughout the entire book, some Syriac passages are quoted more 
than once in the footnotes, in order to make it convenient for the 
reader, to remind him/her about the precise words or phrases and 
how they are used. This is not intended to be mere repetition or 
duplication. 

When reading, comparing, studying and analysing Ephrem’s 
texts, the question of authenticity cannot be avoided. What is 
Ephrem’s genuine work? Which texts have been added later or 
been attributed to him? Is the Commentary on the Diatessaron 
authentically Ephrem’s work? Or is it partly Ephrem and partly a 
later revision and extension by one of his disciples, or by a later 
author? Even though it is not the primary aim of this dissertation 
to answer these questions, I have been aware of this problem and 
had to decide which text to include or exclude. For this 
dissertation, I am basically following E. Beck’s observations - 
although modern scholars have different opinions concerning the 
authenticity of specific texts. In general there is no doubt about the 
genuine authenticity of ‘hymni de azymis’, ‘hymni de crucifixione’, 
‘hymni de ecclesia’, ‘hymni de fide’, ‘hymni de contra haereses’, 
‘hymni de ieiunio’, ‘hymni de nativitate’ (apart from the last few 
hymns), ‘carmina Nisibena’, ‘hymni de paradiso’, ‘hymni de 
                                                                                                          

7 S. P. Brock, St. Ephrem the Syrian, Hymns On Paradise (New York 
1990). 

8 C. Mc Carthy, Saint Ephrem’s Commentary on Tatian’s Diatessaron 
(Oxford 1993). 

9 K. E. McVey, Ephrem the Syrian Hymns (New York 1989); contents: 
hymns On the Nativity, Against Julian, On Virginity, On the Symbols of 
the Lord. 

10 P. S. Russell, Ephrem the Syrian, Eighty Hymns On Faith [unpublished 
typescript] (1995). 
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resurrectione’ and ‘hymni de virginitate’, as well as ‘sermo de 
domino nostro’ and ‘sermones de fide’, and the ‘Commentary on 
Genesis’ and the ‘Commentary on Exodus’. Almost certainly the 
following texts are not by Ephrem: ‘hymni de epiphania’, 
‘sermones in hebdomadam sanctam’, ‘sermones III’, ‘sermones IV’, 
‘Nachträge zu Ephraem Syrus’ and ‘Sogyatha’. Concerning the 
other works, there has been a long debate about how much is 
Ephrem and how much is later. These are the ‘Commentary on the 
Diatessaron’, ‘hymni de Abraham Kidunaya et Juliano Saba’, and 
texts in ‘sermones I’ and ‘sermones II’ 

In studying all the texts mentioned above I have primarily 
analysed and compared the texts which are certainly genuine; I 
have also included the Commentary on the Diatessaron and the hymns 
on Epiphany, and referred to certain material from other texts 
which are not, or which may or may not be by Ephrem. Where the 
non-genuine material is cited, it is not always indicated as such, 
though sometimes I mention the problem of authenticity for the 
convenience of the reader. 

Finally the aim of this dissertation is to present Ephrem’s 
healing theology and terminology. It focuses on Ephrem’s texts - 
with awareness of the problem mentioned above. There is no 
comparison made with later Syriac writers, nor with Armenian and 
Coptic, or with Greek and Latin Church Fathers. However, the 
present work opens up the way for such studies. 
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1 INTRODUCTION 

Looking at the whole of modern scholarly work on Syriac 
literature, we find hardly any publication on the concept of spiritual 
sickness and healing. Concerning natural medicine, drugs, diseases 
and ordinary physicians in Syriac literature we have the edition and 
translation of the Syriac ‘Book of Medicines’ by E. A. W. Budge,1 
the book of A. O Whipple,2 and a few articles by R. Degen, M. 
Dols, R. F. Hau, M. Maroth, J. Nasrallah, M. Ullmann and S. A. 
Vardanyan.3 The presence of healing imagery in early Syriac 

                                                      
1 E. A. W. Budge, Syrian Anatomy, Pathology and Therapeutics or “The Book 

of Medicines” I, II (London 1913). The anonymous author divides the 
‘Book of Medicine’ in three sections. The first section, as lectures, is about 
human anatomy, pathology and therapeutics and contains prescriptions 
for the various related diseases. Budge points out that these lectures were 
translated from Greek into Syriac, and are based fundamentally on 
Hippocratic medicine. Some of the nearly one thousand prescriptions are 
of Egyptian, Persian or Indian origin, and others are attributed to Galen, 
Dioskorides, Solon, Philo, Theodoretus. Several parts have since been 
shown to be translations of Galen’s medicinal works. The second section 
is astrological in character, containing for example omens, portents and 
divinations. The third section has four hundred prescriptions which 
‘illustrate the folk-lore of a part of Mesopotamia, and preserve a number 
of popular beliefs and legends about birds, animals, magical roots’ (Budge, 
I. iii-ix). 

2 A. O. Whipple, The Role of the Nestorians and Muslims in the History of 
Medicine (Princeton 1967). 

3 R. Degen, ‘Ein Corpus Medicorum Syriacorum’, Medizin historisches 
Journal (Hildesheim) 7 (1972), 114-22; - ‘Das Verzeichnis der Schriften des 
Hippokrates in der überlieferung des Barhebraeus. Ein kritischer Bericht’, 
Festgabe J. Assfalg, 79-88. M. Dols, ‘The origins of the Islamic hospital: 
myth and reality’, Bull Hist Med 61 (1987), 367-90; - ‘Syriac into Arabic: the 
transmission of Greek medicine’, Aram 1:1 (1989), 45-52. R. F. Hau, 
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Christianity has been recognized by certain scholars, such as R. 
Murray4 and S. P. Brock,5 and M. F. G. Parmentier has published 
an article about the aspect of ‘non-medical ways of healing in 
Eastern Christendom’,6 but until the end of the twentieth century 
no research has been done on its outstanding significance. 

This dissertation on Ephrem’s healing theology is the first of 
its kind in Syriac literature. It presents Ephrem’s theological healing 
imagery, prefaced by briefer accounts of the healing terminology of 
the Odes of Solomon, the Acts of Thomas and Aphrahat’s Demonstrations. 
Among the early Syriac writers, Ephrem is doubtless the greatest. 
He uses healing terminology to describe the theological process of 
salvation, looking back at man’s Fall from Paradise and looking 
forward to his eschatological restoration in good health by the 
divine economy. Indeed the concept of healing is not the only one 
through which the history of salvation can be explored and 
plausibly explained, but it is very significant, for it provides a 
convenient analogy - particularly for Ephrem - placing the divine 
salvation of humanity between the poles of the state of present 
sickness and eschatological good health. In this work there is no 
comparison made with the Greek and Latin Church Fathers whose 
medical imagery has been studied by a number of scholars. It is 
hoped that this book will contribute not only to the medical-
theological understanding of the ancient writers and Church 
Fathers in general, but furthermore that it will provide material that 
will contribute to a healthy spiritual life today, considering Jesus 

                                                                                                          
‘Gondeschapur - eine Medizinschule aus dem 6. Jahrh. nach Chr.’, 
Gesnerus 36 (1979), 98-115. M. Maroth, ‘Ein Fragment eines syrischen 
pharmazeutischen Rezeptbuches aus Turfan’, AOF 11 (1984), 115-25. J. 
Nasrallah, ‘Médecins melchites de l’époque ayyubide’, PdO 5 (1974), 189-
200. M. Ullmann, ‘Yuhanna ibn Sarabiyun. Untersuchungen zur 
überlieferung seiner Werke, Medizin-historisches Jahrbuch 6 (1971), 278-
96. S. A. Vardanyan, ‘Ancient Armenian traslationss of the works of 
Syrian Physicians’, REA 16 (1982), 213-19. 

4 R. Murray, Symbols of Church and Kingdom (Cambridge 1975), 199-203. 
5 S. P. Brock, Spirituality in the Syriac Tradition, Māran ‘Ethā’ 2 

(Kottayam 1989), 41-42. 
6 M. F. G. Parmentier, ‘Non-medical ways of healing in Eastern 

Christendom’, in Fructus Centesimus: Mélanges offerts à G. J. M. Bartelink (ed. 
A. A. R. Bastiaensen and others; Dordrecht, 1989), 279-95. 
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Christ as the Medicine of Life in the way that Ephrem understood 
the Saviour. 

Health and sickness have been experienced by almost every 
human being. Medicine, healing and health care not only concern 
our world today, but also concerned the ancient world. The 
concept of health and disease has changed over time. New 
techniques and new approaches to health care have altered the 
relationship of medicine to medical ethics and religion. In the last 
few hundred years scientific knowledge about the nature of disease 
and the remarkable progress in the biological sciences, chemistry, 
physiology, etc., has professionalized medical technology more 
than ever. Particularly in the twentieth century, clinical academic 
departments and laboratories have been established in universities 
and hospitals for performing such research. The result of their 
work has improved the physical health of modern industrialised 
societies enormously.7 

Furthermore, besides clinical medicine for physical diseases 
we also find some other highly qualified disciplines for treating 
invisible sicknesses, such as psychiatry, psychology and pathology. 
Having such skilled and specialised physicians, psychologists, 
sociologists, etc., for treating physical, mental and psychological 
disorders, what can be the role of spiritual medicine today, where 
can it be placed, and what is its relationship to the others? 

The ancient world came to various answers concerning the 
place of medicine within society. This can be seen from numerous 
studies on the ancient texts, on medical treatises, the Bible and the 

                                                      
7 The beginning of scientific medicine goes back to natural 

philosophy, and is associated especially with Isaac Newton and others, 
and their interpretations of the Aristotelean elements of earth, fire, and 
water. René Descartes considered a mechanical law behind all material 
things, including the human body. Based on this, the mechanical process 
of the body has been analyzed, and until today the cell, atoms, molecules 
and genes of the human body are a central object under microscopic 
research in laboratories. For scientific medicine, see C. Booth, ‘History of 
science in medicine’, in G. Teeling-Smith (ed.), Science in medicine: how far 
has it advanced? (London 1993), 11-22; I. Illich, Limits to medicine. Medical 
nemesis: the expropriation of health (Middlesex 1977); T. McKeown, The origins 
of human disease (Oxford 1988); D. J. Weatheral, Science and the quiet art. The 
role of research medicine (New York 1995). 
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Church Fathers. Both health and sickness can have their place in a 
religious, philosophical and medical sphere. In the ancient 
civilizations, health and disease were frequently associated with 
deities, and often magic and medicine went hand in hand. The 
Indian work ‘Atharva-Veda’ contains prayers against many diseases. 
In China, health and disease are incorporated into the philosophy 
of the Tao and the two polar principles, the yin and the yang. In 
ancient Egypt, men believed that pain and sickness are caused by 
the gods and goddesses, and evil spirits. For example, the Egyptian 
goddess Isis appears as a healer and her name is invoked against all 
kind of sicknesses.8 

In 1924, W. R. Rivers discussed the inter-relationship of 
physicians, miracle-workers and magicians in the ancient world and 
observed that all three are seeking to overcome a disease by 
abstracting some evil factor from the physical body or by treating 
something external that has been connected with the body.9 H. C. 
Kee studied the aspect of Medicine in Graeco-Roman culture and 
investigated the inter-relationship and difference between medicine, 
miracles and magic in New Testament times.10 As Kee and O. 
Temkin emphasize, Galen’s (130-200 A. D.) medical philosophy,11 
based on Hippocrates (460-370 B.C.), greatly influenced the 

                                                      
8 Diodorus Siculus, Loeb Classical Library 1.25.3-7, tr. by C. H. 

Oldfather (London 1933). Diodorus Siculus attributes not only magical 
healing to the Isis cult, but says that according to the Egyptians ‘she was 
the discoverer of many health-giving drugs and was greatly versed in the 
science of healing’. The Egyptian physicians were skilled in their medicine, 
had a certain scientific and anatomical knowledge. They were respected in 
the community and their position was one of great importance and dignity 
(Budge, cxxxii-cxxxiii.). However, Egyptian medicine, even though 
famous in the ancient world, did not develop as later Hippocratic 
medicine did. 

9 W. H. R. Rivers, Medicine, Magic and Religion (London 1924), vii. 
10 H. C. Kee, Medicine, Miracle and Magic in New Testament Times 

(Cambridge 1986). 
11 Galen, Adhortatio ad Artes Addiscendas, tr. by J. Walsh, ‘Galen’s 

Exhortation to the Study of the Arts, Especially Medicine’, in Medical Life 
37 (1930), 507-29; - On Anatomical Procedures, intr. and tr. by C. Singer 
(London 1956); - Medical Experiences, tr. by R. Walzer (Oxford 1944). 
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subsequent history of medicine, in both the medieval Arab world 
and in the post-medieval West.12 

Hippocrates (460-370 B.C.), called the ‘Father of Medicine’, 
taught in the medical school in Cos. His disciples wrote nearly 60 
treatises on clinical, theoretical and medical subjects which are 
reflected in the so called ‘Hippocratic’ corpus of medicine. Among 
the most famous are the treatises ‘Airs, Waters, and Places’, and 
‘Epidemics’ and ‘Regimen’.13 At the time of Hippocrates, medicine 
was strongly related to the ministrations of the gods. The split 
between medicine and religion can be found later in the Hellenistic 
times.14 Hippocrates developed a healing science (τεχνµ ιατρικµ) 
with an intellectual approach and methodology. His theory sought 
to explain the phenomena of health and illness. Disease was caused 
by an imbalance of the four bodily humors: blood, phlegm, yellow 
bile and black bile, or hot, cold, moist and dry. The physician’s 
goal, using his skill, was to correct the imbalance, restoring a 
healthy balance through the use of diet, rest, exercise and and the 
prescribing of certain drugs. This healing ‘techne’ was secular, 
based on natural intellectual methods, and natural powers believed 
to exist in every human being and nature.15 
                                                      

12 Kee, Medicine, Miracle and Magic in New Testament Times, 3; O. Temkin, 
Galenism: Rise and Decline of a Medical Philosophy (Ithaca, New York 1973). 
Galen’s medicine was translated into Syriac, and then into Arabic. For 
Syriac translations of Galen, see R. Degen, ‘Galen im Syrischen: eine 
Übersicht über die syrische Überlieferung der Werke Galens’, in V. 
Nutton (ed.), Galen: Problems and Prospects (London 1981), 131-166. As an 
example of an Arabic translation, see P. Bachmann, ‘Galens Abhandlung 
darüber, daß der vorzügliche Arzt Philosoph sein muß’, in Nachrichten der 
Akademie der Wissenschaften in Göttingen (1/1965), 1-67. 

13 Hippocrates, tr. by W. H. S. Jones. Loeb Classical Library (London 
1923); - Concerning Airs, 1, 71-117; - Epidemics I, 1, 146-211; - Precepts, 1, 
313-33; - On Regimen, 2, 57-126. 

14 L. Edelstein, ‘Greek Medicine in its Relation to Religion and Magic’, 
in Ancient Medicine (Baltimore 1967), 217-46. 

15 For the ‘Hippocratic Oath’ see K. Deichgräber, Medicus gratiosus 
(Wiesbaden 1970); L. Edelstein, The Hippocratic Oath (Baltimore 1943); - 
‘The professional ethics of the Greek physician’, in Bull Hist Med 30 
(1956), 391-419; G. Harig and J. Kollesch, ‘Der Hippokratische Eid’, in 
Philologus 122 (1978), 157-76; W. H. S. Jones, The Doctor’s Oath (Cambridge 
1924). After the death of Alexander the Great in 323 B.C., Hippocrates’ 
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This system conflicts with that of ancient religious healers, 
physician-seers (iatromanteis) and in particular the cult of Asclepius 
who, from the fifth century onward, gradually became the god of 
medicine. Asclepius is mentioned in the Iliad (2.728-33), in 
Homer’s description of the ships and their leaders assembling for 
the attack on Troy, and in Pindar’s Pythian Ode. According to 
Pindar’s Pythian Ode (III. 47-53), Asclepius was honoured as a 
divine healer, and at Pergamum and Cos there were medical 
schools as well as shrines where the sick awaited his divine 
visitations.16 In the year 292 B. C, Rome and the surrounding 
countryside were struck by the plague. After they consulted their 
oracles, they went to Epidauros to bring Asclepius to Rome. 
Arriving in Rome, sacrifices, incense and perfumes were offered on 
altars, where Asclepius appeared in the form of a serpent.17 

                                                                                                          
medicine was developed further in Alexandria, the chief cultural and 
commercial center. Here medical literature was added to the famous 
library of Alexandria, and famous scholars such as Herophilus of 
Chalcedon and Erasistratus of Cos carried out systematic medical 
research. Later Praxagoras of Cos pointed out the need for definition and 
an explanation of health and sickness and searched for theoretical 
knowledge in medicine. In contrast, the Empiricists, led by Herophilus 
doubted medical speculations and theories; instead, they had faith in 
practical experience at the bedside. 

16 Kee, Miracle in the Early Christian World (New Haven 1983), 78-108; 
see also the same author, Medicine, Miracle and Magic in New Testament Times, 
27. For earlier works on Asclepius see E. J. and L. Edelstein, Asclepius: 
Testimonies (Baltimore 1945); W. A. Jayne, The Healing Gods of Ancient 
Civilization (New Haven 1925); C. Kerenyi, Asklepios: Archetypal Image of the 
Physician’s Existence (New York 1959). See also L. Wells, ‘The Greek 
language of healing from Homer to New Testament times’, in BZNW 83 
(Berlin 1998). Wells studied the healing cult of Asclepius from fifth 
century B. C. until fourth century A. D. in four famous places: Epidauros 
as pilgrimage; Athens as the state of cult; Cos and its famous medical 
school; and finally Pergamon as the place of Galen and a historical cult 
(see Wells, 34ff.). 

17 See Livy, From the Founding of the City 10.47; 11; Ovid, Metamorphoses 
15.625-724. Kee says that ‘Asklepios was viewed simultaneously as the 
patron of physicians and as the beneficient god who acted directly to heal 
suppliants’ (Kee, Medicine, Miracle and Magic in New Testament Times, 4). 
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From the time of Homer onwards, the physician was 
considered as a craftman (δηµιουργος, Odyssey 17.383) who 
performed his skill publicly for man’s benefit.18 In Rome, the most 
famous physician was Galen of Pergamon (130-200 A.D.) who 
carried out anatomical dissections and physiological experiments 
on animals. With his hundreds of treatises, Galen’s medical 
knowledge, based on Hippocrates, was used until nearly the end of 
the Middle Ages. Side by side with the concept of spiritual healing 
in Christianity, physicians such as Oribasius (4th century), Aetius of 
Amida, Alexander of Tralles (6th century) and Paul of Aegina (7th 
century), compiled and preserved ancient medical knowledge, 
based on Galen’s experiments.19 

The Bible, even though not a scientific book, contains some 
valuable information about ancient sickness and medicine. In the 
early twentieth century, the medical doctor J. Preuss studied 
Biblical and Talmudic medicine.20 His concern was not the 
theological medical imagery, but rather he looked at physical 
sicknesses, drugs and the role of ordinary physicians in biblical 
times. He points out that basically there is no ‘Talmudic medicine’ 
(‘Medizin des Talmuds’) to be compared to Galen’s medicine, nor 
is there any ‘Judaistic medicine’ similar to Egyptian or Greek 
medicine. According to him, the first Jewish physicians who 
studied medicine were Arabs.21 

In the Bible, scholars also looked at the aspect of spiritual 
healing and its relationship to ordinary medicine. S. Noorda finds a 
positive attitute to ordinary physicians and medicine for the first 
time in Ben Sira 38:1-15, where the function of a physician is 
incorporated within a religious context.22 Ben Sira valued the role 

                                                      
18 L. Cohn-Haft, The Public Physician of Ancient Greece (Northampton 

1956), 11-18. 
19 Temkin, Galenism: Rise and Decline of a Medical Philosophy (Ithaca, New 

York 1973). 
20 J. Preuss, Biblisch-talmudische Medizin (Berlin 1911). He considered 

not only the results of others’ work before him (see Preuss, iii-iv), but also 
the whole Bible and a wide range of Talmudic literature. 

21 Preuss, 3. 
22 S. Noorda, ‘Illness and sin, forgiving and healing: the connection of 

medical treatment and religious beliefs in Ben Sira 38:1-15’, in M. J. 
Vermaseren (ed.), Studies in Hellenistic Religions (Leiden 1979), 215-24. 
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of the ordinary physician for ‘also him God has appointed’ and 
‘from God the physician gets his wisdom’ (Ben Sira 38:1-2). In Ben 
Sira, the physician has an intermediate function; healing can be 
achieved through faithful prayer and the physician’s skill or 
wisdom. Noorda emphasises that having the physician’s skill and 
wisdom added to faith is an ‘impact of Hellenistic culture and 
sciences on traditional Jewish beliefs in second century Palestine’.23 
Ben Sira has not ignored Jewish tradition and biblical faith, that 
God’s creation is good, and human freedom of choice is able to 
produce evil, that it is sin which causes illness, and forgiveness 
brings healing. However, certain injuries were allowed to be treated 
by an ordinary physician - even though there was a fear that 
ordinary medicine was associated with magic and foreign religion.24 

L. P. Hogan points out that at the time of Ben Sira Israelite 
medicine must have gone far beyond the stage of the treatment of 
external wounds, and made use of Hippocratic medicine. In order 
to justify the role of the ordinary physician in Jewish society, Ben 
Sira portrays the ideal Jewish physician to be an instrument of 
God’s healing purpose.25 Hogan points out that illness was 
accepted as God’s punishment for the sins of an individual or of 
the People, and that the ultimate healer is God. Only Job’s critics 
and some of the Psalms (Ps 6; 28; 30; 38 41; 88; 103) objected ‘that 
illness is always the result of sin’.26 Furthermore, he refers not only 
to the healing aspect in Ben Sira, but to the whole of Hebrew 
Scripture in general, including the Apocrypha and Pseudepigrapha, 
and the New Testament, Dead Sea Scrolls, Philo of Alexandria and 
Josephus. He concludes, that in the second Temple Period there 
are five causes of illness: ‘These five are 1) God, for His own 
purposes, 2) intermediaries of God, 3) evil spirits (devils, fallen 
angels, Satan), 4) the stars and their movements and 5) sin’.27 
Likewise he outlines five ‘means’ of healing, considering ‘God as 
                                                      

23 Noorda, 215. 
24 Cf. J. Hempel, ‘Ich bin der Herr, dein Arzt’, in ThLZ 82 (1957), 809-

826. 
25 L. P. Hogan, Healing in the Second Temple Period (Freiburg 1992), 38-

48. 
26 Hogan, 25. Hogan distinguishes between ‘sickness’ that can be 

‘healed’ and ‘illness’ that can be ‘cured’ (see Hogan, 1-2). 
27 Hogan, 302-05. 
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the ultimate Source of healing as well as the ultimate Source of 
illness. These means are: 1) faith and prayer, 2) exorcism or 
apotropaic means, 3) virtuous living, 4) physicians, scientific and 
folk medicine and 5) magical means’.28 

Studying the concept of spiritual healing in the Old 
Testament, H. C. Kee worked on the biblical stories of healing, 
signs and wonders, Jahweh’s function as Healer and His relation to 
human physicians, including the patriarchs and prophets. Kee 
emphasises that healing, signs and wonders focus on the divine 
destiny of the covenant people, and they are identified as God’s 
actions on behalf of Israel. Ezekiel’s prophecy of the renewal of 
nature is ‘healing’ (Ez 47:8-12).29 Kee compares Ben Sira’s view of 
healing with that of Pliny. While Pliny attributes the power of 
plants to their nature as ‘self-originating’, Ben Sira accepts nature, 
and so the power of plants as medicine ‘out of the earth’, as God’s 
creation, and consequently God as the provider of medicine.30 
Referring to G. Vermes, Kee also draws attention to the Book of 
Tobit where demons and exorcism are linked to sickness and 
death,31 and he considers Josephus, who depicts the medical skill of 
the Essenes, as an author who manifests the influence of 
Hellenistic medical tradition and belief in the link between demons 
and sickness.32 According to Josephus, there is no negative attitute 
towards medicine, as in the older biblical tradition, for the Jewish 
people were engaging in medicine, miracles and magic. The 
Essenes used two modes of healing: medicine and exorcism, 
whereby the factor of forgiveness of sins was included.33 

D. W. Amundsen published eleven of his essays in the book 
‘Medicine Society, and Faith in the Ancient and Medieval Worlds’. 
Chapters 5 to 7 could be considered as the most important. In 
                                                      

28 Hogan, 305-310. 
29 Kee, Medicine, Miracle and Magic in New Testament Times, 9-14. 
30 Kee, Medicine, 20-21. According to Pliny the Elder, Natural History 

xxiii.1, healing is provided by the right use of natural medicine, as the 
Greeks speak of ‘sympathia’ and ‘antipathia’. 

31 Tob 2:10; 6:7-16; 8:1-3; 11:8-14. See G. Vermes, Jesus the Jew (New 
York 1973), 61; Kee, Medicine, 21. 

32 Kee, Medicine 23; see Antiquities 8.136. 
33 IQ GenAp 20:12-29; 4QOrNab; Kee has own definition of 

medicine, miracle and magic, see Kee’s Medicine, 3-4; 24-25. 
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chapter five, ‘Medicine and Faith in Early Christianity’, Amundsen 
outlines the relationship between natural medicine and Christian 
theology, based on the doctrines of various Church Fathers. Some 
of them believed that diseases are a result of a natural cause, others 
considered the source of illnesses to be supernatural. However, the 
Christian writers’ view differs from that of the pagans, for 
Christians believed in an omnipotent God Who loves everyone. 
Amundsen emphasises that the early Christian writers based their 
view on biblical tradition, but they - the Greek and Latin Church 
Fathers - approached it from their own Hellenistic-philosophical 
background. Therefore, there have been different ways of bringing 
these traditions together, and this can also be seen in the aspect of 
Hellenistic medicine and its incorporation into Christian belief. 
While Tatian and Arnobius (including Marcion) rejected medicine 
altogether, other early Christian writers accepted its place within 
Christianity.34 However, they consider God, Who can also heal 
without the use of means, to be the Fountain of Healing. When 
ordinary physicians have failed, the Church Fathers draw attention 
to miraculous divine healing, such as the healing of Gregory 
Nazianzen’s father35 and Gregory of Nyssa’s sister.36 

Basil considers physical suffering, sickness and healing as a 
mirror for spiritual sickness and the medicine of the soul. God 
allows man to fall ill and suffer so that he may become aware of the 
need of spiritual healing. Physical sickness can be a punishment for 
man’s sin and it calls for repentance, so that man does not sin 
further and become wounded spiritually, as, for example, through 

                                                      
34 D. W. Amundsen, Medicine, Society, and Faith in the Ancient and 

Medieval Worlds (Baltimore 1996), 127-157. These are the writers to whom 
he refers: Clement (ca. 150 - 215), Origen (ca. 184 - 253); the Cappadocian 
fathers: Basil (ca. 329 - 379), Gregory Nazianzen (ca. 330 - 390), Gregory 
of Nyssa (ca. 335 - 394); John Chrysostom (ca. 349 - 407); Augustine (354 
- 430), Ambrose of Milan (339 - 397), Jerome (ca. 345 - 420); Tertullian; 
Tatian, Arnobius, Marcion. 

35 Amundsen quotes from from Gregory Nazianzen, On the Death of 
His Father, 28-29. 

36 Amundsen refers to Gregory of Nyssa, The Life of St. Macrina; 
Jerome, Life of St. Hilarion 14,15; Augustine, City of God 22.8. Chapter six 
of Amundsen’s book is on ‘Tatian’s «Rejection» of Medicine in the 
Second Century’, 158-174. 
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pride.37 Likewise Gregory Nazianzen, John Chrysostom and 
Jerome consider physical illness in the same way, and its benefit 
can be man’s spiritual healing.38 

H. J. Frings studied the aspect of medicine and the role of 
physicians in the early Greek patristic texts up to John 
Chrysostom.39 He defines the function of medicine and physicians 
according to the patristic texts, and refers to the inter-relationship 
of theology and herbal medicine, as well as of spiritual healers and 
ordinary physicians. Medical art is considered to be good, and it is 
used as an argument against heresies, i.e. Manichaeans. Frings 
pointed out that medicine was seen as part of God’s creation that is 
good and for man’s benefit. God grants physical skills to man in 
order to make use of the power of medicinal herbs. Likewise He 
grants the gift of Healing (the physician’s art) to certain people to 
show that human beings need and depend on each other.40 

In his article ‘Christus als Arzt. Ursprünge und Wirkungen 
eines Motivs’, G. Fichtner argues very clearly against those who 
maintain that early Christianity had a hostile attitude towards 
scientific medicine, and that faith and science exclude each other in 
general.41 In three sections, Fichtner shows how the early 
Christians understood sickness, the way they treated it, and how 
they incorporated Hellenistic medicine into the concept of 
theological healing. He points out that ‘Christ as Physician’ has 
been understood in two ways: metaphorically and in reality, as He 
is the Physician par excellence. Furthermore, Fichtner argues that 
Hippocratic medicine was not completely free from religious 
thought. Since Christianity has grown up in a Hellenistic culture 
where the role of a physician was highly respected, theological 
thought was influenced by Hellenism in general, as can be seen in 
John’s prologue, Christ as the λογος. Galen’s understanding of the 
                                                      

37 Amundsen, 137. See Basil, The Long Rules 55. 
38 See Amundsen, 137-38, and the bibliography given there. 
39 H. J. Frings, Medizin und Arzt bei den griechischen Kirchenvätern bis 

Chrysostomos (Bonn 1959). 
40 Frings, 8-11. 
41 See G. Fichtner, ‘Christus als Arzt. Ursprünge und Wirkungen eines 

Motivs’, FMS 16 (1982), 1-18. By name, Fichtner only mentions the article 
of Matoušek, ‘Zur Frage des Verhältnisses der Urchristentums zur 
Medizin’ (1960). 
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cause of sickness differs from the biblical Jewish point of view: 
instead of sin, Galen sees the cause of sickness to be imbalance in 
the human body. Referring to the Gospel, such as Jn 9:1-3, 
Fichtner points out that the Christians did not look for the cause of 
sickness any more, but rather for its spiritual meaning. In order to 
show the significant role of sick people in the early Christian 
community, Fichtner draws attention to the Christians’ charitable 
work, diakonia (Acts 6:1-7; Rom 16:1), which led to activities such 
as those of Bishop Basil who built a place for the sick 
(nosokomeion) in Caesarea around 370 A.D. Finally, Fichtner 
looks for biblical and early Christian sources (Ignatius of Antioch, 
the Act of John, Justin, Tertullian, Actantius, Arnobius, Clemens of 
Alexandria, Hieronymus, Augustine, Ambrosius) where healing 
terminology is used. As a result, Fichtner says that hardly anyone 
mentions Asclepius by name, but referring to K. H. Rengstorff 
(1953), he observes that there are some implications that conflict 
with Asclepius’ healing cult and with Hellenistic philosophy, which 
resulted in the fully developed motif of Christ as the δωτηρ and 
Healer in Christian theology.42 

J. Hempel would agree with Fichtner that the concept of Jesus 
Christ as Healer and Physician has been understood in both ways, 
metaphorically and literally, but Hempel does not see such a 
Hellenistic influence in the Christus-medicus motif.43 Hempel 
discusses the role of medicine in the religious culture of old Israel, 
and he looks at the conflict between demons and man’s will to 
survive as well. Likewise, Hempel draws attention to Jahwe as the 

                                                      
42 Fichtner, 11-12: ‘So hat sich das Christus-medicus Motiv aus der 

einen Wurzel der zumeist verdeckten, selten offenen Auseinandersetzung 
zwischen dem Soter Asklepios und dem Heiland Christus heraus 
entwickelt und verselbständigt. … Auch in der kynisch-stoischen 
Philosophie war der Arztvergleich sehr beliebt: so wie der Arzt die Leiden 
des Körpers heilt, so heilt der Philosoph die Leidenschaft der Seele. 
Voraussetzung dieses Vergleichs ist also eine dichotomische 
Anthropologie, eine strenge Teilung in Körper und Seele ([in the sense of] 
soma-sema, der Körper ist nur ein Grabmal, ein Gefängnis der Seele). … 
Christus wird in der plastischen Kunst des 3. Jahrhunderts in 
Philosophentracht dargestellt.’ 

43 J. Hempel, ‘Heilung als Symbol und Wirklichkeit’, in Nachrichten der 
Akademie der Wissenschaften in Göttingen (3/1958), 237-314. 
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One Who heals His People and the Good News of Jesus Christ as 
being the δωτηρ Who saves and gives life. And, therefore, the 
Good News has been understood as being sound/healthy and 
demanding sound/healthy faith, as it can be found in the pastoral 
Epistles (1 Tim 1:10; 2 Tim 4:3; Tit 1:9; 2:1; 2:10ff) which imply the 
metaphorical sense of healing and its reality.44 

In her recent publication The Greek language of healing from 
Homer to New Testament times, L. Wells has explored the use and 
meaning of Greek healing terminology in selected Greek sources 
from the fifth century B. C. until the fourth century A. D.45 She 
studied the terms ‘υγιης, ιαοµαι, θεραπευω, σωζω πασχω and their 
derivatives in the work of Homer, Septuagint, Philo of Alexandria, 
Josephus and the New Testament (Aramaic and Hebrew are 
excluded). Discussing Asclepius’ healing cult in Epidaurus, Athens, 
Cos and Pergamon, Wells realised that these healing terms in 
literature and in inscriptions are uniform in meaning, and ‘there 
shows a remarkable degree of consistency in the use of healing 

                                                      
44 Hempel resumes (Hempel, 311): ‘Was das biblische Schrifttum über 

Krankheit und Heilung berichtet oder erwartet, gehört nur am Rande in 
den Bereich rationaler Medizin. Fünfhundert Jahre nach Hippokrates 
verraten die Heilungserzählungen der Apostelgeschichte keinen Einfluß 
dieses Meisters auf den Verfasser, in dem doch die Tradition einen Arzt 
sehen will, und im Grunde steht es nicht anders, wenn wir die 
wissenschaftliche Medizin Ägypten zum Vergleich mit dem AT 
heranziehen. Die Heilkunde der AT gehört in den Zusammenhang mit 
der altorientalischen Volksmedizin, aber gerade auf deren Hintergrund 
zeigt sich ihre religionsgeschichtliche Sonderstellung. Sie konzentriert 
Krankmachen und Heilen auf ihren Gott, seinen Willen und seine 
(prophetischen) Werkzeuge, die sich im Töten und Heilen als solche 
legitimieren und seine souveräne Macht repräsentieren. Im eminenten 
Sinne gilt das für Jesus, in dessen Heilungen zugleich der Kampf Gottes 
gegen den (in der dualistischen Erweichung des strengen Monotheismus 
und seiner Ambivalenz Gottes tätig geglaubten) satanischen Gegenspieler 
sichtbar wird. Sie sind symbole des Gottessieges, wie die “Heilung” im 
AT bereits als Bild für die überwindung der “Krankheit” des Volkes in 
dem doppelten Sinne seiner Sünden und der durch sie bedingten äußeren, 
gottgewirkten Katastrophen genutzt wird.’ 

45 L. Wells, The Greek language of healing from Homer to New Testament times 
(1998). 
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language by authors’.46 However there is some difference in some 
of these words in Jewish writers, the Septuagint and the New 
Testament. In the Septuagint,47 ειρηνη (peace) is used in preference 
to the Greek word ύγίεια to describe health in order to include a 
strong spiritual emphasis in its notion of health and this ‘appears to 
be akin to holistic health with a spiritual emphasis’.48 In the 
Septuagint, θεραπέυω is not related to divine healing, except in 
Wisdom 16:12 when it refers to the healing λογος of God, but 
Philo of Alexandria uses it in the sense of ‘to court and to worship, 
and it ‘involves healing the soul as well as the body, incorporating 
spiritual mental, emotional and physical healing’.49 Josephus uses 
the verb θεραπευω to mean ‘to court’ or ‘flatter’ in the context of 
bribery, political social life and human activity, but it can also mean 
‘to worship’ and ‘to serve’ God, in a religious context.50 Wells 
points out that Jesus’ healing ministry (θεραπευω), along with that 
of teaching (διδασκων) and preaching (κµρυσσων) are evidence of 
His divinity. The synoptic authors prefer to use the term θεραπευω 
to describe Jesus’ ministry and they link it to preaching and 
teaching. Wells says: ‘Thus θεραπευω seems to be a description of a 
process which occurs when the gap between a human and God is 
closed, i.e. when an indivudual’s sense of alienation and separation 
from God is destroyed, and that individual becomes aware of the 
presence of the kingdom (i. e. “God”), and inclusion in a new 
                                                      

46 Wells, 100. For example, Wells says, ‘υγιαινω is used in a holistic 
sense to indicate the general well-being and effective functioning of the 
state, family or individual’ (Wells, 61). 

47 There is no difference in the use of ιαοµαι that ‘denotes the activity 
and nature of the Septuagint God, and on occasion, of his agents. It is the 
preferred verb in a healing context, and is the verb that is put into God’s 
mouth when he speaks of healing. In this incidence and use it reflects the 
language of healing in the Greek world’ (Wells, 108f.) 

48 Wells, 107. 
49 Wells 112-14: ‘Thus to cure in the sense of θεραπευω is to strive for 

holistic health’. Philo understands θεραπευω primarily in a spiritual sense, 
referring to teaching or contemplating. 

50 Wells, 115-16. ‘Thus Philo and Josephus’ use of it (θεραπευω) in a 
secular context differs greatly from its use in a spiritual context. In a 
spiritual and teaching context the verb θεραπευω refers primarily to the 
health and well-being of the soul, and the nurturing of the God-human 
relationship. 
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spiritual community. In this way θεραπέυω is primarily a spiritual 
term, but it can have a holistic effect, affecting the physical, mental, 
and emotional state of a person, as well as a person’s spiritual 
state.’51 Wells argues that Luke, as a medical doctor, uses the term 
ίάοµαι more in a sense that could imply both a ‘cure’ and ‘divine 
intervention’ in its meaning, in order to avoid the notion of ‘nature’ 
or ‘persuasion’ implicit in θεραπέυω.52 Otherwise, all four terms 
(υγιαινω, ιαοµα, θεραπευω, σωζω) and their derivatives in the 
synoptic Gospels are used to depict the healing ministry of Jesus. 

P. D. E. Knipp worked on the illustrations of the biblical 
healing miracles in the iconography of sarcophagi from the 
Theodosian era in the fourth and fifth centuries. He focuses on 
three miracles: giving sight to the man born blind (Jn 9), healing the 
woman with a haemorrhage (Lk 8:43-48), and healing the one who 
was sick for 38 years in Bethesda (Jn 5:1-9). The sarcophagi portray 
‘Christus medicus’ in various ways, most probably based on 
different theological concepts - even though these cannot be 
identified precisely. According to Knipp, it is obvious that the 
Christian pictures are influenced by imperial language and art. The 
healing of the blind man is related to Jesus Christ as the Light of 
the world (φως, του κοσµου) and to Christian baptism 
(βαπτισµος).53 The metaphor of light, sun (ηλιος), shows that 
healing means illumination of the soul, in contrast to darkness that 
is the cause of being spiritually sick. Thus, the healing of the man 
born blind is incorporated into the antique image of the light 
symbol in the myth and the cult of Helios and Sol. In the myth of 
Orion, Helios is the healer of the blind Orion.54 
                                                      

51 Wells, 154-55. 
52 Wells, 155. It does not seem that Syriac can distinguish between 

ίάοµαι and θεραπευω (Syriac did not have the problem of Asclepius’ 
religious cult as such), for basically both of these terms are rendered with 
Úèܐ. The Syriac verb equivalent to υγιαινω would be ÚÜܕ, and to σωζω it 
would be ÚÏܐ. 

53 P. D. E. Knipp, ‘Christus medicus’ in der frühchristlichen 
Sarkophagskulptur: ikonographische Studien der Sepulkralkunst des späten vierten 
Jahrhunderts (Leiden 1998), 34-39. 

54 Knipp, 34-53. For the healing of the woman with a haemorrhage 
whose iconography is greatly influenced by the theology of Ambrose, see 
Knipp, 90-139; for the healing miracle in Bethesda, see Knipp, 140-184. 
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R. Arbesmann, in his article ‘The concept of «Christus 
medicus» in St. Augustine’, points out that Augustine warns of the 
sickness of pride. God as the heavenly Physician humiliated 
Himself to heal man from the festering wound of pride which 
caused man’s Fall from Paradise. Arbesmann argues that Augustine 
uses the image of the physician and healing for his salvation 
theology in order to emphasise the importance of the virtue of 
humility as the foundation of Christian life. Any disease can be 
healed by the ‘cup of humility’ which is drunk first by the divine 
Physician. God is able to heal and restore human nature, for He is 
its Creator. He wants to restore human nature to full health, even 
though He permits some after-effects of sin to cause pain to man’s 
soul. From the second and third century onwards, Augustine’s 
predecessors used the concept of healing to argue against the 
healing cult of Asclepius, the pagan healer and physician. Instead, 
based on the Gospel, the Church Fathers draw attention to Jesus 
Christ as the Healer of body and soul.55 

O. Temkin has gone further and studied health and sickness 
in a specific Christian context, namely Asceticism.56 He has looked 
at the relationship of the ascetic to his body, health and sickness. 
Referring to the life of St Antony, Temkin says: ‘Antony’s mode of 
life broke all the rules of Hippocratic hygiene. He and his fellow 
ascetics not only deviated from Hippocratic medicine but also 
believed that their deprivations returned man to his pristine 
condition before the Fall.’57 Although the ascetics considered Jesus 
to be the perfect Healer of both soul and body, they did not have a 
hostile attitude towards the ordinary medicine and physician. In 
their opinion ordinary medicine and physical doctors were God’s 
arrangements for the weak and for those without faith, because 
God does not want to destroy utterly sinful human beings. Temkin 
says: ‘So far as ascetic doctrine can be summarized briefly, it can be 
said to have viewed complete reliance on God and Jesus in all 
disease, to the exclusion of all medical help, as ideal. The 

                                                      
55 R. Arbesmann, 1-28. 
56 O. Temkin, Hippocrates in a world of Pagans and Christians 

(Baltimore 1991); chapter five is on ‘Asceticism’ (149-70), chapter six on 
‘Hippocratic Medicine and Spiritual Medicine’ (171-177). 

57 Temkin, Hippocrates in a World of Pagans and Christians, 154. 
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fulfillment of this ideal could be expected of those who had 
reached perfection in their faith. For all others, laymen as well as 
monks, God had provided doctors and medicines as help in their 
weakness.’58 

Finally, it can be said that Christianity adapted Hippocratic 
medicine to its theology and biblical belief. The function of pagan 
medicine has been altered in the light of faith. Medicine is 
considered to be given to mankind by God, and as the provider of 
medicine, both spiritual and physical, there remains God Who is 
the perfect Healer of humanity. It is in this sort of context that 
Ephrem developed his own understanding of healing. 

                                                      
58 Temkin, Hippocrates, 160. 
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2 HEALING IMAGERY IN SOME 
OTHER WORKS 

Before dealing with Ephrem’s healing imagery, the concept of 
sickness and healing in three other Syriac works, all earlier than 
Ephrem, will be discussed. These are the Odes of Solomon, the Acts of 
Judas Thomas the Apostle and Aphrahat’s Demonstrations. Among these 
the Odes of Solomon provides only a few references concerning 
our theme, whereas the Acts of Thomas and Aphrahat’s 
Demonstrations are rich sources. The Acts of Thomas, which is basically 
a Christ-oriented missionary narrative, emphasises Jesus Christ as 
the Healer and Physician of mankind. Whereas the Acts of Thomas 
hardly makes use of any biblical text outside the Gospel, Aphrahat 
refers to the whole Bible and quotes a variety of references 
concerning sickness and healing. 

2.1 The Odes of Solomon 
The Odes of Solomon1 do not provide any healing imagery, apart from 
twice when the terms ‘sickness’ (ܐƌܪܗŴƃ) and ‘pain’ (ܐܒܐƃ) are 
used, and once ܐƍƊƊƏ̈  in the sense of ‘poisons’.2 The author 
uses the term ‘sickness’ once in the singular (ܐƌܪܗŴƃ) and once in 
the plural (ܐƌܪ̈ܗŴƃ). In Ode 18, the inspired Odist expresses his 

                                                      
1  J. H. Charlesworth’s edition and translation of The Odes of Solomon 

(Montana 1977) is mainly used here, but also following books have been 
taken in consideration: - H. Grimme, Die Oden Solomos (Heidelberg 1911); 
- J. R. Harris, The Odes and Psalms of Solomon (Cambridge 1911); - J. R. 
Harris and A. Mingana, The Odes and Psalms of Solomon II (London 1920); - 
M. Lattke, Die Oden Solomos in ihrer Bedeutung für Neues Testament und Gnosis 
II (Göttingen 1979). 

2  Odes of Solomon, 18.3; 19.7; 21.3; 25.9; 38.8. 
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joy about God who strengthened his ‘limbs’ (ܐƉ̈ܗܕ ) and 
removed the ‘sickness’ (ܐƌܪܗŴƃ) from his ‘body’ (ܝƢܓƘ). 

 ܐܬܪƆ ƋſܒƁ ܒŴŷܒų ܕƊſƢƉܐ ܘܐܬƦſܪ܆ 1
 ƁƊƣ űƀܗܝ ܒŴƀŷܒƣܕܐ 

 ̈ܐܬŴƍƤƕ ܗܕƁƉ܆ 2
 ųƇƀŶ ƎƉ ܢŴƇƙƌ ܐƆܕ ƅſܐ.  

 Ŵƃܪ̈ܗƌܐ ܐܬܪƘ ƎƉ ŴƠŶܓƢܝ܆ 3
 ܘſƢƊƆ ƋƟܐ ܒƞܒųƍƀ܆ 
 .ƈźƉ ܕƢſƢƣܐ ܗܝ ŴƄƇƉܬܗ 

1 My heart was lifted up and enriched in the love of 
the Most High, 

 so that I might praise Him with my name 
2 My limbs were strengthened, 
 that they may not fall from His power. 
3 Sicknesses fled from my body, 
 and it stood firm for the Lord by His will; 
 because His kingdom is firm/true.3 

Odes of Solomon, 18.1-3 

‘Sicknesses’ have been removed from the speaker’s body and 
his limbs have received power. Both terms ‘limbs’ and ‘my body’ 
refer to physical sickness and healing, and do not specifically 
indicate spiritual healing. But, the fact that the Odist’s heart is lifted 
up and he is pleased to praise the Lord by using his name, shows 
peace and health within.  

The term ‘body’ (ܐƢܓƘ) also appears in Odes 22 and 39. 
While the former speaks positively about the dead bones that were 
covered with ‘bodies’ (ܐƮܓƘ) by the Lord’s right hand,4 the latter 
illustrates the negative effect of the Lord’s power that snatches 
bodies and corrupts souls like strong rivers.5 

                                                      
3  The verb ‘and it stood for’ (äøܘ) is singular and refers to the term 

‘my body’. The other manuscript has the plural form ‘and they stood for 
(Íãøܘ) which refers to the ‘sicknesses’ ( ÍÜ̈ܐܪåܗ ). See, R. Harris and A. 
Mingana, The Odes and Psalms of Solomon II, 295-98. 

4  Odes of Solomon, 22.7-9. 
5  Odes of Solomon, 39.1-3. 
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The word ‘limbs’ (ܐƉ̈ܗܕ ) is used in seven further Odes.6 
The limbs, which are like the harp’s strings, through which the 
Lord speaks, need to be restored and made healthy. If they 
collapse, they need the Lord’s power and light to be strengthened,7 
for it is the Lord Who has formed man’s limbs;8 they belong to 
Him,9 and need to be without pain and suffering.10 Moreover, the 
limbs are elements that should rightly praise the Lord as the Odist 
says: ‘I will praise and exalt Him with all my limbs’.11 The singing 
and praising of the Lord affect the limbs, causing them to be 
pleased and anointed as with oil.12 

In Ode 25, the Odist praises the Lord because of his personal 
experience of salvation and illumination. The Lord granted him 
redemption and honour, and He removed ‘sickness’ (ܐƌܪܗŴƃ) 
from him. 

 ƈźƉ ܕƅƍƀƊſ ܐܪƁƌƦƊſ܆ 9
  .ƁƍƉܘܐƕܒƢܬ Ŵƃܪܗƌܐ  
  ܘܗܘƌƦƇƀŶ Ʀſܐ ܒƢƤܪܟ܆ 10
  .ܘƀƐŶܐ ܒŵܕŴƠſܬܟ  

9 Because Your right hand exalted me, 
 and removed sickness from me, 
10 and I became mighty in Your truth 
 and holy in Your righteousness. 

Odes of Solomon 25.9-10: 
                                                      

6  Odes of Solomon, 3.2; 6.2,16; 8.14 (16); 17.16 (15); 21.4; 26.4; 40.3. 
7  Odes of Solomon, 6.2: ܐſƢƉܕ ųŶܪܘ ƁƉܕųܐ ܒƇƇƊƉ ܐƍƃ̈ܗ .

ųܒŴŷܐ ܒƌܐ ƈƇƊƉܘ.  See also 6.16:  ܗܘܘ܆ ܬܪܨܘ ƎƀƇƀƙƌܐ ܕƉ̈ܘܗܕ

ŴƊƀƟܘܐ. 
8  Odes of Solomon, 8.14(16): ƁƇſܐ ܕſܘܢ܆ ܘܬܕųƀƉܗܕ ƦƍƟܐ ܐܬƌ̈ܐ ̈

ųܢ ܒŴŶܐƌܕ ƁƇſܐ ܕƤſűƟ ܒܐƇŶ ܘܢƦƤƌܘܢ܆ ܕųƆ ƦܒƀŹ. 
9  Odes of Solomon, 17.16 (15):  ܐƌܐ܆ ܘܐƉܗܕ ƁƆ ܕܗܘܘ ƈźƉ̈

 .ܪųƤſܘܢ
10  Odes of Solomon, 21.4:  Ʀſܐ ܐƆ űƃ ܆ƁƤƙƌ ܬܝŴƆ ܐƉܗܕ ƁƆ ̈ܘܗܘܘ

̈ܒųܘܢ ƃܐܒܐ܆ ܐƇƘܐ ܐܘƌƞƆܐ ܐƇƘܐ ƤŶܐ . 
11  Odes of Solomon, 26.4:  Ÿܒƣ܆ ܐƁܒƆ ƁƇƃ ƎƉ ܬܗŴƆ ܐƖܐܓ

ƁƉܘܢ ܗܕųƇƃ ƎƉ ܗܝŴƀƉƢƉ̈ܘܐܪ . 
12  Odes of Solomon, 40.3:  ܐƇŶ ƁƍƤƆܒ[ܘ  [ܗ Ǝƀƌܗܝ܆ ܘܕܗŴƍƀƍƕ̈]ƁƉ̈ܕ [

ܙƮƀƉܬܗ]ŴƀƇŶܬܐ ܕ[  ܒ . 
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While Ode 18 provides a passive verb, ‘sicknesses were held at 
a distance from my body’ ( ƘܓƢܝ ƎƉ ܐܬܪŴƃ ŴƠŶܪ̈ܗƌܐ ), and 
sickness is attributed to the body, in contrast, Ode 25 mentions the 
person who causes the sickness to pass from the Odist: It is the 
hand of the Lord which removed sickness not just from a certain 
part of man, body or limbs, but from the entire person, ‘from me’ 
(ƁƍƉ). Likewise, Ode 18 speaks of ‘my heart’ (ƁܒƆ) that is lifted up, 
whereas in Ode 25 it is ‘me’ who is exalted. This indicates that the 
Odist speaks about his entire personality which is saved from 
sickness and is exalted. Being saved from sickness means being 
strong, holy and shining like light.13 As at the beginning of Ode 25, 
the Odist also takes refuge in the Lord after being rescued from 
chains, so too in Ode 21, he praises the Lord who casts off his 
chains. He is saved, exalted and covered by light, for there is no 
‘pain’ (ܐܒܐƃ), ‘affliction’ (ܐƌƞƆܐܘ) or ‘suffering’ (ܐƤŶ̈ ). 

3 ƦŷƇƣܐ܆ ܘƃŴƤŶ 
 ƦƤܒƆܗܪܐ ܘŴƌ 

 ƁƤƙƌ܆ ŴƆܬ ̈ܗܕƉܐ ƁƆ ܘܗܘܘ 4
 űƃ ܐƆ Ʀſܘܢ ܐųܐܒܐ܆ ܒƃ 
 .ƤŶ̈ܐ ܐƇƘܐ ܐܘƌƞƆܐ ܐƇƘܐ 

5 ƦſܐƢſƦſܐ ܘƦƀƌܪűƖƉ ܗܘܬ ƁƆ ܗƦܒƤŷƉ 
 ܕſƢƉܐ܆

 .ŶܒƇܐ ܕƆܐ ܘŴƣܬŴƘܬܗ 
3 And I put off darkness, 
 and put on light. 
4 And there became limbs to my soul, 
 while in them there was no pain, 
 neither affliction, nor suffering. 
5 And abundantly helpful to me was the thought of 

the Lord, 
 and His incorruptible fellowship. 

Odes of Solomon 21.3-5 

                                                      
13  For the term ‘eye’ (ܐæÙî) and ‘light’ (ܗܪܐÍå) see Odes of Solomon, 

5.5-6; 6.17; 7.14; 8.2; 10.1-6; 11.11-19; 12.3-7; 13.1; 14.1; 15.2-3; 16.9-15; 
21.3-6; 25.5-7; 29.7; 32.1; 38.1; 41.6-14. For the word ‘darkness’ (ܐÜÍýÏ) 
see Odes of Solomon, 5.5; 11.19; 15.2; 16.15-16; 18.6; 21.3; 42.16. 
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Obviously, thinking about the Lord and being guided by Him, 
means to be saved, restored and healthy. Inasmuch as suffering, 
affliction and pains are related to ‘darkness’ (ܐƃŴƤŶ), the thoughts 
about the Lord belong to the ‘light’ (ܗܪܐŴƌ). Coming out of the 
darkness is like no longer being sick or in pain (ܐܒܐƃ). Another 
form of the term ‘pain’ (ܐܒܐƃ) is used in Ode 19.7-8, where the 
author speaks about the Virgin giving birth without pain: 

 .Ə̈ܓƀܐܐ ܒƊŶƮܐ ܒƦܘƦƆܐ ܐƉܐ ܘܗܘܬ 7
8 ƦƇܒŶܬ ܘűƇſܐ ܘƢܐ ܒƆܐܒ ܘƃ ܆ųƆ̇ 

 ƈźƉ ܐƆܗܘܐ ܕ ƦſܐƠƀƙƏ ܗܘܬ 
7 So the Virgin became a mother with great 

mercies. 
8 And she laboured and bore the son but without 

pain, 
 because it did not occur without purpose. 

Odes of Solomon 19.7-8 

When Eve transgressed the Lord’s commandment, she was 
punished with pains in childbearing (cf. Gen 3.16). Here, in 
contrast, the Virgin gives birth without any pains. Both the Virgin 
giving birth and the childbearing free from pains are not natural. 
However, this can happen in agreement to the Lord’s will through 
his ‘mercies’ (ܐƊŶ̈ܪ). 

Finally, one might look at the term ܐƍƊƊƏ̈  that is used 
once in Ode 38. This Ode, full of difficulties and obscurities, is 
about truth and error: 

 ܬܪƞſܬܐ܆ ܒܐܘܪŶܐ ܗܘܐ ܐܙܠ ܕƢƣ Ǝſܪܐ 7
 .ƁƆ ܗܘܐ ŴŷƉܐ ųƆ ܗܘűſ Ʀſܥ ܕƆܐ ܘűƊƇƃܡ 

 ܕŴƀƖŹܬܐ܆ ƍƊƊƏ̈ܐ ųƇƄƆܘܢ 8
 ܗܝ ܕŴƀƇŶܬܐ ܕƏܒƎſƢƀ ܗŴƌܢ űܐ̈ܘƍƆܓ 

 .ܕŴƉܬܐ
10 ųƍƇܒŷƊƆܐ܆ ܘƇܒŶܕ 

 ƦƇƃܐ ܗܘܬ ŹƞƉܒƦܐ űƃ ܗܘŵŶ Ʀſܐ 
 ܕŷƉܒƇܐ܆

 .ܘŶƦƉܒƈ ܕŷƉܒƈ ܘƌƦŶܐ 
11 ƦƆܐƣܪܐ ܘƢƤƆ ƎƉܢ ܕŴƌ܆ ܐƎƀƆܗ 

 ƢƉܘܐ ƁƆ Ŵƌܐ ܗƍƀƖźƉ ܬܐŴƀƖŹܘ. 
7 But truth was proceeding on the upright way, 
 and whatever I did not understand He exhibited 

to me: 
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8 All the drugs/poison of error, 
 and pains of death which are considered 

sweetness; 
9 and the destroyer of destructions. 
 I saw when the bride who was corrupting was 

adorned, 
 and the bridegroom who corrupts and is 

corrupted. 
10 And I asked the truth, who are these? 
 And he said to me: This is the Deceiver and the 

Error.14 
Odes of Solomon 38.7-10 

Here the term ܐƍƊƊƏ̈  has a negative sense, ‘poisons’. The 
Odist realises who the deceiver (ܐƍƀƖźƉ) is, and to whom the 
‘poisons’ (ܐƍƊƊƏ̈ ) belong. In Ode 22, the term for ‘venom’ 
 also appears once. The evil venom which was shown to (ƢƉܬܐ)
the Odist is destroyed by the hand of the Lord: ‘Your right hand 
destroyed the poison of Evil, and your hand levelled the way for 
those who believe in you.’15 

To conclude, the Odist does not speak of an ordinary 
medicine or physician at all. On the one hand he attributes pains 
and sickness to the physical body and its limbs; on the other hand, 
terms such as pain, suffering, affliction, poison and venom are used 
in the context of error and darkness that reflect spiritual sickness. 
In both cases, God is the Lord of the body and the entire person, 
and so He strengthens the limbs and removes sickness. Likewise, 
He enlightens the Odist and saves him from his enemies, as well as 
from pain and suffering. As a response, the Odist gives thanks and 
praises the Lord for His caring and support. 

                                                      
14  Odes of Solomon, 38.7-10. 
15  Odes of Solomon, 22.7: ƍƀƊſ ƦƇܒŶ ƦſŴƣܐ܆ ܘܐƦƤƀܬܗ ܕܒƢƊƆ ƅ̇

ƅܒ ƎƀƍƊſųƉܕ ƎƀƇſܐƆ ܐŶܟ ܐܘܪűſܐ. The terms ܐƇܒŶ or ƈܒŶ often 
occur in Odes; see 7.11; 8.23; 9.4; 11.12; 15.8; 17.2; 21.5; 22.7-11; 24.8; 
28.5-15; 33.1-12; 38.8-14; 39.3-12; 40.6. 
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2.2 The Doctrine of the Acts of Judas Thomas the 
Apostle 

The Syriac Acts of Thomas is one of the oldest apocryphal acts along 
with those of Paul and John. The Apostle’s life, deeds, words and 
mission in India proclaim Jesus the Messiah Who became a man 
for the salvation of mankind. Whilst referring to Jesus Christ, His 
Life on earth and His divinity as the Son of God, the author refers 
to Him as ‘the Healer of His creation’ ( ܕܒƦſƢܗ ܐƀƏܐ ) Who 
was sent for the ‘healing of men’ ( ̈ܕܒƤƍƀƍܐ ƆܐŴƀƏܬܐ ).16 Judas 
Thomas performs various healing miracles in the name of the Lord 
and indicates that Jesus is the Healer and Physician of bodies and 
souls. Almost all the healing imagery occurs in the context of 
miracles done through the Apostle, his prayer or through the 
prayer of those who believed the Apostle’s preaching. 

In the following, the first section presents the description and 
terms of physical and spiritual sickness. The second section draws 
attention to Jesus Christ and Judas Thomas as the healers and 
physicians. Finally, the relationship between healing and the holy 
sacraments is described, such as the healing power of the oil and 
water used in baptism, and the consecrated bread and wine used in 
Holy Communion. 

2.2.1 The Sickness of Body and Soul in the Acts of Thomas 
Although the Acts of Thomas speaks about the healing of the body 
and soul, certain passages show a difference between them. While 
the soul can be saved as it is incorruptible, the body cannot be 
saved since it is corruptible, and it dissolves.17 But even though the 

                                                      
16  Acts of Thomas, ܐƆܪ-ŪƆܪ  [62]; Ūƀƣ [143]. Quotations of the Syriac 

text are taken from W. Wright, Apocryphal Acts of the Apostles I (London 
1871), and the page numbers are given in Syriac characters. His 
translation, Apocryphal Acts of the Apostles II (London 1871), is also edited 
in A. F. J. Klijn, The Acts of Thomas (Leiden 1962). Klijn divides the text 
into chapters which are given here between square brackeds. 

17  Acts of Thomas, [35] ܪܕ, ŸƉ[78] ܪ; for corruptibility see further 
pages ŵƆ[67] ܪ, ŻƉ[103] ܪܥ ,[79] ܪ, ųƘܪ-ŴƘܪ  [115], ŵƘܪ-ŸƘܪ -ܪܨܕ ,[117] 
 .ŭƣ [135], Ūƀƣ [143], ŭƄƣ [156] ,[126] ܪܨܘ ,[124] ܪܨܗ
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body is considered to be dust and it will become dust again,18 it is 
presented as the dwelling place of God’s spirit.19 Therefore, the 
contrast between body and soul does not imply that the former 
belongs to a world which is opposed to God for it is His creation.20 
Thus both the soul and the body can have fellowship with God, 
and they need to receive life21 and healing.22 

Several different terms are used to describe sickness of the 
body and soul and disease in this corporeal world. At the beginning 
of chapter 10, the author speaks of the ‘sick souls’ (  ƦƤƙƌ̈ܐ
̈ܐƞƀƆܐ) ’ųſƮƃ) in the context of the ‘afflictedܬܐ ), ‘poor’ 
ƍƄƐƉ̈ܐ) ) and ‘feeble’ (ܐƇƀŷƉ̈ ).23 The text does not provide any 
information about what kind of sickness it is. Likewise, in chapter 
20, the term ‘sick’ (ܐųſƮƃ) is used for sick people without any 
further definition of their sickness. In its context, this term can 
refer to any kind of sicknesses of both body and soul.24 

Chapter 28 illustrates some of the consequences of leading an 
immoral life. While fornication, covetousness and the service of 
demons are considered as the three heads of wickedness: 
‘fornication blinds the intellect, and darkens the eyes of the soul; it 
confuses the steps of the body, and changes its complexion, and 
                                                      

18  Acts of Thomas, [37] ܪܘ. 
19  Acts of Thomas, ܐƏ[94] ܪ. 
20  Acts of Thomas, ܪܕ-ܪܐ  [34]. 
21  Acts of Thomas, ܐſ[42] ܪ, ŪƄƣ-ŭƄƣ  [156]. 
22  Acts of Thomas, ŻƖƟ [10], Ÿſ[49] ܪ, ŪƏܪ-ŭƏܪ  [95]. 
23  Acts of Thomas, ŻƖƟ [10]: ܝƢƣܐ ܗܘܐ ܘƆƞƌܕ ƢƉܐƌܐ ܘƍƃܗ .

. ܒų ܕƎƀƍƊſųƉ ܕܐƎƀƇſ ܘűƉܒƌƢܐ ܘܗܕſܐ. űܘܗܝܒ̈ܕſŴƆ ƕܐ ƢƉܢ
Ʀƀܐ ܘܒƏŴܐ ܓŷƀƌܘ ƀƆܐ܇̈ܕܐƞ ܐƢܒƏܘ ƐƉܐ܇̈ܕƍƄ ܐƟܘƢƘܘ 
ƀŷƉܐ̈ܕƇ .ܐƍƀƏܐƉܘ Ƥƙƌܐ̈ܕƦ Ʈƃܬܐųſ .ܐƍƀŷƉ ƊƇƕܐ ܐ̈ܕƟܘƢƘܘ 

ƮܐܕܒƦſ .  Although the literal translation of Ƥƙƌ̈ܐƦ Ʈƃܬܐųſ  is the ‘sick 
souls’, the term Ƥƙƌ̈ܐƦ  is synonym for man. Therefore, a better 
rendering would be ‘the sick people’. 

24  Acts of Thomas, ŸƙƟ [20]:  ܐƦƍſűƊܟ ܗܘܐ ܒƢƃƦƉ ܐƆ̈ܐ

ܘƚƇƉ ܗܘܐ ųƆܘܢ ܐųƆܐ . ̈ܘܒŴƠܪſ̈ܐ܇ ܘųſܒ ܗܘܐ ƍƄƐƊƆܐ
. ̈ܘƣܐܕܐ ơƙƉ ܗܘܐ. ܘܐܦ ųſƮƃܐ ƉܐƏܐ ܗܘܐ. űŶܬܐ

ƕܒű ܗܘܐ̈ܘƏܓƀܐܬܐ  . 
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makes it sick’.25 The term ‘sick’ (ܐųſƢƃ) is used for the body, but 
the effect of fornication is also mental, spiritual and physical 
sickness. 

The term ‘sick’ (ܐųſƮƃ) appears in chapter 59. Thomas’ 
reputation caused the people to meet him for they expected to be 
healed by him.26 Together with ‘sick people’, there are mentioned 
those who are ‘possessed by a spirit’ (ܐŶܪܘ), ‘lunatic’ 
) ’and ‘paralytics (ܕܒƢܐܓƢܐ) ƎƀƤƀܒſ ܘܢ ܗܘܘųƀܓƇƘ̈ ). These 
sick people were suffering because of their ‘grievous sicknesses’ 
( Ƈźƕ̈ܐ ܒŴƄܪ̈ܗƌܐ ) and ‘hideous torments’ (  ̈ܘܒƠƀƍƣƦܐ
ƀƍƏ̈ܐ ). The term ‘restored/healthy’ (ƎƀƊƀƇŶ) describes the 
opposite of sickness. Although the term ܐųſƢƃ is used in the 
context of some physical diseases, it cannot be limited to these 
only. It seems that it can refer to any kind of sickness, as in chapter 
143, the author speaks of ‘all sickness/pains, hidden and visible’ 

                                                      
25  Acts of Thomas, ܕƞƟ [28]: ܬܐŴƍƖſ ƎƉܬܐ ܘŴƀƌܙ ƎƉ ŴƠŶܐܬܪ .

. ܒƎƀƆų ܓƢƀ ܬƦƆܐ ܪƎƀƤſ̈ ܗܘܐ ųƇƃ ܪܘƖƣܐ. ̈ܘƍŷƆŴƘ ƎƉܐ ܕƣܐܕܐ
űƉܘܕܐ . ̈ܘƄƤŷƉܐ ƍƀƕܐ ܕƤƙƌܐ. ̈ܙŴƀƌܬܐ ܓŴƖƉ Ƣƀܪܐ ƕűƉܐ

ܘƙƇŷƤƉܐ ܓųƌŴ ܘƕܒűܐ ųſƢƃ ųƆܐ. ̈ܗƦƄƆܗ ܕƘܓƢܐ . For 
‘fornication’ or ‘adultery’ see further ܐƙƟ-ŪŷƟ  [12], ŭƌܪ-űƌܪ -ܪܨܗ ,[84] 
 .[126] ܪܨܘ

26  Acts of Thomas, Żƃܪܠ-ܪ  [59]:  Ʀƀܒ ųܒŹ ܗܘܐ ƗƉƦƣܘܐ
ܘƥƍƇƃ ܕܐƦſ ܗܘܐ ųſƢƃ ųƆܐ ܐܘ . ̈ܒƦƍſűƊܐ ܘŴƟܪſ̈ܐ. ̈ܒƤƍƀƍܐ

. ̈ܐܘ ܕſܒƎƀƤƀ ܗܘܘ ƇƘܓųƀܘܢ: ܕܐƦſ ܗܘܐ ųƆ ܪܘŶܐ ܐܘ ܕܒƢܐܓƢܐ
ܐųƍƉ Ʀſܘܢ ܕܒƦƏƮƖܐ ƎſƦƀƉ ܗܘܘ ܘƎƀƊƀƏ ܗܘܘ ųƆܘܢ 

Ŷܗܘܘ ܕܐܙܠ ܗܘܐ. ܐܒܐܘܪ ƎƀƙƇſܐ ܕƄſܐƆ . ܐƇƀŷܘܢ ܒųƇƄƆ ܘܗܘ
ܕŴƤſܥ ƢƉܗ ƉܐƏܐ ܗܘܐ ܘƦƉܐƎƀƏ ܗܘܘ ųſƮƃܐ ܕƎſųſƮƃ ܗܘܘ 

̈ܒŴƄܪ̈ܗƌܐ Ƈźƕܐ ܘܒƠƀƍƣƦܐ ƀƍƏܐ ̈ ̈ . űƃ ܗܘܘ ƎƀƊƀƟܐ ܕſƮƤƉܘ
ƎſƢſƢƣ .ƎſƢƉܐ ܘܐƉŴƘ űŶ ƎƉ ܘܢųƇƃ ܗܘܘ ƎƀŷܒƤƉܐ . ܘŷܒŴƣ ƅƆ

. ŴƤſܥ ŷƀƤƉܐ܇ ܕųſܒƎƆ Ʀ ܐŴƏܬܐ ܒƕ űƀܒűܟ ܘųſ ƅŷƀƇƣܘܕܐ
ƅƍƉ ƎƍƀƖܒ ƎƍſŵŶ űƃܘ ƎƀƊƀƇŶ űƃ Ƣƀܗܐ ܓ . Ɓƍܒ ƎƍŶ ܘܐ ܐܦųƌ̈ܕ

Ɵ̈ܒƢƉ ƎƀƇܢ ܘƆܐ ܬƎſųźŶ ƎƆ ƞƟ . ܘƍƉƦƌܐ ܒƍƀƍƊܐ ܕƮƕܒƅƀ. ܕƢſܟ

ƀƉűƟ̈ܐ܇ ܕܕƆܐ ܒƦƕűƀܐ ƢƖƏܢ ܐŴƌܢ . The report about the Apostle 
reminds about that of his Lord (cf. Mk 6:53-56; Lk 4:37-41), of Peter (cf. 
Act 5:14-16) and Paul (cf. Act 19:12). 
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( ̈ܘܓƀƇܐ ƀƐƃ̈ܐ ƃ̈ܐܒܐ ܕųƇƃܘܢ ).27 Later in the passage, 
paradoxically, Jesus the Physician of His creation is called ‘sick’ 
 because of man’s salvation.  It is the only text where the (ųſƢƃܐ)
term ‘sick’ (ܐųſƢƃ) refers to Jesus. This term is not just used in 
opposition to ܐƊƀƇŶ, but also to ܐƀƏܐ. Since Jesus humiliated 
Himself because of man’s redemption, He has been despised 
(ŻƀƣܬƦƉ) and insulted (űƐŶƦƉ) for He became ‘a slave and 
poor’ ( ܘƍƄƐƉܐ ƕܒűܐ ) and ‘sick’ (ܐųſƢƃ).28 This text reminds 
us also of 1 Corinthians, when Paul says ‘to the sick, I became sick, 
to win the sick’.29 

The contrast between ܐƊƀƇŶ and ܐųſƢƃ is also found in 
the passage where Vizan was baptised and his wife had received 
healing.30 Because of being ‘sick’ (ܐųſƢƃ) she is called ‘feeble’ 
 is (Ŵƃܪܗƌܐ) ’31 In this context the term ‘sickness.(ƦƤƇŶܐ)
frequently used. In chapter 155 it appears together with the 
adjective ‘grievous’ ( Ƈźƕܐ Ŵƃܪܗƌܐ ), as in chapter 59: ‘grievous 
sicknesses’ ( Ƈźƕ̈ܐ Ŵƃܪ̈ܗƌܐ ).32 The author also refers to the time 
and location with reference to the term ‘sickness’. He speaks of ‘the 
                                                      

27  Acts of Thomas, Ūƀƣ [143]. 
28  Acts of Thomas, Ūƀƣ [143]: ƢƉܘܕܐ ܬܘܒ ܘܐųſ .ŴƍƊſܗ 

 ܐƎƀƇſ ̈ܕƦƤƙƌܐ ܘƍƀŷƉܐ. ̈ܘܓƀƇܐ ƀƐƃ̈ܐ ƃ̈ܐܒܐ ܕųƇƃܘܢ ܒܐƀƏܐ
ƎƀƖܐ ܕܒƌܕܪŴƕ ųƍƉ .ܐƌܐܪ̈ܐ ܗŶƢܒ .Ƣܐ ܘܒƄƇƉ ܐ ܕܗܘܐűܒƕ 

 ܗƌܐ. ܗ̈ܝűܘܒƎƉ ƕ ܘųſƢƃܐ. ܕܒƦſƢܗ ܐƀƏܐ ܗƌܐ. ܘƍƄƐƉܐ
 ܕƆܐ ܐƎƉ ƎƀƇſ ܘűƐŶƦƉ ܘƦƉܬŻƀƣ ̈ܕŴƍƊſųƉܗܝ܆ ƍƀƃűƉܐ

 ƕŴƣܒűܐ ܘŶ̇ .ƎƉܒƇܐ ܘƕ ƎƉܒűܘܬܐ ƢŷƉ ƎƉܪ ܗƌܐ. ŴƖƊƣܗܝ
ƎƉܐ ܘƌƢƏŴŶ ܗܝŴƍƀƍƠƆ̈ . 

29  1 Cor 9:22: Ʀſܗܘ Ƌƕ ܐųſƮƃ ƅſܐ܆ ܐųſƢƃ ܐųſƮƄƆܐܬܪ ܕ . 
30  Acts of Thomas, ŵƀƣ- ųƄƣ  [150-158]. 
31  Acts of Thomas, Ÿƀƣ [150]: ƍƉŴſܘ ƅƆܐ ܗܘܬ܇ ܘƊƀƇŶ ŴƆܐ ܐ

. ƁƆ ܗܘܐ ܗܘܐ ŷƀƌܐ ܘܗܝ ƀŶܐ ܗܘܬ: ŵŶܬ ܗܘܬ ܐܘ ƦƇƉ ƦƖƊƣܟ
̇ܒܐܘƌƞƆܐ ܓƢƀ ܪܒܐ ܐųſƦſ܆ ܗܐ . ̈ܘƀŶܐ ܕƠƉ ƋƇƖƆܒƇܐ ܗܘܬ

ܐܢ : ƑƀƙƉ̈ ܐƌܐ ܗŴźƍƆ ƈƀƃܪ̈ܐ ܕŶܒƤƀܐ. ܕŴƃܪܗƌܐ. ܙܒƍܐ Əܓƀܐܐ
ƁƍƉ ܓƢƀ ܘƁƆ ܒűܪܬܐ : ܗܘ ܕƦƤƉܘܕܐ ܐƁƆ Ʀƌ ܕܬܐܙܠ Ɔ ƁƊƕܒƦƀܝ

 Ʀƌܐ ܐƏܐƉܐ܆ ܘƌܐ ƢƊƕ ܕܝŴŷƇܐ ܗܝ܀ܒųſƢƃܐ ܕƦƤƇŷƆ ųƆ̇  
32  Acts of Thomas, ܐƄƣ [59], [155] ܪܠ. 
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long time of sickness’ ( ܕŴƃܪܗƌܐ Əܓƀܐܐ ܙܒƍܐ )33 and of ‘the 
place of sickness’ ( ܕŴƃܪܗƌܐ ܐܬܪܐ ) which can be compared to 
‘the weary place’ ( Ɔܐſܐ ܐܬܪܐ ), ‘unclean place’ (  ܒܐܬܪܐ
) ’ƙƍŹ) and ‘place of the enemyܐ ܕܒűƇƖܒܒܐ ܒܐܬܪܐ ).34 The 
sickness dwells not only in some places at certain times, but it can 
also reside in man. When a certain bridegroom believed in Judas’ 
preaching and consequently was healed, he praised God for he had 
been delivered from ‘the sickness that was abiding’ in him for 
ever.35 

Since ܐƌܪܗŴƃ does not specify any particular physical 
sickness, the term ܐܒܐƃ is used to illustrate that kind of pain and 
suffering. As life on earth ends and the world is corruptible, the 
author prefers virginity to the married state. He cites some of the 
reasons for remaining a virgin, being saved from the ‘hidden and 
visible sufferings/passions’ ( ̈ܘܓƀƇܐ ƀƐƃ̈ܐ ƤŶ̈ܐ ) and from ‘the 
heavy care of children, the end of whom is bitter sorrow’ ( ƎƉܘ 

ܗܝ ƦƠƕܐ ܕƢŶܬܗܘܢ ܗŴƌܢ ̈ܕܒƀƍܐ ƢſƦſܬܐ ܨƦƘܐ ). In 
particular, he assumes that most children have ‘many diseases’ 
( ųƆܘܢ ܗܘƏ Ǝſܓƀܐܐ ƃ̈ܐܒܐ ̈ܕܒƀƍܐ ܓŴƏ Ƣƀܓܐܐ  ).36 

                                                      
33  Acts of Thomas, Ÿƀƣ [150]. 
34  Acts of Thomas, ŭƄƣ [156]:  ܐ ܒܐܬܪܐƍƀƏܐƉ ܘܢųƆ ܘܗܘܝ

űƟܫ ܐŴƌܢ ܒܐܬܪܐ . ܗܘܝ ųƆܘܢ ƍƇƀŷƉܐ ܒܐܬܪܐ Ɔܐſܐ. ܕŴƃܪܗƌܐ
ܗܘܝ ܐƀƏܐ . ̇ܘܕƃܐ ܐŴƌܢ Ŷ ƎƉܒƇܐ ܒܐܬܪܐ ܕܒűƇƖܒܒܐ. ƙƍŹܐ

̈ܘƕܒű ܐŴƌܢ ƏŴƌܐ ܘܗƇƄſܐ ƤſűƟܐ. ̈ܘܐŶܐ ƦƤƙƌܗܘܢƙƆܓųſƮܘܢ  ̈ ̈ .
 ܘܬƢƊƕ ܒųܘܢ ܪܘŶܐ ƦƤſűƟܐ܀

35  Acts of Thomas, ŭƙƟ [15]: ƢƉܐ ܘܐƍƕ ܐƌƦŶ ܐܦ Ǝſűſܘܗ .
ƤƉܒŴƉ . Ÿܕܐ ܐƌܐ ƅƆ ܐųƆܐ űŶܬܐ܇ ܕܒűƀ ܐƀƍƐƃܐ ܐܬܐ ƄƆܐ

ܗܘ ܕܐܪƎƉ ƁƍƠŶ . ܐƌܐ ƅƆ ܐųƆܐ ܕܒűƀ ܓܒƢܐ ƕܒſƢܐ ƢƃƦƉܙ
ƎƉ ƁƍƟƢƘܐ܇ ܗܘ ܕƀŶ Ɓܐ܇ ܘܙܪܥ ܒƇܒŶ̈ ̇ Ɓܪ ܗܘܐ ܒƦƄƉܐ ܕƌܪܗŴƃ 

ƋƇƖƆ. 
36  Acts of Thomas, ܐƙƟ [12]:  Ŵƕܢ ܘܕŴƄƊƕ ƈƇƉ ƁŶܕܐ Ɓƍܕܘ ܒųƕ̈

ܘܕŴƕ ܕűŷƉܐ ܕƎƀƟƢƘƦƉ ܐƦƌܘܢ ƎƉ ܗܕܐ . ŴƍƊƆ ܐܓŴƄƇƖܢ
̈ܗܘƎſ ܐƦƌܘܢ ƏŴƌܐ ܕƀƃܐ. ŴƣܬŴƘܬܐ ܨܐܬܐ ܘƎƀƟƢƘƦƉ ܐƦƌܘܢ . ̈

ƤŶ ƎƉ̈ܐ ƀƐƃܐ ܘܓƀƇܐ܇ ܘƎƉ ܨƦƘܐ ƢſƦſܬܐ ܕܒƀƍܐ ̈ ̈ ܗŴƌܢ . ̈
̈ܢ ųƌܘܘܢ ŴƄƆܢ ƤŶܐ ƦƇźƉܗܘܢ ܗܘƎſ ܘܐ. ܕƢŶܬܗܘܢ ƦƠƕܐ ܗܝ
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The term ܐܒƃ is also put in Charisius’ mouth, for he was 
worried about his wife Mygdonia who left him.37 Here the term 
 .ƃ describes Charisius’ sympathy and compassion for his wifeܐܒ
He feels pain for her and is sorry. At the same time, she was also 
‘sorely grieved’ (ܐƠƀƕƦƉ) and ‘afflicted’ (ܐƘƢŹƦƉܘ). As they 
are both hurt emotionally, Charisius begs her: ‘torture not my soul 
by the sight of you, and pain not my heart by your care’.38 Here the 
pains are within man’s heart, whereas chapter 143 speaks of 
‘hidden and visible pains’ ( ̈ܘܓƀƇܐ ƀƐƃ̈ܐ ƃ̈ܐܒܐ ).39 Obviously 
the term ܐܒܐƃ generally can be used for a particular pain as well 
as for interior and exterior suffering. 

In two of Thomas’ protection prayers the term ܒܐƢܓ 
appears without being attached to any specific disease or leprosy. 
In chapter 25 the apostle prays for the King and his brother to be 
‘cleansed/purified from their leprosy’ (  ƎƉ ܐŴƌܢ ܘܕƃܐ
 Likewise, in chapter 67, Thomas asks the Lord to 40.(ܓƢܒųܘܢ

                                                                                                          
ܘƇƕܒƆ ƎƀܐܪƦƇƉ̈ܐ܇ . ̈ܐƦƌܘܢ ƎƀƊƇŹ ܘܒƎſŵ ܘƉƦƀƆ ƎƀŷƉܐ

ŴƏ̈ܓܐܐ ܓƢƀ ܕܒƀƍܐ . ܘƎƀƠƌƦƤƉ ܐƦƌܘܢ ƏܓƁ ܒųƀƌƮƏŴŷܘܢ

ƃ̈ܐܒܐ Əܓƀܐܐ ܗܘųƆ Ǝſܘܢ ̈ . Ƣܘܢ܇ ܐܘ ܕܒųƀƇƕ ƈƙƌ ܐƄƇƉ̇ܐܘ ܕ

ܘܐܢ ųƌ ƎƀƊƀƇŶܘܘܢ . ܐܓƢܐ ܐųƆ űŶܘܢ܇ ܐܘ ܕƇƘܓܐ ųƀƇƕ ƈƙƌܘܢ
ƎƀŶƢƏ .ܪܐ ܐܘ ܒܓŴܬܐܐܘ ܒܓŴܒƍ .ܬܐŴƍƖƀܬܐ܇ ܐܘ ܒŴƀƌŵܐܘ ܒ .

ܘܒŴƏ ƎƀƆųܪƍŶ̈ܐ ƎƀƠƌƦƤƉ ܐƦƌܘܢ ܒųܘܢ. ܐܘ ܒŴƤܒųܪܐ ƠſƢƏܐ . 
37  Acts of Thomas, ŴƏ[99] ܪ:  ƎƉ ƦƣƢƘܕܐܬ ƁƆ ܐſƢƃ Ƣƀܐ ܓƆ

̇ܐƆܐ ƈƕ ųƀƇƕ ܓƃ ųƉƢܐܒ Ŵƣ̇ .ƁƆܬŴƘܬܗ ܕƉܓűܘƀƌܐ ܕܙƢƕܬ . ̇
ƦƄƄƉܐ ܐܬƦƉܪ ųƤƙƌܐܪܘܬܗ܇ ܘŶ ƦƇƙƌܬܗ ܘŴ̇ܪܒ ̇ ̇ . 

38  Acts of Thomas, űƘܪ-ųƘܪ  [115]:  ƥſƢƃܕ ųƍƉ ƦƖƊƣ ƎƀƆܗ űƃܘ
ܘܗܘ ܬܘܒ . ܒųƇƖ ܬܘܒ ƢſƦſܐƦƉ ƦſܬƠƀƕܐ ܗܘܬ ܘƘƢŹƦƉܐ

ųƆ ƢƉܐ ܪܒܐ. ̇ܐƤŶ ܐƌųƆܐ ܕųƆܒܐ ƦƇƄƏܐ Ɓƃ ƎƉ̈ ƁƌŴſƦſܐ .
ƁƌŴƀźƉ ܐƄŶŴܬܐ ܘܓŴƇƙƤƉ ܕܐųƆܘܢ ܕųƀƉűƟ ƦƀźŶ ܐƍƉܘ .

Ɓƃܬŵŷܒ ƁƤƙƍƆ ųƀƍƀƠƍŶܐ ܬƆ ܐ܆ƀƌܘűܓƉ ƁƄƍƉ ܐƌܐ ܐƖܐ . ̇ܒƆܘ
ƁƃƦƀƌƢƊܒ ƁƄܒƇƆ ܝųƀƍƀܐܒƃܬ.  

39  Acts of Thomas, Ūƀƣ [143]. 
40  Acts of Thomas, ܒƞƟ [25]: ܗܝŴŶܐƆܐ ܘƄƇƊƆ ƈܒƟ . ܢŴƌܛ ܐŴƇŶܘ

ܘƢźƌ ܐŴƌܢ ƎƉ . ܘܕƃܐ ܐŴƌܢ ƎƉ ܓƢܒųܘܢ. ܘŴƤƉܚ ܐŴƌܢ. ܒƢſűܟ
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cleanse (ųƃ̇ܘܕ ) the flock of Xanthippus of ‘its leprosy’ (ųܒƢ̇ܓ ) 
through anointing it with the oil of life.41 In both cases the verb ‘to 
cleanse/purify’ (ܐƃܕ) is used in connection with the term ‘leprosy’ 
 .(ܓƢܒܐ)

It is worth looking at the term ܬܐƢƉ, ‘venom’, which is 
mentioned several times. First, it appears in the context of the 
black snake that caused the death of a young man when he was 
‘struck/bitten’ by him (ƁŷƉܕܐܬ). He was revived after the snake 
sucked from him the ‘venom’ (ܬܐƢƉ) which he had injected.42 
The serpent’s venom reminds one of the garden of Eden and the 
Serpent persuading Eve. The snake symbolises the devil who is the 
enemy of men. The serpent, who is also called ‘their disturber’ 
 is man’s enemy who tries to poison mankind and to ,(űƉܘܕųƌܘܢ)
cause them pain (ܘܢųƀƤŶ̈ ).43 The enemy causes man to suffer 
physically (ƎƀƠƌƦƤƉ),44 as is seen when a certain woman drew 

                                                                                                          
ܘܐƠƣܐ ܐŴƌܢ ƅƍƀƖƉ ƎƉ ܕƆܐ . ܘܪƁƕ ܐŴƌܢ ܒƮƊܓƅƀ. ̈ܕܐܒܐ

ܘƆܐ ܓŵƀܐ ƢƉܕƦſܗ. ƦƉܕŷƆܐ .  
41  Acts of Thomas, ŵƆ[67] ܪ:  ƈƖܘܐܓƢƉܢ ܘܐƢƊƆ ܢŴƌܐ . ܐƢƉ

ƎƀƄƐƉ ųƆܐ ܕƊƇƕ ܘܢųƇƃ̈ܕ : ųܐ ܕܒƦƤƙƌ ƎſųƇƃܐ ܕųƆ̈ܘܐ

ƢŷƉ̇ܪ Ŷ ƎƉܒƇܐ ܘƎƉ : ̈ܘƢƘܩ Ɔ ƁƀƕŴŹ ƎƉܒƤƍƀƍܐ ܕƐƉ .ųƇſܒƮܢ

ܐƦƌ ܗܘܝ . ƆܐƎƀƇſ ܕܐųƆ ŴƖƉƦƣ ܘܐܬܘ ƆܒƦƀ ܓƕ :ųƏŴܒűܘܬܐ
ƦƀƕƢƉ Ƌƕ̈ܗ ܕܐŴƙſƦƍƐƃܣ܇ ܘƅŷƤƉ ƎƉ ųƍƖƆ ųƀŶŴƤƉ ܕƀŶܐ ̇ .

ųܒƢܓ ƎƉ ųƃ̇ܘܕ ̈ܘƎƉ ųſƢźƌ ܕܐܒܐ܇ ̇ ̇ ųƌܘűƖƌ ܐƆܐ܇ ܕƘŴźŶ ƎƉܘ ̇ ̈

ƎƉ̈ ܐűſܘܗܝ܀   
42  Acts of Thomas, [33] ܪ: ųƍƉ ܬܐƢƉ ܐܩ ܗܘܐƏܘ . ƈƀƇƟ ƈƀƇƠܘܒ

Ɗƃ̇ܐ ܕܗܝ ƢƉܬܐ ƌƦƉܓűܐ܇ ܓųƌŴ ܕܗܘ ƊƀƇƕܐ ܕƕܒűƀ ܗܘܐ  ̇

̇ܘƢƉ ųƇƃ űƃܬܗ ƌܓű . ܘſŴŶܐ ܙܘܐ ܗܘܐ. ܐƅſ ܐܪܓƌŴܐ ŴŶܪ ܗܘܐ

ܘŴƣ . ƈƙƌܪ ܘƋƟ ܘܪܗܛ ŴƆܬ ܪ̈ܓŴƇܗܝ ܕŷƀƇƣܐ. ųƍƉ̇ ܕܗܘ ƊƀƇƕܐ
Ɔ űܓƏ܀ų . Cf. Ŵƀƣ [148]: ܐƍƇſܐܪ̈ܘܗܝ ܐƘܬܐ ܕƢƉ ܗܝ . In page űƄƣ 

[158] the text includes the term ‘bitterness/venom’ (ܪܬܐƢƉ) while Judas 
prays: ܘܐųƌ ƎƆ ܟƢܓƘ ܐƀŷƆ̈ .ƅƉܘܕ ƎƠܒŴƤƆ ܐųźŶ̈ .ƚƇŶܪܬܗ ܘƢƉ 

ƦſƦƣ܆ ܕܐƎƀƙƇŶ ƈƟƦƣܬ ƎƍƉ ܪܬܗƢƉ ƎܒܒűƇƖܕܒ . 
43  Acts of Thomas, [34] ܪܒ: Ʀƌܐ ƈƀƃܐ ܗŶܐ ܐƌųƆ ܐƊƀƇƕ 

ƁŷƉܕܐܬ ƎƉ ܒܒܐűƇƖܒ .  
44  Acts of Thomas, ܐſ[42] ܪ. 
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attention to her long suffering when she explained to the Apostle 
that she has been tormented by the enemy for five years.45 In 
another context, Thomas prays to the Lord for some women to 
become as they had been before being struck by devils ( ƣܐܐ̈ܕ ).46 
Both verbs ‘to torment’ (ơƍƣ) and ‘to strike’ (ܐŷƉ) are used with 
the ‘devils’ ( ƣ̈ܕܐܐ ) and ‘enemy’ (ܒܒܐűƇƖܒ) who caused pains 
and suffering to mankind.  

2.2.2 Jesus Christ and Thomas as Physicians and Healers 
The missionary Apostle’s deeds, acts and miracles caused people to 
believe that he was the ‘physician’ (ܐƀƏܐ), ‘healer’ (ܐƍƀƏܐƉ) 
and source of ‘healing’ (ܬܐŴƀƏܐ) that is sent by God to India. 
The author presents Thomas as the mediator of healing and 
indicates that Jesus the Messiah Himself is the real Physician and 
Healer. 

The first report to King Gudnaphor about Thomas illustrates 
the Apostle’s work as ‘healing the sick’ ( ܗܘܐ ƉܐƏܐ ųſƮƃܐ ), 
and ‘driving out demons’ ( ܗܘܐ ƉܐơƘ ̈ܘƣܐܕܐ ). Both 
sentences are paralleled to each other. Thomas’ compassion and his 
healing are without recompense (  ܘܐŴƀƏܬܗ ŴƍƊŶƢƉܬܗ

ƎܓƉܗܘܬ ܕ ).47 The term ‘his compassion’ is related to Thomas’ 

                                                      
45  Acts of Thomas, ܐſܐ :[42] ܪƢƉܐ ܘܐƌܐ ƅƆ .ܐƆܗܘܐ ܕ 

ƦſܐƢſƞܐ ܒƠƌƦƤƉ ܐƌܐ ƎƉ ܒܒܐ܇űƇƖܐ ܗܐ ܒƍܐ ܙܒƀƍƣ̈ܕ ƥƊŶ . 
46  Acts of Thomas, ܐ-ܪܢƌܪ  [81]: ƎƀƏܐƦƌ̈ ƎƀƆܗ ƎƉŴƠƌ̈ܘ . Ǝſܘųƌ̈ܘ

̈ܐƅſ ܕܐƎſųſƦſ ܗܘܝ Ɔűƕܐ ̈ ƎƀŷƉƦƌ ܗܘܝ ƣ ƎƉܐܕܐ̈ ̈ ̈ . See also ܐſܪ 
[42]. 

47  Acts of Thomas, ŵƙƟ- ŸƙƟ . űƃ ܕƎſ ܐܬܐ ƄƇƉܐ ƦƍſűƊƆܐ :[20] 
. ƤƉܐܠ ܗܘ ƎƉ űŶ űŷƆ ܪŴƊŶ̈ܗܝ ƈƕ ܒƢƀܬܐ ܕܒƍܐ ųſ ųƆܘܕܐ

ųƆ ƎſƢƉܐ Ǝſܢ ܕŴƌܐ. ܗƀƍܬܐ ܒƢƀܐ ܒƆܕ .űܒƕ ƎſƢŶܡ ܐűƉ ܐƇƘܐ .
̈ܐƆܐ ƢƃƦƉܟ ܗܘܐ ܒƦƍſűƊܐ ܘܒŴƠܪſ̈ܐ܇ ܘųſܒ ܗܘܐ ƍƄƐƊƆܐ ̈ .

. ܘܐܦ ųſƮƃܐ ƉܐƏܐ ܗܘܐ. ܘƚƇƉ ܗܘܐ ųƆܘܢ ܐųƆܐ űŶܬܐ
. ̇ܘƐƉܒƎƍſƢ ܕƣƢŶܐ ܗܘ. ̈ܘƏܓƀܐܬܐ ƕܒű ܗܘܐ. ̈ܘƣܐܕܐ ơƙƉ ܗܘܐ

ܘŴſŴƍƕܬܗ ܘܕƦƇŶܗ . ܐƆܐ ŴƍƊŶƢƉܬܗ ܘܐŴƀƏܬܗ ܕƉܓƎ ܗܘܬ
. ܐܘ ŷƀƇƣܐ ܗܘ ܕܐųƆܐ űŶܬܐ. ƐƉܒƢܐ ŴƇƕܗܝ ܕܐܘ ƉܓƣŴܐ ܗܘ

ƁܓƏ ܐƆƞƉܘ ƁܓƏ Ƣƀܐ. ܨܐܡ ܓƀƉ ܐƦƣܐ ܘŷƇƉܐ ܘƊŷƆ ƑƖƆ̈ܘ .
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work of charity that consisted in ministering to the poor, giving 
them the King’s silver and gold.48 However, Thomas is a physician 
only for those who have faith in his mission. While Mygdonia 
believed in his healing and considered that visiting him was like 
visiting a physician’s practice ( ƦƀܒƆ ܐƀƏܐ ), her husband 
Charisius neglected his healing capability.49 Arguing, Mygdonia 
maintains her position and acknowledges Thomas as the healer and 
that his healing is different from that of other physicians: 

And when it was evening, she came, and he met her and said 
to her: “Where have you been till now?” And she said to him: “I 
went to the physician’s house”. He said: “That strange conjurer is 
the physician?” She said to him: “Yes, he is the physician, and he is 
different from all [other] physicians, for all [other] physicians heal 
those bodies which shall be dissolved, but this physician heals 
bodies with the souls, which will never more be dissolved”.50  

                                                                                                          
űŶ ƥܒƆܐܘƍſܬŴƃ ܐ .ƥƌܐ ƎƉ ųƆ ƈƀƠƣ ܐƆ ܡűƉܘ . ųƆ Ʀſܡ ܕܐűƉܘ

 Ɔ. The gratis healing is the fulfilment of the Lord’sܐƌƮŶܐ ųſܒ܀
commandment: when He sent out the Twelve, he said: ‘heal the sick, 
cleanse those who have leprosy, drive out demons. Freely you have 
received, freely give’ (Mt 10:8: ųſƮƃ̈Ŵƃܒܐ ܕƮܘܓ ŴƏܐ . ܐ ܐŴſ̈ܘܕ

ƉܓƎ ܗܒŴ. ܐƉ ŴƠƘܓƐƌ ƎܒƦܘܢ ). 
48  Acts of Thomas, ŴƙƟ-ŵƙƟ  [19]. 
49  Charisius considered the Apostle a poor sorcerer, who does not 

have enough to eat, drink or clothe himself. According to Charisius, 
Thomas does not take pay ‘because he knows that he does not in reality 
heal any man’. Acts of Thomas, űƏܐ܆  :[96] ܪƌܐ ƗƊƣܐ ܕƍƄſܐ ܐƌܘܗ

Ɔܐ . ܘܐܦ ܬܘܒ ܕƆܐ ܐƈƃ ܘƆܐ Ʀƣܐ. ƦƀƉ̈ܐ ŴŷƉ ƋƆܐ ܕŷƉܐ
ܐƆܐ ƈźƉ ܕƆܐ ƍƟܐ . ܬܪƎƀƌ܇ ܕƈźƉ ܙܕŴƠſܬܐ Ɔܐ ܐƈƃ ܘƆܐ Ʀƣܐ

Ƈܐ ƊŷƆܐ ƉŴƀƆܐ ܐƦſ ܗܘ ܐƍſܐ ܕܐƍƉ .Ƙܐ ܓƌ ƢƀܐŴƃܠ. űƉܡ
ųƆ .ܬܐƢŶܐ ųƆ ƦƀƆܕ ƈźƉ ܐűŶ ƥܒƆܘܕ . ƎƉ ܐƢܐܓ ƈƠƣ ܐƆܘܕ

ƥƌܪܐ܀. ܐƢƤܐ ܒƏܐƉ ܐƆ ƥƌܐƆܥ ܕűſܕ ƈźƉ   
50  Acts of Thomas, ŪƏܪ-ŭƏܪ . ܘűƃ ܗܘܐ ܪƤƉܐ ܐܬܬ ܗܘܬ :[95] 

ųƆ ƢƉܘܐ ųƕ̇ܘܗܘ ܐܪ ܘܗܝ ܐƢƉܬ . ܐƄſܐ ܗܘƦſܝ Ɖűƕܐ ƣųƆܐ. ̇
ųƆ .Ʀſܐ ܗܘƇſܐ ܐܙƀƏܐ ƦƀܒƆ .ƢŶ ܐƀƍƐƃܗܘ ܗܘ ܐ ƢƉܐ ̇ܐƣ

ܘƥſƢƘ ܗܘ ųƇƃ ƎƉܘܢ . ܗܘ ܐƎſ ܐƀƏܐ. ܐƢƉܐ ųƆ. ܐƀƏܐ ܗܘ
. ųƇƃ̈ܘܢ ܓƢƀ ܐŴƏܬܐ ƘܓƮܐ ܗܘ ܗƎƀƆ ܕƦƤƉܪƉ ƎſܐƎƀƏ. ̈ܐŴƏܬܐ
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While the ordinary physicians heal only corruptible bodies, Thomas 
heals both bodies and souls. Obviously, Thomas’ healing cannot be 
compared to that of other physicians. Healing both body and soul 
indicates a perfect healing. The body and soul belong to each other. 
Chapter 42 speaks of the ‘giver of life to the souls’ (  ƍƀŷƉܐ
̈ܕƦƤƙƌܐ ) and of ‘the healer of the bodies’ ( ܕƘܓƮܐ ƉܐƍƀƏܐ ). 
A woman in whom the devil lived said to Thomas: ܐŷƀƇƣ 

 ܕܒƤſűƟ ƅܐ ܕܐųƆܐ ƕܒűܗ. űƌųƆܘ ܕܐܬܐ űŶܬܐ ܕܐųƆܐ
: ܐܬƎſ ܕŴƆܬܗ ܕܐƎƀƇſ ܬܐ̈ܕƥƙƌ ܘƍƀŷƉܐ ƢƃƦƉܙ܇

 ƎƀƠƌƦƤƉ܇ ܒűƇƖܒܒܐ ܕƎƉ ܐƎƀƇſ ܐ̈ܕƘܓƢ ܘƉܐƍƀƏܐ
 ܐƑƘ ܕܗűƌܘ܇ ܐŴƤƌܬܐ ſ ųƇƄƆ̇ܐ̈ܕܚ ƦƇƕܐ ܕܗܘܐ

ƁƍƌŴƇƖƌ܇ ܕƅƀƉűƟ ƢƉܕܐ ƅƆ ܡűƉ Ɓƍƣűܕܓ .51 Following 
Wright, Klijn refers ‘the giver of life’ (ܐƍƀŷƉ) and ‘the healer’ 
 to God (the Greek refers the former to God), as he (ƉܐƍƀƏܐ)
translates: 

Apostle of the new God, who art come to India; 
servant of the holy God, who by thee is proclaimed 
both the Giver of Life to the souls of those that come 
unto Him, and the Healer of the bodies of those who 
are tortured by the enemy; (thou) who art the cause of 
life to the whole people of India; permit them to bring 
me before thee, that I may tell thee what has befallen 
me.52 

Unfortunately, it is not clear whether these terms describe the 
Lord or His servant. The phrases ‘(thou) who art the cause of life 
to the whole people of India’ might apply to Thomas, for the 
woman addressed her speech to him. The particle ‘and’ connects 
 with the first part of the sentence and ܘƉܐƍƀƏܐ and ܘƍƀŷƉܐ
is paralleled to ܗűܒƕ ܐųƆܕܐ . Therefore, it is likely that the 
woman accepted Thomas as the ‘life giver of the souls’ (  ƍƀŷƉܐ
̈ܕƦƤƙƌܐ ) and ‘healer of the bodies’ ( ܕƘܓƮܐ ƉܐƍƀƏܐ ). It is 
                                                                                                          
̈ܗƌܐ ܕƎſ ܐƀƏܐ܆ ƘܓƮܐ ƦƤƙƌ Ƌƕܐ ƉܐƏܐ܆ ܐƎƀƇſ ܕܬܘܒ Ɔܐ 

ƎſܪƦƤƉ.  
51  Acts of Thomas, ܐſ[42] ܪ. 
52  Wright, Apocryphal Acts of the Apostles II, 182-83. Cf. Klijn, The Acts 

of Thomas, 87 [42]. 
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obvious that the author distinguishes theologically between Jesus as 
the Healer and His Apostle as the mediator. Thomas is the healer, 
as long as he heals with Jesus’ power: ‘he was healing them all by 
the power of Jesus his Lord’.53 Since Jesus is the source of healing, 
Thomas himself is the servant through whom ‘healing’ (  ܐŴƏܬܐ

ܐŴƀƏܬܐ[ ]) was granted to the people in India,54 as they 
considered him as he who was sent ‘for the healing of men’ 
( ƆܬܐŴƀƏܐ ܐƤƍƀƍ̈ܕܒ ).55 Later, when a King’s general, called 
Sifur, falsely identifies Thomas with Christ because of his healing 
miracles, Thomas corrects him and clarifies that he is not the one 
who heals, but Jesus: 

And when the Apostle had heard these things from the 
general, he was very sorry for him, and said to him: “If 
you believe in my Lord Jesus the Messiah that He can 
heal them, you shall see their recovery”. The general, 
when he heard these things said to him: “I believe that 
you can heal them”. The Apostle said to him: “I am not 
Jesus, but His servant and His Apostle. Commit then 
yourself to Him, and He will heal them and help 
them”.56 

                                                      
53  Acts of Thomas, Żƃܗ ܘܗܘ  :[59] ܪƢƉ ܥŴƤſܐ ܕƇƀŷܘܢ ܒųƇƄƆ 

  .ƉܐƏܐ ܗܘܐ
54  Acts of Thomas, Żƃܪܠ-ܪ ܘܗܘ ųƇƄƆܘܢ ܒƇƀŷܐ ܕŴƤſܥ ƢƉܗ  :[59] 

ƉܐƏܐ ܗܘܐ ܘƦƉܐƎƀƏ ܗܘܘ ųſƮƃܐ ܕƎſųſƮƃ ܗܘܘ ܒŴƄܪ̈ܗƌܐ 
Ƈźƕ̈ܐ ܘܒƠƀƍƣƦܐ ƀƍƏܐ ̈ ̈ .ƣ űƃ ܗܘܘ ƎƀƊƀƟܐ ܕſƮƤƉܘƎſƢſƢ .

ƎſƢƉܐ ܘܐƉŴƘ űŶ ƎƉ ܘܢųƇƃ ܗܘܘ ƎƀŷܒƤƉܥ . ܘŴƤſ ܐŷܒŴƣ ƅƆ
ܒƕ űƀܒűܟ ܘƅŷƀƇƣ ] ܐŴƀƏܬܐ[ŷƀƤƉܐ܇ ܕųſܒƎƆ Ʀ ܐŴƏܬܐ 

  ..ųſܘܕܐ
55  Acts of Thomas, ܐƆܪ-ŪƆܪ ̇ܘųſ űƃܘܕܐ ܒųƇƄ ܗűƌܘ ƢƄƉܙ  :[62] 

ܒƖܐ ܐƌܐ . ܪܒ ƇƀŶܐ ܕƄƇƉܐ űŶ ܐܬܐ ŴƆܬܗ ܘܐųƆ ƢƉ. ܗܘܐ
Ɵ ܐƌܕܐ Ʀƌܐ ܐŵŶܐ܇ ܘܐܦ ܕųƆܗ ܕܐűܒƕ ƅƍƉ Ʀſܐܬ ƁƉŴƍ

ŴƆ̈ܬܟ܇ ܐƅſ ܕŴƆܬ ųŷƀƇƣ ܕܐųƆܐ ܕܐƦƣܕܪܬ ƆܐŴƀƏܬܐ ܕܒƤƍƀƍܐ܇ 

̈ܕŴƖƆ ƎƀƠƀƍƏܕܪƌܐ ܕܒܐųſƦƉ ƅſűſܒ ųƆܘܢ .  
56  Acts of Thomas, ųƆܗܘ ܪܒ  :[65] ܪ ƎƉ ܐŷƀƇƣ ƗƊƣ ƎƀƆܗ űƃܘ

ŪŹ ܗܝŴƇƕ ųƆ ƦſƢƃ ܐ܇ƇƀŶ .ųƆ ƢƉܝ . ܘܐƢܒ Ʀƌܐ ƎƊſųƉܘ ܕųƌܐ
ƎſųƆ ܐƏܐƉܐ ܕŷƀƤƉ ܥŴƤſ .ܘܢųƍƊƆŴŶ Ʀƌܐ ܐŵŶ . ƢƉܪܒ ܐ ųƆ

ƎƀƆܗ ƗƊƣ űƃ ܐ ܗܘƇƀŶ .ܥŴƤſ Ŵſܕܗܘ ųƆ ƢܒƏܕ ƈźƉ . ƎƊſųƉ
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Later, Sifur gives witness to King Mazdai, that Thomas 
‘healed (ƁƏܐ) his wife and daughter, and he did not ask for 
reward, except ‘faith’ (ܬܐŴƍƊſܗ) and ‘purity/holiness’ 
 ,57 In order to give a good report about the Apostle.(ŴƤſűƟܬܐ)
Sifur recounts the healing as one of the good deeds which Thomas 
performed. After Vizan had asked Thomas to go with him and heal 
 his wife Manashar,58 she had a vision that a youth laid (ƉܐƏܐ)
his hand upon her and she was healed (ƦƊƇŶܐܬ), and she went 
to the Apostle to be ‘completely healed/restored’ ( ƦſܐƀƇƉܕ 
ƋƇŶ59.(ܐܬ Here, the term ‘restore’ (ƋƇŶ) is used.60 When 
Manashar saw Thomas, she recognised him as her healer. She says: 
‘Have you come, my healer from sore disease?’61 
Thomas’ grave and bones also had a healing effect. King Mazdai 
thought: ‘I will go [and] open the grave of Judas, and take one of 
the bones of the Apostle of God, and will hang it upon my son, 
and he will be healed’. Searching for the Apostle’s grave, the King 
did not find Thomas’ bones. But he took some of the grave’s dust 
                                                                                                          
ܐƌܐ ܕƉܐƏܐ ܐƎſųƆ Ʀƌ܀ ܀ ܐŷƀƇƣ ųƆ ƢƉܐ Ɔܐ ܗܘƦſ ܐƌܐ 

ųŷƀƇƣܗ ܘűܒƕ ܐƆܥ ܐŴƤſ .ƅƤƙƌ Ǝſܕ ųƆ ƈƖܐ . ܐܓƏܐƉ ܘܗܘ
ƎſųƌܕܪŴƕ űܒƕܘ ƎſųƆ. For the general visiting Thomas cf. the captain in 
Kapernaum visiting Jesus for healing his servant (Jn 4:46-54).  

57  Acts of Thomas, ܐƕ[104] ܪ:  űƃ ܐƦƤſƮƘ ܬܐƮƉܬܕ Ǝſܕ ƦſŵŶ
̈ܘܐܦ ܗܪƃܐ Əܓƀܐܐ ŴƀŶ ܘŴƖƊƣ . ܐܬܐ ܐƌܐ ųƊƕ ܒܐܘܪŶܐ

ƢƉܐ ܐƍƉ ܕܐ ܗܘƢƖƆ .ܗܝŴƇƕ ܩűܐ ܒƍƉ ܐܕܐ ܗܘƤƆ ܘܐܦ . ƁƏܘܐ
ƎƊƀƇŶ ܬܝ ܘܗܐƢܒƆܬܝ ܘƦƌܐƆ Ǝƀƌܐ . ̈ܐƆܐ ܐƖܐ ܒƆ ܐƢܡ ܐܓűƉܘ

̈ܕųƌܘܘܢ Ŵƣ ųƆܬƘܐ ܒűƊܡ ܕƕܒŴƤſű .űܬܐܘܐܦ Ɵ. ܐܢ ܗŴƍƊſܬܐ .  
58  Acts of Thomas, Ÿƀƣ [150]:  ܐųſƢƃܐ ܕƦƤƇŷƆ ųƆ Ʀƌܐ ܐƏܐƉ̇ܘ

 .ܗܝ
59  Acts of Thomas, ܐƄƣ [154]:  ƁƇƕ ƋƏ ܐƀƇŹ ܐƌܕܗ ųƆ ܐƢƉܐ

ƦƊƇŶܗ ܘܐܬűſܐ . ܐƄſܐ ܐƀƍƐƃܬ ܗܘ ܐŴƆ ƈſܕܐܙ ƁƊƇŷܒ ƦſŵŶܘ
  ܕŶܒƥƀ ܕƀƇƉܐƦſ ܐܬƋƇŶ ܀

60  Acts of Thomas, ܐ ,[59] ܪܠƕ[104] ܪ, Ÿƀƣ [150], ŪƇƣ-ŭƇƣ  [170]. 
61  Acts of Thomas, ܐƄƣ [155]:  ܢ܆ŵſܬܗ ܕܘƦƌܐ ƢƤƍƉ ܬܗŵŶ űƃܘ

ųƆ ܐƢƉܘܐ ųƆ ܬűܓƏܘ Ʀƌųܐ . ܐܬܓƌܪܗŴƃ ƎƉ ƁƍƀƏܐƉ Ʀſܐܬ
ܐƦƌ ܗܘ ܕƦſŵŶ ܒƁƊƇŷ ܕܐƀƇŹ ƁƆ ƦƊƇƣܐ ܗƌܐ ܕƇźƕ . ƁƍſƦƀƌܐ

ŴƆ̈ܬܟ ƆܒŶ ƦƀܒƤƀܐ .  
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and hung it upon his son, and he was ‘restored/healed’ 
(ƋƇŶܐܬ).62 

In his prayers, the Apostle makes clear that the Lord is the 
source of healing. He asks Jesus the Messiah to act as the ‘Healer’ 
 ’to grant ‘His Healing (ܐƀƏܐ) ’and ‘Physician (ƉܐƍƀƏܐ)
̇ܐto mankind and ‘heal’ (ųƏ (ܐŴƀƏܬܗ) ) their bodies and souls 
from sickness, pain and wounds.63 The term ‘Healer’ (ܐƍƀƏܐƉ) 
appears together with the title ‘Life-Giver’ (ܐƍƀŷƉ) and refers to 
the Lord. While in chapter 10, Thomas invokes Jesus the ‘Healer of 
sick souls’ ( ųſƮƃܬܐ ̈ܕƦƤƙƌܐ ƉܐƍƀƏܐ ) and ‘Life-Giver of 
the [two] worlds’ ( ̈ܕƊƇƕܐ ƍƀŷƉܐ ) to be beneficial for the 
King’s daughter and her bridegroom,64 in chapter 37, He is asked 
                                                      

62  Acts of Thomas, ŪƇƣ-ŭƇƣ ܐ ŵƉܕܝ ƄƇƉܐ ܘܐܬŪƤŶ ܗܘ :[170] 
ƢƉܘܐ ųƍƀƕƢܘܕܐ. ܒųſܗ ܕƢܒƟ ܚƦƘܕܐܙܠ ܐ : ƎƉ ܐƉƢܓ ŪƏܘܐ

ƋƇŶƦƉܝ ܘƢܒ ƈƕ ܐƆܐ܆ ܘܐܬųƆܐ ܕܐŷƀƇƣܗܝ ܕŴƉƮܓ . ųƆ ܝŵŶܘܐܬ
ųƆ ƢƉܘܐ ܘܐŵŷܘܕܐ ܒųſ .ƦƍƊſܐ ܗƆ ܐƀŷܒ . Ʀƀܐ ܗܐ ܨܒƦƀƊܒ

ƈŶܬܕ Ǝſܐ ܕƆ ܆ƎƊſܬܗ. ܕܬܗŴƊƀƐܒ ƈźƉ ܐŷƀƤƉ ܝƢƉ ƅƆ ܐܢŶ .
. ̈ ƎƉ ܐŶܐܓŪƍ ܗܘܐ ܐŴƌܢ ܓűŶ Ƣƀ. ܘƆܐ ܐŸƄƣ ܗܘܐ ܓŴƉƮܗܝ

 ܘƈƠƣ ܗܘܐ ܕŵƉ Ǝſܕܝ ƄƇƉܐ Ƣƙƕ ƎƉܐ. ܘܐơƏ ܐŴƌܢ ƢƖƊƆܒܐ
ƎƀƉܐ ܕܪƦƃܗ  ̇ܕܗܝ ܕܘƢܒ ƈƕ ܐƆܐ܆ ܘܬŷƀƇƣܗܝ ܕŴƉƮܓ ų̇ܗܘܘ ܒ

ƢƉܐ. ܘܐƣܥ ܗŴƤſ ܝƢƉ ƅܐ ܒƌܐ ƎƊſųƉ . ܐƍſܗܘ ܐ ƁƍƀƘܕܐܪ
̈ܕܒŵƇƄܒűƉ Ǝܘܕ ƆܒƤƍƀƍܐ ܕƆܐ ŵŷƌܘܢ Ŵƌܗܪܐ܀ ܘűƃ ܬƆܐ ƈƕ ܒƢܗ 

ƋƇŶܐܬ ƎƊſܘܗ.  
63  Acts of Thomas, ŻƖƟ [10, ŭƙƟ [15], ܒƞƟ [25], ܪܓ-űܓ -ܪܘ ,[34] 

ܪŪƃ-ܪƃܐ ,[51] ܪܟ ,[37] ܪܙ  [52], űƃ[54] ܪ, Żƃ[59] ܪ, ųƆ[65] ܪ, ŵƆ[67] ܪ, 
ŵƉܪ-ŸƉܪ ܪƌܐ-ܪܢ ,[78]   Ūƀƣ [143], ŪƄƣ ,[121] ܪܨܐ ,[281] ܪƘܐ ,[81] 

[156], ŭƄƣ-űƄƣ  [157], ųƄƣ [158]. 
64  Acts of Thomas, ŻƖƟ [10]: ܗ ƢƉܐƌܐ ܘƆƞƌܝ ܗܘܐ ܕƢƣܐܘƍƃ .

ƢƉ̈ܢ ſŴƆܐ ܕƕܒűܘܗܝ ̣ .ųܒ ƎƀƍƊſųƉܕ ƎƀƇſܐ ܕܐƌƢܒűƉܐ ܘſܘܗܕ .
̈ܘܒƦƀ ܓƏŴܐ ܘŷƀƌܐ ܕܐƞƀƆܐ܇ ܘƏܒƢܐ ܕƍƄƐƉܐ܇ ܘƢƘܘƟܐ  ̈

ƍƀŷƉ̈ܐ ܕƊƇƕܐ ܘƢƘܘƟܐ . ̈ܘƉܐƍƀƏܐ ܕƦƤƙƌܐ ųſƮƃܬܐ. ̈ܕƇƀŷƉܐ

 are titles that (ƍƀŷƉܐ) ’and ‘Life-Giver (ƉܐƍƀƏܐ) ’Healer‘ .ܕܒƦſƮܐ
appear in the context of some other titles, such as ‘Companion’ (ܐſŴƆ), 
‘Guide’ (ܐſܗܕ), ‘Conductor’ (ܐƌƢܒűƉ), ‘Refuge’ (ܐƏŴܓƦƀܒ), ‘Repose’ 
 .(ƢƘܘƟܐ) ’and ‘Deliverer (ƏܒƢܐ) ’Hope‘ ,(ŷƀƌܐ)
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to be ‘the Healer and Life-Giver for your bodies’ (  ƉܐƍƀƏܐ
ƙƆܓŴƄſƮܢ ܘƉܐƍƀŶܐ ).65 In chapter 10, as well as in chapter 42, 

the term ‘Healer’ ( ƏܐƉܐƍƀ ) and ‘Life-Giver’ (ܐƍƀŷƉ) are 
separate. In the latter - if the terms are addressed to the Lord - the 
‘Life-Giver’ refers to ‘souls’ ( ̈ܕƦƤƙƌܐ ƍƀŷƉܐ ) and the ‘Healer’ 
to ‘bodies’ ( ܕƘܓƮܐ ƉܐƍƀƏܐ ).66 In the former, the term 
‘Healer’ is linked with ‘souls’ ( ̈ܕƦƤƙƌܐ ƉܐƍƀƏܐ ), and ‘Life-
Giver’ with ‘worlds’ ( ̈ܕƊƇƕܐ ƍƀŷƉܐ ).67 Moreover in chapter 
156, the Lord has been asked to be ‘the Healer in the place of 
sickness’ ( ܕŴƃܪܗƌܐ ܒܐܬܪܐ ƉܐƍƀƏܐ ) and ‘the Physician to 
their bodies’ ( ƙƆܓųſƮܘܢ ܐƀƏܐ ),68 whereas in chapter 143 He 
is acknowledged to be the ‘Physician of all hidden and visible pains’ 
( ̈ܘܓƀƇܐ ƀƐƃ̈ܐ ƃ̈ܐܒܐ ܕųƇƃܘܢ ܐƀƏܐ ) and the ‘Physician of 
‘His creation’ ( ܕܒƦſƢܗ ܐƀƏܐ ).69 While Thomas proclaims Jesus 
                                                      

65  Acts of Thomas, ܪܙ-ܪܘ ܐƆܐ ܗŴƍƊſ ܘƏܒƢܘ ܒƢƊܢ ŴƤſܥ  :[37] 
ƍƀƖ̈ܐ ܕƀƉܐ ƀŶܐ ƊƆ ...Ɖܐƌܐ ... ܘųƌܘܐ ŴƄƆܢ ܗܕſܐ ... ŷƀƤƉܐ  ̈ ...

ܘƉܐƍƀƏܐ ܘƍƀŷƉܐ ƙƆܓŴƄſƮܢ܀. ŷƀƌ̈ܐ ŴƃƦƤƙƍƆܢ... ƇƏܐ ƀƇƉܐ  . 
Here the Apostle motivates people to believe in Jesus Christ so that He 
will become for them not only ‘the Healer and Life-Giver’ ( ܐƍƀƏܐƉ
 ’the Fountain of living water‘ ,(ܗܕſܐ) ’but also ‘the Guide ,(ܘƍƀŷƉܐ
ƍƀƖƉ̈ܐ ܕƀƉܐ ƀŶܐ) ̈ ), ‘Full Basket’ (ܐƀƇƉ ܐƇƏ) and ‘Rest’ (ܐŷƀƌ). 

66  Acts of Thomas, ܐſ[42] ܪ. 
67  Acts of Thomas, ŻƖƟ [10]. For ܐƍƀŷƉ see also [39] ܪܛ, ųſ[45] ܪ, 

Ŵſ[47] ܪ, Ūƃ[60] ܪܠ ,[53] ܪ, ųƆܐ ,[65] ܪƘ[281] ܪ, Ūƀƣ [143]. 
68  Acts of Thomas, ŪƄƣ [156]:  ܐ ܒܐܬܪܐƍƀƏܐƉ ܘܢųƆ ܘܗܘܝ

űƟܫ ܐŴƌܢ ܒܐܬܪܐ . ܗܘܝ ųƆܘܢ ƍƇƀŷƉܐ ܒܐܬܪܐ Ɔܐſܐ. ܕŴƃܪܗƌܐ
ܗܘܝ ܐƀƏܐ . ̇ܘܕƃܐ ܐŴƌܢ Ŷ ƎƉܒƇܐ ܒܐܬܪܐ ܕܒűƇƖܒܒܐ. ƙƍŹܐ

̈ܘƕܒű ܐŴƌܢ ƏŴƌܐ ܘܗƇƄſܐ ƙƆ̈ .űƟܓųſƮܘܢ ܘܐŶܐ ƦƤƙƌܗܘܢ ̈ſ̈ܐƤ .
 Jesus Christ as ‘the Healer in place of .ܘܬƢƊƕ ܒųܘܢ ܪܘŶܐ ƤſűƟܐ ܀
sickness’ (ܐƌܪܗŴƃܐ ܒܐܬܪܐ ܕƍƀƏܐƉ) is not just the Healer of bodies, 
but also ‘the Physician of bodies’ (ܘܢųſƮܓƙƆ ܐƀƏܐ). In this chapter 
the term ‘your souls’ (ܢŴƃƦƤƙƌ̈ ) is not linked with Jesus as the Healer or 
Physician, but with Him Who is able ‘to give life’ (ܐŶܘܐ).  

69  Acts of Thomas, Ūƀƣ [143]: ܘܕܐųſ ܬܘܒ ƢƉܘܐ . ŴƍƊſܗ
̈ܒܐƀƏܐ ܕųƆŴƃܘܢ ƃܐܒܐ ƀƐƃܐ ܘܓƀƇܐ ̈ ̈ . ƎƀƇſܐ ܐƦƤƙƌܐ ܕƍƀŷƉ̈ܘ
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Christ’s incarnation, he describes the Lord as the Physician, Life-
Giver and Redeemer for those who truly repent.70 

Even though Jesus Christ as a Physician without fee (  ܐƀƏܐ
ƎܓƉܕ) was crucified for the sake of mankind,71 He is glorified for 
his deeds and ‘His healings’ (ܬܗŴƏ̈ܐ ).72 While ordinary 
physicians heal corruptible bodies (  ƘܓƦƀƌƮܐ ܗƎƀƆ ̈ܐŴƏܬܗ

ƎſܪƦƤƉܕ ƎſųƆ ), the Lord, through His Apostle, offers an 
indissoluble healing ( ƦƤƉܪſܐ Ɔܐ ܐŴƀƏܬܗ ܗܝ ) to mankind.73 
But the Lord, as ‘the Healer of His creation’ ( ܕܒƦſƢܗ ܐƀƏܐ ), 
grants His healing for both body and soul.74 Therefore, the people 
praise God for giving them ‘healing through His servant’ 
( ƕܒűܟ ܒűƀ] ܐŴƀƏܬܐ[ ܐŴƏܬܐ ),75 as a youth proclaimed 
his faith saying: 

                                                                                                          
ųƍƉ ܐƌܕܪŴƕ ƎƀƖܐܪ̈ܐ. ܕܒŶƢܐ ܒƌܐ . ܗűܒƕ ܐ ܕܗܘܐƄƇƉ Ƣܘܒ

̈ܘųſƢƃܐ ƕ ƎƉܒűܘܗܝ. ܗƌܐ ܐƀƏܐ ܕܒƦſƢܗ. ܘƍƄƐƉܐ ܗƌܐ . ̣
ƦƉܗܝ܆ ܘŴƍƊſųƉܐ ܕƍƀƃűƉ̈ ܐƆܕ ƎƀƇſܐ ƎƉ űƐŶƦƉܘ Żƀƣܬ

ܘƕŴƣ ƎƉܒűܐ . ̇ܗƌܐ ƢŷƉܪ ƕ ƎƉܒűܘܬܐ ܘŶ ƎƉܒƇܐ. ŴƖƊƣܗܝ
̈ܘƌƢƏŴŶ ƎƉܐ ŴƍƀƍƠƆܗܝ .. In chapter 143 one finds the term ‘Life-Giver’ 
again, used together with ‘souls’ (ܐƦƤƙƌܐ ܕƍƀŶܐƉ̈ܘ ). 

70  Acts of Thomas, ųƆܐ  :[65] ܪŷƀƤƉ ܥŴƤſ ƅܐ ܒƌܐ ƎƊſųƉ
ܘܗܘƦſ ܒƤƌƢܐ ܘܐܬƦſŵŶ ܐƀƏܐ . ܕܐƦƌ ܗܘ ƀŶܐ ܒƢܗ ܕƀŶܐܐųƆܐ܇ 

ųƇƄƆܘܢ ܐƎƀƇſ ܕܒƢƤܪܐ ܬſܒŴƆ Ǝƀܬܟ. ܘƍƀŷƉܐ ܘƢƘܘƟܐ . 
71  Acts of Thomas, ŪƄƣ [156]. 
72  Acts of Thomas, ųƆ[65] ܪ: ŸܒƦƤƉ ܬܗŴƏܘܗܝ ܘܐűܒƖ̈ܒ ̈ . 
73  Acts of Thomas, ŵƉܪ-ŸƉܪ  [78]:  ƈƕ ܐųƉܬ ƅƆ űƀŶܐ ܐƍƉ

Ƣ̈ ܙŴƕܪƦſ̈ܐ ܐƎƀƌ ܕŴŶܝ ܒܐƅſűſܗƎƀƆ ܓŴƌƮƕŴƏ̈ ..ƀܗܝ Əܓƀܐܐ ̣ .
 Ʀƌܐ ŸƄƤƉ ܐƆ ܗ܇ƦܗܒŴƉܓܐܐ ܕŴƏ ƈƕ ܐƕƦƣ̈ܘܐܢ ܗܘ ܕܬ

Ǝƀƌܐ ܐƘܐ . ̣ܕܬܘƦƀƌƮܓƘ ƎƀƆܬܗ ܗŴƏܐ ƈƕ Ʀƌܐ ƢƉܕƦƉ ƎƉ̈

ƎſųƆ Ǝſ̈ܪƦƤƉܕ .Ʀƌܕ ܐųƕ ܗܝŴƍƀƍƟܐ ܕſܪƦƤƉ ܐƆ ܬܗŴƀƏܗܝ ܐ űƃ݂ .
ƍƉ̈ܐ ƦƉܒƠܐ ܐƦƌ ܒƀŷܐ ܗƎƀƆ ܕܙܒƍܐ܆ ܘƀŶ ƈƕܐ ܕƋƇƖƆ ܗܐ  ̈

Ʀƌܐ ŪƤŶƦƉ ܡŴƀƇƃ. 
74  Acts of Thomas, ŭƄƣ-űƄƣ  [157]:  ƎſܗƦƤƙƌܬܐ ܕŴƀƏܐƆ̈

ƎſųſƮܓƘܘܕ. See also űƄƣ [158]: ܢŴƄſƮܓƘܢ ܘܕŴƃƦƤƙƌܬܐ ܕŴƀƏܐƆ̈ܘ . 
75  Acts of Thomas, Żƃܪܠ-ܪ  [59]. 
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I have in truth believed in You my Lord Jesus the Messiah, 
the gifts of Your Father, that in You are all aids and in You all 
dispensation, and in You all healings, and in You life for the 
repentant, who in truth repent unto You with all their heart.76 

Healing is from the Lord Who has all kinds of healing. He is 
capable of healing bodies and souls,77 all hidden and visible pains,78 
suffering and wounds.79 The requirement for healing is faith in 
Jesus Christ and repentance from sin.80 Approaching the Lord in 
faith and receiving his gifts and sacraments is what restores and 
heals man. 

2.2.3 Healing Imagery in Connection with Baptism and the 
Eucharist 

The author of the Acts of Thomas links healing imagery with the 
sacraments of the Church. In four passages, Thomas the Apostle 
attributes healing to the oil and water of baptism and to the holy 
bread and wine of the Eucharist. The first time where the Eucharist 
is linked with healing occurs in Thomas’ epicletic prayer when he 
let those whom he baptised take Holy Communion. Thomas begs 
Jesus’ holy name to come and communicate with them ‘that it [the 
holy body] may be unto them for the health of their soul and for 
the life of their bodies’.81 While the term ‘health’ (ܐƍƊƆŴŶ) refers 
to the soul, the ‘life’ (ܐƀŶ̈ ) is related to bodies. 

                                                      
76  Acts of Thomas, űƃܥ  :[54] ܪŴƤſ ܝƢƉ ܪܐƢƤܒ ƅܒ ƦƍƊſܗ

. ܘܒŴƘ ƈƃ ƅܪƎƀƐƌ̈. ܕܒŴƕ ƈƃ ƅܕܪŷƀƤƉ .Ǝƀƌ̈ܐ ŴƉܗܒƦܐ ܕܐܒŴܗܝ
 ƈƃ ƅܢܘܒŴƏ̈ܐ . ųƇƃ ƎƉ ܬܟŴƆ Ǝƀܒſܪܐ ܬƢƤܒܐ ܕܒſƦƆ ܐƀŶ ƅ̈ܘܒ ̈

ܪŪƃ-ܪƃܐ Ɔ. See alsoܒųܘܢ  [52]. 
77  Acts of Thomas, ŻƖƟ [10], ܪܙ-ܪܘ ŪƄƣ-ŭƄƣ ,[42] ܪſܐ ,[37]   [156], 

ŭƄƣ-űƄƣ  [157], űƄƣ-ųƄƣ  [158]. 
78  Acts of Thomas, Ūƀƣ [143]. 
79  Acts of Thomas, ܪܕ-ܪܓ  .[121] ܪܨܐ ,[113] ܪƘܐ ,[34] 
80  Acts of Thomas, [34] ܪܒ, Żſܪܟ-ܪ  [51], űƃ[54] ܪ. 
81  Acts of Thomas, Ÿſ[49] ܪ:  ƢƉܘܐ ųƍƉ ƈƖƆ ƋƟ ܐŷƀƇƣ ܘܐܬܐ

ŴƤſܥ ܕܐƦſŴƣܢ ܕƢƟƦƌܒ ƙƆܓƢܟ ƤſűƟܐ ܘܕƦƤƌܘܬܦ ƅƉűƆ . ܗܘܐ
̈ܒƅƍƉ ƎƍƀƖ ܕܬܐܬܐ ܘܬƦƣܘܬܦ ŴƖƆ ƎƊƕܕܪƌܐ ܘƀŷƆܐ܇ ... ƍƀŷƉܐ 

ܒƊƀƐܐ ܕŴƇƇƕƦƌܢ ܒƢƀƍܟ . ̈ܘŴƍƀƍƘƦƊƆܬܗܘܢ ܕƕܒŴƆ ƅſűܬܟ
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However, Holy Communion does not make everyone healthy. 
A young man that murdered a woman ‘came and took the 
Eucharist, and was going to put it into his mouth, but both his 
hands dried up and it did not reach his mouth.82 Seeing this, the 
Apostle inquired why this happened. Thomas was convinced that 
the gift of the Lord usually ‘heals’ (ܐƀƏܐƉ) those who take Holy 
Communion in ‘love’ (ܒܐŴŷܕܒ), ‘truth’ (ܪܐƢƤܘܒ) and in ‘faith’ 
) ’The ‘withered 83.(ܘܒŴƍƊſųܬܐ) ŴƤܒŴƉ ܟƦƤܐܘܒ ) hand of 
the young man indicates that, while the Eucharist can heal, it can 
also cause sickness. After the young man confessed his sin, - for he 
was baptised - the Apostle prayed over the waters so that Jesus’ 
‘power’ (ƅƇƀŶ), ‘healing’ (ܬܟŴƀƏܐ) and ‘mercy’ 
 might descend and abide with them. The Lord’s (ŴƍƊŶƢƉܬܟ)
healing restored the hands as they had been before. The Apostle 
invokes the healing of the Lord, as one of His gifts, to come and 
dwell in the water. Full of trust, the young man washed in the water 
and was healed.84 
                                                                                                          

̈ܘųƌܘܐ ųƆܘܢ ƍƊƆŴŷƆܐ ܕƦƤƙƌܗܘܢ ܘƀŷƆܐ . ܘܒƅƇƀŷ ܙƀƃܐ ̈

 ܕƘܓųſƮܘܢ ܒƀŶ ƅƊƇƖܐ܀
82  Acts of Thomas, Żſܪܟ-ܪ  [51]:  űŶ ܐƊƀƇƕ ƎƉܬ Ǝſܗܘܐ ܕ Ʀſܐ

ܘܐܬܐ ܘƈƠƣ . ܕƢƀƖƏܐ ܗܘܬ ųƆ ܨܒŴܬܐ ܐűſܐ ܕƀƍƏ ŪŹܐ ܗܘܬ
̈ܘſܒƁƤ ܗܘܝ ܬܪ̈ܬƎſ ܐűſܘܗܝ. ܘܐܙܠ ܕƋƀƐƌ ܒųƉŴƙ. ܐܘƀźƏƢƃܐ ܘƆܐ . ̈̈

ųƉŴƙƆ ƁźƉ̈ .  
83  Acts of Thomas, Żſܪܟ-ܪ  [51]:  ųƆ ƢƉܐ ܘܐŷƀƇƣ ܝųſƢƟܘ . ƢƉܐ

ƁƍƉ ܬųܐ ܬܒƆܝ ܘƢܒ ƁƆ .ܐƣܗ ƅƆ Ʀſܬ ܘܐܬƢƖƏ ܐƍƉ . ܕܗܐ
ŴƉ̈ܗܒƦܗ ܕƢƉܢ ܐƦƐƃܟ܇ ܗܕܐ ܕƏܓƀܐܐ ܐƎƀƇſ ܕܒŴŷܒܐ 

 ƅƇſܕ Ǝſܕ ƅƆ ܘܢ܇ųƆ ܐƀƏܐƉ ųƆ ƎƀܒƢƟ ܬܐŴƍƊſųܪܐ ܘܒƢƤ̇ܘܒ

 .ŴƉܒŴƤ ܐܘܒƦƤܟ
84  Act of Thomas, ܐƃܪ-Ūƃܪ  [52]: ųƆ ŴſƦſܐ ܘܐƆƞƌܐ ܕƀŶ ܐƀƉ ̈ ̈

ƢƉܟ ܘܐƢܘܒ Ÿܒƣܘܢ ܘųƀƇƕ . ܇ƎƆ Ŵܒųſܐ ܐܬƀŶ ܐƀƉ ƎƉܐ ܕƀƉ̈ ̈ ̈

Ŵƌ̇ܗܪܐ ܕƎƉ ܐſƦſܐ ƣܒŷƀܐ ܐƎƆ ŸƆƦƣ܇ ƍƍŶܐ ܕƍƍŶ ƎƉܐ ܐƦƣܕܪ  ̇

ƎƆ : ܐƢƣܘܬ ƎƄƣܬܟ ܬŴƍƊŶƢƉܬܟ ܘŴƀƏܐ܇ ܘܐƀƃܙ ƅƇƀŶ ܐܬܐƌ
. ܘܐƀƉ ƈƕ̈ .ƢƉܐ ܗƎƀƆ ܕŴƤſ ƅƊƣܥ ƎƍƀŷƉ ܐƢƃܙܬ ųƀƇƕܘܢ

ܙܠ . ųƆ ƢƉܘ ƊƀƇƕܐŴƉܗܒƦܐ ܕܪܘŶܐ ܕŴƟܕƣܐ ܬƋƆƦƣ ܒŴƄܢ܀ ܘܐ
̈ܐŭƀƣ ܐƅſűſ ܒŴƌųܢ ƀƉܐ ̈ܘܐܙܠ ܐŭƀƣ ܐűſܘܗܝ ܘܗܘܝ ܐƍƄſܐ . ̈ ̈

ƎƤܐܒƌ ܐƆűƕ ܗܘܝ ƎſųſƦſ̈ܕܐ ̈ . 
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The next passage where the author links the holy sacraments with 
the power of healing is Thomas’ song of praise.85 It is only in this 
doxology86 where the term ‘Medicine of Life’ ( ƋƏ ܐƀŶ̈ ) occurs. 
The author addresses the doxology to the Father and to the Son in 
turn. While the verb ‘to glorify’ (ŸܒƤƉ) is used for the Father, ‘to 
sing halleluja’ (ƦƇƆųƉ) is related to the Son. In the middle of the 
song, after glorifying and praising the Father and the Son for giving 
life and feeding everyone, the author writes:  

To be praised are You, the beloved Son, Who gave (new) life 
to our deadness, and turned us back from going astray, and were to 
us a Medicine of Life through Your life-giving body and by the 
sprinkling of Your living blood.87  

Through His death, when He was crucified and His blood was 
sprinkled for us, He became the ‘Medicine of Life’ ( ƋƏ ܐƀŶ̈ ). 
The Lord gave us His ‘life-giving body’ ( ƍƀŷƉܐ ܒƙܓƢܟ ) and 
the ‘sprinkling of His living blood’ ( ƑƏƢܘܒ ƅƉܐ ܕƀŶ ) once on 
Golgotha, but this is present in the holy bread and wine in the 
Church. The verb ‘tasted’ (ƅƍƊƖŹܘ) in the next sentence 
addressed to the Father indicates that Jesus as the Fruit of the 
Father has been consumed sacramentally by the believers.88 In the 
next sentence, the author praises Jesus as the ‘Peace-Maker, Who 

                                                      
85  Acts of Thomas,  Żƕܪ- ŭƘܪ  (Wright tr. 245-51). 
86  While Wright includes this doxology in his edition ( Żƕܪ-ŭƘܪ ) 

and translation (Wright tr. 245-251), Klijn excludes it for he considers it as 
secondary; cf. A. F. J. Klijn, The Acts of Thomas (Leiden 1962), 2. The 
doxology is available in Sachau’s Manuscript only. See Sachau No. 222 
(Berlin 1881), edited by P. Bedjan, Acta Martyrum et Sanctorum III (Parisiis 
1892), 1-175. 

87  Acts of Thomas, ܐƘܪ (Wright tr, 248): ܐƊƀŶܐ ܪƢܒ ƦƇƆųƉ .
̈ܘܗܘƀŶ ƋƏ ƎƆ Ʀſܐ ܒƙܓƢܟ . ܕܐƦƀƉ ƦƀŶܘܬܢ ܘܐŴƀƖŹ ƦƀƍƘܬܢ

  ƍƀŷƉܐ ܘܒƑƏƢ ܕƀŶ ƅƉܐ ܀
88  Acts of Thomas, ܐƘܪ (Wright tr. 248): ܐƉܐܒܐ ܪ Ʀƌܐ ŸܒƤƉ .

ƎƀƍƤƆ ƈƃ ƎƉܘ ƎƀƉŴƘ ƈƃ ƎƉ̈ ̈ . ƅƍƊƖŹܘ ƅŷƀƤƊܒ ƎƆ Ʀƀƕܕܐܬܪ
̈ܘܗܘƎſ ܒƅƍƀƣ Ɓƍ܀. ܒƘ űƀܐܪܐ   
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has healed our wounds’ ( ƦƀƏܬܢ ܕܐƮܒŶ ).89 In both sentences 
where healing imagery occurs, it is the Son Who is linked with 
healing. He is a Medicine of Life through His holy body and blood. 
The bread and wine of the Eucharist, consecrated as the Body and 
Blood, are the Medicine of Life which have the power of life-
giving. In this context it is also the Son Who ‘has healed our 
wounds’ ( ƦƀƏܬܢ ܐƮܒŶ ). 

The passage about Mygdonia’s baptism makes the relationship 
between healing and the epiclesis clear. The Apostle calls Jesus ‘the 
Life and Health and Remission of sins’ (  ܘŴƣܒƎƠ ܘƍƊƆŴŶܐ ƀŶ̈ܐ
ųźŶ̈ܐ ), and begs Him to send His power ‘to abide upon this oil’ 
( ܗƌܐ ŷƤƉܐ ƈƕ ܘƢƤƌܐ ) and His holiness ‘to dwell in it’ 
( ܒų ܬƢƊƕ ܘŴƤſűƟܬܟ ).90 Jesus Christ makes man healthy, and 
His holy power in the oil heals the wounds of those who will be 
anointed: ‘And he cast [it] upon the head of Mygdonia and said: 
“Heal her of her old [previous] wounds, and wash away from her 
her sores and strengthen her weakness”’.91 The verb ‘to heal’ 
(ųƏ̇ܐ ) is used in parallel with ‘to wash’ (ŭƀƣܐ). The result of 
the anointing and baptism is not just the re-birth, but also the 
healing of man from his wound. The ‘previous wounds’ ( ܗƦƉŴƣ̇ ̈

ƦƀƉűƟ̈ܐ ) refer to her individual sins and trespasses and is 
unlikely to be related to the Fall from Paradise.  

Finally, healing aspects are also found in the baptism and Holy 
Communion of Vizan and his companions. When the Apostle cast 
the oil upon the head of Vizan and upon the others, he said: ‘In 
Your name, Jesus the Messiah, let it be to these persons for the 

                                                      
89  Acts of Thomas, ܐƘܪ-ŪƘܪ  (Wright tr. 248):  űܒƕ ܐƢܒ ƦƇƆųƉ

ܕܐŶ ƦƀƏܒƮܬܢ ܘܐŴƇźƕ ƦƐƀƘܬܢ܇ ܘŴſųƘ ƦƤƍƃܬܢ܇ . ƍƀƣܐ
  ܘܐܪܕƦſܢ ܒƢƤܪܟ ܘƎƕűſ ܒƆ ƅܐܒŴܟ ܀

90  Acts of Thomas, ܐ :[121] ܪܨܐƙƀƙƃ ܐƉܐ ܕܗܕƍźƤƙƉ ܗܘ Ʀƌ̈ܐ ̈ .
ƌܐܬܐ Ŵƣ̈ . ƅƇƀŶܒųźŶ ƎƠܐ̈ܐƦƌ ܗܘ ƢƉܢ ŴƤſܥ ƀŶܐ ܘƍƊƆŴŶܐ ܘ

ܘŴƤſűƟܬܟ ܬƢƊƕ ܒų. ܘƢƤƌܐ ŷƤƉ ƈƕܐ ܗƌܐ .  
91  Acts of Thomas, [121] ܪܨܐ: ƢƉܐ ܘܐƀƌܘűܓƉܕ ųƤſƢܒ ƁƉ̇ܘܐܪ .

̇ܘܐƦƉŴƣ ƎƉ ųƏܗ ƦƀƉűƟܐ܆ ܘܐŶ ųƍƉ ŭƀƣܒƮܬܗ ̇ ̇ ̇̈ ̈ . ƈƀŶܘ
ŴƇƀŷƉ̇ܬܗ܀  
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remission of offences and sins, and for the destruction of the 
enemy, and for the healing of their souls and bodies’.92 The 
baptismal oil serves for healing (ܬܐŴƀƏܐ), the Eucharist for 
health/restoration (ܐƍƊƆŴŶ) and healing (ܬܐŴƀƏܘܐ) both of 
souls and body. The Apostle prays: ‘Let this Eucharist be to you 
for life and rest and joy and health, and for the healings of your 
souls and of your bodies’.93 

2.2.4 Conclusion 
Much more strongly than the Odist, the author of the Acts of 
Thomas draws attention to the spiritual sickness of mankind. This is 
explicit in his use of healing terminology, such as ‘sick’ ( ܐųſƮƃ), 
‘sick souls’ (ܬܐųſƮƃ ܐƦƤƙƌ̈ ) and ‘all sickness/pains, hidden 
and visible’ (ܐƀƇܐ ܘܓƀƐƃ ܐܒܐƃ ܘܢųƇƃ̈ ̈ ̈ ). Spiritual sickness 
is also indicated in the metaphorical use of the serpent that poisons 
man with its venom, as a representative of the enemy of humanity, 
the devil, the Evil One and Satan. 

Physical diseases and pains are not absent from the Acts of 
Thomas either. Spiritual and physical sicknesses often appear 
together, and they are related to each other. Sin and moral life 
could be the cause of both visible and invisible pains.  

However, the source of healing is always the Lord Who is 
capable of healing man from every kind of sickness. Because of 
Jesus Christ’s humiliation and descent into the world, the author 
speaks of Him as ‘being/becoming sick’ in order to serve as 
Physician and Medicine for His creation. Jesus Christ, as the main 
Healer and the Physician par excellence, was sent to heal humanity, 
as the healing miracles characterise His ministry. Likewise the 
Apostle Judas Thomas was sent to India to perform healing 

                                                      
92  Acts of Thomas, ŭƄƣ-űƄƣ ܘܗƎſűſ . ܘܐܪƁƉ ܒųƤſƢ ܕܘŵſܢ :[157] 

ųƌܘܐ ƎƀƆųƆ ƎſųƆ . ܒŴƤſ ƅƊƤܥ ŷƀƤƉܐ. ƢƉܒųƤſƢܘܢ ܕܗƎƀƆ ܘܐ
ƦƤƙƌ̈ܐ ŴƤƆܒŴŶ ƎƠܒܐ ܘųźŶܐ ̈ ܘƆܒųƇŹŴ ܕܒűƇƖܒܒܐ ܘƆܐŴƀƏܬܐ . ̈

̈ܕƦƤƙƌܗƎſ ܘܕƘܓƎſųſƮ ܀  
93  Acts of Thomas, űƄƣ-ųƄƣ ܘܐƢƉ ܬܗܘܐ ŴƄƆܢ  :[158] 

ܘƆܐŴƀƏܬܐ . ̈ܐܘƀźƏƢƃܐ ܗܕܐ ƀŷƆܐ ܘŷƀƍƆܐ ܘűŷƆܘܬܐ ܘƍƊƆŴŷƆܐ
̈ܕŴƃƦƤƙƌܢ ܘܕƘܓŴƄſƮܢ . 
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through the medicine of his Lord. The healing miracles of the 
Apostle are highly comparable and similar to those of Jesus Christ. 
Both of them provide medicine for body and soul, and generally 
healed any kind of sickness and drove out demons. Both their 
healing is without recompense, but it required faith and is different 
from that of the ordinary medical physicians. 

It has to be emphasised, that the author - like Aphrahat and 
Ephrem - clearly distinguishes between Jesus Christ as the main 
Healer and Source of healing, and His servant Judas Thomas as the 
mediator through whom God’s medicine is made accesible to the 
people in India. 

The mission of the Apostle and his charitable work - like the 
ministry of his Master - are characterised by his healing miracles. 
People came to him in a similar way to going to see a medical 
doctor in his practice. He prayed for those who approached him 
with faith and God healed them. Also after his death, people 
approached his grave and bones in order to be healed.  

Furthermore, the author makes clear that healing can be 
achieved by approaching the Lord, as well as His disciples and the 
divine sacraments in the Church with the right attitude, i.e. faith. 
The Lord’s healing power is given to His disciples, and it dwells 
and abides in the eucharistic bread and wine, and is provided in the 
oil and water of Christian baptism. Baptism is capable of washing 
and healing man’s wounds, transgressions and sins, whereas the 
Eucharist serves as divine medicine for mankind. 

2.3 Aphrahat’s Demonstrations 
Aphrahat’s Demonstrations, addressed to one of his friends in the 
first half of the fourth century, offer a wide variety of Biblical 
aspects of healing and healing terminology. The biblical references 
and citations illustrate Aphrahat’s good knowledge of the Old 
Testament, as well as the New. While most Demonstrations 
include only a little healing imagery or a few relevant verses from 
the Bible (such as Demonstration 1 On Faith and 2 On Love, 
which mention Jesus’ healing miracles), the theme of healing and 
healing terminology are primarily focused in the Demonstration 7 
On Repentance where the sinners are compared to those wounded 
in the war. The Demonstrations 14 On Intercession and 23 On the 
Vinecluster (23) come second in importance as texts concerning 
healing. 
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After having discussed the biblical references that contain 
healing imagery, some of the significant terms such as ‘physician’, 
‘medicine’ and ‘wound’ are studied mainly on the basis of three 
Demonstrations: Demonstration 7 On Repentance (ܬܐŴܒſܬ), 14 
On Intercession (ܐƐƀƘ) and 23 On the Vinecluster (ܐƦƀŹŴŹ). 

2.3.1 Old Testament Healing Imagery in Aphrahat’s 
Demonstrations 

In his Demonstrations, Aphrahat includes a number of biblical 
references when he speaks about healing or sickness. This 
subsection considers references from the Old Testament. Firstly he 
relates the curse of Adam and Eve to disease and suffering (Gen 
3:8-18). Secondly, some verses from Leviticus and 2 Kings are 
quoted when Aphrahat discusses the Law of purity and cleanliness, 
such as the commandments concerning food and leprosy (Lev 
11:2; 13:45-46; 15:5). Gehazi and King Uzziah’s leprosy, as well as 
Hezekiah’s sickness and Uzziah’s punishment, are included. Two 
Psalms are used in the context of healing (Ps 41:2-4; 69:27). Finally, 
Aphrahat’s excellent knowledge of the Prophets enables him to use 
the prophecies which are linked to healing in different 
Demonstrations (Is 28:12; 53:3; 63:11; Jer 6:7-8; 33:10; Ez 13:4-5; 
33:11; 34:2-19; Mal 1:14; 2 Macc 9:18). 

2.3.1.1 Adam and Eve’s Fall (Gen 3:8-18) 
Adam and Eve’s Fall is mentioned in Demonstrations 6.6, 7.8 and 
23.3. Here the Fall is related to sickness, suffering, pain and death. 
In the Demonstration On Repentance, Aphrahat considers 
repentance as a medicine. Those who become injured in the battle 
of life, need to reveal their wounds in order to be healed. Unlike 
Adam, those who sin should not be ashamed to confess their sins: 

I also advise you who are stricken not to be ashamed to say 
that we have been overpowered in the battle. Take the priceless 
medicine and repent and live before you get killed. I remind you, 
physicians, about what is written in our wise Physician’s books that 
He has not stopped repentance. After Adam had sinned, He called 
him to repentance, saying: Where are you, Adam? And [Adam] hid 
his sin from the One Who examines the heart; and he laid the 
blame on Eve who had led him astray. And because he did not 
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confess his transgression, [God] punished him and all his children 
by death (Gen 3:8-9).94 

Even though the Demonstrations are addressed in general to 
one of Aphrahat’s friends, here he addresses the ‘physicians’ 
̈ܐŴƏܬܐ) ) who are the leaders, priests or bishops of the faithful 
people, and likewise the ܐƊƀƟ Ɓƍ̈ܒ . Nevertheless, it is the Lord 
Who is ‘our Physician’ (ƎƀƏܐ) Whose ‘priceless medicine’ ( ܐƊƏ
ƎƀƉܐ ܕƆ̈ܕ ) is given in the Bible, as for example through the 
narrative about Adam. Although Adam was disobedient to the 
Lord’s commandment, God offered him repentance when he asked 
him: ‘Where are you Adam’ (Gen 3:9: ܐܕܡ Ʀƌܐ ܐƄſܐ). If 
Adam had accepted repentance as the ‘priceless medicine’ ( ܐƊƏ
ƎƀƉܐ ܕƆ̈ܕ ), he would not have been punished with death. 
However, rejecting repentance from ‘our wise Physician’ ( ƎƀƏܐ
 ƊƀƄŶ) is a further sin that increases the wounds and pains.95ܐ

Demonstration 6 deals with the sons and daughters of the 
covenant (ܐƊƀƟ Ɓƍ̈ܒ ). In paragraph 5 where Aphrahat speaks 
about the consecrated life (ܬܐŴƤſűƟ = ‘holiness’),96 he 
                                                      

94  Aphr 7.8: ƄƆ ܐ ܐܦƆܕ ƎƀŷƉƦƉܕ ƎƀƇſܐƆ ܐƌܐ ƅƇƉ ܢŴ
ƏܒŴƄƆ Ŵܢ ƊƏܐ ܕƆܐ . ܕܐƎƇƙƣ ܒܐſܓƌŴܐ: ܬܒųܬܘܢ ܬܐƢƉܘܢ

ƎƀƉܢ: ̈ܕŴƇźƟܐ ܬܬƆ űƕ ŴƀŶܐ .ܘܬܘܒ ܘƌܕ ܐųƖƉ Ǝſܢ ܕŴƄƆ
ܕܗܘ Ɔܐ Ƈƃܐ : ̈ܐŴƏܬܐ űƉܡ ܕŪſƦƃ ܒƮƙƐܘܗܝ ܕܐƊƀƄŶ ƎƀƏܐ

: źŶ űƃܐ ܓƢƀ ܐܕܡ ƢƟܐ ųƆ ܬſܒŴܬܐ űƃ ܐųƆ ƢƉ. ܬſܒŴܬܐ
ܘܐƦƇƕ űŶܐ : Ɔ ƢŷܒܐܐƄſܐ ܐƦƌ ܐܕܡ܆ ܘܗܘ ųźŶ ƁƤŹܗ ƎƉ ܒ

ܘƈƕ ܕƆܐ ܐܘܕܝ ܒŴƇƄƐܬܗ ܓŵܪ ŴƇƕܗ ŴƉܬܐ . ܒŴŷܐ ܕܐƦƀƖŹܗ
ܝ̈ܘųƇƃ ƈƕܘܢ űƇſܘܗ .  

95  Aphr 14.42: ܘܒƦƌܗ ܕƢƉ ųƆ ܐƢƟ ܐźŶ űƃ ܐܕܡ : ƈܒƟ ܐƆܘ
ܘƆܐ ܐܬܬܘܝ ܘƆܐ ܬܒ: ܕŴŶܐ ƋƆ ܐƁƌƦƀƖŹ: ܘܐƦƏܬܪ ܒƦƇƖܐ  (Gen 

3:12). Cf. R. J. Owens, The Genesis and Exodus Citations of Aphrahat 
the Persian Sage (Leiden 1983), 63-62. 

96  The term ܬܐŴƤſűƟ reflects a life with sexual abstinence which 
required a special charism. Although Aphrahat and Ephrem were 
̈ܐſűƀŷſܐ  and lived the consecrated life, they affirm and approve marriage 
(Aphr 6.3-4; 18.8; Haer 45.6-10; Virg 5.14). For works on early Syriac 
monasticism see A. Adam, ‘Grundbegriffe des Mönchtums in 
Sprachlicher Sicht’, ZKG 65 (1953-54), 209-39; - E. Beck, ‘Ein Beitrag zur 
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emphasises the separation of certain prophets from women. Since 
the enemy approached man through a woman, and she is used as a 
‘weapon’ (ܐƍſܙ) and ‘harp’ (ܐƢƍƃ) by Satan, the prophets were 
served by male servants and not by a woman.97 Therefore, the 
curse is blamed on women in the following paragraph: ‘Because of 
her, the Law’s curse came to exist; and because of her, the promise 
of death: with pains she will give birth to children and hand them 
over to death. Because of her, the earth was cursed to produce 
thorns and thistles (Gen 3:16-18)’.98 The sentence ‘with pains she 
will give birth to children’ (ܐƀƍܐ ܒűƇſ Ƣƀܐܒܐ ܓƄ̈ܒ ̈ ) is 
paraphrased from Genesis 3:16. The pains, as a part of the curse, 
belong just to giving birth. But the curse of death, including the 
death of children, emphasises the pain and suffering of life until the 
coming of the Messiah. Through the coming of Mary’s blessed 
Son, the thorns and thistles were uprooted and the curse and 
suffering were changed into joy. Furthermore, Aphrahat contrasts 
Eve’s situation with that of those who give themselves to Jesus. 
Since with Mary and her Son a new age has started, the virgins who 
‘betrothe themselves to the Messiah are kept far from the Law’s 
curse, and they are saved from the punishment of Eve’s daughters, 
they do not become [married] to men so that they [the men] 
receive curses and they themselves are in pains’.99 
                                                                                                          
Terminologie des ältesten syrischen Mönchtums’, in Antonius Magnus 
Eremita (St. Ans. 38, Rome 1956), 254-67; ‘Asketentum und Mönchtum 
bei Ephräm’, OCA 153 (1958), 341-62; - A. Vööbus, History of Asceticism in 
the Syirian Orient, CSCO 184 (Louvain 1958), 97-108; - S. P. Brock, ‘Early 
Syrian Asceticism’, Numen 20 (1973), 1-19; - R. Murray, Symbols of Church 
and Kingdom (ܬܐŴƄƇƉܬܐ ܘܕűƕܪ̈ܙܐ ܕ) (Cambridge 1975), 11-16; - S. 
AbouZayd, Ihidayutha. A Study of the Life of Singleness in the Syrian Orient. 
From Ignatius of Antioch to Chalcedon 451 A.D. (Oxford 1993), 51-107. 

97  Aphr 6.5. 
98  Aphr 6.6: ܐƏŴƊƌܐ ܕƦŹŴƆ ƦƊƀƏܐܬܬ Ƣƀܗ ܓƦƇźƉ̇ :

̈ܒƄܐܒܐ ܓűƇſ Ƣƀܐ ܒƀƍܐ : ̇ܘƦƇźƉܗ ܗܘܐ ƍƄƆŴƉܐ ŴƊƆܬܐ ̈

ƦƇźƉ̈ܗ ܐܬܬƦźƀƆ ܐܪƕܐ ܕܬܘƕܐ Ŵƃܒܐ . ܘƊƇƤƉܐ ŴƊƆܬܐ ̇

  .ܘܕܪܕܪ̈ܐ
99  Aphr 6.6:  ܐƏŴƊƌܗ ܕƦŹŴƆ ƎƉ ܐŷƀƤƊƆ ܢƮƀƄƉܕ ƎƀƇſܐ ƈƃ̈

ƎƠſƮƘ ܐŴŶ Ʀƍܐ ܕܒƣƢܒ ƋƐƉ ƎƉܘ ƎƠƀŶ̈ܪ ̈ : Ƣƀܐ ܓƆ ܐƮܓܒƆ Ǝſ̈ܗܘ

̈ܕƠƌܒŴƇܢ ƦŹŴƆܐ ܘųƌܘƎſ ܒƄܐܒܐ ̈ ̈ . 
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The virgins and those who live a consecrated life are not 
cursed. As the curse does not effect everyone necessarily, so too 
everyone has the opportunity to escape from it to a certain degree. 
Humankind suffered under the curse, but the curse was not 
performed completely. Although Adam and Eve were persuaded 
by the enemy and ate from the fruit and were cursed, they were 
saved from the promise of the curse. In the Demonstration On the 
Vinecluster, Aphrahat says: 

And for men who had previously taken hold of many 
scourges, because of disorderly and harmful 
knowledge, the curse’s promise was torn apart through 
this resource of healing. When the enemy realised 
[this], he was ashamed a little in his mind, and his plots 
came to an end, and he was wroth about the fruit and 
those who ate it. And they received the annulment of 
the curse in their bodies. And the wisdom of truth 
overcame the Evil One’s deceitfulness. And those who 
ate the fruit were preserved as a vinecluster in the 
bunch. And because of the blessing, the whole bunch 
was preserved until the time which is determined by the 
Most High will be fulfilled, and the fact that He was 
patient with them concerning the decree upon the rest 
of the bunch, [yet] they were not willing to repent 
through the power of the blessing so that they might 
ripen and become sweet from the bitterness that they 
had received, and would be partakers of the fruit’s 
sweetness seeing that the plant is being cultivated by 
the Vinedresser’s wisdom, though for a long time it had 
been deprived of the help and recognition of the gift of 
healing.100 

                                                      
100  Aphr 23.3:  ܘܕܬܐűƉ ܐƦƕűſ ƈźƉ ܐƤƌܐ Ɓƍ̈ܘܒ

̈ܘƐƉܓƦƀƍƙܐ ܕŴƉűƟ ܐűŶܘ ܗܘܘ ܒƍܓűܐ Əܓƀܐܐ ܒƌųܐ : ̈
ܘŴƘ . űƃܪƏܐ ܕܐŴƀƏܬܐ ܐܬųƍƉ ŸƤƘܘܢ ƍƄƆŴƉܐ ܕƦŹŴƆܐ

 ƈƕ ŵܗ ܘܪܓƦƖƌܨ ƁƇźܗ ܘܒƦƀƕܪƦܒ ƈƀƇƟ ܬųܒܒܐ ܒűƇƖܒ ƥ̈ܐܪܓ ̈

ܘܙųſƮ : Ʀƃܘܢ ƆܒƇŹŴܐ ܕƦŹŴƆܐܘƟܒƈ ܘܒƙܓ. Ƙ̈ܐܪܐ ܘƈƕ ܐŴƆŴƃܗܝ
̈ܘܐܬƢźƌܘ ܐŴƆŴƃܗܝ ܕƘܐܪܐ . ƦƊƄŶܐ ܕƢƣܪܐ ŴƇƀƄƍƆܬܗ ܕܒƤƀܐ

ܘƈƕ ܕܒƦƇƖ ܒŴܪƦƃܐ ܐܬųƇƃ Ƣźƌ : ܐƦƀŹŴŹ ƅſܐ ܒƐܓƆŴܐ
ܘܕƌܓųƀƇƕ Ƣܘܢ ƍƠƏŴƘܐ Ə . ƈƕܓƆŴܐ ƋƇƤƌ űƕ ܙܒƍܐ ܕƀƇƖƆ ƋƀƏܐ

ܘƆܐ: ųƃƢƣ ܕƏܓƆŴܐ ̇ܨܒŴ ܕƦƌܘܒŴܢ ܒųƇƀŷ ܕܒŴܪƦƃܐ ܕƌܒŴƇƤܢ  

ƌܘ ŴƇܒƟܘܬܐ ܕƢſƢƉ ƎƉ ܢŴƇŷƌܐܪܐ ܘƘܬܗ ܕŴƀƇŷƆ ܐƘܬŴƣ ܘܘܢų̈
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The ‘resource of healing’ (ܬܐŴƀƏܐ ܕܐƏܪŴƘ) and the 
divine ‘gift of healing’ (ܬܐŴƀƏܐ ܕܐƦܗܒŴƉܕ) contrast with 
the curse and overcome the promise of the curse. Repentance is 
the way to turn bitterness to sweetness. God offered His fruit to 
man as a resource and charism of healing, so that man would 
overcome the evil of deceit and bitterness.  

2.3.1.2 Unclean Food and the Affliction of Leprosy 
Aphrahat refers to the Law when he comments on the 
commandments concerning unclean food and leprosy. At the 
beginning of the Demonstration On the Distinction of Food, 
Aphrahat considers those who argue about unclean and clean food 
as ‘childish’ (ܐƮܒƣ) and ‘untaught’ (ܐŹŴſ̈ܗܕ ) as people who 
‘become sick’ (ƎſܗƢƃƦƉ): 

The thoughts of childish and untaught men are greatly 
confused concerning what enters the mouth, that cannot defile a 
man (cf. Mt 15:11). And those who are sick in this way say that 
God singled food out and showed to His servant Moses 
concerning unclean and clean foods (Lev 11:2f.).101 

Those who misunderstand and misinterpret the Bible will 
become sick, but for those who are ‘healthy in mind’ ( ƁƊƀƇŷƆ̈

 there is nothing difficult to understand.102 Although the (ܪƍƀƕܐ
Old Testament speaks about unclean food (Lev 11:2f), according 
to the Gospel, it is not the food that defiles man, but what comes 
out of the mouth (Mt 15:11f). Since Aphrahat insists that nothing 
that enters the mouth makes man unclean, he draws attention to 
evil thoughts which dwell in man’s heart and it is they which defile 
him, not food. Therefore, when he explains why Moses wrote 

                                                                                                          
ܕܙܒƍܐ Əܓƀܐܐ ܐܬܓŵƇܬ ƎƉ : ܕŷƇƘƦƉܐ ƞƌܒƦܐ ܒŷƇƘ ƦƊƄŷܐ

 .Ŵƕܕܪƌܐ ܘƦƤƉ ƎƉܘܕŴƍƕܬܐ ܕŴƉܗܒƦܐ ܕܐŴƀƏܬܐ
101  Aphr 15.1:  ܐƮܒƣ ܐƤƌܐ ܕܐƦƀƕ̈ܕܘܕܢ ܬܪƦƉ Ǝſܕ ƁܓƏ̈

: ̈ܘܗܕŹŴſܐ űƉ ƈƕܡ ܕƉŴƙƆܐ ƕܐܠ ܕƆܐ ƀƐƊƆ ŸƄƤƉܒƆ ŴܒƤƌƢܐ
ƎſܗƢƃƦƉ ƎƀƆųܕܒ ƎƀƇſܐ ƎſƢƉܐ ܐƍƃܘܗ :ƢƘ ܐųƆܝ ܕܐŴŶܫ ܘ

ƣŴƊƆ̈ܐ ƕܒűܗ Ɖ ƈƕܐƦƇƃܐ ƊŹܐܬܐ ܘܕƦƀƃܐ ̈ ̈ . 
102  Aphr 12.12:  ƎƀƠƐƕܬܟ ܕűƕ Ɓƍܐ ܒŶܐƆ ƑƀƘܘܬ ƑƀƘܕܬ ƈźƉ̈ ̈

ƁƊƀƇŷƆ̈ ܪƍƀƕܐ Ɔܐ ƎƇźƕ ܗűƊƆ ƎƀƆܥ. ƈƕ ܗƌܐ ܙܒƍܐ ܕŶƞƘܐ ̈ . 
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about unclean food, he speaks of the ‘sick conscience’ ( ܬܐܪܬܐ
 ųſƢƃ). Food is naturally ‘clean’, but man’s thoughts andܬܐ
consciousness link food with making offerings to idols instead of 
to the true Creator of the world, and this makes it unclean.103 
Consequently, the Law was given to distinguish between idols and 
the living God; ‘and the meek one meditates on His Lord’s Law 
and he receives from it the medicine that he asks for’.104 The Law’s 
effect is like medicine and heals. Although the Lord gave His Law 
to the Israelites through the prophets, they ignored Him and 
worshipped their own idols, such as the calf. The Law served to 
keep man far from eating food that was offered to the idols, but 
also to cleanse man from ‘leprosy’ (ܒܐƢܓ), ‘menstruation’ 
 (űƇſܐ) ’and ‘birthgiving (Ɛƙƃܐ) ’menstruous discharge‘ ,(ܕſܒܐ)
(cf. Lev 15:5f).105 In the Demonstration 19, Aphrahat refers to 
Leviticus to illustrate the commandment of the Law concerning 
leprosy: 

And why did he say about the seers and diviners that 
they will be ashamed and cover their lips (Mic 3:7)? 
This is the wound without any healing. In the Law it is 
written: If there is a leper in Israel, he should cover his 
lips, and his clothes must be tattered and his head 

                                                      
103  Aphr 15.2:  ųƊƕ Ɓƍܒ ƈܒƟŴƆ ƁܒƀܒŶ ܐŷƀƇƣ ƢƉ̈ܘܗܕܐ ܕܐ

̈ܐƢƉܗ ŵŶ űƃܐ ܕƉ ƎƀƣŴźƉܐƦƇƃܐ ܕƊƊƕܐ ̈ ̇ .ƈſƢƐſܐ Ɓƍܕܒ ƈźƉ̈ 
 ƈƃ܆ ܘƎſűܒƕ ܐƊƊƕܕ ƎƇƃܐƉ ƈƄܒ Ŵܨܒ Ŵܒƞܒ ƎƀŷƤŶƦƉ ܐƆ̈ ̈

ƎſƦƣ ܐƆ Ǝſܪƞƕ ܐƊƊƕܐ ܕƢƊŶ̈ : ƈƃ ƈƕ ܐƙƍŶ ܐƊƊƕܕ ƈźƉ̈ ̈

ƞƖƉ̈ . ƈƕܪ̈ܢ ܘƈƃ ƈƕ ܐܕܪƎſ̈ ܕܒƎƀŷ ܘųƊƣ ƎſƢƃűƉܐ ܕųſƮƃƦƘܘܢ
ƈſƢƐſܐ Ɓƍܐ ܒƦƇƃܐƊܒ ƎƀŷƤŶƦƉ ܐƆ ̈ܗܘ ܗܘ ܘܗܕܐ ܗܝ ܬܐܪܬܐ . ̈

Ǝ ܘŷƀƇƣܐ ƦƇƕ ơƐƘܐ ܕƎƀƇſ ܕܒƌųܐ ܪƍƀƕܐ ųſƢƃ .ƀƊƀƟܘܬܐ
ƢƉܬܐ: ܘܐŴƆƞܐ ܘܒųƆܐ ܕܐƦƇƊܒ ƎƣűƟƦƉ ƎƇƃܐƉ ƈƃ̈ܕ ̈ . 

104  Cf Aphr 9.2: ܐƄƀƄƉ ܐƌܗ ܪƢƉ ܣŴƊƍܐ : ܒƊƏ ƈƠƣ ųƍƉܘ
 .ܕܒƖܐ

105  Aphr 15.8: ܪܗƦܒ ƎƉ ŴźƏܐ ܘƇܓƕ ܘܢųƆ ܘűܒƕ űƃܘ : Ǝſűſܗ
ƎſƢƀƙƣ ܐƆܐ ܕƍſܐ ܘܕƌűƟŴƘ ܘܢųƆ ܒųſ̈ ŴƟܪܒƍܐ ܘܬܕƦƀƃܐ ܕܓƢܒܐ : ̈

 ܘƠƆܒƢܐ ܘܕƆܐ ܐƢƠƌ ƥƌܘܒ ƦƀƊƆܐ: ܘܕܕſܒܐ ܘܕƐƙƃܐ ܘܕűƇſܐ
̈ܘܕƢƠƌ ƎſųźŶ ƈƃ ƈƕܒ ŴƟܪܒƍܐ ܘƈƃ ƈƕ : ̈ܘƆܓƉƮܐ ܘƇƀźƠƆܐ

ųƌܘܐ ƊŹܐ : ܘűŶ ƈƕܐ űŶܐ ƎſųƍƉ ܐƊŹ :ƢƉܐܘܬܗ ܕܐܕܡ
Ɖűƕ̈ܐ ƤƉƢƆܐ ܐܦ ƍƀƐƌ űƃܐ ܒƀƊܐ . (cf. Lev 15:5f).  
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shaved; he must live outside the camp. As long as he 
has leprosy, he should call himself unclean (Lev 13:45-
46). Therefore, the prophet who preaches any lies with 
his lips will receive leprosy’s wound, and his lips will be 
covered all days: and he will sit in disgrace, like Uzziah 
the King of Judah. Because [King Uzziah] wished to 
usurp the priesthood, leprosy came from the Shekinah 
of the Holy One and smote him on his forehead. And 
he sat at home secretly, ashamed all the days (2 Chr 
26:19-21; 2 Kgs 15:5). And a big earthquake occurred 
among all the people, as Zechariah said: You will flee as 
you fled from the earthquake in the days of Uzziah, 
King of Judah (Zech 14:5).106  

It is a ‘wound without any healing’ (ŴƀƏܐ ܐƆܬܐ ܕŴŷƉ) 
to ask the seers and diviners for their advice and prophecy, instead 
of asking the living God. Since the theme of leprosy is not further 
developed here, it is used just as a reference to what the Law 
commands. Uzziah’s leprosy is mentioned in the Demonstration 
On the Vinecluster as an example without any further comment: 

And Uzziah reigned after him and dared [to approach] 
the priesthood, but he did not listen to it. And the Holy 
One smote him with the wound of leprosy all his days 
(2 Chr 26:19-21; 2 Kgs 15:5).107  

                                                      
106  Aphr 19.4: ܘܐŵŶ ƎſŵŶܕ ƈƕܐ ܘƉܘƞƟ ƈƕ ƢƉܐ ܐƍƊƆ̈ܘ ̈ :

ܗܝ ܕƆܐ  ̈ܕƌܒųܬܘܢ ܘŴƙźƕƦƌܢ ŴƙƏ ƈƕܬܗܘܢ܆ ܗܕܐ ܓŴŷƉ Ƣƀܬܐ
ܕܓƢܒܐ ųƌ űƃܘܐ ܒܐŪſƦƃ : ƈƕ ƈſƢƐſ ܓƢƀ ܒƏŴƊƍܐ. ŴƀƏܐ

ƗſƢƘ ܘܐųƌ ųƣܘܪ ƎƀƉƢƙƉ ܘܘܢųƌ ܗܝŴƌܐƉܘ ƚźƕƦƌ ܬܗŴƙƏ̈ ̈ :
ܘƆܒƦſƢƤƉ ƎƉ Ƣܐ ųƌܘܐ ŴƉܬܒų܆ ܘƊŹܐܐ ƢƠƌܐ ųƇƃ ųƤƙƌܘܢ 

ƌųƇźƉ̈ܐ ƌܒƀܐ ܕƢƄƉܙ ܒŴƙƐܬܗ . ƦƉŴſ̈ܐ ܕܐƦſ ܒų ܓƢܒܐ

̈ܕܓŴƇܬܐ ƠƉܒŴŷƉ ƈܬܐ ܕܓƢܒܐ ܘŴƙƏ ƈƕ ƚźƕƦƉܬܗ ųƇƃܘܢ 

ܬܬܐ ܐŴƕ ƅſܙſܐ ƄƇƉܐ ܕܒųſ Ʀƀܘܕܐ ܕƈƕ ܘƦſܒ ܒܒƦƉŴſ̈ ųܐ
ơƙƌ ܓƢܒܐ űƟ ƎƉܡ ƦƍƀƄƣܗ ܕƤſűƟܐ : ܕܨܒܐ Ŵƌųƃ ƚźŷƊƆܬܐ

ܘƦſܒ ܒܒƦƀܐ ƀƤźƉܐűƃ Ʀſ ܒƦſų : ̈ܘųƀŷƉܝ ƈƕ ܒŴƍƀƕ Ʀƀܗܝ
ܐƅſ ܕܐƢƉ . ܘܗܘܐ ܙܘƕܐ ܪܒܐ ܒƊƕ ųƇƄܐ. ųƇƃ̈ܘܢ ƦƉŴſܐ

̈ܕܬŴƟƢƕܢ ܐƅſ ܕƦƟƢƕܘܢ ܒŵܘƕܐ ܕܗܘܐ ܒŴƕ ƁƉŴƀܙſܐ : ܙſƢƃܐ

  ƄƇƉܐ ܕܒųſ Ʀƀܘܕܐ܀
107  Aphr 23.17:  ܐƆܬܐ ܘŴƌųƃ ƈƕ ܚƢƉܪܗ ܘܐƦܐ ܒſܙŴƕ ƋƟܘ

ųƖƊƣ̇ :ܗƦƉŴſ ܘܢųƇƃ ܒܐƢܬܐ ܕܓŴŷƊܐ ܒƤſűƟ ܝųƀŷƉ̈ܘ .  
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Although Aphrahat refers to Gehazi’s leprosy in three 
passages, he does not include anything new, apart from 
emphasising that Gehazi’s leprosy occurred as a result of his greed 
and desire for money and earthly wealth. In Demonstration 14, 
Aphrahat says: ‘and his greed also covered Gehazi, Elisha’s servant, 
with leprosy’.108 In the other two passages where Gehazi is 
mentioned, leprosy not only aflicted Gehazi himself, but also his 
‘seed’ (ųƕܙܪ) and ‘family’ (ܗƦܒƢƣ) for ever: ‘And through the 
desire for Naaman’s money which Gehazi took, he put on leprosy, 
both he and his seed for ever’.109 

In Demonstration 18, Aphrahat speaks about those prophets 
who were living a consecrated life, and he also mentions the 
prophets Elisha and Gehazi. As prophets, their minds should 
neither desire earthly wealth, nor marriage and a family. Gehazi and 
his family were afflicted with leprosy, because he wanted 
possessions and desired to have a wife and children:  

And behold, when Gehazi, Elisha’s servant, inclined his 
mind toward this world and desired possessions, a wife 
and children, Elisha told him: Is this the time to gain 
wealth, vineyards and olive gardens? Because you did 
this, Naaman’s leprosy will clothe Gehazi and all his 
family (2 Reg 5:26-27).110 

2.3.1.3 Jesus in Relation to the Prophet Elisha and to Hezekiah 
In the Demonstration On the Persecution, the prophet Elisha is 
compared to Jesus. While Elisha had only made one person come 
back to life, Jesus gave life to all humankind.111 In the following 
                                                      

108  Aphr 14.23:  ܒܐƢܬܗ ܓŴƍƖſ ƗƤƀƆܗ ܕܐűƀƊƆܝ ܬܘܒ ܬŵŷܘܓ
 .ܐƆܒƦƤܗ

109  Aphr 14.40:  ܒܐƢܓ ƥܒƆ ܝŵŷܓ ŪƐƌܕ ƎƊƖƌܕ ųƙƐƃ ƦܓƢܘܒ
ƋƇƖƆ ųƕܗܘ ܘܙܪ  

110  Aphr 18.7: ƤƀƆܗ ܕܐűƀƊƆܝ ܬŵŷܓ űƃܝ ܕŵŶܘ ųƍƀƕܪ ƁƇŹܐܨ Ɨ
: ܐųƆ ƢƉ ܐƊƇƕ ƈƕ̈ :ƗƤƀƆܐ ܗƌܐ ܘܪܓ ƍƀƍƟܐ ܘܐƦƌܬܐ ܘܒƀƍܐ

̈ܗŴƌ ܙܒƍܐ ܕܬƍƟܐ ƍƀƍƟܐ ܘƉƮƃܐ ܘܙƦſܐ܆ ƈƀƄƉ ܕƕܒűܬ ܗܕܐ 

ƋƇƖƆ ܗƦܒƢƣ ųƇƃܝ ܘŵŷܗܝ ܓŴƀƤܒƇƌ ƎƊƖƌܕ ųܒƢ̇ܓ .  
111  Aphr 21.15:  ƈƕܗܝ܆ ܘŴƉƮܓ ƈƕ ܐƀŶ ܐƦƀƉ űŶ ƗƤƀƆܐ

ܘ ̈ܓŴƉƮܗܝ ܕŴƤſܥ ܐƦƣܕŴſ ܘųƇƃ ŴƀŶܘܢ ƊƊƕܐ ܕƎſƦƀƉ ܗܘ
̈ܒųſųźŷܘܢ . 
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paragraph, King Hezekiah’s life is also paralleled to that of Jesus, 
while Hezekiah’s sickness is compared to Jesus’ suffering and 
death: ‘And because Hezekiah became ill, the sun went back (2 Kgs 
20:1-11); and because Jesus suffered, the sun withdrew its light (Mt 
27:45)’.112 Hezekiah’s prayer restored him to life and granted him 
health, whereas Jesus’ prayer rescued him in his rising from death: 

Hezekiah prayed and he was healed from his sickness, 
whereas Jesus prayed and He rose from the dead. 
Hezekiah added to his life, after he was cured of his 
sickness, whereas Jesus received great glory after His 
resurrection.113  

When mentioning Jesus no healing imagery is used, whereas 
Hezekiah’s sickness (ųƌܪܗŴƃ) is mentioned. His praying not only 
granted him health, but also long life. The effect of prayer also 
appears in Demonstration 23 where prayer destroys Hezekiah’s 
enemies and restores his health (2 Kgs 20:1-11): 

And Hezekiah became a righteousness king over all 
Judah in Jerusalem, and he prayed and found mercy in 
the presence of his God. And his prayer was heard and 
it destroyed his enemies. And he ministered chastely to 
the blessing of the righteous that was in himself. And 
when he became sick, he prayed and was restored from 
his sickness.114  

The term ‘to heal’ (ƁƏܐ) that is used in 2 Kings does not 
appear here, whereas Aphrahat always uses the same terms ‘his 
sickness/to be sick’ ( ųƌܪܗŴƃ/ܗƢƃܐܬ ) and ‘to be restored’ 

                                                      
112  Aphr 21.16: ܐƊƊƕ ܘܢųƇƃܐ ܕƄƇƉ ܥŴƤſܗ . ̈ܘƢƃܕܐܬ ƈźƉ

ܘƈźƉ ܕŴƤſ ƥŶܥ ƤƊƣ ƅƤŶܐ ƀƟŵŶ : ƎƉܐ ܗƤƊƣ ƅƘܐ ƆܒƦƐܪܗ
  .Ŵƌܗܪܗ

113  Aphr 21.16: ųƌܪܗŴƃ ƎƉ ƋƇŶܘܐܬ ƁƆܐ ܨƀƟŵŶ : ƁƆܥ ܨŴƤſܘ
ƀƟŵŶܐ ƎƉ ܒƦܪ ܕŴƃ ƎƉ ƋƟܪܗųƌ ܐܘƚƏ . ̈ܘƎƉ ƋƟ ܒƦƀƉ Ʀƀܐ

ƈܒƟ ܗƦƊƀƟ ܪƦܒ ƎƉ ܥŴƤſܗܝ ܘŴƍƣ ƈƕ̈ܐ ܪܒܐŷܒŴƣ .  
114  Aphr 23.17:  ܘܕܐųſ ųƇƃ ƈƕ ܐƠſܐ ܙܕƄƇƉ ܐƀƟŵŶ ƋƟܘ

ƋƇƣܗ: ܒܐܘܪųƆܡ ܐűƟ ƎƍŶܘܐܬ ƁƆܘܨ : ƦܒƢŶܬܗ ܘŴƆܨ ƦƖƉƦƣܘܐ
ܘܐܬƢƃܗ . ̈ܘƥƊƣ ܙܗſܐƦſ ܒŴܪƦƃܐ ܕܙܕƠſܐ ܕܒܓŴܗ: ̈ܒűƇƖܒܒŴܗܝ

ƋƇŶܘܐܬ ƁƆ܀ ܘܨųƀƌܪܗŴƃ ƎƉ   



 APHRAHAT’S DEMONSTRATIONS 55 

 

( ƋƇŶܐܬ/ųƊƇŶܐ ).115 Both terms are also used in the next 
paragraph of the 23rd Demonstration. Aphrahat assumes that there 
are people who blame Hezekiah for worrying about his sickness 
and praying to be healed and to live longer. Hezekiah was afflicted 
with a serious sickness that would have killed him ( ܐƌܪܗŴƄܒ
 ,if he had not prayed.116 While in the previous texts (ܕƉܐܬ ܗܘܐ
the passages concerning healing imagery were in the passive form, 
here God is the Healer: ‘he did not praise the name of his God 
Who restored him from his sickness’ ( ܗųƆܐ ܕܐƊƣ Ÿܒƣ ܐƆܘ
ųƌܪܗŴƃ ƎƉ ųƊƇŶܕܐ; cf. 2 Chr 26:19-21: Zach 14:5). For God 
is capable of healing; Hezekiah prayed and was healed. 

2.3.1.4 Uzzah and the Ark of the Lord (2 Sam 6:6-7) 
In Demonstration 14, Aphrahat refers to Uzzah who reached out 
his hand and took hold of the Ark of God. God struck him down 
for he dishonoured God’s Ark (2 Sam 6:6-7). Aphrahat takes this 
event as an example of someone who acts presumptuously towards 
the Lord. Those who do not honour God’s Ark will be afflicted 
with ‘bitter pains’ (ܐƮſƢƉ ܐܒܐƄ̈ܒ ) as the Philistines were struck 
by the Lord (1 Sam 6:1-7:14). The phrase ‘bitter pains’ ( ܐܒܐƄ̈ܒ

̈ܘܒŴŷƊܬܐ ) ’ƮſƢƉ) appears in parallel to ‘evil woundsܐ

̈ܒƦƤƀܐ ).117 

                                                      
115  The term ‘to restore’ (ƋƇŶƦƉܘ) appers in 2 Kgs 20:7. 2 Kgs 

provides some more terms: verse 1 and 12 have ‘become sick’ (ܗƢƃܐܬ), 
whereas verse 5 and 8 has the term ‘to heal’ (ܐƏܐƉ) 2 Kgs 20:5: 
ƅƆ ܐƌܐ ܐƏܐƉ; 2 Kgs 20:8: ƁƆ ܐƏܐƉ. 

116  Aphr 23.18:  ƈƕ ܐƀƆűƕ ƎſƦƀƉܕ ƁܒƀܒŶ ƎƀƤƌܐ Ʀſܕܐ ƈźƉ̈ܘ

ܕܗܐ ܙܕŴƠſܬܐ ܕƍƊƆܐ ųƆ ƦſƢƃ ܒŴƄܪܗųƌ ܕƉܐܬ ܗܘܐ : ƀƟŵŶܐ
ܪܒƦܐ űƟ ŸƇƘܡ ܐųƆܗ܆ ܘƍƉܐ ƋƆ ܗƍƀƌܐ ųƀźƉܝ ܒųܝ ܬܘƦƙƏܐ 
̇ܕܬܬƋƀƏ ܒƉŴƉ ųܐ ܒųܝ ܬܘƦƙƏܐ ƈƕ ܕܐƦƣܒųܪ ܗܘܐ 

̈ܒŴƖܬܪܗ űƟܡ ܐŵſܓűܐ ܕƅƇƉ ܒܒƈ ܘƆܐ ƣܒƊƣ Ÿܐ ܕܐųƆܗ 

 .(cf. 2 Chr 26:19-21; Zach 14:5) ܕܐŴƃ ƎƉ ųƊƇŶܪܗųƌ܆
117  Aphr 14.20:  ƈŶܐ ܕŵƖܐ ܒƦƕܐ ܬܘܪſƢƉ ܐ ܕܬܪܥŵŶ űƃ űſܘܕܘ

ƆܐųƆܬܗ ܕܐŴܒƠƆ ܬܗŴƆ ŴƇƖƊ : ܐܕܘܡ ƢܒŴƕ ƦƀܒƆ ܗŴƇƕܐ Ǝſűſܗ
ƈźƉ̈ ܕŴƕܒƢ ܐܕܘܡ ƎƉ ܓƦ ܗܘܐ ܕſƦƤƇƘܐ Ɗƕ ƎƉܐ : ܓſƦܐ
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2.3.1.5 Jesus’ Suffering in the Psalms (Ps 41:2-4; 69:27) 
When Aphrahat illustrates the prophecy concerning the Son of 
God, he quotes the Psalmist in the 17th Demonstration: ‘and they 
persecuted the one whom you struck, and added to the pains of the 
slain one’ (Ps 69:27: ŴƘܪܕ ƦƀŷƉ Ʀƌܕܐ ƎƊƆܘ : ƈƕ ƚƏܐܘ
 ƃ). This Psalm is quoted here in order to show theܐܒų ܕƇƀźƟܐ
real suffering and passion of Jesus on the cross.118 Verse 27 quoted 
above has the term ‘his pain’ (Ps 69:27: ųܐܒƃ), whereas verse 21 
has a significant phrase that is not used by Aphrahat; ‘heal the 
wound of my heart and bind it up’ (Ps 69:21:  ƁܒƆܗ ܕƢܐ ܬܒƏܐ
  .(ܘƞƕܘܒ

The second Psalm, used in the context of healing, is Psalm 41 
which is about giving help to the poor and the sick. Aphrahat 
quotes verses 2 and 4, when he emphasises the help that David 
gave to the weak, poor and sick:  

David also took care of the needy, poor, weak, orphans and 
widows. And he established managers throughout Israel to provide 
for and distribute to the needy. While he sings psalms and gives 
praise before his God, he blessed those who provided for the poor. 
He said: “Blessed is he who has regard for the weak; in the day of 
trouble the Lord will deliver him. The Lord will protect him and 
grant him life and bless him in the Land, and not hand him over to 
the enemy. The Lord will sustain him on his sick-bed” (Ps 41:2-
4).119  

                                                                                                          
ƈſƢƐſܐ ƎƉ ܐƆܐܐ ܘƊŹ : ܬܗŴܒƠƆ ƢƠƀƉ ܐƆܕ ƎƉܥ ܗܕܐ ܕűſܘ

 ŴƖƇܕܒ ƅſܐ ܐƦƤƀܬܐ ܒŴŷƊܐ ܘܒƢſƮƉ ܐܒܐƄܒ ƗƇܐ ܒųƆ̈ܕܐ ̈ ̈

ſƦƤƇƘ̈ܐ ܒŴŷźܪųſ̈ܘܢ . While 1 Sam 6:3 has the term ‘you will be healed’ 
 Sam 6 does not provide any healing terms. However, in 2 (ܬܬܐŴƏܢ)
this context Aphrahat uses the term ‘pains’ (ܐܒܐƃ̈ ). 

118  Aphr 17.10: ܐƊܓƦƙܒ ųܒ ƢƉܬܘܒ ܐ : ƦƀŷƉ Ʀƌܕܐ ƎƊƆܘ
ŴƘܐ: ܪܕƇƀźƟܕ ųܐܒƃ ƈƕ ŴƙƏܘܐܘ . Cf. Aphr 14.20. 

119  Aphr 20.4 (Ps 41:2-4): ܘܬܘܒ ܐܦ ƈƕ ųƆ ƈźܐܬܒ űſܕܘ 
ƍƄƐƉ̈ܐ ܘܒƤƀܐ ܘƉƦſܐ ܘܐܪƦƇƉ̈ܐ ̈ ̈ : ųƇƄܐ ܒƉŴƀƟ ƋƀƟ̈ܘܐ

ƤܒŸ ܘƢƉŵƉ űƃ ܘƉ. ̈ܐƈſƢƐſ ܕųƌܘܘܢ ܙƎƀƍſ ܘƍƄƐƊƆ ƎƀƐƌƢƙƉܐ
ƐƉ ƁƍſŵƆ ܒܐŴŹ ܒųſ ܗųƆܡ ܐűƟ̈Ƅ̈ܐƍ . ƎƊƆ ܗܝŴܒŴŹܕ Ƣƀܓ ƢƉܐ

ܘſƢƉܐ : ܕܒƉŴƀܐ ܕܒƦƤƀܐ ŴƀźƇƙƌܗܝ ſƢƉܐ: ܕŶܐܪ ܒƍƄƐƊܐ
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The terms ‘sickness’ (ܐƌܪܗŴƃ) and ‘his pains’ (ܗܝŴܐܒƃ̈ ) are 
used here. Everyone who does charitable work and helps the needy 
and sick, will be comforted by the Lord when he is sick and ‘the 
Lord will sustain him on his sick-bed’ ( ƈƕ ܗܝŴƀƄƊƐƌ ܐſƢƉ

ƃܐ ܕƏƢƕܗܝŴ̈ܐܒ ). 

2.3.1.6 Isaiah (Is 28:12; 53:5) 
Aphrahat uses two verses from Isaiah that include healing imagery. 
In the Fourth Demonstration On prayer, he describes visiting and 
looking after the sick. 

He said through the prophet: ‘This is my resting-place: let the 
weary rest’ (Is 28:12). Therefore, oh man, do God’s rest, and you 
will not be in need [to say] ‘forgive me’. Give rest to the weary, visit 
the sick and provide for the poor; this is prayer.120  

While here the term ‘sick’ (ܐųſƮƃ) is used, Isaiah speaks 
about the Lord’s ‘resting-place’ (ܝƦŷƀƌ) for the ‘weary’ (ܐƘƮźƊƆ) 
(Is 28:12). In the 17th Demonstration Aphrahat refers to Isaiah 53 
when he speaks about the prophecy concerning Jesus’ suffering: 

And at the end of the sentence he said: “the One Who will be 
killed for the sake of our sins, will be humbled because of our 
iniquity; the discipline of our peace is laid upon Him, and by His 
wounds we will be healed” (Is 53:5). Through whose wounds have 
the people been healed?121  

                                                                                                          
:  ŴƀƊƇƤƌܗܝ ƆܒűƇƖܪܐŴſƢźƍƌܗܝ ܘŴƀŷƌܗܝ ܘźƌܐܒ ųƆ ܒܐܪƕܐ ܘƆܐ

̈ܘܒŴƄܪܗƌܐ ŴƀƄƊƐƌܗܝ ƏƢƕ ƈƕܐ ܕƃܐܒŴܗܝ . The next part of the 
Psalm that includes healing terms is not quoted: Ps 41:4-5:  ųƇƃܘ

ųƌܪܗŴƄܒ ƅƘܗ ųܒƄƤƉ .ƁƇƕ ƋŶܝ ܪƢƉ ܗܘ Ʀƌܬ ܕܐƢƉܐ ܐƌܐ .
ƅƆ ƦƀźŶܕ ƈźƉ ƁƤƙƍƆ ųƏ̇ܘܐ .  

120  Aphr 4.14 (Is 28:12): ܐƀܒƍܒ Ƣƀܓ ƢƉܝ :ܐƦŷƀƌ ܗܕܐ ܗܝ : Ŵŷƀƌܐ
ܘƆܐ ܗܘܐ ƕ : ƅƆܒű ܗųŷƀƌ ƈƀƃ ܕܐųƆܐ ܐܘ ܒƢ ܐƤƌܐ.ƘƮźƊƆܐ

ƁƆ ܩŴܒƣܐ ܕƍƠƌŴƏ . ƑƌƢƘܐ ܘųſƮƃ ܪŴƖƏܐ ܘƘƮźƊƆ Ÿƀƌܐ
ƍƄƐƊƆ̈ܐ܆ ܘܗܕܐ ܗܝ ܨŴƆܬܐ .  

121  Aphr 17.10 (Is 53:5): ܐƊܓƦƘܬܗ ܕƢŷܒ ƢƉܘܐ : ƈźƟƦƉ ܕܗܘ
ƎƆŴƕ ƈźƉ ƅƄƉƦƉ ƎſųźŶ ƈźƉ̈ : ܗܝŴƇƕ ƎƊƇƣܕܘܬܐ ܕƢƉ

ƌ ܗƦƉŴƤܐ̈ܘܒƏܐƦ .ܐƤƍƀƍܒ ŴƀƏܐ ܐܬܐƦƉŴƣ ƎƀƇſ̈ܒܐ ̈ .  
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Jesus’ wounds and death are the real witness to the fulfilment 
of the prophecy that by His wound humankind has been healed. 
Not all of the healing imagery of the suffering Servant (Is 52:13-
53:12) is included in Aphrahat’s Demonstrations: as usual, 
Aphrahat selects just one significant phrase. 

