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INTRODUCTION
Max L. W. Laistner

J

CHRYSOSTOM’S Address on Vainglory and the Right Way for Parents to
Bring Up Their Children has survived in two manuscripts, Parisinus graecus
764, foll. 314v-343v, and Lesbos 42, foll. 92v-118r, but the Lesbos codex has
never been collated.1 Both manuscripts were copied late in the tenth or early in the
eleventh century. The editio princeps, based on the sole testimony of the Parisinus,
appeared in Paris in 1656. It was the work of the Dominican scholar, François
Combefis, who added a Latin translation. The tract was, however, not included in
collected editions of Chrysostom’s works because its authenticity was questioned,
and so it was not until 1914 that a new edition of the Greek text was brought out by
Franz Schulte.2 He also used only the codex in Paris, but he restored a number of
manuscript readings which Combefis had unnecessarily emended. In spite of this
long interval between the two editions of the original text, the address did not
remain in complete obscurity, partly because the Latin translation by Combefis
was reprinted on several occasions, partly because an English version of the second
and longer portion was published anonymously in 1659 by the diarist, John
Evelyn. Copies of the two printings made in that year are now exceedingly rare
collectors’ items; but this translation, together with some other short essays by
Evelyn, was reissued in 1825 by William Upcott.3 A German version by S.
Haidacher appeared in 1907. He added a valuable introduction and a selection of
extracts from various homilies by Chrysostom in which education and kindred
topics were discussed.4 One of Haidacher’s greatest services was to prove
OHN

1

There is a full description of Lesbos 42 in A. Papadopoulos Kerameus, Μαυρογορδατειος βιβλιοθήκη in ό εν
Κωνσταντινουπόλει Έλληνικος φιλολογικος σύλλογος. Τόµος Ιστ. (1881-82), published in 1885 at Constantinople.
2
Fr. Schulte, S. Joannis Chr. de inani gloria et de educandis liberis. Programm Gaesdonk 627 (Minister i. W.,
1914).
3
G. L. Keynes, John Evelyn (Grolier Club, New York, 1937), 58-60; W. Upcott, The Miscellaneous Writings of
John Evelyn (London, 1825).
4
S. Haidacher, Des hl. Johannes Chrysostomus Büchlein über Hoffart und Kindererziehung (Freiburg i. B., 1907).

iii

I N T R O D UC T I O N

conclusively that the treatise was genuine and that the doubts of the Benedictine
editors and others had been unjustified. His book is also valuable because his deep
familiarity with Chrysostom’s writings enabled him to quote many parallels from
the homilies. The translation itself, though elegant and readable, is sometimes so
free that it becomes a mere paraphrase. Evelyn’s version is incomplete because he
omitted the opening section on vainglory. This is understandable, as he made the
translation under the influence of his own domestic sorrow. It may be admitted that
the transition in the address from one part to the other is abrupt; but sudden
digressions from his main theme are exceedingly characteristic of Chrysostom’s
oratorical manner. His genius as a speaker was such, his ideas and imagery were so
copious that, as soon as a new thought struck him, he had to give it instant
expression. Such “asides” are natural and unforced, and he returns easily to his
main theme. When we remember, therefore, that he regarded vainglory as at the
root of the moral and social evils which his system of education was meant to
remedy, we can see that the connection in thought is very close, even though the
verbal transition is sudden. Evelyn’s version is distinguished by the dignity and
literary skill that one would expect from its author; but it is far from accurate. He
sometimes slides over difficult passages — one may suspect that in such cases he
paid more attention to Combefis’ Latin translation than to the Greek original —
sometimes he makes palpable errors. An amusing example of this occurs in
paragraph 53.
The address is composed in the style of a homily; indeed it is conceivable that it
was actually delivered before a group of parents. Chrysostom constantly employs
the second person, sometimes in the singular when he directs his counsel at the
individual parent, sometimes in the plural as though he were addressing a
congregation. It has seemed best to retain the distinction in English, even though
the use of the second person singular may produce a slightly archaic flavor. But to
have done otherwise would have been to obliterate one of the most vivid features
in the address. There are many parallels in thought between this work and other
writings by Chrysostom. The more significant have been pointed out in the notes.
Some of his citations from the Old Testament do not correspond exactly to the
Septuagint text, the reason doubtless being that he was quoting from memory.
Amazing though his knowledge of the Bible must have been — it has been
calculated that there are not less than eighteen thousand quotations from the Old
and New Testaments in his works — it is not surprising that he occasionally lapsed
from strict verbal accuracy.
There is no reason to assume that he consulted other educational writings; for it
is mistaken to postulate his indebtedness to the treatise on the education of boys
wrongly ascribed to Plutarch. There are no citations in Chrysostom from the earlier
writer, and the fact that they express similar views on certain topics proves
iv
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nothing. Both deprecate corporal punishment, both point out the need of occasional
relaxation from work, both stress that the boy should be trained in courtesy even to
slaves, both are advocates of early marriage on moral grounds. But Quintilian, an
author with whom Chrysostom, who knew no Latin, was certainly not familiar,
held similar opinions. Like Chrysostom, he insists that the father should give
careful thought to the education of his boy from the very first, and the warmth with
which Quintilian condemns luxury, effeminacy, and the vicious influences in
Roman society would have had Chrysostom’s cordial approval.5 Not only could
two writers thinking about the same subject independently arrive at similar views,
but some of these had certainly become a part of the common stock of ideas among
thinking and educated persons long before the fourth century. One would not labor
what in truth is obvious, were it not that the vicious misuse of Quellenforschung
still persists. Toward the end of the tract Chrysostom adopts Plato’s threefold
division of the soul. There can have been few features of the Platonic philosophy
more familiar to the educated public than this. The influence of the philosophical
schools is apparent also in vocabulary. Chrysostom has a fondness for the verb
ρυθµίζειν in the sense of “to train”; it is a usage already found in Plato, Xenophon,
and the Stoics. More striking is his reference to the “tension of the soul,” for this
appears to be in origin a purely Stoic phrase.6
What is the date of the address? The question has been discussed at length, and
some critics have assigned it to Chrysostom’s latest period when he was at
Constantinople. Others, however, regard it as an early work. Thus Haidacher
argues strongly that the address was composed at Antioch, while Schulte, though
accepting Haidacher’s arguments in the main, is inclined to be skeptical and ends
by leaving the problem undecided. Baur, without discussing the evidence, assumes
that the tract is an early work written about the same time as the homilies against
the enemies of monasticism. Max von Bonsdorff agrees with Haidacher that the
address dates from the same period as the tenth and eleventh homilies on
Ephesians. But he would assign these to A. D. 396-397, thus attributing On
Vainglory to the very end of Chrysostom’s Antiochene period.7 It is, however,
dangerous to build arguments on particular passages in the work. Those who argue
in favor of a Constantinopolitan date rely heavily on the description of the rich
man (paragraph 4), whose prodigality in living and entertaining the people with
games has reduced him to the condition of a pauper without friends, almost a
perfect example of the classical hubris and nemesis. It has been maintained that
Chrysostom, when he drew this graphic picture, was alluding to the disgrace and
5

Quintilian, Inst. orat. 1, 2-3.
Cf. notes on paragraphs 65 and 54.
7
Max von Bonsdorff, Zur Predigttätigkeit des Johannes Chrysostomus (Helsingfors Dissertation, 1922), 71, note 1.
6
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downfall of Arcadius’ minister, Eutropius, in July, 399. The argument is weak, for
there is really very little similarity between the two cases. Eutropius’ ruin resulted
not from his extravagance but from his corrupt administration, coupled with the
bitter enmity to him of Stilicho, Gainas, and the empress Eudoxia.8 Besides, the
evils of worldly wealth, vainglory, and the pride that comes before the fall had
become a commonplace of Christian preachers, though few, if any, could approach
Chrysostom’s vivid eloquence.9 Again, although Schulte would brush this
objection aside, the allusion to the bishop (paragraph 83) would be a reference to
Chrysostom himself, if the treatise had been composed in Constantinople. This is
not in character; for, when he wishes to draw attention to himself as the head of his
flock, he does so unequivocally.10 Haidacher maintains that the address and the
tenth and eleventh homilies on Ephesians were composed about the same time
because of a supposed resemblance between the opening paragraph of On
Vainglory and a passage in the tenth homily which describes a conflagration
destroying a great house, and another in the eleventh homily that alludes to the
great beast lacerating the body of the Church. Certainly the dissensions of which
Chrysostom speaks in the homily are those that had racked the Church in Antioch
ever since the time of Constantius. But what of Chrysostom’s tenure of the see of
Constantinople? It too was disturbed constantly by faction and disunion within the
Church — the quarrel between Chrysostom and Theophilus of Alexandria, the
deposition, by Chrysostom’s orders though their validity was challenged, of
unworthy prelates in Asia Minor, and the attempts of Severianus of Gabala to
outshine Chrysostom in the pulpit.
The truth is that there is no satisfactory criterion for dating the address. It
contains many passages to which it is possible to find parallels in thought or even
in diction in the vast collection of Chrysostom’s homilies. But some of these, even
when they can be approximately dated, were composed at Antioch, others in
Constantinople. The chronology of his sermons, taken as a whole, is not certain;
for not all of von Bonsdorff’s conclusions are sound. His arguments to prove that a
particular series of New Testament homilies was delivered in Antioch or in
Constantinople are valid, but his attempts to assign them to a particular year or
years are not always convincing. He is also inclined, as others before him have
been, to assume that, because two passages in two different homilies resemble one
another in thought or diction, they must belong to the same period of Chrysostom’s
life. But to argue thus is to ignore the plain fact that, with all his inexhaustible
8

O. Seeck, Geschichte des Untergangs der antiken Welt V (Stuttgart, 1920), 300-312; E. Stein, Geschichte des
spatromischen Reiches I (Vienna, 1928), 357-360.
9
Cf. PG 47, 357 and 362 (the two most tyrannical passions are love of money and love of vain and empty glory);
62, 86 and 162, and elsewhere.
10
Cf. PG 62, 324 and 446.
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variety of expression, metaphor, and illustrative examples, the preacher recurs
again and again and at different periods of his life to the same broad topics. One of
these is the education, or rather the moral training, of the young; others are the
dangers of riches and vanity and their resultant evils, the immorality of the times as
shown in the circus and the theater, and the prevalence of pederasty. Vice in all its
forms was ever in the mind of the preacher who, in this capacity, was far more
interested in raising the standard of public morals than in doctrinal subtleties.
Hannah and the wisdom with which she reared the boy Samuel not only form the
subject matter for five special sermons, but are introduced elsewhere, whenever
Chrysostom desires to stress the right training of character as the principal aim of
Christian education. In paragraph 61 of the address he says: “Let him hear the
whole story of Joseph continually.” This is another of the exempla drawn from the
Old Testament which he uses again and again. The necessity of early marriage for
Christian youths, to obviate the danger of illicit unions, is still another topic on
which he loves to dwell, and coupled with it we often find condemnation of pagan
marriage customs with their unseemly frivolities, He considers the question also
from the point of view of finding a worthy husband for the bride-to-be. Thus he
says: “Look not to money or illustrious lineage or to the importance of his native
place. All these are superfluous. Look rather to the piety and goodness of his soul,
to true understanding and fear of the Lord, if thou wouldst have thy daughter live
happily.” 11 In the ninth homily on I Timothy Chrysostom gives some general
directions on the bringing up of children, which seem to epitomize what he has
stated more fully in the address: “Bring up your children in the nurture and
admonition of the Lord (Ephesians 6:4) with much correction. Youth is a wild
thing and needs many to be set over it, teachers, tutors, attendants, nurses; for even
with so many safeguards it can scarce be kept in check. Like unto some untamed
steed, some untamable wild creature, such is youth.” 12 The close similarity to
opinions expressed in the address On Vainglory of the two passages just quoted is
obvious; yet one of them was composed in Constantinople, the other in Antioch!
The emphasis on the ethical side of education which recurs so often in the homilies
is found already in one of the earliest of his works, the treatise against the enemies
of the monks. There too we find similarities in thought to our tract: “The boy’s
soul, if rightly trained, will daily become fairer, like a statue growing under the
hands of the artist.” The right training of youth is likened to the training of
Olympic victors, the example of Hannah and Samuel is introduced, and in the final
exhortation the fathers who bring up their sons in the proper way are called

