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Abstract

The claim of this study is that in his long, early treatise De adoratione, Cyril of Alexandria
exegetes select passages of the Pentateuch in service of a larger goal. That goal is to lead his
readers on the journey of Exodus, as they seek to progress in virtue and holiness.
Pentateuchal exegesis is not incidental to the purpose, but integral, as Cyril draws his
readers into the journey and ritual worship of Israel so that, in Christ, they are brought into
a spiritual maturity in the Christian way of life in the church. Cyril does this by employing
different generic approaches and by making various theological claims about the Old
Testament. On the one hand, he fashions a dialogue that also bears characteristics with other
genres like questions-and-responses, biblical commentary and moral exhortation. These
approaches allow him to fashion a text that is didactic, paraenetic and pastoral. And then
when it comes to his theological claims, Cyril constructs a Christophanic reading of Israel's
history and cultic worship. By placing the mystery of Christ at the heart of Israel's worship,
he seeks to collapse the distance between his Alexandrian Christian audience and Israel at
Mt Sinai, with both dwelling in the presence of Christ. By journeying with Israel through
Exodus in this way, he leads his readers to find their own identity as royal priests, and thus
offer their own lives as an act of spiritual worship to God the Father through Christ Jesus by
the Holy Spirit. In so doing, they reach eternal rest and feasting with God, as first
inaugurated in Exodus.

The argument that I have traced here is presented in this dissertation against a backdrop
of some scholarly misunderstandings about this untranslated and under-studied treatise.
But I also build upon more recent research into Cyrillian exegesis by contributing close
readings of De adoratione to scholarly conversations about Cyril and his world. Further, I
place De adoratione within broader conversations in patristic scholarship on biblical
reception, re-envisioned Scripture, and liturgical theology. Those conversations help to draw
out the three "threads" that I argue run through De adoratione: exegesis of the Pentateuch,
spiritual or moral guidance, and a vision of the Christian life as one of worship. And these
three threads are continually interwoven. The Pentateuch is, for Cyril, a text suitable for
pedagogy, for growth in spiritual maturity, both for Israel and for Christians. It is also a text
fundamentally concerned with cultic realities, offering right sacrifices and celebrating the
prescribed feasts, just as the Christian life, for Cyril, is ordered towards right worship and
the offering of spiritual sacrifices with the goal of eschatological Sabbath rest. While the
work is one of moral or spiritual guidance, that guidance is understood within the larger
context of the worship or service of God. Moral guidance is then also guidance in how to
offer one's life as a spiritual sacrifice to God the Father on account of the sacrifice of Christ
Jesus, by the power of the Holy Spirit. By structuring the whole work loosely around the

journey of Israel in the book of Exodus, Cyril seeks not so much to offer a commentary on



the Pentateuch according to the norms of that genre, but rather a pedagogical journey in
which the Scriptural texts of Israel are read “in Spirit and truth”, leading his Christian
readers to live lives of right worship or service to God. By calling this "A Spiritual Exodus", I
am attempting to draw these threads together in a unity. That is, that the journey of Israel in
Exodus is also, in a spiritual sense, the journey of the Christian, a journey which is ordered
towards right worship. The subtitle of this dissertation fleshes out this claim, with reference
to the three "threads" — that the Christian way of life or moAtteia is, for Cyril, ordered and
given shape by the Scriptures and the Pentateuch in particular, and that this way of life is
one of worship, finding its goal in a life of adoration and offering spiritual sacrifices in the

holy presence of God.



Worship and Service in Spirit and Truth

In this chapter I introduce De adoratione and some of the scholarship that it has attracted. I
also begin to make arguments about the work that will be developed in the rest of this
dissertation. By looking at some of the key structural components of the work — book
headings, title, and preface — I argue that Cyril's broader goal in De adoratione is to lead the
reader on a journey of spiritual maturity by means of Pentateuchal exegesis, all within the
framing of worship. Cyril is seeking to provide an understanding of the worship of Israel "in
spirit and truth" for the edification of his Christian readers.

Before getting underway; it will be helpful to place this chapter within the context of the
whole dissertation. This first chapter provides an overview of the work and the attention it
has received in scholarship, as well as making definitions and arguments about the work's
goal. The second chapter continues this broad look at the work by considering its genre and
structure, and its place within Cyril's corpus. I argue there that the structure of De adoratione
mirrors that of Exodus, with an emphasis on how the reader is to progress through this way
of life as a way of spiritual maturity. Chapter 3 then considers Cyril's exegetical method in
De adoratione and engages with scholarship on Cyril's interpretation of the Old Testament to
look at how his method and theological claims support his goals. Among other things, I
argue for the importance of Christophany in Cyril's understanding of Israel's history and
their cultic worship especially. Chapters 4 and 5 then seek to consider the progressive
character of De adoratione as a whole by sequentially following its broad structure and
narrative while paying attention to key themes of the work. Extracting themes within any
written work has genuine value, but a limit is reached if those themes are not considered
together. That is especially true of De adoratione. Cyril himself warns the reader in the preface
to "keep the sequence of the books in order". But regardless of his instructions, the overall
structure of De adoratione is one of the most interesting and unique things about the work,
enlivening its parts. Following that structure in Chapters 4 and 5 enables, I hope, a way to
consider the work as a whole, allowing something of its force and importance to come
through to the reader. Throughout the dissertation I have engage De adoratione with

scholarly discussions outside the field of Cyrillian studies, and also with other patristic texts.

INTRODUCTION TO DE ADORATIONE

Cyril of Alexandria’s (c. 378-444) De adoratione et cultu in spiritu et veritate is one of the

longest works of the patristic era, checking in at over 205,000 words and taking up a full



volume of the Patrologia Graeca. While it is typically known by its Latin title, the original title
is I[IEPI THX EN IINEYMATI KAI AAHOEIAI TIPOLKYNHXEQY. KAI AATPEIAY, a
version of the dominical words in John 4:24 with the notable addition of Aatgeia.” Despite
its notable length, the significance of its author as "the seal of the fathers" and with an
influence on conciliar history shared only by Athanasius, and the likelihood that it is the
earliest work Cyril ever wrote, De adoratione lacks a full critical edition and has not been
translated into English. Out of the 17 books that make up the work, a welcome critical
edition of the first book by Barbara Villani, along with German translation, was recently
published.’ But for the majority of the work, the PG contains the best available edition, that
of Jean Aubert, originally published in Paris in 1638. Translations do exist in an early
modern Latin edition reprinted in Patrologia Graeca,* and more recently into Romanian by
Dumitru Staniloae,” and into Russian by A. L. Sidorov.® An unpublished translation in French
by Georges-Matthieu de Durand is mentioned in French scholarship but is not publicly
available.” While no English translation has been published, Justin Gohl has in recent years
made available his work-in-progress translations of Books 2, 9, and 16.* And George Dragas
has published a kind of paraphrase translation of Books 11-13.

One explanation for this relative lack of attention is both the size and complexity of the
work. De adoratione is one and a half times the size of the New Testament and one third the
size of the whole Septuagint. While Cyril wrote other long works, they are all more
straightforward commentaries, easier to get a grasp of and navigate. De adoratione, by
contrast, defies easy classification, so much so that scholars have had difficulty getting a

handle on what the treatise is even about."” And Cyril's notoriously prolix and complex

? For a discussion of the title variations given in the manuscript tradition, see Barbara Villani, “Some
Remarks on the Textual Tradition and the Literary Genre of Cyril of Alexandria’s De Adoratione Et
Cultu in Spiritu Et Veritate,” Studia Patristica 96 (2017).

* Barbara Villani, De Adoratione Et Cultu in Spiritu Et Veritate, Buch 1 (Berlin: de Gruyter, 2021).

* PG 68.133A-1125D. The sixteenth century Reformer Johannes Oecolampadius published three
volumes of selections of Cyril's works, translated into Latin, in 1528. The second volume includes a
Latin translation of Book 1 of De adoratione. For a discussion of Latin translations of the text, see
Villani, De Adoratione, Buch 1, 118ff.

° Dumitru Staniloae, Sfantul Chiril, Arhiepiscopul Alexandriei: Inchinarea Si Slujirea In Duh Si Adevir
(Bucuresti: Basilica, 1991).

¢ O Hoxroneruu M Cayxenuu B Ayxe I Memune Cesmumenv Kupuir Arexcardpuiickuii (Mocksa: 2000).

” E.g., Marie-Odile Boulnois, “Liberté, Origine Du Mal Et Prescience Divine Selon Cyrille

D’ Alexandrie,” Revue des Etudes Augustiniennes 46, no. 1 (2000), 65.

® See Justin M. Gohl, “St. Cyril of Alexandria, on the Veneration and Worship in Spirit and Truth,
Book Nine.” (2021): accessed 8 April, 2024, https:/ / reseminary.academia.edu/JustinGohl; Justin M.
Gohl, “St. Cyril of Alexandria, on the Veneration and Worship in Spirit and Truth, Book Sixteen.”
(2022): accessed 8 April, 2024, https:/ / reseminary.academia.edu/JustinGohl; Justin M. Gohl, “St.
Cyril of Alexandria, on the Veneration and Worship in Spirit and Truth, Book Two.” (2023): accessed 8
April, 2024, https:/ / reseminary.academia.edu / JustinGohl.

’ George Dion Dragas, St Cyril of Alexandria’s Teaching on the Priesthood (Rollinsford: Orthodox
Research Institute, 2003).

' For an important article that highlighted these difficulties, see Mark W Elliott, “What Cyril of
Alexandria’s De Adoratione is All About,” Studia Patristica 50 (2011).
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rhetorical style is on full display in De adoratione, creating a further barrier to reading and
interpretation. The text is full of unusual syntax and hapax legomena. Anyone becoming
familiar with G.W.H. Lampe's A Patristic Greek Lexicon will soon encounter De adoratione." By
my count, Lampe refers to De adoratione in over 500 different entries, an average of one
reference every three pages. Often, one page of the dictionary will refer to De adoratione four
or five times for as many different words."> Nor is this simply an idiosyncracy of Lampe.
Many of Lampe's entries are for hapax legomena and rely on De adoratione alone for the use of
a particular word."” At other times Cyril's polysemic diction is on display when De adoratione
is referred to multiple times in one entry. For example, the entry for du&ttw refers to De

nn

adoratione three times for three separate meanings — "rush or dart rapidly," "arrive, attain,"

and "surpass"."*

Another reason for the lack of attention paid De adoratione is the mixed reputation that
Cyril has been given in the modern era. Cyril's importance at the Council of Ephesus (431),
and his posthumous influence over the Council of Chalcedon (451) has not been reflected in
recent centuries. In The Decline and Fall of the Roman Empire, Gibbon described Cyril as a
ruthless politician, the "tyrant of Alexandria." Gibbon was especially affronted by Cyril's role
in the death of Hypatia, a female pagan philosopher killed in Alexandria during his early
episcopacy. Another nineteenth century work, this time a popular novel by Charles Kingsley,
presented Cyril in such a poor light that when the English collection of patristic texts, the
Library of Nicene and Post-Nicene Fathers, was released, it included not one word from Cyril."
Cyril's realpolitik, and his role in the death of Hypatia continue to be a point of legitimate
debate, but there have also been exaggerated polemics. The high watermark of Cyril the
anti-intellectual tyrannical murderer is perhaps the Hollywood movie Agora the premise of
which David Bentley Hart has called "almost all utter nonsense"."

While the Library of Nicene and Post-Nicene Fathers did not translate Cyril, a number of his
works were translated in the twentieth century, especially those dogmatic contributions to
the Christological debates of Ephesus and Chalcedon. These are important works but only

make up three of the ten volumes of Cyril's collected works in the Patrologia Graeca series. In

" G.W.H. Lampe, ed. A Patristic Greek Lexicon (London: Oxford at the Clarendon Press, 1961).

"> See, e.g., page 117, 151, 251, 357, 392, 393, 400, and so forth. Page 1136 takes the cake for 11
references to De adoratione in as many different entries. This is not coincidental, for they are all verbs
with the mpoava- suffix "to do x in advance or beforehand", which as we will see is a way Cyril often
refers to events of the Old Testament, bearing significant meaning for his exegesis.

" To take one example, somewhat at random, page 1168 of the lexicon has three references to De
adoratione, all being the only reference for each entry: mpooemavopBdw, "set in a straight line for";
npooemavtAéw, "pour upon'; moooemvopoBetéw, "legislate further".

'* See Lampe, A Patristic Greek Lexicon, 362.

' Gregory K Hillis, “Introduction to the Glaphyra,” in Glaphyra on the Pentateuch, ed. Gregory K. Hillis
(Washington, D.C.: Catholic University of America Press, 2018), 3.

' David Bentley Hart, “The Perniciously Persistent Myths of Hypatia and the Great Library.” (2010):
accessed 8 April, 2024, https:/ /www.firstthings.com / web-exclusives /2010/06 / the-perniciously-
persistent-myths-of-hypatia-and-the-great-library.
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recent decades, this omission has begun to be rectified. Twenty years ago Robert Louis

Wilken lamented:

Perhaps it is that they are so long that they are not read. But Cyril's commentaries on
the Old Testament sit passively (and expectantly) alongside the other volumes of the

Patrologia Graeca (PG) in libraries all over the world gathering dust.”

But that lament is no longer quite as valid. A number of works in the remaining seven
volumes have now been translated into English either for the first time, or for the first time
in over a century. Studies are published on the richness and depth of Cyril's exegesis. A
greater awareness has emerged that while the Christological debates consumed Cyril's later
years, it was biblical commentary and interpretation that established Cyril's reputation as
one of the greatest scholars of the fifth century. The Cyril that is emerging from this recent,
fuller portrait is of one of the greatest patristic exegetes, a theologian whom it seems had
much of Scripture committed to memory.

But the charge against Cyril has not only been that he is anti-pagan but also that he is
anti-Jewish. This charge is of much more significance when assessing the reception of De
adoratione. While the lack of a critical edition and English translation has meant that De
adoratione is rarely brought into broader discussions about patristic exegesis, mystagogy or
theology of worship, that is not to say that the work has not been studied at all. The most
dominant scholarly trend of the past fifty years has been to consider De adoratione as a work
of anti-Jewish polemic. And it seems likely that this trend has contributed to the somewhat

ambivalent attention that it has been given. It is a trend that we will need to examine.

SCHOLARSHIP ON THE TREATISE

The most influential study of De adoratione in modern scholarship is in Robert Louis
Wilken's 1971 book Judaism and the Early Christian Mind: A Study of Cyril of Alexandria’s
Exegesis and Theology."® In the preface to that work, Wilken contextualises his study of Cyril's
Old Testament exegesis by referring to his own growing intellectual friendships with Jewish
people in New York City, his own realisation that Cyril "had little but contempt for the
Jews," and the fact that Wilken's own book "will be and should be offensive to the Jewish
reader."” Framing his book in this way is significant for his treatment of De adoratione in
Chapter 4. Wilken focusses on the opening sequence of De adoratione — some seven columns

out of 496 in the PG edition — and so his study is concentrated on Cyril's treatment of the

7 Robert L. Wilken, “Cyril of Alexandria as Interpreter of the Old Testament,” in The Theology of St
Cyril of Alexandria: A Critical Appreciation, ed. Thomas G. Weinandy, and Daniel A. Keating (London:
T&T Clark, 2003), 1.

'8 Robert Louis Wilken, Judaism and the Early Christian Mind: A Study of Cyril of Alexandria’s Exegesis and
Theology (New Haven: Yale University Press, 1971).

' Wilken, Judaism and the Early Christian Mind, ix-x.
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relationship between the Old and New Testaments, a key feature of the opening dialogue as
Cyril establishes his methodology and some trajectories of the work.” Much of Wilken's
work is a helpful illumination of Cyril's task. Drawing also on other, later texts of Cyril
which Wilken says form "an explicit polemic against Judaism," Wilken writes that in De
adoratione Cyril employs metaphors "of a very anti-Jewish cast," concluding: "The
relationship of Christianity to Judaism is not simply a concern in Adoration in Spirit and in
Truth, it is a central theme of Cyril's exegesis."”'

Viewing De adoratione in this way has proved to be influential. Norman Russell, in his
introduction to Cyril wrote, citing Wilken, that "the ultimate purpose of the Adoration is to
demonstrate the concordance of the two Testaments and to prove that the Christians, not the
Jews, are the true heirs to the promises of God."? Lee Blackburn, in his 2009 dissertation,
considers De adoratione within the anti-Jewish parameters established by Wilken. The
dissertation begins by discussing Cyril's clashes with the Jews on "a turbulent weekend in
Alexandria" in which Cyril is "furious", finds Jewish "insolence... intolerable”, leads "a
throng", and so forth. While Blackburn acknowledges that this account, drawn from
Socrates' Ecclesiastical History, is "questionable," he also says it cannot be entirely dismissed
before stating programmatically: "The present study takes as its point of depature the rather
striking fact that at some point proximate to the tempestuous events just discussed, Cyril
wrote a massive volume on the Pentateuch, the De Adoratione et Cultu, in which he
extensively examines the cultic law of Moses."” Sebastian Schurig is another scholar who
wrote a dissertation which stands broadly in this line of interpretation. He also stresses
Cyril's antagonistic relationship with Alexandrian Jews as a key hermeneutical lens. The
most important features (die wichtigsten Grundziige) of De adoratione are critiques of the

Jewish rejection of Jesus Christ:

Die Grundfragen in diesem Verhiltnis [between Christians and Jews] sind fiir Cyrill
in theologischer Hinsicht neben dem Verstandnis des Alten Testaments vor allem die
Stellung der Juden zu Jesus Christus, ihre daraus resultierende derzeitige Stellung zu

Gott sowie ihre Zukunft. Thre entscheidende Verfehlung war die Verweigerung der

* Wilken, Judaism and the Early Christian Mind, 69-84. Elliott has shown that both Wilken and Schurig
are too confident in their assessment that Cyril stresses discontinuity between the Old and New
Testaments, finding instead that for Cyril "it is not that the OT is bad and the NT good, but that the
OT is good and human, while the NT is perfect, angelic." Elliott, “What De Adoratione is All About,”
247-48. See Chapter 3 for my discussion of the relationship between Old and New Testaments in De
adoratione.

' Wilken, Judaism and the Early Christian Mind, 77,84.

? Norman Russell, Cyril of Alexandria (London: Routledge, 2000), 13.

* B. Lee Blackburn Jr., “The Mystery of the Synagogue: Cyril of Alexandria on the Law of Moses,”
diss., University of Notre Dame, 2009), 1-4.
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Annahme Christi als Heiland, obgleich er zu ihnen gesandt worden war.**

Others have also considered that Schurig's reading of De adoratione depends on the context
of Jewish polemics. Blackburn notes that "Schurig situates the De Adoratione et Cultu in the
context of this wrangling with Judaism early in his episcopacy" and Matthew Crawford
likewise finds that Schurig "persists in placing the work against the backdrop of Cyril's
violent dispute with the Jews in the early years of his episcopal reign."*

Some scholarly readings of De adoratione as an anti-Jewish polemic have also
acknowledged that something else is going on in the text. So while Schurig places the work
in the context of Jewish disputes, he also finds that in the actual work, polemic against the
Jews is mostly absent, "meist fehlt".** In a somewhat similar vein, Frances Young writes that
"there can be little doubt that Wilken is right in seeing conflict with the Jews as the setting
against which these works were produced," referring to both De adoratione and the
Glaphyra.” But she also considers the work as "a sort of biblical theology emerging from a
kind of figural allegory which permits the two Testaments to cohere. " Mark Elliott, in a
2011 article, developed this line of argumentation further, claiming that the Wilken emphasis
on discontinuity between the Old and the New was a misreading of De adoratione. Instead,
Elliott found that in De adoratione Cyril seeks to read the Old Testament as "good" and avoids
"Christian triumphalism."”

Considering this history of scholarship on De adoratione, it is clear that Cyril is indeed
critical of Jewish readings of the Old Testament in De adoratione. As we shall see, he argues
that the mystery of Christ is present in the Pentateuch and essential for its proper
understanding. As Christ puts it according to the fourth gospel, "Moses wrote of me" (John
5:46).* Wilken writes that for Cyril, "Christ imposes a new order on the Scriptures,""'
although it should be noted that Cyril considered that order to be already present within the

Old Testament, as I will argue in Chapter 3. Because the people of Israel did not discern that

** Sebastian Schurig, Die Theologie Des Kreuzes Beim Frithen Cyrill Von Alexandria: Dargestellt an Seiner
Schrift “De Adoratione Et Cultu in Spiritu Et Veritate” (Ttibingen: Mohr Siebeck, 2005), 32. ["For Cyril,
the basic questions in this relationship are, in theological terms, not only the understanding of the Old
Testament, but above all the position of the Jews towards Jesus Christ, their current position towards
God and their future as a result. Their crucial misconduct was their refusal to accept Christ as Savior
even though He had been sent to them."]

* Blackburn Jr., “The Mystery of the Synagogue,” 29; Matthew R. Crawford, “The Preface and Subject
Matter of Cyril of Alexandria’s De Adoratione,” Journal of Theological Studies 64, no. 1 (2013), 163.

* Schurig, Die Theologie Des Kreuzes, 32.

* Frances M. Young, From Nicaea to Chalcedon: A Guide to the Literature and Its Background (Grand
Rapids: Baker, 2010), 305-06.

* Frances M. Young, Biblical Exegesis and the Formation of Christian Culture (Grand Rapids: Baker
Academic, 1997), 263.

¥ Elliott, “What De Adoratione is All About,” 248—49.

% Cyril quotes this verse at a programmatic place in the opening dialogue, and then a further four
times in De adoratione. PG 68.140C (Book 1), 220D (Book 2), 233A (Book 2), 260B (Book 2), 653C-D
(Book 10).

* Wilken, “Cyril as Interpreter,” 21.
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mystery, Cyril can extemporise about Jewish people in ways that could certainly be regarded
as anti-Jewish, such as this remark in the introductory dialogue: "To the minds of the Jews,
still being rather thick [tayvtéoaig], the exterior matters of the law were somehow still
tolerable."” But then, after a Pauline quotation, Cyril adds, "But of the Jews, so be it,"* before
moving on. This passage is representative of the whole work in its treatment of Jewish
people. While there are parts that would be offensive to Jewish readers, Cyril is not writing a
polemic focussed on attacking Jews directly, like, say, John Chrysostom (c. 345-407) a
generation earlier. De adoratione has many other and more prominent aims that can be, and
have been, occluded by focussing on the anti-Jewish elements of the text. Even comments
like the one above concerning the thickness of Jewish minds appear to be somewhat
downstream from his primary concern — that the mystery of Christ is present in the Old
Testament within the exterior matters of the law. That is not to deny the anti-Jewish potential
of the text, but it is a potential shared by similar patristic works like Origen (c. 186-225) on
Leviticus, or Gregory of Nyssa (c. 331-395) on the Life of Moses. As such, any anti-Jewish
polemic is not centre stage, nor is it clearly a motivating impetus of the text, much less
providing the most helpful framework for the text. For there are more foundational and
unifying themes at play in De adoratione.

Elliott's article raised the important question of what these themes are, shining a light on
"What Cyril of Alexandria's De Adoratione is All About". He notes that while Schurig seems
to treat "the theology of the cross" as central to much of De adoratione, Cyril's own themes
appear to be different. While Elliott does not engage with Blackburn, a similar criticism
could be levelled at Blackburn's focus on the mystery of the synagogue in De adoratione, a
theme not evident in Cyril's book titles, and only marginally present in the body of the
work. While both Schurig and Blackburn offer new insights into De adoratione, neither of
them satisfactorily addresses the work as a whole, choosing instead a theme that is
tangential at best according to Cyril's own stated goals in the work.* As Elliott put it,
including Wilken in his frame of reference, "the question of the overall theme of De adoratione
gets a little neglected by the literature, scant as it is."®
This question of the overall theme or argument of De adoratione has become even more

compelling following the re-surfacing of Cyril's preface to De adoratione, omitted from the PG

2 PG 68.141B (Book 1). Taig yao Tovdaiwv davoiaig taxvtégaus oboals €Tt olota Hév Twg v Té
eEwdavn) ToL vopov.

¥ PG 68.141C (Book 1). AAA' @de pév dr) tax v Tovdaiwv éotdtw.

* In the final paragraph of his dissertation, Blackburn states: "It may well be premature, I submit, to
foreclose the possibility of isolating the strand of Cyril's exegesis that has been the subject of this
dissertation from other strands in the De Adoratione et Cultu and the Glaphyra that have been outside
my purview. These other strands may in fact not be logically dependent on the strand to which we
have attended." Blackburn Jr., “The Mystery of the Synagogue,” 266.

% Blackburn Jr., “The Mystery of the Synagogue,” 245.
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edition, but recently re-elevated by Crawford.™ In this short, authentic preface Cyril

commends his dedicatee and thus also his readers with the following;:

I have arranged the whole body of the treatise into seventeen books. And may your
noble heart, most longed for brother, keep the sequence of the books in order and
maintain the distinction between the characters of the dialogue without any

confusion.”

Elliott's call for more attention to the "overall theme" of De adoratione was thus unexpectedly
supported by Cyril himself, just two years after Elliott's article was published, with a call to
keep the sequence of the books in order, considering them as a whole.” Cyril's desire for
readers to observe the order and sequence within the whole of De adoratione has not been
attempted, much less fulfilled, in recent scholarship. This dissertation seeks to overcome this
lack. For Cyril himself evidently considers his own work as fundamentally constructive,
including a positive evaluation of the law. There is an example from Book 7 that illustrates
this approach. There, Cyril and Palladius are exegeting Exodus 21:33-4, concerning the
punishment for someone who leaves an open pit uncovered which an animal then falls into.
The meaning according to history (iotopia) is obvious — it is a matter of fair compensation.
But unpacking the spiritual meaning (Oewoiax mvevpatkn) provides Cyril an opportunity to
reflect on what is his own broader task in De adoratione. For the one digging a pit is like one

seeking knowledge in the Scriptures:

So the one encountering the more ancient writings, and inquiring closely with toil
into the words of the divinely inspired Scripture, and investigating accurate and
unadulterated knowledge, he would have the likeness much like the one digging the
pit. For he seeks life-giving water, and a gladdening fount, and a torrent of delight
[John 4:14; Psalm 45(46):5(4); Psalm 35(36):(10)9; Jeremiah 2:13]. And he who has
thereafter arrived at this font of wisdom digs a well, so as also to be able to hand on

the word of the mystery in his own writing. For he innovates, not building, as it

% Crawford, “The Preface.” As the preface has now been published in Villani's critical edition of Book
1, references to the preface will be to Villani's edition. References to Book 1 of De adoratione are a little
trickier. For the sake of consistency, I will reference the PG edition for Book 1, as I do for the other 16
books. As Villani cross references the PG column numbers, those reference are easy to find in Villani.
However, I will make reference to Villani's work when it provides an updated text for Book 1
references.

% Villani, De Adoratione, Buch 1, 132.... &¢v BiBAlog émtakaidexa tO cUUTIAV THG TIEAYHATELRG
elgyaouat owpa. g ong 0 av ein maykaAng ¢ppevog, modevotate adeAdE, TNV TV kepaAaiwv
ebELOLOV TNENoAL TAELY KAl TEOOWTWV TV €& AUOLBTG Aoy xvToV TV diadoodv. Translation
modified from Crawford, “The Preface,” 158-59.

* It is thus no surprise that Crawford finds that the unearthed preface "lends further weight to
Elliott’s contention." Crawford, “The Preface,” 164.
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were, by the toils of others, but benefitting himself and others by his toils.”

Cyril, in his own terms, is seeking for his audience life-giving water, a torrent of delight. His
toils are not for himself alone, and nor does he defer the hard work to others. But rather he
seeks in De adoratione to provide life-giving wisdom for himself and his audience. In this
spiritual reading, covering the well is akin to representing accurately the teaching
concerning God, so that the teaching does not become a cause of scandal for anyone to fall
into.” To be sure, that involves the polemical task of cutting off false interpretive paths. But
the cover is there to protect what is inside. The polemical task is there to ensure the
gladdening fount is kept pure and accessible to all. Contemporary scholarship may of course
judge Cyril's self-evaluation to be wanting. But attention to the text, to the whole of the
work, is needed before making such claims.*” I am arguing that the text is indeed a
constructive work, guiding the reader on a program of spiritual maturity in right worship by
means of Pentateuch exegesis.

Understanding De adoratione in this way harks back to an older, pre-Wilken
understanding of the treatise.”” In 1945 Georges Jouassard wrote: "Le De adoratione est un
exposé de morale générale exposé a base dogmatique mais présenté dans le cadre d'une

explication spirituelle du culte mosaigite."* Earlier in 1881 Joseph Kopallik wrote:

Der Zweck desselben ist — wie schon erwdhnt — die Darstellung der vorbildlichen
Bedeutun des alten Testamentes, insoferne durch dasselbe die "Anbetung Gottes im

Geiste und in der Wahrheit" [sic] angebahnt wurde — ein Gottesdienst, welcher erst

* PG 68.529C-D (Book 7). OUKODV O GUYYQAUHUATL LEV TOIG AQXALOTEQOLS EVTUXWYV, Kl GV TTOVQ
MoAVTIRAYOV@YV Th¢ Beomvevotov I'oadrg tovg Adyoug, kal v axoLpn te kat dkiBonAov yvwotv
dvalntv, TOAANV av E€xoL Ty Eupépelav TS Ye TOV oguTTOVTA AdKKkoVv: (el Yo DdwQ
Cwomolov, kat mynv evdoaivovoav, Kol XeLUAQEoLV TEUNG: 6 D€ Ve eig TOUTO AOLTOV TLVETEWS
adrypévog, we kal idila dOvaoatl magadovval ouyyQadt) Tov pvoTneiov Tov Adyov, Aatopel
AGKKOV: KXLVOVQYEL YAQ (OOTIEQ OV TOIG ETEQWV ROV EMOIKODOHWV, AAAX TOIS WIO0Ig EVTOV TE
Kat ETéQoug wPeA@v.

“ PG 68.529D (Book 7)... del Yo 1)uas 000ws te Kal amnkoBowpévaws tov el @eob moteloBat
Adyov, wg undevi yevéobat okavddAov meodaoty.

*' In this regard, Henri Crouzel has written on historical methodology and patristics: "The historian’s
role is to interpret the passages he studies. But this interpretation must emerge from the text itself or
from a confrontation with other texts of the same author or period. It cannot be projected from
without, determined a priori on the basis of the ideas of the historian or of his time. Even more, they
may not contradict the historical data. For example, it is a serious offense against history to
interrogate an author about an issue that emerged after his time, or to ask him to resolve questions
that he never asked."Henri Crouzel, “Divorce and Remarriage in the Early Church: Some Reflections
on Historical Methodology,” Communio 41, no. 2 (2014), 475.

“ Elliott and Crawford have drawn attention to these earlier readings. See Elliott, “What De
Adoratione is All About,” 163.

* Georges Jouassard, “L’ Activité Littéraire De Saint Cyrille D’ Alexandrie Jusqu’a 428: Essai De
Chronologie Et De Synthese,” Mélanges E. Podechard (1945), 161. "De adoratione is a statement of
general morality exposed on a dogmatic basis but presented as part of a spiritual explanation of the
Mosaic cult."
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im neuen Bunde seine Vollendung erreicht hat.*

Both of these descriptions stress Cyril's concern with cultic practice — "culte mosaiqite" and
"Gottesdienst" — while Jouassard also draws out the dimension of "morale générale", or as
Cyril puts it in his preface, "moral guidance" (n0wn Opynoic).” Schurig himself has also
highlighted this dual aspect of the work, writing that for Cyril transformation "hat also auch
eine liturgische Dimension... also auch eine ethische Dimension."* This thesis seeks to build
on these claims by arguing for the centrality of spiritual progress according to journey of
Israel as a unifying theme, drawing together the cultic and the moral, with the presence of
Christ in Israel as a foundational principle.

Two recent works on De adoratione deserve introduction here too. I have already
mentioned the German translation and critical edition of Book 1 by Villani. In her
introduction, she provides a brief overview of the 17 books making up De adoratione.”” While
she does not necessarily seek to make extensive arguments about the work as a whole,
focussing instead on Book 1, she does make interesting comments about the genre and
intended audience of the work that I will draw on. Indeed, she notes that is the absence of
any anti-Jewish polemic (fehlt eine offene Polemik) that is a significant feature of the text
and might be an important clue in its dating.* The other recent work of scholarship to take
up De adoratione is Dimitrios Zaganas' La formation d'une exégese alexandrine post-origénienne:
les Commentaires sur les Douze Propheétes et sur Isaie de Cyrille d’ Alexandrie, published in 2019.
While, as the title suggests, Zaganas spends more time with some of Cyril's other works on
the Old Testament, Zaganas provides a brief introduction to De adoratione and refers to it
throughout his work. His focus is on exegesis, and "la quéte du sens spirituel" in De
adoratione.”” Rather than give attention to the whole of De adoratione, Zaganas considers
portions of it as examples to illustrate Cyril's broader approach to Old Testament exegesis. In
this way, his work is in some ways a continuation and updating of Alexander Kerrigan's

t.SO

classic study on Cyril's interpretation of the Old Testament.” Kerrigan also, like Zaganas,

offers valuable insights into the way in which Cyril comments on the Pentateuch.

* Joseph Kopallik, Cyrillus Von Alexandrien: Eine Biographie Nach Den Quellen (Mainz: F. Kirchheim,
1881), 328. "The purpose of this is — as already mentioned — the representation of the exemplary
meaning of the Old Testament, insofar as it initiated "Worship of God in Spirit and in Truth" — a
"Divine Service" which has only reached its completion in the new covenant."

% Villani, De Adoratione, Buch 1, 132. We will discuss "moral guidance" in due course.

* Schurig, Die Theologie Des Kreuzes, 83. See Elliott, “What De Adoratione is All About,” 246.
¥ Villani, De Adoratione, Buch 1, 29-33.

8 Villani, De Adoratione, Buch 1, 19.

* Dimitrios Zaganas, La Formation D’Une Exégese Alexandrine Post-Origénienne: Les Commentaires Sur
Les Douze Prophetes Et Sur Isaie De Cyrille D’Alexandrie (Leuven: Peeters, 2019), 17.

% Alexander Kerrigan, St. Cyril of Alexandria: Interpreter of the Old Testament (Rome: Pontificio Istituto
Biblico, 1952).
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Considering De adoratione only, or foundationally, through the lens of anti-Jewish
polemic fails to make sense of most of the work and is too dependent on considerations
external to the text. Of course, De adoratione is a fitting text for study of Christian approaches
to Judaism, which could include dimensions of anti-Judaism. But some scholarship has
skewed recent readings of De adoratione, ignoring its broader goals. More recent scholarship
has begun to dig deeper into this rich text, although a broad understanding of the text has

remained elusive.

WORSHIP AND THE SCRIPTURAL WAY OF LIFE

But why is a purported commentary on the Pentateuch called Worship and Service in
Spirit and Truth? And why does Cyril himself call De adoratione not a commentary or a book
about worship, much less a work of polemics, but rather a book of moral or ethical
guidance?”'

In this dissertation, I am arguing that De adoratione has three "threads" running through
it — exegesis of the Pentateuch, spiritual or moral guidance, and a vision of the Christian life
as one of worship — and that these three threads are interwoven throughout the text. The
Pentateuch is, for Cyril, a text suitable for pedagogy, for growth in spiritual maturity, both
for Israel and for Christians. The Pentateuch is also a text fundamentally concerned with
cultic realities, offering right sacrifices and celebrating the prescribed feasts, just as the
Christian life, for Cyril, is ordered towards right worship and the offering of spiritual
sacrifices with the goal of eschatological Sabbath rest. While the work is one of moral or
spiritual guidance, that guidance is understood within the larger context of the worship or
service of God. Moral guidance is then also guidance in how to offer one's life as a spiritual
sacrifice to God the Father on account of the sacrifice of Christ Jesus, by the power of the
Holy Spirit. By structuring the whole work loosely around the journey of Israel in the book
of Exodus, Cyril seeks not so much to offer a commentary on the Pentateuch, as a
pedagogical journey in which the Scriptural texts of Israel are read “in Spirit and truth” and
presented in a way to lead his Christian readers to live lives of right worship or service to
God. By calling this "A Spiritual Exodus", I am attempting to draw these threads together in
a unity. That is, that the journey of Israel in Exodus is also, in a spiritual sense, the journey of
the Christian, a journey which is ordered towards right worship. The subtitle of this
dissertation fleshes out this claim, with reference to the three "threads" — that the Christian
way of life or moAuteia is, for Cyril, ordered and given shape by the Scriptures and the
Pentateuch in particular, and that this way of life is one of worship, finding its goal in a life
of adoration and offering spiritual sacrifices in the holy presence of God. With a heavy focus

on the explicitly cultic texts of the Pentateuch, Cyril does not take these texts and then

°! Villani, De Adoratione, Buch 1, 132.... 1)0uct)v Oprjynouv.
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render them in a purely moral way. Nor does he directly transpose the cultic service of Israel
to the Divine Liturgy of the Alexandrian church. Rather, Cyril offers a vision in which the
whole of human existence is conceptualised as encompassing either idolatry or right
worship and service, and in which moral practices including acts of love and generosity are
understood in this context. While baptism and holy communion, along with hearing the
Scriptures, are significant dimensions to this life of worship, Cyril understands worship as
extending beyond the limits of the Divine Liturgy proper, to embrace that which is also done
“at home and at night,” or to one’s neighbour or brother, whether it be true or false
worship.” While this project could be called mystagogical, it is such not in the narrower
sense of pre-baptismal catechesis, but in the broader sense of a bishop leading his Christian
readers on a path of spiritual maturity towards true worship and service of God,
encompassing but not limited to the sacramental life of the church. In Cyril's view, this path
of progress directly mirrors the progress of Israel in Exodus from slavery to union with God
in the holiness of his presence in the tabernacle. De adoratione then offers a way of reading
Scripture as a text concerned with worship, and a way of understanding the nature of
humankind as homo adorans.”

All of these claims will require further definition as well as support from the text of De
adoratione. The rest of this chapter is concerned with understanding the broader dimensions
of the text. First, I will look at the headings to the 17 books as I begin to argue that the
okomdg of the work is ordered towards spiritual maturity and worship. Then, I will look at
the title of the work as a way to define some of the key terms that will be used throughout.
This will help us to get an understanding of Cyril's approach to the Pentateuch, and of what
he means by worship. Finally, I will look at the Preface to De adoratione to see how Cyril

presents his work as one of moral or ethical guidance.

Seventeen Book Headings

Cyril divides De adoratione into seventeen books of unequal length, and gives each of
them a title. The titles appear together at the beginning of the text, as well as at the
beginning of each book. While not all book titles in antiquity are original, Barbara Villani has
shown that the book headings appear in all manuscripts of De adoratione and she accordingly

treats them as authentic to Cyril.>* With respect to this study, the headings are sometimes not

*2 PG 68.424C (Book 6). See also PG 68.833d (Book 12): "But we often make doxology alone, quietly at
home, day and night. Such is fitting for the pious." [[TooVpeBOa d¢ tag doEoAoyiag kat kab' éva
TIOAAAKIC IQELLODVTEG OIKOV, Kl &V T|HEQQ, Kal €V VUKTI Kal TO XONHA €0TL TOlG ETLElKETLY €V
to1p1).] For one discussion of late antique understandings of worship extending beyond the divine
liturgy, see Ramsay MacMullen, The Second Church: Popular Christianity a.d. 200-400 (Atlanta: Society
of Biblical Literature, 2009)..

* See Alexander Schmemann, For the Life of the World (Crestwood: St Vladimir’s Seminary Press,
1973), 15. I engage with liturgical theologians in Chapter 5.

% See Villani, De Adoratione, Buch 1, 29,36,134ff.
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so straightforward, and instead come across as indications or clues as to how best to read the
book. That is all the more reason to pay attention to them. That even these headings have
never been translated into English in any publication shows the lack of attention that has
been given to the internal structure and argument of De adoratione.” The following table
shows that the book headings do not clearly align with seventeen discrete themes but rather
that some books are division markers within a larger thematic unit. That is likely due to
space constraints. The books also vary in size somewhat, with Books 1 and 10 around 16,000
words long, while Books 3 and 13 are closer to 8,000 and 9,000 words respectively. The rest
of the books’ lengths are between those extremes. At the conclusion of Books 6, 8, 14 and 17,
Cyril gives a doxology to God, concluding with an Auniv.”* While doxologies can mark the
end of a physical codex as indicators of the material dimensions of a work,” they can also be
related to the thematic structure of a work. The function of these doxologies is not entirely

self-evident in De adoratione.

Table 1: De adoratione Table of Contents

Book Title

Concerning humankind's seduction into
wickedness and captivity in sin,
together with the call and conversion
according to repentance, and the return

to a better state.

ITept TG elc pavAoTnTa TOL
&vOQWTOL TAPATEOTING KAl
alyHaAwolag TG elg apaQTioy kal
OOV TteQL KAT)OEWG Kal €ToTQOPNS
NG KATA UETAYVWOLY Kol TG €lg TO

AUELVOV AVADQOUTG.

That it is impossible to escape the death
which comes from sin and to escape the
rapacious grasp of the devil except
through sanctification according to

Christ. And that justification is not in the

Ot apnxavov draduyelv Tov €
apaptiag Oavatov kal TV ToL
dwafBoAov mAeoveiav, et un dt'
aylxopov tov kata Xootov. Kat 6t

OVK €V VOUW 1] dikalwolg, AAA" év

law, but in Christ. Xoot@.

* Justin Gohl has placed online his own translation of the book headings. Gohl, “Book Nine
Translation,” 12-14.

% PG 68.477C (Book 6), 588B (Book 8), 948C (Book 14), and 1125D (Book 17). While the doxology at the
end of Book 8 is to Christ, the others are Trinitarian, directing glory to the Father, through and with
Christ (dt' 00 kat ped' 00), together with the Holy Spirit (oUv dyiw ITvevpatt). For a discussion of the
precise formulation of Cyril’s doxologies in De adoratione, see Thomas F. Torrance, “The Mind of
Christ in Worship: The Problem of Apollinarianism in the Liturgy,” in Theology in Reconciliation: Essays
Towards Evangelical and Catholic Unity in East and West, ed. Thomas F. Torrance (Eugene: Wipf and
Stock Publishers, 1996).

*7 See, for example, Cyril's Cont. Jul. 8.51 in which the book is concluded with a doxology before
resuming the train of thought directly in Book 9.
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3. Still that it is impossible to escape the

death which comes from sin and to
escape the rapacious grasp of the devil
except through sanctification according
to Christ. And that justification is not in
the law, but in Christ.

"EtL Ot apr)xavov dixpuyetv Tov €€
apaotiag Odvatov Kol TV ToL
dwxfBoAov mAeoveliav, et un o
AYLOHOL ToL kKt XQLoTov. katl 0Tt
OVK &€V VO 1) dkalwots, XA év

Xowot®.”

That the one who has been called to
justification by God, and redeemed by
him, must follow him and both reject the
weakness which leads to wickedness,
and instead make haste to live in
accordance with the law and with

youthful vigour.

Ot tov kexkAnuévov eig dikalwoty
T Oeov Kal AEAVTEWHEVOV aVTQ
KatakoAovOetv X1 kal magatteloat
HEV TOV €l PALASTTA HUAAXKIOUOV,
v 0¢ paAAov émetyeoBOat oLVVOUWS

KOl VEAVIKWOG

Still concerning manly™ courage, which

is in Christ.

"Bt mept avdpelag g v Xolotq.

That it is necessary that we devote
ourselves to him who alone is God
according to nature, and love him with a

complete soul and heart.

Ot xon BOe 10 kata OOV UAG
TEOOKELOOAL OV KAl AyaATav aUTOV

¢€ 6ANc Puxne kat kaediag.

Concerning the love towards brothers.

ITeot g elg &adeAdPovg aydmng.

Still concerning the love towards
brothers, and concerning the one who

steals a calf or a sheep.”

"EtL mepl dyamng g elg adeAPoug kal
KATX TOU KAETTOVTOG HOOXOV T

TEOPATOV.

* PG has a more concise title here, but I am following Villani. See Villani, De Adoratione, Buch 1, 134.

* As Cyril himself regularly considers avdgeia according to its gendered etymology by drawing
analogies with maleness and femaleness, I am translating it as “manly courage” rather than simply
“courage”

% Book 8 on brotherly love has a peculiar addition to its title: concerning the one who steals a calf or a
sheep. This is simply because towards the end of Book 7, Cyril begins a list of different methods
(todmoug) by which the law introduces brotherly love (PG 68.528D-9A). Saying that he will present
them one after the other, Cyril proceeds, for the remainder of Book 7 and for all of Book 8, to provide
some 18 examinations of Pentateuchal texts for which he gives a spiritual and tropological
interpretation on the matter of brotherly love. The third of these, concerning the theft of a calf of
sheep in Exodus 22:1-4, happens to be the one that occurs at the beginning of Book 8, and so its theme
is apparently brought into the book heading. Interestingly, Books 7 and 8 — which form the second
doxological unit — are almost exactly the same length, within a mere 150 words of each other. So the
addition of “the one who steals a calf of a sheep” to the Book 8 heading appears to be an anomaly
among the headings, relating more to a book division that was itself perhaps the result of the spatial
constraints, the unit having been divided almost perfectly in half to form two books.
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9. Concerning worship in spirit and truth, |ITeoi g év mveduatt kat aAnBeia

and concerning the holy tabernacle that | mpookvvrioews kai et T ayiag

was a type of the church in Christ. OKNVING, OTL TUTOG TV TG €V XQLoTQ®
ExkAnolac.
10. Concerning the things in the holy [Teot TV év TN ayia oknvi). [In text:

tabernacle. [In text: Concerning still the |ITegt Twv avt@V €tt, Kat mept
same things, and the things in the holy | t@v év ayila oknvn]

tabernacle.]

11. Concerning the priesthood, and that the |ITeot teowovvng, kat Gt TOTOG NV 1)
priesthood according to the law wasa | kata vopov g év XoLot.

type of the priesthood according to

Christ.
12. Concerning the priesthood. ITeot tepawovvg.
13. Still concerning the priesthood. "Eti et tepwovvng.

14. That it is necessary for those desiring to | ‘Ot xon ToUg Pottav éBéAovtacg év
spend time in the churches to be clean | éxkAnoiaug kaBagovg kai

and washed from the stain from sin, and | ékvevippévoug etvar v €€ apagtiag

in such a state to be presented to God. | knAda kat oVtw MagiotacOat T
Ocew.
15. That it is necessary to be presented to Ot xor) kaBapolg Kol EKVeEVIUEVOLG
God clean and washed from sin. And ™V apaotiav maglotacOal @ Oeq.

that cleansing for us is again in Christ. | Kai 6t év Xoot@ maAw fuiv 1

k&Oagolc.

16. That it is necessary that we offer ‘Ot xor meoodayew Nuag Buoiag

spiritual sacrifices and offerings to God. | mvevpatag kat dwodootag Oew.

17. Concerning the holy feasts. I[Teot éogt@v ayiwv.

Immediately these titles signify to the reader much about the nature of the work. De
adoratione is presented in its book headings as a work of spiritual theology or mystagogy. It
has a consequential structure, with perfect participles indicating completed action, in which
the reader moves from sin to conversion and sanctification in Christ which in turn leads to a
strengthening in virtue for a life of love to God and neighbour. From Book 9 the journey of
the reader continues, through worship in the church, purity in approaching God and
offering him spiritual sacrifices, before culminating in holy feasts. Only in Books 9-13, and
perhaps Book 17, does the reader get any clear indication that this is a work considered with
exegesis of the Pentateuch.

While this dissertation will be developing arguments about the nature of De adoratione

that draw upon these book titles, it is helpful to have upfront a sense of how Cyril presents
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the work to his readers. Unlike Cyril's biblical commentaries and other polemical treatises,
whose order is governed by the sequence of another text, De adoratione follows a systematic
order of topics devised entirely by Cyril. This gives De adoratione something of a unique
place in the works of Cyril as a significant work in which Cyril devises the order and
structure himself. Cyril's annual, episcopal festal letters provide a close comparison also, in
terms of Cyril's freedom to set a structure himself. Indeed Jouassard drew attention to the
thematic overlap of De adoratione with some of Cyril's early festal letters, suggesting a
composition date within the first years of Cyril's episcopacy.” But the festal letters cannot
compare in scope to De adoratione. When it comes to Cyril's long works, the closest
comparison with respect to Cyril presenting a comprehensive account according to his own
oxomég is Cyril's Dialogues on the Trinity. Timothy Becker has written that in the Dialogues on
the Trinity Cyril was "setting in place a literary and theological infrastructure” of "his own
personal and synthetic approach” to issues of the time.” Much the same could be said of De
adoratione, albeit with reference to different goals. For unlike in the Dialogues on the Trinity,
the okomdg of De adoratione is a journey of Christian initiation and spiritual maturity in
moral guidance, ordered towards participation in the church in worship and feasting.®

And we can already in the book headings see the reciprocal relationship between these
goals. On the one hand, the growth in courage and love in Books 4-8 leads to a life of
worship in the church in Book 9 and beyond. But on the other hand, the purification needed
for that moral growth in courage and love comes first from Christ, as shown in the headings
to Books 2 and 3, and from the sacraments he gives in worship. This mutuality between a
life of virtue and the church's sacramental life is a regular theme throughout the text of De
adoratione. To give one example, this is what Cyril has to say in Book 17 concerning the

eating of the lamb in the institution of the Passover in Exodus 12.