2.3.1.7 Jeremiah (Jer 6:8; 33:10) 
Aphrahat uses two references from Jeremiah that have to do with 
the Lord’s care and love for mankind. In Demonstration 7, the 
author emphasises the healing effect of repentance referring to 
biblical events. God always offered healing to His people through 
His chosen people. The prophet Jeremiah proclaimed the Lord’s 
healing, as Aphrahat quotes:  

And when the Lord called the children of Israel to 
repent because their sins had increased, and they did 
not accept [it], He called them through Jeremiah and 
said: “Penitent children, repent and I will heal your 
backsliding” (Jer 33:10).122  

Because of the wickedness of the people, the Lord warns 
Jerusalem and speaks about the violence and destruction. Aphrahat 
quotes Jeremiah in the Demonstration On the Persecution: ‘And 
he said to Jerusalem: “Jerusalem be disciplined with pains and 
wounds, lest I abhor you” (Jer 6:8)’.123 

2.3.1.8 Ezekiel (34:1-21) 
In the Tenth Demonstration, where the author advises the 
shepherds to take care of their flocks, he refers to the book of 
Ezekiel. Ezekiel proclaims the word of the Lord to the shepherds 
whose sheep were scattered over the whole earth. The shepherds 
‘have not strengthened the sick or healed the infirm or bound up 

                                                      
122  Aphr 7.9 (Jer 33:10):  ܐƢƟܘܢ ܘųƀܒŴŶ ŴƀܓƏ űƃ ƈſƢƐſܐ Ɓƍ̈ܘܒ ̈

ƢƉܐ ܘܐƀƉܐܪ űƀܒ Ƣƀܘܢ ܓųƆ ܐƢƟ ŴƇܒƟ ܐƆܬܐ ܘŴܒſܘܢ ܬųƆ :
̈ܬܘܒŴ ܒƀƍܐ ܬſܒܐ ܘܐƏܐ ܬſܒŴܬŴƃܢ ̈ . The phrase  ܐƏܐ
ܐƏܐ ܬſܒŴܬܗܘܢ ܘܐܪappears also in Hos 14:4(5):  ƋŶ ܬſܒŴܬŴƃܢ

ſ̈ܪűƌܘܢų :ܘܢųƍƉ ܝŵܟ ܪܘܓŴƘųƌܘ . 
123  Aphr 21.7: ųƆ ƢƉܐ ƋƇƣܐܘܪƆܬܐ ܐܬܪܕܝ : ̇ܘŴŷƊܐܒܐ ܘܒƄ̈ܕܒ ̈

ƋƇƣܐܘܪ :ƁƄƍƉ ƁƤƙƌ űƌܐ ܬƊƆܕ . 
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the injured’ (Ez 34:4: ܐƆ ܐƕƢƉܘܢ ܘܕƦƇƀŶ ܐƆ ܐųſƢƃűƆ 
 Aphrahat includes this .( ܐƦƀƏܘܢ ܘܕܬܒƢƀܐ Ɔܐ ƞƕܒƦܘܢ
text in his Demonstration On the Shepherds, but in a different 
sentence structure, when he says:  

Woe to [you], foolish shepherds; you clothe yourself 
with pure wool, you eat the meat of fatlings and you do 
not shepherd the flock: You have not healed the sick or 
bound up the injured; you have not strengthened the 
weak, and you have not gathered the lost and scattered 
(cf. Ez 34:2-4, 9-12, 18-19).124  

Aphrahat does not include verse 16 where the Lord promises 
to bind up the injured and strengthen the sick.125 However, the 
reason the sheep are sick and wounded is because of the shepherd. 
Therefore, he challenges the shepherds to follow the steps of the 
true Shepherd ‘Who cared about His flock and gathered those who 
were far and returned the lost and visited the sick and strengthened 
the sick and bound up the wounded and protected the fatlings’.126 

2.3.1.9 Malachi (Mal 1:14) 
The term ųſƢƃ, attributed to an animal and not to people, is used 
in Malachi. Aphrahat quotes it in Demonstration 4 saying: ‘listen to 
the prophet what he is saying: “cursed is the cheat who has a good 

                                                      
124  Aphr 10.3:  ܘܢƦƀƤܒƆ ܐƀƃܐ ܕƢƊƕ ܐ܆ƇƄƏ ܬܐŴƕ̈̈ܐܘ ܪ

ܕƕƢƉܐ Ɔܐ : ̈ܘܒƢƐܐ ܕƦƍƀƊƣܐ ܐƦƀƇƃܘܢ ܘƍƕܐ Ɔܐ ܪƎƀƕ ܐƦƌܘܢ
űƀܐ ܕųſƢƃܐ Ɔܐ ƦƇƀŶܘܢ ܘܕܐܒ: ܐƦƀƏܘܢ ܘܕܬܒƢƀܐ Ɔܐ ƞƕܒƦܘܢ

  .ܘܕƉܒűܪܐ Ɔܐ ƦƤƍƃܘܢ
125  Ez 34:15-16: ƁƍܒƆ ܐƕܐ ܐܪƌ̈ܐ : ƢƉܐ Ǝƀƌܐ Ɨܐ ܐܪܒƌܘܐ

ܘܕƀƖŹܐ ܐܗƅƘ ܘܕܬܒƢƀܐ : ܕܐܒűƀܐ ܐܒƖܐ. ƢƉܐ ƮƉܘܬܐ
ܘܕųſƢƃܐ ܐƈƀŶ܆ ܘܕƍƀƊƣܐ ܘܕƍƀƤƕܐ ܐƢŹ܆ ܘܐܪƕܐ ܐƎƀƌ : ܐƞƕܘܒ

  .ܒƍſűܐ
126  Aphr 10.4:  ܐƣܐ ܪźƀƙŶ ܐƀƕܐ ܪƌųƆ ܬܐŴƕ̈ܐܘ ܪ ŴƉܐܬܕ

 ƈƕ ųƆ ܓŵܪܗ ܘƢƟܒ ܪƦƠƀŶ̈ܐ ܕܐƊƃܐ ܐܬܒƈź: ̇ܕƦƀƕƢƉ ųƇƃܐ
̈ܘܐƦƀƖŹ ƁƍƘܐ ܘųſƮƃ ƢƖƏܬܐ ܘƦƇƀŷƉ ƈƀŶܐ ܘƞƕܒ ܬܒƮƀܬܐ  ̈

Ƣźƌܐ ܘƍƕܕ ųƀƘܐ ƈƕ ƋƇƣܐ ųƤƙƌ ܐ܆ƦƍƀƊƣ̇ ̈ ̈ . In Ez 34:21, the term 
 .ųſƮƃ is used for the sheepܬܐ
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male in his flock and vows to sacrifice a sick one to the Lord” (Mal 
1:14)’.127 

2.3.1.10 Maccabees (Macc 9:5) 
In Demonstration 5, Aphrahat mentions Antiochus who was 
afflicted with ‘heavy and evil sickness’ ( ܐƇźƕ ܐƌܪܗŴƃ
 and (Ŵƃܪܗƌܐ) ’In 2 Maccabees both terms, ‘sickness 128.(ܘܒƤƀܐ
‘pains’ (ܐܒܐƃ̈ ) appear, but not with the adjectives ‘heavy’ 
 Instead 2 Maccabees speaks of bitter .(ܒƤƀܐ) ’and ‘evil (Ƈźƕܐ)
and strong pain (Macc 9:5: ܐƀƤƟܐ ܘƢſƢƉ ܐܒܐƃ).  

2.3.2 New Testament Healing Imagery in Aphrahat’s 
Demonstrations  

In this section attention is drawn to Aphrahat’s view on the healing 
of man by Jesus Christ Who performed healing miracles because of 
His love towards mankind. Just as Jesus’ love is fundamental for 
His healing ministry, so too man’s faith and prayer are essential for 
healing. Aphrahat refers to Jesus’ healing miracles to highlight the 
significant role of God’s love, as well as of man’s faith and prayer. 
To these Aphrahat adds the importance of charity work in 
Christian social life, particularly visiting the sick which is based on 
Mt 25:32-45, the parable of the sheep and the goats. Referring to 
Rom 15:1, Aphrahat emphasises the duty of the shepherds to care 
about the sick and eventually heal them. Based on 1 Cor 15:42-56, 
at the end the resurrection will transform man from the state of 
sickness into a state of glory.  

2.3.2.1 Jesus’ Healing Miracles  
At the end of the First and Second Demonstration, Aphrahat 
mentions a few people whom Jesus healed. In the Demonstration 
On Faith, Aphrahat emphasises those who were healed because of 

                                                      
127  Aphr 4.13: ƢƉܐ ܐƍƉ ܐƀܒƍƆ Ǝſܕ ƗƊƣ : ƎƉ ƋƆ ܗܘ ŻƀƆܕ

Ɔ ŸܒűƉܪ ܘűƌܒܐ ܘŹ ܐƢƃܪܗ ܕŵܒܓ ųƆ ƦſܕܐųſƢƃܐ ܕſƢƊ  .  
128  Aphr 5.20 (2 Macc 9:18):  ƎƉ ܐƍſܣ ܕŴƄƀźƌܐƆ ܐƍſܕ Ƣƀܓ ƁźƉ

ܘƎƉ ܪųŷſ ܕƢƏܝ ܐƥƌ : ܘܐܬƢƃܗ ܒŴƄܪܗƌܐ Ƈźƕܐ ܘܒƤƀܐ. ƀƊƣܐ
  .... Ɔܐ ƢƟܒ ܗܘܐ ŴƆܬܗ
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their faith. Among them he mentions the blind man (Mt 9:27-
31),129 the healing of the son with the evil spirit (Mk 9:17-27), the 
centurion’s servant (Mt 8:5-13), the reviving of Jairus’ daughter 
(Mk 5:21-43) and Lazarus (Jn 11:1-43). Jesus’ promise to His 
disciples is also included: everyone who believes will be able to heal 
the sick (Mt 10:1): 

And our Saviour said this to everyone who drew near to Him: 
it should happen to you according to your faith. When the blind 
man drew near to Him, He said to him: do you believe that I can 
heal you (Mt 9:28)? The blind man responded: yes, my Lord, I 
believe. And his faith opened his eyes. And He said to the one 
whose son was sick: believe and your son will live. He answered 
Him: I believe, my Lord, help my weak faith (Mk 9:22, 26). And his 
son was healed through his faith. The centurion’s servant was also 
healed when he approached Him in faith, since he said to our Lord: 
say Your word and my servant will be healed through it. And our 
Lord wondered at his faith, and it happened to him according to 
his faith (Mt 8:8-10). And also while the elder of the Synagogue 
besought Jesus concerning his daughter, He said to him: just 
believe and your daughter will live. And he believed and his 
daughter was revived and rose (Mk 5:23, 36). And when Lazarus 
died, our Lord said to Martha, if you believe, your brother will rise. 
Martha responded to Him: yes my Lord I believe. And He raised 
him after four days (Jn 9:23, 27).130  
                                                      

129  Mt 9:27-31 speaks of two blind men to whom sight was granted. 
The healing of the man born blind in Jn 9 is not related to his faith. 

130  Aphr 1.17:  ܐƏܐƦƌܕ ųƆ ܒ ܗܘܐƢƟƦƉܕ ƎƉ ƈƃ ƎƍƀŷƉ ܘܐܦ
ųƆ ܗܘܐ ƢƉܐ ܐƍƃܗ :ƅƆ ܘܐųƌ ܬܟŴƍƊſܗ ƅſܐ . ܕܐƀƊƏ űƃܘ

ųƆ ƢƉܐ ųƆ ܒƢƟ :ƅƀƏܐ ܕܐƌܐ ŸƄƤƉܕ Ʀƌܐ ƎƊſųƉ . ųƆ ƢƉܐ
. ̈ܘܗŴƍƊſܬܗ Ŵƍƀƕܗܝ ƦŶƦƘ. ܐƢƉ Ǝſܝ ƎƊſųƉ ܐƌܐ: ܗܘ ƀƊƏܐ

ųƆ ƢƉܗܘܐ ܐ ųſƢƃ ܗƢܘ ܕܒųƆܘ : ƎƊſܟܗƢܐ ܒŷƌܘ .ųƆ ƢƉܐ :
ܘܒŴƍƊſųܬܗ ܐܬűƕ . ƋƇŶܪ ŴƍƊſųƆܬܝ ܙŴƕܪܬܐ: ƎƊſųƉ ܐƌܐ ƢƉܝ

 űƃ ųƀƇŹ ƋƇŶܬܗ ܐܬŴƍƊſųܒ ųƆ ܒƢƟ űƃ ܐƄƇƉ űܒƕ ܗ ܘܐܦƢܒ
ܘܐܬܕƢƉ ƢƉܢ . ܕܐƢƉ ܒƦƇƊܐ ܘƦƌܐƏܐ ƁƀƇŹ: ܐƢƊƆ ųƆ ƢƉܢ

ܘܐܦ ܪܒ ƦƣŴƍƃܐ űƃ .ܘܐƅſ ܗŴƍƊſܬܗ ܗܘܐ ųƆ : ܒŴƍƊſųܬܗ
ųƆ ƢƉܐ ܐƍƃܬܗ ܗƢܒ ƈƕ ųƍƉ ܐƖܒ :ƍƊſųƉ ܕŴŷƇܒ ƎƊſܗ Ŵ

ܘŵƖƆ ƦƀƉ űƃܪ ܐƢƉ . ܘܗƎƊſ ܘƦƀŶ ܒƢܬܗ ܘƦƊƟ. ܘܬŶܐ ܒƢܬܟ
ܐƢƉܐ ųƆ . ܐųƌܘ ܕƦƍƊſųƉܝ ŴƠƌܡ ܐƢƉ ųƆ :ƁƃŴŶܢ ƢƊƆܬܐ
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Faith is capable of everything. In the same way as Jesus heals 
sick people because of their faith, He also grants this healing gift to 
His disciples ‘to lay their hands over the sick and they will be 
healed’ (Mk 16:17-18).131 Since the Lord healed those who drew 
near to Him with faith, Aphrahat feels able to say that the faith 
‘had healed the sick’ ( ܐƦƀƏ ܘųſƮƃܐ ).132 Healing is not 
attributed to faith only, but also to prayer in the case of barrenness 
( ƢƠƕܘܬܐ ܐƦƀƏ ܘܗܝ ),133 and to the love of God. In the 
Demonstration On Love, Aphrahat links healing with love. Even 
though the above mentioned people were healed or brought back 
to life because of their faith, the Lord is the One Who restored 
them to health and life because of His love towards mankind:  

And because of His abounding faith, He restored the 
wounds of the sick. He also healed the centurion’s son 
because of his faith (Mt 8:8, 13). And he calmed the 
sea’s waves from us through His power (Lk 8:24). He 
scattered from us the legion’s devils because of His 

                                                                                                          
ܘܐƎƉ ųƊƀƟ ܒƦܪ ܐܪܒƖܐ . ܐƢƉ Ǝſܝ ƍƊſųƉܐ ܐƌܐ: ƢƉܬܐ

ƎƀƍƉŴſ̈ .  
131  Aphr 1.17: ƢƉܐ ܐƍƃܘܬܘܒ ܗ : ƎƀƇſܐƆ ܕܗܕܐ ܐܬܐ ܬܗܘܐ

ƎƀƍƊſųƉܢ: ܕŴƇƇƊƌ ܬܐűŶ ܐƍƤƇ̈ܕܒ : ƎƀƠƙƉ̈ܘƣܐܕܐ ųƌܘܘܢ : ̈
̈ܘܐųſűſܘܢ ųƌܘܘܢ ųſƮƃ ƈƕ ƎƀƊƀƏܐ ܘƎƀƊƇŶƦƉ܀   

132  In Aphr 1.18, the author briefly put together what faith can 
achieve; faith is among them:  ŴƍƊſųƆܬܐ Ŷ ųƆ̇ܒƀܒƁ ܗƢƟƦƌ ƈƀƃܒ

Ə̈ ųƀƇƀŶ̇ܓƀܐƎſ ܕܗƍƃܐ  ܐƦƠƏ܆ ƀƊƤƆܐ ܓƢƀ ܗŴƍƊſܬܐ. ̈
 ܓŴܒܐ ܘƦſƞƘ ƎƉ܆ ƢŶܒܐ ܘƎƉ ܐܘűƆܬ܆ ܘƢƠƕܘܬܐ ܙƦƃ܆ ܘƆŴƊƉܐ

 ŴƣܙܒƦ܆ ܘƮƆܕƙſܐ Ƣƣܬ܆ ܘƆܐƮƀƏܐ ܐƦƕܪܬ܆ ̈ܘƍƄƐƊƆܐ ܐƦƠƏ܆
 űƆܨܗƎſ ̈ܘƀƉܐ ܒƦƕŵ܆ ܘƌƢŹܐ ƇƘܓƦ܆ ܘƊſܐ ܐƦŶܬ܆ ܘŴƌܪܐ

 ܐƦƠƏ܆ Ŵƀƣܠ ܘƎƉ ܐƦƀŶ܆ ̈ܘƦƀƉܐ܆ ƏܒƦƖ ̈ܘƍƙƃܐ ܐƦƀƠƣ܆
 ƦƙŷƏ܆ ܘŴƣܪ̈ܐ ܙƦƃ܆ ̈ܘƇƀŶܐ ܐƦƀƏ܆ ܘųſƮƃܐ ƦƟƦƣ܆ ̈ܘܓƇܐ

 ܘƤƆܒųܪƌ̈ܐ ܕƦƄƕ܆ ܕŴƌܪܐ ܘųƇƣܒƦƀܐ ƢƄƏܬ܆ ܕܐܪŴſ̈ܬܐ ̈ܘƉŴƘܐ
̇ ܒƇƀŶ̈ ųܐ ųƇƃܘܢ ܗƆ ƦƀźƉ .ƎƀƆܐƢƠſܐ ̈ܘƄƀƄƊƆܐ ƦƄƄƉ܆

ܐƢƕƦƏܘ܀ ܒŴƍƊſųܬܐ  
133  Aphr 4.1: ų̇ܒ Ƣƀܬܐ ܓŴƆƞܒ ŴƇܒƟܐ܆ ܐܬƍܪ̈ܒŴƟ ܬܘܒ ܘܗܝ 

ƦƄƘܐ܆ ܐܗƆŴƊƉ ܘܗܝ ƦƀƏܘܬܐ܆ ܐƢƠƕ ܘܗܝ ƦƙŷƏ ܐƦſƮƤƉ . In 
the Demonstration On Prayer, various powers are attributed to the prayer. 
Some of them are the same as in the Demonstration On Faith (see Aphr 
1.18). 
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grace (Lk 8:32). And by His mercy He revived the 
daughter of the Head of the Synagogue (Lk 8:55). And 
He cleansed the woman from the impurity of her blood 
(Mk 5:29). And He opened the eyes of the two blind 
men who drew near to him (Mt 9:30). And He also 
gave power and authority to His Twelve over all pain 
and sickness, and to us through them (Lk 9:1; cf. Mt 
10:8). And because of His abundant love, He listened 
to the Canaanite woman and revived her daughter from 
her sickness (Mt 15:28). And through the power of His 
Sender He stretched out the tongue of the mute man 
whose ear was deaf (Mt 7:35). And the blind men saw 
light and praised Him Who sent Him through Him (Mt 
15:31).134 

Jesus ‘healed’ (ƁƏܐ) the centurion’s servant (Mt 8:8-13). He 
‘cleansed’ (Ɓƃܕ) the woman with the haemorrhage (Mk 5:29) and 
‘opened’ (ܚƦƘ) the eyes of the blind (Mt 9:30). Concerning the 
disciples, in Demonstration 1.17 Aphrahat says: ‘and they shall lay 
their hands over the sick, and they will be healed’ (  ̈ܘܐųſűſܘܢ

ܘųſƮƃ ƎƀƊƇŶƦƉܐ ųƌ ƎƀƊƀƏ ƈƕܘܘܢ ), whereas here the 
terms ‘pain’ (ܐܒܐƃ) and ‘sickness’ (ܐƌܪܗŴƃ) appear: ‘they 
receive power and authority over every pain and sickness’ (  ƇƀŶܐ

ܘŴƃܪܗܢ ƃܐܒ ƈƕ ƈƃ ܘƍźƆŴƣܐ ). This power is not limited 
only to the disciples, but is also given to ‘us through them’.135 The 
term ‘sickness’ (ܐƌܪܗŴƃ) is linked with the Canaanite woman’s 
daughter (Mt 15:28). Concerning the man who was ‘sick’ (ųſƢƃ) 
                                                      

134  Aphr 2.20: ƈźƉܘ ųܒŴŶ ܐƖƀƙƣ ƋƇŶܬܐ ܐŴŷƉ̈ ܐųſƮƃܕ :
ƁƏܐ Ƣƀܗ ܐܦ ܓƢܒƆ ܐƌܘƢźƍƟܕ ƈźƉ ܬܗŴƍƊſܩ. ܗƦƣܘ ƁƆŴƤŷƉ̈ 
. ƀŹܒŴܬܗ ƈźƉ ܕƆܓŴƀܢ ƣ̈ܐܕܐ ƎƍƉ ܘܪܕܦ. ܒƊſ ƎƍƉ ųƇƀŷܐ

 ƆܐƦƌܬܐ ܬܘܒ ܘܕƦƣŴƍƃ :Ɓƃܐ ܕܪܒ ƆܒƢܬܗ ܐƁŶ ܘܒŴƍƊŶƢƊܬܗ
ƎƉ ܐܘܬܐƊŹ ܐƉܚ: ܕܕƦƘܐ ܘƍƀƕ̈ ܐƀƊƏ̈ܕ Ǝſ̈ܬܪ ŴܒƢƟܕ ųƆ :ܒųſܘ 

 ƎƆ ܘܐܦ ܘŴƃܪܗܢ ƃܐܒ ƈƕ ƈƃ ܘƍźƆŴƣܐ ƇƀŶܐ ƦƆܪƢƐƕܬܗ ܐܦ
 ƦƀƍƖƍƃܐ ƆܐƦƌܬܐ Ə ƗƊƣܓƀܐܐ ŴŶܒų ܘƈźƉ. ̈ܒܐųſűſܘܢ

ƋƀƟܬܗ ܘܐƢܒƆ̇ ƎƉ ųƌܪܗŴƃ̇ .ܐƍźƆŴƤܘܒ ųŶŴƇƣܕ ŻƤƘ ųƍƤƆ 
 ܘƣܒŴƌ Ŵŷܗܪܗ ƀƊƏ̈ܐ ܘŵŶܘ. ܐܕųƌ ܗܘܬ ܕƢƀƠſܐ ƘܐƟܐ ܕܓܒƢܐ

ųŶŴƇƤƆ ܒܐűſܗ .  
135  Aphr 2.20. 
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for 38 years and the Lord ‘healed him’ (ųƊƇŶܐ) (Jn 5:5), 
Aphrahat speaks of ‘perfect healing’ ( ܓƢƀƊܬܐ ܐŴƀƏܬܐ ).136   

2.3.2.2  ‘I became sick and you have visited me’ (Mt 25:35-36)  
The phrase ‘and I became sick and you have visited me’ 
( ܘƢƖƏܬܘƁƍƌ ܘܐܬƢƃܗܬ ) from Matthew appears in three 
Demonstrations (Mt 25:35-36). In the Demonstration On Prayer, 
Aphrahat attributes rest and healing to prayer. Prayer should help 
the needy and the sick, otherwise it does not fulfil its aim. Good 
deeds in social life reflect true faith and real prayer. In order to 
support this, Aphrahat refers to the parable of the sheep and the 
goats (Mt 25:32-46). He quotes: ‘and I became sick and you visited 
me’.137 While motivated for the good deeds and looking forward to 
the second coming of Christ, Aphrahat changes Matthew’s words 
slightly when he uses it in the Sixth Demonstration: ‘let us visit our 
Lord through the sick, so that He may call us to stand on His right 
hand’.138 For it is essential for the faithful to help the poor, weak 
and sick people. Aphrahat uses the same quotation again in the 
Demonstration 20: ‘and I was sick and you have visited me’,139 and 
it is clear that for him the sick and weak in the world play an 
important role in Christian social life. They ought to have a central 
place in the Christian community as the Lord does in the life of 
faithful people. In the three Demonstrations this healing imagery 
appears as an activity and work that Christians are obliged to do in 
order to be true disciples of Christ.  

2.3.2.3 Paul’s Epistles (Rom 7:5; 15:1; 1 Cor 1:27-30)  
Aphrahat uses some verses from Paul’s epistles to the Romans and 
to the Corinthians that include healing terms. When referring to 
Paul’s epistles, he draws attention to the sick again. In the Seventh 
Demonstration where Aphrahat advises ‘the keeper of heaven’s 
                                                      

136  Aphr 2.20: ܝŴŶܬܗ ܬܘܒ ܘŴƀƏܬܐ ܐƢƀƊܘ ܓųܐ ܒƢܓܒ 
ƎſƦƆܐ ܕܬƍƉܘܬ Ǝƀƍƣ̈ ųſƢƃ ܗܘܐ ƁܓƏܘܐ ųƍƍŶ ܬܗŴƆ ųƊƇŶܘܐ .  

137  Aphr 4.15 (Mt 25:35-36): ܗܬƢƃܘܐܬ ƁƍƌܬܘƢƖƏܘ .  
138  Aphr 6.1 (Mt 25:36): ܪŴƖƐƌ ܢƢƊƆ ܐųſƮƄܒ :ƎſƢƠƌܡ ܕŴƠƌܘ ƎƉ 

ųƍƀƊſ. 
139  Aphr 20.5 (Mt 25: 32-45): ܗܬƢƃܘܐܬ ƁƍƌܬܘƢƖƏܘ . 
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keys’ to open the door to the repentant, he refers to Paul saying: 
‘we who are strong ought to bear the sickness of the sick’ (Rom 
15:1: ƎƀܒƀŶܕ ƎƍŶ ƎƀƇſܐ ƎſƢƤƉܐ ܕƌܪܗŴƃܐ ܕųſƮƃܠ ܕŴƠƤƌ ). 
This sentence is followed with the quotation from the Epistle to 
the Hebrews: ‘the one who is lame shall not be disabled but healed’ 
(Hebr 12:13: ƎƉܕ ƢƀܓŶܐ ܕƆ ƚŶƦƐƌ ܐƆܐ ܐƏܐƦƌ ).140 
Helping a sick person is not just bearing with him his sickness, but 
more: he needs to be ‘healed’ (ܐƏܐƦƌ). For Aphrahat, 
repentance is a way of healing.141  

Although the term ‘sick’ (ܐųſƢƃ) implies suffering and the 
stage that has to be passed, Aphrahat also uses it in a positive way. 
Here Aphrahat refers to 1 Cor 1:27-30: ‘And the Apostle said: God 
chose the foolish people of the world in order to make the wise 
ashamed through them; and he chose the sick in order to make the 
strong ashamed through them.’142 While strength, power and 
knowledge count in the eyes of this world, in the eyes of the Lord 
they are vain for they can harm man. Here Aphrahat mentions 
some biblical figures and what has happened to them because of 
their physical health and beauty: the result was spiritual sickness of 
pride and haughtiness.  

In the Demonstration On the Resurrection of the Dead, 
Aphrahat speaks about the spirit and the body. Concerning the 
body and the pain it can experience, he quotes from Rom 7:5: 
‘when we were flesh, the pains of sin were at work in our limbs, so 
that we might be fruits for death’.143 Even though pains, caused by 
sin, dwell in humankind, people are able to think about spirituality. 
Paul is used as an example: he thought and talked magnificently 
about the soul and the Spirit of God. As long as people dwell in 
                                                      

140  Aphr 7.11 (Rom 15:1; Hebr 12:13): ܬܘܒ ƢƉܐ :ƎƀܒƀŶܕ ƎƍŶ 
ƎƀƇſܐ ƎſܪƢƤƉܐ ܕƌܪܗŴƃܐ ܕųſƮƃܠ ܕŴƠƤƌ .ܬܘܒ ƢƉܐ :ƎƉܕ ƢƀܓŶܕ 

ƦƌܐƏܐ܀ ܐƆܐ Ɔ ƚŶƦƐƌܐ   
141  Aphr 7.12. 
142  Aphr 14.29 (1 Cor 1:27-30): ܐŷƀƇƣܘ ƢƉܐ ܕܓܒܐ: ܐųƆܐ 

 ܕƌܒųܬ ųſƮƃܐ ܘܓܒܐ: ƊƀƄŷƆ̈ܐ ܒųܘܢ ܕƌܒųܬ ܕƊƇƕܐ ܝŴƇƄƐƆ̈ܗ
ƌƦƇƀŷƆ̈ܐ ܒųܘܢ ...  

143  Aphr 8.5 (Rom 7:5): ܘܬܘܒ ƢƉܐ :űƃܐ ܕƢƐܕܒ Ǝſܐܒܐ ܗܘƃ̈ 
ŴƊƆܬܐ ųƌܘܐ ܕƘܐܪ̈ܐ: ̈ܒųܕƎƀƉ ܗܘܘ ƎƀźƙŶƦƉ ̈ܕųźŶܐ .  
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flesh, they need to be changed: ‘we have been sown in sickness, but 
have arisen in power’ ( Ǝƕܘܬܐ ܬܘܒ ܘܐܙܕܪųſƢƄܒ ƎƊƟܘ 
  144.(ܒƇƀŷܐ

2.3.2.4 Repentance as the Medicine of ‘Our Wise Physician’  
In the seventh Demonstration, On Repentance,145 Aphrahat uses 
healing imagery in a unique way. Since Jesus Christ is the only One 
Who overcame sin and death, He was not injured or wounded in 
the battle with Satan. The Lord as ‘our wise Physician’ ( ƎƀƏܐ 
 ƊƀƄŶ), is capable of healing any kind of sickness or pains, andܐ
binding up the wounds of the sinners who repent. Spiritual healing 
is discussed allegorically as the way of healing for those who have 
been injured in the war by their adversaries and enemies. In order 
to heal them, they ought to reveal their wounds without any shame 
to the wise physician ( ƊƀƄŶܐ ܐƀƏܐ ) or the physicians who are 
the disciples of our Lord and receive ‘repentance as medicine’ 
( ܬſܒŴܬܐ ƊƏܐ ) from Him.  

Next, the terms associated with sickness and pains will be 
discussed. These terms, such as ‘ulcers’ (ܐƍŶŴƣ̈ ), ‘wounds’ 
ŴŷƉ̈ܬܐ) ), ‘gangrene’ (ܐƦſűƇŶ) and ‘pains’ (ܐܒܐƃ̈ ) that imply 
the war, battle and agony of life, explain Aphrahat’s understanding 
of life and human existence. Suffering because of sin and being 
subdued by it is not the final state of man. Healing of the wounds 
comes from God through Jesus Christ and repentance towards 
Him. Therefore, attention is drawn to the role of the Lord Who is 
the main Physician, to the function of the wise physician and the 
physicians of the Lord who are enabled to grant healing to the sick. 
Paragraphs 2 to 6 of the Demonstration On Repentance present 
the main healing imagery quoted below.  

                                                      
144  Aphr 8.10; cf. 1 Cor 15:42-52 and Gal 6:8. 
145  There has been considerable discussion about the context of this 

Demonstration: see T. Jansma, ‘Aphraates’ Demostration VII.18 & 20. 
Some observations on the discourse on penance’, PdO 5 (Kaslik-Liban 
1974), 21-48, and R. Murray, ‘The exhortation to candidates for ascetical 
vovs at baptism in the ancient Syriac Church’, NTS 21 (Cambridge 1974), 
59-80, and the literature cited there. 
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2.3.2.5 The translation of Demonstration 7.2-6  
7.2 All pains have medicines, and they can be healed, if 
the wise physician finds them. And those who are 
struck in our contest have repentance as medicine 
which they put on their ulcers and they will be restored. 
Oh physicians, disciples of our wise Physician, receive 
this medicine through which you will restore the 
wounds of the sick. When the wise physician is found 
for the fighters who have been stricken in the war by 
the hands of the one who fights against them, he 
devises their healing in order to restore the wounded. 
And after the physician has restored him who was 
stricken in the war, he will receive gifts and honour 
from the king. Likewise, my beloved, you ought to give 
repentance as medicine to the one who has laboured in 
our contest and the enemy overcame him and struck 
him, if the stricken one feels great contrition; because 
God does not reject the penitent. The prophet Ezekiel 
said: “I am not willing to let a sinner die, but wish he 
might repent from his evil way and be saved” (Ez 
33:11; cf. 18:23, 32).146  
7.3 The one who has been stricken in the war is usually 
not ashamed to entrust himself to a wise physician’s 
hands for the war has overcome him and he was 
stricken. And once he has been healed, the king does 
not reject him, but he will reckon and count him in his 
army. Likewise, the one whom Satan wounds ought not 

                                                      
146  Aphr 7.2: ƈƄƆ ܐܒܐƃ̈ Ʀſܐ ܐƍƊƊƏ̈ ƎƀƏܐƦƉܘ űƃ ܐƀƏܐ 

 ųƆܘܢ ܐƦſ ܕƎƇſ ܒܐſܓƌŴܐ ܘƎƀŷƉƦƉűƆ. ܐŴƌܢ ƊƀƄŶ ŸƄƤƌܐ
 ̈ܐŴƏܬܐ ܐܘ. ܘųƀƍŶŴƣ̈ ƎƀƊƇŶƦƉܘܢ ƈƕ ܕƎƀƊƀƏ ܬſܒŴܬܐ ƊƏܐ

 ܬŴƊƇŶܢ ܕܒų ܗƌܐ ƊƏܐ ŴƄƆܢ ƏܒƊƀƄ Ŵܐ܆Ŷ ܕܐƎƀƏ ̈ܬűƀƊƆܘܗܝ
 ƎƉ ܗܘ ̈ܐűſܝ ƎƉ ܒƢƠܒܐ ܕܒƎƀƖƇ ܓƮƟ ƢƀܒƌƦܐ. ܕųſƮƃܐ ŴŷƉ̈ܬܐ

̇ ƢƘƦƉ ųƆܣ ųƆܘܢ ƊƀƄŶ ŸƃƦƤƉܐ ܐƀƏܐ ųƊƕ űƃܘܢ ܕƦƃƦƉܫ
 ܕܒųƆ ƗƇܘ ܐƀƏܐ ųƆ ܕƋƇŷƉ ܘƀŷƊƊƆ̈ .ƎƉܐ ܕƆ ƋƇŷƌܐŴƀƏܬܗܘܢ

 Ŷ ƎƉܒƀܒƁ ܗƍƃܐ. ƄƇƉܐ ƎƉ ܘܐƢƠſܐ ŴƉ̈ܗܒƦܐ ƠƉܒƈ ܒƢƠܒܐ
ƈƊƕܐ ܕƌŴܓſܒܐ ƎƇſܪܗ ܘܐܬܐ ܕűƇƖܗܝ ܒŴƇƕ ܐŷƉܘ ųƆ ܐƆܘ 
 ܬܗܘܐ ƀŷƊƉܐ ܕܗܘ Ƥƙƌܐ ܬܘܬ űƃ ܬſܒŴܬܐ ƊƏܐ ƦƊƆ ųƆܠ

 ƀƟŵŶܐƈſ ܓƢƀ ܐſƦƆ̈ .ƢƉܒܐ ƇƐƉܐ Ɔܐ ܕܐųƆܐ Ə .ƈźƉܓƀܐܐ
 ƎƉ ܕƦƌܘܒ ܐƆܐ ƀźŶܐ ܕƦƀƉܐ ܒŴƊܬܗ ܐƌܐ ܨܒܐ ܕƆܐ: ƌܒƀܐ

ųŶܐ ܐܘܪƦƤƀܐ܀ ܒŷƌܘ   
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to be ashamed to confess his transgression and turn 
aside from it. Rather he should seek out repentance as 
medicine for himself. Whoever is ashamed to show his 
ulcer will get gangrene; and the harm reaches all his 
body. And who is not ashamed, his ulcer will be healed 
and he will return again to enter the contest. But 
whoever has gangrene is not able to be healed again; 
and the weapons that he put off he cannot put on 
again. Likewise, the one who will be overcome in our 
contest, has this way to be healed if he says: I have 
sinned; and asks for repentance. And whoever is 
ashamed cannot be healed for he is not willing to show 
his wounds to the Physician Who took two dinars with 
which he heals all those who are wounded (cf. Lk 
10:35).147   
7.4 You, physicians, disciples of our glorious Physician, 
ought not to hold back healing from the one who 
needs to be healed. Whoever shows you his ulcer, grant 
him repentance as medicine; and whoever is ashamed 
to show his pain, advise him not to hide from you. And 
when he reveals [it] to you, do not expose him lest 
because of him, the victorious might also consider 
themselves as defeated by the adversaries and enemies. 
The battle-line from which the slain fall is considered 
by their enemies as defeat over all of them. And when 
those who have been wounded are to be found among 
those who have not been wounded, the latter heal their 
pains and do not reveal them to their enemies. But, if 

                                                      
147  Aphr 7.3: ܐƆ Ƣƀܬ ܓųܗܘ ܒ ƗƇܒܐ ܕܒƢƠܒ ųƤƙƌܠ ܕƦƌ ܝűſܐƆ̈ 

 Ɔܐ ܕܐܬܐƁƏ ܘƉܐ. ܘܒƢƟ ƗƇܒܐ ܕƊ ƈźƉ ųƍƐŶܐƀƄŶ ܐƀƏܐ
 ܘƆܐ Ɔܐ ܗƍƃܐ. ųƆ ܘƍƉ ŪƤŶܐ Ƌƕ ųƇƀŶ ܐƆܐ: ƄƇƉܐ ƇƐƉ ųƆܐ
: ųƍƉ̇ ܘƖƌܒŴƇƄƏ Ƣܬܗ ܕŴƌܕܐ ŷƉ ųƆܐ ܕƍźƏܐ ܒƤƌƢܐ ܕƌܒųܬ
 źƉܐ ųƍŶŴƣ ܕŴŷƌܐ ܕܒųܬ ܓƎƉ Ƣƀ. ܬſܒŴܬܐ ƊƏܐ ųƆ ܘƌܒƖܐ

ųƆ ܐƦſűƇŷƆ :ųƇƄƆܗ ܘƢܓƘ ܐźƉ ܐƍƀƄƌ .ƎƉܐ ܘƆܬ ܕųܒ 
 ܕƍƟܐ ܘܐƍſܐ. ܒܐſܓƌŴܐ ƆƈƙƊ ܗƅƘ ܘܬܘܒ ƦƉ ųƍŶŴƣܐƏܐ

 ܗƍƃܐ: ƆܒƆ ƥܐ ܕŸƇƣ ܘܙƍſܐ ƦƊƆܐƆ ŸƄƤƉ ŴƀƏܐ ܬܘܒ ƦſűƇŶܐ
ƎƉ ܐƃܕŵƉܐ ܕƌŴܓſܒܐ ƎƇſܕ Ʀſܐ ųƆ ܐƌܐ ܗƏܪŴƘ ܐƏܐƦƌܕ űƃ 

ƢƉܐƌ ƦƀźŶܐ ܕƖܒƌܬܐ ܘŴܒſܐ ܬƍſܬ ܘܐųܐ ܕܒƆ ŸƄƤƉ ܐƏܐƦƌܕ 
ƈźƉ ܐƆܕܥ ܨܒܐ ܕŴƌܬܗ ܕŴŷƉ̈ ܐƀƏܐƆ ƈƠƣܕ Ǝſ̈ܬܪ ƎſƮƍſܕ 

ܕƎƀŷƉƦƉ܀ ųƇƄƆܘܢ ƉܐƏܐ ܕųƍƉܘܢ   
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they were to tell everyone about them, the whole camp 
would receive a bad name. Also the king, the captain of 
the army, will be angry about those who expose his 
camp; and they will be beaten by him with worse blows 
than those by which they were struck in the war.148   
7.5 If those who have been stricken, are not willing to 
reveal their ulcers, the physicians do not deserve any 
blame for not restoring the sick who have been 
wounded. And if those who have been wounded wish 
to hide their pains, they will not be able any longer to 
put on armour for they possess gangrene in their 
bodies. And when, having gangrene, they make bold to 
put on armour, and they go down to make contest, 
their armour becomes hot on them; and their ulcers 
grow foul and fetid, and they will be killed. And when 
those from whom they had hidden their ulcers find 
their bodies, then it is that they will mock at their 
nakedness, since they hid the pains of their wounds. 
Neither will they give their bodies a burial for they 
consider them stupid, evil and headlong.149   

                                                      
148  Aphr 7.4: ܢ ܘܐܦŴƄƆ ܐƆܬܐ ܘŴƏܘܗܝ ̈ܐűƀƊƆ̈ܬ ƎƀƏܕܐ 

 ƎƉ. ܕƦƌܐƏܐ ܕƎƉ ƎƉ ơƀƍƏ ܐŴƀƏܬܐ ܬŴƇƃܢ ܕƆܐ ŷſƞƌܐ
 ܕܒųܬ ܘƎƉ: ܬſܒŴܬܐ ƊƏܐ ųƆ ܗܒŴƄƆ ųƍŶŴƣ Ŵܢ ܕŴŷƉܐ

 ܕܓƇܐ ܘƉܐ. Ƥźƌܐ Ɔܐ ܕŴƄƍƉܢ ŴƄƆŴƉܗܝ ܐƦƌܘܢ ƃܐܒų ܕŴŷƌܐ
 ƀŶ̈ܒܐ ųƆܘܢ ƤŶƦƌܒŴܢ ̈ܙƀƃܐ ܐܦ ƦƇźƉܗ ܕƆܐ ܬƆ ųƌŴƏƢƘܐ ŴƄƆܢ

ƎƉ ܐܐƍƏ̈ űƇƖܪܐ. ̈ܒܒܐܘܒűƏ ܐƍſܐ ܐƇƀźƟ̈ܕ ƎƀƇƙƌ ųƍƉ ܬܐŴƇƙƣ 
ƈƕ ܘܢųƇƃ ܒܐƤŶƦƉ ƎƉ ܘܢųƀܒܒűƇƖ̈ܒ :űƃܘ ƎƀƇſܐ ƎƀŷƊƉܕ 

 ƃ̈ܐܒųƀܘܢ ƉܐƎƀƏ ܐܬŴƀŷƉ ܕƆܐ ܐƎƀƇſ ܗƎƀƆ ܒųܘܢ ŴŷƃƦƤƌܢ
 ųƀƇƕܘܢ ŴƉܕƥƍƇƄƆ Ǝƀƕ ܕƎſ ܐܢ. Ɔ̈ܒűƇƖܒܒųƀܘܢ ųƀƇƕܘܢ ܓƎƀƇ ܘƆܐ

 ܕƇƀŶܐ űƉܒƄƇƉ ųƌƢܐ ܘܐܦ. ƦſƢƤƉܐ ųƇƃ̇ ܒƤƀܐ Ɗƣܐ ƇƠƣ ųƆ̇ܐ
ŵܪܓ ƈƕ ƎƀƆܗ ƎƀƇſܐ ƎƀƏƢƙƉܗ ܕƦſƢƤƉ ƎƀƖƇܘܒ ųƍƉ ܬܐŴŷƉ̈ 

ƎƤƀ̈ܕܒ ƎƉ ܢŴƌܕܗ ŴƖƇܒܐ܀ ܕܒƢƠܒ   
149  Aphr 7.5: ܘܐܢ Ǝſܕ ƎƀƇſܐ ŴƀŷƉܐ ܕܐܬƆ Ǝƀܢ ܨܒŴƇܓƌܕ ƈƕ 

 ܐŴƊƇŶ ܕƆܐ ƀŶ ƈƕܒƆ Ǝƀܐ űƉܡ ܪƍƀƣܐ ̈ܐŴƏܬܐ: ųƀƍŶŴƣ̈ܘܢ
: ƃ̈ܐܒųƀܘܢ ܕŴƤźƌܢ ܕƎƀŷƊƉ ܐƎƀƇſ ܨܒƎƀ ܘܐܢ. ܕܐܬųſƮƄƆ ŴƀŷƉܐ

. ܒƙܓųſƮܘܢ ŴƍƟ ܕƦſűƇŶܐ ƈźƉ ܒƆ ƎƀŷƄƤƉ ƇƊƆƥܐ ܙƍſܐ ܬܘܒ
űƃܐ ܘƦſűƇŶ Ʀſܘܢ ܐųƆ ܢŴŶƢƊƌܘ ƥܒƇƊƆ ܐƍſܙ :űƃ ƎƀƇƙƌ űܒƖƊƆ 

 ųƀƍŶŴƣ̈ܘܢ ܘƎƀƐƉƦƉ ܘųƀƇƕ ƎſƢƏܘܢ ƋŷƉ ܙųƍſܘܢ ܐſܓƌŴܐ
ƎƀƇźƟƦƉܘ .ƎƉܘ ƎƀŷƄƤƉܘܢ ܕųſűƇƣ̈ ƎƀƇſܐ ŴƀƤŹܘܢ ܕųƍƉ 
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7.6 Also the one who shows his ulcer and is healed 
should take care about the place which has been healed 
so that he is not wounded there twice. Because it is 
difficult even for a wise physician to heal a person who 
is wounded twice, for any wound which has an ulcer 
cannot be healed; and even if it is healed again, he 
cannot put on armour. And if he should make bold to 
put on armour, he will take upon himself habitual 
defeat.150   

2.3.2.6 The Pains and Sickness of the Wounded and Stricken People  
Considering life as a ‘war’ (ܒܐƢƟ) and ‘contest’ (ܐƌŴܓſܐ), it 
does not surprise the author that men get ‘wounded’ (ܐƮƀܬܒ), 
‘stricken’ (ܐƀŷƊƉ̈ ), ‘scattered’ (ܪܐűܒƉ) and ‘lost’ (ܐűƀܐܒ). 
The fight is against the ‘enemies’ (ܒܒܐűƇƖ̈ܒ ), ‘haters’ (ܐܐƍƏ̈ ), 
‘Satan’ (ܐƍźƏ) and ‘sin’ (ܐƦƀźŶ). Since Jesus Christ is the only 
One Who has not been wounded, but instead overcame the world 
and crucified sin, mankind is advised to follow Him. Answering the 
question of how Jesus was victorious over the world, Aphrahat 
applies Malachi’s words about Levi to Christ: Jesus Christ has not 
sinned for ‘He has not committed wickedness and nothing false 
was found in His mouth’ (Mal 2:6). Referring to Paul, Jesus Christ 
is the only One Who ‘crucified sin and won the race in the stadium’ 
(Col 2:14).151 Although the author uses some terms that are 
                                                                                                          

 ܕŴƘ ƈƕ ŴƀƤŹܪųƀƏܘܢ ƈƕ ųƇƃ ܓƎƀƄŷ ܗܘ ܗųƀƍŶŴƣ̈ :Ǝſűſܘܢ
 ܘƤŶƦƉܒƠƆ ƎƀܒŴܪܐ ųſܒųſűƇƣ̈ Ǝƀܘܢ ܐƆ ܘܐܦ: ̈ܕŴŷƉܬܗܘܢ ƃ̈ܐܒܐ

ܘŶƮƉܐ܀ ̈ܘܒƤƀܐ ƇƄƏ̈ܐ ųƆܘܢ   
150  Aphr 7.6: ܘܐܦ ƎƉ ܐŴŷƉܕ ųƍŶŴƣ ܐƏܐƦƉܕܗܪ ܘŵƌ ƎƉ ܝ̇ܗ 

 ܕܒƗƇ ܕƈźƉ ƎƉ: ̈ܙܒƎƀƍ ܕܬܪ̈ܬƎſ ̇ܒƌ ųܒƗƇ ܕƆܐ ܕܐܬܐƦƀƏ ܕܘƦƃܐ
Ǝſܬܪ̈ܬ Ǝƀƍܐ ܐܦ ̈ܙܒƀƏܐƆ ܐƊƀƄŶ ܐƀƤƟ ܬܗ ܗܝŴƀƏܐ :ƈźƉ ƈƃܕ 

 ܬܘܒ ƃű ŪŹ ܘܐܦ: ƦƉܐƀƏܐ Ɔܐ ܗܘſܐ ܕܒƦŹŴƤܐ ŴŷƉܬܐ
 ŪƐƌ: ܘƇƌܒƢƊƌ ƥܚ ܙƍſܐ űƃ ܘܐܦ. ƇƊƆܒƆ ŸƄƤƉ ƥܐ ܙƍſܐ ܬܬܐƏܐ

ųƆ ܐűƀƕ ܬܐ܀ŴܒƀŶܕ  
151  Aphr 7.1: ܐƀƃܙ űŶ ܕ ܗܘŴŷƇܒ ƎƉ ƈƃ ܐűƀƇſ̈ ŴƤܒƆܐ ܕƢܓƘ :

 ܐųƏ ƈƕ ųƤƙƌ .ƢƉܕ ܕܗܘ ܐŷƀƤƉ ƅſܐ ŴƤſܥ ƢƉܢ ܕܐƦſܘܗܝ
Ƣƀܐ: ܓƌܗ ܕܐƦƀƃܐ ܙƊƇƖƆ .ܐ ܘܐܦƀܒƌ ܕųƏ ܗܝŴƇƕ :ܐƆܕ űܒƕ 

 ܕܗܘ: ܐŴŹ ƢƉܒƍܐ ܘŷƀƇƣܐ. ųƉŴƙܒ ܐƇƄƌ ŸƃƦƣܐ ܐƇƘܐ ƆŴƕܐ
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associated with war and battle, it is obvious that his attention is 
drawn to the inner spiritual struggle152 against sin and Satan. Jesus’ 
victory over Satan and sin serves as an example for human beings.  

Nonetheless, although the power of sin is defeated in Jesus’ 
victory, something of it has remained. Since Adam’s transgression, 
sin reigns on earth and ‘wounds’ (ܐƖƇܒ), ‘strikes’ (ܐƀŷƊƉ) and 
‘has killed’ (ƦƇźƟ) many. After sin has been killed on the cross, its 
power was at an end, but not its ‘sting’ (ܐƐƟŴƕ) that still exists 
and ‘pierces’ (ƞܕܒ) man. Sin’s sting will finally be extinguished for 
ever on the last day of judgment.153  

Although man’s enemy is skilful and mighty, his weapon is 
weaker than the armour which men receive from the Lord. 

                                                                                                          
 ƕܒűܗ ܘܐƍƄſܐ. ƕܒűܗ ƦƀźŶܐ ƦƇźƉܢ ƦƀźŶܐ ܗܘܐ űſܥ ܕƆܐ

: ƕܒűܗ ܗܘ ܗܘܐ Ɔܐ ƦƀźŷƆ űƃܐ ̇ܕƈźƉ ųƇƠƣ ܐƆܐ ƦƀźŶܐ܆
ųƖܒƟܐ ܘƙƀƟŵܒ . Aphrahat’s first quotation from Paul is from 2 Cor 

5:21. Then in the loose allusion to Col 2:14, strictly what Christ nailed to 
the cross was not ‘sin’ but the Ƣźƣ ƎƀܒŴŶ̈ .  

152  The term ܐƌŴܓſܐ is used in Aphr 6.1; 7.1-3; 7.5; 7.7-8; 7.18-22; 
7.25; 14.6; 14.38. In the Epistles the term ܐƌŴܐܓ appears in the context 
of faithful people’s life as a battle against the Evil One: cf. 1 Cor 9:25; Phil 
1:30; Col 2:1; 1 Tim 6:12; 2 Tim 4:7; 1 Th 2:2. 

153  Aphr 7.1: ܬܘܒ ƦƀƆ ܐƌƢŶܐ ƎƉ Ɓƍܐܕܡ ̈ܒ ƈƙƌܐ ܕƌŴܓſܒܐ 
 ƈƕ ܐܕܡ ܕƕܒƦƀźŶ ƎƉ Ƣܐ ܕܐƈźƉ ƦƄƇƉ: ܘܒŷƉƦƉ ƗƇܐ ܕƆܐ

 ܗܘܬ ƀŷƊƉܐ ̈ܘƐƆܓƀܐܐ ܗܘܬ ܒƖƇܐ Ə̈ܓƀܐܐ ܘƌűƟŴƘ .ƎƉܐ
 ܕܐܬܐ ƉűܐƆ ųƇźƟ̇ ƕܐ ܐܐƏ̈ܓƎƉ ƀ ܘܐƦƇźƟ :ƥƌ ̈ܘƐƆܓƀܐܐ

ƎƟܘƢƘ ųƇƠƣ̇ܘ ųƖܒƟ̇ܘ ųƙƀƟŵܘܐܦ. ܒ űƃ ܐƙƀƟŵܐ ܒƖƀܒƟ :ųƐƟŴƕ ̇
ųƆ̇ ųƐƟŴƕ̇ ܘƦƉܬܒƢŶ Ƣܬܐ ܗܘſܐ űƕ ܕܒƞ ̈ܘƐƆܓƀܐܐ ܐƦſܘܗܝ . 

In this context Aphrahat does not discuss what Jesus’ victory precisely 
means. Nor is what sin’s sting means widely illustrated. However, 
attention is drawn to the fact that people still suffer under sin and they, 
metaphorically speaking, get wounded and pricked. Aphrahat certainly 
knows 1 Cor 15:55-56: ‘Where, O death, is your victory? Where, O Sheol, 
is your sting? The sting of death is sin and the power of sin is the Law’ 
( ŴƄſܐ ƅƐƟŴƕ ܬܐŴƉ .ܐƄſܘܐ ƁƃܬŴƃܠ ܙŴƀƣ .ųƐƟŴƕ Ǝſܕ 

ܗܘ ƏŴƊƌܐ ܕƦƀźŶܐ ܘƇƀŶܐ ܗܝ ƦƀźŶܐ ܕŴƉܬܐ ). However, Paul 
does not use the verb ƞܕܒ along with ܐƐƟŴƕ as Aphrahat does. The 
term ܐƐƟŴƕ is further used in Act 9:4; 26:14. 
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Therefore, the faithful are enabled to enter the struggle and fight 
against Satan through Christ’s armour.154 Having said this, man still 
has to fight against sin for its presence cannot be denied. 
Consequently in this spiritual war people get injured and wounded.   

However, Aphrahat challenges the people in authority, the 
ministers of the church, to provide help to the sick and repentance 
to sinners.155 Repentance is the medicine provided by God to the 
penitent through his disciples. Aphrahat uses the phrase 
‘repentance as medicine’ ( ܬſܒŴܬܐ ƊƏܐ ) four times, implying 
the confessing of sin, and the resolve not do it again.156 Spiritually, 
repentance serves as medicine if the penitent willingly wants it and 
reveals his ‘iniquity’ (ܬܗŴƇƄƏ), accompanied by ‘contrition’ 
( Ƥƙƌܐ ܬܘܬ ) and the confession: ‘I have sinned’ (ƦƀźŶܕ).157 The 
Lord does not reject the penitent repenting, wishing them to repent 
and be healed, as He offered repentance to Adam, Cain and Noah’s 
contemporaries.158 Confident in this, Aphrahat challenges the 
penitent to accept this repentance which he describes as healing: 
‘Also I am saying to you, penitent, do not hold back from 
yourselves this means that is given for healing’.159 Aphrahat’s 
confidence that God grants healing to the penitent is based on the 
Bible. He refers not only to Adam’s fall, to the Ninivites’ and the 
Israelites’ sins,160 but also to the Gospel and emphasises that ‘our 
Lord did not come to call the righteous, but sinners to repent. Let 

                                                      
154  Aphr 7.7: ܐܘ ƁƤƀܒƆ̈ ųƍſܐ܆ ܙŷƀƤƉܕ ŴƙƇſ ƁƇƇƣ̈ ܒܐƢƟ ܐƆܕ 

: ܒűƇƖܪܢ ܘܐܘƎƉ ܗܘ ܨƗƀƌ. ܒܐſܓƌŴܐ Ƈƙƣ̈ܐ ܘܬܗܘܘܢ ܬŴŶܒŴܢ
 ƦƊƆ ųƊƕܗŴƄƘ ܗƎƆ ƈƀƃ ܘƆܐ. ܕƎƉ ƎƇſ ܗܘ ƈƙƣ ܙųƍſ ܕƆܐ

ƈƠƤƊƆܘ ųƍſܬܐ ܙŴƄƉܘܬܐ ܕƢƀƖܗܘ. ܒ Ƣƀܐ ܓƆ ܐŵŶƦƉ ƎƆ űƃ 
ƎƍƉ ܕƌܒŴƀƇźܗܝ: ƎƆ ܕŵŶܐ ƎƉ ܗܘ ŴƆܬ ƍƘƦƌܐ. ƢƠƉ ƎƊƕܒ .  

155  Aphr 7.26: ܬܐ ܐܘŴƕ̈ܘܗܝ ܪűƀƊƆܢ ̈ܬƢƉܕ :Ŵƕܐ ܪƍƕ ܘƢܘܕܒ 
Ƣƀƙƣ .ŴƇƀŶ ܐųſƮƄƆ ŴƄƊƏܘ ƎƀƕƢƉűƆ :ܘܒƞƕ ܐƮƀܒƦƆ ŴƏܘܐ 

ܕܓŵܪܐ ƦƍƀƊƣ̈ܐ ܘƢŹܘ ŷƆܓƮƀܐ . Cf. Aphr 10.3-4 along with Ez 34. 
156  Aphr 7.2-4. 
157  Aphr 7.2-3. 
158  Aphr 7.8. 
159  Aphr 7.12: ܢ ܘܐܦŴƄƆ ܒܐſ̈ܬ ƢƉܐ ܐƌܐ: ܐƆܢ ܕŴƇƃܬ ƎƉ 

ƄƤƙƌܢŴ ܐƏܪŴƘ ܐƌܗ Ūſųſܬܐ ܕŴƀƏܐƆ .  
160  Aphr 7.8-9. 
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us take up some of the suffering of anyone of us who becomes 
sick, and where anyone stumbles, let us feel pain on his behalf’.161 
As the Lord gives help to mankind with penitence as medicine, 
men should also help each other. Like a body, if one limb suffers, 
so too the whole body suffers. Aphrahat, using the term ųƍŶŴƣ, 
motivates people to work on the wound to heal it. He says: ‘If one 
of our limbs receive a hurt, let us work on this wound until it is 
healed. When one of our limbs is praised, the whole body ought to 
glory; and when one of our limbs receives pain, the whole body will 
have fever.’162 Here, the idea is that sinners and weak people should 
not be publicly blamed and disgraced. Instead, they should be 
encouraged and helped to find the way how to live and be healed. 
Referring to Matthew, Aphrahat goes further, saying: ‘Anyone who 
causes one of these little ones [to sin] will be thrown into the sea 
with a millstone around his neck (Mt 18:6). The one who kicks his 
brother with his foot, will not be forgiven. The wound of the 
rebuker does not have any healing, and the trespasses of those who 
disgrace will not be forgiven.’163  

In Aphr 7.4, the author speaks of the whole camp of the army 
as being comparable to the believer community. If some of them 
get injured and wounded, all of them should try to heal the wound 
and not reveal it to their enemy who is Satan. Again, this means 
sinners should not be blamed and disgraced for their wickedness, 
so that they will be caused to do further evil deeds. The defeat of 

                                                      
161  Aphr 7.23 (cf. Lk 5:32): ܐƆ ܢ ܐܬܐƢƉ ܐƢƠƌܐ ܕƠſܕŵƆ̈ ܐƆܐ 

 ܘŴƠƤƌ ƎƉ ųƤŶ :ƎƉܠ ƎƍƉ ܕƢƃƦƉܗ ſƦƆ .ƈƃ ƎƉܒŴܬܐ ƀźŷƆ̈ܐ
ƈƤƃƦƉܐ ܕƇƉƦƌ ܗܘܝŴƙƇŶ . See also Aphr 28.8. 

162  Aphr 7.24: űƃ űŷƆ ƎƀƉܐ ̈ܗܕźƊƌ ܐܒܐƃ ƎƍŶ ƈƊƖƌ ųƍŶŴƤܒ 
 ܗܕƘ ƢſܓƢܐ ƦƤƌ ųƇƃܒŸ ̈ܗܕűƃ űŶ ƎƉ ƎƀƉ: ܐƏܐܕƉűƕ ƦƉܐ

 ƦƍƖŹܗ ƘܓƢܐ ƃ ųƇƄƆܐܒܐ źƊƌܐ ̈ܗܕűŷƆ ƎƉ ƎƀƉ ܘűƃ: ܘſܐܐ
  .ܐƦƣܐ

163  Aphr 7.24: ƈƃ ƈƤƄƉܕ űŷƆ ƎƉ ƎƀƆܪ̈ܐ ܗŴƕܙ ƈƙƌ ܐƊƀܒ űƃ 
 ܕųƇſ ܒƖܓƈ ܕܐŴŶܗܝ ƆܒƦƤƀܐ ܕűŶܐ ܘƎƉ.. ܒƞܘܪܗ ܕƢƊŶܐ ܪƀŶܐ
 ŴŷƊƆܬܗ. ƐŶƦƌܐ Ɔܐ ܐŴŶܗܝ ƈƕ ܒƢܓųƇ ܕܪƑƘ ܘƎƉ. ܬܒƢܗ ܗܘܐ
ƦƤƉܒƆ ƎƀƠܐ ŴŶ̈ܒŴܗܝ ܘƉܒƍŶŵܐ: ܐŴƀƏܬܐ ƍƠƀƊƉ ƦƀƆ ųƆܐܕ .  
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some people in the camp is like the pain of one limb which causes 
the whole body to suffer.164  

Aphrahat uses different terms to describe the effect of sin on 
those who are either stricken or wounded in the battle of life. In 
particular, the following terms are found in Aphrahat’s text: ‘ulcers’ 
ƍŶŴƣ̈ܐ) ), ‘wounds’ (ܬܐŴŷƉ̈ ), ‘gangrene’ (ܐƦſűƇŶ), ‘harm’ 
ƃ̈ܐܒܐ) ’pains‘ ,(ƍƀƄƌܐ) ), ‘sick people’ (ܐųſƮƃ), ‘wound on a 
scar’ ( ܕܒƦƉŴƤܐ ŴŷƉܬܐ ). 

The term ‘ulcer’ (ܐƍŶŴƣ) is used in three demonstrations.165 
It appears often in the Demonstration On Repentance as 
something that needs to be healed. The ‘ulcer’ (ܐƍŶŴƣ) is the 
painful wound of the stricken and wounded people: ‘and those 
who are struck in our battle have repentance as medicine which 
they apply to their ulcers and will be restored’.166 The ulcers are the 
‘wounds of the sick people’ ( ܕųſƮƃܐ ŴŷƉ̈ܬܐ ) and the ‘pains of 
their wounds’ ( ̈ܕŴŷƉܬܗܘܢ ƃ̈ܐܒܐ ).167 The verbs ‘to be 
wounded’ (ܐŷƉ) and ‘to be struck’ (ƗƇܒ) are used to describe 
the injury incurred by the fighter in the war against ‘his enemy’ 
 While the author advises the fighter not to be ashamed .(ܒűƇƖܪܗ)
to reveal his ‘ulcer’ (ųƍŶŴƣ), he challenges ‘the man whom Satan 
has struck not to be ashamed to confess his transgression, and 
leave it’.168 Otherwise as Aphrahat emphasises, the consequence of 
the ulcer not being healed is ‘gangrene’ (ܐƦſűƇŶ) and ‘harm’ 
 to the whole body.169 Since the ulcer can be healed, the (ƍƀƄƌܐ)
man can be enabled to fight against the enemy again without 
immediately being defeated; but the complicated healing of a 
gangrene disables a person from taking up his armour and entering 

                                                      
164  Aphr 7.4. 
165  Aphr 7.2-6; 9.10; 20.7-8. 
166  Aphr 7.2: ƎƀŷƉƦƉűƆ ܐƌŴܓſܒܐ ƎƇſܕ Ʀſܘܢ ܐųƆ ܐƊƏ 

ܘųƀƍŶŴƣ̈ ƎƀƊƇŶƦƉܘܢ ƈƕ ܕƎƀƊƀƏ ܬſܒŴܬܐ . 
167  Aphr 7.2; 7.5. 
168  Aphr 7.3: ܐƍƃܐ ܗƆ ܐƆܬ ܘųܒƌܐ ܕƤƌƢܐ ܒƍźƏܐ ܕŷƉ ųƆ 

ųƍƉ̇ ܘƖƌܒƢ ܬܗŴƇƄƏ ܕŴƌܕܐ . 
169  The term ܐƦſűƇŶ is used only four times in Aphr 7.2 and 7.5. 
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the battle.170 ‘Our contest’ ( ܕƎƇſ ܒܐſܓƌŴܐ ) is not the ordinary 
battle, but the invisible war against sin. Therefore, the consequence 
of any gangrene is death: ‘their ulcers will become foul and fetid, 
and they will be killed’.171   

The term ‘ulcer’ (ܐƍŶŴƣ) also appears in the Demonstration 
On Humility where Aphrahat presents ‘anger’ (ܐƦƊŶ) in contrast 
to ‘humility’ (ܬܐŴƄƀƄƉ). While humility causes man to live 
peacefully and bear good fruit, anger causes an ‘ulcer’ (ܐƍŶŴƣ). 
Therefore, the person addressed is advised not to become angry 
and express this anger on his lips.172 The speech and words caused 
by anger are like an ulcer, and they make man unclean. While the 
singular is used metaphorically here, in Demonstration 20, the 
plural appears in its physical sense. When Aphrahat refers to the 
episode of the rich man and Lazarus (Lk 16:19-31) to explain the 
parable of the rich fool (Lk 12:13-31), he uses this term once in its 
simple plural form (ܐƍŶŴƣ̈ ) and twice with a suffix-ending 
ŴƍŶŴƣ̈ܗܝ) ).173 Both forms are taken from Luke. When Jesus 
speaks about Lazarus’ ulcers, he says: ‘even the dogs came and 
licked his ulcers’.174 Aphrahat explains the parable allegorically. 
Referring to Moses (Dtn 4:7; 6:10-13), the Hebrews are identified 
with the rich man,175 whereas Jesus is identified with the poor man 

                                                      
170  Aphr 7.3; 7.5. 
171  Aphr 7.5: űƃܐ ܘƦſűƇŶ Ʀſܘܢ ܐųƆ ܢŴŷƊƌܘ ƥܒƇƊƆ ܐƍſܙ :űƃ 

ƎƀƇƙƌ űܒƖƊƆ ܐƌŴܓſܘܢ ܐųƍſܙ ƋŷƉ ܘܢųƀƇƕ ƎſƢƏܘ ƎƀƐƉƦƉܘ 
ܘųƀƍŶŴƣ̈ ƎƀƇźƟƦƉܘܢ .  

172  Aphr 9.10: ܐƦƊŶ űƃ ܐƍźܒƦƉ ƅܐ ܬܗܘܐ ܒƍŶŴƣ :ܐƆܘ 
ųſűƆܬܘ ƅƍƤƇƆ ܐƆܘ ųƆܬܟ ܬܬŴƙƐƆ̈ :ƈƃ ƎܒƤŷƉ̈ ƎƠƇƏܕ ƈƕ ƅܒƆ 

ƅƌܘƦܐ ܒſŴܪ ܓŴƊŹ Ǝƀƌܐ: ܐƦܒŹ̈ Ǝźܕܒ ƅܒƆ ܗܘ ƅƍƤƇƆ .  
173  Aphr 20.7-8. 
174  Lk 16:20-21: ܐƍƄƐƉ űŶ Ʀſܗܘܐ ܐ ųƊƣܪ ܕŵƖƆ .ܐƉܘܪ 

 ܗܘܐ ܘſƦƉܐܒ. ̈ܒƍŶŴƤܐ ƢſƦƕ űƃ ƁŷƊƉܐ ܕܗܘ ܬܪŴƆ ųƕܬ ܗܘܐ
 ܐƆܐ. ƢſƦƕܐ ܕܗܘ ƦƘܘܪܗ ƎƉ ܕƢƘ̈ ƎƀƇƙƌܬܘܬܐ ųƏƢƃ ƎƉ ܕƇƊƌܐ

ŴƍŶŴƣ̈ܗܝ ƎƀƄŷƇƉ ܗܘܘ ܐܬƇƃ̈ Ǝſܒܐ ܐܦ . 
175  Aphr 20.7: ƢƉܘܐ ƎƉܒܐ: ܬƇƃ̈ܕ Ǝſܗܘܘ ܐܬ ƎƀƄŷƆܗܝ ܘŴƍŶŴƣ̈ .

 ܘƎƊƣ ܕܐƊƕ ƈƃܐ ܗܘ ܐƦſܘܗܝ ̈ܒźܒƦܐ ܕܐܬܒƋƐ ܓƢſƦƕ Ƣƀܐ
ŻƖܐ ܘܒƖŹܐ ܘſƢƊƆ ƁŶܐ ܘܨųƆܐƆ .  
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and the gentiles with the dogs. Furthermore, Lazarus’ ulcers 
ŴƍŶŴƣ̈ܗܝ) ) are used in a positive sense since they signify the 
Lord’s wounds (ܗƦƉŴƣ̈ ) which are His body given to the 
gentiles.176 The term ܐƦƉŴƣ̈  is also used in 1 Peter. When Peter 
refers to the healing imagery of Jesus’ wounds, he says: ‘He took all 
our sins and lifted them in His body on the cross, so that when we 
die to sin we might live for righteousness; by His wounds you have 
been healed’.177 Along with the ‘wounds’ (ܐƦƉŴƣ̈ ) the dogs have 
a positive aspect too. The dogs are admired for their faithfulness 
and loyalty towards their owner. They love him and ‘lick his 
wounds’ ( ƎƀƄŷƇƉ ܗƦƉŴƣ̈ ). Licking the wounds with the 
tongue indicates the partaking of Holy Communion.178 Therefore, 
the tongue should not be used for evil thoughts and speak defiled 
words of hatred.179 Jesus’ wounds possess medical power and 
healing, so that man’s wounds can be healed through them.180  

However, Aphrahat, also uses the term ܐƦƉŴƣ̈  in the sense 
of ‘old scar’ that is difficult even for a good physician to heal. 
Although the ‘wound on a scar’ ( ܕܒƦƉŴƤܐ ŴŷƉܬܐ ) might be 
healed, the ‘scars’ (ܐƦƉŴƣ̈ ) will stay.181 It is not a disgrace to be 
injured, if the wounded person offers his wound to be healed. 
Morever, the king will not only accept him in his army again, but he 
                                                      

176  Aphr 20.8: ܐƍƄƐƉܐ ܘƉܗܘܐ ܕܪ ƈƕ ųƕܘܗܝ ܬܪƦſܐ 
 Ƙܐܪ̈ܐ ųƍƉܘܢ ܕŪƐƌ ܘŭƍŶƦƉ ܗܘܐ ܘſܐܒ. ƎܕƢƘܘƟ ܕŴƉܬܐ

ƈܒŴƌܘ ųƌܪűƐƊƆ :ܐƆܘ ƥƌܒ ܐųſ ųƆ .ƢƉܒܐ ܘܕܐƇƃ̈ܕ Ǝſܗܘܘ ܐܬ 
ƎſűŷƆܗܝ ܘŴƍŶŴƣ̈ :ܒܐƇƃ̈ Ƣƀܓ Ǝſܐ ܗܘܘ ܕܐܬƊƊƕ̈ ܢŴƌܐ ƎƀƄŷƇƉܕ 

ųƀƍƀƕ̈ܘܢ ƈƕ ܘƎƀƊƀƏ ܕƘ ƎƀƇƠƣܓƢܗ: ܕƢƘܘƦƉŴƣ̈ ƎƟܗ . For the 
parable of the rich man and Lazarus (Lk 16:19-31) in Aphrahat, see: A. 
Valavanolickal, The Use of the Gospel Parables in the Writings of Aphrahat and 
Ephrem (Frankfurt am Main 1996), 288-296. See also the summary in R. 
Murray, Symbols of Church and Kingdom (Cambridge 1975), p. 60, n. 3. 

177  1 Pet 2:24: ƈƠƣܘ ųźŶ̈Ǝſ ܘܢųƇƃ ܘܢųƇƃ ơƏܢ ܘܐŴƌܐ 
. ŷƌܐ ܕųƇſ ܒŵܕŴƠſܬܐ. ƦƀźŷƆܐ ƎſƦƀƉ ƎƍŶ ܕƀƆƞƆ .űƃܒܐ ܒƙܓƢܗ

ܐܬܐƦƀƏܘܢ ܓƢƀ ̈ܒƦƉŴƤܗ .  
178  Aphr 7.21. 
179  Aphr 9.10. 
180  Aphr 7.10; Is 53:3; see the previous section. 
181  Aphr 7.6; 7.17. 
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will also grant him gifts and honour. Aphrahat advises the 
wounded person to be aware of his wound so that he should not 
be wounded again on the same place. It is also difficult for a good 
physician to heal the ‘gangrene’ (ܐƦſűƇŶ).182 Therefore, the ulcers 
need to be healed in their earliest state.  

2.3.2.7 The Medicine and Physician of the Wounded and Stricken People  
The term ‘physician’ (ܐƀƏܐ) appears in the singular and plural 
form as ‘physician’ (ܐƀƏܐ) and ‘physicians’ (ܬܐŴƏ̈ܐ ); and with 
the adjectives ‘wise’ ( ƊƀƄŶܐ ܐƀƏܐ ), ‘our wise’ ( ƎƀƏܐ 
) ’ƊƀƄŶ) and ‘our victorious Physicianܐ ƎƀƏܐ ܐŷſƞƌ ). The 
phrases ‘our wise Physician’ ( ƎƀƏܐ ܐƊƀƄŶ ) and ‘our victorious 
Physician’ ( ƎƀƏܐ ܐŷſƞƌ ) are used as titles for Christ, whereas 
the ‘wise physician’ ( ƊƀƄŶܐ ܐƀƏܐ ) is not only used for Jesus 
Christ, but also has a general meaning that could imply any good 
physician who understands his art and can be trusted. ‘Our wise 
Physician’ ( ƎƀƏܐ ܐƊƀƄŶ ) is used twice; both times it is linked to 
the term ‘physicians’ (ܬܐŴƏ̈ܐ ) that is used for the disciples who 
are challenged to ‘restore/heal the wounds of the sick’ (  ܬŴƊƇŶܢ

ܕųſƮƃܐ ŴŷƉ̈ܬܐ ) through the medicine of penitence.183 

                                                      
182  Cf. L. Haefeli, Stilmittel bei Aphrahat dem Persischen Weisen (Leipzig 

1968), 168-169. He points out that in modern medicine too - according to 
his time at the beginning of this century - the full healing of a ‘gangrene’ is 
not easy even after being initially healed, but Aphrahat exaggerates it: 
Diese letzte Feststellung ist nach unseren heutigen medizinischen 
Kenntnissen und sicher auch nach der Heilpraxis der Alten übertrieben. 
Aber richtig daran ist, daß das Narbengewebe schlechte Heilungstendenz 
aufweist. Und diese schwere Heilbarkeit einer neuen Wunde auf der 
Narbe der alten ist wirklich ein gut gewähltes Bild dafür, daß die »letzten 
Dinge des rückfälligen Menschen schlimmer sind als die ersten«’. 

183  Aphr 7.2: ܬܐ ܐܘŴƏܘܗܝ ̈ܐűƀƊƆ̈ܬ ƎƀƏܐ ܕܐƊƀƄŶ :ŴܒƏ 
ܕųſƮƃܐ ŴŷƉ̈ܬܐ ܬŴƊƇŶܢ ܕܒų ܗƌܐ ƊƏܐ ŴƄƆܢ . Almost the same 

phrase, but slightly changed, is used in paragraph 7.4 where the author 
advises the ‘physicians, the disciples of our glorious Physicians’ (  ̈ܐŴƏܬܐ

ŷſƞƌܐ ܕܐƎƀƏ ̈ܬűƀƊƆܘܗܝ ) to grant healing to the needy. The adjective 
‘wise’ (ܐƊƀƄŶ) is replaced with ‘glorious’ ( ƌܐŷſƞ ). Finally, again the 
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Obviously, the wise Physician is God, the Lord of the Old 
Testament and New Testament, Who provides healing to mankind 
through his chosen people, the physicians, and his written word. 
The Bible provides the medicine of the wise Physician that the 
physicians can use for binding up and healing wounds.   

In paragraph 7.3, when the author refers to the parable of the 
Good Samaritan who took out two silver coins and gave them to 
the innkeeper (Lk 10:5), the term ‘physician’ (ܐƀƏܐ) is referred to 
Jesus Christ: the Samaritan, as the ‘physician who took two dinars 
from which he heals all those who have been wounded’ (  ƆܐƀƏܐ

ƈƠƣܕ Ǝſ̈ܬܪ ƎſƮƍſܘܢ ܕųƍƉܐ ܕƏܐƉ ܘܢųƇƄƆ 
ƎƀŷƉƦƉ184,(ܕ is identified with the Lord Who is called ‘the 
Physician of all sick people’ (  ̈ܒƤƍƀƍܐ ܕųƇƃܘܢ ܗܘܐ ܐƀƏܐ
) ’ųſƮƃ)185 and the ‘Physician of our painsܐ ̈ܕƃܐܒƎƀ ܐƀƏܐ ).186  

Since the Lord is ‘our wise Physician’ ( ƎƀƏܐ ܐƊƀƄŶ ) and 
in Him is ‘healing’ ( ųܬܐ ܒŴƀƏܐ ), as well as ‘peace’ (ܐƊƇƣ), 
‘love’ (ܒܐŴŶ) and ‘purity’ (ܬܐŴƀƃܕ),187 the verb ‘to heal’ (ƁƏܐ) 
describes His healing deeds. The biblical healing miracles that are 
mentioned at the end of the first and second Demonstrations 
include the verb ‘to heal’, such as when Jesus asks the blind person: 
‘do you believe that I can heal you’ ( ƎƊſųƉ Ʀƌܐ ŸƄƤƉܕ 

ܕܐƅƀƏ ܐƌܐ  ); or ‘he healed the centurion’s daughter’ ( ƁƏܘܐ 

                                                                                                          
phrase ‘our wise Physician’ ( ƎƀƏܐ ܐƊƀƄŶ ) appears in Aphr 7.8 along 
with the term ‘physicians’ (ܬܐŴƏ̈ܐ ) where the author reminds the 
‘physicians what is written in the books of our wise Physician’. Aphr 7.8: 

 ܕܐƎƀƏ ܒƮƙƐܘܗܝ ܕűƉ ŪſƦƃܡ ܐ̈ܐŴƏܬ ܐƌܐ ųƖƉܕ ܕŴƄƆ Ǝſܢ
ܬſܒŴܬܐ Ƈƃܐ Ɔܐ ܕܗܘ: ƊƀƄŶܐ . 

184  Aphr 7.3. For the parable of the Good Samaritan (Lk 10:25-35 see 
K. A. Valavanolickal, The Use of the Gospel Parables in the Writings of Aphrahat 
and Ephrem (Frankfurt 1996), 247-48. 

185  Aphr 6.9. 
186  Aphr 23.52. 
187  Aphr 14.44: ܢƢƉܚ ܘƦƘ ƎƀƉűƟ ܗŵܐ ܪܒܐ ܓƇƉܕ ƈƃ ƎܒŹ̈ .ųܒ 

 ܘܒų: ܕŴƀƃܬܐ ܒų: ܐŴƀƏܬܐ ܒų: ܪƦƊŶܐ ܒƊƇƣ :ųܐ ܒŴŶ :ųܒܐ
ƈƃ ƎƀƌŴ̈ܓ ƎƀܒŹ̈ ƎſƮƀƙƣܘ Ǝſ̈ܪƦƀƉܘ .  



 APHRAHAT’S DEMONSTRATIONS 79 

 

Ƣƀܬܗ ܓƢܒƆ ܐƌܘƢźƍƟܕ ).188 Aphrahat says that the healing 
comes through His crucifixion and restoration through His 
sickness and weakness.189 In Aphr 17.10, healing is attributed to 
‘His wounds’ ( ܐƦƌܐƏ ̈ܘܒƦƉŴƤܗ ; 1 Pet 2:24). In order to 
make it clear that mankind is healed through the Lord’s wounds, 
the author asks rhetorically when he refers to Is 53:3: ‘Through 
which wounds were people healed?’190 Also according to Aphr 
23.11, the Lord’s economy was for the healing of man: Since He 
was man like us, clothed with the ‘sickness/weakness of body’ 
( ܕƘܓƢܐ ųſƢƃܘܬܗ ), His death and resurrection overcame death 
and sickness and are courage for mankind.191 Thus, He as the 
‘Physician of our pains’ ( ̈ܕƃܐܒƀƏ Ǝƀܐܐ ) granted His spirit to 
mankind as medicine for their bodies. His economy serves to heal 
man from pain and sickness.192  

However, the verb ‘to heal’ (ƁƏܐ) is used more with the term 
‘physician’ (ܐƀƏܐ). If the Samaritan who is called the physician 
can be identified with the Lord, then the term ‘to heal’ (ܐƏܐƉ) 
is related to the Lord as ‘the Physician Who took two dinars by 
                                                      

188  Aphr 1.17 and 2.20; cf. the section before. 
189  Aphr 14.31 ܚƦƘ ܐƮſŴƕ ƋƇŶܐ ܘܐųſƮƃ :ŻƤƘ ܐƙƀƙƃ̈ ƅƆܘܗ 

ŶܐƮƀܓ :ƈƠƣ Ǝƀܐܒƃ̈ ƋƇŶܬܢ ܘܐŴŷƉ̈ ƁƏܘܬܢ ܘܐųſƮƃ :ܒƢƟܘ 
 ܒŴƍƄƐƊܬܗ ܐƦƕܪܢ: ܕƢſܗ ̈ܒƁƍ ܘƕܒűܢ Ɖܒűܪܘܬܢ ܘƥƍƃ ܪŴƠƀŶܬܢ

ܪܘƎŶ ̈ܘܒܐܘŴƌƞƆܗܝ ܒŴƙƀƟŵܬܗ ܐƎƀƏ: ܐƎƊƇŶ ܘܒųſƢƄܘܬܗ .  
190  Aphr 17.10 (Is 53:3): ƢƉܬܗ ܘܐƢŷܐ ܒƊܓƦƘܕܗܘ: ܕ ƈźƟƦƉ 

ƈźƉ ƎſųźŶ̈ ƅƄƉƦƉ ƈźƉ ƎƆŴƕ :ܕܘܬܐƢƉ ƎƊƇƣܗܝ ܕŴƇƕ 
̈ܒƤƍƀƍܐ܆ ܐܬܐƦƉŴƣ̈ ŴƀƏܐ ܒܐƦƌ .ƎƀƇſܐƏܐ ƦƉŴƤ̈ܗܘܒ   

191  Aphr 23.11: ƎܒܒƆ ܬܗŴƊܒ ƎſűŶܗ ܘƦƊƀƠܕܐ. ܒųܘܒ ƈŶܕܕ ƎƉ 
 ųƇƄƆܘܢ ƠƀƤƘܐƦſ ܕŴŷƌܐ: ܕűƕƦƌܪ ŴƆܬܢ ƕܒű ܒƦƊƄŷܗ ŴƉܬܐ

Ɓƍܐ ̈ܒƤƌܘܬܗ ܐųſƢƃ ܐƢܓƘܕ ƥܒƆܬܢ ܕŴƃܡ.........  ܐűƟŴƆ ƦƀƉ 
 ܙųſƢƃ űƃ Ɓƃܘܬܐ ܕƆܐ ܪܒܐ ܒƇƀŷܐ ܘƋƟ: ܒŴƊܬܗ ܕƆƦƌܒŪ ܒŴƊܬܢ
 ſƢƃ ƎƆܐ Ɔܐ ŴƉܬܐ ƎƉ ܕƎƍƀƀŶ.........  ܐܬܪܗ ƎƉ ܘŴƊƆ ơƇƏܬܐ

 ܗܘ ܕܐܦ: ܒŴƄܪ̈ܗƖźƟ ƎƆ Ǝƀƌܐ ܘƆܐ: ܐŴƃܬܢ ܕܐܬƈźƉ űƇſ ܒűƇƀܐ
ܐŴƃܬܢ ܐܬƢƃܗ ....... 

192  Aphr 23.52: ƎƍſűŶ ƅܐ ܒűƇſ ܐƊƀŶܕܕܪܫ ܪ ƎƆ ܐŶܐܬܪ ܐܘܪƆ 
Ǝƍƀܨܒ .ƎƍſܕŴƉ ƅƆ ܐƀƏܐ Ǝƀܐܒƃܬ ̈ܕƢƊŹܕ Ǝܒ ƅŶܐ ܪܘƊƏ 

ƎſƮܓƙƆ. 
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which He heals everyone who is stricken’.193 The object of healing 
is those who are stricken. Referring to Jr 33:10, God called His 
people through the prophet to ‘heal their backsliding’ (  ܘܐƏܐ
 Likewise the Lord as the Physician invites the sick 194.(ܬſܒŴܬŴƃܢ
who are in need of physicians. Referring to Lk 5:32, the author 
says: ‘Jesus came for He wanted sinners to be righteous, because 
the healthy people were not in need of a physician for they did not 
have any sickness’.195 Sinners are in need of the Physician: ‘Our 
Lord did not come to call the upright, but sinners for repentance 
(Lk 5:32).196 God never dishonours penitents197 or holds back His 
people from repenting.198 Therefore, the Lord offers His healing 
continuously to mankind, especially through His disciples whom 
the author calls ‘physicians’ (ܬܐŴƏ̈ܐ ). The term ‘His disciples’ 
̈ܬűƀƊƆܘܗܝ) ) is not only used for the Twelve Apostles, but also for 
some of Aphrahat’s contemporaries; probably the priests and 
bishops or the ܐſűƀŷſܐ, ̈ܐƤſűƟ̈  and ܐƆܘƦܐ ̈ܒƦƆܘƦ̈ܘܒ . 
Those physicians are also called shepherds (ܬܐŴƕ̈ܪ).199 The term 
‘physicians’ (ܬܐŴƏ̈ܐ ) which appears four times is mainly used 
with reference to the Lord as ‘our wise’ or ‘victorious’ physician.200 
Aphrahat encourages the physicians to act as wise physicians or as 
our wise Physician. He offers them repentance as ‘medicine 

                                                      
193  Aphr 7.3: ƍſܬ ܐܘܐųܐ ܕܒƆ ŸƄƤƉ ܐƏܐƦƌܕ ƈźƉ ܐƆܨܒܐ ܕ 

 ƉܐƏܐ ܕųƍƉܘܢ ܕƎſƮƍſ ܬܪƎſ̈ ܕƆ ƈƠƣܐƀƏܐ ŴŷƉ̈ܬܗ ܕŴƌܕܥ
ܕųƇƄƆ ƎƀŷƉƦƉܘܢ .  

194  Aphr 7.9. 
195  Aphr 23.8: ƈźƉ ܢ ܕܨܒܐŴƟܕܕŵƌܐ ܕƀźŶ̈ ܐ ܐܬܐŷƀƤƉ :ƈźƉ 

ƦƀƆܘܢ ܗܘܐ ܕųƆ ܡűƉ ܐƍƠƌŴƏ ܐƊƀƇŷƆ̈ ƈƕ ܐƀƏܐ :ƈźƉ ƦƀƆܕ 
ųſƢƃܘܬܐ ųƆܘܢ ܗܘܐ .  

196  Aphr 7.23: ܐƆ ܢ ܐܐܬƢƉ ܐƢƠƌܐ ܕƠſܕŵƆ̈ ܐƆܐ ܐƀźŷƆ̈ 
 ܕƈƤƃƦƉ ܘŴƠƤƌ ƎƉ ųƤŶ :ƎƉܠ ƎƉ ܕƢƃƦƉܗ ſƦƆ .ƈƃ ƎƉܒŴܬܐ

ŴƙƇŶܗܝ܀ ƇƟƦƌܐ   
197  Aphr 7.2. 
198  Aphr 7.23. 
199  Aphr 7.6. 
200  Aphr 7.2, 4, 8. 
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through which they shall heal the wounds of the sick’.201 As wise 
physicians, when they come across a sick person, they should 
devise how to restore their health and heal their wounds.202  

The physicians are not to hold back healing from those who 
need it. On the contrary, they should grant penitence as medicine 
to the stricken and encourage them not to be ashamed to show 
their ulcers.203 The physicians’ function is also to accept and respect 
the wounded without disgracing them or laughing at them. The 
example of the soldiers wounded in war clarifies what Aphrahat 
means. The king would not be content, if the situation of the 
wounded was revealed to his enemies. Instead, the physicians 
should keep the situation secret and do their best to restore the sick 
and wounded to health. The physicians of the Lord are blameless, 
if they do their duty, advising and healing those who want to be 
healed. If they offer repentance to sinners who do not accept it, 
they are free from judgement.204 So if they do not heal the 
wounded, it is not their fault, but the fault of those who were not 
willing to repent.205 These are deeds of a wise physician who is able 
to understand the sickness of his patients and give them medicine: 
offering repentance, advice and healing and restoring the wounded 
and sinners. The wise physician is capable of providing ‘medicines’ 
ƍƊƊƏ̈ܐ) ) for all kinds of suffering. This can happen only if he 
meets the stricken people and finds their wounds. Aphrahat refers 
to this twice in paragraph 2 quoted above.206 Usually in war the 
wounded reveal their ulcers to the wise physician. Taking this as an 
example, Aphrahat advises sinners to repent, and to entrust 
themselves to the wise physician so that they can be healed.   

The wise physician can heal the wounds once easily, but the 
second time is more complicated.207 Aphrahat also speaks of the 

                                                      
201  Aphr 7.2: ŴܒƏ ܢŴƄƆ ܐƊƏ ܐƌܗ ųܢ ܕܒŴƊƇŶܬܐ ܬŴŷƉ̈ 

  .ܕųſƮƃܬܐ
202  Aphr 7.2: űƃ ܐƀƏܐ ܐƊƀƄŶ ŸƄƤƉ ܘܢųƆ ܣƢƘƦƉ ųƆ̇ 

ƀŷƊƊƆ̈ܐ ܕƆ ƋƇŷƌܐŴƀƏܬܗܘܢ .  
203  Aphr 7.4. 
204  Aphr 7.5. 
205  Aphr 7.5. 
206  Aphr 7.2. 
207  Aphr 7.6. 
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‘wise physician’ in Demonstration 16. Firstly when he speaks 
metaphorically about the ruin of different places, he asks the 
question: ‘and in these days who is the wise physician who will 
stand in the ruins and rebuild the walls?’208 The Evil One who 
tempts mankind causes sinners to fall. He influences them and puts 
his claws like a ‘lion on his flock’. Man’s thoughts bring evil fruit in 
his heart and irritate his mind, but a wise physician is able to uproot 
the Evil One’s claws from mankind through medicine.209   

Finally, the term ‘physician’ is used twice more in 
Demonstration 7 and once in twenty-three. The first time it 
appears along with the verb ‘to restore’ (ƋƇŷƉ), the second time 
with the verbs ‘to visit’ (ܐܙܠƊƆ) the sick and ‘to have need’.210 
The king honoured not the physician, but the wounded who have 
been healed. Because the physician is only for the needy and sick, 
those who are healed do not need to visit the physician.211 They 
should be aware of their health and try to keep it so that they will 
not need a physician.212  

                                                      
208  Aphr 14.16 (Ez 13:4-5): ܐƌųܐ ܘܒƍܙܒ ŴƍƉ ܐƀƏܐ ܐƊƀƄŶ 

 ƦƇƉܐ ƎƀƇƕ ܐܦ ܬƋƇƣ ܕƆܐ ƀƏܓܐ܆ ܘŴƐƌܓ ܒƦܘܪƦƕܐ ܕŴƠƌܡ
 ̈ܬƇƕܐ ܕܐųƆ :ƅſܘܢ ܘܐƢƉ ܕųƊƕ ̈ܕܓƇܐ ƍƆ̈ܒƀܐ űƃ űƐŷƉ ܕƌܒƀܐ
 ܘƆܐ ܒƦܘܪƦƕܐ ƦƠƇƏܘܢ ܕƆܐ. ܐƌ̈ ƈſƢƐſܒƅƀƀ ܗܘܘ ƦܐܒƮŷܒ

 ܕƊƀƄŶ ŪƐƌܐ ƆܐƀƏܐ ŴŹܒŴܗܝ. ܐƈſƢƐſ ̈ܒƀƏ ƈƕ Ɓƍܓܐ ƏܓƦܘܢ
 ƢŶܒܐ ƊƖƆ ƎƉܐ ŵƌܗܪ ŷſƞƌܐ ܕܘƟܐ. ܒųſƮƄܐ ܘƍƊƊƏ̈ ƈƊƖƌܐ

  .ܕźƀƊƣܐ
209  Aphr 14.43: ܐƀƏܐ ܘܐƊƀƄŶ ܐƍƊƊƐܐܐ ̈ܒƀܓƏ̈ ƕƢƠ 

 ƈƃ ƎƉܘ. ܕſŴŶܐ ƢƉܬܗ ƢſƢƉ ƎƉܐ ̇ܘƢŶܬܗ. ........ ƆܒƮƙŹ ƎƉ ųܘܗܝ
ƊƇƣܐ ܐƆܐ Ɔ ƦƀƆܐŴƀƏܬܗ ƊƏܐ ܒƇܒų ܐűƀŶ ܕܐƦƃܐ .  

210  Aphr 7.2. 
211  Aphr 7.17: ƞƇŶܐܬ ųܒ ƅƍſŵܒ Ƣƀƙƣ ܐƆܐ ܕŷƉܒܐ ܬܬƢƠܐ ܒƆ 

 ܘűƃ: ܐƀƏܐ ŴƆܬ ƊƆܐܙܠ ܘܬƆܐܐ ƊƏܐ ƊƆܒƖܐ ƠƀƍƏܐ ܬܗܘܐ
ŪŹ ܐƏܬܬܐ Ǝƀƌܐ ܗƦƉŴƣ̈ Ǝſܗܘ ƎƖſűſ̈ .ܐƆ ƈƃܬܬ ƅƆ ܕܗܐ Ʀſܐ 

 ƢſƦſ ƎƉܐ ܗܘܝ ܐƆܐ: Ƈƙƣܐ ƊƤƆܐ ƅƤƙƌ ܘܬܬܠ ܐŴƀƏܬܐ
 ..ܬſܒŴܬܐ

212  Aphr 23.18. 
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2.3.2.8 Conclusion  
Aphrahat shows clearly that he is not only familiar with both Old 
and New Testament, but is also aware of the biblical aspects of 
healing and sickness. He draws attention to a number of biblical 
passages which provide healing imagery and incorporates them in 
his Demonstrations in order to support his arguments. 

In a Christian spirit, Aphrahat is basically concerned about the 
spiritual life of the faithful and their salvation. Based on holy 
Scripture, Aphrahat tries to provide a plausible explanation of a 
right way of life for Christians, and warns them to be aware of the 
invisible spiritual war against the enemy of humanity, Satan and the 
Evil One; i.e. sin. The metaphor of war, including wounding and 
healing, between nations and countries, serves as an ideal image for 
Aphrahat to place human life after the Fall. All pains, suffering, 
sicknesses and death experienced in human life are related to the 
curse of man’s Fall from Paradise. Although the curse has never 
been performed completely, and sin has been killed on the Cross 
through Jesus’ crucifixion, sin’s sting is still present in human life 
and pierces man. Apart from Jesus Christ Who was not wounded 
and won the battle against Satan, death, and sin, everyone can be 
hurt to a certain extent in the fight against man’s enemy. 

Mankind gets wounded in the spiritual war, but God has 
provided repentance as medicine through His chosen people. In 
order to be healed, both the chosen people in authority, i.e. 
spiritual leaders, priests and bishops, and the wounded soldiers, are 
advised to make use of this heavenly medicine, that is freely given 
in the Bible and in the Church’s sacraments. The spiritual leaders 
of the Christian community - in particular Aphrahat might be 
addressing those of the Ɓƍ̈ܒ Ʀƍܐ ̈ܘܒƊƀƟ  - are explicitly 
compared to ordinary medical physicians whose function is to heal 
the wounded wisely. Likewise they are compared to shepherds who 
care about the sheep, as this metaphor is used by Ez 34. In turn the 
wounded have to reveal their wounds to the wise physicians. 
Spiritually they will be healed if they confess their sin, repent with 
contrition ( Ƥƙƌܐ ܬܘܬ ) and pray and have faith. 

Aphrahat uses the term ‘gangrene’ to make an emphatic 
warning about the danger of being wounded twice in the same 
place. Even if this wound is healed, old scars will stay. This would 
be caused by repeated sinful acts and immoral life. Those who are 
baptised, or those who gave their vows to live a consecrated life (in 
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the community of Ɓƍ̈ܒ Ʀƍܐ ̈ܘܒƊƀƟ ) should not sin repeatedly. 
Even though repentance can heal, repeated sinful acts may not be 
forgiven. 

Aphrahat’s concern is for the individual and whole 
community; both are related and cannot be separated. The faithful 
community is compared to the whole body, or, using the metaphor 
of a war, it is compared to a camp or army. If any of the body’s 
limbs or army’s soldiers is hurt and defeated, then the whole body 
or army is affected. 

Thus, with these metaphors, Aphrahat echoes Christ’s 
message to his contemporaries to take spiritual war seriously. He 
encourages spiritual leaders and individuals to make use of the 
spiritual medicine provided in Scripture and the Church’s 
sacraments. In an unusual interpretation given to the parable of the 
Rich Man and Lazarus, receiving Holy Communion is compared to 
a loyal and faithful dog who licks his owner’s ulcers. 
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3 EPHREM’S HEALING 
TERMINOLOGY 

This chapter discusses the most significant terms related to 
sickness and healing. Basically it shows which terms Ephrem most 
frequently uses, what he employs with them and how he uses them. 
At the beginning of each term, attention is drawn to the appearance 
of these significant terms in the Bible, and it is emphasized where 
Ephrem refers to Scripture and how he develops the meaning and 
use of healing and sickness terminology. 

3.1 Terms Related to Sickness 
The following terms are studied here: all terms based on ܗƢƃܐܬ, 
‘to become sick’, ܐܒܐƃ, ‘pain’, ܐŷƉ, ‘to strike, wound’, ƗƇܒ, 
‘to swallow, be struck’ and Ƣܬܒ, ‘to break, fracture’. Some further 
terms are also dealt with: ܬܐƮܒŶ, ‘bruises, sores’, ܬܐŴƐƉܬ, 
‘pus’, ܐƍƀƄƌ̈ , ‘hurts’, ܐƍŶŴƣ, ‘ulcer’, ܐƦƉŴƣ̈ , ‘scars’ and 
   .’ƦſűƇŶ, ‘gangreneܐ

 and Related Terms ܐܬƢƃܗ 3.1.1
In the Peshitta Old Testament, the verb ܗƢƃܐܬ appears 
frequently with the verb ‘to die’ (ƦƀƉ) and emphasises physical 
sickness in old age and consequent death. The phrase  ܗƢƃܐܬ
ƦƀƉܘ occurs first in relation to Abraham in Genesis 25:8 and 
25:17; later it is used for Isaac (Gen 35:29), Jacob (Gen 49:33) and 
Elisha (2 Kgs 13:14).1 While ܗƢƃܐܬ, along with ƦƀƉ, in these 
                                                      

1  Also with reference to Hezekiah, even though he did not die, it is 
said: ‘Hezekiah became sick and was at the point of death’; 2 Kgs 20:1; 2 

 



86 EPHREM’S HEALING TERMINOLOGY 

 

passages describes the natural end of man at a ripe old age (Gen 
 in the case of Jehoram, King of Judah ,(ܒƀƐܒŴܬܐ ŹܒƦܐ :25:8
(2 Chr 21:15-19), it is the Lord who caused sickness and death 
because of Jehoram’s evil deeds. In other passages2 ܗƢƃܐܬ is 
used simply in reference to ordinary illnesses. It may apply to 
particular parts of the body (thus Asa’s feet, 1 Kgs 15:23); the 
passive participle is also used in reference to sheep (Zach 11:16), or 
even figs (Ez 24:12). ܐųſƢƃ can also apply to an emotional, rather 
then a physical state, as Cant 2:5 and 5:8: ܐƦƊŶܬ ܪųſƢƃ.3  

The noun ܐƌܪܗŴƃ always refers to physical sickness, and 
may be associated with ܬܐŴŷƉ̈  (Dt 28:61; 1 Kgs 8:37) or 
ƃ̈ܐܒܐ  (Hs 5:13); in Prov 16:18 it is the consequence of  ܬŴƉܪ
 Ŵƃ in theܪܗƌܐ haughtiness of spirit’. Dtn 29:22 uses‘ ,ܪܘŶܐ
context of the Lord’s wrath and zeal that burn against His people 
in fierce anger. It is the Lord who causes ܐƌܪܗŴƃ since His 
people abandoned His covenant. Here, ܐƌܪܗŴƃ, along with 
ŴŷƉ̈ܬܐ , does not refer to the people, but to the land: ‘they will 
see the wounds of that land and the sickness that the Lord brought 
on it’.4  

Verbs of healing, restoration etc. used in association with 
 or ƋƇŶƦƉ7 and 6ܐܬƋƇŶ 5,ܐųſƢƃ are ƁƏܐ Ŵƃ andܪܗƌܐ

ƈƀŶܐ ܐƀŶ 8 is used in Ez 34:16, whereas ܘܢƦƇƀŶ in Ez 34:4.9  

                                                                                                          
Chr 32:24; Is 38:1. The terms ųſƢƃ and ܐƌܪܗŴƃ are consistently 
translated as ‘to be sick’ and ‘sickness’, although ‘to be weak’ or ‘weakness’ 
might be mor appropriate in some contexts for the English, particularly in 
reference to the New Testament where the Greek has ασθενµσ and 
ασθενεια. 

2  Gen 48:1; 2 Sam 13:5-6; 1 Kgs 14:1; 15:23; 17:17; 2 Kgs 1:2; 8:7; 
20:12; 22:19; 2 Chr 11:18(11); 16:12; 32:25-26; Sa 9:5; 12:8; Is 14:10; 
19:8(10); 33:24; Mi 1:12: Ez 19:5. 

3  In Hs 11:6, the verb ܗƢƃܐܬ is also used for ‘blunting’ the sword. 
4  Dtn 29:22: ܐ ܗܝƕܬܗ ܕܐܪŴŷƉ ܘܢŵŷƌ̇ܘ ̇ ܘŴƃܪ̈ܗƌܐ ܕܐƦſܝ : ̈

 ųƀƇƕ̇ܐſƢƉ . 
5  Sa 11:16: ܐƏܐƌ ܐƆ ܢųſƮƃ1; ܘܕ  Chr 7:25:  ܐƦƀƏܕܐ ƈźƉ

ܘƉܐƎſųſƮƃ ƦƀƏ: ܗܘܬ ; 2 Kgs 20:5: ƅƆ ܐƌܐ ܐƏܐƉ ܗܐ. 
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Throughout the Old Testament, the term ܘܬܐųſƢƃ, ‘sick 
state’, occurs only once, and it is paired with ܐƇܗܒ, ‘vanity’ (Ec 
 ųſƢƃ refers to the moral sick state concerning man’sܘܬܐ .(6:2
relationship to God. The author of Ecclesiastes considers the fact 
that a stranger enjoys wealth, possessions and honour, rather than 
the man who received them from God, as ܐƇܗܒ and 
  ųſƢƃ.10ܘܬܐ

In the New Testament, the term ܗƢƃܐܬ or ųſƢƃ refers to 
various individual people such as Lazarus (Jn 11:1-6), the official’s 
son (Jn 4:46), the centurion’s son (Lk 7:10) and Trophimus (2 Tim 
4:20); and it is used in the sense of a physical sickness. In Mt 26:41, 
where Jesus prays in Gethsemane, He says that the body is sick 
(ųſƢƃ Ǝſܐ ܕƢܓƘ). While in Mt 26:41 and in Mk 14:38 ųſƢƃ is 
attributed to the term ܐƢܓƘ, in 2 Cor 10:10 it refers to 
 Acts 28:8 speaks of a particular physical sickness when .ܓƊƣŴܐ
it says ‘he was sick from fever and dysentery’.11 As we saw above in 
the Pentateuch, also in Phil 2:25 ܗƢƃܐܬ leads to death: ‘he was 
sick until death’.12  

                                                                                                          
6  Is 39:1: ܗƢƃܕܐܬ ƗƊƣܕ ƈźƉ :ƎƐŶܘ :ƋƇŶܘܐܬ  . 
7  2 Kgs 1:2; 8:8; (20:7). 
8  2 Kgs 8:9; 20:1; 20:12; 38:9; Is 38:9: ܗƢƃܐܬ űƃ : ƎƉ ܐƀŶܘ

ƌܪܗŴƃų . 
9  Cf. 1 Sam 2:4: ܐƇƀŷܒ ŴƍƤƕܐ ܐܬųſƮƃܘ; Lm 1:14:  ܗƢƃܘܐܬ

ƁƇƀŶ. 
10  Ec 6:2: ܐƢƠſܐ ܘܐƐƄƌܬܪܐ ܘŴƕ ܐųƆܐ ųƆ ܠƦƌܐ ܕƢ̈ܓܒ .

ܘƆܐ ܐųźƇƣ ܐųƆܐ . ܘƆܐ űƉ ųƤƙƍƆ ƢƀƐŶܡ Ɖ ƈƃ ƎƉܐ ܕܪܐܓ
ųƍƉ ƈƃܐƊƆ .ܪܗƦܒ ƎƉ ܗܝŴƀƇƃܐƌ ܝƢƃŴƌ Ƣܐ ܓܒƆܐ . ܐƇܐ ܗܒƌܗ

Ŵƃܪܗƌܐ ) ’In the OT we come across: ‘evil’s sickness .ܘųſƢƃܘܬܐ ܗܝ
 ;(Ŵƃ, Ec 5:16; 2 Chr 21:19ܪܗƌܐ ܒƤƀܐ) ’Ec 5:13); ‘evil sickness ,ܕܒƦƤƀܐ
‘much sickness’ (ܐܐƀܓƏ ܐƌܪܗŴƃ, 2 Chr 21:15; 21:18); ‘many 
sicknesses’ (ܐܐƀܓƏ ܐƌܪ̈ܗŴƃ̈ , 2 Chr 24:25). 

11  Act 28:8: ܗܘܐ ųſƢƃ ܐƀƖƉ ܐܒƄܐ ܘܒƦƣ̈ܒܐ . 
12  Phil 2:25: ܬŴƊƆ ܐƉűƕ ܗƢƃܐܐܬ . For ܬܐŴƉ see further Act 

9:37. 
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In Lk 4:40, the phrase ‘the sick who were sick with various 
kinds of sickness’13 could refer to both physical as well as spiritual 
sickness. In the sense of non-physical sickness ܗƢƃܐܬ or ųſƢƃ 
occurs clearly in the Epistles. Rom 4:19 speaks of Abraham who 
‘did not become sick in his faith’ (ܬܗŴƍƊſųܗ ܒƢƃܐ ܐܬƆܘ) 
for he believed ‘in hope against all hope’ ( ܐƢܒƐƆ ܐƢܒƏ ܐƆܘܕ
ƎƊſ14;(ܗ and he did not doubt the promise of God. Therefore, it 
says, ‘he was strengthened in his faith’ (Rom 4:20,  ƈƀŶܐܬ
ܐܬƢƃܗ  which contrasts with the phrase ,(ܒŴƍƊſųܬܗ
 Tim 6:4 uses ųſƢƃ in the context of false 1 .ܒŴƍƊſųܬܗ
doctrines: ‘he is sick with controversies and quarrels’ ( ųſƢƃ
̈ܒűܪƣ̈ܐ ܘܒܒƦƖܐ ܕƇƉܐ ). Here, too, ųſƢƃ contrasts with 
ƦƊƀƇŶ̈ܐ  of 1 Tim 6:3. Any other teaching which is not based on 
the ‘sound/ healthy words of our Lord Jesus Christ’ ( ܐƇƉ̈

ƀƇŶܐŷƀƤƉ ܥŴƤſ ܢƢƉܐ ܕƦƊ̈ ) corrupts the mind of the 
person who is then ‘sick with controversies and quarrels’. In the 
context of food sacrificed to idols, Paul uses ܐųſƢƃ together with 
 ,for their defiled conscience is sick’ (1 Cor 8:7‘ :ܬܐܪܬܗܘܢ

ܗܘܢ ƣŴŹƦƉܐܘƈźƉ ܕųſƢƃܐ ܬܐܪܬ ). Furthermore, 1 Cor 
1:27 speaks of ‘the sick of the world’ (ܐƊƇƕܘܗܝ ܕųſƮƃ) and 
Hebr 5:11 of ‘sick in obedience’ (ܐƦƖƊƤƊܐ ܒųſƮƃ).15  

                                                      
13  Lk 4:40: ܐƙƇŷƤƉ ܐƌܪ̈ܗŴƄܒ ƎſųſƮƃܐ ܕųſƮƃ̈ . For  ܐƌܪ̈ܗŴƃ

ƙƇŷƤƉ̈ܐ  see further Mt 4:24; Mk 1:34. 
14  For ܬܐŴƍƊſܗ see Rom 14:1; Jas 5:15. 
15  Mt 25:36; Lk 4:40; 10:9; Act 20:35; Rom 14:2; 2 Cor 11:29; 12:10; 

13:9; Phil 2:26. While with ܐųſƢƃ terms such as ‘demons’ (ܐŴſ̈ܕ , Mt 
10:8; Lk 3:15), ‘lepers’ (ܒܐƮܓ, Mt 10:8), spirit (ܐŶܪܘ, Lk 13:11) or 
‘spirits’ (ܐŶܪ̈ܘ, Act 5:16), ‘blind, lame and paralysed’ ( ܐƢƀܓŶ ܐƀƊƏ
ܗƌܐŴƃܪ are linked; with (ƕƮƉ, 1 Cor 11:30ܐ) ’Jn 5:3) and ‘weak ,ܘſܒƤܐ  
terms such as ‘pain’ (ܐܒܐƃ, Mt 4:23; 8:17; 9:35; 10:1), ‘spirits’ (ܐŶܪ̈ܘ, Lk 
6:18), ‘death’ (ܬܐŴƉ, Jn 11:4), ‘wounds and evil spirits’ ( ܬܐŴŷƉ̈

̈ܘܪ̈ܘƦŶܐ ܒƦƤƀܐ , Lk 7:2; 8:2), ‘insult and hardship’ (ܐƌƞƆܐ ܘܐܘƢƕ2 ,ܨ 
Cor 12:10), ‘devils’ (ܐܕܐƣ̈, Lk 9:1; Act 19:2) and ‘demons’ (ܐŴſ̈ܕ , Mk 
1:34) are used. 



 TERMS RELATED TO SICKNESS 89 

 

The term ܐƌܪܗŴƃ can mean both spiritual and physical 
sickness. In the Gospel, it occurs in a general sense, such as ‘He 
healed many from sickness and from wounds and evil spirits’,16 or 
‘He gave them strength and power against all devils and to heal all 
[kind of] sickness’;17 it also appears in the context of individual 
people, such as Lazarus (Jn 11:4), the man who was an invalid for 
38 years (Jn 5:5) or the woman who was crippled for 18 years (Lk 
13:11-12).18 In this sense ܐƌܪܗŴƃ is associated with ܬܐŴŷƉ̈  (Lk 
̈ܪ̈ܘŶܐ ܒƦƤƀܐ ,(7:21  (Lk 7:21; 8:2) and ܐܒܐƃ̈  (Mt 8:17);19 in 2 
Cor 12:10 where Paul speaks of his sicknesses, it occurs also 
together with ܐƌƞƆܐ ܘܒܐܘƢƕƞ̈ܒ  (2 Cor 11:30-12:10).20  

The healer of ܐųſƮƃ or ܐƌܪ̈ܗŴƃ is usually the Lord;21 or 
those who have received power from Him.22 As agents of healing 
the ܐųſƮƃ, the laying on of the ‘hand’ (ܐűſܐ, Mk 6:5; 16:18; Lk 
4:40; Act 19:12) and ‘oil’ (ܐŷƤƉ, Mk 6:13) are significant. The 
verb ‘to strengthen’ (ƈƀŶ) or the noun ‘strength’ (ܐƇƀŶ) may also 
be used in connection with ܐƌܪܗŴƃ,23 ܐųſƢƃ24 or ܘܬܐųſƢƃ25 

                                                      
16  Lk 7:21:  ƎƉܬܐ ܘŴŷƉ ƎƉܐ ܘƌܪ̈ܗŴƃ ƎƉ ƁƏܐܐ ܐƀܓƏ̈ ̈

̈ܪ̈ܘŶܐ ܒƦƤƀܐ . 
17  Lk 9:1: ܐƍźƆŴƣܐ ܘƇƀŶ ܘܢųƆ ܒųſܐܕܐ : ܘƣ ܘܢųƇƃ ƈƕ̈

ŴƀƏܐƊƆ ܐƌܪ̈ܗŴƃܘ; see also Mt 4:23; 9:35; 10:1. 
 Ŵƃ are frequently attributed generally to people, such asܪ̈ܗƌܐ  18

‘women’, ܐƤƌ̈ , (Lk 8:2) or ܐųſƮƃ (Lk 4:40; Act 19:12); cf. Mt 4:24; 8:17; 
Mk 1:34; Lk 4:40; 5:15; 6:18; 7:21; 8:2; 9:1; Act 19:12; 2 Cor 11:30; 12:5; 
12:9-10; 1 Tim 5:23; Hebr 11:34. Also the term ܐųſƢƃ refers to people, 
both to a particular person (Jn 5:7; Act 4:9), as well as, to people in 
general (cf. Mt 10:8; 25:39-44; Mk 3:15; 6:5; 6:13; 1 Cor 9:22). 

19  Cf. Mt 4:23; 9:35; 10:1. 
20  In Hebr 11:34 (hardly known to Ephrem), referring to some 

figures in the Old Testament, ܐƌܪ̈ܗŴƃ is used in parallel to ܪܐŴƌ ,ܐƙƀƏ  
and ܒܐƢƟ, that has bad consequences for human life. 

21  For healing the ܐųſƮƃ see Mk 6:5; for ܐƌܪ̈ܗŴƃ Mt 4:23; 8:17; 
9:35; 10:1; Lk 4:40; 5:15; 6:18; 7:21; 13:12. 

22  For ܐųſƮƃ see Mt 10:8; Mk 3:15; 6:13; Act 4:9; 1 Cor 9:22; for 
ƃܐƌܪ̈ܗŴ  see Lk 9:1; Act 19:12. 

23  Lk 9:1; Rom 15:1; 2 Cor 12:9; Hebr 11:34. 
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While ƁƏܐ is often used with the terms ܐųſƢƃ26 and ܐƌܪܗŴƃ,27 
the verbs ‘to visit’ (ƢƖƏ, Mt 25:36), ‘to be restored’ (ƋƇŶܐܬ, Lk 
7:10; cf. Mk 16:8) and ‘to heal’ (ƁƏܐ, Lk 10:9) are only employed 
rarely in direct connection with the verb ܗƢƃܐܬ.  

In the Pauline Epistles the term ܘܬܐųſƢƃ is used a number 
of times to denote the fallen human condition. Thus Paul speaks of 
the ܘܬܐųſƢƃ of the flesh (Rom 6:19; 8:26; Gal 4:13), and of ‘our 
sick state’ (ܘܬܢųſƢƃ, Rom 5:6; 8:26; Heb 4:15). Accordingly, 
Christ’s incarnate state can be described as ܘܬܐųſƢƃ, when He 
was ‘clothed in the sick condition’ (ƥƀܒƆ ܘܬܐųſƢƃ, Heb 5:2). 
This metaphor for the incarnation is also found in 1 Cor 1:25 
where ‘God’s [adoption of the human] sick condition’ ( ܘܬܗųſƢƃ
 .’is ‘stronger than human beings (ܕܐųƆܐ

In Ephrem, ܘܬܐųſƢƃ is the general human condition of 
spiritual sickness after the fall (as in Paul); in Parad 11.9 it is 
specifically said to have been brought about by Eve; its opposite is 
 Ŵƃ is a particular state ofܪܗƌܐ ,ŴƊƀƇŶ.28 By contrastܬܐ
sickness, whether physical or spiritual; brought about by such 
things as ‘paganism’ (ܬܐŴƙƍŶ),29 ‘error’ (ƁƀƕŴŹ)30 etc. ‘Error’ 
(ƁƀƕŴŹ) is able to ‘grow strong’ precisely because of the general 
human condition of ܘܬܐųſƢƃ.31 Those affected are, for instance, 
a person who ‘has become sick’ (ܗƢƃܐܬ), or ‘fallen into sickness’ 
 ’or ‘lying in sickness ,(ųſƢƃܐ) ’32 and is ‘sick,(ƈƙƌ ܒŴƄܪܗƌܐ)
 to fall‘ 34,(ܬŪƃ) ’The verbs ‘to press hard 33.(ܪƉܐ ܒŴƄܪܗƌܐ)
                                                                                                          

24  1 Cor 1:27; 4:10. 
25  1Cor 1:25; 1 Cor 15:43; 2 Cor 12:9. 
26  Mt 10:8; 14:18; Mk 3:15; 6:13; 6:15; Lk 9:2; Act 4:9; 28:9. 
27  Mt 4:23; 9:35; 10:1; Lk 5:15; 6:18; 7:2; 8:2; 9:1. 
28  Virg 4.10. 
29  Nis 21.18. 
30  Nis 34.9. 
31  Fid 60.13; 75.18; Nat 3.1; Parad 3.11; 11.9; Virg 4.10; 39.7. 
32  Nis 5.22; 21.18. 
33  Parad 3.18. 
34  Fid 68.22: ܐƌܪܗŴƃ Ūƃܬ. 
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into’ (ƈƙƌ),35 ‘to lie’ (ܐƉܪ),36 ‘to go astray’ (ܐƖŹ),37 ‘to lengthen’ 
(Ƣܐܓ)38 and ‘to subdue’ (ƥܒƃ)39 emphasise the negative aspect of 
 Ŵƃ and its effect on human nature. In Ephrem’s use, theܪܗƌܐ
term ܐƌܪܗŴƃ contrasts with ‘health’ (ܐƍƊƆŴŶ)40 and ‘strength’ 
( ƇƀŶܐ ),41 while it appears along with the terms ‘pains’ (ܐܒܐƃ̈ ),42 
‘hunger’ (ܐƍƙƃ),43 ‘sweetness’ (ܬܐŴƀƇŶ),44 ‘freedom’ 
 Ŵƃ areܪ̈ܗƌܐ 46 The.(ŴƙƍŶܬܐ) ’45 and ‘paganism(Ŷܐܪܘܬܐ)
compared to the ‘reapers’ (ܘܕܐƞŶ̈ )47 and considered as ‘fruit of 
the earth’ (ܐƕܗ ܕܐܪűƇẛ )48 and the ‘hateful habit of the prodigal’ 
 Ŵƃܪܗƌܐ 49 A different aspect of.(űƀƕܗ ܕƀƍƏ Ǝſܐ ܕܐŹŴƏܐ)
is found in Eccl 17.2 where the sickness overcomes cupidity.50  

                                                      
35  Nis 5.22: ܐƌܪܗŴƄܒ ƈƙƌܘ; Nis 21.18:  ƈƙƌ ܐ ܪܒܐƌܪܗŴƄ̣ܒ

 .ܗܘܐ
36  Parad 3.11: ܐ ܗƌܪܗŴƄܒ Ǝſܕ ƥƌܐܕܐƉܘܐ ܪ . 
37  Parad 8.5: ųƌܪܗŴƄܐ ܒƖŹ ̣ܐܢ . 
38  Parad 11.10:  ܐƕƢƉ ܐƊƇƕ ܗ ܕܗܢƦƊƤƌ ųſƦſܐ ܐƦƍ̇ܗܝ ܓ

 .cf. Fid 47.11 ;ܕܐܓƢ ܒŴƄܪܗƌܐ
39  Virg 39.7: ܬܐŴƇƀŷƉ ܗƦƃܘܬܐ ܙųſƢƃ ܗƦƤܒƃ . 
40  Parad 3.10; 11.9; Nis 5.22; 52.6; Vir 4.8-10; 39.7; Fid 86.4; Eccl 

2.19; 19.11; 34.7; 39.15; 43.9-11; 43.20. 
41  Nis 43.10. 
42  CDiat 16.8: ƁƏܐ ܐƌܪ̈ܗŴƃܐܒܐ ܘƃ̈ ; Sog 1.29:  ܐƕܗ ܕܐܪűƇẛ

̈ܗܘܐ Ŵƃܪܗƌܐ ܘƃܐܒܐ ƊƇƖƆܐ . 
43  Eccl 32.8: ܐƌܪܗŴƃܐ ܘƍƙƃ űܒƕܗܘ ܕ ŴƍƉ̣ ̇ . 
44  Eccl 2.19; 2.22; Fid 35.4. Fid 42.1 uses the term ‘honey’ (ܐƤܕܒ). 
45  Eccl 2.19: ܐƀƇŶ ܬܐŴƀƇŶܐ ܕƍƀƃƋƀƇŶܕ ƎƊƆ   ųſƢƃܕ ƎƊƆ ܐƢƉ̇

8.3; ܗƎƃ ܐܦ Ŷܐܪܘܬܐ . 
46  Nis 21.18: ųƌܪܗŴƃ ƦƇƕ ܬܐ ܕܗܝ ܗܝŴƙƍŶ ƈܓƖܒ ƦƠƐƘ̇ ̣ . 
47  Nis 36.8: ܡŴƀƇƃ ųܒ ƎƀƉܕܐ ܕܐܪƞŶ ܐƌܗ   ƅſܐ ܐƌܪ̈ܗŴƃ

ƞŶ̈ܘܕܐ . 
48  Sog 1.29. 
49  Iei 10.7. 
50  Iei 10.7: ܬܐŴƍƖƀƆ ܬܐŴƉ ųźƉܘ ܕųƌ̇ܐ ̇ ųƉŴƘ ܒŴƄܪܗƌܐ  ̣

ųƆ ƢƄƏ̇. 
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Based on the Bible, Ephrem speaks of individual sick people 
too, such as Peter’s mother-in-law because of her fever,51 or 
Amnon for his deceitful plan.52 In particular man’s mind ( ܐƍƀƕܪ
 53 are affected. Some other(ƘܓƢܐ ųſƢƃܐ) ųſƢƃ) and bodyܐ
individual limbs are also mentioned: both Saul’s and Zion’s ear 
 indicates their spiritual sickness for disobeying the Lord’s (ܐܕƌܐ)
commandment;54 the hand (ܐűſܐ) possesses healing power, even 
though it can be sick like Elisha’s sick hand.55 Because of sin and 
error in the world, Ephrem speaks of the ‘sick People’ ( ܐƊƕ
 ųſƢƃ),56 or metaphorically of the ‘sick flock’ or ‘sick sheep’.57 Heܐ
considers man’s free will as sickness for sinners; even more, it is the 
cause of sickness.58 The subject can also be the ‘universe’ 
(ƈƀܬܐܒ),59 the world as a body,60 [human] nature;61 or, more 
specifically, the Virgin’s womb.62 The ‘water’ (ܐƀƉ̈ ) as an element 
within the natural world can be sick too,63 likewise the ‘winter’ 
 64 As geographical places, along with Nisibis, Harran and.(ƦƏܘܐ)
Egypt are also described as sick.65  

                                                      
51  Virg 25.13-14; cf. Mt 8:14-15. 
52  Virg 2.1; cf. 2 Sam 13:1ff. 
53  For ܐųſƢƃ ܐƍƀƕܪ see Fid 2.16; 79.9; for ܐųſƢƃ ܐƢܓƘ see 

Dom 42; Fid 19.12. 
54  For Saul’ ear see Virg 30.2; Zion’s ear Virg 19.2. In Fid 35.2, 

Ephrem refers the verb ܗܘܢƢƃƦƌ to ܐƕŴƊƣ̈  in the context of 
understanding and interpreting the holy Scripture: those who listen 
to/obey the holy Scripture would not become sick. 

55  Nis 43.9; Nis 11.3; cf. 2 Kgs 13:16. 
56  Fid 86.4: ܐųſƢƃ ܐƊƖܒܐ ܒƣ ܐƢƣܐ   ̈ܘܕƍƊƆŴŶ ŴƤܒƆ . 
57  For ܬܐųſƢƃ ܐƍƕ̈ ̈  see Fid 59.12; ܐųſƢƃ ܐƀƠƌ Nis 19.4. 
58  Eccl 2.19: ܐƀźŷƆ ܐųſƢƃ ܐܪܘܬܐŶ̈ ; Eccl 8.3. 
59  Nis 34.9. 
60  Nis 21.18. 
61  Nis 34.9; Virg 14.13. 
62  Virg 25.8. 
63  Parad 11.11; Epiph 11.7. 
64  Nis 29.18. 
65  For Harran and Egypt see Nis 34.1-8; for Nisibis Nis 4.16. 
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Verbs of healing associated with ܘܬܐųſƢƃ are ‘to heal’ 
(ƁƏܐ),66 ‘to visit’ (ƢƖƏ),67 ‘to rest against/sustain’ (ƅƊƐƉ)68 
and ‘to give medicine’ (ƋƐƊƐƉ).69 In Nat 3.1 ܘܬܢųſƢƃ 
appears parallel to ‘our need’ (ܬܢŴƠƀƍƏ): while through the Lord 
‘our need’ has been fulfilled, so too it is Him Who visited ‘our 
sickness’ (ܘܬܢųſƢƃ).70 The Lord, as the Healer of ܘܬܢųſƢƃ is 
also emphasised in Fid 75.18, where ‘in many ways He approached 
 ųſƢƃ to heal it’.71 In hymn 11 On Paradise, it is the healthyܘܬܢ
fragrance of Paradise that ƋƐƊƐƉ the ܘܬܐųſƢƃ as a 
physician,72 whereas in Virg 4.10, it is the ‘oil’ ( ŷƤƉܐ ) that 
ƅƊƐƉ the ܘܬܐųſƢƃ, for it symbolises the Messiah (ܐŷƀƤƉ).   

Even though the oil and fragrance of Paradise are used as 
agents because of their supernatural aspect, the Lord is the real 
Healer; no one else could heal humanity from its fallen state. While 
some prophets, such as Elisha,73 Abraham and Joseph74 are 
mentioned as agents of healing in some way ܐƌܪ̈ܗŴƃ or ܐųſƮƃ, 
the main agent is still the Lord,75 the ‘Physician’ (ܐƀƏܐ),76 the 

                                                      
66  Fid 75.18. 
67  Nat 3.1. 
68  Virg 4.10. 
69  Parad 11.9. 
70  Nat 3.1. 
71  Fid 75.18: ܢ ܗܘŴƉܕ ƈƄ̈ܒ ųƆ ܒƢƟܐ  ̇ܐܬƊƀƐܗܘ ܒ  

ܐƅſ ܕƌܐųſƢƄƆ ųƀƏܘܬܢ . 
72  Parad 11.9. 
73  Nis 43.9. 
74  Nis 34.1; 34.8-9. 
75  Dom 42; Virg 25.13; 37.3; Fid 35.4; 36.1; 75.18; Nis 4.16; 34.5; 

39.3; CDiat 16.8; Nat 3.1. 
76  Nis 34.1; 39.4; 40.2; Virg 25.13; Parad 11.9. 
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‘Healer of all’ (ƈƃ ܐƏܐƉ),77 ‘Medicine’ (ܐƊƏ),78 or healing 
through His ‘sweat’ (ܐƦƕܕܘ)79 and ‘hand’ (ܐűſܐ).80  

Those before Jesus ‘healed a little’ (ƈƀƇƟ ŴƀƏܐ), whereas 
‘the Son descended to visit the servants because their sickness 
continued and lasted long.81 The verb ‘to heal’ (ƁƏܐ),82 ‘to restore’ 
(ƋƇŶܐ),83 ‘to visit’ (ƢƖƏ)84 and ‘to bind up’ (ܒƞƕ)85 occur in 
direct connection with the term ܐƌܪܗŴƃ in the active, with the 
Lord as agent; only once is the passive ܐƏܐƦƌ used, in Nis 34.9. 
In direct connection with the term ܐųſƢƃ the verb ‘to restore’ 
(ƋƇŶܐ) is more often used, both in the active86 and passive.87 
While in the former, the one who restores the ܐųſƮƃ is the Lord, 
in the latter, the medium of restoring can be ‘the shadow of 
Jesus’/oil’s name’ (ųƊƣ ƈƇŹ),88 ‘the salt’ (ܐŷƇƉ),89 ‘the sweat’ 
 91 The verb.(ƉܐƏܐ ƈƃ) ’but also the ‘Healer of all 90,(ܕܘƦƕܐ)
‘to heal’ is used for the prophet Elisha who ‘healed the sick 
water’,92 or for Abraham who ‘visited’ (ܗƢƖƏ), ‘bound up and 

                                                      
77  Nis 4.16: Ɓƌܪ̈ܗŴƄܒ ƁƌܬƢƖƏ ƈƃ ܐƏܐƉ ܗܘ Ʀƌܘ : 34.5; ܐŵŶ

ƈƃ ܐƏܐƊܒ ƦƊƇŶܬܐ ܕܐܦ ܐܬųſƢƃ ƎſܪƞƊƆ. 
78  Nis 19.11; Fid 19.11. 
79  Crucif 8.1: ųƊƐܗ ܒƦƕܘűܐ ܕܒƕܐܪƆ ܒŴŹ̇    ܐųſƢƃܘܕ

Ʀƕܕ ųܕܒ ƦƊƇŶܐ   ̇ܐܬųſƢƄƆ ܘܡƦƉ ܐŵŶ ŴƍƉ   ƋƇŶܕܐܬ 
ƕܘűܒųƇſܐ ܕƆܐ ܕƦ . 

80  Nis 11.3; 21.18; 43.9-10. 
81  Fid 36.1. 
82  CDiat 16.8. 
83  CDiat 16.12; Fid 35.4. 
84  Nis 4.16; Fid 36.1. 
85  Virg 37.3. 
86  Dom 42; Nis 39.3. 
87  Virg 4.8; Parad 11.11; Crucif 8.1; Nis 34.5. 
88  Virg 4.8 
89  Parad 11.11. 
90  Crucif 8.1. 
91  Nis 34.5. 
92  Epiph 11.7: ܐƀܒƌ ƁƏܐ ܐųſƮƃ ܐƀƉ̈ ; cf. 2 Kgs 2:19-22. 
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healed’ (ƁƏܒ ܘܐƞƕ) the whole body of the sick Egypt,93 and for 
Joseph and Moses who ‘healed’ (ƁƏܐ) Egypt that was likewise 
sick.94 However, the Lord is the ‘heavenly Physician’ ( ܐƀƏܐ
 the sick from death,95 and He (ܨܐܕ) ’Who ‘hunts (ܕܪܘƉܐ
‘visited’ Peter’s mother-in-law;96 medicine ‘flows’ from Him,97 and 
He is able to ‘give medicine’ (ƋƐƊƏ), in a metaphorical sense, to 
the fruits that are sick.98 

3.1.2 The Term ܐܒܐƃ 
Already in the Syriac Peshitta the term ܐܒܐƃ is used in the 
Genesis narrative about the fall of man: as Adam and Eve were 
cursed, the term ܐܒܐƃ is used once for Adam’s punishment, and 
twice for Eve’s punishment. It is said to Eve: ‘I will greatly increase 
your pains (ܐܒܐƃ̈ ) in your pregnancies, and with pains you will 
give birth to children’;99 and to Adam: ‘all the days of your life you 
will eat through pains’.100 Thus, while for Eve ܐܒܐƃ refers to a 
particular matter, namely pregnancies and birthgiving, for Adam 
  .ƃ is attributed to all physical toil and daily labour on earthܐܒܐ

Furthermore, in Gen 34:25, in the episode of Dinah and the 
Shechemites, the term ܐܒܐƃ appears in the context of 
circumcision: three days after the Shechemites have been 
circumcised, their ‘pains were [still] sore...’101 While in the whole 

                                                      
93  Nis 34.1; 34.7. 
94  Nis 34.7-8; only in the the response of Eccl 38, the verb ‘to heal’ 

(ƁƏܐ) is attributed to the Lord (ܢƢƉ ƁƏܐ ܕܐųſƮƃ ƈƕ) in one 
manuscript. 

95  Virg 5.11. 
96  Virg 25.13. 
97  Fid 19.11: ƅƍƉ ܐ ܪܕܘƤſƮƘ ܐƍƊƊƏ̈ ; cf. Nis 19.11. 
98  Nis 5.21. 
99  Gen 3:16: ƁƄƀƍźܘܒ ƁƄƀܐܒƃ ܓܐƏܐ ŴƀܓƐƉ̈ ̈ܘܒƄܐܒܐ : ̈

̈ܬܐƎſűƆ ܒƀƍܐ . 
100  Gen 3.17: ƅƀƀŶ ƁƉŴſ ƈƃ ųƀƇƃܐܒܐ ܬܐƄ̈ܒ ̈ ̇ ̈ . 
101  Gen 34:25: ܘܢųƀܐܒƃ ŴƍƐŶ űƃ ܐſƦƀƆܐ ܬƉŴƀ̈ܘܗܘܐ ܒ . 
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Pentateuch, the term ܐܒܐƃ appears only another three times,102 
in Job,103 Proverbs,104 Isaiah105 and Jeremiah106 it is often used; and 
occasionally it appears in some other biblical books too, such as 
Hosea and Ezechiel.107 In Proverbs, ܐܒܐƃ is directly connected 
with the ‘soul’ (ܐƤƙƌ),108 ‘heart’ (ܒܐƆ)109 and ‘spirit’ (ܐŶܪܘ).110 
The prophets use ܐܒܐƃ with the words ‘broken state’ (ܐƢܬܒ)111 
and ‘wound’ (ܬܐŴŷƉ).112 The verb ‘to heal’ ( ƏܐƁ ) is only used 
twice along with ܐܒܐƃ̈  that need to be healed: in Pr 14:23 it is the 
Lord Who ‘heals all pains’;113 in Is 30:26 the verb ƁƏܐ has as its 
object the ‘pain of his blow/smiting’.114  

By contrast, the Syriac New Testament115 uses healing verbs 
such as ‘to heal (ƁƏܐ) and ‘to restore’ (ƋƇŶܐ) more often with 
 ƃ ƈƃ whose healer is usually the Lord.116 Theܐܒܐ ƃ orܐܒܐ
verb ‘to heal’ (ƁƏܐ) frequently has as object ‘every pain and 

                                                      
102  Ex 3:7; Dtn 7:15; Dtn 28:59. 
103  Jb 14:13; 14:22; 16:6; 17:7; 18:2; 18:7; 19:2; 31:18; 32:19; 33:19. 
104  Pr 10:10; 10:22; 14:23; 15:13; 16:26; 17:22; 18:14; 19:29; 25:20; 

29:13; 31:7. 
105  Is 1:5; 17:11; 30:26; 40:29; 53:3-4; 57:15; 59:9; 61:3; 63:10; 65:14. 
106  Jer 4:15; 4:19; 6:8; 10:19; 14:17; 15:18; 30:12; 30:14 (15); 45:3; 51:8. 
107  Ez 13:22; 21:7; 28:24; Hs 5:13; 12:8 (9); 12:11 (12); and 

furthermore see 1 Sam 22:8; 2 Chr 6:28-29; Ec 1:18; 2:23; 10:9; Na 3:19; 
Mi 1:9; Lm 1:12; 1:18. 

108  Pr 16:26; see Jb 14:22. 
109  Pr 15:13; 25:20; se also 2 Chr 6:29; Jb 14:13; Is 57:17; 65:14. Jr 

4:19. 
110  Pr 15:13; 17:22; 18:14; Is 61:3. Ez 21:7 uses the plural ܐƦŶܪ̈ܘ and 

Is 63:10 speaks of ųƣܕŴƟܐ ܕŶܪܘ. 
111  Na 3:19; Jr 30:12. 
112  Mi 1:9; Is 30:26; Jr 6:8; 10:19; 14:17; 30:12; Na 3:19. 
113  Pr 14:23: ܐƏܐƉ ܐſƢƉ ܐܒƃ ƈƃ. 
114  Is 30:26: ܐƏܐƌ ܬܗŴŷƉܐܒܐ ܕƃܘ. 
115  Mt 4:23; 8:17; 9:35; 10:1; Lk 14:21; Jn 5:4; Act 28:8; Rom 1:26; 7:5; 

9:2; 1 Cor 12:26; Gal 5:24; Col 3:5; Rev 16:2ph; 16:10-11ph; 21:4ph. 
116  Mt 4:23: ܪܗܢŴƃܐܒ ܘƃ ƈƃ (P); ܪܗܢŴƃ ƈƃܐܒܐ ܘƃ ƈƃ (S);  ƈƃ

Ǝƀƌܪ̈ܗŴƃ ƈƃܘ ƎƀƠƀƍƣ̈ܬ  (C); Mt 10:1; Mt 9:35: Ǝƀܐܒƃ ƈƃܘ Ǝƀƌܪ̈ܗŴƃ ƈƃ̈  
(P); ܪܗܢŴƃ ƈƃܐܒ ܘƃ ܠŴƃ (S); Jn 5:4. 



 TERMS RELATED TO SICKNESS 97 

 

sickness’ (ܪܗܢŴƃܐܒ ܘƃ ƈƃ), e.g. ‘He heals every pain and 
sickness among the People’.117 The terms ܐܒܐƃ and ܐƌܪܗŴƃ are 
very close to each other. The difference can be described as 
following: while ܐƌܪܗŴƃ describes the kind of sickness from the 
physician’s point of view,ܐܒܐƃ expresses the effect, experience 
and feeling of sickness from the patient’s side, i.e. the pain and 
suffering. The verb ‘to be restored/cured’ (ƋƇŶܐܬ) is only used 
once with the term ܐܒܐƃ: ‘every pain was cured’.118 Based on Is 
53:4, Mt 8:17 uses Ǝƀƌܪ̈ܗŴƃܘ Ǝƀܐܒƃ̈ 119 in a moral and spiritual 
sense. Paul goes beyond the physical meaning of ܐܒܐƃ and 
speaks of ‘the pain of sins’ (Rom 7:5: ܐųźŶܐܒܐ ܕƃ̈ ̈ ). Because 
of sin, Rom 1:26 speaks of the ‘shameful pains’ ( ܐܒܐƄƆ̈

ƃ̈ܐܒܐ Col 3:5 draws attention to sinful deeds as ;(ܕܨƢƕܐ .120  
Ephrem frequently uses the termܐܒܐƃ in the context of 

Jesus as the One Who ‘heals’ (ƁƏܐ),121 ‘binds up’ (ܒƞƕ),122 
‘chases away’ (ܪܕܦ),123 ‘cuts away’ (ܪŵܓ)124 and ‘cuts off’ (ơƐƘ)125 
the ܐܒܐƃ or ܐܒܐƃ ƈƃ̈ .126 Terms such as ‘sickness’ 
ƤŶ̈ܐ) ’128 ‘pains,(ŶܒƮܬܐ) ’127 ‘bruises/sores,(Ŵƃܪܗƌܐ) )129 and 

                                                      
117  Mt 4:23: ܐƊƖܪܗܢ ܒŴƃܐܒ ܘƃ ƈƃ ܐƏܐƉܘ; cf. Mt 9:35; Mt 

10:1; cf. Mt 8:17. 
118  Jn 5:4: ܐܒܐƃ ƈƃ ܗܘܐ ƋƇŶƦƉ. Jn 5:4 is not included in C and 

the best Greek manuscripts. 
119  Mt 8:17 (P): S has ƎƀƕƮƉ; C Ǝƀܐܒƃ̈ . 
120  Rom 1:26; Col 3:5. 
121  Dom 19; CDiat 16.8; Fid 15.7; Eccl 38.4 and the Refrain; Nis 11.3. 
122  Nat 17.7; Azym 20.18. In Sog 1.29, the verb ‘to carry’ (ƎƖŹ) is 

used. 
123  Fid 5.19. Nis 1.7 refers to Jonah. 
124  Azym 20.19. 
125  Eccl 25:8. 
126  Fid 15.7; Azym 20.18-19; Eccl 52.6; Nis 1.7; 38.4. 
127  CDiat 16.8; Sog 1.29. 
128  Nat 22.1. 
129  Parad 5.13. 
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‘thorns’ (ܒܐŴƃ̈ )130 are occasionally linked with the term ܐܒܐƃ. 
Although ܐܒܐƃ has the literal meaning of a particular ‘pain or 
disease’, Ephrem uses it in the sense of ܐƌܪܗŴƃ too, referring to 
the general state of sickness or being sick. Therefore, it is often 
difficult to differentiate strictly between the way Ephrem uses 
   .Ŵƃܪܗƌܐ ƃ andܐܒܐ

Furthermore, Ephrem mentions a variety of ܐܒܐƃ̈ . He 
speaks of ‘souls’ pains’ (ܐƦƤƙƌܐܒܐ ܕƃ̈ ̈ ),131 ‘the body’s pain’ 
 ’133 ‘first pain,(ƃܐܒܐ ƀƐƃܐ) ’132 ‘hidden pain,(ƃܐܒܐ ܕƘܓƢܐ)
ƃ̇ܐܒųƀ ܕܒƦſƢܐ) ’134 ‘creation’s pains,(ƃܐܒܐ ƀƉűƟܐ) ̈ ),135 
‘women’s pains’ (ܐƦܒƠƌܐܒܐ ܕƃ̈ ̈ ),136 ‘freedom’s pain’ ( ܐܒܐƃ
 138 Beyond.(ƃܐܒܐ ܕŴƀƣܠ) ’and ‘Sheol’s pain 137(ܕŶܐܪܘܬܐ
these, mainly in the hymns On Nisibis, Ephrem uses phrases such 
as ‘it is a real pain’ (ܐƦſƦŶ ܐܒܐ ܗܘƃ ),139 ‘the pain that is 
customary among us’ (ƎƊƕ űƀƕܐܒܐ ܕܐƃ),140 ‘the pain that the 
physician renewed’ (ܐƀƏܬ ܐűŶܐܒܐ ܕƃ)141 and ‘it is a great 
pain for us’ (ܪܒܐ ƎƆ ܐܒܐ ܗܘƃ).142   

Obviously ܐܒܐƃ refers not just to the body, but also to the 
soul and all of nature. In Virginity 7.9, the body ( ƘܐƢܓ ) is 
described as ‘the source of pains’ (ܐܒܐƃ ܥŴܒƉ̈ ). Likewise, 
Virg 4.4 speaks of ‘bodies’ (ܐƮܓƘ) as the ‘vessels of pains’ 
ƊƆ̈ܐƃ Ɓƌܐܒܐ) ̈ ). Morally, in Eccl 25.8 ‘pride’ (ܪܐųܒŴƣ) is 

                                                      
130  Eccl 48.11. 
131  Nis 34.10; Iei 4.1; 10.6. 
132  Iei 10.6. 
133  Fid 38.7; Dom 19; Iei 4.1. 
134  CDiat 11.5. 
135  Sog 1.29. 
136  Virg 24.11 
137  Eccl 2.11. 
138  Nis 37.2. 
139  Nis 10.16. 
140  Nis 21.6. 
141  Nis 27.5. 
142  Eccl 1.5. 
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considered as the ‘cause of pain’ (ܐܒܐƃ ƦƇƕ); and because of 
sin ‘nature came to pains’ (ܐܒܐƄƆ ܐ ܕܐܬܐƍƀƄƆ̈ ).143  

The ܐܒܐƃ needs to be healed. While terms such as ‘health’ 
ƍƊƊƏ̈ܐ) ’144 ‘medicines,(ƍƊƆŴŶܐ) )145 and ‘physician’ 
 ƃ, theܐܒܐ are often linked closely with the term 146(ܐƀƏܐ)
‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) is only once directly linked with the 
term ܐܒܐƃ.147 The ܐƍƊƊƏ̈  and ƊƆŴŶ̈ܐƍ  are contrasted with 
the ܐܒܐƃ̈  and said to oppose them: ܐܒܐƃ ƈܒƟŴƆ̈ .148  

Beside the Lord Who is the main Healer149 of the ܐܒܐƃ̈ , we 
also find the ‘remorse/compunction of soul’ (ܐƤƙƌ ܬܘܬ),150 ‘oil’ 
 the hand‘ 153,(ܨܘƉܐ) ’fasting‘ 152,(ܪŷſܐ) ’151 ‘fragrance,(ŷƤƉܐ)
of grace’ (ܬܐŴܒƀŹܐ ܕűſܐ) and ‘the hand of justice’ ( ܐűſܐ
ƦƘ̈ܓŴƊܗܝ) ’His words‘ 154,(ܕƃܐŴƌܬܐ )155 and the words of the 
Apostles156 as effecting their healing. 

The passive participle ܐܒܐƄƉ̈  is used in the Sermon On the 
Lord to describe the sick who are in need of a physician in general 

                                                      
143  Fid 35.2; also see Nis 28.1 where Ephrem speaks of ܐƍƀƃ̈  in 

plural. 
144  Dom 14; Virg 26.4; Nis 19.11; 26.5. 
145  Dom 19; 21; Virg 30.10; Fid 56.11; Iei 10.6; Eccl 38.4; 52.6. 
146  Dom 19; Fid 5.19; 56.11; Parad 11.9; Eccl 25.8. Nis 11.3. 
147  Epiph 5.14, which may not be by Ephrem. 
148  Dom 21; Virg 4.13; Nis 16.21. 
149  CDiat 16.8; Dom 14; 19; 21; Nat 17.7; 22.1-4; Sog 1.29; Fid 5.19; 

15.7; Eccl 25.8 38.4 and the refrain; Nis 16.21; 34.10. Epiph 5.14 has 
Ɖ̈ܒƕŴܐ ܕƀŶ ƋƏܐ ƢźƏ asܗ ܕŷƀƤƉܐ  for ܐܒܐƃ̈ ; Virg 26.4 has 
̈ܨܨܐ ƦƇƉ; and Virg 30.10ܐ . 

150  Virg 3.10. 
151  Virg 4.13; see also Virg 7.9. 
152  Parad 11.9. 
153  Iei 4.1. 
154  Azym 20.18; Nis 11.3. 
155  Eccl 52.6. 
156  Virg 4.4. 
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terms.157 It seems that Ephrem refers to Mt 9:12 (with parallels in 
Mk 2:17; Lk 5:31-32), substituting this term for  ƥƀܒ ƥƀܕܒ ƎƀƇſܐ
Ǝſűƀܒƕ (S).158 At the end of CDiat 16.24 ܐܒܐƄƉ is used once, 
instead of the more frequent ܐƀŷƊƉ, for the man assisted by the 
Good Samaritan.   

  ŷƉ and Related Termsܐ 3.1.3
The verb ܐŷƉ means ‘to strike, smite, beat or wound’, whether 
literally or metaphorically; while the noun (ܬܐŴŷƉ) ranges in 
meaning from ‘a blow, wound, sore or stripe’ to ‘sickness, disease; 
slaughter; affliction; scourge or plague’.159 Ephrem uses the root as 
a verb (ܐŷƉ), passive participle (ܐƀŷƊƉ) or noun (ܬܐŴŷƉ) 
in several different contexts of healing. Attention is drawn here 
primarily to passages where Ephrem employs the terms in the 
sense of moral and/or spiritual wounding.   

In CDiat 6.11b-15, Ephrem makes use of the double meaning 
of ܐƄƘ, ‘blow, slap’ and ‘cheek’, to contrast the Mosaic ‘a blow 
for a blow’ (ܐƄƘ ƚƇŶ ܐƄƘ, Ex 21:25) in response to someone 
striking (ܐŷƉ) one, with Christ’s words ‘Whoever strikes (ܐŷƉ) 
you, provide160 him with the other [cheek]’ (Lk 6:29). Whereas the 
Mosaic law raised people from the level of wickedness to that of 
justice (ܬܐŴƌܐƃ), Christ’s command goes further and raises to 
the level of grace (ܬܐŴܒƀŹ).161 In this way the sense of  ܐƄƘ

                                                      
157  Dom 42: ƍƀܐ ܒƍƊƆŴŶ ܥŴܒƉ ܘܐųƌܕ Ʀŷƌܕ Ǝſ̈ܗܘ ܕ Ʀ

ƄƉ̈ܐܒܐ . 
158  Mt 9:2: P has Ǝſűƀܒƕ ƦſܐƤƀܕܒ ƎƀƇſܐ. 
159  J. P. Smith, A Compendious Syriac Dictionary, 263; R. P. Smith, 

Thesaurus Syriacus II, 2065-68. 
160  CDiat 6.12; 6.14. ܒƢƟ is found in Mt 5:39 (S and C) and Lk 6:29 (S 

and P), whereas ܐƍƘܐ in Mt 5:39 (P H) and Lk 6:29 (H). Ephrem 
regularly uses ƎƟܐܬ, against ܒƢƟ in Mt 5:39 (S and C), Lk 6:29 (S and P), 
and ܐƍƘܐ in Mt 5:39 (P and H), Lk 6:29 (H). 

161  CDiat 6.14: ܬܐŴƆŴƕ ܕܪܓ ƎƉ ơƏܐ Ƣƀܐ ܓƣŴƉ . ƋƀƟܘܐ
ܐܢ ܕŷƉ Ǝſܐ ƅƆ . ܕƆܐ ܬŷƉܐ ŷƆܒƢܟ ƆŴƕܐƦſ. ܒűܪܓ ƃܐŴƌܬܐ

Ʀſܐƌܐƃ ƅƤƙƌ Ɨܬܐ. ܬܒŴƌܐƃ ܕܪܓ ƎƉ ơƏܐ Ǝſܢ ܕƢƉ . ƋƀƟܘܐ
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 ƄƘ ƚƇŶ is ‘reversed’,162 and in this way ‘the person whoܐ
provides the [other] cheek163 in place of the cheek/blow [that has 
been struck] will prove victorious’.164  

In the course of his discussion Ephrem points out165 that 
Christ exemplified his own command when He Himself was struck 
on the cheek (Jn 18:22). This passage implicitly provides the answer 
to Ephrem’s rhetorical question in hymn 15 On Unleavened Bread 
where he wonders why the hand that struck Jesus did not wither, 
whereas the fig tree did dry up (Mt 21:19).166  

In some other passages Ephrem uses the term ܐŷƉ in a 
moral and spiritual sense. The subject of ܐŷƉ is no longer a man 
or a part of the body, but the Serpent and Satan. In CDiat 16.15, 
Ephrem brings together the Serpent of Genesis 3:1-18 with the 
serpents which bit the Israelites (Num 21:6). ‘The Serpent 
wounded Adam in Paradise and killed him, and Israel in the camp 
and destroyed them.’167 In hymn 37 On Virginity the Serpent is the 
subject and Eve the object: ‘the Serpent wounded Eve’ (  ſŴŶܐ
 ŷƊƉ also appears once withܐ ŷƉ).168 The participleܐ ŴŷƆܐ
Satan as the subject. Here Satan’s wounding is contrasted with the 

                                                                                                          
ܐƆܐ . ܕƆܐ ܬܬܒƎƉ Ɨ ܗܘ ܕƅƄƘ ƈƕ ƅŷƉ. ܒűܪܓܐ ܕƀŹܒŴܬܐ

 .Cf. Ex 21:12-14; Mt 5:39; Lk 6:29 .ܐܬųƆ ƎƟ ܐƌƢŶܐ
162  CDiat 6.12. 
163  So correctly Leloir’s Latin translation; McCarthy’s English 

translation wrongly renders ܐƄƘ by ‘blow’ here. 
164  CDiat 6.15. 
165  CDiat 6.13. 
166  Azym 15.22-23: ܬܗŵŶܬܬܐ ܕ ƁƇƣ ƎƉ ƦƤܒſ      ܐűſܘܐ

 . Ɔܐ ſ ƁƃܒƦƤ ܕƦŷƉܗ
167  CDiat 16.15: ųƇźƟܐ ܘƐſܕƢƙܐܕܡ ܒƆ ܐſŴŶ ܐŷƉ .

 The .(Gen 3:1-18; Num 21:4-9) ܘƆܐƢƐſܐƈſ ܒƦſƢƤƊܐ ܘƢŶܒ ܐŴƌܢ
term ܐŷƉ is used only once in the Paradise narrative. The enmity of the 
Serpent towards man is to ‘wound him in his heel’ (Gen 3:15:  Ʀƌܘܐ
ųܒƠƖܗܝ ܒŴƀŷƉܬ). The Hebrew does not have the equivalent term 
 .’the Greek is quite different: τηρήσεις, ‘watch out for ;תשׁוףנו but ,םחה

168  Virg 37.1. 
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possibility of healing: While ‘Satan wounds’ (ܐŷƊƉ ܐƍźƏ), 
Scripture and Nature ‘heal us’ (ƎƆ ƎƀƏܐƉ).169  

Unlike the Serpent and Satan, God strikes in order to heal. 
When God strikes,170 He ‘strikes in order to help’ ( ܐŷƉܕ
 ŴƖƆ). To bring this out the verb ‘to have mercy’ (ƋŶƢƉ) isܕܪƌܐ
used along with ‘to strike’ (ܐŷƉ) as belonging to the same act. To 
strike is a part of education and discipline.171 The ‘rod’ (ܐźܒƣ) is 
the medium through which God performs His deeds and the 
benefit from it is the ‘help’ (ܐƌܕܪŴƕ). Those whom God ‘strikes’ 
are ‘us’ (ƎƆ), i.e. humanity.  

In hymn 11 On Nisibis, it is God’s justice which ‘strikes’. 
Divine justice is the one who is the binder (ܪܗŵܓƆ ųܒƞƕ̇ ̇ ) and 
who strikes (ƦŷƉܕ), and through both of them the Lord restores 
health (ܐƍƊƆŴŶ).172  

                                                      
169  Virg 1.3: 

ŷƊƉ ܐƍźƏƎƆ ƎƀƏܐƉ ܢŴƌ̣ܐ ܘܗ ̣ 
̣ܒƠƖܒų ܕƆŴƕܐ ƕܐƆܐ ܬܘܬ Ƥƙƌܐ ̣. 

170  God is frequently described as ‘striking’ in the OT, eg. Gen 12:17: 
̈ܘŷƉܐ ſƢƉܐ ŴƕƢƙƆܢ ŴŷƉܬܐ ܪܘܪ̈ܒƦܐ ; Dt 32:39:  ƈƀƃܘ ܗŵŶ

: ܐƌܐ ƦƀƊƉ ܘܐƌܐ ŷƉܐ ܐƌܐ: ܘƦƀƆ ܐƆ ųƆܒƁƍƉ Ƣ: ܕܐƌܐ ܐƌܐ
ƎƉ ŻƇ̈ ܐűſܝܘƦƀƆ ܕƘ: ܐƌܐ ŷƉܐ ܐƌܐ ܘܐƌܐ ƉܐƏܐ ܐƌܐ .  

171  Eccl 28.15: 
  ƎſƢƀƊŹ ܒܓƣ Ŵܒųź ܪܒŴ ܕŴƘܪƍƣ̈ܐ

  ̇ ܘƉųƉܐ ŴƀƆܬܪƌܐ ̇ܕŷƉܐ ŴƖƆܕܪƌܐ
 űƍƉ ƗƀܒŹܐ[̇ܕűƖƉ [ųƆ ųƆ ܚƞƍƉ ƢƀƕűƆ  

ŸƤŶƦƉ ܒܐ ܗܘŴŷܒ  ƎſųƇƄܒ   
ƎƆ ܐŷƉܘ ƋŶƢƉ̇  ܕŴſ ƈƕ ƚƏŴƌܬܪƌܐ  ̇

 .̈ ܕƌܐܙܠ ܒŴŶ Ƣſƞܒܐ Ŷ̇ܐܣ ܘƈźƟ ܬܘܒ
172  Nis 11.7-8: 

ųƆ Ūƃܬ ƁܓƏ̇  ̇̇ ƞƕܒƆ ųܓŵܪܗ ̇
ƦƍŶ ƦŷƉܐ ܕƉ Ǝſųſܬܪ̈ܬ Ʀƀܒ ƎƉܕ  

  .ܬܘƍƊƆŴŶ űƆܐ
 ̇ ܘƦƊŶܗ ܒƊƀƐܐ Ə̇ܓƘ Ɓܐܐ ܪܘܓŵܗ

  ƇŷƉܐ ƢſƮƊƆܐ ̇ܘƇŶܐ ŴƉܪƢƉܗ
  .̈ܕųƌܘܘܢ ܒƊƀƐܐ
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Ephrem uses the passive of ܐŷƉ twice in connection with 
doctrinal error. In hymn 15 On Faith, Ephrem considers any Arian 
who pries into the Son as ‘a limb that is wounded’ ( ܐ ܗܘƉܗܕ
ƁŷƉܕܐܬ), and he fears that this will harm the whole body if it is 
not healed immediately.173 Furthermore, since this limb has been 
wounded (ƗƇܒ), ‘He who heals all our ills will cut it off and throw 
it out from the flock’.174 Here the ‘limb’ (ܐƉܗܕ) that is wounded 
through prying into the Son, is in danger of spreading infection and 
so ‘harming the whole body’ (ܐƊƣŴܓ ųƇƄƆ ܐƄƌ). The verb 
 expresses the ܕܐܬƦƌ which is used immediately after ƁŷƉܐƏܐ
urgent need to heal the wounded limb. In hymn 10 On Fasting, the 
erring Israelites are ‘smitten’ (ŴƀŷƉܐܬ) by the Golden Calf, and 
‘fasts’ (ܐƉ̈ܨܘ ) are prescribed as the ‘medicine’ which will heal.175 
The verb was suggested by the Exodus narrative about the Golden 
Calf (Ex 32) where, however, the term ܐŷƉ is used with God as 
the subject: ‘And the Lord struck the people because they 
worshipped the calf Aaron had made’ (Ex 32:35).176  

There are several significant verbs which are used together 
with ܐŷƉ. Firstly, the verb ‘to heal’ (ƁƏܐ) counteracts the effect 
of the ‘striking’. This applies in two passages already quoted.177 
When the subject of ܐŷƉ is God, His grace or His justice, the 
verbs ƋŶƢƉ, ܒƞƕ and ƎŶ point to the positive aspect of 

                                                      
173  Fid 15.1. 
174  Fid 15.7: 

ŪƠƖƉܐ ܕƍſܐ ƁŷƉܐ ܗܘ ܕܐܬƉܗܕ 
  ƦƌܐƏܐ ܕƊƆܐ Ƅƌܐ ųƇƄƆ ܓƊƣŴܐ

 ܘƈźƉ ܕܒƌ ƗƇܓŵܘܪ ŴſűƤƌܗܝ ƦƀƕƢƉ ƎƉܐ
Ǝƀܐܒƃ ƈƃ ܐƏܐƉ̈.  

175  Iei 10.4: 
̈ܗܘܘ ܨܘƉܐ ƍƊƊƏܐ ƀƖźƆܐ ̈ ̈   ŴƀŷƉܐ ܐܬƇܓƖܕܒ. 

176  Ex 32:35:  űܒƕܐ ܕƇܓƖƆ ŴŷƇƘܕ ƈƕ ܐƊƖƆ ܐſƢƉ ܐŷƉܘ
 .ܐܗܪܘܢ

177  Virg 1.3; Fid 15.7. 
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 ŷƉ is negative and its subject is theܐ ŷƉ.178 If the termܐ
Serpent or Satan, the verbs ƈźƟ and ƗƇܒ emphasise the serious 
and dire effect of wounding.179 But the verb ƗƇܒ is also used in 
connection with Jesus, when it describes Him as the victim.180  

The noun ‘wound’ appears frequently in both the singular 
ŴŷƉ̈ܬܐ) and plural form (ŴŷƉܬܐ) ). In the Commentary on the 
Diatessaron, Ephrem describes the issuing of blood as the ‘hidden 
wound of that wounded woman’ ( ܐ ܕܗܝƦƀƐƃ ܬܐŴŷƊ̇ܒ

ŴŷƉ̈ܬܐ ) ’ƦƀŷƊƉ).181 Ephrem also speaks of ‘visible woundsܐ

̈ܓƦƀƇܐ ) and a ‘bodily wound’ (ܐƢܓƘܬܗ ܕŴŷƉ) which are the 
object of healing by Jesus. The singular ܬܐŴŷƉ usually describes 
a particular wound, such as the wound of the woman with the 
haemorrhage (ܬܗŴŷƉ̇ ), whereas the plural ܬܐŴŷƉ̈  is used in a 
general sense.182  

Ephrem uses the term ‘wounds’ in connection with Adam 
ŴŷƉ̈ܬܐ ܕܐܕܡ) ), where Adam is the victim and not the agent.183 
‘We’ are also the victims when the term ܬܢŴŷƉ̈  or ܬܢŴŷƉ is 
used.184 Likewise, Jesus is the victim of the wound (ܬܗŴŷƊܒ).185 
But people can be the agent too: ‘the wounds that those before 
effected’ (ܐƀƉűƟ ܘűܒƕܬܐ ܕŴŷƉ̈ ̈ ).186 By contrast, the Serpent 
is the agent in the phrase: ‘the wound of the first Serpent’ 
 187 The same is the case in the phrase.(ŴŷƉܬܗ ܕſŴŶܐ ƀƉűƟܐ)

                                                      
178  Nis 11.7; Eccl 28.15. For the verb ܒƞƕ see below, chapter III, 

2.4. 
179  CDiat 16.15. 
180  Nat 3.18: ܬܗŴŷƊܒ ƎƀŶܘܐ ƗƇܕܒ ƎƊƆ ܕܐŴƌ; CDiat 6.13:  ƗƇܒ

ųƄƘ ƈƕ. 
181  CDiat 7.1. 
182  CDiat 7.9; 7.16; 7.20; Nis 74.14. 
183  CDiat 16.10. 
184  Nis 19.11; Nis 34.10; 34.12; Nat 22.3. 
185  Nat 3.18; Mt 27:14. 
186  CDiat 6.13. 
187  Nat 1.28; Num 21:8f. 
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‘the wound of death’ (ܬܐŴƉܬܐ ܕŴŷƊƆ) where death causes 
the wound.188  

In two passages it is a city which suffers from a ‘wound’, 
Edessa and Harran. Ephrem describes Edessa as speaking of ‘my 
wound’, referring to the time when the church in Edessa suffered 
badly under the Emperor Valens who assisted the Arians (ca. AD 
365). Ephrem compares the city’s suffering with that of the woman 
with the haemorrhage.189 Harran’s wound (ܬܗŴŷƉ̇ ), however, is 
considered along with that of Egypt and Babel as a ‘gangrene of 
idolatry’ (ܘܬܐƢƃƦƘܐ ܕƦſűƇŶ).190  

The passive participle of the Pa‘el has a nominal function on 
several occasions, often referring to specific people. Thus the 
masculine singular ܐƀŷƊƉ is used of the man who fell among 
thieves in the parable of the Good Samaritan (based on Lk 10:30 
 ƦƀŷƊƉ is employed to refer toܐ The feminine 191.(ܘŷƉܐܘܗܝ
either the woman with the haemorrhage (Lk 8:43-48; Mk 5:25-
34),192 or the sinful woman193 in Luke 7:36-50. Ephrem uses the 
plural ܐƀŷƊƉ̈  to refer to those in general who are in need of 
healing by Jesus the Physician.194  

The passive participle is also occasionally used adjectivally. 
Thus, in connection with the episode of the Golden Calf, Ephrem 
speaks of ‘the wounded [Israelite] camp’ ( ܐƦſƢƤƉ

                                                      
188  Nis 74.14. 
189  Nis 27.5: 

  ̇ ܕŴŷƉܬܝ ųƆܘ ŴƌܓƢܐ ܐܦ Ɔܐ Ŵƌ ƋŷƘܓƢܐ
ƢܒųſƦſܐ Ǝƀƍƣ Ʀƣ ̇ܬ ̇ ƇƘܓŴܬ ųƀƍƣ ܕܗܝ ̈ ̇ ̈ 

  . ܕܐƠſƦƕ ƦƀƏܐ ƃܐܒܐ ܕűŶܬ ܐƏܐ
190  Nis 34.5: 

  ܕܐܦ ܐܬƦƊƇŶ ܒƊܐƏܐ ŵŶ ƈƃܘ ƞƊƆܪųſƢƃ Ǝſܬܐ
 .ܘƦſűƇŶܐ ܕƢƃƦƘܘܬܐ ܒƢŷܢ űƇŶܬ

191  CDiat 16.24; Eccl 33.3. 
192  CDiat 7.1; 7.6. 
193  Dom 42:  ܐܬܘܢƌ ܐƆܐ ܕƀŷƊƊƆ ܐƇƃܐ ܕƀƏܐ Ǝſܕ Ŵƍſ̈ܐ

Ŵƕ ܐƤſƢƘ ܬܗ ܐܘŴƆ ųƆ ƦܒƢƟ ܐƊƆܕ ƎƀƏܐ ƈƕ ƦƘűܐ ܕܓƢſ
̇ܗܝ ܕܒųƀƖƉű ܐܬܐŶ ƁƏܒƮܬܗ. ƦƀŷƊƉܐ ̇ ̇̈ ̈ .  

194  Dom 13; Nat 4.24; Nis 34.12. 
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 ƦƀŷƊƉ).195 Elsewhere Jesus is described as healing ‘woundedܐ
minds’ (ܐƀŷƊƉ ܐƍƀƕ̈̈ܪ ).196  

3.1.4 The Verb ƗƇܒ 
The verb ƗƇܒ is often used in the Syriac Bible either with the 
sense of ‘to swallow up, devour’, or ‘to be struck, smitten, beaten 
or wounded’. For the first time in the Peshitta Old Testament, 
ƗƇܒ appears in the narrative about Sodom and Gomorrah (Gen 
19:1-29), where the two angels ‘struck the men who were at the 
door of the house’.197 Even though the word ƗƇܒ appears in the 
sense of ‘to strike’ physically, the reason is sin (cf. Gen 19:15). In 
certain other passages too sin is the reason people are ‘struck’ or 
‘wounded’.198 The one who ‘strikes, wounds or swallows’ can be 
Satan (ܐƍźƏ; 1 Pet 5:8) or Sheol (ܠŴƀƣ; Pr 1:12), the earth 
 as (ƌŴƌܐ) or the fish (Ex 15:12; Num 16:30-40; Dtn 11:6 ;ܐܪƕܐ)
in the case of Jonah and the whale (Jon 1:17; 2:1). Surprisingly, in 
the Bible, death appears as an object of ƗƇܒ, and not as a subject 
(Is 25:8; 1 Cor 15:54). Therefore, in particular at baptism, the 
 :ƦƀƉ of every single person ‘will be swallowed up’ (2 Cor 5:4ܘܬܐ
ƗƇܬܬܒ). However, ƗƇܒ is also used in the sense of a physical 
‘wounding’, as in battles and war (cf. Ex 15:9; 22:2; 1 Sam 26:10).  

Ephrem uses ƗƇܒ in his hymns,199 as well as in the 
Commentary on the Diatessaron200 and Sermo on the Lord.201 
Dom 3 is the most significant passage in which the verb ƗƇܒ is 
developed in the context of the mystery of salvation through 
Christ’s descent to Sheol from where He freed Adam and all those 
who were ‘swallowed’ by death. Christ’s incarnation is explained in 
the context of becoming an object for death: Since death was 

                                                      
195  Iei 10.4. 
196  Dom 42: ܐƀŷƊƉ ܐƍƀƕ̈ܪ ƁƏܐ Ǝſܕ ŴܓƆ̈ . 
197  Gen 19:11: ŴƖƇܐ ܒƦƀܐ ܕܒƕܪƦܐ ܕܒƮܘܓܒ. 
198  Ex 15:16; Num 16:26; Jos 22:20; Jer 51:6. 
199  Nat 3.18; Fid 15.7; 28.11; Parad 3.14; Eccl 17.2; Nis 1.7. 
200  CDiat 6.13-14. 
201  Dom 3-5; 7. 
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unable to consume Him without a body or Sheol to swallow Him 
without flesh, He came to a virgin to provide Himself with a means 
to Sheol’.202 Sheol is the subject of ƗƇܒ as well as death of ƈƃܐ. 
Both verbs are used in parallel and have a very close association, as 
do Sheol and death. Primarily, Sheol or death ‘devour’ mankind, 
but Ephrem plays with the term ƗƇܒ; particularly when death 
‘swallowed’ the Life which is Christ, for in turn, death became the 
object of ƗƇܒ. While death is called the ‘devourer’ (ܐƕŴƇܒ),203 
Sheol is the ‘devourer of all’ (ƈƃ ƦƖƇܒ).204 Sheol is never 
mentioned as an object of ƗƇܒ, only death (ܬܐŴƉ) and enemity 
  .the former based on Paul (1 Cor 15:54) 205,(ܒűƇƖܒܒŴܬܐ)

Jesus also appears as the victim. In CDiat 6.13, Ephrem refers 
ƗƇܒ to Jesus in a physical sense: ųƄƘ ƈƕ ƗƇ206.ܒ This phrase 
is in the context of commenting on Luke 6:29 (par Mt 5:39).207 The 
verb ƗƇܒ is interchanged with ܐŷƉ. While the subject of ܐŷƉ 
is the agent, that of ƗƇܒ is the victim. In Nat 3.18, Ephrem 
praises the Lord for He ‘was wounded and revived us by being 
struck’.208  

In Parad 3.14, Adam appears as the victim, as he is compared 
with King Uzziah.209 The cause of his being wounded is sin as he 
disobeyed the Lord’s commandment. Likewise, the Arians are 
considered ‘wounded’ because of their sin. Consequently, Ephrem 

                                                      
202  Dom 3:  ܐƆܗܝ ܕŴƀƇƃܐƌܬܐ ܕŴƉ ܐ ܗܘܐƞƉ ܐƆܕ ƈźƉܘ

ܐܬܐ ŴƆܬ ܒƦܘƦƆܐ . ƘܓƢܐ ܘܐƇƘܐ ܕܬܒŴƀƖƇܗܝ Ŵƀƣܠ ܕƆܐ ܒƢƐܐ
ųƆ Ƣܒűƌ ܠŴƀƤƆ ܒܐŴƃܪ ƎƉܬ ƎƉܕ.  

203  Dom 3: ųƕŴƖƇܬܐ ܒŴƊƆ ܐܪܐ ܕܨܪܐƘ Ŵƌܗ. 
204  Dom 4: ܠŴƀƣƈƃ ƦƖƇܒ . 
205  Dom 7: ƅƍƀƤܐ ܕܒƆ̈ܪŴƕ ƅƆ ƎſܕŴƉ  ܬܐŴܒܒűƇƖܒ ƦƖƇܐܬܒ

 .ܕܒƦƕƞƊܐ
206  CDiat 6.13. 
207  See also CDiat 6.14:  ųƆ ܗܘ Ƣƀźƌ ܐƀƉűƟ ܐƄƘ ƎƕܪŴƘ ܐ ܗܐƆ

ƗƇܕܒ ƈźƉ ܐƠƍƌܐ ƎƉ .ųƆ ܘܗܝƦſܐ ܐſƢŶܐ ܐƄƘ ƎƕƢƘܘ . űƃ ܐܦ
ƎƟܕܐܬ ƈźƉ ƗƇܒƌ ܐƆ.  

208  Nat 3.18: ܬܗŴŷƊܒ ƎƀŶܘܐ ƗƇܕܒ ƎƊƆ ܕܐŴƌ. 
209  Parad 3.14: ųƆ ܩŴƙƌܐ ܐܬܪܗܒ ܕſܙŴƕ ƅſܐ ƗƇܘܕܒ. 
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wants to expel the Arian who has ‘been wounded’ from the 
community.210  

The verb ƗƇܒ is also used in the sense of ‘to swallow’. In Fid 
28.11, ƎƀƖƇܒƦƉ refers to ܐƍſƢŶܐ ܘƣܕܪ which will be 
‘swallowed up’.211 In this sense ƗƇܒ is also used in hymn 1 On 
Nisibis where Nisibis during its third occupation by the Persians is 
compared with Noah’s ark. As God sent a physician through the 
dove to the people in the ark and they were comforted, so also the 
‘[physician’s] joy swallowed their grief/sorrow’.212   

The noun ܐƦƖƇܒ is used only once. The context is 
‘swallowed’ in the sense of drinking:  ܐƖܨܒ ƥſƢܒ ŴſƢƣܘ
ƀƉ ŴƙźƊƆ̈ܐ ƆܒƦƖƇܐ .213 A similar idea is found in Isaiah 
28:27 where ƗƇܒ is used as a verb: ܐƢƊŶ ƎƉ ŴƖƇܐܬܒ.  

3.1.5 The Term Ƣܬܒ  
The basic meaning of the verb Ƣܬܒ is ‘to break, bruise, fracture’.214 
In the Old Testament Ƣܬܒ appears in a variety of contexts. In 
Isaiah 42:3, the verb Ƣܬܒ has ܐƀƍƟ as the subject ( ܐƖƀƕܐ ܪƀƍƟ
ƢܒƦƌ ܐƆ), whereas Isaiah 61:1-2 uses the noun ܒܐƆ ܝƮƀܬܒ as 
the object of the verb ‘to heal’ (ƁƏܐ). In Proverbs 6:15 and 29:1 it 
is clear that Ƣܬܒ contrasts with healing (ܬܐŴƀƏܐ).215 Job 5:18, 
as well as Isaiah 30:26, contrast Ƣܬܒ with ܒƞƕ.216 Jeremiah 30:12 
associates ܐƢܬܒ with ܐܒܐƃ and therefore he uses the verb 

                                                      
210  Fid 15.7: ܐƦƀƕƢƉ ƎƉ ܗܝŴſűƤƌ ܘܪŵܓƌ ƗƇܕܒ ƈźƉܘ. 
211  Fid 28.11:  ܐƢƖſ ƅſܪܐ ܘܐŴƕ ƅſܐ ܐƍſƢŶܐ ܘƣܘܕܪ

ƎƀƖƇܒƦƉ.  A similar sentence is found in Pr 21:20:  ܐƇƃŴƏܐ ܘƦƊƄŶ
ųƀƖƇܒƌ ܐƤƍƀƍ̇ܕܒ ̈ . 

212  Nis 1.7: űŶܘܢ ܕųƀܐܒƃ ƈƃ ܘܪܕܦ ƈƕ̈ܬܐŴſƢƃ ƦƖƇܘܬܗ ܒ . 
213  Eccl 17.2. 
214  Cf. J. P. Smith, A Compendious Syriac Dictionary, 604. 
215  Pr 6:15: ܬܐŴƀƏܐ ųƆ ܘܐųƌ ܐƆܘ ƢܬܒƦƌ ܐƀƇƣ ƎƉܘ. Pr 29:1: 

 .ܒƖܓƦƌ ƈܬܒƢ ܘƆܐ ܬܗܘܐ ųƆ ܐŴƀƏܬܐ
216  Jb 5:18: ܒƞƕܘ Ƣܕܗܘ ܬܒ ƈźƉ. Is 30:26:  ܘܒƞƖƌܐ ܕƉŴƀܒ

ųƊƕܐ ܕƢܐ ܬܒſƢƉ. 
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ƁƏܐ (Jer 6:14; 8:11) to make it clear that ܐƢܬܒ needs to be 
healed as a sickness. 

In the New Testament, Ƣܬܒ is rarely used in the context of 
healing. It appears in Mt 12:20 ( Ɩƀƕܐ ܪƀƍƟƢܒƦƌ ܐƆ ܐ ) as a 
quotation from Isaiah 42:3, and in Lk 4:18 ( ŴƀƏܐƊƆ ƁƍŷƇƣܘ
 ƦƆ) as a quotation from Isaiah 61:1-2.217ܒƮƀܝ Ɔܒܐ

In Ephrem, Ƣܬܒ usually appears together with terms based 
on the root ܒƞƕ,218 whereas it is used only a few times in the 
context of healing without ܒƞƕ.219 In Eccl 43, Ephrem plays with 
Ƣܬܒ while he refers to the stone tablets that were broken (Ex 
32:19). The breaking of the stone tablets indicates heart and mind 
(i.e. the inner man’s tablets) that were fractured through idolatry. 
The latter were healed and bound up through the former 
̈ܕƞƕܒųƀܝ ųƆܘ Ɗƕܐ ŶŴƆܐ ܬܒƮƀܬܐ) ̈ ).220 Ephrem makes use 
of both meanings of the verb Ƣܬܒ: ‘to break’ and ‘to fracture’. The 
Law is described as a physician who does both Ƣܬܒ and ܐƏܐƉ. 
Later the ܐƊƕ, who ‘bound it up for it was fractured through 
idolatry’,221 is the subject of ܒƞƕ. However the ‘broken tablets’ 
ŶŴƆ̈ܐ ܬܒƮƀܬܐ) ) are the binder up of the inner tablets ( űƃܘ
̈ܐܬƞƕܒ ŶŴƆܐ ܒŶŴƇܐ ܬܒƮƀܬܐ ̈ ).222 

                                                      
217  Lk 4:18: ܒܐƆ ܝƮƀܒƦƆ ŴƀƏܐƊƆ ƁƍŷƇƣܐ . ܘƀܒƤƆ ܙܘƢƄƊƆ̈ܘ

ܘƢƤƊƆܪܘ ƦƆܒƮƀܐ ܒŴƤܒƍƠܐ. ܘƮſŴƖƆܐ ſŵŶܐ. ŴƣܒƍƠܐ . Furthermore, 
Mk 5:4 provides ܐƦƇƤƣ̈  as the object in the context of healing the 
demon-possesed man (ܗܘܐ ƢܒƦƉ ܐƦƇƤƣ̈ ). John 19:31-36 (cf. Ex 
12:46; Num 9:12; Ps 34:20) uses ܐƉƢܓ and ܐƠƣ as the object of Ƣܬܒ. 

218  Cf. Nat 17.7; Iei 4.1; Crucif 2.30; Nis 2.17; 10.16; 14.2; 19.4; Eccl 
43.5-8. 

219  Cf. Fid 5.19; Eccl 43.20; CDiat 2.25. 
220  Eccl 43.6. 
221  Eccl 43.7:  ųƤƙƌ ܒƞƕ ܐƊƕ ܐƦŷƀܒƣ ܐŶŴƆ Ƣܘ ܕܐܬܬܒŵŶ̈ܕ ̈

 .ܕܐܬܬܒƢ ܒŴƙƍŷܬܐ
222  Eccl 43.8. 
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In Nat 17.7, ܐƢܬܒ is used as a synonym to ܐܒܐƃ whose 
‘binder up’ (ųܘܒƞƕ) is the Lord. In Iei 4, ܐƢܬܒ refers to the 
mind which needs to be bound up (ųܒƞƕ) through fasting.223 

Also hymn 2 On the Crucifixion, Ephrem plays with the term 
Ƣܬܒ while he uses it as a verb (Ƣܬܒ) in a physical sense and as a 
noun (ܐƮƀܬܒ) in a metaphorical sense. The physical meaning is 
based on the Bible (Jn 19:36; Ex 12:46; Num 9:12) where a bone of 
the lamb should not be broken. However, according to John 19:36 
the phrase ųܒ ƢܬܒƦƌ ܐƉƢܐ ܓƊƆܕܕ refers to Jesus on the 
cross who ‘binds up the fractured’ ( ſܐܕܗܘƮƀܒƦƆ ܒƞƕ Ŵ ).224 

In the hymns on Nisibis, Ƣܬܒ appears four times along with 
 ƞƕ. As a verb it is used in Nis 2.17 with the connotation of ‘toܒ
fracture’, in contrast to ܒƞƕ; the noun ܐƇƀŶ is the subject of 
both. The contrast betwen ܐƢܬܒ and ܒܐƞƕ, both as nouns, is 
provided in Nis 10.16 where the adjective ܐƢſƢƉ expresses the 
bitter suffering of the city Nisibis. Likewise in Nis 14.2, ܐƢܬܒ 
refers to the wounds and grief at the city during the war. The one 
who binds up is Bishop Babu of Nisibis. Here, however, ܐƢܬܒ 
could also mean ‘the state of being defeated’. In Nis 19.4, Ephrem 
challenges Bishop Babu to ‘bind up the fractured sheep’ ( ܘܒƞƕܘ
 Ɔ), based on Ez 34:4.225 The responsibility of aܐűſܐ ܕܬܒƢƀܐ
bishop is not just to heal a physical fracture, but rather a spiritual 
one. 

From the CDiat 2.25 and Fid 5.19, it is again clear that the 
term Ƣܬܒ refers to spiritual fractures too, and not just a physical 
fracture, such as of bones. The term Ƣܬܒ is also not limited to 
individuals. It can be used in a general sense, as when Ephrem 
speaks of ‘our fractured state’ (ܢƢܬܒ, i.e. mankind’s),226 or ‘Adam’s 

                                                      
223  Iei 4.1: ܐƍƀƕܐ ܪܒܐ ܕܪƢܬܒ. 
224  Crucif 2.3. 
225  Nis 19.4. 
226  CDiat 2.25. 
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fractured state’ (ܗ ܕܐܕܡƢܬܒ) that signifies the fractured state of 
all humanity.227 

3.1.6 Some other Terms 

3.1.6.1 The Term ܬܐƮܒŶ  
The term ܬܐƢܒŶ, meaning ‘bruise, sore’,228 is in its sense very 
close to ܐƦƉŴƣ; but ܬܐƢܒŶ differs, somewhat in that it is the 
immediate consequence of being beaten or struck.229 ܬܐƢܒŶ does 
not occur in the Bible at all. In the Old Testament the 
etymologically related is חבודה rendered with ܐƙƟŴƣ (Gen 4:23) 
or ܐƄƘ (Ex 21:25) in the Peshitta. Isaiah 1:6 uses ܬܐŴŷƉ̈  along 
with ܐƦƙƆ̈ܨܘ  and ܐƦƉŴƣ̈  referring to physical wounds. 

In the context of healing, Ephrem uses only the plural 
 that describes the act of healing is used ܐŶ.230 The verb ƁƏܒƮܬܐ
four times in connection with ܬܐƮܒŶ.231 Through the ‘tears’ 
̈ܕƖƉܐ) ) and kisses (ܐƦƠƣŴƌ̈ ) of the sinful woman ‘her bruises 
were healed’.232 The term ܬܗƮܒŶ̇  describes the sinful state of this 
woman; it does not refer to the corporal wounds, but rather to her 
moral and spiritual situation. Viginity 3.10 clarifies that ܬܗƮܒŶ̇  
can be used for inner spiritual and psychological wounds: 
‘penitence heals through its constancy our bruises’.233 In this 
context ܬܐƮܒŶ is equivalent to ‘pains’ (ܐܒܐƃ̈ ). Hymn 22 On 
the Nativity accounts ܬܐƮܒŶ among ƤŶ̈ܐ  and ܐܒܐƃ̈ .234 In Fid 

                                                      
227  Fid 5.19. 
228  Cf. J. P. Smith, A Compendious Syriac Dictionary, 125. 
229  Cf. R. P. Smith, Thesaurus Syriacus I, 1185. The Hebrew has the 

same term תבודה; the Greek term is ελκος, ‘wound, sore, ulcer’. 
230  Dom 42; 44; Nat 3.20; 22.1; Virg 3.10; Fid 5.19; Eccl 5.6. 
231  Dom 42; 44; Nat 3.20; Virg 3.10. 
232  Dom 42: ܬܗƮܒŶ ƁƏܐ ܐܬܐƖƉű̇ܗܝ ܕܒ ̈ ; Dom 44:  ܗƦƠƣŴƍ̇ܘܒ ̈

ƌ̇ܐƏܐ ŶܒƮܬܗ . 
233  Virg 3.10: ܬܢƮܒŷƆ ܬܗŴƍƀƉܐ ܒܐƀƏܐƉ Ƣƀܬܐ ܓŴܒẛܬ . 
234  Nat 22.1. 
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5.19, the terms ܐƦƉŴƣ̈  and ܐƦƉܬŴƃ̈ 235 are also mentioned to 
emphasise the moral wounds and pains of ܒŶƮܬܐ .236 Even 
though ܬܐƮܒŶ is related to ܐƊƣŴܓ in Fid 5.19 and to ܐƢܓƘ 
in Eccl 5.6, it does not lose its spiritual sense. The ‘Physician’ 
 ’Who came down from heaven ‘healed the bruises (ܐƀƏܐ)
 which implies wounds caused by sin, death or 237(ܘܐŶ ƁƏܒƮܬܐ)
Satan.  

3.1.6.2 The Term ܬܐŴƐƉܬ  
The word ܬܐŴƐƉܬ, which means ‘putrefaction, decay, 
rottenness, stink, pus and matter’238 is not found in the Syriac 
biblical concordances,though the verb ܐƐƉ is often used.239 This 
usually refers to flesh, body or physical limbs, in the sense ‘to 
putrefy, melt and waste’.240 The heart (ܒܐƆ)241 and eyes (ܐƍƀƕ̈ )242 
appear as the object of ܐƐƉ. Ezekiel uses ܐƐƉ twice together 
with ܐƆŴƕ243  which implies that sin is the reason for ܐƐƉ. 

Ephrem uses ܬܐŴƐƉܬ in the context of healing on several 
occasions. Epiph 8 uses examples from the Bible that symbolise 
baptism: Epiph 8.22 reminds us of Joshua, the son of Nun, who 
cursed the water of Jericho (cf. Jos 6:26); in turn, as a symbol of 
Jesus the water was blessed and healed, as the ‘salt tears’244 from 

                                                      
235  The term ܐƦƉܬŴƃ̈  which refers to the physical as well as 

spiritual ‘stains’ or ‘marks’ is often used with the verb ܪŴŶ; for example in 
Dom 44: ܬܗƮܒŶ ܐƏܐƌ ܗƦƠƣŴƍܐ ܘܒƦƉܬŴƃ ܪŴŷƌ ųƀƖƉű̇ܕܒ ̇ ̇̈ ̈ ̈ . 
Further see Dom 2; Fid 5.19; Eccl 26.1; 31.7; CDiat 10.8; Epiph 5.7-8; 
Parad 4.5. 

236  Fid 5.19. 
237  Nat 3.20. 
238  Cf. J. P. Smith, A Compendious Syriac Dictionary, 615. 
239  Cf. 2 Sam 17:10; Sa 14:12; Jb 7:5; 10:10; Is 13:7; 19:3; 34:3-4; Ez 

4:17; 17:9; 21:7; 24:11; 24:23; 33:10; Act 28:6. 
240  Sa 14:12:  ܘܢųƍƤƆܗܘܢ ܘƢƐܐ ܒƐƉƦƌܘܢųƉŴƙܐ ܒƐƉƦƌ . 
241  Is 13:7; 19:1; Ez 21:7. 
242  Sa 14:12. 
243  Ez 17:9; 24:3. 
244  For ‘salt’ as ‘dissolving’ (ƦܒſűƉ) pus, see Aphr 23.49. 
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Mary ‘were mixed with the water, and so the pus of our wickness 
flowed away (cf. 2 Kgs 2:20-22).245 The abstract term ܬܢŴƇƀŷƉ 
implies the metaphorical sense of ܬܢŴƐƉܬ, so that the pus here 
is not physical, but spiritual. This is also the case in Nis 11, where 
Ephrem presents divine justice as a physician: ‘its sharp medicine 
consumed the pus with its strong love.’246 Likewise, in Eccl 52.4 
the Lord is described as ‘a pure Physician Who descends towards 
the ulcer so that His purity will heal the pus.’247 Here the 
 which needs a physician to heal it is linked with ܬŴƐƉܬܐ
 űſűƌ, which isܘܬܐ űƠƌ contrasts withܘܬܗ ƍŶŴƣ.248 The termܐ
compared to ܬܐŴƐƉܬ. Thus, the healing of ܬܐŴƐƉܬ is 
similar to the act of purification. Ephrem emphasises the purity of 
God in contrast to the impurity of man, as he also does in Haer 33. 
The word ܬܐŴƐƉܬ, along with ܘܬܐųſƢƃ, ܐܒܐƄƉ, 
ƀŷƊƉ̈ܐ ƃ̈ܐܒܐ Ŷ andܒƮܬܐ , , describes the impurity of man (i.e 
in the sense of ܬܐŴſƢƏ) that God wants to heal and purify. This 
action of healing and cleansing is related to the ‘pure Physician’ 
 and to the ,(ܐƀƏܐ ܓܐſܐ) ’glorious Physician‘ ,(ܐƀƏܐ űƠƌܐ)
‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ). It is always this Physician Who 
approaches the ܬܐŴƐƉܬ to heal it.249 

3.1.6.3 The Term ܐƍƀƄƌ̈   
The word ܐƍƀƄƌ is worth mentioning as Ephrem uses it in the 
context of healing, even though it is not a technical term for 
sickness, illness, or disease. The term ܐƍƀƄƌ can mean ‘harm, hurt, 
damage, injury, pain and destruction’.250 There is no particular 
biblical passage that links ܐƍƀƄƌ immediately with healing imagery. 
                                                      

245  Epiph 8.22. 
246  Nis 11.5: ܬܐŴƐƉܬ ƈƃܐ ܐŵſŵƕ ųܒŴŷܐ ܒƙſƢŶ ųƊƏ̇ . 
247  Eccl 52.4:  ܐƏܐ ܕܬܐƍŶŴƣ ܬŴƆ ܐƦŶܬƦƉܐ ܕűƠƌ ܐƀƏܐ

 .űƠƌܘܬܗ ܬŴƐƉܬܐ
248  The term ܐƍŶŴƣ is only here (Eccl 52.4) to be found in the 

context of healing. 
249  Cf. Haer 33.9-11. 
250  Cf. J. P. Smith, A Compendious Syriac Dictionary, 339. 
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The Peshitta provides the verb ܐƄƌ with subjects, such as  ƎƀƇſܐ
ƎƀźŶܕ (Pr 8:36), ܐƆŴƕ (Pr 10:26), ܐƍźƏ (Sa 3:1), ܐƤƀܒ (Act 
10:38) and ܒܐŴƣܐƤƊƣܘ  (Is 49:10). Apart from  ܒܐŴƣ
 all the other passages imply spiritual harm (Is 49:10) ܘƤƊƣܐ
through sinful deeds through the influence of evil. In Gal 5:17, 
 are contrasted as two rivals who ‘harm’ each ܪܘŶܐ and ܒƢƐܐ
other.251 

Without referring to the biblical passages mentioned above or 
other verses using the verb ܐƄƌ, Ephrem uses the term ܐƍƀƄƌ; 
mainly in the plural to mean spiritual harm. In Virg 4.5, he speaks 
of ‘healing of all hurts’ (ƎƀƍƀƄƌ ƈƃܬܐ ܕŴƀƏܐƆ̈ ). This hymn 
compares ‘oil’ (ܐŷƤƉ) with ‘Christ’ (ܐŷƀƤƉ). The former 
naturally signifies the invisibility of the latter. As the oil naturally 
heals many kinds of physical ‘hurts’ (ܐƍƀƄƌ̈ ), and the people are 
‘healed’ through it, so Jesus too was healing while He ‘was driving 
out all hurts’.252 ܐƍƀƄƌ ƈƃ̈  is the object that needs to be ‘driven 
out’ and ‘healed’. In Fid 15.7 the verb ܐƄƌ (in af‘el) clearly 
contrasts with ƁƏܐ: the sick limb (i.e. the Arian) either ‘will be 
healed’ (ܐƏܐƦƌ) or ‘will harm the whole body ( ųƇƄƆ ܐƄƌ
ƍƀƄƌ̈ܐ In Eccl 25.8 .(ܓƊƣŴܐ  and ܐܒܐƃ refer to the same 
thing: if the physician heals the ܐܒܐƃ, the hurt goes immediately. 
The source of the ܐƍƀƄƌ̈  is nothing other than ‘our evilness’ 
ƍƀƄƌ̈ܐ which causes the (ܒŴƤƀܬܢ) , as well as the visible and 
invisible ܐܒܐƃ̈ .253 Finally, also Nis 11, uses ܐƍƀƄƌ̈  in parallel to 
ƃ̈ܐܒܐ  that can be healed by divine justice and mercy.254 

                                                      
251  Gal 5:17: ܐŶܘƢƆ ܐƄƌܡ ܕűƉ ܪܐܓ Ƣƀܐ ܓƢƐܐ ܪܓܐ . ܒŶܘܪܘ

 .űƉܡ ܕƄƌܐ ƆܒƢƐܐ
252  Virg 4.7:  ƈƃ ܘܪܕܦ ܗܘܐƎƀƍƀƄƌ̈.  
253  Eccl 32.1. 
254  Nis 11.3-4. 
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3.1.6.4 Some Important Terms that are seldom used 
There are a few terms left which Ephrem uses occasionally. Firstly, 
the word ܐƍŶŴƣ appears only once in Ecclesia 52.4 in the context 
of healing. It is used as the object towards which the ‘pure 
Physician’ (ܐűƠƌ ܐƀƏܐ) descends. The term ܐƍŶŴƣ has the 
sense of the ‘ulcer’ that has ܬܐŴƐƉܬ and so needs to be 
cleansed.255 

Secondly, the term ܐƦƉŴƣ̈ 256 is found in hymn 46 On 
Virginity and 5 On Faith. The former hymn speaks of the ‘imprint 
of scars’ (ܐƦƉŴƣ Ƌƣ̈ܪܘ )257 in the sense that the sins committed 
before baptism are easily forgiven, but those after need greater 
effort. Even though sins committed after being baptised can be 
forgiven and the wounds healed, a mark of the wounded place will 
stay like an ‘imprint of scars’.258 On Faith 5.19 refers ܐƦƉŴƣ̈  to 
ƦƉŴƣ̈ܐ ܕƤƙƌ when Ephrem speaks of ƎƤƙƌܐ  in parallel to 
ƎƊƣŴܬܐ ܒܓƮܒŶ and ƎŶܘƢܐ ܒƦƉܬŴƃ̈ .259 

Finally, the term ܐƦſűƇŶ is used once in Nis 34.5 where 
Ephrem describes Egypt as a sick land and Harran as afflicted with 
a ‘gangrene’ (ܐƦſűƇŶ) that can not be healed; for even though its 
wound is healed, it will return again.260 

3.2 Terms Related to Healing 
Concerning healing the most significant terms are those based on 
the following roots: ƁƏܐ, ‘to heal’, ƋƏ, ‘to give medicine’, 
ƋƇŶܐܬ, ‘to be restored’, ܒƞƕ, ‘to bind up’, and ƢƖƏ, ‘to visit’. 

                                                      
255  Eccl 52.4. 
256  Lev 13:2-43 and 14:56 are typical passages where ܐƦƉŴƣ, in 

singular and not plural, is frequently used. Also Is 1:6; 53:5 and 1 Pet 2:24 
employ the term ܐƦƉŴƣ. 

257  Virg 46.25; 46.27. 
258  Virg 46.21-27. 
259  Fid 5.19. 
260  Nis 34.5. 
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3.2.1 ƁƏܐ and Related Terms 

3.2.1.1 In the Syriac Bible 
The verb ‘to heal’ (ƁƏܐ) appears often in the Bible. The paccel 
ƁƏܐ is mainly used in the context of the Lord’s action.261 Already 
in Gen 20:17, God (ܐųƆܐ) occurs as the subject of ƁƏܐ, and 
humankind as object, such as the healing of Abimelech, the 
prophetess Miriam and the People. The Lord heals as a result of 
prayer.262 In 2 Kgs 20:5, the Lord heard Hezekiah’s prayer and 
promised to heal him from his sickness.263 Prayer, as well as 
repentance and the whole way of life,264 has a significant role in the 
context of healing and wounding. The subject of ƁƏܐ can also be 
the ‘hands’ of the Lord (ܘܗܝűſ̈ܐ ), as in Job 5:18: where the verb 
 ƞƕ.265ܒ with ܬܒas Ƣ ,ܐŷƉ is contrasted with ƁƏܐ

                                                      
261  Gen 20:17; Num 12:13; Dt 32:39; 2 Kgs 2:21; 20:5; 20:8; 2 Chr 

7:14; 30:20; Pr 14:23; Job 5:18; Is 19:22; 30:26; 57:18-19; Jer 3:22; 17:14; 
30:13; 30:16(17); 33:6; Hos 6:1; 7:1; 11:3; 14:4(5). 

262  Gen 20:17: ‘And Abraham prayed in the presence of God, and 
God healed Abimelech, his wife and his slave girls’ ( ܡűƟ ܗܡƢܐܒ ƁƆܘܨ

̈ܘܐƁƏ ܐųƆܐ ƆܐܒƅƇƊƀ ܘƆܐƦƌܬܗ ܘƆܐųƉܬܗ: ܐųƆܐ ). In Num 
12:13, Moses asked God to heal his sister Miriam from her leprosy, and 
she was healed: ųƏܐ ܐųƆܐ ŴƖܒܒ ƢƉ̇ܘܐ . In 2 Chr 30:20, the Lord 
heard Hezekiah, and ‘He healed the People’ ( ųƀƏܐ ܘܐƊƖƆ ). 

263  2 Kgs 20:5:  ܐƏܐƉ ܗܐ ƅƀƖƉܕ ƦſŵŶܬܟ ܘŴƆܨ ƦƖƊƣ̈

ƅƆ ܐƌܐ; cf. 2 Kgs 20:8: ܐſƢƉ ƁƆ ܐƏܐƉܐ ܗܝ ܐܬܐ ܕƍƉ. 
264  Is 57:18-19: ƦſŵŶ ܗƦŶ̈ܗ: ̇ܐܘܪƦſܗ ܘܒܐƦƀƏ̇ܘܐ ̇ . ƦƕƢƘܘ

ųƀƇƀܐܒƆܘ ųƆ ܐܐſŴ̇ܒ ̇̈ .Ɖ ܬƢܬܐܒŴƙƏܐ ܕƇƇƊ̈ .ܐƊƇƣ .ܐƊƇƣ :
ܘܐƏܐ ܐŴƌܢ. ƠƀŶƮƆܐ ܘſƮƠƆܒܐ ܐſƢƉ ƢƉܐ . In Hos 6:1, the prophet 

appeals to the Israelites: ‘Come, let us return to the Lord; He has torn us 
to pieces but He will heal us’ ( ܐſƢƉ ܬŴƆ ܐܙܠƌ ܟŴƘųƌ ܘܢƢƉܐƌܘ

ƎŷƉܕ :ƎƀƏܐƌ ܢ: ܘܗܘƢܒ: ܘܬܒƞƖƌ ܘܗܘƎ  ), and later in, Hos 14:4(5), 
the Lord says: ‘I will heal their backsliding’ (ܢŴƃܬŴܒſܐ ܬƏܐ), as in Jer 
̈ܬܘܒ ܒƀƍܐ ܬſܒܐ ܘܐƏܐ ܬſܒŴܬŴƃܢ :3:22 ̈ . 

265  Job 5:18. 
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The object of healing can be the nation Israel,266 Zion,267 ‘their 
land’ (ܘܢųƕܐܪ)268 the ‘water’ (ܐƀƉ̈ )269 or ‘me’.270 The object of 
ƁƏܐ can also be ‘every pain’ (ܐܒƃ ƈƃ),271 or even the pain of 
the wound inflicted by the Lord (ܐƏܐƌ ܬܗŴŷƉܐܒܐ ܕƃܘ).272 
Thus, the Lord is not just the agent of ƁƏܐ, but also of ܐŷƉ, ‘to 
strike/wound’. In Dt 32:39, the Lord says: ‘I am He Who wounds, 
and I am He Who heals.’273 In Is 19:22, ƁƏܐ refers to the 
Egyptians whom the Lord will ‘strike and heal’; in contrast to the 
Israelites, ‘they will turn to the Lord, and He will respond to them 
and heal them’.274 Nevertheless, the Lord promises to heal His 
People.275 

Beside the Lord, certain people also appear as the agent of 
ƁƏܐ ; for example, the prophet Elisha healed Naaman from his 

leprosy,276 or Sheerah who ‘healed the sick’, among whom was 
Ladan the son of Ammihud.277 Likewise, the shepherds may be the 

                                                      
266  Hos 7:1: ƈſƢƐƀƆ ƦƀƏܐ ܕܐƉ. 
267  Jer 30:13: ƁƄƀƏܐƌܘ ƁƃܪűƖƌܕ ƁƄƀƍſܕܕܐܢ ܕ ƦƀƆܘ ; Jer 30:16(17): 

Ɓƃ ܐƁƄƀƏ ܐſƢƉ ƢƉܐܘŴŷƉ ƎƉܬ . 
268  2 Chr 7:14: ܘܢųƕܐ ܐܪƏܘܢ ܘܐųſųźŷƆ ܩŴܒƣ̈ܘܐ . 
269  2 Kgs 2:21: ƎƀƆܐ ܗƀƊƆ ƦƀƏ̈ܐ . 
270  Jer 17:14: ܐƏܐ ܘܐܬܐſƢƉ ƁƍƏܐ. 
271  Pr 14:23. 
272  Is 30:26. 
273  Dt 32:39: ܐƌܐ ܐƏܐƉ ܐƌܐ ܘܐƌܐ ܐŷƉ ܐƌܐ. In Hos 11:3, 

even though God heals with love, yet the Israelites ‘did not realise that I 
had healed them’ (ܢŴƌܐ ƦƀƏܕܐ Ŵƕűſ ܐƆܘ). 