11
12

PG 62, 390; cf. also 51, 240.
PG 62, 546-547; the words from Ephesians are quoted also in 62, 151.
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“fathers who are builders of temples in which Christ dwells and the guardians of
heavenly athletes.” 13
It would be possible to draw up an extended list of quotations from the sermons,
in each of which some likeness in thought occurs to the sentiments found in the
address On Vainglory. But it must suffice to draw attention to three parallels which
are more than superficially close. Near the beginning of the address (paragraph 3)
there is an allusion to Dead Sea fruit or “Apples of Sodom.” This phenomenon is
explained more fully in the eighth homily on I Thessalonians. The homilies on this
Pauline epistle were certainly composed in Constantinople; so that, if one were to
assume, on the strength of this example, that the sermon and the address were
composed about the same time, the latter would have to be classed as a late work.14
The careful choice of names to be given to children is a topic to which Chrysostom
returns more than once. The nearest parallel to paragraph 47 of the address occurs
in the twenty-first homily on Genesis, where the preacher observes: “Let us not
then apply to our boys the first name that comes to hand nor yet bestow on them
the names of grandfathers or great-grandfathers or persons distinguished for their
birth, but rather the names of holy men, illustrious for virtue, men who have
spoken freely with God.” 15 Finally in paragraph 88 Chrysostom employs the
striking metaphor of a chain which he likens to a series of Christian families,
where each generation has been rightly brought up by the preceding generation.
This metaphor is employed also in a homily which in other ways is very near in
thought to the address. Fathers are concerned, he remarks, about giving their boys
worldly possessions, but care nothing about their souls. Yet they should watch
their sons’ comings and goings with care, and their amusements and companions,
in the knowledge that, if they are neglectful. God will not pardon them. Children
are tender so that they can be molded and trained. Eli (I Samuel 2:12 ff.) was too
indulgent to his sons. Exhortation is not enough. Fathers, because they are
unwilling to flog or to reprove with words or to vex their boys when they are
disorderly and lawless, may live to see the young men ruined, dragged to court,
and executed. The father must remember that he has golden statues in his house,
his children. They should be trained day by day and narrowly watched and their
souls adorned. If a man train his boy correctly and the boy train his son correctly,
and so on, the succession of good Christians will be like a chain.16 It happens that

13

PG 47, 370, 383, 386.
PG 62, 442; von Bonsdorff, op. cit. 100-107. There is a similar passage on Dead Sea fruit in PG 56, 288, but this
homily is not genuine, being a mere cento of passages compiled from various sermons. See S. Haidacher in
Zeitschrift für katholische Theologie 19 (1895), 387 ff.
15
PG 53, 179. The men who have spoken freely with God are the Patriarchs to whom Chrysostom refers by name in
our address.
16
PG 51, 327 ff. and note on paragraph 88, below.
14
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this homily can be dated with great probability; it seems to have been delivered at
Antioch in 388. The homilies on Genesis also belong to Chrysostom’s Antiochene
period. And so, of the three passages last quoted one belongs to the years when
Chrysostom was metropolitan at Constantinople, two were written when he was
still a priest in Antioch. We are driven to the conclusion that any theory which is
built up on such internal evidence in order to date the address On Vainglory rests
on flimsy foundations. Chrysostom kept his transcendent powers of speech to the
end. His familiarity with the Bible and his vast store of exempla were never
diminished. That he should reiterate the same views on an important subject at
different periods of his life and even employ identical or very similar phrases and
illustrations is surely not surprising. Has not every great speaker and preacher done
the same?

ix
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An Address on

VAINGLORY
and

T HE R IGHT W AY FOR P ARENTS TO
B RING U P T HEIR C HILDREN
by

Saint John Chrysostom
1. Has any man done what I asked? Has he prayed to God on our behalf and on
behalf of the whole body of the Church for the quenching of the conflagration,
begotten of Vainglory,1 which is bringing ruin on the entire body of the Church
and is tearing the single body asunder into many separate limbs and is disrupting
love? Like a wild beast swooping on a healthy, tender, and defenseless body,2
Vainglory has fastened her foul teeth in her victim and injected poison and filled it
with noisome stench. She has severed and cast away some limbs, others she has
torn into shreds, others she has chewed up. Yea, if it were possible to look on
Vainglory and the Church with our eyes, one would behold a pitiful sight,
exceeding by far in savagery the spectacles in the circus — the body of the Church
prostrate and Vainglory standing over it, gazing fixedly all round, restraining those
that attack her, never giving ground nor drawing back. Which of us will scare away
1

2

Vainglory as the source of corruption in contemporary society is a favorite theme of Chrysostom’s. Cf. PG 47,
357, 400, 446; 54, 703; 59, 43, 187; and especially 62, 77-78, introduced by the simile of the burning mansion. It
is also a special danger that may ensnare the priest (De sacerdotio 3, 9, 211). Dissension within the Church, which
is as great an evil as heresy, is discussed at length in PG 62, 87-88.
Lactantius, speaking of pagan philosophers quarreling among themselves, remarks (Epitome 32): “discordantibus
membris corpus omne philosophiae ad interitum deducitur.”
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this wild beast? It is the task of Him who has set the contest,3 when we beseech
Him to send his angels, and they, muzzling her bold and shameless mouth as it
were with cords, lead her away so. He who has set the contest will do this
whenever we cease to long for her when she has been led away. If He bids the
dread beast withdraw from us and dismisses it, but we, after we have escaped
safely and she has been driven off to her own den, rise up with our countless
wounds and seek the beast once more and strike her and overturn her to carry her
off, then He will pity us no longer nor spare us. “Who,” saith one (Ecclesiasticus
12:13), “pitieth the charmer that is stung or any one that cometh nigh to a ravening
beast?”
2. Well then? How may we be rid of this evil and wicked spirit? Truly it is a
spirit with a lovely face. Suppose some spirit were to take on the form of a harlot 4
and, bedecking itself with many golden ornaments and putting on soft raiment and
scenting itself with many perfumes, should steal into the semblance of a woman, a
semblance most fair and concealing an exceeding beauty, and then should seem to
be of that very age that most flutters the hearts of young men, with the bloom of
youth upon her, encircled by a golden girdle and with curls on her head tastefully
plaited in the Persian fashion; and should place a circlet about her head, enhancing
the beauty of her uncovered tresses, and displaying flashing gold and precious
gems about her throat; and the spirit, having assumed the shape of a youthful
whore, should stand all alone before the brothel 5 and then should display the height
of modesty. Whom of the youth that were there would she not capture? And then
the spirit, leading the young man within the house, would put off that fair bloom
and show itself in its own character, a hideous, fiery, savage spirit. And it would
confound the wretched intruder and, leaping upon him and gaining possession of
his soul, would drive his mind to frenzy. Even such is the wicked spirit of
Vainglory. Could anything seem fairer than her, anything more lovable? But if we
see that it is all sham reality as in the theater, we shall not be ensnared in its nets
nor caught by its stage tricks. The words spoken of a harlot (Proverbs 5:3) one
might fairly utter also of such an one: “For the lips of a harlot woman drop as an
honeycomb.” The same word might truly be applied also to Vainglory.

3

God or Christ as master or president of the contest is a favorite metaphor in Patristic literature. Cf. Chrysostom in
PG 50, 618-619, where Christ is contrasted with pagan givers of games who exhibit their athletes; Clement of
Alexandria, Strom. VII, iii, 20, 3-4 (GCS: Clemens III, 14, 23-25) and elsewhere; Jerome, Adv. Jovin. 1, 12: “The
Master of the Christian race offers the reward, invites candidates to the course, holds in his hand the prize of
virginity, points to the fountain of purity, and cries aloud; If any man thirst, let him come unto me and drink (John
7:37).”
4
Cf. PG 62, 435 ff.; 52, 585 ff.
5
The Greek words are επ ερηµίας προ του τέγους. Haidacher’s rendering, “vor einem Hause in der Einöde,” ignores
the definite article and the specialized sense of τέγος. And is not a house in the desert quite pointless?
2
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3. Vainglory is like the fruit of Sodom,6 which has a fair semblance and the
beholder, as he views it, receives the impression of wholesome fruit. But if he
takes in his hand a pomegranate or apple, straightway it is soft to his fingers and
the rind that covers it outside is crushed and lets the fingers light upon dust and
ashes. Such also is Vainglory. As we look upon her she seems tall and admirable,
but when held fast in our hands forthwith she casts our soul down into the dust.
That such is the nature of Vainglory can be proved by many examples. Well, then,
let us begin, so you will, with the pagan world about us.
4. The theater is filling up,7 and all the people are sitting aloft presenting a
splendid sight and composed of numberless faces, so that many times the very
rafters and roof above are hidden by human bodies. You can see neither tiles nor
stones, but all is men’s bodies and faces. Then, as the ambitious man who has
brought them together enters in the sight of all, they stand up and as from a single
mouth cry out. All with one voice call him protector and ruler of their common city
and stretch out their hands in salutation. Next, betweenwhiles they liken him to the
greatest of rivers, comparing his grand and lavish munificence to the copious
waters of the Nile; and they call him the Nile of gifts. Others, flattering him still
more and thinking the simile of the Nile too mean, reject rivers and seas; and they
instance the Ocean and say that he in his lavish gifts is what Ocean is among the
waters, and they leave not a word of praise unsaid.8 The face of Vainglory is
6