The fact that he who has taken part in Christ by the communion of His holy body
and blood should also have His mind and long to proceed through acts of internal
reformation in understanding well what relates to Christ, [the text] suggests
straightaway when it says that the head of the lamb must be eaten together with the

feet and the entrails. Indeed were we not saying that the head is a type of the mind,

°! Jouassard, “L’ Activité Littéraire,” 170-71. For a recent study of the festal letters, see Hans van Loon,
Living in the Light of Christ: Mystagogy in Cyril of Alexandria’s Festal Letters (Leuven: Peeters, 2017).

® Timothy J. Becker, “The Holy Spirit in Cyril of Alexandria’s Dialogues on the Trinity,” diss., Union
Theological Seminary, 2012), 8-9.

% For a perceptive essay that dwells on the liturgical stress in De adoratione, see Torrance, “The Mind
of Christ in Worship.”. In that essay Torrance offers his own unitive summary of De adoratione's 17
books: "the first 5 books exhibiting the ground of worship in justification and sanctification in Christ;
the following 5 showing the nature of worshipping God appropriately in Christ, while the concluding
books draw out the spiritual counterparts to the tabernacle, the priesthood and the sacrifical oblations
under the Old Covenant in the new [sic] Covenant, which are wholly centred in Christ and in the
Spirit." Torrance, “The Mind of Christ in Worship,” 179, n.5.
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the feet altogether indicative of the course of a person's deeds, and the entrails of the

victims that of the interior hidden life?*

In other words, ethical growth flows from the sacramental power given by Christ. I am here
straying from the book headings alone in quoting a part of Cyril's text, but doing so helps to
establish and illuminate the way in which the book headings move between moral progress,
worship and Pentateuchal exegesis. Cyril continuously draws connections between Israelite
cultic practices, the life of worship of his readers, as well as the "internal reformation" of the

life of virtue.

Title

Looking now at the title of the work, it is noteworthy that Robert Louis Wilken and
others occasionally slip into referring to the treatise in English as Adoration in Spirit and
Truth.”® The mistake is understandable given that it reflects the actual text of John 4:24. In
that text Christ tells the Samaritan woman that while in the worship dispute between
Samaritans and Jews the Jews are right, for "salvation is from the Jews", the dispute is
nevertheless now immaterial. "But the hour is coming, and is now here, when the true
worshipers will worship the Father in spirit and truth, for the Father is seeking such people
who worship him. God is spirit, and those who worship him must worship in spirit and
truth” (John 4.23—4). The question of the right location for worship is now answered in a
new way, not with reference to geographical space, but to "spirit and truth". The text of
John's Gospel in all manuscript traditions renders this phrase as év mveOpatt kat aAnOeia
det mpookvvetv, which is how Cyril quotes the text in his Commentary on the Gospel of John.*
But, in his title, Cyril adds Aatpeia, for which there is no evidence as a textual variant to

John 4:24.” And so the actual title of the work is ITepi g év Tvevpatt kai dAnBeia

* PG 68.1072A (Book 17). ‘Ot d¢ x01) TOV XQLOTOD YeYOvOTA HETOXOV, DL YE TOU HETAAXXELV TNG
aylag a0ToL 0aQKOG Te Kal alATog, Kal TOV avTOL VOUV €XELV, Kal X TV £0w KatopBwuatwy
Evat pLrelv, ovvidvta 0 pdAa T0 €’ avt, VTiEPnvev av 0BG, detv éo00ieoBat Aéywv kepaAnv
oLV ol Ttoot kal toig évdooBiows. "H yag, ovxL vou eV el TUTtoV €Aéyouev elvatl TV KedpaAny,
nodag d¢ ad MaAVTAXT), TNS WG €V €QYOLS TTOPELAG OT|HAVTIKOVG; TapedAov d& MAALY T elow Te Kal
KEKQUUHEVA TV BvoUévwv ta EvtooOia;

% Wilken, Judaism and the Early Christian Mind, 69,76,84. In the reference on page 76, Wilken writes:
"By calling his commentary on the Pentateuch Adoration in Spirit and in Truth Cyril wished to
demonstrate that the Jewish way of life had been superseded..." Wilken uses "Adoration" as a short
title throughout the chapter, and opens with the fuller, but still inaccurate, title of "Adoration and
Worship of God in Spirit and in Truth." Young slips into a similar shorthand, calling the treatise "On
Worship in Spirit and Truth." See Young, From Nicaea to Chalcedon, 304. So too Dragas. See Dragas, St
Cyril on the Priesthood, vi.

% Comm. Jo. (Pusey 1.284).

* The only time that a cognate of Aatoeia appears in John's Gospel is the verbal form Aatgevery in
16:2.
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neookLVNoews Kat Aatoeing.” Villani has shown that the manuscript tradition provides a
kind of subtitle as well, with reference to both author and genre — something that I will look
at in the next chapter.” But notwithstanding that information, the principal title — and the
title which Cyril himself uses to refer to the work™ — contains these four nouns. Each of them
is used throughout the work and so defining them now will provide a window into what
Cyril means by worship, and how it is that a work of Pentateuchal exegesis could also be a

text on worship and moral guidance.

TIEOOKVVT OIS

IToookVvnoic carries with it an original meaning of prostration, of bowing down in an
act of homage or worship.”" In the context of John 4 this accords with the question of the
right location for prostration or worship for the Samaritans and Jews, and Cyril uses
mookVVN oL and its cognates many times in De adoratione. In the title it immediately
signifies a work dedicated to worship, cult, ritual, adoration. It is sometimes rendered in
discussion of this work as “adoratio" in Latin and "adoration" in English, from which comes
the common shortened title which I am following, De adoratione. Translating moookVVN OGS as
"adoration" is fine in the context of this work, but I have chosen to render it as "worship".
This is largely because Cyril pairs the word with Aatgeia, a word which is better translated
as "service" rather than worship, as I will shortly argue. As it is fitting for one of the broad
synonyms to be translated as "worship", mpooktvnoic is the most suitable. Throughout the
text, Cyril does not use mpookvvN oS to denote a discrete action that some people engage in
at certain times. Rather, it is something that all people do. The question at stake is what kind
of mpookvvnois one engages in. The shortcoming of the English word "worship" is that it is
hard to pin down what it might precisely mean, but in the case of De adoratione, that is more
of a feature than a bug. While Cyril follows LXX in using the verbal form to describe Lot's

prostration to the angels, with his face to the ground,” Cyril also describes TpookvUvVnois as

% We can be confident the title is original because Cyril quotes it in full in the Glaphyra, PG 69:16B. We
can also be confident that Cyril was consciously adding Aatoeia to the biblical text in the title because
his use of John 4:24 in the heading of Book 9 omits Aatgeia and holds to the original text of John 4:24.
However, it must be noted that in Cyril's Expositio in Psalmos he does include Aatpeia in his
paraphrase of John 4.24: "For when he set aside the shadow in the law, he said that he himself is the
truth, and he taught the worship and service in spirit and truth." Emeidn yao magwodpevog v év
VOUW OKLAY, EaUTOV Epaokev eival TNV aAnOewav, €ddaoke d& TV év mvevparti Te Kal aAnOeia
mEOoKVVN OtV te kKat Aatpetav (PG 69.1028D-1029A).

% Villani, “Some Remarks,” 218ff.

" In the Glaphyra, PG 69.16B.

1 See the entry for mpookvvéw in Henry George Liddell, et al., A Greek-English Lexicon, With a Revised
Supplement (Oxford: Clarendon Press, 1996), 1518.

2 See PG 68.172A (Book 1).
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vontdg.” The Christian is to approach the house of the Lord and his courts according to
spiritual worship (kat& vontv mpookvvnow), there to offer spiritual sacrifices.”
IMoookvvnoic then encompasses a whole mode of approaching God both with reference to
the body and also the interior life. It is something which a person offers to God (or to
another god) both in their actions and in their interior disposition. And it is something that

then affects a person's actions and dispositions. Here is how Cyril puts it in Book 16:

And we who walk in Christ by faith, in the best and most upright way, will offer up
worship [toookvUvnoic] to God in spirit and truth, unfurling all the sails as it were
[i.e. straining every effort] so that we may courageously do what is necessary, and to

honour God with spiritual and holy offerings.”

Worship has within it the whole orientation of a person. It is not an optional part of existence
but reflects the direction in which one lives, and the God or gods before whom one acts. And
while everyone engages in worship, the right kind of worship requires courage and effort.
IMoookvvnoic sets the tone for what Cyril wants to accomplish in De adoratione, guiding his

readers in a godly orientation. But it must also be considered with its pair, Aatoeia.

Aatpeia

Cyril's addition of Aatpein to the title has not been remarked upon and has even been
omitted in translations, as we have seen. The fact that Cyril amends a biblical quotation, and
in the title no less, suggests that the word bears no little significance for his project and so
will require a longer examination. Indeed, according to the extant works listed in the
Thesaurus Linguae Graecae, Cyril uses the term much more than any other writer in antiquity,
almost one thousand times (606 noun, 375 verb). This usage is roughly six times more
frequent than Chrysostom, and three times more than Theodoret of Cyrus (c. 393-460).
Among Cyril’s works, Aatoeia/ AatpeVw is used most prominently in De adoratione (99/36)
and the Commentary on Isaiah (97/85). So no other extant work by Cyril, or in antiquity,
uses the noun Aatpeila as many times as De adoratione. The significance of this usage is not
merely numerical, but rather shows that Cyril is self-consciously building a theology of
Aatgeia, drawing from scriptural usage, but then developing this in his project of moral

guidance.

7 While von- words typically mean "intellectual”,  have decided to translate vontog as "spiritual”,
following common translations of Romans 12:1, and because Cyril often uses it as a synonym for
TIVEVHATIKOG.

7 PG 68.888B (Book 14).

7 PG 68.1040B-C (Book 16)... jueig 8¢ Aowmov ol év Xouot@ diux miotews, v dpeivo kal
TEOPEQETTEQAV LOVTEC TRIPOV, TNV €V TveLpati Te kal aAnOela mEookvVNO avadrjoopeV TQ
Ocw, mMAvTa HEv WoTeQ TeloVTES KAAWY, €lC Ye TO dvvaobal Yevvikwg duaregatvely & Xomny,
AvadnuaoL 0¢ TOIC TTVEVHATIKOIG TE Kol LeQolg katayepaigety Oedv.
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In his article for the Theological Dictionary of the New Testament, Hermann Strathmann
notes that with respect especially to LXX usage "[i]t is not enough to say that Aatpeverv has
religious significance. One must say that it has sacral significance. Aatoevetv means more
precisely to serve or worship cultically, especially by sacrifice."” He adds that the definition
of Aatpevewv goes even beyond this cultic service to also incorprate "the demand for right
disposition of the heart and the demonstration of this in the whole of religious and moral
conduct."” And this usage is extended to the New Testament.” The best example is Romans
12:1, not least because in De adoratione Cyril quotes or refers to this verse some seven times.”
In Romans 9:4 Paul uses Aatoeia to refer specifically to Israel's cult, but then three chapters

later he seeks to extend its definition beyond the cultic practices of Israel:

Therefore I appeal to you, brothers, by the mercies of God, to offer your bodies as a

living sacrifice, holy and acceptable to God, which is your spiritual service. [Romans
12:1]%

Commentators seem to be of one mind that in tv Aoywnv Aatpeiav, “the continued use of
cultic language is clearly deliberate”, to use James Dunn’s phrase.*" Or, as Thomas Schreiner
has put it, "What is remarkable is that Paul has applied the language of the cult to everyday

existence."” What Paul seeks to do is to apply cultic language to the “worship expressed in

7 Hermann Strathmann, “Aatgedw, Aatgeia,” in Theological Dictionary of the New Testament, ed.
Gerhard Kittel (Grand Rapids: Eerdmans, 1967), 60.

77 Strathmann, “Aatoevw, Aatoein,” 61. This usage is somewhat distinct from classical usage, in
which Aatpeia/ Aatpedw can encompass human affairs, including in a negative sense. So in
Xenophon's Cyropaedia, Aatoevw has the sense of being put into slavery (3.1.36). But Plato could also
use the term in a more positive and cultic sense, referring to the prayers and service to the gods (mtpog
Bev evXAc te kat Aatpeiac) in the Phaedrus (244e), the work which Cyril himself echoes in the
opening of De adoratione (see the discussion on 'Dialogue'). Finally, Plutarch employed Aatoeia in a
different sense, to simply mean quotidian tasks and even drudgery (see, e.g., Romulus, 19.9).

7 Citing Hebrews 9:14 and 12:28, Strathmann describes Aatpeia expanding to include a “manner of
life which is pleasing to God and which is sustained both by gratitude and by a serious sense of
responsibility.” Strathmann, “Aatoevw, Aatgeila,” 64. David Peterson writes in relation to the
expansion of Aatpela in Hebrews 9:14 and 12:28: “This means that the Christian’s service is not
restricted to prayer and praise, either individually or corporately, but involves a lifetime of
acknowledging his name (13:15) and of pleasing God in practical obedience (13:16).” David Peterson,
Hebrews and Perfection: An Examination of the Concept of Perfection in the Epistle to the Hebrews
(Cambridge: Cambridge University Press, 1982), 140.

” PG 68.169A-B (Book 1); 197C (Book 1); 632C (Book 9); 820D (Book 12); 908A (Book 14); 941C (Book
14); 1113A (Book 17).

* TagakaA® o0v DUas, adeAdol, diix TV OIKTIQUV TOD O€0D MAQATTNOAL TX COUATA VUMV
Buoiav Cooav ayiav evageoTov 1@ Oe@, TV Aoywnv Aatoeiav DUWV.

8! James D.G. Dunn, Romans 9-16 (Dallas: Word Books, 1988). See also Ernst Kdsemann, Commentary on
Romans, trans. Geoffrey W. Bromiley (Grand Rapids: Eerdmans, 1980), 327.

* Thomas R. Schreiner, Romans (Grand Rapids: Baker Academic, 2018), 614.
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the bodily reality of everyday living.”* In relation to the Old Testament, Schreiner notes that
the...

... activity and language that focused on the cult in the OT is now extended to
embrace every facet of the believer’s existence. [Jacob] Neusner (1971) has
emphasized how the Pharisees expanded their conception of purity so that it
included everyday life. Paul does much the same thing but in a very different way.
The worship and sacrifices of the OT can no longer be confined to the cult. The cultic

language is spiritualized to include the whole of one’s existence.*

This Pauline tradition is taken up by Cyril in De adoratione. While Cyril does not use 1)
Aoywkr) in his title, his titular use of 1) Aatoeia év mvevuatt does not seem to depart in any
significant way from Romans 12:1, and even seems to be consciously referencing it, bringing
Romans 12:1 and John 4:24 together in a way that sets the tone for the whole work. At one
stage in De adoratione when paraphrasing Romans 12:1, Cyril even uses both 1] Aoyur} and
év vevpat as interchangeable.® And his usage of Aatoeia consistently seeks to extend the
cultic practice of Israel given in a Pentateuchal text to the way of life now to be practiced by
Christians. So just as Romans can both attest to the cultic (9:4) and spiritual / ethical (12:1)
dimensions of Aatpeia to God, so too Cyril in De adoratione seeks to ground the spiritual and
ethical dimensions of Christian Aatgela in the cultic Aatpeia of Israel. It is not that
Christian Aatela is divorced from the cultic Aatpeia of Israel, but rather, as De adoratione
seeks to show, that the Aatoeia which Christians are to practice is best revealed through
readings of the cultic texts which deal with Israel’s Aateia.

Before we look at an example, I should note that while Aatoela is often translated as

86 1

"worship" in the English title of De adoratione,” "service" better incorporates both the ethical
and the cultic, and so is the translation I am preferring.” Today Christians might both attend
a cultic "service" (cf. Gottesdienst) and seek to love and "serve" God and neighbour, and

Cyril's use reflects these two dimensions of service.

* Dunn, Romans 9-16. Dunn comments on Romans 12:1 in ways that could just as easily be describing
the animating vision of De adoratione: "The sacrifice God looks for is no longer that of beast or bird in
temple, but the daily commitment of life lived within the constraints and relationships of this bodily
world. The boundary of cultic ritual is transposed from actual cultic practices to the life of every day
and transformed into nonritual expression, into the much more demanding work of human
relationships in an everyday world." Dunn, Romans 9-16, 717.

* Schreiner, Romans, 614. The in-quote reference, without page number, is to Jacob Neusner, The
Rabbinic Traditions About the Pharisees Before 70 (Leiden: Brill, 1971).

% PG 68.169A-B (Book 1). “... and present the body to him as a living sacrifice and pleasing to God,
which is the rational, and in spirit, service acceptable to God.” [tapaotioat d¢ kat avT® TO COUA,
Buoiav Cooav kat ev&QeoToV T O, TNV AOYIKNV KAl &V TVeLHaTL AaTEelay TV ATOdEKTOV
napx Oe@.]

% E.g. "On Adoration and Worship in Spirit and Truth", Alberto Rigolio, Christians in Conversation: A
Guide to Late Antique Dialogues in Greek and Syriac (New York: Oxford University Press, 2019), 141.

8 The Latin translation "cultus" (as in De adoratione et cultu...) draws nearer to this ritual dimension of
Aatoeia.

29



Let us look now at example of Cyril's Pauline theology of Aatpeia. In the opening
dialogue of De adoratione, Palladius provides his longest speech of the whole work, asking a
host of questions on the place of the law in the Christian life, before concluding that
Christians must discontinue a service according to the law (Aatoeiag g kKata TOV
vopov).* That Cyril and Palladius are encompassing cultic activity within this usage is
evident by them going on to reference circumcision, offering oxen, incense, turtledoves and
pigeons.” But Cyril is not here excluding reference to the ethical. As the opening dialogue
reaches its end, Palladius summarises by proposing that they now delve into an examination
of the types given in the law, so that the mystery of service in spirit (tig év mveduatt
Aatpeiag to pvotroov) will no longer be obscure. With God’s help, they proceed. Palladius
had begun by dismissing Aatpeia according to the law. But now Cyril has led their
discussion to the point where Palladius is seeking an examination of a constructive Aatoeia.
By framing the text this way, Cyril situates the whole work within the expansion of
Aatoein/ Aatpevw attested in Romans. Palladius’ initial Marcion-like supersessionism —
seeking to do away with the law — has now been corrected, and the Aatpeia according to the
law is now seen as a type of spiritual Aatoeia (év mveVpatt) and thus a means by which
Christians can understand the way of life now in Christ.

Cyril's use of Aatoeia, like mpookvvnotg, is also not limited only to what Cyril might
consider to be right practice. In another of his works, the Expositio in Psalmos, Cyril relays a

part of the baptismal liturgy presumably as practiced in Alexandria. He writes:

Therefore the one coming to saving baptism, after turning to the west, we urge them
to cry aloud: "I renounce you, Satan, and all of your works and all of your

messengers, and all of your pomp, and all of your service [Aatoeia]."”

In Cyril's own understanding, Aatoeia is something which can be offered to the devil, as
well as to God. And, we can here observe, baptism re-orients one to a right performance of
Aatpeia. In De adoratione, the possibility of wrong Aatoeia is often stressed with reference to
Romans 1:25 which is quoted some 9 times in 8 different books, namely the temptation to
serve (Aatgevewv) the creature rather than the creator.” Then, in a discussion of the Israelite

forsaking of God at Mount Sinai, Cyril refers to their turning to the useless, vain service of

% PG 68.137A (Book 1).

* PG 68.137D (Book 1).

* PG 69.1044B. Eiol4vTag yoov €7 to O‘(OTT]QLOV ﬁanTLOpa, elta 01@0{(])&\/*[0@ TQOS dvouag, Boav
avameiBopev-«ATOTAOCOHAL 00L, ZATAVA, KAl TTAOL TOL QYOI 0OV, Katl TAOL TOlG Ay YEAOLS Tov,
Kal TAOT) T TOUT) 00V, Kat maor) T Aatoeia cov. While the fragments of Expositio in Psalmos are of
uncertain authority, Cyril repeats versions of this baptismal formula also in the Glaphyra (see PG
69.284B) and Cont. Jul. 7.43. Each of these formulas refer to demonic Aatoeia.

”! See PG 68.200B (Book 1), 400C (Book 5), 421C (Book 6), 425A (Book 6), 576B (Book 8), 677D (Book
10), 736A (Book 11), 1045B (Book 16), 1084D (Book 17).
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idols (Tpog avovnrov eikaloAatoeiav), coining a hapax legomenon in eikaoAatoeia.”
Cyril is also the first to use a similar term, PpevdoAatoeia, which is he uses some 28 times in
his works. If De adoratione is his earliest work, then its two uses of PevdoAatoeia would be
the first, referring in both cases to the Egyptian cultic service of idols.” Cyril also uses
eldwAoAatoeia ten times in De adoratione — a word with a long history —, using it to refer to
divination,™ illicit purification by fire,” Canaanite service of idols,” and Egyptian service of
idols.”

How is Aatpeia different from mpooktvnois? The two are often used interchangeably
by Cyril. But Aatgeia has a more penetrating dimension to it, involving both cultic and
ethical action that engages also the heart, as is on display in Deuteronomy 11:13 where God
instructs Israel to serve (Aatgeverv) him with their whole heart and soul.” This is a
distinction that Origen, to whom Cyril is clearly indebted,” makes most clearly. In his
homilies on Exodus, Origen comments on Exodus 20:5 regarding idols: "You shall not
worship [mpookvvrioeig] them nor serve [Aatoevomnc] them." Origen teases out the

distinction:

It is one thing to serve, another to worship. One can sometimes worship even against
his will, as some fawn to kings when they see them given to fondness of this kind.
They pretend that they are worshipping idols when in their heart they are certain
that an idol is nothing. But to serve is to be subjected to these with total desire and
zeal. Let the divine word, therefore, restrain both, that you may neither serve with

desire nor worship in appearance.'”

This Origenian distinction is present in Cyril. The breadth of worship (rpooktvnoi) is
complemented by the dedication of service (Aatpeia). This concern with Aatgeia in the
treatise is also of a piece with another favourite word of Cyril's in De adoratione — dmaxr), or
first fruits. Cyril uses it dozens of times as a way of speaking about an offering that is pre-
eminent and the best, that involves a dedication of the whole person encompassing both

worship and morality.

%2 PG 68.424A (Book 6).

% PG 68.592B (Book 9); PG 68.693B (Book 10).
% PG 68.425B (Book 6).

% PG 68.448D (Book 6).

% PG 68.468A (Book 6).

7 PG 68.1084B (Book 17).

% Quoted at PG 68.485C (Book 7).

# "Cyril's exegesis is heavily dependent on that of Origen." John A. McGuckin, “Cyril of Alexandria
(c. 378-444),” in Dictionary of Major Biblical Interpreters, ed. Donald K. McKim (Downers Grove, IL:
InterVarsity Press, 2007), 340. But note also the more recent work of Zaganas, who contends that Cyril
develops a "post-Origenist" spiritual exegesis. Zaganas, La Formation D’Une Exégese Alexandrine Post-
Origénienne, 357-64.

"“Origen, Hom. Ex. 7.4. Heine (trans.), 322 (modified). Ronald Heine notes there that: "The same
distinction is made in Origenis adnotationes in Exodum (PG 17.16D)."
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Cyril's use of Aatoeia also contributes to his picture of humankind as homo adorans. For
Cyril in De adoratione, everyone is engaged in some form of Aatoeia, albeit with important
differences which he qualifies in various ways. Beyond Christians and Jews, Cyril refers to
the Aatpeia in Egypt, Canaanites, Greeks, and also simply “worldly” Aatoeia. In Book 9,
Cyril considers the women described in Exodus 38 who present mirrors to be refashioned
into the bronze washbasin of the tabernacle. He describes these mirrors as remnants of the
Aatpeia in Egypt (Aetpava g év Atyvmtw Aatoeiag), describing a cultic practice that
closely resembles that of Isis."” When describing the incident of the golden calf, Cyril can
also describe the Israelites as falling back into the Aatoeia in Egypt (tic év Atyvmtw
Aatoeiag).'” When exegeting Leviticus 20:1-3, in which Israelites are forbidden to give their
children in marriage to local rulers, Cyril names Moabites and Midianites, but also
“Gergesians”, “Hagarites” and “some other nations of Barbarians”, who all lived by Hellenic
or pagan customs. All these nations, Cyril says, had a worship (mpooktvnoic) and Aatoeia
that they each saw fit in their own minds.'” Regarding Greeks, Cyril at one point refers to
“the craziest children of the Greeks” (EAAvwv pév yao avovotartor maideg) who grew
their hair long before offering the cuttings to mountain nymphs or a river. “This was a mode
of their Aatgeia”, Cyril remarks.' Finally, Cyril can simply describe a more generic,
“worldly” Aatgeia. Sephora, because she is the daughter of a priest of Midian, is a type of
those called to God “from a worldly Aatgeia".'” In other words, everyone is committed to
one form or another of Aatpela. Forsaking right Aatpeia can only lead to shameful Aateia.
In Book 6, Cyril writes that "those departing from the service to God, serve creation in place
of the Creator and Maker," or even worse, serve the works of their own hands.®

Different kinds of Aatpeia are potentially tempting for Christians, according to Cyril’s
reckoning. At one point he describes the temptation for “one enrolled in the class among us”
who “at home at night, what I mean by that is secretly, is devoted to the services of
demons”.'” At another place, Cyril describes Satan tempting Christians to a Aatoeia that is

“not exact” (ovk axipn), and so he instead instructs his readers “to accomplish a pure and

"'PG 68.632A (Book 9). For the Isiac descriptions, see Thomas Pietsch, “St Cyril of Alexandria and the
Mysteries of Isis in De Adoratione,” Journal of Ecclesiastical History 74, no. 4 (2023).

12PG 68.144C (Book 1).

PG 68.517A (Book 7). Mwapitat kai Madumvaioy, Tepyeoaiol te kai Ayagnvol, kai fagB&owv
étepa atta Yévn, v Tovdaiwv mpooowobvta xweav, é0eowv émoAtteveto Toic ‘EAANVIkoig, kat v
£xaotw Bonokeia TO doKOLV, Kal TO €1g VOOV KOV ATAQS, TEookvvnots kat Aatpeia. Cyril later
describes Moabites as having been the greatest enemy of those seeking to serve God. PG 68.897A-D
(Book 14).

PG 68.1044B (Book 16)... kai Aatoeiag v TOTOG TO XONHa aUTOIC.

1%PG 68.257D (Book 2).

PG 68.423C (Book 6)... o ye ¢ i Ocov amodortovtes Aatoelag, 6 KTioet AATteevovat mad TOV
Kriomv kai [Tomtnv...

PG 68.424B-C (Book 6)... 6 pév tig £00' §te TV TeA0UVTWV €V TULV... G OlKOL KAl VUKTL, Gt dn
0 AeAN0OTWS, TalS TV dalpoviwy mookelobat Aatoeiais.
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unblemished Aatoeia to God, the Master of all”.'® But when it comes to the distinction
between Israelite and Christian Aatpeia, Cyril never suggests that these are distinguished
by being in service to different gods. Rather than distinguishing by an objective genitive,
Cyril typically distinguishes Aatoeia év mvevpatt or kata Xoiotov, from that Aatoeia
which is kata vopov and kata 10 yoappa. In Cyril’s understanding of salvation history,
both kinds of Aatoein are given by God, and both were present in the Old Testament. At one
point Cyril rejects two possibilities regarding the relationship between these two kinds of
Aatpeia. The first is that God initially erred in giving a Aatoeilat kata vopov and so needed

to correct his mistake in Christ. The second is:

Or that he chose formerly as in shadows the things that had amply pleased him, but
then suffered from a novelty-loving sickness like us, turning his inclination to
different things, and innovating for us a service that was not recognized in ancient

time?'”

Both of these positions are marked by rupture, with one kind of Aatoeiot completely
replacing the other. Cyril’s position, however, is that both kinds are already present in the
Old Testament, and that in Christ only the Aatpeia év mvevpatt is now efficacious and
pleasing to God. The reason why both kinds were initially given was because “the law was a
pedagogue”, and although God desired Aatpeia év mvevuatt from the beginning, he gave
to the Israelites a Aatpeia that was accessible to their immaturity. To take one example, we
have just seen Cyril describing one to6mog of Greek Aatpeia as growing one’s hair long.
The context of that passage is Cyril’s exegesis of the Nazarite vow of Numbers 6, which
includes a vow to keep one’s hair long. Cyril goes on to discuss how the Nazarite vow was a
way of God channelling the desire for a custom that was devoted to demons towards one
that is devoted to God, because it was difficult for the Israelites to cleanse themselves of this
desire. One of the toémot of Greek Aatoeia, then, is redeemed by God for Israelite practice
as a concession."” While this concession is given, Cyril sees within the Old Testament God
indicating that he prefers Aatoeila év mvebpatt to Aatpeia kata vopov, and that a change is
taking place. Sometimes he does this by referring to prophetic passages indicating God’s

displeasure with burnt offerings. For example,

That the mode of service will pass and change into a better one, that is, into what is

PG 68.197A (Book 1)... kaBapdv kai dppunTov moteiobat Aateliay @ mavtwv KQatovvtt Oeq.

PG 68.221C-D (Book 2). 1} YOOV éAéoBat pév tdTe Tt g £V OKLALS, Mg DAQKWS €XOVTa TO dOKOLV

avtQ, PpAdkatvov O€ tL kab' Nuacg vopeivat mTabog, ETéQoLc VEHOoVTa TV QOT)V, Kai Aatoeiav

ULV TV 00 TAAL DLEYVWOUEVTV KEKALVOLQYNKOTA;

"PG 68.1044B (Book 16). Mwomg ye unv 0 0odhtatos, HaAAov d¢ dix Mwoéws O Tdvoodog te kal

aolototéxvng Beog, dvoanodvintov €xovot Tois €€ ToganA v év Atyvmtw mAavnow, ta loa
ouoteOel, dx TV dpxaiwv NO@V T Kal TOOTWV KATX PoaxL HeOLOTAS, €1G Ve TO daluoot ue

Y O¢l, duix Twv vnbav te k VK 0 o Y

OVKETL O 0& TG TAVTWY, WG DLt TUTIOL KAl OKLAS, AVATITELY TO O¢PaG.
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new and in Christ, is clearly seen from what Malachi writes to us about God."

Cyril then quotes Malachi 3:3—4, but this follows on immediately from quotations also of
Isaiah, Jeremiah, Joel, Hosea and Amos on the limitations of burnt offerings and sacrifices.'
Other times Cyril sees hints within the Aatoela kata vopov itself that God is showing Israel
its limitations. That the tabernacle altar, for instance, is made with bronze and not gold is an
indication that the Aatoeia kata vopov is without the Holy Spirit who only comes with the
resurrection.'” Further, this altar of the service of law (tng kat& vopov Aatoeiag TO
Buvowxotrjolov) was only placed at the entrance to the Holy of Holies, indicating that the law
leads us only to the beginning of the mysteries of Christ."*

The change, for Cyril, happens with Christ’s resurrection and the granting of the Holy
Spirit. He writes that the Scriptures divide all time (tov &mavta xedvov) into two, a time of
law and a time of Christ, or perhaps into three, with a middle period for the prophets. But in
both the time of Moses and the prophets “there was the same manner of service, still in the
shadows according to law” (Aatoeiag 1V T00T0G O AVTOG, WG €V OKLALS €TL TALS KATX
vopov). But with Christ, and specifically his resurrection, Christ has now brought the saints
to a spiritual service (eic Aatoeiav v mvevpatikny), so that the former manner of service
is no longer acceptable (0UKéTL deKTOG TNG TO TNVIKADE AaTEeling O T00T0G)."° Cyril does
not treat ongoing Aatpeia kot vopov in his own day the same way that he treats the
Aatoeio of demons that he finds in Greek or pagan practices of his day. Nowhere in De
adoratione does he ascribe to Jewish Aatoeia this same level of divergence from right
Aatpeia. Rather, as this passage shows, he declares such Aatpeia kata vopov simply no
longer received or acceptable (oUkétL dektdg). In a similar passage a bit further on in De

adoratione, Cyril provides a warning to those who are still lovers of shadow and letter (ot

PG 68.228C (Book 2). Kai dtt petaxwonoet kai petaotioetat meog to dpevov s Aatoelag O
TEOTOG TEOG TNV &V XOLoTQ Kat Véav, oadEg av Yévolto, yoapovtog Ly rtegl @eod Tov
MaAaxiov.

12Gee PG 68.224A-228D (Book 2) for the fuller discussion.

PG 68.613B-C (Book 9).

PG 68.665D (Book 10). ATtodépet Y 0 VOHOG HOALS T)HAS €1 AQXAS TV TOD XQLOTOL HLOTNRIWV.
In this passage Cyril also says that the washbasin’s placement outside the Holy of Holies also shows
that “the fullness which seemed to be in law was incomplete” [1] &év vouw dokovoa TATRWOLS,
ateAnc], foreshadowing the cleansing by baptism. PG 68.668A (Book 10). A similar passage can be
found at PG 68.628C-D (Book 9), where Cyril says that Aaron, though holy by law, nevertheless still
had to wash his hands and his feet before entering the Holy of Holies, again showing both the
insufficiency of the law while also foreshadowing baptism.

PG 68.700B (Book 10). Cyril makes a similar claim at PG 68.768A (Book 11), saying that “When
Christ was shown forth on the eighth day, the things of Moses came to an end. For we no longer serve
in types and shadows.” [Avadederypévou d¢ 1101 XoLoTov Katd TV 0yd0nV, KATaAYeL Hev &
Mwoéwe: 0V Y& €v Tomols €t kat oktais Aatgevopev.] In the final Book 17, Cyril also quotes a
number of Pentateuchal passages which command that no work of service (Aatoevtév) be done on
the Sabbath. Cyril understands this to mean that that were no longer be any 1) wg¢ év oxiaic Aatgeia
on the eighth day, when Christ arose. PG 68.1124C (Book 17).
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OoKIaG €Tt Katl Yoappatog ¢pidou) that the zeal of their service in type will lead them to
nothing (elg 0VdEV avTOLG TG ¢V TOTIW Aatelng kKataAnel TO omovdaoua).

The contemporary theologian Aidan Kavanagh has provided a broad definition of
worship by expanding the definition of "liturgy" from its typically narrow confines within
the Sunday morning cultic service: "A liturgy of Christians is thus nothing less than the way
a redeemed world is, so to speak, done."""” And, then, in his lectures: "liturgy is doing the
world the way the world was meant to be done."""® In Chapter 5 I will be co-opting some of
the language from the liturgical theology movement further, but for now we can observe
that this expansive understanding of liturgy and worship gets to the way in which Cyril
considers worship and service in De adoratione. By inserting Aatoeia into his title, Cyril
anticipates a work concerned with the disposition of the heart encompassing both worship
and ethical action not as separate aspects of life, but as different dimensions of the one
reality — "doing the world" in the right way. The three "threads" that my dissertation is
tracing — Old Testament exegesis, moral guidance, and worship — converge in Aateiq, as a

key word of LXX incorporating both cultic action and service in the world.

TIVEV O

The word "spirit" does some heavy lifting in De adoratione. In an opening passage that is
often quoted (and rightly so), Cyril writes that the difference between the Old and New

Testaments is not as great as some might imagine:

... the New Testament is sister and kin to the things spoken of old through the most
wise Moses, and made up of the same elements, and life in Christ is not greatly
different from the way of life according to the law, if those things declared to the

ancients are subjected to spiritual contemplation [Ocwoiav... Tv Ttvevpatuerv].™’

I will return to this passage to unpack its important statements. But as we now consider
what Cyril means by "spirit" and "spiritual", this passage shows that much hinges on its
definition. The Pentateuch, which is the focus of Cyril's exegesis in De adoratione, is

profitable for his Christian audience on the proviso that it is read "spiritually". For, as he

puts it in Book 11, in a phrase that Paul in 1 Corinthians 2:13, "the law is spiritual to the

"PG 68.728D (Book 11). In another place Palladius says, and Cyril agrees, that the 1] év oxiaig
Aatoeia is now “unwilled” (APovAntoc) by God. PG 68.225B (Book 2).

"7 Aidan Kavanagh, On Liturgical Theology (New York: Pueblo Publishing Company, 1984), 100.

"8See David W Fagerberg, Consecrating the World: On Mundane Liturgical Theology (Kettering: Angelico
Press, 2016), 4.

PG 68.137A (Book 1)... &g Toig mdAat teBeamiopévors dux tov mavodhov Mwoéws, adeAdnv old
TeQ Kal YelTova, Kat i TV adT@V loDoaV mEayHATwY, TNV véav Ny érudet&at I'oadny, kat g
VOULKTG TToALTElAG 0V 0pOdoat dwKLoUEVTV TNV €V XoLoT@ Cowt)v, €l teog Bewplay dyorto v
TIVELHATIKTV T& TOLS apxaiols diwotopéva. In Villani's recent critical edition of Book 1, this sentence
is framed as a question. Villani, De Adoratione, Buch 1, 144.
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spiritual, and it always speaks of the mystery of Christ".

And not just the law, but also the service (Aatoeia). Building on our study of Aatoeia,
Cyril consistently contrasts Aatoeiot katx vopov with Aatpeia év mvevparty, highlighting
the centrality of the "spiritual" to his whole argument and approach to exegesis. For while
the Aatoeia kKata vopov was only received before the resurrection of Christ, it points within
itself to a God-pleasing Aatoela év mvevpary, albeit in shadows (év okiaig). The Aatpela €v
ntvevpat is fully present in the Old Testament in a way that makes its validity not simply a
post-resurrection affair but one that is present throughout the Old Testament. To take an
example from Book 15, Cyril has just quoted Leviticus 22:17-25 on the necessity of offering
an animal sacrifice without blemish, including a list of various blemishes. The following

exchange then takes place:
PALLADIUS: Should these also translate to our customs and manners?

CYRIL: Of course. For the law cannot be spiritual to us in a way other than that. And
a principle of service in shadows would be of no value to God, and He would not
have once determined these laws for this service, if He had not foreshadowed in it

the all-wonderful beauty of truth.”'

The Aatoeia kat vopov is also a Adatoeia €v okiaig, and its ongoing value lies in its ability
to be also understood spiritually. The whole project of De adoratione is, in one sense, a
realisation of this ongoing importance of the Aatpeia given in the Old Testament for the
Aateia €v mvevpatt in which Cyril wants to guide his readers, uncovering for them the
beauty of truth. Cyril is explicit about this "spiritual” continuity of Aatgeia both before and
after Christ when discussing priestly sacrifices as described in Leviticus 6:20-3. The
regulations there are described as an “eternal law” (LXX: vopog aiwviog). Cyril reads these

regulations as relating to all Christian saints, and the offering of a holy life. He then adds:

PG 68.768A (Book 11)... TveLHATIKOS YAQ O VOLOG TOIG TIVEVHATIKOLS, Kal del TO XQLotov AaAel
HLOTHQLOV.

PG 68.953C-D (Book 15). P: Ag' 00v eig 1101 kai todmoug tovg kad' fpag petaAnntéov tavti; K:
ITévu pev odv- ein yag av ovy £1éowg 1) 00TwG 1NULV TTVEVHATIKOG 6 VOLoG. ['évorto d' &v ovdeic
ntapot Oe AOY0G TS WG €V OKIXIG Aatoeiag, AAA' o0d' &v woloaTtd TOTE TOLS €V AT VOLIOUG, U
oLXL TNG AANBeing mMEoavaTLTIOV &V AUTH) TO EKTEETETTATOV KAAAOC.

36



And this law extends forever, being fulfilled by successive ranks of priests. For one
must follow the meritorious deeds of the ancestors, and must show themselves
imitators of the glory of the fathers, following in the footsteps of their service, and
offering to God in an undivided manner, whole, the good fragrance much loved by

Hlm 122

Christians, then, are to follow in the footsteps of the Aatpeiat which the Aaronic priesthood
once trod, continuing the eternal law laid down in Leviticus. Palladius then adds the
qualifier, with which Cyril agrees, that this is the case when understood as imitating their
priestly works (tais éxeivwv tegovgylang) which are clearly spiritual (dnAov d¢ 9Tt taxig
TveLpaTIKALG).

But what does "spiritual” mean? Who are the spiritual? How can the law and the service
be spiritual? There are three realities present in Cyril's use of "spiritual".'**

First, to read the text of Scripture év mveVuartiis to read "in the Spirit", as someone who
has received the Holy Spirit. So also the one who worships and serves év mveOpati needs
the indwelling of the Holy Spirit. Matthew Crawford has written most fully about Cyril's
stress on the reception of the Holy Spirit for a profitable reading of the Scriptures.”” And this
theme pervades De adoratione, namely that the Spirit dwells in those who have received holy
baptism and communion,* and that they are lead to read the Old Testament in a new way.'”
But for a work concerned with moral guidance and worship, Cyril also stresses that it is only
by the Holy Spirit that one can follow the way of Christ in right worship and service. When
discussing the way of boldness and courage that Christ leads us on, in contrast to the former
way of service according to the letter and law, Cyril comments that this can only be achieved

with the Holy Spirit:

And that which makes us so astonishingly courageous would be among all things

nothing else than the power from on high [cf. Luke 24:49], that is, the participation in

PG 68.828D-829A (Book 12). Extetvetal d¢ kai péxoL mavtog 6 VOGS, TAIS TV (eQaTeLOVTWY
dlxdoxais mANEOVEVOS: émtecOat yaQ del TAlS TV MEOAAPOV TwV EVDOKIUNOEDTL, KAL ULUTTAG
avadaiveobal g TV matéowv eVkAeiag, kat (xvog lovtag e ékelvawv Aatpelag, kol TV
drautdtnv 1@ e mMEooKopILovTag eVwWdlAV, OV HEHEQLOMEVWS, AAA' OAOTEAQCG.

PG 68.829A (Book 12).

For accounts of Cyril's pneumatology, see Brian E. Daley, “The Fullness of the Saving God: Cyril of
Alexandria on the Holy Spirit,” in The Theology of St Cyril of Alexandria: A Critical Appreciation, ed.
Thomas G. Weinandy and Daniel A. Keating (London: T&T Clark, 2003); Gregory K Hillis, ““The
Natural Likeness of the Son’: Cyril of Alexandria’s Pneumatology,” diss., McMaster University, 2008);
Gregory K Hillis, “The Holy Spirit and Episcopal Teaching Authority According to Cyril of
Alexandpria,” Theoforum 40, no. 3 (2009); Gregory K Hillis, “Pneumatology and Soteriology According
to Gregory of Nazianzus and Cyril of Alexandria,” Studia Patristica 48 (2010).

®Matthew R. Crawford, Cyril of Alexandria’s Trinitarian Theology of Scripture (Oxford: Oxford
University Press, 2014), 67-114.

*See, e.g., PG 68.656B (Book 10).
#See, e.g., PG 68.141C (Book 1).

37



and communion with the Holy Spirit.'*®

Service in the spirit is pursuing a way of life enabled and empowered by communion with
the Holy Spirit. Often words to this effect are stated when Cyril and Palladius are about to
embark upon a new discussion on a particular theme that could be difficult. In these
moments they comment that they can proceed only with the help of the Holy Spirit, but also
the other members of the Trinity. At one time Palladius says that they can proceed in their
discussion without too much difficulty because Christ is instilling the divine light in them."”
And then at another point Cyril says that the discussion ahead of them is going to require
hard work and sweat. But it is nevertheless possible to proceed, "relying on God" (@e@
niovvor).™ In Book 9 Cyril is discussing the altar of the tabernacle and highlights that it is
commanded to be covered not in gold but brass. Taking gold to be the Holy Spirit, Cyril
writes that human nature was only gilded by the Holy Spirit after Christ rose from the dead.

131
t.

And thus, that the service according to the law did not have the Holy Spirit."" Cyril's
comments here show both that spiritual worship and service comes as a fruit of the
resurrection of Christ with the bestowal of the Holy Spirit, and also point to the second
reality present in the word "spiritual."

To be "spiritual” is something that can only happen with Christ, who has brought about a
new and interior kind of worship. The text of John 4 which inspires the title of the work is
itself a confession of there being a new hour which has now come in Christ, where worship
will be done "in spirit". And so spiritual worship and service is always for Cyril centred on
Christ, and comes from Christ. "The service according to Christ is not in legally codified
service, but in holy and spiritual service.""*> That which is done in Christ is always spiritual.
This extends also to the Eucharist which Cyril says is to partake of Christ "through the
ineffable and spiritual sacrifice"."” Cyril is likely here referring to the eucharistic action of
the priest at the liturgy. So what is spiritual can be physical, like the Eucharist, or the self-
offering of Christ on the cross, or even the the offering of oneself in spiritual worship and
service." Keeping that in mind, Cyril does nevertheless move towards a greater

interiorisation of the actions prescribed in the Pentateuch. He does not typically translate

PG 68.265C (Book 3). To d¢ dn) v 0Utws MUV &Edyaotov eVToApiay EUmotovV gin dr) mov
TIAVTWV &V €TEQOV 0VDEV, oA TNV €€ Vpoug duvauy, Tout' €ott, TV ToL aylov [Tvevpatog
péBe&lv e kal kowvwviav.

PG 68.221B (Book 2)... XpLotob T Oelov 1)uiv éviévtog Gag.

PG 68.592A (Book 7).

“IPG 68.613C (Book 9).

PG 68.224C (Book 2). OUk év vopkn) pév Aatoeia ) katd XoLotov, aAA& &yia te kal
TIVEVULATIKT).

PG 68.832A (Book 12)... petadayelv tov ylov XQLoTov dié Te g AToddrTou Kal TVEVHATIKNG
Buolac.

30 also for Cyril of Jerusalem, "spiritual sacrifice” was the Eucharist. ] N.D. Kelly, Early Christian
Doctrines (London: Adam & Charles Black, 1968), 196.
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external cultic practices of Israel to external cultic practices of the church. Rather, cultic
prescriptions in the Pentateuch are often presented to the Christian as ways of
understanding or dedicating oneself to God. As I have already noted, Cyril is drawn not just
to mvevpatikog but also words like Aoykdg and vontdg as a part of this aim to shift readers
from a physical or bodily reading of the law to a spiritual, rational or intellectual one. For

example, Cyril says to Palladius at one point:

For I will demonstrate [this] well, as I am able, interpreting skilfully what happened
to the ancients into a type of intellectual / spiritual [vont@v] realities. For that which
is subject to the senses and indicative of the visual, will become brilliantly and clearly

for us images of those things perceived by subtle contemplation."

There is a movement here towards that which is perceived by the intellect which is evident
through De adoratione. Offering spiritual worship to God is a kind of dedication of one's
heart, mind and action according to the mystery of Christ and the Scriptures. "Spiritual"
exegesis can often concern objects which are not perceptible to the senses.” Elliott thinks
that in De adoratione Cyril observes a "gradual spiritualization of religion", and Elliott makes
especial reference to Book 2's long catalogue of prophetic texts anticipating the end of animal
sacrifices."” While this cannot mean that for Cyril the Holy Spirit was not present in the
inspired Pentateuch, Elliott does rightly identify this second dimension of being "in Spirit".
Appropriating Israel’s cult "in Spirit" is a concept that flourishes in Cyril’s writings,
including De adoratione, but was also present in earlier Christian tradition. Paul Bradshaw
has written of how second century Christian apologists sought to refute the charge of
atheism by insisting that Christians still had sacrifices, albeit of a different kind."* So
Athenagoras in Plea for the Christians, argued that “the Framer and Father of this universe
does not need blood, nor the odour of burnt-offerings, nor the fragrance of flowers and
incense” but rather the “bloodless sacrifice and spiritual worship” offered by Christians.'” In
his Dialogue with Trypho, Justin Martyr (c. 100-165) argued that “prayers and thanksgivings
that are made by the worthy are the only perfect and pleasing sacrifices to God”."* Tertullian
(c. 155-220) also spoke of prayer as “a spiritual victim (hostia) which has abolished the

former sacrifices... This [victim], devoted from the whole heart, fed on faith, tended by

PG 68.149C-D (Book 1). [Tapadei&atpit Y &v ag €Vt KaAws T& Toig doxaiolg ovufepnrona,
LoV eVTEXVWS €lg TUTOV TV vonT@V. Elikdveg YoQ Evagyeic kai aQdNAdTATOoL YEVOLVTO &V
ULV TV €v Oewola AemTh), T @G €V aloOnoeL Te Kal wg €v OPeL ONUAVTLKT).

¥See David R. Maxwell, “Translator’s Introduction,” in Cyril of Alexandria: Commentary on John,
Volume 1 (Downers Grove, IL: IVP Academic, 2013), xxii.

B7Elliott, “What De Adoratione is All About,” 247.

¥Paul F. Bradshaw, “Influence on Early Christian Worship,” in The Oxford Handbook of Ritual and
Worship in the Hebrew Bible, ed. Samuel E. Balentine (Oxford: Oxford University Press, 2020), 382.