274  Is 19:22: ܬܐŴŷƉ ܐſ̈ܪƞƊƆ ܐſƢƉ ܐŷƊƌܢ: ܘŴƌܐ ܐƏܐƌܘ .
ܘƌܐƏܐ ܐŴƌܢ: ܘƍƖƌܐ ܐŴƌܢ: ܘŴƍƘƦƌܢ ŴƆܬ ſƢƉܐ . 

275  Jer 33:6: ܘܢųƆ ܐƇܢ ܘܐܓŴƌܐ ܐƏܘܐ. 
276  2 Kgs 5:3-7. 
277  1 Chr 7:24-26: ƦŶܪܢ ܬŴŶ Ʀƀܬ ܒƢŶƦƣܬܗ ܕܐƢܐ ̇ܘܒƦſ

ƈźƉ ܕܐƦƀƏܐ . ̇ܐƦƀƏ ܒƢܬܗ: ܘƎſųƇƃ ܗƎƀƆ ܕܐƢŶƦƣ: ܘƦƀƇƕܐ
ƎſųſƮƃ ƦƀƏܐƉܘܕ. ܗܘܬ ܘųƀƊƕ Ƣܢ ܒűƖƆ ƦƀƏܘܐ  (there is nothing 

about healing in the Hebrew original). In turn, in Jer 6:14 and 8:11, the 
prophets and priests, who should be able to heal, ignore their duties; Jer 
 .ܘƉܐƎƀƏ ܬܒƢܐ ܕܒƢܬ ƁƊƕ ܒܒŶŵܐ :6:14
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subject of ƁƏܐ if they take their responsibility seriously, but often 
they do not.278 In the same way, because of the Lord’s judgment 
against Israel, a king ‘is not able to heal’ the sickness and sores of 
Ephraim,279 and the people cannot heal Babylon.280 Job calls his 
friends Zophar, Bildad and Eliphaz those ‘who heal without 
anything’ (ܘܢƦƌܡ ܐűƉ ܐƇܒ ƁƀƏܐƉܘ)281 for they blame him 
without a real reason. 

As wisdom is supreme in the book of the Proverbs, its words 
are able ‘to heal the whole flesh/body’;282 and the ‘tongue of the 
wise heals’283 too. 

While the ethpaccal ƁƏܐܬܐ appears more often in the context 
of humankind, it is only used once in the context of ‘water’ that has 
been healed/cured,284 It is used four times in Leviticus, in the 
context of the regulations about infectious skin diseases, such as 
‘ulcer’ (ܐƍŶŴƣ),285 ‘wound’ (ܬܐŴŷƉ)286 or ‘leprosy’s wound’ 
 287 It appears in the context of individual.(ŴŷƉܬܐ ܕܓƢܒܐ)
people being healed from their sickness, such as ‘Naaman from his 
leprosy’288 and ‘Joram from the wound’289 - even though he was not 
healed. It can also apply to a whole nation, such as those who were 

                                                      
278  Ez 34:4: ܘܢƦƀƏܐ ܐƆ ܐƕƢƉܘܢ ܘܕƦƇƀŶ ܐƆ ܐųſƮƃűƆ; cf. Sa 

 .ܘܕųſƮƃܢ Ɔܐ ƌܐƏܐ :11:16
279  Hos 5:13: ܢŴƃܬŴƀƏܐƊƆ ŸƄƤƉ ܐƆ ܘܗܘ. 
280  Jer 51:9:  Ƣܐܙܠ ܓܒƌܘ ųƀƠܒƤƌ ƦƀƏܐ ܐܬܐƆܘ ƈܒܒƆ ųƍƀƏ̇ܐ ̇

ųƕܐܪƆ. 
281  Job 13:4. 
282  Pr 4:22: Ɖ ųƇƃ ܗƢƐܐܘܒƏܐ . 
283  Pr 12:18: ܐƤܐ ܕܓƢƐƙƏ ƎſƢƉܕܐ Ʀſܐ : ܐƊƀƄŶܕ Ǝſܐ ܕƍƤƆ̈

 .ƉܐƏܐ
284  2 Kgs 2:2: ܐƍƉŴƀƆ ܐƉűƕ ƎƀƆܐ ܗƀƉ ŴƀƏ̈ܘܐܬܐ . 
285  Lv 13:18: ܐƏܐƦƌܘ ųƄƤƊܐ ܒƍŶŴƣ ܘܐųƌ ܐ ܐܢƢƐܘܒ. 
286  Lv 13:37: ܬܐŴŷƉ ܐƀƏܐƦƉ ųܐ ܒƖſ ܐƊƃܐ ܐܘƢƖƏ̇ܘ ; cf 

Lv 14:48: ܬܗŴŷƉ ųƆ ƦƀƏܕܐܬܐ ƈźƉ̇ . 
287  Lv 14:3: ܐܐܢ ܐܬƢܓܒ ƎƉ ܒܐƢܬܐ ܕܓŴŷƉ ƦƀƏܐ . 
288  2 Kgs 5:11: ܒܐƢܓ ƎƉ ŴƀƏܘܐܬܐ . 
289  2 Kgs 8:29: ܬܐŴŷƉ ƎƉ ƈƀƕܪŵſܒܐ ŴƀƏܐܬƊƆ; cf. 2 Kgs 9:15; 

2 Chr 22:6. 
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circumcised at Gilgal,290 or those who returned the ark to Israel.291 
However, healing cannot be achieved against the Lord’s will. For 
example, when the Lord had afflicted man with tumours and 
festering sores because of disobedience, those who were afflicted 
could not be healed;292 or if the Lord afflicts the knees and legs, 
then neither can they be healed.293 Likewise, Babylon could not be 
healed because the Lord had proclaimed His judgement about 
her.294 Anything that is in disagreement with the Lord is unable to 
be healed,295 but if it is in accordance with the Lord’s will then it 
can be healed, as in Jer 17:14: ‘Heal me, o Lord, and I shall be 
healed.’296 Likewise, man can be healed through the Lord, as in Is 
53:5: ‘and by His wounds/sores we will be healed’.297 But, as Jer 
15:18 emphasises, the wound would not be healed if it does not 
want to be healed: ‘my wound is grievous and does not want to be 
healed’.298 

The term ܐƀƏܐ, singular, is used twice in Exodus (Ex 15:26; 
21:19), Proverbs (Pr 13:17; 14:30), Jeremiah (Jer 8:22; 33:6) and 
once in 1 Chr 7:25. In the latter, Sheerah is the only woman who is 
called ‘physician’ (ܐƦƀƏܐ)299 Her function is described as healing 
sick people (ƎſųſƮƃ ƦƀƏܐƉܘ). While Ex 21:19 speaks of an 
ordinary physician and his reward in the context of personal 
injuries,300 Ex 15:26 presents the Lord as ‘your Physician’ 
                                                      

290  Is 5:8: ‘were in camp until they were healed’ ( ܐƉűƕ ܐƦſƢƤƊܒ
ŴƀƏܕܐܬܐ). 

291  1 Sm 6:3: ܢŴƄƆ ܥűſƦƌܢ ܘŴƏܬܬܐ Ǝſűſܘܗ. 
292  Dt 28:27: ܘ ŸƄƣܐ ܬƆܒܐ ܕŷƍܒܐ ܘܒƢܪܐ ܘܒܓŴŷźܒ

ŴƀƏܐƦƊƆ. 
293  Dt 28:35: ŴƀƏܐƦƊƆ ŸƄƣܐ ܬƆܕ. 
294  Jer 51:8-9:  ƅŹ ųƀܐܒƄƆ ܐƍƊƊƏ ŴܒƏ ųƀƇƕ ŴƇƇẛܐ ̈ ̇̈

ƦƀƏܐ ܐܬܐƆܘ ƈܒܒƆ ųƍƀƏܐ ܐƏ̇ܬܬܐ . 
295  Jer 19:11: ŴƀƏܐƦƊƆ ŸƄƤƉ ܐƆ ܕܬܘܒ. 
296  Jer 17:14: ܐƏܐ ܘܐܬܐſƢƉ ƁƍƏܐ. 
297  Is 53:5: ܐƏܐƦƌ ܗƦƉŴƤ̈ܘܒ . 
298  Jer 15:18: ŴƀƏܐƦƊƆ ܐƀܐ ܨܒƆܐ ܘƍƀƐŶ ܬܝŴŷƉܘ. 
299  1 Chr 7:25: ƎſųſƮƃ ƦƀƏܐƉܐ ܗܘܬ ܘƦƀƏܕܐ ƈźƉ. 
300  Ex 21:19: ܗƢŹŴŶ ƈƕ ܐƟŴƤܒ ƅƆųƌܡ ܘŴƠƌ ܐܢ : ƎƉ ܐƃŵƌ

ܘܐܓƢ ܐƀƏܐ Ʀƌܠ ܒŴŷƇܕ ܒųƍƇź. ܕųƀŷƉܝ . 
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(ƅƀƏܐ)301 Who will heal mankind if they are obedient, follow His 
commands and decrees, and do what is right in the eyes of the 
Lord. In Jer 8:22, the Lord asks the question: is there no ‘physician’ 
in Gilead to heal the ‘wound of My People’?302 Here the Lord does 
not describe Himself as the ‘Physician’, but wants to call someone 
to act as a physician on His behalf, as in Jer 33:6: ‘I will bring 
health and healing to [Babylon]’.303 The book of Proverbs calls a 
physician a ‘trustworthy messenger’ (ܐƍƊſųƉ ܐűܓŵſܘܐ),304 
and he who ‘calms his wrath is the physician of his heart’.305 

The plural ܬܐŴƏ̈ܐ , ‘physicians’, is used only twice; in Gen 
50:2, in the context of the death of Joseph’s father Jacob/Israel, 
‘Joseph directed the physicians in his service to embalm his father 
Israel; so the physicians embalmed him’.306 The function of these 
ordinary physicians in Egypt is described as ‘embalming’ (ŻƍŶ) the 
dead person. 

In the Old Testament, the derived noun ܬܐŴƀƏܐ appears 
in different contexts, often in a negative sense, such as in 2 Chr 
36:16: ‘the wrath of the Lord rose up against His People until they 
did not have any (source of) healing (ŴƀƏܐ) more’.307 Jehoram 
was badly afflicted with disease so that there would not be any 
(further possibility of) ‘healing’ ( ŴƀƏܬܐܐ )308 The reason is the 
sin and the ‘wound’ (ܬܐŴŷƉ), as Lam 4:3 speaks of a ‘wound 
                                                      

301  Ex 15:26: ƅƀƏܐ ܐſƢƉ ܐƌܐ ܐƌܕܐ ƈźƉ. 
302  Jer 8:22: ƎƉܬ ƦƀƆ ܐƀƏܐܘ ܐܘ . 
303  Jer 33:6:  ơƐƉ ܢܗܐŴƌܐ ܐƏܐ ܘܐƀƏܐ ܐƢܓŴƍƆ ųƆ ܐƌ̇ܐ . 
304  Pr 13:17: ܐ ܗܘƀƏܐ ܐƍƊſųƉ ܐűܓŵſܘܐ. 
305  Pr 14:30:  ܐƉƮܐ ܕܓƐƏܘ ųܒƆܐ ܗܘ ܕƀƏܗ ܐƦƊŶ ŭƀƙƉܕ

 .ƍƍŹܐ ܗܘ
306  Gen 50:2:  ܗܝŴܐܒƆ ŻƍŷƊƆ ܬܐŴƏܘܗܝ ܐűܒƖƆ ƚƏŴſ űƠƘ̈ܘ ̈

ƈſƢƐƀƆ ܬܐŴƏܗܝ ܐŴźƍŶ̈ܘ . 
307  2 Chr 36:16:  ƎſƢƐܒƉܐ ܘſƢƉܗܝ ܕŴƃܐƇƉ ƈƕ ƎƀƄŷ̈ܘܗܘܘ ܓ

ƈƕܘܢųƀƇƉ ̈ .ܗܝŴƀܒƌ ƈƕ ƎƀƄŷܐ . ̈ܘܓſƢƉܗ ܕƦƊŶ ƦƠƇƏܐ ܕƉűƕ
ųƊƖܒ :ŴƀƏܘܢ ܐųƆ ܐ ܗܘܬƆܐ ܕƄſܐƆ ܐƉűƕ ; cf. Lam 4:3; Pr 6:15; 

29:1; Is 13:9; Jer 8:15; 8:22; 14:19; 46:11; Ez 30:21. 
308  2 Chr 21:18: ܗܝŴƍƊܬܐ ܬܗܘܐ ܒŴŷƉ ƎƀƆܗ ƎſųƇƃ ܪƦܒ ƎƉ̈ .

ųܘܐŴƀƏܬܐ Ɔܐ ܬܗܘܐ Ɔ. ܘܒŴƄܪܗƌܐ Əܓƀܐܐ ŴƊƌܬ . 
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that does not have (the possibility of) healing’ ( ƦƀƆܬܐ ܕŴŷƊƆ
ųƆ̇ ܐŴƀƏܬܐ ).309 The reason for no longer being curable can be 
sin,310 as well as the way of life,311 being foolish312 and stiff-
necked.313 

The term ܬܐŴƀƏܐ that contrasts with the verb Ƣ314ܬܒ or 
the terms ‘wound’ (ܬܐŴŷƉ)315 ‘sickness’ (ܐƌܪܗŴƃ)316 ‘grief’ 
 can also refer to individual 318,(ܕƦƇŶܐ) ’317 and ‘fear(ƦƠƕܐ)
people, such as to Jehoram;319 as well as to a nation320 and time, 
such as the ‘day of the Lord’ (ܐſƢƉܕ ųƉŴſ).321 It can also refer 
to different limbs of the body, such as ‘your flesh/body’ 
 324 and ‘his(ƆܓŴƉƮܗܝ) ’323 ‘his bones,(ƍƤƆܐ) ’tongue‘ 322,(ܒƢƐܟ)
arm’ (ųƕܕܪ).325 

Nevertheless, it is the Lord Who promises and is able to cause 
ŴƀƏܬܐܐ  ‘to ascend’ for Zion,326 for on His day ‘the sun of 

                                                      
309  Lam 4:3: Ǝſųſܘܪ̈ܐ ܬܕƢſ ƅſܐ ƁƇ̈ܓ ̈ :ƎſųſƮܓ ơƍſܗܘܬ . ܘܐ

ܘܐƊƖƌ ƅſܐ ܒűƊܒƢܐ: ̇ܒƢܬ ŴŷƊƆ ƁƊƕܬܐ ܕųƆ ƦƀƆ ܐŴƀƏܬܐ . 
310  2 Chr 21:18; Is 13:9; Jer 8:15; 8:22; 14:19. 
311  Pr 3:8. 
312  Pr 6:15. 
313  Pr 29:1. 
314  Pr 6:15: Pr 29:1; Ez 30:21. 
315  2 Chr 21:18; Lam 4:3; Jer 30:16(17); Jer 14:19 has the verb 

 .ƦƀŷƉܢ
316  2 Chr 21:18. 
317  Jer 8:15. 
318  Jer 14:19. 
319  2 Chr 21:18; see further Pr 6:15; Pr 29:1; Ez 30:21. 
320  2 Chr 36:16; Lam 4:3; Jer 8:22; 14:19; 30:16(17); 46:11. 
321  Is 13:9; Jer 8:15 and 14:19 speak of ܬܐŴƀƏܐ ܕܐƍܙܒ. 
322  Pr 3:8. 
323  Pr 15:4. In Ml 4:2: ųƍƤƆ ƈƕ ܬܐŴƀƏ̇ܘܐ  refers to the  ܐƤƊƣ

 .see page 232, n.2 ;ܕܙܕŴƠſܬܐ
324  Pr 16:24. 
325  Ez 30:21. 
326  Jer 30:16(17). 
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righteousness will rise, and healing on its tongue’.327 In turn, Is 13:9 
emphasises the lack of healing on the day of the Lord when He will 
destroy Babylon and its sinners.328 However, ܬܐŴƀƏܐ is able to 
forgive many sins.329 Pr 3:8 employs the fear of God as a way to 
result in ‘healing for your flesh’ (ܟƢƐܒƆ ܬܐŴƀƏܐ);330 whereas 
Pr 15:4 describes the ‘healing of the tongue’ (ܐƍƤƆܬܐ ܕŴƀƏܐ) 
as a tree of life,331 and Pr 16:24 compares the ‘words of a wise 
person’ to a honeycomb that is ‘healing for his bones’ ( ܬܐŴƀƏܐ
 Ez 47:12 speaks of a river from the temple and 332.(ܗܝ ƆܓŴƉƮܗܝ
fruits and leaves; while the fruits will serve for food and ‘their 
leaves for the process of healing’ (ܬܐŴƀƏܐƆ ܘܢųƀƘƮŹܘ); this 
image is taken over in Rev 22:2.333 

In the New Testament (apart from Rev 22:2), the singular 
 is used three times in 1 Cor (12:9; 12:28; 12:30) and ܐŴƀƏܬܐ
once each in Acts 4:22 and Lk 9:11. In the latter passage Jesus heals 
those in need of ܬܐŴƀƏܐ, while talking to the crowds about the 
kingdom of God. Jesus combines teaching with healing.334 In Acts 
 appears in the passage of the healing of the ܐŴƀƏܬܐ ,4:22

                                                      
327  Ml 4:2: ܬܐŴƠſܐ ܕܙܕƤƊƣ ƁƊƣ ƁƇŶűƆ ܢŴƄƆ Ÿƌ̈ܘܬܕ :

̈ܘܬŴƠƘܢ ܘܬܕƞſܘܢ ܐƕ ƅſܓƇܐ ܕܒƢƠܐ: ųƍƤƆ ƈƕ̇ ܘܐŴƀƏܬܐ . 
328  Is 13:9: ܕ ųƉŴſ ܐ ܐܬܐܗܐſƢƉ :ųƆ ƦƀƆ ŴƀƏܢ . ܕܐƦƃܐ

̇ܘŴƌ ųƀƀźŶܒųƍƉ ű: ̇ܕƖƌܒƆ ųſűܐܪƕܐ ŴŷƆܪܒܐ. ܘƋƀƊŶ ܪܘܓŵܗ ̇ ̈  . 
329  Ec 10:4: ƅƀƇƕ ơƏܐ ܬźƀƇƣܐ ܕŶܩ: ܐܢ ܪܘŴܒƣܐ ܬƆ ܐܬܪܟ .

ƈźƉ̈ ܕܐŴƀƏܬܐ ƣܒƠܐ ųźŶܐ Əܓƀܐܐ ̈ . 
330  pr 3:8: ƅƤƙƌ ƁƍƀƖܒ ƋƀƄŶ ܐ ܬܗܘܐƆ̈ . ܐſƢƉ ƎƉ ƈŶܐ ܕƆܐ

ܕܬܗܘܐ ܐŴƀƏܬܐ ƆܒƢƐܟ. ̈ܘƎƉ ƁźƏ ܒƦƤƀܐ . 
331  Pr 15:4: ܐƍƤƆܬܐ ܕŴƀƏܐ : ܐƀŶܐ ܗܝ ܕƍƇſ̈ܐƈƃ̇ܘܐ ƎƉ 

ƐƌܒƘ :ųƍƉ Ɨܐܪ̈ܘܗܝ . 
332  Pr 16:24: ܐƊƀƄŶܗ ܕƢƉܐƉ ܐƤܐ ܕܕܒƦſƢƄƃ : ܐ ܗܝƀƇŶܘ

ųƤƙƍƆ :ܗܝŴƉƮܓƆ ܬܐ ܗܝŴƀƏܘܐ . 
333  Ez 47:12: ܬܐŴƀƏܐƆ ܘܢųƀƘƮŹܐ ܘƃܐƊƆ ܘܢųſ̈ܐܪƘ ܘܘܢųƌ; 

cf. Rev 22:2: ܐƊƊƕܬܐ ܕŴƀƏܐƆ ܗܝŴƘƮŹ̈ܘ . 
334  Lk 9:11: Ƥƍƃ̈Ŵƕűſ űƃ Ǝſܪܗ: ܐ ܕƦܒ ŴƆܢ . ܐܙŴƌܐ ƈܒƟܘ

ܘƆܐƎƀƇſ ܕƎƀƠƀƍƏ . ܘƈƇƊƉ ܗܘܐ ųƊƕܘܢ ŴƄƇƉ ƈƕܬܐ ܕܐųƆܐ
 .ܗܘܘ ƈƕ ܐŴƀƏܬܐ ƉܐƏܐ ܗܘܐ
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crippled beggar (Act 3:1ff). The fact that he was healed by Peter is 
called a ‘sign of healing’ (ܬܐŴƀƏܐܬܐ ܕܐ).335 The ܬܐŴƀƏܐ 
is from God, and His chosen disciples, like Peter, receive power to 
restore people to perfect health (Act 3:16; Act 4:9-30). Therefore, 
Paul speaks of the ‘gifts of perfect healing’ ( ܐƦܗܒŴƉ̈

 that some believers receive from the Holy Spirit.336 (ܕܐŴƀƏܬܐ
The plural ܬܐŴƏ̈ܐ  - not to be confused with ƏܼܿܐŴ̈ܬܐ , 

‘physicians’, - is used twice in the Peshitta New Testament. In Lk 
13:32, when some Pharisees warned Jesus to leave Jerusalem 
because Herod wanted to kill Him, Jesus replies: ‘Go tell that fox, 
see I will drive out demons and perform healing-miracles 
̈ܐŴƏܬܐ) ).337 The terms ‘healing’ (ܬܐŴƀƏܐ) and ‘healing-
miracles’ (ܬܐŴƏ̈ܐ ) describe the essential work of Jesus who 
provides ‘healing’ or fulfils with His ‘healing-miracles’ what is 
lacking in human beings. Likewise, the Apostles performed 
‘healing-miracles’ as signs and wonders in the name of the Lord, as 
Peter and John pray: ‘and You [God] stretch out your hand for 
healing-miracles (ܬܐŴƏ̈ܐ ) and mighty acts and signs to take 
place in the name of your holy Son Jesus’.338 

The term ܐƀƏܐ, ‘physician’, is rarely used. In Mt 9:12 (par 
Mk 2:17), ܐƀƏܐ appears in in a proverbial saying: ‘the healthy do 

                                                      
335  Act 4:22: ܬܐŴƀƏܗܕܐ ܐܬܐ ܕܐ ųܕܗܘܬ ܒ. 
336  1 Cor 12:9: ܐŶܘƢܒ ųܬܐ ܒŴƀƏܐ ܕܐƦܗܒŴƉ ܐƌƢŶܐƆ̈ . Those 

who receive the ‘gifts of healing’ are appointed in the church by God, like 
the apostles, prophets, teachers and workers of miracles and signs (1 Cor 
12:28-30). The function of those who have the gifts of healing is not 
explicitly defined, but probably is nothing other than being able to heal 
individual sick from their suffering in the name of the Lord. 

337  Lk 13:32: ܥŴƤſ ܘܢųƆ ƢƉܐ ܕܗܐ . ܐƌܐ ܗƇƕƦƆ ܘƢƉܐ ŴƆܙ
̈ܘܐŴƏܬܐ ƕܒű ܐƌܐ. ơƙƉ̈ ܐƌܐ ƣܐܕܐ .  This is the Peshitta version, 

whereas the Codex Sinaiticus and the Codex Curetonianus use the 
singular ‘my healing’ (ܬܝŴƀƏܐ) along with the verb ‘to fulfill’ ( ƋƇƤƉ
 .(ܐƌܐ ܐŴƀƏܬܝ

338  Act 4:30:  ܘܬܐƮܓܒƆܬܐ ܘŴƏܐƆ Ʀƌܐ ŻƣŴƉ ܟűſ̈ܘܐ

̈ܕųƌܘƎſ ܒųƊƤ ܕܒƢܟ ƤſűƟܐ ŴƤſܥ: ̈ܘƆܐܬܘܬܐ . 
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not need a physician’.339 However, the need of a physician is 
mentioned in the second half of the verse: ‘those who are suffering 
badly’.340 The other passage, where ܐƀƏܐ is used, Jesus says: 
‘probably you will tell me this proverb, “physician heal yourself”’.341 
This seems imposible for an ordinary physician. Finally, in Col 4:14 
Luke is called physician.342 

The plural ܬܐŴƏܐ
ܰ̈ , ‘physicians’, is used in the context of 

the woman with the haemorrhage, in Mk 5:26 ( ƁܓƏܐ ܕűſܐ
Ə̈ܒƎƉ ƦƇ ܐŴƏܬܐ Əܓƀܐܐ ̈ ) and Lk 8:43 ( Ʀƀܗܝ ܕܒ
ƦƠƘܐ ųƍƀƍƟ ųƇƃ ܬܐŴƏ̇ܐ ̈ ). The ordinary physicians on 
whom she spent all her money were not able to heal her. 
According to Mt 5:26, she actually suffered more because of them. 
These physicians contrast with Jesus who healed her, but He is not 
called Physician in the Gospel, apart from in the metaphorical 
phrase in Mt 9:12 and parallels (see above). 

The verb ƁƏܐ, in paccel, appears both in the Gospel and in the 
Acts is often used having as subject Jesus343 or his apostles.344 In Lk 
5:17, the ‘power of the Lord’ (ܐſƢƉܐ ܕƇƀŶ) is the agent of the 
infinitive of ‘to heal’ (ŴƀƏܐƊƆ).345 Furthermore, the infinitive is 
used in the question about healing on the Sabbath: ‘is it allowed to 
heal on the Sabbath’?346 The subject of ƁƏܐ may also be the noun 
 physician’, as in the phrase: ‘physician heal yourself’.347‘ ,ܐƀƏܐ
The way of healing might be through the laying on of the hand, as 

                                                      
339  Mt 9:12: ܐƀƏܐ ƈƕ ܐƊƀƇŶ ƎƀƠƀƍƏ ܐƆ̈ ; cf. Mk 2:17 and Lk 

Ɔ̈ܐ ƦƉܒƖܐ ܐƀƏܐ ƊƀƇŷƆܐ :5:31 . 
340  Lk 5:31: ܒƕ ƥƀܒ ƥƀܕܒ ƎƀƇſܐƆ ܐƆܐƎſűƀ ; cf. Mt 9:12; Mk 2:17. 
341  Lk 4:23: ܐƌܐ ܗƆƦƉ ƁƆ ܘܢƢƉܬܐ Ƣܒƃ :ƅƤƙƌ ܐƏܐ ܐƀƏܐ . 
342  Col 4:14: ƇƤܐܠ ܒƣƊܐƊſܘܕ ƎܒƀܒŶ ܐƀƏܐ ܐƟŴƆ ܢŴƄ . 
343  Mt 4:24; 8:7: 8:16; 12:15; 12:22; 13:15; 14:14; 15:30; 19:2; 21:14; 

Mk 1:34; 3:2; 3:10; 6:5; Lk 4:18; 4:40; 6:7; 6:19; 7:21; 9:11; 9:34; 9:42; 
13:14; 14:4; 22:51; Jn 4:47; 12:40. 

344  Mt 10:1; 10:8; 17:16; 17:19; Mk 3:15; 6:13; LK 9:1-2; 9:6; 10:9. 
345  Lk 5:17: ܬܗܘܢŴƀƏܐƊƆ ܘܗܝ ܗܘܐƦſܐ ܐſƢƉܐ ܕƇƀŶܘ. 
346  Lk 14:3; Mt 12:10: ŴƀƏܐƊƆ ܐƦܒƤܒ ŻƀƇƣ ܕܐܢ. 
347  Lk 4:23: ƅƤƙƌ ܐƏܐ ܐƀƏܐ. 
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Jesus did;348 or through oil, like the apostles.349 In the case of Jesus, 
the object of healing could be either general and not defined, or it 
refers to individual people He has healed: Aeneas,350 the demon-
possessed man,351 the centurion’s son352 or the official’s son,353 the 
man with a shrivelled hand,354 the boy with an evil spirit,355 a 
leper,356 and the ear of a servant of the high priest.357 The following 
undefined objects could refer to any kind of healing that Jesus 
performed: ‘them’ (ܢŴƌܐ),358 ‘all of them’ (ܘܢųƇƃ),359 ‘many’ 
Ə̈ܓƀܐܐ) ),360 ‘sick’ (ܐųſƮƃ)361 or ‘their sick’ (ܘܢųſųſƮƃ),362 
those of ‘broken heart’ (ܒܐƆ ܝƮƀܬܒ),363 ‘all those who were in 
need of healing’ (ܬܐŴƀƏܐ ƈƕ ܗܘܘ ƎƀƠƀƍƏܕ ƎƀƇſܐƆ)364 and 
‘those who have been harmed by Evil’ ( ܐܬƎƉ ŴƀƄƌ ܗŴƌܢ ܕ

                                                      
348  Lk 4:40: ܗűſܐܐƏܐƉܐܡ ܗܘܐ ܘƏ ; cf. Mk 6:5. 
349  Mk 6:13:  ƎƀƏܐƉܐܐ ܘƀܓƏ ܐųſƮƃ ܐŷƤƊܗܘܘ ܒ ƎƀŷƤƉ̈ܘ

 .ܗܘܘ
350  Act 9:34: ܢŴƖƊƣ ųƆ ƢƉܐ: ܘܐƀƌܥ ܆ܐŴƤſ ƅƆ ܐƏܐƉ 

 .ŷƀƤƉܐ
351  Mt 12:22: ųƀƏܘܐ ƢſŴƕܫ ܘƢŶܕ űŶ ܐƌŴſܕ ųƆ ŴܒƢƟ Ǝſűſܗ. 
352  Mt 8:7: ܥŴƤſ ųƆ ƢƉܗܝ: ܐŴƀƏܐ ܐܬܐ ܘܐƌܐ . 
353  Jn 4:47: ܬܗ ܘܒŴƆ ܘܐܙܠųƍƉ ܐ ܗܘܐƖ : ܐƏܐƌܬ ܘŴŷƌܕ

 .ƆܒƢܗ
354  Mk 3:2: ܗܘܘ ƎſƢźƌܐ ܘƦܒƤܒ ųƆ ܐƏܐƉ ܕܐܢ ųƆ . 
355  Lk 9:42: ܐƦƙƍŹ ܐ ܗܝŶܘƢܥ ܒŴƤſ ܐܐƃܐ: ܘƀƇźƆ ųƀƏܘܐ . 
356  Lk 14:4: ŴƟƦƣ Ǝſܢ ܕŴƌܝ: ܗųſƢƣܘ ųƀƏܗ ܗܘ ܘܐűŶܘܐ . 
357  Lk 22:51: ųƀƏܘܐ ƗƇܕܗܘ ܕܒ ųƌܐܕƆ ܒƢƟ̇ܘ . 
358  Mt 4:24; 8:16; 13:15; 15:30; 19:2; 21:14; Jn 12:40. 
359  Mt 12:15; Lk 6:19. 
360  Mk 1:34; 3:10; Lk 7:21. 
361  Mk 6:5: ܐƇƀŶ űŶ ܐƆ ܐܦ ƎƉܬ űܒƖƌܗܘܐ ܕ ŸƄƤƉ ܐƆܘ :

ƁƏܗ ܘܐűſܐ ƋƏ ƈƀƇƟ ܐųſƮƃ ƈƕܐ ܐܢ ܕƆܐ. 
362  Mt 14:14:  ܘܢųƀƇƕ ƋŶܐܐ ܘܐܬܪƀܓƏ ܐƤƍƃ ܐŵŶ ܥŴƤſ ơƙƌ̈ܘ ̈

 .ܘܐųſųſƮƃ ƁƏܘܢ
363  Lk 4:18: ܒƆ ܝƮƀܒƦƆ ŴƀƏܐƊƆ ƁƍŷƇƣܐܘ . 
364  Lk 9:11: ƎƀƠƀƍƏܕ ƎƀƇſܐƆܐ ܗܘܐ ܘƏܐƉ ܬܐŴƀƏܐ ƈƕ ܗܘܘ . 
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 In the case of the disciples, we have only one particular 365.(ܒƤƀܐ
person as object, namely the crippled beggar.366 In the other 
passages the object is the ‘sick’ (ܐųſƮƃ),367 or ‘those who are sick’ 
(ƎſųſƮƃܕ ƎƀƇſܐƆ).368 Finally, the ‘sicknesses’ ( ܗƌܐŴƃܪ̈ )369 and 
‘every pain and sicknesses’ (ܪܗܢŴƃܐܒ ܘƃ ƈƃ)370 occur as the 
object of healing. The disciples were not able to heal every kind of 
sicknesses for, as in Mt 17:16-19, they were not able to heal the boy 
with a demon who was suffering greatly; in turn Jesus healed 
him.371 

The ethpa‛‛al ƁƏܐܬܐ occurs in the four Gospels,372 as well as 
in the Acts373 and Epistles.374 Mainly it is used in the context of 
Jesus through Whom many people have been healed, like the 
centurion’s son,375 the boy with a demon,376 the woman with the 
haemorrhage,377 the daughter of the Canaanite woman,378 the 
                                                      

365  Act 10:38: ܪܬƞƌ ƎƉܥ ܕŴƤſ ƈƕ : ܐŶܘƢܒ ųŷƤƉ ܐųƆܕܐ
ܘܗܘŴſ ܕƢƃƦƉܟ ܗܘܐ ܘƉܐƏܐ ŴƌųƆܢ . ܕŴƟܕƣܐ ܘܒƇƀŷܐ

 .ܕܐܬƎƉ ŴƀƄƌ ܒƤƀܐ
366  Act 3:16:  Ǝƀƕűſܘܢ ܘƦƌܐ ƎſŵŶܐ ܕƌųƆ ųƊƣܬܐ ܕŴƍƊſųܘܒ

ܗܘ ܐƢƣ ܘܐƁƏ: ܐƦƌܘܢ . 
367  Mt 10:10; Lk 9:2; Mk 3:15; 6:13. 
368  Lk 10:9: ųܒ ƎſųſƮƃܕ ƎƀƇſܐƆ ŴƏܘܢ. ̇ܘܐųƆ ܘƢƉܘܐ : ƦܒƢƟ

 .ŴƄƀƇƕܢ ŴƄƇƉܬܗ ܕܐųƆܐ
369  Lk 9:1-2: ܬܗƮƐƕܪƦƆ ܥŴƤſ ܐƢƟܐ : ܘƇƀŶ ܘܢųƆ ܒųſܘ

ܘűƣܪ ܐŴƌܢ . ųƇƃ ƈƕ̈ܘܢ ƣܐܕܐ ܘŴƃܪ̈ܗƌܐ ƊƆܐŴƀƏ: ܘƍźƆŴƣܐ
 .ƢƄƊƆܙܘ ŴƄƇƉܬܗ ܕܐųƆܐ ܘƊƆܐųſƮƃ ŴƀƏܐ

370  Mt 10:1: Ɔܬ ƢƐƕ̈ܪƦƆ ܐƢƟܘ ƈƕ ܐƍźƆŴƣ ܘܢųƆ ܒųſܘܗܝ ܘűƀƊ̈

ܘƊƆܐƃ ƈƃ ŴƀƏܐܒ ܘŴƃܪܗܢ: ̈ܪ̈ܘŶܐ ƦƙƍŹܐ ܕŴƠƙƌܢ . 
371  Mt 17:16-18: ƅſűƀƊƆƦƆ ܗƦܒƢƟܬܗ: ̈ܘŴƀƏܐƊƆ ŴŷƄƣܐ ܐƆܘ .

ܘܐܬܐƎƉ ƁƏ ܗܝ ƦƖƣܐ. ܘƣ ųƍƉ ơƙƌܐܕܐ: ܘƃܐܐ ܒŴƤſ ųܥ...  . 
372  Mt 8:8; 8:13; 9:21-22; 14:36; 15:28; 17;18; Mk 5:29; 6:56; Lk 5:15; 

6:18; 7:7; 8:2; 8:36; 8:43; 8:47; 13:14; Jn 5:10; 5:13; 9:36. 
373  Act 4:14; 8:7; 28:9. 
374  1 Pet 2:24; Hebr 12:13; Jas 5:16. 
375  Mt 8:8; 8:13; Lk 7:7. 
376  Mt 17:18: ܐƦƖƣ ܗܝ ƎƉ ܐƀƇŹ ƁƏܘܐܬܐ. 
377  Mt 9:21-22; Mk 5:29; Lk 8:43; 8:47. 
378  Mt 15:28: ܐƦƖƣ ܗܝ ƎƉ ܬܗƢܒ ƦƀƏ̇ܘܐܬܐ . 
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demon-possessed man,379 the man who has been thirty-eight years 
invalid380 and the man born blind.381 Beyond the individual people 
who have been healed, ƁƏܐܬܐ is also attributed to groups such 
as the ‘women’ (ܐƤƌ̈ )382 or ‘those who’ (  ƎƀƇſܕܐ... ).383 Sometimes 
the verb ƁƏܐܬܐ qualifies particular persons who have been 
healed, such as the man who has been sick for thirty-eight years,384 
the man born blind,385 the ‘women who have been healed’386 and 
the crippled beggar.387 The healing of the individual could be 
physical as well as spiritual, from different kinds of diseases. 
Generally, the healing could be from ‘their sicknesses’ 
388 or ‘from sicknesses and from evil spirits’( ƎƉ,(Ŵƃܪ̈ܗųƀƌܘܢ)

Ǝ̈ ܪ̈ܘŶܐ ܒƦƤƀܐƉܘŴƃܪ̈ܗƌܐ  )389 and ‘defiled spirits’ ( ܐŶܪ̈ܘ ƎƉ
ƦƙƍŹ̈ܐ ).390 Approaching Jesus is a significant way of being 
healed;391 likewise approaching some of the disciples, such as Paul 

                                                      
379  Lk 8:36: ܘŵŶܕ ƎƀƇſܘܢ ܐųƆ ŴƀƕƦƣܘܐ : ƁƏܐ ܐܬܐƍƄſܐ

 .ܓܒƢܐ ܗܘ ܕƌŴſܐ
380  Jn 5:10; 5:13: ƁƏܕܐܬܐ Ǝſܗܘ ܕ. 
381  Jn 9:36: ƁƏܐ ܗܘ ܕܐܬܐƍƕ. 
382  Lk 8:2:  ܐŶܪ̈ܘ ƎƉܐ ܘƌܪ̈ܗŴƃ ƎƉ ƁƏܕܐܬܐ ƎƀƆܐ ܗƤƌ̈ܘ

 .ܒƦƤƀܐ
383  Mt 14:36; Mk 6:18; 6:56. 
384  Jn 5:10: ܐ ܗƦܒƣ ƁƏܘ ܕܐܬܐųƆ ܐſܘܕųſ ųƆ ƎſƢƉܐ ̈ܘܐƆ ܝ

ƅƏƢƕ ܠŴƠƣܕܬ ƅƆ ŻƀƇƣ; cf. Jn 5:13. 
385  Jn 9:36: ųܒ ƎƍƊſܝ ܕܐܗƢƉ ŴƍƉ ƢƉܘܐ ƁƏܐ ܗܘ ܕܐܬܐƍƕ. 
386  Lk 8:2:  ܐŶܪ̈ܘ ƎƉܐ ܘƌܪ̈ܗŴƃ ƎƉ ƁƏܕܐܬܐ ƎƀƆܐ ܗƤƌ̈ܘ

̈ܒƦƤƀܐ . 
387  Act 4:14:  ܐ ܗܘƢƀܓŶ ܘܢųƊƕ ܐܡ ܗܘܐƟܗܘܘ ܕ ƎſܐŶܘ

ƁƏܕܐܬܐ. 
388  Lk 5:15: ųƍƉ ƗƊƤƊƆ ܐܐƀܓƏ ܐƊƕ ܗܘܐ ƥƍƃƦƉܘ :

 ŴƀƏܐƦƊƆܘܢܘųƀƌܪ̈ܗŴƃ ƎƉ ; cf. Lk 6:18. 
389  Lk 8:2. 
390  Lk 6:18: ܗƦƇƉ ܢŴƖƊƤƌܕܐܬܘ ܕ : ƎƉ ܢŴƏܐƦƌܘܕ

ܘƦƉܐƎƀƏ . ̈ܘܐƎƀƇſ ܕƦƉܐƎƉ ƎſƞƆ ܪ̈ܘŶܐ ƦƙƍŹܐ. Ŵƃܪ̈ܗųƀƌܘܢ
 .ܗܘܘ

391  Mt 14:36; Mk 6:56. 
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on the island Malta.392 Beside Paul, the crippled beggar was healed 
through Peter and John,393 whereas in Samaria the ‘paralytics and 
cripples’ were healed through Philip.394 

3.2.1.2 In Ephrem 
Ephrem uses the paccel ƁƏ395ܐ more often than the ethpaccel 
ƁƏ396.ܐܬܐ The subject of ƁƏܐ can be the Lord, the prophets 
and disciples, as well as ordinary physicians397 and other people. 
Also some natural products appear as the subject such as ordinary 
‘medicine’ (ܐƊƏ)398 and ‘iron’ (ܐƆܙƮƘ).399 

When the Lord is the agent of ƁƏܐ, He may appear under 
different titles, such as ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ )400 and 

                                                      
392  Act 28:9. 
393  Act 4:14:  ܐ ܗܘƢƀܓŶ ܘܢųƊƕ ܐܡ ܗܘܐƟܗܘܘ ܕ ƎſŵŶܘ

ƁƏܕܐܬܐ. 
394  Act 8:7: ܐſƮƤƉ ܐƌƮŶܘܐŴƀƏܐ ܐܬܐƮܓŷƉ1 . ܘ Pet 2:24, 

based on Is 53, refers the fact of being healed to the ‘wounds’ of Jesus: 
̈ܒƦƉŴƤܗ ܓƢƀ ܐܬܐƦƀƏܘܢ. ܒŵܕŴƠſܬܐ ܕŷƌ ųƇſܐ . Jas 5:16 

emphasises the power of prayer through which ‘you will be healed’: 
űŶ ƈƕ űŶ ƎƀƆƞƉ ܘܢƦſܢ: ܘܗܘŴƏܪܒ . ܕܬܬܐ ųƇƀŶ Ƣƀ̇ܗܘ ܓ

ųƆ ܐƆƞƉ ܐƠſܐ ܕܙܕűſܬܐ ܐŴƆ̇ܕܨ .  Finally, in Hebr 12:13, the term 
‘lame limb’ (ƢƀܓŶܐ ܕƉܗܕ) is related to ƁƏܐܬܐ too:  ܐƞſ̈ܐ ܬܪƇƀܒƣ̈ܘ

ܐƆܐ ƦƌܐƏܐ: ܕܗܕƉܐ ܕŶܓƆ Ƣƀܐ ƕ :ƥƖźƌܒűܘ ƮƆܓŴƄƀƇܢ . 
395  CDiat 2.23; 5.19; 7.2; 7.6-7; 7.9; 7.12-13; 7.15; 7.21; 7.23; 7.27b; 

10.7a; 11.7; 13.1; 13.3; 16.8; 16.10; 16.24; 16.32; Dom 21; 42; 44; Nat 1.28; 
3.20; 21.12; 22.1; 23.11; Epiph 11.7; Virg 1.3-4; 3.10; 4.7-8; 14.11; 25.14; 
26.6; 26.9; 34.3; 42.5-6; 46.15; 46.27; 49.15; Fid 2.15; 2.19; 8.12; 9.11; 10.6; 
12.9; 36.1; 56.11; 75.18; Iei 4.1; 10.6; Crucif 3.18; Eccl 5.6; 26.1; 28.16; 38 
Ref; 38.4 41.3-4; 43.6; 44.14; 52.4; Nis 6.1 27.2-3; 27.5; 34.1; 34.5; 34.7-12; 
39.10; 46.8; 51.16; 74.14. 

396  CDiat 7.6-7; 7.10; 7.21; 7.22b; 7.24; 7.27b; 11.5; 11.7; 16.32; Dom 
42; Nat 2.7; Epiph 8.22; Fid 15.7; Eccl 8.3; Nis 11.4; 34.9; 34.11. 

397  Nis 27.2; 34.12; 36.1; 51.16. 
398  Virg 49.15; Eccl 26.1: ƁƆ ܐƏܐƉܐ ܕƊƏ ܐܦ ƁƆ ܚƢƏܐ. 
399  Fid 56.11: ŴƀƏܐƊƆ ųܐܒƃ ƢƤƉ ܐƆܙƮƙƆܘ. 
400  Nis 34.10; 74.14:   ŸƄƣܐ ܕܐƍƊƊƐܒ ƁƏܬܐ ܐŴŷƊƆ̈ ̈

Əܐƌ  ƈƙƌ ܐƆ ܐƊƏ ܬܐŴƉܬܐ ܕŴŷƊƆܐܘƀŶ ƋƏ ܗܝŴƀ̈ . 
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‘Physician’ (ܐƀƏܐ).401 Some other titles used in this context point 
to His Sonship and co-existence with the Father. These are ‘the 
Son of the Father’ (ܗ ܕܐܒܐƢܒ),402 ‘the Son Who has been sent’ 
(ŸƆƦƣܐ ܕܐűƇſ),403 ‘God’s Word’ (ܗƦƇƉ),404 ‘our Lord’ 
 ’406 ‘our Creator/Fashioner,(ƢƘܘƎƟ) ’405 ‘our Redeemer,(ƢƉܢ)
(ƎƆŴܓܒ)407 and ‘the Lord of the prophets’ (ܐƀܒƌܗܘܢ ܕƢƉ̈ ).408 
The spiritual healing aspect, especially healing in connection with 
forgiveness, is expressed, rather, with the following attributes: the 
‘Kind One’ (ܐƊƀƐܒ)409 and ‘Merciful One’ (ܐƍƍŶ),410 ‘Fervour 
of compassion/ mercy’ (ܐƊŶ̈ܐ ܕܪŶܪܬ)411 and ‘Stream of 
compassion/mercy’ (ܐƊŶ̈ܐ ܕܪſܪܕ).412 Several other terms used 
as subject are clearly related to Jesus, such as the ‘providence of our 
Lord’ (ܢƢƉܬܗ ܕŴƇƀźܒ),413 ‘compassion/mercifulness’ 
 414 ‘not prying,(ƏܒƢܬܗ) ’His Gospel/message‘ ,(ŴƍƊŶƢƉܬܐ)

                                                      
401  Dom 44; Nat 3.20; Nis 6.1; Eccl 12.9; 28.16:  ܐƀƏܐ ƅſܐ

ƈƄܒ ƈƄƆ ܐƏܐƉ; cf CDiat 10.7a; 16.8; Nis 39.10. Sometimes the 
personal pronoun ‘You’ (Ʀƌܐ) is used for Jesus: Nis 27.3-5; Virg 34.3; cf. 
Mt 9:20; Mk 5:27; Lk 8:44. 

402  Eccl 38 Ref; cf. Eccl 38.4. 
403  Nat 22.1: ŸƆƦƣܐ ܕܐűƇſ ƁƏܬܐ ܐŴŷƉ ܐűſܥ ܐűƌܕ. 
404  CDiat 11.7. 
405  CDiat 16.10; Dom 21. 
406  CDiat 16.32; Eccl 41.4. 
407  Nat 21.12: ƎƀƏܐ ƎƆŴܐ ܓܒƇƀܐ ܓܒƌųܗܐ ܒ. 
408  Dom 42:  ƥƀܒ ƥƀܕܒ ƎƀƇſܐƆ ܐƏܐƌܐ ܕƀܒƌܗܘܢ ܕƢƉ ܘܢųƆ Ʀŷƌ̈

Ǝſűƀܒƕ. 
409  Fid 75.18: ܒƢƟܢ ܗܘ ܐܬŴƉܕ ƈƄܐ ̈ܒƊƀƐܗܘ ܒ ųƆ ̇

ųƀƏܐƌܐ ƅſܘܬܢ ܐųſƢƄƆ . 
410  Crucif 3.18: ųƀƏܐ ܘܐƍƍŶ Ǝẛܐܬܐ ܕ  (the ear of the soldier). 
411  Virg 25.14: ƁƄƀƏܪܪ ܘܐŴƟ ƈƕ ܐƊŶ̈ܐ ܕܪŶܕܪܬ; cf Mt 8:14. 
412  Virg 26.6:  ƁƏܘܐ ƁƄܒ ƗܓƘ ܐƊŶ̈ܐ ܕܪſܬܐ ܕܪܕƦƌܐ ƁƄƀܒŴŹ

ƁƄƉܐ ܕܕſܪܕ. 
413  Nis 46.8: ƐƀƙƉ ܢƢƉܬܗ ܕŴƇƀźܒ Ǝſܐܢ ܕ ųƀƏܕܐ  ƎƆ ܐ

 .ƆܒƤƌƢܐ ųƇƄƆ ܒűƉ ƈƄܡ
414  Fid 8.12. 
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into Him … [but] the sight of Him’ ( ŵŶܬܗ...Ɔܐ ܒƞܬܗ )415 and 
‘His purity’ (ܘܬܗűƠƌ).416 

Among the prophets, Abraham, Moses, Joseph,417 Elisha418 
and Jonah419 appear as subjects of ƁƏܐ; whereas none of the 
disciples is mentioned by name - only in Virg 4.8 does Ephrem use 
‘the shadow [of the disciples]’ (ܘܢųƇƇŹ)420 as an agent of healing. 

Furthermore, healing capability is not only limited to God and 
His people, but it can also be attributed to the ‘Law’ (ܐƏŴƊƌ),421 
‘Scripture’ (ܒܐƦƃ) and ‘Nature’ (ܐƍƀƃ)422 which all come from 
God; the same applies to the actions of the individual, such as 
‘faith’ (ƁƃܬŴƍƊſܗ),423 ‘fasting’ (ܐƉܨܘ),424 ‘repentance’ 
ƇƊƕ̈ܐ ܘܪƊŶ̈ܐ) ’and ‘labours and compassion 425(ܬſܒŴܬܐ) );426 
thus the agent of healing can be just ‘we’.427 In contrast to the 

                                                      
415  Fid 9.11: ƦƀƏܕ ܐŴŷƇܬܗ ܒŵŶ ƦƀƏܬܗ ܐƞܐ ܗܘܐ ܒƆ. 
416  Eccl 52.4: 

 .ܕܬܐƏܐ űƠƌܘܬܗ ܬŴƐƉܬܐ ܐƅſ ܐƀƏܐ űƠƌܐ
417  Nis 34.1-8. 
418  Epiph 11.7; cf. 2 Kgs 2:19. 
419  Virg 42.5-6. 
420  Virg 4.8: ܐƏܐƌܕ űſƦƕ ܘܢųƇƇŹܕ. 
421  Eccl 43.6: ƃ ܐ ܗܘܐܘܐܦƏܐƉ ܐŶŴƇܐ ܒŶŴƆ Ƣܬܒ ű̈ ̈ ; Eccl 

̈ܘƦŷƌ ܒųƍƙƆŴƀ ܐƦƤƙƍƆ ƁƏܐ :44.14 . 
422  Virg 1.3-4: 

ƎƆ ƎƀƏܐƉ ܢŴƌܐ ܘܗŷƊƉ ܐƍźƏ 
ƮƊƆ̈ܘܕܐ ܬܘܒ ƎƀƐƄƉ ܘƉܐűƆ ƎƀƏܬܐܒ ̈. 

423  Virg 26.9; cf. Mt 15:28; Mk 7:29. 
424  Iei 4.1: 

ƌܗŴܐƍƀƏܐƉ ܐƉܐ  ܨܘƤƙƌܐ ܕƀƐƃ ܐܒܐƃ ƁƏ̈ܘܐ ̈. 
425  Virg 3.10: Ɖ Ƣƀܬܐ ܓŴܒſܬܢܬƮܒŷƆ ܬܗŴƍƀƉܐ ܒܐƀƏ̇ܐ . 
426  Virg 46.27: 

 ̈ܘƉܐ ܕŹܒŴ ܐƇƊƕ ŴƀƏܐ ܘܪƊŶ̈ܐ
 .̈ܪܘƦƉŴƣ Ƌƣܐ ƇƀŶܐ ܗܘ ƢƟܐ

427  Virg 46.15: 
ƎſŵŶƦƉűܕܒ ƎƆ ܒųſ ƎƉ̈ ܐſŵŶƦƉ ܐƆܬܐ ܕŴŷƉ ܐƏܐƌ. 

Also the good Samaritan (CDiat 16.24.), the ‘fastened serpent’ ( ܐſŴŶ
 ’and ‘His word (ƇƟ̈ܐ) ’Ɵ, Nat 1.28; cf. Num 21:8f), ‘voicesܒƖƀܐ
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Lord, the healing ability of the ‘physicians of the world’ ( ܬܐŴƏ̈ܐ

 .is limited 428( ܕƊƇƕܐ
As the object of ƁƏܐ, the term ܬܐŴŷƉ refers to the 

general wound of humanity through death; only the Medicine of 
Life is able to heal the ‘wound of death’ (ܬܐŴƉܬܐ ܕŴŷƊƆ).429 
‘Adam’s wounds’ (ܬܗ ܕܐܕܡŴŷƉ̈ )430 are the object of ƁƏܐ, as 
well as those whom Jesus healed: ‘the wounded person’ 
 the 433,(ܕƢƤƉܝ) ’432 ‘paralytic,(ŶܓƢƀܐ) ’431 ‘crippled,(ƀŷƊƊƆܐ)
blind and possessed man,434 the man born blind,435 the man who 
had been sick for 38-years,436 ‘Peter’s mother-in-law’ (ƁƄƆ),437 the 
‘bruises’ (ܬܗƮܒŶ̇ )438 of the sinful woman and the woman with 
haemorrhage (ƁƄƉܐ ܕܕſܪܕ)439 are all explicitly mentioned. 

The object of ƁƏܐ generally refers to people, such as the 
Israelites,440 the ‘living’ ( ƁŶ̈ܐ ),441 ‘whole man’ (ųƇƄƆ ܐƤƌƢܒƆ),442 

                                                                                                          
(ųƊܓƦƘ, Fid 2.15; 2.19.), ‘free medicine’ (ƎܓƉܐ ܕƊƏ, Eccl 5.6) and 
‘spiritual medicinal herbs’ (ܐƍŶܐ ܪ̈ܘƮƠƕ, Iei 10.6.) are used as subject of 
ƁƏܐ. 

428  Nis 27.2; 34.12; Fid 36.1. 
429  Nis 74.14. 
430  CDiat 16.10; cf. Nat 22.1. 
431  CDiat 16.24; cf. Lk 10:36-37. 
432  Eccl 41.3: ܐƇſܐ ųƆ ܗܘܐ  ƁƏܐ ܕܐƢƀܓŶ. 
433  Nis 39.10: ƁƏܝ ܐƢƤƉܘ ܕųƆ Ǝſܥ ܕŴƤſ. 
434  CDiat 10.7a: ƗƊƣܐ ܘŵŶܘ ųƀƏܘܐ (Mt 12:22). 
435  CDiat 16.32: ܐƦܒƤܒ ƁƏܐ űƃ... (Jn 9:5-8). 
436  CDiat 13.1: ܘųƆ ܬܐŴƍƊŶƢƉ ƦƀƏ̇ܐ ; CDiat 13.3; 16.32 (cf. Jn 

5:5-12). 
437  Virg 25.14: ƁƄƀƏܪܪ ܘܐŴƟ ƈƕ ܐƊŶ̈ܐ ܕܪŶܕܪܬ (Mt 8:14). 
438  Dom 44: ܬܗƮܒŶ ܐƏܐƌ ܗƦƠƤƍ̇ܘܒ ̇ ̈ ; see further chapter IV, 

2.1.2. 
439  Virg 26.6:  ƁƏܘܐ ƁƄܒ ƗܓƘ ܐƊŶ̈ܐ ܕܪſܬܐ ܕܪܕƦƌܐ ƁƄƀܒŴŹ

ƁƄƉܐ ܕܕſܪܕ (Mt 9:20; Mk 5:25; Lk 8:44); cf. Nis 27.3. 
440  CDiat 11.7:  Ƣƀܪ ܓűƣܢŴƌܐ ƁƏܗ ܘܐƦƇƉ  (cf. Ps 107:20). 
441  Eccl 41.4: ƦƀƏܐ ܕܐƀŶ ƎƟܘƢƘ ̈ܐܘ . 
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‘all’ (ƈƃ )443 or just ‘us’ (ƎƀƏܐ);444 but it is also used for a 
particular object, such as ‘my lacerations’ (ƁƐܒƏŴ̈ܒ )445 or ‘my 
perturbation’ (ܬܝŴܒſܪܗ).446 More often, terms from the sphere of 
sickness and medicine are used as object: ‘suffering of everyone’ 
(ƥƌܐ ƈƃܐ ܕƤŶ̈ ),447 ‘pain’ (ܐܒܐƃ),448 ‘pains’ (ܐܒܐƃ̈ )449 or ‘our 
pains’ (Ǝƀܐܒƃ̈ ),450 ‘the pains of souls’ (ܐƦƤƙƌܐܒܐ ܕƃ̈ ̈ ),451 ‘pains 
and sickness’ (ܐƌܪ̈ܗŴƃܐܒܐ ܘƃ̈ ),452 ‘our state of sickness’ 
ƆܐƎƀƇſ ܕܒ453 or ‘all those who are badly effected’ ( ƥƀ(ųſƢƄƆܘܬܢ)
Ǝſűƀܒƕ ƥƀ454.(ܒ 

Some terms also distinguish between spiritual and corporal 
sickness, such as ‘visible limbs’ (ƎſŵŶƦƉܐ ܕƉ̈ܗܕ )455 - for 
instance ‘eye’ (ܐƍƀƕ)456 and ‘ear’ (ܐƌܐܕ),457 -, ‘wounded minds’ 

                                                                                                          
442  Nis 46.8:  ųƀƏܕܐ ƎƆ ܐƐƀƙƉ ܢƢƉܬܗ ܕŴƇƀźܒ Ǝſܐܢ ܕ

 .ƆܒƤƌƢܐ ųƇƄƆ ܒűƉ ƈƄܡ
443  Fid 12.9: ƈƃ ƁƏܐ ܕܐƀƏܐ; Eccl 28.16:  ܐƏܐƉ ܐƀƏܐ ƅſܐ

ƈƄܒ ƈƄƆ. 
444  Nat 21.12: ƎƀƏܐ ƎƆŴܓܒ. 
445  Nis 6.1: Əܬ ܐŴƆ ƁƌƞƆ̈ܐܪܗܛ ܒܐܘ ƁƏܕܐ  ƎܓƉܐ ܕƀ

Ɔ̈ܒƏŴܒƉűƟ ƁƐܐ ܘܬƍƀƌܐ ̈ ̈ , i.e. Nisibis. 
446  Fid 10.6: ܐźƍƟ ƎƉ ܬܝŴܒſܐ ܪܗƏܐ, i.e. the author. 
447  CDiat 16.8: ܗܘܐ ƁƏܐ ƥƌܐ ƈƃܕ Ƣƀܐ ܓƤŶ̈ . 
448  Nis 27.5: ܐƠſƦƕ ƦƀƏܐ  ܕܐƏܬ ܐűŶܐܒܐ ܕƃ. 
449  Eccl 38.4: ܐƍƊƊƏ ܐƆܐ ܕƊŶƮܐܒܐ ܒƃ ܐ ܗܘܐƏܐƉ̈ܕ ̈ . 
450  Eccl 38 Ref.: ܐŷܒŴƣƎƀܐܒƃ ƁƏܗ ܘܐƢܐܒƆ ܪűƣܐܒܐ ܕƆ ̈ . 
451  Nis 34.10: ųƍƙƆŴƀܐ ܒƦƤƙƌܐܒܐ ܕƃ ƁƏ̈ܘܐ ̈ . 
452  CDiat 16.8: ƁƏܐ ܐƌܪ̈ܗŴƃܐܒܐ ܘƃ̈ . 
453  Fid 75.18:  ܐƊƀƐܗܘ ܒ ųƆ ܒƢƟܢ ܗܘ ܐܬŴƉܕ ƈƄ̇ܒ ̈

ųƀƏܐƌܕ ƅſܘܬܢ ܐųſƢƄƆ. 
454  Dom 42:  ƥƀܒ ƥƀܕܒ ƎƀƇſܐƆ ܐƏܐƌܐ ܕƀܒƌܗܘܢ ܕƢƉ ųƆ Ʀŷƌ̈

Ǝſűƀܒƕ (Mt 9:12; Mk 2:17; Lk 5:31-32). 
455  Dom 21: ƎſŵŶƦƉܐ ܕƉܗܕ ƁƏܐ Ǝſܗܒ ܕƢƏ̈ ̈ ; cf. the sinful 

woman (Lk 7:36-50). 
456  CDiat 16.32; Fid 45.1-2; Iei 6.4-8 (Mk 10:46); Nis 51.16; see the 

man born blind (Jn 9:5-8). 
457  Crucif 3.18; Eccl 29.2-3; Nis 46.8-9 (Lk 22:51). 
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̈ܪƍƀƕ̈ܐ ƀŷƊƉܐ) ),458 ‘gluttony’ (ܬܐŴŹŴƏܐƆ),459 ‘pus’ 
 461 Finally Ephrem also.(ŶܒƮܬܐ) ’and ‘bruises 460(ܬŴƐƉܬܐ)
uses geographical places, such as ‘Zion’ (ܢŴſܨܗ) and the ‘land of 
Egypt’ (ƎſܪƞƉܐ ܕƕܐܪƆ), as the object of ƁƏܐ. 

The subject of the ethpaccel ƁƏܐܬܐ is mainly general, such as 
‘all’ (ƈƃ),462 ‘thousands’ ( ƙƆܐܐƀ̈ )463 and ‘man’ (ܐƤƌܐ);464 or not 
specified such as ‘who ever’ (ܐƍſܕܐ).465 In CDiat 7, the author 
uses the personal pronouns as the subject of the passive verb.466 
From the medical sphere only the terms ‘her bruises’ (ܬܗƮܒŶ̇ )467 
and ‘the wounded’ woman (ܐƦƀŷƊƉ)468 are used as a direct 
subject of ƁƏܐܬܐ. Only a few sicknesses are explicitly 
mentioned from which people were healed: those are an ‘evil spirit’ 
 470 and the ‘hidden sickness of(ƃܐܒܐ) ’pain‘ 469,(ܪܘŶܐ ܒƦƤƀܐ)
the soul’ (ܐƤƙƌܐ ܕƀƐƃ ܐƌܪܗŴƃ).471 The terms ‘voice’ (ܐƇƟ)472 
                                                      

458  Dom 42:  ƁƏܐ Ǝſܕ ŴܓƆܐƀŷƊƉ ܐƍƀƕ̈̈ܪ . 
459  Virg 14.11: ܬܐŴŹŴƏܐƆ ųƉܘƞܒ ƁƏܕܐ. 
460  Eccl 52.4; (cf. Haer 33.10-11). 
461  Nat 3.20:  Ʀŷƌܐ ܕƀƏܐ ƅſƢܐ ... ܒƆܐ ܕƊƊƐܬܐ ܒƮܒŶ ƁƏܘܐ

ŵſŵƕ; cf. Dom 44, the sinful woman (Lk 7:36-50). 
462  Nat 2.7: ܗƦƍźܐ ܒƌܕܐ ƁƍſűŶ ŴƀƏܕܐܬܐ ƈƃ ƎƉ. 
463  Eccl 8.3: Ɔܐ ŴƀƏܘܐܬܐƅƏ ܐƆܐ ܕƀƙ̈ . 
464  CDiat 7.6:  ܐƤƌܘܢ ܐųƆ ܗܘܘ ƎƀܒƢƟ Ƣƀܐ ܓƠſܕŵƆ ̈ܘܐܦ

 .ܘƦƉܐƎƀƏ ܗܘܘ
465  Nis 11.4:  ܐƍƏŴŶܒܐ ܘŴŷܬܟ ܒŴƌܐƃܕ ųƖܐ ܨܒƄƀƃܪ ƁܓƏ̇

̈ܓƤܐ ŴƍƀƄƌܗܝ ܕܐƍſܐ ܕƦƉܐƏܐ . Cf. Fid 15.7:  ŪƠƖƉܐ ܕƍſܐ
 .ܗܕƉܐ ܗܘ ܕܐܬƦƌ ƁŷƉܐƏܐ ܕƊƆܐ Ƅƌܐ ųƇƄƆ ųƆ ܓƊƣŴܐ

466  For ܘܢƦƌܐ see CDiat 11.5; ܢŴƌܗ CDiat 7.27b; ܗ̇ܝ CDiat 7.6; 
7.24; 7.27a. In CDiat 11.7, the plural ŴƀƏܐܬܐ refers to the Israelites. 

467  Dom 42. 
468  CDiat 7.1; 7.6. 
469  CDiat 11.7: ŴƀƏܐ ܘܐܬܐƦƤƀܐ ܒŶܘܢ ܪܘųƍƉ ųƆ ƦƟƢƕ̇ . 
470  CDiat 11.5: ܐƦƖƣܘܢ ܕƦƀƏܐƦƉ ܐ ܬܐܪܬܘܢ ܐܢƍƉܕ . űƃ

ܕƦƉܐƦƀƏܘܢ ܐܢ ܬܬƇƘܓŴܢ ܒƦܪ ܓƆ . Ƣƀܐ ƎƀƍƊſųƉ ܐƦƌܘܢ
 .ܕܒƃ ƎƉ ƥƀܐܒܐ ƀƉűƟܐ ܗܘܐ ŴƄƆܢ

471  Nis 34.9: ܐƤƙƌܐ ܕƀƐƃ ܐƌܪܗŴƃ ƎƉ ܐ ܗܘܐƏܐƦƌܕ. 
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and ‘His hand’ (ܗűſܐ)473 occur as the medium through which 
healing was performed. ‘Approaching’ Jesus (ܒƢƟ)474 and ‘tears’ 
̈ܕƖƉܐ) )475 cause man to be healed, as well.  

The term ܐƦƀƏܐ (feminine), ‘physician’,476 is only three 
times attested in Ephrem’s work, whereas the masculine ܐƀƏܐ is 
often used, either as a title for Jesus,477 the patriarchs and 
prophets,478 or when the author speaks of an ordinary physician479 
or compares the function and use of other things to a physician.480 
The feminine term ܐƦƀƏܐ describes either the Lord’s justice481 
or Egypt’s reputation in medicine.482 

The term ‘physician’ (ܐƀƏܐ) is especially used for Jesus. 
Commenting on the healing miracles Jesus had performed, Ephrem 
describes Jesus as the Physician, par excellence; he calls Him the 

                                                                                                          
472  CDiat 16.32: ƁƏܐ ܐܬܐƇƠܐ ܕܒƀƉ ܗܘܐ ƥƀƍƃܘ ܕųƆ̈ . 
473  Nis 34.11: ƎƍƀƏܗ ܐܬܐűſܒܐ Ǝƃܗ. 
474  CDiat 7.6; 7.24: ųƍƉ ƦƀƏܘܬܗ ܘܐܬܐųƆܐƆ ܗܝ ƦܒƢƟ̇ ̇ . 
475  Com 42: Əܐ ܐܬܐƖƉű̈ܗܝ ܕܒ ̈ Ŷ Ɓ̇ܒƮܬܗ̇ . In Epiph 8.22, it is 

through the ‘salt’ (ܐŷƇƉ) that water was healed. 
476  Azym 20.19; Nis 11.3; 34.8. 
477  CDiat 10.10; 17.3; Dom 14; 24; 42; 44; 48; Nat 3.20; 22.3; Virg 

25.13-14; 26.10; 30.11; 35.3; Fid 5.19; 12.9; C.Jul 1.9; Eccl 25.8; 28.16; 
52.4; Nis 1.7; 6.1; 26.3; 27.3; 34.9-10; 40.2. In some of these it is not 
obvious to which person of the Trinity ܐƀƏܐ refers; for instance the 
praise in Nat 3.19 (ܬܐŴƤƌܕܐ ųƀƏܐ ܐųƆܐƆ ܐŷܒŴƣ̇ ) links ܐƀƏܐ 
clearly with the term ‘God’ (ܐųƆܐ), but the rest of the stanza and almost 
all the hymn praises Jesus as the Son of God for His economy. 

478  Virg 49.1; 49.13-14; Nis 34.1-2; 34.7. 
479  CDiat 17.1; Dom 19; Nat 22.3; Nis 51.16; Eccl 7.5; 8.3; 28.17; Fid 

56.12. 
480  Eccl 43.6; Parad 11.9. 
481  Nis 11.3: ƃܐ ܕƦƀƐƃ ܐƦƀƏܐ ƁſܘܢܕܗųƀƀŶ ƎƀƖƉܘܢ ܘųƀ̈ܐܒ ̈ ; 

i.e. ܬܟŴƌܐƃ. In Azym 20.19, it is the ‘hand of the Lord’s justice’ that 
functions as a physician:  ƈƃ ܪܐŵܐ ܓŵſŵƕ ƈƄƆ ܬܐŴƌܐƃܐ ܕűſܐ
ƃ̈ܐܒƎƀ ܐƅſ ܐƦƀƏܐ . 

482  Nis 34.8: ܐƦƀƏܐ ƎſܪƞƉ .... 
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‘heavenly Physician’ (ܐƉܐ ܕܪܘƀƏܐ),483 ‘wise Physician’ ( ܐƀƏܐ
 ’good Physician‘ 485,(ܐƀƏܐ ܪܒܐ) ’ƊƀƄŶ),484 ‘great Physicianܐ
 He is 487.(ܐƀƏܐ űƠƌܐ) ’and ‘pure Physician 486(ܐƀƏܐ Źܒܐ)
the Physician of those whom He had healed either from their 
spiritual or their physical afflictions. Thus, He is called the 
Physician of the sinful woman (ܐƦƀźŶ),488 Lazarus,489 Peter’s 
mother-in-law,490 ‘widow’ (ܐƦƇƉܐܪ)491 and the ‘blind’ 
 492 Since the function of this Physician, par excellence, is.(ƀƊƏܐ)
not just the healing of the individual, but of the whole of mankind, 
Ephrem presents Him as the Physician of ‘all’ (ƈƃ),493 of ‘us’ 
(ƎƀƏܐ),494 of ‘humanity’ (ܬܐŴƤƌܐ),495 and of all ‘sinners’ 
ƀźŶ̈ܐ) )496 and wounded (ܐƀŷƊƉ̈ ).497 His function is to heal all 
‘bruises’ (ܬܐƮܒŶ)498 and ‘pains’ (ܐܒܐƃ̈ )499 of man, and cut away 

                                                      
483  Virg 25.13: ܗܘܐ ƁƃƢƖƏ Ʀŷƌ ܐƉܐ ܕܪܘƀƏܕܐ. 
484  Eccl 25.8: ܐƊƀƄŶ ܐƀƏܐ Ǝſܗܘ ܕ. 
485  Nis 34.6:  ܐƀƏܐ ƅſܐ ܐƌƢƕŴƐƆ ųŶƦƉ ܘܗܝűܒƕ űƀܒܐ ܒŹ̈

ƎƀƍƘ ƈƄƆ ̈ܪܒܐ . 
486  Dom 48: ܐ ܗܘƌܐ ܗƦƀźŶ ܬŴƆ ܐܙܠƌܕ ơƙƌܒܐ ܕŹ ܐƀƏܐ . 
487  Eccl 52.4: ܐűƠƌ ܐƀƏܐ ƅſܘܬܐ ܐűſűƌ ƢܒƀƏ. 
488  CDiat 10.10; Dom 14; 44; 48. 
489  CDiat 17.3: ܐܪ ܗܘܐŶ ܬ ܗܘŴƊƌܪ ܕŵƖƆܕ Ǝſܕ ųƀƏܐ. 
490  Virg 25.14: ܐƉܪܐ ܕܪܘŴƌ ƁƄƀƏܗ ܕܐƢܓƙܒ; Virg 25.13. 
491  Nat 26.10: ܐƀƏܐƆ ܬܗ ܗܘܬƢƟ ƁƃܬŴƖܐ ܒƆ. 
492  Virg 35.3: ܚ ܗܘܐƦƙƉ ܪܐŴƖܐ ܒƀƊƐƆܐ ܕƀƏܐܘ ܐ. 
493  Fid 12.9: ƈƃ ƁƏܐ ܕܐƀƏܐ ܐƆŴźƟ ƎƉ̈ܘ ; Eccl 28.16:  ƅſܐ

ƈƄܒ ƈƄƆ ܐƏܐƉ ܐƀƏܐ. 
494  Dom 42: ܐƦƀŷƊƉ ųƆ ƦܒƢƟ ܐƍƊƆܕ ƎƀƏܐ ƈƕ ƦƘűܕܓ. 
495  Nat 3.19: ܬܐŴƤƌܕܐ ųƀƏܐ ܐųƆܐƆ ܐŷܒŴƣ̇ . 
496  Virg 30.11:  ܐƍƀƖƉ ܐƀźŷƆ ƎſųƆ ܗܘܝ ƎƀƏܐ ܕܐƦƇƇƕ̈ ̈ ̈ ̈

 .ܕŴƕܕܪƌ̈ܐ
497  Dom 42. 
498  Nat 3.20:  ܬܐƮܒŶ ƁƏܐ ܘܐƤŶ ܐƆܪ ܕŵܘܓ Ʀŷƌܐ ܕƀƏܐ ƅſƢܒ

ŵſŵƕ ܐƆܐ ܕƊƐܒ. 
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the ‘source of harm’ (ܐƍƀƄƌܐ ܕƍƀƖƉ̈ ) and the ‘cause of pain’ 
 500.(ƃ ƦƇƕܐܒܐ)

The verb ‘to become’ (ܗܘܐ)501 draws attention to the 
relationship of Jesus with those to whom He ‘became’ a Physician. 
Many other verbs emphasise His action as a Physician: ‘to heal’ 
(ƁƏܐ),502 ‘to visit’ (ƢƖƏ),503 ‘to open’ (ܚƦƘ),504 ‘went out to go’ 
 ’to cut off’ (ơƐƘ),507 ‘to dry up‘ 506,(ܓŵܪ) ’505 ‘to cut,(ơƙƌ ܕƌܐܙܠ)
 510 ‘to,(ƢƐƉܚ) ’to propound‘ 509,(ܪܕܦ) ’to drive away‘ 508,(ܓŴܙ)
show’ (ܝŴŶ).511 In particular, the verbs ‘to have pity’ (ƎŶ)512 and ‘to 
have mercy upon’ (ƋŶܐܬܪ)513 signify the spiritual side of the 
divine Physician. 

The term ܐƀƏܐ is also attributed to some prophets. In Nis 
34, Abraham, Daniel, Moses and Jacob are explicitly mentioned. 

                                                                                                          
499  Fid 5.19: ƎƀܐܒƄƆ ܐ ܕܪܕܦƀƏ̈ܕܐ ; C.Jul 1.9. Jesus is also described 

as the Physician of ܬܐŴƐƉܬ (Eccl 52.4), ܐƐƀƐƌ̈  (Nis 1.7) and 
ƁƐܒƏŴ̈ܒ  (Nis 6.1). 

500  Eccl 25.8: ܐƍƀƄƌܐ ܕƍƀƖƉ ܬŵܐܒܐ ܘܓƃ ƦƇƕ ܐƀƏܐ ơƐƘ̈ . 
501  CDiat 10.10: ƈƃ ܐƏܐƉ Ŵſܕܗܘ ƦƍƊſܝ ܕܗųƆ ܐƀƏ̇ܘܗܘܐ ܐ ; 

cf. Virg 30.11; Nis 27.3. 
502  Dom 44, Nat 3.19; Fid 12.9; Eccl 28.16; 52.4. 
503  Virg 25.13: ܗܘܐ ƁƃƢƖƏ Ʀŷƌ ܐƉܐ ܕܪܘƀƏܕܐ. 
504  Virg 35.3: ܚ ܗܘܐƦƙƉ ܪܐŴƖܐ ܒƀƊƐƆܐ ܕƀƏܐܘ ܐ. 
505  Dom 48: ܐ ܗܘƌܐ ܗƦƀźŶ ܬŴƆ ܐܙܠƌܕ ơƙƌܒܐ ܕŹ ܐƀƏܐ . 
506  Nat 3.20:  ܬܐƮܒŶ ƁƏܐ ܘܐƤŶ ܐƆܪ ܕŵܘܓ Ʀŷƌܐ ܕƀƏܐ ƅſƢܒ

ŵſŵƕ ܐƆܐ ܕƊƐܒ; Azym 20.19. 
507  Eccl 25.8; cf. Nis 27.1: ƢƉ ܐƠƀƤƘ ܐƀƏܐƆܐƉܕųƆ ܩŴƐƙƌܝ ܕ . 
508  Eccl 25.8: ܐƀƏܐ ơƐƘ ܬŵܐܒܐ ܘܓƃ ƦƇƕ ܐƍƀƄƌܐ ܕƍƀƖƉ̈ . 
509  Fid 5.19:  ųܒ ƎƍŶ ƎƀܐܒƄƆ ܐ ܕܪܕܦƀƏܢ ܕܐƢܬܒ ƢſƢƉ ܐƉ ܐܘ

ƎƉŴƍƟ ƎƀŷƉ. 
510  Dom 24:  ܚƢƐƉ ܗܝŴƌ̈ܕܪŴƕ ƎƀƇܒŴƠƏ ƈܒƟŴƆܐ ܕƀƏܐ Ŵƌ̈ܗ

 .ܗܘܐ
511  CDiat 17.3:  ܬܗŴƊܐܪ ܗܘܐ ܕܒŶ ܬ ܗܘŴƊƌܪ ܕŵƖƆܕ Ǝſܕ ųƀƏܐ
ƞƌ ܐƀƏܐ ܐŴŷƌųƍŶ ; cf. Nis 26.3. 

512  Nis 34.9: ųƍŶܐ ܕƀƏܐƆ ܕܐŴƌ ܡŴƠƌܘ. 
513  Nis 34.10: ơƙƏ ƈƄƆܐ ܕƀƏܐ ƋŶܝ ܘܐܬܪųſŵŶ. 
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Attention is drawn to how they acted as physicians to heal Harran, 
Babel and Egypt from their spiritual sickness.514 Virg 49 deals with 
Jonah as the ‘circumcised physician’ (ܐƢſŵܐ ܓƀƏܐ)515 who was 
sent to Nineveh. He and his medicines are compared to Moses and 
his medicines on Sinai.516 Surprisingly, in Eccl 43.5-6 the term 

ƀƏܐܐ  is not used for Moses, but for the Law that acts as a 
physician, whereas in Parad 11.9, the fragrance of Paradise serves 
as a physician to Earth.517 

In some other passages, Ephrem also speaks of an ordinary 
physician whose function is to go ‘where suffering exists’518 and to 
reveal the hidden pain with his medicines.519 There is no physician 
who stops the wounded from coming to him.520 Even though every 
one trusts the ‘book of medicines in which a physician reads’,521 
nevertheless, Ephrem warns people to be critical concerning the 
deeds and results of the physician’s work: it is not his medicines 
that count, but rather his assistance.522 Likewise, it is important to 
pay attention to the reputation of each individual physician, before 
trusting him.523 Ephrem puts the ironical question: can a physician 
who is blind in himself increase light for others?524 The aspect of 
light or the eye is also incorporated in Nis 51.16 where Ephrem 
says: ‘and a physician does not heal an eye with the hated sting of a 

                                                      
514  Nis 34.1-9. 
515  Virg 49.1. 
516  Virg 49.13-14. 
517  Parad 11.9. 
518  CDiat 17.1: ܐƀƏܐ ܪܗܛ ܐƤŶ ƋƆ ܗܘ Ʀſܕܐ Ƣƃ ܐƆܐ. 
519  Dom 19:  ܐƀƐƃ ܐܒܐƄƆ ܗܝŴƍƊƊƐܐ ܕܒƍſܐ Ǝſܐ ܕƀƏ̈ܐ

ƇܓƆܐƦƀƉ ܐƀ  ... . 
520  Dom 42:  ܐܬܘܢƌ ܐƆܐ ܕƀŷƊƊƆ ܐƇƃܐ ܕƀƏܐ Ǝſܕ Ŵƍſ̈ܐ

 .ŴƆܬܗ
521  Fid 56.12: ܐƢƟ ܐƀƏܐ ųܐ ܕܒƍƊƊƏܐ ܕƢƙƐƆ̈ . 
522  Eccl 28.17:  ܐƆܐ ܐƇƄƏ ܪŴŷƌ ܐƀƏܗܝ ܕܐŴƍƊƊƐܐ ܗܘܐ ܒƆ̈

 .ܒŴƖܕܪŴƌ̈ܗܝ
523  Nat 22.3:  ƗƊƣ ܐƆܐ ܐƀƏܒܐ ųܬܗܪ ܒ ƥƌܐ ܐƞƉ Ɓƃ ƎƄſܐ

ƚƇſܘ 
524  Eccl 7.5:  ƢſŴƕ ܐƀƏܐ űƃܓܐ ܕƐƉ ܗܪܐŴƌ ųƉŴƍƠƆ

 .ƆܐƌƮŶܐ



138 EPHREM’S HEALING TERMINOLOGY 

 

scorpion’.525 While an ordinary physician is able to amputate a limb, 
in contrast, the Lord can cut off a limb and replace it again in the 
same place.526 

The plural ܬܐŴƏ̈ܐ  is either used for ordinary physicians or 
for the prophets. It occurs mainly in the hymns On Nisibis.527 In 
Nis 27.2, Ephrem speaks of ordinary ‘physicians’ (ܬܐŴƏ̈ܐ ) in 
the context of the woman with the haemorrhage whom they could 
not heal;528 whereas in Nis 34, Ephrem describes the patriarchs as 
‘great physicians’ (ܬܐ ܪܘܪ̈ܒܐŴƏ̈ܕܐ )529 and ‘His famous visitors, 
physicians’ (ܬܐŴƏܐ ܐųƊƤƉ ܪ̈ܘܗܝŴƖƏ̈ ̈ ).530 The patriarchs 
(i.e. Abraham, Daniel, Moses and Jacob) are called the ‘physicians 
of the world’ (ܐƊƇƕܬܐ ܕŴƏ̈ܐ )531 or the physician of the world 
as a sick man (ܬܗŴƏܐ ܕܐųſƢƄƆ̈ )532 and as the body 
 of the statue in Dan 2:31.533 The function of those (ܓƊƣŴܐ)
physicians was to heal, even though when they performed healing it 
involved pain (ܐƤŶ).534 However, the world’s physicians were not 
capable of performing perfect healing with their medicines.535 In 
CDiat 10.7a, the author admits that the medicines of the ordinary 
physicians possess various powers,536 but what they healed was 
                                                      

525  Nis 51.16:  ܐƀƍƏ ܐƐƟŴƖܐ ܒƍƀƕ ܐƏܐƉ ܐƀƏܐ ܐƆܘ
 .ܕƢƠƕܒܐ

526  Nis 27.1: ܐƉܕųƆ ܩŴƐƙƌܝ ܕƢƉ ܐƠƀƤƘ ܐƀƏܐƆ 
527  Nis 27.2; 34.6-12. 
528  Nis 27.2:  ܬܐƦƌܝ ܐųƆ ܬܐŴƏܗ ܐŴƀƏƢƘ ƢƐƕܘ Ǝſܐ ܬܪ̈ܬƀƍƣ̇ ̇̈ ̈

̇ܕܕŴƀƏƢƘ ųƉ ܘƆܐ űƕܪܘ . 
529  Nis 34.6: ܬܐŴƏܐ ܗܘ ܪܒܐ ܕܐƊƣŴ̈ܓųܒ ŴƇƊƕ ܪܘܪ̈ܒܐ . 
530  Nis 34.9: ܬܐŴƏܐ ܐųƊƤƉ ܪ̈ܘܗܝŴƖƏ ܗܘܘ Ŵܒƃ̈ܬ ̈ . 
531  Nis 34.10; 34.12: ܐƊƇƕܬܐ ܕŴƏ̈ܐ  ŴƀƏܐƊƆ ƎſƞƉ ܐ ܗܘƤŷܒ. 
532  Nis 34.7: ܗܝŴܓܒ ƈƃ ƎƉ ܬܗŴƏܐ ܕܐųſƢƄƆ ̈ܐܘ ̈ . 
533  Nis 34.6: ųܒ ŴƇƊƕ ܬܐ ܪܘܪ̈ܒܐŴƏܐ ܗܘ ܪܒܐ ܕܐƊƣŴ̈ܓ ; cf. 

Nis 34.9. 
534  Nis 34.12. 
535  Nis 34.10: Ɔ ܬܐŴƏܐ ܐƊƇƖƆ Ǝſܕ ųƆ ŴƠƙƏ ̈ܐ

̈ܒųƀƍƊƊƐܘܢ . 
536  CDiat 10.7:  Ʀſܐ ܐƙƇŷƤƉ ܐƇƀŶ ܬܐŴƏܐ ܕܐƍƊƊƐ̈ܒ ̈ ̈ ̈

 .ܒųܘܢ
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little compared to what they left.537 Ephrem often includes the 
function of human physicians in his texts, in order to contrast it 
with that of Jesus; for instance, about Lazurus he comments: ‘all 
physicians work on man before he dies, but Lazarus’ Physician was 
waiting for him to die, so that through his death the Physician 
would show His victory/success.’538 

The term ƈƃ ܐƏܐƉ, ‘Healer of all’,539 is used for the Lord, 
such as in Nis 34.5: Egypt ‘was healed through the Healer of all’,540 
or in the context of the ‘sinful woman’ who believed that ‘He was 
the Healer of all’.541 Likewise, Jesus’ medicine is called the healer of 
all’.542 

The term ܐƍƀƏܐƉ, Healer, is not often used. In CDiat 
14.22, as well as in Eccl 25:8-9 ܐƍƀƏܐƉ refers to Jesus; for 
instance, Ephrem speaks of ‘the Healer of Zebedee’s sons’ 
( űܙܒ Ɓƍܘܢ ܕܒųƍƀƏܐƉ̈ܝ ).543 It is also used once each in 
connection with the spirit that is given to the disciples ( ܐŶܘƢܕܒ
 545.(ܨܘƉܐ ƉܐƍƀƏܐ) Ɖ),544 and with fastingܐƦƀƍƀƏܐ

The term ܬܐŴƀƏܐ, ‘healing’, is mainly related to Jesus 
himself.546 In CDiat 13.6, the author uses Jesus’ ܬܐŴƀƏܐ as a 
sign to identify Him with the Lord of Law ( ܐŴŷƌܘܐܦ ܕ
 i.e. God. The way that Jesus ,(ܒܐŴƀƏܬܗ ܕƢƉܐ ƏŴƊƌܐ ܗܘ
grants ܬܐŴƀƏܐ to man, and only to man, is something that 
identifies Him as the Lord of Law. Jesus granted healing to man 

                                                      
537  Fid 36.1:  ŴƠܒƣܘ ƈƀƇƟ ƁƏܐ ŴſܐƆܘ ŴƇƊƕܬܐ ܘŴƏ̈ܘܐܬܘ ܐ

ƁܓƏ. 
538  CDiat 17.3:  ųƀƏܐ ƥƌܒܐ ųܒ ƎſܐƆ ܬŴƊƌܡ ܕűƟ ܢŴƏܐ ƈƃ̈

ųƍŶƞƌ ܐƀƏܗ ܐŴŷƌ ܬܗŴƊܐܪ ܗܘܐ ܕܒŶ ܬ ܗܘŴƊƌܪ ܕŵƖƆܕ Ǝſܕ. 
539  CDiat 10.10; Fid 15.7; Eccl 31.1; 4.16; 34.5. 
540  Nis 34.5: ƈƃ ܐƏܐƊܒ ƦƊƇŶܕܐܦ ܐܬ. 
541  CDiat 10.10: ƈƃ ܐƏܐƉ Ŵſܕܗܘ ƦƍƊſܝ ܕܗųƆ ܐƀƏ̇ܘܗܘܐ ܐ . 
542  Nis 4.20: ƈƃ ܐƏܐƉ ܐƊƏ ܘܐųƌܐ ܕƞƉ ƅƤƀƌ. 
543  Eccl 25.8-9. 
544  Virg 4.4: ܐƕƮƉ űſܨ ŴƣƢƘ ܐƦƀƍƀƏܐƉ ܐŶܘƢܕܒ. 
545  Iei 4.1: ܐ ܗܘ ܨƌܐܗƍƀƏܐƉ ܐƉܘ . 
546  CDiat 12.24; 13.6; 16.31; Dom 13-14; Fid 4.4. 
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through His ‘word’ (ܐƇƉ),547 ‘His clothes’ (ܘܗܝƦŷƌ̈ )548 and the 
‘edge of His garment’ (ųƙƍƃ).549 Since oil signifies Christ, it also 
possesses ܬܐŴƀƏܐ against all harms.550 Along with oil, 
 can be found at baptism too. While the pool of Shiloah ܐŴƀƏܬܐ
could not grant healing to the man who had been an invalid for 38 
years, the Church’s baptismal font provides healing all the time.551 

 ƊƏ and Related Termsܐ 3.2.2
The term ܐƊƏ means ‘medicine, drug’, as well as ‘pigment’ and 
with ܬܐŴƉ ‘poison’. It is only used four times in the Bible: while 
in the New Testament the singular ܐƊƏ appears twice (Mk 16:4; 
Jas 3:8), in the Old Testament the plural ܐƍƊƊƏ̈  is used twice 
too (Jr 51:8; Ez 23:14). Neither the term ‘Medicine of Life’ ( ƋƏ
ƀŶ̈ܐ ), that contrasts with the ‘poison of death’ (ܬܐŴƉ ƋƏ), nor 
the verb ƋƊƏ or ƋƐƊƏ occur in the Bible. 

In Jer 51:8, in the message about destroying and devastating 
Babylon, the term ܐƍƊƊƏ̈  refers to Babylon’s pains (ųƀܐܒƃ̇ ̈ ): 
‘Wail over her; take medicines for her pains, perhaps she will be 
healed’.552 Even though the term ܐƍƊƊƏ̈  contrasts with 
ƃ̈ܐܒܐ , the ܐƍƊƊƏ̈  are not powerful enough for Babylon’s 
moral and spiritual ܐܒܐƃ̈  that is sin. The ܐƍƊƊƏ̈  are not 
defined here, but since the people are those who are challenged to 
get ܐƍƊƊƏ̈  for Babylon’s pains, ܐƍƊƊƏ̈  belong to man and 

                                                      
547  CDiat 12.24: ܬܐŴƀƏܒ ܐųſ ܐƇƊܘܒ; cf. Dom 13-14. 
548  Dom 13:  ܐܪܘƃܘܗܝ ܐܬƦŷƌ ƎƉ ܬܐŴƀƏܐ ƦƇܒƟܕ Ǝſܝ ܕų̈ܒ ̇

̈ܗŴƌܢ ܕƆܐ Ɵܒƈ ܐŴƀƏܬܐ ŴƇƉ ƎƉܗܝ ̇ . 
549  Dom 14:  ܐƀƣŴźܗܕܐ ܒ ƅſܬܐ ܕܐŴƀƏܐ ųƙƍƃ ƎƉ Ƣƀܐܢ ܓ

Ʀܒƍܐܬܓ .ƌ ƁƄƍƉ ܐ ܙܗܒܐƀƏܗƢƙܗ ܒƦƇƉܬܐ ܕŴƀƏܐƆ ܗܘܐ ơƙƐ
 .cf. Fid 4.4 ;ܗܘܬ

550  Virg 4.5:  ܐܐƀܓƏ ƈܒƠƉ ܐųƊƣ ܗܘ űŶ ܗܘ űƃ ܐŷƤƉ ̈ܐܦ ̈

ƎƀƍƀƄƌ ƈƃܬܐ ܕŴƀƏܐƆ ƎſƮƠƕ ƈƄܒ ƎƀƃűƉ̈ܕ . 
551  Epiph 11.6: ƗƤƇƃ ܗܝ ƁƄܒ ƁƃܬŴƀƏܕܐ ƁƄƀܒŴŹ. 
552  Jr 51:8: ܐƏܬܬܐ ƅŹ ųƀܐܒƄƆ ܐƍƊƊƏ ŴܒƏ ųƀƇƕ ŴƇƇẛܐ ̈ ̇̈ . 
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not to God. Man, with his ܐƍƊƊƏ̈ , cannot heal the pains, 
because the Lord has already decided to act in vengeance against 
Babylon to destroy it (cf. Jr 51.1-14).  Ez 23:14 uses ܐƍƊƊƏ̈  in 
the sense of pigments: ‘they saw men portrayed on a wall, figures 
of Chaldeans portrayed with pigments’.553 The subject of ܝŵŶ̈ are 
the two adulterous sisters, Samaria and Jerusalem. 

In the New Testament, Mk 16:18 and Jas 3:8, ܐƊƏ is used 
in the sense of ‘poison’. Both texts, precisely, speak of ‘poison of 
death’ (ܬܐŴƉܐ ܕƊƏ). Mk 16:18 is at the end of Mark’s Gospel 
where Jesus sends His disciples into the world to proclaim the 
Gospel to the people. Those who believe in Jesus Christ will be 
immune against poison of death: ‘even though they drink poison of 
death, it will not harm them.’554 

3.2.2.1 The Term ܐƊƏ  
In Ephrem, usually the singular ܐƊƏ, in the sense of ‘medicine’, 
refers to the Lord Who is called, for example, the ‘Binder up, 
Physician and Medicine’ (ܐƊƏܐ ܘƀƏܘܒܐ ܗܘ ܘܐƞƕ).555 The 
Son of God became Medicine for men (ܐƊƏ ܗ ܗܘܐűƇſ).556 In 
Nis 4.20, the Lord’s medicine is defined as ‘medicine of Your 
salvation’ (ƅƍƟܪŴƘܐ ܕƊƏ). Ephrem also speaks of the ‘sharp 

                                                      
553  Ez 23:14: ܐ̈ܘܚƦƏܒܐ ƎſƢſܐ ܕܨƮܙܝ ܓܒ : ƎſƮſܐ ܕܨſűƇƃܐ ܕƊƆ̈ܨ ̈

̈ܒƍƊƊƐܐ . 
554  Mk 16:18: ܢŴƌܪ ܐųƌ ܐƆ ܘܢƦƤƌ ܬܐŴƉܐ ܕƊƏ ܘܐܢ. Jas 3:8, 

emphasises the impossibility of taming the tongue. The tongue is 
compared to ‘fire’ (ܪܐŴƌ, Jas 3:6) that can set a great forest on fire. 
Although man is able to tame all kinds of creatures, he is not able to tame 
the tongue for ‘it is full of poison of death’ (Jas 3:8:  ܐƊƏ ܐ ܗܘƇƉ
 .(ܕŴƉܬܐ

555  Nis 34.11:  ܥ  ܕܐܦűſ ܐƤƙƌܐܒܐ ܕƃܐ ܘƍƀƃ ܐųƆܐ ƅſܘܐ
 .ƕܒŴܕܐ ܗܘ ܐܦ ƞƕܘܒܐ ܗܘ ܘܐƀƏܐ ܘƊƏܐ

556  Nat 3.20: ܘܓ Ʀŷƌܐ ܕƀƏܐ ƅſƢܬܐ ܒƮܒŶ ƁƏܐ  ܘܐƤŶ ܐƆܪ ܕŵ
̈ܒƊƐܐ ܕƆܐ űƇſ  ŵſŵƕܗ ܗܘܐ ƊƏܐ ܕŶܐܢ ƀźŷƆܐ . 
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medicine’ of the Lord’s justice (ܐƙſƢŶ ųƊƏ̇ )557 and of the 
‘medicine that is not overpowering’ (ŵſŵƕ ܐƆܐ ܕƊƏ).558 
However, ܐƊƏ can also have a negative sense, particularly when 
it refers to something evil, such as ‘poison in food’ ( ܐƊƏ
 or the disappointment of Nisibis was in the 559;(ܒƊܐƦƆŴƃܐ
‘medicine’ (ܐƊƏ) for which she was waiting, but suddenly it was 
revealed as a ‘real pain’.560 

The heavenly Medicine, as ‘the Healer of all’ (ƈƃ ܐƏܐƉ), 
was beneficial, for example, for the ‘wound’ of the woman with a 
haemorrhage (ܬܗŴŷƊƆ̇ ),561 and is useful for the ‘wound’ 
 of every sinner.562 It can be also used for ‘us’ (ƎƆ),563 (ŴŷƊƆܬܗ)
for ‘my laceration’ (ƁƐܒƏŴܒƆ̈ );564 as well as, for ‘sinners’ 
ƀźŶ̈ܐ) ),565 ‘ill’ (ܐƕƮƉ),566 ‘sick’ (ܐųſƢƃ);567 ‘pain’ (ܐܒܐƄƆ)568 
and ‘wounds’ (ܬܐƮܒŶ).569 

Different verbs are used along with ܐƊƏ: while medicine 
can be the agent, as well as, the medium of the verb ‘to heal’ 
                                                      

557  Nis 11.5:   ܐƙſƢŶ ųƊƏ   ƋƀƄŶűƆ ܪܗŵܓ  ƋƀŶܘܪ Ÿƀƌ ƁܓƏ̇ ̇

 .ܒŴŷܒŵſŵƕ ųܐ
558  Nat 3.20:  ܬܐƮܒŶ ƁƏܐ  ܘܐƤŶ ܐƆܪ ܕŵܘܓ Ʀŷƌܐ ܕƀƏܐ ƅſƢܒ

̈ܒƊƐܐ ܕƆܐ űƇſ  ŵſŵƕܗ ܗܘܐ ƊƏܐ ܕŶܐܢ ƀźŷƆܐ . 
559  Nat 26.9: ܐ ܐƇƄƌ ܐƊŶܪ ƅſܐ ܐƊƏ  ųƆ Żƣܚ ܘܐܘƞƘ

 .ܒƊܐƦƆŴƃܐ
560  Nis 10.16: ܐƦſƦŶ ܐܒܐ ܗܘƃ  ƦƀƄƏ ųƆܐ ܕƊƏ. 
561  Fid 12.11: ܬܗŴŷƊƆ ܐƊƏ ƦƇƠƣ Ʀܒƍ̇ܓ . 
562  Fid 15.1:  ŸƤŶܐ ܕƊƏ ܐƖܒƌ  ܐ ܗܘƀźŶܐ ܬܘܒ ܕƍſܘܐ

 .ŴŷƊƆܬܗ
563  Fid 5.19:  ƎƍƐƉܗ  ƎƆ ŸƤŶ ܐƊƏ ܐƍſܐ  ܕܐƞܒƌܕ ƈƀƃܗ ƚƇŶ

 .ƎƆ ܒܐƎƀƏ  ܕƌܒƞܐ ųƍƀƃ ܘűƇſܗ
564  Nis 4.20: ƅƍƟܪŴƘܐ ܕƊƏ  ƁƐܒƏŴܒƆ ܚƢƏ̈ܐ . 
565  Nat 3.20; Fid 15.1. 
566  Virg 49.15:  ܢŴܪ̈ܒ ƢƐƖƆ ƁƏܢ ܐŴƏܐ ƎƉ ܐƍſܐ ܕܐƊƏ̈

 .ƕƮƉܐ
567  Nis 19.11: ųƆ ܚƢƏܐ ܐƊƏ ųſƢƃűƆ. 
568  Nis 19.11: ܢųƕ ܐƆ ܐƊƆܐܒܐ ܕƄƆ  ųƆ ܚƢƏܐ ܬƊƏ űŶ ŴƆ. 
569  Nat 3.20; Eccl 5.6. 
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(ƁƏܐ);570 the term ܐƊƏ appears always as the object in the 
context of the verb ‘to propound’ (ܚƢƏܐ).571 The verbs ‘to be 
useful’ (ŸƤŶ)572 and ‘to be victorious’ (ܚƞƌ)573 have ܐƊƏ as 
agent and signify the power of medicine. The verb ‘to have pity on’ 
ƀźŶ̈ܐ) ’574 is used along with ‘sinners(Ŷܐܢ) ) and portrays the 
spiritual effect, i.e. the forgiveness of sin. The phrase ‘she stole and 
took’ (ƦƇƠƣܘ Ʀܒƍܘܓ)575 refers to the way in which the woman 
with the haemorrhage managed to receive medicine from Jesus by 
touching His garment. Both verbs have ܐƊƏ as object and 
emphasise her longing for it. In turn, the verbs ‘to hold 
out/stretch’ (Żƣܐܘ)576 and ‘to taste’ (ƋƖŹܐ)577 are used for the 
act of the Evil One and indicate his enmity towards mankind; 
 .’ƊƏ is here the object in the sense of ‘poisonܐ

3.2.2.2 The Term ܐƍƊƊƏ̈   
The term ܐƍƊƊƏ̈ , in the plural, is used more often, either in the 
sense of ‘pigments’578 or ‘medicines’.579 Even though ܐƍƊƊƏ̈  is 
sometimes used in the sense of pigments, the pigments can be 
associated with the new spiritual image of Adam/man. For 

                                                      
570  Nat 3.20; Eccl 5.6; Nis 74.14; Virg 49.15. 
571  Nis 4.20; 19.11. 
572  Fid 5.19: ƎƆ ŸƤŶ ܐƊƏ ܐƍſܕܐ; Fid 15.1:  ܐƀźŶܐ ܬܘܒ ܕƍſܘܐ

 .ܗܘ  ƌܒƖܐ ƊƏܐ ܕŴŷƊƆ ŸƤŶܬܗ
573  Virg 49.14:  ܚƞƌܐ ܕƀƏܐ ơƀƕܐܬ  ƦſƢƃ ƎƌŴƀƆ Ʀܐ ܬܒŴƍƀƌ

ųƊƏ. 
574  Nat 3.20. 
575  Fid 12.11. 
576  Nat 26.9:  ܐƊƏ  ųƆ Żƣܚ ܘܐܘƞƘܐ ܐƇƄƌ ܐƊŶܪ ƅſܐ

 .ܒƊܐƦƆŴƃܐ
577  Virg 24.4. 
578  Nat 16.7; Virg 7.5; 28.2-3; Fid 5.12; 31.5; 33.4-14; 85.2; Parad 4.9; 

11.7; Azym 15.9-11; Eccl 10.6; 20.6; Nis 17.12; 48.7; 68.9. 
579  CDiat 5.23; 7.1; 7.20-21; 10.7a; Dom 19; 44; Nat 4.24; 8.2; Virg 

30.10; 37.3; 49.17; Fid 2.16; 10.7; 19.11; 28.2; 41.3; 53.6-7; 56.11-12; Iei 
4.1; 10.4; 10.6; Azym 20.16; Eccl 1.7; 28.17; 38.4; 52.6; Nis 4.16;-17; 11.6; 
16.21; 18.10; 19.11; 34.8; 34.10; 74.14. 
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Christians, baptism is the place where the new image, the image of 
the kingdom, is portrayed through the ‘visible pigments’ 
ƍƊƊƏ̈ܐ ƍſŵŶƦƉܐ) ̈ ), i.e. oil. This new image contrasts with the 
corruptible image of Adam.580 The verb ‘to paint/portray’ (ܨܪ)581 
appears always with the term ܐƍƊƊƏ̈  when it is used in the 
sense of pigments, and signifies the act of painting. The term 
ƍƊƊƏ̈ܐ  can also be attributed to ‘our free will’ (ܐܪܘܬܢŶ),582 
‘faith’ (ܬܐŴƍƊſܗ)583 and to the mixing (ܓŵƉ) together of the 
divine and human natures (ܐƍƀƃ̈ ) which produces the God-Man 
(ƥƌܐ Ƣܒ ųƆܐ), i.e Jesus Christ.584 

The term ܐƍƊƊƏ̈ , in the sense of medicines, may belong to 
the ordinary ‘physicians’ (ܬܐŴƏ̈ܐ )585 or ‘physician’ (ܐƀƏܐ),586 
as well as to the Lord,587 or to individual people.588 Even though 
the medicines of the physicians have different powers so that they 
can cleanse, consume, cause to grow etc;589 they were not sufficient 
for the world.590 The ordinary physician, along with his medicines, 
is sometimes used as a metaphor for the Lord and His 
medicines.591 A good physician uses the ܐƍƊƊƏ̈  as an element 
through which he ‘reveals’ (ܐƦƀƉ ܐƀƇܓƆ) the hidden pains that 

                                                      
580  Virg 7.5. 
581  Fid 31.5; 33.4-14; 85.2; Parad 4.9; 11.7; Azym 15.9-11; Eccl 10.6; 

20.6; Nis 17.12. 
582  Fid 31.5. 
583  Nat 16.7. 
584  Nat 8.2: ƥƌܐ Ƣܒ ųƆܐ  ܘܗܘܐ ܐƍƊƊƏ ƅſܓ ܐŵƉ ܐƍƀƃ̈ ̈ . 
585  CDiat 10.7; Virg 49.14; Nis 34.16. 
586  Dom 19; Eccl 28.17. 
587  Nat 4.24; Virg 30.10; 37.3; Fid 10.7; 10.11; Azym 20.16; Eccl 38.4; 

52.6; Nis 4.16-17; 11.6; 16.21. 
588  Dom 44; Virg 49.17; Nis 17.12; 19.11; Nis 34.8. 
589  CDiat 10.7:  Ʀſܐ ܐƙƇŷƤƉ ܐƇƀŶ ܬܐŴƏܐ ܕܐƍƊƊƐ̈ܒ ̈ ̈ ̈

 .ܒųܘܢ
590  Nis 34.10:  ܬܐŴƏܐ ܐƊƇƖƆ Ǝſܕ ųƆ ŴƠƙƏ ܐƆ̈

̈ܒųƀƍƊƊƐܘܢ . 
591  Dom 19; 44; Eccl 28.17. 



 TERMS RELATED TO HEALING 145 

 

can be ‘uprooted’ (ƢƠƕƦƉ).592 For Ephrem, the physician’s 
medicines are valued if they possess any power and help.593 The 
power of ܐƍƊƊƏ̈  is a significant aspect for their definition. 
Even though the nature of their power cannot be defined,594 one 
has to be careful how to use ܐƍƊƊƏ̈ ; their power can be 
‘victorious’, but also it can ‘kill’ (ƈźƟ).595 Usually, every one trusts 
medicines and, in particular, people believe the book of medicines 
ƢƙƐƆ̈ܐ ܕƍƊƊƏܐ) ), such as a blind person will trust 
medicines.596 Nevertheless, those who use ܐƍƊƊƏ̈  have to 
consider the effect of medicines and not just their visible 
element.597 

Although the medicines of Egypt were famous, Moses 
rejected ‘the treasury of medicines’ (ܐƍƊƊƏܐ ܕƦƊƀƏ̈ ),598 for 
those medicines affected only the body, but not the soul; i.e. at best 
ordinary medicines might be useful just for physical pains and 
sickness. The function of ܐƍƊƊƏ̈  is often to heal the ‘pains’ 
ƃ̈ܐܒܐ) ),599 but sometimes they are attributed to ‘sickness’ 
ŴŷƉ̈ܬܐ) ’wounds‘ ,(Ŵƃܪܗƌܐ) )600 and ‘sick’ (ܐųſƮƃ)601 too. If 
medicines do not have the power of healing anymore, they are 

                                                      
592  Dom 19:  ܐƀƐƃ ܐܒܐƄƆ ܗܝŴƍƊƊƐܐ ܕܒƍſܐ Ǝſܐ ܕƀƏ̈ܐ

Ɖ ܐƆܐܒܐ ܐƃܗܘ ܕ ųƌܪűƖƉ ܐ ܗܘܐƆ ܆ųƆ ܐƦƀƉ ܐƀƇܓƆųƍƠƇź .
ܐƦƉܝ ܕƎſ ܕƦƌܓƇܐ . ƃ̈ܐܒܐ ܓƉ Ƣƀܐ ܕƐƃܐ ƅƇƊƉ ܗܘ ܒųܕƉܐ

ƢƠƕƦƉ ܐƍƊƊƐ̈ܒ . 
593  Eccl 28.17:  ܐƆܐ ܐƇƄƏ ܪŴŷƌ ܐƀƏܗܝ ܕܐŴƍƊƊƐܐ ܗܘܐ ܒƆ̈

 .ܒŴƖܕܪŴƌ̈ܗܝ
594  Fid 42.3. 
595  Fid 53.6-7. 
596  Fid 56.11-12. 
597  Eccl 28.17. 
598  Iei 10.6. 
599  Dom 19; Virg 30.10; Fid 56.11; Iei 10.6; Eccl 1.7; 38.4; 52.6; Nis 

16.21; 18.10; 34.8. 
600  Nis 74.14. 
601  Fid 19.11. 
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considered as useless: ‘if medicines lose their [power], then no 
pains can be healed/restored’.602 

In contrast, the Lord is able to heal ‘without medicines’ ( ܐƆܕ
ƍƊƊƏ̈ܐ )603 for His words became medicines, useful for every 
kind of pain.604 The Lord’s medicines cannot be compared to any 
others; they are gratis and their reward (ƅƀƍƊƊƏܐ ܕƢ̈ܐܓ )605 
cannot be paid for by any one.  

Ephrem links ܐƍƊƊƏ̈  to different things that are related to 
the Lord: the [Birth]day of the Lord is the ‘treasure of medicines’ 
ƍƊƊƏ ƦƊƀƏ̈ܐ) );606 His garment is the ‘fountain of medicines’ 
Ɖ̈ܒƕŴܐ ܕƍƊƊƏܐ) );607 His words are like ܐƍƊƊƏ̈ ;608 His 
grace carries ܐƍƊƊƏ̈ ;609 His ‘nails’ (̈ܨܨܐ ) became as 
ƍƊƊƏ̈ܐ .610 In Virg 37.3, Ephrem speaks of three ܐƍƊƊƏ̈  
through which the Lord ‘bound up our sickness’ ( ܐƍƊƊƐ̈ܒ

ƎƌܪܗŴƄƆ ܝųſƦܒƞƕ ܐƦƆܬ): ‘wheat, the olive and grapes’ 
ƦźŶ̈ܐ ܙƦſܐ ܘƍƕܒܐ) ).611 

The ܐƍƊƊƏ̈  through which the Lord performs healing do 
not necessarily come directly from God. Such as in the case of the 
sinful woman, ܐƍƊƊƏ̈  can be provided by man. The oil of the 
sinful woman is considered as ‘medicines’ that she brought with 
her and poured over the Lord; the Lord healed her through 
medicines that she brought.612 Likewise, ‘fasting’ (ܐƉܨܘ) can be 

                                                      
602  Nis 18.10: ƎƀƊƇŶƦƉ ܐܒܐƃ ܐƇƘܐ ƎſųƀƄƘ ܐƍƊƊƏ ̈ܕܐܢ ̈ . 
603  Eccl 38.4: ܐƍƊƊƏ ܐƆܐ ܕƊŶƮܐܒܐ ܒƃ ܐ ܗܘܐƏܐƉ̈ܕ ̈ . 
604  Eccl 52.6. 
605  Nis 4.16-17. 
606  Nat 4.24. 
607  Fid 10.7. 
608  Eccl 52.6:  ƎƀƉܗܝ ܕŴƊܓƦƘ̈ ƍƊƊƐƆ̈ܐ̈ . Cf. Fid 53.6:  ܐƇƟ̈

̈ܕŴƘܪƍƣܐ ܕƍƊƊƐƆ ƎƀƉܐ . 
609  Azym 20.16: ܐƍƊƊƏ ܐƍƀƖŹ ܬܗŴܒƀŹ̈ . 
610  Virg 30.10. 
611  Virg 37.3. 
612  Dom 44. 
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medicines that perform healing.613 Ephrem also attributes 
ƍƊƊƏ̈ܐ  to some people, so that they can perform spiritual 
healing; such as Jonah possessed ܐƍƊƊƏ̈ ,614 Ephrem challenges 
the spiritual shepherds to take ܐƍƊƊƏ̈  for their work.615 

3.2.2.3 The Title ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) 
The title ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) is used for Jesus, Paradise’s 
fragrance, the Tree of Life and for other terms that represent and 
symbolize the Son of God. In hymn 9 On Paradise, the fragrance 
of Paradise is not just the air that we breathe, but it has rather a 
metaphorical character that symbolises the ‘Medicine of life’ ( ƋƏ
ƀŶ̈ܐ ).616 Paradise serves as a fountain of well-being (ܐƍƊƆŴŶ̈ ) for 
life on earth as well: the fragrance proclaims the sending of the 
Medicine of Life.617 

The function of the fragrant breath which symbolises the 
Physician and the Medicine of Life is described as follows: Paradise 
‘cures our sickness’ (ܘܬܢųſƢƃ ƋƐƊƐƉ) that entered into the 
world through the Serpent; the breath ‘gives sweetness to the 
bitterness of this region’ (ܬܗ ܕܗܢ ܐܬܪܐƢƊƆ ųƆ ܐƇŷƉ̇ ); it 
‘tempers the curse of this earth of ours’ ( ܝųƆ ųƆ ųƄƙƉ̇ ̇ ̇

                                                      
613  Iei 4.1; 10.4. 
614  Virg 49.17. 
615  Nis 19.11. 
616  For the background of the phrase in ancient Mesopotamian 

religion see Widengren, Mesopotamian Elements in Manichaeism, 129-38. A 
comprehensive treatment of the title in a sacramental setting may be 
found in P. Yousif, L’Eucharistie chez Saint Ephrem de Nisibe, OCA 224 
(Rome 1984), 317ff. 

617  In Parad 11.9-12, Ephrem uses three terms for the fragrance and 
breath of Paradise. These are ܐŷſܪ (fragrance), ܒܐƤƉ (breeze, light 
wind) and ܐƘܗܘ (breath, puff of air). In stanza 13 there also appears 
 .(aroma) ܗܪ̈ܘƉܐ ƟŴƏ (whiff) andܐ ,Ƣźƕ (smoke)ܐ ,ƉƢƀƘ (censer)ܐ
While the aspect of the ‘fountain’ and ‘river’ refers to Gen 2:6 and 2:10-
14, that of ‘fragrance breath’ has no basis in the Biblical narrative of 
Paradise. In Parad 11.10, Ephrem gives the reasons for the coming of the 
Medicine of Life as follows: it is the ‘diseased world’ (ܐƕƢƉ ܐƊƇƕ), its 
‘sickness’ (ܐƌܪܗŴƃ) and ‘our mortality’ (ܘܬܢƦƀƉ). 
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Ǝƕܐ ܕܐܪƦŹŴƆ); the blessing should ‘make clean the fountains 
of it [the world] that had become polluted by curses’ ( ƋƇŶܬ
ƊƆ̈ܒŴƕŴܗܝ ſŵƉܓƁ ܒƦŹŴƇܐ ̈̈ ).618 

In Ephrem’s texts, the term ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) 
frequently characterises Jesus as the Physician. If we have here the 
same meaning, it is not obvious. The use of the verb ‘send’ (ŸƇƣ) 
for the ‘Medicine of Life’, reminds us of the sending of the Son. 
Even though in other hymns Ephrem uses other verbs, the role 
and the function of the Medicine of Life is the same. In Nat 13.2, 
Ephrem speaks of the Medicine of Life Who ‘descended to revive 
the mother of his mother’.619 Also in Nat 26.9, Ephrem 
characterises Jesus as the Medicine of Life who was incarnate in 
order to grant Adam ‘immortality’ and to destroy the ‘devourer’.620 
Jesus was incarnate because of the mortality and corruptibility of 
man. The ‘medicine’ of the economy of Christ should restore the 
corruptible Adam.621 

In Eccl 19.7, the term ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) appears 
contrasted with the ‘poison of death’ (ܬܐŴƉ ƋƏ). Both terms 
are described as fruit which the ‘free will’ of man can pluck (ƚźƟ). 
Through the different tenses used the contrast between the 
Medicine of Life and the poison of death is emphasised. Just as 
free will plucked the poison of death before, so too she can pluck 
the Medicine of Life now. The different tenses help us to relate the 
poison of death to the Tree of Knowledge, and the Medicine of 

                                                      
618  Cf. Parad 11.9-10. 
619  Nat 13.2: 

Ɓƍƕ̣ ܓƢƀ ܘܐƢƉ  ܬűŶܐ ŴŶ  ƎƉŴſܐ ܒŴƀƤܠ
̈ 

Ʀŷƌ̇ ܕƋŷƍƌ    ̈ܐƀŶ ƋƏ ƅſܐ  ̇ܕܗܐ ܒƢ ܒƢܬܗ
̣  ųƉܐ ܕܐƉܐ 

̇ܪܐܨ ܪųƤſ  ܕſŴŶܐ ܕƆŴƕ  ųŷƉܐ ܒƄſƢܐ ̇. 
620  Nat 26.9: 

  ܘܐܬƢƟܒ ƦƆܪųſ̈ܘܢƆ̣ܒƘ ƥܓƢܐ  ƀŶ ƋƏ̈ܐ ܐܬƢƘܣ ƦƆܪųſ̈ܘܢ
ųܐ ܒƀŶܘ ųƊƖŹ ܬܐŴƀƉ̣  ܪܩƦƏܐ ųƇƃܐ ܕܐƕŴƇܒ. 

621  Cf. Eccl 20.6. The word ܐƍƊƊƏ̈  can have two meanings here: 
‘medicine’ as well as ‘pigments’. The verb ܨܪܗ which Beck put in brackets 
goes with meaning of ‘pigments’ for painting the image of Adam. 
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Life to Christ Who is the Tree of Life.622 In Parad 15.12, the ‘Tree 
of Paradise’ has been considered as the ‘poison of death’ ( ƋƏ
 ŴƉ) in contrast to the ‘censer of the inner sanctuary’.623ܬܐ

‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) contrasts with the ‘poison of 
death’ (ܬܐŴƉ ƋƏ),624 as the Tree of Life with the Tree of 
Knowledge.625 Since the Tree of Knowledge produces the ‘poison 
of death’ (ܬܐŴƉ ƋƏ)626 and caused man’s death, in turn, the 
‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) serves as food to nourish every one 
for life. Thus, Ephrem often uses the title ‘Medicine of Life’ in 
connection with ‘bread’ (ܐƊŷƆ),627 ‘unleavened bread’ 
 ’630 ‘cluster,(Ƙܐܪܐ) ’fruit‘ 629,(ܐƢƉܐ) ’628 ‘lamb,(ƢƀźƘܐ)
 632.(ƘܓƢܐ) ’631 and ‘body(ƦƀŹŴŹܐ) ’or ‘bunch (ƏܓƆŴܐ)

Furthermore, the aspect of knowledge plays a significant role 
in the narrative about Paradise, for it is strictly linked with the 
poison of death. In turn, Ephrem speaks of Jesus ‘teaching’ 

                                                      
622  Eccl 19.7: 

  ]ܗܝ[ܒŷܐܪܘܬܐ ܕܐƅſ ܐűſܐ ] ̇ܒŴŶ]ųܪ 
ŻƣܘƦƣܬ Ǝſ̈ܐܪƘ ƈƄƆܐ ܕſƞƉܕ  

  ܘܐƎƄſ ܕܐܬűƟŴƆ ƎƉ ƦſƞƉܡ
  ̇ܕܬŴźƟܦ ܘܬŴƉ ƋƏ ųƆ ŪƏܬܐ
ſƞƉ̈ܐ ܗܝ ܕܬŴźƟܦ ƀŶ ƋƏ ųƆܐ ̇. 

623  Parad 15.12: ܬܐ ܗܘŴƉ ƋƏܕ ƢܒƦƏܐ ܐƐſܕƢƙܐ ܕܒƍƇſܐ. 
624  Azym 18.15-17; 19.22-24; fide 5.16; Eccl 19.7. 
625  See the exegetical section on The Tree of Knowledge and Its Fruit. 
626  Eccl 19.7. 
627  Nat 4.99; 19.16; Epiph 8.23; Azym 14.14-16. 
628  Azym 18.16:  ܘܕܐųƀƆ ųܒųſ  ܐƀŶ ƋƏ ƎƉ ܐƢƀźƙƆ ŭƀƣ̈ܐ

 .ܐŴƉ ƋƏ ƅſܬܐ
629  Crucif 2.4:  ܐ ܕܙܗܝƢƉܐ ƅſƢܐ  ܒƀŶ ƋƏ ƅſ̈ܕܗܘܐ ܙܗܐ ܐ

 .ܐܪܙܗ
630  Fid 5.16. 
631  Fid 12.8; Nat 3.15. 
632  Epiph 7.6; Fid 54.10. See also Dom 15; Nat 4.33; Nat 26.9; Epiph 

7.23. 
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(ųƍƙƆŴſ)633 and ‘His word’ (ųƊܓƦƘ)634 as the Medicine of 
Life.  

In all other passages, apart from two,635 Ephrem uses the title 
‘Medicine of Life’ only for Jesus Christ whose presence Ruth had 
already recognised in Boaz636 and Tamar in Judah.637 Likewise, for 
Moses its symbol was hidden in the unleavened bread ( ƘܐƢƀź ),638 
and in the lamb (ܐƢƉܐ).639 Moreover, the spiritual bread of the 
Eucharist does not just symbolise Jesus Christ as the Medicine of 
Life, but it is ‘the Living Bread of the Son’640 as well. 

There are various verbs used in connection with ܐƀŶ ƋƏ̈ . 
First of all, the verbs ‘to descend’ (Ʀŷƌ),641 ‘to appear/shine’ 
(Ÿƌܕ)642 and ‘put on body’ (ܐƢܓƘ ƥܒƆ)643 describe the 

                                                      
633  Dom 15:  Ƌƕ ܢƢƉ ܗܘܐ ŻƇŶ ܐƊƏŴܒ ƈźƉ Ƣƀܐ ܗܘܐ ܓƆ

̈ܐƆŴƃܐ ܘſƦƣܐ ܐƅſ ܕƏܒƤſƢƘ Ƣܐ ܐƆܐ ܕܒƊܐƦƆŴƃܗܘܢ ܕųƇſܘܢ . ̈
ŴƇŷƌ̈ܛ ܗܘܐ ųƆܘܢ ųƍƙƆŴſ ܐƀŶ ƋƏ ƅſܐ: ̈ܕŴƀƉܬܐ  . 

634  Fid 2.19:  ܐƀŶ ƋƏ ƅſܐ ųƊܓƦƘ ųƆ ܐ ܕܗܘܐƍſܐƆ ܗܝŴܒŴŹ̈

̈ ܘܐƦƀƉ ƁƏܐ ƇƇƉܐ ̈  
635  In Virg 49.18 ܐƀŶ ƋƏ̈  is used for Jonah’s voice:  ƎƌŴſܕ ųƇƟ

̈ܗܘܐ ƀŶ ƋƏܐ ; and Iei 1.7 refers ܐƀŶ ƋƏ̈  to prayer:  ܬܐŴƆܨ Ʀſܐ
̈ܕƦƀźŶܐ ܗܝ  ܘܐƦſ ܬܘܒ ܕƀŶ ƋƏܐ . 

636  Nat 1.13: Ŷ ܐƀŶ ƋƏܗܘܬ ܕ ƦƇƙƌ ŵƖܒ űſܬ ܨŴƕܐ ̈ܪƐƃܬ ܕŵ
ųܒ (see chapter IV, 1.3.3). 

637  Eccl 11.10:   ܗܘܬ ƦƇƙƌ ܐƢܬܓ ƈƕ ܐƦŶ̈ܐܘܪ Ʀƀܒ Ǝſܕ ƢƉܬ
ųܐ ܗܘܐ ܒƐƃܐ ܕƀŶ ƋƏ ųƍƉ Ʀܒƍ̈ܘܓ  (see chapter IV, 1.3.1). 

638  Azym 18.15:  ܗܘ Ŵܐ ܒܓƣŴƉ ܗܘܐ ƢƊŹ ܐƢܪܙܗ ܗܘ ܕܒ
ƢƀźƘ̈ܐ ܐƀŶ ƋƏ ƅſܐ . 

639  Crucif 2.4: Ŷ ƋƏ ƅſܪܐ  ܕܗܘܐ ܐŴܒƕܐ ܘƊƀŷƣ ܐƌܐ ܗƀ̈
 .ܒƅſƢ ܐƢƉܐ ܕܙܗܝ ܐܪܙܗ

640  Azym 17.8-12. See further Nat 4.99; 19.16; Epiph 8.23; Azym 
14.14-16. 

641  Dom 3:  Ŵܓ ܒܓŵƉܐ ܘܐܬƉܪܘ ƎƉ Ʀŷƌ ܐƀŶ ƋƏ Ƣƀܚ ܓƢƘ̈

 .Ƙ; Fid 5.16ܓƢܐ Ƙܐܪܐ ŴƀƉܬܐ
642  Nat 4.24:  ƋƏ Ÿƌܕ ųܪܒܐ  ܕܒ ƅƉŴſ ܐ ܗܘƍƊƊƏ ƦƊƀƏ̈

ƀŶ̈ܐ ƀŷƊƊƆܐ ̈ . 
643  Nat 26.9: ƀŶ ƋƏ̈ ܒƢƟܐ ܘܐܬƢܓƘ ƥܒƆ  ܘܢųſ̈ܪƦƆ ܣƢƘܐ ܐܬ

 .ƦƆܪųſ̈ܘܢ
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descending of the Son as the Medicine of Life for the world; 
furthermore, the verb ‘to descend’ (Ʀŷƌ)644 along with ‘to enter’ 
(ƈƕ)645 refers to the Lord’s descending to Sheol to rend it asunder 
 confesses the essentiality 647(ܐƦſܘܗܝ) ’The verb ‘to be 646.(ܨܪųſܝ)
of the Son as the Medicine of Life, to whom Mary gave birth 
 649 and(Ɛƃ, passiveܐ) ’648 While the verb ‘to be concealed.(űƇſܬ)
‘to hide/cover’ (ƢƊŹ)650 is used for His invisibility either as a 
symbol, such as in the ‘lamb’ (ܐƢƉܐ), or as real in a human body; 
the verbs ‘to mix’ (ŻƇŶ), ‘to mingle’ (ܓŵƉ) and ‘to put on’ (ƥܒƆ) 
describe His act as presenting Himself in the visible elements, such 
as bread, for man to benefit from Him as the Medicine of Life. 
Responding to this divine offer, man is allowed ‘to eat’ (ƈƃܐ)651 
and ‘to receive’ (ƈƠƣ)652 it literally in the eucharistic bread and to 
be ‘His consumers’ (ܗܝŴƆŴƃ̈ܐ ),653 and man’s ‘mind’ (ܐƌܗܘ) may 
‘take’ (ŪƐƌ)654 Him. Since ‘free will’ (ܐܪܘܬܐŶ) enabled man to 
take the fruit of death, so too, man’s free will is free to act and 
‘pluck’ (ܦŴźƟܬ)655 the Medicine of Life. Sin, like man’s 
disputation, can ‘cut’ (ŵƇܓ) man off from the Medicine of Life.656 
                                                      

644  Nat 13.2:  ܐƉܐ Ƌŷƍƌܕ Ʀŷƌ  ܐƀŶ ƋƏ ƅſܬܗ ܐƢܒ Ƣ̈ܕܗܐ ܒ ̇

ųƉܕܐ; cf. Virg 49.16: ܒܐſܬ ƋƏ̈ . 
645  Nis 36.14. 
646  Nat 4.33:  ܐƀŶ ƋƏ ܝųſܠ  ܘܨܪŴƀƤܬܐ ܒŴƉ ųƇƃܕܗ ܐܦ ܐƞŶ̈ ̇ ̇

ųܐ ܗܘܐ ܒƐƃܕ. 
647  Nat 1.52; Nat 19.16; Azym 14.16. 
648  Epiph 8.23. 
649  Nat 1.13; 4.33. 
650  Azym 18.15: ܗܘ  ܪܙܗ ܗܘ Ŵܐ  ܒܓƣŴƉ ܗܘܐ ƢƊŹ ܐƢܕܒ

ƢƀźƘ̈ܐ ܐƀŶ ƋƏ ƅſܐ . 
651  Azym 19.22; Epiph 7.6; Nat 26.9. 
652  Azym 18.17; 19.24. 
653  Epiph 7.23: 

̈ܕܗܘ ƀŶ ƋƏܐ ܕܐŴƆŴƕ̈ ƈƃ ƁŶ ܘܗܘܘ ƎƉ ܐŴƆŴƃܗܝ ̇. 
654  Nat 4.99: 

ƦſܐƣܘƢƘ ܐƍƍŶܐ ܗܘ ܕƊŷƆ ܐƌܗܘ ųƆ ŪƐƌ̇ܐƀŶ ƋƏ ƅſܐ ̈. 
655  Eccl 19.7. 
656  Fid 54.10: 
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3.2.2.4 The ‘Poison of Death’ ( Ɖ ƋƏܬܐŴ )  
The word ܐƊƏ can mean ‘poison’ as well as ‘medicine’. As we 
saw above in Fid 5.16, Ephrem uses the term ܐƊƏ in both 
senses: the ‘poison of death’ and the ‘Medicine’ of Life.657 In this 
context, ‘death’ and ‘life’ define the meaning of ƋƏ: the Fruit 
Which descended can be both Medicine of Life and the poison of 
death. 

The ܬܐŴƉ ƋƏ can be ‘Paradise’s tree’ ( ܐƍƇſܐ
 the fruit of Paradise or the heavenly Fruit 658,(ܕܒƢƙܕƐſܐ
 660,(ƢƀźƘܐ) ’the Son of God,659 the ‘Unleavened Bread ,(Ƙܐܪܐ)
‘greed’ (ܬܐŴƍƖſ)661 or hidden in the worldly ‘care’ (ܐƦƀƌƢƉ).662 

Ephrem frequently links poison with food. In hymn 26 On 
the Birth, he speaks of ‘poison in food’.663 The ‘poison of death’ 
 has its root in the poisonous fruit of Paradise. As a (ŴƉ ƋƏܬܐ)

                                                                                                          
 ųƍƉ̈ ܕƀŶ ƋƏܐ ܕܪųƣܘܢ ܓŵƇ ܐŴƌܢ

ƎƆ ܢ ܐܦŵƇܓƌ ܐƆ ƢƤƌ ܐƆܕ Ǝƣܕܪ.  
The Son of God descended from heaven as the Fruit which can be 

either the ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) or the ‘Medicine of Death’ ( ƋƏ
 ŴƉ). In On Faith 5.16, the heavenly Fruit is the Medicine of Life forܬܐ
those who are faithful and possess good deeds, such as fasting, praying 
and being generous towards fellow human beings; or the same Fruit can 
be the ‘poison of death’ (ܬܐŴƉ ƋƏ): 

 ųƀƊܝƘܐܪܐ ܒŴŷܒܐ Ūƣ̣ ƖŹ ܘŴƆ Ʀŷƌܬܟ
ƅſűŶܬܗ ܬŴƀƇŶ ܬܗƞܒ ƅƀƃܐ ܬƆ 

ŸƄƤƉܐ ܗܘ ܕƀŶ ƋƏ̣  .ܐܦ ŴƉ ƋƏܬܐ ųƊƆܘܐ ̈
657  Fid 5.16. For ܬܐŴƉ ƋƏ see Fid 5.16; Parad 15.12; Iei 1.6; Azym 

18.11-17; 19.22-24; Eccl 11.6; 19.7. 
658  Parad 15.12: ܬܐ ܗܘŴƉ ƋƏܕ ƢܒƦƏܐ ܐƐſܕƢƙܐ ܕܒƍƇſܐ. 
659  Eccl 19.7; Fid 5.16. 
660  Azym 18.11; 18.16-17; 19.22; 19.24. 
661  Eccl 11.6:  ܬܗŴƍƖſ ƁܓƏ ƦܒƢſܕ ƦƇźƟ ŴƐƖƆ ƎſųƍƉ ܐűŶ̇ ̣

̇ܙƢƕܬ ƏܓƁ ܒƢƃŴܘܬܗ ܕܗܘܬ ƊƏ ųƆܐ ܕŴƉܬܐ ̇ ̣ . 
662  Iei 1.6:  ܐƊƏ ųܐ ܒƐƃܐ ܕƦƀƌƢƊܐ ܒƌƢƌܐ ܘƊŷƆ ܘܡƞƌ ܐƆ̇

 .ܕŴƉܬܐ ƀƐƃܐ
663  Cf. Nat 26.9: ܐƦƆŴƃܐƊܐ ܒƊƏ. 
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contrast to this poison Ephrem often refers to and portrays the 
Medicine of Life.664 

The ‘tree of Paradise’ (ܐƐſܕƢƙܐ ܕܒƍƇſܐ) offered the 
‘poison of death’ to Adam whose free will (ܐܪܘܬܐŶ) allowed him 
to pick fruit from it, so too everyone has the free will to pluck 
either the ‘poison of death’ or the ‘Medicine of Life’.665 While 
Ephrem identifies the holy bread of the Eucharist with the 
Medicine of Life; in turn, he portrays the ‘Unleavened Bread’ 
 as the poison of death, even though in the Old Covenent (ƢƀźƘܐ)
the Unleavened Bread of the Passover symbolised the Medicine of 
Life and Bread of Life.666 In Azym 18 and 19, Ephrem illustrates 
what happened during the Last Supper to the Unleavened Bread in 
which the symbol of the Medicine of Life was hidden. In Azym 
19.22-24, Ephrem speaks of ‘Unleavened Bread of the [Jewish] 
People’ (ܐƊƕܗ ܕƢƀźƘ), that contrasts with ‘our offering’ 
(ƎƍܪܒŴƟ), i.e. the holy Eucharist.667 The symbol of the Medicine of 
Life in the Unleavened Bread is taken away from the Passover so 
that the Unleavened Bread became the poison of death. In turn, 
the bread of the Eucharist became the real Medicine of Life, no 
longer only a symbol. For Judas Iscariot, the Medicine of Life was 

                                                      
664  Cf. Fid 5.16; Eccl 19.7; Azym 18.16-17; Azym 19.22-24. As has 

been discussed in the previous section, in Eccl 19.7, Ephrem presents the 
‘poison of death’ or ‘poison in food’ and the ‘Medicine of Life’ in 
chronological order. The ‘poison of death’ or ‘poison in food’ proclaims 
the victory of the Evil One and Death at the beginning, while the 
‘Medicine of Life’ caused the debts of the Evil One and Death, and He 
brought man’s salvation at the end. 

665  Eccl 19.7; Fid 5.16. 
666  Azym 17.5. 
667  Azym 19.22-24: 

ƁŶܠ ܐŴƃܐƌ ܐƆ̈ ܐƀŶ ƋƏ Ƌƕ̈ 
 .ܐܐŴƉ ƋƏ ƅſܬ ƢƀźƘܗ ܕƊƕܐ

 ŵƊƉܓ ܘƢƣܐ ܕųƉ ܓƢƀ ܕŷƀƤƉܐ
 .ܘܒŴƠܪܒƎƍ ܒƢƀźƙܗ ܕƊƕܐ

 ƀŶ ƋƏ ƈƠƣ̈ܐ ܕųƇƠƣ ܒŴƠܪܒƍܐ
 .ŴƉ ƋƏ ƈƠƣ̣ܬܐ ܕܐƊƕ Ƌƕ ųƇƃܐ
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washed from the Unleavened Bread so it became the poison of 
death for him.668 

3.2.2.5 Excursus: The Term ‘Bitterness’ (ܬܐƢƉ) 
The word ܬܐƢƉ, from the root ƢƉ, ‘to be bitter, sour, acid’, 

has the meaning of ‘bitterness, gall, bile’.669 In the context of 
healing, Ephrem also uses it in the sense of poison or venom.670 

Ephrem considers the advice of the Serpent as an act of 
‘pouring venom into [Eve’s] ears’.671 While here ܬܐƢƉ is related 
to the Serpent, in hymn 9 On Paradise it refers to the Evil One 
who ‘mixed his cup, proffering its venom to all’.672 Ephrem links 
this venom directly to the eating of the fruit. Ordinary fruit gives 
forth its sweetness in due season but ‘a fruit that is out of season, 
proves bitter to him who plucks it.’673 The bitterness of the Evil 
One is so strong that Ephrem compares it with the sea: 

How strong is his bitterness, upsetting the whole 
world. 

Who can hold back the sea  of that bitter one? 
Everyone contains drops of it  that can harm you. 
Judas was the treasurer (Jn 12:6)  of his bitterness, 
and although Satan’s form is hidden, in Judas he is 

totally visible; 
though Satan’s history is a long one, it is summed up in 

the Iscariot.674 

                                                      
668  Azym 18.16-17: 

 ƀŶ ƋƏ ƎƉ̈ܐ ܐƀƣܓƢƀźƙƆ ųܐ
 .ܐŴƉ ƋƏ ƅſܬܐ ųſܒųƀƆ ųܘܕܐ

ƈƀƃܬܗ ܗŴƉ ƋƏ ܐŹŴſƢƄƏܕܐ 
ųƍƉ ƥƌܐ ƈƠƣ ܐƢƀźƘ ̇ܕܗܘ. 

669  Cf. Azym 30.4; Eccl 8.3; 11.6; Nis 14.2. 
670  Parad 7.6; 9.2; 12.3; 15.15. 
671  Parad 7.6: 

 ܕƞſܐ ܕܐܬơƇŹ ܬƎƉ ܒƦܘŴƆܬܐ
ƦſܐƀƐƃܐ ܕſŴŶ ųƀƌܐ ܒܐܕűƣ ܐܪܬܐƉ̇ ̈

̣. 
672  Parad 9.2: ܝŴŶ ƈƄƆ ܬܗƢƉ  ܐƤƀܓ ܒŵƉ ųƐƃ. 
673  Parad 12.3: ųƘŴźƠƆ ܬܐ ܗܘƢƉ  ųƍܒŵܐ ܒƆܐܪܐ ܕƘ. 
674  Parad 15.15: 

ƦŷƆܐ ܕƊƇƖƆܬܗ ܪܒܐ ܗܝ  ܕƢƉ ܗܐ 
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Here for instance ‘Judas was the treasurer of his bitterness’, 
but this is not independent of man’s free will and thought. As 
Ephrem shows in hymn 7 On Paradise, man has the freedom and 
ability to quell the ‘bitterness of his thoughts’ so that ‘springs of 
sweetness’ may well up in his limbs. Here the term ܬܐƢƉ refers 
more to the speech and moral life of man.675 

In hymn 11 On Paradise, in parallel to the ‘curse’ 
 ƢƉ has the meaning of bitterness whichܬܐ 676,(ƦŹŴƆܐ)
becomes sweet by the breath of Paradise. Because of the curse, all 
life on earth would have been bitter, if there had not been the 
fragrance of Paradise. The source of bitterness may be the ‘Serpent’ 
 on the one hand, or man’s ‘free (ܒƤƀܐ) ’677 and ‘Evil One(ſŴŶܐ)
will’ (ܐܪܘܬܐŶ)678 and ‘greed’ (ܬܐŴƍƖſ)679 on the other. 

3.2.2.6 The Verb ƋƐƊƏ  
The denominative verb ƋƐƊƏ derives from ܐƊƏ, ‘drug, 
medicine’, as well as ‘poison’ and ‘pigment’. While the Pael 
conjugation ƋƊƏ has a negative meaning, such as ‘to poison’; the 
Palpel ƋƐƊƏ has only a positive sense, such as ‘to give medicine, 
to heal, to cure’. 

The verb ƋƐƊƏ is rarely used by Ephrem,680 whereas 
ƋƊƏ does not not occur at all. In the hymns On Paradise, the 
participle ƋƐƊƏ is found twice, in Parad 9.14 and 11.9. In the 
                                                                                                          

   ųƊſ ܕƢſƢƉܐܘƞƉ ŴƍƉܐ ܕƇƄƌܐ
ƅƆ ܚƢƐƌܕ ŸƄƤƉ  ܐ ܗܘƦƙŹŴƌ ƥƌܐ ƈƃ̈ 

 ųſܘܕܐ ܗܘ ܓŵܒƢܐ  ܕƢƉܬܗ
ųƇƃ ܐŵŶƦƉ ܘųܐ ܗܝ  ܒƀƐƃ ̇ܕܗܝ ܨܘܪܬܗ ̣ 

 .ܕܪܒܐ ܗܝ ܬƦƀƖƣܗ ŹŴſƢƄƏ ųƄƏܐ ܗܘ
675  Parad 7.14: 

  ƢƉ̈ܬܐ ܕƣŴŶܒŴܗܝ  ܐƍſܐ ܕųƄƘ ܗܘܐ
̈ܕƎƀƇſ ܒųܕŴƉܗܝ  ƌ̈ܒƖܐ ܕŴƀƇŶܬܐ ̈. 

676  Cf. Parad 11.10. 
677  Parad 7.6. 
678  Eccl 8.3. 
679  Eccl 11.6; further more see Parad 7.14; Nis 14.2. 
680  Parad 9.14; 11.9; Nis 5.21; Virg 45.22. 
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latter ƋƐƊƐƉ is linked with the term ܘܬܐųſƢƃ, ‘state of 
sickness’. It has the meaning of ‘curing with medicine, putting a 
balm on the wound’, i.e ‘giving medicine to the state of sickness’.681 
The healing of the sickness of earth refers to the breath and 
fragrance of Paradise. In Parad 9.14, Ephrem portrays this in the 
‘air’ (ܐܐܪ) that is essential for all life on earth. In the context of 
fire, Ephrem says: ‘If fire is confined in a place without air, its 
flame starts to flicker whereas when it has a breath [of air] this 
revives it (ųƆ ƋƐƊƐƉ).682 

In Nis 5.21, ƋƐƊƏ is used along with the verb ‘to grow’ 
 that have survived the (Ƙܐܪ̈ܐ) ’and refers to the sick ‘fruits (ܪܒܐ)
wrath.683 The metaphor of the sick fruits is used for the inhabitants 
of Nisibis. Nisibis addresses its supplication to the Lord ‘to give 
medicine’ and let its fruits grow. While here the agent of ƏƋƐƊ  
is the Lord, in Virg 45.22, the Ninivites are employed as the subject 
of ƋƐƊƏ and they, as sinners, ‘gave medicine to [Jonah]’.684 

3.2.3 ƋƇŶܐܬ and Related Terms 
While the verb ƋƇŶ685ܐܬ appears six times and ƋƇŶ686ܐ twice in 
the Old Testament, the terms ܐƊƀƇŶ ,ƊƆŴŶܐƍ  and ܬܐŴƊƀƇŶ 
do not occur at all. The concordance for the Syriac Pentateuch 
does not provide any references for the verb, while in the whole 
Mautbe it is used only three times, in 2 Kgs 1:2; 8:8 and 20:7. At 
                                                      

681  Parad 11.9: 
 .ųſƢƃ ƋƐƊƐƉܘܬܐ ܕƦƇƕ ܒſŴŶ űƀܐ ̈ܒŷſƢܐ ܕŴƍƊƆŴŶܗܝ

682  Parad 9.14: 
ƦƤܒŶܘ ܕܐܬųƌܐܐܪ ܕܐ ƦƀƆܐ ܕƄſܐ 

ųƆ ƚźƙźƉ ųƠƆ̇ܕ ųƆ ƋƐƊƐƉ ųƟŴƏ̇ܘ. 
683  Nis 5.21: 

Ɖ ܘܪܒܐ ƋƐƊƏܝƢ  ܐŵܐܪ̈ܐ ܕܐܘܬܪ ܪܘܓƘ 
 .ܕŴźƇƘ ܒŴƊܬƌܐ ܕƁƆ ŴƉ ܐųſƮƄƆ ƅſܐ

684  Virg 45.22: 
ŷƇƉ ƈƃ̈ܐ ܒܐƙƆܐ ƦƏܪܘܗܝ ̇ 

 .ƀźŶ ƈƃ̈ܐ ܒŴƍƀƍܐ ŴƊƐƊƏܗܝ
685  1 Kgs 20:7; 2 Kgs 1:2; 8:8; Is 38:21; 39:1; Ez 30:21. 
686  Is 38:16; Hs 5:13. 
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the begining of 2 Kings, ƋƇŶܐܬ appears along with ܐƌܪܗŴƃ: 
after Ahaziah fell and became sick (ܗƢƃܐܬ) he asks Baal-Zebub 
if he would be ‘restored’ (ƋƇŶƦƉ) from his sickness (ƁƌܪܗŴƃ)687 
The same phrase, as a question, is also found in 2 Kgs 8:8 where 
Ben Hadad king of Aram was sick and, therefore, asked Elisha: 
‘Will I be restored from this sickness’?688 In Kgs 20:7, the verb 
ƋƇŶܐܬ refers to ܐƍŶŴƣ instead of ܐƌܪܗŴƃ; the ܐƍŶŴƣ was 
‘restored’ through a ‘poultice of figs’.689 

In the prophets, the verb ƋƇŶܐ occurs in Is 38:12 and Hs 
5:13, whereas ƋƇŶܐܬ is used in Is 38:21; 39:1 and Ez 30:21. In Is 
38:21 (= 1 Kgs 20:7), ƋƇŶܐܬ is used again in the context of 
Hezekiah’s sickness; Is 38:16 uses ƎŶ690 and Is 39:1 ƎƐŶ691 along 
with ƋƇŶܐ/ƋƇŶܐܬ . 

In Ez 30:21, ƋƇŶܐܬ refers to the Pharaoh’s arm which the 
Lord has ‘broken’ (ܬƢܬܒ) and would ‘not be bound up and 
restored to hold a sword’.692 While in the context of Hezekiah 
ƋƇŶܐܬ contrasts with ܗƢƃܐܬ, in Ez 30:21 it contrasts with 
Ƣܬܒ. Hosea 5:13 uses ƋƇŶܐ and ƁƏܐ together in the context of 

                                                      
687  2 Kgs 1:2: ƎſƢƊƤܗ ܕܒƦƀƇƕܘܢ ܕƢźƏŴƐƃ ƎƉ ܐſŵŶܐ ƈƙƌܘ :

ܙܠ ƣܐƎƉ ŴƆ ܒŵƇƖܒŴܒ : ̈ ܘűƣܪ ܐŵſܓűܐ ܘܐųƆ ƢƉܘܢܘܐܬƢƃܗ
ܐܢ ƋƇŶƦƉ ܐƌܐ Ŵƃ ƎƉܪܗƁƌ ܗƌܐ: ܐųƆܐ ܕƢƠƕܘܢ . 

688  2 Kgs 8:8: ƈſܐŵŷƆ ܐƄƇƉ ƢƉܐ: ܘܐƍܪܒŴƟ ܟűſܒܐ ŪƏ : ܘܙܠ
: ܘܐųƆ ƢƉ. ܘƣܐܠ ƦƇƉܗ ܕſƢƉܐ Ɔ .ųƍƉܐܘܪƕܐ ܕƌܒųƀ ܕܐųƆܐ

 .ܐƋƇŶƦƉ Ǝſ ܐƌܐ Ŵƃ ƎƉܪܗƁƌ ܗƌܐ
689  1 Kgs 20:7: ܐƀƖƣܐ ƢƉܐ: ܘܐƦƖƇܢ ܕܒŴܒƐƌ ܐƌܕܬܐ ̈

ƋƇŶƦƉܐ ܘƍŶŴƣ ƈƕ ܢŴƊƀƐƌܘ. 
690  Is 38:16: ƁƍŶܘܐ ƁƍƀƊƇŶܐ ƁŶܐ ܕܪܘƀŶ ƎƀƆܗ ƈźƉ̈ . 
691  Is 39:1: ƋƇŶܘܐܬ ƎƐŶܗ ܘƢƃܕܐܬ ƗƊƣܕ ƈźƉ. 
692  Ez 30:21: ܐƤƌƢܬ: ܒƢܬܒ ƎſܪƞƉܐ ܕƄƇƉ ܢŴƕƢƘܕ ųƕܐ : ܕܪƆܘ

: ܘƆܐ ƦƌܬŴƇƕ ƋƀƏܗܝ ƇƉܓƊܐ: ƞƕƦƉܒ ܕܬܗܘܐ ųƆ ܐŴƀƏܬܐ
ƋƇŶƦƌ ܐƆܒ ܘƞƕƦƌ ܐƆܐ: ܘƙƀƏ ܕŴŶܐƌܕ . 
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Ephraim’s ܐƌܪ̈ܗŴƃ and Judah’s ܐܒܐƃ̈ . Both verbs ƋƇŶܐ and 
ƁƏܐ refer to ‘their pains’ (ܘܢųƀܐܒƃ̈ ).693 

In the New Testament, ܬܐŴƊƀƇŶ is used only in Acts 3:13, 
whereas the verb ƋƇŶ694ܐܬ and adjective ܐƊƀƇŶ695 appear more 
often. As a verb, ƋƇŶܐ usually appears in the Gospel in the 
context of Jesus’ healing miracles: It is used for the healing of the 
official’s son (Jn 4:52), the man sick for 38 years at the pool-
Bethesda (Jn 5:4-15), the daughter of one of the synagogue rulers 
(Mk 5:23), and for healing on the Sabbath (Jn 7:23). Summarising 
Jesus’ healing miracles, Mt 15:31 refers ƋƇŶܐܬ to the ‘crippled’ 
ƀƤƘ̈ܓܐ) ), whereas in Acts 5:16 ƋƇŶܐܬ refers to the ‘sick and 
those who have had impure spirits’ ( ܗܘܝ Ǝſܕܗܘ ƎƀƇſܐ ܘܐųſƮƃ̈ ̈

ųƆ̈ܘܢ ܪ̈ܘŶܐ ƦƙƍŹܐ ). Concerning Lazarus, ƋƇŶܐܬ is used 
along with the verb ‘to sleep’ (ƅƉܕ) where the disciples say: ‘if 
[Lazarus] is sleeping he will recover’ (Jn 11:12:  ƅƉܐܢ ܕ
ƋƇŶƦƉ).696 
                                                      

693  Hs 5:13: ܗܝŴܐܒƃ ܘܕܐųſܗܝ ܘŴƌܪ̈ܗŴƃ ƋſƢƘܐ ܐŵŶܘܐܙܠ : ̈ܘ
ܘܗܘ Ɔܐ ŸƄƤƉ : ܘűƣܪ ŴƆܬ ƄƇƉܐ ܕƢſܒ: ܐƆ ƋſƢƘܐܬܘܪ

̈ܘƆܐ ŴƄƍƉ ƋƇŷƌܢ ƃܐܒŴƄƀܢ: ƊƆܐŴƀƏܬŴƃܢ . 
694  Mt 15:31 P ƎƀƊƇŶƦƉ, [H ƎƀƊƇŶܕ]; Mk 5:23 P ƋƇŶܬܬ, S ܐŶܬ, 

[H ܐŶܘܙܒ ܘܬܐƦƣܕܐ]; Mk 16:18 C P ܢŴƊƇŶƦƌ, [H  ƦſܒܐŹܘ
 Jn 5:4 P ;[ƘܐſܐƦſ ܗܘܐ H] ,ܐܬP ƋƇŶ ,ܗܘܐ ųƌ]; Jn 4:52 C Ƣƀƙƣܘܘܢ
 ,ܕܬܬnot in C; Jn 5:6 S C ƢſƢƣ, P ƋƇŶ ,[ƊƀƇŶܐ ܗܘܐ H] ,ƋƇŶƦƉ ܗܘܐ
[H ܘܐųƊƆ ܐƊƀƇŶ]; Jn 5:9 S C ƋƇŶܐܬ, [H ܐƊƀƇŶ]; Jn 5:15 C 
ƁƍƊƇŶܕܐ, S P ųƊƇŶܕܐ, [H ܐƊƀƇŶ ܗűܒƕܕ]; Jn 7:23 S C P ƦƊƇŶܐ, 
[H ܬűܒƕ ܐƊƀƇŶ]; Jn 11:12 S ܐƀŶ, P ƋƇŶƦƉ, [H ܘܙܒƦƤƉ]; Act 5:16; 
28:8; Jas 5:15. 

695  Mt 9:12; Mk 2:17; 5:34; Lk 5:31 P [H] ܐƊƀƇŷƆ̈ ; Lk 7:10; 15:27; Jn 
5:4 P ܗܘܐ ƋƇŶƦƉ, [H ܐ ܗܘܐƊƀƇŶ], not in C; Jn 5:11 S C ƁƍƊƇŶܕܐ, 
P [H] ܐƊƀƇŶ Ɓƌűܒƕܕ; Act 4:10; 23:30; Tit 1:9; 1:13; 2:1; 2:7; 2:9; 1 Tim 
1:10; 6:3; 2 Tim 1:13; 4:3; 3 Jn 1:2ph. 

696  In Rev 13:12 the object of ƋƇŶܐ is ܬܗŴƉܬܐ ܕŴŷƉ̇ . Once, the 
phrase ‘faithful prayer’ (ܬܐŴƍƊſܬܐ ܕܗŴƆܨ) occurs as the subject of 
ƋƇŶܐ: ‘the faithful prayer will restore the sick person’ (Jas 5:15:  ܬܐŴƆܘܨ

ƊƇŷƉܐ ųƆ ųƆܘ ܕųſƢƃܕܗŴƍƊſܬܐ  ). 
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The laying on of hands is a way by which the sick were 
restored. The sick were restored to health either through Jesus 
laying on His hand, or through His disciples’ hands as they received 
power to restore sick people (Mk 16:18), for example Paul (Act 
28:8).  

The term ܬܐŴƊƀƇŶ appears only once in Act 3:13 where the 
sick person received ܬܐŴƊƀƇŶ through faith (ܬܐŴƍƊſܗ): ‘and 
the faith in him granted him this health in front of everyone’ (Act 
ܘܗŴƍƊſܬܐ ܕܒųſ ųܒųƆ Ʀ ܗܕܐ ŴƊƀƇŶܬܐ űƟܡ  :3:16
ƈƃ). 

The term ƋƀƇŶ or ܐƊƀƇŶ is used in four different contexts. 
First of all, the best known phrase is found in Mt 9:12:  ƎƀƠƀƍƏ ܐƆ
ƊƀƇŶ̈ܐ ƈƕ ܐƀƏܐ . While Mk 2:17 uses the same phrase, Lk 
5:31 uses ܐƖܒƦƉ instead of ƎƀƠƀƍƏ and, therefore, the order of 
the sentence is changed as follows:  ܐƀƏܐ ܐƖܒƦƉ ܐƆ
ƊƀƇŷƆ̈ܐ .697 This is the only passage where the plural ܐƊƀƇŶ̈  is 
used. Secondly, ƋƀƇŶ refers to individuals who were restored from 
their physical and/or spiritual sickness; thus the centurion’s servant 
(Lk 7:10), the prodigal son who came back safe and ‘sound’ (ƋƀƇŶ) 
to his father (Lk 15:27); the woman who had been subject to 
bleeding for twelve years (Mk 5:4); the healing at the pool of the 
one who had been an invalid for 38 years (Jn 5:4; 5:11); the healing 
of the crippled beggar (Act 4:10) and the healing of many by the 
apostles, especially of those who were tormented ‘by evil spirits’ 
(Act 23:30).698 Thirdly, in Tit 1:3 ƎƀƊƀƇŶ refers to faith, and in Tit 
2:2, furthermore, to faith, love and endurance. Finally, in the 
epistles to Timothy and Titus, ܐƊƀƇŶ is attributed to ‘teaching’ 
 700.(ƦƇƉܐ) ’699 and ‘the word(ƍƙƆŴſܐ)

                                                      
697  Ephrem quotes this verse in CDiat 5:21. 
698  In 3 Jn 1:2, the author prays that Gaius may be ƋƀƇŶ. 
699  1 Tim 1:10; 2 Tim 4:3; Tit 1:9; 2:1. 
700  1 Tim 6:3; 2 Tim 1:13; Tit 2:7. 
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In Parad 3.11, Ephrem employs ܬܐŴƊƀƇŶ to denote the 
perfect state of man, contrasted with ܘܬܐųſƢƃ, his fallen state.701 
Being in the state of sickness, ܬܐŴƊƀƇŶ remains a theoretical and 
almost unrealistic idea that man cannot reach on his own. 
However, the Lord is never explicitly mentioned in connection 
with the term ܬܐŴƊƀƇŶ, but instead, the ‘oil’ (ܐŷƤƉ) ‘gives 
medicine to the state of sickness’ (ܘܬܐųſƢƄƆ ƋƐƊƐƉ) and 
functions as ‘the wall of good health’ (ܬܐŴƊƀƇŶܪܐ ܕŴƣ).702 In 
Eccl 28.10, Ephrem speaks of ܬܐŴƊƀƇŶܐ ܕƣܕܘܪ and considers 
it as a ‘weapon for the body’.703 By ܬܐŴƊƀƇŶܐ ܕƣܕܘܪ Ephrem 
means self-discipline in fasting and ascetical training, ‘so that [his 
body] might be restored’ (ƋƇŶƦƌܕ),704 and also be spiritually strong 
against ‘desires’ (ܐƦܓƀܪ̈ܓ) and ‘our debts’ (ƎƀܒŴŶ̈ ).705 

In contrast to the pain in the world, Paradise is the ‘company 
of restoratives’ ( ƦſŴƆܐƍƊƆŴŶ̈ܐ ܕ ).706 While man is not able to 
reach either ܐƍƊƆŴŶ or the perfect state of ܬܐŴƊƀƇŶ on his 
own (this would have been granted to him if Adam had been 
obedient to the Lord’s commandment), the Lord alone remains as 
the ‘Treasure of Restoratives’ ( ƍƊƆŴŶ̈ܐܓŵܐ ܕ ),707 and 

                                                      
701  Parad 3.11:  ܥűƌܬܐ    ܘŴƊƀƇŶ ܐƍƠƌ  ųƉŴƍƠܒ Ƣƀܓ ƥƌܕܐ

 ųƍƀƕƢܘܬܐܒųſƢƃ ܐ ܗܝƍƉ . 
702  Virg 4.10:  ܪܐŴƣ Ŵſܘܬܐ  ܘܗܘųſƢƄƆ ƅƊƐƉ ܗܘ

 .ܕŴƊƀƇŶܬܐ
703  Eccl 28.10: ܬܐŴƊƀƇŶܐ ܕƣܕܘܪ ųƆ ܐ ܗܘƍſܙ ƅſܐ ܐƢܓƙƆ. 
704  Eccl 28.9:   ܐ ܗܘƊƀƄŶ ܗ ܐܢƢܓƙƆ  ųƆ űܓƍƉܐ ܘƆܕܬ

̈ܒƞܘƉܐ ܘܒƞܗܘƌܐ  ܕƋƇŶƦƌ ܒűܘܪƣܐ ̈ . 
705  Eccl 28.10:  ܬܐŴƊƀƇŶܐ ܕƣܕܘܪ ųƆ ܐ ܗܘƍſܙ ƅſܐ ܐƢܓƙƆ

̈ ŴƀƘƢƆܬܐ ƆܒƤܐ ܐܦ Ƥƙƌܐ  űƀƕܐ ܕƞƀŶܘܬܐ ܘܕƤſܐ ܕܐܦ

 .ܪ̈ܓƀܓƦܐ
706  Parad 5.13:  ƦƤƘ  ܐƐſܕƢƘܕ ųƉŴŶܬ ܬƢܒƕ űƃܬ ܕųƉܬ

̈ܘܗƦƄƘ ܗܘܬ ƦſŴƆܐ ܕƍƊƆŴŶܐ . 
707  Dom 13: ܢƢƉ ƥܒƆ ܕŴŷƇܐ ܒƢܓƘ Ƣƀܐ ܗܘܐ ܓƆ . ܐ ܐܦƆܐ

ƚźƕܐ ܐܬƦŷƌ Ƌƕ ܐƉ̈ܗܕ ̈ܕܒűƀ ܗܕŴƉܗܝ ܘƦŷƌܘܗܝ ƆƦƌܒܒŴܢ . ̈ ̈

ƀŷƊƉ̈ܐ ƢƠƊƆܒ Ɔܓŵܐ ܕƍƊƆŴŶܐ ̈ . 
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descended to the world to be the ‘Fountain of Restoratives among 
the sick’ (ܐܒܐƄƉ Ʀƍƀܐ ܒƍƊƆŴŶ ܥŴܒƉ̈ ̈ ).708 For example, 
the Lord ‘brought a treasure of restoratives for the sinful woman’s 
pain’,709 and everyone who accepted Jesus as the Lord received ‘the 
treasure of restoratives for his pains’;710 or ‘His right [hand] was full 
of restoratives’.711 The term ܐƍƊƆŴŶ is used for the restored 
health that the Lord granted to the individual,712 as well as to 
mankind in general.713 

In connection with ܐƍƊƆŴŶ different verbs are used, such 
as: ‘He fought with His restoratives against their pains’;714 ‘He 
stretched out and gave restoratives as well as promises’715 and ‘He 
raised him in (restored) health’.716 Likewise, people ‘have put on 
health’;717 ‘the children ran towards His restoratives’;718 or the sinful 

                                                      
708  Dom 42:  Ʀƍƀܐ ܒƍƊƆŴŶ ܥŴܒƉ ܘܐųƌܕ Ʀŷƌܕ Ǝſ̈ܗܘ ܕ

ܗܕܐ ƢƄƉܙ ܗܘܐ ܕƈƃ ܕܨܗܐ ƌܐܬܐ ܘƦƤƌܗ. ƄƉ̈ܐܒܐ  (Jn 7:37). 
709  Dom 14:  ܐŷƤƊܒ ųƀƏܐ ƁƇܓƮƆ Ƣƀܓ ƎſųƆ ܐ ܗܘܬŷƀƍƉ̇

ƎܓƉܕ .ųƀܐܒƄƆ ܐƍƊƆŴŶ ƦƊƀƏ ųƆ ƈܐܘܒ ƎܓƉ̇ܕ ̈ ̇̈ ; cf. Lk 7:36-50. 
710  CDiat 7.5:  ܐƍƊƆŴŶ ƦƊƀƏ ƦſܐųƆܐ ųƆ ܒ ܗܘܐƢƟ̈ܘܕ

̈ܒŴܗܝ ŸƄƤƉ ܗܘܐƄƆܐ . 
711  CDiat 13.6: ܐƍƊƆŴŶ ܐƇƉ ܗܘ ųƍƀƊſ ܐƆܐ. 
712  CDiat 6.22b:  ܐƀƇŹܕ ųƍƊƆŴŶ ܡűƟ ܪܬܐ ܕܐܦŴƉܘܗܕܐ ܗܝ ܬܕ

 ƍƊƆŴŶܐ or ;(Mt 8:8; Lk 7:6) ܬܪܨ ųƤƙƌ ܘƖƆ ųƉűƟܒűܐ ܒŴƍƊſųܬܗ
of the woman with the haemorrhage, CDiat 7.2:  ܗܝŴƇƕ Ƣƀܓ ƦƀƉܐܪ

ŴƘ̇ܪŴŶ ƎƕܒƍƊƆŴŶ ųƇܐ̇ܘųƆ ƁƍƘ ܗܘ . ŴŶܒƇܐ ܗŴƍƊſܬܐ  (cf Lk 
8:45f); cf. CDiat 7.9; 7.20. 

713  Such as ܐƢܓƘܐ ܕƍƊƆŴŶ; cf. CDiat 6.21b:  ƁƍܒƆ Ƣƀܒ ܓųſ̈

̈ܘܐŴƀƏܬܐ ܕƦƤƙƌܐ. ܐƤƌܐ ƍƊƆŴŶܐ ܕƘܓƢܐ . 
714  Dom 21:  ܗܝŴƍƊƆŴŷܒ ܒƢƟܒܐ ܗܘ ܕܐŹ Ƌƕ ŴܒƢƟܕܐ ƈƕ̈ ̇

ƟŴƆ̈ܒƃ ƈܐܒųƀܘܢ . 
715  Resurr 1.10: 

ƍƊƆ̈ܐ ƍƄƆŴƉ Ƌƕܐܐܦ ƈƃ ƎƉ̈ ŴŶ ܓܒƎƀ ܐܘŻƣ ܘųſܒ ̈. 
716  Fide 54.4: 

 .ܐųƊƀƟ ܒƍƊƆŴŷܐ  ƕܒűܐ ŵŶܐ ܕܐܪƉܐ
717  Fide 86.4: 

 .ƆܒƍƊƆŴŶ ŴƤܐ ̈ܘܕƢƣܐ ƣܒܐ ܒƊƖܐ ųſƢƃܐ
718  Resurr 1.10: ܗܝŴƍƊƆŴŶ űſܗ ܨƮܒƣ ŴŹ̈ܪܗ . 
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woman ‘stole health from the edge of His garment’.719 In contrast, 
instead of ‘coming towards’ the health720 that the Lord can 
create,721 man is able to reject it too.722 Therefore, in Nis 26.5, 
Ephrem warns man to stay in his final (restored) health lest he 
perish.723 Beside the Lord, also those chosen by God are able to 
provide healing and restore the sick to health.724 The oil offers 
restoration and symbolises the restored health that the Lord 
grants.725 

Obviously, according to the Gospel, Ephrem refers to the 
Lord as the agent of ƋƇŶܐ, but he quotes only once from the 
Gospel where Jesus is the subject of ƋƇŶܐ: ‘He who restored me 
is the one who said to me take up your bed.’726 Based on this, 
Ephrem speaks of restoring the limbs: ‘see He has restored the 

                                                      
719  Dom 49:  ܐƌƢƟ ƎƉ ܐƍƊƆŴŶ ųƖƉܗܘܐ ܕ Ɨẛܘܗܝ ܕܬܪ ̇

Ʀܒƍܓ ųŹŴŹƢƉܕ. 
720  Nis 5.22: 

ŶƢſ ܕܬ ܕܐܦųƕ ܝƢƉ ܝƦƇƉܕ ųƊƕ̇  ܐ ܗܘ̇
 ܕűƊƏܪܐ ƢƉܥ ųƆ ܘƈƙƌ ܒŴƄܪܗƌܐ

 .ƌܐܬܐ ƍƊƆŴŷƆܐ ܕųƌܘܐ ƆܒſŴܐܐ
721  Nis 11.7: ܐƍƊƆŴŶ űƆܬܘ. 
722  C.Jul 1.9: 

̈ܘƇƄƏܐ ܕܐܬܒƐܒƆ ŴƐܐ ŴƤŶ ܒƄܐܒųƀܘܢ ̈ 
 .ܘűƃ ܐƀƏܐ Ŵźƣ ŪſƢƟܗܝ ƍƊƆŴŷƆܐ

723  Nis 26.5: 
 ƁƍƙƇƌ ܒƤŶ ųƍƀƐƍܐ ܕƆܐ ųƀƌƦƌܘܝ

 ƃ ƁƆܐܒ ܕܐܬܓŵܪܬ ܘܕܐܬŴƠƐƘ ܗŴƌܢ
 .ƌܐܒŵƌűܕܗܪ ܒƍƊƆŴŷܐ ܐſƢŶܐ ܕƆܐ 

724  Nis 19.11: 
 ƊƏ ųſƢƃűƆܐ ܐƢƏܚ ųƆ ܘƆܐƍſܐ ܕƢŹŴƌ ƋƀƇŶܐ

 .ܐƏܓܐ ƢƟܒ Ŵƕܕܪƌ̈ܐ ܕƃܐܒܐ ƍƠƌܐ ƍƊƆŴŶܐ
725  Virg 4.4: 

 ųŷƤƉ ܓƢƀ ܕŴƉܬ Ɗſܐ ܘܒų ܗܘ ܪܕŴƕ Ǝſܕܪƌ̈ܐ
ųƆ̈ܕƉܐ ܐƊƇƆ ƅſܐƌܐ ƦƊƆܠ ܬƍƊƆŴŶ ƎƉܐ ̈ … 

̈ܘųƀƍƊƆŴŶ ŴƠƙƏ ŴƇƕܘܢ ܒܓƘ ŴܓƮܐ ƊƆܐƃ Ɓƌܐܒܐ ̈ ̈. 
726  CDiat 13.3:  ƁƍƊƇŶܕܐ ƋƆ ܗܘƅƏƢƕ ܠŴƠƣܕ ƁƆ ƢƉܗܘ ܐ ; Jn 

5:11 C. 
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limbs’ (ܐƉܗܕ ƋƇŶ̈ܕܗܐ ܐ ).727 The Lord is the agent here, as in 
CDiat 16.12: ‘He restored [Nicodemus’s] sickness through His 
gentle voice’.728 The Lord does not only restore individual limbs, 
but also ‘sick bodies’ (ܐųſƮƃ ܐƮܓƘ ƋƇŶܐ);729 and ‘He 
restored ill and sick people’ ( ܐƕƮƊƆƋƇŶܐ ܘųſƮƄƆܐ  ).730 Just 
as in the case of Lazarus, Ephrem goes beyond the physical sense 
of ƋƇŶܐ and attributed ƋƇŶܐ to ‘our wounds’ (ܬܢŴŷƉ̈ ),731 and 
in an abstract sense to ‘the heart’s mouth’ (ܒܐƆܐ ܕƉŴƘ),732 ‘our 
sickness’ (ƎƌܪܗŴƃ)733 and ‘our souls’ (ܢƦƤƙƌ̈ ).734 

Individual people are restored or can be restored through the 
Lord; as ‘Simon’s mother-in-law was restored’735 and the one who 

                                                      
727  Dom 21:  ƈźƉ ܐųźŶ ơܒƣ ܐƆܐ ܗܘܬ ܕƇܕܓƦƉ Ǝſܐ ܕƆ̈

̈ܕܗܐ ܐƋƇŶ ܗܕƉܐ . 
728  CDiat 16.12: ܐƄƀƄƉ ųƇƟ űƀܒ ųƌܪܗŴƃ ƋƇŶܘܐ; cf. Virg 29.5. 

Jn 3:1-21 does not speak of restoring/healing Nicodemus. 
729  Dom 42: ܐųſƮƃ ܐƮܓƘ ƋƇŶܐ Ƣƀܐ ܓƟŴƤ̈ܒ . 
730  Nis 39.3: 

ƋƇŶܐ ܐųſƮƄƆܐ ܘƕƮƊƆ ܗܝŴƇƕ ƦƀƐܐ ܕܒƄƀƄƉܐ ܘźƀƣ ܐƌܗ. 
731  Nis 34.10: 

ųƉܗ ܘܐܕƢܓƙܒ ƎƤŶ ƁƏܬܢ ܘܐŴŷƉ ųƊƇŶ̇ܐ. 
732  Eccl App a: 

ƋƇŶܝ ܐƢƉ ܒܐƆܐ ܕƉŴƙƆ ܐƦƊƖźƆ ܪܐŴƃ ܐųƌ̈. 
733  Fide 35.4: 

ƎƌܪܗŴƃ ƋƇŶܝ ܐƢƉ ƅܒƢƣ ƗƊƤƌ ƦſܐƊƀƇŶܕ. 
 Nis 6.1: 

ƁƌƞƆ̈ܐܪ̈ܗܛ ܒܐܘ ƎܓƉܐ ܕƀƏܬ ܐŴƆ 
 ƁƏܕܐƁƐܒƏŴܒƆ̈ ܐƍƀƌܐ ܘܬƉűƟ̈ ̈ 

 .ƌ̈ܐƏܐ ܐܪ̈ܒƀƖƀܐ ̈ܕܐƋƇŶ ܬſƦƀƆܐ
734  CDiat 7.27b: 

 ƦƊƄŶܐ ܕܐųƆܘܬܐ[ ] ܗܕܐ 
 ܕƉ űƃܐƏܐ ܗܘܐ ƘܓƢܐ

 .ƋƇŶ̈ ܐܦ ƦƤƙƌܐ[ ] 
735  Nis 39.15: ƦƊƇŶܢ ܐܬŴƖƊƣܗ ܕƦƊŶ; Mk 1:30 and Lk 4:38 do 

not use ƋƇŶܐ/ƦƊƇŶܐܬ . 
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was sick for 38 years;736 or the sinful woman737 and her ‘pains’ 
ƃ̈ܐܒܐ) );738 also the ‘crippled’ (ܐƮƀܓŶ),739 and those who were 
‘sick’ (ƎſųſƮƃ).740 Referring to the healing of the demon-possessed 
man in the region of the Gerasenes, Ephrem plays with the verbs 

ƋƇŶܐ/ƋƇŶܐܬ  and ƚƆܐ/ƚƇſ ; while the Lord is the agent of 
restoring and teaching, the demon-possessed man is the one who 
‘has been restored’ first and then ‘learned’.741 

The use of the verb ƋƇŶܐ/ƋƇŶܐܬ  occurs in the context of 
the prophet Elisha too who ‘restored the illness/sickness of the 
barren land’.742 While here ƋƇŶܐ is attributed to the  ųƕƢƉ̇

 refers to the element ܐܬin Parad 11.11 ƋƇŶ ,ܕܐܪƕܐ ƉܓƦſŵܐ
water that was ‘restored through the salt’.743 This is taken as a 
metaphor for the spiritual restoration of the world.744 In particular, 
‘our breath’ (ƎƟŴƏ) can be ‘restored through the restored 
fragrance of Paradise’.745 Furthermore, the verb ƋƇŶܐܬ is used 

                                                      
736  CDiat 13.3:  ƅƏƢƕ ܠŴƠƣܕ ƁƆ ƢƉܗܘ ܐ ƁƍƊƇŶܕܐ ƋƆ ܗܘ... 

ųƆ ƢƉܝ ܘܐųſŵŶ ܐƍܪ ܙܒƦܐ. ܒźŶܐ ܬƆ ܬܘܒ Ʀƌܐ ƋƀƇŶ ܗܐ ; Jn 
5:11-15. 

737  Fide 10.6: ƦƊƇŶܕܐܬ ƦܒܒƆܘܐܬ Ʀܗܝ ܕܬܪܗܒ ƅſܘܐ; Lk 7:36-
50. 

738  Virg 26.4: ܐƦƇƊܒ ŴƊƇŶܕܐܬ ƁƄƀܐܒƄƆ ܒŴŹ̈ ; Lk 7:36-50. 
739  Virg 19.2: ƁƄܘ ܒűƟܕܨܘ ܘܪ ŴƊƇŶܐ ܕܐܬƮƀܓŶ; for ܐƮƀܓŶ see 

Mt 11:5; 15:30-31; Lk 7:22. 
740  Virg 4.8:  ƎƀƊƇŶƦƉܘ ƎſųſƮƃܕ ƈƕ ܗܘܐ ƈƙƌ Ʀƀƃ ųƊƣ ƈƇŹ̇

 .ƇƇŹ cf. Act 5:15ܐ for ;ܗܘܘ
741  Azym 1.3: 

 ܕܐܓƢܐ ųſܒ ܘܐƚƆ  ܓƢƀƊ ܗܘ ܒƀźܒŴܬܗ
ƋƇŶܐ ܕܐƠƍƤƊƆ  ƚƇſ Ǝƃܘ ųƊƇŶܐ 

ƚƇſܕ ŪƐƌ ܐƢܐܓ  ƚƇſ ƋƇŶܐܬ űƃܕ  
(Mt 8:29; Mk 5:7; Lk 8:28). 
742  Epiph 11.7: ƀܒƌ ƁƏܐ ܐųſƮƃ ܐƀƉ̈ ųƕƢƉ ܗܘܐ ƋƇŶ̇ܐ  ܘܐ

 .Kgs 2:19-22 2 ;ܕܐܪƕܐ ƉܓƦſŵܐ
743  Parad 11.11: ܐŷƇƉ űƀܐ ܒųſƮƃ ܐƀƉ ŴƊƇŶܕܐܬ ƅſ̈ܐ ; 2 Kgs 

2:19-22. 
744  Parad 11.11: ܐƦŹŴƇܒ ƁܓſŵƉ ܗܝŴƕŴܒƊƆ ƋƇŶ̈ܘܬ ̈ ̈ . 
745  Parad 11.12: 

 



 TERMS RELATED TO HEALING 165 

 

for geographical places: the sick land746 was restored through the 
Lord’s sweat; Egypt was restored through the Healer of All;747 and 
Babel as the head that went mad in the desert was restored through 
the prophet Daniel.748 

In some general contexts, Ephrem portrays the characteristics 
of medicine: ‘if medicine becomes powerless, no pains can be 
restored’.749 Two other sayings are based on Scripture and Nature. 
The former is based on Mt 9:12 (Mk 2:17; Lk 5:31-32): ‘when this 
man’s fellow Pharisees took exception to the healing of sinners, the 
Physician explained this about His art, that the door was open to 
the sick, not to the healthy: »the healthy have no need of a 
physician, but those who have engaged in all kinds of evil«’.750 The 
second proverbial saying is based on Nature: ‘the nature of 
sweetness is sweet for the one who is restored, [but] bitter for the 
one who is sick; likewise the free will is sick for the sinners, but 
restored for the just.’751  

                                                                                                          
ƎƤƙƌ ܐųܒƌ ųܘܒ ƎƟŴƏ ƋƇŶƦƉ űƃ 
 .ܕƢƘܕƐſܐ ܒƤƊܒƊƀƇŶ ųܐ

746  Crucif 8.1: 
ƕܘűܐ ܕܒƕܐܪƆ ܒŴŹųƊƐܗ ܒƦ̇ 

Ʀƕܕ ųܕܒ ƦƊƇŶܐ ܐܬųſƢƃ̇ܘܕ 
 ŵŶ ŴƍƉܐ ƦƉܘܡ ƆܐųſƢƃܐ

ųƇſܐ ܕƆܐ ܕƦƕܘűܒ ƋƇŶܕܐܬ. 
747  Nis 34.5: 

ƈƃ ܐƏܐƊܒ ƦƊƇŶܬܐ ܕܐܦ ܐܬųſƢƃ ƎſܪƞƊƆ ܘŵŶ 
ųƍƊƆŴŶ ƈƕ ܐƍƇƃܬܘ ƦƀƆ ƦƊƇŶܐ ܕܐܬƉ̇ܘ. 

748  Nis 34.8:  ܐƢܒűܐ ܒƍƣܐ ܕƣƢƆܕ ƅſܐ ƅƍƃ ƈܒܒƆ ƈſܐƀƌ̣ܐܦ ܕ
 .ܘܐܬƋƇŶ ܘܐܘܕܝ

749  Nis 18.10: ܐƍƊƊƏ ̈ܕܐܢƎƀƊƇŶƦƉ ܐܒܐƃ ܐƇƘܐ ƎſųƀƄƘ ̈ . 
750  Dom 42:  ƈƕ ܐƌܘܗܝ ܕܗƮܒŶ ܐƤſƮƘ ܗܘܘ ŴƍŹܪ Ǝſܕ űƃ

ܐƑƀƘ ܐƀƏܐ ƈƕ ܐܘŴƍƉܬܗ ܕܬܪƕܐ . ųƍƊƆŴŶ̈ܘܢ ܕƀźŶܐ
ƄƊƆ̈ܐܒܐ ܗܘ ŸſƦƘ ܘƆܐ ƊƀƇŷƆܐ ̈ . ƈƕ ܐƊƀƇŶ ƎƀƠƀƍƏ Ƣƀܓ ƋƆ ܐƆ̈

Ǝſűƀܒƕ ƥƀܒ ƥƤƀܕܒ ƎƀƇſܐ ܐƆܐ ܐƀƏܐ .ųƐƆŴƟ ܐƀƏܐ ƈƀƄƉ  
ƍƊƆŴŶ̈ܐ ܗܘ ܕƄƉܐܒܐ . Mt 9:12; Mk 2:17; Lk 5:31-32. 

751  Eccl 2.19:  ųſƢƃܕ ƎƊƆ ܐƢƉ  ƋƀƇŶܕ ƎƊƆ ܐƀƇŶ ܬܐŴƀƇŶܕ ųƍƀƃ̇ ̇

̈ܗƎƃ ܐܦ Ŷܐܪܘܬܐ  ųſƢƃܐ ƀźŷƆܐ ܘƊƀƇŶܐ ŵƆܕƠſܐ ̈ . 
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From all this it is obvious that ܐƍƊƆŴŶ belong to the Lord, 
especially when Ephrem uses the term ܗܝŴƍƊƆŴŶ̈ , ‘His 
restoratives’752 or ƅƍƊƆŴŶ, ‘Your restorative (power)’.753 But 
because man is the receiver of ܐƍƊƆŴŶ, Ephrem can also 
attribute ܐƍƊƆŴŶ to individuals,754 peoples755 and places, such as 
Egypt.756  

The adjective ܐƊƀƇŶ/ܐƦƊƀƇŶ  can also refer to individual 
limbs, such as ‘ear’ (ܐƌܐܕ),757 ‘mouth’ (ܐƉŴƘ)758 and ‘hands’ 
̈ܐſűſܐ) );759 as well as to the ‘senses’ (ܐƤܪ̈ܓ),760 ‘voice’ (ܐƇƟ̈),761 
the world as ‘body’ (ܐƊƣŴܓ),762 or the sheep as a metaphor for 
man ( ƌܐƀƠ );763 it can also refer to the fragrance of Paradise 
(ųܒƤƉ).764 

                                                      
752  Dom 21: ܘܢųƀܐܒƃ ƈܒƟŴƆ ܗܝŴƍƊƆŴŷܒ ܒƢƟ̈ܗܘ ܕܐ ̈ ; Resurr 

̈ܪܗƣ ŴŹܒƮܗ ܨŴƍƊƆŴŶ űſܗܝ :1.10 . 
753  Nat 18.27: ƅƍƊƆŴŶ ƅſƢܒ . 
754  In Nis 39.15, ŴŶųƍƊƆ̇ , ‘her health’, is used for Simon’s mother-

in-law:  ܒܐŹ ܗƢƃܐ Ǝſܠ ܕŴƀƤƆ  ƦƊƇŶܢ ܐܬŴƖƊƣܗ ܕƦƊŶ
ųƍƊƆŴŶ̇ܕ ; in CDiat 7.9, for the woman with the haemorrhage:  ƈźƉ
ųƍƊƆŴŶ̇ ܗƦƕűſ ƈƀƃܗ ̇ ; cf. CDiat 7.2; 7.18; 7.20. 

755  In Dom 42, ܘܢųƍƊƆŴŶ refers to sinners:  Ǝſܕ űƃ ܐƤſƮƘ ŴƍŹܪ
Ŷ̈ܒƮܘܗܝ ܕܗƌܐ ųƍƊƆŴŶ ƈƕܘܢ ܕƀźŶܐ . 

756  Nis 34.5: ƦƊƇŶܐ ܕܐܬƉܘ ųƍƊƆŴŶ ƈƕ ܐƍƇƃܬܘ ƦƀƆ̇ . 
757  Virg 30.3: 

ƇƟ   ųƆ̇ܐ ƊƀƇŶܐ Ɗƃ[ ųƆܐ ƏܓŴƀ[ƦƊƀƇŶܐ  ]ܐܕƌܐ[ ̇̈ ̈. 
758  Eccl 2.20: ܐƦƊƖŹܪܐ ܕŴƃ Ƣƀܐ ܓƊƀƇŶ ܐ ܗܘƉŴƘ̈ ; cf. Eccl 

̈ܗܐ ܬܒųſƢܝ ųƉŴƘ ܕƢƄƌܙ ƦƊƀƇŶܐ :43.20 . 
759  Nis 43.9:  ܐűſܐ ƈƕ ܬܐųſƮƃ ܘܗܝűſܐ ƗƤƀƆܐ ƋƏ ̈ܬܘܒ ̈

ƦƊƀƇŶ̈ܐ ܕƄƇƉܐ ƢƖƏ Ʀŷƌܗ . 
760  Fide 42.1: ųƆ ơƙƐƌܐ ܕƦƊƀƇŶ ܐƤܐ ܪ̈ܓƍƟ ŴƍƉ̈   
761  Virg 30.3; Fide 22.3. 
762  Nis 34.13: ܐƊƀƇŶ ܐƊƣŴܓ ųƇƃ ܘܐųƌܐ ܕƊƇƖܐܝ ܒƆܒܐ ܕŹ. 
763  Nis 19.4: Ƣźƌ ܐƊƀƇŶ ܐƀƠƌ; 19.11: ܐƢŹŴƌ ƋƀƇŶܐ ܕƍƀƆܘ. 
764  Parad 11.12: ܐƐſܕƢƘܐ ܕƊƀƇŶ ųܒƤƊܒ ƎƟŴƏ ƋƇŶƦƉ űƃ. 
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 ƞƕ and Related Termsܒ 3.2.4
The verb ܒƞƕ means ‘to bind up or bandage’, such as a wound.765 
In the Peshitta Old Testament, the object is normally ‘that which is 
broken’,766 though in Ps 147:3 it is the ƃܘܢųƀ̈ܐܒ  of the ‘broken 
hearted’. The only occurrence of the verb in the Syriac New 
Testament is in Luke 10:34, in the parable of the Good Samaritan.  

Ephrem uses ܒƞƕ in several hymns.767 In the context of 
healing, the verb appears only in the active. Although the subject of 
 ’ƞƕ is often related to God, such as ‘the hand of Your graceܒ
 Nevertheless, people can also act as the 768,(ܐűſܐ ܕƀŹܒŴܬܟ)
subject.769 As in the Old Testament, the main words used to denote 
the object of the verb are based on the root Ƣ770.ܬܒ However, the 
terms ƎƌܪܗŴƃ ,Ǝƀܐܒƃ ƈƃ̈  and ܒܐſ̈ܬ  also appear as the object 
of ܒƞƕ.771 

The noun ܒܐƞƕ, ‘binding’ or ‘bandage’, appears only four 
times in the context of spiritual healing.772 The form ܘܒܐƞƕ, 
along with ‘guard’ (ܪܐŴźƌ), ‘pardoner’ (ܐƟŴܒƣ) and ‘pursuer’ 
 appears as a title for the Lord Who is the ‘Binder up of ,(ܪܕܘƘܐ)
their wounds’.773 Likewise, in Crucif 2.3 where Ephrem speaks 
about the Passover, the term ƈƃ ܒƞƕ is used once for Jesus the 
‘New Lamb’ (ܬܐűŶ ܐƢƉܐ): ‘for He is the One Who binds up 

                                                      
765  Cf. J. P. Smith, A Compendious Syriac Dictionary, 423. 
766  Eg. Ezek 34:4 ܐƢƀܕܬܒ; Is 30:26 ųƊƕܐ ܕƢܬܒ; Is 61:1  ܝƮƀܬܒ

 .Ɔܒܐ
767  Cf. Azym 20.18; Crucif 2.3; Eccl 5.2; 33.3; 43.6-7; Iei 4.1; Nis 2.17; 

14.2; 19.4; 34.1; Virg 4.9; 37.3. 
768  Azym 20.16; Crucif 2.3; Eccl 5.2; 33.3; Nis 11.7. 
769  Cf. Virg 49.13; Nis 14.2; 34.1. 
770  Cf. Nat 17.7; Iei 4.1; Crucif 2.3; Eccl 43.6-7; Nis 2.17; 10.16; 14.2; 

19.4. 
771  Cf. Virg 37.3; Azym 20.18; Eccl 5.2. 
772  Cf. Nat 17.7; Nis 10.16; 11.7; Virg 49.13. 
773  Nat 17.7: ܘܢųſƮܒƦƆ ܘܒܐƞƕ ܘܢ ܗܐųƀܐܒƃ̈ܘܕ . 
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the wounded; thanks to the Lord Who binds up all’ ( ܒƞƕ Ŵſܕܗܘ
ƈƃ ܒƞƕ ܐƢƊƆ ܐ ܬܘܕܝƮƀܒƦƆ).774 

In Virg 4.9, the oil which signifies Jesus is used as the subject: 
‘in vexation it bandaged their heads’ ( ܒƞƕ ܐƦſűƖܒ
 the ‘bandaging’ referring to the healing effect of the 775,(ܪųƀƣ̈ܘܢ
anointing of the forehead (ܐƊƣܪܘ) in baptism. In order to 
describe the function of the oil which is the treasure of symbols, 
Ephrem uses other verbs too, such as Ÿƀƌܐ, ƅƊƏܐܪܘܚ ,ܐ and 
ŸƤƉ.776 While the oil is the subject, in Virg 37.3, the ‘wheat’ 
̈ܘƍƕܒܐ) ’and ‘grapes (ܙƦſܐ) ’olive‘ ,(ƦźŶܐ) ) are the medium 
through which the ‘binding’ is performed: ‘with three medicines 
You bound up our sickness’.777 The object, ‘our sickness’ 
(ƎƌܪܗŴƄƆ), is not further defined. But from the context it is 
obvious that Ephrem means the sickness that was caused by the 
Serpent and Satan. 

In Azym 20.18, it is ‘the hand of His grace’ ( ܐűſܐ
ƞƕ̈ܒܐ ƃ ƈƃܐܒwhich ‘binds up all ills’ (Ǝƀ (ܕƀŹܒŴܬܗ ).778 The 
hymn compares God’s grace with His justice. While the verb ܒƞƕ 
is associated with the Lord’s grace, ‘cut away’ (ܪŵܓ) is linked to the 
Lord’s justice. The contrast is also pointed out by means of the 
adjectives ܐƄƀƃܪ and ܐŵſŵƕ. The softness of bandaging is 
compared with the action of a woman who gives birth ( ƅſܐ
 űƇſ contrasts with theܬܐ űƇſ). Surprisingly, the softness ofܬܐ
fear of ܐƦƀƏ779.ܐ In Eccl 5.2, where Ephrem again speaks about 
the Lord’s justice and His mercy, it is His grace which ‘binds up’ - 
not so much the pains and wounds, but the ‘penitents’ (ܒܐſ̈ܬ ). 
The term ܒƞƕ is used here in the context of disciplining and 
education. Therefore, the Lord’s grace which ‘binds up the 

                                                      
774  Crucif 2.3. 
775  Virg 4.9. 
776  Cf. Virg 4.9-10. 
777  Virg 37.3: ƎƌܪܗŴƄƆ ܝųſƦܒƞƕ ܐƦƆܐ ܬƍƊƊƐ̈ܒ . 
778  Azym 20.18. 
779  Azym 20.16-19. 
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penitents’ (ܒܐſƦƆ ܒܐƞƕ̈ ) is called ‘the mother of the teachers’ 
 In view of this, it is not surprising that in Nis 780.(ܐƉܐ ܕܪ̈ܒƍܐ)
11, it is no longer God’s mercy, but His justice which ‘binds up’. 
Ephrem emphasises the benefit of the Lord’s punishment that is 
performed by His justice: ‘Justice’s binding up presses hard upon 
her surgery; when she has smitten, she has pity, so that from the 
two actions she may give birth to healing’.781 

Based on the parable of the Good Samaritan (Lk 10:34f.), 
Ephrem uses the verb ܒƞƕ twice in Eccl 33.3. In order to 
describe what happened in the parable briefly, Ephrem uses three 
verbs, ܒƞƕ together with ƎƖŹ and ܐƢܒ ܐܓųſ. In the 
following lines the suffix of ܗܝŴƊŶ̈ܪ, ‘his/His mercies’, which 
‘bound up the wounded man with wine and oil’, is ambiguous and 
could refer either to the Good Samaritan, or to Christ. 

In Iei 4.2, Ephrem speaks about the healing aspect of fasting. 
Here he uses the verb ܒƞƕ along with ƁƏܐ, with ‘fasting’ 
 as subject. Fasting, which ‘descended from Sinai to the (ܨܘƉܐ)
smitten Israelite camp, bound up the ‘great fracture of mind’ 
 Parallel with this is the phrase ‘and He .(ܬܒƢܐ ܪܒܐ ܕܪƍƀƕܐ)
healed the soul’s hidden pains’.782 

Three human beings are also described as ‘binding up’. In 
Virg 49.13-14, Ephrem contrast the behaviour of Jonah with that 
of some other biblical figures. He speaks of Moses’ binding up 
(ųܒƞƕ). Both Moses and Jonah are called physicians, but the 
results of their actions contrast with each other. In the case of 
Moses, ‘he was upset because his binding up did not profit’, 
whereas in Jonah’s case, even though his medicine (ųƊƏ) was 
victorious (ܚƞƌ), he became upset (ơƀƕܐܬܬ).783 In Nis 34.1, the 
verbs ܒƞƕ and ƁƏܐ are used together. The subject is Abraham, 
the medium is ܐƦƣŴƟܐ ܕƦƇƊܒ and the object is Harran, 
Canaan and Egypt. These three cities are described as a sick body, 

                                                      
780  Eccl 5.2. 
781  Nis 11.7; cf. Nis 11.2-8. 
782  Iei 4.1: Ƥƙƌܐ ܕƀƐƃ ܐܒܐƃ ƁƏ̈ܘܐ ܐ̈ . 
783  Virg 49.13-14. 
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which he ‘visited’ (ܗƢƖƏ).784 In Nis 14.2, Ephrem allots a line to 
each of the three famous bishops of Nisibis: the labour of bishop 
Jacob ‘bound up the land [during] its affliction’ ( Ɔܐܪƕܐ ̇ܨűƉܗ 
ųƌƞƆ̇ܒܐܘ ), and the ‘speech’ (ųƇƇƊƉ) of bishop Vologeses 
‘made sweet our bitterness in affliction ‘ (ܐƌƞƆܬܢ ܒܐܘƢƉ ƁƇŶ). 
Between them comes bishop Babu, whose ‘bread and wine’ bound 
up the town in its fractured state (ܗƢܒƦܒ ųܒƞƕ ܐƃƢƄƆ).785 

In Nis 2.17, Ephrem speaks of the defeat of the Persians and 
the saving of the city of Nisibis. He describes the ‘breach’ 
 as a mirror through which both the enemies and the (ܬܘܪƦƕܐ)
inhabitants of the city saw the ‘power that wounded and bound up’ 
 786 The object of the verbs is not explicitly.(ƇƀŷƆܐ ܕܬܒƢ ܘƞƕܒ)
mentioned: it seems both verbs Ƣܬܒ and ܒƞƕ refer to the same 
people, namely, the inhabitants of the city Nisibis. Alternatively, 
Ƣܬܒ could refer to the enemies and ܒƞƕ to the inhabitants. But 
as we saw above, God’s mercy and His justice wound and bind up 
at the same time. Thus, it is likely that ‘the power’ (ܐƇƀŶ), which is 
God’s power, is acting in a similar way here too.  

In Nis 10, Ephrem expresses his disappointment at the 
hopelessness of the situation of the city. Probably he speaks about 
the war in AD 359. Waiting in hope for rescue took longer than 
expected. Ephrem uses the noun ܒܐƞƕ in parallel with ܐƊƏ to 
describe the help he was waiting for. But, instead of theܐƊƏ he 
expected, there was ܐܒܐƃ, and instead of ƕܒܐƞ  there was 
 787.ܬܒƢܐ ƢſƢƉܐ

The imperative ܘܒƞƕ is used once when Ephrem advises the 
bishop of Nisibis to act as a shepherd. The hymn reflects the 
language of Ezekiel when he speaks about the shepherds and sheep 
(Ez 34).788 The bishop is to ‘bind up that which is fractured’.789 

                                                      
784   Nis 34.1; Gen 11:31. 
785  Nis 14.2. 
786  Nis 2.17. 
787  Nis 10.16. 
788  On Ezekiel, see chapter II, 3.1.8. 
789  Nis 19.4: ܐƢƀܐ ܕܬܒűſܐƆ ܘܒƞƕ. 
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Finally, in Eccl 43, the verb ܒƞƕ is used twice. Ephrem 
speaks about the breaking of the Law’s tablets in which reposes 
healing power; these, even after they were broken, ‘bound up that 
people’, since ‘on seeing that the glorious tablets were broken’, the 
people ‘who had been broken by paganism’ came to their senses 
and so ‘bound themselves up’ (  Ƣܕܐܬܬܒ ųƤƙƌ ܒƞƕ ܐƊƕ
 790.(ܒŴƙƍŷܬܐ

3.2.5 ƢƖƏ and Related Terms 
The verb ƢƖƏ has a wide range of meaning: it can be translated ‘to 
visit, inspect, look after, care for, provide’, as well as ‘to do, deal, 
commit, act, effect, perform; to treat or to exact’. In some 
dictionaries, ƢƖƏ is also rendered with ‘to heal’,791 because ƢƖƏ is 
often used in the context of healing as long as ‘healing’ can be the 
result of visiting. However, ƢƖƏ does not actually mean ‘to heal’. 
Ephrem uses ƢƖƏ in the sense of ‘to visit’ only in the active, with 
the second and third person singular. Often terms based on the 
root ܗƢƃ are the object that needs to be visited. Mainly it is the 
Lord or something related to Him that performs this action.  