Cf. PG 62, 442: “There are pomegranates — I mean both trees and fruit — fair to behold and filling the unwary
with many hopes. Yet, if grasped in the hand, the pomegranates crumble into pieces and no fruit, but dust and
ashes, are seen to be within.” As the passage is introduced by a reference to a visit to Palestine, Chrysostom’s
description is presumably the result of autopsy. The same fruit is probably meant in Wisdom 10, 7 (“plants bearing
fair fruit but coming not to ripeness”), but the earliest description appears to be in Josephus, Bell. Jud. 4, 484:
“fruits which from their outward appearance would be thought edible, but on being plucked with the hand dissolve
into smoke and ashes” (tr. by Thackeray in Loeb Classical Library, Josephus 3, 142-144). Thackeray refers to
Tacitus, Hist. 5, 7 and to Fulcher of Chartres. But the earliest allusion in a medieval writer is in Bede’s
commentary on II Peter, 2:6 (12, 255, ed. Giles): “nascuntur enim poma pulcherrima, quae et edendi cupiditatem
spectantibus generant. Si carpas, fatiscunt ac resolvuntur in cinerem, fumumque excitant, quasi adhuc ardeant.”
Bede copies Josephus but adds three graphic words of his own at the end. Scholars seem to be generally agreed
that the fruit referred to is calotropis procera of the family Asclepiadae, called osher by the Arabs. It has an
attractive appearance, but if pressed it bursts and leaves in the hand only the rind and fibers. Cf. Smith’s
Dictionary of the Bible, 3447, and Murray’s Illustrated Bible Dictionary (1901), s. v. Vine of Sodom. The “vine of
Sodom” in Deuteronomy 32:32 must be a different plant. See also Encyclopedia Britannica (14th ed.), s. v.
Asclepiadaceae.
7
Chrysostom’s denunciations of the theaters and spectacles are many; cf. PG 54, 660; 57, 426; 62, 428. Criticism is
found occasionally in pagan writers. The rhetor Aristides, Orat. 29 (II, 13 Keil), remarks that children are taught at
home to speak modestly and to distinguish between right and wrong. Then women, children, and young people are
admitted to shows where a prize is given for foul speech and scurrility. Julian prohibited pagan priests from
attending the theater; cf. Epistulae et Leges, ed. Bidez and Cumont, 144, 17-18. His contemporary, Libanius, also
disapproved of theater and circus (Orat. 35, 13; 36, 15; 41, 7), but it must be admitted not on moral grounds, but
because they enticed young men away from their studies!
8
There is an interesting parallel to Chrysostom’s description of the audience calling the giver of a show the Ocean
in a papyrus of circa A. D. 300. See Oxyrhynchus Papyri I, 41 (also in A. S. Hunt and C. C. Edgar, Select Papyri
II, no. 239 in the Loeb Classical Library). The document records a public meeting at which Dioscorus, a leading
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brilliant, but do you recall, I pray, the likeness of the girl into which we fitted the
evil spirit, bedecking it with gold and giving it the semblance of a youthful
courtesan? And you will see that what is within the likeness is worthless.
5. What next? The great man bows to the crowd and in this way shows his
regard. Then he sits down amid the congratulations of all his admirers, each of
whom prays that he himself may attain to the same eminence and then die. But
after a huge expenditure on gold, silver, horses, costumes, slaves, and the rest, and
the waste of many fortunes, they greet his departure with the same eulogies, though
there are no longer so many in the crowd; for, as the theater is ended, each man
hastens to his own home. Then in his house there are costly luncheons and much
feasting and the brilliance of daylight. In the afternoon the events of the morning
are repeated, and this continues for two or three days. And so, when he has
expended all, even to the value of ten thousand talents of gold, these words of
praise are seen to be nought but embers, ashes, and dust.
6. As often as he examines the accounts in his household and reflects on the
extravagant outlay, he laments. While he is enjoying his heart’s desire he is
possessed by a kind of intoxication of Vainglory and would expend himself as
well, and he cannot form the smallest notion of his losses. But when he has come
home — inside the dwelling of this evil spirit —and sees that his hour of glory has
departed as the concourse has dissolved, and he looks at the theater and finds it
emptied of its audience and no man uttering a word, and that his losses are no thing
of the imagination but have already been incurred in hard cash, then it is that he
perceives the ashes.
7. And. if, after he has spent beyond his fortune, he is in want, and standing on
his feet begs in the center of the market place, and not one of those who formerly
hailed him as their patron attends him or stretches out his hand, nay, what is more,
if they rejoice at what has happened — for at the time when they hailed him, they
were consumed with envy and thought it a consolation for their own domestic
troubles that the man who had been so glorious was likely to be the most
dishonored of all — when no man attends him or stretches out a hand, can
anything be more pitiful than that? Nay, is it not rather deserving of tears? Could
anything be more cruel?
8. Have you perhaps never at all heard of any man so unfortunate? One could
town councillor, was greeted with cries of ωκεανέ. The editors translate this by “hail,” but, especially in view of
the Chrysostom passage, would not “father of bounties” be more appropriate? Libanius also alludes to the use or
abuse of these public acclamations of prominent officials who care for nothing but the cheap applause of the mob
(Orat. 45, 22); and when Tisamenus was received in silence by the audience in the theater (Orat. 33, 12), he
resented it as a slight. Such acclamations, which had received legal sanction from Constantine (Cod. Theod. I, 16,
6) seem often to have been previously rehearsed and then chanted by the crowd, or else by a trained “claque.” Cf.
Otto Seeck in Rheinische Museum 73 (1920-24), 85, 101, quoting a fifth-century example in Syriac. The
acclamations in the papyrus also read as if they might have been previously drilled.
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wish that men had not stretched out their hands to him, but the opposite has
happened; he is being assailed by the accusations of the very men who sang his
praises. “Why,” says one, “did he run riot? Why was he in love with splendor? for
what reason did he gratify harlots and players?” Oh man without pity! Didst thou
not marvel at him? Didst thou not sing his praise? Didst thou not lead him on to his
present state by thy applause and flatteries? Didst thou not call him “Nile” and
“Ocean”? Didst thou not spend all day in singing his praises? Whence thy sudden
change of heart? And when pity is called for, dost thou accuse most bitterly those
whom formerly thou didst applaud? If, when we see a man being punished among
those whom we accuse, we are not so stony-hearted as not to be moved, ought we
not to be moved to pity all the more when we behold those in misfortune whom we
belauded? But now thou art an accuser. When he gave thee pleasure with the
spectacle, when thou didst pass the whole day neglecting all thy affairs, why didst
thou not accuse him then?
9. Dost thou see of what kind are the Devil’s works? Of what kind the fruits of
Vainglory? I have called them ashes and dust. Nay, I see that they are not alone
ashes and dust, but fire and smoke too; for the mischief does not stop at the point
when enjoyment has ceased but endures until misfortunes overwhelm. It is ashes
and dust for those who expend much and reap nothing, but it is so no less for those
who suffer the misfortunes that I have just described.
10. “How then,” someone says, “when the givers are honored for those public
services and receive the admiration of the crowd, is that a small return?”
Exceedingly small; for the honor that I have just described is not great — I mean,
to be exposed to jeers and accusations and calumnies. “But what of those that
receive honor?” The same is true; for they are honored not for the displays but
because they are expected to spend further sums for the crowd. If they were
honored for favors received, why do men accuse them when they have nothing?
Why will men not even go near them but rather deride them and call them
spendthrifts and profligates? Hast thou not seen that Vainglory is like a madness?
11. But let us leave this aspect of Vainglory which is found only in one or two
men, and turn to another. Suppose someone says: “What of those who spend in
moderation on the amusements of the cities?” Tell me, I pray: What profits it? For
them also the glory and the acclaim is but of a day. And to prove that this is so:
Suppose someone gave them the choice of recovering all that money spent or a
third part of it or even a small fraction, or else to have listened to no shouts of
acclamation, dost thou think that they would not have preferred them ten thousand
times? For if they commit ten thousand acts of shame and recklessness for a single
obol, what would they not have done for all that money poured out at random?
12. At this point I direct my discourse to the faithful among us who refuse to
hand over a trifling sum to Christ when He is poor and lacking the barest
5
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sustenance; and what the pagans spend on harlots and mimes and dancers in return
for a single shout of applause, this our Christian will not give for the sake of the
eternal kingdom.
13. But let us pass to another aspect of Vainglory. Which do I mean? One that
affects many and not just one or two. We are pleased whenever men praise us even
in respect of matters in which we are not implicated in the least degree. Now, the
poor man does all he can to clothe himself in fine raiment for no other reason than
that he may be held in honor by the crowd. And oftentimes, though he is able to do
things for himself, he buys a slave, not because he needs him but that he may not
appear disgraced by doing his own work. Tell me, for what reason dost thou, after
relying so long on the labor of thine own hands, wish now to be served by the
hands of others? Or again, if a man acquires gold besides and owns silver plate and
a fine house?9 He needs none of these possessions; for, if they were needed, the
greater part of the human race would have perished and been destroyed, as I will
show you. There are necessities without which life is impossible; for example, the
fruits of the earth are necessary, and if the earth does not bear life is impossible.
Clothing to cover us, a roof and walls, shoes — these belong to the necessities, but
all other possessions are superfluous. If these also were needful and a man could
not live without a servant, as he cannot live without those real necessities, the
majority of mankind would have perished, seeing that the majority has no servants.
If it were needful to make use of silver plate and life without it were impossible,
again the majority of mankind would have been destroyed, since the many do not
own silver either. Suppose someone says to the owners of silver: “What does this
plate mean to you?” The owner could only give as his reason the honor paid him
by the crowd. “Well, I have acquired the plate so as to be admired and not looked
down upon; but I hide it again, so that men may not envy and threaten me.” What
could be worse than folly of this kind? If thou ownest it that the crowd may pay
you honor, then display it for all to see; but if thou fearest their envy, it is not good
to own it at all.
14. Shall I tell you another folly? Oftentimes men, who have deprived
themselves of the necessities and are wasting with hunger, still care for their
household possessions. And, if you ask them why, they answer: “I must keep up
my place.”10 What place, O man? Place does not make a man’s character. The
9