¥ Athenagoras, Legatio 13.2 (SC 379.110-112). Pratten (trans.), 134-135.
" Dialog. Tryph., 117.2.
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truth, entire in innocence, pure in chastity, garlanded with love, we ought to escort with a
procession of good works, amid psalms and hymns, to God’s altar, to obtain for us all things
from God.”"" In the same way, "spiritual” for Cyril means something not bound to a place."”
That does not necessarily mean esoteric, but rather full of the Holy Spirit, and the gifts that
the Spirit brings in Christ. As Wilken writes for Cyril,

[Spiritual] refers to the kind of gifts brought by Christ, forgiveness, participation in
the divine life, hope of eternal salvation, that is, goods that cannot be discerned by

the senses, hence spiritual.'*

And then as Cyril himself writes in his Commentary on Isaiah:

The word of the holy prophets always represents things that can be seen and actions
which are known by the senses. It contains, however, reference to things that are
beyond [0TteQ] the senses and which are spiritual [vonta]. Hence when it uses the
word Zion, it is not speaking solely to the earthly city, it also must be understood as
referring to something that is spiritual [vontr)v], the church of the living God. If not,
how would any know that the words of the prophets lead to truth?'*

While Cyril is here speaking of the prophets, the same approach to the Pentateuch is evident
in De adoratione. What is "beyond" the sense is higher, and thus spiritual. While Cyril does
deal with sacramental actions perceivable by the senses, it is the spiritual realities that are
not accessible to the senses, in the sacramental action, that Cyril is concerned with. Spiritual
birth in baptism, spiritual food in holy communion, spiritual and heavenly community in
the church and the saints.

This brings us to a third dimension of what being "spiritual" seems to mean in De
adoratione. Something is spiritual if if participates in the Holy Spirit, is dependent on the
mystery of Christ, and also accords with the entirety of the Scripture, both Old and New
Testaments. Cyril puts this clearly in his Commentary on Isaiah where he declares: "The entire
Scripture is one book and was spoken by one Holy Spirit.""* Worship and service "in spirit"
is to receive the Law, but now also understood with the New Testament. So the whole text of
De adoratione, while in part an exercise in exegesis of the Pentateuch, has almost as many
references to the Old Testament as the New Testament. There are more references to Romans
than there are to Genesis. And more to John than Deuteronomy. This is not just a
phenomenon between Old Testament and New Testament, but also within the Old

Testament. For there are also as many references to the Psalms as there are to Leviticus.

“De or., 28.

“See Wilken, “Cyril as Interpreter,” 3.

"“Wilken, “Cyril as Interpreter,” 18.

" Comm. Is. 51:3. PG 70.1108B. Quoted in Wilken, “Cyril as Interpreter,” 19.
Comm. Is. 29:11-12. PG 70.655A.
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Reading spiritually involves hearing the one book spoken by the one Holy Spirit. And so
this reality also extends to the hearer's own time. To worship and serve "in the spirit" is to
participate in the life of the Old and New Testaments."*® Cyril in his text does not connect the
New to the Old solely in an abstract way, but rather for the pastoral guidance of his readers.
The way of life of the Old is understood in the light of the New, as a way for his Christian
reads to spiritually participate in this way of life. Henri de Lubac, in his work on the senses
of Scripture in medieval exegesis, describes the high medieval understanding of this
connection in the following terms, which evocatively and provocatively describe the reading

strategy that Cyril is animated by.

Each day, deep within ourselves, Israel departs from Egypt; each day, it is nourished
with manna; each day it fulfills the Law; each day it must engage in combat; each
day the promises that had been made to this people under a bodily form are realized
spiritually in us. Each day also the Gentiles give themselves over to the worship of
their idols; each day the Israelites themselves are unfaithful; each day, in this interior
region, the land devours the impious... Each day again, there is the Lord’s visit; each

day, he approaches Jerusalem... each day is his advent."

What de Lubac here describes is never so lucidly stated in De adoratione. But it describes the
presupposition with which Cyril approaches his task. The Law is understood in the light of
the New Testament, but is enacted in the lives of his readers, united as they are with the
Holy Spirit and the one book of the Holy Spirit.

While I have considered at length the relationship of Aatoeia katax vopov and Aatoeia
év rtvevpatt, Cyril’s distinction between them serves his large goal of providing spiritual
guidance to his readers. He does this by both stressing that while Aatpeia katé vopov is no
longer acceptable to God, Israel’s Aatpeia nevertheless does provide guidance for Christians
in their Aatoeia év mvevparty, because the latter is revealed in the former. Cyril’s real goal,
then, is to exegete cultic passages in a way that provides spiritual guidance. So when he
comes, for example, to the law for burnt offering in Leviticus 6:8-13, Cyril seeks to attribute
(&yewv) this word to those sanctified by faith in Christ. Just as the fire on the altar described

in Leviticus shall burn perpetually, so too the saints shall be like the altar.

For it is proper that the holy men, who have offered their lives to Christ, should

appear hot and burning with the Spirit, and this for ever; not descending to coldness

“Cf. Origen, writing in his Commentary on John: "Now, the person who is enslaved to the letter that
kills and has not partaken of the spirit that makes alive, and who does not follow the spiritual
meanings of the law would be the one who is not a true worshipper and does not worship the Father
in spirit." For Origen, as for Cyril, reading Scripture itself is an act of worship, the means through
which God draws people into participation with Him, as an offering of spiritual worship. Origen,
Comm. Jo. 4.23-4, 13.110. Heine (trans.), 90-91.

Henri de Lubac, Medieval Exegesis: The Four Senses of Scripture, Volume 2, trans. E. M. Macierowski
Mark Sebanc (Grand Rapids: Eerdmans, 2000), 138.
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through worldly pleasures, but rather inflaming the mind in holiness towards the
love of God and the desire for virtue. For this is the manner of rational/spiritual

service.!*

The cultic Aatpeia of Israel is not here rendered as narrowly ethical, concerning simply
action. Rather, Aatpeia is, for Cyril, now performed in holiness, in love and in virtue. In a
passage from earlier in the De adoratione, Cyril says that already this Aatoeia was present in
Hosea's rejection of whole burnt offerings. For, Cyril adds, “the love for brothers is much
better before God than a burning calf or a slaughtered sheep.”'* The Christian life, or the life
of the saints, is then itself an acting out of Israel’s cult, a continuation of the Aatoeia given to
Moses, and now fully revealed by the resurrection of Christ and the granting of the Spirit. De
adoratione in this way teases out Paul’s claim in Romans 12:1 that the offering of one’s life is
an act of Aatoela.

And so in De adoratione, Cyril’s way of reading Scripture — and the Pentateuch
especially - is enmeshed with Christian practices, with an enactment of the word in spiritual
service to God. The way to read the Scriptures is therefore not an intellectual enterprise
alone but fulfilled in holy service to God. Cyril does not engage in an erasure of Old
Testament cultic Aateia, but rather brings it to bear on the lives of his Christian readers,
guiding them into a liturgical life in Christ, broadly understood. Thus, the cult of Israel as
given in the Pentateuch finds its goal in the life of the Christian, living out the holy service of

God in spirit and truth, which brings us to our final noun in the title.

aAnOela

Early Christians read a Trinitarian structure in John 4:24, a worship and service to the
Father that is done in the Spirit and in Truth. Thus &AnBeia is personified as the Son, just as
rtveOua refers to the Holy Spirit. This Trinitarian structure is reflected in De adoratione which
has a consistent orientation of worship to the Father, through the Son and by the power of
the Holy Spirit." The kind of worship and service in which Cyril is instructing his readers is
that which is Trinitarian: "and we will serve him, and worship him, calling on the Father,
and on the Son, and on the Holy Spirit."" The relations between the members of the Trinity

are not flat, but reveal a dynamic:

PG 68.821C-D (Book 12). moémet yag, dvdoag tobg iegovg, kai XoLote v oikelav avadévtag
Cwmv, Beppove kat Céovtag 6paoBat te ITvevparty, kol To0To di TAvTog, oK elg AmOPvELY
KATADEQOEVOUS DX KOOUIKQWYV 1)DOVQV, AvalwmuooivTag d¢ HAAAOV €V AYLOUE TOV VOV €lg
LA oOeiav kat édeov agetns. Aatgelag yap o0Tog TG AOYIKNG O TEOTIOG.

PG 68.225D (Book 2). TToAV y&Q Gpewvov maa e kai HOoX0L TUTTOVTOS, Kol TTROBATOL
opayng, 1M eig adeAdoig ayamn...

"See Torrance, “The Mind of Christ in Worship,” 179-80.

PIPG 68.412D (Book 6)... kai aVTt® AXTQeVOOUEV, AVTQ TQOTKLVIJOOUEV, ETUKAAOVEVOL TOV
IMatéga kat tov Yiov kol to ITvebpa to dryov.
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For after we have received through the all-wise Moses the types of the truth, the
Truth itself, that is, Christ enlightened us in his time, through Whom and in Whom
we have been enriched with blessings from above and from the Father, sealed to

152
t.

sonship in the Holy Spirit, and this is again accomplished in Chris

Christ is the Truth, enlightening and blessing, a mystagogue leading his church into the
truth.

Cyril also uses aAnOeia in a way that might better be translated as "reality". It is the
opposite of mere appearance, according to the physical sense alone, and instead signifies
what in fact lies beneath. In this sense, it can also mean something like antitype in relation to
type. So, for example, in the final Book 17, Cyril proposes that he investigate the feasts of
Israel "in type and according to the law", and then transform the meaning "into the truth",
explicating what the law is more deeply revealing.' This usage of aAnOeia gets to the heart
of Cyril's project in De adoratione. The law is profitable for Christians insofar as within it, it

bears aAnOeia. As he writes in his programmatic opening dialogue:

For just as those who are looking in a mirror would see an image and type of the
truth, and not the real thing itself, in the same way, I think, those longing to see the
beauty of the way of life in Christ would attain what they desire in the best way
possible by using the law as if it were a mirror. For by remolding the very image of
things into the truth, they will see clearly that which seems best and well-pleasing to
God.™

Here Cyril says that the law is valuable when it is understood as an image of the truth,
requiring a remolding in the truth in order to have a clear picture of what is true and well-
pleasing to God. In another passage, he writes that the service in the shadows "would be of
no value to God, and He would not have established these laws in this way if He had not
foreshadowed in this the all-wonderful beauty of truth."® God gave the law, then,
ultimately because within it was &AnO¢eia. Cyril's task is to fulfil this divine plan by

PG 68.593A (Book 9). ITaxpadeEapévois ya 1y dx tov mavaddov Mwoéws g aAnbeiag Tovg
TUTIOVE, Kal AT Kata Kapovg éméAappev 1] aAnOewa, TovT €0t XpLoTog, dt' o0 kat év @ v
avwBev evAoyiav kat mapa [ateog memAovtikapey, kateohoaylopnévol mEog viobeoiav év ayiw
ITvedparty, év Xouot@ d¢ 1) mAALy kat tovto diameQaivetat.

PG 68.1061C (Book 17).

PG 68.141C (Book 1). ‘Qomep yap ol év é00mtow BAETOVTES elkOVA kal TOTIOV TOL AANO0UG, kal
OVK aUTO TIOL TO AANBEC Eykataboroelay av, KAta TOV aUTOV OLAL TQOTIOV, Ol TS €V XQLoTQ
TOALTELOG TO KAAAOG ETOVHODVTES OELY, KABATIEQ ETOMTOW TG VOUW XOWUEVOL KATOROWTELXV &V
ws aglota o moBovpevov. Trv yag avtnv TV MEAYHATWV ElkOVA HETATIAATTOVTEG €lg AANOelay,
eloovtal kabawgc To OTL HAALoTA dOKOVV Kal eVAQE0TOV T O.

PG 68.953C (Book 15). Tévorto d' &v ovdeic maoax e Adyog s g év oklaic Aatpelag, GAA' ovd'
av weloatod mote ToLg év avTh VOHOUG, HT) 0UXL TG &ANOeing mooavatum@v év avTh) 1o
EKTIQEMEOTATOV KAAAOG.
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testifying to the reality within the law." This helps to explain also why Cyril can sometimes
refer to episodes in the Pentateuch as "parables". For example, in Book 8 of De adoratione,
Cyril discusses Deuteronomy 23:24-5 in which picking a handful of neighbour's grain or
grapes is permitted, whereas using a sickle or a container to take a larger quantity is
forbidden. Cyril describes this as the law teaching "in the form of a parable and clear
example" (¢v eldeL mapafoAng kat capovg magadeiypatoc) "that we should not abuse the
love of our brothers, but honor the love of one another with moderation"."” Cyril is here
standing within a broader patristic tradition of reading the Old Testament. Young, for
example, describes this same use of "parable" for the Old Testament as typical of Melito of
Sardis, with an attendant commitment to discovering the aAnOeio."

These two dimensions of aAn0eia — Christ and the true reality within the law — are of
course connected. For Cyril, Christ is the Truth personified, and it is Christ who is now the
new site of worship and service. The Pentateuch bears witness truly to Christ, revealed in
the temporary types given in the law. This way in which Cyril uses the word "law" suggests
that it is somewhat different from the word of the Old Testament. The words of the Old
Testament, and the Pentateuch especially, have within them both the law and the mystery of
Christ. The law is the old way of reading the text, but now the same text is to be read in
spirit and in truth, bearing witness to Christ and the way of life that is in Christ. I will be
exploring this more in due course. For now, we can note that Cyril can both talk of the
Pentateuch as good, perfect and enduring, while also speaking of the law as obsolete.
Instead it is the worship and service in spirit and truth, as given in the whole of the

Scriptures, which endures.

Preface

While we are looking at the beginning of De adoratione, we need to attend also to the fact
that as well as a title and chapter headings, Cyril gave a preface. As I have already noted,
this preface was only recently re-discovered by Crawford (following an earlier article by
Georges-Matthieu de Durand) who presented and translated the preface with the intention
that "future studies of De adoratione may take into account its significance for interpreting the

treatise," as I intend to do here."™

'*See also PG 68.144D-145A (Book 1) for an important passage on exploring "the beauty of truth” in
the types of the law in order to bring about a service in the spirit.

PG 68.557B-C (Book 8). OvkoUv DTtddery o TOUTO oadeg ToD Ui katakexonodat delv taig Tv
AdEADPOV Adyamoeoiv E0TL, TILAV D& TAlS avTagkeials kat T0 PLAGAATAoV.
"“*Young, Biblical Exegesis, 195-96.

®Crawford, “The Preface,” 155. Georges-Matthieu de Durand, “Un Prologue Inédit Au De Adoratione
De Cyrille D’alexandrie?,” Studia Patristica 20 (1989).
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Why include a preface in the first place? Cyril's practice in his other writings is also to
include a preface or prologue, so De adoratione is not unique in that respect.'” But it is
nevertheless important to see that Cyril is seeking in his preface to guide his readers as they
begin, providing them with a okomdg of the work so that they can read the text as he wishes
it to be read, and so that he can instruct his readers clearly. It is also likely that the preface is
speaking to copyists. The preface begins with Cyril saying that he had determined to
"provide moral guidance" to those seeking to walk "the way of life in Christ". For that
reason, Cyril has decided to write "this treatise upon the divinely inspired Scripture".
Addressing a certain "most longed for brother", Cyril then asks the reader to "keep the
sequence of the books in order" and "maintain the distinction between the characters of the
dialogue without any confusion” owing to the fact that precision is required with revealing
the subtleties of the shadow of the law. To aid comprehension of this "it was necessary for
the treatise to be relaxed by taking the form of a question addressed to us and an answer"."”"
Let us unpack these dimensions of the preface.

Cyril calling De adoratione a work of "moral guidance" (0wn Od1yYnow) is a significant
contribution of the preface in reading the text.'"> While readers before the re-discovery of the
preface had no trouble seeing that De adoratione was concerned with exegesis of the
Pentateuch, and, to a lesser extent, that it was concerned with worship, the preface has given
us Cyril's own understanding of his work. And it is a work of moral guidance that is also a
treatise on Scripture. Cyril evidently doesn't feel the need to explain how the work can be
both of those things. He takes it as a given that the Scriptures themselves provide moral
guidance. As Frances Young has put it, for the fathers, "paraenetic exegesis had primacy of
place. The scriptures were always treated as the Word of God and as the guide to life.""” This
is how Cyril considers his work in the preface. Indeed, De adoratione stands as one of the
most ambitious undertakings of paraenetic exegesis in the early Christian world. Keith
Stanglin has written that for both John Cassian (c. 360-433) and Gregory the Great (c. 540—
604) this moral sense of Scripture was the final sense of Scriptural reading. For them, the
whole purpose of the literal, allegorical, anagogical, and spiritual senses was moral
guidance, for the text was ultimately realised in action and worship."™ And a similar reality
is at play in De adoratione, in which the Scriptures instruct in the way of moral guidance
which is itself given to lead the reader in offering their lives as spiritual worship. So while
Cyril sets out to give moral guidance, that is almost a foil for something more profound, that

the excellent way of life is found in worship to God the Father in Spirit and Truth.

190Crawford, “The Preface,” 154.

"'T am using Crawford's translation, slightly modified. Crawford, “The Preface,” 159.
%2Villani, De Adoratione, Buch 1, 132.

'Young, Biblical Exegesis, 248.

1“Gee Keith D. Stanglin, The Letter and Spirit of Biblical Interpretation: From the Early Church to Modern
Practice (Grand Rapids: Baker, 2018), 92-96.
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Cyril also mentions in the preface those who are seeking to follow the "way of life"
(moAuteia) that is in Christ. IToAttela occurs frequently in De adoratione and encompasses a
few dimensions. As a cognate of OALG, it is etymologically corporate in orientation,
referring to membership within a civic body. While the activity of one's oAtteia could well
be individual, it is always nevertheless contextualised within a larger body. In the preface,
Cyril says that he is writing for those, in the plural, who wish to walk the way of life, in the
singular, in Christ. I shall explore this more in Chapter 5, but already we can intuit here that
Cyril's moral guidance is not simply for a solitary path, but for a corporate one, realised
most fully in the church and in the eschatalogical heavenly city. For example, in Book 1,
Cyril states that the law of God leads a person to a blameless way of life (mtoAtteiav),
becoming like a lamp (AUxvoc) that guides others to dwell also in the holy city (ayiav...
7OAW).'* Both the singular and corporate dimensions of moAtteia are on display here,
which reflects patristic usage in the 5th century. Claudia Rapp has written of a change in
understanding of moAtteix in the 4th to 6th centuries. While moAtteia in the context of the
church continued to emphasise the communal aspect of Christian living, when used in the
monastic context, she finds that "it is the exercise of appropriate conduct by the individual,
through asceticism, that comes to the fore."'* She notes that the Life of Anthony is titled not
just a life, Blog, but plog kat moAtteia, life and what Rapp translates as "ascetic conduct".
Following this, some 78 Greek lives of the saints use the same title.'"”” In the monastic world,
saints do moArtela against the demons as a kind of individual struggle, while, by means of a
contrast, Chrysostom and Basil (c. 330-378) tell their hearers that it is their baptism that
draws them into the moAiteia of the church, of the Jerusalem above.'*® De adoratione
combines both the personal dimensions of oAtteia with also the corporate reception of
sacramental grace through the church.'”

While Cyril never uses the precise term "Scriptural way of life", I have used that phrase
in the subtitle of this dissertation as it is nevertheless Cyril's approach, reflected at times in
less concise phrases. From the outset, Cyril seeks to lay down a pattern of living according to
the Scriptures, both Old and New Testament. One of Palladius' programmatic questions in

the introductory dialogue is the following:

16PG 68.157B-C (Book 1). For another connection of moAtteia with moAc, see 180A (Book 1). Paul's
declaration of Christian citizenship (moAitevua) being in heaven (Philippians 3:20) is quoted by Cyril
five times throughout the work. PG 68.144A (Book 1), 165A (Book 1), 177A (Book 1), 268A (Book 3),
964D (Book 15).

'Claudia Rapp, “Monastic Jargon and Citizenship Language in Late Antiquity,” Al-Masag 32, no. 1
(2020), 55.

'Rapp, “Monastic Jargon,” 60.
'®Rapp, “Monastic Jargon,” 56.

'"“For a rich study of moArteia and related terms, see Michael Hollerich, Eusebius of Caesarea’s
Commentary on Isaiah: Christian Exegesis in the Age of Constantine (Oxford: Oxford University Press,
1999), 103-30.
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How are we to live [toAtrteveoBat] on the one hand in an evangelical way, and at the
same time in the mode of appearing to be attached to the ancient commandment and

of thinking we are fulfilling the decrees that came through Moses?'”’

This framing question concerns how to live a Scriptural way of life, committed not just to the
New Testament but the Old as well. There is no crass supersessionism here, discarding the
Old Testament. On the contrary, Cyril seeks to mount a defence of the Old Testament, not
intellectually or even theologically in a purely abstract fashion, but practically. The law of
Moses is engaged as a guide to living in an evangelical way.

In the final section of the preface, as have seen, Cyril asks the reader to "keep the
sequence of the books in order" and "maintain the distinction between the characters of the
dialogue without any confusion". It seems reasonable to assume that Cyril is addressing
scribes and copyists here. He wants to ensure that the two characters of the dialogue are
noted in copies made of De adoratione so that their comments are not confused, and that the
books maintain their original sequencing."”" I will later explore the importance of this in
enacting a didactic or pedagogic dialogue between a teacher or bishop and an ideal reader.
But it is also reasonable to assume that this is a word to the reader, in how best to consider
the work they are embarking on. In this, Cyril has not necessarily been well served either by
his copyists or readers. Regarding his copyists, a glance at the manuscript tradition shows
that while some preserved all of the books, many chose only a few books, typically from the
first half of the treatise.””” Regarding his readers, as we have seen, modern readers of Cyril
have either focussed on just one section of the treatise (Wilken, George Dragas), or read the
treatise for one particular theme (Sebastian Schurig, Lee Blackburn). This is understandable
not just because of the unwieldiness of the text, but also given that Cyril's injunction in the
preface was not well-known until Durand's and Crawford's unearthing, owing to it
surviving in only one Greek and one Syrian manuscript.'” But the preface makes it clear that
Cyril has written his work in a way that is to be read sequentially, that the seventeen books
build on each other and need to be read in their context with the larger oxomdc of the work.
I will attend to this in the next chapter.

Finally, Cyril in the preface explains that owing to the complexities of his project, he has
made the decision to write De adoratione in the "form of a question addressed to us and an

answer". That is, that the text has been written as one long dialogue between Cyril and a

7"PG 68.137B (Book 1). "H tig 6 tedmog tov moAiteveoBat pév EvayyeAkog ¢EndOat €Tt dokelv g
adoxatloag €VvtoAng, kat AnEovv oleoBat T dux Mwoéwg;

IKatarzyna Jazdzewska has argued for Theodoret of Cyrus as the first to use names for dialogue
speakers in manuscript notation. De adoratione pre-dates Theodoret's work and the preface here
indicates that Cyril could have been earlier than Theodoret. Katarzyna Jazdzewska, “Indications of
Speakers in Ancient Dialogue: A Reappraisal,” The Journal of Hellenic Studies 138 (2018).

72Villani, De Adoratione, Buch 1, 94ff.
%Villani, De Adoratione, Buch 1, 132.
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certain Palladius. While we will look at this reality more in the following chapter, including
by considering De adoratione according to the genre of questions-and-responses, for now we
can note that the preface makes it clear that Cyril has written a dialogue to help the reader.
Cyril is not writing an esoteric text, but is taking on the role of a teacher, not just in the
dialogue, where Palladius is the disciple and Cyril the teacher, but also in Cyril's motivation

of shaping the treatise in this way in the first place.

CONCLUSION

This chapter has provided an overview of scholarship on De adoratione and also an
overview of the key themes that Cyril pursues in the treatise. By looking at the title, the book
headings, and the preface, I have argued that modern scholarship on De adoratione has not
adequately come to grips with the broader goals of the text, and has been occasionally side-
tracked into focussing disproportionately on anti-Jewish polemic in the text. Instead, I have
shown that Cyril maps a path of moral guidance by means of Pentateuchal exegesis, reading
the law "in spirit and in truth" so as to present a way of life for his Christian readers.
Moreover, I have shown Cyril understands this way of life to be fundamentally a way of
worship and service, rendering cultic texts of the Pentatuech in a way that shows the path of
spiritual worship for his readers.

In the next chapter, I will continue this aerial view of De adoratione, considering its genre

and structure, as a way of understanding further what Cyril is doing in this treatise.
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2.

A Spiritual Exodus: Genre and Structure

In the previous chapter I drew out three threads running through De adoratione and
explicated how they are shown in the title, book headings and preface. Building on that
understanding, in this chapter I consider the genre and structure of De adoratione. What kind
of book is De adoratione? What other works share features with this work and how are other
works differentiated from it? While seeking to classify complex works definitively can be a
fool's errand, considering questions of genre can shed light on the how a text functions, and
in the case of De adoratione, how also Cyril's exegesis of Pentateuchal texts functions."”* When
it comes to the structure of the text, we will see that Cyril’s goal in De adoratione is to guide
his readers on a journey of spiritual progress, from idolatry to right worship of the Triune
God, following the journey of Israel in Exodus in their own spiritual progress. I will consider
how this goal is evident in the way in which Cyril has structured De adoratione, revealing a
progressive programme of formation and moral guidance. This chapter will, then, provide a
broad argument for considering De adoratione as a spiritual Exodus, with subsequent

chapters to analyse further dimensions of this key claim.

GENRE

In considering the genre of De adoratione, the task is to identify distinctive features that it
may share in common with a group of texts, although not necessarily only one group of
texts. It is not the case that all texts must be placed solely in one genre. As Alastair Fowler, in
his classic work, writes, genre as "a means of classification" is an error, even if "a venerable
error”. For genres are not mutually exclusive from each other, and when looking at actual
texts, it is common to find that they overlap with others. "When we assign a work to a
generic type, we do not suppose that all its characteristic traits need be shared by every
other embodiment of the type. In particular, new works in the genre may contribute
additional characteristics."”” By exploring those generic intersections, we can delve more
deeply into understanding how the text functions. Genres, in this way, are means by which
an author can communicate expectations to a reader, to guide them in their reading process.

As Carol Newsom has written, genres are "contracts between writers and readers, laying out

"For a recent exploration of the various genres in which patristic exegesis of the Bible took place, see
Miriam and DeCock, and Elizabeth Klein, eds. Patristic Exegesis in Context: Exploring the Genres of Early
Christian Biblical Interpretation (Washington, D.C.: Catholic University of America Press, 2023).

17> Alastair Fowler, Kinds of Literature: An Introduction to the Theory of Genres and Modes (Cambridge:
Harvard University Press, 1982), 37,38.
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common expectations for what the text in question is intended to do and what means it is
likely to use"."”® This is certainly the case with De adoratione, and one dimension of its
importance as a patristic text is that it does not fit solely within one generic group. Instead it
shares some characteristics with the different genres of dialogue and questions-and-
responses, as well as biblical commentary and moral exhortation. As we look at genre, then,
we can consider the nods that Cyril gives to his readers in the preface and the opening

sentences of De adoratione.

Dialogue

That Cyril is self-consciously writing a dialogue,"”” and also wanting his readers to know

as much, is clear from the first words of Book 1.

CYRIL: It would, I suppose, be superfluous to ask where you have come from and
where you are going, since I am sure you would say without hesitation that you have

come from home and are on your way to our place.
PALLADIUS: True.

CYRIL: What is this little book you have in hand?

PALLADIUS: A Gospel book, a writing of Matthew and John."”®

The exchange intentionally echoes the opening of Plato's Phaedrus, in which Socrates also
asks Phaedrus "where have you come from and where are you going","” only to a little while
later ask him what book he is holding in his left hand under his cloak." Choosing to open
his work with an obvious nod to a famous dialogue is a clear indication of genre. But is Cyril
alluding to any overlap in theme with the Phaedrus as well? Villani, who also notes the
Phaedrus resonances, is no doubt right in saying "Kyrill bedient sich gern der Form

klassischer Vorbilder, distanziert sich aber vom Inhalt"."*' She quotes Lionel Wickham to the

7*Carol A. Newsom, “Rhetorical Criticism and the Dead Sea Scrolls,” in Rediscovering the Dead Sea
Scrolls: An Assessment of Old and New Approaches and Methods, ed. Maxine L. Grossman (Grand Rapids:
Eerdmans, 2010), 199. Quoted in Molly M Zahn, “Genre and Rewritten Scripture: A Reassessment,”
Journal of Biblical Literature 131, no. 2 (2012), 276.

7 Alberto Rigolio begins his entry on De adoratione by calling it an "extensive dialogue”. Rigolio,
Christians in Conversation, 141-43. Averil Cameron calls De adoratione a "series of dialogues". Averil
Cameron, Dialoguing in Late Antiquity (Washington, DC: Center for Hellenic Studies, 2014), 49.

PG 68.133A (Book 1). [Tot d1) kai to0ev €geoBat pév dr), meprrtov olual mov. Paing yao &v, ev old'
1L, peAAT|oac oVdEV, we olkoBév e katl we Nuac. {ITAAAAAIOL.} AAnBéc. (KYPIAAOZL.} AéAtiov
0¢ d1) oot touti 10 &v xepoty, 6 i {ITAAA.} BiBAog EvaryyeAwr), MatBatov te kat Twavvov
avyyeadn.

7Phaed. 227a... oL d1) kol tOOev.

8 Phged. 228d-e.

"Villani, De Adoratione, Buch 1, 24. "Cyril likes to use the form of classical models, but distances
himself from the content." Likewise Cameron finds De adoratione is "less convincingly" described as a
Platonic dialogue rather than simply as having an Atticizing style. Cameron, Dialoguing in Late
Antiquity, 49.
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same effect:

[Cyril] valued the forms, but not the content, of ancient culture, turning his
expositions of the Trinity and the Incarnation, for the benefit of refined audiences, lay
and clerical, into dialogue and forging thus a tenuous, external link with the
traditions of Plato. The foundations of his learning were laid by Christian writers and

beyond them he seems to have ventured only little."*?

If one was pushed to find a thematic connection between the Phaedrus and De adoratione, the
most fruitful place to look might be in Plato's elevation of the power of speech in forming
other people, as famously discussed in the Phaedrus." For Socrates, dialogue allows

interlocutors to craft their speech according to their dialogue partner:

... the dialectician chooses a proper soul and plants and sows within it discourse
accompanied by knowledge — discourse capable of helping itself as well as the man
who planted it, which is not barren but produces seed from which more discourse

grows in the character of others."

Cyril obviously has no disdain for the written word, especially the word of Scripture, in
contrast with Plato's elevation of the oral word over the spoken in the Phaedrus. But by
structuring his treatise as a dialogue, Cyril does seek to foster a growth in the character of
Palladius and so by extension in his actual readers. That growth is not realised in the
characterisation of Palladius, whose responses remain largely the same throughout the
dialogue, as I shall show. Rather, the growth is revealed in the successive stages that Cyril
leads the discussion in, building on the previous one as he goes forward. One dissimilarity
with Plato is that Platonic dialogues are never interested in exegeting an authoritative word,
and so the nature of their discourses are in this way distinct from Cyril's. Instead of two
partners searching for the truth, throughout De adoratione, Palladius functions as “a proxy
for the (ideal) reader” in Robin Whelan's phrase describing another of Cyril's dialogues.'
Palladius is regularly depicted in the process of being educated and growing in
understanding. And while there is no final clarity that Palladius explicitly reaches at the end
of the work, no dramatic dialogic conclusion, he consistently performs the function of an
understanding disciple. In this way, the form of dialogue enables Cyril to present the
Scriptures not as the subject of abstract exegesis, but as concrete "moral guidance" in the life

of a Christian. But any potential resonance with the Phaedrus is not the main point here.

" Lionel R. Wickham, ed. Cyril of Alexandria: Select Letters (Oxford: Clarendon Press, 1983), xiv.
8Gee Phaed. 274c-277a.
% Phaed. 276e-277a. Cooper (trans.), 553.

'"®Robin Whelan, “Surrogate Fathers: Imaginary Dialogue and Patristic Culture in Late Antiquity,”
Early Medieval Europe 25, no. 1 (2017), 31. Whelan is referring to Cyril's interlocutor Hermias in
Dialogues on the Trinity.
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Instead, as we consider De adoratione as a dialogue, we must also consider the common
dialogic goal of education and formation. A key reason why Cyril seems to write De
adoratione as a dialogue is to support his goal of providing moral guidance and leading his
readers on the way of life that is in Christ.

In the first instance, the way that the dialogue is structured clearly establishes Cyril as an
authoritative figure, apt to teach and exegete the Scriptures. While I have shown that Cyril
in the preface stresses his desire to “maintain the distinction between the characters of the

7186 it is difficult to see how one could confuse the two

dialogue without any confusion,
characters. Palladius is always the disciple, and typically gives short responses to Cyril’s

long passages of exegesis and exhortation which affirm what Cyril has just said, and which
lead him on to a following point. For example, here are the first few comments of Palladius

in Book 17, put together.
PALLADIUS: Thus far, you speak well.
PALLADIUS: It is fitting, and the statement is true.
PALLADIUS: I wish it, how could I not?

PALLADIUS: Now then go where you see fit, for you will bring benefit also very
richly.

PALLADIUS: I agree fully.
PALLADIUS: Yes, certainly.
PALLADIUS: You speak correctly."

And so on and so forth. Cyril is always the authority on the subject, and Palladius is his
disciple who enquires, affirms, delights, learns and grows in constant subordination to
Cyril’s teaching.

But the dialogic form also works to open up the reader to participate in this program.
With Palladius as the ideal reader, the actual reader is helped themselves by the dialogue in
overcoming the significant gap between the Israelite cult and their own contemporary
context. As we have seen Cyril put it in his preface, his goal is to bring the Pentateuchal texts
under consideration “into the most manifest knowledge” (eic éupaveotéoav ayovteg
yvaow) of his readers. Timothy Becker has written that in the Dialogues on the Trinity,
“[w]hat Cyril claims is that he is a mystagogue initiating his readers through the Dialogues

into his vision of ascent to God,” a description we can also give to De adoratione as Cyril

.. TEOOWTIWV TV €€ ApOLPNS dovyxvTov TV dtadpodv. Villani, De Adoratione, Buch 1, 132.

187PG 68.1061B-1068B (Book 17). P: Q¢ €0 ye o1 ¢ric... P: Ioémor yag &v, kai dAnOng 6 Adyoc... P:
BovAoiuny &v- mawg yag ov;... P: "101 d1) ovv émot Gpidov- ovijoels yap kal paAa tAovoiwe... P:
Zoupnut.. P: Kat pdAa... P: Ogbawg Edpng.
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employs the dialogic form to guide his readers in participating in the Scriptures.'® One way
this is seen is in the way that Cyril does not instruct Palladius with imperative commands,
but rather regularly employs the plural to model to his readers how to receive and
participate in the texts under question. In Book 4, for example, Cyril has just quoted at
length from 2 Kingdoms 24, in which David chooses the punishment from God of three days
of death in the land. In the episode, the angel of God spends a morning of destruction in
Israel, encroaching upon Jerusalem at the time of the midday meal. At this point God calls
the angel to stop, when he was on the threshing floor of Orna. As a result, David buys the
threshing floor from Orna, on which he builds an altar for sacrifice. Cyril commences his
reading of the passage, telling Palladius that only “when the time of the holy table was upon
us” did death stop. This is the table “from which we eat the bread that is from heaven and
life-giving”."” Jerusalem, in Cyril’s reading, is the church, and David is Christ, “for Christ
has dwelt among us” and “has delivered us, understood in the person of David”." “For
since he saw death destroying those on the earth, he became an intercessor for us to the
Father. For he brought himself as a gift for us... and ‘he became a curse for us’.”"! Cyril then

brings his reflections together, further employing the plural:

And since he himself is the liturgist — for he has become a high priest [Hebrews
6:20] — he also offered himself as the sacrifice, as in the image and type of the
threshing ox, and he became the whole burnt offering and peace offering. For in
Christ that which divides has been destroyed, and we who were long ago separated
and cut off because of sin are entering together through him and also in him to our

God and Father, having destroyed that ancient enmity. For He is our peace, as the

"®Becker, “Holy Spirit in Cyril,” 27. Juliette ]. Day writes that in the late fourth and early fifth
centuries, a new genre become visible in the literary evidence, that of mystagogical catechesis. She
defines this as “a series of lectures on baptism and the eucharist delivered to the newly baptized in
the days following their baptism.” This genre is typically, she adds, the domain of bishops. While
Cyril is concerned with baptism and the eucharist, they are just a part of his larger Christian vision,
and as we will see later in this chapter it is not settled that Cyril is yet a bishop when he writes De
adoratione. Nevertheless, it is possible to see De adoratione as a part of the same impulse as catechetical
lectures, trying to accomplish broadly the same kind of baptismal catechesis. Juliette Day, “The
Bishop as Mystagogical Teacher,” in Teachers in Late Antique Christianity, ed. Olga Lorgeoux and Maria
Munkholt Christensen Peter Gemeinhardt (Tiibingen: Mohr Siebeck, 2018), 56.

PG 68.289B (Book 3). ‘Ote Y& MULv €vEoTn KatQodg e aylag toamélng... ' 1) tov dotov
¢o0iopev oV €€ ovEAVOL kat CwoToLov.

PG 68.289C (Book 3). Katknoe v év 1juiv Xptotoe... E&eideto totvuv fjuag 6 Xootog, g v
TIQOOWTTIG VOOUUEVOG TOU Aaf3(d.

PIPG 68.289C-D (Book 3). Eme1dn v €0eato damavaovia tov Odvatov tovg €t s Y1S,
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Scripture says [Ephesians 2:14].

The exposition continues in a similar vein, with Palladius also employing the plural, albeit

one from a quotation from Isaiah, in an interjection:

PALLADIUS: True. “For he was wounded for our sins, and was in calamity and ill-

treatment" [Isaiah 53:3-5].""

In employing this kind of rhetoric, Cyril is using the dialogue not only as a two-way
exchange between Cyril and Palladius, but as one that reaches out to his readers seeking to
walk the Christian way of life. The dialogue form allows Cyril to engage his readers in this
unique way — that David’s altar and sacrifice is the altar that “we” approach and eat from.
The location of the episode is Jerusalem, but also the church which “we” dwell in, for Christ
has dwelt among “us”. David’s intercession is Christ’s intercession to the Father “for us”.
“We” are the stricken Israelites who have now regained peace in Christ, and Christ is the ox
who was wounded “for us”.

Cyril’s dialogical rhetoric here thus also goes to the heart of his project in De adoratione of
providing spiritual guidance for his readers through a participatory exegesis. Dialoguing
with Palladius allows him to bring the Old Testament “into the most manifest knowledge”
of his readers, allowing them to re-cast their own lives in the church as participating in the

life of Israel.’**

Questions-and-Responses

In his preface to De adoratione, Cyril describes his work as one of questions-and-

responses, giving reasons for why he has structured the treatise this way.'”

For since one must speak precisely and attend to extremely subtle thoughts when
unfolding the shadow of the law and bringing those things spoken in enigmas into

the most manifest knowledge, for this reason it was necessary for the treatise to be

PG 68.292C-D (Book 3). kai émeimeo avtds ¢0tiv O legovgyos (Yéyove Yo aoxLees), kai adtog
TO O0HA TEOTEKOHLTEV EAVTOV, WG €V €LDEL Kal TUTIQW TOD AAOWVTOG HOTXOV, KAl YEYOVEV
OAokavTwpa Kkal elonvikt) Buoia. AéAvtat ya t0 pecoAaovv év Xolotw, Kol ol Ao
dLEOTNKOTEG TE Kol APWOLOUEVOL DX TIV AUAQTIOY oLVELTOLOHED L D' AVTOD Te KAl &V VT TQ
O kat ITatol, v doxaiav éxetvny kataAvoavteg £xOpav. AVTOg yao 0Ty 1) elonvn 1)UV,
kata tag Noadac.

PG 68.296A (Book 3). P: AAn0éc. «Etpavpatiodn yao UMéQ TV GUAQTIOV ROV, KAl YEYOVeV év
KAKWOEL Kal €V TANYT).»

" Averil Cameron has suggested that the doxologies which end some of the books in De adoratione
take away from any attempt at verisimilitude in the dialogue rhetorical form. Cameron, Dialoguing in
Late Antiquity, 49, n.62. But Palladius' simplistic responses suggest that Cyril is not necessarily aiming
for realism, but for other, pedagogic purposes.

" For an overview of the genre see Annalie and Claudio Zamagni Volgers, ed. Erotapokriseis: Early
Christian Question-And-answer Literature in Context (Leuven: Peeters, 2004); Lorenzo Perrone,
“Questions and Responses,” in The Oxford Handbook of Early Christian Biblical Interpretation, ed. Paul
M. and Peter W. Martens Blowers (Oxford: Oxford University Press, 2019).
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relaxed by taking the form of a question addressed to us and an answer."*

Questions-and-responses, or erotapokriseis, is then another genre that De adoratione has strong
resonances with, and with which Cyril himself identifies the work. And not only in the
preface. Villani has argued convincingly that an authentic addition to the title of De
adoratione is kata mevOWV Kal amokLowy clearly suggesting a genre that Cyril wanted his
readers to have in mind."”” While it was more common to use the word ¢owtnotg, Cyril uses
nievotg, and the two are essentially synonyms.

Questions-and-responses was a literary genre not uncommon to Christian writing in late
antiquity, and so Cyril is writing within a clear tradition.'”® The genre could be employed in
a variety of contexts, but among those contexts, commentary on Scripture is prominent.
Eusebius of Caesarea (c. 260-340) provides the typical example with his Gospel Questions and
Solutions, with Pseudo-Caesarius' Questiones et responsiones (mid-sixth century) another key
work representative of the genre."” Questions-and-responses was both a genre, and a
method of dealing with Scriptural commentary. Lorenzo Perrone writes that questions-and-
responses naturally carries within it "a teaching activity," whereby a teacher responds
authoritatively to a disciple. Thus, works of the genre pursue "primarily a teaching activity
more than a spiritual or pastoral orientation".** Cyril stretches this in De adoratione, as his
teaching is of a spiritual and moral nature, albeit with the clear distinction between disciple
and teacher. Perrone acknowledges that the kind of teaching that occurs in questions-and-
responses can unfold "with a whole range of different modalities", but that in Scriptural
interpretation the proper responses to questions were those which "relied primarily, if not
exclusively, on the letter" rather than an allegorical interpretation. But, again, a tight
definition must be resisted, and Perrone notes the prevalence of allegorical interpretations in
one of the archetypes of the genre for Christians, Philo of Alexandria's (c. 20 B.C.-50 A.D.)
Questions on Genesis and Exodus.* It is telling that Philo's work of questions-and-responses
concerned the Pentateuch, and also in the fashion of a continuous commentary, a tradition
that lasted until Cyril's day. There are two fifth-century works of questions-and-responses
that are concerned with the Pentateuch (aside from De adoratione). In Greek there is a work

from Theodoret of Cyrus, who wrote Questions on the Octateuch in the years immediately

"Villani, De Adoratione, Buch 1, 132. ... éme1dn Y& &vaykn AeTToEmelV Kal Tais &yav loxvais
TMROOPBAAAELV Evvolals DAMTVOCOVTESG TOD VOO TV OKLXV KAl €ig EUPaveotégav ayovteg
YVOOLV TX G €V alviypaoty elgnpéva, TadTnToL KAt XQELwdETTATA QOGS TEDOLY OTEQ TIULV KAt
ATIOKQLOLY TO €100G TOL Adyov ouvvTéDeLtaL kKal E0TLV AVELLEVOV.

Y7Villani, “Some Remarks,” 220.

"See Perrone, “Questions and Responses.”

"Eusebius of Caesarea, Quaestiones ad Stephanum et Marinum, SC 523. See Yannis Papadogiannakis,
“’Encyclopedism’ in the Byzantine Question-And-answer Literature: The Case of Pseudo-Kaisarios,”
in Encyclopedic Trends in Byzantium?, ed. Peter and Caroline Macé Van Deun (Leuven: Peeters, 2011).
*Perrone, “Questions and Responses,” 199.

*"Perrone, “Questions and Responses,” 199-200.
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after the Council of Chalcedon (451).*” And in Latin there is Augustine of Hippo's (354-430)
Questions on the Heptateuch, written around the year 419, likely not long after De adoratione.
Perrone writes that the questions-and-responses method and genre tended to be favoured
when treating Scriptural texts that were seen as problematic.”*”® The opening dialogue of De
adoratione, which I will look at closely in Chapter 4, begins indeed with a Scriptural problem
of how to interpret the law of Moses. And throughout De adoratione Palladius peppers Cyril
with questions that are regularly declared to be difficult, requiring much of Cyril to address
as he seeks to respond with the right reading of difficult or obscure passages of the
Pentateuch.

When Cyril indicates to his readers that they are reading a work of questions-and-
responses, these are the kinds of dimensions that Cyril is invoking — that difficulties in the
biblical text will be addressed in a didactic context, both raising critiques of the text while
also guiding the reader in a right reading of the text. In the questions-and-responses form
Cyril is, in part, mounting a defence of the Pentateuch in De adoratione. Against readings, like
the one Palladius opens with, that would sideline the Pentateuch from the Christian life,
Cyril both responds to those critiques and then models a way of considering the text as
authoritative and inspired, and also as a text that is rich in providing guidance for the
reader's own pursuit of the way of life in Christ.

Alberto Rigolio considers Cyril's dialogues to be very similar to the questions-and-

responses genre, even while lacking some of the formal qualities inherent in the genre:

Other dialogues that do not take the question-and-answer form nonetheless feature
the primary and the secondary speakers in a teacher-pupil relationship similar to
that of erotapokriseis: the instructional nature of these texts indicates particular
pedagogic concerns behind their composition and circulation, and it does not
necessarily preclude an apologetic character in their subject matter, as is shown by
the dialogues by Cyril of Alexandria and by the Syriac Book of the Laws of the

Countries.”™

That Cyril identifies the work as being kata mevow kat amdkgow has to go some way in

identifying the work as such, even if it does not fit the generic definition employed by all

**Theodoret of Cyrus, Quaest. John Petruccione surmises that the depth of scriptural knowledge
Theodoret presumes upon suggests he is addressing clerics, but nevertheless in part for the purpose
of catechesis of the laity. See John M. Petruccione, “The Audience of Theodoret’s Questions on the
Octateuch,” in La Littérature Des Questions Et Réponses Dans L’antiquité Profane Et Chrétienne: De
L'enseignement A L'exégese, ed. Bussieres (Turnhout: Brepols, 2013).

*®Perrone, “Questions and Responses,” 199.

*™Rigolio, Christians in Conversation, 23.
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scholars today.*” Nevertheless, as I observed at the beginning of our discussion on genre,
new works can develop a genre in new directions. If considering De adoratione as a dialogue,
one has to note the asymmetry of the characters who are acting out a moment of teaching. If
considered as questions-and-responses, one must note the aspects of character among the
interlocutors and the dimension of moral and spiritual guidance at play. Or, considered

together, a hybrid genre of dialogical questions-and-responses is not out of the question.

De adoratione Genres

But as I noted, the goal of genre analysis is not necessarily to identify a text with just one
genre. That Cyril makes his readers aware both of the dialogue and questions-and-responses
genres can be two realities that can sit together. Some readers of De adoratione have sought to
bring these two dimensions together. Lee Blackburn, drawing on the classifications of
Dorothea Weber, has suggested the genre of "didactic dialogue."** Weber defines this genre
as a “halfway” form in late antique dialogues between the more Platonic philosophical-
theological dialogue, and the controversy dialogue which is more of a departure from
ancient models. According to Weber, the philosophical-theological dialogue has a more
“carefully weighted distribution of roles”, whereas the controversy dialogue does not seek
to harmonize apparently divergent viewpoints but rather seeks victory for the orthodox
Christian disputant. The “didactic dialogue” sits halfway between because its subjects do
not necessarily represent opposing positions, and so resemble those of a philosophical-
theological dialogue, but, in resemblance of the controversy dialogue, one of the dialogue
partners “knows ‘the truth’ from the outset, while the other achieves full understanding
only at the end.” Weber says that this form is also “halfway” between the dialogue and
questions-and-responses form.”” With reference to De adoratione, Rigolio has recently
acknowledged that calling it a "didactic dialogue" addresses some of the difficulties in
classification, but has also suggested that "the relation between the form of the dialogue and
Cyril's exegetical principles calls for further analysis."”™ Considering the work as "didactic

dialogue" has merit, but it does run the risk of creating a narrower classification than is

*®See Caroline Macé's comments that would exclude De adoratione from the genre: "The genre of
questions-and-answers in Greek Christian literature is easier to understand if one defines it as a series
of questions-and-answers, presented as such (and not as letters or dialogues, for example) dealing
with a large variety of topics, which cannot be reduced to one single category of contents (biblical
exegesis or scientific explanations, for example)." Caroline Macé, “Pseudo-Césaire, Anastase, Pseudo-
Athanase : Quelques Réflexions Sur Les Collections De Questions-Et-réponses Dans La Littérature
Grecque Chrétienne,” SHS Web of Conferences 22 Les séries de problemes, un genre au carrefour des
cultures : une premiere synthese (2015).

**Blackburn Jr., “The Mystery of the Synagogue,” 33.

*’Dorothea Weber, “Dialogue,” in Dictionary of Early Christian Literature, ed. Siegmar Dépp and
Wilhelm Geerlings (New York: Crossroad Publishing Company, 1998), 168-69. See Blackburn Jr., “The
Mystery of the Synagogue,” 33; Villani, De Adoratione, Buch 1, 20f.