In the Syriac Gospel the action and salvation of God is 
occasionally described using the verb ƢƖƏ. Those who have been 
‘visited’ or ‘healed’ are ‘His People’ (ųƊƕ). Notable examples are 
Lk 1:68: ‘Blessed be the Lord God of Israel, for He visited His 
People and effected their redemption’;792 and Lk 7:16: ‘And God 
visited His People’ (ųƊƕ ܐųƆܐ ܐſƢƉ ƢƖƏܘ). While God 
(i.e. the Father) is the subject of ƢƖƏ here, Ephrem often specifies 
Jesus, the Son of God, as the One Who ‘visits’.793 In Nat 3.1, the 
term ܘܬܢųſƢƃ applies to the ‘state of sickness’ of humanity (i.e. 

                                                      
790  Eccl 43.6-7. 
791  J. P. Smith, A Compendious Syriac Dictionary (1902), 384; C. 

Brockelmann, Lexicon Syriacum (1928), 488. 
792  Lk 1:68:  ųƊƕ ƢƖƏܕ ƈſƢƐſܗ ܕܐųƆܐ ܐſƢƉ ܟ ܗܘƢܒƉ

  .ܘƕܒŴƘ ųƆ űܪƍƟܐ
793  Cf. CDiat 6.13; Nat 3.1; Virg 25.13; Fid 36.1. 
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the result of the Fall).794 The Son is the agent of healing the state of 
sickness. In Fid 36.1, Ephrem compares the Physician Who 
‘descended’ with the other physicians before Him: while the other 
physicians healed a little and left much, ‘the Son descended to visit 
the servants because their sickness continued and was long’.795 
While these objects, ܘܢųƀƌܪ̈ܗŴƃ ܘƢŶܘ ܘܐܘƢܓƌܐ ܕűܒƕ̈  and 
 ųſƢƃ, as mentioned above, have a general sense, in Virgܘܬܢ
25.13 the verb ƢƖƏ is connected with a particular figure, namely 
Simon’s mother-in-law (Mk 1:29-31 and parallel). Her Healer is 
called the ‘Physician of the height’ (ܐƉܐ ܕܪܘƀƏܐ) Who 
‘descended to visit you’ ( ƁƃƢƖƏ Ʀŷƌ796.( ܗܘܐ 

‘Visiting’ does not only refer to human sickness but also to the 
suffering of the cities. Nis 4.16 illustrates the hope of the Church in 
Nisibis. The church addresses its prayer to the Lord Who is the 
Healer: ‘You, the Healer of all, have visited/looked after me in my 
sickness’.797 The verb ƢƖƏ describes the actions of ƈƃ ܐƏܐƉ.  

The imperative ܪŴƖƏ appears three times in the context of 
healing. In Nis 19.4, Ephrem advises bishop Abraham to act as a 
shepherd and serve the church of Nisibis: ‘visit the one that is 
sick’.798 The ‘sick sheep’ need to be ‘visited’, and the visitor is the 
bishop here - no longer the Lord. The parable of the Lost Sheep in 
the Syriac Gospel (Lk 15:1-7; Mt 18:10-14) does not use the verb 
ƢƖƏ, but it does appear in Ezekiel’s advice to the Shepherds (Ez 
34:12). Nevertheless, ƢƖƏ is used along with ܐųſƢƃ in the 

                                                      
794  Nat 3.1: ܘܬܢųſƢƃ ܪŴƖƐƌܗܝ ܕŴƊŶ̈ܗܝ ܪŴƍƃ̈ܕܐܪ ƅſƢܒ. 
795  Fid 36.1: 

 ̈ܒƢܐ Ʀŷƌ ܗܘܐ ܕŴƖƐƌܪ ƕܒűܐ
  ܕƌܓƢܘ ܘܐܘƢŶܘ Ŵƃܪ̈ܗųƀƌܘܢ

ŴܒƦƃܕŴſܐƆܘ ŴƇƊƕܬܐ ܘŴƏܘܐܬܘ ܐ ̈ 
ƁܓƏ ŴƠܒƣܘ ƈƀƇƟ ŴƀƏܐ. 

796  Virg 25.13. 
797  Nis 4.16: Ɓƌܪ̈ܗŴƄܒ ƁƌܬƢƖƏ ƈƃ ܐƏܐƉ ܗܘ Ʀƌܐ. 
798  Nis 19.4: ܐųſƢƃܐ ܕűſܐƆ ܪŴƖƏܘ Ƣźƌ ܐƊƀƇŶܐ ܕƀƠƌ. 
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episode about the Sheep and the Goats (Mt 26:31-46): ‘I was sick 
and you have visited me’.799 

In Nis 55.31 and 58.23, the imperative ܪŴƖƏ has a negative 
connotation, since death is the agent and subject of ܪŴƖƏ. In both 
hymns Ephrem lets Satan and death argue. As result of the 
dialogue, Satan advises death: ‘you shall go and effect sickness, and 
I [will place] snares’.800 Here ܪŴƖƏ means ‘to effect sickness’, or 
‘to place, put’ along with ܐŷƘ. This becomes clear in Nis 58.23, 
where Satan reminds death about the snares which he had placed, 
and tels him to ‘visit all those who are sick’.801 The ‘sick’ are those 
who have to be visited, and the visitor is death. 

The verb ƢƖƏ is also used in the sense of ‘to effect’ or ‘to 
perform’ in connection with Jesus. Using the verb ƢƖƏ with ܐƆ in 
the CDiat 6.13, Ephrem says: ‘[Jesus] has not effected any of the 
wounds that those before did towards the people’.802 Here ƢƖƏ 
has the same meaning as űܒƕ, used in the same line. In turn, ƢƖƏ 
in the sense of ‘to effect’ or ‘to perform’ has a positive aspect in the 
CDiat 16.29 where it is used in the context of giving sight to the 
man born blind (Jn 9:1-38) when Naaman’s healing from his 
leprosy (2 Kgs 5:1-27) is mentioned: here it is ‘the commandment’ 
which is said to have effected (ƢƖƏ ܐƌűƟŴƘ ܐƆܐ) this (and not 
the clay or the water, the immediate agents).803 

The subject of ƢƖƏ can also be the ‘hand of the Lord’s 
justice’ or just ‘His justice’. In Nis 11.3, Ephrem says: ‘My Lord, 
the hand [of your justice] has visited the sick a great deal’.804 This 
hymn emphasises the benefit of the Lord’s punishment. The hand 

                                                      
799  Mt 26:36: ƁƍƌܬܘƢƖƏܘ Ʀſܐ ܗܘųſƢƃ. [H has ƦƇŷƉܐܬ instead 

of Ʀſܐ ܗܘųſƢƃ (Mt 26:36; cf. 25:43)]. 
800  Nis 55.31: ܙܠ Ʀƌܪ ܐŴƖƏܐ ܘƌܪ̈ܗŴƃ ܐƌܐ ܘܐŷƘ̈ . 
801  Nis 58.23: ܐܙܠ ơſܐܕ ƈƕ ܐŷƘ̈ ƦƀƆܘܐܦ ܕܨ Ʀƌܬܐ ܘܐŴƉ 

ܕƈƃ ƎſųſƮƃ ܘŴƖƏܪ ƢƘܚ . 
802  CDiat 6.13:  ܐƊƕ ܬŴƆ ܐƀƉűƟ ܘűܒƕܬܐ ܕŴŷƉ ƎƉ ܐűŶ̈ܘ ̈

ƢƖƏ ܐƆ. 
803  CDiat 16.29; Jn 9:1-38 does not use the verb ƢƖƏ. 
804  Nis 11.3: ܝ ܐƢƉ ܬƢƖƏ ܗܘ ƁܓƏܐųſƮƄƆ ܗűẛ . 
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of the Lord’s justice is described as the ‘hidden physician (fem.) of 
their pains and the source of their life’.805 Therefore, Nis 21.18, 
Ephrem ‘praises the hand that visited [the world]’.806 The object is 
 ƊƇƕ which include all human beings, and no longer ųƊƕ asܐ
in the Gospel (Lk1:68; 7:16). In the refrain of Nis 34, the Lord is 
praised for caring for humanity ‘since He increased those who 
visited it in all generations’.807 The ‘visitors’ are the patriarchs and 
prophets who were sent by God. In this context only Abraham is 
explicitly mentioned in connection with the verb ƢƖƏ: ‘[Abraham] 
visited the whole body’ (ܗƢƖƏ ܐƊƣŴܓ ųƇƄƆ).808 Here the 
verbs ܒƞƕ and ƁƏܐ are used along with ƢƖƏ. With the term 
‘body’ (ܐƊƣŴܓ) Ephrem primarily means Harran, Canaan and 
Egypt, but it also applies to the whole world (ƈƀܬܒ) and Nature 
 ’The terms and phrases such as ‘gangrene of idolatry .(ƍƀƃܐ)
 ’810 and ‘sick heel(ŴŷƉܬܐ) ’809 ‘wound,(ƦſűƇŶܐ ܕƢƃƦƘܘܬܐ)
 811 describe the sickness of the whole world,(Ơƕܒܐ ųſƢƃܬܐ)
that is the object of visiting. In order to emphasise this, Ephrem 
uses the term ܐƌܪܗŴƃ, and ܐܒܐƃ too.812 Ephrem uses the term 
 ’ƌƢƕŴƏ once to describe the actions of the ‘great physiciansܐ

                                                      
805  Nis 11.3: ƀŶ ƎƀƖƉܘܢ ܘųƀܐܒƃܐ ܕƦƀƐƃ ܐƦƀƏ̈ܐƀ̈ܘܢų . 
806  Nis 21.18: ܬܗƢƖƏܐ ܕűſܐƆ ܐŷܒŴƣ. 
807  Nis 34: ܐƦƀƌŴƕ : ܬܐŴƤƌܐƆ ųƠܒƣ ܘܡƦƉ ƎƉ ܐƆܗܘ ܕ ƅſƢ̇ܒ

ųſ̈ܪŴƖƏ Ǝſ̈ܕܪ ƈƄܒ ƁܓƏ̇ܕܐ . In this hymn, the world (ܐƊƇƕ) is 
described as a ‘body’ (ܐƊƣŴܓ) that was sick with the ‘fever of 
paganism’ (ܬܐŴƙƍŶܗ ܕƦƣ̇ܒܐ ), the source of sickness (ܐƌܪܗŴƃ). Here 
 .refers to Harran, Canaan and Egypt ܓƊƣŴܐ

808  Nis 34.1. 
809  Nis 34.5. 
810  Nis 34.5; 34.10; 34.12. 
811  Nis 34.8. 
812  In Nis 34.9, Ephrem speaks of ƁƀƕŴŹ ܪܗܢŴƃ,  ܐƀƐƃ ܐƌܪܗŴƃ

ƃ̈ܐܒܐ ܕƦƤƙƌܐ ųſƢƃ. In Nis 34.10 the phraseܬܐ ܬܒƈƀ ,ܕƤƙƌܐ , and 
in Nis 34.11 ܐƤƙƌܐܒܐ ܕƃܐ ܘƍƀƃ appear. 
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̈ܐŴƏܬܐ ܪܘܪ̈ܒܐ) )813 who are called ‘visitors’ ( ܐŴƖƏ̈ܪ ) sent by 
God to ‘visit’ (ܪŴƖƐƌ) the world.814 

Finally, in hymn 43 On Nisibis where Ephrem speaks about 
the benefits through the chosen and righteous people, he plays on 
the word ƢƖƏ in connection with the sick Elisha (2 Kgs 13:14-19): 
‘It is a matter of wonder that the sickness of diligent people is a 
source of visiting for the body of those who visits him/it. Make me 
worthy, You Who visit those who visit You (ܪ̈ܘܗܝŴƖƐƆ ƢƖƏ), 
of their actions (ܘܢųƌƢƕŴƐƆ)’.815 With the phrase  ƢƖƏ
 ųƌƢƕŴƏܘܢ ŴƖƐƆ Ephrem addresses the Lord, whereasܪ̈ܘܗܝ
describes the actions of God’s chosen people. 

                                                      
813  Nis 34.6. 
814  Nis 34.9. 
815  Nis 43.9-10: 

 ̈ܬܘܒ ƋƏ ܐƗƤƀƆ ܐűſܘܗܝ ųſƮƃܬܐ
ƈƕ̈ ܐűſܐ ƦƊƀƇŶܐ ܕƄƇƉܐ ܕƢƖƏ Ʀŷƌܗ ̈  

ƇƀŶ̈ܐ ƁƍƟ ܘűƣܝ ܓܐܪܐ ܕŴƘܪƍƟܐ ̈ 
  ƦƊƆܗܪ ܒŴƄܪܗƌܐ ܕƮƤƃܐ

 ܗܘ ܕƍƊƆŴŶܐ ƙƆܓƢܐ ܕŴƖƏܪ̈ܘܗܝܕƌܒƖܐ 
 .ųƌƢƕŴƐƆ̇ܘܢ ܐŴƖƐƆ ƢƖƏ ƁƌŴƣܪ̈ܘܗܝ
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4 EPHREM’S BIBLICAL EXEGESIS 

 ƎƀƉܐ ܕܕƍƣܪŴƘܐ ܕƇƟ  Ǝſܒ ܕƦƃܠ ܕܐŴźƉ̈

 ƍƊƊƐƆ̈ܐ
 ܕƆ űƃܐ ƎſŴƣ ƎſŴƣ  ܒųܕܐ ܕƏ ƈƕܒƢܐ

Ǝſܘܐܬ ƎƀƤƍƃƦƉ  ܐƍƊƆŴŶܘܢ ܕųƇƃ 
ƈźƟ ܘܢųܘܢ ܒųƇƀŶ  ܥűſ ܐƆܐ ܕƍſܘܐ 

 . ܒųܘܢ ƞƌܚܘܐƍſܐ ܕűſܥ ܬܘܒ  ųƇƀŶܘܢ
 

ųƍƉ̈ ܕܬƦſŴŶܐ  ܗܕܐ ܕƍƊƊƏܐ  ܐܬƢƟܒ  ̇

 ƦƄƆ̈ܒܐ
 ̈ܐƦſ ܓƢƀ ܕܗܕƏ  ƎƀŹŴſܓƮƠƖƆ Ɓܐ
 ܘܐƦſ ܬܘܒ ܕƏ  ƎſƮƃŴƌܓƍſƮƠƆ Ɓܐ

̈ܘƞƌܝ ƇƉ ƎſųƆܐ  ܒŴƙܡ ƮƙƏܐ ƇƄƏܐ ̈ 
 .Ʀƃ̈ܒܐ ƍƀƣ ƎƀƇƉܐ  ܘƮƙƏܐ ƣܓŴƤƀܬܐ

Because he caused discerning sayings to be written 
which were like medicines, 
which, although they are not all the same, in that they 

all concerned hope 
of health, are collected and come. 
Whoever does not know their powers might kill with 

them, 
and whoever does know their powers 
will win victory [over sicknesses] with them. 
 
From this example of the medicines approach the 

Scriptures. 
There are people who are very ignorant about 

medicinal herbs 
and there are also those who are real strangers 
to the reading [of Scripture]. 
Words are contentious in the mouths of learned fools. 
The Scriptures are full of peace 
but the learned [are filled] with disturbance. 

Fid 53.6-7 
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These stanzas emerge in a context where Ephrem has accused the 
Arians of misunderstanding the Scripture and thereby the Son of 
God. All the contentious divisions which resulted in various 
factions forming within the church, are based on the 
misunderstanding of Holy Scripture. As in the above hymn, and in 
Fid 35.2 and 64.12, as well as in Virg 1.3-4, Ephrem understands 
Scripture as a healer and as an assistance for man, provided it is 
approached in the right way. In Fid 35.2, Ephrem rebukes the 
Arians for their misunderstanding of Scripture, in a similar way to 
the rebuke given to readers by Moses and John. This was intended 
to remind the reader that the correct interpretation of the 
Scriptures would enable them to avoid becoming unhealthy, and to 
proclaim that Nature suffered because of Adam’s sin and that the 
Lord had also suffered.1 False interpretations of Scripture causes 
disturbance, like someone using medicine and drugs without 
knowing their effects.2 Therefore, in this chapter a few themes and 
figures of Scripture are presented in order to illustrate Ephrem’s 
biblical exegesis concerning sickness and healing. 

The first part of this chapter includes certain healing aspects 
related to the Old Testament, whereas the second part presents 
healing imagery based on the New Testament. 

4.1 Old Testament 
This part deals first of all with the health of Adam and Eve in 
Paradise and on the earth of thorns. Ephrem frequently refers to 
the immortal life of Adam and Eve in Paradise before the 
expulsion, and to their mortality after the fall. Here, I focus on 
Ephrem’s perspective on the health of the inhabitants of Eden at 
the time they were created. Obeying or disobeying the Lord’s 
commandment and the structure of Paradise were important 
influences concerning their well-being. The shift from immortality 
to mortality is caused through the persuasion of the Evil One and 
Serpent, whom they obeyed by their free will. The punishment is a 
consequence of their action, though even here there is a positive 
side in that death provides a limitation to pains and pangs. 
Although life on the earth includes sickness, pain and grief, the 
                                                      

1  Fid 35.2. 
2  Fid 53.7. 
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fragrance of Paradise appears as a Medicine and Physician for the 
earth, and so minimises its illness. 

I then go on to illustrate Ephrem’s use of medical imagery in 
connection with four biblical figures of the Old Testament to 
whom he often refers. As the fall of man was the consequence of 
sin, so too was the leprosy of Miriam, Gehazi and King Uzziah, 
which was caused by their evil will, speech or acts. While the Syrian 
Naaman and Miriam, the sister of Moses, were healed because they 
followed the commandments of the prophets, King Uzziah and 
Gehazi suffered from leprosy the rest of their life.   

Finally, Ephrem draws attention to some women in the Old 
Testament. According to the genealogy of Jesus, Ephrem 
emphasises the acts of Tamar, Rahab and Ruth who risked their 
lives and transgressed the Law in order to participate in the 
Medicine of Life, whom Ephrem identifies with Jesus Christ. 

4.1.1 The Health of Adam and Eve in Paradise and on the 
Earth of Thorns 

In the hymns On Paradise Ephrem delineates his concept of 
Paradise where he considers it as an abode for its inhabitants. 
Starting in hymn 1 On Paradise, by reading the Genesis narrative of 
the creation, Ephrem is spiritually transported in his inner vision to 
the splendour of Paradise which is beyond comprehension. Here 
he describes, on the basis of the biblical narrative and his own 
vision of it, the creation of Adam and Eve, the position of the Tree 
of Knowledge and of the Tree of Life, as well as the seduction of 
Adam and Eve by the Evil One. In hymn 5 onwards, where 
Ephrem reaches the narrative of the Fall of Adam and Eve, he is 
transported back into the world of thorns, pains and griefs.  

Since the hymns On Paradise above all discuss the life of 
Paradise, its inhabitants and their ‘health’, they will be used as the 
main source for this section. We find some other related passages 
in the Commentary on Genesis, the Commentary on the 
Diatessaron, the Hymns On Faith, On the Church, On Nisibis, On 
the Nativity and in some other places.3 

                                                      
3  For instance CDiat 16.5; Fid 6.10-16; Nat 49.16; 8.4; Eccl 13.25; 

20.6; 50.7-8; Haer 21.6; Nis 57.1-3; 69.4; Nat 1.27-27; 13.2; 26.9; etc. 
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In the following, Ephrem’s picture of the health of the created 
Adam and Eve in the well-being of Eden is presented. Attention is 
drawn to their primordial good health, to the transgression of the 
Lord’s commandment and its consequences. An important role is 
played by the structure of Paradise and by the Tree of Knowledge 
and the Tree of Life within it. Finally, this section deals with the 
function of Paradise as a Medicine and Physician for life on earth. 

4.1.1.1 The Creation of Adam and Eve in an Intermediate State 
ųƊƆƞܐܕܡ ܒƆ ܐųƆܐ ܐƢ̣ܘܒ. 

 .ܒƋƆƞ ܐųƆܐ ܒųſƢܝ
 .ܕƢƃ ܘƠƌܒܐ ܒƢܐ ܐŴƌܢ

Ƣƀƙƣ ŪŹ ܘܗܐ űܒƕܕ ƈƃ ܐųƆܐ ܐŵỴ̂ܘ ̣. 
So God created Adam in His own image, 
in the image of God He created him; 
male and female He created them (Gen 1:27). 
God saw all that he had made, and it was very good 

(Gen 1:31) 
According to Ephrem, Adam and Eve were created in an 
intermediate state, neither mortal (ܬܐŴƀƉ) nor immortal 
 .Through their free will they were enabled to decide .(ƆܐŴƀƉܬܐ)
‘For, when God created Adam, He did not make him mortal, nor 
did He fashion him immortal, so that Adam, by either keeping or 
transgressing the commandments, might acquire from one of the 
trees the [life] that he preferred.’4 Does this intermediate state apply 
to the health of Adam and Eve too? In Ephrem’s view, Adam was 
created pure in Paradise, in the Garden which is a ‘companion of 
well-being’ (ܐƍƊƆŴŶܐ ܕƦſŴƆ̈ ).5 In Parad 3.10, where Ephrem 
discusses the consequences of obeying or disobeying the 
commandment, he says: 

ųƍƉ ƈƃܐ  ܕܐܢ ܗܘ ܕܐƍſܕ ƅſܐ ųƊƏ̣ ̇ 
 ŴſŴŷƌ̇ܗܝ ܗܘ ܕܪܓܐ  ܕܐܘܒű ܒŴƉƢܬܗ
ųƠƌŴƤƆ ŸƄƣܐ ܕܐƇƙƣ ܗܝ ܬܘܒŴſŴŷƌ 

                                                      
4  CGen 2.17: Ƣܒ űƃܕ Ƣƀܓ ƈźƉ̇ųƆ ܗ : ܐűܒƕ ܬܐŴƀƉ ܐƆ

̣ܘƆܐ ܕƆܐ ŴƉܬܐ ܓܒųƇ ܗܘܐ. ̣ܗܘܐ ̣ܕܗܘ ܐܕܡ ܒƌűƟŴƘ Ƣźƍܐ ܐܘ  .
ƍƠƌ̇ܐ ƎƉ űŶ ƎƉ ܐƍƇſܐ ܐűſܐ ܕܨܒܐ ܗܘܐ. ܒƖܒƌűƟŴƘ Ƣܐ ̈

̣ ̣ . 
5  Parad 5.13. 



 OLD TESTAMENT 181 

 

 ̣ܘܐܢ ܗܘ ܕܙƃܐ ܘƞƌܚ  ŴƀƙźƖƌܗܝ
 Ŵƣܒŷܐ ܘƌܓƇܐ ųƆ  ܐܦ ܒųܬܬܐ ƍƉܐ ܗܝ

ƕ ܐƍƠƌܐܕƌܪܗŴƃܐ ܕƦƕűſ ܐƍƊƆŴŶ Ƌ 
God established the Tree as judge, so that if Adam 

should eat from it, 
it might show him that rank  which he had lost through 

his pride, 
and show him, as well, that low estate he had acquired, 

to his torment. 
Whereas, if he should overcome and conquer, it would 

robe him 
in glory and reveal to him also  the nature of shame, 
so that he might acquire, in his good health, an 

understanding of sickness. 
Parad 3.10 

Ephrem has the idea that Adam was created healthy, but in his 
intermediate state he lacked the knowledge both of his health and 
of sickness. Apparently, the ‘understanding of sickness’ ( ܐƦƕűſ
 ƍƊƆŴŶ, i.e. the state ofܐ cannot be separated from (ܕŴƃܪܗƌܐ
good health. Adam was in ‘good health’ (ܬܐŴƊƀƇŶ) but he did 
not know this for he had not yet gained the understanding of 
sickness. Adam would have acquired the understanding of sickness, 
if he had obeyed the commandment of the Lord. In Parad 3.11-12, 
Ephrem explains the significance of knowledge of ‘good health’ 
 and applies it to (ųſƢƃܘܬܐ) ’and ‘state of sickness (ŴƊƀƇŶܬܐ)
Adam:  

 ܕܐƥƌ ܓƢƀ ܒƍƠƌ  ųƉŴƍƠܐ ŴƊƀƇŶܬܐ
 ܘűƌܥ ܒƍƉ  ųƍƀƕƢܐ ܗܝ ųſƢƃܘܬܐ

 ŴƖƆܕܪƌܐ  ܕűſܥ ŴƀƆܬܪƌܐܕƍƟܐ 
 ܕܐƥƌ ܕƎſ ܒŴƄܪܗƌܐ  ܗܘܐ ܪƉܐ

 ̇ܘűſܥ ܒƍƉ  ųƍƀƕƢܐ ܗܝ ŴƊƀƇŶܬܐ
ųƆ ơƍƤƉ ųƕűƉ  ųƆ ܦƢźƉ ųƕƢƉ. 

 
ųƆ ܐ ܗܘܐƍƟ  ܐ ܐܕܡ ܗܘܐƃܙ ŴƆ̣ܐ 

 ŴƤƆ̈ܒŷܐ ܒųܕŴƉܗܝ  ƤŷƆܐ ܒŴƙܪŴƍƣ̈ܗܝ
 ̈ܕƢƙƌܓ ܒųܕŴƉܗܝ  ܘƌܐܪܒ ܒŴƙܪŴƍƣ̈ܗܝ

ųƊƖŹܘܐ  Ǝƀƌܐ ƅƘܐ ܗſŴŶ 
 Ƈƙƣܐ ܒƌƢƕŴƐܐ  ܘŴƣܒŷܐ ܒŴƖܗܕƌܐ

ƄƤܕܒƈƇƀƌ ܬܗűܐܒ ƈƕܬ  ܘųܒƌ ܗƦŷ. 
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A man, indeed, who has acquired good health in 

himself, 
and is aware in his mind of what the state of sickness is, 
has gained something beneficial and he knows 

something profitable; 
but a man who lies in sickness, 
and knows in his mind what good health is, 
is vexed by his sickness and tormented in his mind. 
 
Had Adam conquered, he would have acquired 
glory upon his limbs, and discernment of what 

suffering is, 
so that he might be radiant in his limbs and grow in his 

discernment. 
But the serpent reversed all this and made him taste 
abasement in reality, and glory in recollection only, 
so that he might feel shame at what he had found 
and weep at what he had lost. 

Parad 3.11-12 

Before the transgression, Adam and Eve were not fully aware 
either of suffering or of the good health in which they were 
created. Though God had granted manifest knowledge to Adam, 
‘whereby he gave names to Eve and to the animals’,6 He had not 
yet revealed the ‘hidden knowledge’ (ܬܐŵƀƍܐ ܓƦƕűſܐ) to him. 
In their good health Adam and Eve did not possess the 
‘discernment of what suffering is’ (ܗܝŴƍƣ̈ܪŴƙܐ ܒƤŷƆ), and they 
did not have the knowledge of ‘what the state of sickness is’ ( ܐƍƉ
 ’neither did they know ‘what good health is ,(ܗܝ ųſƢƃܘܬܐ
 In CGen 2.34 also Ephrem draws .(ƍƉܐ ܗܝ ŴƊƀƇŶܬܐ)
attention to this matter where he emphasises the knowledge and 

                                                      
6  Parad 12.16: 

ųƆ ܒ ܗܘܐųſܐ ܕƦƀƇܐ  ܓƦƕűſܐ Ƣƀܗ̇ܝ ܓ  
̈ܕܒų ܗܘ ƢƟܐ ųƊƣܐ ŴŷƆܐ ܘŴƀŶܬܐ ̈ ̣ ̣ ̇ 
Ɔ̈ܐ ܗܘܐ ƦŷƄƣܐ  ܓƇܐ ųƆ ܕƦƀƐƃܐ ̈ ̣  

 ܝ ܕƎſ ܐƦƕűſܐ  ܓŵƀƍܬܐ̇ܗ
  ƃŴƃ ƎƉ̈ܒܐ ܘƄƆܐ  ƞƉܐ ܗܘܐ ܕűƌܪܟ ܗܘܐ

ƈƀܬܒ Ŵܘܗܝ ܒܓƦſܡ ܕܐűƉ ƈƃܬܐ ܕƞܒ. 
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awareness of Evil things through the Good. Even if Adam and Eve 
had been aware of pains, suffering and illness, their knowledge 
would have been just through the good things. In so far as they did 
not suffer before eating from the fruit, they just thought positively 
about griefs and pains, but yet they did not taste them in reality.7 
Their disobedience caused them to be stripped of the glory and to 
incur the curse. The knowledge and real discernment was hidden in 
the Tree of Knowledge (ܐƦƕűſܐ ƎƇſܐ). 

4.1.1.2 The Tree of Knowledge and Its Fruit 
Ephrem calls the Tree of Knowledge (ܐƦƕűſܐ ƎƇſܐ) the ‘tree 
of wisdom’8 and the ‘wood/cross of knowledge’.9 The Tree of 
Knowledge was established as ‘judge’ (ܐƍẛܕ ) and is strictly linked 
with the commandment of the Lord.10 Both the transgression and 
the keeping of the commandment had consequences and they 
would change the state of Adam and Eve. Therefore, the 
primordial state of Adam and Eve was not an eternal one, but a 
temporary one. The Tree of Knowledge, which is planted in the 
midst of Paradise in order to separate off ‘above from below, the 
sanctuary from the Holy of Holies’,11 plays the same role as the 
sanctuary veil: Adam and Eve were not allowed to penetrate inside 
it yet. ‘The Tree was to him like a gate; its fruit was the veil 

                                                      
7  CGen 2.34:  ܐܕܡ Ʀƀܘܢ ܕܒųƆ ܗܘܘ Ŵƕűſܐ ƎƘܘܐ Ǝſܡ ܕƢܒ

Ǝſųſܗܘܘ. ܬܪ̈ܬ ƎƀƤƀܕ ܪܓŴŷƇܗ̣ܘ ܒ . ƎƀƖƊƣ ܐƦܒźܐ ܒƦƤƀܒ ƈƕܘ
̈ܕܒźܒܐ ŴƖƊƤƌܢ ƈƕ . ̣ܒƦܪ ܕƎſ ܕܐŴƇƃ ܗܘܐ ƙƇŶŴƣܐ. ܗܘܘ

Ɔ ųƆ ųƌŴƊƖźƌ ƎẛܒƦƤƀܐܒƖܒűܐ ܕ. Ƣƀƙƣܬܐ ƕ̣ܒƢ ܓųƍƉ Ƣƀܘܢ . ̇
̈ܘŴźƇƣ ܒųܘܢ ƃܐܒܐ ܕųƍƉܘܢ ƖƉܒŴƣ . ƎſƢܒŷܐ ܕƎƀƙƀźƕ ܗܘܘ

 .ܗܘܘ
8  Parad 12.15:  ܐƦƊƄŶ̈ܕ  [ܐƍƇſܐ] 
9  Parad 3.3: ܐƦƕűſܐ ܕܐƐƀƟ or ܐƦƕűſܐ ܕƐƀƟ; Parad 15.5: 

 .ƐƀƟܐ ܕܐƦſܘܗܝ ܕƦƕűſܐ
10  Parad 3.10; CGen 2.17. 
11  Parad 3.14: 

  ܐ ƆܐƎƇſ ܐƦƕűſܐƞƉܥ ܘƞƌܒų ܗܘ
 .̈ܕƢƙƌܘܫ ƈƖƆ ܘŴƟ  ƦŶƦƆܕƣܐ ܘűƟܘܫ ŴƟܕƣܐ
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covering the hidden Tabernacle. Adam snatched the fruit, casting 
aside the commandment.’12 

The Tree of Knowledge and its ‘excellent fruit’ ( ܐܪܐƘ
 Ź) are not to be considered as poisonous, but when its fruit isܒܐ
picked out of season it has a bad effect.13 Ephrem illustrates this by 
using the example of an ordinary, natural tree and its fruit. The 
fruit gives forth its sweetness if it is plucked in due season, but out 
of season it proves sour if it is plucked prematurely.14 Adam died 
‘for taking the fruit prematurely’.15 Adam did not wait for the 
season of the fruit for he did not obey the commandment of the 
Lord. If Adam and Eve had obeyed the divine commandment then 
their eyes would have been opened to the glory which the Creator 
had destined for them, and they would have been raised to a higher 
state so that they would have entered the Holy of Holies, the Tree 
of Life.16 

4.1.1.3 The Tree of Life 
In Ephrem’s view, the position of the Paradisiacal trees plays an 
important role. While the Tree of Knowledge is planted in the 
middle of Paradise and serves as a borderline between the 
lower/outer part of Paradise proper and its highest/innermost 
section, the Tree of Life is placed in the upper/inner circle of 
Paradise proper, in the Holy of Holies.17 Both the Tree of 
Knowledge and that of Life were a ‘source of every good’, and they 
would lead Adam to become the likeness of God through life 
without death and error. 
                                                      

12  Parad 3.13: 
 ]ܬܪƕܐ[̣ܗܘ ܕƎſ ܐƍƇſܐ  ܗܘܐ ųƆ ܒܐܪܙ ܐܪƕܐ 

̇ܘƘܐܪܗ ܐƁƘ ܬܪƕܐ  ܕܗܘ ƍƄƤƉܐ ƀƐƃܐ ̈ 
 .ܘƌűƟŴƙƆ ųƇƙƟܐ ܐܕܡ Ƙ ƚźƟܐܪܐ

N. Séd explains this symbolism quite fully in his important article ‘Les 
Hymnes sur le paradis de Saint Éphrem et les traditons juives’, Le Muséon 
81 (1968), 455-501. 

13  Parad 15.12. 
14  Parad 12.3: ųƘŴźƠƆ ܬܐ ܗܘƢƉ  ųƍܒŵܐ ܒƆܐܪܐ ܕƘ. 
15  Parad 15.8: ųƍܒŵܐ ܒƆܐܪܐ ܕƙܐܕܡ  ܒ ƦƀƉܐ ܕƐƘŴźܒ. 
16  Parad 3.2-8. 
17  Parad 3; 12. 
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 ̈ܬܪƎſ̈ ܓƢƀ ܐƋƏ  ƎƀƍƇſ ܒų ܒƢƙܕƐſܐ
 ̈ܐŴƀŶ ƎƇſܬܐ  ܐƌƢŶܐ ܕƦƊƄŶܐ

ƎܒŹ ƈƃܐ ܕƄſƮܐ  ܒƕŴܒƉ̈ܙܘܓܐ ܕ ̈ 
ƎŷܒƤƉ  ܢŴܨܒ Ǝſܬܪ̈ܬ ƎƀƆų̈ܒ ̈ 

 ŸƄƤƉ ܕųƌܘܐ ܐƥƌ  ܕŴƉܬܗ ܕܐųƆܐ
ƁƀƕŴŹ ܐƆܐ ܕƦƊƄŶܬܐ  ܘŴƉ ܐƆܐ ܕƀŷ̈ܒ. 

Two Trees did God place in Paradise, 
the Tree of Life and that of Wisdom, 
a pair of blessed fountains, source of every good, 
by means of this glorious pair 
the human person can become the likeness of God, 
endowed with immortal life and wisdom that does not 

err. 
Parad 12.15 

The absolute image of God is the Son of God, Jesus Christ, 
who is represented by the invisible Tree of Life in Paradise. In 
hymn 6 On Faith, where Ephrem emphasises the participation of 
the Son in the creation of the world, he draws attention to the 
divine commandment in the plural form ‘Let us make Man in our 
image’. The ‘likeness’ of the Lord is represented in ‘one tree of 
life’.18 After the fall, the way to the Tree of Life in Paradise was 
closed by the sword until Jesus opened it on the cross.19 In hymn 
49 and 50 On the Church, Ephrem describes the Tree of Life as 
the symbol (ܪܐܙܐ) of the Son of God20 who gives life to all with it 
fruits.21 
                                                      

18  Fid 6.10-16. Fid 6.14: Ƈſܐ űŷܬܗܒŴƉܘܒܐ ܕƞƌ ܐ ܨܪƀŶ Ǝ̇ ̈ . 
19  Nat 8.4: 

̣ܒƍƍŶ ƅſƢܐ  ܕŵŶܐ ܪܘŷƉܐ  ܨƢƘ űſܕƐſܐ ̇ 
̈ܕƦƇƃ ܐܘܪŶܐ  ܕܐƀŶ ƎƇſܐ ̣  

ƗƇܐ ܕܒƢܓƘ  ųƆ ƈƠƣ ̣ܘܐܬܐ ̣ 
 . ܕܒƦܪܥ ƢźƏܗ  Ʀƌܪܘܥ ܐܘܪŶܐ  ƆܓƢƘ ŴܕƐſܐ

20  Eccl 49.16: 
̈ܓƮƀƊܐ ܕųƆ  ųƆ ƎƀƄƐƉܝ ܓƦƍܐ ܕƀŶܐ ̇ ̇ 

̈ܕܒų ܗܘ ܐƀŶ ƎƇſܐ ܪܐܙܗ ܕܒƀŶ Ƣܐ ̇ 
  .ܝ ܐܘܪƋƇƣ ܕܨܕܬ̇ܕƆܐ ƢŶܒܐ ܐƅſ ܗ

21  Eccl 50.7-8: 
 ŴƍŶ ƈƕ űƃܟ ܗƆ  ƈƀƃܓųſŴ ܕƢƘܕƐſܐ

ƢƟ̈ܒųƀܝ ܬܪ̈ܬŴƆ  Ǝſųſܬ ܗܘ ܐƀŶ ƎƇſܐ ̇  
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4.1.1.4 The Serpent 
Ephrem describes the Serpent as being ‘subtle’,22 ‘false’,23 ‘lying’,24 
‘deceitful’25 and ‘cunning’.26 He also calls it a ‘reptile/dragon’,27 a 
‘viper’28 and a ‘basilisk’.29 The Serpent originally had a good nature; 
whereas evil is a matter of evil will. According to Ephrem, the 
Serpent belongs to the species of animals that God created on the 
fifth day at the beginning. Apart from the Evil One’s use of it the 
Serpent was ‘healthy’.30 As Ephrem says in hymn 4 On Paradise, 
Adam was pure in Eden until ‘the Serpent had breathed on him’.31 
Adam and Eve were created and formed by the mercy of God: 

Ŵܒƀźܐ ܒƤƙƌ ܐŷƀƙƌ ܐƊƄŷܐ ܒƢܓƘ ƈƀܓܒ 
ŭſŵƉ ŴƤƀܐ ܒܒſŴŶ ųƣƢƘ ŴƊƇƤܒܐ ܒŴŶ . 

The body was formed by wisdom, the soul was 
breathed by grace, 

the love was mixed in harmony, the Serpent divided it 
by evil. 

Nis 69.4 

In hymn 8 On Paradise, Ephrem discusses the relationship of 
the soul to the body. When Adam and Eve were created, they were 
‘pure and perfect’ (ܐƊƇƣ Ǝƀƃ̈ܕ ) with body and soul before 
entering the ‘perfect place’ (ܐƊƇƣ). When they became ‘impure’ 
                                                                                                          

 .ܕƌܐŶܐ ܒƄܐŴƌܬܐ ܘƌܐܪܒ ܒƀźܒŴܬܐ
 ̣ܘܐܢ ܕŴƍŶ Ǝſܟ ܕƀŶܐ  Ɔܐ ܐܬƞƉܝ ܕŷƌܐ

̣ܕƆܐ ܗܘ ܐƀŶ ƎƇſܐ  ƞƉ ŴƍƉܐ ܕŷƌܐ  ̈ ̇ 
 .̇ܒűƖƇ ܒƢܐ ƀŶܐ  Ƙܐܪܗ ܕŷƉܐ Ŵƃܠ

22  E.g. Parad 12,6: ܐƊſƢƕ. 
23  E.g. Parad 12.2: ܐƇܕܓ. 
24  E.g. Eccl 48,9: ܒܐűƃ. 
25  E.g. Iei 3.1: ܐƇƄƌ. 
26  E.g. Eccl 48.1: ܐƖƀƌܨ . 
27  E.g. CNis 62,3; Nat 1.28: ܐƍƀƌܬ; cf. Ex 7:11f. 
28  E.g. Crucif 8.14: ܐƏƢܓ. 
29  E.g. Iei 3.4:ܐƍƉƢŶ . 
30  Haer 21.6: ܗܘܐ ƋƀƇŶ ܐſŴŶ ܗܘ Ƣƀܐ ܓƤƀܒ űƖƇ̣ܒ . 
31  Parad 4.4: 

 ̇ܐܕܡ ܕƃܐ ܗܘܐ ŪŹ  ܒųܝ ܓƦƍܐ ƘܐƦſܐ
Ÿƙƌ ܐſŴŶܕ  ŪſƦƏܘܐ Ǝſܒ ܕƢ̣ܓ ųܗܘܐ ܒ. 
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(ƎſܐƊŹ̈ ), they left Paradise.32 This happened because the Serpent 
served as an instrument of the Evil One and seduced Adam and 
Eve. Ephrem uses the verb ‘steal’ in connection with the term 
‘cunning/crafty thief’: 

 ܐܕܡ Ŵźƌܪܗ  ܒƇſųܐ ܕƢƘܕƐſܐ
 ̣ܐܬܐ ܓƢƀ ܓƍܒܐ  ܨƖƀƌܐ ܕƌܓŴƍܒ ܗܘܐ
̇ܐܪƣ ƁƘܒƘ ơܐܪ̈ܐ  ܕƈƃ ܐųƆ ƥƌܘܢ ܪܗܛ ̣ 

 .̇ܓƍܒƢſűƆ ųܗ  ܕܓƦƍܐ
Adam was heedless  as guardian of Paradise, 
for the crafty thief   stealthily entered; 
leaving aside the fruit  - which most men would covet – 
he stole instead  the Garden’s inhabitant! 

Parad 8.10 

The ‘crafty thief’ (ܐƖƀƌܒܐ ܨƍܓ) seduced Adam and Eve 
by the poison of the forbidden fruit. Hymn 26 On the Nativity 
links the biblical account of the seven days of creation with the 
incarnation of Jesus Christ. On the sixth day, Ephrem considers 
the poison of the forbidden fruit in contrast to the Medicine of 
Life:  

 ƉŴẛܐ ſƦſƦƣܐ  ƤƌܒųƆ Ÿܘ ܕܒƢܐ
ųܗܘܐ ܒ ƋƐŶ ܐƤƀܐܕܡ  ܕܒƆ ܐƦܘܒƢƖ̣ܒ 

ųƆ Żƣܚ ܘܐܘƞƘܐ  ܐƇƄƌ ܐƊŶܪ ƅſܐ 
 ƊƏܐ ܒƊܐƦƆŴƃܐ

Ŷ ƋƏƀ̈ܘܢųſ̈ܪƦƆ ܣƢƘܐ ܐܬ 
 Ɔ̣ܒƘ ƥܓƢܐ ܘܐܬƢƟܒ ƦƆܪųſ̈ܘܢ

ųܐ ܒƀŶܘ ųƊƖŹ ܬܐŴƀƉ̣ 
 .ܒƕŴƇܐ ܕܐųƇƃ ܐƦƏܪܩ

Let the sixth day praise him who created 
on Friday Adam whom the Evil One envied. 
As a false friend he pleased him [by] offering him 
poison in [his] food. 
The medicine of life diffused himself to them both. 
He put on a body and was offered to them both. 
The mortal tasted him and lived by him. 
The devourer who ate him was destroyed. 

Nat 26.9 

                                                      
32  Parad 8.9. 
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The Evil One ‘envied’ (ƋƐŶ) Adam and offered them 
‘poison in food’ (ܐƦƆŴƃܐƊܐ ܒƊƏ). The reptile who is used 
by the Devil ‘deceived’ (ܗƦƇƄƌ̇ ) Eve and caused Adam to sin 
(ƁźŶܐ).33 Adam and Eve were wounded by the Serpent 
 and they were ‘swallowed’ by the Reptile.34 ,(ŴŷƉܬܗ ܕſŴŶܐ)
Their wounds were healed by the Medicine of Life who came to 
‘crush the head of the Serpent’.35 Through the ‘impurity of the 
Serpent’ (ܐſŴŶܨܐܬܗ ܕ)36 Adam and Eve were harmed for they 
had been corrupted by sin.37 In the Commentary on the 
Diatessaron Ephrem goes further and speaks of the Serpent killing 
Adam: ‘The Serpent struck Adam in Paradise and killed him.’38 

Through the Serpent Adam and Eve were seduced; they 
transgressed the divine commandment and so sinned. Therefore, 
they were expelled from Paradise to the land of thorns, while with 
them through the Serpent’s agency sickness entered the land that is 
under a curse.39 

4.1.1.5 The Transgression of the Divine Commandment 
The Fall of Adam and Eve was initiated by the poisonous advice of 
the Evil One, suggesting they would receive divinity, by eating 
from the Tree of Knowledge. Ephrem points out the twofold error 
of Satan, as well as his jealousy and envy of Adam and Eve. 
According to Ephrem, as also in the later Syriac Fathers, the 

                                                      
33  Nis 57.1-3. 
34  Nat 1.27-28: ܐŴŷƆܐܕܡ ܘƆ ƗƇܐ ܕܒƍƀƌ̣ܬ . 
35  Nat 13.2: 

Ɓƍƕ̣ ܓƢƀ ܘܐƢƉ  ܬűŶܐ ŴŶ  ƎƉŴſܐ ܒŴƀƤܠ
̈ 

̈ܕܗܐ ܒƢ ܒƢܬܗ  ܐƀŶ ƋƏ ƅſܐ ̇  
ųƉܐ ܕܐƉܐ  Ƌŷƍƌܕ Ʀŷƌ̇

̣ 
 .̇ܪųƤſ  ܕſŴŶܐ ܕƆŴƕ̇ųŷƉܐ ܒƄſƢܐ  ܪܐܨ 

36  Eccl 13.25: ܐƀƉűƟ ܐſŴŶܗܘܐ  ܨܐܬܗ ܕ Ƣƙƃ ƅƉ̇ܨܘ . 
37  Eccl 20.6: 

Ɔ̈ܐܕܡ ܕܐܬŶܒƈ ܒųźŷܘܗܝ  ]̈ܕŴƍŶƞƌܗܝ[̈ܒƍƊƊƐܐ  ]ܨܪܗ[ ̇ . 
38  CDiat 16.15: ųƇźƟܐ ܘƐſܕƢƙܐܕܡ ܒƆ ܐſŴŶ ܐŷƉ. 
39  Parad 11.9: ܐſŴŶ űƀܒ ƦƇƕܘܬܐ ܕųſƢƃ. 
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etymology of the name of Satan is based of its similarity to the verb 
  :’źƏ, which means ‘turn aside, go astray, go wrongܐ

 ƁƆ ܐƉܐ ܕƉ̇]ƅƆ [ܐƍźƏ ܐ ܐܘƌܗ ƅƊƣ 
 .ܕƎƉ ܐܘܪŶܐ ƦƀźƏ ܐܦ ܐƆ ƦƀźƏܐܕܡ ƣܒƢܐ

How this name of yours, O Satan, resembles you 
for You have gone astray from the [right] way, 
and you have led infantile Adam astray. 

Nis 54.9 

Satan fell from his rank and led astray Adam and Eve from 
Paradise.40 The Evil One was jealous and greatly envious, because 
Adam and Eve had received so much, in that they had been created 
in the image of the Lord. The Evil One ‘profferred poison in food’ 
to Adam.41 

The fruit was profferred through the Serpent to Eve and then 
to Adam. The Serpent persuaded Eve and deceived her into eating 
from the fruit. As we saw above, though the Serpent was ‘more 
crafty than any of the wild animals’ (Gen 3:1), in its nature it was 
originally good like the rest of the creation. While the Serpent led 
the inhabitants of Paradise to sin, it was used as an instrument of 
the Evil One.  

The ‘Serpent’ became a symbol of all evil seduction; for 
instance Ephrem describes Amnon as a serpent/snake because of 
his desire and deceitful plan. In order to destroy the treasure of 
Tamar’s virginity, he clothed himself in the ‘attire of illness’.  

Ɔ̇ܒŴܬܐ ܒųƖ ܗܘܐ ̈ 
ƦƇƕܒܐ ܐƆ ƈƀƠƤƆ ܬܐŴܒƆܐ ܕƦƌܘųƉ ̣ܐܘ

̈ ̇ 
 ſŴŶܐ ܗܘܐ ܓƢƀ ܕܒŴƇƀƄƍܬܗ

 ܐܬƚźƕ ܗܘܐ ܐŴƃ ƋƀƄƏܪܗƌܐ
ųƀŷƊƌܐ ܘűſܐ ܐƐܗܝ ܬܒŴƇƕ̇ܕ ̣ ̣ 

                                                      
40  Haer 26.4. For further information about the etymology of ‘Satan’ 

see T. Kronholm, Motifs from Genesis 1-11 in the Genuine Hymns of Ephrem the 
Syrian with particular Reference to the Influence of Jewish Exegetical Tradition (Lund 
1978), 90-94. 

41  Eccl 48.11; Nat 26.9: 
Ƣܘ ܕܒųƆ ŸܒƤƌ ܐſƦſƦƣ ܐƉŴẛܐ 

ųܗܘܐ ܒ ƋƐŶ ܐƤƀܐܕܡ  ܕܒƆ ܐƦܘܒƢƖ̣ܒ 
ųƆ Żƣܚ ܘܐܘƞƘܐ  ܐƇƄƌ ܐƊŶܪ ƅſܐ 

 .ƊƏܐ ܒƊܐƦƆŴƃܐ
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 ̇ܕܪܓƦܐ ƆܒƦܘŴƆܬܐ ƦƇƄƌ ܘƊŹܐܬܗ
ƢƆ̇ܓƦܐ ƦƊŶ ƦƇƄƌܐ ܘŶܒƦƇܗ ̣ ̣. 

Hearts he was seeking – 
O the rational one who made hearts for the heartless 

one! 
For he was a snake who in his cunning 
clothed himself in the attire of illness, 
so that she would fail to notice him, and he would 

wound her. 
Since desire deceived and defiled virginity, 
rage deceived and destroyed desire. 

Virg 2.3 

Eve obeyed the advice of the Serpent and gave the fruit to 
Adam. Therefore, Ephrem calls her ironically the ‘diligent wife’ 
who made for Adam a garment of spots’.42 As in Nis 54.9, Adam is 
called ‘infantile’ (ܐƢܒƣ), so too in Nat 26.8, Ephrem calls Eve 
‘infantile’ (ܬܐƢܒƣ),43 and they were weak (ܐƇƀƆ̈ܐ ).44 Both Adam 
and Eve desired the excellent fruit, but disobeyed the divine 
commandment. Man’s free will was divided. Ephrem compares 
man’s free will with the uprightness of the Lord. Man’s free will in 
its craftiness approaches divine uprightness.45 The free will with 
which man was created led Adam and Eve astray in error that is the 
cause of sickness.46 Free will enables man to decide between good 
and evil matters. By free will the inhabitants of Paradise stretched 
their hands out to the fruit which was the ‘poison of death’, and 
they did not choose the fruit of the ‘Medicine of Life’.47 So the 

                                                      
42  Parad 4.5: 

 ܐܕܡ ŸƀƇƣ ܘƘܐܐ  ܘܐƦƌܬܗ ܕƢƀƤƃܐ
 .ƦƇƊƕ̈ ܘƕܒűܬ Ɔ  ųƆܒƣŴܐ ܕŴƃܬƦƉܐ

43  Nis 54.9; Nat 26.8. 
44  Eccl 11.10: 

ƞƇŶܕܐܕܡ ܐܬ ųŷܒŴƣ  ܢűƕܐ ܪܒܐ ܕƍƀƣ Ŵܒܓ 
 .̈ܗܘܘ ܐƇƀƆܐ̇ܕƦƀźŶܐ ܒܓƐƀܐ ƦƠƙƌ  ܘſŴŶܐ ܘŴŶܐ 

45  Eccl 2.11: ܬܟŴƌܐƄƆ ܒܐƢƟ ܗƦƖƌƞܐܪܘܬܢ ܒŶ̇ ̈ . 
46  Eccl 8.3: 

 Ŷ̈ܐܪܘܬܐ ƆܒƁƍ ܐƤƌܐ]  ܗܕܐ[̣ܪƍƊŶܐ ܕųſܒ 
̇ܐƦſܝ ƢƀźƟܐ ƁƀƕŴŹ ƈƕ  ܗܝ ܕܗܘܬ  ̇]ƦƇƕ [ܐƌܪܗŴƃ. 

47  Eccl 19.7: 
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transgression of the divine commandment and the eating of the 
forbidden fruit was the first wrong decision of human free will, but 
not the last one. Ephrem describes the way of taking the fruit as 
stealing, for man’s free will was divided against the Lord.48 Adam 
did not trust the Lord by preferring to steal and so eat the fruit, 
when he wished to become divinised.49 Therefore, Ephrem goes 
further and considers free will as a spring of all visible and invisible 
diseases:  

Ź ųƀƌŴŶ̇ܒܐ ƆܒŴƤƀܬܢ ̇ 
ƎƀƍƀƄƌ ƈƃܐ ܕƍƀƖƉ ųſƦſ̈ܕܐ ̇ 

ƣŴŶ̈ܒƃ ųƀܐܒܐ ƀƐƃܐ ̈ ̇ ̈ 
̈ܐܦ ƃ ųƀƌƮƕŴƏܐܒܐ ܓƀƇܐ ̈ ̇ 

ƎƀܒŴŶ ܠŴƃܐ ܕƀƉűƟ ܐƌűƟŴƘ Ƣܒƕ Ƣƀܓ ųƍƉ̈ ̇ 
 ̈ܕƀƕƞƉܐ ܐܦ ܐſƮŶܐ

 ƀƙƣ̇ܐ ƙƣܐ Ŷܐܪܘܬܢ
ƍƀƖƉܐ ܕƦƉ ųƤƙƌ ƎƉܕ

̇  .ŷƆܐ̇
O Good One have pity on our wickedness 
which is the spring of all kinds of harm. 
Its thoughts [are] hidden diseases, 
also its deeds [are] visible diseases. 
For it is from it that the first transgression of all debt 

comes: 
of the middle as well as of the last [debts]. 
You who are serene make serene our free will, 
the spring which muddied itself. 

Eccl 32.1 

Free will is a spring that muddied itself and acts against its 
creator. Ephrem illustrates this in connection with another biblical 
figure. In hymn 38 On Faith Ephrem compares Adam with king 
                                                                                                          

 ]ܗܝ[ܒŷܐܪܘܬܐ ܕܐƅſ ܐűſܐ ] ̇ܒŴŶ]ųܪ 
ŻƣܘƦƣܬ Ǝſ̈ܐܪƘ ƈƄƆܐ ܕſƞƉܕ 

 ܘܐƎƄſ ܕܐܬűƟŴƆ ƎƉ ƦſƞƉܡ
 ŴƉ ƋƏ ųƆ Ū̇ܬܐܘܬƏ ܕܬŴźƟܦ

ſƞƉ̈ܐ ܗܝ ܕܬŴźƟܦ ƀŶ ƋƏ ųƆܐ ̇. 
48  Crucif 8.2: 

 Ƣƀܝ ܓųܐ[̇ܒƦƍܐܕܡ] ܓ Ǝƀܗܘܐ ܨܒ ŭƀƇƘ 
ƈƃܘܐ Ūƍܕܓ ųſܘƢܒ ƈƕ. 

49  Nis 69.12: ܘܐųƌܐ ܨܒܐ ܕųƆܐ ܕܐܕܡ ܐƉܥ ܪűſ̣ .  
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Uzziah who ministered in the holy sanctuary as a priest without 
being one (cf. 2 Chr 26:16-21). His will incited him to enter the 
Holy of Holies against the divine commandment.50 Both Adam and 
King Uzziah lost their glory and kingship for their boldness. They 
were expelled because of their status as the lepers outside the 
Israelite camp.51 So Adam lost the glory of Paradise and inherited 
the earth of thorns.  

4.1.1.6 The Expulsion from Paradise to the Earth of Thorns 
 ܬųƉܬ ܕƕ űƃܒƢܬ  ܬųƉŴŶ ܕƢƘܕƐſܐ

 ƦƤƘ̈ ܘܗƦƄƘ ܗܘܬ ƦſŴƆܐ ܕƍƊƆŴŶܐ
 ̈ܘƢƙƐƆ ƦƀźƉ űƃܐ  ܕܐܪƕܐ ܐƉܐ ܕŴƃܒܐ

Ƒƍܓ ƈƃܐ  ܕƤŶܐܒܐ ܘƃ Ɓܒ ŴƖܓƘ̈ ̈ 
ƦƙƇẛ ܕܒƦƀ ܐƮƀƏܐ ܗܘ  ܐܬܪܢ ܒƁƍƀƖ ܗܘ ̈ 

 ųƍƉ ƎƀƠƙƌܐ ܕƉ  ƎƀƄܒ ųܐ ܕܒƤƀܒŶ̈. 
I was in wonder as I crossed the border of Paradise at 

how 
well-being, as though a companion, turned round and 

remained behind. 
And when I reached the shore of earth, the mother of 

thorns (Gn 3:18), 
I encountered all kinds of pain and suffering. 
I learned how, compared to Paradise, our abode is but 

a dungeon; 
yet the prisoners within it weep when they leave it! 

Parad 5.13 

In contrast to hymn 1 On Paradise where Ephrem was transported 
spiritually to Paradise while he joyfully started to read the narrative 
of Paradise in Genesis, here in hymn 5 he is transported back to 
the world of pain and suffering, when he began reading the 
narrative concerning the earth, the mother of thorns (Gen 3:18). As 
Ephrem explains his feeling further in the following two stanzas, 

                                                      
50  Fid 38.17: (it is quoted below with the translation in English) 

 ܙŴſܐ ܨܒܐ ƊƆܐܪܬ ܐܕܡ
 ܬܢ ܐܪƕܐܘܗܘܐ ųƆ ܗܘ Ŵſܪ

 ܨܒܐ Ŵƕܙſܐ ܕƚƏŴƌ ܗܘܐ ųƆ ܐܦ Ŵƌųƃܬܐ
 .ܘܐܬܬܘųƆ ƚƏ ܓƢܒܐ űſűƌܐ

51  Parad 4.3-5. 
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he understands the earth as a prison, darkness and death in 
comparison with the well-being of Paradise.52 Adam and Eve lost 
Paradise and their glory for they had sinned and did not confess.53 
The loss of the garment of Paradise (glory) is considered as the 
cause of their nakedness (Gen 3:7): ‘It was also said that, when 
Adam sinned and was deprived of that glory with which he was 
clothed, he hid his nakedness with the leaves of the fig tree (cf. 
Gen 3:7)’.54 The consequence of transgression of the divine 
commandment was not the divinisation that Adam and Eve had 
expected, but their ‘humiliation in reality’ (ܐƌƢƕŴƐܐ ܒƇƙƣ), 
with corporeal ‘shame’ (ܬܬܐųܒ), ‘sickness’ (ܐƌܪܗŴƃ) and 
‘suffering’ (ܐƤŶ). The Tree of Knowledge granted to them 
twofold knowledge: the knowledge that they had lost their glory 
and the realisation of their nakedness.55 After his disobedience 
Adam became mortal,56 leprous, repulsive57 and subject to 
corruption.58 Adam sinned and he gained all kinds of sickness and 
shame.59 He caused death and sin to enter into the world,60 so that 
the earth grew old (ƦƀƇܐܬܒ

̇
̣ ) and it was accursed (ƦźƀƆܐܬܬ).61 

Therefore, not only humanity suffered, became weak and ill,62 but 
also the whole of nature.63 

                                                      
52  Parad 5.13-15. 
53  CGen 2.27-29. 
54  CDiat 16.10: ܐܕܡ ƋƆ ܐźŶ űƃܐ ܕƢƉܐƦƉ ܬܘܒ . ŸƆƦƣܘܐ

ܘܒƘƮźܐ ܕܬܬܐ ŴƘܪƎƉ̇ . ƁƐƃ ųƀƏ ܬƣܒƦŶŴܐ ܗܝ ܕƚƀźƕ ܗܘܐ
 .ܗܘܐ

55  Parad 3.6-12. 
56  Parad 15.8; Crucif 8.14: ܐܕܡƆ ƈźƟܐ ܕƐƀܕܗܘ ܓ. 
57  Parad 4.4: ŪſƦƏܘܐ Ǝſܒ ܕƢܓ. 
58  Eccl 20.6. 
59  Epiph 10.1; Nis 57.2; 60.29. 
60  Epiph 7.15; Nat 1.62: 

 ܕܐƈƕ ܐܕܡ ƆܒƦſƢܐ
 ]ܒƦƀźŷܐ[ŴƉ Ʀƍƣ̈ܬܐ ܒųźŷܐ 

61  Nat 17.12; Nachträge, Serm II,154; Virg 26.10. 
62  Virg 37.3. 
63  Fid 35.2. 
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The main punishment of Eve consists in the birth-pangs and 
pains.64 Eve succumbed (ƦܒỴ̂ ) in Paradise and she was cursed 
(ƦźƀƆܐܬܬ).65 Through her ear the poison of the Evil One 
 entered into the world.66 In hymn 2 On the (ƢƉܬܗ ܕܒƤƀܐ)
Crucifixion, Ephrem speaks of the leaven of Eve that grew old and 
made all old.67 Her individual punishment was the bringing forth of 
children in pains.68 The pains of birth-giving entered through the 
Serpent to Eve and to all women.69 

In the Commentary on Genesis, Ephrem draws attention to 
the cursing of the earth because of Adam’s transgression. By the 
curse of the earth Adam was also cursed for he had to eat from it 
amidst thorns, thistles and painful toil. While in Paradise he ate 
from the fresh fruits without pain and grief, here on earth he will 
eat from the fruit of the field by his sweat.70 Because of his 
disobedience, Adam was ordered to eat the bread of grief and 
thorns by his sweat on the cursed earth. All these, the thorns and 
the pains, as well as the sweat, labour and the fig leaves were the 
gift of the Evil One.71 Adam caused the thorns to grow up through 
his transgression of God’s commandment by his free will.72 Death 
and Satan enslaved and humbled Adam.73 Ephrem goes further, 
saying that Death had authority over Adam and his children.74 

                                                      
64  CGen 2.30: ƢƉܐ ܘܐŴŶ ƈƕ Ǝſܪ ܕŵܓܐ : ܓƏܐ ŴƀܓƐƉܕ

ƃ̈ܐܒƁƄƀ ܘܒƁƄƀƍź܇ ܘܒŷܒƇܐ ܬܐƎſűƆ ܒƀƍܐ ̈̈ ̈  (Gen 3:16). 
65  Nat 2.7; Nat Sog 1.11, 26. 
66  Nat 21.15; Eccl 48.2; 49.7; Nachträge, Serm II, 159-160. 
67  Crucif 2.5. 
68  Fid 6.14; Virg 24.11; Parad 7.8. 
69  Virg 24.11: ܒƠƌܐܒܐ ܕƃ̈ܐƦ ; CGen 2.32:  ܐŴŶ ƈƕ ܐƇܒŶ̈

̇ܘܒƦƍܗ ̈ . 
70  CGen 2.31. 
71  Eccl 48.11; Virg 31.14: 

ƃ ƋŷƆ̈ܐܒܐ ܘŴƃܒܐ  ܕܐƈƃ ܗܘܐ ܒűܘƦƕܐ ̈. 
72  Nis 33.2. 
73  Nat Sog 1.11: 

 .ܕƖƣܒűܘ ܗܘܘ Ɔܐܕܡ ܘŴƇƙƣܗܝ ܘŴƊƆ ųƇźƟܬܐ ܘƍźƏܐ
74  CGen 2.32:  ܐܕܡ ƈƕ ܬܐŴƉܐܒܐ ܘƃ ܪܘŵܕܐܬܓ ƅſ̈ܘܐ

̈ܘűƇſܘܗܝ . 
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Adam was killed by the Evil One and he died.75 Ephrem 
understands the death of Adam as liberty from the curse of pains. 
Otherwise Adam would suffer all the time on the earth of thorns.76 

4.1.1.7 The Relationship of Paradise to the Earth 
While pain and suffering exist outside Paradise, from within 
Paradise fragrance wafts like a ‘physician to heal the ills of a land 
that is under a curse’.77 In contrast to the land of thorns, the 
‘blossoms’ (ųƀŷƠƘ̇ ̈ ) and ‘fragrance’ (ܐŷſܪ) of Paradise are like a 
‘physician’ (ܐƀƏܐ) for this world. Ephrem contrasts the 
‘Physician’ (ܐƀƏܐ) with ‘pains’ (ܐܒܐƃ̈ ), and the ‘restorative’ 
 just as ,(ųſƢƃܘܬܐ) ’with the ‘state of sickness (ƍƊƆŴŶܐ)
Paradise is contrasted with the earth.78 Paradise is described as 
ƦſŴƆ̈ܐ ܕƍƊƆŴŶܐ  in contrast to the ‘earth as the mother of 
pains’ (ܒܐŴƃܐ ܕƉܐ ܐƕ̈ܐܪ ) related to ‘pains and suffering’ 
ƃ̈ܐܒܐ ܘƤŶܐ) ̈ ).79 

Before the transgression the earth was not cursed, and 
therefore, in Paradise neither illness nor pains existed. Likewise, 
after the disobedience of Adam and Eve, Paradise was not cursed; 
instead the land of ‘this diseased world that has been so long in 
sickness’80 was cursed. The land of Paradise was created in a 
                                                      

75  Crucif 8.14; Parad 15.8. 
76  CGen 2.35. 
77  Parad 11.9: 

ƃŴƃ ƎƉ̇ܒųƀ ܕܗܕܐ  ƀƊƣܐ ܕſŵŶƦƉܐ ̈ 
Ǝƀŷſƞƌܘ ƎƀƐƀܒƏ  ܐƕܕܗܝ ܐܪ ųƀŷƠƘ̈ ̈ ̈̇ ̇ 

 ̇ܘųƍƉ ܕܗܘ ܪŷſܐ  ܕƘܐܚ ܒƀźܒŴܬܐ
ŸƆƦƤƉ  ųƀܐܒƄƆ ܐƀƏܐ ƅẛܐ ̈ 

̈ܕܐܪƕܐ ܕƦŹŴƆܐ  ܒŷſƢܐ ܕŴƍƊƆŴŶܗܝ ̈ 
  .ųſƢƃ ƋƐƊƐƉܘܬܐ  ܕƦƇƕ ܒſŴŶ űƀܐ

78  Parad 11.9. It should also be noticed that Ephrem refers to the 
sickness of the earth which is under the curse of the Serpent. The sickness 
entered the land through the Serpent. 

79  Parad 5.13. 
80  Parad 11.10: 

 ܗܘƘܐ ܕƎƉ ܒƞܪܗ  ܒƄſƢܐ ܕƢƘܕƐſܐ
ƇŷƉ ơƙƌ̇ܐ ƢƊƆ  ųƆܬܗ ܕܗܢ ܐܬܪܐ ̇ 
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healthy state and remained so after the fall of Adam and Eve. The 
earth still benefits from Paradise which is the ‘life-breath’ 
 .of our earth (ƦƊƤƌܗ)

Furthermore, a river flows forth out of Paradise into the 
world and divides up (cf. Gen 2:10). By the river ‘the blessing of 
Paradise should be mingled by means of water as it issues forth to 
irrigate the world, making clean its fountains that had become 
polluted by curses - just as that »sickly water« had been made 
wholesome by the salt (cf. 2 Kgs 2:21)’.81 As there is a river of 
water, so there is also a fountain of ‘perfumes’ which penetrates 
our souls through breathing: ‘Our inhalation is healed by this 
healing breath from Paradise; springs receive a blessing from that 
blessed spring which issues forth from there.’82 

The fragrance of Paradise is not just the air that we breathe 
because Ephrem does not mean this literally. It has, rather, a 
metaphorical sense that symbolises the ‘Medicine of Life’ ( ƋƏ
ƀŶ̈ܐ ). Even Paradise serves as a fountain of ‘restoratives’ 

                                                                                                          
ųƆ ųƄƙƉ Ŵẛܗܘ ̇Ǝƕܐ ܕܐܪƦŹŴƆ ܝųƆ  ̇ 

 ̇ܗܝ ܓƦƍܐ ܐƦƊƤƌ  ųſƦſܗ
 ܕܗܢ ƊƇƕܐ ƕƢƉܐ  ܕܐܓƢ ܒŴƄܪܗƌܐ

  .̈ܐƢƃܙ ܕƀŶ ƋƏܐ  ܐƦƀƊƆ ŸƆƦƣܘܬܢ
81  Parad 11.11: 

ƎƉܬ ƎƉܐ ܕƕܐ ܗܘܬ  ܐܪƠƀƍƏ ܐƍƉ 
ŭƇƘƦƉܪܐ ܕųƌ  ųƆ ܩŴƙƌܕ ܘƢƌ̇ 

 ̈ܐƆܐ ܕܬܬŵƉܓ  ܒŴܪƦƃܐ ܒƀƉ űƀܐ
 ܘܬŴƘܩ ŴƠƤƆܬܗ  ܕƊƇƕܐ

̈ܘܬƊƆ ƋƇŶܒŴƕŴܗܝ  ſŵƉܓƁ ܒƦŹŴƇܐ ̈̈ 
 .̈ܐܬƀƉ ŴƊƇŶܐ  ųſƮƃܐ ܒŷƇƉ űƀܐܐƅſ ܕ

In hymn 4 On Virg Ephrem compares the oil and the sacraments of 
the church with Eden’s four rivers (cf. Virg 4.14). 

82  Parad 11.12: 
 ܗƎƃ ܒƊܒƕŴܐ  ܐƌƢŶܐ ܕܪƍŷſ̈ܐ

 ̇ܕƎƉ ܓűƕ Ŵܢ ơƙƌ  ܘƢƊŹ ܒܓŴ ܐܐܪ
ƎƤƙƌ ܐųܒƌ ųܐ  ܘܒƌ̈ܕܪŴƕܐ ܕƘܗܘ 

 ƋƇŶƦƉ űƃųܒƤƊܒ  ƎƟŴƏ 
 ƊƀƇŶ̈ܐ ܕƢƘܕƐſܐ  ܘƦƉܒƌ ƎƀƃƢܒƖܐ
ƎƉܬ ƎƉܐ ܕƄſƢܐ  ܒƕŴܒƉ ܗܘ űƀ̇ܒ. 
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ƍƊƆŴŶ̈ܐ) ) for life on earth, the fragrance/breath proclaims 
metaphorically the sending of the Medicine of Life.83 The reason 
for the coming of the Medicine of Life is the ‘diseased world’ 
 ’and ‘our mortality (Ŵƃܪܗƌܐ) ’its ‘sickness ,(ƊƇƕܐ ƕƢƉܐ)
 84The function of the fragrant breath which symbolises.(ƦƀƉܘܬܢ)
the Physician and the Medicine of Life is described as follows: the 
Paradise ‘cures our sickness’ (ܘܬܢųſƢƃ ƋƐƊƐƉ) that entered 
into the world through the Serpent; the breath ‘gives sweetness to 
the bitterness of this region’ (ܬܗ ܕܗܢ ܐܬܪܐƢƊƆ ųƆ ܐƇŷƉ̇ ); 
it ‘tempers that curse of our earth’ ( ܐƦŹŴƆ ܝųƆ ųƆ ųƄƙƉ̇ ̇ ̇

Ǝƕܕܐܪ); the blessing should ‘make clean the fountains of it [the 
world] that had become polluted by curses’ ( ܗܝŴƕŴܒƊƆ ƋƇŶ̈ܬ

ſŵƉ̈ܓƁ ܒƦŹŴƇܐ ̈ ).85 
It will have been seen that, in his descriptions of the biblical 

narrative of Paradise and the Fall, Ephrem frequently introduces 
imagery from the sphere of medicine. In Paradise, Adam and Eve 
enjoy ‘good health’ (ܐƍƊƆŴŶ), and once the Fall has occurred the 
fragrant breath of Paradise is as a ‘physician’ (ܐƀƏܐ), since it can 
help heal the ‘pains’ (ܐܒܐƃ̈ ) that have resulted from the Fall. In 
the same way the health of Paradise is in contrast to the sickness, 
pains and griefs of the earth.86 The verb ƋƐƊƐƉ describes the 
curing and dressing of the wound. Frequently Ephrem also uses the 
verb ƋƇŶܐ in parallel to ƋƐƊƏ.87 The ‘curse’ (ܐƦŹŴƆ) is often 
related to the earth with its pains, thorns, and griefs, although man 
was not directly cursed in the biblical narrative.88 While sickness 
entered the world throught the Serpent, Ephrem links it also with 
free will (ܐƍƀܨܒ).89 In the case of Eve the ‘pains’ (ܐܒܐƃ̈ ) refer to 

                                                      
83  For the different terms used for the fragrance and breath of 

Paradise in Parad 11.9-13 see Chapter Two under ‘Medicine of Life’. 
84  Parad 11.10. 
85  Parad 11.9-10. 
86  Parad 5.13; 11.9-12. 
87  Parad 11.11-12. 
88  Gen 3:14; 3:17. 
89  Parad 11.9; Virg 2.3; Eccl 32.1. 
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birth-giving and in Adam’s case, that he shall eat in pain, which is 
in contrast to the ‘pleasing fruits’ of Paradise. The pains and pangs 
of birth-giving have been multiplied for Eve and she became 
mortal, since she had sinned.90 The pains, pangs and death do not 
belong to the primordial state of Adam and Eve, but to the mortal 
life which is a consequence of the fall and the punishment. All 
these belong to the limited curse which is in contrast to ‘glory’ and 
ends with ‘death’ (ܬܐŴƉ).91 In Genesis 3:16-19, in the 
description of the punishment after the transgression, death was 
not explicitly mentioned as being decreed against Eve or Adam (cf. 
Gen 3:16-19). Before the expulsion, the possibility of immortality 
proclaims an eternal life without death. In Ephrem’s view, while 
the pains and pangs are the prime consequence of the 
disobedience, death was invented in order to make the pains and 
pangs temporal.92 Now that the humans have chosen to know evil 
as well as good, the gift of mortality is an act of mercy 
complementary to the aspect of punishment. In the Commentray 
on Genesis death as well as the pains refer to Adam and his 
posterity, whereas the pangs are reserved to Eve and her 
daughters.93 Eventually mortal Adam tasted the Medicine of Life 
and was revived.94 In the eschatological Paradise, Satan laments for 
there is no death and no growing old.95 By contrast, in the 
eschatological Paradise the crippled, deformed, blind and deaf will 
be restored to good health, so that they will ‘rejoice to behold the 
beauty of Paradise’.96 

                                                      
90  Gen 3:17; CGen 2.30-31. 
91  CGen 2.32; 2.35. 
92  CGen 2.30; 2.35. 
93  CGen 2.32. 
94  Nat 26.9. 
95  Parad 7.22; 14.11. 
96  Parad 7.13: 

ŴƄƆܐ ܗƆܐ ܕƮƀܓŶ  ܐƐſܕƢƙܒ Ǝſƞẛܕ 
 ̈  ƀƤƘܓܐ ܕƆܐ ƎƀŶƢƘ űƃŴƙƙƣ ܒܐܐܪ

Ǝƀƍƙƃ ܐƖܒƢƉ ƎƉܐ ܐܦ ܕܘܓܐ  ܕƀƊƏ̈ ̈ 
 ܕƢſųƍƆ Ŵƍƙƃܐ  ܘƆܐ ŵŶܘ

 ƢƘŴƣ̈ܗ ܕƢƘܕƐſܐ  ƞƙƉܚ ųƀƍƀƖƆܘܢ
  .̈ܘܪƊƕܐ ܕƮƍƃܘܗܝ  Ɖܒƀܐ Ɔܐܕųƀƌܘܢ
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4.1.2 Leprosy 
In the biblical tradition, healing is perceived as the work of 
Yahweh. It is God Who cures human ills and grants or restores 
health to the faithful people. God is also the One Who sends 
sickness to the erring and disobedient. One of the most notable 
biblical diseases which Ephrem deals with in his poetry is leprosy 
 ,Ephrem frequently refers to the lepers Miriam, Naaman .(ܓƢܒܐ)
Gehazi and King Uzziah. The Lord struck Miriam with leprosy for 
her audacity in claiming a role equal to that of Moses, as God’s 
instrument (Num 12:13-15). While the Syrian army commander 
Naaman received a cure for his leprosy through the prophet Elisha, 
Gehazi was punished with leprosy for his deceitfulness and 
greediness (2 Kgs 7). Similarly, King Uzziah was cursed with 
leprosy for having presumed to enter the sanctuary of the 
Jerusalem temple and burn incense to the Lord as a priest without 
being one (2 Chr 26).  

These instances of leprosy as punishment for presumption are 
brought together notably in hymn 28 of the cycle On Faith. Here 
Ephrem accuses the Arians of ‘prying into’ and 
‘seeking/demanding to know’ about the Divinity. The Creator is 
unlimited while creation is limited, and there is a chasm between 
them that can only be crossed by the Creator. Therefore, in 
Ephrem’s view, created beings should not pry into God, Who is 
incomprehensible. If they do this, it will be harmful. Ephrem 
illustrates the consequences with examples from Nature and 
Scripture. From Nature, he illustrates the power of thunder, 
lightning, earthquakes, storm and floods which are fearsome to 
man if they appear in their strength against the weakness of man.97 
Likewise, medicine, wine, and spices, as well as eating and sleeping, 
are harmful without proper order and moderation.98 Using created 
things in an orderly way helps man, who can benefit from them.99 
The Creator put order, structure and limits on every thing, and also 
on man. While the limits of Nature are fixed, the freedom and 
mind of man has the Law.100 Even though human nature is 
                                                      

97  Fid 28.1, 15. 
98  Fid 28.2, 15. 
99  Fid 28.3. 
100  Fid 28.4-5. 
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bounded well by Divine grace, the will of man can be disturbed by 
freedom and by his way of life.101 Furthermore, prying into God 
disturbs human nature. The Scripture as a ‘pure mirror of the mind’ 
reflects human willfulness and the result of the wrong use of free 
will102 which results in leprosy. Since hymn 28 On Faith brings 
together three of the four biblical figures, it can conveniently serve 
as an introduction to a more detailed discussion of each individual 
in turn: 

28.9 
 ̈ܗܐ ܓƢܒܐ ܕܐƇƇƊƆ Ƒƃܐ

 ŴŷƆ ųƆ ƑƄƉ̈ܨƘܐ ܕܒƞܘſܐ
 ܕܐܢ ƋſƢƉ ܕƦƇƇƉ ܒƄƀƄƊܐ

ŴƙƏ̇ܬܗ ܙƦŷƌ ųƆ ƢƟܐ ܕܓƢܒܐ ̇ ̈ 
 ŴŶ̈ܒŴƇƉ ųܐ ܗܘܐ ƆŴƖƆܐ ܒܓƀƉ Ŵܐ

 ̇ܐƦƙƀŹ ܒܓſ ŴܒƤܐ Ɔܒų ܕܒƢܬ ŴƕƢƘܢ
 ̇ܕܗܘ ƀƇŹܐ ܕŹܐܦ ܗܘܐ

 ƎƉ ܐܓƢܗ ܐܦ ƆܐųƉ ܬܪƁƏ ܗܘܐ
Behold, leprosy, which reproved the talkative, 
reproves the boldness of those who pry. 
If, in the case of Miriam, who spoke against the humble 

one [Moses], 
her lips wove for herself a robe of leprosy (Num 12:1-

10), 
[yet] her love of him had accompanied the baby in the 

water (Ex 2:1-10): 
she had made the heart of Pharaoh’s daughter swim on 

dry land, 
for the child that had been floating 
also supported his own mother with the wage [paid for] 

him. 
28.10 

 ܗܐ ܬųƉܐ ܘܬܗܪܐ ܘܪܗſܒŴܬܐ
 ܕܐܢ ƋſƢƉ ܕƦƇƇƉ ܒŴƀƊܬܐ

 ̈ܕƀŹܒŴܬܐ ųƆ ŪŶ ܒܓƀƉ Ŵܐ
 ܘܐܦ ųƍƉ ܕƣŴƉܐ ƤƀƤƟܐ ܗܘܬ

 ̈ܘƃܐƌܐ ܕűƠƘ ܗܘܐ ܕƢƠſƦƌܘܢ Əܒܐ
ƎƏŴŶ ܐƆܕ Ƣƕܐ ܨƦƀܒƌ ܐƦܒƏ ܝųƆ̇ 

                                                      
101  Fid 28.7. 
102  Fid 28.14. 
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 ƃŵƌ ƎƉܐ ܐܢ ƌܒƞܐ
ųſűƀŷƀƆ̈ ܕܗܘ ܬܒƇƇƉ Ɨܐ ̇ 

Behold, amazement, wonder and perturbation! 
If Miriam, who spoke against the mortal one, 
who was indebted to her for [her] kindness in the 

water, 
and she was also older than Moses, 
yet the righteous man, who had commanded that the 

elders 
should be honored (Lev 19:32), dishonored the old 

prophetess pitilessly, 
who will be blameless if he pries 
into the Only-Begotten One of Him Who exacts 

revenge from the talkative? 
28.11 

 ܐܢ ܗƖƆ ƈƀƃܒűܐ ܬܒƗ ܪƉܐ
ųܒ ƦƐƉܐ ܕܗƦƀܒƌ ܗƦŶ ƎƉ 

 ŴƉųƌ ƎƉ̇ܣ ܒűƇƀܗ ܕܪܒŴܬܐ
 ܕܒŴƕ Ƣܒܐ ܗܘ ܕŴƌܪܐ ܗܝ ܐƦƇƃܐ

ųƍƉ ƎƀܒųƆƦƤƉ ܐƍƤƆܐ ܘƟƮ̈ܘܒ 
ųſܐ ܗܝ ܨܐܕƦܒŶ ƅſܐ ܐŶƮƉܬܐ ܕƞܒ 

 ܘܕܪƣܐ ܘƍſƢŶܐ
ƎƀƖƇܒƦƉ ܐƢƖſ ƅſܪܐ ܘܐŴƕ ƅſܐ 

If the Lofty thus exacts revenge on behalf of [his] 
servant 

from the prophetess sister who assailed him, 
who would assail the Son of Greatness 
who is the Son of the bosom which is devouring fire, 
and lightning and flames glow from Him. 
The inquiry of the insolent is like stubble before it, 
and disputation and strife 
are swallowed up [in it] like chaff and briars. 
28.12 

 ܘܐܦ ܓŵŷܝ ܕܒŵܚ ܘܐܬܒŵܚ
ƁƏƢƘܘܐܬ ųܒܐ ܕܪܒƆ Ūƍܓ 

 ŶƮƉ̈ܐ ܓƍܒƆ ƎƀܐŴƤƌܬܐ
̈ܕܒųƊƤܐ ƎſűƊƖƉ ܬſƦƀƆܐ ̈ 

 ŴƘ ƈƕ̈ܡ ܬƦƆܐ ܕƎƀƊƀƠƉ Ǝſ ܕƍſܐ
ƎſƢŶ ƈƄƆ ƎſƢƣܐ ܕƦƆܕܐ ܬųƏ ̈ܗܐ 

ŭƇƘƦƌ ƈƀƃܗ ƎƉ 
ųƏ ƈƕ̈ܕܐ ƤſűƟܐ ܕűƊƕܗ ̈ 

As Gehazi, who scorned and was scorned, 
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eluded the observation of his master and was exposed 
(2 Kgs 5:20-27), 

so the insolent deceive humanity, 
for they baptise in the three names. 
Judges confirm according to the speech of three (cf. 

Dtn 19:15; 2 Cor 13:1). 
Behold, here are three witnesses who dissolve all strife. 
Who, then, would disagree 
with the holy witnesses of his baptism? 
28.13 

ƢƖŹܕܐܨ Ɨܐ ܐܬܬܒƦƀܐܢ ܒ 
ƈƃ ܐƢƊƆ Ƣƕƞƌ ܐƞܒƌ ƎƉ 

űܐ ܬܐܒƆܕ ųܒƢƤƆ ܘܒƢƟܐ ܬƆ 
űܓƌܒ ܘܐܬƢƟ ܐƉƢƀƙƆ ܐſܙŴƕܕ 

 ܘܕƆܐ ܒųܬ ܕŴƤƌܛ ŴƤƆܒųŷ ܕƤſűƟܐ
 ̈ܒųܬ ųƇƃܘܢ ŴƉŴſܗܝ ܕܓƢܒƤźƉ ųܐ ܗܘܐ

 ܘܕܨƢƕ ܒŴƟ Ʀƀܕƣܐ
 ŶܒųƤƙƌ ƥ ܒܓŴ ܒƦƀܗ ܐƊŹ ƅſܐܐ

If the Temple was avenged because it was scorned, 
who would pry into, and scorn the Lord of All? 
Do not approach his story lest you perish. 
For Uzziah offered incense and was chastised, 
For he was not ashamed to treat with contempt 
the glory of the Holy One, 
he was shamed into hiding his leprosy all his days. 
And because he had mocked the holy House, 
he confined himself in his own house as unclean (2 Chr 

26:16-21). 
28.14 

 ̈ܗܐ ܨƎſƮſ ܬܪųſ̈ܘܢ űƀƆܘƕܐ
 ܒƦſŵŷƊܐ ܕƦƀƃܐ ܕƤŷƉܒƦܐ
 ܕűŶ ܨƊƆܐ ƆܒŴƤ ܗܘܘ ܕܨܒƍƀܐ

 ܘŹ űŶܒƖܐ ܕƦƊŶܐ Ŷ ƎƉܐܪܘܬܐ
 ܬܪųſ̈ܘܢ ƆܐųƆܐ ƮƉŴƃܐ ܨܒŴ ܕųƌܘܘܢ

 ܒŴƠܪܒųƍܘܢ ܓƀƇܐ ܨƆ Ƣſܒųܘܢ ƀƐƃܐ
 ܕܒŴƟ ƦƇƖܪ̈ܒƍܐ

ƁƏƢƘܐܬ ƦſܐƀƇܗܘܢ ܓƦƀƐƃ̈ 
Behold, they are both depicted for those with 

understanding 
in the pure mirror of thought, 
because they had put on a single image of willfulness 
and a single seal of wrath as a result of free will. 
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They both wanted to be priests of God. 
Their hidden heart is represented in their open 

offering. 
On account of their offerings 
their hidden [thoughts] were openly laid bare. 
28.15 

ƈƃ ܫűƠƉ ܘܗܝƦſܐ ܕܐƣܕŴƟ Ʀƀܒ 
 ųƍƉ ơƙƌ ܓƢܒܐ ƊźƉܐ Ŵƃܠ

ƈƃ ܪܨƦƉ ܘܗܝƦſܐ ܕܐƍƙƆŴſܘ 
ƈƃ ܘܕűƉ ܐƣܕܪ ƎƆ Ɨܐܒ 

ƎƆ ƚܓƐƉ ܓܐܗŴƐܒ ƈƃ ܪűƖƉ ܐƢźƉ 
ƎƆ ܪŴƖƉ ܙܗŴƖܒ ƈƃ ܕܪųƉ ܐƤƊƣܘ 

ƈƃ ܐŷƉ ܐƊŷƆ ܘܐܦ 
 űƆܐƖƆ ƈƃܒܐƆŴźƟ Ʀſܐ ܗܘ

From the Temple which makes all holy 
the leper who makes all unclean came out. 
And the doctrine which directs all 
has brought forth for us disputation which disturbs all. 
Rain, which helps everything, in excess harms us. 
And the sun, which adorns everything, blinds us with 

its power. 
Even bread, which gives life to all, 
is a killer for someone who eats [too] greedily. 
28.16 

 ƙſƞŷƆ ƑƄƉ ųƐƃŴŹ̈ܐ
 ܕܒŴƍܪܐ ܬƆ ųƊŶܒŴƟ Ʀƀܕƣܐ

 ܘƊƆܐܬƎſ ܕܐŴŶƢƉ ܘŴƌųƃ ܗܘܘ
 ܒųܘܢ Ŵƌ ƦƙƏܪܐ ܪŴƟ ƦƉŴŶܕƣܐ

 ̈ܐƦƇƃ ܒŴƍܗܝ ܕܐܗܪܘܢ
 ܕƦſƢƃŴƌܐ Ŵƌܪܐ ܐŴƇƕ ܐƅſ ܙƦƀƌܐ

 ܘƦƣűƠƉ ƦƍŹܐ ܘƦƕűſܐ ܕƢƣܪܐ
 ƦƍŹ̇ ܒų ܒܒƞܬܐ ƀƐƉܒƦܐ

His arrangement rebukes the impudent 
because he has hedged the Temple around with fire. 
And in the case of the 200 [sons of Aaron], 
who dared and served as priests, 
 the fire, the lover of the holy, burst them out. 
It devoured the sons of Aaron, 
because they brought strange fire in like a harlot (Num 

16:1-35). 
The holy [fire] was jealous, and knowledge of truth 
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was zealous against profane inquiry. 
Fid 28.9-16 

4.1.2.1 The Leprosy of Miriam (Num 12:1-16) 
Miriam is mentioned by name in seven passages of the Old 
Testament.103 She is presented as the sister of Moses and Aaron104 
and identified with the sister of Moses who watched from a 
distance what would happen to Moses in the ark of bullrushes (cf. 
Ex 2:1-10). As a ‘prophetess’, Miriam took a leading role in the 
wilderness community with Moses and Aaron (cf. Ex 15:20-21). 
According to Numbers 12, Miriam and Aaron had an argument 
with Moses during the exodus because of his Cushite wife and his 
authority in rendering God’s word. They claimed to have the 
power of prophecy equal to that of Moses. Thus, they were 
rebuked, but the chief punishment fell upon Miriam (Num 12:9-
10). When Aaron saw Miriam’s leprosy, he regretted what he had 
said and prayed with Moses for her healing (cf. Num 12:10-15).  

Ephrem uses the illustration of the punishment of Miriam 
(Num 12:1-10) as an admonition to the Arians. Because Miriam 
criticised Moses for his Cushite wife and reproved the humble 
man, the Lord punished her skin with leprosy. Ephrem is amazed, 
perturbed and full of wonder that the skin of Moses’ older sister 
was diseased, when she had saved his life by approaching Pharaoh’s 
daughter and advising her to find a wet-nurse for Moses (Ex 2:1-
10). If this happened to Miriam because she spoke against the 
prophet, how much more severe would the disease be of those 
who pryingly seek to know the Lord of the prophets?105 

In the Second discourse on Admonition, Ephrem deals 
extensively with Miriam as an example from the Scripture. He 
frames the biblical passage with the significance of speech or 
word.106 The word granted life to the robber on the cross (cf. Lk 
23:42), but the mocking speech of Miriam afflicted her with 

                                                      
103  Ex 15:20-21; Num 12:1-16; 20:1; 26:59; Dtn 24:9; 1 Chr 5:29 (6:3); 

Mic 6:4. 
104  Ex 15:20-21; Num 20:1; 26:59; 1 Chr 5:29 (6:3); Mic 6:4. 
105  Fid 28.10; I Serm 2.1213-16. 
106  I Serm 2.1203-1380. 
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leprosy.107 As a prophetess, Miriam had the right to ask that God 
talk to her, but it was not right to be proud and arrogant, to rebuke 
and mock her brother in argument. Miriam spoke to God, she was 
near to him and she had the gift of prophecy, but because she 
thought that she was privileged, she became distant from the 
Lord.108 Words of mocking and rebuking are evil in the eye of the 
Lord, and man has to give account on the day of the judgment for 
every careless word he has spoken.109 Furthermore, all ‘uprightness’ 
 ’faith‘ ,(ܕŴƀƃܬܐ) ’purity‘ ,(ŴƤſűƟܬܐ) ’holiness‘ ,(ƃܐŴƌܬܐ)
 ,(ŴƉܗܒƦܐ) ’gift/charism‘ ,(ܐܘŴſܬܐ) ’concord‘ ,(ܗŴƍƊſܬܐ)
‘prayer’ (ܬܐŴƆܨ), ‘fasting’ (ܐƉܨܘ) and ‘pure love’ ( ܒܐŴŶ
 ƀƙƣ) are not ‘true’ and will be rejected and refused if they areܐ
mixed with ‘iniquity’ (ܐƆŴƕ), ‘impurity’ (ܐܘܬܐƊŹ), ‘magical 
ablutions’ (ܐƀŶŴƏ; variant: ‘defilement/abomination’=ܒܐſŴƏ), 
‘augury/divination’ (ܐƤŷƌ), ‘division’ (ܓܐƆŴƘ), ‘pride’ 
ƍƏܐܬ ) ’hatred of heart‘ ,(ܪŴƉܬܐ) ’haughtiness‘ ,(Ŵƣܒųܪܐ)
 110 The same is true with natural.(ƍƍŹܐ) ’Ɔ) or ‘jealousyܒܐ
substances. If poison is mixed with food then death will follow.111 
So it is with truth for Ephrem. Also, since what is visible is true 
and clear, because the mind and soul are invisible, the body serves 
as their mirror which reflects their role. The visible disease of the 
body reflects the invisible illness of mind. The leprosy of the body 
is equivalent to the rebuke of the mind. Moreover, the visible 
disease shows how hateful mocking and scorn is, and how impure 
as a result of it the mind and soul are.112 

For Ephrem man is healthy if the relationship of the body, 
mind and soul is full of harmony and the ‘limbs’ are not acting 
against each other. Therefore, he includes another form of 
argument for the cause of the leprosy of Miriam’s body. The 
‘division’ of the ‘limbs’ (body) against a person through diseases is 
a sign of impurity and defilement, and it is an evil. As a man rejects 
                                                      

107  I Serm 2.1207-16. 
108  I Serm 2.1333-42. 
109  I Serm 2.1377-80; Mt 12:36. 
110  I Serm 2.1225-42. 
111  I Serm 2.1247-59. 
112  I Serm 2.1257-77. 
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the defiled part of himself, so God too rejects a man if he doubts, 
sins and is unclean; and as one part of a person worries about 
another part, so God also worries about his chosen people.113 

While in Fid 28, Ephrem does not mention the healing of 
Miriam, he does so in the Second Admonition114 and in Haer 43 
where he presents God as the Creator of the body and Jesus as the 
healer of the body. Both are the same God who loves human 
nature. Among many other images of healing, Ephrem refers to the 
healing of Miriam and Naaman: 

ƎƊƖƍƆ ܐܦ  Ɓƃܕ ƋſƢƊƆ ܐƢܓƘ ƋŶ̇ܪ ̇ 
 ܝƍƏ̇̇ܐ ƘܓƢܐ ƢƐƖƆܐ ܕܟ

ŴƠƤƕܕ ƎƀƇſܐƆ  ܢŴƐƄƌܒܐ ܕƮ̣ܓ 
̇ܕܐƦƇƉ ƅſܗܘܢ  ųƆܘ ƎƉ ܕܐƏܓƁ  ܘƆܐ űƖƊƆܠ ̇ 

‘The one who loves the body’ cured Miriam [and] also 
Naaman. 

‘The one who hates the body’ cured the ten lepers (Lk 
17:12), 

so that they might reprove those who accused falsely; 
for, according to their word, the one who has increased 
should be blamed. 

Haer 43.16 

This text is in the context of hymns 42 - 44 of Against 
Heresies where Ephrem offers various arguments against the 
Marcionites and Bardaisanites who dared to separate the Son from 
the Father. For Marcion (ca. 70-150 C.E.) the Demiurge, as Creator 
of the body, ‘loves the body’, whereas Jesus represents the supreme 
good God, and so is seen as ‘hating the body’. Ephrem points out 
ironically the illogicality of Marcion’s separation between the Good 
God and the Creator. Therefore, unlike the heretics (Marcionites 
and Bardaisanites), Ephrem emphasises the love of Jesus for the 
human body which is the creation of the Father. Jesus loved the 
body of man and therefore He cured human bodies, just as His 
Father, the Creator of the body, did. Neither Jesus nor His Father 
hates the body. While in this hymn God is proclaimed as the 
Healer of man, and so also as the Healer of the leprosy of Miriam, 
in the Second Admonition Ephrem emphasises the method of 

                                                      
113  I Serm 2.1277-92: 
114  I Serm 2.1315-44. 
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healing, which is man’s purification from sin. Just as through sin 
and mocking speech disease afflicts the body, so through ‘holiness’ 
 God granted Miriam health and made her pure from (ŴƤſűƟܬܐ)
her leprosy. Both ‘holiness’ and sin have to do with the will of man 
and his use of free will, and at the same time with his relationship 
with God. The cursing of disease, or the healing or restoring of 
man is dependent on the relationship between man’s body, mind 
and soul, as well as on a proper relationship to the Creator of 
human nature. The healing of leprosy is a symbol of the new birth; 
disease becomes cleansed from the body, just as sin from man at 
baptism.115  

Therefore, the mind of man should be holy, and any 
investigation of the Lord implies a division of the mind. The tenor 
of the whole of hymn 28 On Faith is provided in the refrain which 
praises the Son Who cannot be known.116 The Son of God is 
described as the ‘Son of the bosom of devouring fire’ which 
swallowed up the disputers and inquirers.117 In the Second 
Admonition, Ephrem says: 

 Ǝſܐܢ[ܐ [ Ǝƃܐ ܗƠſŴƊܐ ܗܘܬ  ܒƦƀܒƌܕ ƋſƢƉ
ƦܒƢܓ 

̇ܐƢŶܬܐ ܐųƌܘ ܕܬơƀƉ  ܙŴƕܪſܐ ܗܝ ųƆ ܓƌųܐ ̇ ̣. 
If Miriam who was a prophetess was cursed with 

leprosy because of mocking, 
if another one mocks, for her even Gehenna is too 

small. 
I Serm 1213-16 

4.1.2.2 The Cure of Naaman’s Leprosy and Gehazi’s Greed and 
Punishment (2 Kgs 5:1-27) 

Diseased with leprosy, Naaman visited the prophet Elisha in 
Samaria in the hope of being cured (cf. 2 Kgs 5:1-27). On his 
arrival Naaman was ordered to bathe himself seven times in the 
Jordan (2 Kgs 5:8-12). Obeying the word of the prophet, Naaman 
dipped himself seven times in the River Jordan and he was cured (2 
Kgs 5:13-14).  

                                                      
115  CDiat 16.13; I Serm 2.1257-.1335. 
116  Fid 28.Refrain: ŪƠƕƦƉ ŸƄƤƉ ܐƆܐ ܕűƇſ ƅſƢܒ . 
117  Fid 28.11. 
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In a passage which was quoted above it was stated that ‘the 
One Who loves the body cleansed Miriam and Naaman from their 
leprosy and the One Who hates the body cured ten’.118 Ephrem 
here refers to the biblical narrative concerning Naaman to illustrate 
the unity of Jesus with his Father. As Jesus restored human bodies, 
so the Father cured people like Naaman, who believed that there is 
only one God, the God of Israel.119 Furthermore, the body of man 
is the dwelling place of the body and blood of Christ and not the 
dwelling place of demons, as they dwelt in swine and the sea.120 
God loves the human body, He restores it, cures and purifies it. 
Jesus also loves it.  

A further point is made in the CDiat 12.21, where attention is 
drawn to the fact that Jesus touched (Mt 8:3) the leper even though 
this was against the Law. Elisha followed the Law and did not 
touch Naaman while the Lord did ‘in order to show that the Law 
was not an obstacle to Him Who had constituted the Law’.121 In 
CDiat 16.31, where Jesus tries to explain rebirth to Nicodemus, 
Ephrem refers to Naaman. Without a womb, Naaman was 
renewed through the words of Elisha: ‘He went and washed 
himself and was cleansed, and his flesh became like that of a little 
child.’122 

The cleansing of the body of Naaman from leprosy through 
the few words of Elisha and through the water reminds us of 
baptism. According to Ephrem, it was not the water of the River 
Jordan which cured Naaman, but it was the ‘command’ (ܐƌűƟŴƘ). 
The prophet of the Lord commanded Naaman to wash in the river 
as the Lord commanded the man born blind to wash in Siloam (cf. 
Jn 9). Therefore, it is not the element of water which effected the 
purification of Naaman, as it is not the ‘water of atonement’ ( ܐƀƉ̈

 which gives atonement to human beings, but the names (ܕƀƏŴŶܐ
pronounced over the water.123 

                                                      
118  Haer 43.16. 
119  2 Kgs 5:15; cf. Haer 43.16. 
120  Haer 43.3. 
121  CDiat 12.21; Mt 8:3. 
122  CDiat 16.13; 2 Kgs 5:14. 
123  CDiat 16.29. By the ‘water of atonement’ Ephrem means baptism. 
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Faith is certainly important. Commenting on the verses 
‘physician, heal yourself’ (Lk 4:23) and ‘a prophet is not accepted in 
his own town’ (Lk 4:24), Ephrem refers to Elisha as an example. 
Likewise, Jesus refers to Elisha when He is rejected at Nazareth.124 
To those who believed in Jesus, He was like a ‘fountain’ 
 for them. Elisha was a fountain in the thirsty land for (ƉܒƕŴܐ)
thirsty people, but because they did not have faith in him, they 
could not drink from it. It sprang forth for the leper Naaman and 
granted him healing, because he believed.125 Ephrem uses this as a 
part of his polemic against the Jews. Particular allusion is made to 
Judas Iscariot in Eccl 31.9: the majesty of Jesus is much more 
exalted than that of Elisha who healed Naaman, since the Lord 
healed many.126 Therefore, Judas Iscariot should have had much 
more faith in the Lord than Naaman had in Elisha: Naaman trusted 
the prophet by obeying him and honouring him, while Gehazi 
reproached the prophet of the Lord. 

In hymn 28 On Faith quoted above, Ephrem also uses Gehazi 
as an example in order to demonstrate the boldness of the Arians 
who ‘pry into’ God. The narrative of the cure of Naaman’s leprosy 
(2 Kgs 5:1-27) described Gehazi as greedy and deceitful. Because 
Gehazi lied to Elisha over his having taken two talents of silver and 
two changes of clothing from Naaman, his skin became diseased 
with leprosy (2 Kgs 5:20-27). His leprosy was the result of his free 
will and wilfulness, for he had scorned his master freely, of his 
will.127 The scorning of the servant of the Lord is like scorning 
God and lying to Him. Because of this Ephrem accounts Gehazi 
along with Cain, Pharaoh, Saul, Herod and Judas Iscariot. Their 
hatred precipitated the doing of iniquity and they thought to 
deceive God.128 Like Achar (cf. Josh 7:1-26) and the Israelites in 
the desert during the Exodus (cf. Ex 32:1-35), Gehazi loved gold (2 
Kgs 5:22-23) which clothed him with leprosy. The lying of Gehazi 

                                                      
124  Lk 4:27; CDiat 11.23-27. 
125  Nis 42.5. 
126  Eccl 31.9. 
127  Fid 28.12, 14. 
128  CDiat 3.5. 
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over the gold is given as a parallel to the reproach of Moses by 
Miriam.129 

The visible leprosy serves as a mirror of the inner mind of 
Gehazi. In hymn 31 On the Church, Ephrem uses the same 
argument as in the case of Miriam. The leprosy of his body 
‘heralded’ and mirrored ‘the darkness of his mind’.130 Also the light 
of day does not enlighten the inner darkness. Gehazi pretends in 
the presence of the prophet to be light and pure while his mind 
was dark and defiled, like Iscariot in front of Jesus, the powerful 
Son. Likewise, Miriam thought herself to be near to God while she 
was far from him because of her inner mind.  

4.1.2.3 The Leprosy of King Uzziah (2 Chr 26:16-21) 
Another example of leprosy that Ephrem frequently uses is that of 
King Uzziah. During the early years of his reign, King Uzziah was 
instructed in the fear of God by a certain Zechariah (cf. 2 Chr 
26:5), and he did what was right in the eyes of the Lord (cf. 2 Kgs 
15:3). But, because he had entered the holy sanctuary to burn 
incense as a priest unfaithfully and without obeying the 
commandments of the Lord, he was afflicted with leprosy (cf. 2 
Chr. 26:16-21).  

Ephrem refers to King Uzziah in three hymns On Faith and 
in three On Paradise.131 In hymn 8, 28 and 38 On Faith, Ephrem 
                                                      

129  CDiat 8.1c has gold (ܕܗܒܐ). In Eccl 31.7, Ephrem uses the term 
silver (ܐƉܐƏ) instead of gold (ܕܗܒܐ), while Peshitta has ܐƙƐƃ (cf. 2 
Kgs 5:22-23; see M. Weitzman, The Syriac Version of the Old Testament 
(Cambridge 1999), 174). The greed and deceitful deeds of Gehazi are also 
reflected in the story of the woman of Shunem (2 Kgs 4:8-37). The 
woman of Shunem became afraid while Gehazi approached her son and 
touched him with the staff. Since he turned back with the staff without 
healing the child, Ephrem describes him as a thief (cf. Nis 39.2; 2 Kgs 
4:31). Gehazi’s greed could not revive the child of the Shunamite woman, 
and his theft, which is the influence of the Evil One (cf. Nis. 57.22), 
accused him and reproved him so that he might escape from leprosy (cf 
Nis 37.1; 42.6; Eccl 31.10): 

Ɔ ŴƆܕ Ǝſܝ ܕŵŷܐ ܗܘܐ ܓƍƏ ƁܓƏ ųƍƖŹ ƈƠƣ̇ܗܘܐ ƋƇƣ ƗƤƀƆ̇ܐ 
 .ܐųƐƃ ܗܘܐ ƢŹŴŶܐ ܕƢƖƌܘܩ ƎƉ ܓƢܒܐ

130  Eccl 31.7; I Serm 2.1269-78. 
131  Cf. Fid 8.11; 28.13-15; 38.17; Parad 3.13-15; 12.4; 15.9-12. 
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discusses King Uzziah’s leprosy as an example of those who pry 
into God. The biblical narrative of Uzziah is one among many 
others. According to Ephrem, it points to the reproach of those 
who pry into the Lord by their wilfulness and free will, and do not 
obey the commandments of the Lord.132 His argument is mainly 
against the Arians.133 Disobeying the commandments of the Lord, 
King Uzziah entered the holy temple by his own wilfulness, just as 
Gehazi freely lied to the prophet Elijah. His wilfulness led him to 
act against the Law, just as Miriam had scorned the prophet. He 
was free to do this and had the freedom which enabled him to use 
deceit and to do whatever he likes, even if it is against God.134 
Ephrem draws a parallel with Adam who expected to be divinised 
by the eating of fruit. However, quite the opposite occurred and he 
lost his glory and was expelled from Paradise:  

 ܙŴſܐ ܨܒܐ ƊƆܐܪܬ ܐܕܡ
 ܘܗܘܐ ųƆ ܗܘ Ŵſܪܬܢ ܐܪƕܐ

 ܨܒܐ Ŵƕܙſܐ ܕƚƏŴƌ ܗܘܐ ųƆ ܐܦ Ŵƌųƃܬܐ
 ܘܐܬܬܘųƆ ƚƏ ܓƢܒܐ űſűƌܐ

Adam wanted to inherit the brightness, 
but the earth became his inheritance. 
Uzziah wanted to add priesthood for himself, 
but he was given in addition an abominable leprosy. 

Fid 38.17 

For Ephrem, Adam’s and Uzziah’s wills manifestly contradict 
the will of God. Nevertheless, God had once granted free will to 
man who therefore is enabled to act freely. While it is the Evil One 
who is the prime rebel against God, man sins because he is 
persuaded by the Devil. The Devil deceived Adam and made him 
eat from the Tree of Knowledge and led Uzziah to enter the holy 
temple.135 The Tree of Knowledge serves as a parallel to the holy 
sanctuary, as does Adam to King Uzziah. Adam dared to touch the 
fruit and Uzziah to enter the holy sanctuary. Both of them were 

                                                      
132  Fid 8.8-16: the 250 priests and Korah (Num 16:1-50), the priest 

Uzzah (2 Sam 6:1-8), the River Jordan (Josh 3:7-4:9), Daniel (Dan 8:15-
27). 

133  Fid 28.13-15; 38.13. 
134  Fid 28.14; 38.17; Parad 12.4. 
135  Parad 12.4; 15.9. 
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disobedient and acted in boldness.136 Adam and Uzziah demanded 
much more than what God had granted to them. Adam was in 
possession of the luxury of Paradise and Uzziah of that of 
kingship. Because of their boldness, they lost their rank.137 
However, if Adam and Uzziah had followed the commandments of 
the Lord they would not have sinned. As we have seen in the 
context of Gehazi, the free will of man is not limited in the way 
that nature is bounded, but it has the Law. Following the 
commandments of the Lord will save man from all harm, and 
prevent him from being influenced by the Evil One.  

Furthermore, Ephrem contrasts the holiness of the sanctuary 
with the disease of leprosy. The expectations from the holy 
sanctuary are obvious: the king expected holiness and purification 
from it, but he received leprosy. ‘The leper who makes all unclean 
came out of the temple which makes all holy’.138 It is clear that the 
inner mind and thought of man are influential here, and that the 
‘holiness’ or ‘sinfulness’ of man is dependent on the invisible mind. 
Man can sin even in the holy sanctuary which makes all holy if he is 
not pure in his mind. King Uzziah scorned and mocked the temple 
of the Lord while he was offering the incense, and ‘he was not 
ashamed to treat with contempt the glory of the Holy One …’.139 
To clarify his argument further, Ephrem refers to some examples 
from nature. Man benefits from rain and sun, but if they are too 
strong they become harmful. Although bread gives life to all, yet to 
the greedy it gives death.140 

In all this, Ephrem warns against prying into the Lord. Man is 
liable to be persuaded by the Evil One, and so it is necessary to 
follow the Lord’s commandments and to obey the Law. Otherwise, 
the consequences of disobedience are harmful. The disease of 
leprosy is a visible disease of the invisible human mind. Ephrem 
describes it as a punishment which is a consequence of man’s own 
fault, seeing that he is free. 

                                                      
136  Parad 3.14. 
137  Parad 15.9-10; Fid 38.17. 
138  Fid 28.15; Parad 15.12. 
139  Fid 28.13. 
140  Fid 28.15. 
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4.1.3 Jesus Christ as the Hidden Medicine in the Seed of 
Abraham/David 

The evangelist Matthew mentions explicitly three biblical women in 
the genealogy of Jesus, apart from Mary the Mother of Jesus: 
Tamar (Mt 1.3), Rahab and Ruth (Mt 1.5). They are not Jews, but 
they became a part of the genealogy of Jesus in a significant way: 
they had recognised the ‘hidden messianic seed’ in their husbands; 
they risked their own lives and wanted to participate in the new life, 
even if their actions were against the Law. In the cases of Tamar 
and Ruth, Ephrem specifically identifies this messianic seed as ‘the 
Medicine of Life’. 

By way of introduction I take Nat 9.7-16, where Ephrem 
brings together these three women who, out of their love, hoped 
for Jesus and wanted to partake in his ancestry. By bringing these 
three women of the genealogy together Ephrem implicitly identifies 
Rahab of Matthew 1:5 with the Rahab of Joshua 2 (see below): 

9.7 
ƦƇźƉ̈ܟ Ƥƌܐ ܪܗܛ ܗܘܝ ܒƦܪ ܓܒƮܐ ̣ ̈ 

ƈƉܐ ܕܐܪƢܓܒ Ʀܪܓ ƢƉܬ 
ܘܪŴƕܬ ܪƦƊŶ ܓܒƢܐ ܕƏܐܒ

̇
̣ 

ƦƀܒƦƣܐ ƅܐ ܒƮܓܒ Ʀܒƣܕ ŪŶܐܦ ܗܝ ܪ
̇

̣ ̣ ̇ 
Because of You, women pursued men: 
Tamar desired a man who was widowed, 
and Ruth loved a man who was old. 
Even Rahab, who captivated men, by You was taken 

captive. 
9.8 

ƦƠƙƌ ܬƢƉ ܘܒƃŴƤŷܐ ܓƍܒŴƌ Ʀܗܪܐ
̇ ̇

̣ ̣ 
ܘܒƊźܐܘܬܐ ܓƍܒŴƟ Ʀܕƣܐ

̇
̣ 

ƦƇƕ Ʀܒƍܐ ܓƀƏܪŴƙܘܒ
̇

̣ 
ƢƀƠſ ƅƆ̈ܐ ƙƄƌ ơƙƉܐ ƎƉ ܙƇƀƆܐ ̈ 

Tamar went out and in darkness she stole the light, 
and by impurity she stole chastity, 
and by nakedness she entered furtively to You, 
the Honorable One, Who produces chaste people from 

the licentious. 
9.9 

ƢƄƖƌܕ ƅſܘܪܗܛ ܐ ŻƍƟܐ ܘƍźƏ ܝųſŵỴ̂ ̣ 
ܐܕƢƃ ܕƍſܐ ܘƆܐ ܕƦƇŶ ܗܘܬ

̇ ̇
̣ ̣ ̣ 

ܪܓƊܐ ܘƙƀƏܐ ܘƆܐ ƦźƍƟ ܗܘܬ
̇ ̇

̣ ̣ ̇ 
ƚƇƉ̣ ܓŴܪܐ ܓŴܪܐ Ƈƃܐ ܗܘܐ ܕƇƄƌ ƅƆܐ ܗܘܐ ̣ ̣̣ ̇  
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Satan saw her and was afraid and ran as if to hinder 
[her]; 

He reminded [her] of judgment, but she feared not, 
of stoning and the sword, but she was not afraid. 
The teacher of adultery was hindering adultery to 

hinder You. 
9.10 

ŴƟ̇ܕƣܐ ܗܘܐ ܓƢƀ ܓŴܪܗ ܕܬƦƇźƉ ƢƉܟ ̣ 
ƅƆ ܨܗſܐ ܗܘܬ ƌܒƖܐ ܕƀƃܐ

̇
̣ 

 ųẛܘܕܐ ܓŵƇܗ ŴƠƣ ƎƉܬܟ
ƀƖƉųƕŴܒƉ ƎƉ ƅƀƠƣ Ʀܒƍܐ ܓƦſܐ ܨܗƍ

̇
̣ 

For the adultery of Tamar became chaste because of 
You. 

For You she thirsted, O pure Fountain. 
Judah cheated her of drinking You. 
A thirsty fount stole Your drink from its source. 
9.11 

Ʀܗܘ ܪܓ ƅƆ ܟƦƇźƉ ܐƦƇƉ̣ܗܘܬ ܐܪ ̣
̇

̣ 
 ܬܘܒ ܙƦƀƌܐ ̣ܪܗƦŹ ܘܗܘܬ

ƦŶŴƏ ܗܘ ƅƆ ܟƦƆŴźƉ
̇

̣ 
ƦƊŶܗܘ ܪ ƅƆ ܐƦƣűƠƉ ܬ ܘܗܘܬƢźƌ

̇ ̇ ̇
̣ ̣ ̣ ̣ 

She was a widow. For Your sake she desired You. 
She pursued You, and even became a harlot. 
For Your sake she longed for You. 
She kept [pure] and became a holy woman, [for] she 

loved You. 
9.12 

ܪŴƕܬ ܬƦƏܒƢ ܕܒŴƕ ƦƖܬܪܟ ŴƉ ųƆ ƈƕܐܒ
̇

̣ ̇ 
̇ܬűŶܐ ܬƢƉ ܕܐܬܐ ƢƉܗ ̣ 

̇ܕųƊƣ ܐƢƃܙ ƈƕ ܒƢƉ Ƣܗ ̇ 
ųſܐ ܗܘܐ ܕܬܐܬܐ ܨܐܕƢƟ ƅƆ ųƀƌŴƃ ̇ܐܦ ̇̇ 

May Ruth receive good tidings, for she sought Your 
wealth; Moab entered into it. 

Let Tamar rejoice that her Lord has come, 
for her name announced the Son of her Lord 
and her appellation called You to come to her. 
9.13 

̇ܒƅ ܐܙܕƮƀƠſ ƈƆܬܐ ƆŴƃ ƚƄƍƉܐ ̇ 
ƅƆ ܗܘ ܓƍܒƦ ܒƦƀ ܐܘܪƦŶ̈ܐ

̇
̣ ̣ 

 ܕܪ̈ܫ ܐܘܪŶܐ ƆܒŴƄƇƉ Ʀƀܬܐ
̣ܕƀŶܐ ܓƍܒƆ Ʀܐ ƙƀƏ ơƙƏܐ ܕƦƀƊƌܗ ܗܘܐ ̇ ̣ ̣

̇ ̈ 
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By You honorable women made themselves 
contemptible, [You] the One Who makes all 
chaste. 

She stole You at the crossroads, 
[You] Who prepared the road to the house of the 

kingdom. 
Since she stole life, the sword was insufficient to kill 

her. 
9.14 

ܪŴƕܬ ܨűſ ܓܒƢܐ ܒܐܕܪܐ ƦƇźƉ ƦƇƙƌܟ
̇

̣ 
 ̇ܐƞŶܦ ŴŶܒƦƇźƉ ųܟ

ŴŶ ƚƇƉ̈ܨƘܐ ŴƄƆܠ ܬſܒܐ ̇ 
ƅƇƟ ƈźƉ ƎƀƇƟ ƈƃ ƈƕ ųƀƌܐܕ ƢƐƉ̈ܐ ̇ ̈

̣ 
Ruth lay down with a man on the threshing floor for 

Your sake. 
Her love was bold for Your sake. 
She teaches boldness to all penitents. 
Her ears held in contempt all [other] voices for the sake 

of Your voice. 
9.15 

ƦƤŶ ܒųƏƢƖ ܕܒƦƇƙƌ ƦƠƇƏ ŵƖܓŴƊܪܬܐ ܕܪ
̇ ̇ ̇

̣ ̣ ̇ ̣ 
ŵỴ̂ܬ ܪܒ ƢƉŴƃܐ ܕƐƃܐ ܒƞŷܗ

̇
̣ 

Ŵƌܪܐ ųƉƢƀƙƆ ܪܗƦŹ ܘܗܘܬ
̇ ̇

̣ ̣ 
ƕܓƦƇܗ ܕܒƅƆ ŵƖ ܗܘ űƇſܬ ܬܘܪܐ ܕƊźƘܐ

̇
̣ ̣ ̇ 

The fiery coal that crept into the bed of Boaz went up 
and lay down.  

She saw the Chief Priest hidden in his loins, 
she ran and became the fire for his censer. 
The heifer of Boaz brought forth the fatted ox for You. 
9.16 

ƦƤƍƃ ܐƇܓ ƅܒŴŶ ƈźƉ ƦźƠƆ ܐźƠƆ
̇

̣ ̣
̈ 

ųƇƙƣܐ ܕƢܐܓ ƈܓƖܗ ܒƦƕƢƘ̇ ̇ 
ƍƍƣ ƚƇŶ̈ܐ ƣƢƣܐ ܕƄƇƉܐ ̈ 

ųƍƉ Ʀŷƌܐ ܕƀŶܐ ܕƍƙƃ ܐƇܓ ƚƇŶ̇ܘ ̇
̣ ̈ ̈ 

She went gleaning; for Your love she gathered straw. 
You repaid her quickly the wage of her humiliation: 
instead of ears [of wheat], the Root of kings, 
and instead of straw, the Sheaf of Life that descends 

from her. 
Nat 9.7-16 
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4.1.3.1 Tamar (Gen 38)  
According to the biblical account (Gen 38), Tamar was the wife of 
Er, the firstborn of Judah who was in the fourth generation in the 
genealogy of Jesus from Abraham onwards (cf Mt 1.3). God let Er 
die for his wickedness. When Onan the second son of Judah also 
died, Judah tried to save his youngest son Shelah by delaying giving 
Tamar to him as a wife. Tamar, however, took the matter into her 
own hands after Judah’s wife died. Disguised as a harlot, she had 
relations with Judah and she became pregnant. The pledge, the seal 
and its cord, and the staff, which she took from him, bore witness 
that he was the father of her children. She gave birth to twin sons, 
Perez and Zerah, and Perez was an ancestor of David.  

In the Commentary on Genesis Ephrem draws attention to 
the aim of Tamar. She was yearning for the blessing (ܐƦƃܪŴܒ)141 
and treasure (ܐƦƊƀƏ)142 which were hidden in the Hebrew man. 
In order to fill her hunger and to make her poverty rich from the 
hidden treasure she dared to act against the Law. ‘She who had 
been cheated out of marriage was held innocent in her fornication 
…’143 

In CGen 34.3, Ephrem does not specify further the ‘blessing’ 
and the ‘treasure’ which were hidden in the circumcised man.144 
From the context we may suppose that Ephrem implies a 
messianic interpretation. Ephrem expresses this clearly in his 
hymns.145 In Virg 22.19-20, where Ephrem comments on the 
Samaritan woman, he says: 

                                                      
141  CGen 34.2. 
142  CGen 34.3-4. 
143  CGen 34.6: ƦƊƇŹܬܗܕܐܬŴƀƌŵܒ Ʀƀƃܬܐ ܐܙܕŴƘܬŴƤܒ ̇  ; cf. Nat 

15.8. 
144  CGen 34.3. 
145  Nat 9.7-16; Virg 22.20. In his article ‘Holy Adultery’, Tryggve 

Kronholm draws attention to Ephrem’s interpretation of Genesis 38. He 
says that ‘Ephrem explicitly advocates the idea that Tamar’s adultery in 
reality was something holy, since the measures she was taking were 
performed solely with an end to the coming of the Messiah’ (Kronholm, 
150). Cf. T. Kronholm, ‘Holy Adultery. The Interpretation of the Story of 
Judah and Tamar (Gen 38) in the Genuine Hymns of Ephraem Syrus (ca. 
306-373)’, OS 40 (1991), 149-63. H. Urs von Balthasar, ‘Casta Meretix’ in 
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22.19 
ųƀƘܬŴƣ ܘƦƀƉܬ ܗܘܬ ܕŵŶ ƢƉ̇ܬ ̈ 

 ܘƦſܒƦ ܘܗܘܬ űƐŷƆܐ ܪܒܐ
 ųſܘܕܐ ܕƈŶ ܕƆܐ ŴƊƌܬ ܐܦ Ƈƣܐ

 ƐƘŴẒ́ܐ ܕſƮƊƣ ŴƇŶܐ …
 ̇ܬƢƉ ܓƍܒƦ ܘűƐŷƆܗ ܐƕܒƢܬ

ƦƀƤŹ ܗűƐŶ ܐ ܐܦƦſƢƊƣ̇ 
ƎƌܕܪŴƖƆ ųƇƄƌ ƁƇܐܬܓ ƢƉ̇ܕܬ 

 .[ŴƀƆܬܪƎƌ[̇ܘܕܗܝ 
Tamar saw that her consorts were dead 
and she sat down to great reproach. 
Judah feared that Shelah also would die 
… type, the Samaritans feared. 
Tamar stole and made her reproach pass away, 
and the Samaritan woman concealed her reproach. 
Tamar’s deceit was revealed for our benefit, 
and hers for our advantage. 
22.20 

 ƎƉܕ ƦƍƊſܗ ƢƉܘܕܐܬųſ 
 ̇ܕƄƇƉ Ÿƌܐ ܕܓƍܒƦ ܪܐܙܗ

̇ܐܦ ܗܝ ƦƀƄƏ ܒſƮƊƣ Ʀƀܐ ̇ 
Ÿƌűƌ ܐŷƀƤƉ ųƍƉ Ƣܒƃ̇ܕ 

ƅƕܐ ܕƆ ܗƢܒƏ ܗܘ ƢƉ̇ܕܬ 
ƈźܐ ܒƆ ųƀƃŴƏ ̣ܐܦ ܗܝ ̇ ̇ 

̇ܐųƍƉ ƅſ ܓƢƀ ܕƢƉ Ÿƌܢ ܒųܘ ƃƢƃܐ ̇ 
ƎƉܬ ƁƇܐܬܓ ų̇ܕܒ. 

Tamar trusted that from Judah 
would arise the king whose symbol she stole. 
This woman, too, among the Samaritans expected 
that perhaps the Messiah would arise from her. 
Tamar’s hope was not extinguished, 
nor was this woman’s expectation in vain, 
as from her, therefore, our Lord arose in this town, 
for by her He was revealed there. 

Virg 22.19-20 

                                                                                                          
his collection Sponsa Verbi (Einsiedeln 1961), 203-305, in the course of a 
long patristic study of Rahab and other biblical types, has a section on 
‘Thamar, die Dirnengestalt der Kirche’ (pp. 280-89), but he did not know 
Ephrem’s poetry and misses his much greater symbolic richness. 
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In CDiat 12.19, Ephrem also links the story of Tamar with 
that of the Samaritan woman. After Ephrem has discussed some of 
the faithful and righteous people in hymn 11 On the Church, he 
contrasts Tamar with Eve. Love of the ‘new life’ (ܬܐűŶ ܐƀŶ̈ ̈ ) 
caused the prophets and the faithful to bear and suffer much in 
order to receive life. It is only in this context that Ephrem 
introduces the image of ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ). This 
‘Medicine of Life’ was hidden in Judah. Tamar stole the Medicine 
of Life from Judah, for she recognised it hidden in Judah: 

ƞƇŶܕܐܕܡ ܐܬ ųŷܒŴƣ ܢűƕܐ ܪܒܐ ܕƍƀƣ Ŵܒܓ 
̇ܕƦƀźŶܐ ܒܓƐƀܐ ƦƠƙƌ ܘſŴŶܐ ܘŴŶܐ ܗܘܘ 

 ̈ܐƇƀƆܐ
 ܬƢƉ ܕƎſ ܒƦƀ ܐܘܪƦŶ̈ܐ ƈƕ ܬܓƢܐ ƦƇƙƌ ܗܘܬ

ųܐ ܗܘܐ ܒƐƃܐ ܕƀŶ ƋƏ ųƍƉ Ʀܒƍ̣ܘܓ ̈ ̣ 
Ʀƀƃܐܙܕ Ʀƃܐ ܕܙƍſűܒ Ʀܒƍܐܬܓ Ʀܒƍܐ ܕܓƦƀźỴ̂ ̣ ̣ ̣ 

Ƣƀƕ űƃ̈ ܐܬƞƇŶ ܕƢƉܢ ƢƏܩ ƦƊƀƏܗŴƉܬܐ  ̇. 
Amid the great tranquillity of Eden the glory of Adam 

was robbed. 
For sin came out with a band of robbers 
and the snake and Eve became the instigators. 
Tamar, however, fell upon the merchant in the 

crossroads, 
and she stole from him the medicine of life that was 

hidden in him. 
The sin that stole, itself was stolen, and in the judgment 
in which it was victorious, it has been defeated. 
Death was robbed while it was awake, 
because our Lord had emptied out its treasures. 

Eccl 11.10 

According to Ephrem, Jesus as the ‘Medicine of Life’ was 
hidden in the descendants of Abraham. Tamar realised this in 
Judah and she wanted to ‘steal’ it from him.146 We find the same 
idea concerning the role of Ruth,147 but the case of Rahab is more 
complicated (Josh 2; 6). 

                                                      
146  Nat 1.12; 16.14: Ephrem often uses the verb ‘steal’ (Ūƍܓ). 
147  Nat 1.12-13; 9.7-16 
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4.1.3.2 Rahab (Jos 2; 6) 
As is mentioned above, the name of Rahab is included in the 
genealogy of Jesus (Mt 1.5). Rahab is related to the ‘Medicine of 
Life’ only in as far as she appears in the context of Tamar and 
Ruth.148 The story of Rahab is embedded in the account of the 
Israelite conquest of Jericho (Josh 2; 6). She is introduced as a 
harlot (ܐƦƀƌܙ) (Josh; 2:1; 6:17, 25). Rahab hides the two spies of 
Joshua from the ruler of Jericho. Rahab acknowledges the power of 
the Lord of Israel, and the spies promise her that she and her 
family will be saved when the Israelites overwhelm Jericho. The 
spies kept their promise and her household survived and ‘she dwelt 
in Israel to this day’ (Josh 6:25). 

In the Christian tradition Matthew accords a certain Rahab a 
prominent position in the genealogy of Jesus. She is identified as 
the wife of Salmon who is in the 10th generation of the genealogy 
from Abraham onwards. She gave birth to Boaz, the husband of 
Ruth. Two other references in the New Testament to the Rahab of 
Joshua may have encouraged the identification of Rahab the harlot 
with Rahab the wife of Salmon.149 It seems that by associating 
Rahab with Tamar and Ruth in Nat 1.33, Ephrem follows the 
Christian tradition. He counts Rahab among the significant figures 
of the Old Testament and links her to the prophecies concerning 
Jesus’ birth. The tying of a scarlet cord in the window was the sign 
for saving her household:  

̣ܪųƆ ŪŶ ܗܘ ƢŶܬ ܗܘܬ ܕܐܢ ŹŴŶܐ ܕܙŴŶܪƦſܐ ̣̣ 
̇ܒܐܪܙܐ ƎƉ ųƟƢƘ ܪܘܓŵܐ ܒܐܪܙܐ ƦƊƖŹܗ 

 .ƢƤƆܪܐ
Rahab beheld Him; for if the scarlet thread 
saved her by a symbol from [divine] wrath, 
by a symbol she tasted the truth. 

Nat 1.33 

Rahab symbolised the hope of salvation, because she and her 
family were saved through the Jews. Ephrem does not associate 
Rahab with Salmon as the evangelist Matthew does, but he 
                                                      

148  Nat 9.7-16. 
149  Heb 11:31; Jas 2:25. This is not a tradition known to any Jewish 

sources: see H. L. Strack & P. Billerbeck, Kommentar zum Neuen Testament 
aus Talmud und Midrash I (München 1922), 20-23. 
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emphasises her attitude to the two spies. Even if Ephrem does not 
say explicitly that she had any relationship to them or later to 
another Jew, he gives her the same status as Tamar and Ruth: 
‘Because of You, women pursued men... Even Rahab who 
captivated men, by You, was taken captive.’150 

4.1.3.3 Ruth (Ruth 3) 
In Ephrem’s poetry Ruth is mentioned mainly in the hymns on the 
Nativity as a woman who saw the ‘Medicine of Life’ in Boaz. The 
Moabite woman Ruth returned as a widow with her mother-in-law 
Naomi from Moab to Bethlehem. Here her mother-in-law 
conceived a plan for securing Ruth a home. Obeying Naomi, Ruth 
went to Boaz at night and asked him to marry her. He married her 
and she bore a son Obed who was the father of Jesse (cf. Mt 1:5-6). 

Ephrem draws a parallel between Tamar and Ruth. Tamar saw 
in Judah the coming Messiah; likewise Ruth was aware of the 
hidden ‘Medicine of Life’ in Boaz: 

1.12 
Since the King was hidden in Judah, Tamar stole Him 
today shone forth the splendour of the beauty whose 

hidden form she loved. 
1.13 
Ruth lay down with Boaz because she saw hidden in 

him the medicine of life; 
today her vow is fulfilled since from her seed arose the 

Giver of all Life.151 
Nat 1.12-13 

Ephrem used some other terms instead of ‘Medicine of Life’ 
as we saw above: treasure and blessing.152 In Nat 9, he deals 
extensively with Tamar, Rahab and Ruth; and he emphasises the 
risks in their lives and their love for the coming Messiah who is 

                                                      
150  Nat 9.7. 
151  Nat 1.12-13: 

̣ܕƄƇƉܐ Ɛƃܐ ܗܘܐ ܒųƀܘܕܐ  ܓƍܒƦܗ ܬƞŶ ƎƉ ƢƉܗ ̇
ųƍŶƞƌ Ÿƌܐ ܕƍƉŴſ̣  ƣܬܗܕŴƀƐƃ ƦƊŶܐ ܕܪƢƘŴ. 

̣ܕƀŶ ƋƏܐ ŵŶܬ ܕƐƃܐ ܒų ܪŴƕܬ ܨűſ ܒƦƇƙƌ ŵƖ ܗܘܬ  ̈ 
 ƋƆƦƣܐ ƎƉŴẛ  ƈƃ ܐŷƉ Ÿƌܕ ųƕܙܪ ƎƉܪܗ ܕűƌ̇ ̇. 

152  CGen 34.2-4. 
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described as ‘light’ (ܗܪܐŴƌ), ‘holiness’ (ܐƣܕŴƟ), ‘pure fountain’ 
 etc.153 ,(ƌܒƖܐ ܕƀƃܐ)

4.2 New Testament 
Ephrem refers to or comments on most of the healing miracles 
that Jesus and the Apostles performed during their ministry. Only 
the healing of two women, the sinful woman (Lk 7:36-50) and the 
woman with a haemorrhage (Lk 8:43-48), is extensively discussed 
here. As a third aspect, the miracles of giving sight to the blind are 
studied and presented. 

4.2.1 The Healing of the Sinful Woman in the House of 
Simon the Pharisee (Lk 7:36-50) 

The episode of the sinful woman who anointed and washed Jesus’ 
feet in the house of Simon the Pharisee is the most developed 
theme in Ephrem’s poetry. In the Commentary on the Diatessaron, 
Ephrem highlights her in sections 7.18 and 10.8-10 as a person 
who openly acted cleverly and, therefore, Jesus as the Physician 
Who heals everyone became her personal Healer.154 The sinful 
woman appears as the central focus of the mimro On Our Lord 
where Ephrem contrasts her markedly with Simon the Pharisee.155 
II Serm 4 delineates the inner thoughts of the sinful woman in a 
dialogue between her and the seller of unguents, Satan and 
Simon.156 The first three subsections deal with these three works, 
while the last subsection takes in all the other relevant references.157 

The various biblical narratives of the four Gospels158 cause a 
problem. A considerable difference is to be seen between Luke and 
the other three Gospels, so that one can perhaps speak of two 
different women anointing Jesus’ feet. First of all, according to 
                                                      

153  Nat 9.7-16. 
154  Cf. CDiat 7.18; 10.8-10. Briefly, Ephrem also refers to the sinful 

woman in CDiat 8.15; 15.1; 22.5. 
155  The main chapters are in Dom 14-24; 42-44 and 48-49. 
156  See the whole II Serm 4, including App I.A and I.B. 
157  See Virg 4.11; 26.4; 35.5-8; Fid 10.5; Nat 4.40; Epiph 3.2-3; Nis 

60.1-8; Eccl 9.19; Azym 14.1-4; Haer 47.8; Hebd 2.1-265; I Serm 8.196-
97; I Serm 7.229; III Serm 4.636. 

158  Mt 26:6-13; Mk 14:3-9; Lk 7:36-50; Jn 12:1-8. 
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Luke, this drama is located in the house of Simon the Pharisee (Lk 
7:36), and not, as Matthew and Mark state, in Bethany in the house 
of Simon the leper (Mt 26:6; Mk 14:3), or as John, who links it with 
the resurrection of Lazarus in Bethany (John 12:1-2). Secondly, 
Luke speaks of a ‘sinful woman’; Matthew and Mark of ‘a woman’ 
(Mt 27:7; Mk 14:3); whereas John calls her ‘Mary’ the sister of 
Martha (Jn 12:3). Thirdly, according to Luke and John Jesus’ feet 
are anointed (Lk 7:38; Jn 12:3) and not His head as Matthew and 
Mark say (Mt 26:7; Mk 14:3). And finally, a major difference 
concerns the reaction of the audience: according to Luke, the sinful 
woman is in the house of Simon the Pharisee, and Simon doubted 
Jesus’ ‘prophethood’; therefore Jesus told him the parable of the 
two debtors in order to explain to him the forgiveness of her sins 
(Lk 7:41-49). The biblical texts do not provide any healing imagery. 
The forgiveness of her sins provides Ephrem with the starting 
point for his healing theology, and it is only in Luke that this 
sentence occurs: ‘Your sins have been forgiven’ (Lk 7:48:  ƎƀƠƀܒƣ
ƁƄſųźŶ ƁƄƆ̈ ). In contrast, the other three Gospels present ‘the 
costly oil’ which could help the poor as the reason for the reaction 
(in Mt 26:8 they are the ‘disciples’ who are confused; Mk 14:4 does 
not define them (‘some’); whereas Jn 12:4 attributes it to Judas 
Iscariot). In response, Jesus explains the importance of this 
anointing as signifying His burial, and referring to His death. 

Since Ephrem mainly associates this episode with Simon the 
Pharisee and he uses the term ‘sinful woman’ (ܐƦƀźŶ) as a 
common name, it is obvious that Luke’s narrative is dominant. 
Certain passages, such as CDiat 8.17; Virg 4.11 and 35.8, may cause 
us to assume that Ephrem includes some elements from the other 
Gospels, i.e. he intermingled the different texts and identifies the 
four different biblical narratives as one historical event without 
differentiating between them. In the case of identifying them, Mary 
and the sinful woman would be the same person, otherwise Luke’s 
narrative would be a different one from that of Matthew, Mark and 
John. However, studying the healing of the sinful woman, it is 
unlikely that Ephrem identifies them, rather he separates them. 

4.2.1.1 The Sinful Woman in the Commentary on the Diatessaron 
In the Commentary on the Diatessaron, Ephrem mentions the 
sinful woman in five different passages. In CDiat 8.15, 15.1 and 
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22.5 the sinful woman is just mentioned, whereas in sections 7.18 
and 10.8-10 Ephrem comments widely on her. In CDiat 8.15, 
Ephrem compares Mary, the sister of Martha, with the sinful 
woman, who sat at the feet of Jesus (Lk 10:39) ‘that had granted 
forgiveness of sins to the sinful woman’.159 Here the forgiveness of 
sins is specifically referred to the feet of Jesus. The same idea 
occurs in the mimro On Our Lord where Ephrem says: ‘With her 
kisses the sinful woman received the grace/favour of the blessed 
feet that had laboured to bring her the forgiveness of sins.’160 In 
CDiat 15.1, Ephrem contrasts the way in which the rich man (Lk 
10:17-24) draws near to Jesus with the humble way in which the 
sinful woman approached Christ.161 She drew near to Jesus, 
because she accepted Him as the ‘One Who forgives sins’ 
 whereas, the rich man considered Him as the ‘One ,(ƣܒƟŴܐ)
Who establishes the law’ (ܐƏŴƊƌ ܐܡƏ). 

The other passages where Ephrem deals with the sinful 
woman are more concerned with healing. In the entire section of 
CDiat 7.18, Ephrem emphasises the faithful approach of the sinful 
woman to the body of Jesus, in contrast to Simon the Pharisee. 
Referring to the Old Testament, Ephrem illustrates the negative 
influence of gentile women on Solomon, and contrasts this with 
Jesus’ positive miraculous healing of gentile women, such as the 
sinful woman.162 

Healing is illustrated primarily in CDiat 10.8-10. The tears, the 
washing of the feet and all the visible deeds of the sinful woman 
brought her invisible healing. Her faith contrasts with the faith of 
Simon the Pharisee. So because of her faith, Jesus was her 

                                                      
159  CDiat 8.15: ܬ ܪŴƆ ųƆ ƦܒƦſ ƋſƢƉ ƋƆ ܗܝ̈̇ܐܬܬŴƇܓ . Ǝſܕ Ŵƌܗ

ܗƎƀƆ ܕܐܦ . ܐƅſ ܕƈƕ ܐܪƕܐ ƢſƢƣܬܐ ŴƆܬ ܪ̈ܓŴƇܗܝ Ʀſܒܐ ܗܘܬ
ƦƀźŷƆ̈ܐ ŴƣܒųźŶ ƎƠܐ ſܒų ܗܘܝ  (cf. Lk 10:39; Lk 7:38). Here the 
sinful woman and Mary are mentioned as being two different figures. 

160  Dom 14:  ܐƦƀƐŶ ܐƇܕܪ̈ܓ ƎſܬܗŴܒƀŹ ܐƦƠƣŴƍܒ Ƣƀܐ ܓƦƀźŶ̈ ̈

̇ܕƈƊƕ ܘܐܙܠ ܕŴƣܒųźŶ ƎƠܐ ŴƌܒƠƉ .ųƆ ƎƇܒƇܐ ܗܘܬ ̈ ̣ ̣ . 
161  CDiat 15.1: ܒܐ ܗܘܐŹ ܐƌܐƃ Ǝſܐ ܕƦƀźŶ ܬŴƆ . ƅſܐ Ƣƀܗ̇ܝ ܓ

ܗܘ . ܗƌܐ ܕƎſ ܐƅſ ܕŴƆܬ Əܐܡ ƏŴƊƌܐ. ܕŴƆܬ ƣܒƟŴܐ ܐܬܬ
  ܒƦƖƤܐ ܕƏŴƊƌ ƋƏܐܕƈƊŶ ܪŴƊŶ̈ܗܝ

162  Cf. CDiat 7.18. 
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Physician, as Ephrem says: ‘He became a Physician to her that 
believed, for it is He Who heals everyone.’163 Her faith caused her 
healing, which is not physical, but spiritual. It is the healing from 
sin, and forgiveness of debts, because ‘she had come to Him as to 
One Who forgives’.164 Because she was healed through her 
‘remedies/unguents’ (ܐƍƊƊƏ̈ ), Ephrem calls her a ‘physician’ 
 :(ܐƦƀƏܐ)

[This was] like that sinful woman who was a physician 
to her wounds, because of the remedies/unguents she 
had taken, and went to Him for Whom it was easy to 
mix into everything His forgiveness, which 
restores/heals all sorts of pains.165 

This is the final paragraph where the sinful woman is 
mentioned, this time together with Zacchaeus the tax collector (Lk 
19:1-10) and the blind son of Timaeus (Mk 10:46-52). In 
comparison, Jesus Himself is not called the ‘Physician’ (ܐƀƏܐ) in 
this passage, but instead Ephrem connects the healing with ‘His 
forgiveness which heals/restores all sorts of pains’ ( ųƍƠܒŴƣ
Ǝƀܐܒƃ ƈƃ ƋƇŷƉ̈ ). Jesus is able to ‘mix’ (ܓŵƊƌ) His 
forgiveness with everything. 

For Ephrem, faith in particular is important. He compares the 
faith of the sinful woman with that of Simon the Pharisee. The 
parable of the two debtors, one of five hundred denarii and the 
other of fifty, explains the relationship of Jesus to the sinful woman 
and Simon (Lk 7:41). Jesus forgave both, as a creditor annuls the 
debt of his debtors. Ephrem emphasises the meaning of the deeds 
of the sinful woman, how she dared to enter the house of Simon, 

                                                      
163  CDiat 10.10: Ɔ ܐƀƏܘܗܘܐ ܐų̇ƈƃ ܐƏܐƉ Ŵſܕܗܘ ƦƍƊſܝ ܕܗ . 
164  CDiat 15.1: ܒܐ ܗܘܐŹ ܐƌܐƃ Ǝſܐ ܕƦƀźŶ ܬŴƆ . ƅſܐ Ƣƀܗ̇ܝ ܓ

̇ܐܬܬ Ʀſ ƋſƢƉ ƋƆܒŴƆ ųƆ Ʀܬ  :CDiat 8.15 .ܕŴƆܬ ƣܒƟŴܐ ܐܬܬ

ܗŴƌ ܕƎſ ܐƅſ ܕƈƕ ܐܪƕܐ ƢſƢƣܬܐ ŴƆܬ ܪ̈ܓŴƇܗܝ Ʀſܒܐ . ܪ̈ܓŴƇܗܝ
̈ܗƎƀƆ ܕܐܦ ƦƀźŷƆܐ ŴƣܒųźŶ ƎƠܐ ųſܒ ܗܘܝ. ܗܘܬ . 

165  CDiat 22.5:  ܬܗƮܒŷƆ ܐƦƀƏܐ ܕܗܘܬ ܐƦƀźŶ ܗܝ ƅẛܐ ̇̇

̇ܒƍƊƊƐܐ ܕƦƇƠƣ ܘܐܙŴƆ ƦƆܬ ܗܘ ܕųƆ ơƀƤƘ ܕ ܒűƉ ƈƄܡ ŵƊƌܓ ̈
Ŵƣƀ̈Ǝܒƃ ƈƃ ƋƇŷƉ ųƍƠܐܒ . The term ܐƍƊƊƏ̈  refers to her penitence 

represented by her decision to go to Jesus, and replaces the biblical term 
‘fragrant oil’ (ܐƊƐܐ ܕܒŷƤƉ; Lk 7:37-38, 46). 
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how she moistened, dried and anointed Jesus’ feet. As a 
consequence of her deeds, Ephrem explains what happened in a 
hidden way while she was acting openly:  

Through her tears she washed the dust which was on 
His feet, while He, through His words, cleansed the 
scars which were on her flesh. She cleansed Him with 
her impure tears, while He cleansed her with His holy 
words. He was cleansed of dust, and in return He 
cleansed her of iniquity. His feet were washed with 
tears, while His word granted forgiveness of sins.166 

Here Ephrem draws attention to the invisible effect of Jesus’ 
‘holy words’ (ܐƦƤſűƟ ܗܝŴƇƊ̈ܒ ̈ ) which ‘whitened’ (ܪŴŶ) her 
scars, ‘washed’ (ųƀŷƏ̇ܐ ) her and ‘granted forgiveness of sins’ 
̈ܘųſܒ ŴƣܒųźŶ ƎƠܐ) ). In this chapter, Ephrem strictly 
distinguishes between Jesus’ divinity and humanity. While the sinful 
woman was only able to approach His humanity and wash it with 
her tears, His divinity was capable of forgiving her hidden sins. His 
humanity was refreshed, whereas His divinity granted her 
redemption.167 A parallel text can be found in CDiat 7.18, where 
Ephrem illustrates Jesus as a Mediator between the sinful woman 
and Simon the Pharisee. Since her hands were stretched out to 
Jesus’ body, for He ‘showed His humanity’ to her, she believed in 
His divinity. In contrast, Simon accepted Jesus just as a human 
being, as a prophet, whereas she accepted Him as God.168 Simon’s 
doubt and suspicion contrast with the faith and humility of the 

                                                      
166  CDiat 10.8: ܗܝŴƇܪ̈ܓ ƈƕܐ ܕƇŶ Ʀܓƀƣܐ ųƀƖƉű̇ܗܝ ܒ ܘܗܘ . ̈

̇ܒŴƇƊܗܝ ŴŶܪ ŴƃܬƦƉܐ ܕƈƕ ܒƢƐܗ ̈ ̈ . ųƀƖƉűܗ ܗܝ ܒƦƀŷƏ̇ܐ ̈

̈ܘܐųƀŷƏ ܗܘ ܒŴƇƊܗܝ ƦƤſűƟܐ. ƊŹ̈ܐܬܐ ̈ . ŷƏܐ ܗܘ ƇŶ ƎƉܐ. ̇
̇ܘܗƅƘ ܐųƆ ųƀŷƏ ܕƆŴƕ ƎƉ ųƇſܐ ̇ . Ƣƀ̈ ܪ̈ܓŴƇܗܝ ܒƖƉűܐƁŷƏ ܓ. ̇

̈ܘųſܒ ŴƇƉܗܝ ŴƣܒųźŶ ƎƠܐ ̈ .  
167  CDiat 10.8: Ʀŷƀƌܘܐܬܬ ųƀƖƉűܗܘܬ ܒ ƦŷƏ ܬܗŴƤƌ̇ܐ ̈ .

ƦƟƢƘ ܐƢܐܓ ƈƕ ƎƉܘܬܗ ܬųƆܬܗ ܗܘ . ܘܐŴƤƌܐ Ƣƀܐ ܓŷƏܕܬ
̈ܕܬƐŶܐ ܕųźŶ Ǝſܐ ܕƆܐ ƎſŵŶƦƉ. ܒŴŷƇܕ ſƞƉܐ ܗܘܬ ܐųƆܘܬܗ . ̈

  .ܗܘ ŷƄƤƉܐ ܗܘܬ
168  CDiat 7.18: ܗ ܗܘܬƦܒƤŶ ܐųƆܐ ƅſܐ ܐƦƀźŶܬܗ. ܕŴƍƊẛܗ 

ƋƐƉ ܒųƍƀƕƢ . ܘܕŴƖƊƣܢ ܕܐƅſ ܒƢ ܐƤƌܐ ƤŶܒųƏ .ųܕܐ ܗܘܬ
 .Ɖܒűܩ ܗܘܐ
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sinful woman whose actions are an acknowledgement of Christ as 
the Son of God. Simon was in the middle - as Solomon was in the 
middle - and had to decide who Jesus was. In reference to 1 Kgs 
11:1-40, Ephrem contrasts the faith and role of the women healed 
by Jesus, including the sinful woman, to the gentile women by 
whom Solomon was ‘wounded’. Ephrem goes further and puts the 
reader (‘us’) in the middle, addressing him/her to make decision. 

But now, how is it, we are in the middle; and like 
Solomon we have fallen between women. But, even if 
we have fallen between women like Solomon, we are 
not, like Solomon, wounded by women. For these 
gentile women were turning Solomon aside from the 
fear of God to their idols by means of their 
allurements. But here we place the faith of the gentile 
women above the heroic exploits of the Hebrew 
women. Those rendered Solomon’s healthy faith sick 
through the wholeness of their bodies, while these 
restore our ailing faith to health through their being 
healed. Therefore, who should not be healed?169  

In the biblical text of 1 Kings 11:1-40, to which Ephrem 
refers here, no reference is made to healing or sickness. Instead, the 
Lord’s commandment and faith are emphasised. Ephrem draws 
attention to Solomon’s healthy faith which has become sick 
because of the gentile women. While those women through the 
‘wholeness of their bodies’ caused Solomon to worship their idols 
and to sin, the faith of the gentile women of the New Testament, 
i.e. the sinful woman, restores the faith of the believers. As the 
gentile women have been healed through their faith by Christ, 
every one can be healed. Therefore, Ephrem ends the paragraph 
with the rhetorical question: ‘for who should not be healed?’ The 
healing of the women in the Gospel encourages the faith of 
                                                      

169  CDiat 7.18: ƎƕƞƉܐ ܐܬƣܐ ܗƍƄſܐ ܐƆܢ . ܐŴƊƀƇƣ ƅſܘܐ
ƎƇƙƌ ܐƤƌ Ʀƍƀ̈ܒ .ƎƇƙƌ ܐƤƌ Ʀƍƀܢ ܒŴƊƀƇƣ ƅſܐ ƎƘܐ ܐƆܐ . ̈ܐƆ ܐƆܐ

ƎƀŷƉܐ ܐܬƤƌ ƎƉ ܢŴƊƀƇƣ ƅſܐ. ̈ܗܘܐ ܐƊƊƕ Ʀƍܒ Ƣƀܓ Ǝƀƌ̈ܗ ̈ .
Ƥܒ ƎſųſƮƃƦƘ ܬŴƆ ܐųƆܐ ƦƇŶܕ ƎƉ ܢŴƊƀƇƤƆ ܗܘܝ ƎƀźƐƉ ƎſųƀƆű̈

ųƆ . ܐ ܗܐƦſƮܒƕܕ ƎſųƀƍŶƞƌ ƎƉ ܐƊƊƕ Ʀƍܬܐ ܕܒŴƍƊſųƆ Ǝƌ̈ܘܬ ̈

ƎƍƀܒƢƉ . ܢŴƊƀƇƣܐ ܕƦƊƀƇŶ ܬܗŴƍƊſųƆ ƎſųſƮܓƘ ƎƊƆŴŷܒ Ǝƀƌܗ
ܗƎƀƌ ܕƎſ ܒܐŴƀƏܬܗŴƍƊſųƆ Ǝſܬܢ ųſƢƃܬܐ ܗܐ . ܐƢƃܗ ܗܘܝ

ƎƊƇŷƉ .ƋƇŶܐ ܬܬƆ Ƣƀܓ ŴƍƉ .  
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believers. And this is in contrast to the deeds of the gentile women 
at the time of Solomon. Ephrem emphasises their wickedness; even 
though he speaks of the ‘wholeness of their bodies’ ( ƎƊƆŴŷܒ
ƎſųſƮܓƘ), they made the faith of Solomon ‘sick’ (ܗƢƃܐ). The 
idea of the good reputation and healthy effect of the sinful woman 
because of her repentance goes back to Matthew and Mark where 
Jesus says: ‘Truly I tell you, wherever this good news is proclaimed 
in the whole world, what she has done will be told in remembrance 
of her.’170  

4.2.1.2 The Sinful Woman in the Mimro On Our Lord 
The interpretation of the biblical narrative of the sinful woman in 
the house of Simon the Pharisee appears as the central focus of the 
mimro On Our Lord (14-24). After dealing at length with Paul’s 
blinding which shows the mildness of Christ’s speech in 
comparison to that of Simon the Pharisee (25-33), Ephrem again 
returns to the case of the sinful woman (41-49). Throughout the 
homily, in contrast to the sinful woman, the theme of Israel’s 
turning away from God recurs (cf. 6, 18-19). Thus, Simon the 
Pharisee exemplifies the ‘idolatry’ (ܘܬܐƢƃƦƘ) and ‘paganism’ 
 of Israel, whereas the sinful woman illustrates the (ŴƙƍŶܬܐ)
gentiles’ faith in Jesus, just as CDiat 7.18 does.171 

Ephrem, in his extensive treatment of the theme of the sinful 
woman, frequently uses healing imagery, such as ‘healing’ 
 ,(ܐƀƏܐ) ’physician‘ ,(ƍƊƆŴŶܐ) ’restorative‘ ,(ܐŴƀƏܬܐ)
‘medicines’ (ܐƍƊƊƏ̈ ), ‘pains’ (ܐܒܐƃ̈ ), ‘stricken/afflicted 
people’ (ܐƀŷƊƉ̈ ) and the verb ‘to heal’ (ƁƏܐ). At the beginning 
of paragraph fourteen, he emphasises the healing through Christ’s 
‘healing word’ (ܗƦƇƉܬܐ ܕŴƀƏܐ), which is more powerful than 
healing through His garments: 

If, however, such healing as this was snatched from His 
hem in secret, who would have been sufficient for the 

                                                      
170  Mt 26:13: ܢŴƄƆ ܐƌܐ ƢƉܐ ƎƀƉܬܝ . ܘܐƢܒƏ ܙƢƃܐ ܕܬܬƄſܕܐ

ƈƇƉƦƌ ܐܦ űƉܡ ܕƕܒűܬ ܗܕܐ. ƊƇƕ ųƇƄܐܗܕܐ ܒ  (cf. Mk 14:9). 
171  Finally, in Dom 50-58, there are discussions about the transfer of 

priesthood and prophecy to Christ and through him to Simon the disciple. 
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healing that His word has granted in public? And if 
impure lips became holy by kissing His feet, how much 
holier would pure lips become by kissing His mouth.172 

With the comparison of healing through approaching His 
garment and His body, and through the kissing of His feet and lips, 
Ephrem draws attention to healing through Jesus’ word, as he does 
in the Commentary on the Diatessaron. The term ‘healing’ 
 in its abstract form appears four times in the mimro (ܐŴƀƏܬܐ)
On Our Lord: twice it is related to the healing of the woman who 
had an issue of blood for twelve years (Mt 9:20; Lk 8:43), and the 
other two times refers to the public audience who heard the speech 
and words of Jesus. By comparison, healing through Jesus’ words is 
more potent than being healed by touching His clothes or body: 
‘Through the fact that she received healing from His clothes, those 
who had not been healed by His words were rebuked.’173 This 
sentence parallels the sentence quoted above. While in Dom 13 
healing refers to Jesus’ clothes (ܘܗܝƦŷƌ ƎƉ ܬܐŴƀƏ̈ܐ ) and His 
words (plural: ܗܝŴƇƉ ƎƉ ܬܐŴƀƏ̈ܐ ), in Dom 14 it refers to His 
hem (ܬܐŴƀƏܐ ųƙƍƃ ƎƉ) and His word (singular:  ܬܐŴƀƏܐ
 The healing of the woman with the haemorrhage who .(ܕƦƇƉܗ
touched His hem is paralleled with the healing of the sinful woman 
who cleansed and kissed Jesus’ feet. But, Ephrem does not use the 
term ܬܐŴƀƏܐ in relation to the sinful woman; instead, the term 
 űƟ (to make holy) occurs. The effect of kissing His feet isܫ
contrasted with the kissing of His lips, just as healing through His 
hem/clothes was contrasted with the healing through His 
word/words.  
                                                      

172  Dom 14:  ܐƀƣŴźܗܕܐ ܒ ƅſܬܐ ܕܐŴƀƏܐ ųƙƍƃ ƎƉ Ƣƀܐܢ ܓ
Ʀܒƍܐܬܓ .Ƒƌ Ɓƃ ƎƉ̣ ܐƀƏܗƢƙܗ ܒƦƇƉܬܐ ܕŴƀƏܐƆ ܗܘܐ ơƘ

̈ܘܐܢ ܒƦƠƣŴƍܐ ܕܪ̈ܓŴƇܗܝ ŴƙƏܬܐ ƊŹܐܬܐ ܐܬűƟܫ . ųſܒܐ ܗܘܬ ̈ ̈

Ɗƃ űŶ̈ܐ ƎƣűƟƦƌ ܗܘܝ ܒŴƙƏ ųƉŴƘ ƦƠƣŴƍܬܐ ܕƦƀƃܐ. ̈ܗܘܝ ̈ ̈ . 
Healing (ܬܐŴƀƏܐ) was performed through touching Jesus’ garment. 
The stealing of healing reminds the reader of Tamar and Ruth who stole 
the medicine of life from the Hebrew men. 

173  Dom 13: 
̈ܒųܝ ܕƎſ ܕƟܒƦƇ ܐŴƀƏܬܐ Ʀŷƌ ƎƉܘܗܝ ̇ 

̈ܐܬƃܐܪܘ ܗŴƌܢ ܕƆܐ ƟܒŴƇ ܐŴƀƏܬܐ ŴƇƉ ƎƉܗܝ ̇. 
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The other term for healing that Ephrem employs frequently is 
 ƍƊƆŴŶ, ‘restorative’. In Dom 13, it illustrates the limbs andܐ
body of Christ which serve as an intermediary to the ‘treasure of 
restoratives’ (ܐƍƊƆŴŶܐ ܕŵ̈ܓ ): 

Our Lord did not only put on a body, but He also 
arrayed Himself with limbs and clothes, so that by 
reason of His limbs and clothes, the stricken would be 
encouraged to approach the treasure of restoratives.174 

The treasure of restoratives alludes to the invisible divinity of 
Christ, which those who had been stricken (ܐƀŷƊƉ̈ ) will reach 
through His humanity, namely His limbs and body.175 As a parallel 
to the term ܐƍƊƆŴŶܐ ܕŵ̈ܓ , there occurs in Dom 14 the term 
‘Treasury of Restoratives’ (ܐƍƊƆŴŶ ƦƊƀƏ̈ ), and in Dom 42 
‘Fountain of Restoratives’ (ܐƍƊƆŴŶ ܥŴܒƉ̈ ) with the same 
implied sense: both terms are employed in connection with the 
invisible power of Christ’s Divinity Which the sinful woman 
approached: ‘She was freely comforting with oil the feet of her 
Physician Who had freely brought the Treasury of Restoratives to 
her suffering’.176 Here, the Treasury of Restoratives has been 
brought by Jesus to the suffering of the sinful woman, whereas in 

                                                      
174  Dom 13: 

 Ƌƕ ܐƉܐ ܐܦ ܗܕƆܢ ܐƢƉ ƥܒƆ ܕŴŷƇܐ ܒƢܓƘ Ƣƀܐ ܗܘܐ ܓƆ̈ ̣
ƚźƕܐ ܐܬƦŷƌ̈ . ܐƀŷƊƉ ܢŴܒܒƆƦƌ ܘܗܝƦŷƌܗܝ ܘŴƉܗܕ űƀ̈ܕܒ ̈ ̈

ŵܓƆ ܒƢƠƊƆܐƍƊƆŴŶ̈ܐ ܕ.  
175  Dom 1-13 is devoted mainly to the incarnation of Christ, His 

descent to Sheol and the redemption of Adam and man. To emphasise 
the reality of His incarnation, Ephrem draws attention to the humanity of 
Christ and emphasises its function as intermediary: ‘That unreachable 
power came down and put on limbs that could be touched so that the 
needy could approach Him and, embracing His humanity, become aware 
of His Divinity. By means of the fingers of [Jesus’] body, the deaf-mute 
sensed that He came near his ears and touched his tongue’ (Dom 10; cf. 
Mk 7:32-33). Thus, the humanity of Christ was visible for man in order to 
touch His invisible Divinity (cf. Dom 9-11). 

176  Dom 14: 
ƎܓƉܐ ܕŷƤƊܒ ųƀƏܐ ƁƇܓƮƆ Ƣƀܓ ƎſųƆ ܐ ܗܘܬŷƀƍƉ̇ 

̈ܕƉܓƎ ܐܘܒƍƊƆŴŶ ƦƊƀƏ ųƆ ƈܐ ƄƆܐ ̇ųƀ̇ܒ ̈. 
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Dom 42, the Lord Himself ‘descended to be a Fountain of 
Restoratives among the sick’.177 

Furthermore, the term ܐƍƊƆŴŶ also occurs as a single word 
with reference to Jesus’ property. Just as He has forgiven sins, so 
He has restored limbs in order to display the testimony of His 
Divinity against those who did not believe in Him: 

Nor could it be denied that He had not forgiven sins, 
for, behold, He had [in fact] restored limbs. So our 
Lord linked His hidden testimonies to visible 
testimonies, so that their own testimony would choke 
the infidels. Thus, our Lord caused their own thoughts 
to fight against them, for they had fought against the 
Good One, Who fought against their sicknesses with 
His restoratives.178 

The phrase ‘restored limbs’ (ܐƉܗܕ ƋƇŶ̈ܐ ) implies physical 
sickness, and not spiritual sickness. Even in Dom 42, where 
Ephrem does not use the term limbs (ܐƉ̈ܗܕ ), he connects the 
verb ‘to restore’ (ƋƇŶܐ) with physical sickness: ‘in the streets, He 
had restored sick bodies’.179 Ephrem contrasts ‘His restoratives’ 
ŴƍƊƆŴŶ̈ܗܝ) ) with man’s sickness. The healing of men from their 
sickness includes the forgiveness of sins and the whole of 
redemption. In Dom 42, Ephrem speaks of the ‘restoration of 
sinners’ (ܐƀźŶܘܢ ܕųƍƊƆŴŶ̈ ).180 Nevertheless, the term 
 ƍƊƆŴŶ also occurs in the context of the sick who are contrastedܐ
with those who are restored, as Ephrem says: ‘the door of a 
                                                      

177  Dom 43:  Ʀƍƀܐ ܒƍƊƆŴŶ ܥŴܒƉ ܘܐųƌܕ Ʀŷƌܕ Ǝſ̈ܗܘ ܕ ̈
̣ ̇

ƄƉ̈ܐܒܐ . 
178  Dom 21: ܐųźŶ ơܒƣ ܐƆܐ ܗܘܬ ܕƇܕܓƦƉ Ǝſܐ ܕƆ̈ ̣   ƈźƉ

̈ܓƢƉ Ƣƀܢ ųƐƆܕܘܬܗ ƦƀƐƃܐ ] ܐƎƀƌ[ܐƢƏ   ̈ܕܗܐ ܐƋƇŶ ܗܕƉܐ ̈

. ܐƅſ ܕܬŴƍŶܩ ܐŴƌܢ ŴƙƄƆܪ̈ܐ ųƏܕܘܬܐ ܕųƍƉܘܢ  ̈ܒܓƦƀƇܐ
ƈ ܕܐƢƟܒƣŴŷƆ̈  ƕ Ŵܒųƀܘܢ ܗƕ ƈƀƃܒƢƉ űܢ ܕƢƠƌܒŴܢ ƟŴƆܒųƇܘܢ

Ź Ƌƕ̈ܒܐ ܗܘ ܕܐƢƟܒ ܒŴƍƊƆŴŷܗܝ ƟŴƆܒƃ ƈܐܒųƀܘܢ ̇̈ . 
179  Dom 42: ܐųſƮƃ ܐƮܓƘ ƋƇŶܐ Ƣƀܐ ܓƟŴƤ̈ܒ . In Dom 21, 

where the visible healing of the body is compared to the invisible 
forgiveness of sins, the verbs ƁƏܐ and ƁŶܐ occur together with ܐƉ̈ܗܕ . 

180  Cf. Dom 42; here Ephrem combines the term ܐƍƊƆŴŶ (singular) 
with sinners. 
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physician is open to the sick, not to the restored’ (Mt 9:12), and 
‘restoring the sick is the physician’s glory’.181 In Dom 49, Ephrem 
uses the term ܐƍƊƆŴŶ in connection with the woman with the 
haemorrhage, but ܐƍƠܒŴƣ, ‘forgiveness’, with the sinful woman. 
Thus, the woman with the haemorrhage drew near to the Physician 
and she stole ‘restoration’ from the edge of His cloak, whereas the 
sinful woman gained ‘the forgiveness of debts’.182 

In order to explain to Simon the action of the sinful woman, 
as well as her treatment by Jesus as the Physician Who healed her 
from sin, Ephrem refers to the behaviour of an ordinary physician, 
saying:  

The physician who brings a hidden pain out into the 
open is not a supporter of the pain but its destroyer. So 
long as pain remains hidden, it reigns in the limbs, but 
once it is revealed, it can be uprooted by medicines.183 

The revelation of a pain implies making it known: once it has 
been diagnosed, then it can be extirpated through medicine. 
Although this passage explicitly speaks of the physical pain, it can 
also refer to that of the mind. Ephrem indicates that Jesus did not 
only offer His medicine and remedies to the sinful woman, but also 
to Simon the Pharisee. While Ephrem compares the faith and 
attitude of Simon with that of the sinful woman, he described him 
in his ‘error’ (ܬܐŴƀƖŹ) as someone with ‘feeble love’ ( ܪܘܬŴƕܙ
ųܒŴŶ), ‘without faith’ (ŴƍƊſܐ ܗƆܕ), with ‘doubt of mind’ 
ܬܪƦƀƕܗ ) ’and speaks of ‘his blind mind (ŭƆŴƘ ܪƍƀƕܐ)
 ƢſŴƕ).184 Because of Simon’s weak faith, the Lord reproachedܬܐ
him (ܐܪƃ) in order to help him ( ܝ ƢƉܢ Ŵƕܕܪƌ̈ܐŴƇƕ ƈƖƌܗ ). 

                                                      
181  Dom 42: ܐƊƀƇŷƆ ܐƆܘ ŸſƦƘ ܐܒܐ ܗܘƄƊƆ̈ ̈ ..... . ƈƀƄƉ

̈ܐƀƏܐ ƍƊƆŴŶ ųƐƆŴƟܐ ܗܘ ܕƄƉܐܒܐ . 
182  Dom 49:  ܐƌƢƟ ƎƉ ܐƍƊƆŴŶ ųƉܗܘܐ ܕ Ɨẛܘܗܝ ܕܬܪ

Ʀܒƍܓ ųŹŴŹƢƉܕ. 
183  Dom 19:  ܐƀƐƃ ܐܒܐƄƆ ܗܝŴƍƊƊƐܐ ܕܒƍſܐ Ǝſܐ ܕƀƏ̈ܐ

Ɔ̣ܐ ܗܘܐ űƖƉܪųƌ ܗܘ ܕƃܐܒܐ ܐƆܐ ƦƀƉ .ųƍƠƇźƉܐ ƆųƆܓƀƇܐ  ̣ .
ƃ̈ܐܒܐ ܓƉ Ƣƀܐ ܕƐƃܐ ƅƇƊƉ ܗܘ ܒųܕƉܐ ̣ ܐƦƉܝ ܕƎſ ܕƦƌܓƇܐ . ̣

ƢƠƕƦƉ ܐƍƊƊƐ̈ܒ .  
184  Cf. Dom 16-17. 
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Evidently, ‘reproaching’ (ܐܪܐŴƃ) is seen as a way of restoring the 
mind, the inner man, the attitude and the feeble faith of a person. 
After Jesus had reproached Simon, He told him the parable of the 
two debtors, and let Simon be the judge. By this parable Simon was 
reminded (ܐƌܗܕŴƕ) of his mistake.  

He is reminded after being reproached.185 As we saw above, 
the visible signs point to hidden acts and deeds.186 Ephrem 
compares Simon’s situation with that of Israel at the time of 
Moses.187 It was necessary for Simon to realise his mistake in order 
for it to be dispelled: knowledge of the Lord was first revealed over 
the error, and then dispelled it (ܪܬܗű̇ܒ ).188 Jesus granted ‘His 
assistance’ (ܗܝŴƌ̈ܕܪŴƕ) to Simon the Pharisee, using the parable of 
the two debtors (Lk 7:41) as a persuasive lesson in humility.189 Such 
a lesson can be either provoking, in that it evokes anger and so 
injures the one to whom it is addressed, or it can be persuasive, by 
means of love and admonition, and helpful.190 The hidden sickness 
of Simon was his divided mind and his erroneous understanding. 
The skill of Jesus’ words which, as a Physician, He had prepared as 
medicine, lay in the fact that they were beneficial, not just for 
Simon, but for every one.  

And so, at the very outset of His parable, our Lord put 
a word of conciliation, so that through His conciliation 
He might bring peace to the Pharisee, for whom doubt 
had caused division in his mind. This is the Physician 
Who prepared His help for our adversities.191 

                                                      
185  Dom 17:  ܬܗŴƀƖźܐ ܒƇƘܬܗ ܗܘ ܕܐŴƀƖźܢ ܒŴƃܐܬ Ǝſűſܗ

. ƦƖŹ̇ܗ ܓƢƀ ܗܕܐ ƀƖźƆܐ ܕűƌܥ ܕƖźƉܐ ƖŹܐ ܗܘܐ. ܪܓƥƀ ܗܘܐ
Ɵ̇ܒƈ ܕŴƕ Ǝſܗܕƌܐ ƎƉ ܗܘ ܕܐܬܐ ̇ƎƀƖŹűƆ ܕųƖƌܕ .  

186  Cf. Dom 21. 
187  Cf. Dom 16-17. 
188  Dom 19: ƦƤƍƃ Ǝſܕ űƃ ܬܗŴƀƖŹ ܐƤſƢƙܒ ųܒ . ƦƀƇܐܬܓ Ǝſűſܗ

ųƀƇƕ̇ ܐƦƕűſܗ ܕƢƉܢ ܘܒűܪܬܗ ̇ .. 
189  Cf. Dom 22. 
190  Cf. Dom 22-23. 
191  Dom 24: ܬܐŴſܐ ܕܐܘƦƇƉ ųƆƦƉ ƥſƢܢ ܒƢƉ ƈƀƃܗ ƋƏ .

. ƕ ųܒűܬƟűƏܐ ܒƍƀƕƢ]ܘ[̇ܕܒܐܘŴſܬܗ ƤſƢƙƆ ƎƀƤƌܐ ܗܘ ܕƇƘܓŴܬܐ 
̣ܗŴƌ ܐƀƏܐ ܕƟŴƆܒŴƠƏ ƈܒŴƕ ƎƀƇܕܪŴƌ̈ܗܝ ƢƐƉܚ ܗܘܐ

̈ .  
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In Dom 42, Ephrem extends the discussion of Jesus as the 
Physician. Addressing Simon the Pharisee, Ephrem asks him 
rhetorically:  

Because prophets were unable to give sinners life, the 
Lord of the prophets Himself descended to heal those 
who were badly affected. Which physician prevents the 
stricken from coming to him, you blind Pharisee who 
blasphemed against our Physician? Why did the 
stricken woman, whose wounds were healed by her 
tears, approach Him? He Who descended to be a 
Fountain of Restoratives among the sick was 
announcing this: »Whoever is thirsty, let him come and 
drink« (Jn 7:37). When this man’s fellow Pharisees took 
exception to the restoration of sinners, the Physician 
explained this about His art, that the door was open to 
those with pains, not to the healthy: »It is not the 
healthy who are in need of a physician, but those who 
are badly affected« (cf Mt 9:12; Mk 2:17; Lk 5:31-32). 
Therefore, restoring the sick is the physician’s glory. 
But to increase the disgrace of the Pharisee, who had 
disparaged the glory of our Physician, our Lord Who 
worked signs in the streets, worked even greater signs 
once He entered the Pharisee’s house than those that 
He had worked outside. In the streets, He had healed 
sick bodies, but inside, He healed stricken minds. 
Outside, He had given life to the dead state of Lazarus; 
inside, He gave life to the dead state of the sinful 
woman. He returned the living soul to the dead body 
that it had left, and He drove off the deadly sin from a 
sinful woman in whom it had dwelt.192  

                                                      
192  Dom 42: ܐƀźŷƆ ŴƀŷƊƆ ܐƀܒƌ ŴƠƙƏ ܐƆܕ Ƣƀܝ ܓų̈ܒ ̈ ̣̇ . ųƆ Ʀŷƌ

Ǝſűƀܒƕ ƥƀܒ ƥƀܕܒ ƎƀƇſܐƆ ܐƏܐƌܐ ܕƀܒƌܗܘܢ ܕƢƉ̈ . ܐƀƏܐ Ǝſܕ Ŵƍſܐ
̈ܕƇƃܐ ƀŷƊƊƆܐ ܕƆܐ ƌܐܬܘܢ ŴƆܬܗ ܐܘ ƤſƢƘܐ ƢſŴƕܐ ̇ . ƈƕ ƦƘűܕܓ

ųƀƖƉű̈ ܐܬܐƁƏ ܗ̇ܝ ܕܒ. ܐƎƀƏ ܕƍƊƆܐ ƢƟܒƦƀŷƊƉ ųƆ Ʀܐ ̇ ̈

̈ܗܘ ܕƎſ ܕƦŷƌ ܕųƌܘܐ ƉܒŴܥ ƍƊƆŴŶܐ ܒƄƉ Ʀƍƀܐܒܐ. Ŷ̇ܒƮܬܗ ̇̈ ̈ ̣ .
űƃ ܕƎſ ܪŴƍŹ ܗܘܘ . ܗܕܐ ƢƄƉܙ ܗܘܐ ܕƈƃ ܕܨܗܐ ƌܐܬܐ ܘƦƤƌܐ
ܐƑƀƘ ܐƀƏܐ ƤſƮƘ̈ . ƈƕܐ ŶܒƮܘܗܝ ܕܗƌܐ ųƍƊƆŴŶ ƈƕܘܢ ܕƀźŶܐ

̈ܐܘŴƍƉܬܗ ܕܬܪƕܐ ƄƊƆܐܒܐ ܗܘ ŸſƦƘ ܘƆܐ ƊƀƇŷƆܐ ̈ . Ƣƀܓ ƋƆ ܐƆ
Ƈſܐ ܐƆܐ ܐƀƏܐ ƈƕ ܐƊƀƇŶ ƎƀƠƀƍƏ̈Ǝſűƀܒƕ ƥƀܒ ƥƀܕܒ Ǝƀ . ƈƀƄƉ

ܐƅſ ܕƐƌܓܐ Ŵƃܐܪܗ . ̈ܐƀƏܐ ƍƊƆŴŶ ųƐƆŴƟܐ ܗܘ ܕƄƉܐܒܐ
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The term physician is used 6 times - thrice it refers to Jesus 
and the other three times to an ordinary physician. Obviously the 
term ‘Our Physician’ (ƎƀƏܐ) describes Jesus Who treats the 
stricken person as would an ordinary physician. For just as the 
door of an ordinary physician is not closed to the 
‘afflicted/stricken’ (ܐƀŷƊƉ̈ ), so too Jesus as a Physician did not 
prevent the sinful woman, who is also ‘stricken’ (ܐƦƀŷƊƉ), 
from coming to Him. The description of an ordinary physician is 
not contrasted here with Jesus’ behaviour, but helps the reader to 
understand how He treats the sick.193 Ephrem relates this to Mark 
2:17 (par Mt 9:12; Lk 5:31), which he quotes exactly. The same 
idea, that the physician is there for those who need him, is 
expressed by reference to John 7:37: ‘whoever is thirsty, let him 
come and drink’. Consequently, Ephrem says that ‘restoring the 
sick is the physician’s glory’ ( ųƐƆŴƟ ܐƀƏܗܝ ܐŴƍƊƆŴŶ ̈

̈ܕƄƉܐܒܐ ). Thus, the Lord as a Physician was ready to grant His 
help to the needy. With her tears the sinful woman was longing to 
be healed by Jesus: ‘Her wounds’ (ܬܗƮܒŶ̇ ) were healed by her 
tears, when she drew near to Him. At the end of the passage 
quoted above, Ephrem gives the impression, that she was dead 
because of her sin which was dwelling within her. Healing her is 
comparable to the return of a living soul to Lazarus when the Lord 
revived him. 

Having twice referred to Christ as ‘Our Physician’ (ƎƀƏܐ), 
Ephrem also calls Him ‘her Physician’ (ųƀƏ̇ܐ ): ‘She was 
comforting the feet of her Physician with gracious oil, for He had 

                                                                                                          
ųƀƍܓ ƎƀƏܕܐ ųƐƆŴƠܐ ܕܒƤſƢƘܐ . ܕƟŴƤܗܘ ܕܐܬܘܬܐ ܒ Ǝſܢ ܕƢƉ̈ ̈ ̇

̈ܐܬܘܬܐ ܕܪ̈ܘܪ̈ܒƎƉ Ǝ . ̇ܐܦ Ɔ ƈƕ űƃܒƦƀܗ ܕƤſƢƘܐ ܗܘ. ŴŷƉܐ ܗܘܐ

ƆܓŴ . ̈ܒƟŴƤܐ ܓƢƀ ܐƘ ƋƇŶܓƮܐ ųſƮƃܐ. ܗƎƀƆ ܕƆܒŴŷƉ Ƣܐ ܗܘܐ
ƆܓŴ ܕƎſ ܐƆ . ƁŶܒƢ ܐƦƀƉ ƁŶܘܬܗ ܕŵƖƆܪ. ̈ܕƎſ ܐƁƏ ܪƍƀƕ̈ܐ ƀŷƊƉܐ

ƦƀƉ̇ܘܬܗ ܕƦƀźŶܐ ̇ .ųƍƉ ƦƠƙƌܐ ܕƦƀŶ ܐƤƙƌ ܐűƇƤƆ ƁƍƘ̇ . ƎƉ ܘܪܕܦ
ƦƀźŶ̇ܐ ƦƀźŶܐ ƦƆŴźƟܐ ܕſƢƣܐ ܗܘܬ ܒܓŴܗ ̇ .  

193  See the section about Jonah, where Jonah’s behaviour as a good 
physician contrasts with the weak actions of an ordinary physician who 
acts for his own profit. 
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graciously brought the Treasury of Restoratives to her pains’.194 
The oil/medicine has a significant role here, as it does in Dom 44. 
While she was anointing His feet, He was her Physician. Ephrem 
describes the oil of the sinful woman as a ‘bribe’ (ܐűŶŴƣ) 
provided by her repentance and as ‘medicines’ (ܐƍƊƊƏ̈ ) for her 
wounds. Thus, she was healed through her oil, tears and kisses. 
Ephrem concludes his portrayal of Jesus as the Physician ‘Who 
heals a person with the medicine which that person brings to him’ 
as follows:  

The precious oil of the sinful woman was proclaiming 
that it was a bribe provided by [her] for repentance. 
These medicines the sinful woman offered her 
Physician, so that He could whiten the stains [of her 
sin] with her tears, and heal her wounds with her kisses, 
and through oil make her bad name as sweet as the 
fragrance of her oil. This is the Physician Who heals a 
person with the medicine which that person brings to 
Him!195 

Together with oil the sinful woman also offered tears and 
kisses through which He healed her wounds ( ܐƏܐƌ ܗƦƠƣŴƍ̇ܒ ̈

Ŷ̇ܒƮܬܗ ). While here the tears are related to the stains of her sin 
Ŵƃ̇ܬƦƉܗ) ̈ ) which had been ‘whitened’ (ܪŴŷƌ), in Dom 42 the 
tears have the function of healing ‘her wounds’ (ܬܗƮܒŶ̇ ). The 
three verbs ƁƏܐ, ƋƇŶܐ and ƁŶܐ are used in parallel.196 The term 
ƁƏܐ, together with ƋƇŶܐ, is also used with reference to healing 
the limbs.197 In Dom 49, her tears caused the forgiveness of sins, 

                                                      
194  Dom 14:  ܐŷƤƊܒ ųƀƏܐ ƁƇܓƮƆ Ƣƀܓ ƎſųƆ ܐ ܗܘܬŷƀƍƉ̇

ƎܓƉܕ .ųƀܐܒƄƆ ܐƍƊƆŴŶ ƦƊƀƏ ųƆ ƈܐܘܒ ƎܓƉ̇ܕ ̈ ̇̈ .  
195  Dom 44:  ܐ ܗܘܐűŶŴƣܙ ܗܘܐ ܕƢƄƉ ܐƦƀźŶܒܐ ܕŹ ųŷƤƉ̣ ̇ ̇

̇ܗƍƊƊƏ ƎƀƆܐ ƢƟܒƦƀźŶ Ʀܐ ƆܐųƀƏ. ܕܬſܒŴܬܐ ̇ ̈ .ųƀƖƉűܪ  ̇̈ܕܒŴŷƌ̇

Ŵƃ̇ܬƦƉܗ ܘܒƦƠƣŴƍܗ ̇̈ ̇ܘܒųŷƤƊ ܒƊƀƐܐ ƌܒƌ ̇ . ƋƐܐƏܐ ŶܒƮܬܗ̈

ųŷƤƉ Ÿſܪ ƅſܐ ܐƤƀܒ ųƊƣ̇ ̈ܗƌܐ ܗܘ ܐƀƏܐ ܕܒƍƊƊƐܐ . ̇

ƥƌܐ ųƆ ƈܒŴƉܕ .ųƆ ܐƏܐƉ ܘܢ ܗܘų̣ܒ .  
196  Cf. Dom 42. 
197  Cf. Dom 21. 
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issuing from Jesus’ feet.198 However, the deeds of the sinful woman 
were a witness to her faith. Therefore, seeing that there was not any 
verbal communication between Jesus and herself, there was also no 
need for her to ask verbally for forgiveness.199 Since she was 
searching after Him in her inner mind and thoughts, He went out 
to meet her. This refers to His invisible action: He knew what she 
needed, and therefore He drew near to her: ‘This is the Good 
Physician Who set out to go to the sinful woman who sought Him 
out in her mind’.200 This is the only passage in the mimro where 
Jesus is described as the ‘Good Physician’ (ܒܐŹ ܐƀƏܐ). 

Finally, the term ‘medicine of life’ (ܐƀŶ ƋƏ̈ ) deserves 
mention: in Dom 15, where Ephrem comments on Simon’s 
invitation to Jesus, the author emphasises that Jesus was not 
hungry for the Pharisee’s refreshments that perish, but for the tears 
of the sinful woman. Jesus accepted the invitation in order to show 
that He had been invited to help the ‘mind’ (ܐƍƀƕܪ), and ‘to mix 
His teaching in the food of mortals as the Medicine of Life’.201 This 
is the only place in the mimro where Jesus’ teaching is described as 
the ‘medicine of life’. Ephrem illustrates two different ways of 
teaching; teaching by words and by deeds. The teaching of Simon 
and Paul, however, was only by words, whereas the teaching of the 
disciples was by words and deeds. While the light struck the weak 
eyes of Saul, injured them and blinded them, the voice passed 
through his ears and opened them, because through the word our 

                                                      
198  Cf. Dom 49:  ܒܐŴŶ ƎƠܒŴƣ ܐƖƉܐܐ ܕܕŴƇƊܒ ƈƀƃܐ ܗƦƀźŶ̈ ̈

̇ܘܗܝ ܕܬܪƗſ ܗܘܐ ܕŴƆ ƎƉ . ųƉܬ ܪ̈ܓŴƇܗܝ ܒƢƙܗƀƏܐ ܐܬܬܓƢܬ ̇

 ƎƉ ܐƍƊƆŴŶƦܒƍܓ ųŹŴŹƢƉܐ ܕƌƢƟ .  
199  Dom 44:  ܘܝųƀƆܐƣܬܗ ܬŴƙƐܐ ܕܒƦƀźŶ ܐ ܗܘܬƠƀƍƏ Ǝſܐ ܕƆ̇ ̈

ƈźƉ̈ ܕܗƦƍƊſ ܕűſܥ ܗܘܐ ܐƅſ ܐųƆܐ ƣܐƦƆܐ . ܗܘܬ ƢƊƆܢ

ųƀƖƉűܒ ƎƀƐƃ̇ܕ ̈ ƈźƉ ܕƦƕűſ . ̇ܐƇƘܐ ƢƉܢ ƣܐųƆ ܕƍƉܐ ƕܒűܬܝ. ̈
̈ܗܘܐ ܕܒƦƠƣŴƍܗ ܕƦƀƃܐ ŴŶܒƦܗ ƊŹܐܬܐ ƕƢƘܐ ܗܘܬ ̇ ̈ ̇̈ ̈ . ƈƀƃܗܝ ܗ

̇ܬܗ ܒƇܒų ܗܘ ƢƠƉܒܐ ܗܘܬ ųƆ̈ܨŴƆ. ̈ܒűܗƦƍƊſ ܕűſܥ ƦƀƐƃܐ ܗܘ ̇ .
ơƀƍƏ ܐƆ ܐƦſƮܬܐ ܒŴƙƏ ƈƕ Ƣƀܐ ܓƦƀƐƃ ܥűſ̈ ̈ .  

200  Dom 48: ܐƦƀźŶ ܬŴƆ ܐܙܠƌܕ ơƙƌܒܐ ܕŹ ܐƀƏܐ Ŵƌܗ̇ܝ . ܗ
̇ܕܒܓŴ ܪƠƖƉ ųƍƀƕܒܐ ܗܘܬ ŴƇƕܗܝ .  

201  Cf. Dom 15. 
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Lord was able to show that He was persecuted by Saul.202 In Dom 
36, Ephrem says: 

Any master who intends to teach a person something 
teaches either by deeds or by words. If he does not 
teach by words or deeds, a person could not be 
instructed in his craft. And so, although it was not with 
deeds that our Lord taught Paul humility, He taught 
him with the voice about that persecution of which He 
was unable to teach him with deeds. Before He was 
crucified, when He taught the persecution of humility 
to His disciples, He taught them by deeds. After He 
completed [His] persecution by the crucifixion, as He 
said, «behold, everything is completed» (Jn 19:30), He 
could not go back again and foolishly begin something 
that once and for all had been finished wisely.203 

To the sinful woman Jesus also acted by words, saying ‘your 
sins have been forgiven’ (Lk 7:49). Thus, she was healed and 
revived to a new life. 

4.2.1.3 The Sinful Woman in II Serm 4 
There is healing imagery in the narrative mimro on the sinful 
woman that is addressed to the listeners/readers. As the sinful 

                                                      
202  Cf. Dom 32. In Dom 31, Ephrem explains the influence of the 

humble speech in the example of Saul’s conversion. He contrasts the 
pride of Saul with the humility of our Lord. Ephrem also compares God’s 
revelation to Moses with the one to Saul. The brilliant light became for 
Saul a blinding light, because his inner eyes were blind, while the eyes of 
Moses radiated with the glory he saw, because another power lovingly 
reinforced the eyes of Moses beyond their natural power. 

203  Dom 36: ƥƌܐƆ ܡűƉ ƚƇƌܕܨܒܐ ܕ Ǝſܐ ܕƍܪ̈ܒ ƎƉ űŶ̇ . ܐűܒƖ̈ܒ

ųƆ ƚƇƉ ܐƇƊ̇ܐܘ ܒ ̈ܒƇƊܐ ܘƆܐ ܒƖܒűܐ ųƆ ƚƇƉ ܐܢ ܕƆ Ǝſܐ. ̈ ̈ .
ƌܬܗ ܕŴƍƉܐܘƆ ƥƌܐܐܦ ܐƞƉ ܐƆ űƊƆܬƦ . ƎƘܢ ܐƢƉ ܐ ܕܐܦƍƄſܐ

ܐƆܐ ܒƇƠܐ ܐƆ̇ . ųƙƆܐ ܗܘܐ ܒƖܒűܐ ܐŴƄƀƄƉ ųƙƆܬܐ ŴƆŴƙƆܣ
̇ܗܘܐ ܪܕŴƙſܬܐ ܗܝ ܕܒƖܒűܐ ܕƆ ųƙƇƌܐ ŸƄƤƉ ܗܘܐ ̇ ̣ . Ƣƀܡ ܓűƟ

̇ܕŵƌܕƚƟ ܗܘܐ ƢƉܢ ܪܕŴƙſܬܐ ܕŴƄƀƄƉܬܐ ܗܝ ܕܐƚƆ ܗܘܐ  ̇

űƀƊƆƦƆ̇ܘܗܝ ܒƖܒűܐ ųƆܘܢ ܐƚƆ ܗܘܐ ̈ . ųƊƇƣܕ Ǝſܪ ܕƦܒ ƎƉ̇

ƢƉ̇ ܕܗܐ űƉ ƈƃ ƋƇƤƉܡܐƍƄſܐ ܕܐ. ƢƆܕŴƙſܬܐ ܒŴƙƀƟŵܬܐ Ɔܐ . ̣
 Ǝܐ ܙܒűŶܡ ܕűƉ ƦſܐƇƇƄƏ ܐƢƤƌ ܟŴƘųƌܗܘܐ ܕ ŸƄƤƉ ̣ܬܘܒ
ƦſܐƊƀƄŶ ƋƆƦƣ̇ܐ .  
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woman heard that Jesus heals all through His medicine, she 
regretted her prostitution and decided to go to see Him in Simon’s 
house (1-58). First, she goes to the unguent-seller204 with her gold 
to fill her jar with oil (59-74). The seller is astonished by her 
appearance. By putting the words into the seller’s mouth, and later 
in her speech, the author compares her former life with her current 
thoughts (75-134). Then Satan205 intervenes in a dialogue between 
them. He tries to persuade her not to visit Jesus (135-223). When 
he fails, Satan thinks about telling Jesus about her sins and past life, 
so that He might reject her (224-61). Instead, Satan goes off to 
Simon to urge him to keep the sinful woman out of his house (262-
75). Finally, after she appears and Jesus calls her to enter the house 
(276-323), He explains her situation to Simon by referring to the 
episode of the two debtors (324-65). 

Healing imagery occurs at a number of points in the mimro: at 
the beginning of this mimro, by wondering how merciful the Lord 
is, the author refers to the sinful woman who is also called a 
‘prostitute’ (ܐƦƀƌܙ) and ‘lustful person’ (ܐƦƇƀƆܙ).206 In a similar 
way, the blind man whose eyes have been opened (Jn 9:6) and the 
paralytic are mentioned together with the sinful woman as a 
witness to the mercy and medical assistance of the Lord: 

ƁܒƀܒŶ ŴܒܒƆܘܐܬ ŴƖƊƣ̈ 
ƊƃܐܕųƆܐ ƎƊŶƢƉ ܐ 

ųƀܒŴŶ ųƆ ơܒƣ ܐƦƀźŷƆ̇ ̈ ̇ ̇ 
 ܗܘܬ] ܕƇƀŷƉܐ[̇ܐܦ ųƄƊƏ ܕƠƖƉܐ 

ƀƊƐƆ̈ܐ ܒƍƀźܐ ƦƘܚ Ŵƍƀƕܗܝ
̣ 
̈ܘŵŶܝ Ŵƌܗܪܐ ܒܒƦܗ ̈ 

                                                      
204  The common name for the seller of unguent is ܐƊƐܒ; cf. II 

Serm 4.72; 4.113; 4.116; 4.134; 4.137. 
205  After the first third of the mimro, the name of Satan occurses 

frequently; cf. II Serm 4.135; 4.155; 4.182; 4.186; 4.195; 4.204; 4.222; 
4.228; 4.252; 4.272. 

206  Cf. II Serm 4.52; 4.56; 4.78-88; 4.112-14; 4.133; 4.221-22; 4.242-43; 
4.249; 4.295-99; 4.319; 4.333. Throughout the mimro, the terms ܐƦƇƀƆܙ ,
 denote ܙŴƀƌܬܐ and ܙƦƀƌܐ are used; together with ܙŴƇƀƆܬܐ and ܙƇƀƆܐ
the idea of the sinful woman as a prostitute. But frequently she is also 
called ‘the sinful woman’ (ܐƦƀźŶ); cf. II Serm 4.3; 4.17; 4.180; 4.187; 
4.276; 4.307; 4.314. 
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 ̣ܘſƢƤƊƆܐ ųſܒ ƍƊƆŴŶܐ
ųƏƢƕ ƎƖŹܘ ƅƆܗ ƋƟ̣ ̇ 
 ܘųſ ƎƆܒ ƮƉ ƎƆܓƦƀƍܐ
 ]ƀƏŴŷƆܐ[ƘܓƢܗ ܘܕƤſűƟ ųƉܐ 

ƦſܐƀƐƃ ܗܝŴƍƊƊƏ ƎƖŹ̈ 
ƦſܐƀƇܘܢ ܓųܐ ܗܘܐ ܒƏܐƉܘ 
 ܘƢƃƦƉܟ ܗܘܐ ܒܐܪƕܐ ܕųſܘܕ
 ̈ܐƅſ ܐƀƏܐ ŴƍƊƊƏ ƎƀƖŹܗܝ

1 Hear and be comforted, my beloved, 
 how merciful is God: 
3 To the sinful woman He forgave her debts; 
 as well as, He upheld her for she was sad [weak]. 
5 In the case of the blind man, He opened his eyes 

with clay, 
 and the pupils of his eyes beheld the light (Jn 9:6). 
7 Also to the paralytic He granted restoration, 
 he arose up to walk and carried his bed (Mt 9:2). 
9 And to us He granted the pearls: 
 His holy body and blood [for reconciliation]. 
11 He carried His medicines secretly, 
 and He was healing with them openly. 
13 And He was wandering round in the land of 

Judea 
 as a physician carrying his medicines.207 

The term ‘medicines’ (ܐƍƊƊƏ̈ ) occurs twice in this passage, 
but is not found again in the mimro; both times it is linked to the 
verb ‘to carry/bear’ (ƎƖŹ), the verb that is used for the paralytic 
carrying his bed. The miracle of forgiving the sinful woman her 
debts, together with that of opening the eyes of the blind man and 
granting ‘restoration’ (ܐƍƊƆŴŶ) to the paralytic, provide evidence 
for the medicine that Jesus bore with Him secretly. Since Jesus had 
visited the city of Judea, He took ‘His medicines’ (ܗܝŴƍƊƊƏ̈ ) 
with Him as a ‘physician’ (ܐƀƏܐ). The term physician is not used 
again, but it appears in the additional material after line 298,208 
where Jesus is described as the One Who is able to fulfill the needs 
of everyone. Since Jesus is described as the ‘Table of Life’ (  ƦƘܘܪ

                                                      
207  II Serm 4.1-14. 
208  The Appendix II.B is taken from Br. M. add. 17266. 
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ƀŶ̈ܐ ), ‘Blessed Fountain’ (ܐƄſƢܐ ܒƖܒƌ) and ‘Great Physician’ 
 He tells Simon to let the sinful woman enter his ,(ܐƀƏܐ ܪܒܐ)
house, saying: 

ƅƆ ƢƉܢ ܐŴƖƊƣ ܐƄƆ ̇ܬܐ 
 ŴƆ ܐƟ ƥƌܐܡ ܗܘܐ ܒƦܪƕܐ

 ƎƉ̇ ܕܐƦſܘܗܝ ƦƘܚ ƕ ųƆܐܠ
ųƍƠƌŴƏ ܐܙܠƌܘ ŪƐƌ 

 ܘܐܢ ƍƙƃܐ ܗܘ ܕƊŷƇƆ Ǝƙƃܐ
 ܒܒƦƀܟ̈ܗܐ ƦƘܘܪ ƀŶܐ 

 ̈ܘܐܢ ܨܗſܐ ܗܘ ܕܨܗܐ ƀƊƆܐ
 ܗܐ ƌܒƖܐ ܒƄſƢܐ ܒܒƦƀܟ

 ̣ܘܐܢ ųſƢƃܐ ܗܘ ܘƣܐܠ ƍƊƆŴŶܐ
 ܗܐ ܐƀƏܐ ܪܒܐ ܒܒƦƀܟ

ƁƆ ƎſŵŶ ܐƀźŶ ܩŴܒƣ̇ ̈ 
ƦſƦŶܗܘܢ ܐܬܬƦƇźƉܕ 

29 Come here, Simon, I will tell you; 
 is not someone standing at the door? 
31 Whoever he is, open to him that he may come in 
 to receive his need and go. 
33 If he is hungry and hungers for bread, 
 behold, the Table of Life is in your house. 
35 If he is thirsty, and thirsts for water, 
 behold, the Blessed Fountain is in your house. 
37 If he is sick and asks for restoration, 
 behold, the Great Physician is in your house. 
39 Let the sinners see me, 
 because for their sakes I came down [from 

heaven].209 
While in the previous quotation, Jesus’ wandering around is 

compared to that of a physician bearing his medicines,210 here He is 
called ‘Great Physician’ (ܐ ܪܒܐƀƏܐ). Only in this passage is this 
particular phrase used. This passage, opening the door to the 
people who are hungry, thirsty, sick and sinners, reminds us of 
Dom 42, where Ephrem says that ‘the door of an ordinary 
physician is open to the sick’ ( ܐƆܘ ŸſƦƘ ܐܒܐ ܗܘƄƊƆ̈

ƊƀƇŷƆ̈ܐ ). In this passage, Jesus does not rebuke Simon, but He 
                                                      

209  II Serm App II.B.29-40. 
210  Cf. II Serm 4.14. 
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tells him just to open the door, indicating to him at the same time 
that He is the ‘Table of Life’ (ܐƀŶ ܘܪƦƘ̈ ), ‘Blessed Fountain’ 
 Who came (ܐƀƏܐ ܪܒܐ) ’and ‘Great Physician (ƌܒƖܐ ܒƄſƢܐ)
down from heaven for the needy. Surprisingly, in an earlier 
additional passage in B when Satan tried to persuade Simon not to 
let the women in, Simon speaks out positively for Jesus. He 
explains Jesus’ good deeds to Satan: 

ƏܐƉܐƢܐ ܐܓƆܐ ܕųſƮƃ ܐ 
̇ܘƃܐܒܐ Ɖܓƞƕ Ǝܒ ܗܘܐ ̈ 

 ƢƟ̇ܒ Ɵܐܡ ܨƟ űſܒƢܐ
̈ܘƢƟܐ ܘűƀƍƕ ƎƀƊƀƟܐ ̇ 

 ųſƢƟܝ Ŵſܪܐƥſ ܕƌܐŶܐ ƆܒƢܬܗ
ųƆ ܐ ܗܘܐŶܐƉܗܘܐ ܕ ƈƀƃ̇ܘܬ 

 ܘűƃ ܐܙܠ ųƊƕ ܒܐܘܪŶܐ
 ųſܒ ƍƊƆŴŶܐ ƄƊƆܒƦܐ
ųŹŴŹƢƉܐ ܕƙƍƃ ƦƄܒƆܕ 

 ܘܓƍܒƍƊƆŴŶ ųƍƉ Ʀܐ
 ̇ܘƃܐܒƀƤƟ ųܐ ܘƢſƢƉܐ
ųſܨܐܕ ƎƉ Ɓƍƣ ܐűŷƉ̇ ̇ 

7 He heals the sick without payment, 
 He binds up wounds for no charge. 
9 He approaches and stands by the grave, 
 and calls, and the dead arise. 
11 Jairus called Him to raise his daughter to life (Mk 

5:22), 
 trusting that He could revive her. 
13 And as He went with him in the way, 
 He gave restoration to the stricken woman (Mt 

9:20)  
15 who laid hold of the hem of His garment 
 and stole restoration from Him 
17 and her pain which was hard and bitter 
 at once departed from her.211 

Simon presents Jesus as the One who ‘heals the sick’ 
̇ܘƃܐܒܐ ƞƕܒ) ’and ‘binds up wounds (ƉܐƏܐ ųſƮƃܐ) ̈ ) 
graciously. Simon refers to some miracles that Jesus performed as a 
witness. Among them is the healing of the woman with the 

                                                      
211  II Serm 4.App.I.B.7-18. 
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haemorrhage who ‘stole restoration from Him’ ( ųƍƉ Ʀܒƍܘܓ
 ’ƍƊƆŴŶ), and ‘He granted restoration to the stricken womanܐ
ƃ̇ܐܒso that ‘her strong pain’ ( ų ,(ųſܒ ƍƊƆŴŶܐ ƄƊƆܒƦܐ)

 ’ƀƤƟ) ceased. Here, she is called ‘the stricken womanܐ
 :Later on, Simon mentions further healing miracles .(ƄƉܐܒƦܐ)
Jesus granted ‘restoration’ (ܐƍƊƆŴŶ) to the debtor, He ‘cleansed’ 
(Ɓƃܕ) lepers, ‘made firm’ (ƞŶ) the limbs of the ‘paralytic’ (ܐſƢƤƉ) 
and ‘opened’ (ܚƦƘ) the eyes of the blind.212 The way of her 
repentance and healing is alluded to in the dialogue between her 
and Satan. When Satan tried to persuade her and described her 
sadness and appearance as that of someone whose friend had died, 
she takes the idea of death literally and transforms it to her sin: 

ƁƆ ƦƀƉܕ Ƣƀܓ ƦſܒܐŹ 
 ƦƀƉܐ Ɔܐƥƌ ܕܐܙܠ ƠƌܒŴܪ

  ƦƀźŶ̈ܐ ܕƣŴŶܒƦƀƉ Ɓܬܝ
ųƀƙƕܐ ܕܐƌܐ ܐƆ̇ܘܐܙ 

 Well, rightly you have compared me 
[183] with someone who is going to bury a dead 

person: 
 the sin of my thoughts has died, 
[185] and I am going to bury it.213 

The sin which will be buried is that of her ‘thoughts’ 
(ƁܒƣŴŶܐ ܕƦƀźŶ̈ ). In the mimro On our Lord, Ephrem 
illustrates the healing of the sinful woman as reviving her with a 
living spirit, while ‘he drove off the deadly sin’ from her.214 Because 
of her sinful deeds, in the dialogue with Satan, she presents herself 
as someone who ‘was blind’ (Ʀſܐ ܗܘƀƊƏ) and ‘bound’ ( ܐƢƀƄƘ
Ʀſܗܘ). 