Luxury in houses, furniture, and so on is condemned by Chrysostom again in PG 52, 471 and 62, 259-260.
Theodore of Mopsuestia, in commenting on the words, “our necessary bread” in the Lord’s prayer, would
distinguish between what is necessary for our sustenance and what is superfluous. See Woodbrooke Studies VI,
12-13. Even pagan authors protested against accumulation of wealth for its own sake, particularly the Cynics and
Stoics, like Epictetus; and, as Galen observes in Protrepticus 6 (I, 9 Kühn), the unhappy people who look only to
their riches lose their own souls.
10
The manner in which Chrysostom throughout this section plays on the words το σχεµά and its cognates cannot be
adequately reproduced in English. I have used the word “place” as it is employed by Adam Smith in his Theory of
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righteous Elijah utterly despised place, and Elisha too, and John. The first owned
nothing but a sheepskin and asked alms of a widow woman, though she herself was
poor; and he lived a beggar’s life, coming to the doorway of that poor woman and
uttering such words as beggars utter (I Kings 17:10 ff.). Elisha also despised place
when he used to be the poor woman’s guest (II Kings 4:8). John despised place
since he had no garment nor a single loaf (Matthew 3:4; Mark 1:6). There is but
one kind of place that is shameful, I mean the possession of great wealth, and that
is shameful indeed. It brings a man the reputation of cruelty, effeminacy, lazy
arrogance, vainglory, and brutality. Place consists not in wearing good raiment but
in being clad in good works.
15. Yet I hear of many who are admired for this. “So and so,” someone says,
“takes thought for his place. His couch is spread and he has an abundance of
bronze vessels; he is the manager of his own house.” “And why,” says another,
“dost thou accuse us who own these things, when thou shouldst accuse those with
greater possessions?” Through you I denounce them even more; for if I do not
forbear from charging those who have little, how much more do I charge the
wealthy. Place does not consist of a well-furnished house nor of costly tapestries
nor a well-spread bed nor a decorated couch nor a crowd of servants. All these are
externals and concern us not; but the things that concern us are fair dealing, disdain
of money and fame, contempt for what the many think honor, disregard of human
values, embracing poverty, and overcoming our nature by the virtue of our lives. It
is these that constitute good place and reputation and honor. But what gives rise to
all these evils from the beginning and the manner of it, I tell you now.
16. The man-child has lately been born. His father thinks of every means, not
whereby he may direct the child’s life wisely, but whereby he may adorn it and
clothe it in fine raiment and golden ornaments. Why dost thou this, O man?
Granted that thou dost thyself wear these, why dost thou rear in this luxury thy son
who is as yet still ignorant of this folly? For what purpose dost thou put a necklet
about his throat? There is need for a strict tutor to direct the boy, no need for gold.
And thou lettest his hair hang down behind, thereby at once making him look
effeminate and like a girl and softening the ruggedness of his sex.11 Implanting in
him from the first an excessive love of wealth and teaching him to be excited by
Moral Sentiments, part I, section iii, chap. 2, a passage worth comparing with Chrysostom’s words; “And thus,
place, that great object which divides the wives of aldermen, is the end of half the labours of human life; and is the
cause of all the tumult and bustle, all the rapine and injustice, which avarice and ambition have introduced into this
world.” Chrysostom elsewhere (PG 59, 43-44) exclaims: “If you like to ask any of your fellow-townsmen who
spend lavishly, why they waste so much money and what all this expenditure means to them, the only answer that
you will receive is that they do it to please the crowd.”
11
The boy made to look like a girl recalls Chrysostom’s biting description (PG 57, 426) of the fashionable young
man whose appearance is highly effeminate. “He is young and wears his hair long behind. He makes his nature
female in look, appearance, and dress, and so strives to step out in every way like a tender girl.”
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things of no profit, why dost thou plot even greater treachery against him? Why
dost thou excite him with the pleasures of the body? “If a man have long hair,”
Paul says (I Corinthians 11:14), “it is a shame unto him.” Nature disallows it. God
has not sanctioned it, the thing is forbidden. It is an act of pagan superstition. Many
also hang golden earrings on their children. Would that not even girls took pleasure
in these; but you inflict this outrage on boys.
17. Many may laugh at what I am saying on the ground that these things are
trifles. They are not trifles but of the first importance. The girl who has been reared
in her mother’s quarters to be excited by female ornaments, when she leaves her
father’s house will be a sore vexation to her bridegroom and a greater burden to
him than the tax collectors.12 I have told you already that vice is hard to drive away
for this reason, that no one takes thought for his children, no one discourses to
them about virginity and sobriety or about contempt of wealth and fame, or of the
precepts laid down in the Scriptures.
18. What will become of boys when from earliest youth they are without
teachers? If grown men, after being nurtured from the womb and continuing their
education to old age, still do not live righteously, what wrong will not children,
accustomed from the threshold of life to empty words, commit? In our own day
every man takes the greatest pains to train his boy in the arts and in literature and
speech. But to exercise this child’s soul in virtue, to that no man any longer pays
heed.13
19. I shall not cease exhorting and begging and supplicating you before all else
to discipline your sons from the first. If thou dost care for thy son, show it thus,
and in other ways too thou wilt have thy reward. Hearken to the words of Paul, “if
they continue in faith and charity and holiness with sobriety” (I Timothy 2; 15).
And even if thou art conscious of a myriad vices within thyself, nevertheless
devise some compensation for thy vices. Raise up an athlete for Christ!14 I do not
mean by this, hold him back from wedlock and send him to desert regions and
prepare him to assume the monastic life. It is not this that I mean. I wish for this
12

To deck out young girls, especially if they are marked out for a life of virginity, is condemned also by Jerome
when, doubtless with I Timothy 2:10 in mind, he writes to Laeta about her little daughter’s education. See Epist.
107, 5 (CSEL 55, 296, 7-9): “ne collum margaritis et auro premas, ne caput gemmis oneres, ne capillum inrufes, et
ei aliquid de gehennae ignibus auspiceris.”
13
Cf. Introduction, page viii.
14
The metaphorical use of the word athlete is common to pagan and Christian writers. Cf. Epictetus 2, 17, 29-31 and
4, 4, 30; Ignatius, Epist. ad Polycarpum 2, 3; Chrysostom in PG 50, 619 and 625; Clement of Alexandria in GCS;
Clemens III, 14, 23; Jerome, Tract. de psalm. CXXVIII (Anecdote Maredsolana III, 241, 22) and passages quoted
in the Thesaurus linguae latinae, which also gives examples of athleta in the sense of martyr. This meaning of the
Greek word is often found on Christian Greek inscriptions from Asia Minor, as has been shown by W. M. Calder
in Journ. Rom. Stud. 10 (1920), 52 ff. Cf. also Eusebius, H. E. 6, 1 and Gregory of Nazianzus in PG 37, 1389. In
medieval times athleta is applied to monks, as by Walahfrid Strabo, De exordiis, ed. A. Knopfler, 100: “sicut
tribuni militibus præerant, ita abbates monachis, athletis spiritalibus, præesse noscuntur.”
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and used to pray that all might embrace it; but as it seems to be too heavy a burden,
I do not insist upon it. Raise up an athlete for Christ and teach him though he is
living in the world to be reverent from his earliest youth.
20. If good precepts are impressed on the soul while it is yet tender,15 no man
will be able to destroy them when they have set firm, even as does a waxen seal.
The child is still trembling and fearful and afraid in look and speech and in all else.
Make use of the beginning of his life as thou shouldst. Thou wilt be the first to
benefit, if thou hast a good son, and then God. Thou dost labor for thyself.
21. They say that pearls when first they are collected are but water.16 But if he
that receives them is skilled in his craft, he places the drop on his hand; and,
moving it with a gentle rotating movement as it lies on the palm of his upturned
hand, he shapes it skillfully and renders it perfectly round. Then, when it has
received its form, he can no longer mold it; for that which is soft and with its
proper shape not yet set firm is in every way adaptable and therefore is easily
suited to every purpose. But that which is hard, having acquired a certain material
outline, can be deprived of its hardness only with difficulty and is not changed into
another shape.
22. To each of you fathers and mothers I say, just as we see artists fashioning
their paintings and statues with great precision, so we must care for these
wondrous statues of ours. Painters when they have set the canvas on the easel paint
on it day by day to accomplish their purpose.17 Sculptors, too, working in marble,
proceed in a similar manner; they remove what is superfluous and add what is
lacking. Even so must you proceed. Like the creators of statues do you give all
your leisure to fashioning these wondrous statues for God. And, as you remove
what is superfluous and add what is lacking, inspect them day by day, to see what
good qualities nature has supplied so that you will increase them, and what faults
so that you will eradicate them. And, first of all, take the greatest care to banish
licentious speech; for love of this above all frets the souls of the young. Before he
is of an age to try it, teach thy son to be sober and vigilant and to shorten sleep for
the sake of prayer, and with every word and deed to set upon himself the seal of
the faith.18
15

That the young child is soft like wax and can be molded by his father is said by Chrysostom again in PG 51, 327.
Haidacher compares a passage on pearls in Gregory Thaumaturgus (PG 10, 1152), but the parallel is inexact; for
Gregory alludes to a different popular belief, that the growth of pearls is favored by dew and lightning. Closer to
Chrysostom’s thought is the remark of the elder Pliny (N.H. 9, 109), “cetero in aqua mollis unio, exemptus
protinus durescit.” On pearls in antiquity see the exhaustive article by Rommel in RE, s. v. margaritai.
17
For the simile of painters and sculptors see Introduction page vii and also PG 49, 235; 47, 370; 62,151.
18
Seal of the faith: the words σφραγις and σφραγίζειν are employed particularly in connection with the baptismal
rite; cf. II Clement 7, 6 and 8, 6; Didascalia (ed. Connolly), 147 and often in the Apostolic Constitutions (see
Index in Funk’s edition). It is so used also by Cyril of Jerusalem; but in the present passage the reference is to
making the Sign of the Cross at all seasons, as advocated by Cyril (PG 33, 816A-B): “Be the Cross our seal made
with boldness by our figers on our brow, and on everything; over the bread we eat, and the cups we drink; in our
16
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23. Regard thyself as a king ruling over a city which is the soul of thy son; for
the soul is in truth a city.19 And, even as in a city some are thieves and some are
honest men, some work steadily and some transact their business fitfully, so it is
with the thoughts and reasoning in the soul. Some make war on wrongdoers, like
soldiers in a city; others take thought for everything, both the welfare of the body
and of the home, like those who carry on the government in cities. Some give
orders, like the magistrates, some again counsel lewdness, like profligates, others
reverence, like the virtuous. And some are effeminate, even as are women among
us; others speak folly, like children. And some again receive orders as slaves, like
servants in the city, while others are wellborn, like free men.
24. Hence we need laws to banish evildoers and admit the good and prevent the
evildoers from rising up against the good. And, just as in a city, if laws are passed
which permit thieves great license, the general welfare is undermined, and if the
soldiers do not devote their ardor to its proper use, they ruin the body politic, and if
each citizen abandons his own household affairs and busies himself with another’s,
he destroys good order by his greed and ambition — so it is also in the case of the
child.
25. The child’s soul then is a city, a city but lately founded and built, a city
containing citizens who are strangers with no experience as yet, such as it is very
easy to direct; for men who have been reared and have grown old under a bad
constitution it would be difficult to reform, though not impossible. Even they can
be reformed if they be willing. But those who are quite without experience would
readily accept the laws that thou givest them.
26. Draw up laws then for this city and its citizens, laws that inspire fear and are
strong, and uphold them if they are being transgressed; for it is useless to draw up
laws, if their enforcement does not follow.
27. Draw up laws, and do you pay close attention; for our legislation is for the
world and today we are founding a city. Suppose that the outer walls and four
gates, the senses, are built. The whole body shall be the wall, as it were, the gates
are the eyes, the tongue, the hearing, the sense of smell, and, if you will, the sense
of touch. It is through these gates that the citizens of the city go in and out; that is
to say, it is through these gates that thoughts are corrupted or rightly guided.
comings in and goings out; before our sleep, when we lie down, and when we rise up; when we are on the way,
and when we are still. . . . Despise not the seal because of the freeness of the gift; but for this rather honor thy
Benefactor.” This passage may have been in Chrysostom’s mind when, in similar terms, he discussed (PG 62, 277)
the words, “set upon himself the seal of the faith.”
19
As Schulte has pointed out (op. cit. xvi), Gregory of Nyssa (PG 44, 151C-153A) compares the senses to the
approaches to a city controlled by the city of the mind. The metaphor is found also in Hermetic literature; cf.
Poimandres 1,22 (A. D. Nock and A. J. Festugière, Corpus Hermeticum I [Paris, 1945], 14); The Divine Mind is
speaking and says, “As guardian of the gates I will bar the entrance of the base and evil workings of the senses,
cutting off all thoughts of them.”
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28. Well now, let us first of all approach the gate of the tongue, seeing that this
is the busiest of all; and let us, to begin with and before all the other gates, provide
this one with doors and bolts, not of wood or iron but of gold. Verily the city that is
thus equipped is golden; for it is not any mortal but the King of the universe who
intends to dwell in this city, if it has been well built. And, as our discourse
proceeds, you shall see where we set up His palace. So let us build for the city
gates and bolts of gold, that is, the words of God, even as the prophet says (Psalms
cxix:103; xix:10); “The words of God are sweeter than honey and honeycomb to
my mouth, more precious than gold and a stone of great price.” Let us teach the
child so that the words revolve on his lips all the time, even on his walks abroad,
not lightly nor incidentally nor at rare intervals, but without ceasing. It is not
enough merely to cover the gates with gold leaf. They must be fashioned of gold
thick and solid through and through, and they must have precious stones set in
deeply instead of merely laid on the surface. The bolt of these gates shall be the
Cross of the Lord fashioned through and through of precious gems and set athwart
the middle of the gates. But when we have fashioned the gates massive and golden
and have fixed on the bolt, we must fashion the citizens also to be worthy of the
city. Of what character shall these citizens be? We must train the child to utter
grave and reverent words. We must drive many strangers away, so that no corrupt
men may also find their way in to mingle with these citizens. Wards that are
insolent and slanderous, foolish, shameful, common, and worldly, all these we
must expel. And no one save only the King must pass through these gates (cf.
Ezekiel 44:2). For Him and all that are His this gate shall be open so that one may
say of it (Psalms cxviii:20): “This is the gate of the Lord into which the righteous
shall enter,” and, as the blessed Paul says (Ephesians 4:29),20 “speech that is good
for edifying, that it may minister grace unto the hearers.” Let their words be giving
thanks, solemn hymns; let their discourse ever be about God, about heavenly
philosophy.
29. How shall this be? And in what manner shall we train them? If we are
zealous critics of those that are growing. The boy is very easily guided. He does
not fight for wealth or glory — he is still a small boy — nor on behalf of wife or
children or home. What reason for insolence or evil-speaking should he have? He
contends only with companions of his own age.
30. Make a law straightway that he use no one in despite, that he speak ill of no
man, that he swear not, that he be not contentious. If thou shouldst see him
transgressing this law, punish him, now with a stern look, now with incisive, now
with reproachful, words; at other times win him with gentleness and promises.
Have not recourse to blows constantly and accustom him not to be trained by the
20