*®Rigolio, Christians in Conversation, 143.
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necessary. That Cyril alludes to both the dialogue and questions-and-answers genres is not
necessarily a problem awaiting harmonization. De adoratione shows experimentation with
genres, employing a stylised, Platonic opening, with a master-pupil dialogue, with Cyril
both responding to Palladius' questions, and also posing questions of his own, all according
to a structure which Cyril himself directs. Through the use of dialogue and questions-and-
responses, the work leads the reader on a journey of moral guidance, drawing the reader
into Christian virtue, and provoking growth in the Christian way of life. Moreover, as a text
which looks especially at the Pentateuch, it has clear resonances with the questions-and-
answers genre, seeking to understand difficult texts concerning worship according to the
law. Both genres are at play, and both fit with Cyril's goals in De adoratione.

Nor do these two genres exhaust the possible resonances in De adoratione. In the next
section, as I look at the structure of De adoratione, we will also consider how De adoratione
both is, and is not, like a biblical commentary, through an analysis of a complementary
work, the Glaphyra. And we can mention here one other work from late antiquity that also
bears similarities to the three genres of commentary, dialogue and questions-and-answers.
Porphyry's (c. 234—c. 305) Commentary on Aristotle’s Categories is, obviously, a work seeking to
comment on a prior text. And its full title indicates that it is a work of questions-and-
answers (Eig tag AguototéAovg Katnyopiag kata mevow kai andkoiow).”” The text
indeed is divided up into what an unnamed questioner asks and the responses of an
unnamed answerer. But the back-and-forth between the pupil and master also has dialogic
aspects. The modern translator can refer to one exchange as "perhaps the only instance of
real dramatisation in the dialogue", which rightly implies less dramatic dialogic exchanges
throughout.”® And at least one paper has been written on the dialogic dimensions of the
text, comparing it to Plato's dialogues in particular.*" A follower of Porphyry's, one
Dexippus (fl. 350), also wrote a Commentary on Aristotle’s Categories that is partially extant.
Dexippus follows Porphyry in content, but also in genre, combining dialogue, questions-
and-answers, and commentary. John Dillon writes that "the origins of this form of
commentary are obscure", combining both the questions-and-answers commentary seen in
Philo's Questions and Answers on Genesis and Exodus, and the philosophical dialogue
tradition. But Dillon describes this kind of "catechetical" commentary as originating with
Porphyry, even if Dexippus "makes considerable more effort to give his work literary form

than does Porphyry".*? For our purposes, this shows that the combination of these three

**Porphyry, Comm. Ar., 55.
*Steven K. Strange, Porphyry: On Aristotle Categories (London: Bloomsbury, 1992), 104.

*"Goncharko Yu. and Dmitry N. Goncharko Oksana, “The Dialogue on Aristotle Categories By
Porphyry as a Platonic Dialogue,” ZXOAH 13, no. 1 (2019).

*?John Dillon, Dexippus: On Aristotle Categories (London: Bloomsbury Academic, 1990), 8-9.
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genres — dialogue, questions-and-answers, and commentary — is present in works earlier
than De adoratione even if it is a rarer combination.

Finally, there is also the genre of paraenesis or moral exhortation to consider. When he
refers to De adoratione in the Glaphyra — a work we are about to turn to — he describes it as a
work of "moral exhortation" (trjv 10 wr|v mapaiveow).”” As Clarence Glad writes, while the
genre can be broad, in a patristic context it typically concerned exhortation in a "post-
baptismal or post-conversion instructional setting."*"* Certainly those are the kinds of
readers Cyril has in mind. As he put it in his preface, he has written his work of moral
guidance for "those who have chosen to live their life in the most excellent way".*"° By
calling the work one of exhortation, Cyril is also flagging it as one of Christian instruction.

Bogdan Bucur has written: "Early Christians understood Scripture as divine revelation,
dispensed pedagogically and designed for mystical appropriation."*® Such is the way that
Cyril approaches the Pentateuch in De adoratione. He composes a work of biblical exegesis
that employs a pedagogical questions-and-answers style, along with a dialogic form that
leads the reader in personal appropriation of the text, all while being a work also of moral

exhortation, aimed at Christians seeking maturity.

THE RELATIONSHIP OF DE ADORATIONE TO THE GLAPHYRA

As a way of entering into consideration of De adoratione's structure, I will here compare it
with Cyril's other work of Pentateuchal exegesis, the Glaphyra. The question of the
relationship between the two works is interesting in itself, but it will also help us to see what
De adoratione is and what it is not. The two works have sometimes been described by
scholars as commentaries on the Pentateuch,”’ although most have stopped short of calling
De adoratione a commentary in any conventional sense.”® And they are right to do so. While

there is some merit in considering the genre of commentary especially when looking at both

PG 69.385B.

*"*Clarence E Glad, “The Rhetoric of Moral Exhortation in Clement’s Pedagogue,” in Early Christian
Paraenesis in Context, ed. James and Troels Engberg-Pedersen Starr (Berlin: De Gruyter, 2004), 433. See
especially the introductory essays in the volume for discussion on the nature of the paraenetic genre.

Villani, De Adoratione, Buch 1, 132. Translation from Crawford, “The Preface,” 159.

*®Bogdan Gabriel Bucur, Scripture Re-Envisioned: Christophanic Exegesis and the Making of a Christian
Bible (Leiden: Brill, 2018), 4.

*"Wilken, Judaism and the Early Christian Mind, 69,76,79. See also Hillis, “Introduction,” 4.

*®Elliott and Villani are two examples. Elliott: "It might require special pleading to include [De
adoratione] as belonging properly among [Cyril's] commentaries as Robert Wilken would suggest,
since it is rather a treatise on various questions which then find their answers by a quotation from
Scripture or three, and then a following interpretation." Elliott, “What De Adoratione is All About,”
245. Villani: "These writings were sometimes, especially in the past, classified by scholars as exegetical
commentaries, but this classification is not wholly justified as they are far from being systematic
interpretations of the bible like for example verse-by-verse exegesis." Barbara Villani, “Creation of the
Universe and Creation of Man in Cyril of Alexandria’s Early Works on the Pentateuch,” Zeitschrift fiir
Antikes Christentum 26, no. 1 (2022), 146—47.
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De adoratione and the Glaphyra together, a close look at their structure reveals that something
else is going on, and that in the case of De adoratione Cyril is not so much seeking to equip
the reader with commentary on the Pentateuch, as lead them to see their own lives in Israel's
cult, reframed and adapted for their own spiritual growth.

Some scholars have considered that in both De adoratione and the Glaphyra Cyril refers to
the other work, thus showing that he was writing them, or at least composing them,
concurrently. Georges Jouassard gave two passages in De adoratione where he considered
that Cyril explicitly deferred a particular exegesis to a later date as evidence that he was
referring to the Glaphyra.*" Barbara Villani has rightly pointed out that both passages refer to
texts that are taken up later in De adoratione itself, and so are not references to the Glaphyra.”
Nevertheless, Villani does think — following Rober Louis Wilken — that in one passage in De
adoratione dealing with Numbers 15:17-21 Cyril is indeed referring to the Glaphyra when he
defers his discussion to a later time.”" This is plausible, as Numbers 15:17-21 is taken up in
the Glaphyra and not again in De adoratione.”” But the fact that other deferrals of discussions
in De adoratione refer to a later place in the same work needs to be considered. And, in the
passage under focus, while Cyril has quoted Numbers 15:17-21, he has also just quoted
Leviticus 24:5-9, both of which concern the bread offering. And the bread offering is indeed
a subject that Cyril raises later in the work when discussing Leviticus 23:17-21.** It seems
more likely he is deferring to later in De adoratione than referring to a new unnamed work.
Consideration must also be given to the fact that when Cyril refers to De adoratione in the
Glaphyra, he expicitly names the treatise, whereas there are no references in De adoratione to
the Glaphyra by name.” For these reasons, it seems premature to conclude that in this one
passage of De adoratione Cyril is obliquely directing the reader to a different work of his. My
argument that the Glaphyra is a secondary work, and a derivative one at that, does not
depend on Cyril including no reference to it in De adoratione, but the fact that Cyril never
mentions the treatise explicitly, much less by name, indicates that it was not in his mind.

While there are no explicit references to the Glaphyra in De adoratione, Cyril does refer to
De adoratione in the text of the Glaphyra. At the beginning of Book 8 of the Glaphyra, as he
commences his commentary on Exodus, Cyril refers to his earlier work De adoratione. He

clearly refers back to an earlier time, in the perfect tense, "when we composed

Jouassard, “L’ Activité Littéraire,” 161. The references Jouassard lists are PG 68.512 (Book 7) and PG
68.625 (Book 9).

20Villani, De Adoratione, Buch 1, 13.

*Villani, De Adoratione, Buch 1, 13; Wilken, Judaism and the Early Christian Mind, 69. The text in
question is PG 68.605B (Book 9).

See PG 69.617C-Dff.
*See PG 68.1097B-1100C (Book 17).
*See PG 69.16B, 537D.
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[ovvteOekdov] our moral exhortation [i.e., De adoratione]." As he mentions his process of

writing De adoratione, he also mentions the significance of the Pentateuch:

For having delineated each of the topics [kepaAaiwv] that comprise the five books of
Moses, and having first carefully considered the matter in them intended for
contemplation, we gathered together at the right moment those things in some way
necessary for moral guidance and things that were especially profitable, in what I

would say was the most appropriate order for each matter.””

In this summary, Cyril describes a writing process for De adoratione that draws topics
(kedaAawa) from the Pentateuch and arranges them in a new order with the goal of moral
guidance, reiterating the “moral guidance” (NOwrv OP1yyNow) of De adoratione's preface.”
While the Gospels did have established kedpdAaix in the patristic era,”” Cyril here describes
a process of doing something similar for the Pentateuch. While he is not here seeking to
devise a paratextual system of segmentation like the Gospel keddAaua, he is nevertheless
seeking to demarcate textual pericopes according to theme. The suggestion is not that he
was working from established Pentateuch kepaAaia but that he was himself constructing
them (&modwxpéw). The text of De adoratione indicates that these kedaAaix were
constructed according to similar topics that can be found across especially the Pentateuchal
books. So, for example, when discussing the Levitical priesthood in Book 13, Cyril comes to
talk about how priests and Levites were not given an allotment of land, but rather the tithe
and offerings. Cyril quotes both Numbers 18:20-24 and Deuteronomy 18:1-5 as passages
that are on the same topic, "having repeated, as it were, the same word" (tov avtov domeQ
avakvkAoag Adyov).” Or, to take another example, in Book 5 Cyril writes on how a
Christian’s resolve must not deviate. He exegetes two texts, Deuteronomy 20:1-8 and most
of Numbers 13, which concern somewhat different matters — laws concerning warfare and
spies sent into Canaan respectively — but which Cyril unites under his topic of the need for
single-mindedness and the rejection of cowardice.” According to Cyril's description of his
compositional method, he had been at work first collating these kedpaAawa, studying the
Pentateuch in order to bring common themes together. And then after he had done this, he

arranged the kedp&Aawa in a particular order that he considered most profitable for a work of

PG 69.385B-388A. ATodieAdvTeg YO Exaota v éykelpuévwy kedhadaiwv toig mévte Mwoéwg
BipAoLg, kol TG €v VT Bewping TOV OKOTIOV €V HAAx TgoaBorjoavTeg, T eV Soa Tals N0 kaic
vPNYNoEoLY Avaykaid Tws NV Kol 6Tt LAALOTA X0elwdéotata, ouvteDelkapey L KALQOD, Kol g
év tael O Aéyw ) ékdotw meentwdeotarty. Translation adjusted from Lunn (trans.), Glaphyra,
Volume 2, 3.

2%Villani, De Adoratione, Buch 1, 132.

*’For a recent treatment of the kedpdAatov in patristic writings, see Charles E. Hill, The First Chapters:
Dividing the Text of Scripture in Codex Vaticanus and Its Predecessors (Oxford: Oxford University Press,
2022), 42-50.

PG 68.861A-C (Book 13).

PG 68.369A-376A (Book 5).
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moral guidance.

Scripture Re-Envisioned

As we are considering questions of genre, the category of "rewritten Scripture" suggests
itself according to Cyril's own designation here. This term comes from discussions of the
literature of Qumran in the Second Temple period. Whether "rewritten Scripture" is actually
a genre or more of a procedure or technique is a matter for ongoing debate, and is not
immediately relevant to us here.” For our purposes, "rewritten Scripture” is a way of
describing texts that re-order canonical Scriptural texts for a different purpose. Among
"rewritten Scripture" texts there is not necessarily a common form, other than that they
comprise re-ordered texts. As Molly Zahn has put it: "In effect, [the label "rewritten"] is
based on a judgment about the compositional history of a work rather than directly on
formal features of the work itself."”' Given that we have just seen Cyril describing in the
Glaphyra his compositional technique for De adoratione as re-ordering Pentateuchal texts first
thematically, and then according to his chosen goal of moral guidance, De adoratione clearly
has common characteristics with "rewritten Scripture". Some scholars consider that rewritten
Scripture is not a category confined only to the Second Temple Period, but can be extended
also to the patristic era. Richard Zaleski has recently made the case that "[t]he way that
Gregory [of Nyssa] retells the biblical narrative has much in common with rewritten
scripture."*” This is because Gregory "interweaves multiple scriptural passages into a new
narrative based on thematic connections between texts".” That retelling of the biblical
narrative is something that De adoratione shares in common with the Life of Moses, and so it is
no stretch to see the two texts as sharing broadly a family resemblance we might call
rewritten Scripture.

But there are also dissimilarities. Within scholarship on rewritten Scripture there are
debates about whether works of rewritten Scripture seek to replace or supplement their
originals. In her discussion of the "so-called replacement issue", Zahn distinguishes between
scholars who argue that rewritten texts "were intended to usurp the authority and
essentially take the place of their base texts" and scholars arguing "that the rewritten text

was meant simply as a complement to the older text".” The very existence of such a debate

*For a paper that clearly demarcates the issues at stake, see Zahn, “Genre and Rewritten Scripture.”

B1Zahn, “Genre and Rewritten Scripture,” 275. See also Zahn's more recent book, Molly M Zahn,
Genres of Rewriting in Second Temple Judaism: Scribal Composition and Transmission (Cambridge:
Cambridge University Press, 2020).

**Richard A. Zaleski, “Moses’s Damascus Road Theophany: Rewriting Scripture in Gregory of
Nyssa'’s Life of Moses,” Journal of Early Christian Studies 26, no. 2 (2018), 274.

#Zaleski, “Moses’s Damascus Road Theophany: Rewriting Scripture in Gregory of Nyssa's Life of
Moses,” 250-51.

#*Zahn, Genres of Rewriting, 200.
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among scholars of rewritten Scripture reveals a distance from Cyril (and Gregory) who is
clearly not trying to replace the text of the Pentateuch. Instead, he wishes to re-structure it
for a purpose, using pastiches of texts to guide the reader in a particular direction of moral
guidance, framed also as an enactment of right worship. Bogdan Bucur has recently
addressed whether patristic texts can be rightly called rewritten Scripture.” While in his
earlier writings Bucur had employed this term, he has written of the problems in employing
a term from the Second Temple period, and the freight that that brings. Bucur writes that
patristic exegetes did not so much wish to re-write the Bible in a way that would compete
with the Biblical text or at least seek to blur the distinction. They did not want to "upgrade"
the Biblical text, but rather, especially for accounts that included theophanic dimensions —
which I will explore in Chapter 3 in reference to De adoratione —, they sought to find a reading
"more ancient”, since the pre-Incarnate Logos predates the figures of the Old Testament.”
Patristic exegetes were not seeking to constitute new texts, then, so much as offer readings of
existing texts that were new, but also more original. And this is clearly the case for Cyril. The
reverence that he has for the biblical text is such that it is impossible to imagine he wishes to
enhance or supplant the Pentateuch. Instead his project is one of revealing what is going on
"in truth". Returning to Bucur, just as the disciples on the road to Emmaus only
retrospectively had it revealed to them that Christ had been with them all along, opening
their eyes to discerning Christ "in all the Scriptures" (Luke 24:27), so too the patristic
exegetical method that Bucur seeks to provide resources for was one in which the exegetes
would reveal the presence of Christ retrospectively in the Old Testament.”” Bucur instead
proposes considering patristic works as "re-envisioned Scripture”, a suggestion that I want
to take up with De adoratione. What rewritten Scripture could seek to supplant, re-envisioned
Scripture seeks to look at in a new light, or in Cyril's understanding "in Spirit and truth".
Conceiving of De adoratione as re-envisioned Scripture allows us to see that the kepaAaia
that Cyril has divided up the Pentateuch into, and the order that he has then given them as
described in the Glaphyra, is in order to illuminate rather than replace the Pentateuch text.
The preponderance of New Testament texts in De adoratione that I have already noted and
will have recourse to examine further, shows that Cyril is seeking to read the Pentateuch in a
way that corresponds to the revelation of the New Testament. As we have already noted,
Christ's words that "Moses wrote of me" (John 5:46) are regularly quoted in De adoratione.”
"Moses" here is both for the author of the fourth gospel and for Cyril a reference to the whole
of the Pentateuch, which is the raw material for De adoratione. Cyril certainly wants to re-

contextualise the Pentateuch as attesting to Christ, opening it up to his Christian readers

*"See Bucur, Scripture Re-Envisioned.

“*Bucur, Scripture Re-Envisioned, 270.

*"Bucur, Scripture Re-Envisioned, 6—41.

PG 68.140C (Book 1), 220D (Book 2), 233A (Book 2), 260B (Book 2), 653C-D (Book 10).
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seeking to grow in virtue and holiness, but he does not consider this a work of effacing the
text. "[The law] itself also proclaims the High Priest and Apostle of our confession, according
to the Scriptures." Cyril even uses terminology similar to "re-envisioned". Just after his first
programmatic quotation of John 5:46, Cyril writes that he considers his task in De adoratione
to be a "remaking" (petanAaoudc) of the law, an alteration of what existed in types into
what is true (petaxdoa&v tov &v TUToLG €7l TO AANBég).

So, coming back now to the relationship of De adoratione to the Glaphyra, we can see that
by Cyril's own terms, De adoratione had a different compositional process that he deemed
worthy of mentioning in the Glaphyra. The kedaAawa and the goal of moral exhortation in
particular are what Cyril wants to draw attention to as he distinguishes De adoratione from
the Glaphyra. And, as we look into the texts themselves, it is soon evident that the works are
structured differently.

The following table is long, but important in considering De adoratione in comparison
with the Glaphyra, including seeing De adoratione as a work of re-envisioned Scripture. While
both works are full of Scriptural quotations, in the following table I have included only those
texts from the Pentateuch that Cyril explicitly quotes as subjects for his exegesis in both
works. Occasionally that means that Cyril is referring to a wider pericope or kepaAaix even
if he only explicitly quote the verses listed here. While in De adoratione I have tended to list a
range of columns to highlight not just the quotation but the discussion of the text also
(which is not always straightforward), for the Glaphyra I have referenced simply the column
number of the quotation. Following this table I will be able to make some important

arguments about the kind of work De adoratione is.

Table 2: De adoratione and the Glaphyra Pentateuch pericopes compared

Pericope De adoratione Glaphyra
Genesis (Book Number: |(Book
PG 68 column) |Number:**' PG
69 column)
1 Genesis 1:9 1:17
Genesis 1:14-17 1:17

PG 68.492B (Book 7). AlaknQUTTeL YXQ Kal adTOg TOV AQXLEQéR Kol ATtdoToAov g dpoAoyiag
Nuav, kata tac Foadag. Cyril is referring to Hebrews 3:1, "Therefore, holy brothers, you who share
in a heavenly calling, consider Jesus, the Apostle and High Priest of our confession.”

PG 68.140C (Book 1). Zaganas notes that petamAaouds and petaydoa&iv are often used in the
negative sense, to change something in a way that degrades. But here Cyril uses them in a positive
way. Zaganas, La Formation D’Une Exégese Alexandrine Post-Origénienne, 114.

*'The Glaphyra is divided into five sections for each book of the Pentateuch. Within those section
divisions, 7 books are given to Genesis, 3 to Exodus, and then one each for Leviticus, Numbers and
Deuteronomy. To emphasise the sequential way in which Cyril addresses the texts in the Glaphyra (in
contrast to De adoratione), and for the sake of simplicity, I have numbered those books 1-13. In doing
so I am keeping with the way Nicholas Lunn has numbered the books in his translation.
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2 Genesis 2:7, 16-17 1:20
Genesis 2:16-17 1:20
Genesis 3:16-17 1:21
Genesis 4:1-16 1:32-33
Genesis 4:17-19, 23-24 1:44-45
Genesis 4:25 1:44
Genesis 4:26 1:45, 1:48, 2:49

5 Genesis 5:1 1:37
Genesis 5:3 1:44
Genesis 5:6 1:45
Genesis 5:8-18 1:45
Genesis 5:29,32 DESP)

6 Genesis 6:1-4 2:52
Genesis 6:5-20 2:56

7 Genesis 7:2 2:57
Genesis 7:7-9 2:68

8 Genesis 8:4-12 2:57
Genesis 8:20-22 2:57,2:72-73

9 Genesis 9:1-2 2:57,2:73
Genesis 9:18-27 2:73-76

10

11 Genesis 11:1-4 2:77

12 Genesis 12:1-7 1:165-169
Genesis 12:10-17 1:149-156

13 Genesis 13:1-4 1:184-185

14 Genesis 14:13-15:5 4:352-357
Genesis 14:17-20 2:84
Genesis 14:21-23 2:105

15 Genesis 15:1-6 3:116
Genesis 15:7-8 3:124
Genesis 15:7-17 3:117-120

16 Genesis 16:7-9 3:121
Genesis 16:8-9 3:132

17
Genesis 17:9-14 14:940-944 3:121
Genesis 17:10,14 3:133

18 Genesis 18:1-5 14:940-944

19 Genesis 19:1-4 1:169-184

20
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21 Genesis 21:9-20 3:121-124

22 Genesis 22:1-3 3:137
Genesis 22:4-13 3:137
Genesis 22:17,18 3:153

23

24 Genesis 24:1-4, 14 3:148-149
Genesis 24:67 3:152

25 Genesis 25:19-34 3:153

26 Genesis 26:32-33 4:185

27 Genesis 27:1-40 3:165-168
Genesis 27:11 3:157
Genesis 27:41-46 4:180

28 Genesis 28:1-4 4:180-181
Genesis 28:10-19 4:185

29 Genesis 29:1-14 4:192-193
Genesis 29:15-30 4:201-204

30 Genesis 30:14-16,22-24 4:212
Genesis 30:25-26,29-36 5:228-229
Genesis 30:37-43 5:237
Genesis 30:43-31:1 5:244

31 Genesis 30:43-31:9 5:244
Genesis 31:10-12 5:237
Genesis 31:14-16 5:245
Genesis 31:17-25,30-35 5:248
Genesis 31:43-50 5:249

32 Genesis 32:1-2 5:252
Genesis 32:3-12 5:256
Genesis 32:23-31 5:268

33 Genesis 33:4 5:257
Genesis 33:17 5:277
Genesis 33:18 5:280
Genesis 33:18-34:3 14:900-904

34 Genesis 34:30 5:280

35 Genesis 35:1-4 5:281
Genesis 35:14-15 5:281
Genesis 35:16-18 4:212-213

36

37 Genesis 37:2—4 6:285
Genesis 37:6-8 6:289
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Genesis 37:9-11 6:292
Genesis 37:13-14,19-24 6:292-293
Genesis 37:24 6:305
Genesis 37:25-35 6:293

38 Genesis 38:1-7 6:308-309
Genesis 38:9-18 6:309
Genesis 38:24-30 6:312

39 Genesis 39:6-15 14:945-948
Genesis 39:21 6:321

40

41

42

43

44

45 Genesis 45:17-20 1:160-165

46

47

48 Genesis 48:1-7 6:325-328
Genesis 48:8-16 6:332
Genesis 48:19-20 6:333

49 Genesis 49:1-4 7:336-337
Genesis 49:5-7 7:341
Genesis 49:8-12 7:349
Genesis 49:13 7:356
Genesis 49:14-15 7:360
Genesis 49:16-18 7:361
Genesis 49:19 7:365
Genesis 49:20 7:368
Genesis 49:21 7:369
Genesis 49:22-26 7:376
Genesis 49:27 7:381

50

Exodus

1 Exodus 1:7 8:388
Exodus 1:11,22 8:388-389
Exodus 1:11-22 4:301-309

2 Exodus 2:1-10 8:392
Exodus 2:11-22 8:400
Exodus 2:23-25 8:412
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3 Exodus 3:1-5 14:937-940
Exodus 3:2-5 2:232-240
Exodus 3:1-6 8:412-413
Exodus 3:6 9:468
Exodus 3:7-11 2:240-249

4 Exodus 4:1-4 2:240-249
Exodus 4:1-5 9:469
Exodus 4:6-7 2:240-249
Exodus 4:6-7 9:472
Exodus 4:8-9 2:240-249
Exodus 4:9 9:476-477
Exodus 4:10-13 2:249-256
Exodus 4:19,13 9:480
Exodus 4:14-16 2:249-256
Exodus 4:14,16 9:480
Exodus 4:18-20 2:249-256
Exodus 4:21-26 9:484
Exodus 4:24-25 2:256-261

5 Exodus 5:1-4 9:417

6

7

8

9

10

11

12 Exodus 12:1-4 9:420
Exodus 12:1-16 17:1065-1077
Exodus 12:5-16 9:420
Exodus 12:21-23 17:1077-1080
Exodus 12:46 10:693-696

13 Exodus 13:11-13 9:436
Exodus 13:17-18 3:264-269
Exodus 13:20-22 3:264-269

14 Exodus 14:6-20 3:269-273

15 Exodus 15:1-2,22-27 9:444
Exodus 15:22-25 5:380-381

16 Exodus 16:1-5 9:449
Exodus 16:13-26 7:504-505
Exodus 16:13-29 9:453
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Exodus 16:33 10:668-676
17 Exodus 17:1-7 10:488
Exodus 17:8-16 3:273-280
18 Exodus 18:1-22 3:280-285
19 Exodus 19:9,15 10:501
Exodus 19:10-11 14:937-940
Exodus 19:10-13 10:497-500
Exodus 19:16-19 10:500
Exodus 19:17-19, 20-22, 24 7:485-493
Exodus 19:20-24 10:501
20 Exodus 20:2-3, 7-11 7:492-500
Exodus 20:2-6 6:409-413
Exodus 20:8-11 7:493-496
Exodus 20:22-23 9:592-593
Exodus 20:24-25 9:592-593
Exodus 20:26 12:817-820
21 Exodus 21:2 7:500-504
Exodus 21:5 7:508-520
Exodus 21:18-19 8:580-581
Exodus 21:20-21 8:580-581
Exodus 21:22-23 8:544-548
Exodus 21:26-27 8:548-553
Exodus 21:33-34 7:529-533
Exodus 21:35-36 8:553-557
22 Exodus 22:1-4 8:533-540
Exodus 22:6 7:529-533
Exodus 22:16-17 8:540-544
Exodus 22:21-27 8:560-564
Exodus 22:29-31 9:436
23 Exodus 23:4-6 8:560-564
Exodus 23:14-17 17:1061-1065
Exodus 23:18 10:697-701
Exodus 23:24-26 6:413-417
24 Exodus 24:1-8 10:513
Exodus 24:9-11 10:513
Exodus 24:12-13 10:524
25 Exodus 25:1-9 9:593-596
Exodus 25:10-16 9:596-600
Exodus 25:17-22 9:600-604
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Exodus 25:23-30 9:604-612
Exodus 25:31-40 9:604-612

26 Exodus 26:1-3, 7-10 9:632—644
Exodus 26:31-37 10:660-665

27 Exodus 27:1-3 9:612-616
Exodus 27:9-12 9:632-644
Exodus 27:20-21 9:632-644

28 Exodus 28:1 11:725-729
Exodus 28:2-3 11:729-732
Exodus 28:4-5 11:732
Exodus 28:6-12 11:732-736
Exodus 28:13-23 11:736-744
Exodus 28:31-35 11:744-745
Exodus 28:36-38 11:745-748
Exodus 28:39-43 11:748-749

29 Exodus 29:1-9 11:749-752
Exodus 29:10-34 11:752-764

30 Exodus 30:1-10 9:616-625
Exodus 30:12-16 4:344-345
Exodus 30:18-21 9:628-632
Exodus 30:22-34 9:644-648
Exodus 30:34-38 9:644-648

31 Exodus 31:1-6 9:648-649

32 Exodus 32:1-6 10:525
Exodus 32:7-11 10:529

33

34 Exodus 34:26 10:701-704
Exodus 34:27-35 10:536
Exodus 34:30-35:4 14:944-945

35

36

37

38

39

40 Exodus 40:2 10:652-657
Exodus 40:7-9 10:689-692
Exodus 40:15-16 10:652-657
Exodus 40:33-38 10:692-693

Leviticus

70




1 Leviticus 1:2-9 16:1013-1017
Leviticus 1:10-11 16:1017
Leviticus 1:14-17 16:1017-1021

2 Leviticus 2:1-2 16:1021-1025
Leviticus 2:4-7,14-16 16:1021-1025
Leviticus 2:11-13 15:957-960
Leviticus 2:14-16 11:541

3 Leviticus 3:1-5 16:1025-1028
Leviticus 3:1-5 11:544-545

4 Leviticus 4:1-12 10:681-689
Leviticus 4:1-14 15:961-965
Leviticus 4:13-18 9:616—625
Leviticus 4:22-32 15:965-968

5 Leviticus 5:1-6 15:968-969
Leviticus 5:7-10 15:969-972
Leviticus 5:11-13 15:972-973
Leviticus 5:14-16 15:973

6 Leviticus 6:1-7 15:973-976
Leviticus 6:8-13 12:820-824
Leviticus 6:14-18 12:824-828
Leviticus 6:20-23 12:828-829
Leviticus 6:24-29 12:829-832
Leviticus 6:24-29 11:549
Leviticus 6:30-7:8 12:832-833

7 Leviticus 7:11-15 12:833-837
Leviticus 7:16-18 10:697-701

8 Leviticus 8:1-11 11:764-765
Leviticus 8:33-35 11:764-765

9 Leviticus 9:1-7 11:765-776
Leviticus 9:22-24 11:765-776

10 Leviticus 10:9-11 12:841

11 Leviticus 11:1-8 14:913-920
Leviticus 11:9-12 14:925-929
Leviticus 11:13-24 14:929-933
Leviticus 11:27-32 14:933-936
Leviticus 11:39-40 14:936-937

12 Leviticus 12:1-7 15:1004-1009

13 Leviticus 13:1-8 15:977-984
Leviticus 13:9-17 15:984-989

71




Leviticus 13:29f 15:989-993
Leviticus 13:38-39 15:989-993
Leviticus 13:40-44 15:993
Leviticus 13:45-46 15:996
Leviticus 13:51-52 15:996
14 Leviticus 14:1-9 11:553-556
Leviticus 14:34-53 11:564-565
Leviticus 14:46-47 11:573
15 Leviticus 15:2-8 15:996-1000
Leviticus 15:13-15 15:1000-1001
Leviticus 15:16-18 15:1001-1004
Leviticus 15:31 15:1004
16 Leviticus 16:2 11:580
Leviticus 16:3-10 11:581
Leviticus 16:11-22 11:584
17 Leviticus 17:2-4 10:693-696
Leviticus 17:3—4 11:552
Leviticus 17:10-14 10:696—-697
18 Leviticus 18:20,22 8:584-585
19 Leviticus 19:19 8:548-553
Leviticus 19:23-25 8:585-588
Leviticus 19:35 7:520-528
20 Leviticus 20:15-16 8:548-553
21 Leviticus 21:1-6 12:809-812
Leviticus 21:7-9 12:812-813
Leviticus 21:10-15 12:813-817
Leviticus 21:16-23 12:781-793
22 Leviticus 22:2-9 12:793-809
Leviticus 22:13 12:805-808
Leviticus 22:14,16 12:808-809
Leviticus 22:17-25 15:952-957
Leviticus 22:26-28 10:701-704
23 Leviticus 23:9-16 17:1093-1097
Leviticus 23:10-14 12:620
Leviticus 23:17-21 17:1097-1101
Leviticus 23:23-25 17:1104-1105
Leviticus 23:27-32 17:1105-1108
Leviticus 23:39-41 17:1108-1112
24 Leviticus 24:1-9 10:676-681
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Leviticus 24:5-9 9:604-612
25 Leviticus 25:1-10 17:1125
Leviticus 25:1-4 13:865-876
Leviticus 25:8-11 13:865-876
Leviticus 25:29-34 13:865-876
26 Leviticus 26:3-6 7:480-485
27 Leviticus 27:1-8 16:1033-1040
Numbers
1 Numbers 1:1-5 4:309-316
2
3 Numbers 3 4:316-321
Numbers 3:6-10 13:845-848
Numbers 3:14-20 13:848-849
Numbers 4:2-15 13:849-853
Numbers 5:1-4 14:888-892
Numbers 5:1-3 15:977-984
Numbers 5:12-28 14:909-913
6 Numbers 6:1-12 16:1040-1052
Numbers 6:13-21 16:1052-1060
Numbers 6:23-27 11:772-776
7 Numbers 7:1-17 10:705-725
Numbers 7:2-9 13:853-857
Numbers 7:88-89 11:707-725
8 Numbers 8:1-3 9:604—612
Numbers 8:6-14 11:776-781
9 Numbers 9:1-14 17:1080-1085
Numbers 9:15-23 5:393-397
10 Numbers 10:1-8 5:397-403
Numbers 10:33-11:6 5:381-389
11 see above
Numbers 11:4-10 5:389-393
Numbers 11:4-6,10,15 9:461
Numbers 11:16-17,21,33-34 9:461
12 Numbers 12:1-5 12:592-593
Numbers 12:7 12:600
Numbers 12:16-13:3 12:605-608
13 Numbers 13 5:372-376
14 Numbers 14:8 12:608
Numbers 14:10,20-24 12:609
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15 Numbers 15:1-16 16:1028-1033
Numbers 15:17-21 9:604-612
Numbers 15:17-29 12:617-620
Numbers 15:37—41 7:480-485
16 Numbers 16:1-10 13:857-861
17 Numbers 17:3-5 10:668-676
Numbers 17:2-10 10:668-676
18 Numbers 18:1,8-19 12:837-841
Numbers 18:20-24 13:861-864
Numbers 18:25-32 13:844-845
19 Numbers 19:1-10 12:625-628
Numbers 19:13 12:628
Numbers 19:16 12:636
20 Numbers 20:1-13 10:489
Numbers 20:14-21 8:569-572
Numbers 20:14-21 14:892-900
Numbers 20:25-28 13:881-885
21 Numbers 21:4-9 12:637
22 Numbers 22:6-12 6:440
23
24 Numbers 24:10-13 6:441-444
25 Numbers 25:1-4 14:908
26 Numbers 26 4:345-352
27
28 Numbers 28:1-8 17:1112-1113
Numbers 28:9-10 17:1113-1116
Numbers 28:11-15 17:1116-1120
Numbers 28:16-25 17:1088-1092
Numbers 28:26-31 17:1092-1093
29 Numbers 29:1-2 17:1120
Numbers 29:12-16 17:1120-1124
Numbers 29:35-39 17:1124
30 Numbers 30:1-6 16:1060-1061
31 Numbers 31:2-18 4:321-332
Numbers 31:19-20 4:321-332
Numbers 31:25-31 4:332-344
Numbers 31:48-54 4:332-344
32 Numbers 32:1-7, 14-19 5:403-408
33 Numbers 33:50-52 6:413-417
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34

35 Numbers 35:1-6 13:864-865
Numbers 35:22-28 8:580-581

36

Deuteronomy

1

2

3

4

5

6

7 Deuteronomy 7:1-4 14:892-900

8

9

10

11 Deuteronomy 11:13-15 7:480-485
Deuteronomy 11:18-21 7:480-485

12 Deuteronomy 12:1-3, 29-31 6:417-421
Deuteronomy 12:13-16 10:696-697
Deuteronomy 12:17-19 13:880-881

13 Deuteronomy 13:1-5 6:417-421

14 Deuteronomy 14:1 6:444-448
Deuteronomy 14:21-26 13:880-881

15 Deuteronomy 15:1-10 8:564-569
Deuteronomy 15:12-14 7:500-504

16 Deuteronomy 16:1-6 17:1085-1088
Deuteronomy 16:18-19 8:576-580
Deuteronomy 16:21-22 10:704-707

17 Deuteronomy 17:2-7 6:417-421
Deuteronomy 17:8-13 13:881-885
Deuteronomy 17:14-15 8:576-580

18 Deuteronomy 18:1-5 13:861-864
Deuteronomy 18:6-8 13:877-880
Deuteronomy 18:9-16 6:425-432

19

20 Deuteronomy 20:1-8 5:368-372

21 Deuteronomy 21:1-9 13:645
Deuteronomy 21:10-14 13:652
Deuteronomy 21:18-21 7:508-520
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22 Deuteronomy 22:1-4 8:560-564
Deuteronomy 22:6-7 8:560
Deuteronomy 22:13-19 8:584-585
Deuteronomy 22:22-27 8:540-544
23 Deuteronomy 23:1-6 14:892-900
Deuteronomy 23:9-14 13:660
Deuteronomy 23:19-20 8:564-569
Deuteronomy 23:25 8:557
24 Deuteronomy 24:1-4 8:584-585
Deuteronomy 24:5 5:376-380
25 Deuteronomy 25:1-3 8:572-576
Deuteronomy 25:13-16 7:520-528
26
27 Deuteronomy 27:1-8 13:665
28
29
30
31 Deuteronomy 31:7-8 13:672
Deuteronomy 31:9-12 13:673-676
Deuteronomy 31:24-26 13:677
32
33
34

Considering this table, let us first turn our attention to the pericopes exegeted in the
Glaphyra. The texts that Cyril exegetes clearly follow the order in which they appear in the
Pentateuch. Numbers 11 and Exodus 32 are two exceptions, but they are exceptions that
prove the rule. Throughout the thirteen books of the Glaphyra Cyril seeks to work through
the Pentateuch in order.

But the coverage of the Pentateuch is not uniform. Genesis, for example, is
disproportionally represented, taking up more than half of the Glaphyra. And then there are
large gaps. Considering now De adoratione and its pericopes in the parallel column, it is clear
that there is a complementary relationship between the two works. Pericopes that are not
addressed in one work are addressed in the other. Examples abound, but to take just two,
the Glaphyra in Book 1 skips over Genesis 18-20, which includes the judgement of Sodom.
That kepaAawx, however, had already been addressed by Cyril in De adoratione, with
exegeses of pericopes from Genesis 18 and 19 in Books 14 and 1. Genesis 20, however, is
commented on in neither work. While in the two works Cyril has in mind a broad, largely

non-overlapping coverage of the Pentateuch, he is not committed to quoting every chapter
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or verse. Then, to take a second example, consider Deuteronomy. The Glaphyra on
Deuteronomy, Book 13, is a relatively short work, comprising 17 columns in the PG edition.
And the pericopes are wholly ones that fill in the gaps of what was not covered in De
adoratione. Cyril is not averse to duplicating his treatment of pericopes in both texts, but the
exceptions, again, prove the rule. As is shown in the Glaphyra on Deuteronomy, the
Glaphyra's treatment — and non-treatment — of texts can only be properly understood with
reference to De adoratione.

But the opposite is not the case. Table 2 alone suggests it is more plausible for a text like
the Glaphyra — which works through the Pentateuch texts in the order that they are given — to
address pericopes skipped over in a work like De adoratione that has a non-sequential
approach to exegeting Pentateuch pericopes. In other words, De adoratione was written first
and can be understood on its own terms, without reference to the Glaphyra. And this is the
way that Cyril himself describes his texts.

In the same paragraph of the Glaphyra that referenced kep&Aaia in the quotation above,
Cyril describes De adoratione as a work in which he sought “to show how we are to
understand the manner of worship in spirit and truth”.** In contrast to this description of De
adoratione, Cyril is nevertheless happy to describe the Glaphyra as a commentary on the

Pentateuch in the opening paragraphs of that work:

So we now begin our comments [yAapvowtéowv] upon Genesis, and [henceforward

thus] make our way through the five books of Moses in order.**

So while Pentateuchal kedaAaia feature in Cyril’s exegesis in De adoratione, the work is not
concerned with the five books of Moses in the same way that the Glaphyra is. Rather, Cyril
says that for De adoratione he has used the Pentateuch to find “things that were especially
profitable” for his task of “moral guidance”. And, in De adoratione, he has put these passages
from the Pentateuch together in the order “most appropriate” for each matter. This is

essentially the point made by Cyril again at the beginning of the Glaphyra.

And at this point one ought to be aware that since we have composed seventeen
books on the theme “Concerning Worship and Service in Spirit and in Truth,” and
assembled a considerable mass of thoughts in them, we have deliberately omitted the
topics [kedpaAaia] covered there from the present work and have included what was

left unexamined [apacaviota], though for necessary reasons it sometimes happens

PG 69.385B... katadetcvOeLy... T(G &v VOOLTO TIEOG U@V O TG év Ttvevpati te kai dAnBeia
TMEOOKLVNOews TedTo¢. Lunn (trans.), Glaphyra, Volume 2, 3.

PG 69.16B. AgEdpeba toivuv twv émti ) Tevéoel yYAaduowtéowv: 0Utw te Aotmov éde&ng

ta mévte Mwoéwe doapovteg PipAia. Translation adjusted from Lunn (trans.), Glaphyra, Volume 1,
52. Tt is difficult to translate yAadpvowtéowv, which literally means something like "more refined" or
"more subtle". Lacking a noun, it is here a substantival, and so could also be translated as "more
refined comments" or "discriminating commentary".
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that mention is made of some of the same things.**

Cyril is here saying that the Glaphyra was composed after De adoratione and is a work
concerned with the topics "left unexamined" in De adoratione. He feels it necessary at the
outset to draw the readers attention to De adoratione, and to describe the Glaphyra with
reference to it. Appropriate to this purpose, the Glaphyra has a more clearly lemmatic
commentary structure, working through what was left unexamined "in order". While in De
adoratione Cyril structured his text in a way appropriate to the topic or matter at hand, the
Glaphyra is a more straightforward treatment of the remaining texts, working through them
in order. Villani has rightly identified that the "topics which are omitted in De adoratione
should therefore be dealt with in the Glaphyra" according to Cyril's descriptions. The
Glaphyra is a "complementary extension" to De adoratione. But there is a greater difference in
structure between the two works than is necessarily suggested by the following sentence:
"Cyril nevertheless abandons the dialogue form for the subsequent work Glaphyra, retaining,
however, the former structure by commenting on chosen parts of the Pentateuch."* To be
sure, both are structured around selected pericopes of the Pentateuch, but the pericopes in
De adoratione have an order of Cyril's own design.

How are pericopes ordered in De adoratione? I will examine this structure in detail
shortly, but for now we can observe that Cyril has first brought together those kedaaix he
deemed most useful for moral guidance, and ordered them appropriately. Looking at the
table, it is noteworthy that for a work concerned with Pentateuch exegesis, Genesis
pericopes are largely absent from De adoratione. Instead Cyril has gravitated more to texts
concerned with cultic laws in engaging with Exodus, but also Leviticus, Numbers and
Deuteronomy. This concentration on cultic texts from Exodus onwards helps to explain why
in the Glaphyra Cyril refers to De adoratione not just at the beginning of the work, but also
again at the beginning of his treatment of Exodus. His treatment of Genesis in the Glaphyra
has taken some 186 columns in the Patrologia Graeca reprint of Aubert's edition,** whereas
the remaining four books of the Pentateuch will only take 146 columns combined.*” As Table
1 shows, this is because Cyril only addressed the text of Genesis a few times in De adoratione,
thus leaving most of the book for treatment in the Glaphyra. While there are a few Genesis

texts that Cyril has skipped over in the Glaphyra due to their treatment in De adoratione (e.g.

PG 69.16B. Totéov d¢ d1), Ot [Tepl g év mvevpatt kai dAnBeia meookuvvrioews kai Aatoelag
émtaxaideka ovvOEévtec PIPBALR, kal TOAANV €v €kelvolg abgoloavteg vonuatwy ANOLY,
TIOLOT|KALLEV OLKOVOLLLKQG TH TIQOKELUEVT) TLYYQAPT) Ta EvTeTapéva KePpaAala, Kal dfacdviota
TETNENKAMEV: KAV &l TTOL OLVEPT) pvnuoveDoal Tvog wg €€ avaykalov Adyov. St. Cyril of
Alexandria: Glaphyra on the Pentateuch, Volume 1, Genesis, trans. Nicholas P. Lunn (Washington, D.C.:
Catholic University of America Press, 2018), 52.

Villani, “Some Remarks,” 222.

PG 69.13A-385A.

*PG 69.385B-677C.
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Genesis 12-13; 18-19), he has largely proceeded chapter by chapter through the whole book.
So as he begins to deal with Exodus and the rest of the Pentateuch in the Glaphyra, Cyril

flags a change in approach. He writes:

Having just concluded, as best as we were able, the book of Genesis with a great deal
of attention to detail, and having done so “from strength to strength,” as we sing in
the Psalms, we did not, as they say, let the pen, well practiced in good and hard
labour, have even a brief respite, but we persuaded it that it had to strive further. For,
if God wills and grants the wisdom, we will now deal with the sections in Exodus
that can be seen to have been omitted when we composed our moral exhortation [i.e.

De adoratione].**®

It is noteworthy here that Cyril describes De adoratione as a work of mapatveoig rather than a
commentary. But also that Cyril again reiterates that the Glaphyra is a text dealing with what

was omitted when composing De adoratione. Then a little further on, he adds:

In carrying out the writing of this book we shall leave out some topics and will not
go through every section in successive order (for, as I said just now, many of the
matters that we have decided not to include here will be found treated more
explicitly in the other composition). Those things, however, that would appear to be
helpful for the purpose at hand we shall examine with as much precision and in as

much detail as circumstances permit, and come straight to the truth.*”

The two works are thus complementary, but nevertheless different in genre, composition
and structure. De adoratione is a work of exhortation to worship in spirit and truth, a work of
moral guidance, while the Glaphyra employs the seriate structure of a commentary. While
together the two works do address most of the Pentateuch, it is the Glaphyra that has the
greater concern for coverage, and so, as such, pulls De adoratione into the commentary genre.
AsThave noted, Table 1 shows that Cyril is not a slave to coverage, and is comfortable

leaving some sections of the Pentateuch without comment. Notable omitted sections include

PG 69.385B. Aot kai HOALS 1o €mti ) Mevéaer BiAlov dux TOAATS dyav ioxvopvdiag g évt
dlameQAvavTeg, «€k dUVAHEWS €ig dUVaULY,» kata Ye 10 &v WaApoig Duvovuevov, ovd’, 6oov
elmelY, Boaxv duxmvevoavta, TOV dyaboig Wewoty EVToLpT petolxeobal detv avamelOopev
KAAapov. Anttope0a yag, €0éAovtog te kat copovvtog Ocov, Twv €v 1) EE6dw kepaAaiwv, &
niagareAeidOar dokel ovvteBewcodoy ULV TV N0 NV apaiveow. Lunn (trans.), Glaphyra, Volume
2,3.

PG 69.388A-B. [Toinoopeba d¢ o0 BRAIOL ovyyoadv oUk dragadelntws kai epe&ng dux
Tavtog €QXOHeVoL KedpaAalov (MAetota Yo 60, kKaBAameQ Ebnv aQtiws, ATOAEYdNV
elomemom)peda, 1) £Téoa ovvtael meQLPavws eDENOOHEV)- & ' &V ORQTO AOLTIOV TG TIQOKELUEVQW
OKOTIQ XONOLHA, TADTA KATA YE TO YXwoUV PacaviCovTes AKQPOS T Kal OLEOUAEVILEVQWG,
KatevOL ¢ aAnBeiag fj€opev. Modified translation from Lunn (trans.), Glaphyra, Volume 2, 4.
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Genesis 40-7,”° Exodus 6-11, 33, 35-9; Numbers 2, 23, 27, 34; and Deuteronomy 1-10,”" 19,
26, 28-30, 32—4. But, if we look at the first major omission, Genesis 40-7, we can see that
Cyril does spend time on the Joseph cycle, exegeting Genesis 37, 39 and 48-9 at some length
in the Glaphyra especially.”” This matters for our purposes because it shows a concern less
with lemmatic coverage as with coverage of the topics, kedpaAawa, into which Cyril has
delineated the Pentateuch.

One more text in the Glaphyra further describes his process of writing the two works. At
the beginning of the Glaphyra on Exodus, Cyril signals that in the Glaphyra he is concerned

with a different kind of exegesis to De adoratione:

Yet those things by means of which the mystery of Christ seems to some degree to be
depicted in advance, albeit in shadows relating to the law, we reserved for the work
to be written later [i.e. the Glaphyra]. In regard to this I know, beloved Palladius, that

you will also labor in prayer with us who have chosen to make such an effort.”