Ɔ ܪŴƕ Ɓ]ƋƏ [ ܐűſܨܕ]ܪŴƕܘ [Ɓƍƀƕ̈ 
                                                      

212  II Serm 4.App I.B.31-38: 
 űŷƆ ܓܒƢܐ ܕƥſƢŶ ܘƢſŴƕ ܒųƇƠ ܐƍƊƆŴŶ ųƀƍƟܐ

 ̈ܘƆܓƮܒܐ ܕƁƃ ܒƦƇƊܗ ܘſƢƤƊƆܐ ƞŶ ܗܕŴƉܗܝ
ƀƊƐƆ̈ܐ Əܓƙƀܐ ܘƘƢźƉܐ ƦƘܚ Ŵƍƀƕܗܝ ܘŵŶܐ Ŵƌܗܪܐ 

ƢŶܐƆܘܢ̈ܘųƀƍƀƕ ܚƦƘ ܐűŷƉ ܗܝŴƐƀƘܕܐ Ǝſ̈ܐ ܬܪƌ̈. 
213  II Serm 4.182-85. 
214  Cf. Dom 42. 
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 ̈ܘܒŴƖܪܝ Ŵƕܪܬ Əܓƀܐܐ
Ʀſܐ ܗܘƕűſ ܐƆܘ Ʀſܐ ܗܘƀƊƏ 

ƐƆ ܪųƍƉ ܗܘ ƦſܕܐƀƊܐ 
Ɓƍƀƕ ܪųƌܐ ܕܐƌܐ ܐƆ̈ܘܗܐ ܐܙ 

 ̈ܘܒŴƍܗܪܝ ܐųƌܪ Əܓƀܐܐ
Ʀſܐ ܗܘƕűſ ܐƆܘ Ʀſܐ ܗܘƢƀƄƘ 

 ̇ܕܐƦſ ܗܘ ܕƢƣܐ ƮƀƄƙƆܐ
 ܘܗܐ ܐܙƆܐ ܐƌܐ ܐƢƣܐ ƮƄƘܝ

 ̈ܐƢƣܐ Əܓƀܐܐ] ܘܒƁſƢƤ[ܘƮƤƘܝ 
 The eye-paint blinded my eyes,215 
209 and with my blindness I blinded many. 
 I was blind and knew not 
211 that there is One Who gives light to the blind. 
 Behold, I am going to enlighten my eyes, 
213 and with my light I will give light to many. 
 I was bound fast, and knew not 
215 that there is One Who releases those who are 

bound. 
Behold, I am going to untie my bonds, 
217 and with my untying I will untie many.216 

In order to explain her goal to Satan, she argues that through 
Jesus Who ‘binds up those who are broken/shattered’ ( ܒƞƕ
 ƦƆ) she is able to bind up her wounds; through Him WhoܒƮƀܐ
‘gives light to the blind’ (ܐƀƊƐƆ ܪųƍƉ̈ ) she will give light to her 
eyes; and through Him Who can ‘loose the bonds’ (ܐƮƀƄƙƆ ܐƢƣ) 
she will loose her own bonds. These three points have the same 
form and structure, so that their texts are parallel. If she has been 
able to receive healing from Jesus with her actions, then she will 
also be able to bind up the broken, enlighten the eyes and untie the 
bonds of many. 

                                                      
215  The term ܐűſܨܕ, together with ܐƇŶŴƃ, appears also in II Serm 

4.45-48:  ƁƊƏ̈ܗܝ ܘܪŴſŵŶ ܪŴƖƉ ܐűſܨܕ ųƀƍƀƕ ƎƉ ܬűƣܘ Ʀܓƀƣ̈ܐ ̈

̇ܕƖƉܐ ܕܒܒƦܗ ƇŶŴƃ ƈƕܐ ܗܘ ƆŴźƟܐ ̇ ̈ ̈ . Manuscript B has  ƋƏ
 .which can be translated as ‘pigment of eye-paint ,ܨܕűſܐ

216  Cf. II Serm 4.208-17; in 217 A’s ܝƮƤƘܘ must be a corruption of B’s 
].ܝـ[ـܘܒƢƤܝ  
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The verb ‘to heal’ (ܐƏܐƉ) appears twice: here, with the 
object ‘sick’, (ܐųſƮƃ) Jesus intervenes as the Healer, whereas in 
the first passage quoted above it illustrates the general effect of 
Jesus’ medicine. Jesus acts as a Physician.217 Both sentences ‘healing 
the sick’ and ‘binding sickness’ have a chiastic structure. The verb 
‘to bind up’ (ܒƞƕ) is used another three times. Here it is 
connected with the term ‘pains’ (ܐܒܐƃ̈ ), whereas in the middle of 
the mimro it occurs together with shattered people’ (ܐƮƀܬܒ).218 
The sinful woman rejects Satan’s advice and feels very sad and 
depressed because of her past life. Since she knows that Jesus is the 
One Who ‘binds up the shattered people’ (ܐƮƀܒƦƆ ܒƞƕ), she 
decides to go to Jesus: 

Ʀſܐ ܗܘƕűſ ܐƆܘ Ʀſܐ ܗܘƢƀܬܒ 
 ܕܐƦſ ܗܘ ܕƞƕܒ ƦƆܒƮƀܐ

ƀܒƦƆ ܘܒƞƕܐ ܐƌܐ ܐƆܘܗܐ ܐܙƢ]ܝ]ܘܬ  
̈ܘܒƞƖܒƁ ܐƞƕܘܒ Əܓƀܐܐ  
 I was shattered and knew not 
219 that there is One Who binds up those who are 

shattered. 
 Behold, I go to bind up my shattered state. 
221 and through my binding I will bind up many. 

The idea of the ‘binding up’ of the sinful woman as an 
example for the healing of others is found in the Commentary on 
the Diatessaron where Ephrem compares the gentile women of the 
New Testament with the gentile women at the time of Solomon.219 
In the Commentary on the Diatessaron the sinful woman was 
called ‘a physician to her own wounds’ (ܬܗƮܒŷƆ ܐƦƀƏ̇ܐ ),220 
whereas here she has the function ‘of binding up’ (ܘܒƞƕܐ) her 
own broken state, and through this, providing an example for the 
‘binding up’ of many other broken people. Her healing will heal 
many who are shattered (ܐƮƀܬܒ), when they believe in Jesus. With 
the form of the first person singular in line 220, specific attention is 

                                                      
217  Cf. II Serm 4.11-14; II Serm 4.App.I.B.7-8. 
218  Cf. II Serm 4.218-21. 
219  Cf. CDiat 7.18 (on the sinful woman, see chapter IV, 2.1.1). 
220  Cf. CDiat 22.5. 
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drawn to her motivation, in that she took the initiative to go to 
Jesus and so cured herself. 

It is important to keep in mind that the healing of the sinful 
woman consists in the forgiveness of her sins, as stated at the 
beginning of the mimro: ‘to the sinful woman He forgave her 
debts’.221 Whereas she is a sinner full of debts ( ƦƀƇƉ ܐƦƀźŶ
ŴŶ̈ܒܐ ),222 Jesus, as the one who forgave the two debtors,223 is the 
One Who forgives sins and debts (ܐųźŶܒܐ ܘŴŶ ơܒƣ̈ܕ ̈ ̇ ).224 In 
her dialogue with the perfumer, she tells him that the new person 
that she has met was a rich Merchant: 

 ܗܘ ܓƍܒƎ ܘܐƌܐ ܓƍܒƦܗ
̈ܗܘ ܓŴŶ ŪƍܒƁ ܘųźŶܝ ̈ 
 [ܬܐܓŴܪܬܗ[ܘܐƌܐ ܓƍܒŴƕ Ʀܬܪܗ 

 He has robbed me and I have robbed Him; 
[131] He has robbed me of my debts and sins 
 and I have robbed Him of His wealth.225 

The wealth of the Lord is capable to forgive, ‘to rob/steal 
away’, sins. She received forgiveness by His mercy226 and put on 
the garment of reconciliation.227 Finally, because of her deeds Jesus 
asks Simon rhetorically: 

̇ܘƆܐ ųƆ ܕܬŴƘܩ ŴƖƊƣܢ ̇ 
 Ɔ űƕܐ ƐƌܒŴƣ ƦܒƍƠܐ

 Simon, is it appropriate for her to leave 
361 before receiving forgiveness?228 

Jesus grants her forgiveness of her debts and transgressions 
because of His mercy and her repentance. Her words with the 

                                                      
221  II Serm 4.3. The term ܒܐŴŶ̈  is also used in II Serm 4.131; 4.276; 

4.307; 4.321; 4.340. 
222  Cf. II Serm 4.276; 4.307. 
223  Cf. II Serm 4.342: Here the term ‘debt’ is in singular and feminine 

ŴŶ̈ܒܐ) instead of masculine plural (ܘƣܒŴŶ ơܒƦܐ ܕܬܪųſ̈ܘܢ) ). 
224  Cf. II Serm 4.321. 
225  II Serm 4.130-32. 
226  Cf. II Serm 4.1-4. 
227  II Serm 4.53-54:  ܐƃܐƉ ƎſܬŴƃ ƥܒƆܕܬܐܙܠ ܬ ƦܒƤŶ̈ܘܐܬ

ܕƀƏŴŶܐ] ƤŶܐ[ . 
228  II Serm 4.360-61. 
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perfumer, as well as with Satan and Simon, and her deeds, are all 
witnesses of her repentance and faith. 

4.2.1.4 The Sinful Woman in some other Texts 
There are several hymns and memre where the episode of the 
anointing of Jesus’ feet features.229 Only the most important 
references will be discussed here 

In hymn 4 On Virginity which is about oil, olives and the 
symbol of the Lord, Ephrem uses various types of symbols. The 
oil, as the treasure of symbols, symbolises Christ the Physician. 
Ephrem plays on the name Christ, the ‘Anointed One’ (ܐŷƀƤƉ) 
and the ‘oil’ (ܐŷƤƉ) as a healing and restorative substance. 
Sinners use oil as their currency, so that their sins might be 
forgiven. In Virg 4.4, Ephrem draws attention to the sinful woman 
where he links Luke’s with John’s narrative:230 

 ƎƠܒŴƣ ܐƀźŶ ųܘ ܒƢܐ ܕܐܬܬܓŷƤƉ ܐܐ ܗܘŴƇƉ̈ ̣
  ŴŶ̈ܒܐ

                                                      
229  See Virg 4.11; 26.4; 35.5-8; Fid 10.5; Nat 4.40; [Epiph 3.2-3]; Nis 

60.1-8; Eccl 9.19; Azym 14.1-4; Haer 47.8; Hebd 2.1-265; I Serm 8.196-
97; I Serm 7.229; [III Serm 4.636]. 

230  Apparently, Ephrem brings the episodes of Lk 7:36-50 and Jn 
12:1-8 (Mk 14:3-9) together. McVey, in her introduction to Virg 4, 
suggests that here Ephrem identifies the sinful woman with Mary of Jn 
12:1-8 with the woman of Lk 7; cf. K. E. McVey, Ephrem the Syrian Hymns 
(New York 1989), 275. However, if Eccl 9.19 is taken into consideration, 
this points against their identification. The author attributes ‘the kissing of 
His feet’ to the sinful woman, whereas ‘the anointing of His head’ to 
Mary. Both sentences are connected with the conjuction ܐܦ which 
signifies a parallel action on the part of both women:  ƢźƉܐ ܐƊƃ

Ŵܗܝ ܐܦ ܕƦƀźŶܐ ƦƠƤƌ ܪ̈ܓƆ ƋƆ--- ƇܒƢܐ ] ̇ܕųƕܕ[ŴŶ̈ܒܐ ŴƖƙƣܗܝ 
 ƋſƢƉ. ‘Mary’ appears only in John, ‘head’ only in Mt ܪƦŷƤƉ ųƣ ܗܘܬ
and Lk, ‘feet’ only in Lk and Jn, ‘sinner’ only in Lk. John’s narrative 
concerning Mary speaks of ‘anointing of His feet (Jn 11:2; 12:3), whereas 
the parallel episode in Mk 14:3 says:  ųƀƇƕ Ʀſܬܐ ܕܐƦƌ̇ܐܬܬ ܐ

̇ܘƦŶƦƘܗ ܘܐƦƖƙƣܗ . Ʀƙƀźƣ̈ܐ ܕܒƊƐܐ ܕƢƌܕƎſ ܪƀƤſܐ ƏܓƁ ܕƀƉܐ ̇

 ƈƕ. Also in other places, such as in Azym 14.1-4, Ephrem ܪųƤſ ܕŴƤſܥ
uses the name Mary in the context of anointing Jesus. 
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ƥƉܐ ܕƦƀźỴ̂̇ܕ ơܒƣ ܐŷƤƊܐ ܒŷƀƤƉ ܐƇܪ̈ܓ ƦỴ̂
ŴŶ̇ܒƦܗ ̈ 

ųܒŴŶ ܐƮƉܕ ųƤſܪ ƈƕ ųܒŴŶ ƋſƢƉ ƦƖƙƣܐ ų̇ܒ ̇̇ ̣ 
ŸƘܪܐŴƄܕܒ ƅſܐ ܐƄƀƊƐƆ Ƣŷܒ ųŷſܪ ̈ 

 ̈ܗܘ ƁƏƢƘ ܓƍܒŴܬܐ ܕƙƀźƕܐ ܒŴƇƀźܬ ƍƄƐƉܐ
̇ܗܘܐ ܓƢƤܐ űƆܘƢƃܢ ƋſƢƉ ܕƖƌܒŴƣ ƢܒƎƉ ųŷ ܕܪ  ̣ ̣

 .űƆܪ
A commodity is oil with which sinners do business: 
the forgiveness of debts. 
To the sinful woman who anointed [His] feet 
the Anointed One forgave her debts by oil (Lk 7.36-

50). 
With [oil] Mary poured out her debt 
upon the head of the Lord of her debt (Mk 14:3-9; Jn 

12:1-8).231  
Its scent wafted; it tested the guests as in a furnace (cf. 

Jn 12:3): 
it exposed the theft clothed in the care of the poor (Jn 

12:6). 
It became the bridge to the remembrance of Mary 
to pass on her glory from generation to generation. 

Virg 4.11 

Oil as mediator signifies what happened secretly. Jesus forgave 
the sins of the sinful woman through the use of oil, as she poured 
out her sin upon the Lord with the visible oil. In this hymn, oil 
plays a significant role, with visible and invisible effects: oil gives 
life to the body and to the mind.232 Another reference for the 
                                                      

ƢƉ̈ܐ ŴŶܒܐ  231  means creditor. 
232  Virg 4.4 illustrates the image of a ship on the ocean, which 

symbolises oil. All kinds of beneficial effects (ܐƌ̈ܕܪŴƕ) are in the ship. 
The healing spirit/wind (ܐƦƀƍƀƏܐƉ ܐŶܘƢܕܒ) draws the ship to the 
harbour of the sick (ܐƕƮƉ) in order to heal the sick. The term ܐƕƮƉ 
also occurs in Virg 4.5, where Ephrem especially plays on the words 
 ŷƀƤƉ: the ‘oil’ and the ‘Anointed One’ sacrificeܐ ŷƤƉ andܐ
themselves, so that the sick (ܐƕƮƉ) may obtain help (Ǝƀƌ̈ܕܪŴƕ) and 
healing. The oil, which has many different names, is compounded with 
herbs for ‘the healing of all hurts’ (ƎƀƍƀƄƌ ƈƃܬܐ ܕŴƀƏܐƆ̈ ). Virg 4.6, 
emphasises the general benefits of oil and the Anointed One which are 
able to be ‘all with all’ (ܘܐųƌ ܠŴƃ ƈƃ Ƌƕܕ). The next two stanzas (Virg 
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symbolic effect of oil occurs in hymn 3 On Epiphany - the 
authenticity is doubtful - which praises the sinful woman because 
she had anointed her Lord’s feet. The oil served as an offering that 
gave pleasure to her Creditor. Thus, the forgiveness of her sins is 
achieved through oil. Because the sinful woman was in need of 
forgiveness, oil served as an offering, with which she pleased the 
Lord. 

ƈźƉ̇ ܕƎſ ܕܗܝ ƦƀźŶܐ ̇ 
 Ŵƣ ƈƕܒƍƠܐ ƠƀƍƏܐ ܗܘܬ

 ŷƤƉ̇ܐ ܗܘܐ ŴƟ ųƆܪܒƍܐ
 ųܒŴŶ ܐƢƊƆ Ʀƀƕܪ ų̇ܘܒ  ]ƢƊƆ̈ܐ ŴŶܒܐ[̇

Because the sinful woman 
was in need of forgiveness, 
oil became for her an offering 
and with it she reconciled the Lord of her debts [the 

Creditor]. 
Epiph 3.3 

In hymn 26 On Virginity where Ephrem characterises a series 
of women from the Gospel as spiritual brides of Christ, the 
forgiveness of the sinful woman’s debts is associated with her 
kissing His holy feet:  
                                                                                                          
4.7-8) describe the ‘symbol’ (ܪܐܙܐ) of oil as the Anointed One, the 
Messiah. While oil is visible like a shadow, Christ is a secret, hidden 
mystery. Ephrem illustrates the effect of shadow with some examples 
from Scripture: the disciples were sent out in order to anoint and heal 
(ƎƀƏܐƉܗܘܘ ܘ ƎƀŷƤƉܐ ܕƉ̈ܘ ) by oil (cf. Lk 10:9; Jas 5:14), and their 
shadow caused healing (ܐƏܐƌܕ űſƦƕ ܘܢųƇƇŹܕ). Likewise, the shadow 
of Jesus fell upon the sick and they were healed. Oil helps in all cases. It 
filled the place of lineage for strangers, it is the sceptre for old age, and 
the armour for youth (Virg 4.9-10). Particularly significant is the following 
sentence in Virg 4.10: ‘It supports sickness and is the bulwark of health’ 
̇ܗܘ ųſƢƄƆ ƅƊƐƉܘܬܐ ܘܗܘŴƣ Ŵſܪܗ ܕŴƊƀƇŶܬܐ) ̇ ). Stanza 13 
stresses the power of oil against the diseases which are described as a 
‘second demon’ (Ǝſܐܕܐ ܗܘ ܕܬܪƣ). As the Lord persecuted and 
punished the demon (cf. Mk 5:1-20 and parallels), so too, the power of oil 
acts against ‘pains’ (ܐܒܐƃ̈ ). According to stanza 14, this power is still 
available in the sacraments of the church, and it is flowing as Eden’s four 
rivers in order to gladden the body and enlighten the holy church (Virg 
4.13-14). 
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 ŴŹ̈ܒƁƄƀ ܐƦƌܬܐ ƦƊƀƐŶ ܒƤƍܐ
 ̈ܕƦƠƤƌܝ ܪ̈ܓƇܐ ƦƤſűƟܐ

 ̈ܐųƀŷƤƉ ƁƄſűſܝ ŴƟ ŸƀƤƊƆܕƣܐ
̈ܕƮƉŴƃ ƦŷƤƉ ųƌƢƟܐ ܘƄƇƉܐ ̣ 

ŴẒ́ܒ ƄƆܐܒƁƄƀ ܕܐܬŴƊƇŶ ܒƦƇƊܐ ̈ 
̣ܘŴŷƆܒƁƃƦ ܕܐƦƣܒƁƠ ܒƦƠƣŴƍܐ ̈ 

 ܐűƖƆ ƚƆܬܗ ܕܒŴƀƃű ܬŴƀƠƤƌܗܝ
ƈƃ ܫűƠƉ ܐƢܓƙƆ. 

Blessed are you, woman, most enviable of women, 
who kissed the holy feet (Lk 7:38,39)! 
Your hands anointed the Anointed One of the 

Sanctuary 
Whose horn had anointed priests and kings. 
Blessed are your sufferings that were healed by the 

word 
and your sins that were forgiven by a kiss (Lk 7:45-48). 
He taught His church to kiss in purity 
[His] all-sanctifying body. 

Virg 26.4 

Jesus’ anointing by the sinful woman is put in the context of 
priestly and royal messiahship, and of the forgiveness of sins. While 
the sins of the sinful woman were forgiven by kissing His holy feet, 
her ‘pains’ (ƁƄƀܐܒƃ̈ ) were ‘healed’ (ŴƊƇỴ̂ܐܬ ) by His word 
 Ephrem draws attention to the holiness of Jesus, when .(ƦƇƉܐ)
he speaks of His ‘holy feet’ (ܐƦƤſűƟ ܐƇ̈ܪ̈ܓ ) and His ‘all-
sanctifying body’ (ƈƃ ܫűƠƉ ܐƢܓƙƆ), and Jesus as the 
‘Anointed One of the Sanctuary’ (ܐƣܕŴƟ ŸƀƤƊƆ).233 In hymn 35 
On Virginity, Jesus’ holiness is contrasted with the impurity of the 
sinful woman. Since the sinful woman, as the ‘impure one’ 
 drew near to the Holy One, Ephrem encourages ,(ƊŹܐܬܐ)
sinners to draw near to the Lord so that their sins will be forgiven 
and they will be cleansed.234 Likewise, he considers himself as a 

                                                      
233  In Haer 47.8, Ephrem emphasises that the sinful woman touched 

the real body of Jesus in contrast to those heretics who defined his 
humanity as a ‘shadow’:  ܢƢƊƆܐ ܕƦƀźŶ ƦƤܐ ܓƢſƢƣ ܐ ܗܘƢܓƘ̇ ̣
ƦܒƢƟ̣. 

234  Virg 35.5-7: 
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ƙܐ Ƅ̣̈ܐ ƊŹܐܬܐ ܕƆܐ ܒųܬܬ ܕƄƊƐƆܐ ƦƇƕ ܕƦƀźŶ̇ƌܐ ܬܘܕ [5]

  ̈ܘƤſűƟܐ
̣ܒܐƍſܐ ŴŶ ƁƃܨƘܐ ܒƤƍƄܐ ܨܪܬ Ŷ ƦƇƕܒƢܬ ƢƊŶܐ ƢƊŶ ƚƇŶܐ  ̣

ųſܒܐ ܗܘ ܐܪܘŴŶ̇  
ƦƊŶܪ ƥƀܒƆܕ ƈƃܐ ܕܐ ܕƙƀƏ ųƆ ܗܘ Żƀƣ ܐƊſƢƉ ܐƍſŵܕܒ ƈƤŶܬ

ƈƀƤŶ ܐƆܩ ܕŵŷƉ̣.  
[6]  ƎƉܐ ܨܐܬܐ ܕƦƃܪŴܗ ܒƦƕܕܘ ƎƉ ܗܘܬ ƦƇƠƣ ܗƢƖƐ̇ܒ

Ƙ̇ܓƢܟ ƦƟƢƉܗ ƦƆܪƦƀƕܗ ̇  
̈ܘܕŴƉ ƦƇƕܬܐ ƕ ƥƍƇƄƆܒűƀܐ ܗܘܬ ƦƇƕ ܬſܒŴܬܐ ƀźŷƆܐ ܗܘܬ  ̣

  ܗܘܬ
ƊŹ̈ܐܐ ܕŵŶܐܘܗ ƣܒŴŷܟ ܘƀźŶܐ ŵŶܐܘܗ ܘŴƐƇƟܟ ܘƤſűƟܐ  ̈̇ ̇ ̈

  .̇ܬܗܪܘ ܒų ܘŴƇƇƃܟ
̈ܨܒųſƦ ܘܓűܘųƀƆ ܕܐſŵŷƆ ŴƀźŶܐ űƏܘƌܐ  [7] ̇ ̇ ̈̈ ƅƀƇܕܪ̈ܓ ƅƆ ܗܘܘ

  Ƣƙƃ̇ܘ ܗܘܘ
 ųܬ ܒűܡ ܕܐܒűƉ ܘųܒ ƅƌܘűƐƆ ųƊƇŹ Ʀܓƀƣܐ ܕܐŹŴſƢƄƏ̣ ̇

ƦƍƊſܕܗ ƦŷƃƦƣܐ  
 ƚƄƌܐܗ ܘܐܬƊŹܕ ųƉŴƘ ܫűƟܘܐܬ ųܒƀŶܐ ܕŷƤƉ ܚ ܗܘܐƞƌ̇ܕ ̇ ̇ ̇ ̇ ̣

ųƆܗ ܕܐܙƢƘŴƣ̇ ̇. 
In the context of Simon the Pharisee (Lk 7:36-50), Ephrem would not 

describe Simon’s ‘banquet of the pure and holy’, because Ephrem 
identifies Simon as an unfaithful person like his ancestors. The sinful 
woman received ‘blessing’ (ܐƦƃܪŴܒ) from His ‘sweat’ (ܐƦƕܕܘ) by 
cleansing His feet with her hair. The invisible effect of the visible deed is, 
furthermore, emphasised by contrasting the ‘dirt’ (ܨܐܬܐ) of Jesus’ body 
with the sinful woman’s mind: since she cleansed the dust from His body, 
He cleansed her mind. Thus, her ‘repentance’ (ܬܐŴܒſܬ) and her blessing 
changed her position. While in her previous life she caused many people 
to die, now she causes many to repent. Before she was ‘an occasion of 
death’ (ܬܐŴƉ ƦƇƕ), now she serves as ‘an occasion of repentance’ 
 ƦƇƕ; (Virg 35.6). The same idea appears in Nat 4.40, where ܬſܒŴܬܐ)
Ephrem contrasts paradoxically many things that have been changed in 
Jesus’ new era. Since the sinful woman has changed the way of her life, 
she has become an example for all penitents that they can be encouraged 
by her spirit: ‘The sinful woman who had been a snare for men, He made 
her a mirror for penitents’ (Nat 4.40:  ܐƮܓܒƆ ܐŷƘ ܐ ܕܗܘܬƦƀźŶ
ƕ̈ܒűܗ ƦſŵŷƉܐ ſƦƆܒܐ ̇ ). In the next stanza, Virg 35.8, Ephrem speaks 
about Mary (Jn 12:1-8); and then about Martha (Virg 35.9) and the Mount 
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sinner who fears to approach the Eucharist of bread and wine, but 
prays for his fear to be healed as the the sinful woman and the 
woman with haemorrhage were healed.235 

                                                                                                          
of Olives (Virg 35.10). Lk 7:36-50 and Jn 12:1-8 are not conflated, and so 
the sinful woman is not identified with Mary. 

235  Cf. Fid 10.1-5. Fid 10.5-7 (Lk 7:37ff; cf. Mk 5:25ff; Lk 8:43ff): 
̇ܕܐܢ ܗܘ ܕƎƍŶŴſ ܗܘ ܪܒܐ ƖƟܐ ܗܘܐ ܕƆܐ Ŵƣ ƋƆܐ ܐƌܐ ƟƮƖƆܐ  ̣

ƅƀƍƐƉܝ ܕƢƉ̈ 
 .̇ܐƦƀźŶ ƅſܐ ܒųܘ ųƇƇŹ ܕƦŷƌܟ ܐƑƙŹ ܕųƍƉ ܐƢƣܐ

ƦܒܒƆܘܐܬ Ʀܗܝ ܕܐܬܪܗܒ ƅſܬܝ ̇ܘܐŴܒſܐ ܪܗƏܐ ƦƊƇŶܕܐܬ 
ŪܒƆܐܬ ƅܐ ܘܒźƍƟ ƎƉ 

 .ƎƉ ܨƦŷƌ űſܟ ܐܬſܒƈ ܨűſ ܗܘ ƘܓƢܟ ܕܐƁƇƀŶ ƅſ ܐŴƀƕƦƣܗܝ
Ʀŷƌ̈ܟ ƢƉܝ ܐƦſܘܗܝ ƉܒƕŴܐ ܕƍƊƊƏܐ ܒƇܒƅƣŴ ܓƀƇܐ Ƣƣܐ 

 ܒƀƐƃ ƅƇƀŶ ųܐ
 Ŵܗܪܐ ܒܓŴƌܗܪܐ ܗܘ ܪܒܐ ܕŴƌ ܬܘܒ ƅƉŴƘ ƎƉܪܐ ܕŴƕܐ ܙƟܪܘ

ųƍƀŹ. 
 While the repentance of the sinful woman reconciled the Lord and 

pleased the faithful people, the changing of her life caused the Evil One 
to worry, for he saw her repentance as betrayal. This theme of the Evil 
One becoming despondent and full of despair is developed in Nis 60.1-8. 
With the repentance of the sinful woman who was the ‘head of the 
impure’ (ܐܬܐƊŹ ƥſ̈ܪ ) and of Zachaeus the ‘head of the greedy people’ 
̈ܪŴƇƕ ƥſܒܐ) ), Ephrem dramatically illustrates the fall of the Evil One 
whose two wings have been broken (Nis 60.9, see below). However, this 
hymn does not include any healing imagery. It is worth mentioning that 
Ephrem emphasises the influence of teaching. Since the sinful woman 
received Jesus’ leaven (ܐƢƀƊŶ), she dispelled the evil knowledge 
(ƁƍƙƆŴſ), teaching (ܢűƊƆܬܘ) and love (ܒܐŴŷƆ) from her mind, so that 
she renounced her relationship with the Evil One and rejected his image 
from her thoughts.  

 Nis 60.1-10: 
 [1]  ƦƌŴƃܐ ܐܬƦƀźŶܕ ƁŶܐ ƁƇƣ ƎƉ ܐƤƀܒƆ ųƣű̈ܐܘ ܬܗܪܐ ܕܓ

 .ܗܘܬ ܘƊƖŹ ƦƍƟܐ
ܬŴƣܒƦŷܐ űŷƆ ܒŴŷƇܕܘܗܝ ܕܙƃܐ ƆܒƤƀܐ ܘƦƀƌŴƕ : ųƆ űƃ ųƆܐ

 .ܐܦ ܬܘܕƦſܐ ܕŴƊƆ ųƍƐŶܬܐ
̇ܕܐŴƄſ ܓųƄŶŴ ܘܐŴƄſ ܒųƊƐ ܘܐŴƄſ ܪűƟܗ  ܬܘܗ ܒƤƀܐ [2] ̇ ̇

̇ܘܨܒƦܗ ܓƀƇܐ ܘܪܘƀƐƃ ųƖƣܐ ̇. 
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4.2.2 The Healing of the Woman with a Haemorrhage (Lk 
8:43-48) 

Although Ephrem comments in detail on the woman with a 
haemorrhage (Lk 8:43-48) in the Commentary on the Diatessaron, 
he also mentions her in the hymns On Virginity and On Nisibis.236 
The healing imagery of this woman is unique, and it provides a 
wide spectrum of Ephrem’s healing theology by means of 
illustrating Jesus’ divinity among humankind that heals men 
                                                                                                          

̇ܕƚƇŶ ܓųƄŶŴ ܗܘ ܙƇƀƆܐ ܒܒƀƄܐ ƀƍƕܐ ƢƖƏܗ ƢƐƌܬ ܨܐܬܗ  [3] ̇ ̇

 .ܕŴƤſܥ ƢƙƄƊƆܘ
[4]  ƦźƇƘ ܢűƊƆܬܘ ƎƉ ųܒ ƥƘ ܐƆ ܐܦ ƁƍƙƆŴſ ƎƉ ųܒ ƋƀƟ ܐƆ̇ ̇

 .̇ܘűƣܬ ƈƃ ܕܐƦƙƆܗ
[5]  ƁƌܬŵŶ ܐƆ ܗܘ ܕܐܦ ƅſܘܐ ƎƍƀƍƖܘܒ Ǝܬ ܐܦ ܒƢƙƃ̇ ܘܡƦƊƉ

ƎƉ ƎƊƆƞƆ ܗƦźƕ ųƍƀƕ̇ܪ. 
ƢƀƊŶ̇ܗ ܕŴƤſܥ ƀŶܐ ƢƘܚ ܒų ܕŴƤſܥ Ƈƣܐ ܘܗܝ ƘƞŶƦƉܐ  [6] ̣

 .Ŷ̇ܒƞܬ Ɔ űƃ ƦƇƕܐ ƢƟܐܘܗ
[7]  ųƆ ܐܦ ƁƆ Ʀƀܐ ܒƍƀƕ ƚƘƢܐ ܘܒƀƍƣܗܘ ܕ ƎܒŴŷƆ ܗƦƖŹ̇ ̇̈

ƦƊƏ ܬܐŴƉ ܗܘܬ ƦƇƠƣ. 
ƚƇŶ̇ ܓƢƀ ܓƄŶŴܐ ܒƀƄܐ ܒųƆ ƋƐ ܘƇŶŴƃ ƚƇŶܐ ƢźƉܐ  [8]

 .̈ܕܕƖƉܐ ܘƇƠƏ ƚƇŶܐ ŵŶܘܐ ƢƀƊƃܐ
[9]  ƁƃŵƆ Ǝſ̈ܪƦƆ ܐܬܐƊŹ ƥſܬ ܪűܒƕ ܕܐųƆ ܒܐŴƇƕ ƥſܬ ܪűܒƕ̈ ̈

̣ܓƁƙ ܬܒŴƤſ Ƣܥ ̈. 
[01]  ųƆ ƦƖƉƦƣܘܐܢ ܗܘ ܕܗܕܐ ܐ ųƆ űƊƆܐܬܬ Ɓƃ̣ܐܢ ܗܘ ܕܙ ̣

 .ƈƀƄƉ ŴƐƙƟ ܐܘŴƍƉܬܢ
 Finally, mimro 2 On the Holy Week (certainly not genuine) deals 

at great length with the sinful woman anointing Jesus (Hebd 2.1-265). 
This treatment is mainly based on John’s narrative. The memro speaks of 
Mary who is the sinful woman, Simon (in Hebd 2.5 Ephrem says that 
Jesus was in the ‘house of Simon whose name is Leper’,  ܢŴƖƊƣ Ʀƀܒ
 ;cf. also Hebd 2.25) and of Judas Iscariot (Hebd 2.186 ;ܕųƊƣ ܓƢܒܐ
2.208; 2.212f.) according to John’s Gospel (Jn 12:1-12). The text does not 
include any healing imagery about the sinful woman, except that she 
repented and found reconciliation and forgiveness and mercy because of 
her faith. The verb ܐƦƀƐŶܬ  is used in Hebd 2.30f. Her ‘faith’ 
 ’is expressed for instance in Hebd 2.28 and the ‘forgiveness (ܗŴƍƊſܬܐ)
ųźŶ̈ܐ) ’of her ‘sins (ŴƣܒƍƠܐ) ) and ‘debts’ (ܐƦܒŴŶ̈ ) in Hebd 2.35f; 
2.48f; 2.11f). 

236  Cf. CDiat 7.1-27; Virg 26; 31.3; 34.1; Nis 27.1-5. 
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because of their faith. In his interpretation and analysis of the 
episode of the woman with a haemorrhage, Ephrem delineates the 
healing’s character and the power of the ‘Healer of all’ ( ܐƏܐƉ
ƈƃ). 

The biblical narrative of the woman with an issue of blood 
occurs in all three synoptic Gospels. Matthew’s shorter version 
provides the essence of this healing miracle,237 whereas Mark and 
Luke include more information. Since Ephrem comments in his 
Commentary on the Diatessaron on elements which only appear in 
Luke or Mark, one can assume that they will have been combined 
in the Diatessaron. Because Luke and Mark are very similar, the 
discussion will be mainly based on Luke.238 The following phrases 
from Luke, absent from Matthew, are given attention in Ephrem’s 
commentary:  

‘She who had spent all her living upon physicians, and could 
not be healed by anyone, …’239 Ephrem contrasts Jesus’ healing 
power with that of ordinary physicians and their 
remedies/medicines.240 The woman showed her affliction to many 
physicians, to whom she gave payment, but neither their medical 
skill nor their medicines could cure her. In contrast, the stretching 
of her empty hand to Jesus restored her to health.241 

‘And Jesus said, who is it that touched me?’242 By repeating 
this question twelve times, Ephrem illustrates his healing theology 
on the basis of this sentence that serves as a guideline to prove 

                                                      
237  Mt 9:20-22:  ܐ܆ƮƐƕܬܪܬ Ǝƀƍƣ ųƉܬܐ ܕܪܕܐ ܗܘܐ ܕƦƌ̇ܘܗܐ ܐ

ųƣŴܒƆܐ ܕƌƢƠƆ ƦܒƢƟܪܗ܆ ܘƦƐܒ ƎƉ ܐܬܬ . Ƣƀܐ ܗܘܬ ܓƢƉܐ
ųƤƙƍܐ: ̇ܒƌܐ ܐƀƏܐƦƉ ܐƌܒܐ ܐƢƟ ųƌܐƊƆ ܕŴŷƇܒ ƎƘܥ . ܐŴƤſ

ƁƃƦƀŶܐ ƁƃܬŴƍƊſܬܝ܇ ܗƢܒ ƁܒܒƆ܆ ܐܬųƆ ƢƉܗ ܘܐŵŶ ƁƍƘܐܬ Ǝẛܕ ̇ .
  .ܘܐܬܐƦƀƏ ܐƦƌܬܐ ܗܝ ƎƉ ܗܝ ƦƖƣܐ

238  Cf. CDiat 7.1-27. For instance the name Simon is mentioned only 
in Lk 8:45. 

239  Lk 8:43: ƦƠƘܐ ųƍƀƍƟ ųƇƃ ܬܐŴƏܐ Ʀƀ̇ܗܝ ܕܒ ̇̈ : ƦŷƄƣܐ ܐƆܘ
 .ܕƎƉ ܐƥƌ ܬܬܐƏܐ

240  Cf. CDiat 7.2; 7.7; 7.12. 
241  Cf. CDiat 7.1-23. 
242  Lk 8:45: ܥŴƤſ ƢƉܘܐ .ƁƆ ܒƢƟ ŴƍƉ . 
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Jesus’ divinity and hidden knowledge, as well as, the way that He 
treats people for the sake of their health.243 

‘I perceived that power had gone forth from me.’244 Since 
Jesus is aware of everything, His hidden power contrasts with the 
physicians’ visible remedies.245 The divine power is like fire capable 
of purifying everything, whereas it cannot be polluted. This 
invisible power performs its actions for the sake of humanity.246 

‘And when the woman saw that she was not hidden, she came 
trembling ...’247 For Ephrem, this sentence refers to Jesus’ divinity 
that nothing can be hidden from it. When she saw that she had not 
escaped Jesus’ attention, she realised that He, as the ‘Healer of 
visible wounds’ (ܐƦƀƇܬܐ ܓŴŷƉ ܐƏܐƉ̈ ̈ ) and as the 
‘Searcher of the mind’s hidden things’ (ܐƍƀƕܐ ܕܪƦƀƐƃ ܐƞ̈ܘܒ ), 
is the ‘Lord of the body’ (ܐƢܓƘܗ ܕƢƉ) and the ‘Judge of the 
mind’ (ܐƍƀƕܐ ܕܪƍſܘܕ).248 

Finally, Jesus’ encouraging words: ‘My daughter, be 
encouraged, your faith has saved you, go in peace.’249 With these 
words that caused her healing by means of her faith, Jesus, as the 
Lord of the crown, granted to her the ‘crown’ (ܐƇƀƇƃ) of 
victory.250 

The opening paragraph of section 7 of the Commentary on 
the Diatessaron introduces the reader to the theme of the healing 
of the woman with the haemorrhage, together with the next 
paragraph, and goes on to mention the most important aspects and 
terms that are extended and commented on later. It starts by 
praising the ‘hidden Offspring of Being’ (ܐſƦſܐ ܕܐƀƐƃ ܗűƇſ) 
Who granted health to the hidden suffering/affliction. 

                                                      
243  Cf. CDiat 7.2-3; 7.6-7; 7.9-12; 7.15-16; 7.21. 
244  Lk 8:46: ƁƍƉ ơƙƌ ܐƇƀŶܕ Ʀƕűſ Ƣƀܐ ܓƌܐ. 
245  Cf. CDiat 7.2. 
246  Cf. CDiat 7.7-9; 7.12-13; 7.15-16; 7.20; 7.24-25. 
247  Lk 8:47: Ʀſܪܬ űƃ ܗ܆ ܐܬܬƦƖŹ ܐƆܬ ܕŵŶ űƃ ܬܐƦƌܐ Ǝſܗ̇ܝ ܕ. 

It should be noticed that the verb ܗƦƖŹ can also be translated ‘to escape 
the attention of’. 

248  Cf. CDiat 7.9. 
249  Lk 8:48: ܐƊƇƤ܆ ܙܠ ܒƁƃƦƀŶܐ ƁƃܬŴƍƊſܬܝ ܗƢܒ ƁܒܒƆܐܬ. 
250  Cf. CDiat 7.10-12. 
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[1] Glory to you, hidden Offspring of Being, because Your 
healing was proclaimed through the hidden suffering of 
her that was afflicted (Lk 8:43-48; et par). By means of 
a woman whom they could see, they were enabled to 
see the divinity which cannot be seen. Through the 
Son’s Own healing His divinity became known, and 
through the afflicted woman’s being healed her faith 
was made manifest. She caused Him to be proclaimed, 
and indeed she was proclaimed with Him, for it is true 
that His heralds will be proclaimed together with Him. 
Although she was a witness to His divinity, He in turn 
was a witness to her faith.251 

[2] She poured faith on Him by way of remuneration, and 
He bestowed healing on her as the reward for her 
remuneration. Since the woman’s faith had become 
public, her healing too was being proclaimed in public. 
Because His power had become resplendent, and had 
magnified the Son, the physicians were put to shame 
with regard to their remedies. It became manifest how 
much faith surpasses the [healing] art, and how much 
hidden power surpasses visible remedies. Beforehand, 
however He already knew her thoughts, even though 
they were imagining that He did not know her 
appearance. Nor did our Lord allow to be harmed 
those who were seeking a reason to harm, in that He 
had asked [who touched me]. Although He may have 
given the impression of not knowing, through asking 
who touched Him (Lk 8:45), but He was aware 
nonetheless of the hidden [realities], since He only 
healed the one whom He knew believed in Him. First 
of all, He saw the woman’s hidden faith, and then He 
gave her a visible healing. If He could thus see a faith 

                                                      
251  CDiat 7.1: ܐƀƐƃ ܗűƇſ ܐŷܒŴƣ ƅƆ ܐſƦſܬܗ . ܕܐŴŷƊ̇ܕܒ

ܘܒܐƦƌܬܐ . ܐŴƀƏܬܟ ƢƃƦƉܙܐ ܗܘܬ. ƦƀƐƃ̇ܐ ܕܗܝ ƦƀŷƊƉܐ
ܒܐŴƀƏܬܗ ܕƆ . ųƇſܐųƆܘܬܐ ܕƆܐ ſŵŶƦƉܐ ƎſŵŶ ܗܘܘ. ܕƎſŵŶ ܗܘܘ

̇ܘܒƦƊܐŴƍƀƏܬܗ ܕƕűſƦƉ  . ųƇſܐ ܗܘܬܐųƆܘܬܗ. ܕܒƢܐ ̇

̇ܐƢƃܙܬܗ ܕƎſ ܗܝ. ̇ܕƦƀŷƊƉܐ ܗŴƍƊſܬܗ ƦƉܒƟűܐ ܗܘܬ ܘܐܬƢƃܙܬ . ̇
ųƊƕ .ƎſܙƢƃƦƉ ܗܘ ųƊƕ ܪܐƢƣܕ ƈźƉ . Ƣƀܓ ƎƘܘܙܘܗܝ ܐƮƃ ܐܦ

̇ܐƆܐ ܐܦ ܗܘ ŴƍƊſųƆܬܗ ųƏܕܐ . ܗ̇ܝ ƆܐųƆܘܬܗ ųƏܕܐ ܗܘܬ

 .ܗܘܐ ܗܘܐ
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that was not visible, how much more was He capable 
of seeing humanity that was visible.252 

4.2.2.1 The Affliction of the Woman with a Haemorrhage 
Ephrem calls the woman with the haemorrhage ܐƦƀŷƊƉ, 
‘afflicted’ woman,253 the term by which she is regularly known in 
later Syriac tradition. The word does not appear in the New 
Testament. Nevertheless, Mark provides a related term ܬܗŴŷƉ̇ , 
when he writes: ‘and she felt in her body that she was healed of her 
affliction’.254 Thus, because of her affliction, she is called the 
‘stricken’, or ‘afflicted one’ (ܐƦƀŷƊƉ).The woman was afflicted 
for twelve years, while she was haemorrhaging, and she suffered 
because of the physicians (Mk 5:25-26). Her wound was hidden, 
just as Jesus’ divinity was invisible ( ܐ ܕܗܝƦƀƐƃ ܬܐŴŷƊ̇ܕܒ

 was unique for she (ŴŷƉܬܐ) ’ƦƀŷƊƉ).255 Her ‘woundܐ
encountered many physicians who were all unable to cure her. The 
ordinary ‘medical skill of healing’ (ܬܐŴƀƏܬܐ ܕܐŴƍƉܐܘ) 
actually increased her suffering and disease instead of restoring her 

                                                      
252  CDiat 7.2: ܬܐŴƍƊſܐ ܗƇܒŴŶ ܗܝŴƇƕ Ƣƀܓ ƦƊſܐܪ . ųƆ ƁƍƘ̇ܘ

 ƎƕܪŴƘ ܐܗܘƍƊƆŴŶ ųƇܒŴŶ̇ . ܬܐƦƌܕܐ ųƇſܬܗ ܕŴƍƊſܗ Ǝſܕ űƃ̇ ̇

. ̇ܗƎſűſ ܐܦ ܐŴƀƏܬܗ ܒܓƀƇܐ ƢƃƦƉܙܐ ܗܘܬ. ƆܓƀƇܐ ܐܬܬ ܗܘܬ
Ǝƃ̈ ܐŴƏܬܐ . ܘųƇƀŶ űƃ ܕųƇſ ܐܬƞƌܚ ܘܪƆ ųƉƢƉܒƢܐ

ܐܬƦſŵŶ ܓƊƃ Ƣƀܐ ƢſƦſܐ ܗŴƍƊſܬܐ . ̈ܒųƀƍƊƊƐܘܢ ܒųܬƎſ ܗܘܘ
̈ܘƊƃܐ ƇƀŶ ƢſƦſܐ ƀƐƃܐ ƍƊƊƏ ƎƉܐ ƍſŵŶƦƉܐ. ƎƉ ܐܘŴƍƉܬܐ ̈ .

̇ܕܗܝ ܕܐƇƘܐ ܨܘܪܬܗ ƏܒƎſƢ ܕűſܥ .  űſܥ ܗܘܐűƟŴƆ̇ܡ ܕƎſ ܬܪƦƀƕܗ ̇

̇ܘܐƇƘܐ ܕƎſ ܒų ܒųܝ ܕƣܐܠ ƣܒơ ܗܘܐ ܐŴƌܢ ƢƉܢ . ܗܘܐ ̇

ܐƎƘ ܓŴƌųƆ̇ . Ƣƀܢ ܕƦƇƕܐ ŴƐƆܓųƍƙܘܢ ܒƎƀƖ ܗܘܘ .ܕƦƐƌܓŴƙܢ
ܐƆܐ ܗܘܐ ųƆ . ̇ܒųܝ ܕƣܐܠ ܕƢƟ ƎƉܒ ųƆ. ܗܘܐ ܐƆ ƅſܐ űſܘƕܐ

ųܒ ƎƊſܥ ܕܗűſܐ ܕƍſܐƆ ܐƆܐ ƁƏܐ ܐƆܝ ܕųܐ ܒƦƀƐƃ ܥűſ̈ . ܡűƟŴƆ
̇ܘųſ Ǝƃܒ ųƆ . ܘ ƦƀƐƃܐ ܕܐƦƌܬܐ ŵŶܐ ܗܘܐ̇ܓƢƀ ܗŴƍƊſܬܗ ܗ

. ܐܢ ܗƈƀƃ ܗŴƍƊſܬܐ ܕƆܐ ſŵŶƦƉܐ ŵŶܐ ܗܘܐ. ܐŴƀƏܬܐ ܓƦƀƇܐ
 .Ɗƃ űŶܐ ܐŴƤƌܬܐ ƦƀƍſŵŶƦƉܐ ŵŶܐ ܗܘܐ

253  Cf. CDiat 7.1; 7.6. 
254  Mk 5:29: ܬܗŴŷƉ ƎƉ ƦƀƏܗ ܕܐܬܐƢܓƙܒ ƦƤ̇ܘܐܪܓ ̇ . Ephrem 

quotes this in the CDiat 7.16. 
255  Cf. CDiat 7.1. 
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to health: ‘it added pain to pain’ ( ƦƙƏܐܒܐ ܐܘƃ ƈƕ ܐܒܐƃ
ųƆ̇ ).256 In order to be healed, this suffering had to be uprooted 
from its root. But unfortunately during the twelve years, the 
physicians caused the opposite. The sickness of the woman with 
the haemorrhage was not just physical, but gradually also became 
mental. Because of the many physicians her thoughts were 
scattered and not gathered together. The ‘scattering of her 
thoughts’ (ܪ̈ܬܐűܒƉ ܗƦƀƕ̈̇ܬܪ ) parallels the flow of her blood 
and faith that had flowed for twelve years.257 In CDiat 7.20, 
Ephrem compares her treatment by the physicians to treating a 
wild beast, because of her affliction. The physicians hastened to 
run away from her wound, even though she paid them well to heal 
her affliction.258 And in CDiat 7.21, Ephrem says: ‘These physicians 
were adding pain after pain, so that she could not be healed. 
[These] physicians were deceiving the minds of every one by 
cunning persuasion, lest [their] healing art be reproached by 
anyone.’259 

The term ܐƦſܕƢƉ of Luke 8:44 (and Mk 5:25) which 
Ephrem also uses,260 describes the kind of illness she had. Blood 
flowed out of her, and therefore in contrast to the virgin’s womb 
her womb was ‘unclean’ (ܐܐƊŹ ܐƖܒƢƉ) according to the 
Law.261 The impurity according to the Law can be varied and 
changed by means of faith. Thus, because of her faith the Lord 
sent His power to her impure womb, and it was not polluted by 
touching the womb.262 
                                                      

256  Cf. CDiat 7.16. 
257  Cf. CDiat 19: ƎƀƏܐ ܕܐűŶ Ǝſܗ ܕƦƖƤܪ̈ܬܐ . ܒűܒƉ ܗƦƀƕ̈̇ܬܪ

 .űŷƆܐ ܗŴƍƊſ ܐƥƍƃ ܗܘܝ
258  CDiat 7.20. 
259  CDiat 7.21:  ƎƀƙƏŴƉ ܐܒܐƃ ƈƕ ܐܒܐƃ űƃ ܢŴƌܬܐ ܗŴƏ̇ܐ ̈

̈ܐŴƏܬܐ ܕƎſ ܒƐƀƙܐ ܨƖƀƌܐ ܪƍƀƕ̈ܐ ܕƈƃ . ̇ܗܘܘ ųƆ ܕƆܐ ܬܬܐƏܐ ̈ ̈

ܕܐܘŴƍƉܬܐ ƎƉ ܐƆ ƥƌܐ ܬܬƃܐܪ. ܐƥƌ ܓƍܒƎƀ ܗܘܘ . Cf. CDiat 7.16 
too. The term ܗܝŴܐܒƃ̈  is used in CDiat 7.5. 

260  Cf. CDiat 7.7; 7.19; 7.24. 
261  Cf. CDiat 7.13; CDiat 7.7:  ųƍƉ ơƙƌܐ ܕƇƀŶ ƈƀƃܕܪ ܗƦƣܐ

 .ƢƊƆ. Cf. Lev 12:1-8ܒƖܐ ƊŹܐܐ
262  Cf. CDiat 7.7; 7.13; 7.15. 
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The womb is also called ‘afflicted’ (ܐܒܐƄƉ ܐƖܒƢƉ),263 
and impure blood flowed out of it for twelve years, in contrast to 
the rock in the desert from which purifying waters for the twelve 
tribes flowed.264 The diseased ‘flow’ (ܬܐŴŷƉܐ ܕƦſܕƢƉ) of her 
blood, which polluted her whole body,265 identifies ‘her being 
polluted by her blood’ (  ųƉܐ ܕܕƀŷƐܐܐ ܗܘܬ̇ܕܒƊźƉ )266 
with the ‘impurity in the Law’ (ܐƏŴƊƍܐܘܬܐ ܕܒƊŹ).267 

4.2.2.2 ‘Your Faith has saved you’ (Lk 8:48 and parallels) 
The phrase ‘your faith has saved you’ always appears in the last 
verse of the synoptic narratives that Ephrem quotes in his 
commentary.268 While the term ‘faith’ (ܬܐŴƍƊſܗ) is often used, 
the verb ‘to believe’ (ƎƊſܗ) rarely occurs.269 The faith and healing 
are strictly linked to each other. In CDiat 7.1, quoted above, 
Ephrem presents the fact that the woman was healed as a witness 
to her faith: ‘and through the healing of the afflicted woman her 
faith was made manifest.’270 Since it is Jesus Who healed her, 
because of her faith, He became a witness to her faith as she was a 
witness to His divinity.271 Although Jesus explicitly asked about the 
person who approached Him, He knew her hidden faith before He 
made public the healing He granted to her visible humanity. Many 
approached Him because of neccesity, but ‘He only healed the one 

                                                      
263  CDiat 7.8. 
264  Cf. CDiat 7.24; Exod 17:5-6. See R. Murray, Symbols of Church and 

Kingdom (Cambridge 1975), 211-212. 
265  Cf. Diat 7.24: ܐƌܐƊźƉ ܐƉܬܐ.  ܕܕŴŷƉܐ ܕƦſܕƢƉ . 
266  Cf. CDiat 7.7. 
267  CDiat 7.8; 7.13; 7.15. 
268  Mt 9:22; Mk 5:34; Lk 8:48: ƁƃƦƀŶܐ ƁƃܬŴƍƊſܗ. Cf. CDiat 7.10. 
269  For ܬܐŴƍƊſܗ see CDiat 7.2-3; 7.9-13; 7.17-21; 7.27; and for 

ƎƊſܗ see CDiat 7.1-2; 7.6; 7.9; 7.17; 7.17. 
270  CDiat 7.1:  ܬܗŴƍƊſܐ ܗƦƀŷƊƉܕ ųƇſܬܗ ܕŴƍƀƏܐƦƊ̇ܘܒ ̇ ̇

 .ƦƉܒƟűܐ ܗܘܬ
271  CDiat 7.1: ܕܐ ܗܘܬųƏ ܘܬܗųƆܐƆ ܗܝ Ƣƀܓ ƎƘܐ ܐܦ . ̇ܐƆܐ

̇ܗܘ ŴƍƊſųƆܬܗ ųƏܕܐ ܗܘܐ ܗܘܐ . 



 NEW TESTAMENT 259 

 

whom He knew believed in Him’.272 With His question, Jesus 
wanted to reveal her ‘faith that had touched Him’ and not the 
identity of the person who had touched Him. Physically He was 
touched by many, but faithfully just by her.273 Revealing her faith 
did not just happen because of the Lord’s glory, but mainly because 
of the perfection of her healing. Ephrem distinguished between 
‘physical healing’ ( ܐܬܐƦƀƏ  -ܐŴƀƏܬܐ ܕƘܓƢܐ 
ƦſܐƌƢܓƘ) and ‘spiritual’ or ‘mental healing’ ( ܬܐŴƀƏܐ

ܪܘƍŶܐƦſ -ܕܪƍƀƕܐ  ). Because of her faith, she was healed 
physically, and by showing her faith through Jesus’ words, she was 
enabled to be spiritually or mentally cured: 

[6] If the afflicted woman had been healed and had gone 
away secretly, apart from the fact that the miracle 
would have been hidden from many people, she too 
would have become spiritually sick, although bodily 
healed. Even if she believed that He was a Righteous 
man because He had healed her, she would have 
doubted that He was God, because He would not have 
been aware [of her]. In fact, there were people who 
were touching the righteous and they were being 
healed, but these righteous did not know which among 
those who had touched them were healed. So that the 
mind of the one who had been healed in her body 
might not be sick, He took care also with regard to the 
healing of her mind, since it was for the sake of the 
healing of minds that He also drew near to the healing 
of bodies. This is why [He asked], »Who touched my 
garments?« (Mk 5:30). He revealed that someone had 
definitely touched Him, but He did not wish to reveal 

                                                      
272  CDiat 7.2: ܐƕܘűſ ܐƆ ƅſܗܘܐ ܐ Ƣƀܓ ƎƘܐ . ƎƉܐܠ ܕƣܝ ܕų̇ܒ

̈ܐƆܐ ܗܘܐ űſ ųƆܥ ƦƀƐƃܐ ܒųܝ ܕƆܐ ܐƁƏ ܐƆܐ Ɔܐƍſܐ . ƢƟųƆܒ 

ųܒ ƎƊſܥ ܕܗűſܬܐ . ܕƦƌܐ ܕܐƦƀƐƃ ܬܗ ܗܘŴƍƊſܗ Ƣƀܡ ܓűƟŴƆ̇

ܐܢ ܗƈƀƃ ܗŴƍƊſܬܐ . ܓƦƀƇܐ ̇ܘųſ Ǝƃܒ ųƆ ܐŴƀƏܬܐ. ŵŶܐ ܗܘܐ
Ɗƃ űŶܐ ܐŴƤƌܬܐ ƦƀƍſŵŶƦƉܐ ŵŶܐ . ܕƆܐ ſŵŶƦƉܐ ŵŶܐ ܗܘܐ

  .ܗܘܐ
273  CDiat 7:3:  ܢƢƊƆ ųƆ ܒܐƢƟ űƃ ܬܐ ܗܘŴƤƌܐ ƈƀƃܢ ܗŴƖƊƣ

ƢƉܢ ܕƎſ ܗŴƍƊſܬܐ ܗܘ ܕƢƟܒųƆ Ʀ ܨܒܐ . ܐ ܕŴŷƌܐ ƢƊƆܢܨܒ
 .The name of Simon is only mentioned in Lk 8:45 .ܕŴſŴŷƌܗܝ ŴƖƊƤƆܢ
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who it was that had touched Him. It was not that He 
wished to deceive, He Who, by means of this very 
[word], was seeking to denounce deceitfulness. Nor 
was it that He might avoid professing the truth. Indeed, 
it was [precisely] that people might profess the truth 
that He did this.274 

Thus, physical healing results in mental and spiritual healing. 
The healing of bodies happens because of the healing of the mind 
and spirit. The term ‘became sick’ (ܗܐ ܗܘܬƢƃƦƉ) contrasts 
with the verb ‘became healed’ (ܗܘܬ ƦƀƏܐܬ). Likewise, ‘the 
healing of bodies’ ( ܕƘܓƮܐ ܐŴƀƏܬܐ ) contrasts with the 
‘healing of minds’ (ܐƍƀƕ̈ܬܐ ܕܪŴƀƏܐ). If Jesus had not 
manifested her faith, although she was healed physically, she would 
have become spiritually or mentally sick. Ephrem discusses this 
against the background of healing through the ‘righteous’ (ܐƠſ̈ܙܕ ). 
The righteous healed the sick because of their faith, but they were 
not aware about the inner spirit and mind of those who 
approached them, neither who they were. If Jesus had not showed 
her faith, she would then have accepted Him just as a righteous 
person. Since Jesus is much more than these righteous people, He, 
as the divine Being, knew her faith, thoughts and mind. In order to 
cause her faith to be perfected, and with it her healing, He 

                                                      
274  Diat 7.6: ܐƦƀŷƊƉ ܗܘܬ ƦƀƏܐܬܐ Ǝſܕ ŴƆܐ . ųƆܐܙ ƦƆ̇ܘܐܙ

Ƌƕ̈ ܗܝ ܕƏ ƎƉܓƀܐܐ ܬܕŴƉܪܬܐ ƀƤŹƦƉܐ ܗܘܬ. ܒƀƤźܐ ܐƆܐ . ̇
ƦſܐƌƢܓƘ ƦƀƏ̇ܐܦ ܗܝ ܗܝ ܕܐܬ .Ŷܪܘ ųƆ ܗܐ ܗܘܬƢƃƦƉ̇Ʀſܐƍ .

ܐƆܐ . ̇ܘܐƎƘ ܓƈźƉ Ƣƀ ܕܐƍƊſųƉ ųƀƏܐ ܗܘܬ ܒų ܕܙܕƠſܐ ܗܘ
ܘܐܦ . ƈźƉ̇ ܕƆܐ ܐܪܓƇƘƦƉ ƥܓܐ ܗܘܬ ųƆ ܕŴƆ ܐųƆܐ ܗܘ

ܐƆܐ Ɔܐ . ŵƆ̈ܕƠſܐ ܓƢƟ ƢƀܒƎƀ ܗܘܘ ųƆܘܢ ܐƤƌܐ ܘƦƉܐƎƀƏ ܗܘܘ
Ǝƀƕűẛ ܗܘܘ ܗŴƌܢ . ̇ܐƎƉ ƎƀƇſ ܗŴƌܢ ܕƢƟܒųƆ Ŵܘܢ ܐܬܐŴƀƏ. ̈ܙܕƠſܐ 

Ƣܓƙܒ ƦƀƏܕܗܝ ܕܐܬܐ ųƍƀƕܪ ųƆ ܗ ܗܘܐƢƃƦƌ ƈƀƃܐ ܗƆ̇ܕ . ܗ̇̇
ųƍƀƕܬܐ ܕܪŴƀƏܐ ƈƕ ųƆ ƈźܐ . ̇ܐܬܒƍƀƕ̈ܬܐ ܕܪŴƀƏܐ ƈźƉܘ ܕųƆ̇

. ƈźƉ̈ ܗƌܐ ƢƟ ƎƉܒ ƦŷƍƆܝ. ܘܐܦ ƆܐŴƀƏܬܐ ܕƘܓƮܐ. ƢƟܒ ܗܘܐ
̇ܕƎƉ ܕƢƟ Ǝſܒ Ɔ ųƆܐ ܨܒܐ . ܕƢƠƉܒ ƢƟܒ ųƆ ܐƥƌ ܓƇܐ ܗܘܐ

̇ܗܘ ܕƁƀƕŴźƆ ܒų ܗܘ ܒųܕܐ . ŴƆ ܕƎſ ܕƖźƌܐ ܨܒܐ ܗܘܐ. ܕƌܓƇܐ ̇

ƈźƉ Ƣƀ ܗܐ ܓ. ܘƈźƉ ŴƆ ܕƆܐ Ŵƌܕܐ ܒƢſƢƤܬܐ. ܕƌܒƈź ܨܒܐ ܗܘܐ
  .ܕŴƌܕܘܢ ܗܘܘ ܐƤƌܐ ܒƢſƢƤܬܐ ܗܝ ܗܕܐ ƕܒű ܗܘܐ
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manifested and confirmed her faith so that she could stay mentally 
healthy, by believing in Jesus’ divinity. 

Furthermore, at the end of this paragraph, Ephrem plays on 
the terms ‘to forget/deceive’ (ܐƖŹ) and ‘error/deceitfulness’ 
 ,The same idea is continued further in CDiat 7.9 .(ŴƀƖŹܬܐ)
where the verb ‘to reveal’ (ܐƇܓ) contrasts with the term ‘to 
forget/go astray’ (ܐƖŹ) that is used in Luke.275 Since Jesus is the 
divine Being, nothing can be hidden from Him. His divine plan 
denounces ‘error/deceitfulness’ (ܬܐŴƀƖŹ) which most probably 
means the denouncement of Satan’s leading in error. Therefore, the 
revealing of her faith, instead of its being forgotten, manifests her 
healing and makes His divine knowledge known. 

[9] Why then did our Lord say, »Who touched me?« (Lk 
8:45). [It was] so that she who had become aware of 
her healing might know that He too was aware of her 
faith. By means of her restored health she knew that 
He was the Healer of everyone, and by His question 
she knew that He was the One Who searches everyone, 
»when she saw that even this was not hidden from 
Him« (Lk 8:47). In that she saw that even this was not 
hidden from Him, - she had indeed thought to herself 
that she would be able to hide it from Him - 
consequently, our Lord showed her that nothing was 
hidden from Him, lest she go away from Him deceived. 
She learned through this therefore that he healed 
visible afflictions. Moreover, she learned that He was 
also aware of hidden realities. She believed that He, 
Who healed bodily afflictions and probed the hidden 
realities of the mind, is the Lord of the body and Judge 
of the mind. 
Wherefore, [as though] for the Lord of the body, she 
subdued the body with its passions, and [as though] for 
the Judge of the mind, she refined the mind and its 
reflections. For she was afraid to commit any offence, 
since she believed that He could see her, He Who saw 
her when «she touched His cloak from behind Him» 
(Mk 5:27). And she was afraid to transgress, even in 
thought, for she knew that nothing was hidden from 

                                                      
275  Lk 8:47: ܗƦƖŹ ܐƆܬ ܕŵŶ űƃ ܬܐƦƌܐ Ǝſܗܝ ܕ .... 



262 EPHREM’S BIBLICAL EXEGESIS 

 

Him concerning whom she had testified: »For this too 
is not hidden from Him« (cf. Lk 8:47).276  

The woman with the haemorrhage believed in Jesus being ‘the 
Healer of everyone’ (ƈƃ ܐƏܐƉ). Because of her faith, Jesus 
enabled her to know who He was for the sake of her ‘restoration’ 
 277 Through His words she learned, that He is not just.(ƍƊƆŴŶܐ)
able to ‘heal the visible afflictions’ (ܐƦƀƇܬܐ ܓŴŷƉ ܐƏܐƉ̈ܕ ̈ ) 
of the body, but also, as He knows and searches out everything, 
that He is the Lord of the invisible mind. To have faith in Jesus 
being the Lord of the mind is infinitely more than just believing 
that He is the Healer of the visible body. The ability to heal the 
body and to know a person’s thoughts illustrates His supernatural 
knowledge. Because the woman with the haemorrhage believed in 
Jesus, He crowned her faith: 

[10] If [the woman] then, once cured, had withdrawn from 
Him in secret, our Lord would have deprived [her] of a 
crown of victory. For it was fitting that the faith, which 
had shone forth brightly in this agony which was 
hidden, be publicly crowned. Consequently, He wove 
an eloquent crown for her, in that He said to her, »Go 
in peace« (Mk 5:34). The peace He gave therefore was 

                                                      
276  CDiat 7.9: ƁƆ ܒƢƟ ŴƍƉܢ ܕƢƉ ƢƉܐ Ǝſܐ ܕƍƊƆ . ƈźƉ ܐƆܐ

ܕܐܦ ܗܘ ܐܪܓƥ . ܗ̇ܝ ܕܐܪܓƦƤ ܒܐŴƀƏܬܗ. ܕܬܕܥ ܗܘܬ
ųƍƊƆŴŶ ƈźƉ̇ ܗƦƕűſ ƈƀƃܗ. ̇ܒŴƍƊſųܬܗ ̇ .ƈƃ ܐƏܐƉ ܘܗܝƦſܕܐ .

Ʀƕűſ ųƆܐŴƣ ƈźƉܘƈƃ ܐƞܘܗܝ ܒƦſܕܐܦ . ܗ̇ ܕܐ Ǝſܕ ƋƆ ܬŵŶ űƃ
ƐƉܒƢ . ܒųܕܐ ܓƢƀ ܕŵŶܬ ܕܐƇƘܐ ܗܕܐ ƦƖŹܗ. ܗܕܐ Ɔܐ ƦƖŹܗ

ųſŴŶ̇ ܗƈƀƃ . ܕŷƄƤƉܐ ܗܘܬ ܗܝ ܗܕܐ ܕܬŴƀƖŹܗܝ. ƏܒƢܐ ܗܘܬ ܗܘ

. ̇ܕƆܐ ܬܐܙܠ ųƆ ܗܝ ƀƖŹ űƃܐ ƎƉ ܨܐܕܘܗܝ. ƢƉܢ ܕƆܐ ƖŹܐ űƉ ųƆܡ
Ƌƕ̈ ܗܝ ܗƈƀƃ ܕƦƙƇſ ܕƉܐƏܐ ŴŷƉܬܐ ܓƦƀƇܐ ̈ ƦƙƇſ ܬܘܒ ܕܐܦ . ̇

̈ܘ ܘƎƉ ܕƉܐƏܐ ŴŷƉܬܐ ܕƘܓƢܐűſ̈ܥ ƦƀƐƃܐ ܗ ̈ܘܒƞܐ ƦƀƐƃܗ . ̇

ƈźƉ ܗƌܐ . ܗƦƍƊſ ܕܗܘƢƉ Ŵſܗ ܕƘܓƢܐ ܘܕųƍſ ܕܪƍƀƕܐ. ܕܪƍƀƕܐ
ܘܐƘ . ųƍſűƆ ƅſܓƢܐ Ƌƕ ܪ̈ܓƀܓƦܗ Ɩƣܒűܬ. ܐƅſ ܕƢƊƆܗ ܕƘܓƢܐ

ƦƇƆܗܝ ܨŴܒƣŴŶ Ƌƕ ܐƍƀƕܐ ܪƍƀƕܐ. ̈ܕܪűܒƖܒ ŴƇƄƐƊƆ Ƣƀܓ ƦƇŶܕ .
ųƆ ܐŵŶܕ ƦƍƊſܕܗ ƈźƉ̇ . ųŹŴŹƢƊƆ ܪܗƦƐܒ ƎƉ űƃ ܗŵŶܕ ƎƉ ̇ܗܘ ̇̇

ܕƦƕűſ ܕƆܐ . ܘܕŴƇƄƐƊƆ ƦƇŶ ܘźŷƊƆܐ ܐܦ ܒƣŴŷܒܐ. ܗܘܬƢƟܒܐ 
ųƆ ܕܐųƏ ܘ ܕܗܝųƆ ųƆ ܐƀƖŹ̇ .ܗƦƖŹ ܐƆ ƋƆ ܕܐܦ ܗܕܐ .  

277  The term ܐƍƊƆŴŶ is also used in CDiat 7.2; 7.9; 7.18; 7.20. 
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the crown of her victory. But, so that it be known who 
the Lord of this crown was, when He said, »Go in 
peace« (Mk 5:34), He did not end here, but also added, 
»Your faith has saved you« (Mt 9:22), so that it would 
be known thus that the peace which His mouth wove 
was the crown with which He crowned her faith, »Your 
faith has saved you« (Mt 5:30). For, if it was faith that 
restored her to life, it is clear that it was also her faith 
that He crowned with a crown. …278 Because of Jesus’ 
words addressed to this woman, Ephrem speaks of an 
‘eloquent crown’ (ܐƇƇƉ ܐƇƀƇƃ) that He granted to 
her. Her faith was victorious in the hidden agony of her 
life; and because of its perfection it was necessary to 
crown her faith publicly. Here for the first time, 
Ephrem quotes the sentence ‘your faith has saved you’. 
As she was saved, she was also crowned because of her 
great faith. Faith is capable of bringing life as well as 
victory. Although her faith approached Jesus in a 
hidden way that is called ‘stealing’ (ܬܐŴܒƍܓ), 
because of the good will of faith, Ephrem gives a 
positive aspect to the negative association of stealing:  

[11] »I know that someone has touched me« (Lk 8:48). Why 
did He not bring into the middle by force the one who 
had touched Him? Because he wished to teach 
concerning freedom of speech in relation to faith, for 
faith was stealing in secret and boasting its theft in 
public. Because He let go of His treasure in the 
presence of faith He was teaching faith to steal. 
Because He praised it after its theft He was enticing it 
to boast over its theft. For it stole and grew rich. It got 

                                                      
278  CDiat 7.10:  ܨܐܕܘܗܝ ƎƉ ܗܘܬ Ʀƀƍƣ ƦƀƏܐܬܐ űƃ ƈƀƃܗ ŴƆܐ

ܬܐ ܓƢƀ ܗŴƍƊſ. ܗܘܐ] ܓƇƀƇƃ̈]ŵƇܐ ƎƉ ܙƀƃܐ ƢƉܢ ܓƁƇ . ܒƀƣŴźܐ
ƦſܐƀƐƃ ܐƌŴܒܐܓ ƦŶƞƌܕ .ƦſܐƀƇܓ ƈƇƃܐ . ܙܕܩ ܗܘܐ ܕܬܬƌܗ ƈźƉ

ųƆ ܠűܐ ܓƇƇƉ ܐƇƀƇƃ̇ .ܐƊƇƤܕܙܠ ܒ ųƆ ƢƉܝ ܕܐų̇ܒ ̇ . Ƣƀܓ ųƊƇƣ
ųƇſܬܗ ܕŴƃŵƆ ܐ ܗܘƇƀƇƃ ųƇẛܕ ܐƆܐ ܕűſƦƌܥ ܕƢƉ ŴƍƉܗ ܕƇƀƇƃܐ . ̇

ܐƆܐ ܐܘƚƏ ܘܐƆ . ƢƉܐ űƃ .ƁƇƣ ܐƢƉ ܕܙܠ ܒƊƇƤܐ. ܗƌܐ
ƁƃƦƀŶܐ ƁƃܬŴƍƊſܕܗ .ŴƘ ܠűܐ ܕܓƊƇƣܥ ܕűſƦƌܕ ƅſܐ ܐƇƀƇƃ ųƉ

ƈƇƄƉ ܬܗŴƍƊſųƆ̇ܗܘ ܕ .ƁƃƦƀŶܐ Ƣƀܓ ƋƆ ƁƃܬŴƍƊſܗ . Ƣƀܐܢ ܓ
̇ܒƀŷܐ ܗŴƍƊſܬܐ ܗܘ ܐƦƀŶܗ Ɩſűſܐ ܕܐܦ ܒƇƀƇƄܐ ܗŴƍƊſܬܗ ܗܘ  ̇ ̈

  ...ƦƇƇƃ̇ܗ
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caught out and was praised. This was in order to show 
how impoverished and abased faith can become when 
it does not steal, and how it is thrown into confusion 
when it is not taken in the act. Thus, Rachel was 
praised on account of the idol she stole, and was 
crowned on account of the falsehood which she 
devised (cf. Gen 31:19-35). Michal too, by means of her 
falsehood, sheltered David, and because of her deceit 
was invited to the reward of his kingship (cf. 1 Sam 
19:11-17). A marvel to hear about then! That while all 
robberies bring robbers into shame, the theft of faith is 
praised in front of everyone!279 

The Lord taught faith how to steal from His treasure. The 
term  ܐƀƏܗƢƘ)ƁƇſ

ܶ
) explains the freedom, confidence and liberty 

of faith concerning any kind of deeds done by faith. Even though 
stealing is forbidden according to the Law, the Lord was teaching 
faith how to steal:  

[12] »Who touched me?« The Lord of the treasure was 
seeking the one who had stolen His treasure, so that 
He might reproach and confound through her those 
who were unwilling to steal His treasure, even though 
His treasure was given over to all humanity. Those who 
were lazy in their faith were tormented by poverty, 
while those whose faith was diligent were hastening to 
seek it out openly, and were in a hurry to steal it in 
secret. »Who touched me, for power has gone forth 

                                                      
279  CDiat 7.11: ƁƆ ܒƢƟ ƥƌܐ ܕܐƌܥ ܐűſ ƋƆ ܐƌܐ . ܐƆ ܐƍƊƆܘ

ųƆ ܒƢƟܕ ƎƉ ܘųƆ ܐƦƕƞƊƆ ܐƢƀźƠܒ ųſƦẛܐ ̇ . ƈźƉ ܐƆܐ
ܘܬ ܗŴƍƊſܬܐ ܓƍܒܐ ܕܗ. ܕƚƇƌ ܨܒܐ ܗܘܐ. ܕƢƘܗƀƏܐ ŴƍƊſųƆܬܐ

̇ܒųܝ ܓƢƀ ܕܐܪƈƣ . ̇ܘܗܘܬ ƦƤƉܒųܪܐ ܒܓŴƍܒƦܗ ܒܓƀƇܐ. ܒƀƐƄܐ

̇ܘܒųܝ . ܓŴƍܒƦܐ ŴƍƊſųƆܬܐ ƚƇƉ ܗܘܐ. ܓŵܗ űƟܡ ܗŴƍƊſܬܐ

Ʀܒƍܪ ܕܓƦܒ ƎƉ ųƐƇƟ̇ܕ .ųƆ ܓ ܗܘܐƢܓƉ ܪųܒƦƣܗ ܕܬƦܒŴƍ̇ܒܓ ̇ .
ܕŴŷƌܐ ܕܗŴƍƊſܬܐ . ܘܐܬܨűſܬ ܘܐܬƦƐƇƟ. ܓƍܒƦ ܓƢƀ ܘƦƕܪܬ

ܬܬűŶܬ ̇ܘܒųܝ ܕƆܐ ܐ. ܒƆűܐ ܓƍܒƊƃ Ʀܐ ܐܬƦƇƙƣ .ƦƍƄƐƉܐ
. ܗƍƃܐ ܐܦ ܪƈƀŶ ܒƊƆƞܐ ܕܓƍܒƦ ܐܬƊƃ .ƦƐƇƟܐ ܐܬƃܐܪܬ

ƦƇƇƃܐܬ Ʀܒƃܬܐ ܕܪŴƇܓűܪܬ. ܘܒƦƏ űſܘűƆ ܬܗŴƇܓűܬܘܒ ܒ ƈƄƇƉ̇ܘ .
ƦƍƉܬܗ ܐܙܕŴƄƇƉ ƎƕܪŴƙƆ ųƇƄƍ̇ܘܒ .ƗƊƤƊƆ Ǝſܬܗܪܐ ܕ . ƈƃ űƃܕ

̈ܓƌŴܒƆ ƎܓƍܒƉ Ǝſųƀܒųܬܢ ̇ܓŴƍܒƦܗ ܕܗŴƍƊſܬܐ ųƆ ܕűƟ ųƇſܡ . ̈ ̇ ̇

ƦƐƇƟ ƥƌܐ ƈƃ.  
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from me?« (Lk 8:45-46). Would not He, who knew that 
power had gone forth from Him, know upon whom 
the power which had gone forth from Him had rested? 
Or why would His power have been divided against 
Him? Or his healing stolen without His [consent]? But, 
because there are roots which give helpful [remedies] 
without being aware of this, our Lord wished to show 
the one receiving [healing] that He was aware of what 
He was giving. He showed that it was not like a 
medicine, which by its nature heals all who take it, but 
rather He was healing with discernment and willingly all 
those who love Him.280 

The effect of faith’s stealing contrasts with ordinary stealing 
which when found out brings blame and reproof on robbers. In 
contrast, faith steals and as a result becomes rich and can boast. 
Ephrem concludes this viewpoint by saying that faith has to steal in 
order to get rich and should be revealed to be honoured; otherwise 
it will become poor and abashed. To illustrate this, Ephrem refers 
to the Scriptures. He uses the example of Rachel who stole the 
idols of her father (cf. Gen 31:19-35), and of Michal saving David 
by lying (cf. 1 Sam 19:11-17). Stealing and lying can have a positive 
aspect if they occur because of faith. 

God opens His treasure for the faithful to come and steal 
whatever they need from it. Ephrem contrasts ‘those who are lazy 
in [their] faith’ (ܬܐŴƍƊſųܗܘܘ ܒ ƎƀƍƍܒŶܕ ƎƀƇſ̈ܐ ) with ‘those 
whose faith is diligent’ (ܐ ܗܘܐƢƀƤƃ ܬܗܘܢŴƍƊſܕܗ ƎƀƇſܐ). 

                                                      
280  CDiat 7.12: ƁƆ ܒƢƟ ƋƆ ŴƍƉ.  ܐƖܗ ܒŵܓ ƞƇŷƊƆ ܐŵܐ ܓƢƉ

űƃ ܓƢƀ . ܕűƐŷƌ ܘƄƌܐܪ ܒų ܐƎƀƇſ ܕܓŵܗ ƞƇŷƊƆܘ Ɔܐ ܨܒŴ. ܗܘܐ
. ̈ܐƎƀƇſ ܕŶܒƎƀƍƍ ܗܘܘ ܒŴƍƊſųܬܐ. ܓŵܗ űƟܡ ƈƃ ܐƈƣƢƉ ƥƌ ܗܘܐ

. ܘܐƎƀƇſ ܕܗŴƍƊſܬܗܘܢ ƢƀƤƃܐ ܗܘܐ. ܒŴƍƄƐƊܬܐ ƎƀƠƌƦƤƉ ܗܘܘ
. ܘܒƀƐƄܐ ƊƆܓƦƐƉ Ūƍܪܗܒܐ ܗܘܬ. ܒܓƀƇܐ ƤƊƆܐܠ ܪܗŹܐ ܗܘܐ

ƁƆ ܒƢƟ ƋƆ ƎƉ̇ . Ƣƀܓ ƋƆ ܐƇƀŶƁƍƉ ơƙƌ . ơƙƌܥ ܕűſܕ ƈƀƃܗ̇ܘ ܗ
ܐܘ . Ɔ̇ܐ űſ Ɓƃܥ ƇƀŶ ƅƊƏ ƎƉ ƈƕܐ ܕƇƀŶ ųƍƉ .ųƍƉ ơƙƌܐ

ܘܐŴƀƏܬܗ ܒűƖƇܘܗܝ ƦƉܓƍܒܐ . ܕƊƆܐ ŴƇƕ ųƇƀŶܗܝ ŭƀƇƘ ܗܘܐ
űƃ ܗŴƌܢ Ɔܐ . ܐƆܐ ƈźƉ ܕܐƦſ ܗܘ ƮƠƕܐ ܕųſܒŴƕ Ǝƀܕܪƌ̈ܐ. ܗܘܐ

ƎƀƤܓƢƉ .ܘܒܐųſ ųܗܘ ܒ ƥܒܐ ܕܪܓŴƐƍƆ ܐŴŷƌܢ ܕƢƉ ܝ . ܨܒܐŴŶܘ
ܐƆܐ ܐƈƄƆ . ƅſ ܕųƆ ŪƐƌܕŴƆ ܐƊƏ ƅſܐ ܕܒƉ ųƍƀƄܐƏܐ 

ųƆ ŪŷƉܕ ƈƄƆ ųƍƀܒƞܐ ܒƏܐƉ ܐƣܘƢƘ.  
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While the former will be tormented by poverty, the latter will 
search out so as to steal. The Lord is aware of those who steal from 
His treasure; and nothing can be stolen without His knowledge. Of 
course, the healing of the woman with the haemorrhage was stolen 
with His consent. The healing from the Lord’s treasure, does not 
take place automatically as ‘a medicine which by its nature heals all 
who take it’; nor is it like some ‘roots which give helpful remedies 
without being aware of this’. Because the Lord knows everything, 
He is aware of the ‘power’ (ܐƇƀŶ) going from Him; and He also 
cures with ‘discernment and willingly all those who love Him’.281 

Although the woman with the haemorrhage was impure, the 
divine power touched her womb because of faith. Faith is 
described as ‘a tree upon which divine gifts rest’: 

[13] This power then went forth from the glorious divinity. 
He healed the unclean womb of her who was impure 
according to the Law, that He might show that the 
divinity does not abhor anything with which faith is 
associated. Indeed faith is a tree upon which divine 
gifts rest. For, [in the case of] uncleanness which comes 
from the Law, when faith of the will is associated with 
it, even if uncleanness sets apart and renders impure, 
nevertheless faith sanctifies and unites. Even if the Law 
selects and rejects, nevertheless the will renders equal 
and reconciles. Even if the Law commands and 
separates, nevertheless Elijah believed and sanctified, 
not in contention with the Law, but by making peace 
with the Law. Elijah was not rebuking the Law, that it 
be necessary that food be declared clean, but the Law 
taught Elijah that it was not necessary that food be 
defiled.282  

                                                      
281  Cf. CDiat 7.12. For ܐƇƀŶ also see CDiat 7.2; 7.7-9; 7.13; 7.15-16; 

7.20-21. 
282  CDiat 7.13: ܐƦŷܒƤƉ ܘܬܐųƆܐ ƎƉ ơƙƌ ܐƌܗ Ǝſܐ ܕƇƀŶ .

ܕŴŷƌܐ ܕƆܐ . ̇ܕܗܝ ƀƐƉܒƦ ܒƏŴƊƍܐ. ܘܗܘ ܐƢƊƆ ƁƏܒƖܐ ƊŹܐܐ
. Ƙܐ ųƊƕ ܗŴƍƊſܬܐܓƞƖܐ ܐųƆܘܬܐ űƉ ƎƉܡ ܕŴƤƉܬ

̈ܗŴƍƊſܬܐ ܓƢƀ ܐƍƇſܐ ܗܝ ܕŴƇƕܗܝ ŴƉ ƎƍƄƣܗܒƦܐ ܐƦſųƆܐ ̈ ̈ .
. ƊŹ̇ܐܘܬܐ ܓƢƀ ܕܒƏŴƊƍܐ űƃ ܬƦƣܘܬܦ ųƆ ܗŴƍƊſܬܐ ܕܨܒƍƀܐ

ܐƆܐ ܗŴƍƊſܬܐ ƣűƠƉܐ . ܐƊŹ ƎƘܐܘܬܐ ƣƢƙƉܐ ܘƀƐƉܒܐ
ܐƆܐ ܨܒƍƀܐ ŴƤƉܐ . ܘܐƏŴƊƌ ƎƘܐ ܓܒܐ ܘƇƐƉܐ. ܘƇźƇŷƉܐ
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Ephrem speaks of the ‘faith of the will’ ( ܬܐŴƍƊſܗ
 As the tree is rooted in the earth and upon it the divine .(ܕܨܒƍƀܐ
gifts rest, so too faith is dependent on the free will of man. It 
means that faith is an action, deed or decision that has to be made 
by human beings of their own free will. If this faith grows up, its 
fruits are supernatural; holiness, purity and divine gifts. Even 
though the faith of free will acts in disagreement to the Law, as 
Elijah did by eating food brought by impure crows (1 Kgs 17:4-6), 
the divine power does not abhor faith’s fruits. Neither does the 
faith abhor the Law and the will of Him Who had established the 
Law. Because Elijah’s faithful deeds were against the Law, but not 
against the Law’s will, he was blessed; whereas the Hebrews 
‘received to drink in the desert from the mouth of the pure rock’ 
(cf. Num 20:7-11), but they did not fulfil the Law’s will which is 
God’s will.283 Therefore, Jesus’ power touched the impure womb 
and healed it for she believed in Him. At the same time He alludes 
to His miraculous birth from the virgin’s womb, so that those who 
were unfaithful might believe in His divinity. 

[15] … Our Lord knew indeed that He had come forth 
from a womb, and He also knew those who did not 
believe that He had come forth from the womb. 
Consequently, He sent forth His power into an unclean 
womb, that perhaps by means of an unclean [womb] 
they might believe in His Own coming forth from a 
pure womb.284  

The incarnation fulfilled the revelation of Jesus’ divinity 
through His humanity. The miracles which happened as a result of 
                                                                                                          

ƎƀƤƉܫ. ܘƢƘܘ űƠƘ ܐƏŴƊƌ Ƣƀܓ ƎƘܫ. ܐűƟܘ ƎƊſܐ ܗƀƆܐ ܐƆܐ . ܐƆ
. ܐƆܐ ƏŴƊƌ Ƌƕ ųƊƕ ƎƀƤƉ űƃܐ. ܕƢƟƦƉ űƃ Ǝſܐ ƏŴƊƌ Ƌƕܐ

̇ܕܘƆܐ ܕƦƌܕƆ . Ǝƀƃܐ ܗܘܐ ܓƢƀ ܐƀƆܐ ŴƄƉܢ ܗܘܐ ƏŴƊƍƆܐ

̇ܐƆܐ ƏŴƊƌܐ ƚƇƉ ܗܘܐ ƆܐƀƆܐ ܕƆܐ ܘƆܐ ܕſƦƐƌܒƉ̈ . ƎܐƦƇƃܐ

Ɖ̈ܐƦƇƃܐ .  
283  Cf. CDiat 7.13. For the terms ܐƏŴƊƌ or ܐƏŴƊƍܐܬܐ ܕܒƊŹ 

see further CDiat 7.7-8; 7.13; 7.15. 
284  CDiat 7.15: ơƙƌ ܐƖܒƢƉ ƎƉܥ ܗܘܐ ܕűſ ųƆ ܗܘ ƈƀƃܢ ܗƢƉ .

ܐƆܐ ܐܦ ƆܐƎƀƇſ ܕƆܐ ƎƀƍƊſųƉ ܒƦƠƙƊܗ ܕƢƉ ƎƉܒƖܐ űſܥ 
ܕܐƎƘ ܒƊŹ űƀܐܐ . ƈźƉ ܗƌܐ űƣܪ ƢƊƆ ųƇƀŶܒƖܐ ƊŹܐܐ. ܗܘܐ

 . ŴƍƊſųƌܢ ܒƦƠƙƊܗ ܕųƇſ ܕƢƉ ƎƉܒƖܐ ܕƀƃܐ
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faith are a witness to show His divinity to man that he should 
believe in Him. Since He took flesh, He invited man to cross over 
to divinity by means of His humanity. 

[17] Whereas the art [of healing] clothed with all kinds of 
[practical] wisdom was reduced to silence, the divinty 
clothed with garments was proclaimed. He clothed 
Himself in the body and came down to humanity, so 
that humanity might despoil Him. He revealed His 
divinity through signs, so that faith in His humanity 
alone could not be explained. He revealed His 
humanity that the higher beings might believe that He 
was a lower being, and He revealed His divinity so that 
the lower beings would accept that He was a higher 
being. He assumed a human body so that humanity 
might be able to accede to divinity, and He revealed 
His divinity so that His humanity might not be 
trampled under foot.285  

In order to teach how to approach Jesus’ divinity by His 
humanity, Ephrem refers to the faith of the sinful woman (Lk 9:36-
50) and to that of Solomon and the Hebrew women. Ephrem 
speaks of the sinful woman’s faith bearing witness to Jesus’ 
divinity.286 Thus, our ailing faith can be healed by the strong faith 
of the gentile women who have been healed because they believed 
in Jesus’ divinity, such as the woman with the haemorrhage and the 
sinful woman. But the faith of the former was not healthy at the 
beginning, as it was scattered for twelve years, just as the flow of 
her blood. When she met the ‘heavenly Physician’ ( ܐƀƏܐ
ܗŴƍƊſܬܐ ) ’ƍƀƊƣ), she approached Him with ‘heavenly faithܐ
 ƦƀƍƀƊƣ), and so her thoughts were collected and as result herܐ

                                                      
285  CDiat 7.17:  ƈƃ ƦƙźƖƉ ܬܐŴƍƉܐܘ ƦƟܬƦƣܐ ƈƀƃܗ űƃ

ƎƊƄŶ̈ .źƖƉ ܘܬܐųƆܙܬ ܐƢƃܐܬ ƎƃܐƣŴܒƇܒ Ʀƙ̈ . ܐƢܓƘ Ǝſܕ ƥܒƆ
ŴŶܝ ܕƎſ ܐųƆܘܬܗ . ܕܐŴƤƌܬܐ ųƍƉ ܬܒŴܙ. ܘŴƆ Ʀŷƌܬ ܐŴƤƌܬܐ

ŴŶܝ . ̈ܒܐܬܘܬܐ ܕܗŴƍƊſܬܐ ܒܐŴƤƌܬܗ ܒŴŷƇܕ Ɔܐ ܬܬܒƠܐ
ܘŴŶܝ ܐųƆܘܬܗ ܕƢƤƌܘܢ . ܕܬſƦŶܐ ܗܘ. ̈ܐŴƤƌܬܗ ܕŴƍƊſųƌܢ ƀƇƕܐ

ܕܐŴƤƌܬܐ ŴƆܬ . Ƙ ƈƠƣܓƢܐ ƎƉ ܐŴƤƌܬܐ. ܕƀƇƕܐ ܗܘ. ̈ܬſƦŶܐ
ƢܒƖƊƆ ܐƞƉܘܬܗ ܬܬųƆܘܬܗ ܕ. ܐųƆܝ ܐŴŶܬܗܘŴƤƌܐ ƥſܐ ܬܬܕƆ . 

286  Cf. CDiat 7.18. 



 NEW TESTAMENT 269 

 

blood stopped flowing.287 Heavenly faith is ‘hidden faith’ 
( ܗƦƌŴƊſܐ ƦƀƐƃܐ -ܗŴƍƊſܬܐ ܕƆܐ ſŵŶƦƉܐ  ) and 
results in spiritual heavenly gifts. The woman with the 
haemorrhage could not be cured as long as she offered visible fees 
instead of invisible faith. She was healed when she showed her 
heavenly faith by stretching out her empty hand. The hidden faith 
contrasts with the ‘visible fees’ (ܐƍſŵŶƦƉ ܐƢܐܓ); as well as 
 The .ܐܓƢܐ ܕŵŶƦƉܐ with ܗŴƍƊſܬܐ ܕƆܐ ſŵŶƦƉܐ
consequence of ‘public faith’ (ܐƦƀƇܬܐ ܓŴƍƊſܗ) is the ‘secret 
health’ (ܬܐƢſƦƏ ܬܐŴƀƏܐ). What she offered is also called 
‘stolen fees’ (ܒܐƀƍܐ ܓƢܐܓ) that contrasts with ‘hidden healing’ 
 288 Here her faith was revealed publically for.(ƍƊƆŴŶܐ ƀƤźƉܐ)
it is worthy to be highly esteemed by every one,289 whereas in other 
miracles Jesus told those who He healed to remain silent, so as to 
teach the disciples that they should not boast or become exalted.290 
He taught them to remain silent for He ‘was drawing them towards 
faith’ (ܘܢųƆ ܗܘܐ űܓƌ ܬܐŴƍƊſųƆܘ), ‘so that the darkness of 
error might be driven away by the light of His miracles’.291  
                                                      

287  CDiat 7.19: ܐƦſܕƢƊܬܗ ܒŴƍƊſܐ . ̇ܗŹܪܗ Ǝƀƍƣ ܐƢƐƕ̈ܕܬܪܬ

̈ܒƀƍƤܐ ܕƎſ . ܘűŶܐ Ɩƣܐ ܐƅſ ܕܒƍƀƕ ƚƘƢܐ ܐܙܕܓƢܬ. ܗܘܬ

Ə̈ܓƀܐܬܐ ܐŴƏܬܐ Əܓƀܐܐ ƦƉܒƎƀƠ ܗܘܘ ̈ܒųƀƍƤܘܢ Əܓƀܐܬܐ . ̈̈ ̈

̈ܕܐŴƏܬܐ ƦƠƙƌܗ Əܓƀܐܬܐ ̈ ܒƦƖƤܗ ܕűŶ Ǝſܐ . ܕܗܝ ƦƉܒűܪܢ ܗܘܝ. ̈
ƎƀƏܗ. ܕܐƦƀƕ̈ܗܘܝ̇ܬܪ ƥƍƃܐܬ ŴƍƊſܐ ܗűŷƆ ܪ̈ܬܐűܒƉ  . ܬܐŴƏܐ űƃ̈

̈ܓƢƀ ܐܪƍƕ̈ܐ ƉܐƎƀƏ ܗܘܘ ƦƠƙƌ ųƆܐ ܕƎƉ ܐܪƕܐ ųſܒܐ ܗܘܬ  ̇

ܗŴƍƊſܬܐ ƦƀƍƀƊƣܐ . űƃ̇ ܕƎſ ܐƀƏܐ ƍƀƊƣܐ ܐܬŵŶܝ ųƆ .ųƆܘܢ
ųƆ ƦܒƢƟ . ơܒƦƣܐ ܐƕܐ ܒܐܪƍƕ̈ܐܪ Ƌƕ ܐƕܐܪ Ʀƍܐ ܒƦܗܒŴƉ̈ ̈

ƦƀƇƕܐ ܐܬƉܘƢƆ ܐƍŶܪ̈ܘ Ƌƕ ܐƦƀƍŶܐ ܪܘƦܗܒŴƉܗܘܘ ܘ. 
288  CDiat 7.20. 
289  Cf. CDiat 7.21: ƑƇƟܬܬ ƥƌܐ ƈƃ ƎƉ ܐƀƇܬܐ ܒܓŴƍƊſܕܗ. 
290  Cf. Mt 6:1; 6:5; 6:16; 23:5; Mk 1:44; 5:19; 5:45; 7:36. 
291  CDiat 7.27b: 

ƍƊƆ̇ܐ ܕűƠƙƉ Ǝſ ܗܘܐܠ ƢƉܢ ŴƌųƆܢ ܕƦƉܐƎƀƏ ܕŴƇƤƌܢ ܘƆܐ  

̇ܘܒűܘܟ ܐƢŶܢ űƠƘ ܗܘܐ ųƆܘ ܕƦƉܐƏܐ ܕƢƄƌܙƌ . ųſܐƢƉܘܢ ̇

űƀƊƆƦ̈ܘܗܝ ƚƇƌ ܕƆܐ ܕƆ. ܗܕܐ ܕƎſ ܕܐƢƉ ܗܘܐ ܕŴƇƤƌܢ. ƆܐܐŴƀƏܬܗ

 ƁƍܒƆܢ ܕŴƊſܬܪƦƌܪܘܢ ܘųܒƦƤƌ ܐƆܘ Ǝſűܒƕܬܐ ܕŴƏܪܘܢ ܒܐƦŶƦƌ̈ ̈

ܘŴƍƊſųƆܬܐ ƌܓű ܗܘܐ . ܗܘ ܕƈźƉ Ǝſ ܕܐųƆܐ. ܐƤƌܐ Ŵŷƌܘܢ
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[16] »Who touched Me? For a power has gone forth from 
Me« (Lk 8:45-46). In no [other] place is there a detail 
such as this reported about our Physician. This is 
because in no other place did our Physician encounter 
an affliction such as this. For this affliction had been 
presented to many physicians, yet only one Physician 
encountered this affliction [to heal it]. For many 
[physicians] had encountered and wearied her. But only 
One encountered her, Who was able to give her rest 
from the toil of many [physicians]. The art of healing 
encountered a shameful affliction, but added pain after 
pain to it. The more they came, the worse [the 
affliction] got (cf. Mk 5:26). The fringe of [the Lord’s] 
cloak touched her (cf. Mt 9:20) and uprooted this 
suffering from its root. »She perceived within herself 
that she was healed of her affliction« (Mk 5:29).292 

4.2.2.3 The Woman with the Haemorrhage in other Texts 
Hymn 26 and 34 On Virginity and 27 On Nisibis illustrate the 
healing of the woman with the haemorrhage briefly. The latter 

                                                                                                          
ܕܒŴƍܗܪܐ ܕܬܕƮƉܬܗ . űƟ̈ܡ ƍƀƕܐ ܕƈƃ ܐƕ ƥƌܒű ܗܘܐ. ųƆܘܢ

ŴƀƖŹܐ ܕƃŴƤŷƆ ]ƌ [ܪܕܘܦ [ ]  ƊƆƦƆ [ ]  Ǝſܕ[ ] Ƥƌܐ Ɓƍ̈ܒ ]ܢ  ]ܐŴƌܐ[ ] 
Ɔ ƅƇƉܐ ܬܕܥ [ ]   ܨܪܐ űƠƙƉ ܗܘܐ[ ] ƀƇܐƎ ܘƤƙƌܐ ܕųſƢƃ]ƃ [ Ɖܐ 

ƍƉ [ ] ƅƍƀƊſ ܐűܒƕ] .ܐ ܗܘܐ]ܕųƆܐ ƈźƉܡ ܕűƉ ܐ ܗܘƊƆ̇ܕ .
ܘܐƢŶܬܐ ܬܘܒ ܕƇƆܐ ܗŴƍƊſܬܐ . Ŵƣܒŷܐ ƠſƢƏܐ ŷƌܒŴƀƇܗܝ

ƑƄƌ ܐſܘܕųſܐ . ̈ܕƆ ܢŴƇƤƌܘܢ ܕųƆ űƠƙƉ űƃ ƎƀƏܐƦƉܢ ܕŴƌųƌ̇ܕ

ƎƀƐƀƙŹƦƉ .ųƆ ƎſܙƢƄƉ ܐƆܬܐ ܕܗܘܬ . ܐŴܒƀŹ ܐƐƃܐ ܬܬƆܕ
 .Ǝ̈ ܐܬܘܬܐ ƇƘƦƉܓƎƀ ܘƆܐ ųſ̈ƎƀƍƊſųƉܘܕſܐ ܕſŵŶ űƃ Ǝſ. ܒųܘܢ

292  CDiat 7.16: ƁƆ ܒƢƟ ƋƆ ŴƍƉ .ƁƍƉ ơƙƌ Ƣƀܓ ƋƆ ܐƇƀŶ . ܐűŷܒ
ܐƆܐ ܐܦ . ƎƉ̈ ܕܘƆ Ǝƀƃܐ ܐƢƀƉܐ Ɔ ųƆܐƦƇƉ ƎƀƏܐ ܕܐƅſ ܗܕܐ

 ƎƉ ܐűŷܗܕܐܕܒ ƅſܬܐ ܕܐŴŷƉ ƎƀƏܒܐ ųܒ ƦƖܓƘ ܐƆ Ǝƀƃܗ̇ܝ . ̈ܘ
̈ܕŴŷƉ Ǝſܬܐ ܒܐŴƏܬܐ Əܓƀܐܐ ƘܓƦƖ ܗܘܬ ̇ܒų ܕƎſ ܒŴŷƊܬܐ .. ̈

ƈƕ̈ ܕƘܓŴƖ ܒų ܓƏ Ƣƀܓƀܐܐ . ̇ܘܐ ܒűŶų ܗܘ ܐƀƏܐ ƘܓƦƖ ܗ ̇

Ƙ̇ܓƗ ܒűŶ ų ܕƇƊƕ ƎƉܐ ܕƏܓƀܐܐ ųŷƀƍƌ. ̇ܘܐƆܐŴſܗ ̇̈ .
ܘƃܐܒܐ ƈƕ . ܐܘŴƍƉܬܐ ܕܐŴƀƏܬܐ ƘܓƦƖ ܒŴŷƊܬܐ ƦƙƀƄƌܐ

ųƆ ƦƙƏܐܒܐ ܐܘƃ̇ . ܐƍƤƕ ƎƤƖƉ ܐ ܗܘܬſܕܐܬ Ƣƀܓ ƋƆ ܐƊƃ
ƙƍƃ̇ܐ ܕƎſ ܕƌŴƀƇƘܐ ƘܓƦƖ ܒų ܘƤŷƆ ųƆܐ ƢƠƕ ƎƉܗ . ܗܘܬ

ܗ̇̇ܐܪܓƋƆ ƦƤ ܒųƤƙƍ ܕܐܬŴŷƉ ƎƉ ƦƊƇŶܬ. ƢƠƕܬܗ . 
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speaks about the physicians’ helplessness in contrast to the Lord’s 
being ready to heal this woman. For twelve years she suffered 
among the physicians who ‘stripped her naked’ (ܗŴƀƏƢƘ̇ ). 
Ephrem plays on two senses of the verb ƁƏƢƘ: ‘stripping’ her of 
clothes, and put to shame. Therefore, at this point Ephrem 
emphasises the negative effect the physicians had. If they had 
healed her physically, it would have been ignominious - how much 
more so since they could not heal her. In order to heal her, the 
physicians stripped her naked and failed, whereas she was healed 
just as she touched Jesus’ garment instead of His body. 
Consequently, Ephrem describes Jesus’ garment as a ‘physician’ 
 :(ܐƀƏܐ)

ƀƍƣ̈ܐ ܬܪ̈ܬƎſ ܘŴƀƏƢƘ ƢƐƕܗ ܐŴƏܬܐ ̇ ̈ 
ųƆ̇ܝ ܐƦƌܬܐ ܕܕŴƀƏƢƘ ųƉ ܘƆܐ űƕܪܘ ̇ 

ŴƀƏܐ ܐƆܕ Ʀƀƃ ܐƊƃ ܐ ܗܘƢƕܨ ŴƀƏܐ ŴƆܐ. 
Ɗƃ̇ܐ ܕŴƀƏƢƘܗ ܗŴƌܢ ƦƙƄƌ ܘܐƦƀƏܗ ̣̇ 

ƅƊƣŴܓƆ ܐƆܟ ܘƦŷƍƆ ƦܒƢƟ ƦƀƙŶܕܐܬ 
ųƆ ܐ ܗܘܐ ܗܘܐƀƏܐ ƈƃ ƚƄƍƉ ܐƣŴܒƆ̇ ̣ ̇. 

For twelve years the physicians stripped [of clothes] 
the woman with the blood; they stripped her, but they 

did not help. 
Although if they had healed her, [it would [have been a 

matter of shame]; but how much more the fact 
that they did not heal her? 

 
Whereas they stripped her [of clothes], 
You acted in modesty and healed her. 
While she was covered, 
she touched Your garment, but not Your body. 
The garment that makes all chaste, became a physician 

to her. 
Nis 27.2-3 

With the insult and disgrace to this woman, Ephrem illustrates the 
historical situation of the church in Edessa. The church, naked and 
insulted, is looking forward to be covered and healed by the Lord. 
The six years of the ‘new pain’ (ܬűŶܐܒܐ ܕƃ) of Edessa is 
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compared to the twelve years of the ‘old’ (ܐƠſƦƕ) pain of the 
woman with the haemorrhage.293 

In Virg 26, Ephrem speaks of the blood’s flow ( ܐſܪܕ
ƁƄƉܕܕ) of the woman with the haemorrhage who met the ‘flow of 
mercy’ (ܐƊŶ̈ܐ ܕܪſܪܕ). While Jesus is described as the Sun Which 
dissolves the frost with its rays, for she tasted the ‘healing of the 
source of the sea of help’ ( ܐƊſܗܝ ܕŴƕŴܒƉ ƎƊƆŴŶ̈

 the wound of the woman with the haemorrhage is ;(ܕŴƕܕܪƌ̈ܐ
compared to the ‘fresh anger of the opened fountain’ ( ܐŵܪܘܓ
 that has been dried out by touching (ܪܓƀܐ ܕƍƀƖƉܐ ܬܪƦƖſܐ
Jesus. Here Ephrem uses the term ‘your finger’ (ƁƄƖܨܒ) instead of 
hand. 

 ŴŹܒƁƄƀ ܐƦƌܬܐ ܕܪܕſܐ ܕܪƊŶ̈ܐ
 ƁƏܘܐ ƁƄܒ ƗܓƘ̣]ƢƏܘܐ [ƁƄƉܐ ܕܕſܪܕ 

ƤƊƣ̣ܐ ܗܘ ܕܗܘ Ƣƣܐ ƢſƢƟܘܬܗ ̇ 
 ̈ܕŴƉܬܐ ƀƐƃܐ ƦƤƙƌ ƎƉܐ
ųƤܒſܐ ܘƀƐƃ ܚƦƉ ųƠƀƆ̣ܕܙ 

 ųƆ̇ܘ ܪܘܓŵܐ ܪܓƀܐ ܕƍƀƖƉܐ ܬܪƦƖſܐ
 ̈ܒƥſƢ ܨܒƦƊƖŹ ƁƄƖܝ Ɖ ƎƊƆŴŶܒŴƕŴܗܝ

 .ܕƊſܐ ܕŴƕܕܪƌ̈ܐ
Blessed are you, woman, for the Flow of Mercy 
met you and healed the flow of your blood. 
That Sun Who dispelled from souls 
the frost of the hidden death 
its hidden flash radiated and dried up 
every fresh anger of the open fountain. 
With the tip of your finger, you tasted the healing of 

the springs 

                                                      
293  Nis 27.4-5: 

ƦƆܬܟ ܕܗܐ ܙűƖƆ ܝƢƉ ƚƄƌܬ Ʀƀƃ ܐƊƃ 
 ƦƙƄƌ ܪܬܐŴܒƖƆ ܗƢƕܘ ܨŵŶ ŴƀźƏܐ ܐŶܝ ܐܘܪƮܒƕ ̇ܕܐܦ

ƦƀƏƢƘ ܬܟƢƀƄƊƆܘ. 
 ̇ܐܦ Ɔܐ Ŵƌ ƋŷƘܓƢܐ ܕŴŷƉܬܝ ųƆܘ ŴƌܓƢܐ

̇ܒƢܬ Ǝƀƍƣ Ʀƣ ܐƇƘ ųſƦſܓŴܬ ųƀƍƣ ܕܗܝ ƃܐܒܐ ܕűŶܬ ܐƏܐ  ̇ ̇̈ ̈

 .ܕܐƠſƦƕ ƦƀƏܐ
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of the Sea of benefits. 
Virg 26.6 

In Virg 34.1, Ephrem presents the fear, faith, will and love of 
the woman with the haemorrhage. Likewise, Ephrem speaks about 
Jesus as being willing to meet her in order to dry up her wound. 

ƈƃ ܐƢƊƆ ܘܒƢƟܗܘܬ ܕܬ ƦƇŶܕ ųƉ̇ܕܕ 
̈ܐܬƆܒܒƎƉ Ʀ ܗܘ ƇƉܒƀźŷƆ Ūܐ ̇ 

ųܐ ܗܝ ܕܬܨܒܐ ܒƀܕܨܒ ƥܐܪܓ ųƍƀܒƞ̇ܒ ̇ 
ŴƍƊſųƆ̣ܬܗ ܐƟƦƏܒƈ ܐܬܘűƕ ܕܗܘ ܨܒܐ ̣ ̇ ̇ 

̇ܕųƉ ܪܕܐ ܘŴŶܒų ܬƑƀƃ ܗܘܐ ̇ 
ųƤܗܘܬ ܕܐܘܒ ƦſűŶ ųƉụ̋ܒ ̇ 

ųſܕܐܪܕ ųܒŴŶܐ ܕƖܒƍ̇ܘܒ. 
The woman with the haemorrhage feared to approach 

the Lord of all. 
She was encouraged by the One Who encourages 

sinners. 
In her wish He perceived that she wanted to delight in 

Him 
He happened upon her faith [but] He was present since 

He willed it. 
Her blood flowed, but her love was restrained. 
As to her blood, she rejoiced that He dried it up, 
but as to the fount of her love, [she rejoiced] that He 

made it flow. 
Virg 34.1 

In hymn 10 On Faith, Ephrem honours Jesus as the 
Incarnate-Divine-Logos, Who is present as fire and spirit in the 
church’s sacraments. Ephrem shows the right attitude and way of 
approaching the Divinity: he asks in humility for the help and will 
of God in order to be enabled to start in the lowest rank. He 
wonders about the many explanations of the one divine nature.294 
Ephrem wants to start as John did undoing the straps of the Lord’s 
sandals, and as the woman did approaching (touching) His robe, so 
that the Eucharist of bread and wine can be wondered at.295 
Ephrem dares to go further, from the robe to the body of Christ. 
But he prays for his fear to be healed in the same way as the curing 

                                                      
294  Cf. Fid 10.1-3. 
295  Fid 10.4-5. 
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of the sinful woman and the woman with the haemorrhage.296 
Thus, the power of the Lord dwells in the sacraments of the 
church as it did in Jesus’ robe, body and spittle. Therefore, man 
should draw near to the Church’s sacraments, as people drew near 
to Jesus and were healed. 

4.2.3 The Blind Receive Sight 
The opening of the eyes of the blind is considered as a great 
miracle that Jesus performed on several occasions. In his texts, 
Ephrem refers to this act of giving sight to the blind to 
demonstrate the co-existence of Jesus with the Father from the 
beginning of the World. In the context of the man born blind (Jn 
9:1-41), Ephrem illustrates the deficency of human nature and its 
perfection through Jesus. Also attention is drawn to the power of 
the divine names which are invoked when the miracles take 
place.297 Commenting on the blind Bartimaeus of Jericho (Mk 
10:46-52),298 Ephrem distinguishes strictly between the corporeal 
eye and that of the mind. Faith and trust play an essential role. The 

                                                      
296  Fid 10.5-7 (Lk 7:37ff; cf. Mk 5:25ff; Lk 8:43ff): 

̇ܕܐܢ ܗܘ ܕƎƍŶŴſ ܗܘ ܪܒܐ ƖƟܐ ܗܘܐ ܕƆܐ Ŵƣ ƋƆܐ ܐƌܐ ƟƮƖƆܐ  ̣
ƅƀƍƐƉܝ ܕƢƉ̈ 

 .̇ܐƦƀźŶ ƅſܐ ܒųܘ ųƇƇŹ ܕƦŷƌܟ ܐƑƙŹ ܕųƍƉ ܐƢƣܐ
̇ܘܐƅſ ܗܝ ܕܐܬܪܗܒƦ ܘܐܬƆܒܒƦ ܕܐܬƦƊƇŶ ܐƏܐ ܪܗſܒŴܬܝ 

ŪܒƆܐܬ ƅܐ ܘܒźƍƟ ƎƉ 
ƀƕƦƣܐ ƁƇƀŶ ƅſܟ ܕܐƢܓƘ ܗܘ űſܨ ƈܒſܟ ܐܬƦŷƌ űſܨ ƎƉܗܝŴ. 

Ʀŷƌ̈ܟ ƢƉܝ ܐƦſܘܗܝ ƉܒƕŴܐ ܕƍƊƊƏܐ ܒƇܒƅƣŴ ܓƀƇܐ Ƣƣܐ 

 ܒƀƐƃ ƅƇƀŶ ųܐ
 Ŵܗܪܐ ܒܓŴƌܗܪܐ ܗܘ ܪܒܐ ܕŴƌ ܬܘܒ ƅƉŴƘ ƎƉܪܐ ܕŴƕܐ ܙƟܪܘ

ųƍƀŹ. 
297  Cf. CDiat 16.28-32; Fid 41.7; Virg 35.3; Azym 13.12. - Jn 9:1-41 

speaks of the man born blind to whom Jesus granted sight through 
spitting on the ground, putting mud on his eyes and telling him to wash in 
the pool of Siloam. The passage is not found in the other Gospels, though 
Mt 8:22-26 tells of the healing of a blind man at Bethsaida, to whom Jesus 
gave sight through spitting on his eyes and putting his hand on them. 

298  The name Bartimaeus is only mentioned in Mk 10:46-52. The 
parallel passages are slightly diferent. While Mt 20: 29-34 (so too Mt 9:27-
34) speaks of two blind men in Jericho, Lk 18:35-43 has just one. 
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metaphor of the sun is used to clarify the sense of the spiritual 
interior eye.299 Ephrem develops the idea of the inner eye which is 
blinded by free will and evil thought. Its existence and healthy 
situation is highly relevant to everyone at all times. Therefore, he 
asks the Lord to enlighten ‘our’ interior eye for our own benefit.300 

4.2.3.1 The Healing of the Man Born Blind (Jn 9:1-41) 
Ephrem attributes the creation of the world not only to the first 
person of the Trinity, namely to the Father, but also to the Son. 
When drawing attention to the clay/mud (ܐƍƀŹ) from which Jesus 
formed eyeballs for the man born blind (Jn 9:1-41), Ephrem 
emphasises Jesus’ divinity and His role as the One Who fulfilled 
‘what was lacking in the fashioning’ (ܐƦƇƀܘܬܗ ܕܓܒƢƀƐŶ̇ ). 
Immediately after the quotation from John’s Gospel, Ephrem 
comments: 

»After He had said this, He spat on the ground, and 
fashioned clay from His spittle« (Jn 9:6), and made the 
eyes with His clay. He caused the light to spring forth 
from the dust, just as He did in the beginning, when 
the shadow of the heavens was spread out as darkness 
over everything (cf. Gen 1:2-3). He commanded the 
light, and it was born from the darkness.301 

The spitting on the ground and making clay from the spittle in 
order to fashion eyes with the clay, is compared to the creation of 
the world. Here, Ephrem alludes to the equality of the Son with 
His Father in divinity, for the world was created by the Father 
through the Son. Ephrem illustrates the Son’s action as perfection 
of the Father’s creation: 

Likewise here too, He fashioned clay from His spittle, 
and brought to fullness what was lacking in the 
fashioning, which was from the beginning, to show that 
He by Whose hand that which was lacking in [human] 

                                                      
299  Cf. CDiat 15.22; Eccl 9.8; Iei 6.4-8. 
300  Cf. Fid 45.1-2; 65.10-13; Eccl 13.7-15; Iei 6.4-8; CDiat 13.13. 
301  CDiat 16.28: ƎƀƆܗ ƢƉܐ űƃܪܩ. ܘ  ƎƉ ܐƍƀŹ ƈܐ ܘܓܒƕܐܪ ƈƕ

ųƟܐ. ܪܘƢƙƕ ƎƉ ܗܪܐŴƌ Ÿƌܘܐܕ ųƍƀŹ ƎƉ ܐƍƀƕ űܒƕ̈ܘ . ƅſܐ
ƦƀƣƢܒ űܒƕܐ. ܕƀƊƣܕ ųƇƇŹ űƃ̇ .ܗܘܐ ƑſƢƘ ƈƃ ƈƕ ܐƃŴƤŶ . űƠƘܘ

ƃŴƤŶ ƎƉܐ ܐܬűƇſܘ. ŴƍƆܗܪܐ . 
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nature was brought to fullness, was the One by Whose 
hand the fashioning had been established from the 
beginning.302 

While Ephrem draws attention to the deficiency of nature, he 
does not explain here the imperfect situation of fashioning and 
nature. Questions arise, such as: does Ephrem understand the 
creation of the world as imperfect? Or does the imperfect situation 
go back to the fall from Paradise? It seems later that Ephrem refers 
what was lacking in the fashioning (ܐƦƇƀܘܬܗ ܕܓܒƢƀƐŶ̇ ) or 
human nature (ܐƍƀƃܘܬܗ ܕƢƀƐŶ) to Adam himself, and finally to 
the human body lacking limbs (ܐƉܢ ܗܕƢƏŴŶ̈ ). The Son Who 
co-exists with His Father from the beginning fulfilled what was 
lacking in Adam through the ‘body’ (ܐƢܓƘ ) which means 
through His own body by being incarnated: 

Because they were unwilling to believe that He was 
before Abraham, the action persuaded them that He 
was the Son of Him Whose hand had formed the First 
Adam from the earth (cf. Gen 2:7). Thus, by means of 
the body, He restored to fullness what was lacking.303 

In Jesus’ healing miracle the mystery that He is the Son of the 
Creator was hidden: ‘and a symbol of the Son of the Creator of life 
was delineated in His work of Healing’.304 Healing is taken as a 
general good deed that indicates God. The light was born from clay 
by the order, that means, by the command and words of God, as at 
the creation of the earth and the springing forth of light from the 
darkness (cf. Gen 1:2-3). Man came to exist by the commandment 
of the Lord. The existence of man cannot be described by the 
schema of the four traditional elements. Ephrem illustrates how 

                                                      
302  CDiat 16.28: ųƟܪܘ ƎƉ ܐƍƀŹ ƈܐ ܓܒƃܐ ܐܦ ܗܪƍƃܗ . ƁƇƉܘ

̇ܕŴƌܕܥ ܕܗܘ ܕܒܐűſܗ . ܗ̇ܝ ܕƎƉ ܒƢƀƐŶ̇ .ƦƀƣƢܘܬܗ ܕܓܒƦƇƀܐ

ܒܐűſܗ ܗܘ ܐܬܬƦƍƟ ܓܒƦƇƀܐ ܕƎƉ . ܐܬƢƀƐŶ ƦƀƇƉܘܬܗ ܕƍƀƃܐ
ƦƀƣƢܒ.  

303  CDiat 16.28; ܢŴƍƊſųƌܕ Ŵܐ ܨܒƆܘܗܝ . ܘܕƦſܗܡ ܐƢܡ ܐܒűƟܕ
̇ ܕܗܘ ܕܒܐűſܗ ܓܒƎƉ ųƇ ܐƑƀƘ ܐŴƌܢ ƕܒűܐ ܕܒƢܗ ܗܘ. ܗܘܐ

ܕܗܐ ƢƀƐŶܘܬܗ ܒƘ űƀܓƢܐ ƁƇƉ ܗܘܐ. ܐܪƕܐ Ɔܐܕܡ ƀƉűƟܐ .  
304   CDiat 16.31:  ܗ ܗܘƢܬܗ ܐܪܙܐ ܕܒŴƀƏܐ űܒƖܗܘܐ ܒ Ƌƀƣܘܐܪ

 .ܕƕܒŴܕܐ
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earth and Jesus’ spittle, or water, are sufficient as elements for the 
creation of the body’s missing limbs. 

In order to put to shame once more those who were 
saying that human beings were formed from the four 
elements, behold, He restored the deficiency of the 
members/limbs [of the body] from the earth and from 
spittle.305 

Here, even though Ephrem does not explicitly speak of 
‘creatio ex nihilo’, he draws attention to the power of the divine 
names spoken over the action, so that it is easy to assume that 
God’s word alone performs the deed. The mud, spittle and water in 
the case of the man born blind are not essential elements for 
forming the eyeballs and giving him sight. But they are elements 
which indicate the miracle to the beholders in order to increase 
their faith and so that they should be healed spiritually. 

[He did] these things for their benefit, since miracles 
[were effective] in inciting them to believe. »The Jews 
ask for miracles« (1 Cor 1:22). It was not [the pool of] 
Siloam that opened [the eyes of] the blind man, just as 
it was not the waters of the Jordan that purified 
Naaman (cf. 2 Kgs 5:14). It was [the Lord’s] command 
which effected it. So too, it is not the water of our 
atonement that cleanses, rather, it is the names 
pronounced over it which give us atonement.306 

Although this healing miracle causes people to think that the 
healing of the man born blind was a skill effected through the 
clay/mud, spittle and water, it was not, for Jesus was sure and 
without any doubts that He is capable to give him sight. The 

                                                      
305  CDiat 16.29:  ܐƖܐܪܒ ƎƉܕ ƎſƢƉܕܐ ƎƀƇſܐƆ ܬܘܒ ƑƄƌܘܕ

ܗܐ ܓƎƉ Ƣƀ ܐܪƕܐ ܘܪܘƟܐ ܬƎƟ . ̈ܐƟ ƎƀƐƃŴźƏܐܡ ܒƢ ܐƤƌܐ
ƢƏŴŶ̈ܢ ܗܕƉܐ . Cf. CDiat 16.32:  ܐƀƆŴƉ ܒƢƟ ܐƍƀźƆ ܐƀƉ Ʀƀܒ ƎƉ̈ܘ

ųƌƢƏŴŷƆ.  
306  CDiat 16.29:  ƎܓƢܓƉ ܕܐܬܘܬܐ ܗܘ ƈźƉ ܘܢųƌܕܪŴƖƆ ƎƀƆ̈ܘܗ

ųſ̈ܘܕſܐ ƋƆ ܓƢƀ ܐܬܘܬܐ ܗܘ ƣܐƎƀƆ. ܗܘܝ ųƆܘܢ ܕŴƍƊſųƌܢ ̈ . ŴƆ
. ̈ܐƅſ ܕƀƉ ŴƆܐ ܕŴſܪܕƎƌ ܕƎƊƖƍƆ Ŵƀƃ. ܓŶŴƇƀƣ Ƣƀܐ ƦƘܚ ƀƊƏܐ

ƢƖƏ ܐ ܗܘƌűƟŴƘ ܐƆܐ .ƎƀƃűƉ ܢŴƌܗ ŴƆ ƎƀƏŴŶܐ ܕƀƉ ܐ . ̈ܘܐܦƆܐ
ƎſƢƃܕƦƉ ܘܢųƀƇƕܐ ܕųƊƣ̈ .ܐƍƀƐŷƉ ƎƆ Ǝſܢ ܗܘŴƌ̈ܗ . The 

atonement water (ƎƀƏŴŶܐ ܕƀƉ̈ ) is the water of the baptism. 
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healing power was hidden in Jesus’ words as ‘glorious treasures’ 
ƦƊƀƏ̈ܐ ƤƉܒƦŷܐ) ̈ ). 

There were indeed glorious treasures hidden in [the 
Lord’s] few words, and a symbol was delineated in His 
word of healing, that He is the Son of the Creator of 
life. [He said], »Go, wash your face« (Jn 9:7), as though 
someone might think that this healing was closer to a 
[medical] skill than to a miracle. For He sent him to 
wash, in order to show, that the man was not in doubt 
that He would heal him. Thus, in making inquiries as 
he went about, he would be proclaiming the event and 
his faith would be seen.307 

Jesus performed this healing miracle to increase the faith of 
the observers, ‘since miracles [were effective] in inciting them to 
believe’.308 When Jesus healed the man born blind, physically by 
giving him sight, many others were healed spiritually. For instance, 
in contrast to the sinful woman who was sick because of her sinful 
way of life, this man was born blind physically, not because of his 
sin or that of his parents, but because of the glory of God (cf. Jn 
9:2-3). Even though he was physically blind, spiritually he was 
guiding the others to see Jesus Christ as the Son of God. His 
blindness is indicated in the visible clay/mud (ܐƍƀŹ), whereas 
their blindness is described as invisible blindness of the heart 
 Therefore, the healing of the man born blind .(ƢſŴƕܘܬ Ɔܒܐ)
initiated the enlightenment of the hearts of many: 

Those whose [eyes] were exteriorly open were led by 
the blind man publically who was able to see interiorly; 
and the blind man was led in a hidden way by those 
whose [eyes] were opened, but who were interiorly 
blind. The [blind man] washed the clay from his eyes, 
and he could see. These others washed their blindness 
from their hearts, and were approved. When our Lord 

                                                      
307  CDiat 16.31:  ܐƦſ̈ܪŴƕܗܝ ܙŴƇƟ Ʀƍܒܒ Ƣƀܓ Ǝƀƌܢ ܐƮƀƊŹ̈ ̈

ƦƊƀƏ̈ܐ ƤƉܒƦŷܐ ܘܐܪƋƀƣ ܗܘܐ ܒƖܒű ܐŴƀƏܬܗ ܐܪܙܐ ܕܒƢܗ . ̈
 ̈ܕƋƆ ƁŶ ܙܠ ܐŭƀƣ ܐƅƀƘ ܐƅſ ܕƐƌܒƢ ܐƥƌ. ܗܘ ܕƕܒŴܕܐ

ƎƉ ƢſƦſ ܕƇƀŷƆܐ űƣܪܗ . ܕƆܐܘŴƍƉܬܐ ܗܘ ſƢƟܒܐ ܗܕܐ ܐŴƀƏܬܐ
ŭƀƤƌܕ Ƣƀܓ .ųƆ ܐƏܐƉܗܝ ܕŴƇƕ ŭƀƇƘ ܐƆܐ ܕŴŷƌܐܠ . ܕƤƉ űƃܘ

ܘܐܦ ܬܬŵŶܐ ܗŴƍƊſܬܗ ܕųƇſ. ̇ܘܐܙܠ ƢƄƌܙƞƆ ųſܒŴܬܐ .  
308  CDiat 16.29. 
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opened [the eyes of] one blind man publicly at that 
time, He opened [the eyes of] many blind people 
secretly. That blind man who was [indeed] blind was 
like a capital sum for our Lord, since He made gains of 
many blind people through him from blindness of 
heart.309 

To clarify this idea, Ephrem refers to Jesus’ word: ‘those who 
do not see will see, and those who do see will become blind’ (Jn 
9:39). Ephrem interprets this as the paradox of the spiritual and 
physical sight.  

»<Those who do not see will see;> those who see will 
become blind« (Jn 9:39). [He said] this with regard to 
the blind, that they would see him physically, and with 
regard to those with open [eyes], for He was not 
perceived by them spiritually.310 

There is a significant difference between the sight of the 
physical eyes and the sight of faith and mind. According to John’s 
Gospel, Ephrem rebukes the Pharisees for ignoring Jesus’ healing 
miracles and reproaching Him for healing on the Sabbath. 
Provocatively Ephrem asks: ‘Well then, who in fact has broken [the 
Sabbath] more? Our Saviour, Who healed [on it], or those who 
spoke with envy about their benefactor?’311 

The wonder of the healing of the blind man is neglected by 
the Pharisees. They are not aware of the jealousy in their hearts 
which is invisible and against the divine Law, but they draw 

                                                      
309  CDiat 16.30:  ܐŵŶܐ ܕƀƊƐƆ ܐŷſƦƘ ƦſܐƀƇܗܘܘ ܓ Ǝſűƀܓƌ̈

ŴܓƆ ƎƉ ܗܘܐ .ŸſƦƙƆ ܐƀƊƏ ƦſܐƀƐƃ ܗܘܐ űƀܓƌ̈ܘ ƎſƢſŴƕܐ ܕ
ŴܓƆ ƎƉ ܗܘܘ .ƎƉ ܐƍƀŹ ܗܘ ŭƀƣܐ  ųƆ ܝŵŶܗܝ ܘܐܬŴƍƀƕ̈ . Ŵܓƀƣܐ

ܘƀƊƏ űŶ űƃܐ ƦƘܚ . ܗŴƌܢ ƢſŴƕܘܬܐ Ɔ ƎƉܒųܘܢ ܘܐܬܒųƆ Ƣŷܘܢ
ƦſܐƀƇܢ ܓűƕ ܢ ܗܘƢƉ ܚ ܗܘܐ . ̇ܗܘܐƦƘ ܐܐƀܓƏ ܐƀƊƏ̈ ̈

ƦſܐƀƐƃ .ܐƢſŴƕ ܐƀƊƏ ̇ܘܗܘ . ƅſܢ ܐƢƊƆ ųƆ ܗܘܐ ܗܘܐ
̈ܒų ܓƢƀ ܐܬܬܓƢƉ Ƣܢ ƀƊƏܐ Əܓƀܐܐ ƢſŴƕ ƎƉܘܬ . ŴƇƉܐܐ ̈

  .Ɔܒܐ
310  CDiat 16.32: ܢŴƊƐƌ ƋƆ ƎſŵŶܕ ƎƀƇſܐ . ܕܐƀƊƐƆ Ǝſܕ Ŵƌ̈ܗ

ƦſܐƌƢܓƘ ܝųƀƌܘŵŷƌܕ .ƦſܐƍŶܗܢ ܪܘŴƆ ܐ ܗܘܐŵŶƦƉ ܐƆܐ ܕŷſƦƙƆ̈ܘ .  
311  CDiat 16.32: Ǝſܗ. ܐƢƣܘ ƁܓƏܐ ƎſűƉ ŴƍƉ̇ .ƁƏܕܐ ƎƟܘƢƘ . ܐܘ

̈ܗŴƌܢ ܕƊƐŶ ŴƇƇƉܐ ƕ ƈƕܒŹ űܒƦܗܘܢ . 
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attention to the Sabbath. In Fid 41.7, Ephrem compares the scribes 
with Balaam who ignored the miracle of the Lord: 

 ƁƇƣ ƎƉ ƦƇƇƉ űƃ ܗܝ ܗܝ ܐܬƌܐ
 ơ ܬܗܪܐܒŵŶ ƋƖƇܐ ܬųƉܐ ܘܐܪƣ ƁƘܒ

 ̇ܘܐƅſ ܗܘ ܕƇƇƉܐ ܗܘ ųƉŴƘ ܕܐܬƌܐ
 ƖŹܐ ųƆ ܘƢƊŷƆܗ ƑƀƙƉ ܗܘܐ

ŴŶƦƘܐ ܕܐܬƀƊƏ ܬܗܪܐ ŴƠܒƣ ܐƮƙƏ̈ 
 ܘƣ ƈƕܒƦܐ ܘƍƀŹܐ ܒƦƖܐ ƎƀƖſŵƉ ܗܘܘ

When the ass spoke all of a sudden, 
Balaam saw a wonder but neglected the miracle. 
As though the mouth of the ass was capable of 

speaking, 
he went astray, persuading his donkey (Num 22:15-35). 
The scribes let a miracle go, the blind whose [eyes] 

were opened, 
and they set forth on an inquiry into the Sabbath and 

mud. 
Fid 41.7 

In hymn 35 On Virginity, in contrast to the priests’ jealousy, 
Ephrem expresses his wonder about Jesus as a Physician Who 
heals in unexpected ways. Through the elements which make the 
eyes blind, like ‘the place where He spat’ ( ܐ ܕܪܩ ܗܘܐƦƃܕܘ
ų̇ܒ ), ‘the clay/mud’ (ܐƍƀŹ), ‘dust’ (ܐƢƙƕ) and ‘speck’ (ܪܐŴƕ), 
He granted sight to the man born blind. 

̇ܕܘƦƃܐ ܕܪܩ ܗܘܐ ܒų ܬܗܪܐ Ɩſܐ ܒܓŴܗ ̇ 
 ƕ̈ܒű ܗܘܐ ƆܒܒƦܐ ̈ܕƍƀŹ ƎƉܐ ƙƀƣܐ

 ƈƠƣ̈ ܘűƣܐ Ƣƙƕܐ ܒƍƀƖܐ ܘܐܬƦƘܚ
 ̇ܐܘ ܐƀƏܐ ܕƀƊƐƆܐ ܒŴƖܪܐ ƦƙƉܚ ܗܘܐ

ƌųƃ ŴƊƐŶ̇ܐ ܕƢƣܗ ̈
  ƤƆܒƦܐ̣

ƢƏܘܢ ܐųƆ ųƇſܐ ܕſƢƣ̣ܕ ̇ 
ŴƠƍŶܘ ܘܐܬƢƄƘܐܬ Ŵƣ̣ܕܕܪ ̣ ̣ 

A wonder sprouted in the place where He spat 
that from clay He made salves for the eyes (cf. Jn 9:6-

7). 
He took and cast dust on the eyes, and they were 

opened. 
O Healer Who opened [the eyes of] the blind man with 

a speck! 
The priests were jealous that He had broken the 

Sabbath, 
for the breaking of it bound them (cf. Jn 9:16ff): 
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because they disputed, they were bound and stifled.312 
Virg 35.3 

Here again, Ephrem contrasts the healing miracle with the 
reaction of the priests who were bound because of their jealousy. 
Their behaviour is transferred to those who pry into the mystery of 
Jesus’ divinity. Jesus is called the ‘Physician’ (ܐƀƏܐ) Who 
performed the miracle through the clay. In hymn 13 On 
Unleavened Bread, the term clay/mud (ܐƍƀŹ) is mentioned 
together in the context of accusing those who dishonoured Jesus: 

 ƍƀŹܐ ܕƎƉ ܪܘƦƘ ųƟܚ ƀƊƏܐ
Ƣƕܨ ƎƊƆܐ ܕƊƕ ܓƢźƟƦƌܕ 

The clay from His spittle opened [the eyes of] the blind 
man, 

so that the People might be accused seeing whom it 
was 

they had treated shamefully. 
Azym 13.12 

4.2.3.2 The Healing of the Blind Bartimaeus (Mk 10:46-52) 
The passage about the blind man of Jericho (Lk 18: 35-43)313 called 
Bartimaeus (Mk 10:46-52) is introduced by Ephrem with a 
reference to Jesus as the Light Which came into the world: ‘the 
Light came into the world to give sight to the blind and faith to 
those who lacked it.’314 There is a parallel drawn between ‘sight’ 
 ,As Jesus gave sight to the blind .(ܗŴƍƊſܬܐ) ’and ‘faith (ŵŶܬܐ)
so too he granted faith to those who lacked it. Faith is necessary, 
because sight involves not just corporeal sight, but also spiritual. 
Ephrem emphasises the role of faith when he quotes Lk 18:22: 
‘»see, your faith has saved you« (Lk 18:22); He did not say to him, it 
is your faith that has caused you to see.’315 

                                                      
312  Virg 35.3. 
313  Mt 20:29-34 speaks of two blind men in Jericho. 
314  CDiat 15.22: ܬܐŵŶ ܠƦƌ ܐƀƊƐƆܐ ܕƊƇƖƆ ܗܪܐŴƌ ̈ܐܬܐ .

 .ܘƮƀƐŷƆܐ ܗŴƍƊſܬܐ
315  CDiat 15.22: ܟƦƀŶܬܟ ܐŴƍƊſܗ ƋƆ ܝŵŶ . ųƆ ƢƉܐ ܐƆܘ

 .ܕܗŴƍƊſܬܟ ܐƦſŵŶܟ
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Faith gives life to people who trust Jesus. The priority is the 
inner circumstances of men. If men are saved, then the physical 
healing can follow, as with the blind man of Jericho: ‘that [faith] 
had first given him life, and then corporeal sight’ ( ܐƀŶ ܡűƟŴƆ̈ܕ

ųƆ Ʀܒųſ .ܐƍƀƕ ܬܚŴƘ Ǝƃ̈ܘ ). The healing miracle is strictly 
related to faith. Therefore, because of his faith the blind man called 
Jesus not just ‘Jesus the Nazarene’ as the others called Him without 
love, but ‘Jesus the Son of David, have mercy on me’.316 Because of 
this faith his inner eyes were more enlightened than those of the 
others: 

When our Lord saw that the eyes of his inner self were 
greatly enlightened and the eyes of the outer self did 
not see even a little, He enlightened the eyes of the 
outer self like those of the inner self, so that, when [the 
blind man] wanted to hasten towards Him again, he 
would be able to see Him.317 

Although Bartimaeus could not see Jesus corporally, he saw 
more than the others were able to see; he saw in Him the invisible 
and incomprehensible God. More than the other people he 
believed and confessed that He is the incarnate God. In Eccl 9.8, 
Ephrem praises Bartimaeus for seeing the image of God. His 
example serves as a way how to approach God and benefit from 
Him: 

Again the teaching of love brought me in captivity, for 
it made me a disciple of its words. 

It commanded me to open my ears, so that its word 
will be planted in my mind. 

Watch him and imitate him, the blind man, who called 
out on the way. 

The people rebuked him to keep silent, but he went on 
to raise his voice still further. 

His persistence pleased his Saviour;  
                                                      

316  CDiat 15.22: ŴƍƉܕ Ƣƀܐܠ ܓƣ űƃ . ܥ ܗܘŴƤſܕ ųƆ ƎſƢƉܐ
ƣ̇ܒųƠ ܕܒűƇƖܒܒܐ ܘܐűŶ ܗܝ . űẛܥ ܕŴƆ ܒŴŷܒܐ ܐƢƉܘܗ ƞƌ .ųƆܪſܐ ̈ ̇

ܕܒƢܗ ܕܕܘűſ ܐܬܪƊŶ .ƁƇƕ ƋŶܐܕܪ̈ . Here, Ephrem paradoxically 
contrasts Jesus’ action with that of David (2 Sam 5:6-8). 

317  CDiat 15.22: ܢƮſųƌ ƁܓƏ ŴܓƆܐ ܕƍƀƕܢ ܕƢƉ ܐŵŶ űƃ̈ . ܐƍƀƕ̈

ƎſŵŶ ƈƀƇƟ ܐƆ ܐܦ ƢܒƆܕ Ǝſܕ .ŴܓƆܐ ܕƍƀƕ ƅſܐ ƢܒƆܐ ܕƍƀƕ ܪųƌ̈ܐ ̈ .
Ɖ ܬܗ ܗܘܐŴƆ ܗܛƢƌܐ ܕܨܒܐ ܬܘܒ ܕƉܕųƆ ܐŵŶƦ .  
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and He enlightened his quenched lamps, so that he saw 
all the creation/world through them. 

Blessed is he who saw the image of God Who became 
a man.318  

Eccl 9.8 

Later in Eccl 27.8, Ephrem compares the effect of Lazarus’ 
response with that of Jesus to the blind man; Jesus is asked to 
respond to our prayer as He did to that of Bartimaeus, and we 
should answer Him as Lazarus did: 

ƦƀƉ ƅƍƕ̣ܐ ܘܗܘܐ ܪܙܐ ̣ 
ƀƊƐƆ Ʀƀƍƕ̣ܐ ܘܗܘܐ ƐƘŴŹܐ ̣ ̣ 

ƦƀƉ ƅƍƕ̣ܐ ܘܙƃܐ ŴƊƆܬܐ ̣ 
ƀƊƐƆ Ʀƀƍƕ̣ܐ ܘܙƃܐ ƄƤŷƆܐ ̣̣ 

ƦƀƉ ƅƍƕ̈ܐ ƦƀƉ Ǝƀƍƕܐ ܒƊŶŴƍܐ ̇ ̣ 
ƀƊƐƆ Ʀƀƍƕ̣ܐ ƀŷƆ Ɓƍƕܐ ܐƅſ ܕƀƊƐƆܐ ̈ ̣ ̣ 

ƁƊƀźƆܕ ƅſܝ ܐƢƉ Ɓƍƀƍƕ 
 .ƅƆ ƎƍŶ Ǝƀƍƕ̇ ܐŵƖƆ ƅſܪ

The dead person responded to You and he became a 
mystery. 

You responded to the blind man and he became an 
example. 

The dead person responded to You and he became 
victorious over death. 

You responded to the blind man and he became 
victorious over the darkness. 

The dead person responded to You; 
- the dead will respond to You at the resurrection. 
You responded to the blind man, 
respond to the living as You did to the blind man. 
Respond to me, my Lord, as [You responded to Bar] 

Timaeus. 
                                                      

318  Eccl 9.8: 
 ̈ܬܘܒ ƣܒŴŶ ƎƙƆŴſ Ɓƍܒܐ ܘƕܒųƆ Ɓƌű ܬƇƉ űƀƊƆܐ

Ǝƕܕܪŵƌ ܗܝŴƇƉ ܝƦƀƕܪƦܘܒ Ɓƌܚ ܐܕƦƘܕܐ ƁƆ űƠƘ̈ܘ ̈
̣ 

ŴŶ̇ܪ ܒƋƆ ų ܐܦ ܕƉܐ ܒų ܒųܘ ƀƊƏܐ ܕƖƟܐ ܒܐܘܪŶܐ ̇ 
̣ܘƃܐܘ ܒƤƍƃ ųܐ ܕܐƤƌܐ ܐƅſ ܕƦƤƊƆܩ

̈ 
ųƟܘƢƙƆ ųƘܨŴŶ ƋƐܘܒ ųƇƟ ƈƕ ƚƏܘܗܘ ܬܘܒ ܐܘ 

 ƦſƮܐ̈ܘܐųƌܪ ƮƣܓŴܗܝ ܕƄƀƕܐ ܘŵŶܐ ܒųܘܢ ƈƃ ܒ
 .ŴŹܒųܘܝ ܕŵŶܐ ܨܘܪ̈ܬܗ ܕܐųƆܐ ܕܗܘܐ ܒƤƌƢܐ
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We will answer You as did Lazarus. 
Eccl 27.8 

The example of Bartimaeus is significant for the glory of 
Jericho as were Zachaeus (Lk 9:1-10) and Rahab (Josh 2). Because 
of them Ephrem stimulates Jericho to praise the Lord: 

ųƆ ܒƢƟܐ ܬƇƀƇƃ ųƆ ܕŴܓƏܬ ŴŷſƢẛܐ 
 ̇ܒŴƙܡ ܙſƢƃ Ɓƃܐ ܬܘܪƣƦƆ ųƃܒƦŶŴܐ

 ̇ܘܒƇƠܐ ܕܒƁƊƀŹ Ƣ ܬƦƆ ųƀŶƦƉܘܕƦſܐ
ƇƄƆ ŪŶܐ ܕܪſܐ ܙܗŹŴỵ̂ܘܒ  ųƇƀ ܬŴƀƟŵŶܗܝ̇
 ܒűƀ ܪŪŶ ܕƦƀŶ ܬܗŴƀƇƆܗܝ

 ̣ܒܒƊƀŹ Ƣܐ ܕŵŶܐ ܬƣܒŴƀŷܗܝ
 .̣ܘܒƁƃŵ ܕܙƃܐ ܬŴƀƇƇƃܗܝ

Let Jericho worship Him; offer Him a crown. 
By the mouth of the short Zacchaeus (Lk 19:1-10), 
let her extend praise, 
and by the voice of Bartimaeus (Mk 10:46-52) 
let her extend thanksgiving, 
and with the splendid thread of Rahab (Josh 2) 
let her gird on His crown. 
By means of Rahab who was saved, let her sing His 

praise; 
by Bar Timaeus, who saw, let her glorify Him, 
and in Zacchaeus who conquered, let her crown Him. 

Virg 35.1 

Bartimaeus is a character who signifies faith and trust in God. 
Therefore, he became a figure to be imitated. In Iei 6.4-8, Ephrem 
goes further and prays to the Lord to open our inner eyes as He 
opened Bartimaeus’ corporeal eyes.319 

4.2.3.3 The Healing of the Interior and Exterior Blindness 
Apart from the miracles of giving sight to the man born blind and 
to Bartimaeus, Ephrem also uses the metaphor of the eye and 
blindness in the context of ‘light’ (ܗܪܐŴƌ), ‘sun’ (ܐƤƊƣ) and 
‘brightness’ (ܙܗܪܐ) to illustrate the interior sight of man. In Fid 
45.1-2, the mind (ܐƦƀƕܬܪ) is compared to the eye, and the light 

                                                      
319  Cf. Iei 6.4-8. 
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with truth. As the light is essential to the eye, so too, the truth, 
which is identified as Scripture, is to the mind:  

 ƍƀƕܐ ܘܬܪƦƀƕܐ űŶ ƎƙƇƌܐ űŷƆܐ
ƈƙƌܪ ܐܢ ܗܘ ܕŴƕܡ ܙűƉܕƅƍƀƕ Ŵܒܓ  

 ƣ̇ܓƥ ܘܕųƆ ŸƆ ܘܗƦƆ ƎƃܪƦƀƕܟ
ƅƊƄŷƌ ܐƢſųƌܒܐ ܘƦƃ 

 Ŵƌܗܪܐ Ƙܐܐ ƍƀƖƆܐ ܘƦƣŴƟܐ ƦƆܪƦƀƕܐ
 Ŵƌ̈ܗܪܐ ܓܒƦƃ ƅƍƀƖƆ Ɓܒܐ ƦƆܪƦƀƕܟ

Let the eye and the mind teach one another 
because [even] a little thing, if it falls into your eye, 
upsets and disturbs it, and likewise for your mind. 
Scripture and light will make you wise: 
light is fitting for the eye and truth for the mind. 
Choose light for your eye and the Scriptures for your 

mind. 
ųܒ ƈƙƌܡ ܕűƊƆ ܐƍƀƕ ܐƀƍƏ ܐƊƃ̇ 

 ̇ܗƐƉܐ ܗܘ ܕƎſ ܒƤƀܐ ܪƉܐ ܒų ܒƤŷƊܒƦܢ
ƙƍƆ ܐƤƟ Ɓƃ ܐƊƃ ܐƍƀƖƆ ܐƤƟ ܪܐƦƌ̈ܐƤ 

ƎܒŵƇƄܒ ƈƃ ƈܒŷƉ ܐƐƉܗ 
ųܣ ܒŴƉܐ ܕܬܗƖܐ ܨܒƍƀƖƆ ܪܐűƕ ܐƆ̇ 
ųܟ ܒŴܒƏܬܐ ܕܬƞܐ ܒƍƀƕƢƆ ܐƆ ܘܐܦ 

How the eye hates something that falls in it! 
It is [like] an evil thought cast into our mind; 
a crumb is hard for [our] eyes. How hard, indeed, for 

the soul 
is a thought which corrupts everything all the time! 
It does not benefit the eye [for] a finger to probe it, 
and it is no help for the mind for inquiry to attack it. 

Fid 45.1-2 

The eye is sensitive to the smallest thing, likewise the mind to 
an evil thought. Because evil thoughts disturb the mind as a crumb 
injures the eye, thoughts should be held under control. To attack 
the Scripture, which means to inquire and ‘pry into’ the divinity 
which can not be comprehended, is like probing the eye with a 
finger and hurting it. In hymn 65 On Faith, the inquiry refers to 
‘prying into’ the Son of God. The inquiry of the mind about the 
divinity of the Son, is like a blind person inquiring about the light 
and the sun. The blind one is just able to imagine the beauty and 
essence of light, if he believes those who tell him about it. 
Concerning the holy divinity, faith is requested to believe the 
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‘utterance of God’ (ܐųƆܕܐ ųƇƠƆ). If a blind man inquires and 
does not believe, he is considered as doubly blind: both physically 
and mentally: 

65.10 
 ƈƀƄƉ ܐܢ ܒƞܐ ƀƊƏܐ ƢſųƍƆܐ

ųƠƀƆܐ ܘܙƤƊƣ ܘܪƞƌܐ ܕƞƉ ܐƆ űƃ 
ơƙƏ ܐƞƉ ܐƊƆܗ ܕƦܒƤŷƉܕ ųܒƇܒ 

 ܕŴſŵŷƌܗܝ ųƠƀƆŵƆ ܘűƇſܗ ܕܗܘ ƤƊƣܐ
Ƈܒ ƎƊſܐ ܐܢ ܗܘ ܕܗƆܐŴƍƊſųƉ ܕŴŷ 

ųƆ ƢƉܐ ܕܐƍſܐƆ. 
Therefore, if a blind man inquires into light, 
although he is not able to depict the sun and its rays 
in the heart of his thoughts, could he be capable 
of seeing its ray and the generation of the sun 
unless he only trustingly believed 
someone who told him [about it]. 
65.11 

ơƐƕƦƌܐ ܕƢſŴƕ ܐܢ ܨܒܐ ƈƀƄƉ 
ƎƤƀܒ ƈƙƌ ŴܒƢܒ ƎƊſܐ ܗƆܘ ƗƊƣ̈ܕ 

 ܕܒƞܐ ܘƆܐ űƉܪܟ ܘܨܒܐ ܕܐܦ ƀƊƏܐ
 ŸƃƦƤƌ ܒƦܪ̈ܬƎſųſ ܒƍƀƖܐ ܘܬܪƦƀƕܐ

 ܕܐŴƆ ܨܒܐ ܘܗƎƊſ ܐųƌܪܗ ŴƀƊƐƆܬܗ
 .ƐƀƘܐ ܕƃܐŴƌܬܐ

Therefore, if a blind man wants to resist what he hears 
and not believe, he would fall into a multitude of evils 
because he inquires but does not understand; and he 

was willing 
to be found blind in two [respects]: in the eyes and in 

the mind. 
But if he were willing and believed, 
just persuasion would enlighten his blindness. 
65.12 

 ƍƉ̈ܐ ƎƀƠƀŷƣ ܐƎƍŷƌ ܐܦ ܐƎƍŷƌ ܒŴƤܐƆܐ
 ƍƉ̈ܐ ƣܓƎƀƤƀ ܐƎƍŷƌ ܐܦ ƎƍŶ ܒƟŴƖܒܐ

 ƀƊƏ̇ܐ ܗܝ ܬܪƦƀƕܢ ܕܬܨܕ ܒųܘ űƇſܐ
ƎſƢŶܘܣ ܐƢƘ Ʀſܐ ܐƆܗܘ ܕ ƎƄſܗܝ ܕܐŴſƞܘܬܒ 

ŴƍƊſųƉ ƎƊſųƌ ܕŴŷƇܒ ƥƌܐ ܕܐƆܐ 
 .ųƇƠƆ ܕƢſƢƣܐ

Why are we harassed by questions? 
Why are we upset by investigations? 
Our mind is too blind to look at the Begotten 
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and to inquire into what sort [of being] He is, because 
there is 

no other way [for us to find Him] 
except only for a person really to believe the voice of 

the True One. 
65.13 

 ŴƍƉ ܕƆܐ ƈŶűƌ ܕܐܢ ƦƉܪƣܐ ƀƊƏܐ
 ܕܒƤƌƢܐܕƗƊƣ ܘƆܐ ƦƇƊƆ ƢƤƉܗ 

 ܕܨܒܐ ܕƌܐŴƌ ųƆ ƢƉܗܪܐ ܕܐƎƄſ ܗܘ
ƎƊſܐ ܗƆܘ ƗƊƣܐ ܕƍſܐ ƎſܕƦƌ ܐƊƃ 

 ųƇƠƆ ܕܐųƆܐ ܕƇƟܐ ܕŴƇſܕܗ
 .ܐƢƃܙ ܕܗŴƌ ܒƢܝ

Who would not be afraid because, if a blind man is 
censured 

because he hears and does not trust the word of a 
human 

who wants to tell him what light is like, 
how much would someone be judged who heard and 

did not believe 
the utterance of God? For the voice of His Begetter 

proclaimed: 
‘this is my Son’ (Mt 3:17). 

Fid 65.10-13 

Consequently, Ephrem asks the reader to ‘believe the voice of 
the True One’, so that the mind should not be blind. Blindness of 
mind appears not just by inquiry, but also with any sin. In hymn 13 
On the Church, Ephrem compares sin to darkness which only 
through the ray of God can be enlightened. The inner darkness is 
compared to a house with closed windows which can be illumined 
by the light of the Lord. Therefore, Ephrem prays to the Lord to 
open his interior blind eye as He opened the eyes of the blind man: 

13.7 
ƁܒŴŶ ƎſƢſܕ Ɓܐ ܒƃŴƤŶܐ ܕƐƘŴź̈ܒ 

 .̈ܒƦƀܐ Ŵƃ ƅƐŶܘܗܝ ܒųƍƌ ƅܪܘܢ ܪ̈ܓŴƤܗܝ
13.8 

 űŷ ܙܗܪܗ ƤƊƣܐ ܒƊܐܬƦſܗܓƢ̇ܦ ܒ
ƄƤŶ̈ܐ ܕƆܐ ƊƊſ ƎƀƘŴƉܐ ܕƀƤƌܓųƀƌŴܝ ̈. 

13.9 
 ƀƊƐƆ̈ܐܕƅƇſ ܬųƀƉܐ ƢƉܝ ܕܐųƌܪܬ 

Ŵƃ̣ܐ ܬܪ̈ܬƎſ ܕܙƤƊƤƆ Ɓƃܐ ܕܙƃܐ ƄƤŷƆܐ ̈ ̈. 
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13.10 
 ܗƈƀŷƉ Ǝƃ ܕܐƇƘܐ ܐܢ ƙŹܐ ܬܪܥ ƍƀƕܐ

 .ƞƉܐ ܕųŶƦƙƌ ܘŴƖƌܠ ŴƇƀŷƉ ƈźƉܬܗ
13.11 

 ̇ܘܐܦ ųƆ ƦƀƆ ܐűƀƇƟܐ ܕƦƘܚ ŴƀƊƐƆܬܐ
ƢſŴƕ ܐƊƃܕܘܗܝ ܕŴܓƐƆ ƑƄƌ̈ܕ  .Ǝſ ܗܘܘ̈̇

13.12 
̈ܙܗܪܟ ƦƘܚ ܐƍƀƖƆ Ǝƀƌܐ ܕƎƖƀƣ ܗܘܝ ̈ ̈ ̣ 

ƦŶƦƘ Ǝſ̈ܐ ܬܪƖƀƣ Ǝƀƌܐ ƦƖƣ ܐ ܗܘƍƀź̈ܕܒ
̣. 

13.13 
 űƇŶ̈ ܓƢƀ ܨܪܐ Ŵƌܗܪܟ ܙܘܓܐ ܕܐƁƘ ܬܪƕ̈ܐ

̣ܕܗܝ ƦƀƍƊƣŴƣܐ ƢƊƕܬ ܒƃŴƤŷܐ ̇. 
13.14 

ƚŹ̈ ܕƎſ ܒŶŴƇƀƤܐ ƍƀŹܐ ܕܐƍƀƕ ŭƀƣܐ
̣ 

̈ܘƇƉ ƅƐƌܐ ܐƖƙƣ Ǝƀƌܐ ܕƢſųƌܐ
̣. 

13.15 
  ܒŴƤſƁܥ ܐųƌܪ ƍƀƕܐ ƦƀƐƃܐ ܕƀƊƏܐ

 .ƇƉ ƅƐƃ̇ܐ Ŵƌܗܪܐ ܗܘ] ܕܪŶŴƇƀƣ ơƀŶܐ]
13.7 
Like darkness my debts dwell in me. 

The house withheld 
its windows; through you let its senses be enlightened. 
13.8 
With his single ray when the sun comes it overwhelms 
the darkness that the seas are not able to wash away. 
13.9 
My Lord, Your [deed] is admirable for you have given 

light 
to the blind with the two windows 
which were victorious over the sun that overcome the 

darkness. 
13.10 
So [the sun] is weak, that if the door of the eye is closed 
it cannot open it and enter because of its weakness. 
13.11 
Also it does not have a key to open the blindness 
to rebuke its worshippers seeing how blind they were. 
13.12 
Your brightness opened the eyes that were stopped up. 
You daubed them with clay (Jn 9:6) 
[and] opened the double plastering. 
13.13 
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Your light crept in and rent asunder the pair of the 
door’s curtains 

of that ant which lives in darkness. 
13.14 
In Shiloah (Jn 9:6), the clay which cleansed the eyes 

sank, 
and poured and filled them (with) abundance of light. 
13.15 
Jesus, enlighten the hidden eye which is blind in me; 
for Shiloah is far away, your cup is full of light. 

Eccl 13.7-15 

In hymn 6 On the Fast, Ephrem contrasts the opening of 
Bartimaeus’ eyes with that of Adam who was hurt and injured 
when his eyes were opened. When Adam was created, he wore the 
garment of light and glory, although he did not recognize it as such 
as long as he was in Paradise. After the fall, Adam’s eyes were 
opened to see the loss of his glorious garment, as he found himself 
naked. Although his eyes were opened, in actual fact they were 
closed and blinded. Adam was hurt and injured when his eyes were 
opened, and through him darkness and error entered into human 
life. Ephrem emphasises that man’s physical eyes are not strong 
enough to see God’s gift that is provided for us: because they are 
fixed on passing wealth, he calls them ‘the blind who see just gold’. 
The free will is capable of giving sight or making blind.320 In order 
to give sight to the inner eye, Ephrem invites God to spit on ‘our 
face’, and not on the ground, as He did for the man born blind. 
The reason for the blindness is not just the free will alone, but also 
the Evil One who opened Adam’s eyes for his disaster. 

6.4 
 ܪܒܐ ܗܝ ŴƉܗܒƦܐ ܕſűƣܐ űƟܡ ŴƀƊƏܬܢ

ƎƆŴƄƆ Ʀſܐ Ǝƀƍƀƕ Ǝſܬܪ̈ܬ Ǝſܬܪ̈ܬ űƃ̈ 
̇ܕƇƀƆܐ ܐŴƌܢ ܕŵŶܐܘܗ ܗܘܘ ŴƊƆ ųƆܗܒƦܐ ̇ ̈ 

 ̇ܕƍƉܐ ܗܝ ܘܕƎƉ ܗܝ
ƎſŵŶ ܕŴŷƇܐ ܕܕܗܒܐ ܗܘ ܒƮſŴƖƆ ܝƢƉ ܢŴŶ. 

The gift which is thrown in front of our blindness is 
great. 

Even though all of us have two eyes, 
                                                      

320  Eccl 7.5:  ܐ ܕܗܘƍƀܨܒ ƎƆ ܒųſܗܘ ܗܘ ܕ ƅſƢܐ[̇ܒŵŶ [ ܐܦ ܗܘ
  .ƉųƉܐ
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few are those who saw the gift, 
what it is and to whom it belongs. 
My Lord, have mercy on the blind who see just gold. 
6.5 

ƁƊƀŹ Ƣܐ ܕܒƦܚ ܒܒƦƘܥ ܕŴƤſ̈ ̈ 
ƦŶƦƘ̈ ܐƎƀƌ ܕܐܬŴƕܪ ܗܘܝ Ɔ űƃܐ ܨܒܐ ̈ 

Ǝƀƌܪܢ ܐŴƕܐ ܕƍƀƕ ܝƢƉ ܚƦƘ̈ ̈ ̇ 
 űƃ ܨܒƎƍŶ Ǝƀ ܕܬܐܪܒ ƀŹܒŴܬܟ

 Ƣܒ Ʀƌܐ Ʀƌܕܐ ƚƆܝ ܐƢƉ ƅƍƀŹƎƆŴܓܒ. 
Jesus Who opened Bartimaeus’ eyeballs (Mk 10:46) – 
You opened them which were blind against his wish. 
My Lord, open the eyes which are blind, 
while we wish this, so that Your grace might increase. 

My Lord, Your clay taught [us] that You are the 
Son of the Creator. 

6.6 
ƎƘܨܘƢƘ ƢƠƀƉ ܬܟ ܐܘŴƃܐ ŴƍƉ 

ƎƊƆܐ ܕܬܘܪܒ ܨƘܐ ܗܘܐ ܒܐƆܘ ƦƟܐ ܗܘ ܪƕ̈ܒܐܪ 
ƎƀƘܒܐ ƎƆ ܢ ܪܘܩƢƉ Ǝſܕ ƎƆ̈ 

 ̈ܘƦƘܚ ƍƀƕܐ ܕܐűŶܬ Ŷܐܪܘܬܢ
ųƌܪŴƕܐ ܗܝ ܕƌܐ ܕܗܘƍƀƕ ܒųſܗܘ ܕ ƅſƢ̇ܒ ̇. 

Who is like You Who honour our face: 
You spat on the ground, 

and not on the face, to magnify our image. 
In our case, our Lord, spit on our faces, 
and open the eyes which our free will has closed. 

Blessed 
is He Who granted the eye of mind that we have made 

blind. 
6.7 

ųŶܬŴƙܒܐܕܡ ܘܒ ųƉƦƌ ܐƆܕ ŴƍƉ 
 Ɔ̈ܐܕܡ ܓƏ ƢƀܓƏ ƁܓŴƘ ƚܬܚ Ŵƍƀƕܗܝ

Ƙ ܪűƕ ƁܓƏ ܢƢƉ Ǝſܕ ƎƆܐƍƀƕ ܬܚŴ̈ 
 Ǝƀƌܐ ܐƙŹܐܕƤƀܒ 

 .̈ܒƅſƢ ܕܐűŶ ܘƦƘܚ ƍƀƕܐ ܕűƖƌܪ ܗܘܐ
Who does not wonder about Adam and the opening 

[of his eyes]. 
The opening of his eyes hurt Adam a lot; 
but with us, our Lord, the opening of the eyes helped a 

lot, 
since the Evil One shut them. 
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Blessed is He Who closed and opened the eyes to help 
us. 

6.8 
ƎƆ ƋƇƤƉܐ ܕƀƙƤƆ ųŹŴƇƌ ܐƆܕ ŴƍƉ 
 ƈƄƌ̈ ܘƦƘܚ Ɓƍƀƕ ܐܕܡ ܘŵŶܐ ܨƢƕܗ

Ǝƀƍƀƕ Ɨƣ ܘܗܐ ƎƆűƣ Ǝſܕ ƎƆ̈ 
 ܕƊƆܐ Ŵſŵŷƌܗܝ ŴƙƆܪƎƀƏ ܪܒܐ

 .ųƀŹŴƆܝ ƢƉܝ ƈƃ ƎƉ ܕܐŴƃ ƎƉ Ʀƌܠ ܬܬܒƢܟ
Who will not curse the thorn who betrayed us. 
He deceived and opened Adam’s eyes, and he saw his 

dishonour. 
[The Evil One] seduced us and, behold, he has closed 

our eyes, 
so that we might see our great nakedness. 

O Lord, curse him 
from/above everyone, so that You might be blessed by 

everyone. 
Iei 6.4-8 

Both the exterior and the interior eyes are essential for man, 
and both should be enlightened. Likewise faith and the sight of 
man should be perfect. In the context of the healing of the blind 
man at Bethsaida (Mk 8:22-26; cf. Jn 9:1-7), Ephrem brings the 
process of hidden eyes together clearly with the corporeal eyes:  

When a little light had arisen in his eyes, a great light 
arose in his mind. His faith was made perfect interiorly 
and his sight was crowned exteriorly.321 

Herod is considered a blind man, because of his envy 
 Even though he knew from the prophets who Jesus .(ƊƐŶܐ)
was, he did not recognise Him for his mind (ųƕűƉ) was drunk in 
his envy (ųƊƐŷܪܘܐ ܒ).322 Everyone who does not accept the 
Gospel of the Lord is considered blind. Those who saw the 
miracles of the Lord but did not believe, - even though they saw - 
                                                      

321  CDiat 13.13: ܗܝŴƍƀƕ Ŵܪܐ ܒܓŴƕܗܪܐ ܙŴƌ ųƆ Ÿƌܕ űƃ̈ . ųƆ Ÿƌܕ
. ܐܬܓƢƊܬ ܗŴƍƊſܬܗ Ɔ ƎƉܓŴƌ .Ŵܗܪܐ ܪܒܐ ܒܓŴ ܬܪƦƀƕܗ

ƢܒƆ ƎƉ ܬܗŵŶ ܐܦ ƦƇƇƃƦƣܐ.  
322  CDiat 3.4: ܬܐŴܒƞƆ ųƀƖܒƌ ܐƍƄſܥ ܗܪܘܕܣ ܐűſ ܐƆ̇ . ƈźƉ

ܘűƃ ܒƈźƉ ... . ƎſųƇƃ ƎƀƆų ܗƌܐ Ɔܐ ܐŸƄƣ. ܕƢſŴƕ ܗܘܐ ܒƊƐŷܐ
Ɔ̇ .ųƕűƊƆܐ űſܥ ܗܘ ܪܘܐ ܒƊƐŷܐ. Ɨſűſ ܗܘܐ .  
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are blind.323 However, those who are physically blind will rejoice to 
see the beauty of Paradise.324 

                                                      
323  Cf. CDiat 8.6. 
324  Cf. Parad 7.13. 
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5 SALVATION HISTORY AS A 
PROCESS OF HEALING 

It is noticeable that Ephrem frequently uses imagery from the 
sphere of medicine in the context of salvation. In Paradise, Adam 
and Eve enjoy good health, but after the Fall they come under the 
curse and suffer pains because they had sinned. There are two 
agents that cause sin and sickness: one of them is external to 
human beings, namely Satan, also called the Evil One and the 
Devil; and the other is internal, namely, man’s free will. Thus, sin is 
the result of the influence of the Evil One and the misuse of man’s 
free will. Ephrem personifies sin and considers it to be the poison 
of death which the Evil One offered to the inhabitants of Eden. 
Sin caused man to fall from Paradise where neither sickness nor 
death, nor suffering, pains or grief exist. In turn, the fallen state, life 
on earth, introduced mortality and afflictions of different illnesses 
and pains. At the beginning of mankind’s history, sin persuaded 
man through a particular action, namely through disobedience and 
eating from the fruit of the Tree of Knowledge; later sin continues 
its poisonous actions to wound man in many different ways. 
Disobedience to God, as well as desire, gluttony, idolatry, etc. can 
be ways in which mankind is affected spiritually, morally and 
physically.  

Secondly, man needs to be healed and restored. Attention is 
drawn to the salvation of man as restoration from his diseased state 
into good health. The fragrance of Paradise appears as a Medicine 
and Physician for the earth, and so minimises its illness. During the 
Old Covenant, God provided medicine and physicians for His 
people. God sends chosen people, like the patriarchs and prophets, 
to act as physicians and to heal His people from their sickness. 
Finally, God sends His Son, Jesus Christ Who personifies the 
whole revelation of God, to save man from the wound of sin. Jesus 
Christ, as the best Physician, Healer of All and Medicine of Life, is 
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capable not only of healing individual sicknesses, such as the 
prophets did, but He was able to heal Adam’s wound and rescue 
humanity from its sick state to health.  

This universal restorative process continues, as it has been 
made accessible to individual people through Jesus Christ’s 
presence in the sacraments of the church. Everyone can be 
restored to health through faith in the Lord and following His 
divine commandments. 

5.1 The Cause of Sickness 

5.1.1 The Expulsion from Paradise into a State of Sickness 
As we have seen in the exegetical chapter about the creation of 
Adam and Eve, Ephrem considers life in Paradise to be a 
companion of well-being (ܐƍƊƆŴŶܐ ܕƦſŴƆ̈ )1 in which Adam 
and Eve were created healthy and pure. In Paradise, the inhabitants 
of Eden could not suffer any pain or experience the effect of 
sickness. Understandably, they could not know what it means to be 
cursed with pains and afflicted with sickness. The knowledge of the 
real meaning of sickness was missing, and therefore Ephrem speaks 
of ‘hidden knowledge’ (ܬܐŵƀƍܐ ܓƦƕűſܐ). In their good health 
Adam and Eve did not possess, as Ephrem says, the ‘discernment 
of what suffering is’ (ܗܝŴƍƣ̈ܪŴƙܐ ܒƤŶ), and they did not have 
the knowledge of ‘what good health is’ (ܬܐŴƊƀƇŶ ܐ ܗܝƍƉ);2 

                                                      
1  Parad 5.13; cf. Parad 4.4: ܐƦſܐƘ ܐƦƍܓ; Parad 5.14:  ܐƦƍܓ

̈ܕܓܐܘܬܐ ; Parad 15.10: ܐƐſܕƢƘܐ ܕƠƌŴƘ̈ . 
2  Parad 3.11-12: A man, indeed, who has acquired good health in 

himself, 
 and is aware in his mind of what sickness is,  
 has gained something beneficial and he knows something 

profitable; 
 but a man who lies in sickness, 
 and knows in his mind what good health is, 
 is vexed by his sickness and tormented in his mind. 
 Had Adam conquered, he would have acquired 
 glory upon his limbs, and discernment of what suffering is, 
 so that he might be radiant in his limbs and grow in his 

discernment. 
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i.e. in their intermediate state they lacked the knowledge both of 
their health and of sickness.3 

The same could be said of the created intermediate state 
between mortality and immortality. The Lord’s commandment 
played an essential role; both the keeping and the transgressing of 
the divine commandment would lead the inhabitants of Eden from 
their temporal intermediate state to another state.4 Life was a 
‘contest’ (ܐƌŴܓſܐ) so that Adam might receive a crown that 
befitted his actions.5 If the inhabitants of Eden had obeyed the 
Lord’s commandment, they would have been led via the Tree of 
Knowledge to the Tree of Life and so to a permanent state. They 
would be totally in the presence of God where they would glorify 
and praise Him for ever. Sickness and pain do not exist in the 
created world of Paradise, or in the expected state of eternal life. 

Now, we will focus on the fact that the inhabitants of Eden 
disobeyed their Creator. In Ephrem’s view, the divine 
commandment was not too difficult to keep; it was very easy and 
simple. Even after failing to keep it, God was merciful and was 
waiting to hear Adam confess his sin and repent. Thus, because 
                                                                                                          

 But the serpent reversed all this and made him taste  
 abasement in reality, and glory in recollection only, 
 so that he might feel shame at what he had found and weep at 

what he had lost. 
3  Parad 3.10: God established the Tree as judge, so that if Adam 

should eat from it, 
 it might show him that rank which he had lost through his pride, 
 and show him, as well, that low estate he had acquired, to his 

torment. 
 Whereas, if he should overcome and conquer, it would robe him 

in glory 
 and reveal to him also the nature of shame, 
 so that he might acquire, in his good health, an understanding of 

sickness. 
4  Parad 3.10; CGen 2.17: 

ܘƆܐ ܕƆܐ ŴƉܬܐ . Ɔܐ ŴƀƉܬܐ ƕܒűܗ ܗܘܐ: ƈźƉ ܓƢƀ ܕűƃ ܒƢܐ
 .ܓܒųƇ ܗܘܐ

ƍƠƌ̣ܐ ƎƉ űŶ ƎƉ . ̣ܕܗܘ ܐܕܡ ܒƌűƟŴƘ Ƣźƍܐ ܐܘ ܒƖܒƌűƟŴƘ Ƣܐ ̣
̇ܐƍƇſܐ ܐűſܐ ܕܨܒܐ    .ܗܘܐ̈

5  Parad 3.9: ܗܝŴƇƊƕ ƅſܐ ܕܐƇƀƇƃ ܗܝŴƌŴܓſܒܐ ŪƐƌ̈ܕ . 
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they did not acknowledge their sin they were expelled from their 
healthy Paradise into the cursed land of thorns and thistles that 
signifies the fallen state, the sick state of mankind.6 

The transgression of the Lord’s commandment took place 
because of man’s wickedness that harms humanity both spiritually 
and physically. ‘Our wickedness’ (ܬܢŴƤƀܒ) is able to produce 
visible and invisible pains.7 The transgression of the divine 
commandment was leading Adam and Eve to eternal death; not to 
the physical death that people experience in their life on earth, but 
to something similar to a (second) death at the final judgment, for 
if God had not expelled Adam and Eve from Paradise, they would 
have stretched their hand to the Tree of Life and would have eaten 
the cause of eternal death and pains that are irreversable. Thus, 
humanity would have been tortured eternally by pains.8 

Explicitly, Eve and the Serpent are mentioned as the cause of 
death. In Parad 11.9, Ephrem speaks of the ‘state of sickness that 
entered through the Serpent’;9 whereas it is said that Eve became 
the source of death,10 and she has been the ‘vine’ (ܐƦƙܓ) of 
death and the ‘vine-twigs’ (ܐƦƏ̈) that brought the first pains.11 

Both Adam and Eve also serve as representatives of all 
mankind. Death enslaved Eve and Adam,12 but also their 

                                                      
6  CGen 2.19; 2.23. 
7  Eccl 32.1 (cf. Nat 23.3): 

̈ܕܐƍƀƖƉ ųſƦſܐ ܕŹ ųƀƌŴŶ̇ ƎƀƍƀƄƌ ƈƃܒܐ ƆܒŴƤƀܬܢ ̇ 
ƣŴŶ̈ܒƃ ųƀܐܒܐ ƀƐƃܐ ̈ ̇ ̈ܐܦ ƃ ųƀƌƮƕŴƏܐܒܐ ܓƀƇܐ ̈ ̈ ̇ 

ƎƀܒŴŶ ܠŴƃܐ ܕƀƉűƟ ܐƌűƟŴƘ Ƣܒƕ Ƣƀܓ ųƍƉ̈ ̇ ...  
8  Cf. Parad 4.1-2; CGen 2.35 (see Gen 3:22). 
9  Parad 11.9: ܐſŴŶ űƀܒ ƦƇƕܘܬܐ ܕųſƢƃ. 
10  Dom 3:  ܐŴŶ ...ƁŶܕ ƈƄƆ ܬܐŴƉ ƎƀƖƉ ųƆ ̇ܗܘܬ . For 

 .ƦƀƉ see also Dom 42; Eccl 13.18ܘܬܐ
11  Virg 23.9: ܬܐŴƉܐ ܕƦƙܐ ܗܘܬ ܗܘܬ ܓŴŶ  ųƍƉܐ ܕƦƏ̇ ̈

̈ܒƢƄܘ ƃܐܒܐ . In Virg 34.2, therefore, Ephrem speaks of ‘Eve’s death’ 
 .(ܘŴƊƆܬܐ ܕŴŶܐ)

12  Sog 1.11:  ܐܕܡƆ ܘ ܗܘܘűܒƖƣܐ ܕƍźƏܬܐ ܘŴƊƆ ųƇźƟܘ
 Further about death see Dom 3; Nat 3.18; 4.33; 13.4; Epiph .ܘŴƇƙƣܗܝ
11.7; Sog 1.11; 1.28; Virg 5.8; 5.11; 23.9; 26.6; 30.12; 34.2; 34.12; 35.6; 
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descendants. Consequently, Ephrem refers the cause of death to all 
mankind who caused death, the curse and thistles to enter into the 
world and dwell in it.13 For instance, before her repentance 
Ephrem considers the sinful woman as the cause of death for 
everyone.14 Generally speaking, humanity is badly affected by death 
that ‘swallows us up’ (ƎƖƇܒ)15 and ‘absorbs us’ (ƎƆ ܦƢƏ).16 Sadly, 
‘we’ often enjoy our death for we do not recognise it as such.17 
Thus, mankind became an object of death and can be described as 
 ŴƀƉ,18 particularly the body.19 Because after the Fall Godܬܐ
intervened and introduced physical death to limit Adam’s pains and 
suffering,20 physical death is seen as mercy and not as 
condemnation. Nevertheless, pains and suffering are the curse put 
upon man due to the fact he is living on earth and not any more in 
the Garden of Eden. 

Here, on earth, on the cursed land, Adam and Eve tasted the 
reality of sickness and gained the knowledge about pain and 
suffering. Likewise they realised that they had lost the paradisiacal 
abode where they were pure and perfect. Instead they became 
impure, leprous and poisoned,21 as well as wounded and stained.22 
In other words, Adam lost his garment of glory (Gen 3:21)23 and in 

                                                                                                          
43.11-12; 48.5; 51.8; Nis 35.1; 35.19; 42.8; 52-59; Fid 10.18; 46.1; 64.12; 
67.14; Azym 14.1; Parad 5.14; 7.19; Eccl 1.6; 11.10; 17.2. 

13  Sog 1.28:  ܒܐŴƃܐ ܘƦŹŴƆ ųƆ ŴƀܓƏܐ ܐƕܕܐܪ ųſűƇſ̈ ̇ ̇̈ ̈

ųƆ ܒƢŶܬܐ ܕŴƉ ųܒ ŴſƢƣܐ ŴƇƕܗ ܘܐŴƇƙƣ̇ܕ ̇ ̇ . 
14  Virg 35.6: ܐ ܗܘܬűƀܒƕ ƥƍƇƄƆ ܬܐŴƉ ƦƇƕܘܕ. 
15  Nat 3.18: ܗܘܐ ƎƖƇܬܐ ܕܒŴƊܒ. 
16  Fid 10.18: ƎƆ ܦƢƏ ܬܐ ܕܗܐŴƊƆ. 
17  Eccl 1.6: ƎƆ ƋƐܬܢ ܒŴƉ̇ܕ . 
18  Fid 15.1. 
19  Fid 80.2. 
20  Cf. CGen 3:25. The role of death is well illustrated in the dialogue 

between death and Satan in Nis 52-59; particularly see Nis 52.8; 52.13; 
53.5; 54.7. 

21  Parad 4.4; 8.9; Nat 26.9. 
22  CDiat 16.15. 
23  CDiat 16.10; Nat 23.13; Virg 16.9. See further S. P. Brock, The 

Luminous Eye. The Spiritual World Vision of St Ephrem (Rome 1985), 65-76. 
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his nakedness became subject to sickness.24 Along with his 
nakedness, Adam also realised his sick state. Through the Fall, the 
life of Adam, representative of all human beings, changed radically: 
on the earth he faced a totally different world, a world where man 
can be afflicted with any kind of sickness. Therefore, Ephrem also 
speaks of the fractured state of Adam/man (ܗƢܬܒ)25 and of the 
darkness of error.26 The fallen state set in motion a long life of pain 
and suffering that could affect not just individuals, but also larger 
groups within the nation or the nation as a whole. And the Fall 
affected not just human beings, but the earth and the whole world 
of nature as well.27 

Ephrem describes this general human condition after the 
expulsion of Paradise with the term ܘܬܐųſƢƃ, state of sickness, 
that has been brought about by the Serpent.28 Likewise Paul uses 
 ųſƢƃ with the same sense when he denotes humanity’sܘܬܐ
spiritual fallen state as a state of sickness.29 

Because of this universal human condition of spiritual 
sickness, other sicknesses, diseases and pain can take place in 
human life and affect man spiritually as well as physically. Because 
of the ‘state of sickness’ (ܘܬܐųſƢƃ) error could grow strong in 
the world30 and remain with people.31 Thus with Simon the 
Pharisee, his thoughts concerning Jesus went astray because ‘error 
had entered him’.32 Likewise, the city of Nineveh as a whole fell 
into error,33 and the Chaldaeans are called the ‘heralds of error’.34 

                                                      
24  CDiat 16.10; Parad 3.13 (cf. Gen 3:7); 4.3-5; Iei 6.8. 
25  CDiat 2.25. 
26  CDiat 5.17; cf. CDiat 11.6. 
27  Fid 35.2; Epiph 7.15; Nat 1.62; 17.12; Virg 26.10; Nachträge Serm 

2.153-154. 
28  Parad 11.9. See also Parad 3.11; Nat 3.1; Fid 60.13; 75.18; Virg 

4.10; 11.13; 39.7. 
29  Rom 5:6; 6:19; 8:18; 8:26; Gal 4.13; cf also Hebr 4:15. 
30  Fid 60.13: ܘܬܢųſƢƃ ƈźƉ ƎƤƕܕܬܬ ƁƀƕŴźƆ. 
31  CDiat 11.6. 
32  Dom 16: ƎƉܬ ƎƉ ܬܐŴƀƕŴŹ ܗܝŴƇƕ ƦƇƕܕ Ƣƃ ƎƉܕ; cf. Lk 

7:39. 
33  Virg 45.9: ƁƀƕŴźܐ ܒƙƀƇܓ ŻƍƟܐ ܕܐܬŴƍƀƌ̈ . 
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Thus, error ‘blinded’ (ܪܬŴƕ) humanity,35 became the ‘cause of 
sickness’ (ܐƌܪܗŴƃ [ƦƇƕ])36 and spread its ‘nets’ (ܬܐűſƞƉ̈ ) 
everywhere.37 Error is bitterness and provides the ‘bitterness of 
death’ (ܬܐŴƉ ܬƢƊƆ), the ‘poison of death’ (ܬܐŴƉ ƋƏ) and 
the ‘dragon’s gall’ (ܐƍƀƌܬܗ ܕܬƢƉ).38 

Paradise and Adam’s health and ‘glory’ (ܐŷܒŴƣ) in it remain 
only in memory after he sinned, and he ‘weeps at what he had 
lost’.39 Likewise Adam/man and ‘our soul’ (ƎƤƙƌ) are considered as 
having become ‘lost’ and ‘perished’ (ܐűƀܐܒ).40 Humanity lost 
Paradise and became a prisoner on earth41 which is a dungeon 
compared to Paradise.42 People on earth are ‘captives’ (ܐƮƀƏܐ)43 
and in ‘confinement’ (ܐƤƀܒŶ̈ ).44 Earth is the place of ‘suffocation’ 
 45 and humanity is drowned in it.46 Earth is also(ŴƠƀƍŶܬܐ)
described as ܐƃŴƤŶ Ʀƀ̈ܒ ,47 for gloom, darkness and night have 
taken power over it.48 Darkness affects humanity badly for it is full 
of suffering.49 

                                                                                                          
34  Nat 22.32: ƎƀƖźƉܐ ܘſűƇƃ ܘܟűƇƄܗܘܘ ܒ ƎſųƘ̈ ܒƎƀƇƀƇ ܗܘܘ  ̇

ƁƀƕŴŹܕ ųſܘܙƮƃ ƈƀܒƦ̇ܒ . 
35  Nat 22.15: ƤƌܐƆ ܪܬŴƕ ƁƀƕŴŹܘܢűܓƐƌ ܐƦſƮܒƆܐ ܕ . 
36  Eccl 8.3:  ܗܝ ܕܗܘܬ ƁƀƕŴŹ̇]ƦƇƕ [ܐƌܪܗŴƃ . The reading ƦƇƕ is 

introduced by E. Beck. 
37  Nat 22.33. 
38  Nat 28.8. Further for ƁƀƕŴŹ see Nat 22.19; 22.27; Virg 5.2; 29.12; 

31.7; 34.5; 40.8; Iei 10.4; Azym 4.11; 5.1. 
39  Parad 3.12:  ܬܗűܐܒ ƈƕܘƈƇƀƌ . 
40  Virg 30.12; Virg 32.6. 
41  Virg 30.11-12. 
42  Parad 5.13. 
43  Virg 30.11. 
44  Parad 5.13. 
45  Parad 5.14. 
46  Nat 3.19. 
47  Nat 6.8. 
48  Virg 51.8: ܐƀƇƆܐ ܘƃŴƤŶܐ ܘƍźƊƕ. 
49  CDiat 17.2: ܐƃŴƤŶ ܐƤŶ ܐƇƉ̈ . For ܐƃŴƤŶ see further Virg 5.2; 

5.8; 52.1; Epiph 7.22; Eccl 13.7-9. 
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Because of the transgression Adam’s eyes were opened to see 
‘his disgrace’ (ܗƢƕܨ)50 and ‘his nakedness’ (ųƀƏܪŴƘ).51 Even 
though the eyes of the inhabitants of Eden were opened before the 
Fall, they were closed to see their nakedness for they were covered 
with ‘glory’ (ܐƦŶŴܒƣܬ).52 Adam was ashamed of his nakedness 
and tried to cover it with the ‘leaves of figs’ (ܐ ܕܬܬܐƘƮźܒ).53 
The nakedness of Adam became ‘our great nakedness’ ( ƎƀƏܪŴƘ
 54.(ܪܒܐ

Humanity, in its nakedness, became an object for sicknesses. 
Not just the physical naked ‘body’ ( ƘܓƢܐ -ܓƊƣŴܐ  ) could be 
affected, but also the ‘spirit’ (ܐŶܪܘ), ‘soul’ (ܐƤƙƌ) and man’s 
‘mind’ or ‘intellect’ ( ܗܘƌܐ -ܪƍƀƕܐ  -ܬܪƦƀƕܐ  ). In Virg 32.6, 
Ephrem speaks of what has happened to our spirit, soul and body, 
namely that our spirit has fallen into error, our soul has utterly 
perished, and our body sinned.55 In Fid 5.19, Ephrem uses medical 
terms in the context of these three parts56 of man: ‘bruises on our 
bodies, scars on our souls, marks on our spirits’.57 Because the 
human body is ‘weak’ (ܐƇƀŷƉ)58 and ‘mortal’ (ܬܐŴƀƉ),59 it can 

                                                      
50  Iei 6.8: ܗƢƕܐ ܨŵŶܐܕܡ ܘ Ɓƍƀƕ ܚƦƘ̈ܘ . 
51  CDiat 16.10: ܐܕܡ ƋƆ ܐźŶ űƃܕ ƢƉܐƦƉ ܬܘܒ . ƎƉ ŸƆƦƣܘܐ

ܘܒƘƮźܐ ܕܬܬܐ ŴƘܪƁƐƃ ųƀƏ ܗܘܐ. ̇ܬƣܒƦŶŴܐ ܗܝ ܕƚƀźƕ ܗܘܐ . 
See also Nis 57.2. 

52  CDiat 16.10; Parad 3.6; 3.13. 
53  CDiat 16.10; Parad 3.13. For ܬܬܐ see CDiat 16.1-10; Parad 

12.13-14; Virg 50.25; Azym 15.22. 
54  Iei 6.8. 
55  Virg 32.6: ųƀƍƘܘܐ ƦƖŹܕ ƎŶܪܘ ƚƇŶ̇  ܬűܕܐܒ ƎƤƙƌ ƚƇŶ

ųŷƄƣ̇ܘܐ ųƀƐŶܐ ܘźŶܢ ܕƢܓƘ ƚƇŶ̇ . 
56  In Parad 9.20 we find a gradation of  ܐƦƀƕܐ  -ܬܪƤƙƌ- ܐƢܓƘ . 
57  Fid 5.19: ƎƊƣŴܬܐ ܒܓƮܒŶܕ ƎƤƙƍܐ ܒƦƉŴƣ̈  ܐƦƉܬŴƃ̈

ƎŶܘƢܒ. 
58  Virg 24.13; 29.1. 
59  Fid 80.1-2; Dom 3; 9. 
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be afflicted with ‘bruises’ (ܬܐƮܒŶ)60 and ‘pains’ (ܐܒܐƃ̈ ),61 and 
become ‘sick’ (ܐųſƢƃ),62 ‘dumb’ (ܐƣƢŶ),63 ‘blind’ (ܐƀƊƏ)64 and 
‘leprous’ (ܒܐƢܓ).65 Likewise, the soul can be spiritually in pain 
and become dumb and blind.66 As we saw above, the spirit and 
intellect of man are not saved either. While the spirit can go astray 
and be harmed with ‘marks’ (ܐƦƉܬŴƃ̈ );67 the ‘intellect’ (ܐƌܗܘ) 
can be disturbed,68 the ‘mind’ (ܐƍƀƕܪ) can be fractured and 
become bitter and sick,69 and ܐƦƀƕܬܪ be affected with blindness 
like the eye.70 

Mankind can become physically and spiritually blind,71 and be 
deficient in its nature. Ephrem speaks of ‘our deficiency’ 
ƢƀƐŶܘܬܐ ) ’72 and ‘what is lacking in our creation(ŴƠƀƍƏܬܢ)
 Compared to the angels, man’s nature is weak and is 73.(ܕܓܒƦƇƀܢ
liable to produce ‘pus’ ( ŴƐƉܬܐܬ ).74 Likewise, it can be afflicted 
with ‘pains’ (ܐܒܐƃ̈ ),75 ‘sicknesses’ (ܐƌܪ̈ܗŴƃ),76 ‘suffering’ 
                                                      

60  Fid 5.19; 5.6. For ܬܐƮܒŶ see also Virg 3.10; Nat 3.20; 22.1; Dom 
42. 

61  Iei 10.6. 
62  Fid 19.10; Dom 42. 
63  Parad 8.5. 
64  Parad 8.4 
65  Fid 28.9-13; 38.17 (on Leprosy, see chapter IV, 1.2). 
66  Iei 4.1; 10.6; Parad 8.4-5. 
67  Virg 32.6; Fid 5.19. 
68  Iei App 1.9. 
69  Iei 4.1 (cf. Dom 19; 42); Dom 24; Fid 2.16; 79.9. 
70  Dom 16; Fid 45.1-2; 65.12. 
71  Iei 6.4; 10.4; Nat 24.11-12. 
72  Nat 3.1. Cf. Fid 19.11-12. 
73  Dom 11-12; CDiat 16.28; Virg 5.1. 
74  Epiph 8.22. For ŷƉܬܐŴƇƀ  see Dom 27-28; Virg 39.7; Fid 2.16; 

11.22; 70.13. 
75  CDiat 6.27; 11.5; Dom 19; 21; Nat 17.7; 22.1-3; Epiph 5.14; Sog 

1.29; Virg 3.10; 4.4; 23.9; 24.11; 31.14; Fid 6.14; 35.2; 38.7; Parad 5.13; 
11.9; C.Jul 1.9; Iei 4.1; 10.6; Azym 20.16-19; Eccl 1.5-7; 2.11; 25.7; 32.1; 
34.2. 

76  Parad 3.10-11; 8.5; 11.10; Eccl 8.3; 17.2; Virg 2.1-3; 4.4; 36.1; 39.7; 
68.22; Fid 35.4; Sog 1.29; Iei 10.7. 
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ƤŶ̈ܐ) ),77 ‘scars’ (ܐƦƉŴƣ̈ ),78 ‘marks’ (ܐƦƉܬŴƃ̈ )79 and ‘harms’ 
̈ܬܘƃܐ) ).80 Humanity is surrounded by ‘iniquity’ (ܐƆŴƕ),81 
‘dirt/foulness’ (ܨܐܬܐ),82 ‘debts’ (ܒܐŴŶ̈ )83 and the ‘curse’ 
 84 where moral and medical terminology are more or less,(ƦŹŴƆܐ)
used interchangeably. People such as ‘lepers’ (ܒܐƮܓ),85 the ‘deaf’ 
̈ܕܘܓܐ) ), ‘crippled’ (ܐƮƀܓŶ) and ‘dumb’ (ܐƣƮŶ),86 or ‘blind’ 
ƀƊƏ̈ܐ) ),87 ‘paralysed’ (ܓܐƀƤƘ̈ ),88 ‘sick’ (ܐųſƮƃ)89 and 
‘wounded’ (ܐƀŷƊƉ̈ )90 point to signify the weakness and 
deficiency of humanity after the Fall. 

In this context, the question of theodicy can be understood: 
God created a good world, and planted human beings in it bearing 
His image. Mankind caused a gap between itself and its Creator. 
Thus, actually mankind must bear the responsibility for pain and 
suffering in the world, but God in His mercy offers medicine and 
healing to restore human beings. Ephrem does not understand all 
that happened to man after the Fall as a just God’s punishment and 
curse, but rather as the consequence of sin, the effect of the Evil 
One, man’s free Will and his actions. The presence of sickness and 
suffering in the fallen state of the human condition is the gift of the 

                                                      
77  CDiat 17.2; Nat 22.1; Virg 4.13; 38.4; Parad 5.13-14. 
78  Virg 46.25-27; Fid 5.19. 
79  Fid 5.19; Epiph 5.6-8. 
80  CDiat 16.9; Parad 12.4. 
81  Nat 3.19. 
82  Virg 35.6; Eccl 13.25. 
83  Virg 7.9; 49.16; Eccl 5.2-6; 5.16; 13.7-8; Epiph 5.6-8. 
84  Nat 3.15; Epiph 8.2; Sog 15.8; Virg 24.11; 31.14; Parad 3.5; 6.8; 

7.8; 7.14; 9.1; 9.12; 11.9-11; Iei 6.8; Eccl 28.16. 
85  Nat 17.17-18; CDiat 8.1; Epiph 3.16-17; 5.6-8; 6.2; Fid 28.13; 

38.17; Parad 4.3-5; 12.4; 12.9-14; 15.12; Eccl 5.22; 11.5. 
86  Nat 17.13-18; Virg 19.2; Parad 6.8; 7.13; 8.5. 
87  CDiat 10.7; 16.28-33; Virg 16.7; 35.3; Fid 41.7; 56.11-12; 65.10-13; 

Nat 6.8; 17.13-18; 26.7; Epiph 7.22; Parad 7.13; Azym 13.12; Eccl 1.5; 9.8; 
13.7-15.  

88  Parad 7.13.  
89  Virg 5.11; 19.2; Fid 2.16; 19.10-12; 35.4; 47.1; Virg 52.3; Iei 10.7; 

Eccl 38 Refrain. 
90  Nat 4.24; Dom 42; Virg 37.1; Iei 4.1.  
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Evil One,91 Death and Satan who enslaved and humbled Adam.92 
The reason for the radical change in the early history of man is sin; 
and the main source of sin is fallen Satan and man’s free will. 