Chrysostom omits the words της χρείς in the quotation from Ephesians.
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rod; for if he feel it constantly as he is being trained, he will learn to despise it.
And when he has learnt to despise it, he has reduced thy system to nought. Let him
rather at all times fear blows but not receive them.21 Threaten him with the tawse,
but do not lay it on and do not let thy threats proceed to action. Do not let it appear
that thy words do not pass the stage of threats; for a threat is only of use when
attended by the belief that it will be put into effect. If the offender learn your
intention, he will despise it. So let him expect chastisement but not receive it, so
that his fear may not be quenched but may endure, like a raging fire drawing
thorny brushwood from every side or like a sharp and searching pick digging to the
very depths. Yet when thou dost see that he has profited by fear, forbear, seeing
that our human nature has need of some forbearance.
31. Teach him to be fair and courteous. If thou dost see a servant ill-used by
him, do not overlook it, but punish him who is free; for if he knows that he may
not ill use even a slave, he will abstain all the more from insulting or slandering
one who is free and of his class. Stop his mouth from speaking evil. If thou dost
see him traducing another, curb him and direct his tongue toward his own faults.
32. Exhort his mother, too, to converse with the child thus, and his tutor and his
servant, so all of them together may be his guardians and on the watch that none of
those evil thoughts spring out from the boy and from that mouth and from the
golden gates.
33. And do not, I pray, think that this takes a long time. If from the first thou
dost firmly lay on thy behests and threats and dost appoint so many guardians, two
months suffice, and all is in good order and the habit is firmly established as his
second nature.
34. Thus this gate will have been made worthy of the Lord, when no word that is
shameful or flippant or foolish or the like is spoken, but all beseems the Master. If
those who give military training teach their sons from the first to be soldiers and to
shoot and to put on military dress and to ride, and their tender years are no
hindrance, how much more should those who are soldiers of God assume all this
royal discipline. So let him learn to sing hymns to God that he may not spend his
leisure on shameful songs and ill-timed tales.
35. Let this gate thus be made secure and let these be the citizens that are
enrolled. But the others within the city let us put to death, as bees kill drones, and
let us not allow them to sally forth or buzz.
36. Now let us pass to another gate. Which is that? One that lies close by the
21

In deprecating the use of corporal punishment, Chrysostom agrees with Quintilian and the author of the treatise,
De liberis educandis, attributed to Plutarch, though he knew (cf. paragraph 39) that it was a normal feature of
school life. Libanius seems to have accepted it as a necessary part of classroom discipline, but Himerius opposes it
strongly. He criticizes (Orat. 15, 2) teachers who resort to blows and says of himself that he never desires to see a
scowl on the faces of his flock, but wishes to handle them by kindness.
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first and resembles it greatly, I mean, the sense of hearing. The first gate has
citizens that go forth from within, and none that enter in by it; but this second gate
has only those that enter in from outside, none that pass out through it. The second
then much resembles the first. If it be agreed that none that is pernicious and
corrupt may tread upon its threshold, the mouth experiences but little trouble; for
he that hears no base or wicked words does not utter base words either. But if this
gate stands wide open to all, the other will suffer harm and all those within will be
thrown into confusion. And it was needful to speak fully about the former gate and
first to block up its entrance.
37. Let children then hear nothing harmful from servants or tutor or nurses. But,
even as plants need the greatest amount of care when they are tender shoots, so
also do children; and so let us take thought for good nurses that a fair foundation
from the ground up be laid for the young and that from the beginning they may
receive nought that is evil.
38. Therefore let them not hear frivolous and old wives’ tales: “This youth
kissed that maiden. The king’s son and the younger daughter have done this.”22 Do
not let them hear these stories, but let them hear others simply told with no
elaboration. They can hear such from slaves but not from all. They must not be
allowed to consort with all the servants, but rather let those who are participating
with us in training stand out clearly, as though they were approaching a holy
statue. If we were builders and were erecting a house for the ruler, we should not
permit one and all of the servants to approach the building. Would it not then be
absurd, when we are establishing a city and citizens for the heavenly King, to
entrust the task indiscriminately to all? Let those of the servants who are well fitted
take part. If there be none, then hire someone who is free, a virtuous man, and
entrust the task especially to him, so that he may have a full share in the
undertaking.
39. Let them not hear such tales. But when the boy takes relaxation from his
studies — for the soul delights to dwell on stories of old23 — speak to him,
drawing him away from all childish folly; for thou art raising a philosopher and
athlete and citizen of Heaven. Speak to him and tell him this story; “Once upon a
time there were two sons of one father, even two brothers.” Then after a pause
continue: “And they were the children of the same mother, one being the elder, the
other the younger son. The elder was a tiller of the ground, the younger a shepherd;
22

Chrysostom uses almost identical language in PG 62, 428: “Such and such a girl kissed such and such a man, and
had no luck and hanged herself.” Quintilian (Inst. orat. 1, 2, 7) reproves parents who are amused if their small
children speak immodest words, “which we should not tolerate even from the lips of an Alexandrian page.”
23
Chrysostom’s younger contemporary, Synesius, says of children’s love of stories: “It seems that the prelude to
philosophy is nothing else than a curiosity about knowledge, and in children the disposition to love a story is the
promise of a philosophical goal.” See A. Fitzgerald, Essays and Hymns of Synesius (Oxford, 1930), 156.
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and he led out his flocks to woodland and lake.” Make thy stories agreeable that
they may give the child pleasure and his soul may not grow weary. “The other son
sowed and planted. And it came to pass that both wished to do honor to God. And
the shepherd took the firstlings of his flocks and offered them to God.” Is it not a
far better thing to relate this than fairy tales about sheep with golden fleeces? Then
arouse him — for not a little depends on the telling of the story — introducing
nothing that is untrue but only what is related in the Scriptures: “Now when he
offered the firstlings to God, straightway fire came down from Heaven and bore
them off to the altar aloft. But the elder son did not so but went away and, after
storing up for himself the first fruits from his toil, brought the second-best to God.
And God paid no heed to them but turned away and let them lie on the ground. But
the other offering he received for himself in Heaven. Even so it happens with
earthly rulers. The master honors one who brings gifts and receives him in his
house; another he suffers to stand outside. Even so it was in this story. And then
what happened? The elder brother was very wroth as having been dishonored and
passed over for another, and his countenance fell. God said unto him: ‘Why art
thou wroth? Didst thou not know that thou madest an offering to God? Why hast
thou insulted me? What grievance hast thou? Why didst thou offer me the secondbest?’ ” If it seems well to use simpler language, thou wilt say: “The elder brother
had nothing to say and kept quiet,” or better, “was silent. And thereafter, seeing his
younger brother, he said to him: ‘Let us go to the field.’ And the elder caught the
younger unawares and slew him. And he thought that God saw him not. But God
came to him and said to him: ‘Where is thy brother?’ He replied: ‘I know not. Am
I my brother’s keeper?’ And God said unto him: ‘Lo, the voice of thy brother’s
blood crieth unto me from the ground.’ ”
And let the child’s mother sit by while his soul is being formed thus by such
tales, so that she too may take part and praise the story. “What happened next? God
received the younger son into Heaven; having died he is up above.” The child also
learns the story of raising from the dead. If in pagan legend such marvels are told,
one says; “He made the soul the soul of a hero.” And the child believes and, while
he does not know what a hero is, he knows that it is something greater than a man.
And as soon as he hears, he marvels. Much more will he do so when he hears of
raising from the dead and that the younger brother’s soul went up to Heaven. “And
so God received the one straightway; but the other, the slayer, lived for many years
continuously in misfortune, with fear and trembling as his companions, and
suffered ten thousand ills and was punished every day.” And do thou relate the
punishment with much intensity and not simply that he heard God say: “Groaning
and trembling thou shalt be on the Earth”; for the child does not understand this
yet. But say: “Just as thou, when thou art standing before thy teacher and art in an
agony of doubt whether thou art to receive a whipping, thou tremblest and art
14
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afraid, even so did he live all his days, because he had given offense to God.”
40. So far is enough for the child. Tell him this story one evening at supper. Let
his mother repeat the same tale; then, when he has heard it often, ask him too,
saying: “Tell me the story,” so that he may be eager to imitate you. And when he
has memorized it thou wilt also tell him how it profits him. The soul indeed, as it
receives the story within itself before thou hast elaborated it, is aware that it will
benefit. Nevertheless, do thou say hereafter: “Thou dost see how great a sin is
greed, how great a sin it is to envy a brother. Thou dost see how great a sin it is to
think that thou canst hide aught from God; for He sees all things, even those that
are done in secret.” If only thou sowest the seed of this teaching in the child, he
will not need his tutor, since this fear that comes from God, this complete fear has
possessed the boy instead and shakes his soul.
41. This is not all. Go, leading him by the hand in church and pay heed
particularly when this tale is read aloud. Thou wilt see him rejoice and leap with
pleasure because he knows what the other children do not know, as he anticipates
the story, recognizes it, and derives great gain from it. And hereafter the episode is
fixed in his memory.
42. He can profit in other ways from the story. So let him learn from thee:
“There is no reason for grief in adversity. God shows this from the very first in the
example of this boy, seeing that He received one who was righteous through death
into Heaven.”
43. When this story is firmly planted in the child’s understanding, introduce
another, again about two brothers, and speak thus: “Again there were two brothers,
an elder and a younger. The elder was a hunter, the younger dwelt at home.” Now
this story, insofar as the reversal of fortune is greater24 and the brothers are older,
gives more pleasure than the former one. “Now these two brothers were also twins.
And after their birth the mother loved the younger, the father the elder son. Now
the elder passed much of his time out of doors in the fields, but the younger
indoors. And it came to pass when his father was old, that he said to the son whom
he loved: ‘My son, I am old. Go thou and prepare me some game, capture a roe or
a hare and bring it and cook it that I may eat and bless thee.’ But to the younger
son he spoke no such words. But his mother heard what the father had said and
called her younger son and said unto him: ‘Child, thy father has bidden thy brother
bring to him game that he may eat and bless him. Hearken to me and go to the
flock and fetch me fair and tender kids, and I will prepare them as thy father
loveth, and thou shalt carry them to him that he may eat and bless thee.’ Now the
father’s eyes were dim from old age. And so when the younger son brought the
kids, his mother seethed them, and placing the viands on the dish gave it to her son,
24