These words echo those with which Cyril began the Glaphyra, calling Christ the pearl hidden
in the Old Testament, to be sought diligently, and describing his project in the Glaphyra as
gathering together elements from the Pentateuch "through which the mystery of Christ is
especially represented to us".** But in this account, Cyril doesn't suggest the Glaphyra
pericopes are merely what was left over, but rather what he reserved as they depict the
mystery of Christ. This is difficult to square with his other comments. According to this
passage it seems that De adoratione and the Glaphyra were conceived of together, with Cyril
reserving passages that spoke especially to the mystery of Christ for the Glaphyra. However,
it is not as if the mystery of Christ is ever far from Cyril's concerns in De adoratione. For
example, here he is introducing a pericope: "By focusing your keen mind on the Holy
Scriptures, you, Palladius, will very clearly perceive here, too, the mystery of Christ."* One
way of harmonizing Cyril's various remarks on the Glaphyra is to imagine him organising
kedpaAawx for De adoratione while also setting aside for the Glaphyra some pericopes that he
considered dealt with the mystery of Christ in a way different from the mystery of Christ in

the De adoratione passages. That is possible, although the passage above also has another

*'The one exception is Genesis 45:17-20, a short speech from Pharaoh to Joseph, in De adoratione, PG
68.160D-161A (Book 1).

*'The one exception is Deuteronomy 7:1-4, addressed in De adoratione, PG 68.900B-D (Book 14).
#2PG 69.284D-308B, 320D-385A.

PG 69.388A... T(x 0 DU OV MV €lKOG TO XQLOTOL HLOTIQLOV (G €V OKLALS €TL TS KAT& VOUOV, OOG
évi, mooavadaiveoOat, tf) pet’ Ekeivnv Tetnonkapev ovyyoadn: €d’ 1 kal vov 1dovv EAopévolg,
ayarnté IHaAAadie, cuvaBAnoeig old” 6Tt dik meooevxng. Lunn (trans.), Glaphyra, Volume 2, 3.
P*Cyril furthers adds: "Now we shall first present the literal events in a helpful way, making them
suitably clear. Then, refashioning the narrative by bringing it out of type and shadow, we shall
explain it with reference to the mystery of Christ, having him as the goal, since it is true that Christ is
the end of the law and the prophets.” PG 69.13B-16A. Lunn (trans.), Glaphyra, Volume 1, 52.

PG 68.765D (Book 11). Aemttov, @ [aAAddie, toig iepois odppaoct tov voov évieis eguaBonjoeig
€0 pdAa kv T@de dadaveg TO XQLOTOD LLOTHQLOV.
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curious feature. As we saw, it includes an address to "beloved Palladius" (&yammnte
ITaAAGDLe), the only such reference in the whole Glaphyra. Palladius is Cyril’s dialogue
partner in De adoratione, and so, coming as it does in a discussion of the differences between
De adoratione and the Glaphyra, Cyril could be alluding to the complementary nature of the
two works, with Cyril seeking to also commend this work to his former interlocutor from De
adoratione. The possibility that the two works are here somewhat confused cannot
necessarily be rejected out of hand, either.

All of which suggests that De adoratione is of a more novel and independently
imaginative genre and structure compared to the Glaphyra. The point here is not to measure
the value of one against the other, but to understand De adoratione as a work in which Cyril
is setting out with some ambition, to create a work of moral guidance, following his own
contemplation of the kepaAaia of the Pentateuch, "in what I would say was the most
appropriate order for each matter"”, rather than an order constrained by other factors. That
brings us to one final point on the relationship between the two works.

While the mystery of Christ is central to exegesis in both De adoratione and the Glaphyra,
there is a discernible difference in the way Cyril presents this mystery according to the
different goals of the respective works. We can see this distinction especially when
considering one of the few instances in which Cyril addresses a text in both works. Exodus
4:6-7 tells of the episode at the burning bush in which the Lord instructed Moses to put his
hand into his bosom and then remove it, at which turned it leprous, and then to repeat this,
at which Moses” hand was restored to its original state. Cyril deals with the passage both in
De adoratione and the Glaphyra. In De adoratione,” Cyril first gives an interpretation
according to the historical sense, to the effect that such a miracle would bring confidence to
Israel as they saw that Moses their leader wielded potent and miraculous abilities. The
spiritual interpretation that Cyril then gives relates to the salvation history of humankind.
Created pure and holy, humanity then departed from the bosom of God through sin,
becoming inclined to what is unholy and disgusting. However, in Christ, humanity has been
adopted into the Father’s bosom and clothed again with grace, and so has thus been restored
to its initial state. When Cyril approaches this text in the Glaphyra,*” he gives essentially the
same historical reading. The miracle would bring confidence to Israel, with Cyril adding that
the episode also provides something of a foretaste to Israel of what would happen when
they left the depraved lands of Egypt, namely that they would be received by God and their
deadness removed from them. But then Cyril moves on to show how the mystery of Christ
is also sketched (okixypadéw). In this reading, Christ is the right hand of the Father and in

the bosom of the Father. Yet by taking on flesh, Christ also took on human infirmities, and

PG 68.245Cff (Book 2).
PG 69.472Cff. See Lunn (trans.), Glaphyra, Volume 2, 73ff.
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the impurity of human nature. Yet in his ascension, Christ cast off his appearance (¢v
doxnoet) of deadness and impurity, and is now glorified as God, and as the holy of holies.
The similarities between the two treatments are noteworthy, with respect to the historical
reading, but also the spiritual reading’s concern with the redemption of humanity in Christ.
Nevertheless, De adoratione is more concerned with the journey of humanity, whereas the
Glaphyra is more Christological in that it is concerned with the economy of Christ. In this
way, the Glaphyra bears some more resemblance to the kind of “dogmatic exegesis”
(doyuatikwtégav e&rynow)™ that Cyril sought to give in his Commentary on John, with De
adoratione emphasising more the progress of humankind's state, corresponding to the "moral
exegesis" Cyril contrasts with the dogmatic kind of exegesis.”

But what distinguishes the two works most is not a radically different approach to
exegesis. Rather, the two works differ in their structure and oxomdg. On Cyril’s own terms,
De adoratione is not a commentary on the Pentateuch in the way that the Glaphyra is. Rather,
in De adoratione he has chosen and re-organised certain kedpaAaia from the Pentateuch, in
order to present a work of moral guidance. Moreover, we can see that those kepdAawax are
especially concerned with the cultic practices of Israel, providing a map for the kind of
ecclesial life that Cyril evidently wanted to foster. In comparing the two works, then, already
we can see that De adoratione has in focus a project of reframing Israel’s cult in a way that
provides moral and spiritual guidance for his Christian readers. As such, we have argued
that De adoratione was written to be read independently and on its own terms, with the
Glaphyra written in a way that complements it. So while it can share pericopes with the
Glaphyra, De adoratione is significantly different in structure and approach, elevating moral

paranaesis in the way that it approaches the mystery of Christ.

Dating

Looking at Cyril's two works of exegesis on the Pentateuch inevitably raises questions
about the dating of the works. A scholarly consensus is growing that these two works are
likely Cyril's earliest works, meaning that De adoratione is his first. Schurig suggests a date
for De adoratione between 412 and 418, a proposal which Blackburn supports.*® Villani has

written the most recent summary of the case for this early dating, drawing from the earlier

*8Comm. Jo., Preface (Pusey 1.7).

*See Crawford, “The Preface,” 167-68. There he quotes Cyril saying that Scripture provides a
"twofold form of instruction” (tnv dihpva maidevow), one that is "both moral and dogmatic” (0 ucv
te kai doypartuen)v). Comm. Mich. 7:14-15 (Pusey 2.732-3); Comm. Jo. 21:25 (Pusey 3.170-1). Cf Robert
L Wilken, “St. Cyril of Alexandria: The Mystery of Christ in the Bible,” Pro Ecclesia 4 (1995), 456. “The
Glaphyra is more strictly exegetical than De adoratione, that is, it focuses more closely on the details of
the text, but the interpretation it offers is no less christological and spiritual.”

**Schurig, Die Theologie Des Kreuzes, 29-37; Blackburn Jr., “The Mystery of the Synagogue,” 29.
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*! Her departure from Jouassard is the suggestion that Cyril

work of Georges Jouassard.
could have composed De adoratione before his elevation to the episcopacy in 412. Jouassard
had found the likelihood of Cyril's predecessor, his uncle Theophilus, publishing his
nephew and potential rival to be slim.** The argument against De adoratione being pre-
episcopal is also based upon the authoritative tone of the text, which fits with the teaching
office of the Alexandrian bishop. But, following also the proposal of Lois Farag, Villani
thinks it possible that Cyril could have been writing from as early as 406, having gained
some standing from his participation in the Synod of Oak in 403.”* Rather than Theophilus
considering his nephew as a rival, a pre-episcopal publication could be a way of elevating
him as a potential successor, thus explaining the authoritative tone of De adoratione not as
that of a reigning bishop, but that of a confident heir-apparent.** This approach hearkens
back to Alexander Kerrigan's judgement that: "The self-importance revealed by the dialogue
of De adoratione in spiritu et veritate [sic] is sufficiently explained by Cyril's awareness of
being the nephew of the reigning Patriarch."*

Since Villani, there have been two further supportive cases for a pre-414 dating of De
adoratione and the Glaphyra based especially on textual analyses. Nathan Porter has recently
examined the different approaches to Israel and the Jews that Cyril takes in the Glaphyra as
compared to his later comments. He finds that in the Glaphyra there is a "more hopeful view
of Israel's future... not usually found in Cyril's later writings." As a result of his reading,
Porter concludes that the Glaphyra was likely written before 414, the date commonly
ascribed to the commencement of Cyril's conflict with the Jews of Alexandria.”* Then
Crawford has considered the way in which Cyril writes about religious violence throughout
his career. The more confronting approach that Cyril allows for in De adoratione compared to
more sober-minded accounts in his later works, suggests to Crawford the dating of De
adoratione before the death of Hypatia in 415.*” While Crawford only suggests this as a
possibility that helps to explain Cyril's changing rhetoric, it is noteworthy that in contrast to

De adoratione, Crawford finds that the Glaphyra includes a renunciation of religious violence.

»Villani, De Adoratione, Buch 1, 12-19.

2Jguassard, “L’ Activité Littéraire,” 170.

**Lois M. Farag, St. Cyril of Alexandria, a New Testament Exegete: His Commentary on the Gospel of John
(Piscataway: Gorgias Press, 2014), 65.

4Villani, De Adoratione, Buch 1, 14-15.

**Kerrigan, Cyril, Interpreter, 13.

**Nathan E. Porter, “Letter as Spirit in Cyril of Alexandria: Typology and the Christological Defense
of Literal Exegesis,” Journal of Early Christian Studies 31, no. 2 (2023), 242.

27" if Villani is correct that De adoratione was his earliest work, it may not be coincidental that we
find in that treatise his closest dalliance with Christians using violence against would-be apostates
and those who would lead them astray. Conversely, in the works that we can most securely date later
than De adoratione, namely the Glaphyra, the Joannine commentary, and Commentary on 2 Corinthians,
we find explicit renunciation of religious violence." Matthew R. Crawford, “Cyril of Alexandria’s
Renunciation of Religious Violence,” Church history 92 (2023), 17.
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That would suggest the death of Hypatia occurred in between these two complementary
works.

In support of this pre-414 dating, there is one argument that I would like to add.
Considering De adoratione as an especially ambitious work, one which re-envisions the
Pentateuch according to kepdAaia of Cyril's own devising, and then orders these towards
moral guidance, all suggests a certain leisured creativity combined perhaps with youthful
confidence. Farag has written that Cyril's pre-episcopal years would have been free of
homiletical responsibilities and daily teaching,*® providing more time for the kind of
originality on display in De adoratione. Writing about Cyril's exegetical works, including the

Glaphyra, Kerrigan offered the following assessment:

... he leaves us under the impression that he composed his works at top speed,
lumping together various opinions gleaned from his readings; such a method hardly
facilitated the discovery of views that were really personal and original; nor was it

likely to ensure consistency and uniformity in sifting materials.*”

While Cyril's commentaries did settle into a more typical structure, bringing together the
work of other interpreters albeit with perhaps a little more originality than Kerrigan
suggests,”’ his exegetical works began on a more original note. The structure of De adoratione
is less derivative, and more creative, novel and ambitious. Why did Cyril switch from a
dialogue with re-ordered kedpdAaiax to a lemmatic commentary when composing the
Glaphyra? Cyril does not really justify this change in approach, other than to say he was
writing about those topics left unexamined. One possible answer is that the two works have
different goals, requiring different structures and genres. The goal of De adoratione fits its
structure and genre, leading people in spiritual maturity. The goal of the Glaphyra likewise
fits its structure and genre, providing meditations on the mystery of Christ via commentary
on select passages of the Pentateuch. But another overlapping possibility is that De adoratione
reveals an approach not yet marked by the demands of the episcopacy, with the Glaphyra
being a work of a less novel genre, and more conducive to being written perhaps even in
shorter bursts while occupying the seat of the Archbishop of Alexandria and All Egypt from
412 onwards.

How early could Cyril have written De adoratione? It seems plausible that De adoratione,
in all of its ambition, was at least conceived of before 412 when Cyril would have had more

leisure. That is not to say that it was necessarily completed before 412. As I shall show in the

**Farag, St. Cyril, New Testament Exegete, 156-57. Villani writes in support of this hypothesis. Villani,
De Adoratione, Buch 1, 15.

**Kerrigan, Cyril, Interpreter, 445.

*Kerrigan also discusses the opening of Cyril's Commentary on Isaiah in which Cyril pre-empts a
criticism that his work is simply a pastiche of other biblical interpretation, by not so much diagreeing
with the assessment as commending it as an approach. Kerrigan, Cyril, Interpreter, 246-47.
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next section, Cyril suggests a process of writing De adoratione that first involved a thematic
study of the Pentateuch, followed by its writing. That initial, more complex and novel
planning could have been done before Cyril's election, but the writing could have occupied
him while also holding significant responsibilities. What makes me reluctant to suggest De
adoratione was written too much earlier than 412 is the pastoral nature of Cyril's project. His
goal is to steer Christians into right worship and practice in a way that suggests the
episcopacy was at least on his mental horizon, if not an actuality. Both John McGuckin and
Pauline Allen have drawn attention to the need to address Cyril's role as a pastor more
fully.””! And this is something that I have considered elsewhere with reference to De
adoratione.”” The authoritative way in which Cyril provides Christian oversight in De

adoratione makes a date of composition closer to 412, rather than earlier, seem most likely.

“KEEP THE SEQUENCE OF THE BOOKS IN ORDER”: THE
STRUCTURE OF DE ADORATIONE

The way that Cyril creates his own structure, re-writing or re-envisioning the
Pentateuch, is one of the most significant aspects of De adoratione. His injunction in the
preface to "take care to keep the sequence of the books in the right order" signals the
importance of this structure from the beginning.””” Scholars have identified its importance,
but exactly what that structure corresponds to has proven elusive. Frances Young has
referred to De adoratione as a thematic commentary of sorts: "This, then, is no conventional
commentary on selected Pentateuchal passages; what we have here is a thematic treatment
aimed at presenting what might be called a 'biblical theology', worked out in relation to the
five books of the Law."”* Lee Blackburn writes that "Cyril does not bind himself to the actual

order of the Pentateuch, as he does in the Glaphyra... Instead, the De adoratione et Cultu is

#'Tohn A. McGuckin, “Cyril of Alexandria: Bishop and Pastor,” in The Theology of St Cyril of Alexandria:
A Critical Appreciation, ed. Thomas G. Weinandy and Daniel A. Keating (London: T&T Clark, 2003);
Pauline Allen, “St Cyril, Bishop of Alexandria, and Pastoral Care,” in Alexandrian Legacy: A Critical
Appraisal, ed. Doru Costache Mario Baghos, Philip Kariatlis (Newcastle upon Tyne: Cambridge
Scholars Publishing, 2015).

“?Pietsch, “Cyril and Isis in De Adoratione,” 711-2, 718-9.

“*Villani, De Adoratione, Buch 1, 132. Translation adapted from Crawford, “The Preface,” 159.

“*Young, From Nicaea to Chalcedon, 305. So also in Biblical Exegesis and the Formation of Christian Culture,
Young refers to De adoratione as "a kind of thematic treatment — not a verse-by-verse commentary."
Young, Biblical Exegesis, 263. Wilken is similarly broad, stating that in De adoratione Cyril "chooses
certain passages of particular significance and expounds them under seventeen different headings.
The list of topics shows that it is concerned chiefly with various aspects of the Christian life and
related theological problems." Wilken, Judaism and the Early Christian Mind, 69.
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arranged thematically, making it unique among all of Cyril's exegetical works."”” These
readings follow Robert Louis Wilken's earlier treatment in which he considered De adoratione

as a theological treatment of various topics:

Unlike his later commentaries that follow the biblical text verse by verse, here Cyril
treats biblical texts under theological themes, the fall of humankind, justification and
redemption through Christ, love of God and love of neighbor, and under topics

found in the Pentateuch, e.g., the tabernacle, the priesthood, festivals, et al.*”®

But why these themes? And is there an overarching theme? How does that dictate the
structure over seventeen chapters?
In his Commentary on John, Cyril also includes a preface, but one which stands in contrast

to what he states in his preface to De adoratione. There he writes:

The list of the books below will show the subjects that the discourse covers. I have
also added numbers to it so that the readers will very quickly be able to find what

they are looking for.””

David Maxwell surmises that Cyril intends the Commentary on John to be used as “a
reference work,” especially helpful for catechists who could consult the book headings to
find topics of interest.””® But in De adoratione Cyril seeks to do something different. Rather
than a reference work to consult, De adoratione is a book to be considered, if not read, in
sequence from start to finish, in order to realise its purpose of spiritual and moral guidance.
One way to apprehend the sequence which Cyril was so keen to keep in order is through
the book headings. While I refer to them as headings, some of them are more like small book
descriptions or summaries, running to a few lines. These headings, introduced in Table 1, are
placed at the beginning of each book, but in some manuscripts are also gathered together at

the beginning of the work, forming a pinax.”” Put together, the headings function partly as a

“*Blackburn Jr.,, “The Mystery of the Synagogue,” 34. Crawford also draws attention to the structure's
importance: "In addition, this preface aids us in situating De adoratione within the broader scope of
Cyril’s corpus. Cyril’s modern commentators have often noted that the treatise differs from his other
works. Unlike his commentaries on Isaiah or the Twelve Prophets, De adoratione is not a verse-by-
verse exposition of the biblical text. The Glaphyra, which also deals with the Pentateuch, does not
strictly proceed verse by verse, but nevertheless does follow the order of books in the Pentateuch as
well as the order of select passages within each book. Thus, De adoratione stands alone among Cyril’s
so-called ‘exegetical’ works with its thematic arrangement and dialogical format." Crawford, “The
Preface,” 166.

7*Wilken, “Mystery of Christ,” 455. While Villani gives a fuller summary than Wilken of the
seventeen books, she does not identify any progress in the themes Cyril deals with. See Villani, De
Adoratione, Buch 1, 29-33.

*’Comm. Jo., Preface (Pusey 1.7)... 1) &¢ vmotetaryplévn tov kebadaiwv Dmoonueiwots, ta ¢’ olg
MUV EkTétatal Twg 6 Adyog Kataotroel PaveQa, ol Kal aQLOpHols maQemnEapLEV, TEOG TO Kol
Alav étolpws avevplokeoatl toig évrevEopévolg to {nrovpevov. Translation modified from
Maxwell (trans.), Volume 1, 4.

28 Maxwell, “Translator’s Introduction,” xx.
Villani, De Adoratione, Buch 1, 36.
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table of contents for reference — like in the Commentary on the Gospel of John referenced

above — but also as a roadmap of progress. They develop in a sequential fashion, with each
book building on the previous one, sometimes more obviously than at other times. The
following table, with paraphrased headings that are attentive to the content of the books
grouped into four stages, illuminates this progressive dimension to the work. In presenting
summarised book headings in this way, I am seeking to draw attention especially the four
stages, as representing a program of spiritual progress. "Spiritual progress" is a phrase that I
am employing to capture the way in which Cyril approaches the structure of De adoratione. It
is progressive, because in each section Cyril seeks to build on what has come previously, and
it is spiritual because it relates to what one can only do in the Holy Spirit. That includes
reading the Pentateuch in the Spirit, but also the way of life and worship the Holy Spirit is

leading Christians in.

Table 3: Spiritual progress in the book headings of De adoratione

Stage 1: Conversion through Christ

1: Separation from pollution and slavery to sin is necessary to worship God

2: Christ alone is able to save us

3: Christ saves and strengthens through baptism and holy communion

Stage 2: The justified must devote themselves to God and neighbour

4: Saints labour in different degrees and help each other

5: Courage in Christ is required to master virtue and not lapse

6: Love for God must be singular and worship must be pure

7: Sabbath rest is a participation in Christ; love for parents

8: Love of neighbours

Stage 3: Members of the royal priesthood must worship in the church, in spirit and truth

9: The tabernacle, as the church, shows the right way to worship God in Christ

10: The same

11: True priesthood is in Christ, offering spiritual sacrifices

12: The same

13: The same

Stage 4: Approaching God, Christians offer spiritual sacrifices in worship

14: The impure cannot approach God

15: Cleansing is in Christ

16: We must offer spiritual sacrifices to God

17: The saints celebrate the feasts eternally with Christ in Sabbath rest
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The stages I suggest here are not explicitly stated in De adoratione and a different division
is possible.”® But, broadly speaking, the book headings reveal a structure that follows
progress in the Christian way of life. There is first a purgative stage, turning away from sin
and being justified by Christ. Then there is a stage of maturation, growing in virtue and love
of God and neighbour amid trials. The third stage then considers this journey of maturation
explicitly in the context of worship. Finally, the fourth stage leads to the goal of the journey,
enjoying Sabbath rest with Christ, celebrating feasts.

Another way to consider De adoratione through its book headings and topics is as a
chiasm, supporting this progressive structure. One clear indication of this possibility is that
the central Book 9 is on the titular theme, working as a hinge. Perhaps more striking is that
only once in the whole work does Cyril make reference to the full title of the work, “worship
and service in spirit and truth”, and that is right in the middle of this middle Book 9.**' There
are other pointers to a chiastic structure. In Book 1, Cyril considers that sin arises from
seeking comfort and pleasure, including the comfort that food brings,*** while Book 17
considers the summit of the Christian life as celebrating the heavenly feasts. Then, while
Books 2-3 stress the centrality of Christ's sacrifice in conversion, Books 15-16 stress the
sacrifices that Christians then make. We can put such a chiastic structure into a table, with

chapters described in a modified form to suit this structure.

Table 4: Possible chiastic book structure of De adoratione

1 Fall and famine

2-3 Justification in Christ, whose sacrifice was for all

4-5 Manly courage in Christ

6-8 Love of neighbour and
property

9 Worship

10 Property in the tabernacle

11-13 The spiritual priesthood

15-16 Purification and holiness in Christ, and spiritual sacrifice

*As already mentioned, Cyril includes four doxologies at the conclusion of Books 6, 8, 14 and 17. It is
difficult to consider the doxologies at the end of these four groupings only as markers of the physical
dimensions of a codex, due to their uneven length. But it is also difficult to consider them all as
thematic markers. While the doxologies at the end of Books 8 and 17 clearly mark the end of a
thematic section, those at the end of Books 6 and 14 occur in the middle of books that have a thematic
connection to each other.

*Gee PG 68.624A (Book 9)... tg év mvevpatt kai dAnBeia mpookuvrioews kai Aatoelag.

*Cyril explains how Abraham's descent to the place of sin in Egypt, (from PG 68.149C), Jacob's sons'
descent to Egypt (from PG 68.160C), and also Rabshakeh's taunts to Israel (from PG 68.161B) all came
from a desire for food.
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17 Feasting as the goal of life

The chiastic overtones need to be acknowledged, but the structure of De adoratione resists
a more extensive or detailed parallelism. One has to do a bit of work to conform the text
even to this broader chiasm. To connect the love for God and neighbour (Books 6-8) with the
furnishings of the tabernacle (Book 10) does not provide any obvious illumination, and I
have had to stretch the book topics in Table 4 to suggest a parallel with property. Likewise,
the other correspondences have only varying degrees of success, so that while it is hard to
dismiss outright any chiastic structure or intent, acknowledging as much only brings limited
understanding to the structure or purpose of the text.

Ultimately, however, the pericopes and exegeses of De adoratione are also necessary to
understand its structure. With the books headings, they reveal that De adoratione is
structured as a spiritual Exodus, following exegetically the journey of Israel in Exodus,
while following in type the journey of the way of life that is in Christ. The spiritual progress
that Cyril enacts takes a form that is given by the progress inherent in the path of Israel in
Exodus especially. The fact that these two interact explains why Cyril's book headings veer
between Israelite history and Christian spirituality. Sometimes he takes up the journey of
Israel in the headings, other times he takes up the way of life that is in Christ — type and
antitype — or even both as in Book 9. But that these two threads are interwoven is
unmistakable.

Given the length and unwieldiness of De adoratione it will take time to support this
argument. Chapters 4 and 5 take up this challenge, seeking to provide a progressive reading
of De adoratione that pays attention to its Exodus structure alongside spiritual progress. But
before doing that, the broader argument needs to be introduced in order to consider the
structure as a whole.

I can think of no clearer way to do this than through another table. In Table 5, the Exodus
theme and the spiritual theme are placed side by side to trace how the journey of Israel
provides for Cyril the structure to the moral guidance he seeks to give his readers. To show
that this development is connected to the headings he gives each book, I have included a
column with a shorter version of Cyril's headings. In the final column, I have provided one
pericope, among many, exegeted in each book. I have done this to show how, broadly
speaking, Cyril selects key pericopes from Exodus in a sequential fashion, but also to show
how these pericopes compare to the Exodus theme column. For, in the Exodus theme
column, we can see that Cyril has re-written his own version of Israel's journey in Exodus,
choosing — for example — to include in Book 1 how Israel came to be in slavery in Egypt, and
then in the second half of De adoratione, choosing to group Exodus themes according to his
own structure. For that reason I have called it the Exodus/Israel theme, as it is as much the

story of Israel as it is the story of Exodus.
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Table 5: De adoratione as a Spiritual Exodus

Book |Summary of Cyril's Exodus/Israel theme |Spiritual theme Key text
heading (PG)

1 On human descent into | Abraham and Israel |We enter into sin Genesis
sin and the call to came to be in Egypt |when we are enticed |12:10-17
repentance. because of famine by appetites (149-156)

2 Only Christ can justify. |Moses is called to Christ alone rescues us |Exodus

rescue Israel 3:2-5 (232-
240)
3 (The same) After the Red Sea, After baptism, Christ |Exodus
the pillar of fire protects the justified |14:6-20
guides Israel (269-273)

4 The justified follow God |Israel requires Saints labour manfully |Numbers
by rejecting weakness  |strength in the to pursue virtue and  |1:1-5 (309-
and living according to  |wilderness reject laziness 316)
the law.

5 Still concerning courage, |(The same) (The same) Exodus
which is in Christ. 15:22-25

(380-381)

6 We must love God with a|The first Love for God must be |Exodus

complete soul and heart. |commandment at singular and worship [20:2-6
Mount Sinai must be pure (409-413)
7 On the love towards The Sabbath Christ makes us holy |Exodus
brothers. commandment 20:8-11
(493-496)
8 (The same) The commandments |Love for neighbours |Exodus
on love for 22:1-4
neighbours (533-540)
9 The tabernacle is a type |Israel is given the Christians are given  |Exodus
of the church. tabernacle the church 20:22-25
(592-593)
10 Tabernacle furnishings  |(The same) (The same) Exodus
40:33-38
(692-693)
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11 The priesthood of the Israel is given the Christians are a royal |Exodus
law is a type of the priesthood priesthood in Christ  |28:1 (725-
priesthood in Christ 729)

12 (The same) (The same) (The same) Leviticus

21:16-23
(781-793)
13 (The same) (The same) (The same) Numbers
3:14-20
(848-849)
14 Purification is necessary |Israel are given laws |The impure cannot Numbers
for life in the church on purity and approach God 5:1-4 (888-
defilement 892)
15 Purification is in Christ |Israel are given laws |Cleansing is in Christ |Leviticus
on restoration from 13:1-8
impurity (977-984)
16 We offer spiritual Israel are given laws |Christians are to offer |Leviticus
sacrifices to God on animal sacrifices |spiritual sacrifices 1:2-9
(1013-
1017)
17 On holy feasts Israel are given three |The saints celebrate  |Exodus
feasts to keep each  |the feasts eternally 23:14-17
year with Christ (1061-
1065)

In structuring De adoratione in this way, Cyril re-fashions the ordering of both Exodus
and the Pentateuch. While the general trajectory of Exodus is observed, in the second half of
De adoratione Cyril conflates Exodus' tabernacle texts, then priesthood texts, then finally feast
texts. Moreover, he uses this structure to bring in other texts that he considers relevant to the
theme at hand, especially from the Pentateuch but not limited to it. For example in Book 14,
Cyril deals one after the other with the rape of Dinah in Genesis 33:18-34:3, King Solomon’s
foreign wives in 3 Kingdoms 10:23-11:8, Israel’s whoring with the daughters of Moab in
Numbers 25:1-4, and God’s commands to Moses on jealous husbands in Numbers 5:12-28.*%
For Cyril, they all serve to provide examples of how the impure cannot ascend the mountain
of the Lord, a theme which follows on from Exodus' cultic laws on the priesthood and
offering sacrifice. Their ordering is not irrelevant either. In Cyril’s framing of the passages,

Dinah is an example of someone tempted to stray from where one belongs. Solomon then

PG 68.900D-913A (Book 14).
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shows that even the strongest in faith can be tempted to foreign gods by foreign wives. But
before Solomon, all of Israel was guilty of this at Moab, a crime that could not be hidden.
This is shown with the teaching on jealous husbands, as all sins hidden will be revealed.
Examples of this re-ordering abound in De adoratione and are in keeping with Cyril’s own
description in the Glaphyra of his writing process for De adoratione. There, as we have seen,
Cyril said that he delineated the topics (keparaiwv) of the Pentateuch and then gathered
them together “in what I would say was the most appropriate order for each matter” (kai g
év ta&eL O Aéyw 1) Exdotw meenwdeotat).*

But the overarching structural order of De adoratione is given by the narrative arc of the
Pentateuch, centred on Exodus. Book 1 deals with the descent to Egypt as a kind of
precursor to Exodus. As the covenant with Abraham establishes the nation of Israel, Cyril
begins with the descent to Egypt of both Abram and Jacob's sons in Genesis as a "fall" at the
beginning of Israel's identity. Book 2 treats Moses’ call (Exodus 3-4), Book 3 the crossing of
the Red Sea and journey to Sinai (Exodus 13, 14, 17, 18), and Books 4 and 5 also deal with
Israel between Egypt and Sinai (Exodus 14, 15). Book 6 on the love of God then deals with
the opening of the decalogue (Exodus 20:2-6), while Books 7 and 8 on brotherly love
continue with the rest of the decalogue and the commands immediately following (Exodus
20-23). Books 9 and 10 are on the tabernacle (Exodus 25-27, 30-31, 40), and Book 11 is on the
priesthood (Exodus 28-29), with other Pentateuchal texts on the priesthood following in
Books 12 and 13. Books 14-17 then deal with liturgically approaching God, given that the
tabernacle and priesthood have been established. Books 1416 are the least explicitly
dependent on Exodus, but really their subject matter has already been established by the
Exodus. Given the cultic function of priests at the tabernacle, Cyril now deals with purity
and defilement texts from the rest of the Pentateuch, filling out his narrative. Then, at the
beginning of Book 17, Exodus again frames the discussion with the celebration of three
commanded feasts (Exodus 23:14-17).

We have already seen that in the Glaphyra, Cyril discusses his process of writing De
adoratione, but here we can note that he only does this as he begins his treatment in the
Glaphyra of Exodus, which occurs over halfway through the work.® And then, he reflects on
De adoratione again at the end of his treatment of Exodus in the Glaphyra. Cyril there adds:

Up to this book it has been our design to limit [cuppetoeiv] the topics [kedaAaiwv]
in Exodus, not because we are reluctant to interpret the adjoining passages, but
because we have composed books entitled “Concerning Worship in Spirit and
Truth.” In these books, so as to leave out nothing of importance from our discussion,

we undertook suitable investigations into the construction of the holy tabernacle and

PG 69:385B-388A. See Lunn (trans.), Glaphyra, Volume 2, 3.
PG 69.385B-388A.
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everything found in it, namely, the holy place, the ark, the table, and the lampstand.
We devoted the ninth and tenth books to this purpose.”

It seems that in Cyril’s own mind, the association of Exodus with De adoratione was
strong — he does not refer to De adoratione when dealing with other Pentateuchal books in the
Glaphyra. And he refers here to De adoratione as dealing with topics in Exodus.

This dependence on the structure of Exodus shows that Cyril does not so much have the
Pentateuch in mind, as the journey of Israel and the law of Moses. The journey of Israel in
Exodus thus becomes the journey of the reader, a way of progressing in what is now an
evangelical way of life, providing moral guidance in Christ that is already laid out in Israel’s
journey in Scripture.” The cultic laws of Moses for worship become the way of worship
now for Christians, seeking to worship and serve in spirit and truth. The unity of De
adoratione is thus intimately connected to the unity of Exodus, in which moral guidance and
worship are incorporated in the broader movement from idolatry to right worship and
service of God.™

Cyril also develops a rationale for why the law of Moses in particular is engaged as a
guide to how to live the Christian way of life. Right at the beginning of De adoratione he
states, echoing Galatians 3:24, that the law is a pedagogue, which carries or leads people
well to the mystery of Christ.* And so, Cyril asks, if the pedagogue is overlooked, how will
people still be carried to the mystery of Christ?* The law of Moses is then uniquely
beneficial for guiding people on a journey towards the mystery of Christ, because the law
itself has a pedagogical function. Just as it led the people of Israel towards the full revelation
of Christ, so it is profitable for leading Cyril's readers also on the way of life that is in Christ.
Cyril goes on to explain that the law provides this gradual journey because the Israelites in
Egypt needed a lot of mawaywyia owing to their state of slavery.® The implication drawn

out in the rest of Books 1 and 2, and indeed in the whole work, is that for Cyril’s readers,

PG 69.537D. Translation adjusted from Lunn (trans.), Glaphyra, Volume 2, 127.
*’Contra Schurig, Die Theologie Des Kreuzes, 39—40.

**Villani has written that throughout De adoratione “the basic order of the biblical books is essentially
maintained. For example, in the first book only parts of Genesis and Exodus from the Pentateuch are
chosen as texts to be interpreted, in the second and third Exodus, and in the fourth the focus is on
Numbers, etc.” Barbara Villani, “Bibelzitate in Cyrill Von Alexandriens Werken Zum Alten Testament.
Einige Beobachtungen Zu Den Unterschieden Zwischen Dem Dialog De Adoratione Et Cultu in Spiritu
Et Veritate Und Den Kommentaren,” Die Septuaginta-Geschichte, Wirkung, Relevanz (2018), 800. [“Die
grundsitzliche Reihenfolge der biblischen Biicher wird aber im Wesentlichen beibehalten. So werden
beispielsweise im ersten Buch nur Teile von Genesis und Exodus aus dem Pentateuch als
auszulegende Texte gewdhlt, im zweiten und dritten Exodus, im vierten liegt der Schwerpunkt auf
Numeri etc.”] But this is evidently not the case. Cyril would run out of Pentateuchal books by Book 5
or 6, and that with Leviticus having been inexplicably passed over.

PG 68.140A (Book 1). TTadarywyel yaQ 6 VOO, kai &mohéQel KAAQS €16 T €7l XQLoTtq
HuoTHoLoV.

*PG 68.140A (Book 1). Ei 8¢ mapwodpeBa tov madaywyov, Tic Uas €t dakopiel meog 1o XQLotov
HuoTtioLlov;

*See PG 68.141D-144A (Book 1).
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those who are enslaved to sin will likewise benefit from the pedagogy given in the law.
Moses is a guide to freedom and, understood in Christ, a guide to a spiritual freedom.” Or,
to use the words of Palladius that round out the opening dialogue, the beauty of the truth
(tng aAnBelag 10 KAAAOG), revealed in the types and shadows of the law, will lead them to
the mystery of service or worship (Aatgeia) in the spirit.*”

I began this section by noting Cyril’s stated desire in his preface to “take care to keep the
sequence of the books in the right order”. Having briefly analysed the progressive structure
of the work, we can see that Cyril’s admonition seems to be an alert to the reader to pay
attention to the progress of De adoratione. That progress is shown not only in quotable
passages, but also in the sequential ordering of the material that Cyrils puts before his
reader. While, as already noted, each book contains a number of varied and tangential
discussions, often prompted by details of the text at hand, there is still an overarching design
to the sequence of the text, often given in occasional opening and closing framing statements
to books. As such, considering how Cyril treats, say, Numbers 5:1-4 on lepers, cannot be
divorced from the fact that he treats this text at the beginning of Book 14, as preparation in
purification for ascending the mountain of the Lord. It is not just that Cyril reads Scripture
with a particular tropological or moral or liturgical angle to his spiritual interpretation, but
also that Cyril’s reading of certain texts is itself located within a larger arc of spiritual
progress.

In this regard, neither Cyril’s medieval scribes nor modern readers have always served
him well. With respect to the surviving manuscripts, while some of the Greek manuscripts
of De adoratione preserve the text as a whole, almost as many include only portions of De

adoratione, especially from the first half of the work.”* And then with respect to more recent

*2See, for example, PG 68.213C (Book 2) where Cyril says: Agagev odv, 8Tt peoitng név oaQkikng
€AevBeplag, yoappatoc e kol OKLxg O legodaving Mworg: 6 d& Kugtog 1pav Tnootvg Xolotodg, twv
UTtEQ VOOV ELOTYNTIG, Kol TG OAQKLIKTG EAevBeplag TV AoUYKQOITWS ApLElVw dWQEOVLEVOG, TOUT'
éott, v kata mvevpa. There are echoes here of Origen’s Princ. 4.1.1 in which Moses, the lawgiver of
the Hebrews is contrasted with Christ, the eionyntnc of the saving dogmas of Christianity. See also
PG 68.145B-C (Book 1) in which Cyril frames the beginning of the work as concerning the bondage
not of physical chains but of sin.

PG 68.145A (Book 1).

Gee Villani, De Adoratione, Buch 1, 94-96.
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scholarship, some treatments of De adoratione have tended to focus either on only one section
of the work,” or just on a particular theme.”

This importance on sequential ordering and an Exodus structure also has ramifications
for considering the work's genre. In our discussion of genre I alluded to the genre of biblical
commentary and its resonances. De adoratione is a an edifice built with the bricks of exegesis,
largely — although not exclusively — of Pentateuchal texts. In following the structure of
Exodus, Cyril especially seeks to tease out the narrative and texts of that book. But that does
not make it a commentary. It lacks a number of features common to late antique
commentaries not least the absence of a lemma-by-lemma analysis. Cyril is not setting out to
offer comment on the Pentateuch so much as to guide the reader on the Christian way of life
into a spiritual worship, employing the law of Moses as the most fitting guide or pedagogue.
It is the law that leads from slavery to worship —the journey of Israel in Exodus — that is
useful in leading his own readers from slavery to sin to true Aatgeia in the spirit. Other
factors also problematise considering De adoratione as a commentary. For one, Cyril does
write commentaries, and calls them such. Commentaries on Isaiah, the Minor Prophets, the
Gospel of John and so forth bear the titles and hallmarks of the genre in a way that De
adoratione does not. For example, Cyril calls the Commentary on Isaiah a work of "commentary

exposition” (¢£ynoig vmopvnuatikn).>”

The Commentary on Gospel of John is given the title
of an "interpretation or commentary" (Eounveia 1] Umépvnua) and Cyril describes it as a

work of "dogmatic exposition" (doypatwcwtégav ¢&nynow).” By contrast, De adoratione is

*Wilken’s 1971 chapter on De adoratione focusses almost exclusively on the opening dialogue of Book
1, leading him to conclude that central to the whole work is the relationship of Christianity to
Judaism. Wilken, Judaism and the Early Christian Mind, 84. Dragas confines his focus to three of the
seventeen books, offering a paraphrased translation of Cyril’s treatment of the priesthood. Dragas, St
Cyril on the Priesthood. While Villani has focussed her attention on Book 1 of De adoratione, this is a part
of a larger project of working through the whole text. See Villani, “Bibelzitate in Cyrill Von
Alexandriens Werken Zum Alten Testament”; Villani, De Adoratione, Buch 1.

**Schurig focusses his book on the theology of the cross in De adoratione, prioritising passages that
concern “die Heilsgeschichte” and other dogmatic topics. He acknowledges, however, that Cyril
“rarely expresses himself in comprehensive statements about the meaning of the cross or its
individual features. Rather, many individual thoughts are scattered in the most diverse places of the
work.” Schurig, Die Theologie Des Kreuzes, 4. [“... duflert sich der Bischof kaum in geschlossenen
Darstellungen tiber die Bedeutung des Kreuzes bzw. dessen einzelne Ziige. Vielmehr finden sich viele
einzelne Gedanken an den verschiedensten Stellen des Werkes verstreut... “] Later on in the work,
Schurig further acknowledges that Cyril “... hardly ever brings up the cross as such in its context”.
Schurig, Die Theologie Des Kreuzes, 128. [“... in deren Zusammenhang kaum das Kreuz als solches zur
Sprache bringt.”] Blackburn takes a similar approach in his 2009 study, exploring “the mystery of the
synagogue” in De adoratione, and projecting onto the work a polemical Jewish context, drawn from the
pages of Socrates” history. In the final paragraph of his dissertation, Blackburn seems to acknowledge
the difficulties of this approach, stating: “It may well be premature, I submit, to foreclose the
possibility of isolating the strand of Cyril's exegesis that has been the subject of this dissertation from
other strands in the De adoratione et Cultu and the Glaphyra that have been outside my purview. These
other strands may in fact not be logically dependent on the strand to which we have attended.”
Blackburn Jr., “The Mystery of the Synagogue,” 266.

*”Comm. Is. PG 70.9. This functions as a title before the preface begins.
**Comm. Jo., Preface (Pusey 1.1, 7).
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called a work of "moral guidance" (0wnv OdRynow).” Then, while all of Cyril’s
commentaries are broad in their Scriptural references and quotations, De adoratione includes
not just references, but commentaries on passages outside of the Pentateuch. For example,
when wanting in Book 3 to discuss how sin no longer necessarily rules over the sanctified
unless a certain measure of lawlessness is reached, Cyril quotes and comments on Zacharias
5:5-11." Or, in Book 10, when wanting to show how Christ and the saints, while in
communion, are nevertheless separated in the distinction between God and humankind,
Cyril turns to look at Hebrews 9 and 10 and the distinction between the first and second
sections of the tabernacle, with the latter reserved for (Christ) the high priest only.” In
addition, some sections of De adoratione do not even have a text to exegete, but more a
theme. For example, in Book 6 when Cyril is seeking to admonish his Christian readers to
avoid practices of worship or service (Aatpeia) to demons, he discusses submission to fate,
fortune and birth (Eipaopévny yao kai TOxnv kai I'éveow),*” the observation of hours,
days, and times (H ©o@v doa kai 1peo@v em)onoic. .. kai 1) kawwv),” and auguries,
whisperings, and spells (oiwvooxomiay YiBvgopol te kat émwdal),™ without clearly
exegeting any set texts, and even with reference to the broader Hellenistic tradition.*” All of
these factors contribute to calling De adoratione a commentary, or even a thematic
commentary, problematic. The key goal of the text — to lead readers on a path of spiritual
growth animated by worship — unsettles its function as commentary.

This structure also has implications when considering how Cyril reads the Old
Testament. I have already noted how Wilken especially read Cyril in De adoratione as
advocating discontinuity between the Old and New Testaments, something that Elliott
especially later queried.’ In the next chapter, I will take up Cyril's reading of Scripture in De
adoratione at length. Foreshadowing that longer discussion, we can here note that by
following the structure of Exodus, Cyril is not ultimately treating the Old Testament as a text
to be superseded but a text to be meditated upon, and realised for what it already was, a
manual for spiritual progress. The Old Testament's value lies not only in its prophetic
function, pointing forward to Christ and thus providing proofs to Christian claims that
Christ fulfills the law and the prophets. Rather the Old Testament has value in itself for the

Christian, when read properly, allowing Cyril to follow its contours and delve into its

¥ Preface to De adoratione. Villani, De Adoratione, Buch 1, 132.
PG 68.296A-301B (Book 3).

PG 68.681D-689C (Book 10).

2P 68.449A, and then 449A-460C (Book 6).

3P 68.460C, and then 460C-468B (Book 6).

PG 68.468B, and then 468B-476A (Book 6).

*®See Pietsch, “Cyril and Isis in De Adoratione.”

36E]liott, “What De Adoratione is All About,” 246.
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details. Cyril understands the biblical narrative as a vehicle for the Christian community to

understand itself, and to progress in the Christian way of life.

AUDIENCE

Before moving on to look at Cyril's exegesis, I can make some conclusions about the
audience of De adoratione in the light of its structure.

In more recent years, some have suggested a monastic audience for De adoratione, owing
to its concern with pursuing virtue, and also due to the monastic communities around

Alexandria often being centres of literacy®” John McGuckin described it thus:

[De adoratione] is largely concerned with ascetical themes of interest to monastics and
clerics, the main readers of the biblical text in Egypt, who regularly approached the
archbishop of the day for authoritative comments on matters of obscurity or
exegetical conflict rising out of their numerous study groups, in Alexandria and in
the monastic communities of the Egyptian desert, where Scripture was scrutinized

intensely and closely as part of an overall ascetic regime.*”®

There can be little doubt that Cyril was writing for a considerably literate audience, owing to
the size, syntax and vocabulary of the work. But whether the text is especially "ascetic" in a
way that relates fundamentally to the monastic life is less clear. Recently, Barbara Villani has
raised questions about its purportedly monastic context, wondering whether the readership
needs to be narrowed to monks, or even to monks and priests: "Ein Streben nach einer
gottgefilligen Lebensweise muss sich nicht notwendigerweise nur auf
Ménchsgemeinschaften und Priester beziehen."” While consideration does need to be given
to the literate communities around Alexandria, these are not limited to the monastic. On the
basis of the themes alone, Cyril presents his program of spiritual progress in a way that is
aimed to benefit all Christians, including catechumens and laypeople. For one, in the
seventeen long chapters Cyril nowhere addresses a monastic audience, including in places
where one might suspect he could. For example, when Abraham leaves Egypt according to
Genesis 13:1-4, the text says that he goes to the desert. As he comments on the passage, Cyril
does not draw any monastic inferences, but instead considers the desert to stand in for "an
undisturbed and pure state of mind."" Taking a literal journey out of Egypt into the desert,

Cyril turns it into a metaphor applicable to all Christians.

S7Elliott, “What De Adoratione is All About,” 251-52; Crawford, “The Preface,” 164-65.
*®McGuckin, “Cyril of Alexandria (c. 378-444),” 340.

*®Villani, De Adoratione, Buch 1, 27. ("Striving for a godly way of life need not necessarily apply only
to communities of monks and priests").

PG 68.185A (Book 1)... eig amaevOXANTOV te kai kaBapdv davoiag KatkoTaoLv...
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But it is not just that monastic references are absent. As we have looked briefly at the
structure of De adoratione, we have seen that its arc traces a Christian journey from sin,
through conversion, and struggles to celebrating the feasts. When Cyril in his preface says
that he had determined to "provide moral guidance for those who have chosen to live their
life in the most excellent way", calling the work also a "moral exhortation”, we can imagine a
broad audience of Christians, including but not limited to ascetics, seeking to live mature
Christian lives.”" While Matthew Crawford had considered living in "the most excellent
way" as a reference to monks, it is better taken as simply being a Christian in contrast to
other forms of religious practice.’”” Cyril's Festal Letters provide a comparable audience,
written as they were for as large an audience as possible, speaking about the Christian life in
a way applicable to all hearers. The text of De adoratione provides nudging in this direction,
too. Cyril regularly talks about different degrees of glory among Christians,’™ and also
speaks, for example, about the vulnerability and immaturity of people before they are
baptised. This occurs in Book 3, when Cyril is exegeting Exodus 14, in which the Israelites
are encamped between the Red Sea and the pursuing Egyptian army. This provides an
opportunity for Cyril to dwell on the in-between nature of the Christian life, which is caught
between different stages of maturation. In this case, the army stand for the world's
pleasures, and the Red Sea for holy baptism and its attendant grace. Being caught between

these two provides its own particular challenges.

For indeed when we having recently undertaken to depart from the life that is fond
of pleasure and is worldly, being especially zealous for the obligatory following of
God's laws, but not yet enriched in the grace given through holy baptism, we are not
very strong, that is to say, we are not yet prepared for the unavoidable suffering, and
to endure the labours which are on behalf of virtue, being able to bear the experience
of battles. Like plants that are just blooming and would be harmed not moderately if
on the one hand they do not avoid the harm of the noonday sun, and on the other
hand if they would be shaken violently by the wilder blasts of winds, so there is a
need for them of the protections that come from skill and of an enclosure in a circle;
according to exactly the same way, I consider, the human soul, just recently having
escaped the bondage of the passions, and setting a new course to what is better, and
desiring to follow the divine law, is feeble in spirit and rather delicate, and will be

easily startled, looking back toward the sweat and the custom of war, and it will

Villani, De Adoratione, Buch 1, 132. Translation from Crawford, “The Preface,” 159.
$12Crawford, “The Preface,” 164-65.
*PE.g. PG 68.316A-321D (Book 4).
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regard as a welcome prospect the return to its former condition.”*

So the high register of the text — hapax legomena, allusions to Plato (there are also quotes
from Homer and Euripides in Book 6), complex syntax — indicate a readership with a fair
degree of education, in the same way that all of Cyril's works assume. But the text could also
have circulated more broadly by being read to less educated audiences. The text also does
not seem particularly "monastic" because the kind of guidance it provides for the Christian

way of life is for, in some sense, everybody.