5.1.2 Satan, Evil One and the Devil 
The reason for the radical change in the life of mankind is sin; and 
the main source of sin is the fallen Satan as an external power, and 
man’s free will as an internal and essential part of human creation. 
In this section we will look closer at the former, namely Satan who 
fell from his rank and led Adam and Eve astray in Paradise and 
continues to affect man. Significantly, in the dialogue between 
Satan and death, in Nis 52-59, Ephrem emphasises that Satan did 
not only cause Adam and Eve to sin, but also caused all mankind 
to become sinners.93 Ephrem plays with the name ‘Satan’ (ܐƍźƏ) 
and associates it, through a popular etymology, with the verb 
 źƏ, ‘to turn aside, go astray’.94 Satan turned himself aside fromܐ
God and causes humanity to turn aside too.95 

As a ‘dragon’ (ܐƍƀƌܬ),96 Satan is ‘cunning’ (ܐƖƀƌܨ),97 a ‘liar’ 
 100,(ܐſܓƌŴܐ) ’As if in a ‘contest 99.(ܙܐƘܐ) ’98 and ‘false(űƃܒܐ)
Satan ‘fights’ (ܫƦƃƦƉ)101 against humanity which he ‘hates’ 
 104.(ܓƅŷ) ’102 ‘deceives’ (ƈƄƌ)103 and ‘laughs at,(ƍƏܐ)
Furthermore, through ‘jealousy’ (ܐƊƐŶ),105 ‘deceit’ (ܐƇƄƌ),106 
                                                      

91  Eccl 48.11; Virg 31.14. 
92  Nat Sog 1.11. 
93  Nis 52.2; 53.7; 53.9; 53.26; 57.1. 
94  Cf. Haer 26.4. For information about this popular etymology of 

‘Satan’ see chapter IV, 1.1.4. 
95  Nis 54.9; 59.12. 
96  Nis 57.3. 
97  Nis 54.11; cf. Eccl 1.3. 
98  Nis 55.5. 
99  Nis 56.8. In Fid 38.7, ܐƘܙܐ is considered as ܐܒƃܐƀƐƃ ܐ . 
100  Nis 56.1; cf. Parad 3.9. 
101  Nis 55.24. 
102  Nis 55.9; Virg 3.5. 
103  Nis 57.3. 
104  Nis 57.5. 
105  Nis 57.15; Fid 50.5-6; Eccl 1.2. 
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‘contention/controversy’ (ܐƍſƢŶ),107 ‘iniquity’ (ܐƆŴƕ),108 
‘desires/lusts’ (ܐƦܓƀܪ̈ܓ),109 ‘cupidity/greediness’(ܬܐŴƍƖſ),110 
‘theft’ (ܬܐŴܒƍܓ),111 ‘godlessness/impiety’ (ܬܐŴƙƍŶ),112 
‘gluttony/debauchery’ (ܬܐŴŹŴƏܐ),113 as well as through ‘oracle, 
augury and divination’ ( ܐſ̈ܪŴƃܐ ܘܙƤŷƌܐ ܘƉƞƟ),114 Satan 
causes man ‘to sin’ (ƁźŶܐ),115 ‘destroys man’s hope’ ( ơƐƘ
 Likewise, he 117.(ܙƃܐ) ’Ə)116 and ‘becomes victoriousܒƢܗ ܕܐƤƌܐ
wins over man by means of ‘habit, ease, advantage and persistence’ 
 ,118 Considering all these.(űƀƕܐ ŷƀƌܐ ܘŴſܬܪƌܐ ܘܐŴƍƀƉܬܐ)
Ephrem customarily describes Satan with the term ܐƤƀܒ, ‘Evil 
One’, and uses it as a name for Satan.119 

Satan, the ‘Evil One’ (ܐƤƀܒ), is ‘divided’ (ŭƇƘܐܬ)120 in 
himself, and his name is ‘hated’ (ܐƍƏ).121 The Evil One acts in his 
free will and thus has authority over himself; but whatever he does 
and performs is hidden and invisible. In Virg 20.4, Ephrem says: 
‘the Evil One sang in them [using] hidden deceit’ ( ƢƉܐ ܙƤƀܒ
 The Evil One dwells in mankind and is .(ܒųܘܢ ƇƄƌܐ ƀƐƃܐ
invisible so that the ܐƤƙƌ is unable to perceive him. He cannot be 

                                                                                                          
106  Nis 52.2; 57.3; Virg 20.4. 
107  Nis 53.3; Virg 14.3. 
108  Nis 56.10; 57.26.  
109  Nis 52.20; Virg 1.6-8; 32.8. 
110  Virg 14.11; Nat 22.17. 
111  Nis 57.22. 
112  Nis 57.18. 
113  Virg 14.11.  
114  Nis 55.11; 57.16. 
115  Nis 53.9; 53.26; 55.11; 57.1-2. 
116  Nis 52.23. 
117  Nis 53.7; 53.15; 54.13; cf. Virg 52.1. 
118  Nis 55.27. For ܐűƀƕ̈  see also Eccl 1.6. 
119  Nis 35.8; 52.19; 53.6; 57.1; cf. Fid 38.7; 50.6-7; C.Jul 1.9; Nat 13.5; 

21.11; 22.17; 22.30; 22.34; Virg 1.4-6; 10.4; 20.4; 30.7; 48.12; 52.1. 
120  Nis 53.20; cf. Nis 56.18. 
121  Nis 52.15; 52.19; 54.17; 55.9; 57.26; Fide 38.7. 
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seen or touched, neither can his bitterness be tasted.122 Therefore, 
the Evil One is able to say: ‘some of my breath was in them, the 
lump of dough of humans (cf. 1 Cor 5:6) is a companion of our 
leaven’.123 The Evil One can dwell in man by means of ‘devils and 
demons’ ( ƣ̈ܐܐŴſ̈ܕܐ ܘܕ ) which are described as the children of 
sin.124 

The Evil One became victorious and thought never to be 
defeated.125 He ruled in the world as a god,126 ‘swallowed the whole 
creation’,127 misled and harmed everyone.128 In Virg 1.3, it is 
explicitly said that ‘Satan wounds’ (ܐŷƊƉ ܐƍźƏ).129 The Evil 
One does not have to do this, but he chooses to.130 He knows how 
to ‘harm’ (ƎƀƄƌ), ‘blind’ (ƎƀƊƏ), or ‘injure us’ (ƎƙܓƏ), and to 
hold people as if in prison.131 The Evil One ‘intoxicated’ (ܐܪܘܝ), 
‘perturbed/disturbed’ (ܕܘܕ) and rent mankind in pieces (ƎƐܒƐܒ); 
but the foolish who have been torn in pieces did not realise their 
pains.132 Furthermore, through his ‘arrow’ (ܓܐܪܐ) and poisoned 
food,133 or through ‘strangling’ (ܐƦƀƟŴƍŷƉ),134 and his ‘snares 
and noose of subtlety’ (  Satan 135,( ܘƤƌܒܐ ܕŴƊſƢƕܬܐŷƘܐ

                                                      
122  Fide 50.6-7. 
123  Nis 35.8:  Ɓƍܐ ܕܒƦƇƀܓܒ ƁƇſܕ ƎƉ ܐƘܘܢ ܗܘųܗܘܐ ܒ Ʀſ̈ܐ

ܒƢܬ ܙܘܓų ܗܝ ܕƢƀƊŶܢܐƤƌܐ  . 
124  Nis 35.2: ܐŴſűƆܐܕܐ ܘƤƆ ųƀƍܒƆ ƦƄƇƉ ܐƦƀźŶ̈ ̈ ̇ ̈ . Cf. Virg 4.13. 
125  Virg 52.1: ܒŴŷƌ ܐƆܗܘܐ ܕ ƢܒƏܐܕܡ ܘƆ ܐƤƀܐ ܒƃܙ. 
126  Nat 21.11: ܐųƆܐ ƅſܐ ųƀƏܪŴƃ ܗܘܐ ƁƉܐܪ. 
127  Nat 22.30: ܐƦſƢܒ ųƇƄƆ ųƖƇ̇ܒ ̇ . 
128  Virg 1.4-6. 
129  Virg 1.3: ƎƀƏܐƉ ܢŴƌܐ ܘܗŷƊƉ ܐƍźƏ. 
130  Nat 22.34. 
131  Nat 22.17. 
132  C.Jul 1.9. For ܐܪܘܝ see further Virg 27.2. In Virg 37.5, sin is 

considered as a wild animal that has secretly torn man in pieces. Drawing 
attention to the invisibility of the Evil One, Ephrem says that the Evil 
One cannot be depicted with any pigments (Fid 33.7). 

133  Virg 14.11; Virg 14.11-14. 
134  Nis 53.17; cf. Nat 3.19; Parad 5.14. 
135  Nis 52.4; 58.23; cf. Eccl 1.5. 
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‘strikes’ (ܐŷƊƉ)136 and kills mankind,137 as he killed Adam 
through the Serpent.138 In contrast to death who kills physically, 
Satan kills spiritually as well.139 

The Fall of Adam and Eve was initiated by the advice of the 
Evil One who is described as having ‘proferred poison in food’ to 
Adam.140 The ‘poison’ (ܐƊƏ) was offered to Eve through the 
Serpent. The term ܐƊƏ is in itself a neutral word: only by 
response to it does it prove to be ܬܐŴƉ ƋƏ, ‘poison of death’, 
or, alternatively, ܐƀŶ ƋƏ̈ , ‘Medicine of Life’. The Serpent was 
used by the Devil and became a symbol of evil seduction,141 for it, 
as a reptile, ‘deceived’ (ܗƦƇƄƌ̇ ) Eve and caused Adam ‘to sin’ 
(ƁźŶܐ).142 Apart from being an agent of the Evil One, the Serpent 
was ‘healthy’.143 Nevertheless, Adam and Eve were wounded by the 
Serpent (ܐſŴŶܬܗ ܕŴŷƉ), and, as Ephrem says, they were 
‘swallowed’ by the Reptile.144 Adam was pure in Eden until ‘the 
Serpent had breathed on him’,145 and it was through the Serpent 
that Adam’s healthy state was changed into a ‘state of sickness’ 
-146 The Serpent did not only wound Adam (Gn 3:1.(ųſƢƃܘܬܐ)
18), but also the Israelites in the camp (Num 21:4-9): ‘the Serpent 
struck Adam in Paradise and killed him, and the Israelites in the 

                                                      
136  Virg 1.3. 
137  Nis 53.9; 54.7; 54.16; 55.9. 
138  CDiat 16.15: The Serpent struck Adam in Paradise and killed him. 
139  Nis 54.7; 54.16; 55.11. 
140  Cf. Eccl 48.11; Nat 26.9; Virg 10.4; 13-14. 
141  For Amnon who is described as a serpent/snake (Virg 2.3) see 

chapter V, 1.4.1. 
142  Cf. Nis 57.1-3. 
143  Cf. Haer 21.6: although the Serpent was ‘more crafty than any of 

the wild animals’ (Gen 3:1), in its nature it was originally good like the rest 
of the creation and like the Tree of Knowledge.  

144  Nat 1.27-28.  
145  Parad 4.4. 
146  Parad 11.9. 
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camp and disturbed them.’147 Thus, the Serpent, as Satan, can be 
the agent of wounding humanity.148 

In the context of sickness imagery, the idea of ‘poison in food’ 
is the most significant. The Evil One seduces Adam and Eve by 
the poison of the forbidden fruit: ‘As a false friend he pleased him 
[by] offering him poison in [his] food’.149 Poison appears mainly in 
the context of food, and since it is related to the Evil One, Ephrem 
often speaks of the ‘poison of death’ (ܬܐŴƉ ƋƏ).150 Because of 
the Evil One, the fruit151 and the paradisiacal tree152 served as the 
poison of death for Adam and Eve. Along with Adam and Eve, the 
poison of death entered into the world and remains as a means for 
the Evil One by which he is still able to poison mankind. The 
advice of the Serpent is understood as ‘pouring venom into [Eve’s] 
ears’.153 The ‘venom’ (ܬܐƢƉ), as the ‘poison of death’ ( ƋƏ
 ,ŴƉ), affects the whole creation. ‘The Evil One mixed his cupܬܐ
showed his venom to every one’,154 so that, for example, the free 
will - or in particular ‘greed’ (ܬܐŴƍƖſ) and worldly ‘care’ 
 ,become a cause of poison and venom.155 Furthermore ,(ƦƀƌƢƉܐ)
the Son of God can be both Medicine of Life and poison of death: 
approaching Him with Faith, He is the Medicine of Life; whereas 
having doubts and prying into Him will have an effect like the 
poison of death.156 This is clearly illustrated both in the case of the 
eucharistic bread as the Medicine of Life and in that of the 

                                                      
147  CDiat 16.15:  ƈſܐƢƐſܐƆܘ ųƇźƟܐ ܘƤſܕƢƙܐܕܡ ܒƆ ܐſŴŶ ܐŷƉ

 .ܒƦſƢƤƊܐ ܘƢŶܒ ܐŴƌܢ
148  In Virg 3.1, it is explicitly said that ‘the Serpent wounded Eve’ 

ƍźƏܐ ) ’and in Virg 1.3, that ‘Satan wounds ,(ſŴŶܐ ŷƉܐ ŴŷƆܐ)
 .(ŷƊƉܐ

149  Nat 26.9:  ܐƊƏ ųƆ Żƣܚ ܘܐܘƞƘܐ ܐƇƀƄƌ ܐƊŶܪ ƅſܐ
 .ܒƊܐƦƆŴƃܐ

150  Cf. Parad 15.12; Azym 18.16-17; 19.22-24. 
151  Parad 12.3; cf. Eccl 19.7; Fid 5.16. 
152  Parad 15.12. 
153  Parad 7.6. 
154  Parad 9.2. 
155  Parad 7.6; 7.14; Iei 1.6; Eccl 8.3; Eccl 11.6; Nis 14.2. 
156  Eccl 19.7; Fid 5.16 (on prying and probing, see chapter V, 1.4.7). 
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unleavened bread as the poison of death.157 The ‘unleavened bread’ 
 as the poison of death refers to the Evil One: ‘behold he (ƢƀźƘܐ)
gave us from his unleavened bread to be in us as the poison of 
death.’158 Since the term ܬܐƢƉ can also mean bitterness, the Evil 
One is described as ‘bitter’ (ܐƢſƢƉ),159 and he is considered as the 
cause of bitterness in the world. In Dom 15, it is explicitly said that 
‘the Evil One gave his bitter counsel to the house of Adam through 
the food’.160 Thus, the poison of death, as well as venom and 
bitterness, entered into human life through the mouth (i.e. eating 
the food that the Evil One offered)161 and ear (i.e. listening to his 
deceptive advice). 

Finally the wickedness of the Evil One becomes our 
wickedness and a part of us: ‘our wickedness is the source of all 
harms: its thoughts are hidden pains, and its deeds are visible 
pains.’162 Nevertheless, not everyone is so badly harmed. Even 
though Satan also affects some of the prophets and kings, he does 
not have power over the just and upright.163 Ephrem’s hymns 53 
and 57 On Nisibis provide a list of significant biblical figures, like 
Aaron, David, Solomon, Samson, Ezekiel and Simon, who were 
affected by Satan; but Ephrem also gives a list of some of the just 
and upright, like Joseph, Moses, Elijah, Job and John, who were 
victorious over the Evil One.164 Thus, the Evil One and Death can 

                                                      
157  Azym 18-19. 
158  Azym 18.11. 
159  Parad 15.15. 
160  Dom 15: ƀܒ ܗܘܐ ܒųſ ܐ ܗܘƦƆŴƄƉ ƦƇƖ̣ܕܒ ųƄƇƉ ܐƤ

ŻƙŶ ܕܒųźŷܐ  :ƢſƢƉ. In Parad 3.8, Ephrem saysܐ űƆܒƦƀ ܐܕܡ
 .ƌܐŴƇƃܢ ܕƦƌܐܒŴƇܢ

161  Isa 6:5-7 is one of many biblical passages where the lips are 
identified as the locus of sin, perhaps because the lips are the visible and 
audible gateway of the human heart (cf. Prov 6:14) where evil originates 
(cf. Gen 6:5; 8:21: Jer 17:9; as well as Mt 15:8, Lk 6:45; Rom 3:13; 1 Pet 
3:10). 

162  Eccl 32.1:  ܐܒܐƃ ųƀܒƣŴŶ ƎƀƍƀƄƌ ƈƃܐ ܕƍƀƖƉ ܬܢŴƤƀ̈ܒ ̇ ̈ ̈

ƀƐƃ̈ܐ ܐܦ ƌƮƕŴƏܐ ƃܐܒܐ ܓƀƇܐ ̈̈ . 
163  Nis 53.6; 53.24. 
164  Nis 53.6-26; 57.3-32. Ephrem’s ‘lists’ or sequences of examples 

relate to an older tradition is explored in R. Murray’s article, ‘Some 
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be weak too, particularly in the fight against the just and upright 
and, above all, against Jesus.165 

5.1.3 Free Will (ܐܪܘܬܐŶ) 
Besides the influence of the Evil One, Ephrem emphasises man’s 
free will as another reason for man’s state of sickness and for 
sickness in the world. Like the Serpent, Fruit and the Tree of 
Knowledge the nature of free will is not evil. Being astonished at 
the natural beauty of Paradise, Ephrem considers the beauty of free 
will even more excellent: ‘free will was envious of the Garden and 
from itself brought forth victorious fruits whose crowns vanquish 
the very splendours of Paradise.’166 Thus, free will is beautiful and 
can act and perform deeds in a good manner. The Lord granted it 
to humanity as a gift par excellence, and it is the greatest divine gift 
through which humanity has been honoured.167 It is compared to 
the sun, and its authority and power to God.168 Therefore, the 
imago Dei is depicted in it,169 and, even though He could, God 
does not force humanity to keep His commandments. Although 
God may act against nature,170 He does not act against free will: 

                                                                                                          
rhetorical patterns in early Syriac Literature’, in R. H. Fischwer (ed.), A 
Tribute to Arthur Vööbus (Chicago 1977), 109-31. 

165  Nis 54.1-2; 56.2; 56.18. 
166  Parad 6.15:  ųƍƉ ŴƠƙƌ ŴŶŴƣܐ ܘƦƍܐܪܘܬܐ ܒܓŶ ƦƊƐŶ̇

Ƙ̈ܐܪ̈ܐ ܕܙŴƃܬܐ ܕܙųƀƇƀƇƃ Ŵƃܘܢ ƞƆܒƦܘܗܝ ܕƢƘܕƐſܐ ̈ . 
167  Haer 11.1: 

ܐƎƀƏ ܐƏܐ Ŷܐܪܘܬܢ ܒƅ ܬܬܐƏܐ ܘܒƅ ܬܬƐŶܐ Ɔܐ ܬܗƉܐ 
ųƍƊƆŴŶ ܐܡ ܐܦƟ ܗܘ ƅܕܒ ųƀƌ̈ܕܪŴƕ ƎƉ̇ ̇ 

 ƎſƢƀƏܐ ܕܐƊƊſ ƎƉ ܢƦܗܘ ܐܘܪܒ ųܐ ܕܒƦܐ ܪܒƦܗܒŴƉ̈ ̇

Ɗƣ ܐƕܐܪ ƎƉ ܘܢųƀƉŴŶƦ̈ܒƎſܪŴƕܙ ƁܓƏ ųſűƖƇܒ ƎƉܪ̈ܐ ܕŴŹܐ ܘƀ̇ 
ƘܓƢܐ ܙŴƕܪܐ ܒŷܐܪܘܬܐ ƈƃ ƎƉ ܒƢƉ ƎſƮܝ : ƦƀƌŴƕܐ

 .ܐܘܪܒųſƦܝ
168  Haer 11.4:  ܐŷƌܐ ܕƤƊƣ ƅſܐܪܘܬܐ ܕܐŷƆ ųƀƙŷƌ ŴƍƉ̇ ̇

ųƇƀŶ ŵſŵƕ ܐųƆܐ ƅſܕܐ ųƍźƆŴƣ ܡŴƇźƌ ŴƍƉ ܐƖƀƟƢ̇ܒ ̇ ̣ . 
169  Haer 49.7. See also N. El-Khoury, Die Interpretation der Welt bei 

Ephrem dem Syrer (Mainz 1976), 111-20. 
170  Virg 30.5-6. 
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‘our Lord did not wish to force our will, nor our free will’.171 
Neither does free will act under compulsion from the Evil One and 
so choose the worst. Man is created with the gift of free will to 
enable him to be himself, creative and knowledgeable, to know 
good and bad, and to be able to make his own decisions. In 
Ephrem’s words: ‘free will is the treasure of humanity’ ( ܐܪܘܬܐŷƆ
 ƦƊƀƏ).172ܐ ܕܐŴƤƌܬܐ

In Eccl 2.19, the nature of free will is compared to the nature 
of sweetness that ‘is sweet for the one who is restored in good 
health, but bitter for the one who is sick; i.e. free will when it is sick 
produces sinners, but when healthy it produces upright people.’173 
Ephrem clarifies the effect of the action of free will better in Eccl 
19.7 where he alludes to the Tree of Knowledge as the poison of 
death and the Son of God as the Medicine of Life: as at the 
beginning free will chose to pluck the poison of death, now it is 
also able to pluck the Medicine of Life.174 

Thus, free will can be strong and become victorious against 
Satan,175 but he fights against our free will;176 and although it is 
strong it can be defeated by means of habit, ease, advantage and 
persistence.177 Just as the Evil One is responsible for his actions 
because he possesses free will,178 likewise, man is responsible for 
his actions because of his free will. 

                                                      
171  Virg 20.5:  ܐܘ Ǝƍƀܘܡ ܐܘ ܨܒƦƊƉ ܐƞƖƌܐ ܨܒܐ ܕƆܢ ܕƢƉ

 .Ŷܐܪܘܬܢ
172  Eccl 2.23. 
173  Eccl 2.19:  ųſƢƃܕ ƎƊƆ ܐƢƉ ƋƀƇŶܕ ƎƊƆ ܐƀƇŶ ܬܐŴƀƇŶܕ ųƍƀƃ̇ ̇ ̇

̈ܗƎƃ ܐܦ Ŷܐܪܘܬܐ ųſƢƃܐ ƀźŷƆܐ ܘƊƀƇŶܐ ŵƆܕƠſܐ ̈ . 
174  Eccl 19.7: 

ܕſƞƉܐ ܕƘ ƈƄƆܐܪƎſ̈ ) ܗܝ( ܕܐƅſ ܐűſܐ ܒŷܐܪܘܬܐ) ̇ܒŴŶ)ųܪ 
ŻƣܘƦƣܬ 

̇ܘܐƎƄſ ܕܐܬűƟŴƆ ƎƉ ƦſƞƉܡ ܕܬŴźƟܦ ܘܬŴƉ ƋƏ ųƆ ŪƏܬܐ 

ſƞƉ̈ܐ ܗܝ ܕܬŴźƟܦ ƀŶ ƋƏ ųƆܐ ̇.  
175  Nis 55.29: Ǝƌܪűܐܪܘܬܐ ܐܬܒŶ ƦƉųƌܐܢ ܗܘ ܕ. 
176  Nis 56.1: ܐƤƀܒ ƅƆ Ʀſܐ ܐƌŴܓſܐܪܘܬܐ ܐŶ Ƌƕ. 
177  Nis 55.27:  ܐƀƃܕŵƉ ܘܢųܬܐ ܒŴƍƀƉܐ ܘܐƌܬܪŴſܐ ܘŷƀƌ ܐűƀƕ

Ŷƈƃ ƎƉ ƦƀƤƟ ܐܪܘܬܐ . 
178  Virg 30.7. 
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The state of ‘free will’ (ܐܪܘܬܐŶ) contrasts with the state of 
‘slavery’ (ܘܬܐűܒƕ). But since free will is misused, Ephrem says 
that people ‘have sold their free will and bought slavery’,179 and 
have fallen under the yoke.180 Free will becomes like a thief, and in 
its richness it robs a person of the divine gifts.181 Furthermore, ‘we 
subdue’ our free will.182 Therefore, Ephrem says that our free will, 
despised by the Evil One,183 has ‘closed’ our eyes.184 But since free 
will is wrongly used so that it makes wrong decisions and acts 
against the Lord, Ephrem can speak of ‘free will as the source of 
sickness’ and of the ‘pain of free will’ (ܐܪܘܬܐŶܐܒܐ ܕƃ).185 He 
compares free will to a ‘fountain that is disturbed by itself’ 
ƍƀƖƉ̇ܐ ܕƦƉ ųƤƙƌ ƎƉܕŷƆܐ) ).186 

At the beginning man’s free will was divided, and in its 
craftiness it sought to approach divine righteousness.187 In their 
free will, both Adam and Eve failed for they desired the excellent 
fruit and ignored God’s commandment. They were ‘infantile’ 
( ƣܒƢܬܐ/ƣܒƢܐ )188 and ‘weak’ (ܐƇƀƆ̈ܐ ).189 The free will with 
which man was created led Adam and Eve astray in error that is the 
cause of sickness.190 By free will the inhabitants of Paradise 
stretched out their hands to the fruit which was the ‘poison of 
death’.191 Adam did not trust the Lord, preferring to steal192 and so 

                                                      
179  Virg 31.1: ܘܬܗܘܢűܒƕ Ŵƍܐܪܘܬܗܘܢ ܘܙܒŶ Ŵƍ̣ܙܒ ̇ . 
180  Nat 26.10: ܐƢƀƌ ƦƀŶܐܪܘܬܐ ܬŶ ųƆ ƦƇƙƌ̇ܕ . 
181  Virg 34.10:  ܐŵܐ ܘܓƦܗܒŴƊƆ ܒܐ ܗܝƇƕ ܐܪܘܬܐŶ ƦƊƀƏ

 .ܕܨܒƍƀܐ ƍƣűƆܐ ܕƀŹܒŴܬܐ
182  Parad 7.31: ųƌűܒƖƣܘ ƎƆ ܒųſ ܐܪܘܬܐŶܒܐ ܕŹ̇ . 
183  C.Jul 1.9: ܐŵŶ ܐƤƀܝ ܘܬܘܒ ܒűŶܐ ܘƤƌܐ Ɓƍܕܐܪܘܝ ܘܕܘܕ ܒ ̈

̇ܐƏܓƁ ܘܒƢƐܗ ŷƆܐܪܘܬܐ . 
184  Iei 6.6: ܐܪܘܬܢŶ ܬűŶܐ ܕܐƍƀƕ ܚƦƘ̈ܘ . 
185  Eccl 2.11. 
186  Eccl 32.1. 
187  Cf. Eccl 2.11.  
188  Cf. Nis 54.9; Nat 26.8. 
189  Eccl 11.10. 
190  Eccl 8.3: ܐƌܪܗŴƃ ƦƇƕ ܐܪܘܬܐŶ. 
191  Cf. Eccl 19.7. 
192  Crucif 8.2. 
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eat the fruit, when he wished to become divine.193 In consequence 
he became leprous.194 Therefore, Ephrem goes further and 
considers free will as a spring of all visible and invisible diseases 
that ‘muddied itself’ and acts or thinks evil against its Creator.195 As 
Adam, so too King Uzziah was misled by his free will that incited 
him to enter the Holy of Holies against the divine 
commandment.196 The result was the loss of kingship and 
leprosy.197 

Not only did Adam and King Uzziah undergo the testing of 
their free will, but so does everyone born on earth. Ephrem uses 
the Hebrews as an example in that they, as a nation, fell into 
idolatry and into the sickness of error because of their free will.198 
In the hymns On Faith, Ephrem often rebukes the Arians, who are 
considered as a sick limb, for trying to investigate the Son of God. 
They are able to do so because of their free will.199 Mankind with 
its free will might also criticise God for bestowing free will upon 
humanity. Ephrem condemns those who rebuke Divinity through 

                                                      
193  Cf. Nis 69.12.  
194  Parad 4.4. 
195  Eccl 32.1: O Good One have pity on our wickedness 
 which is the spring of all kind of harm. 
 Its thoughts [are] hidden diseases, 
 also its deeds [are] visible diseases. 
 For it is from it that the first transgression of all wrongdoings 

comes, 
 of the middle as well as of the last ones. 
 You who are serene make serene our free will, 
 the spring which muddied itself. 
196  Fide 38.17: Adam wanted to inherit the brightness 
 and the earth became his inheritance.  
 Uzziah wanted to add priesthood for himself 
 and he was given in addition an abominable leprosy (2 Chr 26:16-

21).  
 The Syriac text is given in chapter IV, 1.2.3. 
197  Fid 28.14: Behold they are both depicted for the knowing 
 in the pure mirror of thought, 
 for they had put on the same image of the will 
 and the same seal of anger coming from free will. 
198  CDiat 11.6. 
199  Fid 28.16 (for the effect of investigation see chapter V, 1.4.7). 
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their free will.200 Free will, the gift of God, is misused by man 
through his evil actions and thoughts, and it became like a soul for 
the desires that live by it.201 

In Virg 48.13-15, Ephrem contrasts free will with the grace of 
the Lord. He emphasises the responsibility of free will that 
repeatedly acts mistakenly, leads into error and sickness, and in this 
way caused Adam’s beauty to become ugly; whereas divine grace 
continually corrects free will’s mistakes and re-establishes man 
from his fallen ways.202 Although Jesus, making us free from the 
slavery of sin, granted us true free will as the Father did at the 
beginning,203 nevertheless people still sin because of their free will. 
In Parad 6, the Church corresponds to Paradise;204 i.e. as Adam and 
Eve, everyone is required to obey the Lord’s commandment and let 
his free will act in a proper way as the just do. In contrast to Adam 
and Eve, ‘the effort of free will adorns the church with all manners 
of fruits’.205 

5.1.4 Sin (ܐÿÙÓÏ) 
In Ephrem’s view, Sin is the result of the Evil One’s deceit and of 
man’s wrong use of free will. Sin, by means of disobedience, 
jealousy, lust, rebellion, crime, etc., causes a great gap, a chasm, 
between Creator and Creation and alienates human beings from 
God and their original created state. In many cases it does not 
matter whether sin is committed intentionally or unintentionally: 
the consequence can be the same, such as pain, grief, sickness and 
even death. 

Ephrem personifies sin and considers it as something which 
kills (ܐƦƆŴźƟ)206 and swallows up people.207 It tries to gain 

                                                      
200  Dom 30. 
201  Virg 3.8. 
202  Virg 48.13-16. 
203  Virg 6.12. 
204  Parad 6.7-8. 
205  Parad 6.10:  ܐܪܘܬܐŶܐ ܕƇƊƕƎſ̈ܐܪƘ ƈƄܗ ܒƦ̇ܨܒ . 
206  Dom 21; 42; cf. Haer 18.3:  ܐƇźƟ ܐ ܗܘƢƀźƠܐ ܒſŴŶܬܗ ܕƢƉ

...ųźŶܐ ܕܨܒƍƀܐ ܗܘ  
207  Virg 43.15. 
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authority over everything208 and spreads its snares everywhere.209 
At the beginning, Adam sinned while he ate from the forbidden 
fruit.210 Consequently he fell into corruption and was wounded,211 
and as a result humanity was enslaved212 because of sin.213 
Futhermore, sin has swallowed up humanity and torn mankind into 
pieces like a wild animal,214 and it became universal so that there is 
no person who does not sin (cf. 1 Kgs 8:46; 2 Chr 6:36), but Jesus.  

The spiritual ‘pains, debts and sins’ ( ܒܐŴŶܐܒܐ ܘƃ̈ ̈

̈ܘųźŶܐ ) belong together.215 In the context of Nineveh, Ephrem 
explicitly attributes sickness to wilful sin: ‘[this] is the sickness of 
sin that [is caused] by the will and not by force’.216 In the sermon 
On Repentance (ܬܐŴܒſܬ), Ephrem considers ‘laziness and 
listlessness’ (ܐƖŹŴƟܬܐ ܘŴƍſܐƉ) as a fruit of ‘sickness’ 
ƃ̈ܐܒܐ ܕƦƀźŶܐ) ’and speaks of the ‘pains of sin (Ŵƃܪܗƌܐ) ).217 
Likewise in the hymns on Julian Saba, the author (Ephrem’s 
authorship is doubtful) praises Julian Saba for not suffering the 
‘pains of sin’ (ܐƦƀźŶܐܒܐ ܕƄ̈ܒ ),218 because ‘it is a pain to sin’ 
 In Nachträge (most probably not 219.(ܕƃܐܒܐ ܗܘ źŷƊƆܐ)
genuine Ephrem), the author compares the pains caused by sin 
with those of fever: ‘the pain of a sinner is more grievous than that 

                                                      
208  Nat 22.19. 
209  Nat 22.33. 
210  Parad 1.10; 3.8. 
211  CDiat 16.10: űƉܗ ܕܐƢܬܒ; Eccl 20.6:  ƈܒŶܐܕܡ ܕܐܬƆ

̈ܒųźŷܘܗܝ . 
212  Virg 6.12. 
213  Eccl 20.6; cf. Parad 1.10; 7.8; 7.31. In Eccl 11.10 (cf. Virg 4.9), sin 

is also described as ‘stealing’ (Ʀܒƍܓ). 
214  Virg 37.5: ܗƦƐܒƐܬܐ ܗܝ ܕܒŴƀŶ ܐƀƐƄܐ ܒƦƀźŶܘ. See 

further Virg 43.15. 
215  I Serm 7.109. 
216  II Serm 1.137: ܐƢƀźƟܐ ܕƆܐ ܘƍƀܐ ܕܨܒƦƀźŶܐ ܗܘ ܕƌܪܗŴƃ. 
217  I Serm 7.249: Ɓܪܘܥ ܒŵƌ ܐƆ ܐƖŹŴƟܬܐ ܘŴƍſܐƉ ܐƌܪܗŴƃ 

̈ܕܐƍƟܐ ܒƄܐܒܐ ܕƦƀźŶܐ ƍƊƆŴŶܐ ܒſƦܒŴܬܐ . 
218  Jul.Saba 23.6: ƦƠƌƦƣܐ ܐƆ ܐƦƀźŶܐܒܐ ܕƄ̈ܒ . 
219  Jul.Saba 23.9: ܒƦƊƆ ܐƇƊƕܐ ܘźŷƊƆ ܐܒܐ ܗܘƃܕ. 
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of a person who lies in fever’.220 Thus, human beings are 
considered as sick and as being immersed in sins,221 so that our sin 
does not only injure us, but it also harms the whole of creation.222 

Thus, Sin is present in man’s life, in particular in vices that 
cause spiritual sickness and blindness.223 Ephrem uses many terms 
in the context of sickness, such as ‘greed’ (ܬܐŴƍƖſ), ‘jealousy’ 
 ’haughtiness‘ ,(ƍƏܐܬܐ) ’hatred‘ ,(ŴƇƀƄƌܬܐ) ’deceit‘ ,(ƊƐŶܐ)
 ’and ‘anger (ܪܘܓŵܐ) ’wrath‘ ,(ܪŴƉܬܐ) ’and ‘pride (Ŵƣܒųܪܐ)
 as well as ,(ܙŴƀƌܬܐ) ’and ‘fornication (ܪܓƦܐ) ’lust‘ ,(ƦƊŶܐ)
‘mocking’ (ܐŶŵܒ), ‘blasphemy’ (ܐƘܕŴܓ) and ‘abuse’ (ܐƦƀŶܨܘ). 
Furthermore, investigation and prying into God, as well as 
‘paganism’ (ܬܐŴƙƍŶ) and ‘idolatry’ (ܘܬܐƢƃƦƘ) are causes of 
spiritual sickness. Although Ephrem does not mention all of these 
explicitly as the cause of sickness, they are involved as ways of 
causing man to sin and become sick.224 Later, a selection is made to 
illustrate those that are explicitly considered as a cause of sickness 
and suffering. 

But first, let us look at another aspect, namely sin as the cause 
of spiritual blindness. According to Ephrem, spiritual blindness 
indicates the spiritual sickness of man, and so his sin. In other 
words, to sin means to become spiritually sick or blind.225 Sin 

                                                      
220  Nachträge Auszug 2.184:  ܗܘ ƎƉ ܐƀźŶܐܒܐ ܕƃ ܗܘ ƢƀƠẛ

 .ܕܪƉܐ ܒܐƦƣܐ
221  Nachträge Auszug 7.147: ųźŷܒ ƎƍŶ ܐųſƮƃܐ̈ܕ . 
222  Fid 35.8: ܐƍƀƄƆ ųŷƆܢ ܕųźŶ. Cf Fid 35.2:  ܐ ܕܐܬܐƍƀƄƆ

ƄƆ̈ܐܒܐ . 
223  Ephrem does not know of specific cardinal virtues, or of the seven 

deadly sins, both of which represent later developments. 
224  In Eccl 1.6, for example, Ephrem says: ‘evil habits are much more 

bitter than the snares of wealth, haughtiness, lust and greed’ ( ƎſƢſƢƉ
̈ܐŴƌܢ ܓƏ Ƣƀܓűƀƕ Ɓܐ ܒƤƀܐ ŷƘ ƎƉܐ ܕƌŴƊƉܐ ܘܕŴƣܒųܪܐ  ̈ ̈

 .(ܘܕܪܓƦܐ ܘܕŴƍƖſܬܐ
225  Restoration is in contrast to sin. For example in CDiat 13.3, 

Ephrem says (cf. Jn 5:14): ‘see you are restored, do not sin any more 
[again]’ (ܐźŶܐ ܬƆ ܬܘܒ Ʀƌܐ ƋƀƇŶ ܗܐ ). To be healed means to 
repent and not to sin again: ܐƍƀƐƆ ƥܒƀƉ ܐƤƊƣ ܐƌܗ Ƣƀܐܢ ܓ . űƃ
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caused man to fall into darkness, described as spiritual blindness.226 
In the commentary on the call of Matthew (Mt 9:9), Ephrem makes 
it clear that being in darkness means being spiritually sick, and 
finding the doctor means coming to the light.227 Elsewhere too, 
sickness is compared with darkness: ‘a little radiance from [the Sun 
of Righteousness] is sufficient for me to remove sickness, as it 
[removes] darkness’.228 Metaphorically speaking, darkness is full of 
pain,229 and it causes weakness and doubt in the believers, and it 
blinds them from believing in the truth and in God. Thus, to be 
lacking in faith means being spiritually blind and sick. This is best 
illustrated by Nicodemus who was blind and sick, so unable to see 
the real truth of baptism,230 and Simon the Pharisee who was 

                                                                                                          
Ɗƃ űŶ̈ܐ ܗܘ ܐƀƏܐ ܕƦƤƙƌܐ. ܗܘ ƎƉ ܪƆ ųŷſܐ ŴŹƦƉܫ ܗܘ ܕƢƟܐ . ̇

ƀźŷƆ̈ܐ ſƦƆܒŴܬܐ  (CDiat 5.17a; cf. Lk 5:32). 
226  For example, in CDiat 8.6, Ephrem says: ‘the angels in Sodom, 

however, rendered blind even those who could see’ (CDiat 8.6:  Ǝſܢ ܕŴƌܗ
ƇƉ̈ܐƃܐ ܕƎſ ܒűƐܘܡ ܐܦ ƆܐƀƊƏ̈ . ƎƀƇſܐ ܕܐܬűŶ̈ .ŴŶƦƘܘ ܐܬܘܬܐ

ŴƀƊƏ ܗܘܘ ƎſŵŶܕ; cf. Mt 11:5). 
227  CDiat 5.17a:  ƁƀƕŴŹܐ ܕƃŴƤŷܢ ܕܒŴƌܐ ܘܗƀƏܐ űſܐ ܨųſƮƃ

ƆܬܐŴƠſܐ ܕܙܕƤƊƣ ܬŴ . 
228  CDiat 6.22a-b:  ܗܝŴƀƠŶűƌܐ ܕƌܐ ơƀƍƏ ųƍƉܐ ܕŷƉܨ ƈƀƇƟ ƈƕ

 ŴƄƆ (cf. Lk 7.6ff). Blindness, in Ephrem, oftenܪܗƌܐ ܐƅſ ܕƃŴƤŷƆܐ
means spiritual blindness that comes to exist because of lack of faith and 
sin. For example in CDiat 10.7, Ephrem refers to Jn 9:39 and quotes: ‘the 
blind will see, and those who see will become blind’ ( ܐƀƊƏܕ Ǝſ̈ܗܝ ܕ

ܘܕŴƊƐƌ ƎſŵŶܢ. ŵŷƌܘܢ ; cf. Jn 9:39). Based on Isa 6:10, Ephrem 
attributes blindness to the Hebrews who are represented by the dumb and 
blind man who was possessed by a demon (Mt 13:15):  ƢƉܕܐ ƅſܐ

̈ܘŴƍƀƕܗܝ . ̈ܘܐܕŴƌܗܝ ܐܘƢƟ. ܐƀƖƣܐ ܕܐܬƕܒƆ ųƆ Ɓܒų ܕƊƕܐ ܗƌܐ

Ɨƣ .ܗܝŴƌܒܐܕ ƗƊƤƌܗܝ ܘŴƍƀƖܐ ܒŵŷƌ ܐƆ̈ܕ ̈  (CDiat 10.7). In turn, the 
blind man at Bethsaida (Mk 8:25) was healed not only exteriorly, but also 
interiorly: ܗܪܐ ܙŴƌ ųƆ Ÿƌܕ űƃܗܝŴƍƀƕ Ŵܪܐ ܒܓŴƕ̈ . ܗܪܐŴƌ ųƆ Ÿƌܕ

ܐƦƇƇƃƦƣ . ܐܬܓƢƊܬ ܗŴƍƊſܬܗ Ɔ ƎƉܓŴ. ܪܒܐ ܒܓŴ ܬܪƦƀƕܗ
ƢܒƆ ƎƉ ܬܗŵŶ ܐܦ (CDiat 13.13). 

229  CDiat 17.2: ܐƤŶ ܐƇƉ ܐƃŴƤŶ̈ . 
230  CDiat 16.12. 
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likewise blind and sick as he was unable to recognize Jesus as the 
Son of God.231 

5.1.4.1 Lust (ܐƦܪܓ) 
The term ܐƦܪܓ can mean both desire and lust, and Ephrem uses 
it in the context of sickness. He speaks of the ‘breath of lust’ 
 that exists in the fallen world and is related to (ܗܘܬܐ ܕܪܓƦܐ)
the naked state (ܐƀƏܪŴƘ) of man.232 Lust (ܐƦܪܓ) is temptation 
leading man astray into sin and so into sickness. Lust causes man to 
strive for evil and can cause rebellion against divine 
commandments, such as desire for wealth or any forbidden object, 
like Eve’s desire for the forbidden fruit in Eden (Gen 3:6). In this 
sense lust is generally considered to be sin, and it is on the same 
level as greed, jealousy and hatred, etc.233 

Referring to Scripture, Ephrem attributes the sickness of 
 to both the body and the mind. Lust is bitter and involves ܪܓƦܐ
hatred,234 and the result can be death. As Eve desired the fruit and 
plucked it, so too Adam and his descendants can be considered as 
subject to desire.235 As individuals, Amnon and Gehazi were 
afflicted because of ܐƦܪܓ, whereas Moses underwent the same 
test and survived. Because of his lust, Amnon raped Tamar (2 Sam 
13.1-22) and, therefore, is called ‘sick’ (ܐųſƢƃ), ‘crafty’ (ܐƖƀƌܨ) 
and a ‘serpent’ (ܐſŴŶ); and ‘he carried out the lust of the flesh’ 
( ƥƊƣ ܐƢƐܒ Ʀܪܓ ) and ‘clothed himself in the attire of sickness’ 
 Gehazi desired gold 236.(ܐܬƚźƕ ܗܘܐ ܐŴƃ ƋƀƄƏܪܗƌܐ)
 and was afflicted with leprosy.237 Likewise, a (ƢƆܓƦ ܕܗܒܐ)
                                                      

231  Dom 16-21. 
232  Virg 32.8; Parad 7.5. In Virg 7.9, it is explicitly said that the body is 

a ‘fountain of pains’ (ܐܒܐƃ ܥŴܒƉ ܐƢܓƙƆ̈ ). 
233  Nis 47.7: űƃܐ  ̣ܘܐܢ ܗܘ ܕƃƢƣܬܐ ܘŴƍƖſܐ ܘƦܐ ܪܓƦƊŶ

̈ܕƦƀƍƏܐ . 
234  Eccl 1.5; Virg 1.8. 
235  Virg 23.9:  ųƍƉܐ ܕƦƏ ܬܐŴƉܐ ܕƦƙܐ ܗܘܬ ܗܘܬ ܓŴŶ̇ ̈

̈ܒƢƄܘ ƃܐܒܐ ƦƙźƟ ܒƢܓƦܐ Ƙܐܪܐ ܕܐܦ ܗܘ Ƣƣܘſܐ ܗܘܐ . 
236  Virg 2.1-3. 
237  Eccl 11.5. 



318 SALVATION HISTORY AS A PROCESS OF HEALING 

 

whole community could be afflicted because of lust: the 
contemporaries of Noah did not become victorious over their lust, 
and so they died. Ephrem contrasts those who are baptised with 
the contemporaries of Noah, and challenges the baptised not to sin 
because of lusts.238 Ephrem looks to a future life in Paradise where 
lust, along with vile emotions and anger, will cease to exist.239 
However, as long as man is on earth, in the fallen state, he can be 
weak and sick because of his lust. In Haer 11.2, Ephrem explicitly 
speaks of the power of ‘our mind’ (ܢƦƀƕܬܪ) being sick because 
of its lust.240 Likewise, he speaks of the gluttonous people who ate 
the manna in the desert as ‘being sick because of lust’.241 Man is 
supposed to be strong and to control his lust by his free will, so 
that he may not be badly harmed.242 

                                                      
238  Virg 7.9: ƀܐ ܓƍƘŴŹ ܐƤƀܒƆ ܐźƕ Ʀſܐƌܐƃ ܐƌܐƃ ƅſܐ Ƣ̈

ųܒ ŴƙƀŹܕܐ ŴƙŹ ܗܘܢƦܢ ܪܓŴƌܗ Ŵƃܐ ܙƆ̇ܕ . 
239  Parad 7.5: Both men and women are clothed in raiment of light; 
 the garments provided to cover their nakedness are swallowed up 

in glory; 
 all the limbs’ vile emotions are silenced, the fountains of lust are 

stopped up, 
 anger is removed and the soul purified 
 and, like wheat, it flourishes in Eden, unchoked by thorns. 
240  Haer 11.2:  ųƀƍƀܨܒ ƎſųſƮƃ ܐƐƄƍܢ ܕܒƦƀƕܪ ܬܪŴƖƐƌ ܢƢƉ̇ ̈ ̈

̇ܘܒƍƀƍƠܐ ƣŴŶܒųƀ ܘܒƮܓƀܓƦܗ ƍźƆŴƣ ųſƢƃܐ ̇ ̈ ̈ . 
241  Iei 10.10: ܐ ܗܘ ܐƠƏŴƖܐ ܒŹŴƏܐ ܐƕƮƉ ܗܝ ܒܐܪܙŴƇƃ̈

 Ɓƍܐ ܒűƆŴŶ ܘܢƢƃܕƦƌܗܘܘ ܕ ŴƇƃܐ ܐƢƀźƘܪܐ ܘƢƉ ܐƦܓƀܓƮܝ ܒųſƮƃ̈ ̈

̈ܐܪƕܐ ƍƍƊƆܐ ƍƀƊƣܐ ܒƢܘƊƕܐ ܐŴƇƃܗܝ ܗܘܘ ܕܒܒƆƞܐ ƞƉܪſ̈ܐ 

  ƎſűƖƉ ܗܘܘ
242  Finally, it is worth mentioning that in Nachträge Auszug 5.89, the 

author uses the terms ‘health’ (ܐƍƊƆŴŶ) and ‘sickness’ (ܐƌܪܗŴƃ) in 
reverse connotation: physical health has a negative aspect for it ‘inflames 
lust’ (Ƣܓƣ ܐƦܪܓ ƅƍƊƆŴŶ̇ ) and your ‘massage bears fornication’ 
(űƆŴƉ ܪܐŴܓ ƅƀƘŴƣ); whereas physical sickness ‘stops iniquity’ 
(ųƇƃ ܐƆŴƕ ƅƌܪܗŴƃ) and ‘pain cools lust’:  Ƣܓƣ ܐƦܪܓ ƅƍƊƆŴŶ
̇ܐܦ ƅƀƘŴƣ ܓŴܪܐ Ŵƃ űƆŴƉܪܗƆŴƕ ƅƌܐ Ƈƃܐ ųƤƉܐ ƃ ųƆܐܒܐ 

 ƢƆ (Nachträge Auszug 5.89; cf. Eccl 17.2). The term ƅƀƘŴƣܽ whichܓƦܐ
is metrically too long, has obscure sense and is difficult to translate. 
Brockelman gives ܐƀƘŴƣܽ , the meaning, however, is not suitable, ‘broth’, 
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5.1.4.2 Greed (ܬܐŴƍƖſ) 
Greed, considered as ‘gluttony’ (ܬܐŴŹŴƏܐ),243 is another drive 
within man which tempts him to make evil decisions. Greed 
destroys the right attitude, and the right approach towards worldly 
wealth. It is often related either to food or to worldly wealth as 
gold. Greed is never satisfied, and it will never be fulfilled. As 
Ephrem says: greed is always ‘hungry for new things’.244 

Because of his tempting, Satan, the enemy of humanity, is 
called the ‘Greedy One’ (ܐƍƖſ) for whom we are made his 
bread,245 and he leads people astray to follow his own example, 
making them greedy like him. Ephrem speaks of the greed of 
Satan’s tool, the Serpent (ܬܗŴƍƖƀƆܐ ܘſŴŷƆ), who offered food 
to Eve, a symbol for all mankind.246 Satan also confronted Jesus 
and tried to tempt Him with bread that is a ‘symbol of the greed of 
Adam’ (ܬ ܐܕܡŴƆܬܐ ܕŴƍƖſ ܪܐܙ).247 It was his ‘greedy mouth’ 
 ,that swallowed Niniveh.248 Besides Satan (ƉŴƘܐ ƍƖſܐ)
Ephrem also describes death as greedy so that through ‘his greed’ 
 he defeats mankind. Death swallows people like a (ŴƍƖſܬܗ)
hungry person.249 Moreover, greed is not only something external 
to man, but it can also exist inside everyone, as long as man is alive 
on earth. But once physical death approaches, and sickness falls 

                                                                                                          
or (Audo) ‘pig fat’. It might be corrected by alteringܝ to ܪ which results in 
the word ܟƢƘŴƣ, meaning ‘beauty’. 

243  Virg 14.11; Iei 10.7. 
244  Iei 10.7:  ƈܒŷƉ ܐ ܗܘƌܪܗŴƃ ܐŹŴƏܐ ܕܐƀƍƏ Ǝſܗ ܕűƀƕ

 ..Ɗƀŷ̈ܐƣ ̈ ܗܘ űƀƕܐ ŷƉܒƈ ܒܓŵƉ ųƉŴƘ Ŵܘƌܐ.ƦƊƖŹ̈ܐ
̇ űƀƕܗ ܕŴƍƖſܬܐ ܐƈƃ ܒƢܘƍŹܐ ܘƦƣܐ ܒƢܘƊƕܐ ųſƢƃܐ .ܕŴƀƇŶܬܐ

̈ܗܘ ܕƆ ơƐƕƦƉܐ ƇƉƦƉ ŸƄƤƉܐ ųƍƠƌŴƏ ܕƎƙƃ ܗܘ űŷƆܬܬܐ . 
For example, for the venom of food see further Parad 9.23; Dom 15. 

245  Fid 10.18: ųƊŷƆ ܢűܒƕܐ ܕƍƖƀƆ ųƆ ƈźƟ ܐƊŷƆ. 
246  Iei 4.4: ܐ ܕܬŴŷƆ ܐƉܒ ܨܘųſܗܘ ܕ ƅſƢܐ ܒſŴŷƆ ܐƃܙ

 .ܘŴƍƖƀƆܬܗ
247  Virg 14.11. 
248  Virg 45.17. 
249  Dom 3. In Azym 3.10-11, Ephrem speaks of ƎſܪƞƉܬܗ ܕŴƍƖẛ  

and ܠŴƀƣܬܗ ܕŴƍƙƃ̇ . 
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upon man causing him to suffer, the mouth of greed will be 
closed;250 i.e. when man realises the end of his earthly life is at hand 
through his physical pains or sickness which indicate to him that he 
is going to die, then greed and longing for any wealth or other 
secular objects will not exist any longer in his heart. 

Greed draws the attention of man towards wealth and earthly 
richness, and so it can blind and harm humanity with the result that 
the ‘blind can only see gold’251 and long for it. Greed’s (ܬܐŴƍƖſ) 
evil name has spread to every generation,252 it enslaves mankind in 
every generation and can afflict individuals even with physical 
disease, like Gehazi whose leprosy proclaims his greed.253 Gehazi is 
again a typical figure for Ephrem: ‘[gold] clothed Gehazi with 
leprosy’.254 While Gehazi was afflicted physically, Achar (Josh 7:1-
26) was deprived of life, and the Israelites (cf. Exod 32.1-35) were 
led into sin.255 Furthermore, Esau (Gen 25.30ff) was affected by 
greed, so that greed became like the ‘poison of death’ ( ܐƊƏ
 and ‘slew’ him (ܐƢƉܬܗ) ’for him; it made him ‘bitter (ܕŴƉܬܐ
(ƦƇźƟ).256 Likewise, Iscariot hanged himself because of greed. 
Furthermore, it also works in those who ‘steal’ (ܒܐƍ̈ܒܓ ) and kill, 
like Cain.257 

5.1.4.3 Jealousy (ܐƊƐŶ), Deceit (ܬܐŴƇƀƄƌ) and Hatred (ܐܬܐƍƏ) 
‘Jealousy’ (ܐƊƐŶ), ‘deceit’ (ܬܐŴƇƀƄƌ) and ‘hatred’ (ܐܬܐƍƏ) 
all have a bad effect on mankind, too. The subject of these can be 
both the Evil One as well as man, but in both cases the object is 
man. Either the Evil One envies, deceives and hates mankind, or 

                                                      
250  Eccl 17.2; cf. Nachträge Auszug 5.89. 
251  Iei 6.4: ƎſŵŶ ܕŴŷƇܐ ܕܕܗܒܐ ܒƮſŴƖƆ ܝƢƉ ܢŴŶ. 
252  Eccl 11.7. 
253  Eccl 11.5. 
254  CDiat 8.1c: ƢƄƕ Ƣƀܐ. ܗܘ ܓƀŶ ƎƉ ƢƄƖƆ ̈ܐܦ . ƥܒƆܝ ܐŵŷܓƆܘ

.ܘƊƕ ųƇƄƆܐ ܐƁźŶ ܒűܒƢܐ. ܓƢܒܐ  (2 Kgs 5:20-27). Cf. CDiat 3.5; 
Eccl 31.10. 

255  CDiat 8.1c. 
256  Eccl 11.6. 
257  Eccl 11.7. 
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humans themselves envy, deceive and hate each other. The effect 
can be a spiritual wound, blindness and also death. 

In hymn 26 On Nativity, a meditation on the biblical account 
of the seven days of the creation, Ephrem refers to the poisoned 
food offered to Adam by the Evil One. Before offering the food, 
the Evil One ‘envied’ (ƋƐŶ) Adam as a ‘deceitful friend’ ( ܐƊŶܪ
 ƇƀƄƌ).258 While here the subject of envy or jealousy is the Evilܐ
One, elsewhere it is man, particularly his ‘free will’ (ܐܪܘܬܐŶ).259 
In CDiat 3.4, Ephrem says that Herod ‘was blinded by jealousy’ 
ܪܘܐ ) ’and ‘was intoxicated with jealousy (ƢſŴƕ ܒƊƐŷܐ)
 ,Jealousy brings not only blindness, but also murder 260.(ܒƊƐŷܐ
as in the case of the innocent children who were murdered because 
of Herod’s jealousy.261 In CDiat 16.32, the jealousy of the Pharisees 
is contrasted with the healing ministry of Jesus.262 

The Evil One affects mankind through his deceit.263 Since Eve 
was deceived by the Serpent, Ephrem uses the serpent as a symbol 
for all kinds of deceit. While Amnon (2 Sam 13:1-22) is described 
as a serpent who performed his evil action in deceit,264 Nathanael, 
in contrast to Adam, became victorious over the serpent’s deceit: 
Adam was put to shame by the Serpent, whereas Nathanael did not 
‘put on the Serpent’s deceit’.265 In a non-authentic text attributed to 
Ephrem, the wound of the deceitful one is contrasted with the pain 
of a scorpion: ‘the pain of a scorpion [lasts for] one day, and its 
                                                      

258  Nat 26.9:  ܐƇƀƄƌ ܐƊŶܪ ƅſܐ ųܗܘܐ ܒ ƋƐŶ ܐƤƀܐܕܡ ܕܒƆ
 .ܐƞƘܚ ܘܐܘƊƏ ųƆ Żƣܐ ܒƊܐƦƆŴƃܐ

259  Parad 6.15:  ƦƊƐŶ ųƍƉ ŴŶŴƣ ơƙƌܐ ܘƦƍܐܪܘܬܐ ܒܓŶ̇

 .Ƙ. Cf. CDiat 3.4; 16.32; Nat 26.2; Virg 35.3ܐܪ̈ܐ ܕܙŴƃܬܐ
260  CDiat 3.4. 
261  Nat 26.2: ܕܐŴƇƀƆ ܐƙƀƐܐ ܒƊƐŶ̈ܘ . 
262  CDiat 16.32:  ܗƢƣܘ ƁܓƏܐ ƎſűƉ ŴƍƉ Ǝſܐ[̇ܐƦܒƤƆ . [ ƎƟܘܘƢƘ

ƕ ƈƕ̈ܒŹ űܒƦܗܘܢ ܕܐƁƏ ܐܘ ܗŴƌܢ ܕƊƐŶ ƈƇƉܐ  . Cf. CDiat 11.8; 
Virg 35.3. 

263  Virg 20.4. 
264  Virg 2.3:  ܗܘܐ ƚźƕܬܗ ܐܬŴƇƀƄƍܕܒ Ƣƀܐ ܗܘܐ ܓſŴŶ

 ƋƀƄƏܐ[ܐƌܪܗŴƃ ]. 
265  Virg 16.8:  ųܐ ܕܐܕܡ ܒƀƙƣ ܐſŴŶܕ ųƇƄƌ ƥܒƆ ܐƆܬܐ ܕűŶ

űƐŶܐܬ. 
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wound will stop; the wound of the tongue of the deceitful one is 
permanent, day and night’.266 

Like ‘jealousy’ (ܐƊƐŶ) and ‘deceit’ (ܬܐŴƇƀƄƌ), ‘hatred’ 
( ܐƍƏܐܬ ) is also related to the Serpent and so to sickness. The 
Lord, Scripture and Nature give witness about the hatred of the 
Serpent.267 Hatred persuaded free will to make Adam’s beauty 
ugly.268 Some actions and habits are described as hateful and, 
therefore, as sickness: ‘the hateful habit of the prodigal is a sickness 
that disturbs the [sense of] taste’.269 

5.1.4.4 Wrath (ܐŵܪܘܓ) and Anger (ܐƦƊŶ) 
In the context of sickness, both terms ‘wrath’ (ܐŵܪܘܓ) and ‘anger’ 
 have a negative connotation and are attributed to (ƦƊŶܐ)
mankind. Unlike the Old Testament, there are no references 
attested in Ephrem where he explicitly speaks of divine wrath that 
causes sickness or disease or causes harm to mankind (Num 11:33; 
cf. Ez 5:13-17; 1 Sam 6:4). Man’s wrath and anger contrast with 
‘humility’ (ܬܐŴƄƀƄƉ), and they are expressed mainly in the way 
humans treat their fellows, particularly how they communicate with 
each other. Generally, words, or speech, make human beings 
rational, and language is considered as a splendid gift God has 
given to humanity.270 But when people speak in anger or wrath, 
they misuse the divine gift, and consequently it injures them. 
Human wrath and anger reflect the loss of self-control and result in 
irrational and irresponsible action, as Ephrem says: ‘the ferocity of 
anger does not permit enemies to speak reasonably to each 
other’.271 The bad effect is explained with the noun ܐƍƙܓŴƏ̈ , 

                                                      
266  Nachträge Auszug 3.81:  ܬܗŴŷƉ ܡ ܘܗܝŴſ űŶ ܒܐƢƠƕܕ ųܐܒƃ̇ ̇

 . ŴŷƉܬ ųƍƤƆ ܕƇƀƄƌܐ ܐƍƀƉܐ ܗܝ ƁƇƀƆ ܘܐƦƉ.ƋƊſܒƇźܐ
267  Virg 29.11. 
268  Virg 48.15:  ܐܪܘܬܐŶ]ƦƀƍƏܗ ܕܐܕܡ] ܐƢƘŴƣ . 
269  Iei 10.7:  ƈܒŷƉ ܐ ܗܘƌܪܗŴƃ ܐŹŴƏܐ ܕܐƀƍƏ Ǝſܗ ܕűƀƕ

ƦƊƖŹ̈ܐ . 
270  Fid 1.12; Dom 11. 
271  Dom 23: ܐƦƊŶܬܐ ܕŴƀƍƣ ܐƠܒƣ Ƣƀܐ ܓƆ . ܐƌܘųܕܒ ƅſܕܐ

űŶ Ƌƕ űŶ ܒܒܐűƇƖܢ ܒŴƇƇƊƌ̈ .  
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‘injuries’,272 and the verb ƚܓƏ, ‘to injure’, describes the effect of 
wrath. In contrast to mercy and forgiveness (cf. Lk 14.1-8), ‘wrath’ 
 is a source of sin which injures both its friends and its (ܪܘܓŵܐ)
enemies. 

Wrath is compared to an evil storehouse from which all kinds 
of evil can blaze up.273 Wrath and anger cause not only an irrational 
and irresponsible way of communication, but also produce evil 
actions and deeds, as the case of Adam and King Uzziah shows us: 
both of them put on ‘the same seal of anger as a result of free 
will’.274 

In Dom 22, Ephrem uses the symbolic metaphor of 
‘pounding rain’ (ܐźƀܒŶ Ǝſܐ ܕƢźƉ) in contrast to ‘gentle 
showers’ (ܐƄƀƃܪ Ƣƀܐ ܓƐƀƏܪ) to demonstrate the effect of 
wrath: while ‘gentle showers soften the earth ....., a beating rain 
hardens and compresses the surface of the earth so that the rain 
will not be absorbed’.275 Likewise a word spoken in anger can 
provoke more anger and so injure the person to whom it is 
addressed: ‘»a harsh statement provokes anger« (Prov 15:1) and 
with [a harsh statement] comes injury: whenever a harsh word 
opens a door, anger enters in, and on the heels of anger, injuries’.276 

5.1.4.5 Pride (ܬܐŴƉܪ) and Haughtiness (ܪܐųܒŴƣ)  
Ephrem considers ܬܐŴƉܪ, ‘pride’, as evil and often attributes it 
to Satan. It too contrasts with ܬܐŴƄƀƄƉ, ‘humility’, and is ‘sick’ 

                                                      
272  CDiat 14.23; Eccl 25; Parad 9.23. 
273  CDiat 14.22:  Ƣƀܐ ܓŵܪܘܓƆƮƚܓƐƉ ܗܝŴܒܒűƇƖܒƆܗܝ ܘŴƊŶ̈ .

̈ܘƎſųƇƃ ƎŶűƟ ųƍƉ ܒƦƤƀܐ ܐƅſ ܕƎƉ ܐܘܨܪܐ ܒƤƀܐ ̈ . 
274  Fid 28.14: ܐܪܘܬܐŶ ƎƉ ܐƦƊŶܐ ܕƖܒŹ űŶܘ. 
275  Dom 22:  ܚƢƘܐ ܘƕܐܪƆ ųƆ ܐƢƣ ܐƄƀƃܪ Ƣƀܐ ܗܘ ܓƐƀƏ̇ܪ ̇

ųƇƄܒ ųƇƃ̇ . ܐƕܕܐܪ ųƀƘܐ ƎſųƆ ܐƤƠƉܐܨ ܘŶ ܐźƀܒŶ Ǝſܐ ܕƢźƉ̇ ̈

  .ܕƆܐ ܬƟܒŴƀƇܗܝ
276  Dom 22: ƤƟ Ƣƀܓ ƋƆ ܐƦƇƉܐŵܐ ܪܘܓƢƀƖƉ ܐƦƀ  ų̇ܘܒ

̇ܘƉܐ ܕƦŶƦƘ ܬܪƕܐ ƦƇƉܐ ƦƀƤƟܐ ƕܐܠ . ̈ܐŴƏ ƎſƢƀƏܓƍƙܐ

̈ܘܒƠƖܒų ܕܪܘܓŵܐ ƕܐŴƏ ųƊƕ ƎƀƆܓƍƙܐ. ܪܘܓŵܐ .  
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 so that it ‘cannot look at the strength/power of (ųſƢƃܐ)
humility’.277 

In Eccl 1.6, ܪܐųܒŴƣ, ‘haughtiness’, is considered as an evil 
that causes bitterness, along with wealth, lust and greed.278 Ignorant 
questions asked cause ‘venom’ (ܐܪܬܐƉ).279 Ephrem understands 
the request of the sons of Zebedee (James and John, Mk 10:35-39, 
cf. Mt 20:20-22) to be seated on the right and left of Jesus in His 
Kingdom, as a ‘venom of haughtiness’ (ܪܐųܒŴƣܐܪܬܗ ܕƊƆ),280 
that puts humans under the pressure and burden of competition so 
as to gain the best rank.281 Only the foolish person can believe in 
‘his pride’ (ܬܗŴƉܪ) and ignore the evidence of his nature which 
is weak and sick, indicating that it is in an imperfect state as long as 
it experiences pain, hunger and thirst.282 ‘Haughtiness’ (ܪܐųܒŴƣ) 
accompanies error,283 so that ‘pride’ (ܬܐŴƉܪ) can cause the fall 
of everything.284 For example, ܪܐųܒŴƣ can take part in the 
process of teaching and learning: ‘there is no one among us who 
teaches with suffering, and there is no one who learns with pain; 
for he who teaches does so out of haughtiness, and he who learns 

                                                      
277  Eccl 52.3:  ܐ ܗܝųſƢƃ]ܬܐŴƉܪ ] ܪŴŶܐ ܕܬŷƄƤƉ ܐƆܘ

ܕƄƃŴƉܐ] ܒŴƖܙܐ[ . Cf. Virg 14.8. 
278  Eccl 1.6:  ܐŷƘ ƎƉ ܐƤƀܐ ܒűƀƕ ƁܓƏ Ƣƀܢ ܓŴƌܐ ƎſƢſƢƉ̈ ̈ ̈

ܘܕܪܓƦܐ ܘܕŴƍƖſܬܐܕƌŴƊƉܐ ܘܕŴƣܒųܪܐ  . 
279  Eccl 25.3:  ܐƇܐܪܬܐ ܓܒƉ ܐ ܗܝƦƕűſ ܐƆܐ ܕܕƆܐƣ ƈƃܕ

ųƀƆܐܘƤƆ̇ ̈ . 
280  Eccl 25.8:  ܪܐųܒŴƣܐܪܬܗ ܕƊƆ ܗŵŶܐ ܕƊƀƄŶ ܐƀƏܐ Ǝẛܗܘ ܕ

̈ܕųƆ ƦŶƢƘ ܒܒƁƍ ܙܒűܝ ̇ . 
281  Eccl 25.7:  Ɓƍܒ ƎŹܗƢƉܘ ƎƣƦƃܐ ܕƦƇƇƕ ܐƇܕܐܓ Ƣƀܓ Ʀƀ̈ܨܒ ̈

 ܕƌܓܒŴܢ ųƆܘܢ ܕܪ̈ܓƎƀ ܕܪ̈ܓƎƀ ܘŶܐųƘܘܢ ƕܒƢܐ ƦŶŴƤƊƆܐ ܐƤƌܐ
 In this hymn, Ephrem often uses the term .ܘƣܒŴƠܗܝ ƤƆܒƇƀܐ ܬܪƞſܐ
 .ŴƏ to emphasise that an evil inquiry can injureܓƍƙܐ

282  Eccl 26.8-9. 
283  Eccl 26.9: ܪܐ ܗܘųܒŴƣ ƎƆ ƁƀƕŴŹܐ ܕſųƘ. 
284  Dom 22:  ƎſųƇƄƆ ܬܐŴƉܪ ƎſųƀƇƕ ܐƆܐƕܐ ܕƦƊƀƏ̈ܕ

ƎſųƆ ܐſܪܐ ܕܪųܒŴƤܒ. 
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does so out of honour.’285 The best example is Adam: the loss of 
his state goes back to his pride.286 

Thus, both ܬܐŴƉܪ and ܪܐųܒŴƣ are basically the fruit of 
free will and, therefore, can harm and cause pain and sickness: the 
pain of pride can grow strong also because of man’s free will. 
Ephrem explicitly speaks of the ‘disease of pride’ ( ܐܒܐƃ
ƃܐܒܐ ) ’along with the ‘disease of blasphemy (ܕܪŴƉܬܐ
ƤŶܐ ) ’and the ‘passion/suffering of haughtiness (ܕܓŴܕƘܐ
 287.(ܕŴƣܒųܪܐ

5.1.4.6 Paganism (ܬܐŴƙƍŶ) and Idolatry (ܘܬܐƢƃƦƘ) 
Ephrem often attributes ‘paganism’ (ܬܐŴƙƍŶ) to a nation or a 
group of people. Paganism existed in Egypt already when the 
people of God, following Joseph, went there. The Israelites came 
to know paganism in Egypt, and when they left Egypt they took it, 
as an evil spirit, with them the whole way through the sea and 
desert. Therefore, Ephrem speaks of the ‘paganism of Egypt’ 
(ƎſܪƞƉܬܐ ܕŴƙƍŷƆ) as the origin of the paganism of the ‘People’ 
 that they acquired (ܪܘŶܐ ܒƦƤƀܐ) ’or of the ‘evil spirit ,(Ɗƕܐ)
in Egypt.288 Furthermore, Ephrem speaks of the whole world that 
                                                      

285  I Serm 1.402: ƀƆ ƚƇſ ܐܒܐƄܐ ܕܒƇƘܐ ƚƇƉ ܐƤŷܕܒ Ǝܒ Ʀ
 .ܕŴƣ ƈźƉ ƚƇƉܒųܪܐ ܕƈźƉ ƚƇſ ܐƢƠſܐ

286  Parad 3.10: ܬܗŴƉƢܒ űܕܐܘܒ. 
287  Haer 51.2:  ܪܐųܒŴƣܐ ܕƤŶܐ ܘƘܕŴܐܒܐ ܕܓƃ ... ܪŴƠƖƌܕ

ƃ̈ܐܒܐ ܕܪŴƉܬܐ ܕŴƍƤƕ ܒŷܐܪܘܬܐ ܒŴƀƤƠܬܐ . Cf. Nis 2.2 where it is 
said that the Lord has taken away haughtiness from human beings. 

288  Dom 17:  ܐƦܒſƢƟ ܐƦƇƕ ܕܐųܕܒ ŪſƢƟ ܐƆܐ ܕƣŴƊܒ ųƆ ƢŶ
ƎſܪƞƉܬܐ ܕŴƙƍŷƆ ܒƢƟƦƌ. Ephrem compares Israel to the man with the 
unclean spirit which left him and which brought back seven of his 
companions (CDiat 11.5; cf. Mt 12:43-45). In CDiat 11.7, Ephrem 
illustrates this with the historical events associated with Israel in Egypt 
and the Exodus: ‘Morever, through the figure of a man, Christ was 
attributing the unclean spirit to Israel. When they were dwelling in Egypt, 
they had an evil spirit in them, while in service to Pharaoh. But, when 
[God] sent them a deliverer to lead them out, the evil spirit fled from 
them, and they were healed. »For he sent his word, and healed them and 
delivered them from destruction« (Ps 107:20). He led them across the sea 
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‘fell as a body into a great sickness for it became hot with the fever 
of paganism ... that is the cause of its sickness’.289 God prolonged 
the Exodus through the desert so that Israel had time to leave its 

                                                                                                          
so that they would be cleansed, but they were unwilling. He led them into 
fire, but they were not purified, as the apostle attests’ (cf. 1 Cor 10:1-5). 
CDiat 11.7: ܐƤƌܐ ƋƤܒ ƈſܐƢƐſܐƆ ܐܡƏ ܐƦƙƍŹ ܐŶܪܘ Ǝſܬܘܒ ܕ .

ܘܪܘŶܐ ܒƦƤƀܐ ܒųܘܢ ܐƦſ ܗܘܐ űƃ . űƃ ܒƞƊܪƎſƢƊƕ Ǝſ ܗܘܘ
ƦƟƢƕ : ܘűƣ űƃܪ ųƆܘܢ ƢƘܘƟܐ ܕơƙƌ ܐŴƌܢ. ƖƤƉܒƎſű ܗܘܘ ŴƕƢƙƆܢ

ŴƀƏܐ ܘܐܬܐƦƤƀܐ ܒŶܘܢ ܪܘųƍƉ ųƆ̇ . ƁƏܗ ܘܐƦƇƉ Ƣƀܪ ܓűƣ
ܘƆܐ . ܐƕܒƢ ܐŴƌܢ ܒƊƀܐ ܕƦƌܕŴƃܢ. ܘƞƘܝ ܐŴƌܢ Ŷ ƎƉܒƇܐ: ܐŴƌܢ

Ŵܨܒ .ŴƘƢŹܐ ܐܨƆܪܐ ܘŴƍܢ ܒŴƌܐ ƈƕܕ. ܘܐųƐƉ ܐŷƀƇƣܕ ƅſܐ . 
Ephrem goes on to say that the evil spirit departed from them (Israel) to 
find a resting (waterless) place among the Gentiles. But because it did not 
find such a place it returned to Israel. Even the Babylonian exile did not 
purify Israel from its sin. At the time of Jesus the evil spirit threw them 
down again (cf. ܐűƣ in Lk 4.35 and Mk 1.26), for it found them full of 
envy toward Jesus. ‘But this [time] their evil deed was worse than the 
former one. They routed the prophets with slaughter, and hung Christ on 
the cross. Consequently they were thrown away like a vessel for which 
there was no use’ (CDiat 11.8: ܢƢƉ ƁƉŴƀܢ ܒŴƌܬ ܐűƣ Ǝſܕ ƦƄƘ̈ܗ .

ܘܒųܕܐ ƢſܒƦ . ܘܐƦŷƄƣ ܐŴƌܢ ܕƊƐŶ ƎƀƇƉܐ ƢƘ ƈƕܘųƟܘܢ
ŷƀƤƊƆܐ . ƍƆ̈ܒƀܐ ܓƇźƟ Ƣƀܐ ŴƕƢƘ ܗܘܐ. ܒƦƤƀܗܘܢ ƦƀƉűƟ ƎƉܐ

ŴƆܐ ܬƙƀƟŵܒ Ǝſܕ . ųܒ ƦƀƆܐ ܕƌܐƉ ƅſܐ ŴƀƆƦƏܗܕܐ ܐ ƈźƉ
ŴŷƤŶ). Ephrem also draws a parallel between the impure spirit of the 
Canaanite woman and the impure spirit of the Canaanites at the time of 
Joshua, son of Nun (cf. Num 14:1-38): ‘This name [Joshua] destroyed the 
giants before them, and this [impure] spirit went off to the Canaanites, 
who came then to do battle against Joshua, son of Nun. But when the 
true Jesus came, it was by means of the faith of the Canaanites that he 
drove out the spirit from the young girl, who was a symbol of the race of 
Canaan’ (CDiat 12.14: ƎƉ ܒƢŶܐ ܕƌܐ ܗƊƣ  ܘܢųƀƉűƟܐƮܒƍܓ .

̈ܘܐܙųƆ ƦƆ ܗܝ ܪܘŶܐ ƀƍƖƍƃ ƈƕܐ ܘܐܬܘ ųƆܘܢ ܕƢƠƌܒŴܢ ŴƤſ Ƌƕܥ . ̇
̈ܒűƀ ܗŴƍƊſܬܗܘܢ ܕƀƍƖƍƃܐ : űƃ ܐܬܐ ųƆ ܕŴƤſ Ǝſܥ ƢſƢƣܐ. ܒŴƌƢܢ

̇ܕܐųſƦſ ܐܪܙ ƢƣܒƦܗ ܕƎƖƍƃ. ܪܕƢƆ ųƘܘŶܐ ƦƀƇŹ ƎƉܐ ). 
289  Nis 21.18:  ƈƙƌ ܐ ܪܒܐƌܪܗŴƄܐ ܒƊƣŴܓ ƅſܐ ųƇƃ ܐƊƇƕ

ƈƙƌܥ ܘƢƉܘ ƎŶƦƣܬܐ ܐŴƙƍŶܗ ܕƦƣ̇ܗܘܐ ܕܒܐ.ƀƊſ  ܐƊŶ̈ܐ ܕܪƍ
 ƦƠƐƘ ܒƖܓŴƙƍŶ ƈܬܐ ܕܗܝ ܗܝ ƦƇƕ .ܓƦƤܗ ܘųƤƙƌ ƦƐƕ ܒƍƍŷܐ

ųƌܪܗŴƃ. 
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paganism in the desert, ‘so that their paganism should not spread 
among the gentiles’.290 Likewise, God took them through the water 
to wash it from them, but on the dry land ‘they reverted to 
paganism’ (ƚƍŶܐ).291 The sickness of their paganism could not be 
healed through Moses’ healing activity either.292 

The sickness of paganism caused pain, and it could not be 
healed with the Egyptians’ medicine, because it was a disease of the 
‘soul’ (ܐƤƙƌ), not of the body.293 Paganism was hidden in the mind 
of the People.294 The People were blinded (ܐƢſŴƕ ܐƊƕ) with 
the ‘delight of idolatry’ (ܐƊƐܒ) and wounded by the calf as they 
went astray (ŴƀŷƉܐ ܐܬƇܓƖܐ ܕܒƀƖźƆ̈ ).295 The engraved calf 
was dead and could not move, but as a wild animal with its horn, it 
wounded and killed by its paganism.296 Therefore, Ephrem speaks 
of the Hebrew People who had become sick and were broken by 
paganism (ܬܐŴƙƍŷܒ Ƣܐܬܬܒ), but they bandaged their wound 

                                                      
290  Dom 20:  ܬܗŴƙƍŶ ܘܚƦƊƌܕ ƈſܐƢƐſܐƆ ܐųƆܐ Ǝſܐܘܪܟ ܕ

̇ܕƆܐ ܬƢƘܘܣ ųƆ . ܕųſƢƄƌ ܐųƆܐ ܒƙƀƐܐ ƤƀźƆܐ. ܒűƊܒƢܐ ܪܘŷſܐ

ŴƙƍŶ̈ܬܗܘܢ ܒƊƊƕ Ʀƀܐ . 
291  [Epiph 7.6: űƊƕܐ ܘƀƊܐ ܒƊƕ Ƣܒƕ̈. ܐƤܒƀƆ ܐƊƕ ơƇƏ 

ƚƍŶܐ .ܘܐƌűƟŴƘ ųƄƘ ܘܢųƀƌܘܢ.̈ܒܐܕųƀƌܐƉ Ŵܒܓ ƎƍƉ ܝƢƣ ̈ .] 
292  Virg 49.13:  ܐƆܐ ܕƀƏܐ ơƀƕܐܬܬ ƚƍŶܐ ܐƊƕ ƚƆܐ ܐƣŴƉ

ųܒƞƕ Ɓƌܐܗ. 
293  Iei 10.6: ܐƆܐ ܐƢܓƘܐܒܐ ܗܘ ܕƃ ŴƆܐ ܕƤƙƌܕ . 
294  Dom 43: ܐƊƕܕ ųƍƀƕƢܐ ܗܘܬ ܒƤƀܒŶ Ƣƀܬܐ ܓŴƙƍŶ. 
295  Iei 10.4. In the context of paganism, Ephrem often uses the term 

 ƢƃƦƘ, ‘idolatry’, that indicates the abandonment of the true Godܘܬܐ
and the worship of dead idols. Again, Israelites learned this idolatry from 
Egypt: ܗܘܘ Ǝſűƀܒƕ ܐƦƀƉ ܐƮƃƦƙƆ ܐƦƀƕƢƉ̈ ƢƃƦƘܘܬܐ ܓƢƀ ܗܝ ... ̈

ƎſܪƞƉ ƎƉ ŴƠƘܬܗܘܢ ܘܐŴܒƇܒ Ŵܒƍ̈ܕܓ . ƦƇźƟ ܐƀƇܓƆ ƦƠƙƌ űƃ
ſܐƀƇܢ ܓŴƌܐƦ  (Dom 6). Likewise, Nineveh was sick because of idolatry 

(Virg 45.9). See further Dom 5; 17; 19; Virg 27.2. 
296  Iei 10.5:  ųܒ űܒƕ ܐƦƕ̈ܐ ܬܘܪƕܐ ܙܘƆܐ ܕƄƀƐƌ ܐƇܓƕ ̇ܗܐ ̈

̈ ܒƌƢƠܐ ܓƦƀƐƃ Ƣƀܐ ܕŴƙƍŶܬܐ ƐƆܓŴܕܘܗܝ ܒƀƐƄܐ ܕƢƟ .ܒƦſƢƤƊܐ

ƈźƟܘ. 
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when they saw the broken tablets of stone.297 Paganism was not 
only the cause of sickness for the People as a nation, but also for 
particular individuals, such as Simon the Pharisee298 and Marcion 
who further increased his pains.299 

The sickness and pain of the People were always present for 
they did not want to be healed. The People were led astray and they 
were leading others astray.300 Referring to Isaiah, Ephrem says: 
‘they are the People whose sores break out each hour and the 
fountain of their sickness never fails’.301 It is a serious bruise that 
can be injured any time and by any matter. For Ephrem a sickness 
that lasts for so long is an insidious pain ( ܐܒܐ ܗܘƃܕ
̈ܕܨƦƖƌܐ ).302 The pain of the People was hidden (ܐܒܐƃ ܐƀƤŹ) 
and they were sick willingly (ųƍƀܒƞܗ ܒƢƃܐ ܕܐܬƊƖƆ); 
therefore, the medicine that was offered increased their sickness 
instead of healing it.303 In this context, Ephrem also speaks of 
‘feebleness among the Hebrew People’ ( ܐƊƖܬܐ ܒŴƐƀƐƌ
 and of the ‘pains that cannot be bound up or (ܕƕܒſƮܐ
compacted’ (űƉƞƊƆ ܐƇƘܒ ܐƞƖƊƆ ܐƆܐܒܐ ܕƃ),304 

5.1.4.7 Investigation (ܒܐƟŴƕ), Disputation (ܐƣܕܪ), Prying in (ܬܐƞܒ) 
and Probing (ܐƐƉܗ) 

Above all in the hymns On Faith, Ephrem strongly criticizes the 
Arians for ‘prying into’ (ܐƞܒ) God and ‘investigating’ (ŪƠƕ) the 
invisible and incomprehensible divine Nature. Human nature is too 

                                                      
297  Eccl 43.7: ܒ Ƣܕܐܬܬܒ ųƤƙƌ ܒƞƕ ܐƊƕܬܐŴƙƍŷ ; cf. Eccl 

̇ܙܓƢܗ ŴƙƍŷƆܬܐ ܘƦſƢƤƊƆ ųƍŶܐ :44.14 ̇ . 
298  Dom 17; cf Dom 18-20. 
299  Haer 32.1:  ܐƏ̈ܪŴƙƆ ܬܐŴƙƍŷܗ ܒƢƃܐ ܕܐܬſƮܒƕܐ ܕƊƕ

 ųƌܪܗŴƄƆ ܐƦƇƕ Ǝƀƌܐ űܒƕ ܢŴƀƟƢƉ ƈƃ ܐƏܐƉ Ūƃܐ ܕܪƦƇƇƕ̈ܘ

̈ܘܐƏܓƁ ܒƃ ƎſųܐܒŴܗܝ . Cf. Dom 5; 17. 
300  Haer 51.7. 
301  Haer 51.3: ܬܪ̈ܢƦƐƉܐ ܗܘ ܕƊƕܐ ܕƆܬܗ ܘƮܒŶ Ɨƣ ƈƃ 

 .ܓŵƀܐ ƦƉ ƎƉܘܡ ƍƀƖƉܐ ܕŴƃܪ̈ܗŴƌܗܝ
302  Haer 51.9. 
303  Haer 51.7-8. 
304  Haer 51.5; 51.7. 
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weak to ‘pry into’ (ܐƞܒ) its Creator; and it hurts itself when it 
‘probes’ (ƑƉܗ) and ‘disputes’ (ܕܪܫ) with the Medicine of Life. 
Ephrem uses different terms to describe the sickness of prying into 
the Divine Nature. The four words mentioned above appear both 
as nouns and verbs, and it is worth examining them at the outset.  

The verb ŪƠƕ means ‘to take by heel, follow closely’, but in 
pa‘el ‘to trace, track, seek out, investigate’. In order to distinguish it 
from other related terms, ŪƠƕ will be mainly rendered by 
‘investigate’, and ܒܐƟŴƕ by ‘investigation’. Investigation can lead 
humans beyond the space of life, i.e. into death, but not into God. 
For Ephrem there is a ‘chasm’ (ܐƦŷƘ) between the Creator and 
Creation. While creation cannot cross this chasm, the Creator is 
able to cross it and enter into the life of humanity.305 Spiritually, 
Scripture delineates the boundary of life.306 Whoever investigates 
the Divine Power and thinks to cross the boundary will become 
spiritually disturbed and sick.307 

The verb ܕܪܫ has the meaning of ‘to find out, prepare [a 
path]; practice, train, instruct’, and ‘to dispute’. In the context of 
Ephrem’s criticism of his opponents, ܕܪܫ means ‘to dispute’, 
corresponding in meaning to the nouns ܐƣܕܪ or ܐƣܕܘܪ 
‘disputation’ and ܐƣܕܪ̈ܘ ‘disputers’. Ephrem often links ܕܪܫ with 
ŸƆܕ, ‘to disturb’, and ƥܓƣ, ‘to trouble’.308 He uses the metaphor 
of a ‘fountain’ (ܐƕŴܒƉ) or ‘spring’ (ܐƍƀƖƉ) to explain the 
effect of disputation which disturbs the clear water.309 Disputation 
may just refer to intellectual people, who are used to inquire instead 
                                                      

305  For ܐƦŷƘ see T. Koonammakkal, ‘Ephrem’s Imagery of Chasm’, 
VII Symposium Syriacum (Orientalia Christiana Analecta 256, 1998), 175-
183. In Nis 33.9, it is explicitly said that ‘chasm’ (ܐƦŷƘ) was caused by 
the Evil One: ܐƤƀܒ űܒƕܐ ܕƦŷƙƆ ܬܟŴܒƀźܝ ܒųƀƇƉ  ơƐƘ ܐƠƐƘ
ųƍƉ ƈƖƆ ܐŶܐܘܪ űܒƕܝ ܘŴſűƣ ܗƦŷƙܒ Ǝƀܓܒ Ǝſ̈ܩ ܬܪŴƐƙƌ̈ܪܒܐ ܕ . 
The term ܐƦŷƘ is also used by Aphrahat (Aphr 20.9; 20.12) and in the 
Odes of Solomon 38.2. 

306  Fid 46.1; 64.12. 
307  Fid 65.12; 15.7. See further Fid 33.7; 47.11; 68.22; 72.12. 
308  Fid 35.2; 35.8-9; 54.10; 59.11. 
309  Fid 35.8-9; 59.11. 
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of believing, like certain ‘teachers’ (ܐƮƙƏ)310 or some of Jesus’ 
contemporaries.311 Ephrem calls them ܐƖƀƌ̈ܨ , their wisdom is 
vanity.312 Sometimes Ephrem uses ‘investigation’ (ܒܐƟŴƕ) and 
‘disputation’ (ܐƣܕܪ) together, without any clear distinction.313 

The verb ܐƞܒ is used often and means ‘to pry into, inquire, 
investigate, examine’. The nouns ܐſƞܒ and ܬܐƞܒ mean ‘prying 
in, inquiry, search.’ Ephrem speaks of ‘defiled inquiry/prying into’ 
 ’the ‘boldness of those who pry into 314,(ܒƞܬܐ ƀƐƉܒƦܐ)
ŴŷƆ̈ܨƘܐ ܕܒƞܘſܐ) )315 and the ‘prying of the audacious’ ( ܬܐƞܒ
 who try to pry into the ‘Nature and Birth’ of Jesus,317 316,(ܕŶƮƉܐ
or into the ‘Devouring Fire’,318 like a blind person prying into the 
light.319. Prying means dishonouring the Lord of All.320 

The term ƑƉܗ can mean ‘to meditate, muse upon, think 
upon’, as well as, ‘to seek, tempt, probe and attack’. Ephrem uses 
the noun ܐƐƉܗ, ‘probing’ or ‘idea’,321 in a negative sense, and it 
is totally different from ܐƦܒƤŷƉ, ‘process of thought’, and 
 mind’. He says: ‘an evil idea lies in the thought‘ ,ܪƍƀƕܐ
 disturbs everything at (ܗƐƉܐ) an [evil] idea ... ;(ܒƤŷƊܒƦܐ)

                                                      
310  Fid 35.2; 35.8-9. 
311  Fid 54.10; 87.10. 
312  Fid 54.10: Ŵƣܘܕܪ ŴƖƊƣ ܐƖƀƌ̈ܨ . See also Fid 28.11. 
313  Fid 68.22. 
314  Fid 28.16. 
315  Fid 28.9. 
316  Fid 28.11. 
317  Fid 5.19; cf. Fid 28.10. 
318  Fid 28.2: ܐƞܒƌ ܐƦƇƃܪܐ ܐŴƍƆܕ. 
319  Fid 65.10. 
320  Fid 28.13: ƈƃ ܐƢƊƆ Ƣƕƞƌ ܐƞܒƌ ƎƉ. 
321  The translation of ܐƐƉܗ into English is very difficult, for there 

is no term in English that can be used constantly. In the context of the 
eye (ܐƍƀƕ), the term ‘probing’ is closer to ܐƐƉܗ; whereas in the 
context of the process of thought (ܐƦܒƤŷƉ, ܐƐƉܗ) has the meaning 
of an evil idea. Therefore, I prefer to use both terms, probing and [evil] 
idea. 
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any time’.322 In a different sense, Ephrem uses ƑƉܗ in the 
context of the eye: ‘it is not helpful for an eye if a finger probe 
it.’323 

Let us look closer into Ephrem’s theological understanding of 
prying into, investigating or meditating about God. It is clear that 
Ephrem does not mean that one should not seek and look for 
God, in terms of believing, praying and praising Him. Ephrem 
challenges and begs mankind to understand Scripture and Nature 
correctly, for these give evidence about God’s existence and 
Majesty. But since Divinity and humanity differ in both name and 
nature, and a ‘chasm’ (ܐƦŷƘ) exists between them, human beings 
cannot go beyond creation and pry into and investigate the Only-
Begotten-One, with the aim of defining and explaining Him, 
beyond what He has revealed to humanity by His grace. The 
boundary of humanity is defined as the boundary of a fish in water: 
just as the natural sphere of a fish is water, so Scripture provides an 
invisible boundary for humanity, particularly for the human 
intellect. Beyond the boundary, just as beyond the water, is 
death.324 In Fid 64.12, Ephrem says:  

ƀƉ̈ܐ ܒƢܐ ܘųſܒ ƌŴƍƆܐ ŴƀƆܬܪƌܐ ̈ 
 Ʀƃ̈ܒܐ ܪƋƣ ܘųſܒ ƆܐƤƌܐ ŴƖƆܕܪƌܐ

Ƣܒƕ Ƣƀܐ ܐܢ ܓűŷƆ ܐűŶ ܕܢųƏܐ] ܘ[ܘƌŴƌ̈ 
 ܬƉŴŶܐ ܕƢƉܕƦſܗܘܢ ܐܦ ܪűƟܗܘܢ ƤŶܐ ܗܘ

̈ܘܐܢ ƕܒƢܘ ܒƁƍ ܐƤƌܐ ܬƉŴŶܐ ܕܒƦƄܒܐ ̈ 
 .ƟŴƕܒųܘܢ ŴƉܬܐ ܗܘ

He created water and gave it to fish for [their] benefit. 
He wrote the Scriptures and gave them to humans for 

an assistance. 

                                                      
322  Fid 45.2: ܐ ܗܘ ܕƐƉܐܗƉܐ ܪƤƀܒ Ǝſ ܐƦܒƤŷƊܒ ų̇ܒ .

...ƎܒŵƇƄܒ ƈƃ ƈܒŷƉ ܐƐƉܗ  . 
323  Fid 45.2: ųܣ ܒŴƉܐ ܕܬܗƖܐ ܨܒƍƀƖƆ ܪܐűƕ ܐƆ̇ . See further 

Fid 5.19; 46.1. 
324  Fid 46.1: 

 ƌŴƌܐ ܬŴŶܡ ųƌܪܐ .ܐܙܕܓƢܘ ŶƮƉܐ ܘƆܐ ܬܗŴƐƉܢ ܬƏܓŴܢ
Ƣܒƕ ܐƆܪ ܘŴƣ.ƎƆ ܐŷƉܐ ܕƉŴŶܬ ƎܒƟŴƖܝ ܒųƀƌƢܒƕ . 

ƎƆ ƎƀƖŹ ܬܐƢܒƏܐ ܗܘ ܕƟŴƏ.ſ ܐƌŴƍƆ ̈ ܒܐƦƃ ܐƀƉ ܒų̈ ̈

  .̈ ƆܓųƍƉ Ŵܘܢ ƀŶܐ ƆܒųƍƉ Ƣܘܢ ŴƉܬܐ.ƮƙƆܘƣܐ
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They witness each one for [the truth of] the other. If 
fish cross over 

the boundary of their course, their leaping is a cause of 
suffering, 

and if human beings passed over the bounds of the 
Scripture, 

their investigation is a cause of death [for them]. 
Fid 64.12 

The difference between divinity and humanity is real and 
always present. Divinity is hidden and invisible so that it cannot be 
investigated. If the Devil cannot be depicted with any pigments, 
how would it be possible for human beings to investigate the 
Divinity?325 Ephrem prefers the simplicity of Faith instead of the 
profane wisdom that ‘gains death’.326 Faith brings humanity near to 
God, whereas prying into and inquiry cut humanity away from the 
Life-Giver.327 Truth can also be learned through practising faith 
and it does not need ‘investigation’ (ܒܐƟŴƕ).328 Prying into God 
is like a blind person prying into light.329 

The consequence of investigation is immensely dangerous. 
Referring to the Old Testament, Ephrem demonstrates the 
incapability of human beings to investigate God. One of the 
examples he uses is the uplifted serpent of Moses’ time (cf. Num 
                                                      

325  Fid 33.7: 
̈ܘܐܢ ܕƎſ ܒƍƊƊƐܐ Ɔܐ ƦƉܬܨƣ Ƣſܐܕܐ ŴƍƉ ܒƟŴƖܒŴܗܝ ܨܪܗ  ̈

 :ƀƐƉ . Cf. Fid 50.7ܒƦܐ ƐƄƉܐ ƦƆܘܪ̈ܓŴƊܗܝ  ܪܘŶܐ.ƢƆܘܚ ŴƟܕƣܐ
ŴƍƉ̇ ܕƆܐ ƌܒųܬ ܒƊƃ ųƤƙƍܐ ƇƄƏܐ ܕܒƤƀܐ Ƣƣܐ ܒܓŴܗ ܘƆܐ  ̣ ̣

ųƙƠƍܒ ųƤܓƢƉ̇. 
̇ Ɔܐ ƦƉ ̇. Ɓƃ ųƆ ƋƖŹƦƉܓƆ ƥƤܐűſܗƆ̇ܐ ŵŶƦƉܐ ųƍƀƖƆ ܘƆܐ

 .ܕܬܕܥ ܕƢſƢƉܐ ܗܘ
 ƎƄƣ ܐƉܕ ƈƕ ƈƃܐ ܗܘ ܕƢƘܕܐܦ ܕ ƥܕܬܪܓ Ɓƃ ųƆ ŸſܪƦƉ ܐƆ̇ ̇

ųƆ ƈźܒƉܗܘ ܕ ƅſƢܒ. 
326  Fid 67.14:  ܐƆܐ ܘƀŶ ܐƍƠƌ ƦſܐźƀƤƘܗܘܐ ܬܘܒ ܕ ŸƠƘ̈

 .ܒƦƊƄŷܐ ŴƉܬܐ ƍƠƊƆܐ
327  Fide 72.2:  ܗܘ Ʀƌܐ Ƣƀܬܐ ܓƞܒܒ ƅƆ ܒƢƟƦƉ ܬܐŴƍƊſųܒ

 Ŵƕ ƎƉ ơŶƢƉܕܪƌܐ
328  Fid 67.17:  ܐƦƣŴƟ ƚƆܐƌ ܬܐŴƍƊſܐ ܕܗƮܘܒűܕܒ ƈƀƄƉ ŸƠƘ

 .ܕƆܐ ƟŴƕܒܐ
329  Fid 65.10-13. 
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21:4-9). Investigation of the serpent did not heal the people, only 
the faithful gazing upon it as a type for Christ.330 Such inquiry 
dishonours the Son of God, as did the stretching out of Uzzah’s 
hands. Uzzah was cast down, because he did not obey the 
command of the Lord when his hands reached out and he held the 
Ark of the Lord (cf. 2 Sam 6:1-8).331 

As a warning against prying into the divine Nature, Ephrem is 
fond of introducing Old Testament examples involving leprosy as a 
punishment for impiety. In Fid 28.9, Ephrem uses the illustration 
of the punishment of Miriam (Num 12:1-10) as an admonition to 
the Arians. Because Miriam criticised Moses for his Cushite wife 
and reproved him who was humble, her skin became diseased with 
leprosy: ‘behold, leprosy, which reproved the talkers, reproves the 
impudence of inquirers; but Miriam, who spoke against the humble 
one, wove with her lips a robe of leprosy for herself’.332 

Other examples used by Ephrem are Gehazi who lied to 
Elisha (2 Kgs 5:20-27)333 and King Uzziah who entered the 
sanctuary in order to burn incense to the Lord as a priest. They 
were struck with leprosy for they scorned the Lord (2 Chr 26:16-

                                                      
330  Fid 9.11: ƦƀƏܕ ܐŴŷƇܬܗ ܒŵŶ ƦƀƏܬܗ ܐƞܐ ܗܘܐ ܒƆ .  
331  Fid 8.10-11. Instead of dishonour, we should show honour to the 

Ark. As the Ark was honoured (1 Sam 5:1-5), we should honour the 
Gospel which heals our wounds. Fid 8.12: 

̇ ųƇƀŶ ŴƀƐƌ űƃ ܒŴƠܪ̈ܒƍܐ .ƮŹ̇ܘƌܐ ƌƮƕƞƉܐ ƠƆܒŴܬܐ ƢƠſܘܗ

ųƆ ܘűܓƏ̇.ƚŶƦƏܐ ųƀƉܕŴƟ ܢŴܕܓ ̇.ƦƠƐƘ ܗܝŴƉܗܕ ̈. 
 ųƍźƆŴƣ ƎƉ .̇ ܕܒƤƀܐ ųƀƉűƟ ܐƊƃ.ƚŶƦƏܐ Ə ƢƠƀƌܒƢܬܐ

 .̇ ܒŴƠܪ̈ܒƍܐ ƌܐܪųƀƕ ܕܒƏŴܒƎƐ ܐƦƠƐƘ.ƦƀƏܗ
332  Fid 28.9: Ɔ ƑƄƉ ܐƇƇƊƆ Ƒƃܒܐ ܕܐƢܐ ̈ܗܐ ܓƘܨŴŷƆ ų

̇ ܕܐܢ ƋſƢƉ ܕƦƇƇƉ ܒƄƀƄƊܐ ŴƙƏܬܗ ܙƦŷƌ ųƆ ƢƟܐ .̈ܕܒƞܘſܐ ̇ ̈

 Since Miriam, as a prophetess, was afflicted with .(Num 12:1-10) ܕܓƢܒܐ
leprosy because of her words, Ephrem says: ‘who will be blameless if he 
inquires into the Only-Begotten of Him Who exacts revenge from 
talkers?’ (Fid 28.10: ܐƇƇƉ Ɨܕܗܘ ܬܒ ųſűƀŷƀƆ ܐƞܒƌ ܐ ܐܢƃŵƌ ƎƉ̈ ̇ ). 
In this context, Ephrem says: ‘the inquiry of the insolent is like stubble 
before it [the fire], and disputation and strife are swallowed up [in it] like 
chaff and briars’ (Fid 28.11:  ųſܐ ܗܝ ܨܐܕƦܒŶ ƅſܐ ܐŶƮƉܬܐ ܕƞܒ
ƎƀƖƇܒƦƉ ܐƢƖſ ƅſܪܐ ܘܐŴƕ ƅſܐ ܐƍſƢŶܐ ܘƣܘܕܪ). 

333  Fid 28.12. 
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21).334 Likewise, because of their boldness, the 200 sons of Aaron 
who dared to serve the Lord as priests did not become diseased 
with leprosy but were actually swallowed up by the earth (Num 
16:1-35): ‘the holy [fire] was jealous and the knowledge of the truth 
was zealous against the profane inquiry’.335 

Scripture is clear to the clear-minded, but it is disturbed to the 
disturbed. Although the investigators reckon themselves wise, for 
Ephrem they are foolish and sick, and they are incapable of 
understanding the harmony of Nature and Scripture.336 Ephrem 
delineates a picture of Nature and Scripture like clear waters which 
have been disturbed. Nature came into pain because of Adam’s sin, 
as it is written in Genesis, and the Lord came to suffering, 
according to the Prologue of John. Both Moses and John rebuked 
the readers in order that they should not get sick when they hear 
this.337 It is the sin of man which disturbs Nature, and disputation 
which upsets Scripture. This was prophesied by Ezekiel (Ez 34:19): 

35.8 
 Ɔܐ űƃܘ ŴƄƆܢ ܕܪ̈ܘƣܐ

̈ܕƊƆܒƕŴܐ ƀƙƣܐ ܕƦŷƆܘܢ ̈ 
 ܕƍƀƄƆ ųŷƆܐ ųźŶܢ

 ܐܘܕܪƣ ƎƣܓƦƄƆ ųƤܒ
 ܘƦƀƕƢƉܐ Ʀƀƙƣܐ ܕܐܬܬ ƦƤƊƆܐ

̈ܐܬܕƦŷƆ ܕܐƇƟ ųƍƀƠƣܐ ܕŷƀƆܐ ̈ 
 ܐܬܬ ƍƀƄƆܐ ܘŶܒųƀƍƇܝ

 .ܘܐܬܬ ƦƄƆܒܐ ܕܘܕųƀƌܝ
ŴŷƆܕܐ ܕܕƮſ ܝƢƉ ܐƙƣ 

                                                      
334  Fid 28.13:  Ƣƕƞƌ ܐƞܒƌ ƎƉ ƢƖŹܕܐܨ Ɨܐ ܐܬܬܒƦƀܐܢ ܒ

ƈƃ ܐƢƊƆ.űܐ ܬܐܒƆܕ ųܒƢƤƆ ܘܒƢƟܐ ܬƆ  . On leprosy, see chapter IV, 
1.2. 

335  Fid 28.16:  ųܒ ƦƍŹ ܪܐƢƣܐ ܕƦƕűſܐ ܘƦƣűƠƉ ƦƍŹ̇ܘ

 ƀƐƉ . While Ephrem speaks of 200 priests, Num 16:2ܒƦܐܒܒƞܬܐ
(and Num 16:17 and 16:35) has 250. 

336  Fid 35.10. 
337  Fid 35.2: 

 ƥſƢܕܒ ƎƍŶŴſ ܐ ܘܐܦƣŴƊƆ ܐƉܘܕ ƦƀƣƢܒƆ ƦƀƣƢܐ ܒƉܕ
ƦſܐƤƀܒ Ŵƣܐ ܕܕܪƮƙƐƆ ŴƐƃܘܢ ܐųſƮƙƏ. 

ܕƢƄƉ űŶܙ ƆܐųƆܐ ܕܐܬܐ ƤŷƆܐ ܘܐܦ ƣŴƉܐ ƍƀƄƆܐ ܕܐܬܐ 
 .̈ܘܢ ƕŴƊƣܐ ܒųſƮƙƏ ƥſƢܘܢ ƦƃܒųſƮƘŴƣ ŴܘܢƄƆ̈ܐܒܐ ܕƆܐ ƢƃƦƌܗ
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 .̈ܕܪ̈ܘƣܐ ܕܗܘܘ ܕŶŴƆܐ
Disputers, is it not enough for you 
that you have disturbed the clear springs? 
Our sin has disturbed Nature 
and our disputation has upset Scripture. 
The innocent flock that came to drink has been 

disturbed 
because we have watered it [with our] confused voices. 
It came to Nature, but we have corrupted it; 
it came to Scripture, but we have disturbed it. 
My Lord, clear up the streams 
which the disputers who are disturbers have disturbed. 
35.9 

ƈƃ ƥܓƣ ܐƣܐ ܕܪƌųƆ 
ƈƃ ŸƆܐ ܕƍſƢŶ ܐƌųƆ 

 ƀƟŵŶܐűƟ ƈſܡ ܨܪܗ
 ƃ űƃܐܐ ܗܘܐ ܒŴƕƮܬܐ

 ̈ܕƮƕܒƋƆ Ɓ ܪŴƕ ܪƀƕܐ ܕܕܫ ƠƕܒŴƄƀܢ
 ̈ܘŴƍƘ ܐƀƉ ŴſƦƣܐ ܕܕŸƆ ܪ̈ܓŴƄƀƇܢ

 ̈ܗܐ ƇƟܐ ܘܗܐ ƌƮƕŴƏܐ
 .̇ܕƮſƦŶܐ ܕŴŷƆܗ ƆܒƦſƢܐ

 Ŵƌܕܐ ܕűƟ ƎƉܡ ܕܪ̈ܘƣܐ
Ǝƀƙƣ̈ ܗܘܘ ƉܒƕŴܐ ŷƀƇƤƆܐ ̈ 

ŴŷƆܐ ܕܕƀƠƣ ܝƢƉ ܐƙƣ 
 .ܪŴƕ̈ܬܐ űƟܡ ƦƀƕƢƉܟ

Ezekiel depicted beforehand 
this disputation [which] troubles everyone, 
this strife [which] disturbs everyone, 
when he rebuked the shepherds: 
»My sheep graze [on] pasture which your feet have 

trampled 
and they also drink water your feet have disturbed« (Ez 

34:19). 
Behold, the voices, behold, the actions 
with which the haughty have disturbed creation! 
Let us give thanks that, before the disputers, 
the fountains were clear for the Apostles! 
My Lord, clear up the watercourse 
which the shepherds have disturbed in the face of your 

flock. 
Fid 35.8-9 
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All kinds of disputation disturb the never-disturbed clear 
Spring and the peaceful flock. In Fid 59.11, again Ephrem quotes 
Ezekiel as a witness who prophesied the harm and injury that 
would come to the weak and sick ‘flock’ (Ez 34:1-24).338 Ephrem 
refers this to his time. All the contentious divisions, the various 
parties of the quarrel in the Church, are based on the 
misunderstanding of Scripture. False interpretation of it causes 
disturbance, like someone using medicine and drugs without 
knowing their effects.339 As do the examples from the Old 
Testament, so also the oikonomia of Jesus gives witness to his 
Divinity and to his Father. Likewise, the Father bore witness to the 
Son in his baptism and revelation. The good deeds, like the healing 
of the man sick of the palsy and Peter’s mother-in-law, are 
evidence for Jesus being the King’s Son. Jesus as the Medicine of 
Life is present in his Church, but disputation can deprive people of 
this medicine and cause them to have doubt in His presence, as 
those who did not believe that He is ‘able to give us his body’ (Jn 
6:52). Therefore, Ephrem says: ‘their disputation deprives them of 
the Medicine of Life. Let not our disputation deprive us also 
because we do not trust’.340 

In Fid 5.15-16, Ephrem says: if someone desires to investigate 
the fruit, inquiry will guide him to the root of the fruit. Jesus, the 
Son of God, descended from heaven as the fruit which can be 

                                                      
338  Fid 59.11: 

ƍƀƖƉܐ ܕŴƀƙƣܬܐ ܕܪܕܬ ƀƙƣ ƎƉܐ ܕƆܐ ƦƉܕƦƊƉ ŸƆܘܡ 
ܘƍƕܐ ƦƍƀƤƉܐ ܐƦſƦƣ ܕŴŷƀƆܬܐ ܘܐܬܕƣ . ƦŷƆܓŴƤܗ ܕܪųƀƣ̈ܘܢ

ܕƦŷƆܗ ŴƀƙƤƆܬܐ ܘܐƍƕ ƦƀƌƦƣܐ . ܐܦ ܗܝ ܕƦƇƕ ܬƢƀŹܘܬܐ
 .ųƊƕ̈ܘܢ ܕƍƇƕܐ

339  Fide 53.6-7. As the weakness of man is feeble against natural 
things in their disorder, like thunder, earthquakes and storms, so too the 
power of drugs is harmful when it is not mixed: ‘If weak things, without 
mixing, are hard, how hard will it be for a human to inquire into the 
devouring Fire, without order?’ (Fid 28.2:  ܐƆܕ ƎƀƤƟ ܐƦƇƀŷƉ Ǝſ̈ܘܐܢ ܕ

ƥƌܐ ܐƞܒƌ ܐƦƇƃܪܐ ܐŴƍƆܕ ƑƃŴŹ ܐƆܕ ƎƀƤƟ ܐƊƃ ܙܓŴƉ). 
340  Fid 54.10: 

 ƎƆ ܠƦƌܗ ܕƢܓƘ ܐƌܐ ܗƞƉ ƎƄſܕܐ Ŵƣܘܕܪ ŴƖƊƣ ܐƖƀƌ̈ܨ

ųƍƉ̈ ܕƀŶ ƋƏܐ Ɔܐ ƌܓŵƇܢ ܐܦ ƎƆ ܕܪƎƣ ܕƆܐ . ܕܪųƣܘܢ ܓŵƇ ܐŴƌܢ

ƢƤƌ.  
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either the ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ) or the ‘poison of death’ 
 341 Because of investigation, Ephrem considers our.(ŴƉ ƋƏܬܐ)
broken state as very bitter (ܢƢܬܒ ƢſƢƉ ܐƉ ܐܘ) and speaks of 
‘bruises on our bodies, scars on our souls, marks on our spirits’.342 
The injury of investigation is well illustrated using the metaphor of 
the eye, which serves a similar purpose to that of fish in the water, 
quoted above:  

45.1 
 ƍƀƕܐ ܘܬܪƦƀƕܐ űŶ ƎƙƇƌܐ űŷƆܐ

ƅƍƀƕ Ŵܒܓ ƈƙƌܪ ܐܢ ܗܘ ܕŴƕܡ ܙűƉܕ 
 ƣ̇ܓƥ ܘܕųƆ ŸƆ ܘܗƦƆ ƎƃܪƦƀƕܟ

ƅƊƄŷƌ ܐƢſųƌܒܐ ܘƦƃ 
 Ŵƌܗܪܐ Ƙܐܐ ƍƀƖƆܐ ܘƦƣŴƟܐ ƦƆܪƦƀƕܐ

Ɓܗܪܐ ܓܒŴƌ ܟƦƀƕܪƦƆ ܒܐƦƃ ƅƍƀƖƆ̈. 
The eye and the mind teach one another 
because [even] a little thing, if it falls into your eye, 
upsets and disturbs it, and likewise your mind. 
Let Scripture and light make you wise: 
light is fitting for the eye and truth for the mind. 
Choose light for your eye and the Scriptures for your 

mind. 
45.2 

ųܒ ƈƙƌܡ ܕűƊƆ ܐƍƀƕ ܐƀƍƏ ܐƊƃ̇ 
 ̇ܗƐƉܐ ܗܘ ܕƎſ ܒƤƀܐ ܪƉܐ ܒų ܒƤŷƊܒƦܢ

 Ʀƌ̈ܪܐ ƤƟܐ ƍƀƖƆܐ Ɗƃܐ ƤƟ Ɓƃܐ ƤƙƍƆܐ
ƎܒŵƇƄܒ ƈƃ ƈܒŷƉ ܐƐƉܗ 

ųܣ ܒŴƉܐ ܕܬܗƖܐ ܨܒƍƀƖƆ ܪܐűƕ ܐƆ̇ 
ųܟ ܒŴܒƏܬܐ ܕܬƞܐ ܒƍƀƕƢƆ ܐƆ ܘܐܦ. 

How the eye hates something that falls in it! 
But an evil thought exists in our mind. 

                                                      
341  Fid 5.16: 

 Ɔܐ . ŴƀƇŶܬܗ ܬŪƣ̣.ƅſűŶ ܘŴƆ Ʀŷƌܬܟ Ƙܐܪܐ ܒŴŷܒܐ ųƀƊƖŹܝ
ƀŶ ƋƏ̣ܐ ܗܘ ܕŸƄƤƉ ܐܦ ŴƉ ƋƏܬܐ ųƊƆܘܐ. ܬƅƀƃ ܒƞܬܗ ̈. 

342  Fid 5.19: 
 ƎƤƙƍܐ ܒƦƉŴƣ ƎƊƣŴܬܐ ܒܓƮܒŶܪܢ ܕűܐ ܘܬܗܪܐ ܒųƉ̈ܬ

ƎŶܘƢܐ ܒƦƉܬŴƃ̈ . ƎƍƐƉܗ ƎƆ ŸƤŶ ܐƊƏ ܐƍſܐ ܕܐƞܒƌܕ ƈƀƃܗ ƚƇŶ
ܐܘ Ɖܐ ƢſƢƉ ܬܒƢܢ ܕܐƀƏܐ ܕܪܕܦ . ƎƆ ܒܐƎƀƏ ܕƌܒƞܐ ųƍƀƃ ܘűƇſܗ

ƎƉŴƍƟ ƎƀŷƉ ųܒ ƎƍŶ ƎܐܒƄƆ. 
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A hard crumb is in [our] eyes, but how much harder is 
it for the soul: 

an [evil] thought corrupts everything all the time! 
It is also no [help] for the eye [for] a finger to probe it, 
and it is no help for the mind for inquiry to attack it. 

Fid 45.1-2 

Thus, the result of investigation can be death, or it may lead to 
being struck with sickness. Ephrem considers the Arians as 
wounded limbs in the body: as an injured limb, they need medicine 
from the ‘Healer-of-all-pains’. But Ephrem indicates that even a 
good physician may give up on a bad case. That means that if the 
limb refuses to be healed, it should be amputated and thrown away, 
so that it will not harm the other limbs.343 Referring to Ezekiel (Ez 
34:1-24), because of their investigation the whole flock has been 
disturbed and wounded. Also the Greeks, at the time of Paul (Acts 
17:16-34), were considered to be sick because they used to pry and 
investigate. Ephrem says that they ‘rejected the Medicine of Life 
because they had been weakened for a long time by the disease of 
investigations’.344 Instead of prying, mankind should seek the 
Lord’s help,345 for prying and investigation are sickness, and such 

                                                      
343  Fid 15.17: ƁŷƉܐ ܗܘ ܕܐܬƉܗܕ ŪƠƖƉܐ ܕƍſܐ .ܐƏܐƦƌ 

 ܘƈźƉ ܕܒƌ ƗƇܓŵܘܪ ŴſűƤƌܗܝ ƎƉ .ܕƊƆܐ Ƅƌܐ ųƇƄƆ ܓƊƣŴܐ
Ǝƀܐܒƃ ƈƃ ܐƏܐƉ ܐƦƀƕƢƉ̈ . For a wound that is difficult to heal like 
a ‘scar’ (ܐƦƉŴƣ) or ‘gangrene’ (ܐƦſűƇŶ) see Aphr 7.5-6 and 7.17. A 
translation of Aphr 7.2-6 is provided in chapter II, 3.3.1. 

344  Fid 47.11:  ܐƕƢƊܗܘܘ ܒ ƎſųſƢƃ ܐƢܓŴƌܐ ܕƀŶ ƋƐƆ ܗܝŴźƇƘ̈

̈ܕƟŴƕܒܐ . Ephrem draws attention to the faith of the mysterious 
Dionysius ‘the Areopagite’ and a woman named Damaris who believed in 
God (Acts 17:16-34). Ephrem illustrates the significance of faith without 
investigation and inquiry. As types par excellence of the Old Testament, 
Ephrem emphasises Noah and Abraham. As apprentices trust their 
craftsmen, and sick people put faith in medicines and physicians, we 
should trust the Scriptures without investigation. Since the book of 
medicine has full authority for the physician, why not the holy Scripture 
for human beings? (Fid 56.11-12). 

345  Fid 72.12: ܗܘܬ ƅƀƙƇŶ ܗܘ ŵƀƍܓ ųƉŴƍƟ ܗܘ ŸſƦƘ ܗŵܓ. 
ųƌܕܪŴƕ ƁƖܒ ųܒƟŴƕ ƚƇŶ. 
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‘sicknesses press hard’ upon human beings.346 Ephrem beseeches 
the Lord to heal ‘our sickness’ (ƎƌܪܗŴƃ) caused by investigation 
that has turned everything into bitterness: ‘even honey is bitter to 
our sickness’.347 

5.2 Healers and Healing Pre-Incarnation 

5.2.1 Remedies from Paradise 
As has been discussed in the exegetical chapter ‘The Relationship 
of Paradise to the Earth’, the world benefits from Paradise after the 
Fall. While earth was cursed resulting in pain and sickness, Paradise 
remained the garden of wellbeing from which, metaphorically 
speaking, a ‘fragrance’ (ܐŷſܪ) and a ‘perfume fountain’ ( ܐƕŴܒƉ

ܪƍŷſ̈ܐܐƌƢŶܐ ܕ ), as well as ‘blossoms’ (ųƀŷƠƘ̇ ̈ ) and a ‘river’ 
 issue forth into the world. Ephrem says explicitly that the (ųƌܪܐ)
fragrance of Paradise serves as a physician who is sent to give 
medicine to the sick state of the land that is under a curse.348 

The breath of Paradise minimizes the sickness and pain of this 
world, by giving ‘sweetness to the bitterness of this region’ ( ܐƇŷƉ
ƢƊƆ ųƆ̇ܬܗ ܕܗܢ ܐܬܪܐ ). This healing, or restoration is not 
complete, but partial. The puff of air from Paradise does not heal 
humanity from its fallen state, but it ‘gives medicine’ (ƋƐƊƐƉ) 
and ‘tempers the curse of this earth of ours’ ( ܝųƆ ųƆ ųƄƙƉ̇ ̇ ̇

Ǝƕܐ ܕܐܪƦŹŴƆ).349 The ‘fragrance’ (ܐŷſܪ) or the light ‘wind’ 

                                                      
346  Fid 68.22: ܪܗŴƃ Ūƃܐ ܬƞƟ űƀܘܢ ܘܒųƀƇƉ ƈźܐ ܒƌ̈

ƟŴƕ̈ܒųƀܘܢ ܘܕܪųƀƣ̈ܘܢ . 
347  Fid 42.1: ܐ ܗܘƢſƢƉܗܘ ܕ ƅſܐ ƎƌܪܗŴƄƆ ܐƤܕܒ. In Fid 35.4, 

Ephrem says that sweetness becomes bitter to the sick ( ܬܐŴƀƇŶ ƅſܐ
 .(ܕܐܦ ųſƮƄƆܐ ƢſƢƉܐ ܗܝ

348  Parad 11.9: 
ƃŴƃ ƎƉ̇ܒųƀ ܕܗܕܐ ƀƊƣܐ ܕſŵŶƦƉܐ ųƀŷƠƘ ܕܗܝ ܐܪƕܐ  ̇ ̇̈ ̈

ƎƀƐƀ̇ ܘƎƀŷſƞƌ ܘųƍƉ ܕܗܘ ܪŷſܐ ܕƘܐܚ ܒƀźܒŴܬܐƏܒ ̈ ̈ 
̈ܐƅſ ܐƀƏܐ ƄƆܐܒŸƆƦƤƉ ųƀ ܕܐܪƕܐ ܕƦŹŴƆܐ ܒŷſƢܐ  ̇ ̈

  .̈ܕŴƍƊƆŴŶܗܝ ųſƢƃ ƋƐƊƐƉܘܬܐ ܕƦƇƕ ܒſŴŶ űƀܐ
349  Parad 11.10: 
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 (ƦƊƤƌܗ) ’of Paradise are understood as the ‘life breath (ƤƉܒܐ)
of this world, so that man was not just kept alive in the hope of full 
recovery, but also the wind soothed his pains and kept him safe 
from the real curse and consequence of his prodigal action. 

Based on Scripture (Gen 2:10), the metaphor of the river, 
which issues from Paradise and divides into the four rivers of the 
world, also explains the remedies of Paradise. The function of the 
river is to ‘restore the fountains of it [the world] that have become 
polluted by curses’ (ܐƦŹŴƇܒ ƁܓſŵƉ ܗܝŴƕŴܒƊƆ ƋƇŶ̈ܬ ̈̈ ). 
Ephrem compares this way of the restoration of the world’s 
fountains to the sickly water that had been made wholesome by 
salt, mentioned in 2 Kgs 2:21.350 Likewise, Ephrem compares the 
river of Paradise to the oil that is used in the sacraments of the 
church. While the function of Eden’s river is the penetration of 
Paradise water into the sphere of earth, such as into the gardens 
and trees of the world, the oil illuminates the church and human 
bodies, by consecrating the churches and the altars, and anointing 
those baptised with oil.351 

Finally, in Parad 11.12, the breath of Paradise mingled with 
‘our soul’ (ƎƤƙƌ) so that ‘our inhalation might be restored by this 
restored/sound breath from Paradise.’352 Here the act of healing is 

                                                                                                          
̇ܗܘƘܐ ܕƎƉ ܒƞܪܗ ܒƄſƢܐ ܕƢƘܕƐſܐ ƇŷƉ ơƙƌܐ ƢƊƆ ųƆܬܗ  ̇

Ǝƕܐ ܕܐܪƦŹŴƆ ܝųƆ ųƆ ųƄƙƉ Ŵẛܕܗܢ ܐܬܪܐ ܗܘ ̇ ̇ 
ܢ ƊƇƕܐ ƕƢƉܐ ܕܐܓƢ ̇ܗܝ ܓƦƍܐ ܐƦƊƤƌ ųſƦſܗ ܕܗ

  .̈ܒŴƄܪܗƌܐ ܐƢƃܙ ܕƀŶ ƋƏܐ ܐƦƀƊƆ ŸƆƦƣܘܬܢ
350  Parad 11.11: 

ƍƉ̇ܐ ƠƀƍƏܐ ܗܘܬ ܐܪƕܐ ܕƎƉ ܬƢƌ ƎƉܕ ܘŴƙƌܩ ųƌ ųƆܪܐ 

 ̈ܕŭƇƘƦƉ ܐƆܐ ܕܬܬŵƉܓ ܒŴܪƦƃܐ ܒƀƉ űƀܐ
ŴƕŴܒƊƆ ƋƇŶܐ ܘܬƊƇƕܬܗ ܕŴƠƤƆ ܩŴƘܐ ̈ܘܬƦŹŴƇܒ ƁܓſŵƉ ̈ܗܝ ̈

Ɖ ŴƊƇŶܕܐܬ ƅſܐƀ̈ܐŷƇƉ űƀܐ ܒųſƮƃ ܐ. 
351  Virg 4.14: 

ƕܪܐ ܕųƌܐƦƀƍƘ Ɨܐܪ̈ܒƆ ܐܙܐƢܒ ŭƇƘƦƉ ܢű̈ ̇ 
̈ܘųƖƙƣ ܕŷƤƉܐ ŭƇƘƦƉ ܒƢܐܙܐ ƣܒŷƀܐ űƖƆܬܐ ̇

ܗ̇ܘ ƠƤƉܐ  ̣
̣ܓƌűƕ Ʀƍܐ ܗܢ ųƍƉܪ űƕܬ ŴƟܕƣܐ

̈ 
̈ܗܘ ƢƉܘܙ ƆܐƍƇſܐ ܘܗƌܐ ƆܓƊƣŴܐ ųƆܘ ܕűƕܢ ܐܪܒƖܐ ųƊƣܐ  ̇̇ ̇̈ ̈

  .Ʈƃ̈ܘܙܐ ܕųƌܪ̈ܘܬܐ ܘŷƤƊƆܐ ųƊƣܐ ܬƦƆܐ Ŵƙƀƣܪ̈ܐ ܕŴƊƖƉܕƦſܐ
352  Parad 11.12: 
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related to humanity, so that among all creation, human beings in 
particular might benefit from Paradise. All these metaphors, 
fragrance, breath, fountain and water, represent the remedies of the 
Medicine of Life, Who, as the Physician par excellence, is supposed 
to come and heal Adam’s wound and the whole of creation. 

5.2.2 The ܐܪ̈ܙܐ of the Medicine of Life and His Presence 
in the Old Covenant 

Although the righteous of the Old Covenant did not see the Son of 
God personally, they did participate in Him through their hope and 
through the symbols for He was invisibly present in their days. In 
the exegetical chapter we saw that the Medicine of Life was hidden 
in the seed of the descendants of Abraham. Particularly, in the 
context of Thamar (Gen 38), it is said that she stole the Medicine 
of Life that was hidden in Judah.353 Likewise, Ruth (Ruth 3) saw 
the hidden Medicine of Life in Boaz.354 They risked their life, to 
benefit from the invisible Medicine of Life. 

This hope of the messianic salvation is shared by some other 
Old Testament figures. Rahab (Jos 2; 6), for instance, risked her life 
too, to save her family in the hope of the final salvation through 
the Medicine of Life.355 Sarah could see the birth of the Son of 
God in the birth of her own son, namely Isaak (Gen 22).356 
Furthermore, all the righteous people in the Old Testament 
perceived and desired to see the Medicine of Life and taste His 
sweetness.357 The Lord was perceived by the prophets so that they 
could see His function as the Medicine of Life and Healer. Malachi 
                                                                                                          

ƎƉ̇ ܓűƕ Ŵܢ ơƙƌ ܘƢƊŹ ܒܓŴ ܗƎƃ ܒƊܒƕŴܐ ܐƌƢŶܐ ܕܪƍŷſ̈ܐ ܕ

ƎƤƙƌ ܐųܒƌ ųܐ ܘܒƌ̈ܕܪŴƕܐ ܕƘܐܐܪ ܗܘ 
ƎƟŴƏ ƋƇŶƦƉ űƃ̈ ܒƤƊܒƊƀƇŶ ųܐ ܕƢƘܕƐſܐ ܘƦƉܒƌ ƎƀƃƢܒƖܐ 

ƎƉܬ ƎƉܐ ܕƄſƢܐ ܒƕŴܒƉ ܗܘ űƀ̇ܒ. 
353  Eccl 11.10: ųܐ ܗܘܐ ܒƐƃܐ ܕƀŶ ƋƏ ųƍƉ Ʀܒƍ̣ܘܓ ̈ . 
354  Nat 1.13:  ܐƐƃܬ ܕŵŶ ܐƀŶ ƋƏܗܘܬ ܕ ƦƇƙƌ ŵƖܒ űſܬ ܨŴƕ̈ܪ

ųܒ. 
355  Nat 1.33; 9.7; Virg 18.7; cf. Fid 87.3. 
356  Nat 20.1-4; Eccl 11.3. In Eccl 51.5, Joseph is described as the 

symbol of the Son of God like Isaak. 
357  Nat 1.52:  ܐƀŶ ƋƏ ܘܗܝƦſܐ ܕܐƢܒܒ ųܒ ƦƤܐ ܪܓƌܐƃܐ ܕƤƙƌ̈ ̈

 Ŵܐܒſܘܐܬ]Ʀܐܒſܬܗ] ܘܐܬŴƀƇŶ ƋƖŹܐܬܐ ܘܬƌ ܗƦƉŴƀ̇ܕܒ ̈  . 
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3:20 [4:2] illustrates Him as the sun that provides healing in its 
wings: ‘He is the sun about which the prophets proclaimed: 
»Healing is in his wings« (Malachi 3:20 [4:2])’.358 

The Son of Man served as the Medicine of Life in His ܐܪ̈ܙܐ, 
‘symbols’. As the Son of God saved humanity with His blood, so 
too, His symbols saved certain individuals as when ‘His symbol 
saved the sons of Jacob’.359 The unleavened bread, as a symbol for 
the Lord, served as the Medicine of Life for the People from Egypt 
until the Last Supper.360 In the context of the paschal lamb, that 
also symbolizes the Lord, Ephrem explicitly speaks of the lamb 
which bound up the wounded; it is he [the lamb] who binds up the 
broken’ (ܐƮƀܒƦƆ ܒƞƕ Ŵſܕܗܘ), and it is made to shine as the 
Medicine of Life’ (ܐƀŶ ƋƏ ƅſ̈ܕܗܘܐ ܙܗܐ ܐ ).361 

Hymn 12 On Faith is christological and includes many 
symbols and metaphors for the Son of God. One of them is the 
vine from Egypt (cf. Ps 80:8-13) that produces the cup of the 
Medicine of Life: ‘You are a spring of the vine from Egypt which 
the wild boar of the wood ate (Ps 80:8-13) when it sprouted from 
the shoot that sent forth the blessed bunch [of grapes] and the cup 
of the medicine of life’.362 This is compared to the bitter death of 
Jesus among His People from where He rose as a ‘Sweet Fruit’ 

                                                      
358  Fide 4.4: űƇƀܪ ܒŴŷƌ ƎƉ ųƇƄܘܢ ܒųƇƃ ƎƀƇƀŶܗܝ ܕŴƠƀƆ̈ܐ ܕܙ ̈

 Ŵܐ ܒܓƤŶܘ ųƙƍƄܬܐ ܒŴƀƏܐ ܐƀܒƌ ܙܘƢƃܐ ܗܘ ܕܐƤƊƣ ƎƀƐƀܒƏ̈ ̣̈
 ƙƍƃ could also means ‘bosom’. The Peshitta hasܐ In Syriac . ܒƦƖܗ

ųƍƤƆ ƈƕ̇ ܘܐŴƀƏܬܐ , whereas the Hebrew and Targum ( בּכוףּיה וםדפא ) 
and Septuagint (και ιασις εν τας πτερυζιν αυτου) correspond to  ܬܐŴƀƏܐ
ųƙƍƄܒ. Ephrem might have taken it from a Syriac translation of a Greek 
writing which quoted the Septuagint. 

359  Azym 15: ܐƦƀƌŴƕ : ƅſܐ ƎƟƢƘ ųƉűܐ ܕܒƢܒƆ ųƆ ܐŷܒŴƣ
̈ܕƢƘܩ ܪܙܗ ƆܒŴƠƖſ Ɓƍܒ

̣  . 
360  Azym 18.15:  ܗܘ Ŵܐ ܒܓƣŴƉ ܗܘܐ ƢƊŹ ܐƢ̇ܪܙܗ ܗܘ ܕܒ ̣ ̣

ƢƀźƘ̈ܐ ܐƀŶ ƋƏ ƅſܐ . 
361  Crucif 2.3-4. 
362  Fid 12.8: 

ƎſܪƞƉ ƎƉܐ ܕƦƙܗܝ ܓ ƎƉܕ Ʀƌܐ ܐƟŴܒƣ̇. ܗܘܐ ųƇƃܘܕܐ ̇

̇ܐƎƄſ ܐƚƇŶ ܘŴƌ ųƍƉ ơƙƌܪܒܐ ܕܐƦſܝ ƏܓƆŴܐ   ƢſŵŶܐ ܕƕܒܐ

 .̈ܒƄſƢܐ ܘƐƃܐ ܕƀŶ ƋƏܐ
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ܐƀƏܐ ܕܐand as ‘the Healer Who healed all’ ( ƁƏ (Ƙܐܪܐ ƀƇŶܐ)
ƈƃ).363 

In the context of healing the most developed symbol is the 
fixed serpent (Num 20:4-9). In contrast to the Serpent in Paradise 
that deceived Adam and Eve and symbolizes Evil, the fixed serpent 
symbolizes the Son of Man. Ephrem quotes from John’s Gospel: 
‘Just as Moses lifted up the serpent in the desert, the Son of Man 
will be lifted up’ (Jn 3:14). Both the Son of Man and the fixed 
serpent performed healing to those who believed: ‘Just as those, 
who looked with bodily eyes at the sign which Moses fastened on 
the cross, lived bodily, so too, those who look with spiritual eyes at 
the body of the Messiah nailed and suspended on the cross, and 
believe in him, will live [spiritually]’.364 As life granted by the fixed 
serpent was physical, so too, its healing was only physical. The 
healing was not as complete as that of Jesus: ‘Moses saw the fixed 
serpent that healed the stings of basilisks, and he anticipated he 
would see the Healer of the first Serpent’s wound’.365 The fixed 
serpent is considered as the symbol of the First-Born ( ܪܐܙܗ
 and it healed the wounds of those bitten by the other (ܕܒƢƃŴܐ
serpents.366 The symbol of the Son of Man, namely the fixed 
serpent, could heal the present wounds of some individual people 
                                                      

363  Fid 12.9. 
364  CDiat 16.15: ųƇźƟܐ ܘƐſܕƢƙܐܕܡ ܒƆ ܐſŴŶ ܐŷƉ .

ƍƄܐ ƋƆ ܕܐܪƣŴƉ Ƌſܐ ܘܐſ. ܘƆܐƢƐſܐƈſ ܒƦſƢƤƊܐ ܘƢŶܒ ܐŴƌܢ
ܐƍƄſܐ ܓƢƀ ܕܒųܘ Ƥƀƌܐ . ƦƌܬܪƋſ ܒƢܗ ܕܐƤƌܐ. ſŴŶܐ ܒűƊܒƢܐ

̇ܕƟܒƣŴƉ Ɨܐ ܒƀƆƞܒܐ Ƙ ŴƀŶܓƌƢܐƦſ ܗŴƌܢ ܕƘܓƌƢܐƎſƢƀŶ Ʀſ ܗܘܘ 

ųܒ . ƎƀƇſܐ ƎƀƀŶ ܒܐƀƆƞܒ ƁƆܐ ܕܐܬܬŷƀƤƉܐ ܕƢܓƘܐ ܕƖܒƠܐ ܒƍƃ̈ܗ

ųܒ ƎƀƍƊſųƉܘ ƎſƢƀŶ ƦſܐƍŶܐ. ܕܪܘƤŷƍܒ Ǝſܕ ųܩ ܒűܐ  ܐܬܒƆܗܘ ܕ
ųƍƀƄܐܫ ܒŶ .ŴܒƀƆƞܒ ųƆ ܐܫŶܕųƍƀƄܐܬ ܒƉ ܐƆ̇ܬܐ ܗܘ ܕ . Ephrem 

uses the term ܐƖƀܒƟ ܐſŴŶ and is translated ‘the fixed serpent’, although 
the classic English term for this object is ‘the brazen serpent’. 

365  Nat 1.28: ܐƍƉƮŶ ܬƦƃŴƌ ƁƏܐ ܕܐƖƀܒƟ ܐſŴŶ ܐƣŴƉ ܐŵŶ̈ ̣ 
űƟ ܐſŴŶܬܗ ܕŴŷƉ ƁƏܘ ܕܐųƆ ܐŵŷƌܕ ƁƄƏܐ̇ܘƀƉ .  

366  Fid 9.11: ܪܒܐŴŷܘ ܗܘܘ ܒƦƄƌ ܐƊƖƆ ܘܬܐŴŶ̈. ܐſŴŶ ƗܒƟ 
 ܗŴƍƊſܬܐ . ƊƖƆܐ ܐŵŶ ƦƀŶܬܐ.ܐƍſƢŶܐ ܕŴŷƌܪܘܢ ܒų ܘŴŷƌܢ

 ŵŶܬܗ . ܗܐ ܪܐܙܗ ܕܒƢƃŴܐ Ɔܐ ܗܘܐ ܒƞܬܗ ܐƊƊƖƆ̈.ƦƀƏܐ
ƦƀƏܕ ܐŴŷƇܒ. ƅƀŶܐ ܪ̈ܙܐ ܕƢƊܒ ųܪ ܒŴŶ ܬܐŴƍƊſųܒ ̈)ƅƀŷƌܕ(  
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who were wounded by the other serpents, but it could not heal the 
whole of humanity, i.e. the wound of Adam and man’s fallen state. 
The latter could only be healed by the Son of God, the Medicine of 
Life, Whose coming the just were longing to see. 

5.2.3 The Patriarchs and Prophets as Physicians of the 
World 

God, by His mercy, used all sorts of ways and possibilities to heal 
man. Since the medicines provided through His prophets were not 
sufficient for the sickness of the world, God sent His Son as the 
Medicine of Life as the last opportunity to heal humanity.367 

Referring to the time of Pre-Incarnation, though the just 
could not see the Son of Man being born as the Medicine of Life to 
grant healing to the whole fallen nature in their days, yet they were 
enabled by God to perform healing of individual sicknesses of their 
time. God sent them as physicians into the world to visit it, heal 
and restore it. But the healing that they performed was partial and 
limited, because the sickness of the world was grievous. Not one of 
them was able to heal the whole sick body of the world. Neither 
could they heal what was lacking in human nature.368 

Nevertheless, the patriarchs and prophets were able to restore 
and heal partially, but what they restored was little compared to the 
healing ministry of Jesus, Who is the Physician par excellence. In 
Fid 36.1, it is said that the physicians before Jesus, namely the 
prophets and patriarchs, healed only a little, but left a lot without 
restoration and healing.369 These physicians sent by God are called 
‘Hebrew physicians’ (ܐſƮܒƕ ܬܐŴƏܐƆ̈ ) whose medicines were 

                                                      
367  Haer 33. 
368  Dom 12: ܘ ܗܘܘűܒƕ ܐܬܘܢ ƈƃ Ǝſܐ ܕƀܒƌ̈ ̈.  Ǝſܘܬܐ ܕƢƀƐŶ

ŴƀƇƉ ܐƆ ܘܟűܐ ܒƉ̈ܕܗܕ . űƀܐ ܕܒƢܓƘܘܬܐ ܕƢƀƐŶ Ǝſܬ ܕƢźƌܐܬ
ƢƉ̇ܢ ܬܬƇƉܐ . In Dom 42, it is said that the prophets could not give life 
to sinners, by means of forgiving their sins, but the Lord of the prophets 
could forgive sins and heal. 

369  Fid 36.1: 
 Ʀŷƌ̈ ܗܘܐ ܕŴƖƐƌܪ ƕܒűܐ ܕƌܓƢܘ ܘܐܘƢŶܘ Ŵƃܪ̈ܗųƀƌܘܢܒƢܐ 

 ŴܒƦƃܕ]Ŵܒƃܕܬ [ ƈƀƇƟ ŴƀƏܐ ŴſܐƆܘ ŴƇƊƕܬܐ ܘŴƏ̈ܘܐܬܘ ܐ

ƁܓƏ ŴƠܒƣܘ. 
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the power of the miracles and visions God had revealed to them.370 
Ephrem also calls them the ‘great physicians’ ( ܬܐŴƏ̈ܕܐ

 of the world, that is described as a ‘sick body’. The 371(ܪܘܪ̈ܒܐ
patriarchs and prophets are sent by God as the ‘famous visitors, 
physicians, of it [nature]’ (ܬܐŴƏܐ ܐųƊƤƉ ܪ̈ܘܗܝŴƖƏ̈ ̈ ).372 
They are the just (ܐƌܐƃ̈ ) whose medicine was divine and their 
ministry was spiritual. 

Each of the prophets or patriarchs, was sent to a particular 
place to heal a particular part of the sick body of the world. In Nis 
34, Ephrem draws a picture of the world in the form of a body; 
Babel as the head, Judaea as the middle part and Egypt forms the 
feet. For example, while the physician Joseph was sent to Egypt, 
Daniel was sent to Babel and other prophets visited Judaea to heal 
the body of the world. Nis 34 serves as a good illustration of the 
function of some of the patriarchs and prophets, and of their 
healing ministry:373 

34.1 
 ܐƀƏܐ ܐܒƢܡ ƤƉܒŷܐ ƢŷƆܢ ܐܬܐ ܕųſƢƃܐ ܗܘܬ

ƎƖƍƃܐ ܕƕܐܪƆ ƁƍƘܘܐܬ ųƉܘܬ ųƤ̣ܓ ̇ 
Ʀŷƌܗ ܘƢƖƏ ܐƊƣŴܓ ųƇƄƆ ƎſܪƞƊƆ ƁźƉ̣ ̇ 

 ̣ܘƞƕܒ ܘܐƁƏ ܒƦƇƊܐ ܕƦƣŴƟܐ
ƁƄƆ ơƙƏܕ ŴƍƉ ƁƄƆ ơƙƏ ܐƆ ܡƢ̣ܕܐܒ 

ƢŶ̇ܢ ܕŴƃܪܗųƌ ܒųƆ ƋƐ܀ ̣̇ 
The glorious physician Abram came to Harran that was 

sick. 
He explored it and was amazed, and turned to the land 

of Canaan. 
He reached Egypt; he visited the whole body and went 

down, 

                                                      
370  Haer 11.11: 
̈ܘƃ ŴſƢƣ űƃܐܒųƀܘܢ ƢƟ ŴƇƙƌƦƊƆܐ Źܒܐ ƆܐŴƏܬܐ ƕܒſƮܐ ̇ ̈ 

̈ܐܬܘܬܗܘܢ ܘܓųƀƍƀƇܘܢ ܗܘܘ ƍƊƊƏܐ ̈  .ƆܒƏŴܒųƀƐܘܢ ̈
371  Nis 34.6; cf Nis 34.7; 34.10. 
372  Nis 34.9; cf. Nis 34.1. 
373  Before dealing individually with those biblical figures who are 

explicity described as physicians, it must be said, that in Nis 34 Ephrem 
speaks not only about the time of the prophets, but also about early 
Christianity in the region of Harran, Babel, Egypt, etc. 
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he bound up and healed with the word of truth. Since 
Abram was not sufficient for you, who will be 

sufficient for you, 
Harran, who enjoyed its sickness (Gen 11:31-13:18). 
Refrain: 

̇ܒƅſƢ ܗܘ ܕƆܐ ƦƉ ƎƉܘܡ ƣܒƦƀƌŴƕ : ųƠܐ

 ƆܐŴƤƌܬܐ
 ̇ܕܐƏܓƁ ܒƈƄ ܕܪŴƖƏ Ǝſ̈ܪųſ̈܀

Blessed is He who never abandoned humanity 
for He increased its visitors in all generations. 
34.2 
ųƀƇƕ ơſűƌܢ ܐܬܐ ܕƢŷƆ ܐųƊƤƉ ܒŴƠƖſ ܐƀƏ̇ܐ  

ųܒ ƈźܒƌ ܐƆܕ ųƀƘܗ ܘܐܪűƣܘ ųƤ̇ܓ ̇ ̇ ̣̇ 
 ̇ܘܐ ƀƍƣ̈ųƆܐ ƅƍƄƉ ƎſƢƐƕ ܗ

ųܒ ƦƐƉܐܦ ܗ Ʀƍƣܐ ܕŵỴ̂ܘܕ 
ƎſƢſƮƉ ƁƄƀƉ ܗܐ Ɓƍƣܘ ųƀƘ̈ܐܪ ̇ ̇ 

̇ܘƁƄſűƇſ ܓƢŶ Ǝſűſűܢ ܐܬƁƇŶ ܒƀƆƞܒܐ܀ ̈ ̈ 
The famous physician Jacob came to Harran to gaze 

upon it. 
He explored, rejected and left it so that he might not 

come 
to nought in it. Twenty years (Gen 31:38) he was 

moderating it; 
and when he saw that it went on madly and thought 

evil about him, 
he left it and moved away. Behold, your waters are 

bitter 
and your children are cut off. Harran, become sweet by 

the cross. 
34.5 
ŵŶܘ ƞƊƆܪųſƢƃ Ǝſܬܐ ܕܐܦ ܐܬƦƊƇŶ ܒƊܐƏܐ 

ƈƃ 
 ܘƦſűƇŶܐ ܕƢƃƦƘܘܬܐ ܒƢŷܢ űƇŶܬ

  ̇ܕܐܬƦƀƆ ƦƊƇŶ ܬܘƍƇƃܐ ųƍƊƆŴŶ ƈƕ ܘƉܐ
̇ܕܒƦƏ ƎƇƇƕ ƈƄܪܐ ܗܝ ŴŷƉܬܗ ̈  

 ƢŶܢ ܘƞƉܪƎſ ܬƎſųſƦƆ ܒܒƈ ܘܐܦ
ųƊƣ̣ܐ ܬſƦƀƆܐ űƊƕ ܘƆܒƥ ܀ ̣ ̈ ̈ 

Behold, sick Egypt has been restored by the Healer-of-
All, 

[but] the gangrene of idolatory crawled in Harran. 
And even if it is restored, there is no reliance in its 

restoration 
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for its wound breaks open from any cause. 
O Babel, as well as, Harran and Egypt, all three, 
be baptised and put on the Three Names! 
34.6 

Ɖ̣ܐ ܕƉܐ ܕƊƇƕ Ǝſܐ ƊƆƞƆܐ ܪܒܐ ܕŵŶܐ ƢŹܘƌܐ ̇ 
 ܪƕܐ ܕųſܘܕܪųƣ ܒܒƦƕƞƉ ƈܗ ܐ

ƎſܪƞƉ ܐƊƀƏ ܐƇܐ ܕܪ̈ܓƐƘŴźܒ 
ųܒ ŴƇƊƕ ܬܐ ܪܘܪ̈ܒܐŴƏܐ ܗܘ ܪܒܐ ܕܐƊƣŴ̈ܓ  

Ź̈ܒܐ ܒƕ űƀܒűܘܗܝ ƌƢƕŴƐƆ ųŶƦƉܐ ̇  
 ̈ܐƅſ ܐƀƏܐ ܪܒܐ ƎƀƍƘ ƈƄƆ ܀

How the world is similar to a great statue the tyrant 
saw (Dan 2:31): Babel is its head, the land of Judaea its 

middle part, 
Egypt is constituted in the type of the feet. 
It is a great body on which great physicians laboured. 
The Good One extended the visitation through His 

servants, 
as a Great Physician, to all sides of the world. 
34.7 

Ʀŷƌܘ ƁƏܐ ܐƤſܪ űſܨ ƎƉ ܐƀƏܗܡ ܐƢܐܒ ƅſ̣ܘܐ  
   ƣŴƉܐ ܐƎƉ ųƀƏ ܨűſ ܪ̈ܓƇܐ̣ܐܦ ܗܘ

̈ܐܘ ųſƢƄƆܐ ܕܐŴƏܬܗ ƈƃ ƎƉ ܓܒŴܗܝ ̈  
ųƆ ƋƐܐ ܗܘ ܒƇƙƉ ܐƍƊƆŴŶ ƎƉܘ  

 ̇ܒƅſƢ ܗܘ ܕƆܐ ƦƉ ƎƉܘܡ ƣܒƆ ųƠܐŴƤƌܬܐ
 ̇ܕܐƏܓƁ ܒƈƄ ܕܪŴƕ Ǝſ̈ܕܪųƀƌ̈ ܀

As the physician Abraham healed from the head and 
went 

down, also Moses healed it from its feet. Behold, 
the sick one whose physicians are surrounding him 

from all sides, 
[but] instead of restoration, it enjoyed the fall. 
Blessed is He Who never abandoned humanity 
for He increased in all generations help for it. 
34.8 

ܘܐƅſ ܕƠƖƆܒܐ ųſƢƃܬܐ ܐƆ ƚƏŴſ ƁƏܐܪƕܐ 
ƎſܪƞƉܕ  

  ̇ ƞƆܗŴſܢ ܐŴƀƏܗ ܐƅſ ܕƇƆܒܐƌ̈ܒƀܐ
 ܐܦ ܕƀƌܐƆ ƈſܒܒƅƍƃ ƈ ܐƅſ ܕƣƢƆܐ

 ̣ܕƍƣܐ ܒűܒƢܐ ܘܐܬƋƇŶ ܘܐܘܕܝ
ųƀƍƊƊƐܬܐ ܒƢſųƉ ܐƦƀƏܐ ƎſܪƞƉ̈  

ƃ̇ܐܒųƀ ܒƞܒųƍƀ ܐܬŴƀƤƟ ܀ ̇ ̈ 
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And as a sick heel, Joseph healed the land of Egypt. 
the prophets healed Zion as the heart, 
Daniel, as well, moderated Babel as the head 
which went mad in the desert and was restored and 

gave thanks. 
The pains of the physician Egypt, famous in its 

medicines, 
became grievous by its own free will. 
34.9 

ƍƀƃܐ ųƇƃ ܐܬƢƃܗ ܒŴƉűܬ ܓƊƣŴܐ ܒŴƄܪܗܢ 
ƁƀƕŴŹ 

̈ܬƃܒŴ ܗܘܘ ŴƖƏܪ̈ܘܗܝ ųƊƤƉܐ ܐŴƏܬܐ ̈ 
 Əܐ ܗܘܐ Ŵƃ ƎƉܪܗƌܐ ƀƐƃܐ ܕƤƙƌܐܕƦƌܐ

ųƍŶܐ ܕƀƏܐƆ ܕܐŴƌ ܡŴƠƌܘ 
ƎƀƍƘ ƈƄܐ ܒƌܐƄƆ ܟƢƃܘ ܕܐųƆ ܐŷܒŴƣ̈ ̈ 

 ܕųſƢƄƆܬܐ ܬܒŴƖƐƌ ƈƀܪ ܗܘܐ ܀
All nature became sick as a body with the sickness 
of error. Its visitors, the famous physicians, pressed 

hard, 
so that it might be healed from the invisible sickness of 

the soul, 
and rise up to give thanks to the Physician Who had 

mercy on it. 
Glory be to Him Who guided the just in all sites of the 

world, 
so that He might visit the sick world. 
34.10 

Ɔ̈ܐ ųƆ ŴƠƙƏ ܕƊƇƖƆ Ǝſܐ ܐŴƏܬܐ 
̣

 ̈ܒųƀƍƊƊƐܘܢ
 ƋŶ̇ ܐƀƏܐ ܕųſŵŶơƙƏ ƈƄƆܝ ܘܐܬܪ

ųܐܒƃ ƈƕ ƋƏ ܗƢܓƘ ƎƉ ܪŵܓ 
ųƉܗ ܘܕƢܓƙܒ ƎƤŶ ƁƏܘܐ 

̈ܐŴŷƉ ųƊƇŶܬܢ Ŵƣܒŷܐ ƀŶ ƋƐƆܐ ̇ 
̈ܕܗܘơƙƏ Ŵſ ܘܐƃ ƁƏܐܒܐ ܕƦƤƙƌܐ ܒųƍƙƆŴƀ܀ ̣ 

The physicians were not sufficient for the world 
with their medicines. 
The Physician Who is sufficient for everything saw it 

and had mercy. 



 HEALERS AND HEALING PRE-INCARNATION 349 

 

He cut off374 from His body and put it on its [world’s] 
pain. 

And He healed our suffering with His body and blood. 
He restored our wound. Glory be to the Medicine of 

Life 
for He was sufficient and healed the pain of souls. 
with His teaching. 

Nis 34.1-10 

5.2.3.1 The Physician Abraham 
Only in Nis 34 does Ephrem speaks of Abram, or Abraham, as a 
physician, giving him this title, in stanzas, Nis 34.1 and 34.7. In the 
former, Ephrem describes Abraham as the ‘glorious physician’ 
 In contrast to the other physicians, Abraham .(ܐƀƏܐ ƤƉܒŷܐ)
is considered to be a physician of the whole world for he lived in 
Harran, Judaea and Egypt. This is clearly said in both stanzas: while 
in Nis 34.1 attention is drawn to the regions where Abraham has 
been, resulting in visiting the whole body ( ܐƊƣŴܓ ųƇƄƆ
 ƢƖƏ); in Nis 34.7 Ephrem says that Abraham ‘healed from theܗ
head and went down’ which implies Egypt (Gen 12:10) as the feet 
of the sick body. His healing activity is illustrated by three medical 
verbs: ‘he visited’ (ܗƢƖƏ), ‘bound up’ (ܒƞƕ) and ‘healed’ 
(ƁƏܐ). The verb ųƤܓ, ‘to touch, explore’, might also be 
considered medical - it is also used in the context of Jacob.375 
Abraham performed his healing with the ‘word of truth’ ( ܐƦƇƉ
 ,that indicates God’s instruction. Without God’s help (ܕƦƣŴƟܐ
none of the prophets or patriarchs would have served as spiritual 
physicians for the soul. Being chosen by God, it is Abraham’s duty 
to proclaim the truth in the world of error so that error might not 
grow stronger, so that those who have been led astray might 
believe and be restored. 

                                                      
374  There is a contrast to what is said in Dom 11 where Ephrem says 

that the Lord did not need to cut off from His body to heal humanity. 
375  Nis 34.1; 34.7; cf. Nis 34.2. 
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5.2.3.2 The Physician Jacob 
The patriarch Jacob is described as the physician of Harran for he 
spent twenty years with Laban in Harran (cf. Gen 27:43-31:38). No 
medical terms are used to describe his healing activity, apart from 
the verbs ųƤ̇ܓ , ‘he explored it [Harran]’, that is also used in the 
context of Abraham; and ƅƍƃ, ‘to moderate’, that is used in the 
context of Daniel.376 Both Abraham and Jacob left Harran for they 
could not heal it, in contrast to Abraham, Jacob is only described as 
a physician of one region, namely Harran. While in the context of 
Abraham, Ephrem says that Harran enjoyed its sickness, in the 
context of Jacob, he says: Harran went mad. Thus, the ‘famous 
physician Jacob’ ( ƀƏܐ ŴƠƖſܒ ųƊƤƉܐܐ ) went to Harran to 
look after it and moderate it, but his labour was in vain.377 He 
served as a physician of the Lord in his time, but what he restored 
was partial and only relevant to his time. 

5.2.3.3 The Physician Joseph 
Joseph is the physician of Egypt which was famous for its 
medicines, but spiritually sick. Egypt is described as the ‘sick heel’ 
 of the body. While at the (ܪ̈ܓƇܐ) ’or ‘feet (Ơƕܒܐ ųſƢƃܬܐ)
beginning of Nis 34.8, Ephrem uses the verb ƁƏܐ, ‘to heal’, and 
explicitly says that Joseph healed Egypt, at the end of the same 
stanza he emphasises that Egypt’s pains were increased by its free 
will which implies that Egypt was not healed at all. Ephrem does 
not contradict himself here: in the former he describes Joseph’s 
activity and service, whereas in the latter, Ephrem refers to the 
reaction of Egypt. Egypt might have been healed for a while, but 
its restoration did not last for long. Furthermore, Ephrem draws a 
contrast: Egypt was famous for its medical skills, as it is called the 
‘physician Egypt famous for its medicines’ ( ܐƦƀƏܐ ƎſܪƞƉ
ųƀƍƊƊƐܬܐ ܒƢſųƉ̇ ̈ ), but it could not heal itself and it did not 
let itself be healed by others, for example by Joseph; in turn, it 
increased its pains as did Harran. Although Egypt was not healed, 

                                                      
376  Nis 34.8. Jacob is also mentioned in Virg 20.2 where Ephrem 

refers to the emigration of Jacob to Harran (cf. Gen 27:43). 
377  Nis 34.2. 
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Joseph remains famous, particularly because of his victory over 
Potiphar’s wife (Gen 39:1-20). The cry of Potiphar’s wife is 
explicitly described as sin (cf. Gen 39.15), from which Joseph 
escaped.378 Even after his death, Ephrem attributes victory to 
Joseph’s bones which the Israelites had brought up from Egypt to 
Shechem (Jos 24:32).379 

5.2.3.4 The Physician Moses 
Moses’ name appears only once in Nis 34. He is described as the 
physician of the sick feet, namely Egypt, without any further 
references to him.380 As has been said above, Egypt was not healed 
either by Joseph, or by Moses. However, on one occasion, Ephrem 
says that Egypt, in contrast to Judaea, went to Moses who healed 
its pains.381 

With reference to Moses, in several passages he is mainly 
involved in the healing process of the Israelites, starting in Egypt 
and continuing through the Exodus, through the sea and desert. 
The title physician is only used one other time for Moses, where he 
is compared to Jonah, and the Israelites are contrasted with the 
Ninevites. Ephrem says: ‘Moses taught, the People apostasized; the 
physician was irritated that his bandage/remedy did not avail.’382 
Ephrem often mentions Moses in the context of healing that was 
performed during his time. Like the Lord, Moses is described as a 
‘saviour’ (ܐƟܘƢƘ) whom God chose and sent among the Israelites 
so that they might be healed. Through Moses, the Israelites ‘were 
healed’ (ŴƀƏܐܬܐ) at least for a while, when the ‘evil spirit 
departed from them’ (ܐƦƤƀܐ ܒŶܘܢ ܪܘųƍƉ ųƆ ƦƟƢƕ̇ ).383 In 
the same context, Psalm 107:20 is cited: God ‘sent His word and 

                                                      
378  Fid 14.7. 
379  Virg 19:7; cf. Virg 21.11; 32.4; Nis 18.7; 21.3; Eccl 11.3; 27.4; 47.2; 

51.1; 51.5. 
380  Nis 34.7. 
381  Haer 11.13:  ƎſܪƞƉ ...ųƀܐܒƃ ƁƏܗܘܬ ܕܐ ƦŹܐ ܪܗƣŴƉ ܬŴƆ̇ ̈ . 
382  Virg 49.13:  ܐƆܐ ܕƀƏܐ ơƀƕܐܬܬ ƚƍŶܐ ܐƊƕ ƚƆܐ ܐƣŴƉ

ųܒƞƕ Ɓƌܐܗ. 
383  CDiat 11.7. 
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healed them, and rescued them from corruption’.384 The term 
 ƦƇƉ, ‘His word’, that is sent from God, is intriguing here. Itܗ
seems Ephrem - probably based on Ps 107:20 - uses it for Moses, 
whereas in the New Testament, influenced by the prologue of John 
(Jn 1:1ff.), the term ‘word’ (ܐƦƇƉ) is a well-known title for the 
Son of God. Obviously, Moses has a high rank among the 
prophets. Therefore, Moses is a type of the Son of God par 
excellence. He was the man chosen by God to heal the Israelites. 
He was chosen and his eyes were illuminated supernaturally by the 
grace and power of the Lord that he saw on mount Sinai.385 From 
there he took medicines for the invisible pain of the soul in the 
form of the Law written on the stones386, as well as in that of 
fasting. Moses rejected the treasure of the Egyptians’ medicine, and 
instead he used ‘spiritual herbs’ (ܐƍŶܐ ܪ̈ܘƮƠƕ) which he had 
received from God through his fasting on mount Sinai in order to 
heal the soul secretly.387 In hymns 4 and 10 On Fasting, this 
medicine is described as ‘fasting’ (ܐƉܨܘ). Ephrem says: 

ܗŴƌ ܨܘƉܐ ƉܐƍƀƏܐ Ŵƕ ƋŶƢƌܕܪŴƌܗܝ ܘűŷƌܐ 
 ̈ܒŴƍƊƊƐܗܝ

Ɖ̣ܐ ܗܘ ܓƦŷƌ Ƣƀ ܗܘܐ ŴŹ ƎƉܪ ƁƍƀƏ ܨܘ
 ƦſƢƤƊƆܐ ƦƀŷƊƉܐ

̈ܘܐƃ ƁƏܐܒܐ ƀƐƃܐ ܕƤƙƌܐ ̈ 
 ܘƞƕܒƦƆ ųܒƢܐ ܪܒܐ ܕܪƍƀƕܐ

ųƄƊƏ ܐƉܐ ̇ܨܘƢܒűܐ ܒƊƕ ܗ ܕܗܘƦƆŴƙƊƆ̇ 
 Ʀƌܠ Ŵƣܒŷܐ ƊŶƮƆܐ

̈ܕܨܘƉܐ Źܒܐ ܗܘܘ ƎƆ ܐƍƊƊƏ ƅſܐ ̈̈. 
This is the fasting that heals, let us love his remedies 
and enjoy his medicines. It is the fasting 
that came down from mount Sinai to the wounded 

camp, and healed the invisible pains of the soul 

                                                      
384  CDiat 11.7:  ƎƉ ܢŴƌܝ ܐƞƘܢ ܘŴƌܐ ƁƏܗ ܘܐƦƇƉ Ƣƀܪ ܓűƣ

 .ŶܒƇܐ
385  Dom 31:  ܐŷܒŴƣ ƎƉ ܐ ܐܙܕܗܝ ܗܘܝƣŴƉܗܝ ܕŴƍƀƕ Ǝſܐ ܕƍƊƆ̈

 .ܗܘ ܕŵŶܐ
386  For healing through the Law see the sub-section about ‘Healing 

through the Law and the Commandments of God’. 
387  Iei 10.6. 
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and bound up the great wound of mind. 
Fasting helped the fall of the People in the desert. 
Let us give praise to the Grace, 
for good fastings became like medicines for us. 

Iei 4.1 

Moses himself abstained and fasted while he was on mount 
Sinai. At the same time the Israelites were worshipping the golden 
calf.388 Through his fasting, he learned the power of fasting so that, 
for example, he could divide the Red Sea and make a path through 
it.389 Ephrem says: fasting acted as medicines for those who were 
led into error and were wounded by the calf.390 

Furthermore, Moses did not only divide the Red Sea and offer 
fasting as medicines, but he also made sick/bitter water sweet 
through a piece of wood (Ex 15:25),391 and his stick caused the 
rock to issue water for the People (Ex 17:6; Num 20:11).392 Both of 
these aspects serve as a symbol for Jesus from whose side a 
fountain of the Medicine of Life issued for the pains of the 

                                                      
388  Iei 10.4: 

 ŪƖƆƦƉ ܐƢſŴƕ ܐƊƕ ܗܘܐ ܗܘ ƚƤƃƦƉ ܪܐŴźܐ ܒƣŴƉ űƃ̇

ƣŴƊƆܐ ܕƎſ ܨܘƉܐ ܕƀƏŴŶܐ ܘƊƖƆܐ ܒƊƐܐ ܕƢƃƦƘܘܬܐ . ܗܘܐ
ܪܘŶܐ ܒܓƣŴƉ Ŵܐ ܘƆܓŴƀܢ . ƣŴƉܐ ŴƆܬ ܪƉܐ Ɗƕܐ ŴƆܬ ƕܓƇܐ

̈ ܗܘܘ ܨܘƉܐ ƍƊƊƏܐ ƀƖźƆܐ ܕܒƖܓƇܐ ܐܬŴƀŷƉ.ܒܓƊƕ Ŵܐ ̈ ̈. 
389  Nat 14.19: 

ƣŴƉܐ ܕŭƇƘ ܘƢƘܫ ƎƉ ųƤƙƌ ܒƢܬ ܙܘܓƇƘ ųܓƊƀƆ ųܐ űƟܡ 
̣ܨŴƘܪܐ Ƣźƌܬ ŴƤſűƟܬܐ űƃ ܒƢܬ ƮƉŴƃܐ ܗܝ ܒƖܓƇܐ ܓƢܬ . ܙƦƀƌܐ

 .ܒƢܬ ܐܒƢܗܡ
390  Iei 10.4. 
391  Virg 44.15:  ܬƢƉ ܗƦƣŴƍƃ ܐƐƀƠܐ ܒƀƉ ƁƇŶܐ ܕܐƣŴƉ̈

 In Epiph 8:22, the author refers to 2 Kgs 2:19-22 .ܒƖܓƇܐ ƄƀƐƌܐ
where Elisha caused the water to be healed through the salt:  ܘܢųܒ ƦƇƙƌ
 ƋſƢƉ ƎƉܐ ܕƦƀƇŶ ܐŷƇƉ ܪܐܙܗ ܕܗܝ ŴƀƏܘܐܬ ŴƊƐܐ ܘܒŷƇƉ̇

̇ܕܒƀƊܐ ܐܬŵƉܓ ܘƞŶܬ ܒų ܬŴƐƉܬܐ ܕŴƇƀŷƉܬܢ ̈ . 
392  Epiph 5.13:  Ʀſܐ ܘܐܪܕƘܐƄƆ ܗܘܐ ųƕܐ ܬܪƣŴƉܗ ܕƢŹŴŶ

 ŴƕƢƘܐ ܘܐܬƕŴܒƉ̈]ŴƖƘƢƘܐ ] ܘܐܬſܨܗ ƎƉܕ ųƀƠƣ ƎƉ ܗܘܘ
 .Cf. Nat 2.10 .ܐܬŴƘƢŹ ܗܘܘ
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gentiles.393 The water from the rock refreshed the People for they 
were thirsty, whereas the Medicine of Life from Jesus’ side was 
given to the pains of the gentiles. 

The People repeatedly acted against Moses’ healing activity. 
Ephrem strongly contrasts Moses’ service with the actions, or 
better reactions, of the People. For example, while Moses 
sweetened the water, his People became bitter because of the 
fashioned calf (cf. Ex 32:4).394 We find a similar contrast in the 
context of Jonah and Nineveh: Jonah is compared to Moses, and 
the People are contrasted with the Ninevites. The Ninevites 
believed Jonah, although he did not teach, but proclaimed the 
judgment of the Lord; whereas Moses taught and bound them, and 
he was willing to heal them as a physician, but they rejected his 
prophecy and sinned. Therefore, Ephrem says: ‘the physician was 
irritated that his bandage did not avail’.395 

Moses tried to heal the People through another three symbols 
of the Medicine of Life, namely through the ‘unleavened bread’ 
ſŴŶܐ ) ’and the ‘fixed serpent (ܐƢƉܐ) ’the ‘lamb ,(ƢƀźƘܐ)
 Ɵ). In Azym 18.5, Ephrem says: ‘Moses hid the symbol ofܒƖƀܐ
the Son in the unleavened bread as the Medicine of Life.’396 Eating 
the Medicine of Life contrasts with eating the forbidden fruit. 
While the result of the latter was the Fall including sickness and 
pain, the Medicine of Life has the function of restoration and 
healing. Likewise its symbol, the unleavened bread, served to 
provide medicine and healing for the People. However, the symbol 
of the unleavened bread was turned round. After the Last Supper, 
the eucharistic bread became the Medicine of Life, whereas the 
unleavened bread was turned into the poison of death.397 

                                                      
393  Epiph 5.14:  ܐƀŶ ƋƏܥ ܕŴܒƉ ܐ ܪܕܐŷƀƤƉܗ ܕƢźƏ ƎƉ ̈ܗܐ

̈ܘܐƊƊƕ ŴſƦƣܐ ܕܐܬŴƘƢŹ ܘŴƖŹ ܒų ܐܦ ƃܐܒųƀܘܢ ̈ . 
394  Virg 44.15:  ܬƢƉ ܗƦƣŴƍƃ ܐƐƀƠܐ ܒƀƉ ƁƇŶܐ ܐƣŴƉ̈

 .ܒƖܓƇܐ ƄƀƐƌܐ
395  Virg 49.13:  ܐƆܐ ܕƀƏܐ ơƀƕܐܬܬ ƚƍŶܐ ܐƊƕ ƚƆܐ ܐƣŴƉ

ųܒƞƕ Ɓƌܐܗ. 
396  Azym 18.15:  ܐƢܗܘ ܪܙܗ ܗܘ ܕܒ Ŵܐ ܒܓƣŴƉ ܗܘܐ ƢƊŹ

ƢƀźƘ̈ܐ ܐƀŶ ƋƏ ƅſܐ . 
397  Azym 18.16-17; 19.22-24. 
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Not only the Medicine of Life, but also its symbols have to be 
respected and honoured as long as they serve with the same 
intention as the Medicine of Life. Ephrem explicitly speaks of the 
lamb as a symbol of the Medicine of Life that bound up the 
wounded: ‘the lamb warned its slaughterer so that no bone might 
be broken in it (Num 9:12; cf. Jn 19:36) for he is the one who 
binds up the wounded; thanks be to the Lord Who binds up all.’398 
Ephrem refers further to Ex 12:8-16 while he says: ‘the lamb was 
teaching Moses not to be cooked in water ... but to be splendid as 
the Medicine of Life; blessed is the Lamb that made its symbol 
shine.’399 

Finally, as has been discused above, healing actions are 
explicitly related to the fixed serpent.400 Through the symbol of the 
Medicine of Life and Moses, the ‘serpent healed the People and 
helped them’.401 Moses saw how the fixed serpent healed some of 
those who were bitten by the other serpents, and he was longing to 
see the Medicine of Life heal the wound of the first serpent.402 

Thus, Moses was a physician and healer for the People (and 
for Egypt). He also served as a mediator of healing through the 
miracles and symbols that revealed the coming Messiah. He offered 
the Law, fasting, water, the lamb and the unleavened bread to the 
Israelites as remedies and medicine for their sickness. Some of 
them were healed, - at least for a while. 

5.2.3.5 The Physician Elisha 
The title physician is never used for the prophet Elisha, but he 
occurs as the subject of the verb ‘to heal’ (ƁƏܐ). Elisha is also 

                                                      
398  Crucif 2.3:  ųܒ ƢܒƦƌ ܐƉƢܐ ܓƊƆܕܕ ųƏŴƄƌ ܐƢƉܙܗܪ ܐ

ƈƃ ܒƞƕ ܐƢƊƆ ܐ ܬܘܕܝƮƀܒƦƆ ܒƞƕ Ŵẛܕܗܘ . 
399  Crucif 2.4: ܗܘܐ ƚƇƉ ܐƣŴƊƆ ܐƢƉܐ  ƈƤܒƦƌ ܐƆ ܐƀƊ̇ܕܒ ̈ ...

Ŷ ƋƏ ƅſܕܗܘܐ ܙܗܐ ܐƀ̈ܐ ܕܙܗܝ ܐܪܙܗƢƉܐ ƅſƢܐ ܒ . 
400  CDiat 16.15: ܐƢܒűƊܐ ܒſŴŶ ܐƣŴƉ Ƌſܕܐܪ ƋƆ ƎƄſܘܐ .

ܐƍƄſܐ ܓƢƀ ܕܒųܘ Ƥƀƌܐ ܕƟܒƣŴƉ Ɨܐ . ƦƌܬܪƋſ ܒƢܗ ܕܐƤƌܐ
ƦſܐƌƢܓƘ ŴƀŶ ܒܐƀƆƞܒ .... See this chapter V, 2.2. 

401  Haer 21.8: ܪܗűƕܗܘܐ ܘ ƁƏܐ ܐƊƕ ܘųƆ ܐſŴŶܕ. 
402  Nat 1.28:  ܐƍƉƮŶ ܬƦƃŴƌ ƁƏܐ ܕܐƖƀܒƟ ܐſŴŶ ܐƣŴƉ ܐŵŶ̈

Ɖ ƁƏܘ ܕܐųƆ ܐŵŷƌܕ ƁƄƏܐܘƀƉűƟ ܐſŴŶܬܗ ܕŴŷ . 
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mentioned in the context of healing Naaman (2 Kgs 5:10) and the 
sick water in Jericho (2 Kgs 2:19-22) several times, but also in the 
reference to the revival of the son of the Shunamite woman (2 Kgs 
4:34) and Elisha’s sick hands that he puts on the hands of Jehoash 
King of Israel (2 Kgs 13:15-19). 

Ephrem attributes the fact that Elisha asked Naaman to 
plunge himself seven times in the water (2 Kgs 5:10) to the seven 
spirits mentioned in the Gospel (Mt 12:45; Mk 16:9; Lk 8:2; 
11:26).403 The author of the hymns On Epiphany refers to the 
healing of Naaman by Elisha. He compares Elisha to Moses, and 
contrasts Naaman with the Israelites. While Elisha was able to cure 
Naaman of his leprosy, Moses could not cleanse the heart of the 
People. The purification of Naaman is performed through plunging 
Naaman into the water seven times,404 so that he was ‘consecrated’ 
 with the hidden Names. This way of healing is compared to (űƟܫ)
the forgiveness of sin through the water of baptism upon which 
the names of the holy Trinity are invoked.405 In CDiat 16.29, it is 
said that the healing, or purification, of Naaman was not just 
performed through the water of the river, but rather through the 
word of Elisha invoked upon the water.406 

The author of the hymns On Epiphany also refers to 2 Kgs 
2:19-22 and says: ‘the prophet healed the sick water and restored 
the disease of the barren land ...’.407 Based on the Bible, the healing 
was performed through the salt that the author of the hymns On 
Epiphany uses as a symbol for the Son of Mary.408 

                                                      
403  Nat 17.16-17: 
ƗƤƀƆܐ ƅſܐ ơƀƍƏ Ƣƀܐ ܓƆ ܐƀƃܕܘ ŴܒƏ ܐƇƊƕ ܐƆܒܐ ܘܕƮܬܘ ܓ ŴƣŴƍƃ 

̈ܕƣܒƗ ܙܒƎƀƍ ܒųƍܪܐ Ɔ űƊƖƌܐ ܬܘܒ ƇƉܐܐ ܕƆܐƌųƃ Ŵſܐ ܒųƀƐƀƏƮܘܢ ̈. 
 Ɨܒƣ]ƗƤƀƆܐ ܗܘ ܪܒܐ] ܕܐƐƘŴŹ ܐƉܐ ܘܕƘܘܙܘ ƎƀŶܪ̈ܘ Ɨܒƣܕ Ɓƃܙܐ ܕƢ̇ܒ 

Ɖ ƎƉ ƈƃ ܐƢƉ Ƣܐ ܒƢƄƌƦƉ ܐƆ ܬܐŴſƢƃŴƍƆ ܐܬܪܐ Ʀſܐ ܐƆƈƃ ܐƢ. 
404  Epiph 5.6-7. 
405  Epiph 6.12; cf. Fid 28.12. 
406  CDiat 16.29; cf. CDiat 16.13. 
407  Epiph 11.7:  ųƕƢƉ ܗܘܐ ƋƇŶܐ ܘܐƀܒƌ ƁƏܐ ܐųſƮƃ ܐƀƉ̇ ̈

̇ܕܐܪƕܐ ƉܓƦſŵܐ ܕܒŴƉ ƈźܬܗ ܘܪƋƕ ܐܬܪܗ ̇  .... 
408  Epiph 8:22:  ܪܐܙܗ ܕܗܝ ŴƀƏܘܐܬ ŴƊƐܐ ܘܒŷƇƉ ܘܢųܒ ƦƇƙƌ̇

ƀƊܕܒ ƋſƢƉ ƎƉܐ ܕƦƀƇŶ ܐŷƇƉ̈ ܬܐŴƐƉܬ ųܬ ܒƞŶܓ ܘŵƉ̇ܐ ܐܬ
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2 Kgs 4:34 is another biblical passage that includes a healing 
aspect. It says that Elisha stretched out his body upon the body of 
the son of the Shunamite woman and revived him. Ephrem 
compares the stretching out of the prophet’s body to the shadow 
of Peter that healed people (Acts 5:14-16). Furthermore, it is 
compared to the oil that serves as a ܐܪܙܐ and ‘shadow’ (ųƇƇŹ) 
for Jesus.409 Also in Nis 42.6, Ephrem refers to the same biblical 
passage and speaks of the bones reviving the dead person.410 

Finally, Nis 43.9-10 provides another aspect of healing in the 
context of Elisha putting his sick hands on the hands of King 
Jehoash who gained power. Ephrem is amazed that the hands of 
the prophet, even though they were sick and weak, became a 
‘fountain of restoration for the body of those who visited him’.411 
Ephrem goes further and says that the ‘sickness [of the prophets] 
gave power to the kings’.412 

5.2.3.6 The Physician David 
David is mentioned in only two passages in the context of healing. 
The most relevant passage is I Serm 7.109ff. - probably not 
genuine Ephrem - where David is presented as a physician. In this 
sermon about repentance, the author includes many healing aspects 
and refers to Jesus’ healing ministry to indicate that through 
repentance humans can be healed.413 The author also refers to 
some other biblical figures; Paul, Peter, Aaron and David. Among 
them, David is the only one who is described as a physician: he is a 
‘wise physician’ (ܐƊƀƄŶ ܐƀƏܐ űſܕܘ ) who ‘spoke, believed and 

                                                                                                          
 Cf. Epiph 5:13 where Moses causes the water to become .ܕŴƇƀŷƉܬܢ
sweet by a piece of wood. 

409  Virg 4.8: ųƆ ܐŷƉ űƃ ܐƀƇŹ ƈƕ ųƊƣŴܓ ŸƤƉ ƗƤƀƆ̇ܐ . 
410  Nis 42.6; cf. Nis 43.12. 
411  Nis 43.9:  ܐſűſܐ ƈƕ ܬܐųſƮƃ ܘܗܝűſܐ ƗƤƀƆܐ ƋƏ ̈ܬܘܒ ̈

̈ ܕƢƖƏ Ʀŷƌܗ ƇƀŶܐ ƁƍƟ ܘűƣܝ ܓܐܪܐ ܕŴƘܪƍƟܐ ƦƊƀƇŶ̈ܐ ܕƄƇƉܐ ̈

ƦƊƆܗܪ ܒŴƄܪܗƌܐ ܕƮƤƃܐ ܕƌܒƖܐ ܗܘ ܕƍƊƆŴŶܐ ƙƆܓƢܐ 
̇ܕŴƖƏܪ̈ܘܗܝ ųƌƢƕŴƐƆܘܢ ܐŴƖƐƆ ƢƖƏ ƁƌŴƣܪ̈ܘܗܝ . 

412  Nis 43.10: ܐƇƀŶ ܒųſ ܐƄƇƊƆ ƈƀƃܘܢ ܗųƌܪܗŴƃ̈ . 
413  I Serm 7.81-82:  ܢŴƏܐƦƌܐ ܕƀźŷƆ ܐƢܒƏ Ʀſܕܐ ƈƕ̈

 .cf. I Serm 7.136 ;ܒſƦܒŴܬܐ
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was healed’ (ƁƏܘܐܬܐ ƎƊſܘܗ ƈƇƉ).414 Unlike the other 
prophets and patriarchs, the object of David’s healing activity is 
himself. He sinned and healed himself through his repentance. 
Later his sin is described as sickness. Although he was victorious 
over the lion (1 Sam 17:34-36),415 David was defeated by sin and 
was wounded on the roof when he saw Bathsheba the daughter of 
Eliam, the wife of Uriah (2 Sam 11:2-5).416 

In Virg 30.2, David is mentioned in a totally different context. 
Hymn 30 On Virginity disproves Marcion’s concept of an Alien 
coming into the world. Ephrem does this by referring to three 
harps, namely the Old and New Testament and Nature. Referring 
to the Old Testament, the harp of David played sound music 
which ‘the sick ears of Saul’ (ܢ ܗܘܝųſƮƃܐܘܠ ܕƣ Ɓƌ̈ܐܕ ̈ ) could 
not understand. Ephrem goes further saying that the harp of David 
illustrates the Son of David, whereas the sick spirit of Saul caused 
the ears of the ‘tares’ (ܐƌŵſ̈ܕܙ ) and ‘scribes’ (ܐƮƙƏܘ) to become 
sick.417 

5.2.3.7 The Physician Jonah (Jonah 1-4) 
Ephrem refers to Jonah and the city of Nineveh in several places, 
notably in the hymns On Nisibis, On Faith, On Paradise, Against 
Julian, I Sermo 8 and in the Commentary on the Diatessaron.418 A 
developed discussion of the theme is to be found in the hymns On 
Virginity and in II Serm 1.419 First, the latter will be discussed, then 
the former. In both, Ephrem speaks of the role of Jonah as 
physician sent to the sick town of Nineveh to heal the sickness and 

                                                      
414  I Serm 7.113-114:  ƎƊſܘܗ ƈƇƉ ܐƊƀƄŶ ܐƀƏܐ űſܕܘ

ƁƏܘܐܬܐ. 
415  Cf. Haer 13.11; Nis 39.14. 
416  I Serm 7.193-194:  ܐųźŶ ܐƢܐ ܒܐܓſܐܪƆ ܐƃܕܙ űſܐܦ ܕܘ

 .ƦƄƌܗ
417  Virg 30.2:  ܘܢųƀƌܗ ܐܦ ܐܕƢƃܐܘܠ ܐܬƣ Ʀƀܐ ܕܒŶܝ ܪܘų̈ܒ

̈ܕܙƌŵſܐ ܘƮƙƏܐ . 
418  Nis 35.3; 43.22; 46.13; 55.3; Fid 20.9; 81.16; Epiph 3.19; 8.20; 

Parad 13.14; CJul 4.16-17; SFid 6.224; I Serm 8.135; 8.309-15; CDiat 11.1-
4; 11.23-28. 

419  Virg 42-50; II Serm 1. 
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iniquity of its people, the reaction of the inhabitants, and their 
penitence and healing.  

The Peshitta narrative of Jonah does not include any terms 
concerning healing (Jonah 1-4). The author explicitly mentions the 
reason for sending Jonah to Nineveh (Jonah 1:1-2) as the 
‘wickedness’ (ܬܗܘܢŴƤƀܒ) of the Ninevites which had risen up 
before the Lord.420 Although the Ninevites’ wickedness is the main 
reason for Jonah’s commission (Jonah 3:8-10), the narrative does 
not provide any explanation of this wickedness, apart from what 
the last verse says (Jonah 4:11): ‘and should not I have pity on 
Nineveh, that great city, wherein are more than twelve score 
thousand persons that cannot discern between their right hand and 
their left hand, ... ?’421 This inability to discern the right from the 
left hand indicates the error and the sin of the Ninevites. The 
commission of Jonah is to preach the judgment of the Lord to 
them, so that everyone may turn away from his ‘wickedness’ 
 and from the (ܐܘܪųŶ ܒƦƤƀܐ) ’his ‘evil way ,(ܒŴƤƀܬܗ)
‘violence that is in his hands’ (ܘܗܝűſܒܐ Ʀſܐ ܕܐƀƘŴźŶ̈ ).422 

Ephrem, by contrast, often presents this wickedness as 
‘sickness’ (ܐƌܪܗŴƃ) and ‘pain’ (ܐܒܐƃ). The source of sickness is 
the sin committed by free will.423 Nineveh is a city ‘full of debts’ 
̈ܕƇƉܐ ŴŶܒܐ) ) and “full of pains” (ܐܒܐƃ ƦƀƇƉ̈ ).424 Its 
inhabitants suffer from the ‘illness of desires’ of various sorts.425 
Thus illness of desires refers to eating and drinking, as well as to 
wealth, acquisitiveness and sexuality. Therefore, there were among 
the Ninevites ‘defiled’ and ‘lustful’ people (ܐܬܐƊŹ̈ ̈ܙƇƀƆܐ , ), 
                                                      

420  Jonah 1:1-2:  ܝƦƉ Ƣܒ ƎƌŴſ ƈƕ ܐſƢƉܕ ųƊܓƦƘ ܘܗܘܐ
ƢƉܐƊƆ .ܐƦܐ ܪܒƦƍſűƉ ܐŴƍƀƍƆ ܡ ܙܠŴƟ :ųƀƇƕ ܙƢƃ̇ܘܐ : ƈźƉ

ƁƉűƟ ܬܗܘܢŴƤƀܒ ƦƠƇƏܕ. 
421  Jonah 4:11: ܐƦܐ ܪܒƦƍſűƉ ܐŴƍƀƌ ƈƕ ܣŴŶܐ ܐƆ Ǝſܐ ܕƌܐ :

̈ܕܐƦſ ܒƎƉ ƢſƦſ ų ܬܪܬƮƐƕܐ ܪ̈ܒŴܢ ܒƤƍƀƍܐ ̇ : Ʀƀܒ Ǝƀƕűſ ܐƆܕ
  .... ųƍƀƊſܘܢ ųƇƊƐƆܘܢ

422  Jonah 1:2; 3:10; 3:8. 
423  Cf. II Serm 1.137-38. 
424  Cf. II Serm 1.112-118. 
425  Cf. II Serm 1.161-62: ܐƌܪܗŴƄܒ ƎſųſƮƃܕ Ƣƀܐ ܗܘܘ ܓƊƀƇŶ̈

Ʀܓƀܐܕܪ̈ܓ . 
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‘thieves’ (ܒܐƍ̈ܓ ), the ‘infatuated’ (ܐƀźƣ̈ ), ‘sinners’ (ܐƀźŶ̈ ), the 
‘wicked’ (ܐƤƀ̈ܒ ), the ‘lawless’ (ܐƆŴƕ̈ ), etc.426 

The commission and function of Jonah and his preaching to 
save the Ninevites from the ‘punishment’ (ܐƍſܪ ܕŵܓ) of God 
allowed Ephrem to give him the title of ‘physician’ who was sent to 
Nineveh, ‘the city full of pains/illnesses’.427 Altogether in the long 
mimro ‘On Nineveh and Jonah’ the term ‘physician’ appears eight 
times,428 where it refers not only to Jonah, but also to the king and 
to all the Ninevites. The health of Nineveh has been achieved 
through the efforts of these three different participants: the 
prophet of the Lord was sent as a surgeon to the disturbed city and 
he preached the judgment;429 the king realised the truth of the 
physician and announced repentance as the medicine and the way 
of healing for all Ninevites;430 finally, health is achieved when 
                                                      

426  Cf. II Serm 1.165-226. In the end of this mimro where the 
Ninevites praise the Lord, Ephrem contrasts their former status with that 
after their repentance. Before their repentance, there were among the 
inhabitants of Nineveh ‘plunderers’ (ܐƘŴźŶ̈ ), the ‘filthy’ (ܐƍŶ̈ܨ ), the 
‘grasping’ (ܒܐŴƇƕ̈ ), ‘drunkards’ (ܐſ̈ܪܘ ), the ‘insolent’ (ܐŶƮƉ), the 
‘lustful’ (ܐƇƀƆ̈ܙ ), ‘cursed people’ (ܐźƀƆ̈ ), and those who commit ‘adultery’ 
̈ܐŹŴƏܐ) ’gluttons‘ ,(ܓƮƀܐ) ) and ‘fornicators’ (ܐƀƌ̈ܙ ) (cf. II Serm 
1.1973-2000). Later, when some of the Ninevites went with Jonah to his 
homeland, they saw many sinful deeds among the Israelites. In their 
astonishment they put the question: did the ‘wickedness’ (ܐƆŴƕ) of 
Nineveh flee and come to the promised land? (cf. II Serm 1.1735-1914). 
When the Ninevites find sinful deeds among the blessed people, they 
were reminded of the deeds that were practised in Nineveh before the 
Ninevites’ repentance: ‘idol-worship’ (ܐƮƃƦƘ), ‘oblations’ (ܬܐŴƇƕ̈ ), 
‘Tammuz-worship’ (ܙܐŴƉܬ), ‘astrology’ (ܐƦܒƃŴƃ), ‘divination’ 
ƣŴƇƉ̈ܐ) ’star-worship/zodiacal signs‘ ,(ŴƙƍŶܬܐ) ’paganism‘ ,(ƉƞƟܐ) ), 
‘rebelliousness’ (ܬܐŴܘܒƢƏ), ‘lasciviousness’ (ܘܬܐŵŷƘ), ‘sun-worship’ 
ƕ̈ܓƇܐ) ’calf-worship‘ ,(ƤƊƣܐ) ), ‘hateful things’ (ܐƦƀƍƏ̈ ) and other 
forms of ‘evil’ (ܐƦƤƀ̈ܒ ) and ‘sins’ (ܐųźŶ̈ ) (cf. II Serm 1.1819-42). 

427  II Serm 1.117-120. 
428  II Serm 1.117, 143, 151, 153, 164, 715, 737, 921. In II Serm 1.740 

the plural form ܬܐŴƏ̈ܐ  appears. 
429  Cf. II Serm 1.117-20. 
430  Cf. II Serm 1.918-24. 
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everyone becomes a physician to themselves and to each other.431 
They heal and were healed by each other.432 Although the Ninevites 
had been healed through their own penitence, they accepted Jonah 
as their healer, who brought about the cure.433 

While in II Serm 1.111-20, the title ‘physician’ describes the 
function and commission of Jonah,434 later it is applied to everyone 
who heals himself.435 There is an important process of 
development in the text. In the beginning, Jonah is the physician 
who heals through his words, whereas at the end, everyone who 
‘rebukes his own desires’ will be his own physician. Jonah starts the 
healing process and points out the sickness through proclaiming 
the judgment of the Lord, but all those who had realised the truth 
in Jonah’s words fulfilled the healing through their own deeds.436 

While the healing method of an ordinary physician is 
soothing, Jonah uses the rigours of the sword and the ‘rod of 
wrath’ (ܐŵܐ ܕܪܘܓźܒƣ).437 He appears in Nineveh as a herald 
who ‘disturbed’ (ųŷƆ̇ܕ ) the city with his preaching and filled 
Nineveh with sadness and gloom.438 Jonah is the ‘fearful physician’ 

                                                      
431  Cf. II Serm 1.117-154; 1.163-64; 1.921-24. 
432  Cf. II Serm 1.147-8. 
433  Cf. II Serm 1.1357-58:  ųƇƃ ܐƤƍƃܢ ܕƦƀƏܕܐ ƅƆ ܐſƢƃ ƎƉ̇

ƅƆ ܡ  :81-1.1579 ;ܐܘܕܝƦŶܐܒܐ ܕƃ ܘܪƦƐƌ ܐƊƆܗܘܐ ܕ ŻƍƟ̇
ƁƏܘܐܬܐ. 

434  II Serm 1.111-20: ‘When Jonah was sent to that city full of debts, 
Justice armed him. She (justice) commissioned him with fearful words; 
she gave to him a stern decree for the pains with sharp medicines. The 
fearful physician was sent to the town full of pains. He opened and 
displayed to them his medicines, they were frightening and powerful.’ 
( ƃƢƃ ܘųƆ ܕܪƦƣܐ űƃ Ƣƀܓ ƎƌŴẛܒܐŴŶ ܐƇƉܗ ܗܘܬ .̈ܐ ܕƦƍſܙ 

̈ ܒƇƠܐ ܕƇƀŶܐ űƣܪܬܗ.ƃܐŴƌܬܐ ̈. Ƌƕ ųƆ Ʀܒųſ ܐܒܐƄƆ ܪܐŵܓ ̈

 .̈ ܐƀƏܐ ܕƇƀŶܐ ܐƦƣܕܪ ƦƍſűƊƆܐ ƃ ƦƀƇƉܐܒܐ.ƍƊƊƏ̈ܐ ƙſƮŶܐ
Ǝſŵſŵƕ ܗܘܘ ܘܐܦ ƎƀƇƀŶܗܝ ܕŴƍƊƊƏ ܝ ܗܘܐŴŶ ܚƦƘ̈ ). 

435  II Serm 1.163-64: ‘Every one rebuked his own desire and became a 
physician to himself’ ( ųƤƙƍƆ ܐƀƏܐܐ ܗܘܐ ܐƃ ƥƌܐ ƈƃ ܗƦܓƢܒ
  .(ܗ̇ܘܐ ܗܘܐ

436  II Serm 1.111-20; 1.153-64. 
437  Cf. II Serm 1.160. 
438  Cf. II Serm 1.11-14. 
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ƇƟ̈ܐ ܕƇƀŶܐ) ’who received ‘fearful words (ܐƀƏܐ ܕƇƀŶܐ) ̈ ) and 
‘sharp medicine’ (ܐƙſƮŶ ܐƍƊƊƏ̈ ) from divine justice as a 
surgical instrument for pains ( ܗܘܘ ܘܐܦ ƎƀƇƀŶܗܝ ܕŴƍƊƊƏ̈

Ǝſŵſŵƕ ).439 Therefore, the justice of the Lord armed Jonah with 
severity and medicine for the ‘pains’ (ܐܒܐƃ̈ ) of Nineveh and sent 
him to the ‘town full of pains’.440 In contrast to an ordinary 
physician who ‘soothes and heals’ ( ] űƤƉܠ[̇ܐƀƏܐ űƣܠ 
 ’Ephrem describes the voice of Jonah as a ‘sword ,(ܘƉܐƏܐ
 ,and his visiting, as harsh preaching and rebuking.441 Thus (ƙƀƏܐ)
Jonah cut away the ‘pains of long-standing’ and healed the ‘sickness 
of the city’.442 Ephrem used particular images of human diseases 
metaphorically in order to illustrate the healing of the sick 
Ninevites. Jonah shows a sword to the ‘sick’ (ܐųſƢƃ); ‘the people 
lying sick’ (ܐƀƉ̈ܐ ܪųſƮƃ) arose and hastened to repentance; ‘the 
sick one left his bed’ (ųƏƢƕ ܐųſƢƃ ܗܘܐ ơܒƣ̇).443 Because 
the Ninevites were really sick, they were in need of a true physican. 

After the king had examined Jonah, he draws attention to the 
consistency of the prophet’s message. Fear, praise, wealth or force 
could not change Jonah’s mind, for his preaching was not ordinary 
human skill.444 

 ܐƀƏܐ ܕƢſƢƣ ųƇƃܐ ܗܘ
 Ƣƣ̇ܪܐ ܗܘ ܐųſƮƄƆ ƢƉܐ

ųƆ ܙƢƄƉ ܐܠƕ ܪܐŵܓ 
ųſƢƃܐ ܕƍſܐƆ ܗƦƀܒ Ŵܒܓ 

 ſŴƃ̈ܐ ܕŴƌܪܐ ƮſƢƉܐ
ųƆ ܐƖƟ ųƌŴźƀƟ Ŵ̇ܒܓ 
ƑƀƐƌܕ ƎƉ ƎƉ ƈŶܐ ܕƆ̇ ̇ 

ųƆ ܙƢƄƌ ܐƣƢƕ ƢƠƕܕ 
                                                      

439  Cf. II Serm 1.113-120. 
440  II Serm 1.113-18. 
441  Cf. II Serm 1.149-156. Concerning rebuking, the same idea 

appears in Dom 16-17: Jesus heals Simon the Pharisee through ‘rebuking’ 
 .Simon in order to help him (ƃܐܪ) ’the Lord ‘rebukes ;(Ŵƃܐܪܐ)

442  II Serm 1.149-50; 1.924. 
443  II Serm 1.144-162. 
444  Cf. II Serm 1.657-704. 
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715  A physician, who is entirely truthful, 
 speaks the truth to the sick. 
717  He proclaims a stern decree to the sick one 
 in his house, as he enters. 
719  He prescribes in his room 
 bitter cauterization with fire. 
721  He does not fear the one who is weak, 
 prescribing for him the extraction of a molar 

tooth.445 
In this context, where the king of Nineveh gives evidence for 

the truth of Jonah’s prophecy, he also compares Jonah’s behaviour 
as a physician to that of other ordinary physicians and considers his 
rank higher than the other physicians.446 It is interesting how 
Ephrem points out the fearlessness and truth of the good 
physician. The excellent physician always tells the ‘truth’ (ܪܐƢƣ) to 
the sick. Since he is a true and good physician, he does not fear 
proclaiming their present sicknesses, even if they are dangerous.447 
Jonah, described as ‘this Hebrew’, fulfils the conditions of being a 
good physician who risks his life for the truth. Jonah cannot be 
subdued with wages, wealth or any other profit. He acts because of 
God’s judgment, the cause of which is the sin and iniquity of 
man.448 

Sin caused the sickness of Nineveh, as sinful deeds cause 
punishment. The king of Nineveh realised this, and he became ‘the 
physician who healed his city and knew the medicine that it 
needed’. He recognised that the punishment was proclaimed 
because of the ‘folly’ (ܬܐŴƇƄƏ) of man.449 When he cut out the 
source of evil deeds, he also put an end to the punishment and to 
the sickness, healing it with a declaration of fasting: ‘he is the 
                                                      

445  II Serm 1.715-22. See further II Serm 1.723-735. 
446  II Serm 1.737-40: ‘Although a physician is fearless, he is 

subordinate because of [his] wage. This Hebrew is more exalted than the 
rank of physicians’ ( űܒƕƦƤƉ ܐƢܐܓ ƈźƉ ƈŶܐ ܕƆ ܐƀƏܐ ŪŹ űƃ̇. 
̈ܗƌܐ ƕܒſƢܐ ܪܒ ܗܘ ƎƉ ܕܪܓܐ ܕܐŴƏܬܐ ). 