Chrysostom here uses the word, περιπέτεια, the technical term for a reversal of fortune in Greek tragedy.
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and he bore it in. And she put the skin of the goats upon him that he might not be
found out, since his skin was smooth but his brother was hairy, so that the younger
might escape detection and his father perceive it not. And so she sent him in. But
the father, thinking that it was in truth his elder son, ate and gave him his blessing.
But then, as soon as the father had made an end of the blessing, the elder son came
bringing game; and when he saw what had happened, he lifted up his voice and
wept.”
44. See how many fair lessons this story begets, and do not follow it right
through to the end, but rather see how many lessons this part begets. First, children
learn to reverence and honor their fathers, when they see so keen a rivalry for the
father’s blessing. And they will sooner suffer a myriad stripes than to hear their
parents curse them. If a story can so master the children’s soul that it is thought
worthy of belief, the veritable truth, it will surely enthrall them and fill them with
great awe. Again, they must learn to despise the belly; for the story must also show
them that he gained nothing by being first-born and the elder. Because of the greed
of his belly he belayed the advantage of his birthright.
45. Then, when the boy has grasped this fully, thou wilt say to him again on
another evening: “Tell me the story of those two brothers.” And if he begins to
relate the story of Cain and Abel, stop him and say: “It is not that one that I want,
but the one of the other brothers, in which the father gave his blessing.” Give him
hints but do not as yet tell him their names. When he has told you all, spin the
sequel of the yarn, and say:
46. “Hear what occurred afterwards. Once again the elder brother, like the
brother in the former story, was minded to slay his brother, and he was awaiting his
father’s death. But their mother, hearing him and being fearful, sent the younger
into exile.” Then, as the inward sense transcends the child’s intelligence,25 it can be
simplified to his level of understanding and implanted in this tender childish
intelligence, if we adapt the tale. And we shall speak to him thus: “This brother
went away and came to a certain place. And he had no one with him, no slave or
nurse or tutor or anyone else. And having come to a certain place he prayed,
saying: ‘Lord, give me bread and raiment and preserve me.’ And then, when he
had spoken thus, he fell asleep from sorrow. And in a dream he saw a ladder
reaching from the Earth to Heaven and the angels of God ascending and
descending on it and God Himself standing above at the head of the ladder; and he
said, ‘Give me Thy blessing.’ And He blessed him and named him Israel.”
47. I have remembered opportunely, and the name suggests another notion to my
mind. What is this? Let us afford our children from the first an incentive to
goodness from the name that we give them. Let none of us hasten to call his child
25

Inward sense: the Greek word is philosophia.
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after his forebears, his father and mother and grandsire and great-grandsire, but
rather after the righteous — martyrs, bishops, apostles. Let this be an incentive to
the children. Let one be called Peter, another John, another bear the name of one of
the saints.26
48. And do not, I pray, follow Greek customs. It is a great disgrace and
laughable when in a Christian household some Greek pagan customs are observed;
and they kindle lamps and sit watching to see which is the first to be extinguished
and consumed, and other such customs which bring certain destruction to those
who practice them. Do not regard such doings as paltry and trivial.27
49. And so I urge this on you too, to call your children by the names of the
righteous. In early times these other customs were reasonable, and men used to call
their children by the names of their forebears. It was a consolation for death that
the departed should seem to live through his name.28 But this is so no longer. We
see at least that the righteous did not name their children in this wise. Abraham
begat Isaac. Jacob and Moses were not called after their forebears, and we shall not
find a single one of the righteous who was named so. How great is the virtue of
which this is a token, this naming and calling by name, seeing that we shall find no
other reason for the change of name save that it brings virtue to mind. “Thou shalt
be called Cephas,” says Christ (John 1:42), “which is by interpretation Peter.”
Why? Because thou didst acknowledge me. And thou shalt be called Abraham.
Why? Because thou shalt be the father of nations (Genesis 17: 4). And Israel,
because he saw God (cf. Genesis 35:9-10). And so let us begin the care and
training of our children from that point.
50. But as I was relating: “He saw a ladder extended and reaching up to
26

The naming of children is another topic that was much in Chrysostom’s mind; cf. PG 54, 452 and 642, and page
83 above. Insofar as his advice involved the giving of names from the Old Testament, it was not generally adopted
in the Middle Ages. Cf. James Moffatt in Hastings’ Encyclopedia of Religion and Ethics IX, 145-149.
27
Cf. PG 61, 105: “When a name has to be given to the boy, they fail to call him after the saints. As men in olden
times used first to do, they light lamps and give them names. Then they assign the same name to the child as that
of the lamp which burns longest, inferring that he will live a long life.” No other ancient writer appears to allude to
this particular custom, but it survived in Christian form in Byzantine times. George Pachymeres relates how the
emperor Andronicus Palaeologus feared for the life of a newborn child. On the advice of an experienced woman
he had twelve tapers of exactly the same dimensions lighted, and to each was given the name of one of the
Apostles. The candle named after Simon Peter burned longest, and so the child was called Simonis. See
Pachymeres in Corpus Scriptorum historiae byzantinae 35, 276-277. This and other popular beliefs connected
with the lighting of candles or lamps are attested elsewhere down to modem times. See Bächtold-Stäubli,
Handwörterbuch des deutschen Aberglaubens, s. v. Lebenslicht and Name. The kindling of lights before the
statues of gods or the Genius is amply attested in antiquity; see RE, s. v. Namenswesen. In common with other
pagan superstitions it was forbidden by Theodosius I (Cod. Theod. 16, 10, 12); but a ceremony like that described
by Chrysostom, if performed in the home, would be difficult to suppress by law. Lactantius remarks sarcastically
of pagan worshippers (Inst. 6, 2, 1): “They offer rich, succulent victims to God as if he were hungry, they pour
wine to him as if he were thirsty, they kindle lights to him as though he spent his time in the dark.”
28
Cf. PG 51, 148: “Men, to honor the deceased and to console themselves, often call their children by the names of
the dead, contriving through the naming of their children a consolation for the death of the departed.”
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Heaven.” So let the name of the saints enter our homes through the naming of our
children, to train not only the child but the father, when he reflects that he is the
father of John or Elijah or James; for, if the name be given with forethought to pay
honor to those that have departed, and we grasp at our kinship with the righteous
rather than with our forebears, this too will greatly help us and our children. Do not
because it is a small thing regard it as small; its purpose is to succour us.
51. But as I was saying, let us return to the sequel of the story: “He saw a ladder
firmly planted. He craved a blessing. God blessed him. He departed to his kinsmen.
He was a shepherd.” Relate further the story of his bride and his return home, and
the boy will profit much therefrom. Consider how many things he will learn. He
will be trained to trust in God, to despise no one though the son of one who is
wellborn, to feel no shame at simple thrift, to bear misfortune nobly, and all the
rest.
52. Next, when he has grown older, tell him also more fearful tales; for thou
shouldst not impose so great a burden on his understanding while he is still tender,
lest thou dismay him. But when he is fifteen years old or more, let him hear of
Hell. Nay, when he is ten or eight or even younger, let him hear in full detail the
story of the flood, the destruction of Sodom, the descent into Egypt — whatever
stories are full of divine punishment. When he is older let him hear also the deeds
of the New Testament — deeds of grace and deeds of Hell. With these stories and
ten thousand others fortify his hearing, as thou dost offer him also examples drawn
from his home.
53. But if any man would relate what is base, let us not, as I have said, suffer
him to come near the boy. If thou dost see a slave in his presence speaking lewdly,
punish him straightway and inquire zealously and sharply into the offense
committed. If thou dost see a girl — but better by far that no woman, save it be
some time an old woman with no charms to captivate a youth, come near him and
the flame of desire be not kindled. But from a young woman shield him as from
fire.29 In this way then he will speak no foolish word, if he hears nought that is
foolish but is brought up on those stories that we have told.
54. Let us pass on, if thou wilt, to another gate, the sense of smell. This gate too
admits much that is harmful if it be not kept barred — I mean fragrant scents and
herbs. Nothing weakens, nothing relaxes the right tension of the soul as a pleasure
in sweet odors.30 “How then,” says some one, “must one take pleasure in filth?”
29