CONCLUSION

In this chapter we have seen that De adoratione bears characteristics of the dialogue and the
questions-and-responses genres, and how these fit in with the goal of the work. I have also
compared De adoratione with the Glaphyra, arguing that De adoratione is not so much a
commentary but a work of spiritual guidance, a moral exhortation, concerned especially
with matters of worship, structured according to the journey of Israel in Exodus. And, in
contrast, I have argued that the Glaphyra is a complementary work, exegeting in order those
pericopes from the Pentateuch that Cyril did not include in De adoratione. In arguing that De
adoratione is a spiritual Exodus, leading his readers — with Israel — out of slavery to sin and to
right worship of God, we also began to see that Cyril reads the Old Testament as
foundational to the Christian way of life, reframing it as a source for his readers’ own

participation in the mystery of Christ.

SUPG 68.272D-273 A (Book 3). &oTt pév y&o s GrAnddvou te kai éykoouiov Lwig dmodortav
nonuévol, émeofat te detv 6Tt HAALOTA OLEOTIOVLOAKOTES TOLS TOL B0l VOUOLS, OUTIW YE UNV THV
Ot ToL ayloL PATTIOUATOS KATATTAOVTAOAVTEG XAQLV, OV Alav éopév eDOOEeVELS, TIyouV ETTROELOL
TEOG TO XONVaL TANTaBely, Kal dvaoxéobat movwv twv UmEQ AQETNC, Kol TIOAELWV TIEIQOY
dvvaoOau dleveyKetv. Qomep d¢ dQTLGa)\f] OV LTV, ™S AKUALOTATNG p:‘zv TOU ﬁ/\iov [BoAng
niopaLtelTo 1o PAGPOG, aducoivto d' &v oV peTQng, el nvevpam)v ep[a’o)\mg ayQLwTEQmQ
dLAKQADALVOLVTO, DEL BE OT) TAVTWS AVTOIG TWV €K TEXVNG ETUKOVQNUATWYV, KAL TNG €V KUKA
TEEQIROATIC: KATA TOV aDTOV, OllAL, TOL TOVL TEOTIOV Katl 1) ToU dvOewmov Puxr), Aot TS €K By
bov)\eiag éKTQéXOUGa, Katl 7'(@(‘)@ ™™ apeivw psGOQp.LCopéVT], katl t@ Oelw katakoAovOetv €0éAovoa
VO, TQUHEQOVOUG TE £07TL kAL eVADETTEQQ, Kat avaoofolto EVUKOAWG, AVOTILY owta TeBeapévn
KAt MTOAEUOL VOOV, AOTIAOTOV O 1YHOETAL TO €V 0IG 1V ToTe dlayevEéTOaL tdALY.
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3.

The Pregnant Law: Method and Interpretation

Having established the structure and framework of De adoratione, it is now time to examine
how exactly Cyril goes about his project of presenting the Pentateuch through the lens of
Exodus as a text of moral instruction. This chapter is therefore concerned with Cyril's
method of interpretation in De adoratione, and the way in which Cyril brings the Pentateuch
to bear on the lives of his readers. My argument will be that while considering Cyril's
method in terms of letter and spirit does have some explanatory power, there is a limit to the
descriptive and analytical power available in this distinction. Not all patristic — or even
Cyrillian - texts employing a letter and spirit distinction have identical or predictable
exegetical methods. Taking up suggestions from Frances Young, I consider the importance of
the broader narrative of De adoratione in considering Cyril's method, arguing that the
parenetic intent of De adoratione is methodologically important because it draws Cyril's
exegesis towards a particular goal. Finally, I look at the recent work of Bogdan Bucur and,
employing his approach to patristic exegesis, argue that as Cyril seeks to "re-envision" the
Pentateuch, he does so by establishing the Christophanic dimensions of the Pentateuch text
and the cultic life of Israel. Christ is not, for Cyril, imposed from without, but is present in
Israel, especially in worship. This in turn guides Cyril's reading and also provides a way for

him to bring the text to his Christian audience for paraenesis.

LETTER AND SPIRIT

Patristic exegetical method is often described both by the fathers and by modern
commentators as one that distinguishes between the letter and the spirit, or roughly
equivalent terms like iotopia and Oewoia.” To take one example likely written during
Cyril's youth — and which shares a number of characteristics with De adoratione — Gregory of
Nyssa's The Life of Moses distinguishes the two senses so strongly that they are given two
distinct sections. The first book deals with the life of Moses according to its iotogia, and the
second and much longer book provides a spiritual contemplation, Oewoic. The ordering is

not incidental, either, as the reading according to history lays out something like the 'data’,

*®For a still authoritative discussion of the patristic terminology with special reference to Cyril, see
Kerrigan, Cyril, Interpreter, 35—40, 111-122.
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which is then interpreted spiritually. The Oewoia, then, is a not a flight from iotogia, but is
grounded in it and dependent on it.*"°

Cyril is clearly working within this broader patristic tradition of scriptural exegesis.
Throughout his works, he regularly distinguishes between the "historical" and the "spiritual”
understanding of texts in the Old Testament. His favoured terms when drawing this binary
are, like Gregory, lotopia and Bewola of Scripture, terms that appear in De adoratione with

some frequency.

Totogia in De Adoratione

Cyril is not especially concerned with establishing the merits of a literal interpretation of
the Old Testament in De adoratione, being instead much more interested in justifying how
Christ is present in the text, something that I will explore below.”” He typically mentions
totopia when he wishes to contrast a "historical" reading with a reading according to
Bewoia. While Cyril in De adoratione can regularly mention Oewpia without reference to
totogia, the opposite is not the case, something which further distinguishes De adoratione
from Cyril's Old Testament commentaries.”® This can perhaps best be explained by
understanding that for Cyril in De adoratione, iotopiat does not differ markedly from the Old
Testament text as it is simply written. In the opening, programmatic dialogue Cyril contrasts
Oewpia not with his own reading according to iotopia but rather with the written text itself,
"those things declared to the ancients" and "the things spoken of old through the most wise
Moses".*”” While Gregory of Nyssa structured his Life of Moses by first retelling the life of
Moses according to lotogia, followed by an interpretation according to Oewolia, Cyril does
not put the same amount of attention into ensuring iotogia is presented in his own words.
Rather, De adoratione is full of long direct quotations of the Pentateuch after which Cyril then
typically subjects the text at hand to a spiritual reading of sorts, running perhaps for a
couple of columns of text in the PG edition, before turning again to another lengthy
quotation of the Pentateuch. In this way, iotogpia is not necessarily named, but is continually
present in Cyril's understanding as he fills his work with the very words "declared to the
ancients" before subjecting them to Oewoia. That Cyril regularly considers the text itself to

suffice as lotopla can be seen, to take one example, in Book 8. Cyril is embarking upon a

**See, for example, Ann Conway-Jones, “Anagogical Exegesis: Gregory of Nyssa and Moses’ Ascent
of Mount Sinai,” in Patristic Spirituality: Classical Perspectives on Ascent in the Journey to God Brill, 2022).
7For a recent treatment of Cyril's defence of literal exegesis of the Old Testament, see Porter, “Letter
as Spirit.”

"For example, this stands in contrast to Cyril's Commentary on the Twelve Prophets. For a discussion of
totogia in that work, see Hauna T Ondrey, The Minor Prophets as Christian Scripture in the
Commentaries of Theodore of Mopsuestia and Cyril of Alexandria (Oxford: Oxford University Press, 2018),
49-74.

*"PG 68.137A (Book 1)... cog toig téAat te0e0miopnévols di tod mavadhov Mwoéws... t& toig
doxaiolg duwolopéva.
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long section on love for one's neighbour, and in that context quotes first Exodus 22:16-17
and then Deuteronomy 22:22-27 concerning punishments for adultery. With the quotes

having run to half a column in the PG edition, Cyril then remarks:

As for history [totogia], I think that it requires no explanation for anyone to be able
to understand. For it is very clear and obvious. But it is necessary for us, as I see it,

leaving these things behind, to proceed on the inner and hidden path.**

No labour is here required for iotopia, which is self-evident in the text itself. Rather, the
hidden realities, the contemplation according to spirit and truth, is what Cyril must commit
his attention to. This approach is evident throughout De adoratione.

Cyril's understanding of iotogia, in common with other patristic exegetes, is thus hardly
able to be likened to the historical sense in contemporary biblical scholarship. For Cyril,
totogia relates to what is written, rather than the author's original intent or necessarily even
the history behind the text.”” This involves for Cyril a kind of simple comprehension of the
matters that are being spoken of in the text, with reference to grammar, or the referent of a
word, or the personalities involved in the quoted text. When Cyril perceives a lack of clarity,
then some labour can be necessary in order to bring out the meaning according to iotogia.
But the distance between Cyril's understanding of iotopia and contemporary historical-
criticism is regularly evident. "Historical" understanding does not require philological work
so much as examples drawn from Cyril's own world in order to fill in perceived lacks of
clarity. At the burning bush, for instance, Moses has his hand turn leprous after removing it
from his bosom, following the orders of the divine voice. Then, repeating the action, his
hand is restored. Cyril discusses this episode from Exodus 4:6-7 in Book 2, in the context of
exploring how Christ alone rescues from sin, death and the devil. Having quoted the verses,
Cyril simply states that this manifests the mystery of Christ, namely that He alone can defeat
sin. But Palladius then asks for clarification. Cyril consequently embarks upon a fuller
investigation of the totopia of the text, moving effortlessly between the world of Moses and

that of his contemporary context:

Leprosy is a disease of the flesh, which, according to the doctors, is greater than their
crafts and incurable by them. And the leper is polluted and unclean, according to the

commandment [given] long ago through Moses, and hated exceedingly by those

PG 68.540D-541A (Book 8). To pév ov g lotogiag, 0vdevog olpal mov derjoeobat AGyou, Teog
0 ovviévat dvvaoBat Tior oadn Yo Alav kat Evagyn. Aet O& NHag, we €ouke, Tavtl pebévtag eig
TO AROV, TNV 0w TE KAl KEKQUUHEVTV Léval To(Bov.

**'See Young, Biblical Exegesis, 187. Nathan Porter has more recently argued that for Cyril iotopia does
sometimes indicate an event that "really took place", even if it does not imply "proto-historical
methods" in the Scriptural text. Porter, “Letter as Spirit,” 228 n.16, 240.
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honouring the customs of the Greeks.’”

Because leprosy is incurable, the surpassing strength given to Moses is a cause for
confidence to the Israelites, being led as they are by one armed with "an indescribable and
ineffable power". But then Cyril adds: "While this explanation is not very profound, it is
useful for history [iotopia]."*” From the establishment of this iotogia, Cyril can then
proceed to expound a redemption history, likening the hand, now leprous, now restored, to
the condition of humankind having been received in Christ into the bosom of the Father
through adoption and so restored after Adam's sin. But for our present purposes, the
episode shows that iotogia sometimes does need elaboration, including by drawing on
more contemporary "Hellenic" considerations.” In these instances, no chasm of time or
place appears to separate Cyril from the iotogia of the text, who does not feel far removed
from the text and its world. Rather the past and the present can contribute to the
understanding of the text, both according to iotogia and Bewoia, which appear to be in the
vivid present for Cyril. The whole project of De adoratione — using the Pentateuch to guide
his contemporaries in spiritual progress — is one of collapsing perceived distances between
ancient text and contemporary context, and Cyril's approach to iotogia is no exception to
this approach.

Elaborating upon iotogia can thus be useful for Cyril's purposes, as he states in Book 8,
for example. Cyril writes there that iotogia is not obsolete, even if the depth of the spiritual

sense is greater.

For we will not abolish the history [iotogiav] as obsolete in those passages that are
very useful [xonoipows]. For sometimes the letter itself will be beneficial for hearers,
but deep down it carries spiritual things and has, as in subtle shadows, the power of

more subtle meanings.””

Key for our purposes here is the phrase "in those passages that are very useful". Cyril is
writing here about love towards neighbours and has just quoted as his text for consideration
Exodus 22:1-4 which legislates the compensation that thieves are required to pay. The

principle of compensation for theft is one which, according to otopia, relates well to Cyril's

*2PG 68.245D (Book 2). Zagkog pév 1) Aémoa maBog, duevov 8¢ 1) katd latovg, kad taig o'
gkelvav EUmeplaic ovX AAWOLOV. AVieQodg dE Kal AkAOaQTOG O AETQOG, KATA Ye TNV mAAnL dx
Mwoéwg évtoAnv, amnxOnuévog 8¢ Alav kal maga toic ta ‘EAAvwv Tipot €0n.

*PPG 68.248B (Book 2). ... (g GQ01Tw Tvi Kai adpodotw duvapet... Kai Adyog puév ovtog ob fabdug,
T ¢ lotogia XENOoLHOoG.

**Cyril at another point in De adoratione uses contemporary Egyptian customs regarding Isis to
illuminate the iotopia of the women who fasted at the doors of the tent of witness and donated
mirrors to build the washbasin in Exodus 38. I explore this in Pietsch, “Cyril and Isis in De
Adoratione.”

*PPG 68.540B (Book 8). OV ydo touL v iotogiav €V ye Toig dtt pdAota xenotuols g éwAov
dvaugrioopev. Ovrjoet ya €00’ 6te kal adTo TO YOAHHA TOUG AKQOWHEVOUS, WOLVEL OE OTIEQ €V
PABeL Tot TVELHATIKA, KAl TWV LOXVOTEQWV EVVOLWV TV OVVALLY WG €V OKLXIG €XEL AETTTALC.
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theme of neighbourly love and justice. Of course there is also a hidden meaning of history
(Novg... g lotopiag 6 kekpuupévog) which Cyril finds germane to his theme.” But here
the point is that both senses can be useful in bringing illumination.”” Or, to take another
example, when commenting on the sin offering in Leviticus 6:24-9 in Book 12, Cyril says
regarding the washing of the tabernacle's vessels, and their exclusive use for holy things:
"this law has been preserved and is observed in the churches."” The law of the Old
Testament even on its face value, according to its lotogia, can be profitable in the churches,
and thus for worship in spirit and truth. The iotopia of the text is not abolished, even as it
given greater depth through a spiritual reading.

In contrast to this, there are times in De adoratione when Cyril considers iotogia to be
self-evident from the text, but of no use, or even unseemly. In Book 13 when looking at the
order and rank of the Levitical office, Cyril turns to Numbers 7:2-9 which identifies which
Levitical tribes are responsible for transporting different parts of the tabernacle. While the
sons of Kohath are given the liturgical objects of the holy place, to be carried on their
shoulders, the sons of Gershon and Merari are given oxen and wagons to carry curtains,
pillars, and the like. For Cyril, Gershon and Merari indicate people under the law, carrying
not the holy things but things that are superfluous (tax tegiooa). "For the law is useless
[avawdeAnc] if it is not understood spiritually." Cyril is not here talking about one
particular pericope being useless, but is making a point via allegory that the Mosaic law in
general is useless or unprofitable (avwdeAnc) unless, that is, it is understood spiritually
(vootto mvevpatikws). He does not here explicitly mention the iotogia of the text, nor the
Bewola, but we have seen that Cyril does not always use this terminology to make his point.
There is thus an apparent inconsistency here, with Cyril speaking at times about the
uselessness of the law, even though we have just seen him in Book 8 writing of the
usefulness that the law, according to the history (trjv iotopiav) provides its hearers. It seems
best to understand Cyril in Book 13 speaking of a more general disposition that he takes,
seeking to expound the mystery of Christ according to Oewopia as the fullest understanding
of the law, even if at times he is also willing to see the iotogia of the law as being profitable
for his purposes. In a treatise devoted to moral paraenesis and worship, it is instructive to

note how Cyril's judgment of the law consistently relates to its utility. As a guide to the

PG 68.536A (Book 8).

*¥Zaganas has also drawn attention to this dimension of Cyrillian hermeneutics, writing that there are
"many cases" in which the iotogia and Oewoia are, so to speak, "hétérogenes". He provides an
example from the commentary on Hosea, in which Cyril seeks to provide a Oewopia that "comes from
the history" (releve toutefois de I'histoire) of the text. Zaganas, La Formation D’Une Exégese Alexandrine
Post-Origénienne, 253. At the conclusion of his chapter he summarizes: "De surcroit, la « contemplation
spirituelle » du texte est souvent de caractere historique..." Zaganas, La Formation D’Une Exégése
Alexandrine Post-Origénienne, 303.

*¥PG 68.832A (Book 12). Tetrjonrat d¢ 6 vOpog, Kai év ékkAnoiais owletal.
PG 68.853D-856D (Book 13). ...avawdeAT) YQ O VOLOG, €L 1T} VOOLTO TIVEVUATIKWG.
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Christian way of life the law, and by extension iotopia, is sometimes profitable in itself, and
sometimes only when subject to spiritual contemplation. What remains constant is Cyril's
seeking to exegete the text according to a paraenetic goal, a discussion that I will take up
below.

Particular passages in De adoratione can also have a iotogia which is not simply useless
but even problematic for Cyril. In Book 14, Cyril describes how his audience can approach
God, including the need to be free from impurities. In that context he quotes Numbers 5:1-4,
forbidding the leprous, those with discharges, and those unclean on account of touching the
dead all from dwelling in and thus defiling Israel's camp. Cyril acknowledges that this is a
difficult reality to bear. While those who transgress the law ought to be punished, no one is
sick voluntarily (¢ékwv), and so their punishment is something especially challenging for one

so committed to human freedom in the divine economy as Cyril.* Thus he goes on:

Therefore if the meaning of the history [totopia] should contain anything that is
unseemly [0 axaAAgc], it is not at all grievous, so long as the spiritual things be

directed rightly towards that which seems good to the Lawgiver.*!

Similar to the instance of Cyril calling the law useless (avwdeAnc) unless contemplated
spiritually, calling iotopict at times unseemly (acaAAgc) cannot be generalized without
reference to the purpose of Cyril's exegesis. As we have seen, iotogia can also be very useful
(xonoipows) in guiding the reader in the Christian way of life. But in the case of Numbers
5:1-4, totopia has no contribution to make in understanding how Cyril's Christian readers
are to approach God, and is even morally problematic. It is only in the spiritual
contemplation (rvevpartucr)v Oewoiav)™ that Cyril can find resources instructive on who
should or should not approach God. The leper is like the one consumed by the passions of
youth and the works of flesh. The one suffering discharge is like the one who wastes his
intellectual gifts on ungodly dogmas and the like. And the one unclean from touching a
corpse is like the one who partakes in other people's sins, or consents to them, and so
becomes defiled too.”” In all cases, Cyril's spiritual reading has rendered the involuntary
uncleanness in Numbers 5:1—4 as a willed and sinful course of action. These are the people

who cannot approach God. For Cyril, who can place a strong emphasis on the role of the

*For a paper that emphasises Cyril's commitment to human freedom with reference to some
passages from De adoratione, see Boulnois, “Liberté, Origine Du Mal Et Prescience Divine Selon Cyrille
D’ Alexandrie.”

P1PG 68.889B (Book 14). Ovkovv kiv el £X0L Tt 0 dkaAAEg TG lotoglag O Adyos, TO ALTIODV 0VdEVY
£0TLy, av dLeEAYOLTO KAADS TO TVEVUATIKA TIQOS YE TO T Voo £ETtr) dokovv. See also Blackburn Jr.,
“The Mystery of the Synagogue,” 157.

PG 68.889D (Book 14).

*FPG 68.889D-892D (Book 14).
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will, iotopia can here be unseemly.”**

We are left, then, observing that Cyril can find iotogia or law at times clear, at times in
need of explication, at times unseemly, at times useless, and at times useful. A consistent and
failsafe value of iotogia cannot be extracted from De adoratione without reference to the
specific goal that Cyril has in mind at the time. Much the same could be said of the Oewoia,
albeit for somewhat different reasons. But before turning to the Oewoia, there is one more
note to make about totogia of the law in De adoratione.

While I have noted that Cyril is not expressly concerned in De adoratione with providing
justifications for the iotogia of the text, nor with dwelling on iotogia in any extended way,
there is one sense in which the iotogia of the law is on prominent display. In studying the
structure of De adoratione, I have already had occasion to show how Cyril follows the broad
outline of Israel's history in De adoratione. While the pattern is not explicit nor always
obvious, Cyril does use the broad structure of Exodus to draw his readers on a journey of
moral progress and growth in holiness as an exercise in spiritual worship. By doing so, Cyril
affirms the importance of totopia as providing a structure and ordering for spiritual
exegesis and moral guidance. Investing totogia with this kind of importance was not
necessarily a self-evident position. Writing much later, in the twelfth century, Hugh of St
Victor writes that when interpreting the Bible allegorically, one should not preserve the
"same order" that is given in the history. "History follows the order of time," but "allegory
belongs more to the order of knowing." As exegesis is most fundamentally a way of
knowing, Christian exegesis is to be done through Christ, and thus according to a different
ordering.” Robert Louis Wilken furnishes this quotation from the Victorine in support of his
understanding of Cyril's own method. But in De adoratione, at least, the situation is not so
clear. Cyril does not separate the order of history from the order of spiritual knowledge and
maturity, but in the very sequence of the iotopia of the text, he finds something profitable

for growth and progress in the Christian way of life.

Oewgia in De Adoratione

In Book 2, Cyril explains to Palladius the insufficiency of the Old Testament law for
salvation, and as a part of that discussion includes a section on Old Testament prophetic
texts which foretell the end of animal sacrifice. The Old Testament thus contains within itself

a discussion of the insufficiency of the worship established in the Pentateuch. Directly, Cyril

**Nathan Porter has written recently of Cyril's exegesis of Hosea's marriage, which most patristic
exegetes considered could never have actually happened, owing to its unseemliness. While here I
have shown Cyril's openness to considering the iotopia of a text as unbecoming, in the case of Hosea,
Cyril stands out as one who thought the marriage actually occurred, with its disreputability being
central to its significance. Porter, “Letter as Spirit.”

**Hugh of St Victor, Didascalicon 6.6. Quoted in Wilken, “Cyril as Interpreter,” 21.
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quotes Exodus 3:2-5 on the burning bush and spends some time in exegesis of the text with
Palladius.” After a while he comments on verses 4-5 concerning God's warning to Moses
not to come closer owing to his wearing sandals and it being holy ground. In seeking to
provide a reading according to Oewoia, Cyril notes that Moses is a type of the law, and that
obedience to that law "does not have sufficient power for purification, 'For the blood of bulls
and goats is unable to take away sins' [Hebrews 10:4]."* Putting this together, Cyril explains
that Moses is unable to approach God fully because the law is unable to approach God fully
for the forgiveness of sins. That Moses is told by God to remove his sandals shows for Cyril
that the "journey of life according to the law" (tn¢ kat vopov Lwig t)v mogelav) is not yet
clean, alluding to the use of sandals for walking. But Cyril also alludes to the material for
sandals being leather, the flesh of a dead animal, by adding that this journey of life
according to the law is "not completely freed from the works of corruption and death" (ovdé¢
TV &O GO0EAS Kal vekOTNTOg €0Ywv elodmav armAAayuévnv)."* That is, the dead
animal sacrifices of the law are insufficient for the purification and sanctification that allows
one to draw near to the holy God. This can be done rather "by faith in Christ and the most
perfect purification of the evangelical way of life".*” In this reading according to Oewoia,
Moses is the law, the sandals are animal sacrifices and the law's journey, and the burning
bush is God's gracious presence. In the context of Book 2, it thus becomes clear why Cyril
can jump from prophetic texts on the end of animal sacrifice to Exodus 3 on the burning
bush, for Cyril's reading according to Oewopia fits the broad themes of the book: the
insufficiency of the law for salvation, including animal sacrifice, and the necessity of Christ
alone for sanctification and escape from sin, death and the devil. Such is the reading
according to Oewpla in Book 2. In Book 14, Cyril quotes the same passage again, Exodus 3:1-
5, but the theme has now changed. The book is concerned with those who wish to approach
God in the churches, ascending the mountain of the Lord and adorning themselves with the
crown of feasting in Christ. So when Cyril approaches his reading of Exodus 3:1-5 according
to Oewola, he has a different set of concerns in mind. In a shorter discussion than in Book 2,
Cyril notes again that the sandal is a type of death (vekpdtrog), but this time the stress is
not on animal sacrifice but on spiritual purification. The death typified by the sandal does
not relate to Old Testament law, but to the intellect and those concerns which bring impurity

to the soul. Cyril writes:

Do you understand, then, that no one can be near the all-pure God, without first

**PG 68.232B-240B (Book 2). Cyril first spends time on Exodus 3:2-3 (232B-233C), followed by Exodus
3:4-5 (233C-236B). Discussions of Exodus 3:6 and Exodus 3:7-11 also follow.

*7PG 68.233D (Book 2). Emetdr) d¢ kai g Katd VOOV DIotayng 1) dOvapis ovy ikavr) moog
KABaowv, «AdUVATOV YA alpa TavQwV KAl TQAYwWV VPALQELV AUAQTIOG».

3PG 68.236A (Book 2).

PG 68.236B (Book 2). ... tiotig 8¢ paAAov 1} &v XoLot@, kai g evayyeAkng moArteiag 1
TeAelotatn kKAOaQOlLG.
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washing away all impurity from his soul, and all deadness in matters of the intellect,

freeing his foot, that is, his spiritual walk in deeds?**

The deadness of the leather sandal is now a type for a lifeless soul that is unable to progress
in the spiritual life towards God. It is only by discarding mortal states of mind that one will
be able to approach God and belong to him (fj€et Te &yxov kai oikelog éotal Oe@).* This
reading according to Oewopla is in keeping with his thematic concern in Book 14, that of
purification with the goal of approaching God and so joining the heavenly feast. In Books 2
and 14 Cyril quotes the same text, even with the same typology, namely the leather sandal as
a type of death. But the Bewpla is not fixed, being instead malleable to Cyril's concerns of
the particular book. The unique character of De adoratione is on display here, in a spiritual
contemplation (Bewpiat) of Scripture that is shaped by the wider project, the grand narrative
that Cyril is weaving. Cyril can invoke the same text, in different contexts, and accordingly
weave a different spiritual exegesis.

This diverse range of spiritual interpretations open to Cyril can also seen be in
discussions of the one text in the one place. We do not have to go beyond the example of
Exodus 3 and the burning bush to see this at work, in Cyril's discussion of the text in Book
2.2 While I have been focussing on God's command to Moses to loosen his sandals owing to
the place being holy ground, Cyril also comments on the nature of the burning bush itself,
likening Israel to the wild bush, unable to bear the cultivated fruits of righteousness. In this
spiritual contemplation, the fire is the law which is about to be revealed to Israel and which,
if understood spiritually, can bring illumination. But as Israel did not receive the light in
mind and heart, so the fire did not penetrate the wood of the bush. It is a spiritual reading of
judgment.** However, Cyril goes on to say that the episode "seems also to illuminate for us
a not unlearned contemplation [Oewpiav] of other ideas."*** According to this different
spiritual reading, the burning bush offered a sign not of judgment, but of encouragement to
Israel. With Israel again being the bush, this time the fire is the wrath of their Egyptian
master. The encouragement is that the fire is not consuming the bush, and that thus the
Israelites "were much stronger than the fire itself and will not be overpowered by that which

was able to harm".** Cyril then quotes from Isaiah 43: "Fear not, for I am with you; the flame

PG 68.937C-D (Book 14). Zuving ovv 6mwg ovK &v &y X0 YEVOLTO TIG TOD mavayvov Oeov, U
oVLXL TavTa QUTOV TG EaVTOD MEOATOVILWV PUXTG: VEKQOTNTOG D¢ ATACTG TNS (WG €V MOAYHUATL
VOOUUEVNG, ATIOAVWYV TOV TtOda, TODT €07TL, TNV €ig Tt MEAKTEX BADLOLY VOT|TV;

*PG 68.937D (Book 14).

*PG 68.232B-240B (Book 2).

**PG 68.232C-D (Book 2).

*MPG 68.233B (Book 2). "Eotke d¢ kai £T€0wV UiV €vvowwv oUK apadn Bewplav vodatvev to
xemnua.

*PG 68.233B-C (Book 2). ... Tt kai avToL TG dpLeivoug Eé0ovTat TOAD, kai Tolg Gdtkely
loxvovoty ovX AAWCLUOL
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will not consume you; the rivers will not overwhelm you."* So it is not only that Cyril in De
adoratione gives different readings according to Oewola across different books, with different
purposes, but also within a particular discussion, Cyril can draw out spiritual readings that
have contrasting conclusions. In this one example that we have seen, one of his
interpretations is a judgement on Israel, the other an encouragement for Israel.**

Oewola as a term is most strongly associated with the Platonic tradition and,
subsequently, the Alexandrian tradition including exegetes like Clement of Alexandria (c.
150-215) and Origen.**® Understanding Cyril's use of Oewgia can thus be helpfully
illuminated by considering how his use is both continuous and discontinuous with the
tradition. Scholars of Cyril's exegetical method have typically found comparisons with
Origen to be among the most fruitful.** The two Alexandrians have a similar approach to
reading the Old Testament typologically, considering the whole of the Christian Scriptures to
be "one book",* with the Old Testament being a shadow (oxi&) in which the mystery of
Christ is present in a concealed manner, presenting the Christian exegete with the task of
bringing the mystery of Christ into the light, even while also being attentive to the letter of
the text. As John McGuckin puts it, "Cyril's exegesis is heavily dependent on that of
Origen". But it is precisely this dependence that makes the discontinuities of Cyril's
exegetical method all the more noteworthy.

Dimitrios Zaganas, following Alexander Kerrigan, has noted how Cyril avoids using
classic Alexandrian exegetical terms such as aAAnyooia, even as he does depend heavily on

Bewoia (or mvevpatkn Oewi).

Bien que l'affinité [between the two terms] soit évidente, il serait toutefois imprudent
de conclure trop vite que l'interprétation spirituelle de Cyrille s’inscrit dans la lignée
des maitres alexandrins ou, encore, qu’elle est un décalque de leurs exégeses, car

'évéque d’Alexandrie s’affranchit du modeéle traditionnel d’explication et sa théoria

PG 68.233C (Book 2). The quote seems to be a combination of verses 5 and 2 from Isaiah 43. M)
dopov, ot peti oov eipl. PAOE 0V KatakavoeL €, MOTAOL OV OvYKkAgioovot oe.

*Further, we have already observed the fluidity of the reading according to Oewoia not just within
De adoratione, but in comparison to the Glaphyra. The different works have different stated purposes,
and those purposes are at work in the way in which Cyril approaches his spiritual readings of
Scriptural passages.

*See, for example, the discussion in McGuckin, “Cyril of Alexandria (c. 378-444).”

**See, for example, Francis Joseph Houdek, “Contemplation in the Life and Works of Saint Cyril of
Alexandria,” diss., University of California, 1979), 56-64; Zaganas, La Formation D’Une Exégese
Alexandrine Post-Origénienne, 47-96, 217-219.

*"Matthew R Crawford, “Scripture as ‘One Book’: Origen, Jerome, and Cyril of Alexandria on Isaiah
29:11,” The Journal of Theological Studies 64, no. 1 (2013).

*'McGuckin, “Cyril of Alexandria (c. 378-444),” 340.
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spirituelle ne semble pas se résumer a I'allégorie.”

The reason why Cyril departs from this typical Alexandrian usage is generally understood
to be out of a desire to chart something of a middle way between the more Antiochene and
Alexandrian approaches to exegesis. Antiochene exegetes like Diodore of Tarsus (died c. 390)
and Theodore of Mopsuestia (c. 350—-428) were famously critical of the use of aAAnyoopia,
with Theodore writing a Treatise against the Allegorists.”” Instead, they preferred the term
Bewola as one that is in greater harmony with iotopia in that it is grounded in the text and
less prone to introducing foreign elements.”* Zaganas has argued that this terminology
change is evidence that "Cyrille se garde ainsi visiblement d’utiliser un terme qui provoquait
la suspicion de la part des Antiochiens".” Nor was this merely a matter of a terminological
change masking an identical approach. When it comes to differences in the spiritual sense,
scholars have also noted Origen's desire to find significance in every detail of the text as
being of a more unrelenting nature than Cyril's. Cyril "moderated the level of allegory used",
compared to Origen, preferring instead to focus on the matter of central significance for the
spiritual reading of the text.” In the Glaphyra, Cyril at one point says: "One should realize
that some things that happened at the literal level are just as they are in themselves," and
thus do not need a spiritual interpretation (Oewoia).” While the Glaphyra is a companion
work to De adoratione, this sentiment seems to mark a slight change from his approach in De
adoratione. As we have seen, in De adoratione Cyril could say that the interpretation according
to lotopla was sometimes useless, and sometimes useful, as well as everything in between.

But he never quite says that Oewoia is sometimes not necessary, rather claiming that the law

**Zaganas, La Formation D'Une Exégese Alexandrine Post-Origénienne, 189. ["Although the affinity is
apparent, it would be imprudent to conclude too quickly that Cyril's spiritual interpretation follows
in the footsteps of the Alexandrian masters, or even that it is a carbon copy of their exegesis, for the
bishop of Alexandria frees himself from the traditional model of interpretation, and his spiritual
thedria does not seem to amount to allegory."] See also Kerrigan, Cyril, Interpreter, 111-22. On page 115
Kerrigan states: "The expression which Tradition used with greatest frequency to designate the higher
sense of Scripture was aAAnyooia. Philo, St. Paul, Tertullian, and Origen are names which are
associated with this usage in primitive Christian tradition. St. Cyril, however, employs this term very
rarely."

**Hauna Ondrey describes this as the "most extended and illuminating anti-allegorical text". Ondrey,
Minor Prophets, 25.

®*Kerrigan, Cyril, Interpreter, 118.

*Zaganas, La Formation D’Une Exégese Alexandrine Post-Origénienne, 194. ["Cyril is thus visibly careful
not to use a term which provoked suspicion on the part of the Antiochians."]

**McGuckin, “Cyril of Alexandria (c. 378-444),” 339.

*PG 69.192B. ...£kelv0 dLeEVOUHOVUEVOS, (O T PEV E0TLV DL TQOTIOV TV, TV L0TOQIKWG
veyovétwv... Translation from Lunn (trans.), Glaphyra, Volume 1, 196.
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is only profitable for the Christian life if it is subject to Oewoia.”® Moreover, Cyril fills De
adoratione with allegories, albeit by a different name. The reading according to Bewoia
frequently leads Cyril into allegorical interpretations of Pentateuch passages, especially
those including unique items or lists. Thus the pomegranates on the priestly hem described
in Exodus 28:31-35 are like cities with bells, showing that the priestly task was, and is, to
ensure the word of God resounds loudly in the cities.*” Or, when discussing the twelve
stones worn by Aaron on his chest as the oracle of judgement (Exodus 28:21°®), Cyril
imagines a pattern of four rows of three, which shows "the firmness [10 édoaiov] in the faith
of those who abide in the heart and memory of Christ". "Firmness" because four represents
the strength of a quadrangular or equilateral figure, and "faith" because three represents the
Trinity, a symbol of faith.** While Cyril does not name these readings as allegorical, they are
not of the sort that Antiochene exegetes would typically follow. They stand rather in the
Origenist tradition of seeking significance in the detail of the texts. For good reason then, did
Alexander Kerrigan find that in De adoratione Cyril's approach to totopia was undeveloped,
and that there is "progress" in his subsequent works to incorporate a more genuine literal
sense in his exegesis.*”

As his whole project in De adoratione is the rendering of the law in spirit and truth,
according to Oewpla, it may also be that in the Glaphyra, Cyril has a slightly different project
in mind, allowing him to sometimes overlook a spiritual contemplation of a passage. Or
perhaps Cyril avoids in De adoratione those passages which he considers to be "only
historical", deferring their exegesis to the subsequent Glaphyra. Either way, Cyril's approach

to the spiritual sense of the text is generally considered to be one that has digested the

PG 68.137A (Book 1). "... the New Testament is sister and kin to the things spoken of old through the
most wise Moses, and made up of the same elements, and life in Christ is not greatly different from
the way of life according to the law, if those things declared to the ancients are subjected to spiritual
contemplation (Bewoin)." [... g T0lg MAAAL TeBeoTOpEVOLS DL TOL tavodhov Mwoéws, adeAdmv
ola Te Kal yeltova, Kal Ok TV adT@V loboav moayHATwy, TV véav Nty érudeiéat I'oadny, katl
TS VOUIKTG TtoALTeliag o0 apodoa duwkiopévny v év Xptote Cwny, el meog Oewgliav dyorto v
TIVEVUATIKTV T TOLS aQxaloLs dwolopéva.]

*PG 68.745A-B (Book 11).

*Cyril also draws upon Ezekiel 28:13 in an effort to describe the twelve different types of stone.
*IPG 68.741A-B (Book 11). Tetdxato d¢ v TElS, Kal €v OA0LS TEToaQOL OTIXOLS, TO £DQAToV €V
TUOTEL TV €V KaEdia Kal pvrjun Xototob okloryoapovong UiV g Towode Béoewe. ITiotews pev
Yoo TO dvoar TRELS, kKal wg &v TouddL oUUPOAOV-EDQALOTNTOS D& TO WG €V TETOAYWVQ® TE Kol
loomAeVRW oXHATL

**Kerrigan, Cyril, Interpreter, 441-44.
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critiques of the Antiochians, while also remaining within the broader Alexandrian
tradition.>”

Kerrigan considered Cyril's approach to be broadly the same as the Platonic one. In
seeking to explain how Cyril saw the literal sense differing from the spiritual, Kerrigan
argued that the two can be distinguished by their "objects and that the difference existing
between them is based chiefly on the differences of nature that constitute and characterize
these objects".** The literal sense has as its object those interpretations that deal with things
perceived through the senses (tax aioBntd), and the spiritual sense those "realities that
belong to 'Christ's mystery", that realm with which Cyril "identifies Plato's intelligible
world".*® Crawford, in his study on Cyril's theology of Scripture, has drawn attention to at
least two problems with Kerrigan's position. The first is that Kerrigan fails to take into
account the importance for Cyril of the Holy Spirit at work in the interpreter of the spiritual

sense. Crawford writes:

*%Zaganas at times argues for a greater discontinuity with Origen and the Origenist Alexandrian
tradition. "Le dessein exégétique des deux Alexandrins est donc diamétralement opposé : Origene
cherche a dégager la « cohérence » (eipnoc, arxoAovOia) de I'intention spirituelle du texte, a travers le
« traitement homogene » (¢£opaAiopnds) de 'ensemble du texte, au détriment de 1'historia, tandis que
Cyrille tient a restreindre la portée typologique de 1’Ancien Testament en prenant des mesures
drastiques contre la propension allégorisante de ses prédécesseurs et de ses contemporains
origénistes... Origene et Cyrille se trouvent ainsi plut6t en relation d’opposition." Zaganas, La
Formation D’Une Exégese Alexandrine Post-Origénienne, 219. ["The exegetical aims of the two
Alexandrians are therefore diametrically opposed: Origen seeks to bring out the "coherence" (eiouoc,
akoAovBia) of the spiritual intention of the text, through the "homogeneous treatment”
(¢€opaAionog) of the text as a whole, to the detriment of the historia, while Cyril is keen to restrict the
typological scope of the Old Testament, taking drastic measures against the allegorizing propensity of
his predecessors and Origenist contemporaries... Origen and Cyril thus find themselves in a
relationship of opposition."] See also pages 228-30. But then at other times Zaganas sees Cyril as
treading more of a middle way, quoting favourably Jean-Noél Guinot as saying that Cyril's exegesis is
"une forme d’exégese hybride, fruit de choix éclectiques et d'une sorte de compromis entre les
tendances extrémes d’Alexandrie et d’Antioche." Zaganas, La Formation D’Une Exégese Alexandrine
Post-Origénienne, 243. ["... a hybrid form of exegesis, the fruit of eclectic choices and a kind of
compromise between the extreme tendencies of Alexandria and Antioch."] That seems to be an echo
of Simonetti's claim that Cyril is "eclectic" because he draws on many sources and puts them together
without integrity or compactness. Manlio Simonetti, Biblical Interpretation in the Early Church: An
Historical Introduction to Patristic Exegesis, trans. J. A. Hughes (Edinburgh: T&T Clark, 1994), 81.
Keating seeks to refute this charge. Daniel Keating, “Cyril of Alexandria’s Reception of the Apostle
Paul,” Letter and Spirit 11 (2016).

**Kerrigan, Cyril, Interpreter, 43.
**Kerrigan, Cyril, Interpreter, 124, 131.
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Presumably [for Cyril] any reasonably skilled and rational person could discern the
literal or historical meaning of Scripture. However, given Cyril's emphasis on the
necessity of the Spirit to apprehend the spiritual sense, there is no reason to expect
that an unbeliever could recognize the spiritual sense of Scripture, since he does not

possess the Spirit.**

For this reason, the two senses are better distinguished not by their object, but their subject.
The second problem Crawford identifies is the aligning of what Cyril considers to be the

"mystery of Christ" with Plato's "intelligible world". Crawford rightly notes that the
distinction Cyril is seeking to make with the two senses is not a Platonic one, but an ecclesial
one, demarcating those who through the Spirit have access to the Oewpia of a text, and those
who are outside the life of the church and the Spirit, and thus also unable to access the
spiritual contemplation of the Scriptures.’” In the case of De adoratione, there is thus also a
performative dimension at play in the text. Difficult texts have a function of stretching Cyril
and Palladius as they delve deep into the mysteries. And this is made evident at the very
beginning of the work, just as Cyril and Palladius are coming to the end of their opening
dialogue, and preparing to launch into the work proper. Palladius suggests they now direct
their attention to the law in order to find the beauty of truth, so that the mystery of service
(Aateia) in the Spirit will be made known. Cyril quite strikingly expresses the difficulty

before him.

CYRIL: Indeed, O noble one, it is not without reason that I have been in dread and
exceedingly disinclined to this. For, I think, the contemplation [Bewopiav] of these
things is so sublime that it is not at all easy for us to apprehend the lofty portion
given to us. For to the one examining the depth of the contemplations [Bewonuatwv]
in the law it is, I think, necessary to say: "Who is wise and will understand these

things? Or sagacious and will discover them?" [Hosea 14:10]

PALLADIUS: Of course, it is not an easy matter, my friend. But nevertheless, "Ask,"
says Christ, "and it will be given to you. Seek and you will find, knock and it will be
opened to you." [Matthew 7:7]**°

It is not necessarily that Cyril is here personally daunted by delving into the Bewoia but
that, as in other places, he wants to show the reader that the task is a difficult one. And the

*¢Crawford, Cyril’s Trinitarian Theology, 219.
*Crawford, Cyril’s Trinitarian Theology, 219.

PG 68.145A-B (Book 1). {KYP.} Kat unv, @ ysvvme Korcaneq)gnca oL Oq)oéga ElKOTWC,
dvookvOTATA Té apt 1EOG TouTo Alav. Elev yop oipat ov toig kad' fjpag ovx aA@oua, T oltwg
avwmopquv Kat vnsmsvn Aaxovw( v Oewoiav. Xonvau O€ ol )\sysw avamconovpevw T
PaBog twv év e vopw Oewon HO(T(UV «Tig Goc])og KAl OLUVNOEL TAVTA; KA O'UVS"EOC, Kal
ST(D{V(UUETO(L avtd;» {HAAA } Ovk aTanv psv TO XOf Mo, @ Tav. «Altette» 0& opwg, ¢$notv o
Xototog, «kat dofdfjoetat Opiv- (nteite kat e0E|0eTE, KQOVETE KAl AVOLYNOTETAL DLLV.»
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challenge is of the sort is addressed by Palladius' prayer. Cyril's performed labour is not
incidental to the work but is a core part of the work. When Cyril perceives the historical
sense of a passage to be straightforward, he says as much and moves on. His task is not to
relay what he takes to be easy or obvious, but to apply himself to the hidden and interior
meaning.”” All of which requires spiritual receptivity. And Cyril does not merely teach this,
but is constantly modeling it, enabling in turn his readers to themselves be spiritual readers
of the Scriptures and so progress in the Christian way of life and offer their own spiritual
offerings, the very goal of his charge. Building further on Crawford's second critique of
Kerrigan, we can add that the mystery of Christ which the spiritual sense opens up is not,
for Cyril, an abstraction or a purely contemplative reality, but is practical and embodied. It
involves, in De adoratione, "moral guidance" and progressing along a path of spiritual
growth. The "mystery of Christ" which Oewoia is ordered towards is thus much broader
than one might imagine, indeed so broad as to include practically everything that pertains to
the Godhead and the Christian way of life. At one point in De adoratione, the following

exchange takes place:

PALLADIUS: Does it not seem that the whole purpose of the God-breathed Scripture

concerns the mystery of Christ?

CYRIL: Of course. For Christ is the goal of the law and the prophets [cf. Romans
10:4].%°

By Cyril's own account, then, the whole of De adoratione is dedicated to the mystery of
Christ, insofar as it seeks to exegete the law and prophets, of which Christ is the okomdg, the
main point and orienting horizon for every section or passage. What demarcates the
interpretation according to Oewola is not simply its object, pace Kerrigan, but that it is
brought to light by someone who has the Holy Spirit and points to the mystery of Christin a

broad sense. As Cyril puts it in Book 11, "the law is spiritual for those who are spiritual, and

**See, for example, PG 68.540D-541A (Book 8): "As for the historical meaning, I think it does not need
any explanation in order to be understandable to everyone. For it is very clear and obvious. So we
must, so it seems, leave it aside at the present time, in order to go on the interior and hidden path." To
HEV 0DV TG toToQlag, 0VdEVOG Olpatl TTov denoeoBat Adyouv, oS T0 cuviévat dvvaoBal tior oadn
Yoo Alav kat Evagyn. Ael 0& NUaG, wg €ouce, Tavtl HeBévtag elg 1O AoV, TNV €0w TE Kal
KEKQUUHEVNV Léval Toifov.

PG 68.268A (Book 3). {TTAAA.} Amtag o0y, g éotke, g Beomvevotov Foadnc 6 okomog elg To
Xototo BAémet pvotrgov; {KYP.} ITavtdmnaot pév odv- TéAog yaQ VOHOUL kal ToopnTaV O
Xototog:
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always speaks of the mystery of Christ".”! Everything, then, that Cyril expounds from the
Pentateuch on moral guidance and the Christian way of life, is a part of the mystery of
Christ.

Just as the totopia of the text could vary according to Cyril's needs, so too the Bewoia
provides many overlapping realities that are hard to pin down or draw any methodological
consistency from. Indeed while the interpretative range of the totopiax of the text is more
limited for Cyril, the Bewoia cannot fail to be of some use to Cyril on account of the broad
range of meaning that he can accordingly draw from the text. It is little surprise, then, that
Cyril is often at pains to stress that it is the spiritual meaning that is of most use.””> He can
use a number of different terms to employ this particular sense, including Oewola, Tvedua,
aAnBewx and their cognates. But in De adoratione there is often little need for Cyril to
'introduce’ the spiritual sense insofar as his whole project is one which seeks to expound the
Pentateuch év mvevpatt kat aAnBOeia. "The law is spiritual to the spiritual, and always
speaks of the mystery of Christ." Moreover, as we have already noted, "the law is useless
[avwdeAnc] if it is not understood spiritually."” Thus to cordon off a spiritual sense in De
adoratione is to exclude very little, if anything. Cyril even introduces the whole work as one
of Oewoia.” If almost everything Cyril does is according to the spiritual sense, then merely
stating so does not explain much. Moreover, at least according to Cyril's own terminology,
he rarely makes distinctions within Oewpia, clarifying exactly how this sense is to work or
what it is limited to beyond "the mystery of Christ" which can encompass all dimensions of

the Christian faith. The same can be said for iotopia. As Zaganas notes:

Cyrille ne semble pas faire de distinctions si nettes entre I'interprétation spirituelle, la
typologie et I’allégorie, entre le sens christologique et le sens métaphorique ou entre

I'historia, I'explication littérale et les allégories historiques.”

We need, then, to look to other methodological frameworks to illuminate Cyril's approach.

PG 68.768A (Book 11). ... TVeLHATIKOG YXQ O VOLOG TOIG TIVEVHATIKOLS, Kol del TO XQLoTov AaAel
pvotrjotov. This twofold dimension to Bewpia is present in the work that is most dedicated to Cyril's
use of Oewoia, the 1979 dissertation of Francis Joseph Houdek. In that work, Houdek distinguishes
the subjective and objective dimensions of Oewgia, even if limiting "the mystery of Christ" in ways I
have argued against. For example: "In the subjective sense [Cyril] insists upon an enlightened,
personal, God-directed process and activity of contemplation. Objectively, he uses Oewoia to express
the spiritual sense of Scripture, that hidden, inner meaning of the sacred text which was placed there
by God Himself and in which the exegete discovers the deepest meaning of the mystery revealed to
us in the life and activity of Christ." Houdek, “Contemplation in Cyril,” 141.

2"He harps on this lesson almost to the point of causing tedium," so says Kerrigan. Kerrigan, Cyril,
Interpreter, 111.

PG 68.853D-856D (Book 13). ... avwdeAns YXQ O VOUOG, €L 1| VOOITO TIVEVUATIKQWG.
7See PG 68.137A, 145A (Book 1).