447  II Serm 1.715-18; 1.737-40. 
448  Cf. II Serm 1.715-48; 1.917-18. 
449  II Serm 1.841-60. See also II Serm 1.917-20:  ܥűſ ܐŴƍƀƌܐ ܕƄƇƉ̇

ƦƇƖƆ ųƠƐƘ̈ ܒƦƤƀܐ .ܗܘܐ ܕƦƇƕ ܪܘܓŵܐ ŴƇƄƏܬܐ ܗܝ ̇  ŴƠƐƘܘ
̈ܒƖܓƆŴƤŷƉ ƈܐ . 
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physician, who visited his town, and he knew the medicine which 
was proper for it; by fasting, the victorious medicine, he healed the 
sickness of the city’.450 As the heralds proclaimed to the impure to 
put off their impurity, so the king walked in the city ‘to cleanse 
their impurity’.451 Thus, the affliction of Nineveh is the sickness of 
sin and evil deeds which the king healed by declaring fasting and 
penitence: ‘and by the sackcloth and ashes he chased away the sin 
from the city.452 

The case of Jonah and Nineveh indicates an excellent type of 
repentance for believers. When Jesus was asked for a sign, he 
referred to the sign of Jonah and Nineveh: ‘the men of Nineveh 
shall stand up in judgment with this generation, and shall condemn 
it, for they repented at the preaching of Jonah.’453 ‘This generation’ 
did not believe Jesus, whereas the Ninevites had faith in Jonah and, 
therefore, they repented. In the Commentary on the Diatessaron, 
where Ephrem comments on this passage (Mt 12:39-40; Lk 11:29), 
he compares the signs of Jesus among the Jews with Jonah’s 
preaching in Nineveh. While Jesus ‘healed their pains and revived 

                                                      
450  II Serm 1.921-24: ܗƦƍſűƊƆ ƢƖƏܐ ܗܘ ܕƀƏܐ  ̣ܐƊƏ ܥűſܘ

ųƆ ƈƙƌܐ .̇ܕŷſƞƌ ܐƊƏ ܐƉܘƞܒ ƁƏܐ ܐƃƢƃܐ ܕƌܪܗŴƃ . 
451  II Serm 1.841; 1.895-96: ܐ ܗܘܐųƘ ܐƟŴƤܐ ܒƄƇƉ̇ ̈  ŭƀƤƌܕ

 is used in parallel (ƊŹܐܘܬܐ) ’ųƍƉ. The term ‘impurityܘܢ ƊŹܐܘܬܐ
to many others, such as ‘greed/cupidity’ (ܬܐŴƍƖſ), ‘fraudulence’ 
 ’drunkenness‘ ,(ܐŴŹŴƏܬܐ) ’gluttony/debauchery‘ ,(ŴƇƕܒŴܬܐ)
) ’adultery‘ ,(ܪܘŴſܬܐ) Ƣƀܘܬܐܓ ), ‘harlotry/licentiousness/ immodesty’ 
 ’snake-charming‘ ,(ܓƍܒŴܬܐ) ’theft‘ ,(ܕܓŴƇܬܐ) ’falsehood‘ ,(ܨŴƍŶܬܐ)
 ,(ŴſűƇƃܬܐ) ’astrology‘ ,(ŴƣƢŶܬܐ) ’magic/witchcraft‘ ,(ܐŴƘŴƣܬܐ)
‘divination’ (ܬܐŴƉܘƞƟ), ‘iniquity’ (ܐƆŴƕ), ‘impiety/wickedness’ 
 ƆŴƕܐ All of these are described as the .(Ʀƕܐ) ’and ‘deceit (ܪܘƖƣܐ)
which exsisted in Nineveh before they repented (II Serm 1.1767-1810). 
Although Ephrem does not explicitly link each of these sinful deeds and 
thoughts with sickness, he relates them to the general sickness of sin 
which is the result of free will, and not of necessity (II Serm 1.137-38). 

452  II Serm 1.923-26: ųƘܐ ܪܕƊźƟܐ ܘƠƐ̇ܘܒ  Ŵܓ ƎƉ ܐƦƀźŷƆ
 .ƃƢƃܐ

453  Lk 11:32:  ܐ ܗܕܐƦܒƢƣ Ƌƕ ܐƍſűܢ ܒŴƉŴƠƌ ܐſŴƍƀƌ ܐƮ̈ܓܒ

ųƌŴܒƀŷƌ̇ܘ :ƎƌŴſܘܙܘܬܗ ܕƢƄܒ Ŵܕܬܒ . 
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their dead’ (ܘܢųſƦƀƉ ƁŶܘܢ ܘܐųƀܐܒƃ ƁƏܕܐ ƈźƉ̈ ̈  ), Jonah 
just proclaimed the overthrowing of the city, causing its inhabitants 
to fear. As a result, Ephrem emphasises that the pagan Ninevites 
repent, whereas the circumcised Hebrews, as blind people, did not 
believe in the Lord of the prophet.454 But, according to Ephrem, 
both Jonah and the Ninevites fulfilled their repentance: the prophet 
in the whale at sea; and the Ninevites on the dry land, in the city of 
Nineveh. Both of them ‘offered’ (ŴܒƢƟ) ‘repentance’ (ܬܐŴܒſܬ) 
to the Lord, and they were ‘saved’ (ŴſƞƘܐܬ). Jonah’s repentance 
was performed first and he was revived, he understood through the 
grace of the Lord that through repentance penitents would be 
‘revived’ (ܢŴŷƌܕ). Thus, Jonah himself was an example for 
Nineveh.455 The Ninevites found the ‘key of repentance’ through 
Jonah, so that they received good hope from the ‘treasury of 
God’.456 Their sustained repentance had an extraordinary power 
and brought about peace and reconciliation. The sea grew still 
because of prayer, so too did the dry land as a result of 
repentance.457 

After Jonah had proclaimed the judgment of the Lord, the 
Ninevites ‘strove’ with the judgment of the Lord and ‘dissolved it 
to show how much repentance is capable of reconciliation, and 
how much the penitent compels the bestowal of mercy through 
persistence’.458 Through their repentance the Ninevites appeased 
the Lord so that he had mercy on them. Ephrem describes the 
repentance and supplication of the Ninevites as ‘real’, whereas the 
                                                      

454  Cf. CDiat 11.1. 
455  II Serm 1.25-32: ųƆ ܗܘܘ ŴܒƢƟ ܬܐŴܒſܘܢ  ̇ܬųſ̈̈ܓܒܐ ܬܪ

ŴſƞƘܬ ܗܘܬ .ܘܐܬƢźƌ ƎƌŴƀƆ ܐƊƀܐ ܒƤܒſ Ŵܐ ܒܓſŴƍƀƍƆ̈ܘ.  ųƍƉ
ƎƌŴſ ƚƇſ ųܒܐ ܘܒſܢ ܬŴŷƌܐ ܕƆ̈ܕܘ. ųƆ Ʀܒųſ ųƤƙƍܬܐ ܒŴƉܕ 

ƀŹ̈ܒŴܬܐ ƀźŶ ƚƇŶܐ . 
456  II Serm 1.1345-48: ] ܐƎƍŷƄƣ[ܒܐűſܟ ܗܘ ܓƢƀ ܐųƀƍŷƄƣܝ 

ܒƏƎƆ ƦܒƢܐ Źܒܐ ųſ ܕƎƉ ܒƦƀ ܓŵܗ ܕܐųƆܐ űƀƇƠƆܐ ܕܬſܒŴܬܐ  . 
457  II Serm 1.15-16: ܬܐŴƆƞܐ ܒƊſ ܗܘܐ ƁƇƣ̣  ܐƤܒſ ܐܦ

 .ܒſƦܒŴܬܐ
458  II Serm 1.131-36: ƎƌŴſ ܙƢƃܐ ܕܐƍſܪ ܕŵܓ  ųƊƕ ŴſƢƉܐ

̇ܘܕƊƃܐ ƞƕܐ  ܬſܒŴܬܐ ŴƀƕƢƊƆ ܕŴŷƌܐ ܕƊƃܐ ſƞƉܐ ܘƢƣܐܘܗܝ

ܕܒŴŷܨƘܐ ܪƊŶ̈ܐ ŪƐƌ ܬſܒܐ . 
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repentance and supplication ‘in our time’ are just as a dream and 
shadow.459 As soon as the Ninevites heard the true prophecy, they 
practised true penitence.460 From ‘lying sick’ (ܐƀƉ̈ܐ ܪųſƮƃ) they 
arose and strove for repentance, for they trusted Jonah and feared 
the judgment of the Lord.461 Thus, they were healed, and they 
healed each other through repentance: 

ƎſųƀƙƇŶܗܘܝ ܕ ƎƐƙƉ̈ 
 ƦƉ̈ܐܒƎƀƇ ܗܘܘ ܬſܒܐ

ŴƀƏܐܦ ܐܬܐ ŴƀƏܐܦ ܐ 
 űŶ ƎƉ űŶ ܒſƦܒŴܬܐ

195 They [fem.] knew that on their behalf 
 the repentant were mourning. 
197 They were healed and they healed 
 each other through penitence.462 

This is the only passage where Ephrem explicitly relates 
healing to repentance. Later on, the Ninevites said to Jonah that he 
had become victorious through their repentance. They asked him: 
‘Why are you sad, for you have healed us and the entire 
congregation is thanking you’.463 The reputation of Jonah arose 
through the penitents (ܒܐſ̈ܬ ),464 who understood repentance not 
just as a challenge to the judgment of the Lord, but also as a battle. 
The Ninevites, proud gentiles because of their power and victories, 
also wanted to win this war with different weapons: this war is not 
against the prophet and cannot be won with military weapons, but 
through repentance and fasting against one’s ‘own sins’.465 The 
preachers, as well as the king, proclaimed and aroused everyone to 
                                                      

459  II Serm 1.97-102: ̈ܕܓܐƦſܐ Ɔܒƥ  ܬſܒŴܬܐ ܗܘܬ ܒƢƤܪܐ

̇ܒƁƍƀƖ ܗܝ ܬƄƃŴƉ ſܐ ̈ܘܒƁƍƀƖ ܗܝ  .ܗܕܐ ܕƎƇſ ܐƊƇŶ ƅſܐ ܗܝ ܒŴܬܐ̈

ܗܕܐ ܕƇƇŹ ƎƇſܐ ܗܝ ܒŴƖܬܐ . 
460  Cf. II Serm 1.429-32: ܐܬƌܒŴƀ ܐƅſ  ̈ܕܗܘܘ ܒƖܓƈ ܬſܒܐ

ƌܒŴƀܬܐ ܗܘܬ ܕƢƣܪܐ ̣ܬſܒŴܬܐ ܗܘܬ ܕƕܒűܐ ƮſƢƣܐ . 
461  Cf. II Serm 1.147-48. 
462  II Serm 1.195-98. 
463  II Serm 1.1355-58: ܕܒſƦܒŴܬܢ  ƎƉ̇ ܕƎſ ܬƦƏܓƚ ܗƣܐ

ƦŶƞƌܢ .ܐܬƦƀƏܕܐ ƅƆ ܐſƢƃ ƎƉ̇ ƅƆ ܐܘܕܝ ųƇƃ ܐƤƍƃܕ . 
464  II Serm 1.1355-62. 
465  II Serm 1.763-68:  .Ɔܐ ƦƃƦƌܫ ܒſƦܒŴܬܐ ŴƆ ܕųƊƕ Ǝſ ܕƌܒƀܐ

Ǝܒ ƈƄƏܗܘ ܐ Ƣƀ̣ܗܘܐ ܓ Ǝܒ ŴƇƄƏܗܘ ܐ ƎſųźŶ̈ܕ . 
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be repentant.466 Repentance, which exists in the world for the 
sinner,467 is depicted as a new weapon for the new war, and will not 
be turned back by divine justice and grace.468 Instead, it will grant a 
victory (ܬܐŴܒſƦܬܐ ܒŴƃܙ) to man and overcome Satan.469 
Because of repentance God has mercy on His people, so that He 
restores life to penitents.470 

In the case of Nineveh, repentance is strictly linked with the 
wrath and punishment of the Lord. The seriousness of the 
punishment and the truth of the prophecy caused the Ninevites to 
repent and purify themselves.471 In the beginning, the Ninevites 
fled from ‘purity’ (ܬܐŴƀƃܕ) as Jonah had fled from God.472 But in 
the battle of repentance, it was necessary that the impure ones cast 
off their own impurity.473 Also the king was eager to cleanse the 
impurity of his people.474 While the Ninevites remained pure 
through fasting, the Israelites became defiled.475 So the penitents 
and the penitent city replaced the symbolic character of the 

                                                      
466  Cf. II Serm 1.839-40; 893-94: ܗܘܐ ƢƖƏ ųƇƃ ܐƊƖƆ̇  ܝųſƢƀƖƌܕ

 .ſƦƆܒŴܬܐ
467  II Serm 1.593-94: ܬܐ ܨŴܒſܐܬƕܐ ܒܐܪƢſ  ųܪܘܢ ܒŴŷƌ̇ܕ

ƀźŶ̈ܐ . 
468  II Serm 1.569-74: ܬſܒŴܬܐ Ɔܐ  ܒƃ ƦƀܐŴƌܬܐ ƀźƆܒŴܬܐ

ƟܐܪƏܐ ܗܘ  .ƢƠƆܒܐ űŶܬܐ ܕƢƟܢ ŴƤŷƌܠ ƎƆ ܙƍſܐ űŶܬܐ .ƊƇŹƦƉܐ
ƁܒƀܒŶ ܐƀƐƃ̈ ƎƆ ŪƐƌ ܐƀƐƃ ܐƍſܙ . 

469  II Serm 1.831-34: Ŵܒƍܘܓ ŴƇƄƌ ƎƌŴƀƆܬܐ ̇ܕŴܒſƦܬܐ ܒŴƃܙ . 
470  II Serm 1335-36: ܘųƆ ƁƍƘ ܗŵܘܓƢܘ ܕܒųƆ̇ܘܢ  ܢųƀƀŶ̈

 .ܒſƦܒŴܬܐ
471  II Serm 1.357-60: ܐƌűܐ ܕܐܒƊŶŴƆ űƀܬܐ ܒŴܒſƦƆ ƎƆ ܐƢƟ 

ƍƙƉܐ ƎƆ ܨűſ ܕŴƀƃܬܐ ܘܒűƀ ܪܘܓŵܐ ŵſŵƕܐ . 
472  II Serm 1.21-22: ܐųƆܐ ƎƉ ƎƌŴſ ܩƢƕ̣ ܬܐŴƀƃܕ ƎƉ ܐſŴƍƀƌ̈ܘ . 
473  II Serm 1.841-42: ܐܘܬܗƊŹ ܚŴƇƤƌ ܐܐƊŹ  ܗܝŴƀƃܐ ܬܙƊƆܕ

 .ܒƢƠܒܐ
474  Cf. II Serm, 1.895-96: ܐƄƇƉܐ ܗܘܐųƘ ܐƟŴƤܒ ̇ ̈  ŭƀƤƌܕ

 .ųƍƉܘܢ ƊŹܐܘܬܐ
475  Cf. II Serm 1.1017-18; 1.1105-06. 
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promised land, together with Zion and Jerusalem, where good 
deeds, such as justice and purity, were to be expected.476 

The way of repentance was accompanied by weeping, sorrow, 
supplication, wearing of sackcloth, ashes, fasting and prayer.477 
Ephrem specifically links fasting and prayer with repentance, and 
he gives them occasionally a healing effect. Though he often draws 
attention to fasting,478 there is only one sentence in the mimro in 
which Ephrem specifically attributes the healing of the town’s 
sickness to fasting: ‘by fasting, the victorious medicine, [the king] 
healed the sickness of the city.’479 After the king saw the fasting of 
Jonah and he was reminded of the fasting of the prophets Moses 
and Elijah, he realised that fasting is the medicine for his city.480 
‘Victorious fasting’ (ܐŷſƞƌ ܐƉܨܘ) possesses the power of 
forgiveness481 and is able to eliminate the invisible defilement of 
the city.482 Fasting makes sweet the bitterness of the Serpent and of 
the mind,483 and it also turns judgment away and the wrath of the 
Lord.484 So fasting increased the Ninevites’ hope for salvation.485 

                                                      
476  Cf. II Serm 1.1619-22; 1.1915-16; 1.1952; 1.1669-1702. After being 

saved by Jonah, some of the Ninevites wanted to accompany Jonah back 
to his homeland in order to be further perfected by the Hebrews. But 
after they were disappointed by the sinful deeds of the Hebrews, they said: 
‘the iniquity which the penitents had put off, the Hebrews have put it on’ 
(II Serm 1.1923-24: ܒܐſܬ ŴŷƇƣܐ ܕƆŴƕ̈ ƆܒƎƀƤƀ ܗܘܘ ƕ ųƆܒſƮܐ ̣ ). 

477  Cf. II Serm 1.965-1022. 
478  Cf. II Serm 1.106; 1.167; 1.437; 1.744; 1.751; 1.753f.; 1.810f.; 

1.863; 1.890; 1.923; 1.931; 1.939; 1.958; 1.974; 1.982; 1.990; 1.1018; 
1.1084; 1.1092; 1.1140; 1.1316; 1.1382; 1.1645; 1.1986; 1.2124. 

479  II Serm 1.923-24: ܐŷſƞƌ ܐƊƏ ܐƉܘƞܐ  ܒƌܪܗŴƃ ܐƃƢƃܕ
ƁƏܐ. 

480  Cf. II Serm 1.743-64; 1.917-24. 
481  II Serm 1.105-06: ŴƠܒƣܕ Ƣƀܢ ܓŴƌܐ ܐƇƀƆܐ  ̈ܕƌųܐ ܒƦܒŴŶ̈

ŴŶ ƎƌŴẛܒܐ ܬܒƗ ܗܘܐ :32-1.931 ;ܨܘƉܐ ̇ܨܘƉܐ ųźŶܐ ƣܒơ ܗܘܐ ̈ ̈ . 
482  II Serm 1.809-12: ܐƤƇŶ ܐƙƀƏ ŴƇƏܐ ܐŷſƞƌ ܐƉܨܘ Ŵܘܓܒ 

ųƆ ơƐƘ ܐƉܕܨܘ ųƘܪŴŶܕ ƎƃƢƄܐ ܕܒƀƐƃ ܐƆŴƖƆ . 
483  II Serm 1.889-90: ܐƍƀƌܬ ܬƢƊƆ ųźƣ̇ ܗƦܒƤŷƉ ƁƇŶ ܐƉܘƞܒ . 
484  II Serm 1.939-42: ųƆ ܐƢƣ ܐƉܐ ܨܘƞƉܐ ̇ܕųƆܕܐ ųƍſܪܕŵܓƆ 

̇ܕŻƍƟ ܗܘܐ Ŵƣ ƎƉܒƍƠܐ ܗܕܐ Ɔ ƎƌŴſܐ ܒűܩ  . 
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When the ‘bosom of Nineveh’ was purified, fasting was victorious 
and became glorified in Nineveh.486 

In the mimro, Ephrem often uses the term ‘prayer’ 
 in the context of repentance and fasting, but he never 487(ܨŴƆܬܐ)
links it explicitly to healing. In the beginning of the sermo, Ephrem 
relates the salvation of Jonah to prayer, whereas he relates the 
salvation of the Ninevites to ‘supplication’ (ܬܐŴƖܒ).488 Later, 
Ephrem personifies Nineveh as a penitent. The Ninevites were 
motivating each other to pray and to repent, for no one could be 
saved alone.489 Like the limbs of a single body they prayed for each 
other.490 The king also motivated the Ninevites to win the invisible 
war and to defeat Satan with prayers.491 So prayer guided the 
Ninevites in the process of repentance. Even the infants were 
saved for they learned fasting and prayer in the bosom of their 
mothers.492 Everyone cried out with prayers and took refuge in 
them.493 

Also significant concerning healing is hymn 49 On Virginity. 
In this hymn, Ephrem contrasts the behaviour of Jonah with a 

                                                                                                          
485  II Serm 1.957-58: ܐƢܒƏ ơƐƘ ƎƌŴſ űƃ̇  ܓܐƏ ܐƢܒƏ ܐƉܘƞ̇ܒ

 .ܗܘܐ
486  II Serm 1.1139-40: Ɓƃܐܬܕ ųܒŴƕ ܐŴƍƀƌ̇  ܗŴܐ ܒܓƉ̇ܨܘ

 .ܐܙܕܗܝ
487  Cf. II Serm 1.15-20; 1.202; 1.209; 1.212; 1.226; 1.242; 1.483; 1.802; 

1.808; 1.865; 1.960; 1.974; 1.1009; 1.1231, 1,1331. 
488  II Serm 1.15-20: ܬܐŴƆƞܐ ܒƊſ ܗܘܐ ƁƇƣ̣  ܐƤܒſ ܐܦ

ܨŴƆܬܐ  .̈ܘſŴƍƀƌܐ ܒƃƢƄܐ ܪܒܐ ܗ̣ܘ ܨƁƆ ܒƌŴƍܐ ܪܒܐ .ܒſƦܒŴܬܐ
ܐ̈ܘſŴƍƀƍƆܐ ܒŴƖܬ ƦƟƢƘ ƎƌŴƀƆ ܗܘܬ . 

489  II Serm 1.201-04: ܗܘܐ űܓƌ ܗƢܒŶ ƥƌܐ ƈƃ̇  ܬܐŴƆƞƆ
űŶ ܓƊƣŴܐ ܐƅſ ܬſܒܐ ܗܘܐ ܗܘܐ ƃƢƃ ųƇƃ ųƆܐ .ܘƆܒŴƖܬܐ . 

490  II Serm 1.209-12: ƎƉܗܘܐ ܬ ƁƆܨ ƥƌܐ ܐƆ ܕŴŷƇܐ ܒŷƌ ųƤƙƍƆܕ 
űŶ ܨƥƍƇƃ ƁƆ ܕƎſŴƣ̈ ƈƕ űŶ ܗܘܘ ܓƢƀ ܐƅſ ܗܕƉܐ . 

491  II Serm 1.801-02: ܘܢƦƀƃܐ ܙƄƇƊƆ ܒܐƮƠ̈ܒ  Ŵƃܐ ܙƍźƐƆ
ŴƆƞܬܐܒ . 
492  II Serm 1.973-74: ܘƢźƌܐ ܐܬƙƍƄܐ ܒƆŴƕ̈ ܕŴƙƇſ ܨܘƉܐ  ̈

 .ܘܨŴƆܬܐ
493  II Serm 1.807-08: ܬܐƦƤƟ ܘűƣܘ ܘƢ̇ܬܒ ŴƆƞܒ ŴƏŴܬܐ̈ܘܐܬܓ ; 

ƊźƟ ųƉŴƘ̇ܐ ƇƉܐ ܗܘܐ ƈƃ̇ ܐƥƌ ܓƖܐ ܒŴƆƞܬܐ :1.1231-32 . 
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series of images from the Old Testament. But Jonah, as a type of 
Christ par excellence, was more successful in his preaching than 
Joshua, Moses and Isaac. Jonah is considered as the ‘circumcised 
healer’ (ܐƢſŵܐ ܓƀƏܐ), and his voice as the ‘medicine of life’ for 
repentance: ‘the High One sent a circumcised healer to circumcise 
the heart of the uncircumcised people.494 Jonah appears in Nineveh 
with terror (the same image as in II Serm 1) and caused the 
Ninevites to drink bitterness instead of sweetness.495 As Isaac was 
lifted up to be sacrificed, so too Jonah ‘lifted up’ the city for forty 
days, in order to become ‘empty’. 

ƚƆܐ ܐƣŴƉ ƚƍŶܐ ܐƊƕ 
 ܕƆܐ ܐܗƞƕ Ɓƌܒų ܐܬܬơƀƕ ܐƀƏܐ

Ʀܐ ܬܒŴƍƀƌ̣ ƦſƢƃ ƎƌŴƀƆ 
̇ܕƞƌܚ ųƊƏ܀ ܐܬܬơƀƕ ܐƀƏܐ ̣ 

Ə̇ܐƍſܐ ܕܐƊ ܢŴƏܐ ƎƉ̈ 
ƢƐƖƆ ƁƏܐ ܐƕƮƉ ܢŴܪ̈ܒ 
 ƎƉ Ʀŷƌ̣ ܪܘƉܐ ƋƏ̈ ܬſܒܐ

 ̈ܒŴŶ Ʀƍƀܒܐ ܒűܪ ƀƏŴŶܐ
Ʀƌܐ ơƀƕܬƦƉ űƕ ܝűŶ ƎƌŴſ 

ƅƀƍƊƊƏ ŴŶƞƌ Ǝƀƀܒƌ ܠŴƃ ƎƉ̈ܕ ̣ ̈ 
[13]  Moses taught; the people apostasised. 
 The healer was irritated that his remedy did not 

avail. 
[14]  Nineveh repented; it grieved Jonah. 
 The healer was irritated that his medicine 

triumphed. 
[15]  The medicine of which one of the healers 
 has healed ten myriads of the sick? 
[16]  The Medicine of penitents came down from the 

height. 
 He scattered pardon among the sins. 
[17]  While you are irritated, Jonah, rejoice 
 that of all the prophets your medicines are the 

most triumphant.496 

                                                      
494  Virg 49.1: ܐƢſŵܐ ܓƀƏܐ ܐƉܪ ܪűƣ ųܒƆ ܘܪŵܓƌܐ  ܕƊƕܕ

 .ŴƕܪƆܐ
495  Cf. Virg 49.10. 
496  Virg 49.13-17. 
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One comes across different terms here: Jonah, as well as 
Moses, is described as a ‘physician’ (ܐƀƏܐ) whose ‘medicine 
proved successful’ (ųƊƏ ܚƞƌ̇ܕ ). The ensuing ‘Medicine of 
Penitents’ (ܒܐſܬ ƋƏ̈ ) refers to Jesus rather than to Jonah. In 
Virg 42.5-6, where Ephrem discusses the entire narrative of Jonah, 
Ephrem speaks of the healing of Nineveh by the ‘good one’ 
 Neither the subject of the second sentence, nor the .(Źܒܐ)
meaning of ܒܐŹ űŶ is clear. The subject of this sentence can be 
both God and Jonah. The word ܒܐŹ can be read as ܒܐŹ (good), 
as well as ܒܐŹܶ (message, news) which would refer to the single 
sentence of Jonah’s preaching in Nineveh (cf. Jonah 3:4). 

ƅƏ ܐƆܐ ܕƙƆܐ ųƀƏܐ ܕܐŴƍƀƍ̈ܒ ̇ 
ƎƀƐƆŴƟ ƈƃ ܗܝŴƇƕ ܘ ܗܘܘűƣ̈ 

 ܒŹ űŶ űƀܒܐ ܐƁƏ ܐŴƌܢ
 ̈ܘܪŴƣ ƦƊƏܒƍƍƕ ųŷܐ ܕƉŴƘܐ

[5] In Nineveh that he healed, thousands without 
limit 

poured upon him all kinds of praises. 
[6] By means of one message he healed them, 
and the cloud of mouths distilled his glory.497 

However, in the first part of this passage it is very clear that 
Jonah is the healer of Nineveh: ‘he healed it [Nineveh]’ (ųƀƏ̇ܐ ). 
Since he had healed them, the Ninevites gave him praise and glory. 
It is very likely that the term ܒܐŹ also means ‘news’ or ‘message’ 
 so that it would make sense that Jonah healed the (Źܶܒܐ)
Ninevites by his message.498 

In contrast, in hymn 45 the idea of healing is introduced once. 
This time it is not Jonah who has healed the Ninevites, but rather 
the Ninevites who have cured Jonah: ‘on the ship all the sailors 

                                                      
497  Virg 42.5-6.  
498  Hymn 43 On Virginity compares Jonah with Peter. Both of them 

are described as ‘fishermen’ (ܐűſ̈ܨ ), Peter willingly, Jonah against his will, 
who are to catch sinners for life. Ephrem does not use the word healing in 
this hymn; instead, he draws attention to ‘life’ (ܐƀŶ̈ ). 
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protected him; in Nineveh all the sinners cured him.499 Here one 
should note that Ephrem uses the situation on the ship as a 
parallel: just as the sailors had ‘protected’ (ܪܘܗܝƦƏ) Jonah, 
Ephrem points out how the Ninevites, as sinners, also ‘gave 
medicine’ (ܗܝŴƊƐƊƏ) to Jonah. Jonah had expected the 
judgment of the Ninevites, rather than their healing and salvation. 
But his voice, as the medicine of life, caused, through sowing the 
threat of death, the flourishing of life.500 Jonah himself was neither 
physically nor mentally ill, but his will contrasted with God’s will. 
Against his free will, he was forced to travel to Nineveh. When he 
arrived there, he was concerned and in his anxiety he longed for 
death. For forty days he was watching the city, fearing that his 
preaching might be wrong.501 But after the repentance and healing 
of the Ninevites, they praised him. Ephrem emphasises that his 
success and good reputation was through the Ninevites.502 Thus, 
their repentance served as a witness to the truth of Jonah’s 
preaching, so that he was cured from his worry and fear.  

Finally, in hymn 17 On Virginity, where Ephrem gives a 
typological exegesis of the Scriptural passage on the city Shechem, 
he identifies the church with Shechem. Then, in stanza 9, he 
describes Jonah as the upright man who proclaimed his judgment 
in Nineveh and saved it. No healing imagery occurs here.503 

5.2.3.8 The Physician Daniel 
The ministry of Daniel in Babel (Babylon), as well as of Moses in 
Egypt, is extensively described in Nis 30. His contest was against 
the Evil One, darkness, greed, error, oracle of the Chaldaean etc. 
However, Ephrem does not explicitly use any healing terminology 
in Nis 30. Likewise, in Iei 2.3, Ephrem refers to Daniel and 
illustrates the enormity of the bad effect of sin which ‘tore in pieces 

                                                      
499  Virg 45.22: ܪܘܗܝƦƏ ܐƙƆܐ ܒܐŷƇƉ ƈƃ̈  ܒŴƍƀƍܐ ŴƊƐƊƏܗܝ ̇

ƀźŶ ƈƃ̈ܐ . 
500  Virg 49.21: ƎƌŴſܕ ųƇƟ ܐƀŶ ƋƏ ܬܐ ̈ܗܘܐŴƉ ųܙܪܥ ܒ  ŴƖſܘ

ƀŶ̈ܐ . 
501  Cf. II Serm 1.1285-88. 
502  Cf. II Serm 1.1349-72. 
503  Cf. Virg 17.9. 
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the People’ (ܐƊƖƆ ܗƦƐܒƐܒ) and its mouth is ‘bitter and 
deadly’ (ܐƆŴźƟܐ ܘƮſƢƉ̈ ) like that of wild animals. The wild 
animals that Daniel saw (Dan 7:3-7; 7:17-23) symbolise sin, and 
through them sin caused the great ‘fracture of paganism’ ( ܐƢܬܒ
 in all the world.504 Thus, Daniel’s ministry was against (ܕŴƙƍŶܬܐ
sin that took place in Babel, and his conquest over sin made known 
through his fasting, described mainly in hymns 7 and 9 On Fasting. 
However, neither here is any healing terminology explicitly 
attributed to Daniel.505 

Ephrem uses the name of the prophet Daniel only once in 
Nis 34. The title ‘physician’ is not attributed to him, neither does 
Daniel feature as the subject of any healing verbs, only of the verb 
‘to moderate’ (ƅƍƃ). Babel is the region where the prophet Daniel 
was active and ‘moderated’. Considering the context, Daniel’s 
ministry was not different to the activity of the other prophets. His 
aim was to heal Babel that is described as the ‘head’ (ܐƤſܪ) of the 
world. This head ‘went mad in the desert’ (ܐƢܒűܐ ܒƍƣܕ). 
Contrasting Babel with Egypt, Egypt remained in its sickness, 
whereas Babel was ‘restored and gave thanks’ (ܘܐܘܕܝ ƋƇŶܘܐܬ). 
The verb ‘to be restored’ (ƋƇŶܐܬ) is passive, but since it refers to 
Babel as a head, and it occurs in the context of Daniel, he can be 
considered as the healer of Babel. This can only be the case if the 
restoration refers to Daniel’s time. However, if Ephrem thinks of 
the restoration of Babel through conversion to Christianity, then 
the main Healer is the Lord. If the former is the case, through 
Daniel the restoration could not be complete, for all of the 
prophets and the patriarchs were not able to perform total healing. 
As Ephrem says: ‘the physicians were not sufficient with their 
medicines for the world’.506 

                                                      
504  Iei 2.3. 
505  Iei 7; 9. 
506  Nis 34.10:  ܬܐŴƏܐ ܐƊƇƖƆ Ǝſܕ ųƆ ŴƠƙƏ ܐƆ̈

̈ܒųƀƍƊƊƐܘܢ . 
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5.2.4 Healing through the Law and the Commandments of 
God. 

Instead of investigating the divine Essence, in SFid 3 Ephrem 
advises the Arians to study the ‘commandments’ (ܐƌűƟŴƘ̈ ) and 
‘Law’ (ܐƏŴƊƌ) of the Lord, and he also asks them to distinguish 
between the commandments. A commandment tells human beings 
‘what to do and what to leave’.507 Ephrem considers the 
commandment of the Lord as ‘sound/restorative’ (ܐƊƀƇŶ) and 
‘true/sound/firm’ (ܐƢſƢƣ).508 The Law, given by God, requires 
faith from human beings509 in order to cure their pains. 

The commandments were issued when they were required. 
Ephrem attributes the commandments not only to God, but also to 
the voices of the prophets which proclaimed medicine for the 
weakness, sickness and feebleness of their time.510 All of the 
commandments did not exist at the beginning, and after their time 
some of them are not relevant either, for some of them were only 
temporary and just served for the pains of their times.511 Some of 
the commandments by means of medicines are not relevant any 
more, for the relevant sickness has ceased and no longer exists.512 
Thus, some of the pains are universal, while others exist only in 
certain periods of time. Therefore, the commandments of the 
universal pains are always valued and are able to perform healing, 
whereas those of the past pains are irrelevant nowadays and, 
instead of healing, they can do much harm. Ephrem illustrates this 
by referring to the ‘commandment of do-not-steal’ ( ܐƆܐ ܕƌűƟŴƘ
ƌűƟŴƘܐ ) ’and the ‘commandment of circumcision (ܬܓŴƍܒ
 :(ܕܓŵܘܪܬܐ

                                                      
507  SFid 3.89-90:  ƎƄſܘܐ űܒƕܬ ƎƉܐ ܕƌűƟŴƘ űſܨ ƁƤŹܘܩ ܘƢƕ

 .ܬŶܐ
508  Haer 32.2: ܐƢſƢƣܐ ܘƊƀƇŶ ܐƌűƟŴƘ Ƣƀܓ ƚƇŶ. 
509  Fid 70.13:  ܐƦƖܒ ƚƇŶܒܐ ܘƟŴƕ ƚƇŶ ܐƏŴƊƌ ܒųſ

 .ܗŴƍƊſܬܐ ŴƇƀŷƊƆܬܢ
510  SFid 3.145-148. 
511  SFid 3.91-120. 
512  SFid 3.149-152:  ܐܒܐƃ ܘܗܝƦƀƆܕ ŴƇźܐ ܕܒƌűƟŴƘ ƎƉ Ʀſ̈ܐ

ƎƀƊƀƟܐܒܐ ܕƃ ƈźƉ ƎƀƊƀƟܘܢ ܕųƍƉ Ǝſܕ Ʀſܐ ܐƀƉűƟ̈ ̈ . 
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There are pains of certain generations, and there are 
pains of all generations. 

They [the prophets and disciples] granted new 
medicines to the new pains that they came across. 

They granted permanent medicines to the permanent 
pains that [exist] in all generations. 

He [God] gave the commandment ‘you should not 
steal’ (Ex 20:15); the pain is permanent and his 
medicine is permanent. 

He gave the commandment of circumcision, the pain 
came to nought and so its medicine came to 
nought. 

He constructed instruments for the surgical operations 
of the pains that were new. 

[Concerning] the instruments, however, that were 
constructed for the previous pains, 

since the pain does not exist today, so too [its] 
instrument becomes useless. 

The fact that the harm has ceased, [its] instrument 
became superfluous. 

Today the commandments of Sabbath, circumcision 
and purification have ceased.513 

Obviously, the commandments served, and some of them still 
serve, as medicine for curing the pains of mankind. However, 
Ephrem draws attention to the right understanding and use of the 
medicine of the commandments. Once, all the commandments 
were used when they were required. Instead of healing, the use of 
the commandments at a time when they are not required will rather 
harm and injure. The commandments serve as medicine only for 
                                                      

513  SFid 3.161-80: 
̈ܐƃ Ʀſܐܒܐ ܕܪƎſ̈ ܕܪƎſ̈ ܐƃ Ʀſܐܒܐ ܕܒƈƄ ܕܪƄƆ Ǝſ̈ܐܒܐ űŶܬܐ  ̈ ̈ ̈

̈ܕܐƟƦƏܒƍƊƊƏ ŴƇܐ űŶܬܐ ųſܒŴ ܗܘܘ ̈ 
ųſ ܗܘܘ Ŵܒųſ ܐƍƀƉܐ ܐƍƊƊƏ Ǝſ̈ܕܪ ƈƄܐ ܕܒƍƀƉܐܒܐ ܐƄƆ̈ ̈ ̈ ܒ ̈

ųƊƏ ƎƀƉܐܒܐ ܘܐƃ ƎƀƉܒ ܐŴƍܐ ܬܓƆܐ ܕƌűƟŴƘ 
 ƎƟܐ ܬƌܐƉ ųƊƏ űܐܒܐ ܘܐܒƃ űܘܪܬܐ ܐܒŵܐ ܕܓƌűƟŴƘ ܒųſ̈

ƦſܬܐűŶ ܐܒܐ ܕܗܘܘƄƆ ܪ̈ܐŵܓƆ̈ 
Ɖ̈ܐƌܐ ܕƎſ ܕܐܬܬŴƍƟ ܗܘܘ ƃ ƈźƉܐܒܐ ܕƀƉűƟܐ ܕƦƀƆܘܗܝ ܗܘܘ  ̈ ̈

 ƃܐܒܐ ƎƉŴſ ܐܦ ܗܘ Ɖܐܢ ܒƇƀźܐ ܗܘ
ܕܒųƆ ƈź ܓƍƀƄƌ Ƣƀܐ ܗܘܐ Ɖ ųƆܐƌܐ ƢſƦſܐ ܒƍƉŴſ ŴƇźܐ 

ŵܐ ܓƦܒƣܐ ܕƌűƟŴƘ̈ܐƀƃܘܪܬܐ ܘܕܘ. 
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the ‘wounded’ (ܐƀŷƊƊƆ̈ ),514 or for those ‘wounded by paganism’ 
(ŴƀŷƉܬܐ ܐܬŴƙƍŷܕܒ).515 The remedies of the commandments 
are not only useless for the ‘healthy in faith’ ( ƎƀƊƀƇŶܕ
 ’or for those who are ‘healthy in knowledge ,(ܒŴƍƊſųܬܐ
̈ܕƊƀƇŶܐ ܗܘܘ ܒƦƕűƀܐ) ),516 but they will hurt, strike and wound 
the healthy. For this, both Nature and Scripture provide examples: 

Today, he who is using the commandments as 
instruments 

is the partner of that killer who cuts off the healthy 
limbs. 

Jeremiah might teach you this: ‘the commandments are 
iron’ (Jer 23:29), 

they were useful for the wounded; do not harm the 
sound person with them. 

They are formed because of the pains, do not strike the 
healthy with them; 

they are worse than visible surgical operations, for they 
harm the invisible soul. 

As they were helping the sick, so too, they harm the 
healthy. 

Do not torment the sound/firm body, just because 
there are medicines. 

Also at their times, the commandments ceased in 
certain places.517  

Where health existed, bandaging and medicine were 
deadly. 

Even nature’s healing is useless among the healthy; 
if even during the time of pains medicine ceased in 

certain places, 
the fact that the People passed over along with their 

sicknesses, [so too] their medicines are useless. 
A pain ceases, [another] pains exists; a medicine ceased, 

[another] medicine exists. 

                                                      
514  SFid 3.195; cf. Jer 23.29. 
515  SFid 3.188. 
516  SFid 3.184-86. 
517  Ephrem might have a particular biblical passage or historical event 

in his mind where, what ever the reason, some commandments were not 
considered as relevant. 
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Thus, the pains and medicines of offerings, Sabbath 
and the tenth part ceased, 

but the pains and medicines of ‘you should not swear 
(Ex 20:7), steal or commit adultery’ (Ex 20:14-15) 
exist. 

Do not rush towards the commandment which ceased 
and its pain has ceased. 

Be aware about the commandment which is the 
medicine of your wound. 

Do not put on your bruises medicines which are 
useless for you. 

The pain upon pain will abound for you added iniquity 
to hatred. 

The Giver of Law will be angry, for He has loosed and 
you bind up the [commandment]. 

You ignore the commandment which He gives, but 
keep that which He loosed.518 

                                                      
518  SFid 3.189-232: 

̈ܐƍſܐ ܕƎƉŴſ ŸƤŶƦƉ ܒƌűƟŴƙܐ ܐƅſ ܒƊܐƌܐ ܒƢ ܙܘܓų ܗܘ  ̈

 ƊƀƇŶ̈ܐ ܓŵܪ ̈ܕƆŴźƟܐ ܕܗܕƉܐ
ƮƘ̈ܙƆܐ ܐŴƌܢ ƌűƟŴƘܐ ƅƙƇƌ ܗܕܐ ܐܪƀƉܐ ƀŷƊƊƆܐ ƎƀŷƤŶ ܗܘܘ  ̈

 Ɔܐ ܬƃܐ ܒųܘܢ ƢſƢƣܐ
ƃ ƈźƉ̈ܐܒܐ ܐܬܬƆ ŴƍƟܐ ܬŷƉܐ ܒųܘܢ ƊƀƇŷƆܐ ƎƉ ܓŵܪ̈ܐ  ̈

ƎƀƄƌ ܐƦƀƐƃ ܐƤƙƍƆܕ ƎƀƤƀܐ ܒƀƇ̈ܓ ̈ 
Ɔ ƎƀƄƌ Ǝƃܐ ܗųſƮƄƆ ܪܘ ܗܘܘűƕܐ ܕƊƃ Ʀſܕܐ ƈźƉ ŴƆ ܐƊƀƇŷ̈

 ܬơƍƣ ܓƊƣŴܐ ƢſƢƣܐ ƍƊƊƏ̈ܐ
 Ʀſܐ ܕܐƄſܗܘܘ ܐ ƎƀƇƣ ܐƃܐ ܕܘƃܘűܐ ܒƌűƟŴƘ ܘܢųƀƍܒŵ̈ܐܦ ܒ ̈

 ܗܘܐ ƍƊƆŴŶܐ ƞƕܒܐ ܘƊƏܐ ƈźƟ ܗܘܐ
 Ǝܒŵܒ ƈƀƃܐ ܗܝ ܐܢ ܗƇƀźܐ ܒƊƀƇŶ Ʀƀܐ ܒƍƀƃܬܐ ܕŴƀƏ̈ܐܦ ܐ

 ƃܐܒܐ ܒƊƏ ƈźܐ ܒűܘƃܐ ܕܘƃܐ
̈ܕƕܒƊƕ Ƣܐ ܘŴƃܪ̈ܗŴƌܗܝ Ɔܐ ųƀƍƊƊƏ ƎƀŷƤŶܘܢ ܒƃ ƈźܐܒܐ 

źܐܒܐ ܒƃ ƋƀƟܐܘƊƏ ƋƀƟܐ ܘƊƏ ƈ 
 Ǝſܕ Ʀſܐ ܐƮƏŴƕܒܐ ܘƣ ܐŷܐ ܕܕܒƍƊƊƏܐܒܐ ܘƃ Ƣƀܓ ƈź̈ܒ ̈ ̈ ̈

ƃ̈ܐܒܐ ܘƍƊƊƏܐ ܕƆܐ ܬܐƉܐ ܬܓŴƍܒ ܘܬܓŴܪ ̈ 
 Ƣſܙܗ Ʀſܗܘ ųܐܒƃ ƈźܗܘ ܘܒ ƈźܐ ܕܒƌűƟŴƘ űſܐ ܬܪܗܛ ܨƆ

 ̇ܒƌűƟŴƙܐ ܕܗܘųƊƏ Ŵſ ܕŴŷƉܬܟ
ƎƀŷƤŶ ܐƆܐ ܕƍƊƊƏ ܬܟƮܒŷƆ ƋƀƏܐ ܬƆ̈  ƈƕ ܐܒܐƃ ƅƆ

ƦƙƏܐ ܐܘƦƕ ܐƆŴƕ ƈƕܓܐ ܕƏ ܐܒܐƃ 
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The commandments, as medicines, that are not relevant any 
more are basically those which only refer to the Old Covenant, and 
generally have been replaced by others of the New Covenant. For 
instance, Sunday took over the role of the Sabbath, and baptism 
the function of circumcision. In SFid 3.213-14, Ephrem speaks of 
the People, by means of the Hebrews, and their sickness that came 
to nought. Likewise, their medicine has ceased. In this passage, the 
examples given by Ephrem are limited: Sabbath, circumcision and 
the tithe.519 However, some of the Old Covenant’s commandments 
are still of value, for they are not limited to a particular time. Again, 
Ephrem only mentions three particular commandments based on 
Ex 20: do not swear, steal and commit adultery.  

However, in the context of healing it is of interest to know 
that Ephrem attributes healing power to the heavenly 
commandments, and some of them are universal. They served, and 
some still serve, as medicine for the pains of humanity. Making a 
distinction between the commandments leads to the right use of 
their remedies and their curative power.520 The commandments of 
God and His Law are written in the Bible. Ephrem is convinced 
that generally Scripture, and Nature as well, can heal if it is 
understood rightly.521 

Particular examples for healing through the commandments 
do not occur explicitly in Ephrem, but indirectly some passages can 
be considered. In the Bible, the healing of Miriam, the Prophetess, 
is attributed to the commandment of the Lord to confine Miriam 
                                                                                                          

 ƏŴƊƌܐ ܕܗܘ Ƣƣܐ ܘܐƦƌ ܐƢƏ ܐƌűƟŴƘ Ʀƌܐ ܪܓŵƀ ܗܘ Əܐܡ
Ʀƌܐ Ƣźƌ ܐƢƣܘ ܕųƆܘ ƈƀźܒ ƅƆ ܒųẛܕ 

519  It is significant that Ephrem considers the commandment of the 
‘tithe’ (ܐƮƏŴƕ) as past and as no longer relevant for Christians. I 
wonder, if this is based on the passage where a poor widow offered only 
two small copper coins (Lk 21:1-4), implying that everyone should donate 
as much as he can. However, the term ܐƮƐƖƉ only occurs several times 
in Hebr 7, while the verb ƢƐƕ is used in Mt 23:23; Lk 11:42; 18:12 and 
Hebr 7:9. 

520  This reflects the same idea as the use of medical herbs, and the 
right approach and interpretation of Scripture. Both of them can cure and 
harm. Therefore, Ephrem asks for the right balance and a discerning 
approach. 

521  Cf. Virg 1.3. 
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outside the camp for seven days (Num 12:14-15). Moses and Aaron 
followed the instruction of God, and so Miriam was healed. 
Ephrem, however, refers to the affliction of Miriam with leprosy in 
I Serm 2.1203-1342 and in Fid 28.10, but he mentions her healing 
only once, along with that of Naaman, in Haer 43.16. Here, the 
subject of healing is the Lord of the Law, namely God, and not just 
the Law.522 

Finally, worth mentioning are the aspects of purification and 
cleansing through water/baptism and sprinkling of blood. Neither 
of them is directly linked with healing in the context of the Law, 
but since purification and cleansing are related to the forgiveness of 
sin, so they can be considered as spiritual healing from sin. As an 
example I just refer to Nat 17.16-17 and CDiat 16.13. In the 
former, based on the healing of Naaman who followed the 
commandment of the prophet Elisha to wash in the river (2 Kgs 
5:1-17), Ephrem invites all lepers to be cleansed from their leprosy. 
Naaman serves as a type and example in that, when he was 
obedient to the word of the prophet and washed in the river, 
healing was achieved. Without any doubt, according to Ephrem, 
the power of healing is not in the substance of water, but in the 
name evoked upon them. However, through the water, or as 
Ephrem says, through the ‘seven times’ of his plunging in the 
water, the healing of Naaman was carried out. 

Likewise, sprinkling with blood (Lev 14:1ff), not the element 
of blood itself, but the priestly ritual act performed in faith, had 
power to cleanse man from sin. Thus, in the Old Covenant, 
following the Law, burnt offerings and performing the sprinkling 
of blood, and washing in the water, had the power of cleansing and 
curing. For Ephrem all these served as symbols for Christ and they 
were replaced by Christian baptism.523 

5.2.5 Healing through the Ark of God (1 Sam 6:1-12). 
Only in Haer 51.4, does Ephrem use the Ark of the Covenant in 
the context of healing. The healing and medicine of the Ark are not 
attributed to the People, but rather to the Philistines. The historical 
background is depicted in 1 Sam 6:1-12, where the Philistines were 

                                                      
522  On Miriam, see further chapter IV, 1.2.1. 
523  CDiat 16.13; Nat 17.16-17. 
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terrified of the Ark of the Lord, and they asked their priests and 
diviners what to do with the Ark of the God of Israel. Their advice 
is recorded in the Peshitta as follows (1 Sam 6:3): ‘if you return the 
Ark of the Lord, the God of Israel, do not send it away empty, but 
in fact bring an offering to it; and then you will be healed and you 
will know why His hand has not been turned away from you.’524 
Ephrem is aware of this biblical passage and particularly of the verb 
‘to be healed’ (ܢŴƏܬܬܐ) that is only once used in the entire 
context of the Ark. The healing of the Philistines was supposed to 
be from the wound that the Ark caused and the hand of the Lord 
that was heavy upon them (cf. 1 Sam 4-5). 

Ephrem takes this narrative and uses it as an argument against 
the sickness of the People. In Haer 51.1, against the heresies of 
Marcion, Bardaisan and Mani, Ephrem rejects their doctrine and 
refers to the teaching of the prophets, particularly Isaiah, and the 
invisibility of the Lord in the Old Covenant. The prophets, like 
Isaiah, saw the sickness of the People, and provided medicine for 
it. Likewise, God provided medicines and he serves as the 
Physician for those who recognise Him. For Ephrem, based on 1 
Sam 6, certainly the Philistines ‘realised that medicines are 
necessary for their pains’.525 Likewise, they realised that they could 
get medicine for their pains from the ‘hidden Physician who 
dwelled in the Ark’.526 The hidden Physician is certainly God the 
Father for ‘the good Physician’, namely Jesus, is called the ‘Son of 
the hidden Physician’.527 Thus, as the Philistines were wounded by 
the Ark of God, so too they were healed by it when they honoured 
it as they recognised the presence of the invisible Physician in it. 

                                                      
524  1 Sam 6:3:  ܐųƆܐ ܐſƢƉܬܗ ܕŴܒƠƆ ܘܢƦſܪűƤƉ ܐܢ

ƈſܐƢƐſܕܐ .ųƆ ܘƦſܐ ŴſƦƀƉ ܐƆܐ ƦſܐƠſƢƏ ųƌܪܘűƣܐ ܬƆ̇̇ 
ܘܗƎſűſ ܬܬܐŴƏܢ ܘűſƦƌܥ ŴƄƆܢ ܕƊƆܐ Ɔܐ ܬܗŴƘܟ . ŴƟܪ̈ܒƍܐ

 ,ܐܪܘƌܐ For the ‘Ark’, Ephrem uses the term .ܐűſܗ ܕſƢƉܐ ŴƄƍƉܢ
whereas 1 Sam 6 has both ܬܐŴܒƟ as well a ܐƌܐܪܘ. 

525  Haer 51.4: ܘܢųƀܐܒƄƆ ƎƀƖܒƦƉ ܐƍƊƊƏܕ Ŵƕűſ̈ܐ ̈ . 
526  Haer 51.4: ܐƌܐ ܒܐܪܘƢƣܐ ܕƀƐƃ ܐƀƏܐ. 
527  Haer 51.5: ܐƀƐƃ ܐƀƏܗ ܕܐƢܒܐ ܒŹ ܐƀƏܗܘ ܐ. 
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5.3 Jesus as the Medicine of Life: Healing in the Light 
of the Incarnation 

While the healing achieved in the Old Covenant by the chosen 
people, or through the Law, Ark and the ܐܪ̈ܙܐ of the Medicine of 
Life, was partial and limited to individuals or to a particular time, 
Jesus performed complete healing for both individuals as well as 
for the whole of humanity and creation. With His healing ministry, 
Jesus made it clear that it is not just comparable to that of the 
prophets, but, as the ‘Lord of the prophets’ (ܐƀܒƌܗܘܢ ܕƢƉ̈ ),528 
He is the Healer of everything, as He came down from heaven as 
the Medicine of Life to heal humanity from its state of sickness 
which no one else was able to heal. Jesus, as the ‘Medicine of Life’ 
ƀŶ ƋƏ̈ܐ) )529 and the ‘Physician’ (ܐƀƏܐ)530 par excellence is the 
heavenly Medicine, the ‘Word’ (ܗƦƇƉ) and the ‘Son of the 
Father’ (ܗ ܕܐܒܐƢܒ),531 Who is sent to fulfill what was deficient 
in human nature. With His ‘good news’ (ܬܗƢܒƏ), ‘compassion’ 
 Jesus 533,(ܒŴƇƀźܬܗ) ’532 and ‘concern/caring(ŴƍƊŶƢƉܬܐ)
performed healing, being ‘our Lord’ (ܢƢƉ),534 ‘Saviour’ (ƎƟܘƢƘ)535 
and ‘Creator’ (ƎƆŴܓܒ).536 He healed humanity from its ‘state of 
sickness’ (ܘܬܐųſƢƃ),537 ‘wound’ (ܬܐŴŷƉ)538 and ‘sores’ 
 539 that were effected by the enemy of humanity540 and so(ŶܒƮܬܐ)

                                                      
528  Dom 42. 
529  CDiat 10.7; Dom 3; 15; 44; 42; 44; Nat 1.52; 3.19-20; 4.24; 6.8; 

13.2; 24.27; Virg 49.16; Fid 36.1; Eccl 38 Ref.; 38.4; Nis 21.18; 34.10; 
74.14; Haer 44.1ff. 

530  CDiat 10.10; Dom 44; Nat 3.20; Nis 6.1; Eccl 12.9; 28.16. 
531  CDiat 11.7; Eccl 38 Ref.; 38.4. 
532  CDiat 13.1; Fid 8.12; Virg 26.6; 26.10; 31.13; Eccl 31.1; 38.4; 

Epiph 10.12. 
533  CDiat 16.24; Nis 46.8; Haer 21.11; 33.3. 
534  CDiat 16.10; Dom 21. 
535  CDiat 16.32; Eccl 41.4. 
536  CDiat 21.12. 
537  Fid 79.7 (on ܘܬܐųſƢƃ, see further chapter III, 1.1). 
538  Nis 19.11; 34.10; Nat 22.1-3; Fid 15.1; Epiph 10.12; 46.15. 
539  Haer 33.1; 33.11. 
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through ‘sin’ (ܐƦƀźŶ). Thus, as Jesus granted perfect ‘healing’ 
 542 to humanity, He(ŴƊƀƇŶܬܐ) ’and ‘restoration 541(ܐŴƀƏܬܐ)
also changed the ‘bitterness’ (ܘܬܐƢſƢƉ) of the world into 
‘sweetness’ (ܬܐŴƀƇŶ).543 

The healing of individuals serves as evidence that Jesus is the 
Son of God Who came as the Medicine of Life to heal not only 
some individuals, but also the whole of humanity. It can be divided 
into those who were healed from physical sickness, those from 
demons and evil spirits, and those who were healed spiritually. All 
three sections are based on the Gospel. Here they are presented 
from a different aspect to those dealt with in the exegetical chapter. 
The aim here is to show the variety of Jesus’ healing, as seen 
through Ephrem’s eyes; they bear witness to His healing capability 
and to His divinity, He being One with the Father, the Creator of 
the World. Likewise, the healing of individuals shows the different 
sicknesses and man’s need of the heavenly Medicine. Ephrem 
attributes healing not just to Jesus’ word and hand, but also to His 
passion, cross, and even His garment.544 Furthermore, Jesus’ 
healing activity has not stopped with Him, but continues through 
His disciples, saints and martyrs, as well as being found in the 
sacraments of the Church through the priesthood and in acts of 
piety. 

5.3.1 The Physical and Spiritual Healing of Individuals 
In the context of salvation, this section includes most of the 
healing miracles that Jesus performed during His ministry (the 
miracles of giving sight to the blind and raising the dead have been 
left out). The exegetical chapter of this thesis covered three 
different aspects of Jesus’ healing ministry. First, when Ephrem 
comments extensively on the woman with the haemorrhage, while 
he emphasises her physical healing, he goes beyond the biblical text 
                                                                                                          

540  Nat 4.33; 13.2; 18.27; 26.9; Virg 37.8. 
541  CDiat 12.24; 13.6; 16.31; Dom 13-14; Haer 38.13; 43.9; I Serm 6 

App 3.13. 
542  Virg 50.25. 
543  Dom 4; 25; 44; Nat 1.52; Virg 31.13; Fid 5.16. 
544  CDiat 4.13; 13.6; 13.24; Dom 49; Nat 19.15; 23.11-12; Fid 4.4; 

10.6; 28.11; Nis 4.20; 27.3; Virg 34.3; Sog 1.22; Crucif 8.1. 
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and speaks of her spiritual healing. For Ephrem, perfect healing 
means being healed physically and spiritually. Secondly, in contrast 
to Simon the Pharisee, the comments on the sinful woman draw 
attention to spiritual healing from her previous sins. She was totally 
restored, for all her sins were forgiven. Thirdly, the section about 
blindness refers to the relationship of physical and spiritual healing 
and points to the healing of the whole of humanity. Jesus gave 
sight not only to the exterior eye, but also to the interior.545 These 
three examples also illustrated the wide range of Ephrem’s use of 
biblical references, and the way that Ephrem interprets and 
comments on Jesus’ healing activity. In the present chapter, 
attention is drawn to the variety of sicknesses and the way that 
Jesus healed them according to Ephrem’s view. It is interesting to 
look at the context in which Ephrem refers to Jesus’ healing 
miracles and why he includes them in his work. 

5.3.1.1 Physical Healing 
Commenting on John’s question as to whether Jesus is the One 
Who was to come, Ephrem refers to the answer given by Jesus and 
emphasises that John’s aim was to manifest the faith of his 
disciples. They should not only hear from the others, but in 
particular see the miracles that Jesus performed, such as the blind 
receiving sight and the lame walking (Mt 11:4-5).546 As an 
outstanding healing miracle, Ephrem considers the ‘raising of the 
dead to be the first fruit of the goodness of the Only-Begotten-
One, and the annuller and the destroyer of the wickedness which 
Adam caused to enter into the world.’547 
                                                      

545  In order to avoid duplication, these three examples are not 
discussed again here. 

546  CDiat 9.2: ܐ ܐܦƍƃܕܐ ܨܒܐ ܗųܒ . ƞƇŶƦƉ ܐƆܐ ܕŵܓ Ʀƀܕܒ
ܕƢƤƉ űƃ . ƎſŵŶ űƃܪ ųƆܘܢ ܒƌųܐ ܐƊƄƏܐ. űƀƊƆƦƆ̈ܘܗܝ ƍƠƌܐ

ſųܪܪܘܢ ܒƦƤƌ ܬܐƮƉܬܗܬܕŴƍƊ .ܥŴƤſ ƋƆ ܘܢųƆ ƢƉܘ . ܘܐŴŶܘ ŴƆܕܙ
ܗܐ ƋƆ ܓƢƀ . ܐƆܐ ܐƎƀƇſ ܕƦſŵŶܘܢ. Ɔ ƎƍŶŴƀƆܐ ܐƎƀƇſ ܕƦƖƊƣܘܢ

ƎƀƄƆųƉ ܐƮƀܓŶܘ ƎſŵŶ ܐƀƊƏ̈ . 
547  CDiat 9.3: ܬܐƮſƞܢ ܒƢܒƦƐƉܕ ƎƀƇſܐ ƎƉ ƈƀƃܝ ܗƢƣ . űƃ

ƎƀƍƟ ܬܐŴſŴƣ ܐűŶ ܐƦܪܬܐ ܘܪܒŴƕܬܐ ܙƮƉܕƦܒ . Ƣƀܓ ƋƆ ܐƀƊƏ̈

ƎſŵŶ .ƎƀƄƆųƉܐ ܕƮƀܓŶܘ .ƀƃܕƦƉ ܒܐƮܘܓƎƀƖƊƣ ܐƣƮŶܘ Ǝ . ܬܐƢŷƆܘ
ƎſųƇƃܐ ܕƉܬŴŷƆܕ ƅſܐ .ƎƀƊƀƟ ܐƦƀƉܗܝ ܕ ƈƕܐ . ̈ܐƦƀƣܪ ųſƦẛܕܐ
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In Virg 19.2, Ephrem mentions the healing of the lame and 
deaf which happened in the city of Shechem. These miracles 
illustrated the good news indicating the joy and salvation which the 
Healer brought to the city: ‘the lame who had been restored 
rejoiced and danced in you [Shechem]; the deaf shouted for joy; the 
mute sang praises.’548 

The following section presents the healing of the paralytic (Mt 
9:1-8; Mk 2:1-12; Lk 5:17-26; Jn 5:1-18), the Centurion’s servant 
(Lk 7:1-10), Peter’s mother-in-law (Mt 8:14-15; Mk 1:30; Lk 4:39), 
the leper (Mt 8) and the soldier’s ear that was cut off by Simon 
when Jesus was arrested (Mt 26:51; Mk 14:47; Lk 22:51; Jn 18:10). 
Although they were healed and restored physically, spiritual healing 
was not totally excluded. Without the latter, the former cannot be 
perfect. 

a) The Paralytic, ܐſƢƤƉ (Mt 9:1-8; Mk 2:1-12: Lk 5:17-26; 
Jn 5:1-18) 

Not only in the commentary on the woman with the 
haemorrhage, but also in some other healing miracles, Ephrem 
refers to both the visible and invisible healing through Jesus’ 
divinity. Ephrem illustrates Jesus’ healing miracles, such as the 
healing of the paralytic (Mt 9:1-8; Mk 2:1-12: Lk 5:17-26), as 
witnessing and manifesting Jesus’ Sonship with His heavenly 
Father. In an anti-Marcionite polemic, Ephrem refers to the healing 
of the paralytic and says that Jesus’ word healed first the paralytic 
spiritually, when He forgave his sins, and then He cured him 

                                                                                                          
̈ܘƢƣܘƦſܐ ܘƉܒƦƀƍƇźܐ ܕܒƦƤƀܐ ܕܐƈƕ ܐܕܡ . ̈ܕŹܒƦܗ ܕſűƀŷſܐ

 .ƆܓƊƇƕ Ŵܐ
548  Virg 19.2 (cf. Mt 21:1-14; Jn 2:1-11): 

 ŴŹܒƦƇƃ ƁƄƀܐ ܘƦƇƇƄƉܐ ܕƌƦŶ ƁƄƆ ƈƕܐ ܕƦƍƏ ܨܗŴſܢ
̇ܘܓܐ ſܒܒƣƮŶ Ŵܐ ƣܒỴ̂ŴŷܓƮƀܐ ܕܐܬŴƊƇŶ ܕܨܘ ܘܪűƟܘ ܒƁƄ ܕ ̣ ̈ 

̈ܒŴƇŷܠ ŴƍƉ ܗܘܝ ܗƎƀƆ ܕܒƁƄ ܗܘܝ ƃƮƃܐ ųƆ ܒܐܘƍƖƣܐ ƣܒŴŷܗܝ ̈ ̈ 
ųſűſܐ ܨܐźƉ ƁƄƇƟܕ ƁƄܒܒŴƀܒ ųƀƌܗܝ ܐܕƢƃܢ ܐܬŴẛܕܨܗ ̇ ̈. 

 In Crucif 2.4, Jesus is described as the ‘Lord of binding up 
everything’ for He ‘bound up the wounded’ (Crucif 2.4:  ܒƞƕ Ŵſܕܗܘ

ƦƆƈƃ ܒƞƕ ܗƢƊƆ ܐ ܬܘܕܝƮƀܒ ). 
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physically.549 The latter, the healing of the body, amazed the 
audience for it was a visible miracle, whereas the former was 
invisible and it could not be witnessed. Therefore, Ephrem says 
that the people would not believe that Jesus had forgiven the sins 
of the paralytic and had healed him spiritually, if He had not also 
healed him physically.550 

Jesus must be the Son of God and have ‘activity/power’ 
 according to His Nature, as well as according to (ƖƉܒŴƌűܬܐ)
the Law.551 Obviously, perfect healing could not be achieved 
without spiritual healing, i.e forgiveness of sins. Furthermore, it 
seems Ephrem attributes the physical sickness to the fact that the 
paralytic sinned through ‘his body’ (ܗƢܓƙܒ). Based on the 
Gospel, Ephrem refers both the spiritual and physical sickness of 
the paralytic to his sin. Since the cause of both the spiritual and 

                                                      
549  CDiat 5.19: ܗƦƀƏܘܐ ƦƀƐŶܘ . ƦƀƏܐ ܘܐƀƐƃܗ ܕƦƀźŶ ƦƀƐŶ̇

. ܐܦ ƈƕ ܕƀƐƃܐ. ̇ܘܐܬܗƎƊſ ܒųܝ ܕܓƀƇܐ. ƘܓŴƌƢܬܗ ܕܓƀƇܐ
ܕƈźƉ ܐŴƤƌܬܗ . ̇ܕܐųƆܐ ܗܘ ܐܦ ܒƀƐƄܐ ܘܒƢܐƤƌܐ ܗܘ ܒܓƀƇܐ

ܘƈźƉ ܪܒŴܬܗ ܕƆܓŴ ܐܬܗƎƊſ . ܕƆܒƢ ܐܬűſܥ ܕܒƢ ܐƤƌܐ ܗܘ
 .ܕܐųƆܐ ܗܘ

550  CDiat 5.20a: Ɔ ƎƀƠƀܒƣƅſųźŶ ƋƆ ƅ̈ . ܢ ܗܕܐŴƌܗ ƎſƢƉܐ
ƢƉܐƊƆ ơƀƠƘ ƥƌܐ ƈƄƆ ƅſųźŶ ƅƆ ƎƠƀܒƣܕ ƢƉܐƌ̈ܕ . ƢƉܐƌܐ ܕƆܐ

 .(cf. Mt 9:5-6) ܕŴƟܡ ŴƠƣܠ ƅƏƢƕ ܬųƀƉܐ
551  This passage is very obscure, and it is difficult to understand. It 

seems some of the sentences are not completed, or are corrupted. 
Therefore, it is particularly difficult to analyse exactly what the teaching of 
the Marcionites was, or how they interpreted the healing of the paralytic. 
Ephrem uses the healing of the paralytic to illustrate the relationship of 
Jesus with the God of the Law, namely the God of the Old Testament. 
The Marcionites (see Chapter Four, 4.1.2.1; Chapter Five, 5.3.1.2a) 
separated strongly between the God of the Law and Jesus. According to 
the Marcionites, because of this fundamental difference, Jesus would not 
have been able to forgive sins committed against the God of the Law. 
Thus, Ephrem refutes this and must have held no differnce between ‘the 
God revealed as Father by Jesus’ (the one Marcion misrepresented as 
‘Stranger’ or ‘Alien’, ܐſƢƃŴƌ) and ‘the God of the Law’. Jesus has healed 
the paralytic from his sins, although they were committed against the God 
of the Law, and not just against Jesus. 
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physical sickness was sin, sin needed to be forgiven in order to 
achieve perfect healing.552  

In the next paragraph, based on the Gospel, Ephrem 
generalizes Jesus’ function as the Physician Who came for the 
needy.553 Thus, Ephrem confirms that there were spiritually sick 
people in the world and Jesus came to heal them. All healing 
miracles performed by Jesus give evidence about the sickness in the 
world on one hand, and Jesus being the Son of God Who came to 
heal, on the other. 

In CDiat 13.1-7, Ephrem refers to the healing of the paralytic 
in Jn 5:1-18. While in the chapter about the leper Jesus Christ was 
asked about His will to heal the leper, in this chapter Jesus asks a 
paralytic if he wants to be healed. Ephrem underlines the 
importance of will. If the paralytic did not want to be healed the 
Lord would not heal him.554 Since the Jews believe that the angel 
can heal illness through the water of Shiloah, how can they not 
believe that the Lord of the angels is able to purify the stain [of sin] 
through baptism? For Ephrem, baptism forgives sins, and so heals 
spiritually. 

                                                      
552  CDiat 5.20b:  ƅƆ ƎƀƠƀܒƣܐ ܗܘܬ ܗܝ ܕƀƖܒƦƉ Ƣƀܐ ܓƍƉ̇

ƅſųźŶ̈ .ܐƢƤƉܗ ܗܘܐ ܘƢƄƉ ܘܗܝųźŶ ƈźƉ ŴƆܘ ܕųƌ̈ܐ . ƎƄſܘܐ
ܐܘ ƍƉܐ . ŪƀŶƦƉ ܗܘܐ ſƢƤƉܐ. ܐƣ .ųƆ ŴƆܒơ ܗܘܐ ųƆܘܢ

ܕܗܐ ܐƆ ƎƘܐ . ̈ܗܕܐ ܕƣܒƅſųźŶ ƅƆ ƎƀƠƀ. ܬűƕܪŴſܗܝ ܗܘܬ
ųƆ ܢŴƠܒƦƤƌ .ųƆ ܗܘܘ ƎƀƙܓƐƉ ܐƆ ܡűƉ . Ǝܐ ܙܒűŶ ųƆ ܝųܕܐܓ

  .ƎƉ ܬܒƦƖܐ ŴƆܬ ƍƍŶܐ
553  CDiat 5.21: ܐƀƏܐ ƈƕ ܐƊƀƇŶ ƎƀƠƀƍƏ ܐƆ̈ܕ . ƥƀܕܒ ƎƀƇſܐ ܐƆܐ

Ǝſűƀܒƕ ƥƀܐܠ . ܒŴƣ ܐƆܐ ܘܗܕܐ ܕƠſܕŵƆ ܐƢƟܕܐ Ʀſܐ ܐܬƆ̈ܘ

ƊſܬܬܗƎ . ܐƠſܐ ܘܙܕƊƀƇŶ ܗܘܘ Ʀſܐ ƈſܐƢƐſܒܐ Ƣƀ̈ܐܢ ܓ ܗܐ . ̈
. ܗ̇ܘ ܕƈƊƕ ܒܐƥƌ ܘܐƆ̈ .ųƊƇŶܐ ſƢƃŴƌܐ Ɔܐܘܬܗ ܕƏŴƊƌűƆ ŴƐſܐ

̈ܘƕܒű ܙܕƠſܐ ܘܐܢ ܕƊƊƕ Ǝſܐ ̈ . ƎƀƏ̈ܪŴƘ ܠŴƄܗܐ ܬܘܒ ܒƣ ƎƀŷƀƄ
̈ܗܘܘ ܒų ܒųƊƇƖ ܕƕܒŴܕܐ ƊƀƇŶܐ ܘܙܕƠſܐ ܘƈƕ ܗƌܐ ܕܗƣܐ . ̈

ƎƀƠƀƍƏ ܐƆ ܐ. ܐܬܐƀƏܐ ƈƕ ܐƊƀƇŶ ƎƀƠƀƍƏ Ƣƀܐ ܓƆ̈ . ܐƇƘܘܐ
Ơſ̈ܐ ƀŹ ƈƕܒŴܬܐܙܕ .  

554  CDiat 13.1: ܗ Ʀſܐƍƣ ܐƍƉܘܬ ƎſƦƆܐ ܕܬƢܓܒ ƎƉܬ ƋƆ ̈ܘܐƀ̈ Ǝ
...ܐܘܐƆܐ Ɔܐ ܨܒ. ܐƢƉ ųƆ ƢƉܢ ܨܒƦƀ ܕܬܗܘܐ ųſƢƃ .ƢſƢƣ ܗܘܐ ; 

cf. Jn 5:5-6. 
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Like the leper, the paralytic was healed through the 
compassion (ܘųƆ ܬܐŴƍƊŶƢƉ ƦƀƏ̇ܐ ) of the Lord.555 The 
healing was not only corporal, but also spiritual; that means the 
Lord healed the paralytic totally, He granted him perfect healing 
 (ƍƊƆŴŶܐ) 556 The spiritual restoration.(ƍƊƆŴŶܐ ܓƢƀƊܐ)
contrasts to sin: ‘see you are restored, do not sin any more [again]’ 
( Ʀƌܐ ƋƀƇŶ ܐ. ܗܐźŶܐ ܬƆ ܬܘܒ ).557 The healing is 
considered as a general good deed of the Father Who ‘continues’ 
His creation through His Son. Therefore, the Sabbath does not 
stop the process of healing, and likewise, it does not forbid people 
from breathing or bearing children.558 Jesus showed through His 
healing that He is the Lord of the Law ( ܐŴŷƌܘܐܦ ܕ
 The paralytic trusted Jesus 559.(ܒܐŴƀƏܬܗ ܕƢƉܐ ƏŴƊƌܐ ܗܘ
when He commanded him to take his bed and go. It was, likewise, 
with the blind man who was sent to go and wash himself in Siloam 
(Jn 9:7).560 
                                                      

555  CDiat 13.1: ܘųƆ ܬܐŴƍƊŶƢƉ ƦƀƏܬܐ . ̇ܐŴܒƀŹ ܩŴƘܐ ܬƆܕ
ƎƉܬ ƎƉ ƦſܐƠƀƙƏ. 

556  CDiat 13.2: ųƆ ܒųſ ܐƢƀƊܐ ܓƍƊƆŴŶܐ ܕŴŷƌܐ ܕƆܦ ܕܐ. ܐ
ųƍƖŹܐ ųƏƢƕ. See further CDiat 13.3:  ܪܬܐŴƉܕƦƆ ųƌŴƙŷƌܕ Ŵ̇ܘܕܨܒ

̇ܓƀƇܐƦſ ܐƢƃܙܗ ųƆܘܢ . ܘųƀƌŴƣƢƌܝ ܕųƏƢƕ ƎƖŹ. ܕܐŴƀƏܬܗ

ŴƆ ܗܝ ܕܨܒƎƀ . ܐųƆ ƢƉܘܢ ܓƢƀ. ܘܐŴƙƃ Ƒƃܪܘܬܗܘܢ. ƆܐŴƀƏܬܗ
ƗƊƤƊƆ ܗܘܘ .ŴƍƊſųƊƆ ܗܘܘ ƎƀźƀƍƟܐ ܗܝ ܕƆ̇ܐ .ƁƍƊƇŶܐ ƋƆ ܗ̇ܘ .

ƅƏƢƕ ܠŴƠƣܕ ųƆ ƢƉܗܘ ܐ. 
557  CDiat 13.3: Ʀܪܒ  ųƆ ƢƉܝ ܘܐųſŵŶ ܐƍܙܒ .Ʀƌܐ ƋƀƇŶ ܬܘܒ . ܗܐ

ܐܙܠ . ƟŴƆ̇ܒƈ ܗܝ ܕƁƆ ƦƀƆ ܐƥƌ. ܕƊƆܐ ƦƌܒƖܐ ƅƆ ܐƆ .ƥƌܐ ܬźŶܐ
̈ܕƎſ ܗܘ ܓܒƢܐ ܘܐųƀƆ ƢƉܘܕſܐ ̇ .ƁƍƊƇŶܥ ܗܘ ܗܘ ܕܐŴƤẛܕ  (Jn 5:14). 

558  CDiat 13.4. 
559  CDiat 13.6: ܐ ܗܘƏŴƊƌ ܐƢƉܬܗ ܕŴƀƏܐ ܒܐŴŷƌܘܐܦ ܕ .

ܒƞܒƎƀ ܐܒŴܗܝ ƈƕ ܗƎƀƌ ܕƎźƀƇƣ . ܒųܝ ܕƎƖƉƦƤƉ ܗܘܝ ųƆ ܒƦſƮܐ
 .ƣܒƦܐ

560  CDiat 13.6: ܐŶŴƇƀƤܒ ŭƀƤƌ ܐܙܠƌܪܗ ܕűƣܐ ܕƀƊƏ ܘųƆ̇ܘ .
ųƆ ܐƏܐƉܗܝ ܕŴƇƕ ܗܘܐ ŭƀƇƘ ܐƆܐ ܕŴŷƌܕ. In Nis 39.9-10, 
Ephrem compares the deed of Joshua, the son of Nun, with the miracles 
of Jesus. While the former killed people (Jos 12:24) and filled Sheol with 
bodies, the latter emptied Sheol and filled up heaven with the raised 
bodies. In this context Ephrem mentions the healing of the paralytic and 
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b) The Centurion’s Servant (Mt 8:5-13; Lk 7:1-10) 
Just before commenting on the healing of the centurion’s 

servant (Mt 8:5-13; Lk 7:1-10), Ephrem contrasts Jesus’ teaching 
with that of the teachers and Pharisees who based their authority 
on the Law. In comparison, while Moses’ Law was shadow, 
Ephrem describes the ‘teaching of Our Saviour’ with the words of 
Malachi (Mal 3:20; 4:2) as the ‘Sun of Justice’ ( ܐƤƊƣ
 For Ephrem, Jesus’ healing ministry is evidence of .(ܕܙܕŴƠſܬܐ
His divinity. Before commenting on the healing of the centurion’s 
servant and the raising of the widow’s son (Lk 11-17), Ephrem 
summarized Jesus’ healing activity with the words: ‘He granted to 
the children of man restoration of the body and healing of the 
souls’.561 Ephrem puts the healing of the centurion’s servant in the 
context of the Sun of Justice Who is able to grant perfect healing to 
both bodies and souls. Although Jesus was not yet proclaimed to 
be the Son of God, Jesus’ ministry illuminated the mind of the 
centurion so that he believed in Jesus being our Lord and God 
Who came to be among human beings. Not only the request to 
heal the servant, but even more so, the following conversation 
indicates the true faith of the centurion. The role of the centurion, 
in particular his faith, is significant, as Jesus comments: ‘Amen, I 
tell you, never in a man of Israel have I found such faith as this’.562 
While at the beginning he asks for the reviving of his servant,563 he 

                                                                                                          
says: ‘Jesus healed the one who was paralysed’ (Nis 39.10:  ܘųƆ Ǝſܥ ܕŴƤẛ

 .(ܕƢƤƉܝ ܐƁƏ ܗܘܐ
561  CDiat 6.21b: ųƍƙƆŴƀܐ ܒƤƍƃ ƋƆ ܗܘܘ ƎſƢƉܕƦƉ̈ . ƅſܕܐ

ƅſܐ ܐƆܗܘܐ ܘ ƚƇƉ ܐźƇƤƉ ܐƤſƮƘ ƅſܘܢ ܘܐųſƮƙƏ . Ƣƀܓ ƎƀƆܗ
ƢƉܢ ܕƎſ . ܐܪƦƀƍƕ̈ܐ ܗܘ ܐܬųƆ ƅƇƉܘܢ ܐƅſ ܕܒƏŴƊƍܐ

ŴƖƊƣ̈ ܗƤƍƃ ƈƀƃܐ  ŴƄƇƉ̈ .űƃܬܐ ܕƀƊƣܐ ܐƦƣܘܕܝ űƀƊƆƦƆܘܗܝ

ƎƟܘƢƘܬܗ ܕŴƍƙƇƉܬܐ ܕŴŷƀܒƣ .Ǝƀƌܐ ܐƦƀƍƇŹ ܐƣŴƉܕ ƎƀƆܕܗ Ŵƕűſ̈ .
ƤƊƣ Ǝſܢ ܕƢƉܬܐܕŴƠſܐ . ܐ ܕܙܕƍƊƆŴŶ ܐƤƌܐ ƁƍܒƆ Ƣƀܒ ܓųſ̈

̈ܘܐŴƀƏܬܐ ܕƦƤƙƌܐ. ܕƘܓƢܐ . 
562  CDiat 6.22.b:  Ʀƀܒ ƥƌܐ ܒܐƇƘܢ ܕܐŴƄƆ ܐƌܐ ƢƉܐ ƎƀƉܐ

 .(Mt 8:10) ܐƢƐſܐƈſ ܐƦŷƄƣ ܐƅſ ܗܕܐ ܗŴƍƊſܬܐ
563  CDiat 6.22a:  ųƍƉ ܐ ܗܘܐƖܐ ܘܒƤƀƤƟ Ƌƕ ܬܗŴƆ ƋƆ ̈ܐܬܐ

ųƀƇźƆ ųƆ ܐŷƌܕ .ųƆ ƢƉܐܙܠ ܐƌܕ ƑƀƙŹܐܬ űƃܘ .ƈƊƕܐ ܬƆ ܝƢƉ  
(cf. Mt 8:5-7; Lk 7:3-6). 
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then defines his request and asks for only a small radiance from the 
Sun of Justice.564 Based on the prophet Malachi,565 if the Sun of 
Justice possesses the power of healing, so too its radiance. Ephrem 
develops the role of the centurion and considers his faith as the 
beginning of the faith of the gentiles.566 Having emphasized the 
significance of the centurion’s faith, Ephrem does not refer further 
to the fact that the servant was healed; instead he continues with 
his comment on the raising of the widow’s son.567 

c) Peter’s Mother-in-law (Mt 8:14-15; Mk 1:30; Lk 4:39) 
Ephrem refers to the healing of Peter’s mother-in-law in 

several passages. In Virg 25.13-14, her fever is considered as 
‘hidden fire that cannot be seen’ ( ܐƆܐ ܕƦƀƐƃ ܪܐŴƌ
 ſŵŶƦƉ), whereas the body of Jesus, her Physician, contains theܐ
‘fire of the height that only spiritual [beings] can see’ ( ܪܐŴƌ
 Jesus is the ‘Physician of the .(ܕܪܘƉܐ ܕƮƆܘƍŶܐ ŴŷƆܕ ſŵŶƦƉܐ
height’ (ܐƉܐ ܕܪܘƀƏܐ) Who descended to visit her.568 The 

                                                      
564  CDiat 6.22b: 

 ųƤƙƌ ܐ ܬܪܨƀƇŹܕ ųƍƊƆŴŶ ܡűƟ ܪܬܐ ܕܐܦŴƉܘܗܕܐ ܗܝ ܬܕ
. ܬƆ ƁƇƇźƉ ƦƀŶܐ ƌŴƣ ƋƆܐ ܕܬŴƕܠ. ܘƖƆ ųƉűƟܒűܐ ܒŴƍƊſųܬܗ

ܐƆܐ . ̈ܐƎƍŶŴſ ƅſ ܕܐƢƉ ܕƆܐ Ŵƣܐ ܐƌܐ ܕܐƢƣܐ ƟƮƕܐ ܕŴƍƐƉܗܝ
ű ܐƆ ƥƌܐ  ] ƃ[ܗƌܐ ܕƦƣ . Ǝſܕܪ]ܐ[ܘƎƉ ܐųƆܐ . ܘܐ]ܗ[ƌ ƎƍŶŴſܒƀܐ 

 ƢƉܐ]Ɔ [ ų .ƈƀƃűƕ ܐƆܘ ]ܐ[ ܐųƆܢ ܕܐƢƉ ܙƢƃܬ]ܘܗܝ . ܘ]ܗűܒƕ ܢŴƌ̈ܗ

Ŵܐ  ] ƣ[Ɓƍ̈ ܐƤƌܐ Ɔܐ ƋƆ  ]  ܒ[ܐųƆܐ ܐܬܐ ƆܒƦƀ ]ܕ. [ƢƘܘųƌ ƎƟܪܘܗܝ]ܕ[
ƤƊƣ ųƆŴƃܐ ] Ɔ[ơ ܐƌܐ ܕܐƟܒƘ ƈ] Ə[Ɔܐ ƋƆ . ܒƦƀܝ ] Ɔ[ܐƌܐ ܕܬŴƕܠ 

ܕŴƀƠŶűƌܗܝ . ƈƀƇƟ ƈƕ ܨŷƉܐ ܕơƀƍƏ ųƍƉ ܐƌܐ. ܕܙܕŴƠſܬܐ
  .ŴƄƆܪܗƌܐ ܐƅſ ܕƃŴƤŷƆܐ

565  Mal 4:2 (Pesh):  ܬܐŴƠſܐ ܕܙܕƤƊƣ ƁƊƣ ƁƇŶűƆ ܢŴƄƆ Ÿƌ̈ܘܬܕ

ųƍƤƆ ƈƕ ܬܐŴƀƏ̇ܘܐ . 
566  CDiat 6.22b:  ܐ ܗܝƦƀƣܐ ܪƌܘƢźƍƟܬܗ ܕŴƍƊſܐ ܕܗŴŷƌܘܕ

̈ܕܗŴƍƊſܬܐ ܕƊƊƕܐ . 
567  Cf. CDiat 6.23; Lk 7:11-15. 
568  Virg 25.13-14: 

 Ʀŷƌ ܐƉܐ ܕܪܘƀƏܢ ܕܐŴƖƊƣܗ ܕƦƊŶ ܬܐųſƢƃ ܒŴŹ ƁƄƆ̣
 ƁƃƢƖƏ ܗܘܐ

 Ẉ̂ܫ ܕܗܘŴſ ܕƦƉܚ ƍſƮƣ ƈƃܐƆ̣ܐƢƟ űƃ Ɓƃűſܒ Ɔܐ ܗܘܐ ܕƌܓ
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phrases the ‘fire of the height’ and the ‘Physician of the height’ 
have almost the same connotation as the reference from Malachi 
4:2, namely the ‘Sun of Justice’, that Ephrem uses in the context of 
the healing of the centurion’s servant.569 

The oikonomia of Jesus gives witness to His divinity and to 
His Father, as the Father bore witness to the Son in his baptism 
and revelation on the mountain. The healing of Peter’s mother-in-
law, along with that of the man sick with palsy (Mt 9:2-7), are 
evidence for Jesus being the King’s Son.570 The good news of Jesus 
and His good deeds brought joy to those who accepted and 
believed Him. His ministry healed and saved people from the hand 
of Satan and death. As with the raising of the dead, Sheol suffered, 
so too the healing of Peter’s mother-in-law grieved Sheol.571 

                                                                                                          
 ųƆ ܬܦŴƣ ܐƦƕܥ ܕܘŴܒƉ ܗܘܢŴܐ ܒܓƦƣܐƆ ܗƢƊŹ ̇ܗܘ ̇ ̣

 ŴƍƆܪܗܘܢ
 .̇ܒŵƉƢܐ ܕƢƉܗܘܢ ܐܦ ܙƎƀƃ ܘŵƉܕƎƀƃ ܬܪųſܘܢ ܒűŷ ܓƊƣŴܐ

 ̣ܒƙܓųſƢƃ ƁƃƢܬܐ Ƣƣܬ ܐƦƣܐ Ŵƌܪܐ ƦƀƐƃܐ ܕƆܐ ſŵŶƦƉܐ
 ܒƙܓƢܗ ܕܐŴƌ ƁƄƀƏܪܐ ܕܪܘƉܐ ܕƮƆܘƍŶܐ ŴŷƆܕ ſŵŶƦƉܐ

 ƈƕ ̣ܬܗܪܐ ܗܘ ܗƌܐ ܘƊƆ ơƙƐƌ ƎƉܐƢƉܗ ܕܪܬŶܐ ܕܪƊŶ̈ܐ
ƁƄƀƏܪܪ ܘܐŴƟ̇ 

ƕŴƊƣ̇ܐ ܬųƉܘ ܒܓŴƊܪܬܐ ܕƀƘܓŴƕ Ʀܙܗ ܕܐƦƣܐ ̇ ̈. 
569  CDiat 6.21-22. In Virg 25.13-14, Ephrem plays with the word ‘fire’ 

 While in the body of the sick woman dwelt the fever, the hidden .(Ŵƌܪܐ)
fire, in the body of the physician dwells the fire of the height (Ephrem 
also uses the term ‘coal’ as a title for Jesus; cf. Nat. 6.13; 9.15; 11.5; Fid 
10.10). 

570  Fid 54.4: 
ƎƉ ܗܘ ƦƉ ųƍƖŹ ƈƠƣܕܪܟ ܕܒƄƇƉ Ƣܐ ܗܘ ܕܐƢſ ƅſܬܐ Źܒܐ 

 ƞſܦ ܕܒƦƀ ܐܒŴܗܝ
ƕܒűܐ űŶܐ ܕܐܪƉܐ ܐųƊƀƟ ܒƍƊƆŴŷܐ űŶܐ ƆܐƦƉܐ 

̇ܕܐܪƀƉܐ ƃܐܐ ܒų ܒܐƦƣܗ ̇ 
Əܘ ƢƐŶܐ ܕŵŶ ܐƊŷƆ̣ųŶŴƇƤƆ Ŵſܗ ܘܐܘܕƦƀܒ Ɓƍܒ Ɨ̈ܒ. 

571  Nis 39.15:  ƦƊƇŶܢ ܐܬŴƖƊƣܗ ܕƦƊŶ-  ܗƢƃܐ Ǝſܠ ܕŴƀƤƆ
ųƍƊƆŴŶܒܐ ܕŹ̇ . In Nis 40.2, Ephrem illustrates the contest of Satan 
with human beings and, particularly, with Jesus. Here he says:  ƈƕ ܐƀƏܐ
ųƣܘƦƃƦܐ ܒųſƮƄƆ ܢŴƌܐ ƦſƢܐ ܘܓƕƮƉ Ʀƀܒ ƋƟ (Nis 40.2). In 
Parad 12.13, where Ephrem mentions some of Jesus’ healing miracles, he 
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d) The Leper (Mt 8) 
Ephrem comments on the healing of the Leper in CDiat 

12.21-24. All four paragraphs start with the biblical verse: ‘if You 
are willing Lord, You can cleanse me’.572 A part of this verse is also 
repeated in paragraph 22, and the whole verse is repeated three 
times in paragraph 23. 

Ephrem explains the meaning of this verse according to the 
reasoning of the Leper and the Law. The Leper thought that either 
Jesus Christ observed the Law and would not approach (touch) 
him - like Elisha who had not gone forward to Naaman (2 Kgs 5:8-
12) - or that He was a stranger to the Law. In other words, if Jesus 
Christ followed the Law He would not touch the Leper, and would 
be afraid of leprosy. On the other hand, if He approached the 
leper, He would not be observing the Law. However, Jesus Christ 
touched and healed the Leper secretly and openly - corporeally and 
spiritually, and the Leper’s doubt was resolved. ‘For [the Leper] 
was afraid to touch Him lest he defile Him. But [the Lord] touched 
him to show him that He would not be defiled, He, at whose 
rebuke the defilement fled from the defiled one.’573 

As examples for this kind of healing, Ephrem mentions 
Moses who carried Joseph’s bones (Gen 50:23-24; Ex 4:6), Samson 
who ate honey from the dead body of an impure animal (Judg 14:9) 
and drunk water from the jawbone of a dead ass (Judg 15:15-19). 
Ephrem confirms his argument with the words of St Paul: ‘the Law 

                                                                                                          
implies that all of them served as help/benefits for humanity:  ܐܐƃ ܢƢƉ
̣ܒƤܐܕܐ ܘųſܒ ƉŴƘ ƢƄƏ ųƆܐ ܘܐܬƢƀƘ ܒųܘ ܓƢܒܐ ƮƙƐƆܐ ųſܒ  ̇

̣ܘſܐ ųƊƕܘܢ ܕƮſƦƕܐ ƮſŵŶܐ űƣܐ ̇ ܐܘܒųƤ ܒƊƀܐ ܘƦƆܬܐ ܒƀܒƤܐ ̇

̈ܗܘܝ ܕƦƇƇƕ Ǝſܐ ŴƖƆ ƎſųƇƃܕܪƌܐ ܕƦƘܚ ܒƎſų ܬܪƕ̈ܐ ܪܘܪ̈ܒܐ 

 ,It is important to point out that in Haer 18.3 .(Parad 12.13) ܕŴƘܪƍƣܐ
Ephrem considers fever (ܐƦƣܐ) as something natural, such as darkness 
in the night, sleep, the venom of a serpent. Fever is not an act of free will, 
and it does not belong to the acts of will, such as sinful deeds. 

572  CDiat 12.21-24; Mt 8:2:  Ʀƌܐ ŸƄƤƉ ܝƢƉ Ʀƌܐܢ ܨܒܐ ܐ
ƁƌܬŴƀƃűƊƆ. 

573  CDiat 12.21: ܗܝŴſܐƊźƌ ܐƆܕ ųƆ ܒƢƠƊƆ ܗܘ Ƣƀܓ ƈŶܒ . ̇ܕƢƟ
ܕܐܦ ƊŹ ƎƉܐܐ . ųƆ ܕƎſ ܗܘ ܕŴſŴŷƌܗܝ ܕŴƆ ܗܘ Ɔܐ ƊŹƦƉܐܐ

ƕܐܬܗƄܐܗ ܒƉŴŹ ųƍƉ ܩƢ .  
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was not laid down for the just’.574 But still Jesus fulfilled the Law: 
‘therefore, by stretching out His hand, He showed His divinity and 
drove impurity away, and by the word of His mouth He showed 
His familiarity [with the Law] and put to flight the [possibility of] 
being a stranger [to it].’575 Because he heard the dispute of the 
priests with Jesus, the leper thought Jesus might not be willing to 
heal the Jews. Paragraph 21 ends with this; but Jesus wanted to heal 
him. This healing was not natural, but it happened by the grace and 
mercy of God. It was not solely the healing of the body, but also of 
the soul and mind. Jesus cleansed the doubtful mind of the leper 
with the command ‘go, show yourself to the priests, and make the 
offering as Moses prescribed’.576 Moreover, Ephrem emphasises 
the keeping of the Law and of the commandments of Moses. 

Paragraph 23 also deals with the doubtful attitude of the leper 
concerning the ‘will’ and ‘ability’ of Jesus. Here, Ephrem introduces 
two new points. Firstly, that the Lord was healing without 
discrimination of persons. Secondly, the leper was healed, because 
he believed that ‘if You are willing, You can’.577 Furthermore, 
paragraph 23 also deals with the commandments. According to the 
prescriptions, which were unable to procure any benefit, the one 
who approaches a leper becomes impure. Jesus stretched out His 
right hand that was full of healing, and He extended it to the leper. 
With His word Jesus bestowed healing and abolished these many 
precepts which the Law had reckoned should exist for leprosy. In 
the context of the healing of a paralytic Ephrem says: 

Our Lord observed all the Law in its place, to show that it is 
to be observed, and to condemn, through His observance, those 
who destroy it. But He dispensed from certain [precepts] of it for 
                                                      

574  1 Tim 1:9: ƋƀƏ ܐƆ ܐƏŴƊƌ ܐƌܐƄƆ̈ܕ . 
575  CDiat 12.21:  ųƘܘܬܗ ܘܪܕųƆܝ ܐŴŶ ܗűſܐ ŻƤƙܐ ܒƌܗ ƈźƉ̇

ƊźƆ̇ܐܘܬܐ ܘܒŴŶ ųƉŴƘ ƦƇƊܝ ܒŴſƦƀܬܗ ܘܪܕŴſƢƃŴƍƆ ųƘܬܐ . In 
CDiat 12.24, Ephrem attributes the act of healing to Jesus’ right hand that 
was full of healing (ܐƍƊƆŴŶ ܐƇƉ ܗܘ ųƍƀƊſ ܐƆܐ) and to the word 
by which He granted healing (ܬܐŴƀƏܒ ܐųſ ܐƇƊܘܒ). The healing of 
lepers is also mentioned in Hebd 5.242-43: ܪܬƢƣ Ʀƀƃܒܐ ܕܕƮܓƆܘ. 

576  Mt 8:4: ܐƌųƄƆ ƅƤƙƌ ܐŴŶ ܐ ܙܠƆ̈ܐ : ƅſܐ ܐƍܪܒŴƟ ܒƢƟܘ
 .ܕƣŴƉ űƠƘܐ

577  CDiat 12.23. 
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higher [motives], to show that higher [motives] prevail over 
everything, and also to show through His healing that He is the 
Lord of the Law.578 

e) The Soldier’s Ear (Mt 26:51; Mk 14:47; Lk 22:50-51; Jn 
18:10, 26) 

The importance of the healing of everyone and, particularly, 
of the whole body is illustrated in Nis 46, where Ephrem clarifies 
Jesus’ attitude towards the human body, namely that Jesus cared 
about the body and provided remedies for it. Against the 
Marcionites, Ephrem refers to various passages of the Bible to 
emphasise that Jesus Himself became a man, taking a body from 
Mary. Jesus did not reject the body, instead He cleansed the human 
body and cured it, for the nature of the body is not impure. 
Therefore, salvation refers not only to the soul of man, but also to 
his body. In this context, Ephrem refers to the curing of a small 
limb of the body, the ear that was cut off by Simon when Jesus was 
arrested (Mt 26:51). In Nis 46.9, Ephrem says: 

If the High One bent down and took the ear, which Simon 
cut off and threw away, and He fixed it lest it got lost, how much 
more He will search after all [the body] at the resurrection, so that 
nothing of its dust might stay away. Neither in the furnace did [the 
care of the Lord] forget a hair of the head (Dan 3.27), to indicate 
the care that He will show at the resurrection.579 

According to Ephrem, the ear was cut off and fell on the 
ground. Jesus’ bending down and picking up the ear shows His 
diligence and care about man’s body. The healing of it is a result of 
His divine care. In the stanza before, Nis 46.8, Ephrem says that 
                                                      

578  CDiat 13.6: ܐ ܒܐܬܪܗƏŴƊƌ ųƇƄƆ ܢƢƉ ܗƢźƌ . ܐŴŷƌܕ
ܘƢƣܐ űƉ ųƍƉܡ . ̈ܕŪƀŷƌ ܒŴźƍܪܘܬܗ ŷƊƆܒŴƍƇܗܝ. ܕƌƢźƌƦƉܐ ܗܘ
ܘܐܦ ܕŴŷƌܐ . ܕŴŷƌܐ ܕƮƀƙƣܬܐ űƉ ƈƃ ƈƕ ŻƀƇƣܡ. űƉܡ ܒƮƀƙƤܬܐ

 .ܒܐŴƀƏܬܗ ܕƢƉܐ ƏŴƊƌܐ ܗܘ
579  Nis 46.9: 

 ųƇƠƣ Ǝƃܐ ܪƉܐ ܪűƣܘܐ ơƐƘ ܢŴƖƊƣܐ ܕƌܐܦ ܐܕ Ƣƀ̇ܐܢ ܓ ̣ ̣
űܐ ܬܐܒƆܕ ųƖܒƟ̇ܘ 

ƕ Ʀƀƃ ܐƊƃ ܐƆ ܗƢƙƕ ƎƉ ܡűƉܐ ܕƊŶŴƍܒ ŪƠƖƉ ųƇƃ ƈ
 Ŵƙƌܫ

 űܒƕܬܐ ܕŴƇƀźܕܥ ܒŴƌܐ ܕƤſܐ ܕܪƦƍƉ ƦƖŹ ܐƌܐ ܒܐܬܘƆ ܐܦ
  .ܒƊŶŴƍܐ
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the care of our Lord healed the whole man in every respect; His 
care baptized man with the Holy Spirit and nourished him with the 
Medicine of Life.580 In Nat 18.27, Ephrem praises the restoration 
achieved through the Lord. The healing of the soldier’s ear serves 
as an example that shows that the Lord defeated ‘our enemy’, 
whereas weapons and the sword never managed to kill the 
enemy.581 Furthermore, the healing of the ear also serves as an 
example for the justice of the Law that has been removed and 
come to an end through the mercy of Jesus. According to the 
justice of the Law, the ear was justly cut off for it rejected the 
words of the Lord. As the ear was cut off by the sword that 
symbolizes justice, so too Jesus cut off justice tby the sword that 
cut off the ear of the soldier. Thus, through Jesus mercy took place 
instead of justice. Therefore, Ephrem says, the Merciful One 
 came and healed the ear.582 (ƍƍŶܐ)

5.3.1.2 The Healing from Demons and Evil Spirits 
This section contains the healing of the Gadarene demoniac (Mt 
8:28-34), the daughter of the Canaanite woman (Mt 15:21-28) and 
the epileptic demoniac (Mt 17:14-21). Their healing from demons 
and evil spirits reflects the concern of the Lord to heal the People 
from the evil spirit that dwelt within them, as well as the healing of 
the gentiles. Beyond the Lord’s care, faith plays an essential role. 

                                                      
580  Nis 46.8:  ųƀƏܕܐ ƎƆ ܐƐƀƙƉ ܢƢƉܬܗ ܕŴƇƀźܒ Ǝſܐܢ ܕ

Ɔ̈ܒƤƌƢܐ ųƇƄƆ ܒűƉ ƈƄܡ ܐűƊƕܗ ܒƢܘܚ ŴƟܕƣܐ ܬܪųƀƏ ܒƀŶ ƋƐܐ  
. For the caring of the Lord see further CDiat 16.24; Haer 21.11; 33.3. 

581  Nat 18.27: 
̣ܒƦƍƤܐ ܕƎſƮƐƕ ܘܬܪ̈ܬŴƌ Ǝſܕܐ ܙƍſܐ ܘƙƀƏܐ Ɔܐ ŴƇźƟ ŴƠƙƏܗܝ 

 ƆܒƈƖ ܕܪܢ
 ųƙƀƏ ųƠƐƘܐ ܕƌܐܕƆ ܗƦƖܒƟ ܗܘ Ʀƌܝ ܘܐųſƦƇźƟ ܗܘ Ʀƌ̇ܐ ̣ ̣

ƅƍƊƆŴŶ ƅſƢܢ ܒŴƖƊƣܕ. 
582  Crucif 3.18: 

 ŴŹ̈ܒƁƄƀ ܕܘƦƃܐ ܕܒƁƄ ܐܬܬܪܓƃ Ƌƣ ƋܐŴƌܬܐ ܒƊƤܐ ܕƙƀƏܐ
 ̈ ܕŴƇƉ Ʀźƣܗܝ̇ܒƙƀƐܐ ܗܘ ųƆ ųƠƐƘܘ ƏŴƊƌܐ ܕƆ ųƠƐƘܐܕƌܐ

ƈƊŶܘܐܬ ųƆ ƑƘܐ ܐƙƀƐƆܘ ųƀƏܐ ܘܐƍƍŶ Ǝẛܐܬܐ ܕ 
 .ܐܪܙ ƏŴƊƌܐ ܗܘ ŵſŵƕܐ ܕܐܬƁƇƃ ܒųŷƌű ܕܒƊƀƐܐ
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a) The Gadarene Demoniac (Mt 8:28-34; Mk 5:1-20; Lk 8:26-
39) 

Ephrem refers to the narrative of the Gadarene demoniac in 
the context of arguing against Marcion’s teaching. The Marcionites 
associated the God revealed as Father by Jesus with the 
Alien/Stranger god (ܐſƢƃŴƌ). In order to disprove the Marcionite 
theory that the Creator is different from the Marcion’s Alien, 
Ephrem uses the miracle of casting out the demons and causing 
them to enter into the swine which drowned in the sea. 

According to Ephrem, if Jesus was not the Son of the Creator, 
He would not be able to cast out the demons which the Creator of 
the universe had created. The fact that Jesus cast the demons out 
and made them enter the swine, indicates that Jesus had power 
over them in the same way as He had the right to rebuke the wind 
and calm the sea (Lk 8:24),583 or as He had the power to heal the 
paralytic (Mt 9:1-10).584 Ephrem’s logical argument is based on the 
supposition that no one can have authority over something that 
does not belong to him. Jesus drowned the swine of the Gadarenes 
to show His authority and force the Gadarenes against their will to 
come and see His miracles.585 Since the legion had no choice about 
where to go, except with the permission of the Lord, and since the 
Lord commanded him to go into the swine instead of letting him 
dwell in human beings, Ephrem considers the Lord as the 
preserver and keeper of humanity: He saved the Gadarenes from 
the legion.586 Jesus fights against the legion who symbolizes the 

                                                      
583  CDiat 6.25: ܐƊƀƆ ųƄƉܘܐܕ Ƣƀƕܗܘ ܐܬܬ ƅƉܗ̇ܘ ܕܕ .

ƦƄƉܐ ܕܕƊſܘܬܗ ܕƢƀƖܐ. ܕܒƄƉܐ ܕƆܘܬܗ ܕųƆܘܬܐ ܕܐƢƀƕ ܕܥŴƌ .
ƦƀƇƣܐ ܘŶܘƢܒ ƋƆ ܐܐƃ .ܐƍźƆŴƣ ܐƌܗ Ŵƍſܐ ܗܝ ܗܕܐ ܐܐܘ . ܐűſ

ŴƐſܬܗ ܕŴܒƀŹ. ųƇſܐ ܕƆܕ űܒƖƤƉ ܐƢƀźƠܕܗܐ ܒ . ƈƀƃܐ ܗŶܘƢܒ
ŴŶܝ ܕܒƢܗ ܗܘ ܕƕܒŴܕܐ. ̈ܘܒƮܘŶܐ ܘƣܐܕܐ ܕƦƣܩ ƢƉܢ. ܕƊſܐ . 

584  CDiat 5.19-20 (see above, chapter V, 3.1.1.a). 
585  CDiat 6.26:. ܐƆܢ ܘŴƠƙƌ ܐƆܘܢ ܕųƆ ŴƊƏ ܐƉŴŶܐ ܬſ̈ܪűܓ

űŷƌ̈ܘܢ ܐܬܘܬܗ ܕƢƉܢ ƌųƇźƉܐ ųſƮſŵŶ ơƍŷƉܘܢ ܕŴƠƙƌܢ Ɔ űƃܐ 

Ǝƀܨܒ 
586  CDiat 6.26: ܐƊƇƕܐܪܙܗ ܗܘ ܕ ƚƄƌܢ ܕܐܬŴƀܓƆܘ . ƦƙƄƌܕܐܬ

ƈƃ ƋŷƍƊܬܗ ܒŴƤſƦƃ . ܐƆ ܐƌűƟŴƘ ŴƇܒƟܐ ܕƉűƕ ܐƢſŵŷܐܢ ܒ
ŴƇƕ .ܐųƆܐ ƋƆƞܐ ܒƊƃ űŶ .ܪ̈ܐŴƙƃ ƎƀƆܢ ܗŴƖƊƤƌܐ . ܘܕƞƉܕ
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world and is the chief of Satan’s force (Mk 5:13). Healing and 
saving the possessed man against the will of the legion indicates the 
care of the Lord towards man.587 

Although Jesus saved the man and performed a healing 
miracle, the Gadarenes drove Jesus out of their region, as He drove 
out the demons. Ephrem plays with the terms ‘to drive out’ (ܪܕܦ) 
and ‘to enter’ (ƈƕ) and emphasises that the Gadarenes acted in 
exactly the opposite way to Jesus. Ephrem uses the term ‘Physician’ 
ƃ̈ܐܒųƀܘܢ) ’and ‘their pain (ܐƀƏܐ) ) to put the situation in the 
context of healing.588 Although Jesus was their Physician and 
Healer, the Gadarenes rejected Him from their place. In Azym 
15.23-24, Ephrem contrasts the fear of the devils, swine and legion 
with the impudence of Caiaphas and the servant who struck Jesus 
on His face. While the former feared Jesus, the latter treated Him 
badly without the deserved respect.589 Ephrem considers all healing 
miracles of Jesus as helps and benefits for human beings. 

                                                                                                          
̇ܘܕŴƕűƌܢ ųƆ Ƣźƌ ƎƉܘܢ . űŶ ƎƉ ơƙƉ ܘƈƖƉ ܒܐƌƮŶܐ ܘŴƇŶűƌܢ

ŵŷܐܕܐ ܕܗܘ ܗܘ ܕܒƣ ƎƉ ƦſܐƀƐƃ̇ ̈Ƙܐ ܐƮſƑ ܐƆܘ ƈƖƊƆ ܘܢųƆ 
ܘ ܕܐƢƉܘ ŴƇƕܗܝ ܕܒܒŵƇƖܒŴܒ ơƙƉ̇ܗ. ܒܐƤƌܐ . 

587  CDiat 6.26: ܪܐŴźܒ ܒƢƟܐ ܐƍźƏ ƈܒƟŴƆ . ܢ ܪܒŴƀܓƆ ƈܒƟŴƆܘ
ųƇƀŶ .ܢŴƌܐ ơƍŶ ܗƦƖƣƢܐ ܒƮſŵŷܒ ŴƇƕ űƃܐ . ܘƢƀźƟ ܥűſƦƌܕ

ܘܒƎƀƖ ܗܘܘ ųƍƉ ƋƆ ܕƆܐ . ųƆ ųƆ̇ܘ ܓܒƢܐ ܕƢźƌ ܗܘܐ. ƍƊŶƢƉܐ
̇ܘƆܐ űƤƌܪ ܐŴƌܢ Ɔܓƌųܐ ܘܗܘ ܕܐƢƉ ܕܙơƙƌ . ŴƆ ܐŴƌܢ ƎƉ ܐܬܪܐ

ƀźƌܪܐ ܕŴƍƆ ܢŴƄƆ ųƆ ƅƇƉܘ ơƙƉ ܒŴܒŵƇƖܒܒ ƎƄſܐ ܐƤƀܒƆ ܐƢ
̇ܘųƏܕܐ ܗܝ ܕƆܐ űƤƌ ƋƆܪ ܐŴƌܢ Ɔܓƌųܐ. ܓƌųܐ . 

588  CDiat 6.27: ܐܬܪܗܘܢ ƎƉ ܐſ̈ܪűܓ Ǝſܕ ŴƘܐ ܗܘܐ . ܪܕƞƉܘ ܕųƆ̇

̇ܘܕܕŴƇŶ ܒƁƍ ܐܬܪܐ ܗܘ ܕƆܐ ƈƖƌ ܒųܘܢ . ̈ܪܕܦ ƣܐܕܐ ƎƉ ܐܬܪܗܘܢ ̈

ƣ̇ܐܕܐ űƣܪܗ ųƆܘ ܓܒƢܐ ܕܙܠ ܐƢƃܙ ƎƀƇƕ ܒųܘܢ . ܕܘܝ ųƆܘܢ ܕܗƣܐ. ̈
̈ܕƢƆܕܦ ƣܐܕܐ ܕŴƖƌܠ ŴƆܬܗܘܢ Ɔܐ . ƈƃ ƎƉ Ǝ ܕܘܟܕƦƉܪܕƣ̈ .ƀƘܐܕܐ

ŴƠܒƣ . ܬܗܘܢŴƆ ܠŴƖƌܐ ܕƀƏܐƆܢ ܕŴƌܘܢ ܕܗųƀܐܒƃ ƎƀܓƏ Ƣƀܓ ƢſƦẛ ̈

ƎƀƠܒƣ ܐƆ .ܬܗܘܢŴƆ ƎƉ ųƆ ܐܙܠƌܕ ųƍƉ ƋƆ ܗܘܘ ƎƀƖܘܐܢ . ܘܒ
ܘƕܒű . ܐƍƄſܐ ƮſŵŶܐ ܕƊŹܐƖƆ ƎſܒŴܕܐ Ź .ơƍŶܒܐ ܒſƢƃŴƌ Ƣܐ ܗܘ

̈ܘƣܐܕܐ Ŵƕűſ . ܘܐܪƁƉ ܬܘƃܐ ƢƉ ƈƕܐ Ƣŷƣܐ. ̈ܨܒƍƀܐ ܐܦ ƤƆܐܕܐ

 .ųƍƠƍƤƊƆܘܢ
589  Azym 15.23-24. 
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Nevertheless, some people often do not consider His healing 
miracles as such help.590 

b) The Daughter of the Canaanite Woman (Mt 15:21-28; Mk 
7:24-30) 

The biblical narrative about the healing of the daughter of the 
Canaanite Woman occurs in Mt 15:21-28 and Mk 7:24-30. The 
former (Mt 15:21-28) describes the suffering of the Canaanite 
woman’s daughter with the phrase ‘she is terribly possessed by the 
Evil One’ (ܐܕܐƣ ƎƉ ܐƢܕܒƦƉ ƦſܐƤƀܒ) and explicitly speaks 
of her healing (ܬܗƢܒ ƦƀƏ̇ܘܐܬܐ ), whereas Mark’s narrative 
only uses the term ‘impure spirit’ (ܐƦƙƍŹ ܐŶܪܘ) that Jesus cast 
out. 

Ephrem uses the terminology of Mk 7:24-30 in describing 
both the type of sickness and the healing.591 He goes beyond the 
biblical text and draws a parallel between the impure spirit of the 
Canaanite woman and the impure spirit of the Canaanites at the 
time of Joshua, son of Nun (Num 13:32-14:38): 

This name [Joshua] destroyed the giants before them, and this 
[impure] spirit went off to the Canaanites, who came then to do 
battle against Joshua, son of Nun. But when the true Jesus came, it 
was by means of the faith of the Canaanites that He drove out the 
spirit from the young girl, who was a symbol of the race of 
Canaan.592 

Here Ephrem alludes to the faith of the Canaanite woman in 
contrast to the faith of the priests and the Pharisees. Her faith and 

                                                      
590  Parad 12.13; Virg 30.5; Hebd 1.125f. 
591  CDiat 12.13-15. 
592  CDiat 12.14: ܐƮܒƍܘܢ ܓųƀƉűƟ ƎƉ ܒƢŶܐ ܕƌܐ ܗƊƣ . ƦƆܘܐܙ

ųƆ̈ ܗܝ ܪܘŶܐ ƀƍƖƍƃ ƈƕܐ . ܘܐܬܘ ųƆܘܢ ܕƢƠƌܒŴܢ ŴƤſ Ƌƕܥ ܒŴƌƢܢ. ̇
̈ܒűƀ ܗŴƍƊſܬܗܘܢ ܕƀƍƖƍƃܐ ܪܕűƃ : ųƘ ܐܬܐ ųƆ ܕŴƤſ Ǝſܥ ƢſƢƣܐ

̇ܕܐųſƦſ ܐܪܙ ƢƣܒƦܗ ܕŶ .ƎƖƍƃܐ ƦƀƇŹ ƎƉܐƢƆܘ . In CDiat 12.15, 
Ephrem advises the reader/listener to accept fully the intention of this 
comparison and this parable, so that no one may be distracted with all 
parts of the comparison ( ܐƕŴƊƣ ܐܘ ƅƆ ܬܐܙܠ ƦſܐƀƇƉ Ǝſܐ ܕƆ

ƦܐܒŶܐ ܕܪܘƃƢƣ ܬܗ ܪƮܒŶ Ɨܒƣ̇ܗܝ ܘܕ ̇ܐƆܐ ųƇƀŶ ܕܕŴƉܬܐ ܐܘ . ̇

ƦſܐƊƀƇŶ ƈƠƣ Ʀſܐ ܗܘƆƦƉܐ ܕƇƀŶ . ܘܢųƇƄܐ ܒųƘ Ʀſܐ ܗܘƆܘ
̇ܓܒųƀ ܕܕŴƉܬܐ ̈ܐܘ ܒųƇƄܘܢ ƆܒŴƣŴܗܝ ܕƆƦƉܐ. ̈  ). 
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humility is emphasised to illustrate her persistence through which 
she achieved the healing of her daughter. Jesus did not respond to 
her at first, instead, as Ephrem says, He spurns and despises her for 
honouring Israel and not the Canaanites (Mt 15:26-7). In contrast, 
she showed her insistent love to benefit from Jesus’ word, and 
through her faith she honoured the Canaanites. The contrast is 
significant. In turn, Israel was not honoured for it spurned the 
Lord, and the woman was not ashamed for she showed her faith 
and her daughter was healed.593 

c) The Epileptic Demoniac (Mt 17:14-21; Mk 9:14-29; Lk 
9:37-43) 

Those who rejected Jesus considered His healing ability to be 
a skill that could be learnt, and not as a divine power. The ability to 
heal was also given to the disciples. However, a man came to Jesus 
and told Him how His disciples were not able to heal his son (Mt 
17:16). He thought the disciples had not learned perfectly the 
healing art of their Master at that time.594 

After the disciples asked the Lord why they were unable to 
heal, the Lord says: ‘because of your lack of faith’ (Mt 17:20), or 
‘on account of the smallness of your faith’ (  ܪܘܬŴƕܙ ƈźƉ
 Thus, because of their faith, the disciples were 595.(ܗŴƍƊſܬŴƃܢ
not able to heal the epileptic demoniac, and not as the people 
thought, because they were not yet ‘perfected in the [healing] art of 
their master’ (ܘܢųܬܗ ܕܪܒŴƍƉܘ ܒܐܘƢƊܐܬܓ ƈƀƃűƕ ܐƆܕ), 
or ‘they have not learned His art’ (ܬܗŴƍƉܐܘƆ ܗŴƙƇſ ܐƆ̇ ).596 

                                                      
593  CDiat 12.13. 
594  CDiat 14.14: ܐƦƇƠƖƉ ܐƦܒƢƣ ܕܐܘ Ǝſܝ ܕųܗܝ . ̇ܒ ƈźƉ̇

ܓƢƀ ܐƏܒƢ . ܕƆܐ ƋƆ ܐŴƀƐƊƆ ŴŷƄƣܬܗ. ̈ܕƢźƟܓ űƀƊƆƦƆܘܗܝ
 .ųƀƇƕ (Mt 17:16-17)ܘܢ ܕƆܐ ƈƀƃűƕ ܐܬܓƢƊܘ ܒܐܘŴƍƉܬܗ ܕܪܒųܘܢ
The idea of considering Jesus’ healing capability as a skill also appears in 
CDiat 16.31; Dom 36; 42. 

595  CDiat 14.14. 
596  CDiat 14.15: ܢŴƃܬŴƆ ܝ ܐܗܘܐƦƉܐƆ ܐƉűƕܐ . ܘƉܬ ܕŴƙƆ

Ŷ űܒƕ űƃ ųƊƤƆ ųƆ ƎſŵŶ ܗܝŴƇźƟܬܐܕųƀƉܐ ܘܬƇƀ̈ ̈ . Ǝſܕ ŴƆܕ
̇ܐųƆ ųƆ ƢƉܘ ܕƎƊƆ ܕűƉ ƈƃ ƎƊſųƉܡ ŸƄƤƉ . ̇ܐܘŴƍƉܬܐ ܗܝ ̇

ųƆ ܘܐųƊƆ .ܢŴƃܬŴƍƊſܪܘܬ ܗŴƕܙ ƈźƉ ƢƉܢ ܐŴƌųƆܘ . 
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Jesus chose seventy-two and sent them to heal in order to refute 
the thought of the people.597 

To heal people is not just a skill. Ephrem makes clear that 
Jesus performs His healing miracles not as a result of medical skill, 
but because He is the Son of the Creator, the heavenly Physician. 
Those who believe, like the twelve apostles and the seventy-two, 
are also able to heal in a miraculous way through the name of 
Jesus.598 The healing of individuals continues. Healing is linked 
with salvation. As salvation has no end, so too healing did not 
come to an end with the death, resurrection and ascension of 
Christ to heaven. 

5.3.1.3 Spiritual Healing  
Nicodemus’ spiritual healing (Jn 3:1-21), Zebedee’s sons (Mt 20:20-
23; Mk 10:35-40), Saul (Acts 9:1-9) and the virgin Mary, the Mother 
of the Lord, illustrate healing from sin and error. In different ways, 
each of them were sick and in need of healing. Nicodemus was 
unable to understand the spiritual aspect of baptism for he was 
blind in his mind. Zebedee’s sons were poisoned by the evil of 
greed. Likewise Saul (Paul) was ‘sick’ due to his pride and so blind, 
for he considered himself to be the persecutor of the Lord of 
heaven. The case of Mary is obscure for there is no clear evidence 
of her spiritual state before conceiving the Son of God. 

a) Nicodemus (Jn 3:1-21) 
For Ephrem faith is a source of all help, healing and 

understanding. Nicodemus considered Jesus Christ as a Rabbi, 
Master and good Teacher, but he is sick in his mind and unable to 
understand what Jesus says. Therefore, the Lord enlightens and 
heals him step by step. First of all, it is difficult to believe in 
heavenly things, if someone does not believe in earthly things. This 
is a general theory which Ephrem, referring to Jn 3:12-13, mentions 
at the beginning of this chapter.599 Ephrem illustrates the inner 
                                                      

597  CDiat 14.14: ƁƇƣ ƎƉ Ǝſܘܬܪ ƎƀƖܒƣ ܐ ܓܒܐƌܗ ƈźƉܪ . ܘűƣܘ
̇ܕŴƐƐƃƦƌܢ ܗŴƌܢ ܕƏܒƢܘ . ܘܐŴƀƏ ܬųƀƉܐƦſ. ܐŴƌܢ ƎƉ ܨܐܕܘܗܝ

 .ܗƍƃܐ
598  CDiat 14.15. 
599  CDiat 16.11:  ƎƉ Ʀŷƌܐ ܕƆܐ ܐƀƊƤƆ ơƇƏ ƥƌܐ ܐƆ̇ܘܗܝ ܕ

ƈźƉ ܕܐܬܐ ƣܐƎƀƆ ܗܘܘ ƀƊƣ .ųƆܐ ܒƢܗ ܕܐƤƌܐ
̇

ܐܢ . ܐųƆ ƢƉܘܢ. 
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situation of Nicodemus and accuses him of not believing in 
Scripture. As a teacher of Israel, Nicodemus should actually have 
known the Scriptures - the Law and the prophets, and all matters 
concerning ‘cleansing of hyssop, the waters of ceremonial 
sprinkling, and the baptism of purification’.600 

Jesus treated Nicodemus justly, He reproached him, for the 
symbols of baptism were depicted in Scripture and he knew 
them.601 Because Nicodemus did not think about these symbols, 
Ephrem considers him to be sick. Ephrem says that ‘Our Lord 
shook him out of his sleep, and restored his sickness with His 
gentle voice, and reminded him of the baptism of expiation, which 
existed in Israel’.602 The healing was caused through ‘His humble 
word’ (ܐƄƀƄƉ ųƇƟ) after Jesus ‘shook’ (űƌܐ) Nicodemus from 
his sleep. In order to achieve perfect healing, Jesus ‘reminded’ 
 Nicodemus of the symbols in Scripture, so that he (ܘܐųƕܕܗ)
might not fall back into his doubt and sickness. The act of 
reminding serves to explain and manifest the truths of baptism, and 
so the right understanding, i.e. the healing of Nicodemus. 

However, before being restored totally, Nicodemus’ sickness 
is compared to that of Zachariah when he doubted the word of the 
angel and his tongue was bound (Lk 1:20-22).603 It is significant 
                                                                                                          

ƁƍƌܬܘƢƣܐ ܐƆܢ ܘŴƄƆ ܬƢƉܐ Ǝƀƌܐ ܐƕܕܒܐܪ ƎƀƇſܐ ƈƕ . ܐܢ ƎƄſܐ
ƁƍƌŴƍƊſܬܗ Ǝƀƌܐ ܐƀƊƤܕܒ ƎƀƇſܐ ƈƕ ܢŴƄƆ ƢƉܐ . ơƇƏ ƥƌܐ ܐƆܘ

 .ƀƊƤƆܐ ܕƌܐܬܐ ܘųƌܘܐ ųƆ ܨܐܕŴƄſܢ ųƏܕܐ
600  CDiat 16.12: Ɖܐƌ ܬܘܒƢ . ܣŴƉűƠƀƌܗ ܕƦƇƉ ܪƦܕܒ ƈźƉܕ

. ܘܗƆ ƎƀƆܐ űſܥ ܐƦƌ. ܕܐƦƌ ܗܘ ųƍƙƇƉ ܕܐƈſƢƐſ. ܐƢƉ ųƆ ƢƉܢ
. ̈ܐƆܐ ܗƎƀƆ ܕƏŴƊƌܐ ܘܕƌܒƀܐ. ̇ܐƁƃ ƎƀƇſ ܘƆܐ ܗܘܐ űƊƆ ųƆܥ

̈ܘŴƊƖƉܕƦſܐ ܕܬܕƦƀƃܐ ƃƢƣ Ƌƕܐ. ƇƆŴŶ̈ܐ ܕܙܘƘܐ ܘƀƉܐ ܕܪƐƏܐ . 
601  CDiat 16.12:  ܡűƟ ƎƀƆܐ ܗƐƘŴŹ ܗܘܘ ƎſƢſܨ ƈƀƃܐ ܗƆ̈ܐ

ƢƉ ųƊܢ ŴƉűƠƀƍƆܣƉ .ƇŹ ƋƇźƉܐܬƦſܗ ܕܒƢܐ . 
602  CDiat 16.12: ܫƢƘ ܐƆܗܝ ܘŴܒƦƄܒ ųƆ ܗܘܘ ƎſƢƀƊŹ Ǝſ̈ܐܢ ܕ .

ܘܐųƕܕܗ . ܘܐŴƃ ƋƇŶܪܗųƌ ܒƄƀƄƉ ųƇƟ űƀܐ. Ƣƀƙƣ ܐƦƍƣ űƌܗ
ܕܐƦſ ܗܘܐ ܒų ܒܐƢƐſܐŴƊƖƉ .ƈſܕƦſܐ ܕƀƏŴŶܐ . 

603  CDiat 16.12:  ܐƢܒ ųƆ ܕܗܘܐ ƢܒƦƏܐ űƃ ܐſƢƃܐܦ ܙ
ŭƇƘܐ. ܘܐܬƌƮŶܐƆ ܗܘܐ ƚƇƉ ųܗܘ ܕܒ ųƍƤƆ ƢƏܐ ܘ. ̇ܐܬƍƃܐܦ ܗ

ƈźƉ . ܘƆܐ ܗŴƉűƠƀƌ̈ .ƎƊſܣ ܗƎƀƆ ܬƦſŴŶܐ ƎƊƀƏ ܗܘܝ ŴƉűƟܗܝ
ųƆűƕ ܐƌܗ. 
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that the sickness of Nicodemus is not only his ignorance of the 
symbols and their meaning, but rather his doubt in not believing 
what they stand for. His sickness is his faith, or better, non-faith. 
Thus, Ephrem assumes that Nicodemus knew Scripture very well, 
but he did not believe, just as Zachariah did not believe what the 
angel revealed to him. Ephrem goes beyond this comparison and 
considers the dialogue between Jesus and Nicodemus as healing 
therapy. Ephrem is keen to draw attention to the fact that Jesus 
was concerned about the sick state of Nicodemus, and He wanted 
to heal him. Jesus knew that Nicodemus was close to being healed. 
Therefore, he reproved him for his lack of knowledge with 
gentleness. Because Nicodemus was ready to understand Jesus’ 
words, He revealed the ‘baptism of complete expiation for body 
and soul to him’.604 

Furthermore, Ephrem refers to Scripture to illustrate how re-
birth can take place. In CDiat 16.13, Ephrem demonstrates some 
examples from the Old Testament: Jacob acquired the right of the 
first-born (Gen 25:25) without entering his mother’s womb a 
second time; Naaman was renewed and his flesh was cleansed 
through the word of Elisha (2 Kgs 5:14) without being born again; 
likewise Miriam was cleansed from her leprosy (Num 12:9-15) 
without receiving a new body. Ephrem considers Nicodemus’ 
further questioning of Jesus as a sign of his sickness. In turn, Jesus’ 
final answer and explanation indicates again the care of the Lord 
and His wish to heal Nicodemus. For Nicodemus was not 
completely healed at first, not understanding the revelation; Jesus, 
Ephrem says, ‘did not abandon him in his weakness, but gave him 
a clear argument, »unless one is born of water and the spirit, he 
cannot enter the kingdom of God«’ (Jn 3:5). Furthermore, ‘that 
which is born of the flesh is flesh and that which [is born] of the 
spirit is spirit’ (Jn 3:6).605 According to Ephrem, Jesus was 
                                                      

604  CDiat 16.12: ƦſܐƄƀƄƉ Ǝſܕ Ŵƌܐ ܗܘܐ . ܗųſƢƃܐ ܕŵŶܠ ܕŴźƉ
̈ܘܕƆܐ ܐܬܒƎƀ ܒƦƀƉűƠܐ ܕܒƏŴƊƍܐ ܪƎƊƀƣ̈ . ܘŪſƢƟ ܗܘܐ ƍƊƆŴŷƆܐ

ƎƀƆܐ . ܗܘܝ ܗƢܓƘܐ ܕƍƊƇƤƉ ܐƀƏŴŶܐ ܕƦſܕŴƊƖƉ ܢƢƉ ųſŴŶ
 .ܘܕƤƙƌܐ

605  CDiat 16.14:  ܐƆ Ǝſܢ ܕƢƉ ųƆ ܒųſ ܐƆܐ ųƌܪܗŴƄܒ ųƀƘܐܪ
Ɔܐ ƐƀƘ̈ . ŸƄƤƉܐ Ƣſųƌܐ ܕܐƆܐ ܐƀƉ ƎƉ űƇſƦƉ ƥƌܐ ܘƎƉ ܪܘŶܐ

ܗ̇ܝ ܕܐŴƆ ܨܒܐ ƈƃƦƐƉ ܗܘܐ ƎƉ . ܕŴƖƌܠ ŴƄƇƊƆܬܗ ܕܐųƆܐ
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instructing Nicodemus in the faith ( Ǝſܬܐ ܗܘ ܕŴƍƊſųƆ
ųƆ ܗܘܐ űƊƆƦƉ), indicating that spiritual birth is invisible. 
Being restored means having the right faith and the right 
understanding. It was through Jesus’ instruction, teaching and 
words that Nicodemus was healed. 

b) Zebedee’s Sons (Mt 20:20-23; Mk 10:35-40) 
Just as withNicodemus’ questions, so too the request of 

Zebedee’s sons to be seated on each side of Jesus in His kingdom 
revealed their spiritual sickness. Ephrem considers evil pride as the 
cause of their question that entered their minds to poison not only 
both of Zebedee’s sons, but also all of Jesus’ disciples. In order to 
avoid this, healing was required. Ephrem highlights the aspect of 
healing and interprets Jesus’ answer as medicine to heal the spiritual 
sickness of Zebedee’s sons. 

When the wise Physician saw the venom of proudness  
that spread into the sons of Zebedee, He swiftly cut it 

off so that it might not also overspread  
into the body of His twelve who were threatened with 

all questions.  
The Physician cut off the cause of pain, and the 

fountain of harm dried up.606 
Jesus is the wise Physician Who healed Zebedee’s sons from 

their spiritual sickness. In the next stanza, Ephrem warns everyone 
to be aware about questioning and prying so that everyone should 
be aware of the reasons behind the asking of questions and prying. 
He advises everyone to consider that the ‘Healer of the sons of 
Zebedee’ (ܝűܙܒ Ɓƍܘܢ ܕܒųƍƀƏܐƉ̈ ) is also capable of healing the 
fountain of all questions that cause harm.607 
                                                                                                          

ܕƙƆܓƢܐ ܗܘ ܐܬܒƦƀƖ . ܘƎƉ ܬƦſŴŶܐ. ܐƎƀƇſ ܕŴƉűƟܗܝ
űƉܡ ܕƎƉ űƀƇſ ܒƢƐܐ . ŴƊƖƉ̈ܕƦſܐ ܕƀƉܐ Ŵƣ ƋƕܬŴƘܬܐ ܕܪܘŶܐ

ܗܘ ܕŴƍƊſųƆ űƊƆƦƉ Ǝſܬܐ . ܘܕƎƉ ܪܘŶܐ ܪܘŶܐ ܗܘ. ܒƢƐܐ ܗܘ
ųƆ ܗܘܐ. 

606  Eccl 25.8: 
 ųƆ ƦŶƢƘܪܐ ܕųܒŴƣܐܪܬܗ ܕƊƆ ܐŵŶܐ ܕƊƀƄŶ ܐƀƏܐ Ǝẛܗܘ ܕ

ųƆ ܐŷƏܐ ܬƆܕ ųƠƐƘ ܝ ܪܗܛűܙܒ Ɓƍ̇ܒܒ ̇ ̇ ̈  
 ƎƆܐƣ ƈƄܘܢ ܒųƆ ܗܘܘ ƎƀƉŵܬܗ ܕܓƢƐƕܐ ܕܬܪƊƣŴ̈ܘܐܦ ܒܓ

ơƐƘ̈ ܐƀƏܐ ƃ ƦƇƕܐܒܐ ܘܓŵܬ ƍƀƖƉܐ ܕƍƀƄƌܐ ̣. 
607  Eccl 25.9: 
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c) Saul (Acts 9:1-9) 
The healing process of individuals has not come to an end 

with Jesus’ death and resurrection. A good example of spiritual 
healing after the resurrection, is Saul’s (Paul’s) conversion (Act 9:1-
9). Referring to Saul’s vision on the way to Damascus, Ephrem 
emphasizes the significant role that Jesus’ words play and the light 
of the vision. Ephrem explains the influence of Jesus’ humble 
speech in Saul’s conversion. He contrasts Saul’s pride with the 
humility of our Lord. Ephrem also compares God’s revelation to 
Moses with the revelation to Saul. The brilliant light was blinding 
Saul, because his inner eyes were blind; while the eyes of Moses 
radiated with the glory he saw. Another power lovingly reinforced 
the eyes of Moses beyond their natural power.608 While the light 
struck Saul’s weak eyes, injuring and blinding them, the voice 
passed through his ears and opened them, because through the 
speech our Lord was able to show that He was persecuted by 
Saul.609 Ephrem does not speak of healing in this context, but he 
speaks of ‘help’ through humble speech:  

                                                                                                          
ŴŶ̇ܪ ܒų ܐܦ ܐƦƌ ܗƣ ƈƀƃܐܘƆܐ űƟܡ ܕܬܪܗܛ ܨųſ űſܘܒܐ 

̇ܒƤܐƦƆܟ ܐܢ ƀƙƣܐ ܗܝ ܘܒƦƇƕ ƁƖܐ ܕܐܘűƆܬܗ ̣ 
̈ܐܢ ܓƣ ƦƇƕ ƢƀܐƦƆܟ ƦƇƕܐ ܗܝ űƆŴƉܬ ŴƏܓƍƙܐ  ̈

ųƀƕŴܒƉ ŵƀܓƌܕ ųƆ ŸƤŶ ܝűܙܒ Ɓƍܘܢ ܕܒųƍƀƏܐƉ̇ ̇̈ ̇ ̈. 
 In some other passages, Ephrem refers to the request of 

Zebedee’s sons positively. In Virg 15.7, Ephrem illustrates the twelve 
disciples as a body, of which Simon Peter is the head and the sons of 
Zebedee are the eyes (ųƆ ܐ ܗܘܘƍƀƕ ܝűܙܒ Ɓƍ̈ܘܒ ̈ ). Here Ephrem 
combines Mt 20:20-23 (Lk 10:35-40) with Mt 17:1-3 (Mk 9:2-4) saying, 
that they have asked for the thrones for they have seen the transfiguration 
of the Lord on the mountain (Mt 17:1-3; Mk 9:2-4). In Virg 34.8, Ephrem 
praises the place for which the sons of Zebedee asked the Lord. In the 
following stanzas, he explains the negative aspect of their request. The 
throne belongs only to the Lord and no one else; neither are the angels 
allowed to sit on the throne of the Lord. Here Ephrem does not consider 
the possibility of being seated on the other thrones, namely to the left and 
right side of the Lord. Generally, the divine grace and mercy have granted 
a high rank to man (cf. Virg 34.9-12). 

608  Dom 31. 
609  Dom 32. In Virg 30.2, Ephrem refers to David and Saul and 

emphasises that the playing of the harp made harmonious music pleasing 
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Furthermore, this is why the humble voice accompanied the 
intense light, so that, from the combination of the humble and the 
sublime, our Lord might produce help for the persecutor, just as all 
His assistance is produced from a combination of the small and the 
great. For the humility of our Lord prevailed from the womb to the 
tomb. Observe how majesty accompanies and escorts His 
weakness, and the exaltation His humility.610 

Ephrem understands Saul’s conversion as a process of 
teaching. Generally, there are two ways of teaching, teaching by 
words or by deeds:  

Any master who intends to teach a person something 
teaches either by deeds or by words. If he does not 
teach by words or deeds, a person could not be 
instructed in his craft. And so, although it was with 
deeds that our Lord taught Paul humility, He taught 
him with words about that persecution of which He 
was unable to teach him with deeds. Before He was 
crucified, when He taught the persecution involved in 
humility, our Lord taught His disciples by deeds. After 
He completed His persecution on the cross, as He said, 
»every thing is fulfilled« (Jn 19:30), He could not go 

                                                                                                          
to healthy ears, but unpleasant to the unhealthy: ‘Already drawn on the 
harp of David was also the harp of the Son of David, for while he played 
and sang, Saul’s melancholy ears could not endure [it] (1 Sam 19:9-10); by 
the spirit within him Saul was saddened. As Saul against David, therefore, 
the ears of tares and scribes stood on end against the Son of David’. 
( űſܕܘ Ƣܗ ܕܗܘ ܒƢƍƃ ܐܦ űſܕܘ ƢƍƄܗܘܐ ܒ Ƌƀƣܡ ܪűƠƉ̇  ƥƠƌ Ƣƀܓ űƃ

̇ܙƆ ƢƉܐ ƀƏܒƢ ܗܘܝ ܐܕƣ Ɓƌܐܘܠ ܕųſƮƃܢ ܗܘܝ ܒųܝ ̈ ̈̈  Ʀƀܐ ܕܒŶܪܘ
 ƈƕ Ƣƀܐܘܠ ܓƣ ƅſܐ ܐƮƙƏܐ ܘƌŵſܘܢ ܕܙųƀƌܗ ܐܦ ܐܕƢƃܐܘܠ ܐܬƣ̈ ̈

űſܕܘ Ƣܗܝ ܕܒŴƇƕ ܐܦ ŴƙƟܐܙܕ űſܕܘ). 
610  Dom 34:  ܗܪܐŴƍƆ ųƆ ܐ ܗܘܐŴƆ ܗܕܐ ƈźƉ ܐܦ Ǝſ̣ܬܘܒ ܕ ̣

ܕܐƅſ ܕƎƉ ܒƄƃŴƉ Ʀƀܐ ƢƆܘƉƢƉܐ ŵſŵƕ . űƆŴƌܐ ƇƟܐ ƄƀƄƉܐ
ܐƍƄſܐ ܕܐܦ ųƇƃܘܢ ŴƕܕܪŴƌ̈ܗܝ ƎƉ . ܗܘܐ ƢƉܢ Ŵƕܕܪƌܐ ƢƆܕܘƘܐ

̇ܐŴŶܕųſ ܓŴƄƀƄƊƆ Ƣƀܬܗ . ܒƦƀ ܙŴƕܪܘܬܐ ƢƆܒŴܬܐ ƎſűƇſƦƉ ܗܘܘ

̇ܘŵŶܝ ܕſŴƆܐ ܗܝ ųƆ ܘܐܙƆܐ . ܕƢƉܢ ƢƉ ƎƉܒƖܐ Ɖűƕܐ ƠƆܒƢܐ

Ŵܬܐ ŴƕŵƆܪܘܬܗ ܘܪܘƉƢƉܐ ųƄƃŴƊƆܪܒ .  
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back again and foolishly begin something that once and 
for all had been finished wisely.611 

d) Mary’s Healing 
The second hymn on the Nativity describes Jesus as the 

Inheritor of the tripartite leadership of the Old Testament: 
prophecy, priesthood and kingship. In Mary’s exaltation in being 
His mother, she considers herself as a chosen one who rejoices 
more than all of those who have been healed:  

Most of all those healed, He causes me to rejoice, for I 
conceived Him; 

most of all those magnified by Him, He has magnified 
me, for I gave birth to Him.  

I am about to enter into His living paradise 
and in the place in which Eve succumbed, I shall 

glorify Him.612 
It is difficult to know how to interpret the first sentence. Does 

Mary consider herself as healed, like all the others who were healed 
by Jesus? Or is she just comparing her joy to that of those who 
have been healed? In this context, the question of the immaculate 
conception is of significance. If she has been healed like the others, 
then she must have been spiritually sick before.  

In Virg 25.8, Ephrem speaks of her ‘sick womb’ ( ܒܐŴƖܒ
 ųſƢƃ) in which the High One dwelt,613 although it is comparedܐ

                                                      
611  Dom 36: ƥƌܐƆ ܡűƉ ƚƇƌܕܨܒܐ ܕ Ǝſܐ ܕƍܪ̈ܒ ƎƉ űŶ̇ .ܐűܒƖ̈ܒ 

ųƆ ƚƇƉ ܐƇƊ̇ܐܘ ܒ ̈ .ųƆ ƚƇƉ ܐűܒƖܐ ܒƆܐ ܘƇƊܐ ܒƆ Ǝſ̈ܐܢ ܕ ̈ .
ܐƍƄſܐ ܕܐܦ ƢƉܢ ܐƎƘ . ܐܦ ܐƆ ƥƌܐܘŴƍƉܬܗ ܕƦƌܬƆ űƊƆܐ ƞƉܐ

ܐƆܐ ܒƇƠܐ ܐƆ̇ . ųƙƆܐ ܗܘܐ ܒƖܒűܐ ܐŴƄƀƄƉ ųƙƆܬܐ ŴƆŴƙƆܣ
̇ܗܘܐ ܪܕŴƙſܬܐ ܗܝ ܕܒ űƟܡ ܓƖ̇ . Ƣƀܒűܐ ܕƆ ųƙƇƌܐ ŸƄƤƉ ܗܘܐ̣

ƙſܢ ܪܕƢƉ ܗܘܐ ƚƟܕŵƌܗܘܐ ܕ ƚƆܬܐ ܗܝ ܕܐŴƄƀƄƉܬܐ ܕŴ̇ ̇

ƊƆƦƆƀ̈ܗܘܐ ƚƆܘܢ ܐųƆ ܐűܒƖܘܗܝ ܒű̇ . ųƊƇƣܕ Ǝſܪ ܕƦܒ ƎƉ̇

̇ܐƍƄſܐ ܕܐƢƉ ܕܗܐ űƉ ƈƃ ƋƇƤƉܡ. ƢƆܕŴƙſܬܐ ܒŴƙƀƟŵܬܐ Ɔܐ . ̣
 Ǝܐ ܙܒűŶܡ ܕűƉ ƦſܐƇƇƄƏ ܐƢƤƌ ܟŴƘųƌܗܘܐ ܕ ŸƄƤƉ ̣ܬܘܒ
ƦſܐƊƀƄŶ ƋƆƦƣ̇ܐ .  

612  Nat 2.7: 
 ųܒ ŴܒƢſܕ ƈƃ ƎƉ ܗƦƍźܐ ܒƌܕܐ ƁƍſűŶ ŴƀƏܠ ܕܐܬܐŴƃ ƎƉ

 ܐܘܪܒƁƍ ܕܐƌܐ ܐűƇſܬܗ
ƢƙƆ̣ܕƀŶ ųƐſܐ ܕܐŴƕܠ űſƦƕܐ ܐƌܐ ܘܒܐܬܪܗ ܕŶܒƦ ܒŴŶ ųܐ 

  .ܐƣܒŴƀŷܗܝ
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to the ark of the old covenant in which God was present for His 
People.614 The sickness of the womb is not physical but spiritual. 
Compared to God’s holy dwelling place in the highest heaven and 
Paradise, the womb of a human being can be only weak and sick. 
In particular this is the case, since humanity in general has fallen 
into the state of sickness. Humanity, and this includes the virgin 
Mary, has been healed by Jesus since His incarnation, but not 
before. Compared to other women, Mary’s womb is considered 
‘pure’ (ܐƀƃܕ). CDiat 7.15 contrasts Mary’s ‘pure womb’ ( ܐƖܒƢƉ
 of the (ƢƉܒƖܐ ƊŹܐܐ) ’with the ‘unclean womb (ܕƀƃܐ
woman with a haemorrhage.615 Taking Epiph 8.23-24 (although not 
genuine Ephrem) into consideration, the author has the same view 
as the later Syriac tradition. While he emphasises the necessity of 
baptism and holy ܐƍܪܒŴƟ for man’s salvation, the author speaks 
of Mary’s baptism616 and her consuming of the Lord’s consecrated 
body and blood. Although she gave birth to Jesus and He took 
body from her, in return, she put Him on spiritually at baptism and 
consumed Him in the eucharistic bread and wine as the Medicine 
of Life. In order to be saved, the virgin Mary must have been 
taking part in Jesus’ salvation act, i.e, being spiritually re-born to a 
new life through baptism.617 If she had to be baptised, then, even 

                                                                                                          
613  Virg 25.8: 

ƀƇŹ̇ܐ ܒܐƦƌܬܐ ŵŶܐ ܗܘܐ ųƆ ųƆܘ ƀƇƕܐ Ɗƃܐ ܐܬܬƦŶܝ ̇ 
̣ܕܐƢƣ ƈƕ ƎƄſܐ ܒŴƖܒܐ ųſƢƃܐ ܘơƙƌ ܐƇŶ ơƍſܒܐ ƇƀŷƉܐ ̣. 

614  Virg 25.11: Ơſ ƚƏŴſ ƅſܐ ƅƉܕܐ ųܒŴƖƆ ƎƍŶŴſ ܗ ܐܦƢ̇

ƈſܐŴƍƊƕ ųܐ ܗܘܐ ܒƢƣܐ ܕƍܙܒ ƎƄƤƉ ܐƍƄƤƉܙܐ ܪܐܙܐ ܗܘ ܕƢ̣ܕܒ ̣ . 
615  CDiat 7.15: ܐܐƊŹ ܐƖܒƢƊƆ ųƇƀŶ ܪűƣ ܐƌܗ ƈźƉ . ƎƘܕܐ

 Here .ܒƊŹ űƀܐܐ ŴƍƊſųƌܢ ܒƦƠƙƊܗ ܕųƇſ ܕƢƉ ƎƉܒƖܐ ܕƀƃܐ
the author uses the term ܐƖܒƢƉ instead of ܒܐŴƕ. 

616  Ephrem sees Christ’s presence in Mary’s womb as her baptism; see 
Nat 16:11. 

617  Epiph 8.23-24: 
 ̈ܘܐܦ ܐųƉ ܒűƊƕ ƦƍƘ ųƊƤܬ ܘƀƉ ƎƉܐ ƆܒƦƤܗ ŴƀƐƄƆܬܗ

̇ܕܒƦƍźܗ ƋſűƟ ƎƉ ܘűƇſܬܗ űƇſܬܗ ܐܦ ŴƊƖƉ ųƆܕƦſܐ ̇ 
űƇſ̣ܬ ܘܐܬűƇſܬ ܕƘܓƢܐ ܕųƍƉ ƈƠƣ ܗƦƇƠƣ ƦƄƘܗ ܗܝ ܒƊŷƇܐ 

̇ ̣
 ܘŴƟܪܒƍܐ
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though she gave birth to the Son of God, she was in need of 
salvation. This goes against any idea of her immaculate conception. 
However, in order to define clearly Ephrem’s view on this aspect, 
all his work needs to be examined.618 

5.3.2 The Spiritual Healing of Human Nature and the 
Whole of Creation 

God is the source of healing. He sent His Son into the world to 
heal humanity and fulfil what was lacking in nature. The fulfilling 
and healing of the world is considered to be a second creation 
(ųſƦſܐ Ǝſܕܘܬܐ ܕܬܪܬŴܒƕ ܬܐŴƀƏ̇ܕܐܦ ܐ ).619 Healing is a 
divine act, so that Jesus’ Healing shows that He is the Son of 
God,620 Who has been sent as the ‘Healer of all’ (ƈƃ ܐƏܐƉ),621 
and as the ‘Medicine of Life’ (ܐƀŶ ƋƏ̈ ).622 Jesus is the Physician 
Who heals everything by His ‘medicine’ (ܐƍƊƊƏ̈ ),623 ‘pity’ 
 625,(ŴƍƊŶƢƉܬܐ) ’and ‘compassion (ܪƊŶ̈ܐ) ’624 ‘mercy,(ƍƍŶܐ)

                                                                                                          
Ƙ űƃ̈ܓƢܗ ܗܝ űƇſܬ ƀŶ ƋƏܐ ܕܒŷƉ ųƊŷƇܐ  ̣ųƆ̇ . ƈƀƃܐܢ ܗ

̈ܐųƉ ܕűƇſܬܗ űƊƕܗ ܗܘܐ ܪųƉƢƉ ܒƀƉ űƀܐ ̇ ̇ 
̇ܘƘܓƢܗ ܗܘ ܐųƀŶ ܒƊŷƆ űƀܐ ܘųƐƃ ܗܘ ܐܪܘųſ ܒƢƊŶ űƀܐ ̣̇ ̇ ̣ 

űƖƇܐ ܒƞƉ ŴƍƉ̣ ̇  ųƐƃ ܐƆܕ Ǝſܕ ŸƄƤƉ ܬܘܒ ŴƍƉ ܫűƟƦƉ ܐƀƉ̈

 .ƤſűƟ̇ܐ ܕűƟƦƌܫ
618  The doctrine of the immaculate conception is based on a 

conception of what happened at the Fall which is considerably different 
from that of Ephrem and Syriac tradition - and indeed Eastern Christian 
tradition as a whole. 

619  Haer 43.9. 
620  CDiat 16.31: Ƌƀƣܗ ܗܘ  ܘܐܪƢܬܗ ܐܪܙܐ ܕܒŴƀƏܐ űܒƖܗܘܐ ܒ

 .ܕƕܒŴܕܐ
621  Eccl 28.16; 31.1; Fid 12.9; 15.7; Nis 4.16; 4.20; 34.5. 
622  For ‘Medicine of Life’ see chapter III, 2.2.3. 
623  Nis 4.16; 4.20. 
624  Eccl 31.1:  ܪܐŵܐ ܒܓƆܐ ܘƍƍŷܒ ƈƃ ܐƏܐƉŶ ܐƊƏ ƚƇ̇

ŵſŵƕ̣ܐ ܘƀƤƟܐ ܕƗſŵƉ ܐƍƍŶ ųƆ Ʀſܐ ܪƄƀƃܐ ̣  . 
625  Virg 26.10; CDiat 13.1: ܘųƆ ܬܐŴƍƊŶƢƉ ƦƀƏܩ . ܐŴƘܐ ܬƆܕ

ƎƉܬ ƎƉ ƦſܐƠƀƙƏ ܬܐŴܒƀŹ. 
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‘goodness’ (ܬܐŴܒƀźܒ),626 ‘justice’ (ܬܐŴƌܐƃ),627 ‘love’ 
 Ephrem 629.(ܒŴƇƀźܬܐ) ’628 and His ‘providence/care,(ŴŶܒܐ)
attributes the healing of man to the Lord’s providence that ‘healed 
the whole man in everything’.630 Jesus healed humanity not only 
gratis,631 but He also suffered for it, and His medicine is granted 
freely.632 

In contrast to the prophets, only Jesus was capable of healing 
humanity from its fallen state. He was sufficient to heal ‘our 
wound’ (ܬܢŴŷƉ). The righteous of the Old Covenant desired to 
see Him come as the Medicine of Life.633 He ‘descended to heal 
those who engaged in all kinds of evil.’634 Jesus is described as the 
‘Cluster of Mercy’ (ܐƊŶ̈ܐ ܕܪƦƀŹŴŹ) that ‘was trampled and 
gave the Medicine of Life to the people’.635 As the Medicine of 

                                                      
626  Azym 1.3; 20.16-19; Nis 2.2; Haer 51.1 (cf. also Dom 1; CDiat 

16.16; Haer 56.10). 
627  Haer 51.1; Nis 11.3-4. 
628  Haer 1.1; 1.8; 21.11; 39.6; I Ser 7.217-244. 
629  Nis 46.8; CDiat 16.24 (cf. also Nachträge Auszug 2.184f. 
630  Nis 46.8: ƀƏܕܐ ƎƆ ܐƐƀƙƉ ܢƢƉܬܗ ܕŴƇƀźܒ Ǝſܐܢ ܕ ų

 .ƆܒƤƌƢܐ ųƇƄƆ ܒűƉ ƈƄܡ
631  Nis 2.2; 4.17. 
632  Dom 14:  ܐŷƤƊܒ ųƀƏܐ ƁƇܓƮƆ Ƣƀܓ ƎſųƆ ܐ ܗܘܬŷƀƍƉ̇

ƎܓƉܕ .ųƆ ƈܐܘܒ ƎܓƉ̇ܕ ųƀܐܒƄƆ ܐƍƊƆŴŶ ƦƊƀƏ̇ ̈ . 
633  Nat 1.52:  ܐƀŶ ƋƏ ܘܗܝƦſܐ ܕܐƢܒܒ ųܒ ƦƤܐ ܪܓƌܐƃܐ ܕƤƙƌ̈ ̈

 Ŵܐܒſܘܐܬ]Ʀܐܒſܬܗ] ܘܐܬŴƀƇŶ ƋƖŹܐܬܐ ܘܬƌ ܗƦƉŴƀ̇ܕܒ ̈ . 
634  Dom 42: ܐƆܕ Ƣƀܝ ܓųܐ̇ܒƀźŷƆ ŴƀŷƊƆ ܐƀܒƌ ŴƠƙƏ ̈ ̈ ̣ . ųƆ Ʀŷƌ

Ǝſűƀܒƕ ƥƀܒ ƥƀܕܒ ƎƀƇſܐƆ ܐƏܐƌܐ ܕƀܒƌܗܘܢ ܕƢƉ̈  . 
635  Virg 31.13: 

ƦƀŹŴŹܐ ܕܪƊŶ̈ܐ ܕܐƦŷƃƦƣ ܒƉƢƄܐ ܕƍŷƆŴƘܐ ƋƇŹ ܗܘܐ 
 ̣ܘƙƆܐܪ̈ܐ ܓŵƇ ܗܘܐ

ųƆ ܒųſűƆ̇  ܐƀŶ ƋƏ Ʀܒųſܪܬ ܘƞƕܐܬ ƦܓƇƘ ܬܗŴƀƇŶ ܪܐƢƉ̈ ̇

 ƊƊƖƆ̈ܐ
ƀƐƄܒ ƈƆܐ ܐܙܕƆܐ ܘƐƀƉܗ ܪƢƊŶ ƎƉ ܝƦƣܕܐ ƎƊƆ ܗܝŴܒŴŹ̇ܐ. 

 For Aphrahat’s long allegory of the ܐƦƀŹŴŹ see R. Murray, 
Symbols of Church and Kingdom, 113-118; and Ephrem’s other allusions see 
ibid., 118-120. 
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Life, He could heal the pains of the soul,636 and the deadly 
wound.637 He was sufficient for ‘our pains’ (Ǝƀܐܒƃ̈ ),638 and He 
‘chased away our pain’.639 His medicine healed ‘our sores’ 
 ’640 while He approached ‘our defilement,(ŶܒƮܬܢ)
 and “free 642(ܬܪƦƀƕܐ) ”Likewise, man’s “mind 641.(ܬŴƐƉܬܢ)
will” (ܐܪܘܬܐŶ)643 were in need of healing, and Jesus provided 
medicine for the diseases caused by man’s free will, such as 
‘paganism’ (ܬܐŴƙƍŶ),644 ‘pride’ (ܪܐųܒŴƣ) and ‘haughtiness’ 
 645.(ܪŴƉܬܐ)

Jesus’ incarnation and becoming a man like us plays an 
essential role in the healing of humanity. He lived among mankind 
in the manner of a human being to present Himself as Medicine of 
Life that they could understand Him. For example, His teaching 

                                                      
636  Nis 34.10; cf. Fid 15.1; Nat 22.1. 
637  Nis 74.14:  ܬܐŴŷƊƆܘ ŸƄƣܐ ܕܐƍƊƊƐܒ ƁƏܬܐ ܐŴŷƊƆ̈ ̈

ŴƀƏ̈ܗܝ ƀŶ ƋƏܐܕŴƉܬܐ ƊƏܐ Ɔܐ ƌ ƈƙƌܐ . 
638  Nat 22.1: Ƣܒ ŸƆƦƣܐ ܕܐűƇſ ƁƏܬܐ ܐŴŷƉ ܐűſܥ ܐűƌ̣ܕ ̇ſ ƅ

ƎƀܐܒƄƆ ơƙƏ̈ܗܘ ܕ ̣ . 
639  Fid 5.19:  ųܒ ƎƍŶ ƎܐܒƄƆ ܐ ܕܪܕܦƀƏܢ ܕܐƢܬܒ ƢſƢƉ ܐƉ ܐܘ

ƎƉŴƍƟ ƎƀŷƉ. 
640  Haer 33.1: ܬܢƮܒŶ ƁƏܕܐ ƅƊƏ ƅſƢܒ. 
641  Haer 33.11; I Ser 7.49. 
642  Haer 11.2; cf. Fid 65.11-12; Parad 9.21. 
643  Eccl 19.7; Haer 11.1; 28.5; 39.6; 51.2; Iei 6.6. 
644  Nis 21.18: 

ƊƇƕ̣ܐ ųƇƃ ܐƅſ ܓƊƣŴܐ ܒŴƄܪܗƌܐ ܪܒܐ ƈƙƌ ܗܘܐ 
ƈƙƌܥ ܘƢƉܘ ƎŶƦƣܬܐ ܐŴƙƍŶܗ ܕƦƣ̣ܕܒܐ ̣ ̇ ̇  

 ƈܓƖܒ ƦƠƐƘ ܐƍƍŷܒ ųƤƙƌ ƦƐƕܗ ܘƦƤܐ ܓƊŶ̈ܐ ܕܪƍƀƊſ̣ ̣ ̣ ̣
ųƌܪܗŴƃ ƦƇƕ ܬܐ ܕܗܝ ܗܝŴƙƍỴ̂ ̣  

̣ܘܐܬƞƙƌ ܘܕƦƕ ܘƍƘܐ Ŵƣܒŷܐ Ɔܐűſܐ ܕƢƖƏܬ  .ܗ̣̣
645  Haer 51.2: 

ƃ̈ܐܒܐ ܕܓŴܕƘܐ ܘƤŶܐ ܕŴƣܒųܪܐ ܐŸƃƦƣ ܒƘŴƟŵܐ ųſŵŶܝ 

 ܐƀƏܐ ƤŷƆܐ ܕƃܐܒܐ ܗܘ ܕŴƏܪܕܐ ܘƉŴƉܐ ܕƢƃŴƣܐ
ųƆ ƋƏ ƈƠƣ̈ ܘſܐ ſŴƃܐ ܕƃܐŴƌܬܐ ܕŴƠƖƌܪ ܒŴƀƤƠܬܐ ƃܐܒܐ  ̈ ̈ ̣

 .ܕܪŴƉܬܐ ܕŴƍƤƕ ܒŷܐܪܘܬܐ
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served as Medicine of Life to them (ܐƀŶ ƋƏ ƅſܐ ųƍƙƆŴſ̈ ).646 
As a human being, He talked and healed with His word 
̈ܐŴƀƏܬܐ ŴƇƉ ƎƉܗܝ) ) which is more powerful than healing 
through His garments.647 In CDiat 12.24, it is explicitly said that 
‘Jesus came [into the world] and granted healing by word’.648 In 
particular His body, as a sign of His humanity, has a mediatory 
function. According to Dom 11, Jesus did not need ‘to sever a part 
of His body to fill up the deficiency of other bodies’, but still He 
separated from Himself what was needed, like the saliva for the 
pupils of the blind man.649 In this context, Ephrem draws attention 
to Jesus’ body that served as medicine for everyone. Since He 
became a man, people were encouraged to approach and touch His 
clothing (Lk 8:44) and His body (Lk 7:38) through which they were 
healed.650 

                                                      
646  Dom 15:  Ƌƕ ܢƢƉ ܗܘܐ ŻƇŶ ܐƊƏŴܒ ƈźƉ Ƣƀܐ ܗܘܐ ܓƆ

̣ܐƆŴƃܐ ܘſƦƣܐ ܐƅſ ܕƏܒƤſƢƘ Ƣܐ ̈ ܕܒƊܐƦƆŴƃܗܘܢ ܕųƇſܘܢ ܐƆܐ . ̈
ŴƇŷƌ̈ܛ ܗܘܐ ųƆܘܢ ųƍƙƆŴſ ܐƀŶ ƋƏ ƅſܐ: ̈ܕŴƀƉܬܐ . 

 Nis 34.10:  ܐܒܐƃ ƁƏܘܐ ơƙƏ Ŵſܐ ܕܗܘƀŶ ƋƐƆ ܐŷܒŴƣ̣ ̈

ųƍƙƆŴƀܐ ܒƦƤƙƌ̈ܕ . 
647  Dom 14:  ܐƀƣŴźܗܕܐ ܒ ƅſܬܐ ܕܐŴƀƏܐ ųƙƍƃ ƎƉ Ƣƀܐܢ ܓ

Ʀܒƍܐܬܓ .ƎƉ  ܐƀƏܗƢƙܗ ܒƦƇƉܬܐ ܕŴƀƏܐƆ ܗܘܐ ơƙƐƌ Ɓƃ̣
Ŵƙ̈ܬܐ ƊŹܐܬܐ ܐܬűƟܫ ̈ܘܐܢ ܒƦƠƣŴƍܐ ܕܪ̈ܓŴƇܗܝ ųſ .Əܒܐ ܗܘܬ ̈

Ɗƃ űŶ̈ܐ ƎƣűƟƦƌ ܗܘܝ ܒŴƙƏ ųƉŴƘ ƦƠƣŴƍܬܐ ܕƦƀƃܐ. ̈ܗܘܝ ̈ ̈ . 
 Virg 26.4:  ƁƃƦܒŴŷƆܐ ܘƦƇƊܒ ŴƊƇŶܕܐܬ ƁƀƄƀܐܒƄƆ ܒŴŹ̈ ̣ ̈

̣ܕܐƦƣܒƁƠ ܒƦƠƣŴƍܐ . 
648  CDiat 12.24: ܬܐŴƀƏܒ ܐųſ ܐƇƊܐ ܘܒŷƀƤƉ Ǝſܐܬܐ ܕ. 
649  Dom 11: ܡűƉܐ ܗܘܬ ܕƟܙܕ Ƣƀܐ ܓƆ  ܩ ܗܘܐŴƐƙƌ ܗƢܓƘ ƎƉ

ܐƆܐ ܒűƊܡ ܕƞƉܐ ܗܘܐ . ܕƘܓƮܐ ƌƮŶܐƢƉܢ ܘƇƊƌܐ ƢƀƐŶܘܬܐ 
̇ܕƢƀƐŶ ƁƇƉ ųƍƉ ƈƟƦƤƌܘܬܐ ܕƮƀƐŶܐ  (Jn 9:6; Mk 7:33). Cf. Nis 34.10. 

650  Dom 13: ܢƢƉ ƥܒƆ ܕŴŷƇܐ ܒƢܓƘ Ƣƀܐ ܗܘܐ ܓƆ̣ ܐƆܐ ܐܦ . ̣
ƚźƕܐ ܐܬƦŷƌ Ƌƕ ܐƉ̈ܗܕ ̈ܕܒűƀ ܗܕŴƉܗܝ ܘƦŷƌܘܗܝ ƆƦƌܒܒŴܢ . ̈ ̈

ƀŷƊƉ̈ܐ ƢƠƊƆܒ Ɔܓŵܐ ܕƍƊƆŴŶܐ ܕܐƎƀƇſ ܕƆܒƀܒƎƀ ܒƦƊŶƢܗ . ̣̈
ƢƟƦƌܗƢܓƙƆ ܢŴܒ .ųƣŴܒƇƆ ܢŴܒƢƟƦƌ ܗƦƇŶűܒ Ǝƀܒſܕܪ̈ܗ ƎƀƇſܘܐ .

űŷƆ̇ܐ ܓƉűƕ Ƣƀܐ ƙƍƄƆܐ ܕųŹŴŹƢƉ ܐųƆ ƦƐƘ ܕƦƇŶܗ ƢƠƊƆܒ ̇ .
Ɔ̇ܐƢŶܬܐ ܕƉűƕ Ǝſܐ ƆܒƢƐܗ ܐܪܗƦŹܗ ܪƦƊŶܗ ƢƠƊƆܒ ̇ . Ǝſܝ ܕų̇ܒ

̇ܕƟܒƦƇ ܐŴƀƏܬܐ Ʀŷƌ ƎƉܘܗܝ ܐܬƃܐܪܘ ܗŴƌܢ ܕƆܐ ƟܒŴƇ ܐŴƀƏܬܐ  ̈
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Furthermore, the Son of God dwelt in human nature to fulfil 
it and make it complete. The prophets did many miracles, but they 
were not able to fill up the deficiency as the Lord did. Neither were 
they able to heal the whole of humanity from its fallen state. Jesus 
is able to bring all creation to fulfilment, because He is the One 
Who holds the world and all creation in His hands:  

The prophets worked all [sorts of] signs, but nowhere [is it 
recorded that] they filled up a deficiency in the parts of the body. 
Physical deficiency waited to be filled up by our Lord, so that souls 
would realise that every deficiency is filled up by Him.651 

In Dom 11, Ephrem speaks of ‘what was lacking in [human] 
nature’ (ܐƍƀƃܘܬܗ ܕƢƀƐŶ). The man born blind was without 
eyes. The Lord created eyes for him and fulfilled what was lacking 
in his body. The deficiency of his body symbolises the deficiency of 
the whole of human nature and God’s creation, that was caused by 
Adam’s fall. Just as the Lord fulfilled what was lacking in the man 
born blind, He made known that He is the One Who fulfills the 
whole of nature.652 Literally, the Lord’s spittle (Jn 9:6; Mk 7:33), as 
                                                                                                          

̣ܓŴƇܗܝ ܐܬűƐŶ ܗܘ ܕƆܐ ܨܒܐܪ̈ܕƦƠƤƌ ̇ܘܒųܝ . ŴƇƉ ƎƉ̈ܗܝ  ܗܘܐ ̇
̈ܕŴƙƏ ơƤƍƌܬܗ ̇ . 

651  Dom 12:  Ǝſܘܬܐ ܕƢƀƐŶ ܗܘܘ űܒƕ ܐܬܘܢ ƈƃ Ǝſܐ ܕƀܒƌ̈ ̈

ŴƀƇƉ ܐƆ ܘܟűܐ ܒƉ̈ܕܗܕ . űƀܐ ܕܒƢܓƘܘܬܐ ܕƢƀƐŶ Ǝſܬ ܕƢźƌܐܬ
̣ܕƢƌܓƦƤƙƌ ƎƤܐ ܕܒܐűſܗ ܗܘ ƇƉƦƉܐ ƢƏŴŶ ƈƃܢ. ƢƉ̇ܢ ܬܬƇƉܐ ̈ . 

Cf. Nis 34.10. 
652  Dom 11: ܢƢƉ ƎƉ ƁƇƉܐ ܐܬƢƀƐŶ ܐƍƀƃ ܐƃܘܐܦ ܗܪ . ƎƉ

̇ܐƗſűſ ܕܒܐűſܗ ܗܘ Ɵܐܡ . ŴƀƇƊƊƆ ơƙƏ̇ܕƎſ ܕƢƀƐŶܘܬܗ ܕƍƀƃܐ  ̣
ƢƀƐŶܘܬܐ ܕƎſ ܕܪܒܐ ƎƉ ܗܕܐ ƦƀƆ ܐƦƉܝ ܕܐƥƌ ܕƆܐ . ųƀƆŴƉ ܕƍƀƃܐ

űƇſƦƌ ܐƦƇƉ .ƎƍŶ ƎſƢſƦſ ܐƦƇƊܗܘ ܒ ųܒ Ǝſ̣ܐܢ ܕ ̇ ƎſƮܒ ƈƃ ƎƉ . ܪܒ
ƎƀƌƮƏŴŶ ܠŴƃ ƎƉ ųƌƢƏŴŶ ̇ܗܘ ̣ . ųƇƃ ƦƀƇƉܗ ܐܬűſܕܒܐ ƈƀƃ̇ܗܘ ܗ ̇

̇ܐƗſűſ ܕܒܐűſܗ ܗܘ ƊƀƟܐ ŴƀƇƉ ųƇƃܬܐ. ܗܕܐ ƢƀƐŶܘܬܐ ̣ .Ɖ ƈź
ƦſܐƀƐƃ ƁƆŴƉ ƈƃ ܐƖܒƢƊܐ ܒƉܗܕ ƎƀƇܒƠƉ ܗ ܗܘűſܕܒܐ Ǝſ̈ܕ ̣ .

ƦſܐƀƇܘܬܗܘܢ ܓƢƀƐŶ ܗűſܒܐ ƦƀƇƉܐܬ . ƦƀƣƢܗ ܒűſܕܒܐ ƚƆܐƌܕ
 Here, Ephrem sees language as an essential part .ܐܬܪųƇƃ Ūƃ ܓƊƣŴܐ
of humanity. Language distinguishes human beings from the rest of God’s 
creation. In the same way that God created Adam and bestowed on him 
language (i.e. He made him a rational human being), likewise Jesus gave 
the dumb the ability to speak and to glorify Him. This text touches on a 
major issue in Greek philosophy regarding man and animals, discussed at 
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a material, shows that the fulfillment of what was lacking in human 
nature was achieved with what the Lord separated from Himself.653 
In Haer 20.4, it is said that Jesus healed the human body and 
restored it back to its original nature.654 

In the Commentary on Diatessaron, where Ephrem deals with 
the man born blind, he uses the term ‘fashioning’ (ܐƦƇƀܓܒ) 
instead of ‘nature’ (ܐƍƀƃ) and says that the Lord ‘brought to 
fullness what was lacking in the fashioning’ ( ܘܬܗƢƀƐŶ ƁƇƉ̇ܘ

 ܓܒƦƇƀܐ Here, however, even though the term .(ܕܓܒƦƇƀܐ
might refer only to the man born blind as the ‘fashioning’ of a 
single person, it in fact refers to the whole of humanity, for the 
blind person symbolises the first Adam.655 Nevertheless, Jesus’ 
healing ability symbolises that He is the Son of the Creator, for 

                                                                                                          
length by R. Sorabji, Animal Minds and Human Morals: The Origins of the 
Western Debate (London 1993). 

653  Dom 11: ܐ ܗܘƣƢŶܗܝ ܕŴƌܒܐܕ ƋƏܗ ܘƦƖܒƞܒ ƋƆ ̇ܪܩ ̈̈ . ƈ̣ܘܓܒ
ܕƌܐƚƆ ܕܐƍƄſܐ . ̇ܕƀƊƏܐ ܗܘ ƍƀŹ̈ܐ ƎƉ ܪܘųƟ ܘŴƍƀƕ ƈƕ ƥŹܗܝ

. ܕƢƃ ƎƉܣ ܐųƉ̈ܕƢƀƐŶܘܬܐ ܐƦſ ܗܘܐ ܒܒܒƦܗ ܕƀƊƏܐ ܗܘ 
ܒƢƀƐŷܐ ܗƈƀƃ ܕƎƉ . ̈ܗƍƃܐ ܐƦſ ܗܘܬ ƢƀƐŶܘܬܐ ܒܐܕŴƌܗܝ ܕܗƌܐ

Ɔܐ ܓƢƀ ܙܕƟܐ . ܐܬƢƀƐŶ ƦƀƇƉܘܬܐ ܕܓܒƦƇƀܢ. ƘܓƢܗ ܕƍƊƇƤƉܐ
ܗܘܬ ܕűƉܡ Ƙ ƎƉܓƢܗ ŴƐƙƌܩ ܗܘܐ ƢƉܢ ܘƇƊƌܐ ƢƀƐŶܘܬܐ 

ƁƇƉ ųƍƉ̇  ܐƆܐ ܒűƊܡ ܕƞƉܐ ܗܘܐ ܕƈƟƦƤƌ. ܕƘܓƮܐ ƌƮŶܐ

 .ƢƀƐŶ. Cf. Nis 34.10ܘܬܐ ܕƮƀƐŶܐ
654  Haer 20.4: 

ƅſ̣ ܕܐƘ ƁƏܓƢܐ ܘƢƘŴƣ ųƀƍƘ ųƍƀƄƆܐ ƀƉűƟܐ ܬܒųſ Ɨܒ ܘܐ ̣
̇

 ųƆ ܘܨƦƘܗ
̇ܘܐܦ ƤƙƍƆ ųƆܐ ƍƊƆŴŶܐ ųƆ ƁƍƘ ܕܐܘܒűܬ ܘܗܐ ųƏܕƘ ƎſܓƮܐ  ̇̇

ųƀŶܗܘܐ ܘܐ ƚƇŷƣ ܐƌűƟŴƘ ̇ܘܐܢ 
̈ܐƅſ ܐƀƏܐ ܕƍƊƊƏ ƚƇŶܐ Ɔܐ ܕŴƍƊƊƏ ƎƀſƮƃŴƌ Ǝſܗܝ  ̈

ƎƇƇƕ ƈƄܐ ܒŷƉ ܐųƆܐ ܘܐƏܐƉ ƎƀƏ̈ܪŴƘ ƈƄܐ ܒƀƏܐ ܐƦſƢܒƆ̈ ̇. 
655  CDiat 16.28: ܐ ܘƍƃܗųƟܪܘ ƎƉ ܐƍƀŹ ƈܐ ܓܒƃܐܦ ܗܪ . ƁƇƉܘ

̇ܕŴƌܕܥ ܕܗܘ ܕܒܐűſܗ . ܗ̇ܝ ܕƎƉ ܒƢƀƐŶ̇ .ƦƀƣƢܘܬܗ ܕܓܒƦƇƀܐ

ܒܐűſܗ ܗܘ ܐܬܬƦƍƟ ܓܒƦƇƀܐ ܕƎƉ . ܐܬƢƀƐŶ ƦƀƇƉܘܬܗ ܕƍƀƃܐ
ƦƀƣƢܒ . ƑƀƘܘܗܝ ܗܘܐ ܐƦſܗܡ ܐƢܡ ܐܒűƟܢ ܕŴƍƊſųƌܕ Ŵܐ ܨܒƆܘܕ

̇ܐŴƌܢ ƕܒűܐ ܕܒƢܗ ܗܘ ܕܗܘ ܕܒܐűſܗ ܓܒƎƉ ųƇ ܐܪƕܐ Ɔܐܕܡ 

Ƣܐ ƁƇƉ ܗܘܐܕܗܐ ƢƀƐŶܘܬܗ ܒƘ űƀܓ. ƀƉűƟܐ . 
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healing is something divine,656 and it can be called a ‘second 
creation’.657 As God created the world, Jesus fulfilled it by His 
healing. 

Thus, as when He gave sight to the man born blind, some of 
Jesus’ healing miracles reflect the healing of the whole of humanity. 
Jesus’ healing is considered to be a part of God’s creation. Just as 
Jesus granted total and perfect healing to some specific individuals 
 658 so too He healed humanity from its fallen,(ƍƊƆŴŶܐ ܓƢƀƊܐ)
state.659 

Nat 3 is a hymn of praise and thanksgiving for the 
incarnation. It glorifies the Newborn One Who fulfilled our need 
and tended to our sickness. Particularly, Nat 3.1 sees the healing of 
humanity in the light of the incarnation: ‘His mercy inclined Him 
to visit our sickness’, and ‘He fulfilled our need’.660 Man’s sickness 
is the reason why the Lord descended and became a man. God’s 
mercy (ܐƊŶ̈ܪ) caused Him to come and visit our sickness. 
According to the divine providence, God sent His Son into the 

                                                      
656  CDiat 16.31:  ܐƦſ̈ܪŴƕܗܝ ܙŴƇƟ Ʀƍܒܒ Ƣƀܓ Ǝƀƌܢ ܐƮƀƊŹ̈ ̈

ƦƊƀƏ̈ܐ ƤƉܒƦŷܐ ܘܐܪƋƀƣ ܗܘܐ ܒƖܒű ܐŴƀƏܬܗ ܐܪܙܐ ܕܒƢܗ . ̈
̈ܕƋƆ ƁŶ ܙܠ ܐŭƀƣ ܐƅƀƘ ܐƅſ ܕƐƌܒƢ ܐƥƌ . ܗܘ ܕƕܒŴܕܐ

ƎƉ ƢſƦſ ܕƇƀŷƆܐ űƣܪܗ . ܕƆܐܘŴƍƉܬܐ ܗܘ ſƢƟܒܐ ܗܕܐ ܐŴƀƏܬܐ
ŭƀƤƌܕ Ƣƀܓ. 

657  Haer 43.9:  ܕܘܬܐŴܒƕ ܬܐŴƀƏܕܐܦ ܐųſƦſܐ Ǝẛܕܬܪܬ . 
658  For example see the healing of the paralytic in CDiat 13.2 (Jn 5:1-

18). 
659  Healing is considered to be a general good deed of the Father who 

‘continues’ His creation through His Son Jesus. Nothing could stop the 
process of healing, nor could the Sabbath forbid Jesus to heal, just as it 
does not forbid people from breathing or bearing children (CDiat 13.4). 
Jesus showed through His healing that He is the Lord of the Law (CDiat 
 See also the .(ܘܐܦ ܕŴŷƌܐ ܒܐŴƀƏܬܗ ܕƢƉܐ ƏŴƊƌܐ ܗܘ :13.6
Healing of the Man Born Blind, CDiat 16.28-32 (Jn 9:1-41); and cf. the 
Blind and Dumb Demoniac, CDiat 10.7. 

660  Nat 3.1:  ܬܢŴƄſܨܪ ųƆŴƄƆ ܐܬܪܗ ƁƇƣ ƎƉܒܐ ܕŹ ܗܘ ƅſƢ̇ܒ ̇

̇ܘŴƠƀƍƏ ƁƇƉܬܢ ܒƅſƢ ܕܐܪŴƍƃ̈ܗܝ ܪŴƊŶ̈ܗܝ ܕŴƖƐƌܪ ųſƢƃܘܬܢ . It 
seems that the phrase ‘He fulfilled our need’ ( ƇƉ̇ܬܢŴƠƀƍƏ Ɓ ) is related to 
the healing of the deficiencies of human nature (cf. Dom 11-12; CDiat 
10.7; 16.28-32). 
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world to become the ‘Fountain of Medicine of Life’ ( ܐƍƀƖƉ
̈ܕƀŶ ƋƏܐ ).661 Nat 3.18-19 gives some details of how the Medicine 
of Life affected mankind. The author refers to some essential 
aspects of Jesus’ ministry and mentions the defeat of man’s enemy: 

Nat 3.18 
Ŵƌ̣ܕܐ ƎƊƆ ܕܒƗƇ ܘܐƎƀŶ ܒŴŷƊܬܗ ̇ 

Ŵƌ̈ܕܐ ųƆܘ ܕƦŹŴƆ ƈƠƣܐ ܒŴƃ űƀܒŴܗܝ ̣̇ 
 Ŵƌ̇ܕܐ ųƆܘ ܕܐŴƊƆ ƦƀƉܬܐ ܒƦƀƊܘܬܗ

Ǝƀƃܩ ܘܙƦƣܘ ܕųƆ ܕܐŴƌ̣ ̇ 
Ƈܬܐ ܕܒŴƊܐ ܒƖƟܘ ܕųƆ ܕܐŴƌ̣ ̣  ƎƖ ܗܘܐ̇

̇ܒƅſƢ ܗܘ ܕŴƕܕܪŴƌ̈ܗܝ ŴƟƢƏܗ ƇƊƐƆܐ ̣. 
Let us thank Him Who was beaten and Who saved us 

by His wound. 
Let us thank Him Who took away the curse by His 

thorns. 
Let us thank Him Who killed death by His dying. 
Let us thank Him Who was silent and vindicated us 

(Mt 27:14). Let us 
thank Him Who cried out in death that had devoured 

us (Mt 27:50). 
Blessed is He Whose benefits have laid waste the left 

[enemies of God]. 
3.19 

ƎƀܒƤƆ ųƄƉܪ ܘܕųƣܕ ƎƊƆ ŸܒƤƌ̇ ̣ ̇ 
ƎƖܒŴźƆ ܗűƌܘܐ ƅƉܕܕ ƎƊƆ ŸܒƤƌ̣ 

 Ŵƣ̇ܒŷܐ ƆܐųƆܐ ܐųƀƏ ܕܐŴƤƌܬܐ
ƊƆ ܐŷܒŴƣ̇ųƖܒŹܘ űƊƕܕ Ǝ̣ 

ƎƟŴƍŷƆ ųƠƍŶܐ ܘƠƉŴƕ Ŵܒܓ ƎƆŴƖƆ̣ 
ƎƀƏ̈ܪŴƘ ƈƃܐ ܕƢƊƆ ƎƀƉŴƘ ƈƄܒ ŸܒƤƌ̈. 

Let us glorify Him Who watched and put to sleep our 
captor. 

Let us glorify the One Who went to sleep and awoke 
our slumber. 

Glory to God the Healer of humanity. 
Glory to the One Who plunged/was baptised in and 

sank 

                                                      
661  Nat 3.15:  ܪܒܐŴƌ ƅſƢܒ ƎƀƏŴŷƆ ܐƢƉܐ ܕܗܘܐ ܐƀƕܪ ƅſƢܒ

ƍƀƖƉ̈ܐ ܕƀŶ ƋƏܐ ܕܗܘܐ Ɛƃܐ ܕŴƘܪƎƍƟ ܒƅſƢ ܐܦ ƦƀŹŴŹܐ . 
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our evil into the depth and drowned our drowner. Let 
us 

glorify with all our mouths the Lord of all means [of 
salvation]. 

3.20 
̣ܒƅſƢ ܐƀƏܐ ܕƦŷƌ ܘܓŵܪ ܕƆܐ ƤŶܐ ̣ 

ŵſŵƕ ܐƆܐ ܕƊƐܬܐ ܒƮܒŶ ƁƏܘܐ 
 űƇſ̈ܗ ܗܘܐ ƊƏܐ ܕŶܐܢ ƀźŷƆܐ

 ܒƍܐ ̇ܪܐ ܒƏƢƄܐ ܘܒų̇ܫ̣ܒƅſƢ ܗܘ ܕ
ųܘܐ ܒųƌܐ ܕƏŴƌ ųܒ ƢƊƖƌܐ ܕƇƄſܗ 
ųܐ ܒƃŵƌܐ ܕƍſܘܙ ųܓ ܒƢƙƌܐ ܕƣŴܒƆ. 

Blessed is the Physician Who descended and cut 
painlessly662 

and healed the sores with a mild medicine. 
His nativity was the medicine that takes pity on sinners. 
Blessed is the One Who dwelt in the womb, and in it 

He built 
a palace in which to live, a temple in which to be, 
a garment in which to be radiant, and armour by which 

to conquer. 
The first person plural includes everyone, all human beings. 

While stanza 19 glorifies God as the ‘Healer of humanity’ ( ܐŷܒŴƣ
Ɔ̇ܐųƆܐ ܐųƀƏ ܕܐŴƤƌܬܐ ), stanza 20 blessed Jesus as the 
Physician Who descended and healed our sores with His medicine, 
and He became Medicine for sinners. The ‘curse’ (ܐƦŹŴƆ) ‘death’ 
 our‘ ,(ŴŹܒƎƖ) ’our slumber‘ ,(ƣܒƎƀ) ’our captor‘ ,(ŴƉܬܐ)
drowner’ ( ƍŶƎƟŴ ) as well as ‘our iniquity’ (ƎƆŴƕ) have been taken 
away; all of these were a part of man’s fallen state. 

Hymn 19 On Faith deals with Jesus’ incarnation. The divine 
nature is invisible and cannot be touched by human beings. 
However, the Hidden One revealed Himself in the clothing of 
human nature. He was revealed in robe and body, and is revealed in 
the Eucharistic bread. Ephrem describes the clothing of divinity in 
human nature (and in the Eucharistic bread) as the protection of 
mankind coming from the true strength of divinity, and so he 
emphasises the weakness of human nature, in which the Logos was 

                                                      
662  Cf. Nis 26.3-7; 27.1; 34; also see Murray, Symbols of Church and 

Kingdom, Symbols, 89-91; 199-204. 
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clothed. Although human nature is weak, the Son of God clothed 
Himself with it and suffered. With His suffering Jesus gave Himself 
as Medicine for human beings.663 The Lord’s medicines have a 
single power, but because of His love it has spread out into many 
for the sick and needy.664 

Hymn 37 On Virginity describes Jesus as the Physician Who 
healed ‘our sickness’ (ƎƌܪܗŴƃ) with the medicines of wheat, olive 
and grapes: 

ƎŷƣŴŷƆ ܝƢܒܐ ܕܐܬܒƍƕܐ ܘƦſܐ ܙƦźŶ̈ 
ƦſܐƦƀƆܬ ƅƤƊƣ ܙܐƢܒ ƎſųſƦƆ̈ܬ 

ƎƌܪܗŴƄƆ ܝųſƦܒƞƕ ܐƦƆܐ ܬƍƊƊƐ̈ܒ 
ƦƀƘܬܐ ܘܐŴƤƌܗܘܬ ܐ ƦƤŶ ƦƇŷƉ 

 ƦƇƀŶ̇ܗ ܒƉ ƅƊŷƇܒƃƢܐ
 ̇ܘܒƀܐܬܗ ܒƢƊŷܟ ƙƄƍƉܐ

 .̇ܘܐƦŶƞƘܗ ܒƣűƠƉ ƅŷƤƊܐ
Wheat, the olive and grapes, created for our use – 
the three of them serve You symbolically in three ways. 
With three medicines You healed our sickness. 
Humankind had become weak and suffering and was 

failing. 
You strengthened it with Your blessed bread, 
and You consoled it with Your sober wine, 
and You made it joyful with Your sanctified oil. 

Virg 37.3 

Furthermore, Jesus healed humanity spiritually from its 
enemy, the Evil One, Death, Sin, etc. As Jesus defeated man’s 
enemy, He also healed mankind from its wound. Since through 
                                                      

663  Fid 19.10: 
 ųƆ ƥܒƇƉ ܐƀƘܗ ܪƢܓƙƆ ƎſܕŵƉ ܐƇƀŷƉܐ ܕƌܗ Ƣƀܐ ܗܘ ܓſųƘ

 ܙƍſܐ ƞƀŶܐ
ųܒ ƥŶܬ ŸƄƣܐ ܕܬųſƢƃ ܐƢܓƘ ƅƍƀƄƆ ܝƢƉ ܝųſƦƤܒƆܐ Ʀƌܐ. 
664  Fid 19.11-12: 

ƍƊƊƏ̈ܐ ƤſƮƘܐ ܪܕܘ ƠƀƍƐƆ ƅƍƉܐ ųƇƃ űƃܘܢ űŶ ܗܘ ƇƀŶܐ ܕƆܐ  ̈

ŭƇƘƦƉ  
ƏܐƮſƢƤƆ ܐƦƣŴƟ űŶ ܘܗܘܐ ƑƙƟ ܐƠƀƍƐƆ ܣƢƘ ܐųſƮƄƆ Ɓ̈ܓ. 

ƥƍƃ ܐƦƇƇƕ̈  ƎƉ ܚƢƏܐ ܬƏܪŴƘ űŶ űŷƆܬܢ ܕŴƠƀƍƐƆ ƅܒŴŶ
 ƦƊƀƏ̈ܟ

̇ܒŴƙܪƏ̈ܐ ܕƇƀƆܐ ܓƢܓƦܗ ƢƉܝ ŴƠƀƍƐƆܬܢ ܕܬƢƟܘܒ ܨűſ ܓŵܟ ̈.  
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healing Sin was dead, so too Jesus’ healing power killed ‘our enemy’ 
 665 By His fasting, Jesus defeated Satan and destroyed.(ƆܒƈƖ ܕܪܢ)
the ‘gluttony’ (ܬܐŴŹŴƏܐ)666 and ‘deceit’ (ܐƘܙܐ)667 that the 
Evil One put into human life. 

Jesus’ humanity was helpful for humans, but not for the Evil 
One. When the Evil One saw Jesus in a ‘weak body’ ( ܐƢܓƘ
 he erred, was ,(ƍƀƃܐ ųſƢƃܐ) ’ƇƀŷƉ) and in ‘sick natureܐ
disgraced and defeated for he treated Jesus just like the first 
Adam.668 

The visible healing of sick bodies indicates Jesus’ capability of 
healing spiritually and forgiving sins. Ephrem links the healing of 
the limbs with the forgiveness of sins in order to demonstrate the 
divinity of the Son.669 As an example, Ephrem mentions the 
healing of the paralytic (Mt 9:1-8). Spiritual healing can only be 

                                                      
665  Nat 18.27: 

Ɔ̣ܐ ŴƠƙƏ ]ܕ[ܒƦƍƤܐ ܕƎſƮƐƕ ܘܬܪ̈ܬŴƌ Ǝſܕܐ ܙƍſܐ ܘƙƀƏܐ 
 ŴƇźƟܗܝ ƆܒƈƖ ܕܪܢ

Ʀƌܝ ܘܐųſƦƇźƟ ܗܘ Ʀƌ̣ܐ ųƙƀƏ ųƠƐƘܐ ܕƌܐܕƆ ܗƦƖܒƟ ܗܘ ̇ ̣
ƅƍƊƆŴŶ ƅſƢܢ ܒŴƖƊƣܕ. 

666  Virg 14.11: 
̣ܓܐܪܐ ܕܒűƣ ƅܐ ƊŷƆܐ ܗܘ ܕܒƖܐ ܪܐܙ ŴƍƖſܬܐ ܕŴƆܬ ܐܕܡ ̣ 
̇ܒƊŷƇܐ ܗܘ ųƆ ųƀƐƌܘ ܙܐܢ ƈƃ ܕܐƁƏ ܒƞܘƆ ųƉܐŴŹŴƏܬܐ ̇ 

 ƌƦŶܐ ƅƀƊƏ ܗܘܐ ----̈ܬűƀƊƆܘܗܝ  ----ƍźƏܐ  ----
ƀƉ̈ܐ ܒƍźƠܐ ƚƇŷƣ ܗܘܐ ܕƆܐ ܨܒܐ ܕƃ ƎƙƇŶƦƤƌܐƘܐ ̣ ̈. 

667  Fid 38.7: 
Ʀƌܐܦ ܐ ƦƀƍƏ ܐƤƀܒ űŷƆܢ ܕƢƉ ܐƍƐƌ ܐƤƀܒƆ ܐƆ̈ܘ 

ܙܐƘܐ ܕܐƦſܘܗܝ ƃܐܒܐ ƀƐƃܐ ܒƦƣŴƟ ƦƇƊܐ ܓŵܪܬ ųſƦſűƣܝ 
 .ܕųƆܘܢ ܬŶܐ

 Cf. Fid 50.7; Haer 42.1. 
668  Virg 14.13: 

ƦƤƟ̇ܗ ƇƉܐ ܘƋƟ ܗܘ ƢſƢƉܐ ƟŴƆܒƢƉ ƈܢ ܗܘ ܒƊƀƐܐ ̇ ̣ 
ƖẒ́ܐ ܒų ܘܐܬܓŪƍ ܕųſŵŶܝ ܕƆܒƘ ƥƀܓƢܐ ƇƀŷƉܐ ƍƀƃܐ ųſƢƃܐ ̣ ̣ 

 ųƆ ܐƤƀܝ ܒųſŵŶƁƃܐ ܗܘܐ ܕܗܘ ܐܕܡ ܕܐܙܕƍſܕܙ ƈƃܐ ܘܐܬܬƍſŵƆ̣ ̇ ̇ 
 .̣ܗܝ ܒųܬܬܗ ܕܒƍſŵܐ ܕܒų ܙƃܐ ŶܒƢſƦŶ Ʀܘܬܗ ܪܒܐ

669  Dom 21: ƎſŵŶƦƉܐ ܕƉܗܕ ƁƏܐ Ǝſܗܒ ܕƢƏ̈ . ơܒƣܗܝ ܕ Ƣƣ̇ܕܬ ̇

ƎſŵŶƦƉ ܐƆܐ ܕųźŶ̈ . 
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achieved when sin is forgiven. Therefore, with the spiritual healing 
‘deadly sin had been put to death’.670 

The Lord, as the sun, dispelled the frost of hidden death from 
souls.671 The dead son of the widow represents the dead world. By 
His mercy, the Lord healed the world as He healed the widow’s 
son who was dead (Lk 7:11-17). His resurrection is reminiscent of 
the salvation of the creation:672 Jesus came to die so that through 
His own death He would give life to Adam’s children.673 Jesus took 

                                                      
670  Dom 21: ܐ ܗܘųźŶ ơܒƣܢ ܕƢƉ ƈƀƃܢ ܗŴƌܕܥ ܐŴƌ̈ܕ ̇ . ơܒƣ̣

ܘܐųƏƢƕ ųƍƖŹ ܒܓƀƇܐ ܕܒƏƢƖܐ . ųƆ ųƆ̇ܘ ƦƀźŶܗ ܕƀƐƄƉܐ
ƖŹƦƍƖŹܐ ܕܐܬƦƌŴ .ƦƇźƟܐ ܐܬƦƆŴźƟ ܐƦƀźŶܘܢ ܕƢƤƌ̇ . Further, 

Ephrem says: ‘Nor could it be proved that he had not forgiven sins, 
because he had (in fact) restored limbs. So our Lord linked hidden 
testimony to visible testimony, so that the infidels would choke on their 
own argument against them, because they did battle against the good one, 
who battled against their sickness with his cures’. Dom 21:  Ǝſܐ ܕƆ

ƦƉ̈ܕܓƇܐ ܗܘܬ ܕƆܐ ƣܒųźŶ ơܐ ܐƈźƉ̈ . ƢƏ ܕܗܐ ܐƋƇŶ ܗܕƉܐ. ̣
̈ܓƢƉ Ƣƀܢ ųƐƆܕܘܬܗ ƦƀƐƃܐ ܒܓƦƀƇܐ ̈ ܐƅſ ܕܬŴƍŶܩ ܐŴƌܢ . ̈

ƣŴŷƆ̈ܒųƀܘܢ ܗƕ ƈƀƃܒƢƉ űܢ . ܘܬܐ ܕųƍƉܘܢŴƙƄƆܪ̈ܐ ųƏܕ

ƈƕ̇ ܕܐƢƟܒŹ Ƌƕ Ŵܒܐ ܗܘ ܕܐƢƟܒ . ܕƢƠƌܒŴܢ ƟŴƆܒųƇܘܢ

̈ܒŴƍƊƆŴŷܗܝ ƟŴƆܒƃ ƈܐܒųƀܘܢ ̈ . 
671  Virg 26.6: 

 ƁƏܘܐ ƁƄܒ ƗܓƘ ܐƊŶ̈ܐ ܕܪſܬܐ ܕܪܕƦƌܐ ƁƄƀܒŴẒ́ܪƁƄƉܐ ܕܕſܕ 
ƤƊƣ̈ܐ ܗܘ ܕܗܘ Ƣƣܐ ƢſƢƟܘܬܗ ܕŴƉܬܐ ƀƐƃܐ ƦƤƙƌ ƎƉܐ ̣ ̇ 

̇ܕܙƦƉ ųƠƀƆܚ ƀƐƃܐ ܘſܒųƆ ųƤܘ ܪܘܓŵܐ ܪܓ ƀ̣ܐ ܕƍƀƖƉܐ ̣
 ܬܪƦƖſܐ

 .̈ܒƥſƢ ܨܒƦƊƖŹ ƁƄƖܝ Ɖ ƎƊƆŴŶܒŴƕŴܗܝ ܕƊſܐ ܕŴƕܕܪƌ̈ܐ
672  Virg 26.10: 

 ŴẒ́ܒƁƄƀ ܐܦ ƁƄƆ ܐܘ ܐܪƦƇƉܐ ܕƊƇƕܐ ƦƀƉܐ ܘܒƦƀƉ ƁƃƢܐ
̣ܒƁƃƢ ܕƎſ ܗܐ ƀŶܐ ܕƆܐ ܬƦƙƤƃܐ ܘܕƆܐ ܨŴƆܬܐ ܒƦſƢܐ ƠſƢƘܐ ̣ 

Ɔܐ ܒŴƖܬƢƟ Ɓƃܬܗ ܗܘܬ ƆܐƀƏܐ ܘܐܦ Ɔܐ ܨŴƆܬܢ ܐܪƦƍƃܗ 
ƎƟƢƙƆ 

Ʀŷƌܘ ܕųƆ ܗܝŴƍƃܐ ܗܘ ܐܪƊŶ̈ܐ̇ܪƊƀƇƖƆܐ ܘƊƇƖƆ ųƀŶܘܐ . 
673  Azym 14.1:  ܐŷƌ ܬܗŴƊܬܐ ܕܒŴƊƆ ܐ ܕܐܬܐŷƀƤƊƆ ܐŷܒŴƣ̇

űƇƀƆ̈ܘܗܝ ܕܐܕܡ . 
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body from the virgin Mary to be able to descend to Sheol.674 He 
put on a body and was offered to both Adam and death: while 
Adam tasted Him and revived, ‘the devourer ate Him and was 
destroyed’.675 Through the human body Jesus fought against death; 
He was killed physically, but killed death in a supernatural way.676 

The fixed serpent in the Israelite camp in the desert 
symbolises Jesus on the cross Who healed the wound of the first 
Serpent that wounded Adam. Jesus’ suffering healed Adam’s 
wound that was caused by the Serpent.677 As the People who 
looked at the fixed serpent in the desert were healed, so too 
everyone who faithfully looks at Jesus on the cross can be 
healed.678 Nat 1.28 is about the typology of the serpent at the time 

                                                      
674  Dom 3:  Ƣܒűƌ ܠŴƀƤƆ ܒܐŴƃܪ ƎƉܬ ƎƉܐ ܕƦƆܘƦܬ ܒŴƆ ܐܬܐ

ųƆ. 
675  Nat 26.9: 

 ƋƐŶ ܐƤƀܐܕܡ ܕܒƆ ܐƦܘܒƢƖܐ ܒƢܘ ܕܒųƆ ŸܒƤƌ ܐſƦſƦƣ ܐƉŴſ̣ ̇

ųܗܘܐ ܒ 
 ܐƅſ ܪƊŶܐ ƇƄƌܐ ܐƞƘܚ ܘܐܘƊƏ ųƆ Żƣܐ ܒƊܐƦƆŴƃܐ

 ƋƏܘܢųſ̈ܪƦƆ ܒƢƟܐ ܘܐܬƢܓƘ ƥܒƆ ܘܢųſ̈ܪƦƆ ܣƢƘܐ ܐܬƀỴ̂ ̈ 
 .ŴƀƉ̣ܬܐ ųƊƖŹ ܘƀŶܐ ܒų ܒƕŴƇܐ ܕܐųƇƃ ܐƦƏܪܩ

676  Dom 3: ܨܐܕܘܗܝ ƦܒƢƟܬܐ ܘŴƤƌܘܬܐ ܒܐųƆܐ Ǝſܕ ƦƀƤŹܐܬ .
ܘŴƀŶ ųƆ ųƇźƟܬܐ . ƈźƟ ܘܐܬŴƉ ƈźƟ ƈźƟܬܐ ŴƀŶܬܐ ܕܒƍƀƄܐ

 .ܕƆܒƍƀƃ ƎƉ Ƣܐ
677  CDiat 16.15: ųƇźƟܐ ܘƐſܕƢƙܐܕܡ ܒƆ ܐſŴŶ ܐŷƉ .