Similarly, in his first oration on Hannah (PG 54, 642), Chrysostom advises that boys and youths are neither to see
nor to converse with female servants. Evelyn was guilty of an amusing mistranslation here. He thought that the
maid should not be allowed to come in and light the fire, when the boy was there. But the use of the passive voice
(ύπεκαιέσθω), as well as of ύπεκαιέιν rather than ανακαίειν as in PG 47, 520, shows that Chrysostom is employing
the verb in a metaphorical sense.
30
Cf. Clement of Alexandria, To the Newly Baptized (Loeb Classical Library, Clement, 375); “Relax not the tension
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That is not my meaning, but that one should not take pleasure either in the one or
in the other. Let no one bring him perfume; for, as soon as it penetrates to the
brain, the whole body is relaxed. Thereby pleasures are fanned into flame and great
schemes for their attainment. So bar this gate, for its function is to breathe the air,
not to receive sweet odors. It may be that some laugh at us for troubling about
trifles, if we discourse about such a commonwealth. These are no trifles; nay, if we
carry out our plan, our concern is with the origin and rhythmical education of the
world.
55. Then there is yet another gate, fairer than those others but difficult to guard,
the gate of the eyes; difficult for this reason, that it lies high up and open and is
beautiful. It has many little postern gates and not only sees but is seen if well
fashioned.
56. Here strict laws are needed, the first being: Never send thy son to the theater
that he may not suffer utter corruption through his ears and eyes. And when he is
abroad in the open squares, his attendant must be especially watchful as he passes
through the alleys and must warn the boy of this, so that he may never suffer this
corruption.
57. That he may not suffer it by his own appearance must have our careful
thought. We must remove the chief part of his physical charm by clipping the locks
on his head all round to attain severe simplicity. If the boy complain because he is
being deprived of this charm, let him leam first of all that the greatest charm is
simplicity.
58. That he may avoid seeing what he should not, those tales are sufficient
protection which tell of “the sons of God that lapsed by coming in unto the
daughters of men” (Genesis 6:4), and of the people of Sodom, of Gehenna, and the
rest.31
59. In this matter the tutor and attendant must exercise the greatest care. Show
the boy other fair sights, and thou wilt steer his eyes away from those others. Show
him the sky, the sun, the flowers of the Earth, meadows, and fair books.32 Let these
give pleasure to his eyes; and there are many others that are harmless.
60. This gate is difficult to guard, since there burns a fire within and, so to
of your soul by feasting and indulgence in drink.” The phrase is Stoic in origin. See H. von Arnim, Stolcorum
veterum fragmenta II, 123, 7 ff. (Chrysippus) and also I, 128, 31 ff. (Cleanthes).
31
Here again Chrysostom’s citation of Genesis 6:4 differs from the text of LXX. The change may be deliberate; for
by substituting ολισθήσαντες for εισεπορεύονο he stresses the moral lapse of the sons of God. I have translated
both words in my version.
32
Fair books (βιλίων κάλλη) may, as Haidacher supposes when he translates “Ziermalereien,” mean illuminations in
manuscripts. But the passage that he quotes in support (PG 59, 187) does not prove his point. Chrysostom there
criticizes those who have fine books but who care only for the texture of the parchment and the beauty of the
letters (το των γραµµάτων κάλλος), not for reading them. This he calls a form of vainglory; he also mentions
books written in golden letters.
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speak, a natural compulsion. Let him learn hymns. If he is not inwardly aroused, he
will not wish to see outwardly. Let him not bathe in company with women — such
familiarity is evil — and let him not be sent into a crowd of women.33
61. Let him hear the whole story of Joseph continually.34 Furthermore, let him
learn of the kingdom of Heaven and the great reward that awaits those who live
sober lives. Promise him also that thou wilt lead to him a fair maid and tell him
that thou hast made him the heir of thy property. Do not spare thy threats, if thou
dost see the contrary disposition in him, and say to him: “My son, we shall not
light upon a virtuous woman unless thou hast shown great watchfulness and
devotion to virtue. And that thou mayest be steadfast, I shall soon guide thee to
marriage.”
62. Above all, if he is trained to speak no shameful word, he has a firm
foundation of reverence derived from above. Speak to him of the beauty of the
soul, instil into him a resolute spirit against womankind. Say that to be despised by
the slave woman is meet only for a slave, and that a young man has the greatest
need of earnestness. He who speaks will be conspicuous, he who sees will not be
conspicuous; for this sense is swift and, as he sits among many, he can pick what
maid he wishes with quick glances.35 Let him have no converse with any woman
save only his mother. Let him see no woman. Do not give him money, let nothing
shameful come in his way. Let him despise luxury and everything of that kind.
63. There is yet another gateway, unlike the others because it extends through
the whole body. We call it touch. It appears to be closed, yet it is, as it were, open
and sends within whatever comes. Let us not allow it to have any contact with soft
raiment or bodies. Let us make it austere. We are raising an athlete, let us
concentrate our thought on that. And so let him not use soft couches or raiment.
Let these be our ordinances.
64. Come now, when we have entered this city, let us write down and ordain
laws, seeing that our arrangement of the gates is so fair. First, let us thoroughly
inform ourselves about the houses and chambers of the citizens that we may know
where dwell the zealous and where the effete.
65. The seat and habitation of spirit, we are told, are the breast and the heart
within the breast; of the appetitive part of the soul, the liver; of the reasoning part,
the brain.36 Spirit produces both good and bad qualities; the good are sobriety and
33

On the bathing of the sexes cf. Didascalia 1, 9 (Connolly, page 26).
For the example of Joseph cf. PG 47, 438-439; 62, 524; and especially homilies 61 to 67 on Genesis in PG 54.
35
“With quick glances,” a reminiscence of Odyssey 4, 150.
36
There is little point in giving references, as Schulte does, to Plato. The Platonic theory of the tripartite soul had
long been a commonplace and appears frequently in Patristic literature. Cf. Clement in GCS: Clemens I, 236, 4-10;
GCS; Origenes VIII, 340, 2-8; pseudo-Gregory of Nazianzus in PG 36, 666; Jerome in PL 25, 22A-B. The last
three of these writers allude to the Platonic theory in their explanations of the four living creatures in Ezekiel 1:410. In the language of allegory man is the rational part, the lion the spirited part, and the bull the appetitive. The
34
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equability, the bad, rashness and ill temper. So, too, with the appetitive part; the
good it causes is sobriety, the evil, licentiousness. And with the rational part the
good is understanding, the bad, folly. Let us then have a care that the good
qualities come to birth in these places and that they bear citizens of like character
and not evil. These properties of the soul have been established to be like the
mothers of our rational thoughts.
66. Let us pass to the despotic part of the soul, spirit. We must not eliminate it
utterly from the youth nor yet allow him to use it all the time. Let us train boys
from earliest childhood to be patient when they suffer wrongs themselves, but, if
they see another being wronged, to sally forth courageously and aid the sufferer in
fitting measure.
67. How shall we attain this? If they practice themselves among their own slaves
and are patient when slighted and refrain from anger when they are disobeyed, but
narrowly examine the faults that they themselves have committed against others.
The father is arbiter at all times in such matters. If the laws are transgressed, he
will be stern and unyielding; if they are observed, he will be gracious and kind and
will bestow many rewards on the boy. Even so God rules the world with the fear of
Hell and the promise of His Kingdom. So must we too rule our children.
68. And let there be many on all sides to spur the boy on, so that he may be
exercised and practiced in controlling his passions among the members of the
household. And, just as athletes in the wrestling school train with their friends
before the contest, so that when they have succeeded against these they may be
invincible against their opponents, even so the boy must be trained in the home.
Let his father or brother oftentimes play the chief part in treating him with despite.
And let them all strive their hardest to overcome him. Or let someone in wrestling
stand up to him and defend himself so that the boy may try his strength against
him. So, too, let the slaves provoke him often rightly or wrongly, so that he may
learn on every occasion to control his passion. If his father provoke him, it is no
great test; for the name of father, taking first possession of his soul, does not permit
him to rebel. But let his companions in age, whether slave or free, do this, that he
may learn equability amongst them.
69. There is still another method. What is that? When he becomes angry, remind
him of the lessons that he has learned at home. When he is wroth with his slave, if
he himself has not committed a fault, remind him that he should behave as he
would have done on those former occasions. If thou dost see him striking the slave,
demand satisfaction for this, and do likewise if thou dost see him using the slave
fourth creature is the eagle explained as the conscience. Cf. Nitzsch in Zeitschrift filr Kirchengeschichte 18 (1898),
22-36, who proposes an interesting emendation in the text of Jerome. Nemesius (PG 40, 676), following Plato,
remarks that the irrational part of the soul, which is obedient to reason, consists of the appetitive and the spirited,
and that the appetitive can be considered under two aspects, according as it concerns pleasures or pains.
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ill. Let him be neither indulgent nor harsh, that he may be both a man and equable.
Oftentimes he needs the help that spirit can give, as would be the case if at some
time he himself have children or be the master of slaves. At all times the faculty of
spirit is serviceable; it is only unprofitable when we defend ourselves. For this
reason also Paul never made use of it for himself but only for others who had
suffered wrong. And Moses, seeing his brother wronged, was wroth, and that right
nobly, although he was “the meekest of men” (Exodus 2:11 ff.). But when he was
used despitefully, he no longer defended himself but fled. Let the boy hear these
tales. When we are still engaged in ordering the gates, we need the more artless
stories; when we have entered in and are training the citizens, then is the time for
those of a loftier kind. And so, let this be his first law, never to defend himself
when ill-used or suffering misfortune, and never to allow another to undergo this.
70. The father, if he discipline himself also, will be far better in teaching the boy
these precepts; for, if for no other reason, he will improve himself so as not to spoil
the example that he sets. Let the boy be taught to suffer despite and contumely. Let
him not demand from the servants such services as a free man demands, but for the
most part let him minister to his own needs. Let the slaves only render such
services as he cannot do for himself. A free man, for example, cannot do his own
cooking; for he must not devote himself to such pursuits at the cost of neglecting
the labors befitting a free man. If, however, the boy would wash his feet, never let
a slave do this, but let him do it for himself. Thus thou wilt render the free man
considerate toward his slaves and greatly beloved by them. Do not let a slave hand
him his cloak, and do not let him expect another to serve him in the bath, but let
him do all these things for himself. This will make him strong and simple and
courteous.
71. Teach him the facts of natural society and the difference between slave and
free man.37 Say to him: “My son, there were no slaves of old in the time of our
forebears, but sin brought slavery in its train; for when one insulted his father, he
paid this penalty, to become his brothers’ bondsman (Genesis 9:21-25). Beware
lest thou be the slave of thy slaves. If thou art wroth and thy conduct is the same as
theirs and thou art no whit more virtuous than they, thou wilt earn no greater
respect than they. Strive therefore to be their master and become so, not by doing
as they do, but by thy habits, so that being a free man thou art never a slave of
these. Dost thou not see how many fathers have renounced their sons and have
introduced slaves in their place? Look then that no such thing happens to you.
Truly I neither wish nor desire it, but the choice lies with you.”
72. In this way dispose his spirit to gentleness and bid him treat his servants like
brothers, and teach him the facts of natural society, quoting to him the words of
37