*>Zaganas, La Formation D'Une Exégese Alexandrine Post-Origénienne, 9. "Cyril does not seem to make
such clear distinctions between spiritual interpretation, typology and allegory, between Christological
and metaphorical meaning, or between historia, literal explanation and historical allegories."
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METHOD AND PARAENESIS

Questioning Method

Scholars of Cyril's exegetical method have typically structured their analysis along the
lines of the distinction between letter and spirit. Kerrigan, in his classic 1952 study, St. Cyril
of Alexandria: Interpreter of the Old Testament, considered these two senses as "fundamental”
for understanding Cyril, and structured his work by first devoting some hundred pages to
the literal sense, followed by a hundred pages on the spiritual sense.””® More recently,
Zaganas has considered Cyril's Old Testament exegesis primarily through the lens of the
historical and spiritual distinction.”” The most substantial section of the work, Part I, is
made up of some fifty pages on iotopia, followed by one hundred pages on Bewpia. Both
works offer significant insights into Cyril's exegetical method, while also both noting the
limitations of the letter/spirit distinction especially when considering De adoratione.

Kerrigan traces what he sees as Cyril's growing interest in the literal sense, with De
adoratione providing the low-water mark, as his first work. Kerrigan does note the way in
which totogia can be useful to Cyril in De adoratione, but ultimately finds that this
appreciation was something that needed to grow more in Cyril, culminating in the
commentaries on Isaiah and the Minor Prophets. While in the Glaphyra, the companion work
to De adoratione, Cyril declares in the prologue that his plan is to expound the iotogia of the
text,””® Kerrigan finds that "his explanations at times are rather skimpy, being little more than
a paraphrase or a summary of the biblical quotations mustered by him."”” The importance of
the historical sense may be acknowledged by Cyril in his works on the Pentateuch, but is in
practice underdone. By contrast, Kerrigan notes that Cyril "rigorously adheres [to the
principle of iotopla] in his commentaries on Isaias and the Minor Prophets, in each of which
the literal sense is fully annotated."** Kerrigan then sees the iotopia/Oewpia distinction as
one that grows in importance in Cyril's work, with a greater appreciation for iotogia
evident in Cyril's more mature works. While Zaganas is perhaps correct in finding this
"I'explication gratuite" difficult to fully accept, it is noteworthy that whether or not Cyril
grows in his appreciation for the iotopia of the Old Testament, Kerrigan rightly finds the
totopia/ Bewplia distinction to be of limited use in understanding Cyril's exegetical works
on the Pentateuch. Zaganas considers his own recent work as one in significant continuity

with Kerrigan:

“*Kerrigan, Cyril, Interpreter..

*7Zaganas, La Formation D’Une Exégese Alexandrine Post-Origénienne..
78PG 69.16A.

"’Kerrigan, Cyril, Interpreter, 41.

*Kerrigan, Cyril, Interpreter, 42.
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Notre propos ne sera pas de reprendre le dossier au complet, ni de proposer une
nouvelle analyse générale de I'exégese cyrillienne. Au contraire, nous allons nous
appuyer sur les résultats obtenus par Kerrigan il y a maintenant plus de soixante-

cinqg ans...”®'

True to this, as already mentioned, is Zaganas' concern with studying at Cyril's exegesis
through the iotopia/Bewpla distinction. But rather than necessarily identify the kind of
progress in Cyril's career that Kerrigan argued for, Zaganas rather examines the iotogia/
Oewola distinction in the context of tradition and innovation in patristic exegesis, and the
difference between Alexandrian and Antiochene traditions.* But he too finds the distinction
lacking in interpretive power when it comes to De adoratione. He writes that he will ground
his analysis on Cyril's Commentaries on the Twelve Prophets and his Commentary on Isaiah —
where the two senses of Scripture are more clearly elucidated™ — for two reasons, with
respect to De adoratione. Firstly "parce que ce sont les seuls commentaires linéaires sur

zn

I’Ancien Testament qui nous sont parvenus dans leur intégralité," unlike De adoratione and
the Glaphyra which are "non-linear" in the sense that they do not progress lematically
through a particular book in classical commentary fashion.® Secondly, Zaganas finds that
owing to "la grande spécificité" of De adoratione and the Glaphyra, they cannot provide "une
idée objective" of Cyril's exegetical method. As he puts it a bit later on regarding De

adoratione,

La portée historique du texte biblique, son historia, bien qu’elle existe, lui est
pratiquement indifférente ; elle n’est que fugitivement évoquée tout au long de son

traité.>

There is an accurate acknowledgement here, by Zaganas, of the limits of the totopia/
Bewola distinction in understanding De adoratione, even if it seems a stretch too far to say
that he is "practically indifferent" to totoplat in De adoratione. Putting aside judgements about

objectivity, Zaganas rightly notes the unique nature of De adoratione both in terms of its "non-

*1Zaganas, La Formation D'Une Exégese Alexandrine Post-Origénienne, 6. "It is not our intention to
review the entire question, nor to propose a new general analysis of Cyrillic exegesis. On the contrary,
we will rely on the results obtained by Kerrigan more than sixty-five years ago."

*Zaganas, La Formation D’Une Exégese Alexandrine Post-Origénienne, 6.

**See, e.g., the prologue to the Commentary on Isaiah where Cyril clearly distinguishes between historia
and theoria in a more programmatic fashion. Comm. Is. PG 70.9A.

*Zaganas, La Formation D'Une Exégese Alexandrine Post-Origénienne, 7. "... because these are the only
linear commentaries on the Old Testament that have come down to us in their entirety"

*Zaganas, La Formation D'Une Exégese Alexandrine Post-Origénienne, 15. "The historical significance of
the biblical texts, its historia, although it exists, is practically indifferent to him; it is only fleetingly
evoked throughout his treatise [referring to De adoratione]." In another description, Zaganas writes
that "... 'exposé littéral semble étre une sorte de « digression » dans le De adoratione, que Cyrille
quitte sans vouloir s’attarder." ["... the literal exposition seems to be a kind of "digression" in the De
adoratione, which Cyril discharges without wishing to linger."] Zaganas, La Formation D’Une Exégese
Alexandrine Post-Origénienne, 16.
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linear" structure, but also then in the way that this structure influences Cyril's exegetical
method. It is a simple fact that iotopia and its derivatives occur most frequently in Cyril's
commentaries on Isaiah and the minor prophets.*

This minor role for dedicated reading according to the letter in De adoratione is
something that Crawford had earlier observed in De adoratione too. In his important article

on the preface, Crawford notes that the role of the literal is not entirely clear in De Adoratione:

... the exegetical method followed in De adoratione differs from [Cyril's] other works.
In the preface to Glaphyra... he states his intention to explain each passage both
'historically' (iotogwk@c) and in the light of the 'mystery of Christ'. The commentaries
on the prophets exhibit a similar twofold exegetical approach. However, in De

adoratione Cyril seems much less interested in the historical details of the text.*”

The place that De adoratione occupies within the wider scope of Cyril's exegetical works is
not my primary concern here. Rather what Kerrigan, Zaganas, and Crawford have all shown
in different ways and in different degrees is that on its own terms, De adoratione is not a work
in which Cyril puts heavy weight on the iotogia/Oewola distinction. And as we saw with
our own analysis of iotopia/Oewolia in De adoratione, while Cyril does not ignore iotogia,
when he does address it, he can find it both useless and useful and anything in between. In a
similar fashion, his readings according to Bewoia can also be somewhat malleable. That is
not say they are unimportant. We have shown that the distinction can reveal much about
what Cyril is doing. Nevertheless, for Cyril in De adoratione, his exegetical method, whether
according to totopia or to Bewola, is governed by a greater goal. Understanding that goal
and how it shapes method is key then to understanding how Cyril approaches the

Scriptures in De adoratione.

Paraenesis as Method

At the conclusion of Crawford's article, Crawford notes that Cyril sometimes elucidates
two different goals, moral and dogmatic, when he interprets Scripture. Cyril does not
consider these goals peculiar to himself so much as embedded within the thrust of Scripture
itself. Crawford quotes from Cyril's commentary on Micah in which Cyril states that
Scripture provides a "twofold form of instruction” that is "both moral and dogmatic.”* It is a
point that Cyril also makes in De adoratione. Commenting on Numbers 10:1-8 in Book 6,
concerning the Lord's command to Moses to make two silver trumpets to announce when

the Israelite camp is to move, Cyril reads the two trumpets as an indication of the twofold

*See Zaganas, La Formation D’Une Exégese Alexandrine Post-Origénienne, 135-42.
% Crawford, “The Preface,” 166.

v dpua maildevorv... 0NV te kad doypatrv. Comm. Mich. 7:14-15 (Pusey 2.732-3); Comm.
Jo. 21:25 (Pusey 3.170-1). See Crawford, “The Preface,” 166.
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nature of the church's preaching. One form of preaching leads "to correctness in dogma" (eig
0000t T Vv doypatikn)v) while "the other leads to moral [Owkr)v] emendation and
illuminates the path of the way of life in Christ."”*” It is noteworthy that here Cyril does not
clearly indicate that De adoratione is concerned with the second dimension of the church's
scriptural proclamation. But he does indicate as much in the preface to De adoratione,
declaring that this is to be a work of moral guidance (10ucr)v Odrynow).* The clearest
contrast within Cyril's works is with the Commentary on John which Cyril declares in the
preface to be one that provides "a more dogmatic exegesis" (doypatikwtéav... EERynow).*”
While De adoratione is not dogma-free nor the Commentary on John unconcerned with morals,
the distinction is real and one which shapes the emphasis of the two works.*?

A consideration of Cyril's goal in his exegetical works is important in a discussion on
method, because in one sense his okomdg "predates” his particular exegetical interpretations
and so guides, shapes and defines the way in which Cyril goes about his exegesis. We have
already seen that both with iotopia and Bewoia, Cyril's interpretation in De adoratione is
guided by his parenetic goals in each book, and in the whole work. Numbers 5:1-4 in Book
14 is taken to show who is unable to approach God in his holiness. The Israelite impure from
a dead body is like one who is complicit in someone else's sin which leads to death. In Book
15, Numbers 5:1-4 is interpreted to show how Christians can be clean and so come into
God's presence. Now the Israelite impure from a dead body is a warning for Christians to
"depart from dead works."” We have also seen a similar difference in how Cyril interprets
the episode of Moses at the burning bush (Exodus 3:1-5) in Books 2 and 14 according to the
goal of that particular section. Turning at random to a page of De adoratione is in this way
somewhat akin to opening Dante's Divine Comedy. Understanding any particular exchange,
is predicated upon a knowledge of where Dante is — Inferno, Purgatory or Paradise — and in
which place within those respective worlds. In a way reminiscent of this, albeit not as
striking or varied, Cyril's exegesis in De adoratione is driven also by what stage one is at in
the way of life that is in Christ. Remembering that in De adoratione Cyril is not beholden to

comment sequentially, or seriatim, through any particular biblical books helps us to see that

PG 68.397A-D (Book 5). ‘Etegov 8¢ mog N0y émavogbwotv Eevaryel, Kai g £V XLoTt@
moALtelag kataAevkaivel v 0d6v. See also PG 68.179D-180A (Book 1) for this distinction, and again
PG 68.921B-C (Book 14) where Cyril stresses the need to possess both virtue and dogmatic
correctness. Gregory of Nyssa also interprets the trumpets as proclamation, but for him it is "the
mystery of the incarnation” rather than Cyril's moral and dogmatic distinction. De. Vit. Moy., 2.158-9.

*Villani, De Adoratione, Buch 1, 132. Cyril repeats this phrase in the plural (6ucaic Opnyoeow)
when describing De adoratione in the Glaphyra. PG 69.385B.

*'Comm. Jo., Preface (Pusey 1.7).
¥2Crawford, “The Preface,” 167.
*PPG 68.980D (Book 15). ... vekpav €0ywv amodortav. cf. PG 68.889D-892D (Book 14).
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the discretion Cyril exercises in selecting a particular pericope for comment at any particular
point, is the same discretion that will direct his exegetical interpretation of that passage.”
At one point in his reading of Cyril's Commentary on Isaiah, Zaganas notes how Cyril

regularly identifies Satan in passages concerning the Assyrians. He then comments:

La volonté de rapporter avec constance plusieurs versets scripturaires a Satan pour
exalter la victoire du Christ témoigne sans doute du gotit de Cyrille pour le sens

spirituel.””

This seems to be a plausible deduction that, nevertheless, contrasts with Cyril's practice in
De adoratione. Cyril's taste for the spiritual sense is not necessarily a foundational
commitment to a methodology which then drives him to read the economy of Christ into
Isaiah. Rather it is the scope of Cyril's whole exegetical project — to read the Old Testament
as bearing witness to the mystery of Christ and the way of life in Christ, unified with the
New Testament under the one divine Author — which forms his foundational commitment,
driving his methodology to read the Old Testament in a spiritual sense. It is not that letter
and spirit are in a dialectical relationship, but rather in Cyril's reading they are both ordered
towards a common parenetic goal. John O'Keefe has written about Cyril's exegesis in the
same way, albeit in a slightly different context. Regarding the differences between exegesis
in Antioch and Alexandria, O'Keefe has drawn attention away from only considering the
Antiochene rejection of allegory in the conflict. Rather, from an Alexandrian and Cyrillian
point of view, at issue was the centrality of Christ in the Old Testament, not simply
exegetical method. "From Cyril's point of view, it would appear that the exegesis of Diodore
and Theodore was not methodologically flawed; it was simply not Christian enough."*
Young, in her seminal Biblical Exegesis and the Formation of Christian Culture, has provided
valuable resources in understanding patristic exegesis beyond the iotogia/Oewoia
distinction. In that work, she gave notice that "the traditional categories of 'literal,’
'typological' and 'allegorical are quite simply inadequate as descriptive tools, let along

analytical tools."*” Decoding which of the senses of Scripture is at work in a particular

¥*Zaganas calls Cyril's dogmatic exegesis "L’exégese au service de la théologie". Zaganas, La Formation
D’Une Exégese Alexandrine Post-Origénienne, 262. De adoratione is exegesis in service of paraenesis,
although one difference is that the paraenesis orders the whole structure of the work as well as the
exegesis of discreet pericopes.

*®Zaganas, La Formation D'Une Exégese Alexandrine Post-Origénienne, 59. "The willingness consistently
to relate several scriptural verses to Satan in order to exalt Christ's victory no doubt testifies to Cyril's
taste for the spiritual sense."

**John J. O’Keefe, “Christianizing Malachi: Fifth-Century Insights From Cyril of Alexandria,” Vigilae
Christianae 50, no. 2 (1996), 141. See also John J. O’Keefe, “‘A Letter That Killeth’: Toward a
Reassessment of Antiochene Exegesis, or Diodore, Theodore, and Theodoret on the Psalms,” Journal of
Early Christian Studies 8, no. 1 (2000). Hauna Ondrey summarises this trajectory of scholarship as she
frames her own contribution. Ondrey, Minor Prophets, 4-5.

*”Young, Biblical Exegesis, 2. For further scholarship on the need for hermeneutical categories beyond
the letter and spirit dichotomy, see also John David Dawson, Allegorical Readers and Cultural Revision
in Ancient Alexandria (Berkeley: University of California Press, 1992).
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passage "does not provide a key to method as such."”® More recently Hauna Ondrey, in her

study of Theodore of Mopsuestia and Cyril, has stated:

The fathers’ primary purpose in writing biblical commentary was not to use
grammatically correct methods of interpretation, even if they drew on these,
however self-consciously or instinctually. Studies that have identified the use of
specific classical methods within patristic interpretation are helpful, but this cannot

be accepted as a sufficient explanatory account.”

If we determine that the bulk of De adoratione is exegesis according to the spiritual sense, the
question of method has not necessarily been solved. Instead Young stresses the importance
of the reference of the text. Whether it be through the literal or the spiritual reading, what
that text refers to is key for a proper analysis of method and meaning. Jewish readers, for
example, could also read their texts prophetically, and so Christian readings of the Old
Testament were not clearly distinguished by reading the texts in a prophetic or even
Messianic way. Rather, Christian readings perceived a different referent of the text,
grounded in the New Testament proclamation. In particular for De adoratione, this
proclamation involved the dominical teaching that worship was now to be in spirit and
truth. And so the reference for the Pentateuch can, for Cyril, now be deduced according to
this hermeneutical key.*” Furthering this point, Zaganas has noted that Cyril can draw
moral meaning from both the historical and spiritual senses of Scripture.*' The senses are
then downstream from the confession that Christ had now inaugurated a worship of God
the Father in spirit and truth, and that what Moses spoke of was, in actual fact, Christ.*> A
crucial dimension of this confession is also that the Scriptures — Old and New Testaments —
contain a unity that allows them to be read intertextually, whether via a historical or

spiritual reading. As Cyril puts it in his programmatic opening dialogue,

**Young, Biblical Exegesis, 117.

**Ondrey, Minor Prophets, 13-14.

““See Young, Biblical Exegesis, 128.

“Zaganas, La Formation D’Une Exégese Alexandrine Post-Origénienne, 87.

“See John 5:46, a verse Cyril quotes five times in De adoratione. See especially his programmatic
quotation of it at PG 68.140B (Book 1).
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... the New Testament is sister and kin to the things spoken of old through the most
wise Moses, and made up of the same elements, and life in Christ is not greatly
different from the way of life according to the law, if those things declared to the

ancients are subjected to spiritual contemplation [Ocwoiav... Tv Tvevpatknv].*®

Intertextuality here also extends beyond the relationship between Mosaic law and New
Testament to include Cyril and his audience, too. The life in Christ that Cyril is impressing
upon his hearers is the worship and service in spirit and truth. And according to his
hermeneutical key, it is revealed by the Mosaic law. For Cyril, the Word is something to be
enacted in the life of the Christian. The paraenetic reading of Scripture provides a
methodological key, then, that draws Old Testament texts into the world and lives of his
audience, mediated by Christ and the illumination that comes from the Spirit in the new
covenant. When Cyril says that "the law is useless if it is not understood spiritually,"*** we
can forget to ask, "Useless for what purpose?" But in asking that question we can see the
importance of ethical guidance, of the way of life in Christ for his exegetical method.*”

Gregory of Nyssa, in his Life of Moses, proceeds in a similar fashionand, as we have seen,
shares much in common with De adoratione. Young, indeed, compares the two works and
writes that they take up "the same essential approach to exegesis" that is "paraenetic in
intent and figural in its fundamental stance."* Gregory considered Moses' life to have been
recorded for the moral direction and encouragement of Christians, for their growth in virtue.
So too Cyril considers the whole Pentateuch, and Israel's narrative in Exodus in particular as
a training in virtue, in the Christian way of life. What Moses is for Gregory, Israel is for
Cyril. It would be a mistake to think that this spiritual guidance is a concern separate from
the exegetical methods that Cyril and Gregory bring to the text. They both understood
Scripture as the vehicle by which Christians are drawn into the fullness of the divine life,
and so exegesis is by its very nature spiritual guidance. At the opening of his work, Gregory
writes in response to a letter from a friend, asking about the perfect life (téAewov Biov).” Just
as Gregory's exegesis of Exodus is guided by this question, so is Cyril's exegesis of the

Pentateuch guided by the question of how to worship and serve in spirit and truth.

“®PG 68.137A (Book 1). ... g T0ig dAat 1eBe0miopévols dux to mavadhov Mwoéws, adeAdnv ol
TeQ Kal Yeltova, Kat i Twv adT@V lovoav mEayHATwY, TNV véav Ny érudet&at I'oadnyv, kat g
VOLLKT|G TtoALTelag oV 0dodoat dlwKklopévNv TNV &v XpLot@ Cwt)v, el eog Bewplav dyorto v
TIVEVHATIKT)V TA TOIG AoXAl0LS dlwolopéva.

‘PG 68.856D (Book 13). ... avwdeAns Y& 6 VOHOG, €l LT VOOLTO TIVEVHATIKWG.

“PSee also the perceptive comments of John O'Keefe: "Answering these questions [of method]
provides important information, but it can give one a false sense of having understood the goal of
patristic exegesis. For Cyril, as for other commentators, interpreting the Bible correctly went beyond
employing the proper methodology: it included bringing the proper Christian perspective to the
interpretation." O’Keefe, “Christianizing Malachi,” 137.. Quoted in Ondrey, Minor Prophets, 14.

“*Young, Biblical Exegesis, 263.
“’De. Vit. Moy. 1.2.
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Young highlights especially the way in which early Christian exegetes treated the Old
Testament as a guide to life, beginning with St Paul, and extended through the Apostolic
Fathers, Origen (for whom "the Bible is without question a manual of morality"), and

extending to John Chrysostom and Gregory of Nyssa.

The primacy of this way of reading scripture in the Christian tradition has been
obscured by concentration on other features, such as the rejection of the Halakah and
the development of the Christological reading, or the supposed concern for history in

the Antiochene reaction against Alexandria.*”

Considering the primary role of ethical guidance as the referent of the Pentateuch texts in De
adoratione opens up further possibilities for understanding the method that Cyril engages in.
In Chapter 2, I looked at the structure of De adoratione, including how the trajectory of the
Christian way of life that Cyril elucidates follows that of Exodus, from renunciation, through
redemption and love, to cleanliness and holiness. The texts of the Pentateuch, but the text of
Exodus in particular, thus stand as a kind of mimetic representation of the Christian way of
life, and indeed of spiritual reality in general. Cyril's method is, to use Young's phrase, a
kind of "mimetic exegesis": ""Mimetic exegesis' assumes the replay of a drama — an act or

plot — and so had a place in forming ethics, lifestyle and liturgy."*” The drama of Exodus has
in De adoratione been illuminated by the new covenant, and in this new form has been
brought to bear on the lives of Cyril's readers. The various passages that Cyril interprets
cannot be isolated in order to find a particular exegetical method without reference to the
overarching structure, the drama of Exodus, and the belief that worship is now in spirit in
truth.*"” One of the most ambitious and striking dimensions of Cyril's exegesis in De
adoratione, then, is his thematic reordering of the whole Pentateuch to cohere to the structure
of Exodus. Further, his exegetical treatment of passages according to the Bewoia is then
driven by this thematic treatment of the Christian way of life according to Exodus, showing
how Cyril is dependent not only on particular Pentateuchal texts, but also on drama of
Exodus for constructing the way of life in Christ.*"' In this way Cyril is consciously elevating
the Christian way of life to become a participation in the holy worship of God akin to the

cultic practices of Israel.

THE PREGNANT LAW: CHRISTOPHANY AND RE-ENVISIONING

There is another dimension to Cyril's exegesis in De adoratione that deserves our

attention. As I have already noted, Cyril not only relates the New Testament to the Old, and

“®Young, Biblical Exegesis, 204.
““Young, Biblical Exegesis, 209.
“%See Young, Biblical Exegesis, 7.
“'See Young, Biblical Exegesis, 263.
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vice versa, but also relates the Pentateuch especially to the lives of his hearers as a guide for
worship and service in spirit and truth. One of the key methods Cyril employs to enact this
is not just via the unity of the Scriptures under one Author, but also by suggesting
Christophanic episodes in the Pentateuch. A stress only on mimetic exegesis, or moral
guidance, does not fully address the more vivid, time-collapsing way in which Cyril centres
his whole project on the real presence of Christ, both as the pre-Incarnate Logos and as
present to his contemporary readers.

The most vivid way that Cyril explains this reality is through the metaphor of pregnancy.
It is not that the types of the Old Testament are awaiting the historical revelation of their
antitypes, bur rather Cyril says, for example, in Book 8 that "the types bear within
themselves [wdivovowv] the beauty of truth.""* The verb wdivw relates to bearing a child, or
by extension as a metaphor, to be in travail or anguish. But when Cyril uses it, it seems to
refer less to pain, and more to the metaphor of bearing something within. It is a metaphor
that he uses also of the law in the programmatic opening dialogue, where he explains: "For
the law is a type and shadow, and an outward form of worship as if in labour [cg év
wdlow], as it were, having the beauty of the truth [tr)g dAnOeiag] hidden in itself."" As I
noted in Chapter 1, "truth” for Cyril bears within it both the sense of "reality", and also as a
descriptor Christ, which contributes further to this striking image. Indeed, if we go back
again to Book 8, that "the truth" can be identified with Christ is made clear where Cyril
speaks on Numbers 35:22-25 and laws for murderers: "This is an outer form [oxnua] for the
types. And the shadows are pregnant [wdivovot] with the mystery of Christ."""* There are
more references to the pregnant law, or letter, or word, throughout De adoratione.*®

And then there are other references to the presence of Christ in his exegesis of
Pentateuchal texts that are not always clear. When discussing the power of holy communion
in conversion during Book 3, Cyril chooses a text from outside the Pentateuch, 2 Kings
24:11-25, concerning God's judgement of King David's sin in taking a census. The ensuing
pestilence ceased only when the Lord relented following David's intercession. In explicating
this text, Cyril can simply say, "So Christ, understood in the character [poocnw] of David,
delivered us," on account of Christ's intercession for Christians before the Father.** What
precisely does Cyril mean by "understood in the character of David"? Rather than a
Christophanic understanding, it seems more plausible to take this as an example of mimetic
exegesis, in which Cyril has taken the drama of God's judgement of King David and has

used the narrative to retell the Christian drama of the Eucharist. But then there are other

PG 68.573C (Book 8). Trjg Y& &AnBeiag ol tomoL 1o kdAAog wdivovowv.

PG 68.137B (Book 1). TOTog Y& 0 VOHOS Kal oKLY, Kai Thg evoePeiag 1) HORPWOLS we &V wdloLV
€TL, KAl KEKQUULUEVOV €V €avTh) TO Thc aAnOelag Eéxovoa KAAAOG.

PG 68.581B (Book 8). Zxnjpa tovTo Toig Tvmols. Qdivovot d¢ 1o tod XLotov puoTiolov ai oxiad.
PGSee PG 68.540B (Book 8); 585D (Book 8); 644B (Book 9); 760C (Book 11).

PG 68.289C (Book 3). E€eiAeto toivuv Nuag 6 XoLotog, g €V mROTWTw VOOULEVOS TOL AxBD.
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texts that are more complex. In Book 2 Cyril's theme is that Christ alone is able to bring
escape from sin, death and the devil. In this context, Cyril discusses Exodus 4:10-13 in which
the recently appointed Moses pleads with God to be set free so that another can be
appointed, on account of Moses' own linguistic poverty. Cyril's theme is the supremacy of

Christ, which guides his interpretation to the following explanation:

Therefore, the divine Moses, knowing beforehand [rooyw@okwv] the One who
would be sufficient to properly and luminously imprint in the hearers the Word of
God and to preach it easily to the whole world, that is, Christ, said: “Please, Lord,

appoint another capable person, whom you will send.”*”

What Cyril is here saying seems less open to categorisation as allegory, or typology. Rather,
Moses himself simply had foreknowledge of Christ, and was thus reluctant to pretend to
speak for God. I have just shown how strongly the paraenetic goal can drive Cyril's exegesis,
and perhaps Cyril's interpretation here can be understood better with this in mind. But it
does not dismiss the presence of Christ, for Cyril, here influencing and appearing before the
Incarnation in the narrative of the Pentateuch owing to Moses' foreknowledge of him.

Looking at some more epiphanic passages will provide further insight into Cyril's
understanding of the Pentateuch. In Book 5 Cyril is expounding on the need for the courage
which is in Christ. In discussing what the "mountain of the Lord" in Numbers 10-11 refers
to, Cyril says that this is Sinai where God "showed himself to all the people" and gave laws.
Cyril then adds:

But Christ was the One who gave the law there as well. That is why he calls the laws
given through Moses his words. For he said, "For truly, I say to you, until heaven and
earth pass away, not an iota, not a dot, will pass from the Law until all is
accomplished. Heaven and earth will pass away, but my words will not pass away
[Matthew 5:18; 24:35]."*'®

Cyril's argument here is that because Christ in the Gospels calls the Law "my words", then
we can understand Christ to be present at Sinai. And he makes a similar argument a number
of times about Christ's words that "Moses wrote of me" (John 5:46).*° There is a kind of
biblical fidelity to Cyril's Christophanic understanding of Old Testament passages, seen here

in his quotation of Matthew's Gospel to direct his understanding. It is the Scriptures

PG 68.252B (Book 2). TorydoTot meoyvwokwyv 0 Beoméotog MwoT|g, TOV dlagk@g éxovta meog To
AKQBEC Kal ATeEETEVOV TOIG AKQOWHEVOLS EUmotoat AGYoV Tov Ttepl BeoD, Kat eig TO TAOT)
oadlws draknevéat ) y1), To0T €otL Xototov-«Aéopat, Koote,» Pnot, «mooxelgioat XAAOV
OUVANEVOV, OV ATIOOTEAELG.»

PG 68.384B-C (Book 5). AAA' v kad téAauw Beopobetov éketva Xototoc. Torydotol kat Adyoug
dlovg ToVg dx Mwoéwg kaAet vopovs. "Edn yao: «Aunv Aéyw Dpty, éwg av magéA0n 6 oveavog
Kat1) v, lota €v, 1 pia kepaia ov pr) maéA01) &mo tob vouov, éwg av mdvta yévntat ‘O ovoavog
Kal ) yn nageAevoetat, ol d&€ AdyoL Hov o pun aeéA0wotL.»

PG 68.140C (Book 1), 220D (Book 2), 233A (Book 2), 260B (Book 2), 653C-D (Book 10).
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themselves that lend themselves to interpreting Christ in the Old, in a context of
discipleship. And, more specifically, there is a kind of figurative interpretation of Exodus in
particular that is presupposed by the New Testament, which Cyril builds upon. This can be
seen explicitly in 1 Corinthians 5:7-8 and 1 Corinthians 10:1-12, passages which Cyril refers
to many times.” This passage may better be understood as a verbal theophany than an
epiphany, in that it is the words which come from Christ, which are an encounter with
Christ, rather than Cyril claiming a visual appearance. Later, in Book 7, Cyril will say that
Christ spoke to Moses "through angels",*" in a mediated fashion, which is a theme of Cyril's
later writings.*” In passages like this, Cyril does not dwell at any great length on the
presence of Christ, the pre-incarnate Logos, at Mount Sinai, and yet the fact that he states
Christ's presence in passing makes it equally noteworthy. Cyril seems comfortable operating
with a Pentateuch in which encounters with Christ are not just anticipated or told in
allegory, but which are present in "historic" ways.

Another example occurs in Book 9, although this time Cyril is more conscious of the
import of what he is saying. In describing the tabernacle and its furnishings, Cyril simply
states that Christ is the mercy seat (AUTOG 00V & 10 iAaotrjotov). He goes on to explain
that even though Christ became like us and would empty himself (kévwouw), His own
nature is to be in divine glory, just indeed as it was before the flesh (kaBameo apéAet kai mEO
¢ oaEkog). In other words, the presence of Christ as the mercy seat is in keeping with his
pre-incarnate nature as one of divine glory. This is why the Cherubim cover Christ/to
iAaotiotov with their wings. This prompts Cyril to turn to Isaiah 6:1-2, which he
summarises a passage in which Isaiah describes the Son in his own form (Ev t@ idiw d¢
oxfjpaty). Having then quoted the epiphany of Isaiah, including the Seraphim surrounding
the enthroned Lord, Cyril adds: "And if one thought that the Seraphim covered the face of

God and also his feet, it would not be a mistake to think so."**

“20Eor 1 Corinthians 5:7-8, see PG 68.465C (Book 6), 697C (Book 10), 836A-B (Book 12), 1053D (Book
16), 1076C (Book 17), 1080C (Book 17), 1096D (Book 17), 1097D (Book 17), 1101B (Book 17). For
sections which quote at least one verse from 1 Corinthians 10:1-12, see PG 68.181D (Book 1), 260B
(Book 2), 272B-C (Book 3), 360B (Book 5), 488A (Book 7), 941C (Book 14), 1024A (Book 16). Note that
Cyril engages with 1 Corinthians 5:7-8 predominantly in the second half of De adoratione, as he is
there concerned with cultic ritual and how to "celebrate the festival". And then, in contrast, the
journey of Israel through the wilderness which Paul invokes in 1 Cor. 10:1-12 is referred to by Cyril
predominantly in the first half of De adoratione, concerned as it is with the journey to Mt. Sinai. See
Michael Graves, “Exodus,” in The Oxford Handbook of Early Christian Biblical Interpretation, ed. Paul M.
and Peter W. Martens Blowers (Oxford: Oxford University Press, 2019), 548. for the significance of
these two Pauline passages in patristic readings of Exodus.

PG 68.489C (Book 7). ... dwvn Yo kai Adyog tov Iateog, 6 Yids. EE avtov d¢ 6 vopog, kal el
AeAGANTAL O Ay YEAwV.

“?See Heb. 1:1 (Pusey, 363—4). For a discussion of Cyril's Christological mediation of Scripture, see
Crawford, Cyril’s Trinitarian Theology, 115ff.

PG 68.600D-601B (Book 9). Kai el pév olotto tig étt 10 100 @0 ooV, kai Uiy Kai tovg
TIOOAG KATEKAAVTITOV Tot LeQapiy, OVOEV ATELKOS €VVOELV TL TOLOVTOV.

126



By stating that the pre-incarnate Logos is present as the iAaotrfjotov in the temple, whose
furnishings Cyril is describing as a part of his moral guidance, is not to prophesy, nor give a
typological reading that foreshadows Christ, or an allegory which illuminates the mystery of
Christ, but rather to reveal Christ in the Old Testament, at the heart of Israel's worship, with
everything in Israel's life and worship hinging on him. The worship and service according to
the law, was already a worship and service of Christ, albeit not fully understood. This
means, then, that Christ's presence is the unifying reality which draws Old Testament, New
Testament and Cyril's audience together as they offer they own worship and service in spirit
and truth. The Old Testament is a description of the Church, centred around the presence of
Christ, the A\aotriplov. Exegesis done in this context has then a fundamentally sacramental
dimension to it which also shines light on other dimensions of Cyril's exegetical
methodology. Typology is often understood as a kind of prophetic looking forward to the
revelation of the antitype, a usage that Cyril does employ at times in De adoratione. Yet by
understanding the antitype to be revealed already on Mt Sinai, already in the iAaotrotov,
Cyril collapses the spatial and temporal distance customary for typology.

In a way, Cyril is stretching a common definition of typology. William Horbury
represents a typical approach by saying that "type and antitype identify some
correspondence between different stages in a sacred history".*** But Cyril regularly collapses
sacred history into a Christological, or Christophanic, present. In that sense typology can
itself be Christophanic. So, for example, when discussing the blood smeared on the lintels at
the first Passover, Cyril calls the Passover lamb a type of Christ, before adding: "For they
have anointed the lintels with blood, according to the law appointed for them through
Moses, and they were putting forth the mystery of Christ as though it were a certain weapon
and shield of their own soul. For Christ's death is a medicine that destroys death..."** The
type and antitype are here not separated by different stages in sacred history. Rather the
antitype is revealed as present in the type. And this extends to people. So in Book 3 Cyril can
say rather casually that "Christ also said in the voice of David about the earth and about the
holy Apostles: 'T will establish its pillars' (Psalm 74:4)."*** Jonathan Douglas Hicks, in a paper
on the priesthood of Christ in Cyril, surveys a number of Cyril's works on the Old

Testament, including De adoratione. Noting the way in which Cyril regularly reads Christ's

“William Horbury, “Old Testament Interpretation in the Writings of the Church Fathers,” in Mikra:
Text, Translation, Reading and Interpretation of the Hebrew Bible in Ancient Judaism and Early Christianity,
ed. Martin Jan Mulder, and Harry Sysling (Assen: Van Gorcum, 1988), 766.

PG 68.261B (Book 2). "Exoloav pév 1@ alpatt tag GALS, Kata tov odiol dix Mwoéws 0ouobévta
VOUOV: TO d¢ XQLOTOU HUOTIOLOV OTTAOV (OTIEQ TL KAL AVATELXLOUA TG £EXVTWV EMOLOVVTO PUXNG.
Av[x]tov ya Bavatov pagpakov 6 Xeotob Bavartog...

PG 68.268C (Book 3). "Ecn ¢ 1tov XouoTog kad dix pawvng oL AaPid meol te ¢ YN)s Kal v
aylwv anootdAwv: «Eyw éotepéwoa tovg otvAovg avtng.» Cyril speaks similarly about David and
Christ at other points in De adoratione. For example, "it is possible to hear the same one [Christ]
speaking through the voice of David", PG 68.489B (Book 7; AUToU y&Q €0Tiv akovoat A£yYovTtog dux
bwvng Tov Aafid).
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priestly activity as being active in Israel before the Incarnation, herightly concludes: "One
can therefore place Cyril within a long line of fathers for whom the mission of the Son to the
nation of Israel was the mode of God’s glorious presence to it."*”’

Further illustration can be seen in Cyril's predilection for the prefix mooava-, especially
in De adoratione where, to take just the opening columns of Book 1, terms like the following
are found: "show forth in advance" (mrpoavadaivovtec); "lift up in advance"
(mooavateivwpev); "rise in advance” (ITpoavatéAAovoa); "take away in advance”
(meoavatgovvta/ mpoavauetv); and "leap up in advance” (reoavaBowokwv).*® Then there
is the mpokata- prefix as well with a similar meaning.”” [Tpoava- is "to do x in advance or
beforehand", an almost paradoxical expression, but not quite. In all of these examples, Cyril
is arguing for the presence of Christ in the history of Israel. The appointed time for the full
revelation of the mystery of Christ was yet to come with the incarnation, but the Pentateuch
is, for Cyril, full of words and deeds that proclaim and reveal the mystery of Christ ahead of
time. As peculiar and even playful as his vocabulary may sound, it serves a serious and
genuine purpose. For Cyril text has always borne y, even if it has also meant x. That is why,
as I have shown, Cyril also wants to quote the prophets at length in Book 2, arguing that
they themselves saw that the text was pointing to the end of the law, even before the
incarnation. They saw the limits of animal sacrifice, and so Cyril argues that the Pentateuch
cultic texts cannot be understood solely with reference to animal sacrifice, neither for the
prophets, nor for Cyril, and nor, for that matter, for the original Israelite community. For
example, the wash basin at the entrance to the temple was already for Cyril showing to the
Israelites that the animal sacrifices, just performed, were not sufficient for cleansing, and that
priests required further purification before entering into God's presence, a reality that was
clear and evident to the Israelite community.*”

One scholar who can provide resources for this dimension of Cyril's exegesis is Bogdan
Bucur, whom Hicks also references in his paper. In his recent book Scripture Re-Envisioned:
Christophanic Exegesis and the Making of a Christian Bible, Bucur raises concerns similar to
Young's regarding the limitations of the literal / spiritual distinction for analysing patristic
exegetical method. In particular, Bucur's concern is that the senses of Scripture do not
"capture the epiphanic claim underlying the identification of Jesus Christ with the divine
manifestation to the patriarchs and prophets of Israel."*" Patristic exegetes did not only find

symbols, allegories, types and foreshadowings of Christ in the Old Testament. They also

“Jonathan Douglas Hicks, “St Cyril on the Priesthood of Christ and the Old Testament,” in
Alexandrian Legacy: A Critical Appraisal, ed. Philip Kariatlis Doru Costache, Mario Baghos (Newcastle
upon Tyne: Cambridge Scholars Publishing, 2015), 224.

93P 68.140D, 145B, 148D, 160A, 168A (Book 1).

“E.g. "show forth in advance" (mooxatadeikvopr). PG 68.629A (Book 9).
B0Gee PG 68.665D (Book 10).

®"Bucur, Scripture Re-Envisioned, 276.
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"discern and affirmed the presence of Christ — not a literary reality but an epiphanic "real
presence” — in the theophanic accounts of the Old Testament and in the very act of exegeting
such texts."* It is not the case for Cyril that the pre-Christ Pentateuch determined the shape
of the fulfillment that was to come in Christ and the Church. Rather the fulfillment that was
in Christ determined that which was given by God in the Pentateuch. For Cyril, the
Pentateuch is re-contextualised in the clarity of Christ but it is not given a meaning extrinsic
to its original revelation. Rather what he understands as its original Christocentric and
Christophanic meaning can now be brought forth.

Cyril's inclusion of reading Christ's real presence in the Pentateuch cannot be fully
cordoned off from the rest of his parenetic intent and exegetical methodology. The presence
of the pre-incarnate Logos helps to "produce” a coherence between Old and New
Testaments, as well as coherence with the lives of Cyril's readers.*” In Book 10, for example,
Cyril is discussing the items in the tabernacle in the context of the tabernacle being a type of
the church. When he gets to the ark of the covenant, he draws an analogy to the incarnation,
and the dwelling of the Logos within "the temple of the Virgin" (tq ¢k ITagBévov va). By
taking on a body, he hid himself behind "the veil" (katanetaopatog) as it were, just like the
ark. But immediately Cyril qualifies this. When we say that the Logos is hidden
(koUTTeoOaw), it is expressly not in the sense of being limited (eplopioBévta) to a small
body. For, Cyril adds, "the Son is everywhere and in everything" (mavtaxn yao kat év

).%* This expresses a Christological and Christophanic hermeneutic that runs

maow 0 Yiog
through De adoratione.

The law — the texts that Cyril will be looking at in De adoratione — is itself pregnant,
bearing within itself the truth and the reality of spiritual worship.*” The metaphor does not

mean that the law, once it has given birth, can simply be discarded, as if its role was

“?Bucur, Scripture Re-Envisioned, 276.
“*See Bucur, Scripture Re-Envisioned, 6.
4P 68.661B (Book 10).

“*This imagery of pregnancy could be an allusion to Plato, who in the Theaetetus casts Socrates as the
role of midwife, seeking to bring forth wisdom not from a "pregnant” word but a "pregnant" man,
namely Theaetetus himself, using the same verb that Cyril does — wdivw. "Yes, you are suffering the
pangs of labour, Theaetetus, because you are not empty, but pregnant.” [Qdiveig Y&, @ pide
Oealtnte, dix TO Ut Kevog AN’ eykUpwv eivat] Theae. 148e. Fowler (trans.), 28-29. Cyril uses some
other notable metaphors, too. He follows Origen (and Paul) in describing the law as a "pedagogue”
and a "shadow" of what was to come, containing enigmas of spiritual things. He also uses the image
of a model and its finished product. Melito of Sardis also has model and finished product analogy,
and was perhaps the first to use it. Zaganas, La Formation D’Une Exégese Alexandrine Post-Origénienne,
102. Zaganas notes that Melito and Origen employ the analogy in a way that suggests the
"chronological and qualitative limits" of the Law's scope, pointing to a radical overcoming of the Old
Testament by the New. Zaganas, La Formation D'Une Exégese Alexandrine Post-Origénienne, 106. Cyril,
by contrast, while using the model analogy, is at pains to reject the erasure or suppression of the Law
in the face of the New. For a summary of the different metaphors for the Old and New Testaments in
the introductory dialogue of De adoratione, see the Appendix in Luis M Armendadriz, El Nuevo Moises:
Dinamica Cristocentrica En La Tipologia De Cirilo Alejandrino (Madrid: Ediciones FAX, 1962), 253-57.
Note, however, that Armenddriz does not include the metaphor of the "pregnant” law.
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complete now that the "child" is born. Rather, Cyril envisions the law as being constantly in
the pangs of labour, ever bringing for Christ. Encountering the real presence of Christ in the
law as we have seen, for example, at Mount Sinai and the iAaotrjolov is of a piece with this
image of the law as pregnant. The task of Cyril the exegete is then to be a midwife, to draw
out the truth and even Christ himself from the text in front of him. In light of this, Cyril's
self-given task is not so much to apply a consistent method to the text, but to encounter the
text spiritually, to engage in charismatic exegesis. Palladius thus tells Cyril that they can
proceed with their textual study only "with Christ instilling the divine light in us."** And
Cyril frames his whole exegetical method as being "in the Spirit". For Cyril it is not just that
the Christian way of life flows from the text, but that it also contributes to the right reading
of the text. In such a reading, in Spirit and in truth, Cyril is able to say of Christ that "He is
the altar, He is the incense and the high priest, He is also the blood of the purification of

sins."*” Christ is present in the text, but is only accessible to those in the Spirit.

CONCLUSION

In this chapter we have considered the reading strategies that Cyril employs as he
expounds on the Pentateuch in De adoratione. I have argued that the distinction between
totopia and Bewpia is an important one for Cyril's reading of Scripture but I have also
pointed to its limits. The totopia can for Cyril be unseemly, praiseworthy, and everything in
between. The Oewplia can also have a malleability that points to a larger goal at play.
Consequently, I argued for the importance of considering Cyril's paraenetic goal when
exploring his method. When ordered towards Cyril's goal of providing moral guidance, all
texts are useful. Finally, I made the case for the significance of Christophany in Cyril's
reading of the Pentateuch in De adoratione. Cyril provides theological argumentation for
considering the law itself as pregnant, and this commitment then informs his reading. His
Christophanic approach to exegesis enables him to behold, for example, Christ as the mercy
seat in the centre of Israel's cult. I argued for the significance these findings for Cyril's
providing a kind of apologia for why God gave the Old Testament in the first place. God
wasn't seeking to mislead the Israelites with the Old Testament by giving them something
false. Nor did God change his mind and inaugurate a covenant that made the old one

obsolete. Rather, God was giving the new in the old, the mystery of Christ within the

PG 68.221A (Book 2). Adoin d' &v, olpay, kai Alav apoynti o {ntovpevov, Xootov o Oetov iy
EVLEVTOC PQIG.

PG 68.625B (Book 9). AUTOG 00V o €07t TO BuoixoTtiolov, avtog d¢ TO Bupiaua, kal aoxLeele,
avTog d¢ OHolws TO alpa ToL KaABAQLOHOD apagtiwv. Jean Daniélou makes reference to this passage,
and comments that the expression comes from Origen, Hom. Jos. 8.6 (corrected), where Origen writes
that Christ is "sacerdos et hostia et altare". But the expression in Cyril is somewhat different.
Moreover, Origen's use is in a context where he is arguing explicitly for an understanding of
expressions like this as figurative ("tropice"). Cyril leaves the interpretive possibilities more open. See
Jean Daniélou, The Bible and the Liturgy (Indiana: University of Notre Dame Press, 2002), 129.
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worship of the law. Having established these reading strategies, we can now embark on a

closer reading of the progressive stages that Cyril envisions for his readers.
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4.

Spiritual Progress in Books 1-8

The building blocks of De adoratione are largely units of Pentateuchal exegesis. Unlike a
typical commentary, though, the blocks are not laid upon each other according to the
sequential progression of the Pentateuch. Rather the structuring narrative of the building is
the book of Exodus and Israel's own journey, with Cyril creatively appropriating that
structure for his own project. This is in keeping with re-envisioned Scripture, as we have
already discussed. The structure and ordering of De adoratione is perhaps the most original
dimension of the whole work. And what this structure reveals is a journey of spiritual
progress, of growth in the way of the life that is in Christ. As such, each book or unit of De
adoratione builds upon what has gone before it, leading the reader on a path of spiritual
maturation, culminating in a goal which is not only the end point of the journey, but the
reason behind every step of the journey, a true okomndc.

Having already argued for this reading, in the chapter I look deeper at the nature of that
progress in the first half of De adoratione, Books 1-8, getting into the details of the stages
through closer analyses to the text. My argument is that the goal of De adoratione, and even
the goal of life, for Cyril, is a spiritual worship of God in Christ. But this goal is constituted
and reached by a series of stages. The first half of De adoratione is dedicated to these stages —
faith, virtue and love — all mapped onto Israel's own journey. Progress to spiritual worship is
via a "faith [that] creeps towards that outcome which is good".**

The nature of spiritual progress in De adoratione has not been widely understood nor
examined. Frances Young drew attention to the pattern of fall and redemption that Cyril
employed in the opening books of De adoratione. While not attempting to provide an
overview of the whole work, Young recognised that the guidance that Cyril was seeking to
provide in De adoratione had a progressive character to it. Her purpose in highlighting this
was to establish Cyril's "core narrative" of the Christian account of human existence, and so
to understand his later defence of the title Theotokos within this narrative.*” Young notes that
De adoratione is not concerned simply with a kind of static typology, in which, say, the
eucharist or the role of bishops is prefigured in the law. Rather, as the law is a pedagogue, De

adoratione is concerned with the whole movement from sin to grace that is given "in one

PG 68.196A (Book 1). Egriet 8¢ Gt ooOg TéQag 1) mloTis to dyabov...

“Frances M. Young, “Theotokos: Mary and the Pattern of Fall and Redemption in the Theology of
Cyril of Alexandria,” in The Theology of St Cyril of Alexandria: A Critical Appreciation, ed. Thomas G.
Weinandy and Daniel A. Keating (London: T&T Clark, 2003), 55.
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narrative after another and applied to 'us'."**’ Thus Adam's temptation is humankind's
temptation, and Abraham's subordination to Pharaoh in Egypt is an example of everyone's
spiritual enslavement. But so too, the grace that rescued Abram is the same grace offered to
all people, and the divine call to follow God which Abram received is a pattern of the call
that comes also. Young's reading of De adoratione is confined largely to Book 1, with some
reference also to Books 2 and 3. Throughout, she rightly sees that whether discussing Lot, or
Abraham, Cyril's concern is to present "the progress of the soul," "its gradual ascent," a
"journey" of "changing wholeheartedly" and "transformation."*' What Young observes in the
opening books is, I argue, a part of a larger theme of spiritual progress enacted throughout
the rest of the work. Going beyond Young, we can examine a larger narrative of progress in
De adoratione all the way to its final Book 17. Owing to the length of this project, but also
owing to a thematic break at the beginning of Book 9, this chapter will focus on the first half
of De adoratione.