ƤƊܒ ƈſܐƢƐſܐƆܢܘŴƌܒ ܐƢŶܐ ܘƦſƢ . ܐƣŴƉ Ƌſܕܐܪ ƋƆ ܐƍƄſܘܐ
ܐƍƄſܐ ܓƢƀ ܕܒųܘ Ƥƀƌܐ . ƦƌܬܪƋſ ܒƢܗ ܕܐƤƌܐ. ſŴŶܐ ܒűƊܒƢܐ

̇ܕƟܒƣŴƉ Ɨܐ ܒƀƆƞܒܐ Ƙ ŴƀŶܓƌƢܐƦſ ܗŴƌܢ ܕƘܓƌƢܐƎſƢƀŶ Ʀſ ܗܘܘ 

ųܒ . ƎƀƇſܐ ƎƀƀŶ ܒܐƀƆƞܒ ƁƆܐ ܕܐܬܬŷƀƤƉܐ ܕƢܓƘܐ ܕƖܒƠܐ ܒƍƃ̈ܗ

ųܒ ƎƀƍƊſųƉܘ ƎſƢƀŶ ƦſܐƍŶܐ . ܕܪܘƆܐ ܗܘ ܕƤŷƍܒ Ǝſܕ ųܩ ܒűܐܬܒ
Ƅܐܫ ܒŶųƍƀ .ųƍƀƄܐܬ ܒƉ ܐƆܬܐ ܗܘ ܕŴܒƀƆƞܒ ųƆ ܐܫŶ̇ܕ . 

678  Fid 9.11: 
ƟܒſŴŶ Ɨܐ ܐƍſƢŶܐ  ŴŶ̈ܘܬܐ ƊƖƆܐ ƦƄƌܘ ܗܘܘ ܒŴŷܪܒܐ

 ܕŴŷƌܪܘܢ ܒų ܘŴŷƌܢ
ƊƤƆ̈ܐ ܐŵŶ ƦƀŶܬܐ ܗŴƍƊſܬܐ ƊƊƖƆܐ ܗܐ ܪܐܙܗ ܕܒƢƃŴܐ 

ƦƀƏܬܗ ܐƞܐ ܗܘܐ ܒƆ 
 ƅƀŶܐ ܪ̈ܙܐ ܕƢƊܒ ųܪ ܒŴŶ ܬܐŴƍƊſųܒ ƦƀƏܕ ܐŴŷƇܬܗ ܒŵŶ̈

)ƅƀŷƌܕ.( 
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of Moses, related to Paradise and Jesus as the Healer of the 
Serpent’s wound: ‘Moses saw the fixed serpent that healed the 
stings of basilisks, and he anticipated that he would see the Healer 
of the first Serpent’s wound.’679 This indicates the healing capability 
of the Son of God. He alone could heal humanity’s wound that was 
caused by the Serpent. The Son of God suffered and took the pain 
of the world on Himself.680 

The fig tree (ܬܬܐ) illustrates the healing of Adam and all 
mankind. Commenting extensively on the fig tree, Ephrem asks for 
the reason why our Lord caused the fig tree to dry out. Although it 
seems that the drying out of the fig tree contrasts with Jesus’ good 
deeds and healing, Ephrem sees the healing of Adam and humanity 
in it. The fig tree was dried out ‘because the time of His suffering 
was near’.681 In Parad 12.13-14, Ephrem explicitly says that Jesus 
did everything, including the drying out of the fig tree, to help 
mankind.682 Jesus suffered for Adam to restore and heal him. The 
fig tree symbolises Adam’s nakedness and his need of the fig tree’s 
leaves to cover his nakedness with them. Jesus dried it out to show 

                                                                                                          
 Cf. Haer 21.8-9; Jul Saba 20.18. 
679  Nat 1.28:  ܐƍƉƮŶ ܬƦƃŴƌ ƁƏܐ ܕܐƖƀܒƟ ܐſŴŶ ܐƣŴƉ ܐŵŶ̈ ̣

̇ܘƁƄƏ ܕŵŷƌܐ ųƆܘ ܕܐŴŷƉ ƁƏܬܗ ܕſŴŶܐ ƀƉűƟܐ . 
680  Sog 1.29: 

űƇẛܗ ܕܐܪƕܐ ܗܘܐ Ŵƃܪܗƌܐ ܘƃܐܒܐ ƊƇƖƆܐ ܘƦƘܚ ųƆ ܬܪƕܐ  ̈ ̣̇
ųƣܕ ƈƕܬܐ ܘŴƊƆ̇ 

ųƀŶܐ ܘܐƦſƢܕܒ ųƀܐܒƃ ƎƖŹ ųƉŴƍƠܒ ƋſƢƉܗ ܕűƇẛܘ ̇ ̈ ̣̇. 
681  CDiat 16.8:  Ƣƀܐ ܓƤŶ̈ܗܘܐ ƁƏܐ ƥƌܐ ƈƃܕ . ƚƇŷƣ ܐƀƉ̈ܘ

ܘܓƮܒܐ . ̈ܘƀƊƏܐ ƦƘܚ. ܘƊŷƆ ƎƉܐ ܙŴƕܪܐ ƕܒƏ űܓƀܐܐ. ƢƊŷƆܐ
Ɓƃܕ .ƁŶܐ ܐƦƀƉ̈ܘ .ƥܝ ܕܐܘܒŵŶܕ ܬܬܐ ܗܘ ܐܬŴŷƇܒ . ܘܒƢƟܐ ܕƆܐ

ųƤŶܐ ܕƍܙܒ ųƆ ܗܘܐ. See also Azym 15.22:  ƎƉ ƦƤܒſ ܬܗŵŶܬܬܐ ܕ
ƁƇƣ. This interpretation of the figleaves is shared (surely independently) by 
St Cyril of Jerusalem. See, R. Murray, Symbols of Church and Kingdom, 256. 

682  Parad 12.13: 
̣ܘƦƆܬܐ ܒƀܒƤܐ ܐܘܒųƤ ܗܘܝ ܕƦƇƇƕ Ǝſܐ ŴƖƆ ƎſųƇƃܕܪƌܐ ܕƦƘܚ 

̈ ̇

 .ܒƎſų ܬܪƕ̈ܐ ܪܘܪ̈ܒܐ ܕŴƘܪŴƍƣ̈ܗܝ
 Parad 12.14:  ܐƦŹŴƇܬܬܐ ܒ ƥܐܬܐ ܗܝ ܕܐܘܒƍƏ ŴƆ̈ܘ

 .ܕܒŹ ƎſųƇƄܒܐ ܗܘ
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that He came to heal Adam, and so he does not need the fig tree’s 
leaves anymore:  

It was also said that, when Adam sinned and was deprived of 
that glory with which he was clothed, he hid his nakedness with the 
leaves of the fig tree (cf. Gen 3:7). Our Lord came and endured 
sufferings for him, to heal the wounds of Adam, and provide a 
garment of glory for his nakedness.683 

Ephrem considers the loss of the paradise garment (glory) as a 
wound which Jesus Christ healed through his suffering. Through 
our Saviour, Adam was restored to his former glory, and his wound 
was healed. The leaves of the fig tree are no longer required for 
Adam is again clothed with the divine garment. 

5.3.3 The Continuity of the Process of Healing in the 
Church 

As Paul’s case showed, the process of healing has not came to an 
end with Jesus’ death, resurrection and ascension into heaven. In 
turn, it continues through the disciples and their successors to 
make it relevant for the faithful at any time. Everyone can take part 
in Jesus’ healing process through the Church’s sacraments, namely, 
by the water and oil of baptism and eucharistic bread and wine of 
the holy ܐƍܪܒŴƟ. Having accepted this, healing can be achieved 
through faith, as well as prayer, real repentance and fasting. 

5.3.3.1 Healing through the Disciples and their Successors 
In SFid 3.153-160, the title ‘physicians’ (ܬܐŴƏ̈ܐ ) is used for the 
disciples, as it is used for the prophets. They are called ‘the 
physicians of the souls’ (ܐƦƤƙƌܬܐ ܕŴƏ̈ܐ ̈ ) who provided 
remedies to heal the pains which they came across.684 Based on the 
                                                      

683  CDiat 16.10: ܐܕܡ ƋƆ ܐźŶ űƃܐ ܕƢƉܐƦƉ ܬܘܒ . ŸƆƦƣܘܐ
ܘܒƘƮźܐ ܕܬܬܐ ŴƘܪƎƉ̇ . ƁƐƃ ųƀƏ ܬƣܒƦŶŴܐ ܗܝ ܕƚƀźƕ ܗܘܐ

. ̈ܕƌܐƏܐ ŴŷƉܬܗ ܕܐܕܡ. ̈ܐܬܐ ƢƉܢ ܘƀƏܒƤŶ Ƣܐ ŴƙƇŶܗܝ. ܗܘܐ
 .ܘܬŴƣ ƦƀƐƃܒŷܐ ŴƙƆܪƦƌ ųƀƏܠ

684  S.Fid 3.153-160: 
̈ܐŴƏܬܐ ܕƦƤƙƌܐ    ܐƀ̈̈ܐܦ ŷƀƇƣܐ ܘƌܒ ̈  

 ܗƢƟ ƎƃܒŴƕ Ŵܕܪƌܐ  ܐƤŶ ƅſܐ ܗܘ ܕܐŴƤƌܬܐ
  ̈ܗƎƃ ܐƍƊƊƏ ŴŶƢƏܐ  ̈ܐƃ ƅſܐܒܐ ܕܒűܪųſ̈ܘܢ
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Gospel, in the context of the healing of the epileptic demoniac (Mt 
17:14-21; Mk 9:14-28; Lk 9:37-43), the disciples have been 
criticised for not being able to heal a boy possessed by an evil 
spirit. Jesus, even during His ministry, sent His disciples (Mt 10:1; 
Mk 6:6-13; Lk 9:1-2) and the seventy-two (Lk 10:1-12) to heal. In 
CDiat 14.14, Ephrem considers the sending of the seventy-two as a 
reaction against the people’s lack of faith and those who doubted 
the disciples’ healing ability. Jesus sent them and ‘they healed 
miraculously’ (ƦſܐųƀƉܬ ŴƀƏܘܐ).685 

In Virg 4.4, Ephrem refers to Mt 10:1 where the disciples are 
commissioned and authorised to drive out unclean spirits and to 
cure every kind of sickness and pain. Hymn 4 On Virginity is about 
oil, olives and the symbols of the Lord. Here Ephrem plays with 
the terms ‘Christ, the Anointed One’ (ܐŷƀƤƉ) and ‘oil’ (ܐŷƤƉ) 
which serves as a restorative substance. As oil symbolizes the 
Anointed One Who is the Medicine of Life, so too healing can be 
provided through oil that is considered as His ‘shadow’ (ܐƇƇŹ). 
This is illustrated by the image of a ship on the ocean, which 
symbolises oil. All the healing power is in the ship. The healing 
Spirit/wind draws the ship to the harbour of the sick in order to 
heal them.686 The disciples are considered to be the ‘merchants of 
all kinds of help’ (Ǝƀƌ̈ܕܪŴƕ ƈƃܐ ܕƮܬܓ) who sail on the sea with 
the ‘healing Spirit/wind’ (ܐƦƀƍƀƏܐƉ ܐŶܪܘ) to reach the 
harbour, i.e. the sick bodies to heal sick limbs. Their words, which 

                                                                                                          
 .Ɔ̈ܐſƮŶܐ ܘƀƉűƠƆܐ  ŴƤƊƣ̈ ܕųƀƍƊƊƏ Ǝſܘܢ

685  CDiat 14.14: 
  .ƣܒƎƀƖ ܘܬܪƁƇƣ ƎƉ Ǝſ    ܘƈźƉ ܗƌܐ ܓܒܐ

  ܕŴƐƐƃƦƌܢ . ܘܐŴƀƏ ܬųƀƉܐƦſ  .ܘűƣܪ ܐŴƌܢ ƎƉ ܨܐܕܘܗܝ
 .(cf. Lk 10:1-12) ܗƍƃܐ ܕƏܒƢܘ Ŵƌܢ̇ܗ

686  Virg 4.4: 
ųŷƤƉ Ƣƀܬ ܓŴƉܐ ܕƊſ  ųܗܘ ܘܒ Ǝſܕܪ̈ ܪܕŴƕܐƌ  
ƉܕųƆ̈ܐ ƅſܐ ܐƌܐƊƇƆ  ܠƦƊƆ ƎƉܬ ƊƆŴŶ̈ܐƍ 
  ŴƕƎƀƌܕܪ̈ ܕƈƃ ܐܬܓűƀ  Ʈܐ̈ܬƊƆ ܐܦ ܐܨŴŷƆ ܒųܘܢ

 ƕܐƮƉ ܨƉ    ŴƣƢƘ űſܐƦƀƍƀƏܐ ܕܒƢܘŶܐ
Ŵܐ ܒܓŷƤƉ ܪܕܝ ųƀƇƉ̈ܘܢ  ƙƆܐ̈ܐ ƎƀƇƉܕܪ̈ ܕŴƕܐƌ  
ŴƇƕܘ Ə̇ŴƠƙ ƊƆŴŶ̈ܘܢųƀƍ  Ŵܒܓ ƢܓƘ̈ܐ ƊƆ̈Ɓƌܐܒ ܐƃ̈ܐ. 



 JESUS AS THE MEDICINE OF LIFE 423 

 

are compared to the ‘ships full of help’ ( ܕŴƕ ƎƀƇƉܕܪƌ̈ܐ̈ܐƙƆܐ  ), 
flowed within the oil, - the sea -, and entered the harbour of the 
sick bodies. The term ‘their words’ (ܘܢųƀƇƉ̈ ) associates their 
healing with the preaching of the good news. Those who believed 
in what they preached were healed spiritually. Here oil symbolises 
the Anointed One, and it also refers to the anointing at baptism. In 
Virg 4.7, Ephrem explicitly speaks of oil as the substance for 
anointing through which the disciples healed: ‘and when they [the 
disciples] anointed and healed by oil (cf. Lk 10:9; Jas 5:14), the 
Anointed One was portrayed in secret, and He chased away all 
harms.’687 

Obviously, the Lord is the main Healer, and not the disciples. 
They perform healing through His Name, and the Name of the 
holy Trinity which accompanies the anointing at baptism.688 
Furthermore, the disciples did not only heal when they baptized 
and preached, but some people were also healed by just being 
physically close to the disciples. Ephrem demonstrates this on the 
basis of Acts 5:14-16 where the sick were carried out into the 
streets and laid there in order to be healed by Peter’s shadow when 
he passed by: ‘the shadow of Simon fell upon the sick, and they 
recovered’.689 Thus, the disciples were able to heal in the Name of 

                                                      
687  Virg 4.7: 

Ƌƣ ܐŷƤƉ Ƣƀܓ ƅſܗܘ ܪܐܙܐ ܐ    ųܗܘ ܘܒ Ƣſܐ ܨƊƣ ܐŷƀƤƉ  
ƈƇƃܗܘ ܘܐܬ Ƌƣ ܐŷƤƉ  ܐƇƇŹܐ ܗܘ ܕƊƣܐ ܕŷƀƤƉ 

  ܐƦƣܕܪܘ ųƆ űƃܘܢ ܗܘܐ ܐűƀ  ŴƆ̣ܐ̈ܕܬƊƆ ܗܘ ܪܒųܘܢ ܕܐܦ
 ܒŷƤƊܐ ܗܘ ܒų  ܘƉܐƎƀƏ ܗܘܘ ƎƀŷƤ̈ܕƉ ܘƉܐ

ƢſܨƦƉ ܐ ܗܘܐŷƀƤƉ ܐƀƐƄܗܘܐ ܘܪܕܦ ܒ ƈƃ ƀƄƌ̈Ǝƀƍ  
ƅſܐ ܕܐܦ ܐƙƍƄܐ ܒƌŴƇƀƘܝ  ܕųſŵŶ ܐſܐ ܪܕƉܕܕ ƥܒſܘ.  

688  Virg 4.14. 
689  Virg 4.8: 

Ƌƣ ܐŷƤƉ Ʀƀƃ ܘ  ܘ̣ܗ ܪܐܙܗųƇƇŹ ܐƊƣܐ ܕŷƀƤƉ  
ƈƇŹ ųƊƣ Ʀƀƃ ƌ̇ƈƙ ܗܘܐ  ƈƕ ſųſƮƃ̣ܕƎ ƎƀƊƇŶƦƉܗܘܘ ܘ 

ƅſܕ ܐƙƌ̣ƦƇ ܗƦƀƍƇŹ    ܢŴƖƊƣܕ ƈƕ ƮƉܐƕ ƍƘ̣ܘŴ  
Ź̇ƈƇ ųƊƣ ƅſܐ ųƌŴܪܗܒ  ųſ̣ܒ ŷƀƇƤƆ̈ܗܝŴ 

  ܓųƊƣŴ] ܗܘܐ[Ɖ ŸƤ̣ ܐƗƤƀƆ  ܕƌܐƏܐ űſƦƕ ܕųƇƇŹܘܢ
ųƆ ܐŷƉ űƃ ܐƀƇŹ ƈƕ̇  ܗƦƀƍƇŹ Ǝſܢ ܕŴƖƊƣ. 
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the Lord when they preached the good news, called on the name of 
the Trinity, and when people believed through them. 

Furthermore, this healing capability is not just limited to the 
disciples, the seventy-two and those who were contemporaries of 
Jesus, but it is also given to their successors and everyone who truly 
walks in the steps of Jesus. In Fid 2.15-16, Ephrem refers to those 
who gained the truth and justice of the Lord, so that they are able 
to sing songs that can heal the listeners. The words of the one who 
gained the truth becomes a lyre and sings songs that can heal the 
minds of weak people.690 

With regard to individuals, Ephrem refers to the deeds of his 
bishops who served in Nisibis as spiritual healers. The truth and 
healing of bishop Abraham was guided by the words of Ez 34, to 
care and protect the healthy, to visit the sick and to bind up the 
wounded.691 Therefore, Ephrem let Nisibis give praise to the Lord 
for the good deeds of its bishops Jacob, Babu, Vologeses and 
Abraham who served as medicine for the pains of the city.692 
Without their spiritual deeds, the faithful of Nisibis would suffer 
enormously under the circumstances of their time. It seems the 
bishops increased the people’s faith, and provided spiritual 
remedies, restoring them spiritually.693 

                                                      
690  Fid 2.15-16: 

  ųƍƤƆ ܐƦƀƟ ƅſܪܐ  ŴŹܒ Ɔܐƍſܐ ܕܗܘܐ ƢƉ ƅƆܝ
 .ܗܘܢƁƕŴƊƣ̈ ܕƌܐŴƏܢ   ܕƆ ƎſƞƉܐ̈ܩ ܒų ܪ̣ܘܙܡ

  Ƈܐƅ ƀŷƊƆ̈̇ܕƦƣŴƟ ƊƏܐ  ƢƉܝ ܐ̣ܕƆ ƎƟܐƍſܐ ŴŹܒŴܗܝ
 .ܪųƍƀƕ ܕƆ ųſƢƃܐƍſܐ  ƢŹŴŶܐ ܐƢƣ ƅſܪܗ ܘܗܘܐ

 Truth contrasts with error; knowing truth and living according to 
it, is like being spiritually saved and healed from the error that the Evil 
One caused to exist in the world. See Fid 2.16; Dom 15; Nis 34.10; I Serm 
2.189. 

691  Nis 19.4: 
  ܕųſƢƃܐ Ɔܐűſܐ ܘŴƖƏܪ    ƢŹ̇ܢ ܕƊƀƇŶܐ ƀƠƌܐ

 .ܕܐܒűƀܐ Ɔܐűſܐ ܘŴƠƘܕ  ܕܬܒƢƀܐ Ɔܐűſܐ ܘƞƕܘܒ
692  Nis 16.21: 

ƅſƢܗܘ ܒ ƅſܐܬܐ ܕܐƐƊܕܒ  ƈƟܒ ܬųſܘ ƁƆ ܐ̈ܐܒų  
ƈܒƟŴƆܕ Ǝܕܪ̈ ܝ̈ܙܒŴƕƁƌ    ƈܒƟŴƆܐܒ ܘƃ̈Ɓ ƍƊƊƏ̈Ɓ. 

693  In Nis 17.12, Ephrem uses the term ƋƊƏ̈ܐƌ  in the context of 
referring to two of the bishops; but here ƊƊƏ̈ܐƍ  has the meaning of 
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In I Serm 6, healing is also attributed to the martyrs and their 
relics. The martyrs are described as ‘physicians’ (ܬܐŴƏ̈ܐ ) who 
received healing freely from the Lord and are able to grant it freely 
to the sick at any time. This healing is spiritual ( ܬܐŴƀƏܐܘ
ܐŴƀƏܬܐ ܕƤƙƌܐ ) both of the body and soul ,(ܪܘƦƀƍŶܐ
 They heal smoothly and do not hurt for their healing 694.(ܘƘܓƢܐ
is different to that from the ordinary physicians.695 

Finally, healing might also be attributed to the priesthood. 
Although it is not explicitly stated that the priests are physicians or 
healers, their function is compared, for example, to that of Moses 
who is called a physician. Their ministry can be described as a 
ministry of spiritual healing, for they provide the eucharistic bread 
as the Medicine of Life for the faithful, or they purify the soul from 
sins in baptism.696 Through the priesthood the faithful can take 
part in Jesus’ healing ministry so that they can be healed totally. 

5.3.3.2 Healing through the Water and Oil of Baptism 
In several passages, certain aspects of baptism are mentioned in the 
context of healing. In Epiph 5.6 (Ephrem’s authorship is doubtful), 
it says explicitly that the healing capability of baptism is always 
present so that the priests can grant it to the needy at any time.697 
                                                                                                          
‘pigments’ instead of ‘medicines’:  ܐƍƊƊƏ ƎƉ ܘܢųſܪƦƆ ܐƊƆ̈ܨܪܬ ܨ

 .ܕܬܪųſܘܢ
694  I Serm 6.447-52: 

  ŴƏ̈ܬܐ ܐųſƦſܘܢ ܕƍƊƆŴŶ ƈƕ ƎƀźƀƙŶܐܐ
 ̈ܕƢƠƕܐ ܕƀŶܐ ƎƀƍƀƖŹ ܐŴƀƏܬܐ ܕƤƙƌܐ ܘƘܓƢܐ

 .ܐŴƀƏܬܐ ܪܘƦƀƍŶܐ ܕƤƙƍƆܐ ܘƘܓƢܐ ƉܐƀƏܐ
695   I Serm 6 App 5.1f: 

̈ܕƆܐ ſŴƃܐ ܘܕƆܐ ܓŵܪܐ Ɖܐƃ ƎƀƏܐܒܐ ܘŴƃܪ̈ܗƌܐ ̈  
 ܘܐܢ ܨܒƎƀ ܒƀƇƇܐ ƉܐƎƀƏ ܘܐܢ ܨܒƎƀ ܐܦ ܒܐƊƊſܐ

.....  ƎܓƉ Ǝƀܒųſ ܐƍƊƆŴŶ...   ܬŴƀƏܐ ųſƦſܐ ųƇſܕ ƎƉܐ ܕ
Ǝƀܒųſܘ ƎƀƠƙƉ ųƇƀŶ 

 .̇ܪƆ ƎƀƊŶܐŴƀƏܬܐ ܕƤƙƌܐ ܕųƆ ܗܘ ܪƋŶ ܐųƆܐ .....
696  Epiph 5.8; 11.6. 
697  Epiph 11.6: 

 Ɔ̣ܓܒƢܐ ܪƀƉܐ ŴƊƖƉܕƦſܐ ܗܝ ܕŶŴƇƣܐ Ɔܐ ƦƍŶܗ
̈ܕܬƎſƦƆ ܘܬƍƉܐ ųƆ ƁƄƏ Ǝƀƍƣ ܕŪƐƉ ܒܐƘܐ ܗܘܐ ܕſŴƆܐ ̈ ̇ ̈ ̈ 
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Here, the author compares Christian baptism with the water of 
Shiloah. While the former can provide healing at any time, the 
latter was able to heal only once a year. The baptism of expiation, 
existing in Israel, was not complete (ܐƀƏŴŶܐ ܕƦſܕŴƊƖƉ), 
whereas Christian baptism is a complete expiation for body and 
soul (ܐƤƙƌܐ ܘܕƢܓƘܐ ܕƊƇƤƉ ܐƀƏŴŶܐ ܕƦſܕŴƊƖƉ),698 
as Jesus says: ‘unless one is born of water and the spirit, he cannot 
enter the kingdom of God’ (Jn 3:5).699 The water of baptism is 
related to the water which came from Jesus’ side on the cross (Jn 
10:34) which is considered to be the fountain of the medicine of 
life.700 Washing in the water of baptism is like being cleansed with 
the Holy Spirit.701 Through the water, man’s sins will be forgiven.702 

The author of the hymns On Epiphany uses many references 
from the Old Testament as examples of types of Christian baptism. 
One of these is the event of the water of Jericho which was healed 
through mixing within it some salt (2 Kgs 2:20-22). The salt 
symbolises Jesus Who is called the ‘sweet Salt from Mary’ ( ̇ܪܐܙܗ

ƋſƢƉ ƎƉܐ ܕƦƀƇŶ ܐŷƇƉ ܕܗܝ). His baptism in the River 
Jordan, being comparable to the salt in the water, healed the ‘pus of 
our wickness’ (ܬܢŴƇƀŷƉܬܐ ܕŴƐƉܬ ųܬ ܒƞŶ̇ܘ ).703 Thus, 
Jesus cleansed the filth of our wound through His baptism, and 
fulfilled justice (Mt 3:15). The Lord’s grace descended from heaven 
                                                                                                          

ƎſűſƦƕܘ ƎƀƠƌ ƁƄƀƌųƃܘ ƗƤƇƃ ܗܝ ƁƄܒ ƁƃܬŴƀƏܕܐ ƁƄƀܒŴẒ́  
ƕ ƈƕ ơƀƍƏܕ ƈƄƆƁƄƌܕܪŴ. 

698  CDiat 16.12. 
699  CDiat 16.14. 
700  Epiph 5.14. 
701  Hebd 3.157:  ܐŶܘƢܗܘܐ ܒ ŭƤƉܐ ܘƦſܕŴƊƖƊܐ ܒŷƏܕ ƎƉ

 .ܕŴƟܕƣܐ Ɔܐ ƋƆ ơƀƍƏ ܕųƇƃ ŭƀƤƌ ܐƆܐ ܪ̈ܓŴƇܗܝ ܒŴŷƇܕ
702  Haer 2.3: ܬܐŴƤƌܐ ܕųźŶ ܐƀƉ űƀܢ ܒŴƐŷƌ̈ ̈ . 
703  Epiph 8.22: 

ųƕŴܒƊƆ ܡƢŶܘܐ ųſ̈ܪŴƣ ŻƆ ŴŷſƢſܐƆ ܢŴƌƢܒ Ǝſܥ ܕŴƤẛ ̇ 
 ŻƆ ܐŴƌܢ ŴƤſܥ ܘܐܬƀŶܒŴ ܒƢܐܙܗ ܗܘ ܕŴƤſܥ ܐܬܒŴƃƢܕ

ƦƇƙƌ̇ ܒųܘܢ ŷƇƉܐ ܘܒŴƊƐ ܘܐܬŴƀƏ ܪܐܙܗ ܕܗܝ ŷƇƉܐ ƦƀƇŶܐ  ̇ ̣
ƋſƢƉ ƎƉܕ 

̇ܕܒƀƊܐ ܐܬŵƉܓƦ ܘƞŶܬ ܒų ܬŴƐƉܬܐ ܕŴƇƀŷƉܬܢ ̣ ̈. 
 For Christ as ܐƦƀƇŶ ܐŷƇƉ, see Nat 1.86. 



 JESUS AS THE MEDICINE OF LIFE 427 

 

and purifies the filth of Adam’s wound.704 When Jesus was 
baptised, rays flashed out from the water, so that everyone can be 
clothed with light.705 Therefore, everyone is invited to be baptised 
and take part in this saving act of restoration.706 Since Mary, the 
mother of the Lord, was baptised, no one can be sanctified without 
the spiritual rebirth at baptism.707 As the blind man received sight 
from Shiloah, so too everyone baptised puts off darkness and puts 
on light.708 Baptism cleanses man from sin as Elijah cured Naaman 
from leprosy (2 Kgs 5:10).709 

In addition to water, oil is another important element for the 
sacramental process of baptism. The significant role of oil and its 
symbolic character is extensively illustrated in the hymns 4, 5 and 7 
On Virginity. In particular, hymn 4 deals with both the natural 
restorative properties of oil and spiritual healing in the sacramental 
anointing at baptism. Playing with the terms ܐŷƤƉ (oil) and 
 ŷƀƤƉ (the Anointed One, Christ), oil is considered to be theܐ
shadow of Christ. As Jesus Christ granted remedies and served as 

                                                      
704  Epiph 10.12: 

̇ܙܕƟܐ ܒܐܪƕܐ ƁƇƉ ܘܐܬƁƇƕ ܐܢ ܕƃűƉ Ǝſܐ űƊƕ ƈƃ ܗܘܐ ̣ 
ƌƢܒ Ŵƍſܐ ŭƀƣܐ ܕܬűƊƖƆ ܬܐŴܒƀŹ Ƣƀܐܬܬ ܓ űƊƖƌ ܐƆܐ ܕƤ

 .̇ܨܐܘܬܗ ܕŴŷƉܬܢ
705  Nat 23.12: 

  Ƣƃܟ ŵƕܪ̈ܘܪܐ ܒŴźƀƤܬܐ ܘܐܬƢƟܒŴƟ ųƆ Ŵܪ̈ܒƍܐ
Ɔ̣ܒƦŷƌ ƥܐ ܒŴƊƀƇƖܬܐ ܘųƍƉ ŴƠƙƌܘܢ Ŵƕܕܪƌ̈ܐ ̈ ̣ 

Ɔ̈ܒƀƉ ƥܐ ܕŴƊƖƉܕƦſܐ ܘܐܒųƍƉ ŴƟƢܘܢ ܙƠƀƆܐ ̈  
Ɔ̈ܒƌƦƃ ƥܐ ܒƦƀƊܘܬܐ ܘܐܬŴſŴŶ ܒųܘܢ ƍŶƞƌܐ ̈

̣ 
 .ܦ ŴƣܒŴƄƃŴƉ Ƌƕ̣̈ųƤŷƆ ųŷܗܝ ܪܘŴƉƮƉܗܝ ܒƅſƢ ܕܐܩ

 In Nat 19.15 the sweat of Jesus is considered as the water of 
baptism: ܐ ܗܝƦſܕŴƊƖƉ ܐŴƣܐ ܕƍſܐƆ ܟƦƕ̣ܘܐܦ ܗܝ ܕܘ . 

706  Epiph 8.23:  Ƌƕ ܢŴƄſűſܢ ܐŴƄſƮܓƙܘܢ ܒƦƌܘ ܐűƊƕܐ
 .ŴƄƀƉŴƘܢ

707  Epiph 8.23-24. 
708  Epiph 7.22: 

 ܒŴƊƖƊܕƦſܐ ܕŶŴƇƀƣܐ ܐƀƊƏ ŭƀƣܐ ܕܐܬƦƘܚ
̣ܒܒƦܗ ƀƉ ƎƉܐ ƃŴƤŶ ŸƇƣܐ ܕųƌƎſųƀƇƕܪ̈ܝ  ̈ ̈ 

ƃŴƤỴ̂ܐ ƀƐƃܐ ƦŷƇƣܘܢ ƀƉ ƎƉܐ Ŵƌܗܪܐ ƆܒƦƤܘܢ ̈ ̣. 
709  Epiph 5.6-8; 8.23; Haer 2.3; Hebd 3.157; Nat 17.16f. 
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Medicine to heal the needy, so too oil heals those anointed with it. 
Oil is compared to an ocean on which all kinds of help and 
benefits, as in a ship, are driven to the harbour to grant healing. 
The disciples’ words are fulfilled by actions and the use of oil.710 
Both oil and Christ sacrifice themselves, so that the sick may obtain 
help and healing.711 Christ is a secret, hidden mystery, while His 
symbol, oil, is visible. Oil is a symbol and a shadow of the name of 
Christ and it portrays Him on those being anointed at baptism.712 
The shadow of the Name of Christ is able to heal, as the sick were 
restored by Peter’s shadow (Acts 5:14-16),713 for it is given by the 
Lord to His disciples as His pledge (ųƌŴܪܗܒ ƅſܐ ųƊƣ ƈƇŹ). 
When people are anointed at baptism, ‘sin is stolen from their 
bodies,714 and sustains them in their youth like armour, in old age 

                                                      
710  Virg 4.4. It is already quoted, see above. 
711  Virg 4.5: 

Ǝƀƌ̈ܕܪŴƕ ƈƃ ųܢ ܒŴƍƠƌܐ ܕƕƮƊƆ ܐŷƤƉ ųƤƙƌ ܒųſ  
Ơƌܕ ųƤƙƌ ܒųſܐ ܕŷƀƤƉ ƅſܐƎƀƍŶƞƌ ƈƕ ųܐ ܒƍ̈ 

ŷƀƤƉ̈ܐ űŶ ܗܘ ܘűƀŷſܝ ܘųƊƣܐ Ə ųƆܓƀܐܐ ̈  
Ǝƀƌ̈ܕܪŴƕ ƈƄƆ ƎƀƀƌŴƃ ƈƖܒ ƎƀܓŵƊƉ̈ܕ 

̈ܐܦ ŷƤƉܐ űƃ ܗܘ űŶ ܗܘ ųƊƣܐ ƠƉܒƏ ƈܓƀܐܐ ̈  
ƎƀƍƀƄƌ ƈƃܬܐ ܕŴƀƏܐƆ ƎſƮƠƕ ƈƄܒ ƎƀƃűƊƉ̈ܕ. 

712  Virg 4.7: 
ŷƤƉ Ƌƣܐ ܓƢƀ ܐƅſ ܪܐܙܐ ܗܘ ܘܒų ܗܘ ܨƊƣ Ƣſܐ ŷƀƤƉܐ 

ƤƉ ܐƊƣܐ ܗܘ ܕƇƇŹܐ ܕŷƤƉ Ƌƣ ܗܘ ƈƇƃܐܘܐܬŷƀ 
̣ܕܐܦ ܪܒųܘܢ ܗܘ ܕܬűƀƊƆܐ ŴƆܐ ܗܘܐ ųƆܘܢ űƃ ܐƦƣܕܪܘ ̈  

 ̈ܘƉܐ ܕƎƀŷƤƉ ܗܘܘ ܘƉܐƎƀƏ ܒų ܗܘ ܒŷƤƊܐ
  ̈ܘܪܕܦ ܗܘܐ ƦƉ ƎƀƍƀƄƌ ƈƃܨƢſ ܗܘܐ ŷƀƤƉܐ ܒƀƐƄܐ

ƥܒſܐ ܘƉܐ ܕܕſܝ ܪܕųſŵŶ ܐƌŴƇƀƘܐ ܕƙƍƄܕܐܦ ܒ ƅſܐ. 
713  Virg 4.8: 

  ŷƤƉ Ƌƣ̣ܐ Ʀƀƃ ܪܐܙܗ ܗܘ ܘųƇƇŹ ܕƊƣܐ ŷƀƤƉܐ
 ƎſųſƮƃܕ ƈƕ ܗܘܐ ƈƙƌ Ʀƀƃ ųƊƣ ƈƇẒ́

 ܘƎƀƊƇŶƦƉ ܗܘܘ̇
ŴƍƘܐ ܘƕƮƉ ƈƕ ܢŴƖƊƣܗ ܕƦƀƍƇŹ ƦƇƙƌܕ ƅſ̣ܐ ̣  

ųƊƣ ƈƇŹ̈ ܐƅſ ܪܗܒųſ ųƌŴܒ ŴŷƀƇƤƆܗܝ ̣ ̇ 
 ŸƤƉ ƗƤƀƆܐ ܐƏܐƌܕ űſƦƕ ܘܢųƇƇŹܗܘܐ[̣ܕ [ųƊƣŴܓ  

  .ƀƇŹ ƈƕ̇ܐ ŷƉ űƃܐ ŴƖƊƣ ųƆܢ ܕƦƀƍƇŹ Ǝſܗ
714  Virg 4.9: 
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as a sceptre and ‘it supports [against] sickness and is a bulwark of 
health’.715 

Thus, oil serves to achieve perfect healing from all kinds of 
illnesses (ƎƀƍƀƄƌ ƈƃܬܐ ܕŴƀƏܐƆ̈ ), and it can be ‘all with all’ 
 Oil serves as visible pigments 716.(ܘƞƉܐ ܕŴƃ ƈƃ Ƌƕܠ ųƌܘܐ)
ƍƊƊƏ̈ܐ) ) to portray the newly restored image, made available by 
Christ for the newly baptised, instead of the corrupt image of the 
old Adam. Virg 4.13 stresses the power of oil against diseases 
which are described as second demons. As the Lord chased away 
and punished the demon (Mk 5:1-20), so too, the power of oil acts 
against diseases,717 and its natural substance helps the sick,718 and 
oil blots out man’s debts in baptism.719 
                                                                                                          

ŷƤƉ̈ܐ ƇƊƉܐ ܕܘŴŹ ƦƃܗƉܐ ƆܐƀƍƐƃܐ ܕŴƆܐ ܗܘܐ ųƆܘܢ  ̇

ƕ ܐƦſűƖܘܢ ܒųƀƇƊƕ ŸƀƍƉ ܐŶܘܢ̈ܕܒܐܘܪųƀƣ̈ܒ ܪƞ 
ųƆ ܗܘܘ ƎſŴƆܐ ܕƘƮźƊƆ ܕܘܟ ƈƖܗ ܒƢƉ Ÿƀƌܕܐ ƅſܐ  

 ŷƤƉ̈ܐ ܒƦƍƤܐ ܓƆ Ūƍܐܘܬܐ ܕƘܓƢܐ ܕƄƉܐ
ŸƤƉ ܗܘ űƃ ̇ܘܗܘ ̣   ܓƦƀźŷƆ Ūƍ̇ܐ ܒŴƊƖƊܕƦſܐ ̣

Ūƍܐ ܓƮƀƕ ܐƮܓƘܒܐ ܕŴŶ Ūƍܐ ܓƄƉܐ ܕƮܓƘܐ ܕƇƊƕ̈ ̣ ̈. 
715  Virg 4.10: 

Ŷ ܐŷƤƉŴܐ ܗܘƢŹ ܬܐŴƊƀƇƖƆ ܐ ܬܘܒƍſܬܐ ܘܙŴܒƀƐƆ  
  ܕŴƊƀƇŶܬܐ̇̇ܗܘ ųſƢƄƆ ƅƊƐƉܘܬܐ ܘܗܘŴƣ Ŵſܪܗ

űŶ̈ ܗܘ ܘƏܓƁ ܒŴƖܕܪŴƌ̈ܗܝ ųſܒ űƊƆܒŷܐ ŴŷƀƤƉܬܐ ̇ ̣̇  
ųƆ ơƙƐƌ ƎƉܬܐ ܘŴƕܬܪ ƎܪܒŴƟ ƎƀƍƖŹ̇ܘ 

̇ܕƆܒƤƀܐ ŸƀƍƉ ܐŹ ƅſܒܐ űƆܐƢƉ ƎſƞƆܘܚ ܐƃ ƅſܐƌܐ ̈  
 .ܕܐƢƉ ƅſܗ ƦƘܚ ܒƦƀ ܓŵܗ Ŵƕ ƈƃ ųƍƉ ƎƖźƊƆܕܪܢ

716  Virg 4.5-6. Furthermore, oil is used for the sacramental anointing 
of the sick, which is later called ܐųſƮƃܐ ܕŷƤƉ, or ܐƇſűƍƟ, and for the 
consecration of altars (see Virg 4.13-14; 5.11; 7.9). 

717  Virg 4.13: 
  ŴƟܪƣܐ ܕܒܓƘ ŴܓƢܐ ƢƀźƟ̇ܗ ܕŷƤƉܐ ܐƅſ ܕŷƀƤƉܐ ܪܕܦ

Ǝſܐܕܐ ܗܘ ܕܬܪƣ ܐƤŶ ܐ ܕܐܦ ܗܢƌܗܕŴƕ ƈƠƣܐ ܘƍƤƉ̣ܕ ̇ 
 ŸƀƍƉܐ ܕŷƤƉܘƃ ƈܒƟŴƆ ųƇƀŶ ܐ ܗܘƤƟ ܐƉ̣ܗܕ ̣   ̈ܐܒܐ̈

̈ܐƢƉ ƅſܗ ܕܐƘ ŸƀƌܓƮܐ ܘƣ ơƍƣܐܕܐ ̇ 
Ɔܐ ܐƢܓܒƆ ųƍŶܐſƢſƮƖܐܕܐ ܒƣ ܢ ܪܕܦŴƀܓƇƆ ܗƞ̈  

 .ܕƕܒűܘܗܝ ܗܘܘ ܒſƢſƢƖܐ ƆܓܒƢܐ ܕƦƍŶܗ ƀŹܒŴܬܐ
718  Virg 5.11: 

ŷƤƉ̈ܐ ƉܒƋƐ ܒƉŴƖźܐ ƆܐŴƆŴƃܗܝ ܒŴƉűܬ ƢƉܗ ̈  
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Although it is the water and oil that are the vehicles of 
baptism, the main agent is not the material element, but the 
‘invisible Name’ (ܐƀƐƃ ܐƊƤܒ) evoked upon the water.720 The 
significant role of the holy Names is found also in other texts. In 
CDiat 16.29, the author explicitly says that ‘it is not the water of 
our atonement that cleanses us, but rather it is the Names 
pronounced over it which give us atonement.721 The effect of the 
holy Names is compared to the creation of the world by the word 
of God. Creation sprang forth, light from darkness by the divine 
words (Gen 1:2-3),722 in the same way the holy Names invisibly 
perform the spiritual act of baptism. The three Names are also 
mentioned in Virg 7.5 where Ephrem says that baptism portrays a 
new image and gives birth with the three names of the Father, Son 
and Holy Spirit,723 in place of the corrupt image of the old Adam, 

                                                                                                          
Ǝƀƌ̈ܕܪŴƕ ƈƃܐ ܕƦƊƖźܗܝ ܒŴƆŴƃܐƆ ܐܦ ܗܘ ƋƐ̈ܕܒ ̈

̣ 
  ŷƀƤƉ̈ܐ ܨܐܕ ųſƮƄƆܐ ƀƌŴƘܐ ܕƎƉ ܒƦƀƉ Ʀƀܐ

 ̇ܕƚźƙŹ ܘܐܘƁƘ ܒŷƤƊܐ ƍƘܐ ܕƢƣܓܐ
̣ܘűƀƙƊƆܐ ܕܐƎſƞƀƆ ܗܘܘ ܒŷƤƊܐ ŴƉ ƎƉ ŴƍƘܬܐ ̈  

  .ܕܐųƆܐ ܗܘܐ ܕŴƕ ƎƀƇƀƇƟܕܪŴƌ̈ܗܝ ƎƉ ŪŹ ܒŴƟƮܗܝ
719  Virg 7.9. 
720  Epiph 6.12: 

ƀƉ̈ܐ Ɗƀŷƣܐ űƟܫ ܗܘܐ ܐƗƤƀƆ ܒƊƤܐ ƀƐƃܐ ̈ 
  űƊƕ̣ ܗܘܐ ܒųܘܢ Ƣƕܒܐ ܓƀƇܐ ܕܕųƀƃ ܗܘܐ ƇƀŶܐ ƀƐƃܐ

̣ܐܬơƇŹ ܓƢܒܐ ܒƀƊܐ ܐƆŴƕ ƅſܐ ܒŴƊƖƊܕƦſܐ ̈. 
721  CDiat 16.29:  ܐƀƉ ŴƆܕ ƅſܐ ܐƀƊƏ ܚƦƘ ܐŶŴƇƀƣ Ƣƀܓ ŴƆ̈

ƎƊƖƍƆ Ŵƀƃܕ ƎƌܪܕŴſܕ .ƢƖƏ ܐ ܗܘƌűƟŴƘ ܐƆܐ . ƎƀƏŴŶܐ ܕƀƉ ̈ܘܐܦ

ƎƀƃűƉ ܢŴƌܗ ŴƆ .ƎſƢƃܕƦƉ ܘܢųƀƇƕܐ ܕųƊƣ ܐƆ̈ܐ . ƎƆ Ǝſܢ ܗܘŴƌܗ
ƍƀƐŷƉ̈ܐ . 

722  CDiat 16.28. 
723  Virg 7.5: 

̈ܒƍƊƊƐܐ ƍſŵŶƦƉܐ ƦƉܨƢſ ܨƊƆܐ ܕŴƄƇƉܬܐ ̈  
  ƀƐƃܐ ܕƀƐƃ ƎƄƇƉܐܘܒŷƤƊܐ ܓƀƇܐ ƦƉܨƢſ ܨƊƆܐ

ųܒŴƕ Ŵܘܢ ܒܓųƆ ܐƇܒŷƉܐ ܕƦſܕŴƊƖƉܐ ܕƊƀƣƮ̇ܒ  
ƈܒŶܐ ܗܘ ܐܕܬƉűƟ ܨܘܪܬܗ ܕܐܕܡ ƎƉ̇ ̇ 

̈ܨƢſܐ ܒųܘܢ ܨƊƆܐ űŶܬܐ ܘűƇſܐ ųƆܘܢ ܒŷܒƇܐ ܬƦƆܐ ̇  
̈ܕųƊƣܐ ƣܒŷƀܐ ܬƦƆܐ ܕܐܒܐ ܘܒƢܐ ܘܪܘܚ ŴƟܕƣܐ ̈. 
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while sin has died in baptism.724 Each of the three names of the 
Father, Son and Holy Spirit is active in baptism.725 Finally, in Virg 
4.14, the Names of the holy Trinity are compared to the 
metaphorical four rivers flowing out of Eden into the world (Gen 
2:10-14). As the rivers serve as remedies for the world, so too the 
Names of the holy Trinity are called the ‘trumpets of baptism’ 
 726.(Ŵƙƀƣܪ̈ܐ ܕŴƊƖƉܕƦſܐ)

5.3.3.3 The Eucharistic Bread and Wine as the Medicine of Life 
According to the biblical narrative of Genesis, at the beginning of 
human history, man was deceived and poisoned by the food 
offered by the Evil One. As a result, man fell into the state of 
sickness. Besides fruit, bread is a typical element of food. Through 
Jesus, the symbolic character of bread, representing the venom of 
the Evil One, particularly in the form of greed, has been reversed 
and changed.727 At the Last Supper, Jesus offered Himself in the 

                                                      
724  Virg 7.9: 

  Ɖ̈ܒŴܥ Ŵƕܕܪƌ̈ܐ ŴƆܐ ƙƆܓƢܐ ƉܒŴܥ ƃܐܒܐ] ŷƤƉܐ[ŷƀƤƉܐ 
ƅſܒܐ ܐŴŶ ܐźƕ Ƣƀܐ ܓŷƤƉ̈  ̈ ƆŴƊƉܐ ܕźƕܐ ƊźƆܐܐ̇

ƍƘŴŹ̈ܐ ܓƢƀ ܐƃ ƅſܐƌܐ ƃܐƌܐźƕ Ʀſܐ ƆܒƤƀܐ ̇  
ųܒ ŴƙƀŹܕܐܬ ŴƙŹ ܗܘܢƦܢ ܪܓŴƌܗ Ŵƃܐ ܙƆ̇ܕ ̣ ̣ ̣ 

ŷƤƉ̈ܐ ܕƎſ ܒŴƉűܬ Źܒܐ źƕܐ ŴŶܒܐ ܒŴƊƖƊܕƦſܐ ̇  
 .̈ܒƀƊܐ Ɔܐ ܬŶܐ ܒƮܓƀܓƦܐ ܕܗܐ ƠƀƍŶܐ ƦƀźŶܐ

725  Fid 67.10:  űŶ ܪƦܒ űŶ ܘܢųſƦƆܐ ܕܬųƊƣ ƎƀƊƀƏ̈

 .ܒŴƍƊſųܬܐ ŴƊƖƊƆܕƦſܐ
726  Virg 4.14: 

ųƌܦƦƉ ܢűƕܐ̇ܪܐ ܕƦƀƍƘ Ɨܐܪ̈ܒƆ ܐܙܐƢܒ ŭƆ̈  
̈ܘųƖƙƣ ܕŷƤƉܐ ŭƇƘƦƉ ܒƢܐܙܐ ƣܒŷƀܐ űƖƆܬܐ ̇

̣ 
̣ܗܘ ƠƤƉܐ ܓƌűƕ Ʀƍܐ ܗܢ ųƍƉܪ űƕܬ ŴƟܕƣܐ

̈ ̇  
̈ܗܘ ƢƉܘܙ ƆܐƍƇſܐ ܘܗƌܐ ƆܓƊƣŴܐ ̈ ̇ ̇ 

ųƆ̈ܘ ܕűƕܢ ܐܪܒƖܐ ųƊƣܐ Ʈƃܘܙܐ ܕųƌܪ̈ܘܬܐ ̇  
 .̈ܘŷƤƊƆܐ ųƊƣܐ ܬƦƆܐ Ŵƙƀƣܪ̈ܐ ܕŴƊƖƉܕƦſܐ

 On remedies from Paradise, see chapter IV, 1.1.7. 
727  Virg 14.11; Dom 15:  ܬܐŴƀƉܘܢ ܕųƇſܗܘܢ ܕƦƆŴƃܐƊܐ ܕܒƆ̈ܐ

ܐƍƄſܐ ܓƢƀ ܕܒŴƇŷƌ̈ . ƦƇƖܛ ܗܘܐ ųƆܘܢ ųƍƙƆŴſ ܐƀŶ ƋƏ ƅſܐ
. Ɖ̣ܐƦƆŴƃܐ ܗܘ ųſܒ ܗܘܐ ܒƤƀܐ ƢſƢƉ ųƄƇƉܐ űƆܒƦƀ ܐܕܡ
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form of bread and wine to be consumed by His disciples. Thus, the 
bread and wine that He blessed became the medicine of life, just as 
He is the Medicine of Life. Likewise, the eucharistic bread and 
wine used today in the church are considered to be the medicine of 
life for the faithful, as Jesus became the Medicine of Life in the 
presence of His consumers (ܗܝŴƆŴƃܡ ܐűƟ ܐƀŶ ƋƏ ̈ܘܗܘܐ ̈ ). 
For Judas Iscariot the blessed bread and wine became the poison 
of death, for the Medicine of Life was washed from it before he 
received it.728 Through this spiritual bread (ܐƍŶܐ ܪܘƊŷƇܒ) 
everyone can enter into Paradise from which Adam was expelled. 
The ‘Living Bread of the Son’ (ܐƢܐ ܕܒƀŶ ųƊŷƆ) grants 
spiritual wings to the faithful to fly and meet the Son of God in the 
clouds.729 Unlike the unleavened bread of the old Pascha from 
which the Medicine of Life has been washed off and which has 
been changed into the poison of death, the new eucharistic bread 
serves as medicine of life in the new covenant and continues the 
healing providence of God to His people.730 Therefore, Ephrem 

                                                                                                          
̈ܗƍƃܐ ܒƉ ƦƇƖܐƦƆŴƃܐ ųſܒ ܗܘܐ Źܒܐ ƀŶ ųƄƇƉܐ ƆܒƁƍ ܐܕܡ . 
On greed (ܬܐŴƍƖſ), see chapter V, 1.4.2. 

728  Azym 14.15-16: 
  ܨܒųſ Ɨܒ ƊŷƆ ųƆܐ ƦƀƊƆܐ ƀƐƃܐ

 .ƊŷƆ̈ܐ ܗܘܐ ܕƀŶ ƋƏ ƎƉ ŭƤƉܐ
̇ܒƢܟ ŷƉܐ ƈƕ ƈƃ ܗܘ ܐܘƇƃܐ ̇  
̈ܘܗܘܐ ƀŶ ƋƏܐ űƟܡ ܐŴƆŴƃܗܝ ̈. 

729  Azym 17.12-13: 
ƥƌܐ ƈƃ ܐ ܗܘܐƍŶܐ ܪܘƊŷƇܒ  

 .ƢƤƌܐ ܕƗƍƊƉ ܨƢƘ űſܕƐſܐ
  ƎƉ ܕܐƀŶ ųƊŷƆ ƈƃܐ ܕܒƢܐ

 .̈ܗܘ ƢƘܚ Ɔܐܘܪųƕ ܐܦ ܒƍƍƖܐ
730  Azym 18.11: 

 Ƣƀܗܗܐ ܓƢƀźƘ ƎƉ ƎƆ ܒųſ  
 .ܕųƌܘܐ ųƆ ܒܓŴܢ ܐŴƉ ƋƏ ƅſܬܐ

 Azym 18.15-17: 
̣ܪܙܗ ܗܘ ܕܒƢܐ ƢƊŹ ܗܘܐ ƣŴƉܐ ̣  
̈ܒܓŴ ܗܘ ƢƀźƘܐ ܐƀŶ ƋƏ ƅſܐ ̇. 

  ̈ܐƀƣܓƢƀźƙƆ ųܐ ƀŶ ƋƏ ƎƉܐ
 .ųſܒųƀƆ ųܘܕܐ ܐŴƉ ƋƏ ƅſܬܐ
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says that the holy blood of Jesus has been mixed with both 
unleavened and eucharistic bread: ‘the one who has received It in 
the eucharist (ܐƍܪܒŴƟ ) has received the medicine of life, the one 
who has received It with the People has received the poison of 
death.731 

In the Church, the ‘living body’ (ܐƀŶ ܐƢܓƘ) is offered to 
be consumed by its children.732 In Virg 37.3, Ephrem refers to the 
natural products of wheat, olives and grapes that are used in the 
 of the Church. He says: ‘With three medicines you bound ܐܪ̈ܙܐ
up our sickness. Humankind had become weak and sorrowful and 
was failing. You strengthened her with your blessed bread, and you 
consoled her with your sober wine, and you made her joyful with 
your holy oil’.733 Obviously, the wheat, olives and grapes imply 
their significant role and use in the Church. The medicine and 
healing that once Jesus provided continues to exist in the church 
through the use of these elements. As Jesus healed our pain 
through His body and blood when He was crucified,734 so too His 

                                                                                                          
  ŴƉ ƋƏܬܗ ܗƈƀƃ ܕܐŹŴſƢƄƏܐ

 .ƈƠƣ̇ ܐųƍƉ ƥƌ ܕܗܘ ƢƀźƘܐ
 Azym 19.22: 

Ɔ̈ܐ ƌܐŴƃܠ ܐƀŶ ƋƏ Ƌƕ ƁŶܐ ̈  
Ɗƕܗ ܕƢƀźƘܬܐŴƉ ƋƏ ƅſܐ ܐ.  

731  Azym 19.23-24: 
  ܕųƉ ܓƢƀ ܕŷƀƤƉܐ ŵƊƉܓ ܘƢƣܐ

ƎƍܪܒŴƠܐ ܘܒƊƕܗ ܕƢƀźƙܒ. 
  ̈ܕųƇƠƣ ܒŴƠܪܒƍܐ ƀŶ ƋƏ ƈƠƣܐ

 .̣ܕܐƊƕ Ƌƕ ųƇƃܐ ŴƉ ƋƏ ƈƠƣܬܐ
732  Azym 21:25; Virg 16.5. 
733  Virg 37.3: 

ƎŷƣŴŷƆ ܝƢܒܐ ܕܐܬܒƍƕܐ ܘƦſܐ ܙƦźŶ̈  
ƦſܐƦƀƆܬ ƅƤƊƣ ܙܐƢܒ ƎſųſƦƆ̈ܬ 
ŴƄƆ ܝųſƦܒƞƕ ܐƦƆܐ ܬƍƊƊƐ̈ܒƎƌܪܗ  

ƦƀƘܬܐ ܘܐŴƤƌܗܘܬ ܐ ƦƤŶ ƦƇŷƉ 
  ƦƇƀŶ̇ܗ ܒƉ ƅƊŷƇܒƃƢܐ

  ̇ܘܒƀܐܬܗ ܒƢƊŷܟ ƙƄƍƉܐ
 .̇ܘܐƦŶƞƘܗ ܒƣűƠƉ ƅŷƤƊܐ

734  Nis 43.10: 
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holy body and blood in the form of the eucharistic bread and wine 
possess the power of spiritual healing. 

In Virg 31.13, Jesus is considered to be the Cluster of mercy, 
full of sweetness, ‘which was trampled and gave the medicine of 
life to the people’. Ephrem blesses him ‘who has drunk from the 
sober grape and was not despised in secret’.735 The Lord ‘soothes 
its eaters with the tastes of all remedies’.736 In Nat 3.15, Jesus is the 
Vine-shoot (ܪܒܐŴƌ) of the ‘cup of our salvation’ ( ܐƐƃ
ƎƍƟܪŴƘܕ), the ‘Cluster’ (ܐƦƀŹŴŹ) of the ‘source of the Medicine 
of Life’ (ܐƀŶ ƋƏܐ ܕƍƀƖƉ̈ ), and the ‘Ploughman’ (ܐƢƃܐ) Who 
planted Himself as Wheat (ܐƦźŶ) to become for us the Bread of 
Life.737 

                                                                                                          
Ɔ̈ܐ ųƆ ŴƠƙƏ ܕƊƇƖƆ Ǝſܐ ܐŴƏܬܐ ܒųƀƍƊƊƐܘܢ ̈

̣  
ơƙƏ ƈƄƆܐ ܕƀƏܐ ƋŶܝ ܘܐܬܪųſŵŶ̇  

ųƉܗ ܘܕƢܓƙܒ ƎƤŶ ƁƏܘܐ ųܐܒƃ ƈƕ ƋƏ ܗƢܓƘ ƎƉ ܪŵܓ  
̈ܐŴŷƉ ųƊƇŶܬܢ Ŵƣܒŷܐ ƀŶ ƋƐƆܐ ̇  

ƙƏ Ŵſ̣ܕܗܘųƍƙƆŴƀܐ ܒƦƤƙƌܐܒܐ ܕƃ ƁƏܘܐ ơ̈. 
735  Virg 31.13: 

  ƦƀŹŴŹܐ ܕܪƊŶ̈ܐ ܕܐƦŷƃƦƣ ܒƉƢƄܐ
 ̣ܕƍŷƆŴƘܐ ƋƇŹ ܗܘܐ ܘƙƆܐܪ̈ܐ ܓŵƇ ܗܘܐ

ƦܓƇƘ ܬܗŴƀƇŶ ܪܐƢƉ ųƆ ܒųſűƆ̇ ̇  
̈ܐܬƞƕܪܬ ܘųſܒƀŶ ƋƏ Ʀܐ ƊƊƖƆܐ ̈ 

  ŴŹܒŴܗܝ ƎƊƆ ܕܐƦƣܝ
  ƢƊŶ ƎƉ̇ܗ ܪƐƀƉܐ
  .ܘƆܐ ܐܙܕƈƆ ܒƀƐƄܐ

736  Virg 5.11: 
Ɖűܗܝ ܒŴƆŴƃܐƆ ܐƉŴƖźܒ ƋƐܒƉ ܐŷƤƉ̈   Ŵܬ ƢƉܗ̈

Ǝƀƌ̈ܕܪŴƕ ƈƃܐ ܕƦƊƖźܗܝ ܒŴƆŴƃܐƆ ܐܦ ܗܘ ƋƐ̈ܕܒ ̈
̣.  

737  Nat 3.15: 
ƎƀƏŴŷƆ ܐƢƉܐ ܕܗܘܐ ܐƀƕܪ ƅſƢܒ  
ƎƍƟܪŴƘܐ ܕƐƃ ܪܒܐ ܕܗܘܐŴƌ ƅſƢܒ 
ƋƏܐ ܕƍƀƖƉ ܐƦƀŹŴŹ ܐܦ ƅſƢܐ ܒƀŶ̈  

̣ܒƅſƢ ܗܘ ܐܦ ܐƢƃܐ ܕܗܘ ܗܘܐ ̣ 
  ƦźŶܐ ܕܐܙܕܪƦƕ ܘƙƃܐ ܕܐܬƞŶܕܬ

ƎƏŴܓ ƦƀܒƆ ܐƆűܓƉ ܐ ܗܘ ܕܗܘܐƇƃ̣ܐܪܕ.  
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The human mind can consume the eucharistic bread, ‘the 
bread of the Compassionate One’ (ܐƍƍŶܐ ܗܘ ܕƊŷƆ), as the 
Medicine of Life.738 Although it begins as ordinary bread, when it is 
‘broken’ during the eucharist it becomes the medicine of life for the 
faithful, for when Jesus broke ordinary bread it became His 
body.739 

In Fid 12.8-9, the cup of the Medicine of Life sprung from the 
vine of Egypt (Ps 80:8-13). Jesus is the ‘Sprig’ (ܐƟŴܒƣ) of the 
vine from which sprouted the ‘Vineshoot’ (ܪܒܐŴƌ) that brought 
the ‘blessed Bunch [of grapes]’ (ܐƄſƢܐ ܒƆŴܓƏ).740 The cup of 
the Medicine of Life refers to the eucharistic cup of the holy blood 
of our Lord. Likewise, Jesus is the ‘Sheaf full of new Bread’ ( ܐƙƃ
 and the ,(Ƙܐܪܐ ƀƇŶܐ) ’the ‘sweet Fruit ,(ܕƀƇƉܐ ƊŷƆܐ űŶܬܐ
‘Physician Who healed all’ ( ܐƈƃ ƁƏܐƀƏܐ ܕ ).741 

                                                      
738  Nat 4.99: ܐ ܗܘƊŷƆ ƅſܐ ܐƌܗܘ ųƆ ŪƐƌ ƦſܐƣܘƢƘ ܐƍƍŶܕ ̇

ƀŶ ƋƏ̈ܐ . The verb ܫƢƘ is used in 1 Cor 11:29 where Paul says: ‘For 
anyone who eats and drinks of it [the body and blood of the Lord] 
without being worthy, he eats and drinks judgment on himself, for he did 
not discern the body of the Lord ( ܐƆ űƃ ųƍƉ ܐƦƣܘ Ƣƀܓ ƈƃܕܐ ƎƉ

Ɔܐ ƢƘܫ ƘܓƢܗ ܕſƢƉܐܕ: Ŵƣܐ܆ ſŴŶܒܐ ܗܘ ųƤƙƍƆ ܐƈƃ ܘƦƣܐ ). 
739  Nat 19.16: ܐ ܗܘƀŶ ƋƏ ƎƆ ܐƊƀŷƣ ܐƊŷƆ ܐ ܬܘܒƞƟ̈ܘܐܢ ܬ . 
740  Fid 12.8: 

ƎſܪƞƉ ƎƉܐ ܕƦƙܗܝ ܓ ƎƉܕ Ʀƌܐ ܐƟŴܒƣ̇  
 ̇ܘܕܐųƇƃ ܗܘܐ ƢſŵŶܐ ܕƕܒܐ

  ̇ܐƎƄſ ܐƚƇŶ ܘŴƌ ųƍƉ ơƙƌܪܒܐ ܕܐƦſܝ
Ƣܐ ܒƆŴܓƏܐƀŶ ƋƏܐ ܕƐƃܐ ܘƄſ̈. 

 In Nat 16.7, Ephrem uses the term ܐƍƊƊƏ̈  in the sense of 
‘pigments’ in the context of bread and wine:  ܐƉűܒ ƅƊƆܨ Ƣſܗܐ ܨ
 ƎƉ ܒܐŴŶܐ ܕƖܒƞܒܐ ܒƆ ƈƕ Ƣſܐ ܘܨƊŷƆ ƎƉ ƈƖƆ ܒܐƍƕ̈ܕ

 ƋƆƞܐ ܒƙƀƇܐ ܓƊƆܨ Ƣܒƕܗܘ ܕܐ ƅſƢܬܐ ܒŴƍƊſܐ ܕܗƍƊƊƏ̈ ̈ ̈

 .ƦƣŴƟܗ
741  Fid 12.9: 

 ƎƉܐƌŵſܐܬܪܐ ܕܙ ƎƉܐ ܘƮſŵܓ Ʀƀ̈ܒ  
 ƙƃ ƎƆ ŴƠƙƌܐ ܕƀƇƉܐ ƊŷƆܐ űŶܬܐ

  ƮſƢƉ ƎƉܐ Ƙܐܪܐ ƀƇŶܐ
ƈƃ ƁƏܐ ܕܐƀƏܐ ܐƆŴźƟ ƎƉ̈ܘ.  
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Jesus gave Himself up to be consumed, so that His consumers 
might live through Him.742 The consumers were not only the 
disciples who attended the Last Supper, but everyone can consume 
Him in the eucharistic bread and wine. Particularly, the author of 
Epiph 7 invites the faithful to consider themselves to be the 
‘consumers of the Medicine of Life Who gave life to all’,743 as he 
says: ‘you shall consume the living Body, the Medicine of Life, 
which gives life to all’.744 The author also refers to Mary; although 
she conceived Jesus and he took body from her, in return she 
received Him in the eucharistic bread and wine.745 

5.3.3.4 Faith  
‘Faith’ (ܬܐŴƍƊſܗ) plays a central role in religious life. It explains 
and defines the whole attitude of man towards his Creator. Faith 
can be the response to the divine call of the sovereign God; the 
total trust in His Majesty and the hope of God’s merciful response 
to man’s need. In the Gospel this word is used most obviously in 
relation to Jesus’ healing miracles. Referring to these, Ephrem is 
not only aware about the aspect of faith, but he also draws 
attention to it, for faith is able to move mountains (Mt 21:21f.; Mk 

                                                      
742  Dom 50:  ƈƃܐƦƉ űƃܕ ƈƃܐƦƌܗ ܕƢܓƘ ܒųſܕ Ƣƀܐ ܓƍƄſܐ

ŷƌ̈ܐ ƆܐŴƇƃܗܝ . 
743  Epiph 7.23: 

̈ܐűſܘܗܝ ܐŴźƇƀƘ ŭƀƣܣ ܕƆܐ ųƌܘܐ ƆŴźƟ ƎƉܐ ̈ 
ƁƉŴƘ Ƌƕ ܢŴƄſűſܢ ܐŴƄſƮܓƘ ܘܢƦƌܘ ܐűƊƕ̈ܐ  Ŵƃܢ̈̇

ƈƃ ƁŶܐ ܕܐƀŶ ƋƏ ܗܝ ܕܗܘŴƆŴƃܐ ƎƉ ܘܗܘܘ ŴƆŴƕ̈ ̇ ̈. 
744  Epiph 7.6: 

ƚƍŶܐ ܘܐƤܒƀƆ ܐƊƕ ơƇƏ űƊƕܐ ܘƀƊܐ ܒƊƕ Ƣܒƕ̣ ̣ ̈ ̣ 
ƌűƟŴƘ ųƄƘ̈ܐ ܒܐܕųƀƌܘܢ ƢƏܝ ƍƍƉܐ ܒܓƉ Ŵܐųƀƌܘܢ ̈ 

̈ܐŴƇƃ ܐƦƌܘܢ ƘܓƢܐ ƀŶܐ ƀŶ ƋƏܐ ܕŷƉ ƈƄƆܐ ̣. 
745  Epiph 8.23: 

  ܘܐܦ ܐųƉ ܒűƊƕ ƦƍƘ ųƊƤܬ
 ̈ܘƀƉ ƎƉܐ ƆܒƦƤܗ ŴƀƐƄƆܬܗ

ƎƉ ܗƦƍźܐܕܒƦſܕŴƊƖƉ ųƆ ܬܗ ܐܦűƇſ ܬܗűƇſܘ ƋſűƟ ̇ ̇ 
ųƍƉ ƈƠƣܐ ܕƢܓƘܬ ܕűƇſܬ ܘܐܬűƇẛ ̣ 

̇ܗܝ űƇſܬ ƀŶ ƋƏܐ ܕܒŷƉ ųƊŷƇܐ ƦƇƠƣ ƦƄƙƉ ųƆܗ ̈ ̣. 
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11:22-24).746 Thus having faith in the Physician of all can result in 
the restoration and healing of human beings from their spiritual 
sickness. 

Faith is something divine and it is provided by the merciful 
God. Because of man’s wickedness, God granted faith instead of 
questioning (ܐƦƖܒ), as He provided the Law instead of 
investigation (ܒܐƟŴƕ).747 For Ephrem, faith is often contrasted 
with investigation and inquiry into the heavenly God, and doubt. 
Arguing against the inquiry of the Arians, Ephrem refers to the 
fixed serpent of Moses. As those who looked faithfully at the fixed 
serpent and lived (Num 21:4-9), likewise, faithfully looking on Jesus 
will give life and healing: ‘Behold, the symbol of the First-Born! It 
was not inquiry into it that healed; it was the sight of it alone that 
healed. Look with faith on Him, the Lord of symbols, so that He 
can give you life’.748 

Faith is considered to be the ‘second soul’ of man,749 and it is 
a mediator between God and man. Ephrem makes a gradation in 

                                                      
746  CDiat 16.5: ܬܐŴƍƊſܢ ܗŴƄܕܐܢ ܬܗܘܐ ܒ ..... 
747  Fid 70.13:  ܐƦƖܒ ƚƇŶܒܐ ܘŴƠƕ ƚƇŶ ܐƏŴƊƌ ܒųſ

 . ܗŴƍƊſܬܐ ŴƇƀŷƊƆܬܢ
748  Fid 9.11: 

  ܐƦƄƌܘ ܗܘܘ ܒŴŷܪܒ    ŴŶ̈ܘܬܐ ƊƖƆܐ
ƗܒƟ ܐſŴŶ ܐƍſƢŶܪܘܢ    ܐŴŷƌܕ ųܢ ܒŴŷƌܘ 

  ܐƊƊƖƆ̈ ܗŴƍƊſܬܐ    ŵŶܬܐ ܐƊƖƆ ƦƀŶܐ
 ܐƦƀƏ ܒƞܬܗ ܗܘܐ Ɔܐ    ܕܒƢƃŴܐ ܪܐܙܗ ܗܐ

  ܒŴŶ ųܪ ܒŴƍƊſųܬܐ    ܐƦƀƏ ܒŴŷƇܕ ŵŶܬܗ
 .)ܕƅ )ƅƀŷƌ̈ܕƀŶ ܙܐ̈ܪ ܒƢƊܐ

 The same aspect also occurs in CDiat 16.15: ‘Just as those who 
looked with bodily eyes at the sign which Moses fastened on the cross, 
lived bodily, so too those who look with spiritual eyes at the body of the 
Messiah nailed and suspended on the cross, and believe in him, will live 
[spiritually].’ (  ŴƀŶ ܒܐƀƆƞܐ ܒƣŴƉ ƗܒƟܐ ܕƤƀƌ ܘųܕܒ Ƣƀܐ ܓƍƄſܐ

Ŵƌܗ ƦſܐƌƢܓƘ̇ųܗܘܘ ܒ ƎſƢƀŶ ƦſܐƌƢܓƘܐ. ܢ ܕƍƃܐ  ܗƖܒƠܒ
 ƎſƢƀŶ ƦſܐƍŶܕܪܘ ƎƀƇſܐ ƎƀƀŶ ܒܐƀƆƞܒ ƁƆܐ ܕܐܬܬŷƀƤƉܐ ܕƢܓƘ̈ܕ

ųܒ ƎƀƍƊſųƉܘ ). 
749  Fid 80.1:  ܬܐŴƍƊſܗ Ǝſܐ ܕܬܪ̈ܬƤƙƌܕ ƦſܐƣܘƢƘ ŴƖƊƣܘ ŴƆܐƣ

 .ܗܝ
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man: body, soul, faith, divinity, so that faith is the mediator 
between divinity and humanity.750 Accordingly, Ephrem considers 
faith to be the eye which can see hidden things,751 and serves as a 
‘balance’ between the mind and thought.752 Ephrem uses some 
examples from nature to explain the significant role of faith. 
Having faith and trust in an ordinary physician and the medicine 
book, is a natural example that Ephrem uses to illustrate the 
healing aspect of faith. Although an ordinary physician can cause 
pain, the sick person still believes and trusts the doctor and the 
medical book to restore him to health. Likewise a blind person 
believes the physician can heal his sickness with an instrument, as 
an apprentice trusts his craftsman.753 A blind person cannot see 
light and the sun, but he has to take his fellows on trust when they 
talk about it.754 Ephrem says: ‘but if he were willing and believed, 

                                                      
750  Fid 80.2: 

  ܗܐ ܬƆܐ ܒƤƙƍܐ ܘƤƙƌܐ ܬƀƆܐ ƘܓƢܐ ܗܘ ܗƈƀƃ ܗܘ ŴƀƉܬܐ 
 .ܘܬܐܬƀƆܐ ܐܦ ܗܝ ܒܐųƆ  ܒŴƍƊſųܬܐ ܘܗŴƍƊſܬܐ

751  Eccl 24.2: ܐƦƀƐƃ ƦſŵŶ ܐƍƀƕ ųſƦſܐ Ƣƀܬܐ ܓŴƍƊſ̈ܗ ̇ . 
752  Fid 5.20: 

  ̇ܬܗܘܐ ܒų ܒƦܪƦƀƕܝ ܗŴƍƊſܬܐ ƐƉܐܬܐ
 .ܬŴƍƃܫ ܪƁƍƀƕ ܐűƀƣܐ ƟŴƕ ƎƉܒܐ ܘſųƘܐ

753  Fid 56.11-12: 
  ƞƉ ŴƍƉ̈ܐ ܕܐܢ ŴƇƊƆܗܝ ܕܕܐܢ Ŵƃܠ

ƈƃ ܐƣܕܪ ųƇƟ ܐƣƢƌܐ ܕƞƉ ŴƍƉ 
  Ɔ űƃ̈ܐ ܒƞܐ ƀƊƏܐ ƍƊƊƐƆ ƎƊſųƉܐ

 ŴƀƏܘƮƙƆܙƆܐ ƃ ƢƤƉܐܒƊƆ ųܐ
ųƆ ơƍƤƉ ŪŹ űƃ ܐſŴƄƆ ܐܦ ƢƤƉ ųƆ ƑܒƐܒƉ ŪŹ űƃ.  

ųƆ ƎƊſųƉ ƥƌܐ ƈƃܕ ųƉƦƌ ܐƆܕ ŴƍƉ  
 ̈ܕƍƊƊƏܐ ܕܒų ܐƀƏܐ ƢƟܐ ƢƙƐƆܐ

  ̈ܘܬƌܐ ܘƎƆ ƚƇƉ ܕƦƙƆ ƢƤƌܓŴƊܗܝ
 ̈ܘŴƍƊƊƐƆ ƋƇƤƌܗܝ ܕƆܐ ܕƎſ ܘƆܐ Ŵƣܐܠ

 ƑƀƘܘܐ ŴƠƙƏ Ɓƃ ܐƆ ܐųƆܘܗܝ ܕܐƮƙƏܘ]ŴƐƀƘܘܐ [  
 .ƈƕ ܒƢܗ ܕűƇſܗ ܗܘ

754  Fid 65.10: 
  ƢſųƍƆܐƈƀƄƉ ܐܢ ܒƞܐ ƀƊƏܐ 

ųƠƀƆܐ ܘܙƤƊƣ ܘܪƞƌܐ ܕƞƉ ܐƆ űƃ 
ơƙƏ ܐƞƉ ܐƊƆܗ ܕƦܒƤŷƉܕ ųܒƇܒ  
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just persuasion would enlighten his faith.’755 Ephrem advises 
everyone to have faith in God Who is capable of everything, and 
there is no reason to doubt. In this context the role of faith is not 
the healing of physical sickness, but rather protecting and healing 
man from the sickness of inquiry and investigation. 

Like oil, faith is compared to a ship on which one can travel 
into Scripture and the right understanding of God, as a ship can 
travel on the ocean.756 Faith is indeed better than a ship on the 
sea.757 Faith enables man to approach Scripture and God in the 
right way.758 Truth can be gained through experiment and faith. 

                                                                                                          
  ܕŴſŵŷƌܗܝ ųƠƀƆŵƆ ܘűƇſܗ ܕܗܘ ƤƊƣܐ

ųƆ ƢƉܐ ܕܐƍſܐƆ ŴƍƊſųƉ ܕŴŷƇܒ ƎƊſܐ ܐܢ ܗܘ ܕܗƆܐ. 
 Fid 65.13: 

  ŴƍƉ ܕƆܐ ƈŶűƌ ܕܐܢ ƦƉܪƣܐ ƀƊƏܐ
 ܕƗƊƣ ܘƆܐ ƦƇƊƆ ƢƤƉܗ ܕܒƤƌƢܐ

  ܕܨܒܐ ܕƌܐŴƌ ųƆ ƢƉܗܪܐ ܕܐƎƄſ ܗܘ
 ܗƊƃƎƊſܐ ƦƌܕƎſ ܐƍſܐ ܕƗƊƣ ܘƆܐ 

 .ųƇƠƆ ܕܐųƆܐ ܕƇƟܐ ܕŴƇſܕܗ ܐƢƃܙ ܕܗŴƌ ܒƢܝ
755  Fid 65.11: 

ơƐƕƦƌܐ ܕƢſŴƕ ܐܢ ܨܒܐ ƈƀƄƉ  
ƎƤƀܒ ƈƙƌ ŴܒƢܒ ƎƊſܐ ܗƆܘ ƗƊƣ̈ܕ  

  ܕܒƞܐ ܘƆܐ űƉܪܟ ܘܨܒܐ ܕܐܦ ƀƊƏܐ
 ŸƃƦƤƌ ܒƦܪ̈ܬƎſųſ ܒƍƀƖܐ ܘܬܪƦƀƕܐ

  .ܕܐŴƆ ܨܒܐ ܘܗƎƊſ ܐųƌܪܗ ŴƀƊƐƆܬܗ ƐƀƘܐ ܕƃܐŴƌܬܐ
756  Fid 69.6: ŴܒƦƄܐ ܪܕܝ ܒƙƆܕܒܐ ƅſܬܐ ܐŴƍƊſų̈ܒ ƅſܗܝ ܐ

ŷƇƉ̈ܐ ܒƊƆ Ʀƀܐƌܐ . 
757  SFid 4.73: 

  Źܒܐ ƅƆ ܗŴƍƊſܬܐ ƎƉ ܐƙƆܐ ܕܒܓƊſ Ŵܐ
Ɔ̈ܐƙƆܐ ƠƀƆܐ źƉ ųƆ ƎƀƆűƉܒųƆ ƎƀƖ ܕƆŴƤŷƉ Ǝſܐ ̇ ̇ ̈ 

  Ɔܐ ŹܒƖܐ ܗŴƍƊſܬܟ ܐܢ ܨܒƆ ƅƍƀܐ ƞƌܒܐ
ųƍƀܒƞƆ ܐƊſ ܐܬܐƌܐ ܕŷƇƊƆ ųƆ ܠƦƌ ƎƉ̇. 

758  Fid 65.12: 
Ƥܒ Ǝƍŷƌܐܦ ܐ Ǝƍŷƌܐ ƎƀƠƀŷƣ ܐƍƉŴ̈ܐƆܐ  

 ƎƍŶ ܐܦ Ǝƍŷƌܐ ƎƀƤƀܓƣ ܐƍƉܒܐƟŴƖ̈ܒ 
  ƀƊƏ̇ܐ ܗܝ ܬܪƦƀƕܢ ܕܬܨܕ ܒųܘ űƇſܐ ܘܬܒŴſƞܗܝ

ƎſƢŶܘܣ ܐƢƘ Ʀſܐ ܐƆܗܘ ܕ ƎƄſܕܐ 
 .ܐƆܐ ܕܐƥƌ ܒŴŷƇܕ ųƇƄƆ ŴƍƊſųƉ ƎƊſųƌ ܕƢſƢƣܐ
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However, man can gain divine truth, as much as God is willing to 
reveal, only through faith and its deeds,759 whereas experiment 
cannot approach divinity.760 In contrast to investigation, faith 
brings man nearer to God,761 it links humanity with divinity.762 

In order to benefit from divinity and its heavenly medicine it 
is necessary to have faith. Ephrem criticises the Pharisees and 
teachers who saw how Jesus healed sickness, but did not believe. In 
contrast, the crowds believed in Jesus. Commenting on the blind 
and dumb demoniac (Mt 12:22), Ephrem quotes Jesus where He 
said that the blind will see, and those who see will become blind (Jn 
9:39),763 and uses the healing of the blind and dumb demoniac as 
an example: ‘[the fact that] He healed him [the blind and dumb 
demoniac] and he could see and hear (Mt 12:22) is a symbol of 
those who have believed in Him.’764 Seeing the healing miracles 
does not necessarily affect people, but having faith in Jesus can 
achieve both spiritual and physical healing. 

The sinful woman (Lk 7:30f.) believed in Jesus as being 
‘Everything to everyone’ (ܗܘܐ ƥƌܐ ƈƄƆ ܡűƉ ƈƃ), and so her 
Healer: ‘He became a physician to her who believed that He is the 
                                                      

759  Fid 67.17: ܐƮܘܒűܕܒ ƈƀƄƉ ŸƠƘ  ܐƦƣŴƟ ƚƆܐƌ ܬܐŴƍƊſܕܗ
 .ܕƆܐ ƟŴƕܒܐ

760  Fid 36.17: 
 ܬܪƎſ̈ ܐŴƌܢ Ŵƃܪ̈ܐ ƤſƮƘܐ ܗŴƍƊſܬܐ ܐܦ ƍƀƐƌܐ

ܐܘ ƍƀƐƌܐ ƞƉܐ ųƆ ƚƇƉ ܕܐƎƄſ ܐܘ ܓƢƀ ܗƎƊſ ܐƥƌ ܒƢƤܪܐ 
 .ܐƦſܘܗܝ

761  Fid 72.2: ‘By faith he is brought near to you. For through inquiry 
you go far away from aid’. ( Ƣƀܬܐ ܓƞܒܒ ƅƆ ܒƢƟƦƉ ܬܐŴƍƊſųܒ
  .(ܐƦƌ ܗܘ Ŵƕ ƎƉ ơŶƢƉܕܪƌܐ

762  S. Fid 2.485: ܐųƆܐ Ʀƀܐ ܒƀƖܒƦƉ ܬܐŴƍƊſܐ ܗƤƌƢܒƆ . 
763  CDiat 10.8:  ܘܢܗ̇ܝ ܗܝŵŷƌ ܐƀƊƏܢ. ̈ܕŴƉƦƐƌ ƎſŵŶܘܕ . 
764  ƗƊƣܐ ܘŵŶܘ ųƀƏܘܐ :ųܒ ŴƍƊſܢ ܕܗŴƌܐܪܙ ܕܗ . The dumb, 

blind man who was possessed by a demon and brought to Jesus, was a 
symbol for the sickness of the People, as Isaiah 6:10: ‘The heart of this 
people has become dull, and their ears heavy and they have covered their 
eyes, lest they see with their eyes and hear with their ears’ (Isa 6:10; Mt 
13:15; CDiat 10.7:  ܐƊƕܕ ųܒƆ ųƆ Ɓܒƕܐ ܕܐܬƀƖƣܐ ƢƉܕܐ ƅſܐ

̈ܕƆܐ ŵŷƌܐ ܒŴƍƀƖܗܝ ܘƗƊƤƌ . ̈ܘŴƍƀƕܗܝ Ɨƣ. ̈ܘܐܕŴƌܗܝ ܐܘƢƟ. ܗƌܐ

̈ܒܐܕŴƌܗܝ . 
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One Who heals everyone’.765 Her faith contrasts with the faith of 
Simon the Pharisee. She shows her faith on entering Simon’s house 
by pouring oil, drying and anointing Jesus’ feet.766 

Faith needs to be constant, otherwise future hope is lacking. 
Even though a man is healed for a while, later he can become sick 
and suffer. In the context of the unclean spirit (Mt 12:43-45), 
Ephrem says: ‘Of what advantage is it to you if you are healed for a 
moment, but do not believe? For, if you are still in doubt after you 
are healed, something worse than the original pain may befall 
you’.767 

Approaching Jesus with faith, man might be healed not only 
physically but also spiritually. Faith also achieves, along with the 
perfect healing of soul and body, perfect faith in order to sustain 
health. Thus, Jesus rewards perfect faith, as Ephrem says about the 
healing of the blind man at Bethsaida (Mk 8:25): ‘when a little light 
had arisen in his eyes, a great light arose in his mind; his faith was 
made perfect within and his sight was crowned without’.768 Along 
with sight, the blind man’s faith was perfect and our Lord 
strengthened his weak faith ( ܬܐŴƍƊſųƆ ܢƢƉ ųƄƊƏ̇

 ƦƇƀŷƉ).769ܐ
                                                      

765  CDiat 10.10: ܐܘܗܘܐ ܐƀƏ ƈƃ ܐƏܐƉ Ŵſܕܗܘ ƦƍƊſܝ ܕܗųƆ . 
766  CDiat 10.8: ܗܝŴƇܪ̈ܓ ƈƕܐ ܕƇŶ Ʀܓƀƣܐ ųƀƖƉű̇ܗܝ ܒ ܘܗܘ . ̈

̇ܐƦƀŷƏܗ ܗܝ ܒƦ̇ . ųƀƖƉűܐ ܕƈƕ ܒƢƐܗƉ̈̈ܒŴƇƊܗܝ ŴŶܪ Ŵƃܬ ̈

̈ܘܐųƀŷƏ ܗܘ ܒŴƇƊܗܝ ƦƤſűƟܐ. ƊŹ̈ܐܬܐ ̈ . ŷƏܐ ܗܘ ƇŶ ƎƉܐ. ̇
̇ܘܗƅƘ ܐųƆ ųƀŷƏ ܕƆŴƕ ƎƉ ųƇſܐ ̇ . ƁŷƏ̈ ܓƢƀ ܪ̈ܓŴƇܗܝ ܒƖƉűܐ. ̇

ƠܒŴƣ ܗܝŴƇƉ ܒųſܐ̈ܘųźŶ Ǝ̈ . For more about the healing of the sinful 
woman see the exegetical section 2.1, New Testament. The parable of the 
two debtors, one of five hundred and the other of fifty, explains the 
relationship of Jesus to the sinful woman and Simon (Lk 7:41). Jesus 
forgave both, as a creditor annuls the debt of his debtors. 

767  CDiat 11.5: ܐƦƖƣܘܢ ܕƦƀƏܐƦƉ ܐ ܬܐܬܪܘܢ ܐܢƍƉܕ . űƃ
ܒƦܪ ܓƢƀ ܕƦƉܐƦƀƏܘܢ ܐܢ ܬܬƇƘܓŴܢ . Ɔܐ ƎƀƍƊſųƉ ܐƦƌܘܢ

  .ܕܒƃ ƎƉ ƥƀܐܒܐ ƀƉűƟܐ ܗܘܐ ŴƄƆܢ
768  CDiat 13.13: ܗܝŴƍƀƕ Ŵܪܐ ܒܓŴƕܗܪܐ ܙŴƌ ųƆ Ÿƌܕ űƃ̈ .Ÿƌܕ  ųƆ

. ܐܬܓƢƊܬ ܗŴƍƊſܬܗ Ɔ ƎƉܓŴ. ܒܐ ܒܓŴ ܬܪƦƀƕܗŴƌܗܪܐ ܪ
ƢܒƆ ƎƉ ܬܗŵŶ ܐܦ ƦƇƇƃƦƣܐ. 

769  CDiat 13.13. In CDiat 14.14, Ephrem refers to Mt 14-20, when 
Jesus was asked about His disciples’ inability to heal the possessed man 
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In the context of the blind man of Jericho (Mk 10:47-52), 
Ephrem refers to Jesus’ coming into the world to give sight and 
faith to the needy.770 Ephrem draws parallels between sight 
 Sight should be understood more .(ܗŴƍƊſܬܐ) and faith (ŵŶܬܐ)
spiritually than physically. Therefore, Ephrem says: ‘See, your faith 
has saved you (Lk 18:22). He did not say to him, it is your faith that 
has caused you to see’.771 Faith gives life to people who trust Jesus. 
The priority is man’s inner circumstance. If man is spiritually saved, 
then the physical healing will follow; likewise with the blind man of 
Jericho: ‘... that [faith] had first given him life, and then opening of 
his [physical] eyes’ (  ...ųƆ Ʀܒųſ ܐƀŶ ܡűƟŴƆܬܚ . ̈ܕŴƘ Ǝƃܘ
ƍƀƕ̈ܐ ).772 

Nicodemus (Jn 3:1-21) was not physically blind, but Jesus 
enlightened his inner eyes and mind when He explained the 
meaning of spiritual baptism to him. Jesus introduced him into 
faith (ųƆ ܗܘܐ űƊƆƦƉ Ǝſܬܐ ܗܘ ܕŴƍƊſųƆ), for his faith 
was weak. Faith can become perfect through the Names of the 

                                                                                                          
(Mt 17:14-18). The answer is that because of their lack of faith they were 
not able to heal (Mt 17:20): ܢŴƃܬŴƍƊſܪܘܬ ܗŴƕܙ ƈźƉ (CDiat 14.14). 

770  CDiat 15.22: ‘The light came into the world to give sight to the 
blind and faith to those who lacked it’ ( ܐƀƊƐƆܐ ܕƊƇƖƆ ܗܪܐŴƌ ̈ܐܬܐ

ܘƮƀƐŷƆܐ ܗŴƍƊſܬܐ. Ʀƌܠ ŵŶܬܐ ). 
771  CDiat 15.22: ܟƦƀŶܬܟ ܐŴƍƊſܗ ƋƆ ܝŵŶ . ųƆ ƢƉܐ ܐƆܘ

 .ܕܗŴƍƊſܬܟ ܐƦſŵŶܟ
772  CDiat 15.22: ܢƮſųƌ ƁܓƏ ŴܓƆܐ ܕƍƀƕܢ ܕƢƉ ܐŵŶ űƃ̈ . ܐƍƀƕ̈

ƎſŵŶ ƈƀƇƟ ܐƆ ܐܦ ƢܒƆܕ Ǝſܕ .ŴܓƆܐ ܕƍƀƕ ƅſܐ ƢܒƆܐ ܕƍƀƕ ܪųƌ̈ܐ ̈ .
ųƆ ܐŵŶƦƉ ܬܗ ܗܘܐŴƆ ܗܛƢƌܐ ܕܨܒܐ ܬܘܒ ܕƉܕ. 
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holy Trinity, which are fundamental at baptism.773 Faith is also 
required for the holy eucharistic communion.774 

Faith is not limited to God’s chosen People any more, but is 
open to gentiles alike who might believe in God and achieve 
complete healing through their faith. The gentiles are represented 
by the Syro-Phoenician woman. Through her faith her daughter 
was healed: ‘from afar your faith (Mt 15:28) healed your daughter 
in your house’ (Mk 7:30).775 

The woman with the haemorrhage (Mk 5:25-34) was afraid to 
approach Jesus, but she was encouraged to draw near to him 
because of her faith. The Lord recognized her will and faith and so 
went out to welcome her faith.776 

                                                      
773  Fid 18.3: 

  ܐܬܓƢƊܬ ܬƦƀƆܐƦſ    ܗŴƍƊſܬܐ ܘܐܦ
űƃܐ ܐܒܐܒ ܕƢܐ    ܘܒܒŶܘܪܘ ŸƀƇƣ̈ܐ ŴƍƊſܗ 

 Ǝƃ ܗܘ ƦŶƢƘ ܘܙܘܬܐƢƃ  ƗܐܪܒƆ ƍƘ̈Ǝƀ  
 .ܕܨƀƆܒܐ ܒƇƀŷܐ

 Fid 67.10: ƎƀƊƀƏ ųƊƣ̈ܘܢ ܐųſƦƆܕܬ űŶ ܪƦܒ űŶ 
ŴƊƖƊƆܕƦſܐ ܒŴƍƊſųܬܐ . 

 Also see Hebd 2.181: ܐŷƤƊܬܐ ܒŴƍƊſųܘܒ . 
774  Hebd 4.105: 

  ܒŴƍƊſųܬܐ ܐƏ ŴƆŴƃܒŴ ܗܝŴƐƍƆ̈ܒŴ ܐƀŶ̈ ܕųƌܘܐ
  ƘܓƢܝ ܕܗƌܐ ܬܬƇƘܓŴܢ ܘƆܐ

  ܒŴƍƊſųܬܐ ųƆ ܐƈƃܘܕ
 . ܐƈƃ ܒųܘܪܘŶܐ Ŵƌܪܐ

  
775  Virg 26.9:  Ŵܒܓ ƁƃܬƢܒƆ ƦƀƏܐ ܗܘ ܐƠŶܪܘ ƎƉ ƁƃܬŴƍƊſܗ

ƁƃƦƀܒ. 
776  Virg 34.1: 

ƈƃ ܐƢƊƆ ܘܒƢƟܗܘܬ ܕܬ ƦƇŶܕ ųƉ̇ܕܕ  
̈ܐܬƆܒܒƎƉ Ʀ ܗܘ ƇƉܒƀźŷƆ Ūܐ ̇  

ųܐ ܗܝ ܕܬܨܒܐ ܒƀܕܨܒ ƥܐܪܓ ųƍƀܒƞ̇ܒ ̇  
ŴƍƊſųƆ̣ܬܗ ܐƟƦƏܒƈ ܐܬܘűƕ ܕܗܘ ܨܒܐ ̣ ̇ ̇  

̇ܕųƉ ܪܕܐ ܘŴŶܒų ܬƑƀƃ ܗܘܐ ̇  
ųƤܗܘܬ ܕܐܘܒ ƦſűŶ ųƉụ̋ܒ ̇  

ųſܕܐܪܕ ųܒŴŶܐ ܕƖܒƍ̇ܘܒ.  
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Thus, to be healed, faith is required. The heavenly Medicine of 
Life and His spiritual physicians are waiting to see the faith of the 
spiritually sick people to heal their bodies and souls.777 The sinners 
are encouraged to ask for healing faithfully through real 
repentance, prayer and fasting.778 

5.3.3.5 Prayer  
Prayer (ܬܐŴƆܨ) is explicitly related to healing in only a few 
passages. The faithful can be healed through prayer not because it 
is a magical manipulation of the holy divinity, or asks for material 
possessions or reward; but because right prayer directs and corrects 
the whole of man’s attitude towards his Creator, makes intercession 
and pleas spiritually for divine mercy, as well as gives thanks and 
praise for the splendour of the Lord’s deeds and His majesty. The 
whole process of salvation and the healing of humanity did not 
start because of man’s prayer, but because of God’s compassion. In 
Virg 26.10, Ephrem refers to the resurrection of the widow’s son in 
Nain (Lk 7:11-17). Ephrem compares the way Jesus reacted 
towards the widow’s son to God’s universal attitude towards 
humanity. As the boy was physically dead, so too, the whole world 
was spiritually dead. Jesus revived him ‘without entreaty’ ( ܐƆܕ
ܘܕƆܐ ) ’as He saved creation ‘without prayer ,(ܬƦƙƤƃܐ
 :(ܨŴƆܬܐ

ƦƇƉܐܘ ܐܪ ƁƄƆ ܐܦ ƁƄƀܒŴŹ  
 ̣ ƦƀƉܐ ܘܒƦƀƉ ƁƃƢܐܕƊƇƕܐ

  ̣ܒƁƃƢ ܕƎſ ܗܐ ƀŶܐ ܕƆܐ ܬƦƙƤƃܐ
 ̣ܘܕƆܐ ܨŴƆܬܐ ܒƦſƢܐ ƠſƢƘܐ

 Ɔܐ ܒŴƖܬƢƟ Ɓƃܬܗ ܗܘܬ ƆܐƀƏܐ
ƎƟƢƙƆ ܗƦƍƃܬܢ ܐܪŴƆܐ ܨƆ ܘܐܦ 

                                                      
777  I Serm 6.447: 

  ̈ܐŴƏܬܐ ܐųſƦſܘܢ ܕƍƊƆŴŶ ƈƕ ƎƀźƀƙŶܐ
 ܕƤƙƌܐ ܘƘܓƢܐ ̈ܕƢƠƕܐ ܕƀŶܐ ƎƀƍƀƖŹ ܐŴƀƏܬܐ

  ܐܘŴƀƏܬܐ ܪܘƦƀƍŶܐ ܕƤƙƍƆܐ ܘƘܓƢܐ ƉܐƀƏܐ
ƅƆ Ǝƀܒųſ ƦƀƖܐ ܕܒƊƇƃܘ ƅƆ ƎƀƖܬܐ ܬܒŴƍƊẛܗ ̇.  

778  I Serm 7.81: ſƦܢ ܒŴƏܐƦƌܐ ܕƀźŷƆ ܐƢܒƏ Ʀſܕܐ ƈƕ̈ ܬܐŴܒ
̈ܘƐƄƊƆܐ ܘŴƇƖƆܒܐ ܕŵƌܕܕŴƟܢ ܒŴƍƊſųܬܐ ̈ . See also S. Fid 2.489; IV 
Serm 1.479 and the next three sections. 
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ųƀŶܘܐ Ʀŷƌܘ ܕųƆ ܗܝŴƍƃܐ ܗܘ ܐܪƊŶ̈̇ܪ 
 .ƊƇƖƆܐ ܘƊƀƇƖƆܐ

Blessed are you, too, o widow, 
for the world was dead, and your son was dead (Lk 

7:11-17). 
But your son revived without entreaty, 
and without prayer creation was saved. 
Your wailing did not summon the Physician, 
nor did our prayer make our Saviour bend down. 
Mercy made him condescend - the one who came 

down and gave life 
to the world and to the youth. 

Virg 26.10 

Thus, Jesus’ salvation and healing of humanity is not a reward 
or result of human prayer, but of His mercy, compassion and love 
towards us, as towards the dead boy whose mother did not pray for 
him. Even though it was not her prayer, or man’s prayer that 
caused the Lord to act as the Physician, prayer still has a significant 
role in the religious context, and in the process of healing. Prayer 
has spiritual power. A good and right prayer can be the medicine of 
life, whereas wrong prayer is considered to be a fruit of sin.779 

In Dom 41, Ephrem speaks about the power of humility 
 that contrasts with pride: ‘whenever pride caused (ŴƄƀƄƉܬܐ)
divisions in the nation, humility through its prayer repaired their 
divisions’.780 This refers to Moses’ time when the People rebelled 

                                                      
779  Iei 1.7: 

ƎƉܘܢ ܨܘųܐ ܒŵŷƌܐ ܘƦſŵŷƉ ܬŴƉűܒܐ ܒƦƃ Ǝſܕ ƎƆ ܘܘܢųƌ̈ 
  ŴƣƢƘ̈ ܓƦƃ Ƣƀܒܐ ܒƦƀ ܨܘƉܐ ƞƆܘƉܐ ܘܒƦƀ ܨŴƆܬܐ ŴƆƞƆܬܐ

 ܓܒŴ ܓƞƆ ƢƀܘƉܐ ܘܐƞƆ ŴƀƇƏܘƉܐ
̈ܪŴƀƕ ܨƊſܐ ܘܐ   ̈ܪܓŵܘ ܨƊſܐ̇

 ̈ܐƦſ ܨŴƆܬܐ ܕƦƀźŶܐ ܗܝ ܘܐƦſ ܬܘܒ ܕƀŶ ƋƏܐ ܗܝ
ųƤƙƌܐ ܕƉܘƞܒ ƁŶܝ ܐŵŶܐ ܕƉ ƅſܐ ƎƉܘƞܐ ܒűŷƌ ܢƢƉ̈ ̣. 

780  Dom 41:  ܬ ܗܘܬűܒƕ ܐƊƖܐ ܒƦƕ̈ܬܐ ܬܘܪŴܕܪܒ Ƣƀܝ ܓƦƉܐ
ŴƄƀƄƉ̇ܬܐ ܒŴƆƞܬܗ ܬܘܪƦƕ̈ܗܘܢ ƀƏܓܐ ܗܘܬ . After the long 
excursus about the conversion of Saul, Ephrem returns again to the pride 
of Simon the Pharisee: ‘The one who used humble words with Paul, his 
persecutor, used the same humble words with the Pharisee. Humility is so 
powerful that even the all-conquering God did not conquer without it’ 
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against Moses and God. Ephrem emphasises that actually God 
does not need anything to save His people, but because of the 
‘stiff-necked nation’ He ‘found Himself in need of Moses’ 
humility’. So Moses through his humility in prayer moved God to 
bind up the nation’s wounds. Likewise, Jesus humiliated himself, 
fasted and prayed to cleanse the defilement of the first Serpent on 
the one hand, and to show that every human being needs to pray 
and fast.781 As man’s sin alienates human beings from God so that 
they become spiritually sick, so too man’s prayer reconciles them 
with the Lord and restores them to health. Prayer has the power to 
bind and loose, as well as to destroy and save.782 For example, 
concerning Nisibis, Ephrem says; ‘your inhabitants’ prayer was 
sufficient to save you; not because they were just, but because they 
were penitent.’783 Prayer has the power to open and close 
heaven.784 Therefore, right prayer can be a ‘treasure of medicine’ 
̈ܨŴƆܬܟ ƍƊƊƏ ƦƊƀƏܐ) ). Prayer and fasting are two spiritual 
eyes that serve as baptism for the forgiveness of sin.785 

                                                                                                          
(Dom 41: ܐƇƠܒ ŸƤŶܕܐܬ Ǝſ̈ܗܘ ܕ ̇ųƘܣ ܪܕܘŴƆŴƘ Ƌƕ ܐƄƀƄƉ ̈ . ܗ̣ܘ

̈ܐܬƤſƢƘ Ƌƕ ŸƤŶܐ ܒܒƇƟ Ʀƍܐ ƦƄƀƄƉܐ ̈ ̈ . ųƇƀŶ ƁܓƏ Ǝſܐ ܕƍƃ̇ܗ

̣ܕܐܦ ܐųƆܐ ܙƃܐ ƈƃ ܒƆ ųſűƖƇܐ ܙƃܐ. ܕŴƄƀƄƉܬܐ ̇ ̇ ). 
781  Eccl 13.21-25: 

ƕƅƄƉܕܐܬ ƈźƉ ܐƇƃ ƎƉ ƁƇ  
 .Ŷ̇ܒƎſƮ ܗܐ ƕܒűܘܗܝ ƕܒűܐ ܐܦ ƕܒűƀܐ

  ơƀƤƘ̣ ܗܘ ƢƣܒƏ ƅܓƘ Ɓܐܪܗ ƀŶܐ ܕܐܒܐ
Ɔܕ ƈƕ ܢƢܓƘ ܟűܒƕ ܗܐ ƎƊŷƘܝܕųſƦƤܒ. 

  ܨܡ ܓƢƀ ܐųƆܐ ܨܘƉܐ ܕܐŴƤƌܬܐ
̈ܨŴƆܬܐ ܕƕܒűܐ ܨƗƊƣ ƁƆ ܨŴƆܬܐ ̇ ̇ ̣ ̈. 

ƎƆ Ƌܬܪܓ ƅƉܐ ܗܝ ܨܘƍƉܬܟ ܕŴƆܨ  
 .ܕܨܘƅƉ ܕƘܓƢܐ ܗܘܐ ܨŴƆܬܟ ܕƘܓƢܐ ܗܘܬ

  ̇ܨܘƢƙƃ ƅƉ ܗܘܐ ܨܐܬܗ ܕſŴŶܐ ƀƉűƟܐ
ƎƤƙƌܐ ܕƦŶŴƣ ƦƘܪܐ ܕܨܪŴƃ ܬܟ ܗܘܬŴƆܨ. 

782  Haer 4.13: ƁŶܒ ܘܐƢŶ ųƇƀŶܬ ܕƢƣܬ ܘƢƏܬܐ ܐŴƆ̣ܨ ̇ ̣ ̣ . 
783  Nis 3.5: 

  ܐ ܕŴƊƕܪŴƙƆ ƦƠƙƏ ƁƄſ̈ܪƁƄƍƟܨŴƆܬ
Ǝƀܒſܐ ܕܬƆܐ ƎƀƠſܐ ܗܘܐ ܕܙܕƆ. 

784  Iei 9.13: ŴŶƦƘܘ ܘűŶܐ ܐƀƊƤƆ ܬܐŴƆƞܕܒ. 
785  Abr Kid 4.1: 
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5.3.3.6 Fasting  
Although fasting (ܐƉܨܘ) contrasts with eating and food, actually 
in their nature both of them are pure and fine. Eating and food are 
not defiled, if they are balanced.786 While it is natural to eat, it is 
supernatural to fast, or as Ephrem says: ‘it is according to nature to 
eat, [but] according to free will to fast’.787 If eating and drinking are 
not balanced, they affect the body, as fire and flame affect wood; 
                                                                                                          

ƦŶƞƌܒܐ ܕܐܬƏ ƅƀܒŴŹ  
 ܕܨܘƅƉ ܓŵܐ ܕŴƕܕܪƌ̈ܐ

̈ܨŴƆܬܟ ƍƊƊƏ ƦƊƀƏܐ ܬܪ̈ܬƅƀƍƀƕ Ǝſ ܗܘŴƊƖƉ ƅƆ ƎſܕƦſܐ  ̈ ̈

 .ܕƀƏŴŶܐ
 See also Abr Kid 5.22: 

ƅƀƍŶƞƌ űŶ ƅſܐ Ŵ̈ܗܒܒ  ƉܘƞƆ ܪܐųƣܗܘܐ ƦܒƞƉ ܐ  
̈ܘŵƆܕƦƟܐ ܨŴƆܬܐ   ܘƌƮƕŴƏ Ƌƕܐ ܕųſƮƃܐ    ̈

̈ܪܗܛ ܬܘűƊƆܐ ܕƊƀƇŶܐ ̣. 
 See further Haer 11.14: ܗܘܘ ŴƇƙƌ ܐƏܬܗ ܕܐŴƆƞܐ ܕܒſܘűƌ̈ܘܗ . 

SFid 2.489: ܬܐŴƆܬܐ ܗܝ ܘܨŴƍƊſܗ … 
 Haer 18.2: 

ƎƌŴƃƦƌ Ǝſܕ ƦſܐƀƇƉܕ  
  Ɗƃܐ ƈƟ ƈƀŷƉ ܒŴƖܬܐ

 ̣ܕųſƮƃܐ ܗܐ ƥƠƌ ܒų ܘܒűܪܗ
  ̇ܘܪƀƉ̈ܐ ܕܨŴƀƆ ܗܐ ŴƙŷƏܗܝ

  ܒųƇƠܘܢ ܗܐ ܪƀƉ̈ܐ ܐܪŴƀƉܗܝ
 ŶܓƮƀܐ ܪܗŴƉűƟ ŴŹܗܝ ܒƞܘųƉܘܢ

  ƀƊƏ̈ܐ ܙƢƉܘ ܗŴƇƆ ܘųƊƃܘܗܝ
 ƀƤƘ̈ܓܐ űƣܘ ܓܐܪ̈ܐ ܕܨŴƆܬܐ ܘܐܬŴƃܪ

ųƆ ƎƀƉܐ ܘܪƀƉ̈ܪ ųƆ ƎſܐƇƉ ܐƮƀܓŶ ųƆ Ǝƀƃܐ ܗܘ ܙųſƮƃ. 
 II Serm 4.151: 

ƈƕܝ̇ܗ ܘ ƚƆܢ ܗܘܐ ܐƢƉ  ܐƆܕ ƋſƢƌ ƎƇƟ ܬܐŴƆƞܒ  
 .ŴƠƏܒųƌ ƎƇܘܐ ܘƢƠƌܘܒ  ƗƊƤƌ ƎƍƉ ƎƇƇƊƉ ܕƆܐ

 IV Serm 1.479: 
  ƍܐƊƊƏ̈ ܘܨܗſܐ ܘƍƙƃܐ  ƢŹŴƍƆܟ ŴŶܪܒܐ ܐŴŶܕ

 .ܒŴƆƞܬܐ ƇƀŶܐ ܕųſܒܐ    ܬܘƍƇƃܐ ܘܗŴƍƊſܬܐ
786  Fide 79.7: 

  ųƆ ܐܒƉ űܐܒű ܘŴƆ  ܒųƌűƖ ܘƑƖƆ ܨܘܡ ܬܘܒ
 .ܘƘܐƎſ ܕƎſ Ǝƀƃ̈ܬܪ ܓƢƀ ܘܨܘƉܐ ƉŴƖŹܐ  ܒܐܘƇƃܐ ܨܘƉܐ

787  Iei App 4.4: ܠŴƃܐƌܐ ܕƍƀƃܘܡ ܗܝ ܕƞƌܐܪܘܬܐ ܘܕŶܗܝ ܕ . 
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and so they disturb the mind and defile it.788 Eating can be a sign of 
gluttony. Through eating man’s fall was caused. Jesus healed the 
gluttony by His fasting (ܬܐŴŹŴƏܐƆ ųƉܘƞܒ ƁƏܕܐ). When 
Jesus was fasting, Satan confronted and tempted Jesus with bread, 
the symbol of gluttony, as he tempted Eve with the fruit. In this 
context, Ephrem says: 

 ƊŷƆ̣ܐ ܗܘ ܕܒƖܐ ̣ܓܐܪܐ ܕܒűƣ ƅܐ
 ܪܐܙ ŴƍƖſܬܐ ܕŴƆܬ ܐܕܡ

ƈƃ ܘ ܙܐܢųƆ ųƀƐƌ ܐ ܗܘƊŷƇ̇ܒ ̇ 
 ܕܐƁƏ ܒƞܘƆ ųƉܐŴŹŴƏܬܐ

 ---- ƍźƏܐ ---- 
 ƌƦŶܐ ƅƀƊƏ ܗܘܐ ----̈ܬűƀƊƆܘܗܝ 

 ƀƉ̈ܐ ܒƍźƠܐ ƚƇŷƣ ܗܘܐ
̈ܕƆܐ ܨܒܐ ܕƃ ƎƙƇŶƦƤƌܐƘܐ

̣. 
The arrow he shot at you was the bread for which he 
asked, 
symbol of the greed of Adam. 
With bread he tempted the Sustainer of all, 
Who by His fasting healed gluttony. 
---- Satan ---- 
His disciples ---- the Bridegroom was reclining 
He Who did not want to change stones 
changed water at Cana (Jn 2:1-12). 

Virg 14.11 

Since the human body is weak and human nature sick, Satan 
saw Jesus as a man and tried to tempt Him; but Jesus defeated the 
Evil One by fasting.789 Jesus fasted and prayed for He was born as 

                                                      
788  Iei App 1.9: 

 ƙƆܓƢܐ ܗųƇƣ ƎƃܒƦƀܐ  ŴƍƆܪܐ ܕƐƉܓƎƀ ܐƑƀƟ̈ ܒŴƉűܬ
  ܝŴƤŶ̈ܗ Ƣźƕ̈Ǝſ ܗܘ ųƆƦƤƉܒ  ܬƍƌܐ ܐƅſ ܘƀƠƣܐ ܒܐܘƇƃܐ

ŸƆ̇ܘܕƎſ ܐƌܘųƆ űƀܬܐ ܒŴſƢƏ. 
789  Virg 14.13: 

  ƢſƢƉܐ ܘ̇ܗ ܘƇ ƋƟܐƦƤƟ Ɖ̈ܗ
ƈܒƟŴƆ ܢƢƉ ܐ ܘ̇ܗƊƀƐܒ 

ƗẒ́ܐ ųܓ̣ܘܐܬ ܒƥƀܒƆܝ ܕųſŵŶܕ Ūƍ  
 Ƙ̣ܓƢܐ ƇƀŷƉܐ ƍƀƃܐ ųſƢƃܐ
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a man, and through His fasting He cleansed the defilement of the 
first Serpent.790 Eating gives energy and power to the body, 
whereas fasting strengthens the spirit.791 With His fasting, Jesus 
showed us the ‘power hidden in fasting’ ( ܐƐƃܐ ܕƇƀŶ
 Fasting cleanses the soul and serves as wings with 792.(ܒƞܘƉܐ
which the faithful can fly to meet God in heaven.793 

Ephrem considers fasting to be a teacher (ܐƍƙƇƉ) that 
teaches one how to fight, just as Jesus’ fasting shows us how to fast 
and defeat the Evil One. In the context of healing, Ephrem does 
not describe how and from what to fast, but he mentions eating 

                                                                                                          
ƈƃܐ ܘܐܬܬƍſŵƆ ųƆ ܐƤƀܝ ܒųſŵŶ

̇
  

  ̣ܘ ܐܕܡ ܕܐܙܕƁƃ̇ܕܙƍſܐ ܗܘܐ ܕܗ
  ܪܒܐ ܗܝ ܒųܬܬܗ ܕܒƍſŵܐ ܕܒų ܙƃܐ

 .Ỵ̂ܒƢſƦŶ Ʀܘܬܗ
790  Eccl 13.21-25: 

ƕƅƄƉܕܐܬ ƈźƉ ܐƇƃ ƎƉ ƁƇ  
 .Ŷ̇ܒƎſƮ ܗܐ ƕܒűܘܗܝ ƕܒűܐ ܐܦ ƕܒűƀܐ

ƁܓƏ ƅܒƢƣ ܗܘ ơƀƤƘ̣  
  Ƙܐܪܗ ƀŶܐ ܕܐܒܐ

  ܕƎƊŷƘ ܗܐ ƕܒűܟ
 .ƘܓƢܢ ƈƕ ܕƆܒųſƦƤܝ

  ܨܡ ܓƢƀ ܐųƆܐ ܨܘƉܐ ܕܐŴƤƌܬܐ
̈ܨŴƆܬܐ ܕƕܒűܐ ܨƗƊƣ ƁƆ ܨŴƆܬܐ ̇ ̇ ̣ ̈. 

 ƅƉܐ ܗܝܨܘƍƉܬܟ ܕŴƆܨ ƎƆ Ƌܬܪܓ  
 .ܕƘܓƢܐ ܗܘܬ ܕܨܘƅƉ ܕƘܓƢܐ ܗܘܐ ܨŴƆܬܟ

  ̇ܨܘƢƙƃ ƅƉ ܗܘܐ ܨܐܬܗ ܕſŴŶܐ ƀƉűƟܐ
ƎƤƙƌܐ ܕƦŶŴƣ ƦƘܪܐ ܕܨܪŴƃ ܬܟ ܗܘܬŴƆܨ. 

791  Dom 15: ܐƢܓƘ ƎƊƤƉ ܐƇƄƉ ܐŶܪܘ ƎƊƤƉ ܐƉܨܘ. 
792  Iei 1.1: ƈƃ ܐƃܐ ܙƉܘƞܐ ܒƐƃܐ ܕƇƀŶ ܝŴŶ ܗܘ ƎƆ̇ . 
793  Iei 1.2: 

ų̈ܒ ƎƆ ܨܘƉܐ ܓƙܐܒƅſƢ ܗܘ ܕſ... ̇ܨܘƉܐ ܒƀƐƄܐ ƢƉܩ Ƥƙƌܐ  ̈  
  ƀƙƣ̈ܐ ܕܒųܘܢ Ƣƙƌܚ ܨܐܕܘܗܝ

In Abr Kid 4.1, fasting is described as the ‘treasury of help’: 
ƦŶƞƌܒܐ ܕܐܬƏ ƅƀܒŴŹ  ܐƌ̈ܕܪŴƕܐ ܕŵܓ ƅƉܕܨܘ 

̈ܬܪ̈ܬƅƀƍƀƕ Ǝſ ܗܘƅƆ Ǝſ  ̈ܨŴƆܬܟ ƍƊƊƏ ƦƊƀƏܐ ̈  
 .ŴƊƖƉܕƦſܐ ܕƀƏŴŶܐ
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( ƉŴƖŹܐ -ƇƄƉܐ  -ܐܘƇƃܐ  ), drinking (ܐƀƠƣ)794 and wine 
 795 However, Fasting is not just from food, but also from.(ƢƊŶܐ)
wrong thoughts; as well as our mouth, our heart needs to fast 
rightly.796 As there is a difference between prayer and prayer, so too 
there is a difference between fasting and fasting.797 The right fasting 
illuminates truth (ܐƦƣŴƟ) and rejects error that has grown strong 
in the fallen world,798 and it strengthens man’s weakness.799 Fasting 
can serve as ‘oars’ (ܐƠƀƆ̈ ) to save and pull man from the 
destruction of this world, as the Ninevites performed pure fasting 

                                                      
794  Dom 15; Fid 79.7; Iei App 1.9. 
795  Parad 7.18; cf. Haer 18.2: 

 ܕƀƇƉܐƦſ ܕƊƃ ƎƌŴƃƦƌ Ǝſܐ ƈƟ ƈƀŷƉ ܒŴƖܬܐ ܕųſƮƃܐ
̇ܗܐ ƥƠƌ ܒų ܘܒűܪܗ ܘܪƀƉ̈ܐ ܕܨŴƀƆ ܗܐ ŴƙŷƏܗܝ ܒųƇƠܘܢ ̣ 

 ܒƞܘųƉܘܢ ܗܐ ܪƀƉ̈ܐ ܐܪŴƀƉܗܝ ŶܓƮƀܐ ܪܗŴƉűƟ ŴŹܗܝ
ƀƊƏ̈ܐ ܙƢƉܘ ܗŴƇƆ ܘųƊƃܘܗܝ ƀƤƘܓܐ űƣܘ ܓܐܪ̈ܐ ܕܨŴƆܬܐ  ̈

 ܘܐܬŴƃܪ
ųƆ ƎƀƉܐ ܘܪƀƉ̈ܪ ųƆ ƎſܐƇƉ ܐƮƀܓŶ ųƆ Ǝƀƃܐ ܗܘ ܙųſƮƃ. 

796  Iei 1.6: 
 ܗŴƌ ܨܘƉܐ ƍƙƇƉܐ Ɔ ƚƇƉܐܬźƀƆܐ ƮƣܒŴܗܝ ܕܐſܓƌŴܐ
  ܐܬƢƟܒŴƆ Ŵܬܗ ܘŴŹŴƇƉ ܘܐܬŴƙƇſ ܬƦƃܘƣܐ ܕŴƘܪƍƣܐ

ƎܒƆ ܘܡ ܐܦƞƌܘ ƎƉŴƘ ܘܡƞƌܕ ƎƆ űƠƘ ܗܐ 
Ɔ̇ܐ ƞƌܘܡ ƊŷƆܐ ܘƌƢƌܐ ܒƦƀƌƢƊܐ ܕƐƃܐ ܒŴƉ ƋƏ ųܬܐ 

 ƀƐƃܐ
ųܗܓܐ ܒƦƌܐ ܕƀŶ ƢƉܐƉ ƎƆ ܒųſܐ ܕƢƃŴܒƆ ܐƉܘƞܕܐ ܒŴƌ̇ ̈. 

797  Iei 1.7: 
Ɖűܒܐ ܒƦƃ Ǝſܕ ƎƆ ܘܘܢųƌ̈ƎƉܘܢ ܨܘųܐ ܒŵŷƌܐ ܘƦſŵŷƉ ܬŴ 

  ŴƣƢƘ̈ ܓƦƃ Ƣƀܒܐ ܒƦƀ ܨܘƉܐ ƞƆܘƉܐ ܘܒƦƀ ܨŴƆܬܐ ŴƆƞƆܬܐ
 ܓܒŴ ܓƞƆ ƢƀܘƉܐ ܘܐƞƆ ŴƀƇƏܘƉܐ

 Ʀſܐ ܗܝ ܘܐƦƀźŶܬܐ ܕŴƆܨ Ʀſܐ ܐƊſܘ ܨŵܐ ܘܐܪܓƊſܨ Ŵƀƕ̈ܪ ̈ ̇

 ̈ܬܘܒ ܕƀŶ ƋƏܐ ܗܝ
ųƤƙƌܐ ܕƉܘƞܒ ƁŶܝ ܐŵŶܐ ܕƉ ƅſܐ ƎƉܘƞܐ ܒűŷƌ ܢƢƉ̈ ̣. 

798  Iei 1.12: ܩ ܒŴƙƌܐ ܘƖܒƌ ܐƉܘƞܐ ܒƦƣŴƟ ŴܒƠƕ̣ ܐŶܐܘܪƆ ų̇
̈ܕܐܘƌܐ . 

799  Iei 4.4:  ܬܐŴƀƘƢƆ ܐƢƟ ܐƍƣܪűƉ ܐƉܬܐ(̇ܗܐ ܨܘŴƍƖſ(  
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and were saved.800 Thus, man’s fasting needs to be real and true in 
order to defeat error.801 

Ephrem explicitly attributes healing terminology to fasting. He 
considers fasting to serve as a ‘healer’ (ܐƍƀƏܐƉ) that possesses a 
heavenly medicine (ܗܝŴƍƊƊƐ̈ܒ ). Referring to Moses’ time, 
fasting descended from mount Sinai to restore the wounded camp: 
‘it healed the hidden pains of the soul and bound up the great 
wound of the mind’. Fasting supported God’s People when they 
fell in the desert. Ephrem describes ‘good fastings’ (ܒܐŹ ܐƉ̈ܨܘ ̈ ) 
as ‘medicines’ (ܐƍƊƊƏ̈ ) that God provides for the faithful.802 
Moses rejected the Egyptian’s ordinary medicine, for he had to deal 
with spiritual pain that needs a spiritual medicine, namely fasting. 
His own fasting on mount Sinai is illustrated as a ‘fasting of 
atonement’ (ܐƀƏŴŶܐ ܕƉܨܘ), and the ‘fastings’ (ܐƉ̈ܨܘ ) of the 
People served as ‘medicine’ (ܐƍƊƊƏ̈ ) for those who were 
wounded by the golden calf.803 

                                                      
800  Virg 47.1:  ܐƆŴƕܐ ܕƀƃܐ ܕƉܐ ܨܘƍܪ̈ܒŴƟ Ŵܒųſܐ ܕſŴƍƀƌ Ŵ̈ܬܒ ̈

̈ܕƀƃܐ . Virg 47.19: ŴƀƆܐ ܘܕƠƀƆ ܐƉ̈ܗܘܘ ܗܘܘ ܨܘ ̈ . 
801  Virg 40.8: 

  ܨܘųƌ ƎƉܘܐ ƦƣŴƟܐ ܘųƣܪܢ Ƣƣܪܐ ܬܘܒ
 ܕܨܘƉܐ ܐܦ ųƣܪܐ ܕŪƀƐƉ ƁƀƕŴŹ ܗܘ ܕܐƦƌ ܗܘ Ʀŷƌܬ

ƦƙƆܐ. 
 
802  Iei 4.1: 

  ̈ܗŴƌ ܨܘƉܐ ƉܐƍƀƏܐ Ŵƕ ƋŶƢƌܕܪŴƌܗܝ ܘűŷƌܐ ܒŴƍƊƊƐܗܝ
ƀƏ ܪŴŹ ƎƉ ܗܘܐ Ʀŷƌ Ƣƀܐ ܗܘ ܓƉܐ̣ܨܘƦƀŷƊƉ ܐƦſƢƤƊƆ Ɓƍ  

Ɛƃ ܐܒܐƃ ƁƏ̈ܘܐƀ̈ܐƍƀƕܐ ܪܒܐ ܕܪƢܒƦƆ ųܒƞƕܐ ܘƤƙƌܐ ܕ 
̇ܨܘƉܐ ƦƆŴƙƊƆ ųƄƊƏܗ ܕܗܘ Ɗƕܐ ܒűܒƢܐ ̇  

Ʀƌ̈ܠ Ŵƣܒŷܐ ƊŶƮƆܐ ܕܨܘƉܐ Źܒܐ ܗܘܘ ƎƆ ܐƍƊƊƏ ƅſܐ ̈̈. 
803  Iei 10.4: 

 ŪƖƆƦƉ ܐƢſŴƕ ܐƊƕ ܗܘܐ ܗܘ ƚƤƃƦƉ ܪܐŴźܐ ܒƣŴƉ űƃ̇

 ܗܘܐ
 ƣŴƊƆܐ ܕƎſ ܨܘƉܐ ܕƀƏŴŶܐ ܘƊƖƆܐ ܒƊƐܐ ܕƢƃƦƘܘܬܐ

  ƣŴƉܐ ŴƆܬ ܪƉܐ Ɗƕܐ ŴƆܬ ƕܓƇܐ
 ܪܘŶܐ ܒܓƣŴƉ Ŵܐ ܘƆܓŴƀܢ ܒܓƊƕ Ŵܐ

ŴƀŷƉܐ ܐܬƇܓƖܐ ܕܒƀƖźƆ ܐƍƊƊƏ ܐƉ̈ܗܘܘ ܨܘ ̈ ̈. 
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Beside Moses’ fasting, Daniel’s fasting is also significant. For 
as he fasted, he received divine help. The lions feared ‘the fragrance 
of his fasting’ (ųƉܐ ܕܨܘŷſܪ), and the angel caused the lions to 
fast.804 Finally, in the context of Jonah, the Ninevites’ fasting is 
described as the ‘glorious medicine’ (ܐŷſƞƌ ܐƊƏ ܐƉܘƞܒ) 
through which Jonah ‘healed the sickness of the town’ ( ܐƌܪܗŴƃ
ƁƏܐ ܐƃƢƃ805.(ܕ 

5.3.3.7 Repentance 
The medicine of repentance is heavenly medicine that comes down 
from high to forgive sinners.806 The heavenly medicine cannot be 
bought with any price, and no one is able to pay for it, but with 
repentance. According to Ephrem, repentance causes the Lord to 
be merciful. If someone repents, one drop of mercy annuls the 
book of his debts.807 The divine mercy is medicine and it is free, so 
                                                                                                          

 See also Iei 10.6: 
ƍƊƊƏ̈ܐ ܕƞƉܪƎƀƤſƢƘ Ǝſ ܐŴƌܢ ܐܘƍƉܐ ܕܬƎſƢſųƉ ƎƉ ܐŴƌܢ ̈ 

Żƣ ܐƆܐ ܐƢܓƘܐܒܐ ܗܘ ܕƃ ŴƆܐ ܕƍƊƊƏܐ ܕƦƊƀƏ ܐƣŴƉ ̈

 ܕƤƙƌܐ
 ƥƍƃܘ ƎƉܗܘܐ ܬ ƢŶܐ ܘܐܘųƆܪܗ ܕܐŴŹ ƁƍƀƏ ܪŴźƆ ųƆ ơƇƏ

 ܘܐƦŶ ܗܘܐ
ƦſܐƀƐƃ ܗܘ ƎƀƏܐƉ ܐƤƙƍƆܐ ܕƍŶܐ ܪ̈ܘƮƠƕ. 

804  Iei App 2.2: ܬܐŴſ̈ܐܪ ŴƇŶܕ ųƉܐ ܕܨܘŷſܪ ƎƉܘ. See also Parad 
6.20. 

 Iei App 2.9: 
Ɖ ܐſƦƀƆܐ ܬƤƌƢܐ ܕܒƌܗܘܘ ܒܐܬܘ ŴƊƟ ܐƦƆܬƢƊܓƦ  

  ܗܐ ܪܘŶܐ ܘƤƙƌܐ ƘܓƢܐ ܬſƦƀƆܐ
ŸƆƦƤƉ ܕܪܗŴƖƆ ܐƀƖƀܐ ܪܒƊſܨ ƢƐƃƦƉ ̇ܘܐܢ. 

805  II Serm 1.921-24: 
ųƆ ƈƙƌܐ ܕƊƏ ܥűſܗ ܘƦƍſűƊƆ ƢƖƏܐ ܗܘ ܕƀƏ̇ܐ ̣  

ƁƏܐ ܐƃƢƃܐ ܕƌܪܗŴƃ ܐŷſƞƌ ܐƊƏ ܐƉܘƞܒ. 
806  Virg 49.16:  Ʀƍƀܐ ܒƀƏŴŶ ܪűܐ ܒƉܪܘ ƎƉ Ʀŷƌ ܒܐſܬ ƋƏ̣ ̈

ŴŶ̈ܒܐ  
807  Eccl 5.16: 

Ź űƃܕ ŴܒܒƆܘܐܬ ŴƖƊƣ ܐܬܘŵſŵƕ Ū  
̇ܬܒƦƖܗ ܕƃܐŴƌܬܐ ܐܢ ܗܘ ܕܐƥƌ ܬܐܒ ̇  

 .űŶ̈ܐ ƦƙŹŴƌܐ ܕܪƊŶ̈ܐ ƀźƕܐ ŴŶ ƢźƣܒŴܗܝ
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that everyone can take it freely through their tears.808 In contrast to 
sin, repentance saves,809 restores and heals.810 Repentance is 
considered to be an ark of mercy811 and the place for refugees, as it 
is called the ‘town of refuge’ ( Ʀƀܒ ƦſܪŴƟ ܬܐŴܒſܬ
 812.(ܓƏŴܐ

In Virg 7.1, repentance is compared to diligence (ܘܬܐƢƀƤƃ). 
As diligence is capable of doing business in the world to achieve 
wealth, so too repentance is required to achieve spiritual success to 
be victorious. In order to be successful in both worlds both 
diligence and repentance are needed.813 Referring to other passages, 
diligence and repentance can be used only in this world, but they 
benefit both. In I Serm 5, the author personifies repentance: 

 ܕܥ ܕƎſ ܗܕܐ ƀźŶܐ ܬſܒŴܬܐ ƁƆ ܐƢƉܬ ܗܘܬ
ƎƉܡ ܬűƉ ܐƀźŷƆ ܝ ܐܘܬܪűſܐ ܒܐƀźƉ ܐƆ̈ܕ ̈  

                                                      
808  Nis 4.16-17: 

Ɓƌܪ̈ܗŴƄܒ ƁƌܬƢƖƏ ƈƃ ܐƏܐƉ ܗܘ Ʀƌܐ  
  ̈ܐܓƢܐ ܕƆ ƅƀƍƊƊƏܐ ܐܬƦſƞƉ ܕܐܬܠ

ƦƀƆ ƎƀƉܘܢ ܕܕųƆ.  
  ̈ܙƅƀƍƊƊƐƆ Ǝƀƃ ܪƮſƦƕ ƅƀƊŶ̈ܐ

ƎƀܒųſƦƉ ƎܓƉ ƎƀƍܕܒŵƉ ƎſƞƉ ܐƆ  
űܒƉ̈ƎƀܒƐƌƦƉ ܐ ܗܘƖ. 

809  CDiat 14.2: ƦſƞƘ ܬܐŴܒſܘܬ ƦƠƍŶ ܐƦƀźŶ ܐƆ̇ܐ . Ǝſܕ Ŵƌܗ
ƦܙܒŴƣ ܬܐŴƠſܙܕ. 

810  Virg 3.10, I Serm 7.81; 7.249; 7.355; II Serm 1.197; cf. III Serm 
4.599; IV Serm 3 (Epistola, p. 30). 

811  Eccl 34.3: ƁŶܐ ܐƊŶ̈ܐ ܕܪƇſŴƃ ܬܐ ܗܝŴܒſ̈ܬ . 
812  Eccl 34.1f. The whole hymn 34 is on repentance. For example 

Eccl 34.1: 
  ſƦƆܒŴܬܐ ƎƉŴſ ̇ܐųſƦſ  ܓƏŴܐ ܒŴƟ ƦƀܪƦſƢƟ Ʀſܐ

or Eccl 34.2: 
  ŶܒƢܗ ŷܐƉ̇ ܐ̇ܨܒ ܕƦƀƃ űƃ ܐƍſܐ
  ƃܐƘܐ ƎƉ ܕܒƤƀܐ ܒƦƇƊܐ Ƅܐܒ̇ܕƉ ܘܐܦ

  ƦƌܓŴܣ ƢƖƌܘܩ ƆܐƄſܐ
 .ܕܬſܒŴܬܐ ̇ܒųƀƙƍƄ ܐƆܐ

813  Virg 7.1: 
  ƦƉܒƀƖܐ ƦƆ ƊƇƕ̈ƎƀܪƎſ ܘƢƀƤƃܘܬܐ ܬſܒŴܬܐ

ƎŷƆŴƙƆ ܐƕܐܪ ƮƀƤƃܐ ƎŷƆŴƙƆ ܐŶܕܪܘ ſܐܒ̈ܬ. 
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ƁƆ ƗƊƣ ܐƆ ܐƄƉܕ ƎƉ̇ ̇  
Ɓƙƍƃ ƦƀŶܬ ƑƙŹƦƉܐܠ ܘƕ̈ܘ  

 Ɓܒ Ʀſܐ ܐƊƇƕ ܘųܒ ƎƉܐ ܬƇƘܐ ̇ܐƇƀŶ
 ܕܐűƕܪŴſܗܝ

Ɔ̈ܐ ƟƦƉܒƇܐ ܐƌܐ ܬƎƉ ܕܐƀźŶ ƈźƉ ƑƀƘܐ . 
You should know this, oh sinner, repentance has told 

me, 
it is not possible for me to be useful for sinners there. 
He who does not listen to me here, 
or enter and take supplication under my wings, 
in that world I have not power to help him. 
I am not accepted there to make supplication for 

sinners.814 
I Serm 5.536 

It is in this world that sinners can hope to be healed through 
repentance.815 Repentance can restore man from the pains of sin.816 
In I Serm 7, God invites everyone to heal himself through 

                                                      
814  See III Serm 4.599: 

  ƉŴܐ ܐܬܓŴܣ ܒſƦܒŴܬܐſ ܘܗ̇ ܕƌܐܬܐ ܘűƟܡ
ƅƆ ܐƊƀƠƉ ܐƍƊƆŴŷܬܟ ܘܒƮܒŶ ܒܐƞƕ ܐſƞƉܕ. 

815  I Serm 7.81: 
  ƈƕ̈ ܕܐƏ ƦſܒƢܐ ƀźŷƆܐ ܕƦƌܐŴƏܢ ܒſƦܒŴܬܐ

̈ܘƐƄƊƆܐ ܘŴƇƖƆܒܐ ܕŵƌܕܕŴƟܢ ܒŴƍƊſųܬܐ ̈. 
816  I Serm 7.249: 

  Ɔܐ ŵƌܪܘܥ ܒŴƃ Ɓܪܗƌܐ ƉܐŴƍſܬܐ ܘƖŹŴƟܐ
ƦƀźŶܐܒܐ ܕƄܐ ܒƍƟܬܐ̈ܕܐŴܒſƦܐ ܒƍƊƆŴŶ ܐ . 
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repentance.817 Thus, through repentance everyone can be healed, 
and he can heal others.818 

Sometimes Ephrem distinguishes between ‘repentance’ 
 to emphasize (ܬܘܬ Ƥƙƌܐ) ’and momentary ‘remorse (ܬſܒŴܬܐ)
the meaning of real repentance. While repentance (ܬܐŴܒſܬ) 
heals for ever, remorse (ܐƤƙƌ ܬܘܬ) helps only momentarily: 

Virg 3.10 
ƁƍƟ̇ ܬſܒŴܬܐ ܕƦƄƉܪܐ ܘƆܐ ܬܘܬ Ƥƙƌܐ ܗܝ  ̣

ƗƤƇƄܕܒ 
̇ܬſܒŴܬܐ ܓƉ ƢƀܐƀƏܐ ܒܐŴƍƀƉܬܗ ŷƆܒƮܬܢ  
 ܬܘܬ Ƥƙƌܐ ܕƎſ ܗܕܐ ܗܘƀƍƟܐ
ƗƤƇƄܐܒܐ ܒƃ ܘܪƦƏܐ ܘܬƍ̈ܕܬܒ ̣ ̣  

̣ ܬźŶܐƘ̇ܓƢܐ ܐܢ ܬƢƀƕ ܕܬܬܘܒ ܘܬܘܒ  
 .ŴŶܬܡ ܐƢźƣܟ ܗܝ ܬܘܬ Ƥƙƌܐ 
Acquire repentance that persists and not momentary 

remorse, 
for repentance heals our bruises by its constancy, 
but remorse has this [character] 
that it builds up and tears down pains momentarily. 
Body, if you are accustomed to repent and to sin again, 
the seal of your letter of bondage is remorse.819 

                                                      
817  I Serm 7.355: 

̈ܘܪܒ ܓƐƀܐ ܕܐܬƁŷƉ ܒƦܪ ܕܐŴŷƉ ƦƀƏܬܢ ̇ ̈  
ƎſųźŶܐܒܐ ܕƃ ܐƏܐ ƎƉܐƉ ܐƆ ܘܡƦƊƉܐ ܕƀƏ̈ܐ ̈ 
ƊƏ̈ܐ ܕܗܘ ƞƕܒ ܘƉܐƏܐ ƞƕܘܒ Ŵƃܪ̈ܗƌܐ ܕƦƤƙƌܢ ̇

̣  
   Ə ųƇƃܒƢܗ ܕųſƢƃܐ ܒܐƀƏܐ ܐƦſܘܗܝ űƖƇƃܢ

ųſƢƃܐ ܕƍſܐƆ ܒܒܐŴƆ ܘܒܐƞƕܗ ܕƦƇƉ ܐܦ ܗܝ  
 ܗƦƇƉ̣̈Ǝƀƌܟ ƢƉܝ ܗܝ ƆܒܒƁƌƦ ܕŴƃ ƈƕ ƚƤƃƦƌܪ

̈ܬܘܒŴܢ ܒƀƍܐ ܬſܒܐ ܘܬſܒŴܬŴƃܢ ƉܐƏܐ ܐƌܐ ̈  
 ܕųſƢƃܐ ܗܘ ƌ ƎſűƉܐܬܐ ܘƌܐܬƏܐ Ŵƃ ƎƉܪܗƌܐ
ųܒƞƖƆ ܐƊƏ ŪƐƌ ųܐܒƃ ܐŴŷƌ ܐ ܗܘƢƀܘܕܬܒ.  

818  II Serm 1.197:  űŶ ƎƉ űŶ ŴƀƏܐܦ ܐܬܐ ŴƀƏܐܦ ܐ
 .ܒſƦܒŴܬܐ

819  In III Serm 4.223, not by Ephrem, the author uses ܬܘܬܐ in the 
sense of ܬܐŴܒſܬ: Ɔűƕ ųƉŴƍƠܒ ƥƍƇƃ ܪŴŷƌ ܐƉŴſ ܐܬܐ ܗܘƌ ̇ܐ

.ƌܐŴƀƏܗܝ ܒƦܘܬܐ ܘƎƉ ܕܐƍŶŴƣ ųƆ Ʀſܐ ܕƆŴƕܐ ƌܐܨܦ  
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It is unlikely that momentary remorse will heal the wounds of 
sin, but lasting repentance can heal a person’s bruises and sores.820 
In I Serm 1, the author explicitly says that repentance is required 
that lasts for months and years, not only for days.821 Thus, real 
repentance implies that he who repents should not return again 
into his sin. Instead, he should constantly ask for the forgiveness of 
his debts and wickedness, so that he can be healed totally. In CDiat 
11.5, although Ephrem does not use the term ‘repentance’ or 
‘remorse’, he emphasises the necessity of constant repentance. 
Even after being healed, doubt can turn man back into spiritual 
sickness.822 Ephrem also warns humankind not to misuse 
repentance with any wrong expectation. Because of the medicine of 
repentance, no one should increase his sin and wounds in the hope 
that God with His mercy will heal him.823 

In Virg 47, Ephrem refers to the repentance of the Ninevites. 
Here Ephrem explains the effect of repentance metaphorically 
while he emphasises the importance of tears. The ‘tears of 
repentance’ (ܬܐŴܒſܐ ܕܬƖƉ̈ܕ ) are considered to be rain for the 
‘land of repentance’ (ܬܐŴܒſܕܬ ųƕ̇ܐܪ ). Because of the tears, 
the land of repentance produces fruits that please the heavenly 
Father, so that He balances His mercy with the fruits. He takes 
fruits and grants mercy intead. Therefore, Ephrem says that the 
Lord is hungry for the ‘tears of remorse’ ( ܐƉܗܘܐ ܪ Ǝƙƃ ƁܓƏ

                                                      
820  Virg 3.10: ܬܢƮܒŷƆ ܬܗŴƍƀƉܐ ܒܐƀƏܐƉ Ƣƀܬܐ ܓŴܒẛܬ . 
821  I Serm 1.150:  ܐƦƉŴſܬܐ ܕŴܒſܐ ܬƆ ܐƀƖܒƦƉ ܬܐŴܒſ̈ܕܬ

̈ܐƆܐ ܕŶƮſܐ ܘܕƀƍƣܐ . 
822  CDiat 11.5: ܐƦƖƣܘܢ ܕƦƀƏܐƦƉ ܐ ܬܐܬܪܘܢ ܐܢƍƉܕ . űƃ

ƎƀƍƊſųƉ ܐƆܘܢƦƌܢ .  ܐŴܓƇƘܘܢ ܐܢ ܬܬƦƀƏܐƦƉܕ Ƣƀܪ ܓƦܒ
 .ܕܒƃ ƎƉ ƥƀܐܒܐ ƀƉűƟܐ ܗܘܐ ŴƄƆܢ

823  Eccl 5.6: 
ƣ̈ܒƢܐ ŵŶܐ ܪƊŶ̈ܐ ܐƏܓƍƟ Ɓܐ ŴŶܒܐ ̣ ̣ 

ųƆ ܐƏܐƉ ƎܓƉܐ ܕƊƏ Ʀſܐ ܕܐűỴ̂ܕ 
 .Ɔܐ Ƙ ƈƕ ƑŶܓƢܗ ܕŴƀƇƊƌܗܝ ŶܒƮܬܐ
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ųƀƖƉűƆ̇ ܕܬܘܬ Ƥƙƌܐ ƋƖŹ ܗܘܐ ܒ ̈ųſ̈ܐܪƙ̇ ).824 The 
Ninevites repented and so they were healed.825 

Beside the repentance of the Ninevites, the case of the sinful 
woman is the best example of healing through repentance. Ephrem 
considers the repentance of the sinful woman to be the reason for 
Jesus’ invitation into Simon’s house.826 Jesus was not hungry for 
food, but for the tears of the sinful woman that indicated her 
repentance. Tears and oil, along with her action, showed her real 
repentance.827 The oil she took with her when she went to Jesus 
became medicine for her. She offered oil gratis, and in return Jesus 
offered her the ‘treasury of healing for her suffering’ ( ƦƊƀƏ
ųƀܐܒƄƆ ܐƍƊƆŴŶ̇ ̈ ̈ ).828 In Dom 44, Ephrem describes the oil of 
                                                      

824  Virg 47.1-11. 
825  Virg 49.14:  ܚƞƌܐ ܕƀƏܐ ơƀƕܐܬܬ ƦſƢƃ ƎƌŴƀƆ Ʀܐ ܬܒŴƍƀƌ̣ ̣
ųƉ̇ܣ . 

826  Dom 14: ‘The one who fills the hungry was not invited on account 
of his stomach; the one who justifies sinners invited himself on account 
of the sinful woman’s repentance’ ( ųƏƢƃ ܠŴźƉ Ƣƀܐ ܗܘܐ ܓƆ

̈ܐܙܕƎƉ ܗܘܐ ƐƉܒƍƙƃ Ɨܐ ̇ . ƎƉܐ ܙƦƀźŶܬܗ ܕŴܒſܠ ܬŴźƉ ܐƆ̇ܐ ̇

ƁźŷƆ ܕܩŵƉ ųƤƙƌ̇̈ܐ ). 
827  Dom 15: ‘Our Lord was not hungry for the Pharisee’s 

refreshments; he hungered for the tears of the sinful woman. Once he had 
been filled and refreshed by the tears he hungered for, he then chastised 
the one who had invited him for food that perishes, in order to show that 
he had been invited not to nourish the body but to assist the mind (soul). 
Nor was it as the Pharisee supposed, that our Lord mixed with eaters and 
drinkers for enjoyment, but rather to mix his teaching in the food of 
mortals as the medicine of life’. ( ܐ ܗܘƤſƢƘܗܝ ܕŴƠƀƍƘƦƆ Ƣƀܐ ܗܘܐ ܓƆ̣ ̈

̣ܐƆܐ ųƀƖƉűƆ ܕƦƀźŶܐ ܐܬƎƙƃ ܗܘܐ. Ǝƙƃ̣ ܗܘܐ ƢƉܢ ̇ ̇ ̈ . ƗܒƏ űƃ̣
̇ܗƃ ƅƘܐܪܗ ųƆܘ . ̈ܓƢƀ ܘܐܬܬƎƉ Ÿƀƌ ܕƖƉܐ ܕƎƙƃ ƎſųƆ ܗܘܐ ̣

ƊƆܗܘܐܐܕ ųƍƉܪܬܐ ܙŴܒƕ ܐƦƆŴƃ . ƈźƉ ܐ ܗܘܐƆܐ ܕŴŷƌܕ
ƎƉܐ ܐܙܕƢܓƘܬܐ ܕƢܒƀƏ .ܐƍƀƕܐ ܕܪƌܕܪŴƕ ƈźƉ ܐƆܐ ܗܘܐ . ܐƆ

 ƅſܐ ܐſƦƣܐ ܘƆŴƃܐ Ƌƕ ܢƢƉ ܗܘܐ ŻƇŶ ܐƊƏŴܒ ƈźƉ Ƣƀ̈ܓ ̈

ŴƇŷƌܛ: ̈ܐƆܐ ܕܒƊܐƦƆŴƃܗܘܢ ܕųƇſܘܢ ܕŴƀƉܬܐ. ̣ܕƏܒƤſƢƘ Ƣܐ  
̈ܗܘܐ ųƆܘܢ ųƍƙƆŴſ ܐƀŶ ƋƏ ƅſܐ ). 

828  Dom 14: ‘She was graciously comforting the feet of her Physician 
with oil, who had graciously brought the treasury of healing for her 
suffering’ ( ƎܓƉܐ ܕŷƤƊܒ ųƀƏܐ ƁƇܓƮƆ Ƣƀܓ ƎſųƆ ܐ ܗܘܬŷƀƍƉ̇ .
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the sinful woman as a ‘bribe of repentance’ ( ܐ ܗܘܐűŶŴƣ
ƍƊƊƏ̈ܐ) ’and as ‘medicine (ܕܬſܒŴܬܐ ) for her wounds.829 The 
sinful woman became the scriptural example of repentance, and 
Ephrem advises every sinner to follow her. As the sinful woman 
was a cause of death (ܬܐŴƉ ƦƇƕܘܕ) for everyone through her 
sinful deeds, likewise through her repentance she has become a 
cause of repentance (ܬܐŴܒſܬ ƦƇƕ) for sinners.830 
                                                                                                          
ųƀܐܒƄƆ ܐƍƊƆŴŶ ƦƊƀƏ ųƆ ƈܐܘܒ ƎܓƉ̇ܕ ̇̈ ). Furthermore, the aspect 
of repentance is emphasised through her act. Dom 14:  ƎƉ Ƣƀܐܢ ܓ

Ʀܒƍܐ ܐܬܓƀƣŴźܗܕܐ ܒ ƅſܬܐ ܕܐŴƀƏܐ ųƙƍƃ .ƎƉ  ơƙƐƌ Ɓƃ̣
̈ܘܐܢ ܒƦƠƣŴƍܐ . ƢƙܗƀƏܐ ųſܒܐ ܗܘܬܗܘܐ ƆܐŴƀƏܬܐ ܕƦƇƉܗ ܒ

̈ܕܪ̈ܓŴƇܗܝ ŴƙƏܬܐ ƊŹܐܬܐ ܐܬűƟܫ ܗܘܝ Ɗƃ űŶ̈ܐ ƎƣűƟƦƌ ܗܘܝ . ̈̈

̈ܒŴƙƏ ųƉŴƘ ƦƠƣŴƍܬܐ ܕƦƀƃܐ ̈ . 
829  Dom 44: ‘The precious oil of the sinful woman proclaimed that it 

was a “bribe” for her repentance. These were the medications the sinful 
woman offered her physician, so that he could whiten the stains of her sin 
with tears, and heal her wounds with her kisses, and make her bad name 
as sweet as the fragrance of her oil. This is the physician who heals a 
person with the medicine that that person brings to him!’ ( ܒܐŹ ųŷƤƉ̇

̣ܕƦƀźŶܐ ƢƄƉܙ ܗܘܐ ܕűŶŴƣܐ ܗܘܐ ܕܬſܒŴܬܐ ̈ܗƍƊƊƏ ƎƀƆܐ . ̇

ųƀƏܐƆ ܐƦƀźŶ ƦܒƢƟ̇ ̇ܕܒŴŷƌ ųƀƖƉűܪ ŴƃܬƦƉܗ ܘܒƦƠƣŴƍܗ . ̇ ̇ ̇̈ ̈ ̈̇

̇ܘܒųŷƤƊ ܒƊƀƐܐ ƌܒųƊƣ ƋƐ ܒƤƀܐ ܐƅſ ܪƌ̇ . ŸſܐƏܐ ŶܒƮܬܗ ̇

ųŷƤƉ̇ .ƥƌܐ ųƆ ƈܒŴƉܐ ܕƍƊƊƐܐ ܕܒƀƏܐ ܗܘ ܐƌܘܢ ܗܘ . ̈ܗų̣ܒ
ųƆ ܐƏܐƉ). For the importance of tears for real repentance see further 
Dom 44:  ܘܝ ܗܘܬųƀƆܐƣܬܗ ܬŴƙƐܐ ܕܒƦƀźŶ ܐ ܗܘܬƠƀƍƏ Ǝſܐ ܕƆ̇ ̈

ƈźƉ̈ ܕܗƦƍƊſ ܕűſܥ ܗܘܐ ܐƅſ ܐųƆܐ ƣܐƦƆܐ ܕƢƊƆ . ƎƀƐƃܢ ̈

ųƀƖƉű̇ܒ ƈźƉ ܕƦƕűſ ܗܘܐ . ̇ܐƇƘܐ ƢƉܢ ƣܐųƆ ܕƍƉܐ ƕܒűܬܝ. ̈
̈ܕܒƦƠƣŴƍܗ ܕƦƀƃܐ ŴŶܒƦܗ ƊŹܐܬܐ ƕƢƘܐ ܗܘܬ ̇ ̈ ̇̈ ̈ . ƈƀƃܗܝ ܗ

̇ܨŴƆܬܗ ܒƇܒų ܗܘ ƢƠƉܒܐ ܗܘܬ ƦƍƊſ̈ .ųƆ ܕűſܥ ƦƀƐƃܐ ܗܘܒűܗ ̇ ̈ .
ơƀƍƏ ܐƆ ܐƦſƮܬܐ ܒŴƙƏ ƈƕ Ƣƀܐ ܓƦƀƐƃ ܥűſ̈ ̈ . Dom 49:  ܐƦƀźŶ
̈ܗƈƀƃ ܒŴƇƊܐܐ ܕܕƖƉܐ ŴƣܒŴŶ ƎƠܒܐ ŴƆ ƎƉܬ ܪ̈ܓŴƇܗܝ  ̈

̇ܘܗܝ ܕܬܪƗſ ܗܘܐ ܕƍƊƆŴŶ ųƖƉܐ ƌƢƟ ƎƉܐ . ܒƢƙܗƀƏܐ ܐܬܬܓƢܬ ̇

Ʀܒƍܓ ųŹŴŹƢƉܕ. 
830  Virg 35.6: 

Ʀƕܕܘ ƎƉ ܗܘܬ ƦƇƠƣ ܗƢƖƐܐ̇ܒƦƃܪŴܗ ܒ  
̇ܨܐܬܐ ܕƘ ƎƉܓƢܟ ƦƟƢƉܗ ƦƆܪƦƀƕܗ ̇  

  ̣ܘܕŴƉ ƦƇƕܬܐ ƕ ƥƍƇƄƆܒűƀܐ ܗܘܬ
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  ƦƇƕ̈ ܬſܒŴܬܐ ƀźŷƆܐ ܗܘܬ ܗܘܬ

ƊŹ̇ܐܐ ܕŵŶܐܘܗ ƣܒŴŷܟ ̈  
̇ܘƀźŶܐ ŵŶܐܘܗ ܘŴƐƇƟܟ ̈  

̇ܘƤſűƟܐ ܬܗܪܘ ܒų ܘŴƇƇƃܟ ̈. 
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6 CONCLUSION 

Summarizing, one can say that Ephrem’s works portray a 
comprehensive theology of healing, where God is the ultimate 
Healer Who cares about humanity in general, and about the 
individual in particular. God is the only One Who is capable of 
healing mankind totally, spiritually, physically and mentally; and He 
does it as He cares and provides medicine for man. Since the 
creation of the world God provides the Medicine of Life, first 
hidden in the paradisiacal Tree of Life that was placed in the centre 
of Paradise. The eating of the Tree of Knowledge opened man’s 
eyes to see the loss of his healthy state (i. e. Paradise) and almost 
total separation from the Medicine of Life. In order to keep man 
alive, in the hope of being healed and restored to good health, God 
acts in His mercy and invents physical death to limit man’s 
suffering and pains in his Fallen state, the state of sickness. He also 
sends the fragrance of Paradise into earth’s air to act as a physician 
on behalf of the true Medicine of Life for man’s life on earth. The 
fragrance from the Garden of Eden minimizes pains and suffering, 
but it does not heal and restore, for it was not the Medicine of Life 
Himself. Furthermore, God sends His mediators, the patriarchs 
and prophets, to act as physicians, to visit and heal the sicknesses 
of their time with His medicine, but their healing was temporary 
and limited. God’s commandments that particularly took shape in 
Moses’ Law have a medical function. Likewise, God’s creation, 
visible to man, proclaims the right way in which to benefit from 
divine medicine. 

Since all of these metaphors and ܐܪ̈ܙܐ of the real Medicine 
of Life were not sufficient for humanity, God sends the Medicine 
of Life in person, His beloved Son, into the world, so that mankind 
may eat from this Tree of Life and be healed and totally restored. 
This Medicine of Life is Jesus Christ Himself. Through His birth, 
baptism, crucifixion and resurrection, He has healed humanity as 
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such, and in His ministry He granted perfect healing to particular 
individuals, to those who approached Him with faith and truth. 
Jesus has not limited His medicine to those in His time, to those 
who could see Him clothed in a human body, but He granted 
healing power to His disciples and their successors to heal in the 
Name of the Trinity. In addition, He makes Himself, as the 
Medicine of Life, present in particular in the Church’s sacraments. 
For example, consuming Him in Holy Communion means, for the 
faithful, consuming the Medicine of Life. 

This healing is basically spiritual, it is the restoration of man 
into his primordial state before the Fall; and beyond this, it is a 
restoration to good health that man will be aware of (unlike Adam 
and Eve, who were in good health, but did not know it until it was 
too late, having been expelled from the Garden of well-being). In 
other words, this is the ideal eschatological restoration into a 
perfect state of good health. Humanity as such is restored, because 
the process, as the process of salvation, has started and the way is 
open, and Medicine is provided. The Medicine of Life has acted 
against man’s enemy and defeated the source of man’s sickness, i.e. 
sin. With His Bread of Life, He has neutralized the poison and 
venom of the Evil One, and has defeated Satan who poisoned 
humanity with his deceitful advice. The Medicine of Life has healed 
the first wound that affected everyone. Mankind does not live 
anymore under the curse that was the consequence of the 
disobedience of the divine commandment, but everyone can live in 
participation of the eschatological restoration, that is the destiny of 
humanity.  

Even though humanity is still in its fallen state, the condition 
of life has fundamentally changed. As mankind was condemned to 
death after the Fall, but did not die totally, so too God has restored 
humanity, but this restoration will be realized totally in the 
eschaton, in the second coming of Christ, and not in this world. 
This spiritual healing will be complete, including mental, 
psychological and physical healing - all visible and unvisible. 
Restoration of man means total restoration and taking him into a 
state of good health. This process starts with the Medicine of Life 
that is provided for believers. Everyone can take part in Him, 
consume Him in faith and be spiritually healed. Jesus Christ healed 
individuals from various sicknesses, evil spirits, visible and invisible 
sicknesses. In most of these cases, although Jesus healed physical 
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sicknesses, He indicates the healing of the mind and soul as well. 
Thus, total spiritual healing cannot be separated from physical 
healing. Equally, total physical healing cannot be achieved without 
spiritual healing. 

Jesus Christ’s healing action and His healing miracles were the 
result of His will to heal man and the faith of those who believed in 
Him. The healing actions were carried out in response to the faith 
of individuals as they believed that He was capable of healing. 
Ephrem makes this relevant to his time, and implies its relevance to 
all times. Divine healing power was given to the Apostles and they 
healed. Likewise, their successors are able to heal, such as the 
bishops of Nisibis who provided spiritual medicine for the spiritual 
wound of their times. Ephrem goes further and challenges all 
shepherds to look after and visit the sick sheep, as he challenges 
the sick to have faith in God and in the Medicine of Life that is 
present in the Church, that can be taken by faith, accompanied by 
repentance, fasting and praying. In both baptism and the Eucharist, 
the Medicine of Life is present at any time for anyone.  

Even though the Lord’s medicine is free and accessible to 
everyone, healing can only be achieved if man approaches Him in 
the right way: this is faith, with repentance, fasting and prayer, 
including charitable work. Pious acts can serve as medicine that 
man is able to bring with him in order to be healed; such as in the 
case of the sinful woman: her oil, tears and real repentance served 
for her as medicine that she took with her to visit the heavenly 
Physician; and He healed her through the medicine that she 
brought with her. Although perhaps shocking for us, Ephrem 
makes it clear that the wrong approach to the Medicine of Life may 
result in the poison of death, such as was the case with Judas 
Iscariot; or relating to Ephrem’s contemporaries, the Marcionites 
and Arians who are described as a sick limb in the body, because 
they misunderstand Scripture and the essence of the Incarnated 
Logos. 

So far, it is clear that spiritual sickness is caused by sin that is 
the result of the Evil One and man’s free will, and God’s intention 
is to heal man from this sickness. Where would Ephrem place 
physical sickness and disease? Are the physical afflictions also 
caused by sin? The answer is yes and no. In Ephrem’s theology, 
physical sickness can be an expression of spiritual sickness. If the 
soul is sick, the body cannot remain healthy, for they are related to 
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each other. As an example we need just to refer to the leprosy of 
King Uzziah, the prophetess Miriam and Gehazi. All three were 
afflicted with leprosy because their mind and soul were sick. Thus 
physical sickness can be the consequence of spiritual sickness. 
However, Ephrem also accepts the fact of pure natural sicknesses, 
such as the fever of Peter’s mother in law which was natural. The 
fact that man can become physically sick is attributed to the general 
condition of humanity after the Fall. Humanity’s fallen state is a 
state of sickness where individual sicknesses, pains and suffering 
can be experienced by individuals. Had the Fall not taken place, 
pain and suffering would not be a part of human life. Since the Fall 
is real, all kinds of sicknesses, pains and suffering, along with 
natural death, indicate the imperfect situation of humanity and the 
need for salvation (i.e. healing and restoration). 

Presenting Ephrem’s theology of healing like this, one might 
leave a wrong impression, namely, that his concept of sickness and 
healing is purely abstract and irrelevant for practical life. Probably if 
we look at the contexts where Ephrem makes use of his healing 
terminology, this might give us a different view. Thus, often 
aspects of healing theology occur in the form of prayers and giving 
praise to God. Likewise they appear when he comments on and 
explains certain biblical passages. Again, he uses healing imagery to 
argue against heresies and to illustrate the correct understanding of 
Scripture and the Divinity. In other words, he is concerned about 
right faith in God, how to believe and how to worship the Creator 
of humanity Whose healing activity is considered to be a second 
creation. In Christianity there has always been a tension between 
‘orthodoxy’ and ‘orthopraxy’ (the two cannot be separated). 
Ephrem’s concept of sickness and healing served as an answer to 
this problem in his time, and it can equally be considered as an 
answer to some of our questions today, such as how does God 
allow so much pain for mankind. 

The description above of Ephrem’s theology of healing has 
been pieced together from all his writings. There is no single work 
that just presents the concept of sickness and healing in its totality. 
Elements are to be found in all his works, commentaries, madroshe 
and mimre. It is a significant theme, but not the only one through 
which he speaks about the inter-relationship between divinity and 
humanity, and explains their different natures. Other themes may 
characterise Ephrem’s theology of salvation too. When Ephrem 
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makes use of the imagery of sickness and healing, he rarely means it 
to be taken literally. For him, this image, like many others, is an 
approach to explain the incomprehensibility of the supreme God, 
His supernatural existence and His merciful acts, as He reveals 
Himself to man in their ways, i.e. allowing Himself to be spoken of 
in their language insofar as they can comprehend. All images and 
metaphors, as used by Ephrem, aim to delineate a way to explain 
the salvation of man that is initiated by the grace of the heavenly 
God. For example, the key term ‘chasm’ serves to distinguish 
between the state of humanity and divinity, and implies that only 
divinity could cross over to humanity and bring mankind salvation 
in the sense that man may be enabled to cross over to divinity. Or 
the imagery of the garment of light - put off during the Fall and put 
on in baptism through Christ, and to be realized at the second 
coming of Christ - encompasses the whole process of salvation 
too. And many other examples can be found. However, the healing 
imagery is readily accessible to readers and easy to follow, for 
almost everyone experiences pain and suffering in this life and 
values health. It is a natural metaphor taken from everyday life, 
understandable, and it has its place in the life of every individual. 

Saying this, it is easy to assume that Ephrem’s healing imagery 
is based on Nature.1 On the one hand this is true, but at the same 
time Ephrem also uses Scripture, and so it is equally a biblical 
theology, incorporating all the divine revelations. Throughout his 
work, we see that Ephrem refers frequently to both Scripture and 
Nature, and he brings examples from both to illuminate his 
arguments. This can be found not only in the concept of sickness 
and healing, but also in the other metaphors and theological 
aspects.  

Ephrem’s healing terminology is biblical, based on both the 
Old and New Testaments. From the instances that have been 

                                                      
1  Ephrem’s ‘book of Nature’ is something quite different from 

‘natural theology’ that is the philosophical investigation of how far the 
human mind can argue to the existence of God and other transcendental 
truths without appeal to divine revelation or grace. Ephrem does use 
arguments of this kind in his prose controversial works, but obviously he 
preferred to contemplate the ‘two books’ of Nature and Scripture as full 
of ܐܪ̈ܙܐ. 
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discussed in the thesis, it is clear that Ephrem is well aware of the 
various biblical healing passages, and he refers to them at different 
lengths. He does not just cite them, but goes further and develops 
them in the context of his argument. For example, the term 
 Ŵƃ does not only refer to the spiritual and physical sicknessܪܗƌܐ
of man, but also to the sickness of the universe, the whole of 
human nature and the entire world; likewise he attributes the term 
 ƃ not only to body and soul, but also to Sheol, man’s freeܐܒܐ
will, and to the whole of creation. It is not only these terms and 
their derivatives, but also others, such as ܐŷƉ, ƗƇܒ, Ƣܬܒ and 
their derivatives that become key terms in the context of Ephrem’s 
healing imagery. Less biblically based are the following terms: 
ƦƉŴƣ̈ܐ ,ƍŶŴƣܐ ,ܬŴƐƉܬܐ ,ŶܒƮܬܐ  and ܐƦſűƇŶ, the last 
two terms (ܐƦƉŴƣ̈  and ܐƦſűƇŶ) characterizing Aphrahat’s 
healing theology. 

The verb ƁƏܐ, apears almost in all its forms in the Bible, and 
Ephrem uses it to describe God’s action as the ultimate Healer, and 
the healing ministry of His mediators. While the terms ܐƊƏ and 
ƍƊƊƏ̈ܐ  are very rarely used in Scripture, Ephrem uses them 
with a specific meaning. The singular ܐƊƏ has the meaning of 
medicine; and so Jesus Christ is the ‘Medicine of Life’, His nativity 
is considered to be ‘medicine’ and divine Justice acts as a ‘sharp 
medicine’. It also has the sense of poison, particularly when it is 
used with ‘death’, ܬܐŴƉ ƋƏ, and then it characterizes the evil 
venom that has poisoned humanity. The plural ܐƍƊƊƏ̈  is used 
in the sense of pigments, portraying a new spiritual image for 
Adam, or for everyone at the baptismal font; and it is used in the 
sense of medicines that can be attributed to an ordinary physician, 
as well as to God, to those authorized by Him and individuals. Also 
the verbs ƋƇŶܒ ,ܐƞƕ and ƢƖƏ are biblical, but Ephrem 
incorporates them totally into his healing vocabulary and uses them 
in a much stronger healing sense. 

It is very difficult to say for certain whether Ephrem has used 
any other sources, such as those studied in the second chapter. On 
the theological level, there are some similarities between Ephrem 
and the Acts of Thomas, as well as Aphrahat’s Demonstrations. 
The Acts of Thomas clearly distinguish between the role of the 
Apostle as a physician and Jesus Christ as the Physician par 



 CONCLUSION 467 

 

excellence. As Jesus was sent into the world to heal mankind, so 
too the Acts of Thomas presents the mission of the Apostle, as 
being sent to India to heal the people there. And indeed he heals 
them in the Name of the Lord. This is comparable with Ephrem, 
as he considers all of God’s mediators, both the patriarchs and 
prophets, and the Apostles and their successors as physicians. In 
the Acts of Thomas, the title Medicine of Life occurs once, but is 
not given the same attention as in Ephrem. As in Ephrem, the 
author of the Acts of Thomas highlights the aspect of spiritual 
healing and restoration from spiritual sickness. In common also is 
the teaching that spiritual medicine is free, without payment. 
However, the main concern of the Acts of Thomas is the mission 
of the Apostle, and his healing miracles, like those of Jesus, are part 
of his ministry. Thus, it can be said that the Acts of Thomas is 
biblical, but its healing theology is not as developed as that of 
Ephrem. 

Aphrahat’s Demonstrations display Aphrahat’s healing 
theology in the context of repentance and the metaphor of ‘battle’ 
that is used to explain the seriousness of penitence and its effect. 
The idea of the healing power of repentance can also be found in 
Ephrem, but it is not at all a central point of his healing theology, 
or healing terminology. The metaphor of war and battle for 
describing the life of Christians also introduces a distinctive 
terminology, and one that cannot be found nearly so dominantly 
present in Ephrem. This is characterized by the terms gangrene, 
scars, wound, and repentance as medicine. The spiritual medicine is 
also free here, and those with authority are provided with heavenly 
medicine and are enabled to act as physicians. Aphrahat’s 
Demonstrations are referring to his contemporary Christians, 
probably in particular to the ܐƊƀƟ Ʀƍܐ ܘܒƊƀƟ Ɓƍ̈ܒ ̈ , and he 
encourages them to be strong in their spiritual life. Aphrahat makes 
them aware that their enemy is invisible, it is the Evil One, and if 
they are not awake to fight against Satan, he will harm and hurt 
them greatly.  

Theologically, Ephrem would agree with both the Acts of 
Thomas and Aphrahat’s Demonstrations, as well as with the Odes 
of Solomon. However each of these is different. While their healing 
theology is limited in its range (probably it could be described as 
one-sided), Ephrem has a much wider spectrum of the concept of 



468 CONCLUSION 

 

healing which is developed so that the whole history of salvation 
can be covered by it. 

Ephrem’s texts, both the authentic and non-authentic, reveal 
different aspects of healing theology. It is very difficult to discern 
any development of the healing terminology or the healing imagery 
in Ephrem’s writing. His various works seem to complement each 
other, and those which are not authentic often display similar 
healing imagery. It is not the main concern of this dissertation to 
answer questions about the authenticity of Ephrem’s works, in 
particular, of the Commentary on the Diatessaron, but as far as the 
aspect of healing is concerned, there is nothing that can be said 
definitely not to be Ephrem’s, and there is nothing obvious that 
would disagree with the genuine Ephrem. Although the 
Commentary on the Diatessaron sometimes approaches some 
biblical narratives in a different way and draws attention to other 
issues than those which occur in Ephrem’s certainly genuine texts 
(such as the healing miracle of the sinful woman), it does not mean 
that it is definitely not written by Ephrem. The biblical narratives 
are used differently in different contexts and different genres, and 
the author highlights different aspects of the same narrative. 
Likewise concerning the other texts which are questionably genuine 
Ephrem, on the basis of their healing theology, it cannot be said 
that they differ markedly from those which are genuine Ephrem. 
Thus, it appears that judgments on questions of authenticity need 
to be based on criteria other than those of healing terminology and 
theology. 

Does Ephrem reveal anything about the role of an ordinary 
physician in Syrian Christian society? Can we find any hellenistic 
influence in his theology, such as the incorporation of Graeco-
Roman scientific medicine into his theological thought, or does he 
reject ordinary medicine, as Tatian, Arnobius and Marcion do? 
Certainly it can be said that ordinary medicine is not a part of 
Ephrem’s concern, and he does not comment on it as such. 
However occasionally he mentions it, in two ways: either by 
comparing or contrasting spiritual medicine and the heavenly 
Physician with the role and function of an ordinary physician and 
herbal medicine. Once he also speaks about the book of medicine 
in which people put their trust and believe totally in what it says. 
The use of herbal medicine and its power is used as a metaphor to 
describe the importance and effect of a right understanding of 
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Scripture. This might possibly indicate one of Galen’s medical 
books and how he illustrates the power of herbs and plants, and 
emphasises the importance of correct usage. Almost certainly 
Ephrem did not read Greek, and it is unlikely that hellenistic 
medical works were translated into Syriac by Ephrem’s time, but 
nevertheless Ephrem was living under the rule of a western power 
that went back there over half a millennium before him, and the 
famous Galen lived two centuries before him. Even though he has 
not read Hippocratic medicine, surely he might have heard of it.2 
The question of how much hellenistic medicine was practised in 
Syrian Christian communities remains unsolved. However, in 
general, it can be said that this is not relevant for Ephrem, for he is 
concerned about spiritual sickness and its medicine. When Ephrem 
speaks about the fame of Egyptian medicine, he says that Moses 
rejected it and went to Sinai, for the People were afflicted with a 
spiritual sickness, not a physical one. So here, when Ephrem 
contrasts the effect of spiritual medicine with that of ordinary 
physicians, he limits their function and and considers their 
medicine as useless. Likewise, in such comparisons he shows a 
negative attitude towards ordinary physicians, for they are unable to 
heal certain sicknesses, even though they are physical sicknesses, 
such as the haemorrhaging woman. Finally, it can be said that all in 
all Ephrem distinguishes radically between the role of the heavenly 
Physician Who is able to heal everything, both spiritual and 
physical, and the function of the ordinary physician who can only 
treat a certain number of physical diseases. Certainly an ordinary 
physician does not have a mediatory function in Ephrem’s healing 
imagery, such as some scholars attribute to Ben Sira. In his 
theology, Ephrem is certainly concerned about both the body and 
soul. Ephrem defines Peter’s mother-in-law’s fever as a natural 
sickness, and the healing of the ear that was cut off was physical. 
Jesus healed both of these for He is the Healer of all mankind, and 
the destiny of man is the perfect restoration of both body and soul. 

                                                      
2  U. Possekel’s recent study Evidence of Greek Philosophical Concepts in 

the Writings of Ephrem the Syrian (CSCO 580; Subsidia 102; Louvain 1999) 
has shown that Ephrem must have had a more extensive knowledge of 
Greek philosophy than was previously thought. 
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The usage of oil in the context of healing can be found in the 
Bible. Oil is also used in the Church’s sacraments. For Ephrem, 
‘oil’ (ܐŷƤƉ) represents ‘Christ’ (ܐŷƀƤƉ), because it has many 
functions and different powers, as Christ does. Beside the 
sacramental use of oil and its symbolic spiritual power, Ephrem 
also speaks of the natural power of oil. This indicates that oil was 
used to treat sick people. L. Wells says: ‘Anointing with (olive) oil 
(Mk 6:12-13) was a common therapeutic practice in the ancient 
world. It had several functions. If the skin was broken it served as 
an antiseptic by providing an effective barrier against harmful 
bacteria, and as an emollient, preventing bandages sticking to the 
wound. Also it was used extensively to treat skin disorders, and as 
the emollient agent for massage, particularly in the treatment of 
muscular complaints and bruising’.3 Beside playing with the terms 
 ŷƀƤƉ Ephrem uses oil in both senses: sacramentalܐ ŷƤƉ andܐ
and natural. The natural aspect is a sign of his natural theology, that 
Nature in general, just as Scripture, gives evidence about Divine 
existence. 

A further minor aspect might be worth mentioning. Ephrem 
uses the serpent as a symbol for the Evil One, not because it is evil 
in its nature, but because it was misused by the Evil One to deceive 
humanity. In turn, in a number of cult legends the serpent is 
associated with healing. In particular, Asclepius, who is described 
as the pagan ‘Saviour and Healer’, appeared in the shape of a 
serpent and possessed extraordinary healing power. In the second 
and third century, Arnobius scorns and reviles Asclepius who, 
while he was supposed to be a god and the giver of health, ‘is 
enclosed in the shape and compass of a serpent, crawling along the 
ground after the fashion of worms which spring from mud’.4 It is 
conceivable that Ephrem’s development of the theme of the 
bronze serpent was aimed at countering the attractions of the 

                                                      
3  Wells, 128. See the bibliography given there. 
4  Arnobius of Sicca, Arnobii Adversus Nationes, libri VII, 44f.; R. 

Arbesmann, ‘The Concept of »Christus Medicus« in St. Augustine’, 
Traditio 10 (1954), 1-28. For Asclepius and his representation in the form 
of a serpent, see E. Küster, ‘Die Schlange in der griechischen Kunst und 
Religion’, Religionsgeschichtliche Versuche und Vorarbeiten 13.2 (Giessen 1913), 
133-37. 
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pagan cult of Asclepius, but this must remain very hypothetical 
since there does not seem to be much evidence for this cult in 
Syria. 

Finally to conclude, Ephrem’s healing imagery and the healing 
terminology in the Odes of Solomon, Acts of Thomas and 
Aphrahat’s Demonstrations give clear evidence about the 
popularity of the theology of healing in early Syrian Christendom. 
The fact that each of them - and very likely independently - 
expresses his healing imagery in a different way, shows how much 
this theme was widespread among Syrian Christians. Although we 
do not know when and where the Odes of Solomon and the Acts 
of Thomas were written, we know that Aphrahat wrote his 
Demonstrations in the first half of the fourth century in the Persian 
Empire, and Ephrem wrote in Nisibis and then in Edessa, during 
the last ten years before his death in 373 A. D. Thus, Aphrahat 
represents healing imagery that was probably familiar to the Syrian 
Christian under the Persian Empire, and Ephrem shows a concept 
of healing that, at least partly, might have been well known to the 
Syrian Christians under the Western rulers. It is particularly 
interesting that Ephrem should have paid so much attention to 
precisely the same three Gospel healing narratives that feature so 
commonly on fourth-century sarcophagi:5 though there is 
obviously no direct influence either way, their common interest in 
these episodes indicate that a concern with the Gospel’s healing 
miracles was very much ‘in the air’ in Ephrem’s time. 

Ephrem’s much more developed theology of healing has had 
great influence on the Syriac writers after him. In particular, Jacob 
of Serugh must have studied Ephrem’s texts very well, as he often 
reflects Ephrem’s phraseology, including features of his healing 
imagery. Healing terminology, not very different from that of 
Ephrem, can also be found in the prayer books of the West Syrian 
Church, such as in the weekly prayer book, or breviary (ܐƊƀŷƣ). 

                                                      
5  P. D. E. Knipp, ‘Christus medicus’ in der frühchristlichen 

Sarkophagskulptur: ikonographische Studien der Sepulkralkunst des späten vierten 
Jahrhunderts (Leiden 1998). Knipp studied these three biblical miracles: 
giving sight to the man born blind (Jn 9), healing the haemorrhaging 
woman (Lk 8:43-48), and healing the man sick for 38 years in Bethesda 
(Jn 5:1-9). 
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It needs further research and careful study in order to define the 
extent of Ephrem’s true impact and great influence on the Syriac 
liturgy and on Syriac writers in general. Such a study would reveal 
how Ephrem’s healing imagery has been understood and how it 
has been developed in later Syriac tradition. It would also indicate 
the value given to the healing imagery among Syriac writers and in 
Syriac theology in general. 

Further work should also be carried out to compare Ephrem’s 
concept of healing with that of other early Christians writers, above 
all Greek and Latin, but also Coptic and Armenian as well, to see 
how their healing imagery compares with or is different from that 
of Ephrem. One could mention in particular here the Cappadocian 
Fathers, John Chrysostom, Ambrose of Milan, Jerome and 
Augustine, all from the fourth and beginning of the fifth century. It 
is to be hoped that this work opens up a way to such studies by 
presenting the significance of Ephrem’s healing imagery and how it 
is characteristic of the early Syriac theology of healing in general. 



 473 

BIBLIOGRAPHY 

Primary Sources 
E. Beck, Des Heiligen Ephraem des Syrers Hymnen contra Haereses 

(CSCO 169/170; SS 76/77; Louvain 1957). 
E. Beck, Des Heiligen Ephraem des Syrers Hymnen de Paradiso und contra 

Julianum (CSCO 174/175; SS 78/79; Louvain 1957). 
E. Beck, Des Heiligen Ephraem des Syrers Hymnen de Nativitate 

(Epiphania) (CSCO 186/187; SS 82/83; Louvain 1959). 
E. Beck, Des Heiligen Ephraem des Syrers Hymnen de Ecclesia (CSCO 

198/199; SS 84/85; Louvain 1960). 
E. Beck, Des Heiligen Ephraem des Syrers Sermones de Fide (CSCO 

212/213; SS 88/89; Louvain 1961). 
E. Beck, Des Heiligen Ephraem des Syrers Carmina Nisibena I (CSCO 

218/219; SS 92/93; Louvain 1961). 
E. Beck, Des Heiligen Ephraem des Syrers Hymnen de Virginitate (CSCO 

223/224; SS 94/95; Louvain 1962). 
E. Beck, Des Heiligen Ephraem des Syrers Carmina Nisibena II (CSCO 

240/241; SS 102/103; Louvain 1963). 
E. Beck, Des Heiligen Ephraem des Syrers Hymnen de Ieiunio (CSCO 

246/247; SS 106/107; Louvain 1964). 
E. Beck, Des Heiligen Ephraem des Syrers Paschahymnen (de azymnis, de 

crucifixione, de resurrectione) (CSCO 248/249; SS 108/109; 
Louvain 1964). 

E. Beck, Des Heiligen Ephraem des Syrers Hymnen de Fide (CSCO 
154/155; SS 73/74; Louvain 1955/1967). 

E. Beck, Des Heiligen Ephraem des Syrers Sermo de Domino Nostro 
(CSCO 270/271; SS 116/117; Louvain 1966). 

E. Beck,  Des Heiligen Ephraem des Syrers Sermones I (CSCO 305/306; 
SS 130/131; Louvain 1970). 

E. Beck, Des Heiligen Ephraem des Syrers Sermones II (CSCO 311/312; 
SS 134/135; Louvain 1970). 

E. Beck, Des Heiligen Ephraem des Syrers Sermones III (CSCO 320/321; 
SS 138/139; Louvain 1972). 



474 BIBLIOGRAPHY 

 

E. Beck, Des Heiligen Ephraem des Syrers Hymnen auf Abraham 
Kidunaya und Julianos Saba (CSCO 322/323; SS 140/141; 
Louvain 1972). 

E. Beck, Des Heiligen Ephraem des Syrers Sermones IV (CSCO 
334/335; SS 148/149; Louvain 1973). 

E. Beck, Nachträge zu Ephraem Syrus (CSCO 363/364; SS 159/160; 
Louvain 1975). 

E. Beck,  Ephraem Syrus, sermones in hebdomadam sanctam CSCO 
412/413; SS 181/182; Louvain 1979). 

R. Beshara, Mary Ship of Treasures (Brooklyn NY 1988). 
S. P. Brock, The Harp of the Spirit: 18 Poems of St Ephrem (Studies 

supplementary to Sobornost; 2nd ed., London 1983). 
S. P. Brock, Sogiatha. Syriac Dialogue Hymns (The Syrian Churches 

Series; Kottayam 1987). 
S. P. Brock, A Garland of Hymns from the Early Church (St Athanasius’ 

Coptic Publishing Center; Mclean Virginia 1989). 
S. P. Brock, St. Ephrem the Syrian, Hymns On Paradise (New York 

1990). 
S. P. Brock, Bright of Light. Hymns on Mary from the Syriac Churches, 

Moran ‚Ethō 6 (Kottayam 1994). 
H. Burgess, Select Metrical Hymns and Homilies of Ephrem Syrus 

(London 1853). 
H. Burgess, The Repentance of Nineveh: a Metrical Homily on the Mission 

of Jonah by Ephrem Syrus (London 1853). 
J. H. Charlesworth, The Odes of Solomon (Montana 1977). 
H. Grimme, Die Oden Solomos (Heidelberg 1911). 
J. Gwynn, Selections translated into English from the Hymns and Homilies 

of Ephraim the Syrian …, in A Select Library of Nicene and 
post-Nicene Fathers, Second series, 13 (Oxford/New York 
1898). 

J. R. Harris, The Odes and Psalms of Solomon (Cambridge 1911). 
J. R. Harris and A. Mingana, The Odes and Psalms of Solomon II 

(London 1920). 
A. F. J. Klijn, The Acts of Thomas (Leiden 1962). 
T. J. Lamy, Sancti Ephraem Syri Hymni et Sermones I-IV (Malines 

1882-1902).  
M. Lattke, Die Oden Solomos in ihrer Bedeutung für Neues Testament und 

Gnosis (OBO 25/1; Göttingen 1979). 
L. Leloir, Commentaire de L’evangile Concordant I-II (Louvain 1963; 

1990). 



 BIBLIOGRAPHY 475 

 

S. C. Malan, Meditations for every Wednesday and Friday in Lent on a 
Prayer of St Ephrem… (London 1859). 

C. McCarthy, Saint Ephrem’s Commentary on Tatian’s Diatessaron 
(Oxford 1993). 

K. E. McVey, Ephrem the Syrian Hymns (Classics of Western 
Spirituality; New York 1989); contents: hymns On the 
Nativity, Against Julian, On Virginity, On the Symbols of the 
Lord. 

K. E. McVey (ed.), Selected Prose Works, St. Ephrem the Syrian; 
translated by E. G. Mathews, Jr. and J. P. Amar (Washington 
1994); contents: Commentary on Genesis, Commentary on 
Exodus, Homily on Our Lord, Letter to Publius. 

P. Mobarak and S. E. Assemani, Sancti Patris Nostri Ephraem Syri 
Opera Omnia quae exstant Graece, Syriace, Latine I-VI (Rome 
1732-46). 

J. B. Morris, Select Works of St Ephrem the Syrian (Oxford 1847). 
J. Overbeck, St. Ephraemi Syri Rabulae Episcopi Edesseni Balaei 

Aliorumque Opera Selecta (Oxford 1865). 
J. Parisot, Aphraatis Sapientis Persae, Demonstrationes, PS I (Paris 

1894); PS II (Paris 1907), 1-489. 
P. S. Russell, Ephrem the Syrian, Eighty Hymns On Faith [unpublished 

typescript] (1995). 
R. M. Tonneau, Sancti Ephraem Syri in Genesim et in Exodum 

Commentarii (CSCO 152/153; SS 71/72; Louvain 1955). 
W. Wright, The Homilies of Aphraates, the Persian Sage I (London 

1869). 
W. Wright, Apocryphal Acts of the Apostles I and II (London 1871). 

Secondary Sources 
S. AbouZayd, Ihidayutha. A Study of the Life of Singleness in the Syrian 

Orient. From Ignatius of Antioch to Chalcedon 451 A.D. (Oxford 
1993). 

A. Adam, ‘Grundbegriffe des Mönchtums in Sprachlicher Sicht’, 
ZKG 65 (1953-54), 209-39. 

D. W. Amundsen, Medicine, Society, and Faith in the Ancient and 
Medieval Worlds (Baltimore 1996). 

R. Arbesmann, ‘The concept of ‘Christus medicus’ in St 
Augustine’, Traditio 10 (1954), 1-28. 



476 BIBLIOGRAPHY 

 

P. Bachmann, ‘Galens Abhandlung darüber, daß der vorzügliche 
Arzt Philosoph sein muß’, in Nachrichten der Akademie der 
Wissenschaften in Göttingen (Göttingen 1965), 1-67.  

E. Beck, ‘Ein Beitrag zur Terminologie des ältesten syrischen 
Mönchtums’, in Antonius Magnus Eremita (St. Ans. 38, Rome 
1956), 254-67;  

E. Beck, ‘Asketentum und Mönchtum bei Ephräm’, OCA 153 
(1958), 341-62. 

P. Bedjan, Acta Martyrum et Sanctorum III (Parisiis 1892), 1-175. 
[Acts of Thomas]. 

C. Booth, ‘History of science in medicine’, in G. Teeling-Smith 
(ed.), Science in medicine: how far has it advanced? (London 1993), 
11-22. 

S. P. Brock, ‘Early Syrian Asceticism’, Numen 20 (1973), 1-19. 
S. P. Brock, Spirituality in the Syriac Tradition, Moran ‚Etho 2 

(Kottayam 1989). 
S. P. Brock, ‘A brief guide to the main editions and translations of 

the works of St Ephrem’, The Harp 3 (Kottayam 1990), 7-29. 
S. P. Brock, The Luminous Eye. The Spiritual World Vision of St Ephrem 

(Rome 1985, Kalamazoo 1992). 
C. Brockelmann, Lexicon Syriacum (2nd ed., Halle 1928). 
E. A. W. Budge, Syrian Anatomy, Pathology and Therapeutics or “The 

Book of Medicines” I and II (London 1913).  
J. H. Charlesworth, The Odes of Solomon (Montana 1977). 
J. H. Charlesworth, Critical Reflections on the Odes of Solomon (JSPS 22; 

Sheffield 1998). 
L. Cohn-Haft, The Public Physician of Ancient Greece (Northampton 

1956). 
R. Degen, ‘Ein Corpus Medicorum Syriacorum’, Medizin historisches 

Journal (Hildesheim) 7 (1972), 114-22. 
R. Degen, ‘Galen im Syrischen: eine Übersicht über die syrische 

Überlieferung der Werke Galens’, in V. Nutton (ed.), Galen: 
Problems and Prospects (London 1981), 131-166. 

R. Degen, ‘Das Verzeichnis der Schriften des Hippokrates in der 
Überlieferung des Barhebraeus. Ein kritischer Bericht’, in R. 
Schulz and M. Görg (eds.), Lingua Restituta Orientalis. Festgabe J. 
Assfalg (Ägypten und Altes Testament 20; Wiesbaden 1990), 
79-88. 

K. Deichgräber, Medicus gratiosus (Wiesbaden 1970). 



 BIBLIOGRAPHY 477 

 

M. Dols, ‘The origins of the Islamic hospital: myth and reality’, Bull 
Hist Med 61 (1987), 367-90. 

M. Dols, ‘Syriac into Arabic: the transmission of Greek medicine’, 
Aram 1:1 (1989), 45-52. 

L. Edelstein, The Hippocratic Oath (Baltimore 1943). 
L. Edelstein, Asclepius: A Collection and Interpretation of the Testimonies 

II (Baltimore 1945).  
L. Edelstein, ‘The professional ethics of the Greek physician’, in 

Bull Hist Med 30 (1956), 391-419. 
L. Edelstein, ‘Greek Medicine in its Relation to Religion and 

Magic’, in Ancient Medicine (Baltimore 1967), 217-46. 
N. El-Khoury, Die Interpretation der Welt bei Ephrem dem Syrer (Mainz 

1976). 
G. Fichtner, ‘Christus als Arzt: Ursprünge und Wirkungen eines 

Motivs’, FMS 16 (Berlin 1982), 1-18. 
H. J. Frings, Medizin und Arzt bei den griechischen Kirchenvätern bis 

Chrysostomos (Bonn 1959).  
H. Grimme, Die Oden Solomos (Heidelberg 1911). 
L. Haefeli, Stilmittel bei Aphrahat dem Persischen Weisen (Leipzig 1932). 
G. Harig and J. Kollesch,  ‘Der Hippokratische Eid’, in Philologus 

122 (1978), 157-76. 
J. R. Harris, The Odes and Psalms of Solomon (Cambridge 1911). 
J. R. Harris and A. Mingana, The Odes and Psalms of Solomon II 

(London 1920). 
R. F. Hau, ‘Gondeschapur - eine Medizinschule aus dem 6. Jahrh. 

nach Chr.’, Gesnerus 36 (1979), 98-115. 
J. Hempel, ‘Ich bin der Herr, dein Arzt’, in ThLZ 82 (1957), 809-

826. 
J. Hempel, ‘Heilung als Symbol und Wirklichkeit im biblischen 

Schrifttum’, Nachrichten der Akademie der Wissenschaften in 
Göttingen (Göttingen 1958), 237-314.  

L. P. Hogan, Healing in the Second Temple Period (Freiburg 1992). 
K. Hoheiel, H. J. Klimkeit, Heil und Heilung in den Religionen 

(Wiesbaden 1995). 
M. Honecker, ‘Christus medicus’, in P. Wunderli (ed.), Der kranke 

Mensch in Mittelalter und Renaissance (Düsseldorf 1986), 27-43. 
I. Illich, Limits to Medicine. Medical Nemesis: the Expropriation of Health 

(Middlesex 1977). 



478 BIBLIOGRAPHY 

 

T. Jansma, ‘Aphraates’ Demonstration VII. 18 and 20. Some 
observations on the discourse of penance’, PdO 5 (1974), 21-
48. 

W. A. Jayne, The Healing Gods of Ancient Civilization (New Haven 
1925). 

W. H. S. Jones, The Doctor’s Oath (Cambridge 1924).  
H. C. Kee, Miracle in the Early Christian World (New Haven 1983). 
H. C. Kee, Medicine, Miracle and Magic in New Testament Times 

(Cambridge 1986).  
C. Kerenyi, Asklepios: Archetypal Image of the Physician’s Existence (New 

York 1959). 
Helen King, Greek and Roman Medicine (1999). 
P. D. E. Knipp, ‘Christus medicus’ in der frühchristlichen 

Sarkophagskulptur: ikonographische Studien der Sepulkralkunst des 
späten vierten Jahrhunderts (Leiden 1998). 

T. Koonammakkal, ‘Ephrem’s Imagery of Chasm’, VII Symposium 
Syriacum (OCA 256, 1998), 175-183.  

T. Kronholm, Motifs from Genesis 1-11 in the Genuine Hymns of Ephrem 
the Syrian with particular Reference to the Influence of Jewish Exegetical 
Tradition (Lund 1978). 

T. Kronholm, ‘Holy Adultery. The Interpretation of the Story of 
Judah and Tamar (Gen 38) in the Genuine Hymns of 
Ephraem Syrus (ca. 306-373)’, Orientalia Suecana 40 (1991), 
149-63. 

E. Küster, ‘Die Schlange in der griechischen Kunst und Religion’, 
Religionsgeschichtliche Versuche und Vorarbeiten 13.2 (Giessen 
1913), 133-37. 

P. Lain’ Entralgo, The Therapy of the Word in Classical Antiquity (New 
Haven 1970).  

M. Lattke, Die Oden Solomos in ihrer Bedeutung für Neues Testament und 
Gnosis (OBO 25/1 - 25/4; Göttingen 1979-98). 

M. Maroth, ‘Ein Fragment eines syrischen pharmazeutischen 
Rezeptbuches aus Turfan’, Altorientalische Forschungen 11 (1984), 
115-25.  

T. McKeown, The origins of human disease (Oxford 1988). 
J. Melki, ‘Ephrem le Syrien: bilan de l’édition critique’, PdO 11 

(1983), 3-11. 
B. M. Metzger, The Early Versions of the New Testament (Oxford 

1977). 



 BIBLIOGRAPHY 479 

 

R. Murray, ‘The exhortation to candidates for ascetical vows at 
baptism in the ancient Syriac Church’, New Testament Studies 21 
(1974), 59-80. 

R. Murray, Symbols of Church and Kingdom ( ܬܐűƕܪ̈ܙܐ ܕ
ƄƇƉܬܐܘܕŴ ) (Cambridge 1975). 

R. Murray ‘Some rhetorical patterns in early Syriac Literature’, in R. 
H. Fischer (ed.), A Tribute to Arthur Vööbus: studies in early 
Christian Literature and its environment, primarily in the Syrian East 
(Chicago 1977), 109-31. 

J. Nasrallah, ‘Médecins melchites de l’époque ayyubide’, PdO 5 
(1974), 189-200.  

S. Noorda, ‘Illness and sin, forgiving and healing: the connection of 
medical treatment and religious beliefs in Ben Sira 38:1-15’, in 
M. J. Vermaseren (ed.), Studies in Hellenistic Religions (Leiden 
1979), 215-24. 

R. J. Owens, The Genesis and Exodus Citations of Aphrahat the Persian 
Sage (Leiden 1983). 

M. F. G. Parmentier, ‘Non-medical ways of healing in Eastern 
Christendom’, in Fructus Centesimus: Mélanges offerts à G. J. M. 
Bartelink (ed. A. A. R. Bastiaensen et. al; Dordrecht, 1989), 
279-95.  

U. Possekel, Evidence of Greek philosophical Concepts in the Writings of 
Ephrem the Syrian (CSCO 580; Subsidia 102; Louvain 1999). 

J. Preuss, Biblische - Talmudische Medizin (Berlin 1911).  
W. H. R. Rivers, Medicine, Magic and Religion (London 1924). 
H. Schipperges, ‘Zur Tradition des “Christus Medicus” im frühen 

Christentum und in der älteren Heilkund’, in Arzt und Christ 
(Salzburg 1965), 12-20. 

N. Séd, ‘Les Hymnes sur le paradis de Saint Éphrem et les 
tradtions juives’, Le Muséon 81 (1968), 455-501. 

J. P. Smith, A Compendious Syriac Dictionary (Oxford 1903). 
R. P. Smith, Thesaurus Syriacus I (Oxonii 1879), II (Oxonii 1901). 
R. Sorobji, Animal Minds and Human Morals: The Origins of the Western 

Debate (London 1993). 
H. L. Strack & P. Billerbeck, Kommentar zum Neuen Testament aus 

Talmud und Midrash I (München 1922). 
O. Temkin, Galenism: Rise and Decline of a Medical Philosophy (Ithaca, 

New York 1973). 
O. Temkin, Hippocrates in a World of Pagans and Christians (Baltimore 

1991). 



480 BIBLIOGRAPHY 

 

M. Ullmann, ‘Yuhanna ibn Sarabiyun. Untersuchungen zur 
Überlieferung seiner Werke’, Medizin-historisches Jahrbuch 6 
(1971), 278-96.  

H. Urs von Balthasar, ‘Casta Meretix’ in his collection Sponsa Verbi 
(Einsiedeln 1961), 205-305. 

S. A. Vardanyan, ‘Ancient Armenian traslations of the works of 
Syrian Physicians, REA 16 (1982), 213-19. 

G. Vermes, Jesus the Jew (New York 1973). 
A. Vööbus, History of Asceticism in the Syrian Orient I-III (CSCO 184, 

197, 500; Louvain 1958, 1960, 1988). 
D. J. Weatheral, Science and the Quiet Art. The Role of Research Medicine 

(New York 1995). 
M. Weizman, The Syriac Version of the Old Testament (Cambridge 

1999). 
L. Wells, The Greek Language of Healing from Homer to New Testament 

times (Berlin 1998). 
A. O. Whipple, The Role of the Nestorians and Muslims in the History of 

Medicine (Princeton 1967). 
G. Widengren, Mesopotamian Elements in Manichaeism 

(Uppsala/Leipzig 1946).  
P. Yousif, L’Eucharistie chez Saint Ephrem de Nisibe (OCA 224; Rome 

1984). 



 

Printer’s Note 

The Syriac text is set in ‘Estrangelo Talada’ (version 
1.20, 2001), an OpenType digital font designed by 
George A. Kiraz. The font derives from types based on 
drawings by William Morley, and cut for the London 
typefounders William Watts & Co. ca. 1851. Morley’s 
drawings follow the script of a seventh-century 
manuscript (British Library Add. 14640). ‘Estrangelo 
Talada’ is named after the Syrian Orthodox monastery 
at Tal‛ada, Syria. It is part of the Meltho Fonts family [see 
www.bethmardutho.org]. 
 The English text is set in Monotype Garamond 
(version 2.30, 1998), a TrueType digital font based on 
roman types cut by Jean Jannon in 1615. Jannon 
followed the designs of Claude Garamond in the 
previous century. 

 