On the origin of slavery which is the result of human sin see also PG 62,157-158.
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Job (31:13-15): “If I did despise the cause of my manservant or of my maidservant,
when they contended with me; what shall I do when God afflicteth me and when
he visiteth, what shall I answer him? Did not he that made me in the womb make
them? Were we not fashioned in the same womb?” And again: “If my
maidservants said often, ‘who would give us of his flesh to be satisfied,’ since I am
too kindly.”38
73. Or dost thou think Paul a simpleton for saying that one who knows not how
to rule his own house cannot superintend the church either (I Timothy 3:5)?39 So
say to the boy: “If thou dost see that thy servant has destroyed one of thy pencils or
broken a pen, be not angry or abusive but forgiving and placable. Thus taught by
small losses thou wilt learn to bear the greater. Or it might be the strap about your
writing tablets or the bronze chain that is broken.” Children are made fractious by
the loss of such articles and incline rather to lose their soul than to let the culprit go
unpunished. There then one must soften the asperity of his anger. Believe me, the
boy who is indifferent to such things and placable will endure every loss when he
becomes a man. So if the boy has tablets fashioned of fine wood, clean and without
stain, held together by bronze chains, and silver pencils and other like boyish
possessions, and his servant lose or break them, and then the boy refrain from
anger, he has displayed already all the marks of a philosophic mind. Do not
straightway buy him others, lest you abate his sufferings; but when you see that he
no longer misses his loss or is distressed by it, then heal his misfortune.
74. I am not speaking of trifles, we are discussing the governance of the world.
Train the boy also, if he has a younger brother, to let him take precedence or, if
not, his servant; for this also involves a philosophical disposition.
75. Mold his spirit so that it begets rational thoughts that are friendly to us.
When he is dependent on no one, when he suffers loss, when he needs no service,
when he does not resent honor paid to another, what source will there be left for
anger?
76. It is now time to pass to desire. Both the self-restraint and the harm involved
are twofold, that he may not himself suffer outrage nor yet himself do outrage to
girls. The medical guild40 tell us that this desire attacks with violence after the
fifteenth year. How shall we tie down this wild beast? What shall we contrive?
How shall we place a bridle on it? I know none, save only the restraint of Hell-fire.
38

The text of the passage from Job in LXX differs substantially from that in the Vulgate and the King James
Version.
39
Chrysostom has the same quotation from I Timothy in mind in PG 62, 154: “For if a man because he has
disobedient children is unworthy of the episcopal office, how much more so is he unworthy of the kingdom of
Heaven.”
40
“The medical guild”: the Greek is ιατων παιδες. This is a classical usage, employed also by Clement of
Alexandria when he speaks of φιλοσόφων παιδες and Στοικων παιδες (GCS: Clemens I, 102, 2; 151, 13).
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77. First then let us guide it away from shameful spectacles and songs. Never let
a free-born boy enter the theater.41 If he yearn after the pleasure to be found there,
let us point out any of his companions who are holding back from this, so that he
may be held fast in the grip of emulation. Nothing, yea nothing, is so effective as
emulation. Let us act thus in every instance, especially if he be emulous; for this is
a more potent instrument than fear or promises or ought else.
78. Next, let us devise for him other harmless pleasures. Let us lead him to
saintly men, let us give him recreation, let us show our regard for him by many
gifts, so that his soul may patiently bear our rejection of the theater. In place of
those spectacles introduce pleasing stories, flowery meadows, and fair buildings.
And thereafter let us overthrow those spectacles by our argument, as we say to
him: “My child, spectacles such as those, the sight of naked women uttering
shameful words, are for slaves. Promise me not to listen to or speak any unseemly
word and go thy way. There it is impossible not to hear what is base; what goes on
is unworthy of thy eyes.” As we speak to him, let us kiss him and put our arms
about him, and press him to us to show our affection. By all these means let us
mold him.
79. Well then, as I said before, never allow any maid to approach him or to serve
him, save it be a slave of advancing years, an old woman. And let us guide the
conversation to the kingdom of Heaven and to those men of old, pagan or
Christian, who were illustrious for their self-restraint.42 Let us constantly flood his
ears with talk of them. If we should also have servants of sober conduct, let us
draw comparisons also from them, saying how absurd to have so sober a servant,
while the free man is inferior to him in conduct. There is another remedy yet.
Which is that? Let him also learn to fast, not indeed all the while, but on two days
of the week, on Wednesday and Friday.43 Let him visit the church. And let the
father take the boy in the evening when the theater is ended and point to the
spectators coming out and make fun of the older men because they have less sense
than the young and the young men because they are inflamed with desire. And let
him ask the boy: “What have all these people gained? Nothing but shame,

41

Similarly, in his first homily on Hannah (PG 54, 642), Chrysostom instructs parents to keep their boys from
hearing languishing and dissolute songs, from theaters and banquets, so that they may be pure and unstained when
they marry.
42
Chrysostom’s main point, in which he is merely repeating with a Christian slant what the greatest of the pagan
educators, from Plato and Isocrates to Quintilian, had stated emphatically long before, is that the moral purpose of
education is more important than anything else So he can, like Justin or Basil, quote historical examples from the
pagan world that are worthy of emulation — Diogenes, Aristides, and Archelaus, the teacher of Socrates.
43
The prescription of Wednesdays and Fridays as fast days appears already in the Didache 8, 1; cf. also Constit.
Apost. 5, 20, 18 and 7, 23, 1, and page 27 above. Wednesday commemorated the day on which Jesus was betrayed
by Judas Iscariot, Friday the Crucifixion.
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reproach, and damnation.” Abstention from all these spectacles and songs
conduces not a little to virtue.
80. Furthermore, let him learn to pray with great fervor and contrition; and do
not tell me that a lad would never conform to these practices. Certainly the lad
would conform to them if he were keen-eyed and wide-awake. We see many
examples of it among the men of old, for instance, Daniel or Joseph. And do not
speak to me of Joseph’s seventeen years and consider first why he won his father’s
love, and that more than the older sons. Was not Jacob younger than he? or
Jeremiah? Was not Daniel twelve years of age? Was not Solomon himself but
twelve when he prayed that wondrous prayer (I Kings 3:6-9)? Did not Samuel
when still young instruct his own teacher (I Samuel 3:17)? So let us not despair;
for one who is too immature in soul does not conform even when he is an adult.
Let the boy be trained to pray with much contrition and to keep vigils as much as
he is able, and let the stamp of a saintly man be impressed on the boy in every way.
If he refrains from oaths,44 and from insults when he is insulted, and from slander
and hatred, and if he fasts and prays, all this is a sufficient guide to virtue.
81. If thou dost bring him up to the secular life, introduce his bride to him
straightway and do not wait for him to be a soldier or engage in political life before
you do so.45 First train his soul and then take thought for his reputation in the
world. Or dost thou think the fact of a virgin youth and a virgin maid being united
is a trifling contribution to their marriage? It is no trifle, not only for the virtue of
the youth but for the maiden’s also. Will not then the charm of their love be wholly
pure? Above all, will not God then be the more gracious and fill that marriage with
countless blessings, when they come together according to His ordinances? And
He makes the youth remember his love always. And if he is held fast in this
affection, he will spurn every other woman.
82. If thou dost sing the maiden’s praise for her beauty and her comeliness and
all the rest, adding that “she will not endure to be thy mate if she learns that thou
art slothful,” he will reflect deeply, seeing that his ultimate happiness is imperiled.
If love of the betrothed induced the holy patriarch after he had been deceived to
serve for a second term of seven years, to serve for fourteen in all (Genesis 29:2030), how much more must we. Say to him: “All that know thy bride — her father
and mother, her servants and neighbors and friends — are deeply concerned for
thee and thy way of life, and all will report to her.” Bind him then with this fetter,
the fetter that makes virtue secure. Then, even if he cannot have a wife from his

44

Chrysostom frequently reprobates swearing and the taking of oaths; cf. PG 49, 96-97, 102,118-120,141-142, 144148,159-160, 191-195; 60, 69 ff. In Christian writers the prohibition is at least as old as Justin, Apology 1,16. Cf.
also Matthew 5:34-37.
45
There is a similar passage in PG 62, 426.
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earliest manhood, let him have a betrothed from the first and let him strive to show
himself a good man. This is enough safeguard to ward off every evil.
83. There is yet another protection of virtue. Let him often see the head of his
church and let him hear many words of praise from the bishop’s lips; and let his
father pride himself on this before all the hearers. Let the maidens as they see him
be filled with awe; and so the tales and the fear of his father and his promises; and
with these the reward laid up for him from God, even the numerous blessings
which the virtuous shall enjoy — all this will afford him great security.
84. Refer also to distinctions won in the army and in political life; and, besides,
at all times express contempt for lewdness and give abundant praise for selfrestraint. All these things serve to restrain the boy’s soul; and so we shall find them
giving birth to serious reflections.
85. There is something more. Let us go to the master principle which keeps
everything under control. To what do I allude? I mean wisdom. Here great labor is
needed to render him sagacious and to banish all folly. This is the great and
wondrous function of philosophy, that he may know God and all the treasure laid
up in Heaven, and Hell and the kingdom of the other world. “Fear of the Lord is
the beginning of wisdom” (Proverbs 1:7).
86. Let us then implant in him this wisdom and let us exercise him therein, that
he may know the meaning of human desires, wealth, reputation, power, and may
disdain these and strive after the highest. And let us bring words of exhortation to
his mind: “My child, fear God alone and fear none other but Him.”
87. By this means he will be a man of good understanding and charm; for
nothing is as productive of folly as those passions. The fear of God and the power
of forming such a Judgment of human affairs as it behooves us to have are
sufficient for wisdom. The summit of wisdom is refusal to be excited at childish
things. So let him be taught to think nothing of wealth or worldly reputation or
power or death or the present life on Earth. So will he be sagacious. If we lead him
to the bridal chamber with a training such as this, consider how great a gift he will
be to the bride.
88. Let us celebrate the marriage without flutes or harp or dancing; for a groom
like ours is ashamed of such absurd customs. Nay, let us invite Christ there, for the
bridegroom is worthy of Him. Let us invite His disciples; all things shall be of the
best for the groom. And he himself will learn to train his own sons in this way, and
they theirs in turn, and the result will be a golden cord.46
46

In PG 62, 390 Chrysostom says of a Christian marriage: “Let there be no noise, no turmoil. Let the bridegroom be
summoned, let him receive the maiden. Let not dinners and suppers be filled with drunkenness but with spiritual
joy.” The simile of the chain is used also in PG 51, 330. Chrysostom may have borrowed it from the Neoplatonists
who spoke of the golden chain of the Platonic succession. See A. Fitzgerald, Essays and Hymns of Synesius I, 3,
quoting what Marinus in his Life of Proclus says of Hegias. The context makes it unlikely that Chrysostom is
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89. Let us teach him to attend to political affairs, such as are within his capacity
and free from sin. If he serve as a soldier, let him learn to shun base gain; and so
too, if he defend the cause of those who have suffered wrong, or in any other
circumstance.
90. Let his mother learn to train her daughter by these precepts, to guide her
away from extravagance and personal adornment and all other such vanities that
are the mark of harlots.47 Let the mother act by this ordinance at all times and
guide the youth and the maiden away from luxury and drunkenness. This also
contributes greatly to virtue. Young men are troubled by desire, women by love of
finery and excitement. Let us therefore repress all these tendencies. Thus we shall
be able to please God by rearing such athletes for Him, that we and our children
may light on the blessings that are promised to them that love Him (cf. I
Corinthians 2:9), by the grace and mercy of our Lord Jesus Christ, to Whom with
the Father and the Holy Spirit be ascribed glory, power, and honor, now and for
evermore. Amen.

47

thinking of the golden chain in Iliad 8, 19 or of Plato’s discussion of that passage in Theætetus 153C.
Cf. note 12. There are further instructions to mothers on rearing their daughters in PG 51, 240.
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