This journey of maturation is foreshadowed already in the Preface, where Cyril says he
wishes to show people "how to walk the path [toiBov] that leads into everything worthy of
admiration" and also to accomplish or complete (dmomepaiverv) the way of life (moAtteiag)
in Christ. We have seen that the metaphor of completing a journey on a path is a guiding one
for Cyril. Throughout the treatise there are numerous references to walking along "the
straight path,"** to the kind of teaching and preaching that "illuminates the path of the way
of life in Christ",*” and to the need to "examine as well as possible which path to follow in
order to become resplendent."** This metaphor is very common in Cyril, no doubt because
he considers it to be the Bible's own way of talking about spiritual progress, as he states in
Contra Julianum.** Cyril also at times uses the spatial metaphor of ascent. He refers to those
he is seeking to guide as "all who ascend the mountain of the Lord."** But it is not just
metaphorical mountains that Christians ascend. Commenting on Leviticus 1:2-9, he calls
animal sacrifice a clear type of the life of the saints. For "we take the form of" (noodovueba)
the roasted calf or sheep by dying to the world, and also ascending (avapaivovtec) to the
Father through the Son as a sacrifice that is is truly spiritual and fragrant.*” As the burning
flesh of the animal ascends to the skies, Cyril writes that mortifications and virtues lead

Christians to ascend in spiritual offering to God. Then there are metaphors also of

“*Young, “Theotokos,” 57.

“Young, “Theotokos,” 58-59.

2P 68.304D (Book 4). ... kat' e0Ov...

PG 68.397D (Book 5). ... kai Th)g €v XQLot@ ToArteiag kataAevkaivel Ty 6d0v...

PG 68.409A Book 6). ... avaokom@ev €0 pHaAa, dux molag 10vtes toifov, Aapmool te éoopeda...

“Cont. Jul., 9.36. There, as Cyril explains the dietary prohibition concerning animals with cloven
hooves, he notes that the Scriptures consider the foot to be a type of the path formed by each person's
deeds.

PG 68.752D (Book 11).
PG 68.1013B-C (Book 16).
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maturation that Cyril can use. Paraphrasing Ephesians 4:13, Cyril can describe the process of
spiritual growth as "advancing to a full-grown man" (ookoTTOVTEG HEV €IS AVOQX

)448
’

téAewov),"* or, elsewhere Palladius can paraphrase 1 Corinthians 16:13 in saying that the

way to share in the holy crowns of the saints is by "acting like men" (avdoiléuevoi), i.e.,
virtuously.*

Themes of progress and ascent abound in the theology of the patristic era.*” Whether
ascending mountains or ladders, or whether growing or going on a journey, patristic writers
were drawn to spatial metaphors of progress to typify change in the Christian life. Their
approach to progress was not always uniform, and Cyril's responses to these questions show
both continuity as well as a particular and unique vision. The continuity is evident in Cyril's
stress throughout De adoratione that progress is achieved by the renunciation of the world,
the right ordering of desires, the pursuing of virtue, and growing in love — all common
themes in patristic spirituality. But then Cyril offers a more unique contribution in De
adoratione in his stress that all spiritual progress is made in the light of, and with the goal of,
right spiritual worship of God, and that this spiritual worship is enacted in the context of the
church. However, the goal and the method of spiritual progress are, of course, dependent on
one other. No matter how familiar the themes of progress, the goal will affect them and shed
different light on them. And so by addressing first this ultimate purpose of spiritual
worship, we will be able to better see that the more familiar themes of renunciation and

growth in virtue take on their own unique character in De adoratione.

THE GOAL OF SPIRITUAL PROGRESS

Cyril understood the goal of the Christian way of life to be a spiritual worship of God
the Father in Christ Jesus. Further, this spiritual worship culminated in a communion of
eternal rest with God. Common fourth century readings of Exodus included enslavement to
sin, salvation by Christ from captivity enacted in holy baptism, the centrality of the cross
and faith, growth in virtue, working towards the destination of eternal life.*' De adoratione
shares all of these features, but uniquely sets them all in the context of spiritual worship as
the goal of the Christian life. Cyril's conception of this goal is saturated with the symbolic
universe of Exodus, and cannot be understood without reference to Israel. It is not only that
it is through exegesis of Pentateuch texts that Cyril's vision emerges, but also that the
narrative of the people of Israel is taken by Cyril as determinative for his and his audience's

journey of spiritual progress in worship. Examining the goal of spiritual progress first

PG 68.396C (Book 5).
PG 68.320D (Book 4).

“"For one recent volume dedicated to this topic, see Don W. and Kevin M. Clarke Springer, ed.
Patristic Spirituality: Classical Perspectives on Ascent in the Journey to God (Leiden: Brill, 2022).

#1Gee Graves, “Exodus,” 554-55.
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enables us to understand the stages on the way with a greater acuity, including their
function within the Cyril's larger vision of the Christian way of life. Daniel Keating has done
more scholarly work than any other on sanctification and divinization in Cyril. In his
monograph on this topic, he called Cyril's Letter to the Monks in EQypt "perhaps Cyril's most
programmatic account of growth in the divine life".** It is my suggestion here, and my
argument throughout this chapter and the next, that De adoratione makes a solid case for that

title, albeit as an account significantly less succinct than the Letter to the Monks.

Spiritual Worship in the Preface and Introductory Dialogue

Cyril does not open the treatise with an explicit statement about the goal of the Christian
life. In the Preface, he instead promises to concern himself with Christian, pastoral guidance
without reference to a particular end state. He is determined to "provide moral guidance for
those who have chosen to live their life in the most excellent way," showing them "how to
walk the path that leads into everything worthy of admiration" and "how to accomplish
rightly and without error the glorious achievements of the way of life in Christ".* The
nature of these glorious achievements is not explicated in the Preface, but is first flagged in
the introductory dialogue with Palladius.**

In the introductory dialogue, Palladius asks Cyril about what he perceives to be
discrepancies in way the New Testament considers the Old Testament. While Christ says, "I
have not come to abolish [the Law and the Prophets] but fulfil them" (Matthew 5:17), Paul in
Hebrews [sic] writes of God that: "In speaking of a new covenant, he makes the first one
obsolete" (Hebrews 8:13).*°> How can the two statements be reconciled? But Palladius' line of
questioning is not simply about the relationship between the Old and New Testaments. His
programmatic enquiry is consistently filtered through the lens of worship. After quoting
Christ's words on fulfilling the Law and the Prophets (Matthew 5:17-8), Palladius then
quotes Christ's words to the Samaritan woman on worship in spirit and truth (John 4:21-
4).*** Contrasting these two passages is central to Palladius’ confusion, since on the one hand

Christ says the Law and Prophets are not abolished, but on the other hand he says that

“’Daniel Keating, The Appropriation of Divine Life in Cyril of Alexandria (Oxford: Oxford University
Press, 2004), 143 n.64.

**Toig dg o”(QLOT(x Katl g vt po’(/\ww‘ esocpl)\(bg Enaﬁtof)v nonuévole No kv f)cpm/r]ow ovvOetvat
TIQOTIQNMEVOG, WG AV EWDdELEV €D HAAX TNV €l TTAV OTIOVY TV TeBavUAoUEVWY éval ToiBov 0Bg

Te Kal ATAAVQ@G TG €V X0t ToAltelag dmomegatvely dvvaobat tax avxrpuata,... Villani, De
Adoratione, Buch 1, 132. Translation from Crawford, “The Preface,” 159.

“*While De adoratione is presented as one continuous dialogue, there are significant thematic shifts
throughout. For example, what I refer to as the "introductory dialogue" runs from PG 68:133A-145B,
after which Cyril begins: "We must move on, then, to the necessity of seeking to accomplish what is
advantageous." [Itéov d1) 00V €mti tO xonvat GrtAodneetv T0 teAoDV el Gvnow.]

PG 68.136D-137A (Book 1).

#PG 68.133D-136A (Book 1).
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worship will no longer be in Jerusalem but in spirit and truth.*” What this line of
questioning reveals is the fundamental assumption that the Law and the Prophets are
concerned first with worship, with "ancient customs" and the "righteousness in the Law,"**
so that Palladius can conclude his case for the prosecution by saying: "For this clarifies, I
think, that we must cease the customs and service that are according to the law."*”

A short while later Palladius elaborates on what he means by n6@v kai Aatoeiag when
he exclaims rhetorically that if the Law is not abolished, then Christians ought to worship as

the people of Israel did:

Or if it is not so, I think that nothing would prevent us from worshiping God as King
of all by sacrifices of oxen and incense, bringing him turtle-doves and pigeons, and
whatever else the ancients were accustomed to do, urging ourselves on to

accomplish these things too.*"

This gets to the heart of Palladius' concern. He is not reasoning abstractly about the
relationship between the Old and New Testaments, but seeking what role — if any — the
worship of Israel, and especially texts instituting and governing the worship of Israel, have
in the Christian life. The only two options he considers are a supersessionist rejection of the
Old Testament texts, or an observance of the blood sacrifices of Israel, with a clear preference
for the former. The rest of De adoratione is in many respects on extended response to this line
of questioning, with Cyril already foreshadowing in the introductory dialogue that "life in
Christ is not greatly different from the way of life according to the law, if those things
declared to the ancients are subjected to spiritual contemplation".*" Spiritual worship for
Cyril is not a superaddition to the Old Testament, but rather belongs to the essence of what
the Law and the Prophets themselves attest to, when the texts are subjected to a spiritual
contemplation. Palladius' concern is about worship, that what the Law and the Prophets
command must either be rejected, or followed by the offering of blood sacrifices. Cyril's

response is that the Old Testament texts, and especially those in the Pentateuch relating to

*7As he concludes his argument, Palladius again quotes these two texts together in order to
summarise his case. PG 68.137A (Book 1).

“*PG 68.136B (Book 1). Palladius: "But the sacred text enjoins us to depart from ancient customs and
to cease from righteousness of the law." [EO@V pév tov agxatotépwv anodortay, kat g év Nopw
dkaloovVNG KataAn&at detv LeQog ULV Emtattet AGYoG. ]

PG 68.137A (Book 1). AnAot v, olpat, touti, 10 anonavoacBal detv uag ¢0@v [Thus Villani, De
Adoratione, Buch 1, 144. cf. 10@v in the PG text] kai Aatoelag g KATX TOV VOUOV.

“PG 68.137D (Book 1). H eimeo ovyx @de £xeL, dakwAVoeLlev &v olpal mov kait UAg ovdév,
PovBuoiaic pev kat Apavwtols Tov twv 6Awv PaciAéa [addition of Bacidéa in the text of Villani,
De Adoratione, Buch 1, 146.] katayepaigetv @edv, TEOOKOUILEWY D¢ aLTQ TELYOVAS KAl TIEQLOTEQAS,
Kal €l TL OOV ETEQOV TOLG AQXALOTEQOLS VEVOULOTAL TODTO KAl 1UAS avTovg Emelyeofat TANQovv.
“'PG 68.137A (Book 1)... &g toig mdAat teBeomiopévols dix oL mavoddov Mwoéwe, adeAdnv old
TeQ Kal YelTova, Kat i TV adT@V loDoaV mEayHATwY, TNV véav Ny érudet&at I'oadny, kat g
VOULKTG TToALTElAG 0V 0pOdoat dwKLoUEVTV TNV €V XoLoT@ Cowt)v, €l teog Bewplay dyorto v
TIVELHATIKTV T& TOLS apxaiols diwotopéva. In Villani's recent critical edition of Book 1, this sentence
is framed as a question. Villani, De Adoratione, Buch 1, 144.
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worship, are to be followed because at their heart lies a spiritual worship, which he will
spend the rest of the treatise teasing out. The Preface had promised a work concerned with
how to live the most excellent way of the life in Christ. The introductory dialogue then
moves in a potentially unexpected way, concerned as it is with the relationship between the
Old and New Testament. But the theme and goal of spiritual worship provides a
hermeneutic to understand how the Preface and introductory dialogue work together. The
way of life in Christ is worship of the Father in spirit and truth. This same worship is the key
to understanding how the New Testament is "sister and kin" to the Old Testament, with
Aatpeia according to the Spirit as the goal of the Pentateuch. De adoratione is a work both of
moral guidance and of Pentateuchal exegesis, and yet these two strands — represented in the
Preface and introductory dialogue — find their goal in worship and service in Spirit and
truth. This goal of spiritual worship is of course already present in the title of the work. As

Villani has written:

Der Titel des gesamten Werkes ist der zweiten Passage entnommen, legt
programmatisch also bereits damit fest, dass die Schrift im Grunde genommen auf
die Erkldarung der geistigen Anbetung also der Erfiillung und wahren Umsetzung

der mosaischen Gesetze zielte.***

Spiritual worship is indeed the "wahren Umsetzung", the true realisation of the Mosaic laws,
and it is also for Cyril the true realisation of the Christian way of life, which we can see now

by studying some texts from the body of De adoratione.

Spiritual Worship in Book 1

After the introductory dialogue, the rest of Book 1 is concerned with the descent of man
into sin and bondage, his conversion, and his return to his original state.*” In some ways,
this section is an overview of the whole journey of spiritual progress that will be tracked in
De adoratione, setting up the trajectory of the whole work. Understanding the goal of
spiritual progress thus requires paying attention to the argument in the main section of Book
1. Cyril begins with a short discussion of the original state of man, which was engraved with

the image (1] eikwv) of the divine nature by the breathing of the Holy Spirit, and enriched

“?Villani, “Bibelzitate in Cyrill Von Alexandriens Werken Zum Alten Testament,” 800. ["The title of the
entire work is taken from the second passage [i.e. Jn. 4:21-4], thus programmatically already
establishing that the Scripture basically upholds the explanation of spiritual worship as the fulfilment
and true realisation of the Mosaic laws."]

“*The title of the book is "Concerning humankind's seduction into wickedness and captivity in sin,
together with the call and conversion according to repentance, and the return to a better state." [ITeot
TG €l PavAdtTa T0L AVOREWTOL TAQATQEOTING, Kal alxaAwoiag TG eig ApaQTioV: kal OpLOD TteQL
KANOEws katl EMOTQOPNG TNG KATA HETAYVWOLY, KAl TG €l O dpewvov avadooune.] PG 68.133A
(Book 1).
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with the likeness (Opoiwow) of God.*** But when he comes to discuss the fall of man into sin,
it is not primarily Adam that Cyril turns to, but Abram, Jacob's sons, and the people of Israel

in the Babylonian Captivity. Adam is mentioned by name only once,*”

along with some
references to human nature (1] avBowmov ¢pvoic) being expelled from Paradise and
remodeled into something unseemly (10 dxaAA£g).*® But it is these other episodes from Old
Testament history that provide Cyril with a richer picture of the drama of the whole of the
spiritual life. Adam's journey concerns only the first stage, the descent into sin, whereas
Cyril crafts the other three narratives in a way that leads to the goal of spiritual worship. In
one sense it is striking for such a long work concerning the nature of humankind that Cyril
never discusses the creation of the world, and hardly mentions Adam. But it is also
illuminating. Cyril chooses narratives that do not so much document humankind's progress
according to the biblical narrative, but that rather address the pastoral condition of his
hearers with recourse to the most fitting passages from Scripture, a structure that also
broadly mirrors that of Exodus. Cyril's argument is complex, but there is a discernible
structure to his exegesis which sheds light on his project. First, Cyril introduces the
narratives of descent into sin. There is Abraham's descent into Egypt (Genesis 13),*”
followed by Israel's Babylonian Exile (Jeremiah 21),** followed by the descent of Jacob's sons

#? Cyril returns to each of these narratives in the second half of the

into Egypt (Genesis 45).
book, with a clear focus on return and redemption. But sandwiched between these
narratives of decline and return, Cyril includes narratives of conversion. This is in keeping

with the book title, with its focus first on descent, then conversion, then return or

“PG 68.145D (Book 1). Emte1dr) d¢ toig g diag Gpvoews Adyols 10 Lwov ammeTioto
TEXVOLQEYODUVTOG Oe0D, KATEMAOUTEL TAQOXOTNUAL TNV TEOS AVTOV OHOlwoV. Evexapatteto Yoo
avt@ g Oelag GpLoews 1) elkwv, epduonBévtog aylov ITvevuatos. Cyril does not here elaborate on
the relationship between image and likeness, as he would do in, for example, the Commentary on John.
See Comm. Jo. (Pusey 1.182-189). Maxwell (trans.), Volume 1, 81-84.

45The reference concerns not Adam's fall, but rather Satan's use of a woman as his intrument of
temptation for Adam. PG 68.148D (Book 1): "Therefore, that which happened in Adam, as is seen in
the coarseness of actions and sensibly, this very same thing one could observe being fulfilled in each
of us in a spiritual and hidden manner." [Omep ovv év Adap g €V &)X EL TTRAYUATWV KAt aloOnTag
0paTAL CUUPEPNKOG, TOVTO Kal €V EKAOTE TV Kb’ NUAS, VONTQGS T Kal KEKQUUHEVWS KATIOOL TG
av mAngovpevov.] The 'thing' to which Cyril is referring is Satan's use of woman as his instrument of
temptation. In Cyril's reading, "the woman is a type of pleasure" [1)dovnc d¢ TVTOC, 1] YLVI].

“°PG 68.149A (Book 1).

“’PG 68.149D-156A (Book 1).

“*PG 68.156A-160C (Book 1).

“PG 68.160C-161B (Book 1). In this section on descent, Cyril also includes the episode from Isaiah
36:16-17 of Rapsachis trying to lure Israel from Jerusalem with temptations of vines and figs (PG
68.161B-165B (Book 1)). This emphasises a common theme in Cyril's narratives of descent, namely
that is through enticements to pleasure that people are brought into sin. Abraham and Jacob's sons
both go to Egypt on account of a famine. And But the story of Rapsachis is not quite like the other
three, in that Israel do not actually fall, so nor is there a redemptive half. Instead, the episode
illustrates for Cyril that Satan uses earthly pleasures and the desire of the eyes for the purpose of
spiritual entrapment and bondage.
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redemption. The two conversion narratives are Abraham's call (Genesis 12)*”° and Lot's
escape from Sodom (Genesis 19).”" The narrative of Lot allows Cyril to draw out some of his
key themes in conversion: that the two angels seized Lot and his family by the hand shows
that conversion is by God's grace, that Lot and his family climbed a mountain in escape
shows the spiritual life is more elevated than the life of sin, that Lot's wife is turned into
stone shows the perils of returning to the life of sin or even gazing upon it, and that
conversion must be complete.

After discussing Abram's initial call (Genesis 12:1-3) as a total claim on one's life, and
Abram's response (Genesis 12:5-6) as a complete response, leaving no remnant behind, Cyril
emphasises that upon arriving in Canaan, Abram built an altar to the Lord (Genesis 12:7),
the goal of his call, an act which would not have been possible without his leaving his old
life. Alluding to the temptation to return to the way of sin, Cyril then draws Palladius and

his audience into the narrative:

CYRIL: ... And as for us, according to the same form of argument, as long as we
remain attached to the world and its loathsome pleasures, there will be no grace from
God. But in those who have been called and obey the divine laws, and who rise up

]*? as if on high ground, which is the longing and eagerness for all

[avaBowaokovot
that is good, God inspires the knowledge of His own glory and promises us the
unshakeableness of hope; and in this way He renders our mind full of vigor, so that
in some way we may be able already to offer spiritual sacrifices [1 Peter 2:5] and
become a good fragrance of Christ for God the Father, as it is written [2 Corinthians
2:15]; and present our body as a living sacrifice pleasing to God [Romans 12:1], which
is the rational and spiritual sacrifice which is first acceptable by God. For He gladly

accepts modes of spiritual service and counts the whole matter as a spiritual sacrifice.

PALLADIUS: So it is necessary that we relocate to what is better, sailing away from
what is more shameful; and we should most gladly embrace the call from above, and
love delving as much as possible into the things honoured by the law and the things

that enjoy the best approval of God. So we will not stop castigating our desire to go

PG 68.165B-169B (Book 1).
71PG 68.169B-184A (Book 1).

“?As a derivation of avOowrog, Cyril is perhaps here emphasising in man's rising up there is also a
fulfilment of his original state. This is the "return to what is better" [tnc el T0 &petvov avadoounc] in
the title of Book 1.
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back and return to the things that are unrighteous.””

The passage functions as something of a hinge in Book 1, drawing the reader into Cyril's
vision of spiritual progress and marking the transition from detachment through conversion
to what is better, namely spiritual worship to the Father. Detachment from the world and
from pleasures leads to a spiritual ascent, in which God grants knowledge of his glory,
confidence in hope, and an invigoration of the mind, which in turn enables and culminates
in the offering of spiritual sacrifices to God the Father.*”* The goal of spiritual progress is
thus found in spiritual Aatpeia, a worship and service to God enacted in spiritual sacrifice.
Exactly what this spiritual sacrifice looks like is not something Cyril enters into here, even
employing a tentative, searching tone when saying that "in some way" we are able to offer
spiritual sacrifices.

The rest of Book 1 builds on this goal. The three narratives of descent are now resumed,
with each finding their goal in sacrifice and worship, and Cyril drawing his audience into
this goal, rendered in a spiritual fashion. First, Abram's exit from Egypt leads him to the
altar he had previously built at Bethel, where he invokes the name of the Lord (Genesis 13:1-
4). His descent into Egypt had made him subject by Pharaoh to griefs and oppressions,”” but

now God leads Abram out of subjection to gain "an undisturbed and pure state of mind"

PG 68.169A-B (Book 1). {KYP.} Kai uiv o0v Goa, katé ye TO 0oV ToL AGYou oxnua,
TIQOOUEVOUOL HEV TQ) KOTHQ KAl TALS KaT avTtov PdeAvgwtatalg ndovais, ovdeuia Hev éotat moaga
O¢eov XaoLc: kekANUEVOLS D¢ kat Toig Belolg Umelkovot VOpoLS, avaBowokovot TV kabAameQ eig
YTV OYnATNV TV €ig av 0TovV TV ayabwv EPeotv te kal mpobuuiav, évinot pév tng Wing d6&ng
TV yvaoy 0 ®eog, kat 10 TN EATdOC éonoelopévov EnayyéAAetar evoBev) 0¢ oUTw TOV €V MLV
amnepyaletal vouv, wg 1N mwg loxvoatL Ouoiag MEOoAYELV TVELUATIKAG, Kal evwdiav YevéoDat
Xototob 1@ Oe@ kai Ilatol, Kotk T0 Yeyoaupévov: magaotnoat d¢ Kol avt@ tO owpa, Ovoiav
Cwoav [PG includes a kai here which is omitted in Villani, De Adoratione, Buch 1, 188.] ev&oeotov @
Oc@, TV AoyknV kat €v mvevuatt Aatoelav v anddektov maga Oe@. ITpootetat yap aopévawg
NG €V mvevHaTL AaTEelag ToUg ToOTIoVS, kat Buaiav 1yeitat to xonua mvevpatienv. {ITAAA.}
MeOopuiCeoBat 01y 0OV €Ml T ApEVW TREMEL TOV ALOXIOVWV ATIALQOVTAG: KAl moooleofat Hev wg
1ot TV avwBev KANOLY, EpProxwelv 0¢ 0Tt LAALOTA PIAELY TOLS €K VOHOU TETLUNHEVOLS, KAl
TV aplotnv Yndpov Aaxovot mapa Oeq. Qg T ToL {NTely AVOTILY LEval Kol ETVOOTELY €T TL TV
aducelv elwBOTwWY, aitiag ovk anaAdaéopev. [In that final sentence, émivootelv is corrected to
vmovootety in Villani, De Adoratione, Buch 1, 188. This correction can extend to Lampe's entry for a
certain "émvootéw" which lists only this passage from De adoratione as its source. See Lampe, A
Patristic Greek Lexicon, 528.]

“*This opposition of pleasure to spiritual worship is found elsewhere in Cyril, such as in his Festal
Letter 7 from 419 A.D.: "Thus also I think we should consider it of great importance to accumulate for
ourselves a great store of the means to secure our future, accepting a moderate degree of discomfort
in the course of beneficial actions, rather than refusing some slight suffering and then falling prey to
the pains caused by punishment, which are greater and more grievous, or rather harsh and
inexorable. Realizing this, and convinced of it, then, there is only one thing to do: to welcome to our
souls, with the liveliest determination, the all-holy fast, the mother of every virtue, the guide to
holiness, the ever-reliable counselor in the matter of distinguishing oneself in good deeds, to act as a
purgative remedy. For it battles against the inordinate movements of the mind, does away with the
law that runs riot in the members of the flesh, and lulls the crowd of unruly pleasures in us, all but
crying aloud with piercing voice: “Present your members as a living sacrifice, acceptable to God,
which is your spiritual worship.”" Ep. pasch. 7 (SC 392.22). O'Keefe (trans.), Festal Letters 1-12, 126.

PG 68.184C (Book 1): Eévov d¢ dvta kai EémmAvy, Avmaig kai mAeoveéiag 6 Pagaw katnkileto.
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where he can return to the altar he had descended from, and now worship God. For Cyril,

this shows that for his audience, their progress towards spiritual worship is in truth a return.

For in an enigmatic fashion, it indicates the descent to hostile country, from the land
as if also from the tabernacle beloved from the beginning, in which was the altar. For
tracing our way back until we might arrive at the place and the land of the altar
which was in the beginning, that is, of the old original holiness, we call on the God of
all, saying that prophetic address: "Lord, apart from you we know no other; we name

your name.” [Isaiah 26:13]*¢

The paradise or Eden from which humankind came is here rendered as the tabernacle,
which is the sanctuary where humankind, homo adorans, belongs. Progressing to holiness
and spiritual worship is enacted by returning, tracing one's steps (maAwvdgopovvtec) back
to the original altar from which man descended, that Bethel altar being for Cyril a type of
man's original holiness. Second, Cyril spends some time resuming the narrative of Jacob's
sons' descent to Egypt, on account of famine. But now the narrative is of their conversion
and return to worship in Exodus 5-12.*” Cyril thus frames the whole account of the Exodus
from Egypt in terms of worship. He highlights that Moses and Aaron's request to Pharaoh is
for the freedom to worship. Commenting on Exodus 5:1-2, for example, he writes: "Both
Moses and Aaron affirmed that Israel must be let go from the country and land of the
Egyptians, because God was calling them to the feast."”® Freedom from enslavement is a
means to the greater goal of worship. And so the Exodus texts to which Cyril gravitates
concern this call to worship. He quotes Pharaoh permitting the Israelites to sacrifice, but
within the land of Egypt, which Moses refuses. Cyril comments that this shows one cannot
serve two masters, and that it is necessary "to perform service to God, the ruler of all, that is
pure and blameless," having first separated from what is evil.*”” Cyril then quotes Pharaoh
permitting the Israelite men to serve the Lord outside of Egypt, but not their "chattels" (trjv
amookevnv), which Moses again refuses. For Cyril, this shows that a "perfect unyoking"

(aplotnv... avalevEwv) is necessary for worship, "leaving behind no remnant at all of the

“*PG 68.185B (Book 1). TouTo Y&Q alviypatwdas KataonuiveLey av 1) eig dAAotoloug kdbodog,
ATO YNG OlOVEL kKal OKNVAG TNG €V ApXals Te Kat prAattatng, &v 1) kai Buolaotriotov.
ITaAwvdgopovvTeg Yoo 00Twg, €wg v €V TOTIW Kal xwea Yevwpeda tov Buoaotneiov tob év
aoxaig, Tout 0Tt TOL TIAAL TTROOTIEPUKOTOG AYLXTHOD, Kal 1LELS EmkadovpueOa Tov TV OAwV
®cov, TO MEOPNTIKOV éKelvo TTROTON A Aéyovtes: «KvpLe, EkTOg 0oL dAAOV oVK oidaptev. To dvopdk
oov ovopalouev.»

“This section runs from PG 68.185B-208B (Book 1).

“"PG 68.188D (Book 1). Ot pév yao apdt Mwoéa te kai Aagwv, g Alyvntiov Xwoag te kal yng
aveloOat detv dieePatovvto tov ToganA, Oeod kaAobvTog €ig £0QTNVv.

7 xabaav kat auountov motelodat Aatoelav @ Tavtwv kKeatovvtt Oe@... The text is Exodus
8:25-8. See PG 68.196B-197A (Book 1).
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soul or mind".*’ Yet again, Cyril quotes Pharaoh now permitting the chattels to go, but not
sheep and cattle. As those were the sacrificial animals, essential for worship, Cyril comments
to his Christian audience that this indicates "we must bring as an oblation to God the most
beautiful and remarkable things of life in the world". As an example of this, he mentions
those who employ worldly wisdom in their striving for holy and divine dogmas, thus
offering spiritual service to God.*' Throughout the whole discourse, Cyril consistently
fashions the exodus narrative as one concerning right worship as the goal of human life, but
a goal nevertheless that is only achieved with difficulties. Finally, Cyril ends Book 1 by
resuming the account of the Babylonian exile, only now with an eye to its resolution in right
worship. Worldly pleasures (koopikag 11dovac) and the delights of life (tépoeot taic kata
tov Biov) had led Israel into their Babylonian captivity, beyond the borders of the holy land
(T&x émtéxeva TeQUATOV YIS &yiag).*” In Babylon, they were unable to sing the Lord's song,
for they were under the yoke of the Babylonians. But just as in Baruch the exiles send their
silver to the holy city where the inhabitants are free to share in the glory of God (Baruch
1:10), Cyril concludes the book by showing how Daniel would face Jerusalem to pray,
seeking the holy city beyond his place of captivity.** While Book 1 has established that the
goal of spiritual progress for Christians is to bring a spiritual worship to God, Cyril ends the
book with an incomplete journey, with Daniel looking out his window to the holy land
where right worship is performed. In so doing, Cyril establishes the trajectory for the rest of
De adoratione, a journey from the yoke of slavery to the state of right worship.

In saying that, Cyril upholds the progressive stages of the way of life in Christ, while
also suggesting that the goal to which that journey is oriented is already present within the
stages, and is constituted by the practices of each stage. Throughout the text, Cyril can
mention that a particular practice is already an act of spiritual worship, that there is in effect
a unity of 16oc and Aatpeia, even as it is also one step on the way to spiritual worship.
Even at the very beginning of the journey, in Book 1, this can be the case. When Palladius
and Cyril are discussing Exodus 8:25-28 and Moses' refusal to sacrifice within Egypt, Cyril

expounds a reading according to Oewoia which says that so too Christians should separate

... 00dEV TO MapdTay NG Eavtv Puxng Te kal davoiag apLévtag Aeipavov... PG 68.201A-C
(Book 1). Cyril is here exegeting Exodus 10:8-11. The stress on total separation occurs throughout De
adoratione, including Book 1. When in Book 2 Cyril is looking back to the previous book, he
summarises it by saying: "We have done a fine job proving that it is fitting for us to separate ourselves
completely from what is quite shameful and to seek what is better." [OAotodmwg ye urv twv
AoXOVWV anaigovtag, T apeivw 6t mpoonkev Nuag ot {ntety, e paAa diefePatovpeda.] PG
68.212A (Book 2).

“'PG 68.204D-205A (Book 1)... delv kai ¢ €V KOoHw Long T KAAALOTA Te Kal ¢€adgeta
TROo0KOMICeV Oeq... 'H o)L TouTL do@eV &V Ol dix coPiag KOOUIKTG TOLG 1eQOIG Te Kal Oeloig fuwv
EMaywVILOPEVOL DOYHATLY, KAl TO AAUTOOV €V AéEeL, Kal TO €V eldN0eL KOOV ONEWHEVOL, Kal TV
Aoynv Aatoeiav émteAovvteg Oe@. Here the text in focus is Exodus 10:24-6.

“?PG 68.156D (Book 1).

PG 68.209C-D (Book 2).
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themselves from evil, putting to death what is earthly within them before coming to God in
service. But in saying this, Cyril also quotes from Romans 12:1, arguing that by so doing, his
audience will be rightly presenting their bodies as a living sacrifice, holy and acceptable to

).*** Even at the first stage, the beginning of

God, which is an act of spiritual service (Aatoeia
the journey, Cyril can make the goal of spiritual worship and service present. While he does
use the language of ascent and progress, the goal is for Cyril immanent also in the practices.
So in this example from Book 1, mortification and renunciation are both preparatory acts for

spiritual worship, and acts of spiritual worship itself already.

"ADVANCING LITTLE BY LITTLE": THE PATH OF PROGRESS IN
BOOKS 2-8

In Books 2 to 8, Cyril seeks to map a path of spiritual progress, with broad demarcations
of three different stages on the way. First there is the process of renunciation and conversion,
which is a continuation of the theme of Book 1, but which now Cyril is at pains to stress can
only be done in Christ and his righteousness (Books 2 and 3). Second is the stage of actively
following God in virtue, which requires courage (Books 4 and 5). Third is the path of love,
both towards God and other people which, while connected to the second stage, is
nevertheless distinguished by Cyril (Books 6 to 8). In these books, Cyril is comfortable using
different pictures of exactly what the stages of spiritual growth look like, while nevertheless
being committed to a developmental approach to the spiritual life that progresses in stages.

We have already seen Cyril's use of spatial imagery — descending to Egyptian or
Babylonian bondage, exiting the place of slavery in order to worship — in delineating clear
and non-overlapping stages in the life of spiritual progress. This concern with different
stages animates the work, and Cyril uses different methods to convey this. One image he
uses is a nautical one, using the verb ueBoouilw, which means to sail from one anchorage
point to another.*” Cyril can use this when describing growth, to show a clear break with the
former stage, and an embracing of the new. One other way he can convey progress is
through numbering different stages. Both of these approaches are present in the following
passage from Book 5. Cyril is discussing Numbers 9:15-23, in which the Israelites follow the
cloud and pillar of fire, which also comes to rest on the tabernacle. This, for Cyril, is a type of
Christ, filling the church, and of the church following Christ, who illumines like fire, and
enriches like the dew of a cloud. In describing this journey, of the church following Christ,

Cyril comments to Palladius:

PG 68.197B (Book 1). Cyril also stresses this Aatoeix in the paragraph prior, 197A.

“See, for example, a passage from Book 1 quoted above in which Palladius says that "it is necessary
that we relocate [eBoopiCeoBat] to what is better, sailing away from [amaigovtacg] what is more
shameful". PG 68.169B (Book 1). For other uses of the verb, see 176C (Book 1), 184B (Book 1).
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But casting the mind to the deepest meanings which are subtle, we will say again
that the first departure [dmapoic] is from unbelief to faith, and from ignorance to
knowledge, and from not knowing who is by nature and truly God, to knowing
clearly the Master and the Maker of all. And a second departure, as if after the first,
and advantageous, is from vice and waywardness, towards the desire to do and
think things that are good. And the third, which is preeminent compared to the
second and in greater glory, is the departure from what is lacking to that which is
complete, both in practice and in dogma. For is it not that we are advancing little by
little to an increase, understood in Christ, on the one hand advancing to a full-grown
man, and, on the other hand, ascending to the measure of the stature of his fullness
[Ephesians 4:13]? This is perhaps what is praised to us through the voice of divine
Paul: "forgetting what is behind and stretching forward to what is ahead, I press on
toward the goal for the prize of the upward call" [Philippians 3:13-14]. And going
spiritually from ignorance to knowledge, from foolishness to prudence, from
unbelief to faith, and always advancing in virtue, do we not relocate
[neBopuilopeOa] from place to place? And passing from a disposition or habit of
such a thing to another one, do we not resemble those who are accustomed to travel

2486

by foot

Here nautical imagery gives way to peripatetic, in keeping with the text at hand of Israel
walking through the desert, following the cloud. And the language shows a linear path of
progress, having to leave one state of spiritual maturity in order to arrive at the next. His
numerical listing of steps in this passage shows that Cyril envisages a certain order to the
steps. Examining this list, given in Book 5, will draw us into the progress envisaged in the
books preceding and following it. The three steps that Cyril presents correspond broadly to
the titles he gives Books 2 to 8. The first step or "departure” (Amapotg) is conversion from
unbelief to faith, a theme of Books 2 and 3. The second departure is the discipline of the
appetites for strength in seeking virtue, found in Books 3, 4 and 5. Finally there is the growth

“°PG 68.396B-D (Book 5). ... ATV €l évvolag g Vi AeTITAG TOV VOOV EVIEVTES, TTAALY EKELVO
£00ovUEV, OTL TEWTN HEV ATaats 1) €€ amiotiag eig mioTw, kai €€ ayvolag eig Yyvwow, kat ék ToD
) eidévat tig 6 Ppvoet te Kol aAnBag Oeog, £mi 10 eldéval cad@s TOV TV SAwV AeoTOTNV Kat
IMomtrv. Atagotg d¢ chomeQ HeT' Ekelvv devTéQa Kol EMwPEATC, 1) €k PAVAOTNTOC Te Kal
aoceAyeiag, €mi 0 OéAery ON TS T ApLelvew dEAV Te kal poovelv. Toltn d& TavTne mEodepeoTéQn
Kkat v eVkAela peiCov, 1) €k ToD €vOeoDg ETTL TO AQTIWGS €XOV, MOAKTIKQWGS TE AU KAl DOYUATIKGWG.
"H ovxl kata Booaxl meog abEnowy {pev v é€v XoLoT@ VOOULLEVNV, TTOOKOTITOVTEG LLEV ElG &vOQQ
TéAeov, avabpdokovteg d¢ kal eic pétoov MAkiag Tov mANewpatog avtov; Tovto taxa Tov €0t
0 dx pwvng tov Beomeaiov ITavAov bpvovpevov Muv: «Taov pév oniow émAavBavopevog, Toig
0¢ EUTEO00EV ETEKTELVOLEVOS, KATAX OKOTIOV DKW €16 TO PoafBelov TS Avw KANoEwWG.»
Amnaigovteg 8¢ vontag €€ ayvolag eig Emtyvwory, €€ apabiag eig ovveoty, €€ amotiag eic oy,
KAl AEL TIQOKOTITOVTEG €V AQETALS, AQ' OVXL TOTOV €k TOTIoU peBopuUIlopeda, kal €k dBéoewe
1youv €£ewg ThG TOLAOoDE TUXOV, LG TIV TOLAVOE AU HEDLOTAEVOL TTQOOEOIKALEV T)OT] WS TOLG
elwBoov GdoLmoELy;
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into that which is full-grown or "complete" (t0 &otiwg) both in practice and dogma, which
Cyril addresses in Book 6 on loving God with a complete (6Ang) soul and mind,*” and then
in Books 7 and 8 on love of neighbour, which, along with the love of God, lead one to "the
most complete beauty of devotion to God".**® Tracking these three steps will give a good
sense both of Cyril's project in Books 2 to 8, as well as his vision of spiritual progress, and its
innate connection to spiritual worship. Just as the Israelites were led on their exodus,
through the wilderness, to Mount Sinai, guided by the okomdg of worship, so too Cyril, in
summoning up passages from Exodus for exegesis and spiritual contemplation, seeks to
guide his reader through stages of spiritual progress that are governed by the oxomdg of

spiritual worship.

The First Stage of Faith (Books 2-3)

First, Cyril says there is the coming to God in faith, described as knowledge in not just
an abstract way, but also "knowing clearly the Master and Maker of all". This foundational
faith plays a key role in the dialogues of Books 2 and 3. Cyril's subject there is the law's
inability to justify or sanctify, and that this is achieved only in Christ and in faith.*”” This
faith is foundational for Cyril because it establishes a trajectory for the spiritual life. At one
point Palladius exclaims, "What a wonderful and saving thing is faith and the thirst to
follow God!" Cyril responds: "You are right. For faith creeps towards that outcome which is
good."" Faith, aligned here with thirst, is inclined to spiritual progress, to following God, by
definition. And so it has foundational significance for Cyril's vision of the spiritual life. In
Book 2 Cyril stresses that the law was nevertheless not "inspired in vain", but was given by
God as a "preparatory training" and for "knowing what is sinful", even if it could not wash

that sin or perfect one for sanctification.”" Indeed, Cyril says that the "law which shows forth

“’The title of Book 6 is "That it is necessary that we devote ourselves to him who alone is God
according to nature, and love him with a complete soul and mind". PG 68.408C (Book 6). [Ortt xor)
O @ Kata VoW NHAS MEookelodatl POV, Kal &AYamav avTov €€ 0ANG Puxng kat kaediag.]
PG 68.481A (Book 7). ... teAeddtatov k&AAoG Thg €ic Oeov evoeelag...

“*The title of Book 2, carried on in Book 3, is "That it is impossible to escape the death which comes
from sin and to escape the rapacious grasp of the devil except through sanctification according to
Christ. And that justification is not in the law, but in Christ". PG 68.212A (Book 2). [Ott apfjxavov
dladuyetv Tov €€ apaptiag Bava tov, kat v oL dixPoAov Aeoveliav, el pr) 0L aylropov tov
Kato XQLotov, kat 0Tt OUK €V VO 1) dtkalwots, aAA' év Xoot@. ]

“PG 68.193D-196A (Book 1). {TTAAA.} Q¢ mavaQLotov Tt Xonua kai owtjoLov 1 ToTig, kai to detv
énecOatL dupnv 1@ Oc! {KYP.} Opbag épnge. Epmet ¢ 8t moog mépag 1) mioTis o ayabov...

“'PG 68.216B (Book 2). "For [the law] has not been inspired in vain. And it was given above all "for
help”, as it is written (Isaiah 8:20). For indeed in as much as it came for the purpose of preparatory
training [tawaywyia] and knowing what is sinful, and for the purpose of the requirement to receive
the beginnings and elements of God's words, how could it not be considered useful? But it is
understood to be more unprofitable for the washing of sin and for the ability to perfect for
sanctification.” [kexonopodNTAL YXQ 0V puaTnVv: dédotat d¢ HAAAOV «eic BorBetav,» kata tO
YEYQAUMEVOV- OO0V HEV YXQ TIKEV €Ll Maaywyiav, kat o eldévat to TANUUEAES, Kal €ic TO
xonvat Aafetv apxos kat ototxelax v Aoyiwv Tob OeoD, Mg 0UK &V VOOITo XONOLHOC; AQYOTEQOS
0¢ MEOC ATOVIPLY AHAQTIAG, KAl €l¢ TO dUVATOAL TEAELODV €15 AYIXTUOV. ]
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sin, was needed first to be brought to light... so that the power of divine kindness, which is
for us through Christ, might not be unknown."* But keeping with Cyril's anti-Marcionite
vision of the Scriptures, he does not want to claim that the law came in the Old Testament,
but now the New Testament has declared the different reality of faith. Rather, faith was
already a reality in the Old Testament:

I will say again, that God proclaimed to Abraham the grace through faith; and ... he

offered Abraham a forgiveness older than the law, that which is from kindness.*”

Cyril's argument that faith is "older" than the law is drawn from St Paul's argument in
Romans 4 that Abram's circumcision came after the righteousness that was reckoned to him
by faith.** This faith, which tends towards the good, is also present for Cyril in the prophetic
foreshadowing of the end of animal sacrifice. Faith then bears within itself the goal of
spiritual worship. This can be seen when in Book 2 Palladius asks Cyril: "Do we not then
honour God with those bloodless sacrifices, we who have received the righteousness by
faith, and have rejected the worship in shadows and type?"*” Cyril answers in the
affirmative, but this only provokes Palladius to require further explanation as to why in the
Old Testament "God seems to be legislating those things which he now looks down upon
with mockery, and reveals to us the methods of spiritual sacrifice."*” Cyril's extended
response is that while God did ordain certain types of animal sacrifice, owing to the need for
simple teaching and a well-ordered pedagogy, nevertheless he also showed beforehand
(reovmtedelivu) that the time was coming for true service to God.*” What follows is a
sequence of exegeses of passages from Amos, Micah, Isaiah, Malachi, Jeremiah, Hosea, Joel,
and Ezekiel, all in aid of Cyril's argument that the end of animal sacrifices was foretold
already in the Old Testament, and thus that the bloodless sacrifices, or spiritual worship, to
which faith leads were already present in the Old Testament. Nevertheless, that path of faith
was obscured, which prevented the people of Israel from purification and sanctification.

When discussing the episode of Moses and the burning bush in Book 2, Cyril writes:

But, o friend, the law did not release us from death and defilement, nor the things of

impurity that contribute to this. Nor did the way of life in accordance with the

“?PG 68.217B (Book 2). "EdeL ToryaQoDV €Ay X0V (OOTIEQ TV KAL KATIYOQOV &KQLBT] TS ATTEVTWY
aoBevelag, TOV TG apagtiag detkTucov meoavadpaivesOat vopov, tva kat ¢ Oeiag v
NHeEdTTOG NG dLx XQLoTov un dyvontat 1o péyedog.

PG 68.217C (Book 2). ... €0 TaALY, &t T pév ABoadp EmmyéAAeto 0 @eog v d miotews
XAQLV: KAl ... €V VT MEETPLTEQAV ETIOLEITO TOD VOOV TNV €& NHEQEOTNTOG &eTLV.

“*Cyril quotes this, along with another relevant passage from Galatians 3 in PG 68.217C-D (Book 2).
“PG 68.221B (Book 2). Ag' 00V 0UXL TS AVALUAKTOLS dwodoials @eOV TIUTOMEVY, OL TV €V
nilotel dikalwoty Tapadedeypévol, kat TV év oxkials kat Tomolg Aatoeiav éEwbovuevoy,

PG 68.221C (Book 2). ... t&x d¢ olg éprdetatl vuvi Beopobetv dpatat Oeog, kai Tovug Buoiag uiv
TNG TVEVHATIKNG EKKAAVTITEL TQOTIOUG.

PG 68.224A (Book 2). ... LaBNUATOV ATAQV, Kol TAdOKOUAG OIKOVOULKTG... TG &ANB00g
Aatoeia.
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Mosaic letter. Instead, this was done only by faith in Christ and the most perfect

purification of the evangelical way of life.*”

Here the law and the journey according to the Mosaic letter are contrasted with faith in
Christ and the evangelical way of life. While the latter are present and foretold already
within the former, they are also two distinct realities.

One last example, this time from Book 3, illustrates further the foundational role of faith
in the spiritual life. Cyril and Palladius are discussing a long passage, Exodus 18:1-22, in
which Jethro visits his son-in-law Moses in the wilderness. Moses recounts to Jethro "all that
the Lord did to Pharaoh and the Egyptians for the sake of Israel," to Jethro's amazement and
resultant confession: "Blessed be the Lord... Now I know that the Lord is great beyond all the
gods." Jethro then takes offerings and sacrifices to God, before eating bread together with
Aaron and the elders of Israel. The following morning, Jethro offers Moses a better way to
oversee judicial cases in Israel. Speaking about this text, Cyril notes that Jethro is "foreign
and of the nations" and so represents one needing conversion,”” as he had been
"administering some such type of worship as one would expect".® It is noteworthy that
already Cyril frames this matter of conversion and faith in terms of worship. Hearing then of
the "divine strength" and "divine law" from Moses,”" Jethro's confession that the Lord is
greater than all the gods leads him to take whole burnt offerings and sacrifices to God.
Drawing on this text, Cyril explains to Palladius and his readers that coming to the
knowledge of the one and only God leads also to "the necessity of bearing fruit for him".*”
Thus being led "to confess explicitly that there is no other God, but only One alone" is for
Cyril "the foundation of the faith of the catechumens", perhaps referencing the Niceno-

Constantinopolitan Creed.”” And it is a foundation that is built upon, leading to true

PG 68.236B (Book 2). Nekootrog d¢ kail $pBopag kai tov elg TouTo roOvVTIwv dkabagoiog
ATEALVOEV T)UAG OV O VOHOG, @ TAV, 00dE Ttoeia Cwng TNG KATX TO YOAHUa TO Mwoaikov, mioTig
0¢ paAAov 1) év XpLot@, Kal e evayyeAkng moAttelag 1) teAetotatn kabaois.

PG 68.281A (Book 3). ... dAAoyevn) te kai ¢€ ¢éBvav. Cyril gives more specific details as to the kind
of worshipper he imagines Jethro to be as a Midianite, both believing in "God Most High, just indeed
as also had Melchizedek; and they arguably accepted also other gods, reckoning with Him those
selected among the creatures, earth and the heavens, sun and the moon, and the most notable of the
stars". Dpiotw Oe kabameg apédel kat MeAx1oedék: mEooedéxovto d¢ Kal ETEQOVG TAXA TTOV
Beovg, EvaplOpoDVTeS AT Ta EEalQETA TV KTIOUATWY, YNV TE Kal o0Eavov, HALOV kKat oeAr|vny,
Kal T twv dotewv émonuoteoa. PG 68.281B (Book 3). Cyril goes on to say that this corruption and
error even extends to his own day. "For such nonsense is spoken still among some in Phoenicia and
Palestine". ®oovovot yag wde mapgaAngovvteg étt v &v 1) Powikn kat IlaAawotivy Tvée.
Investigating further exactly who these people were, and what were their practices, is beyond our
present purposes

PG 68.281C (Book 3). 'Hv odv Goa kai ToBog tolovtovi v, kata toeikogs, Oonokelag diémwv
TQOTIOV.

PG 68.281D (Book 3). ... g Oelag loxvos... TOV Belov... VOLOV.

PG 68.281D (Book 3). ... dTL d1) @e0g €lg Té ¢0TL Kak HOVOG, Kal pnv Kad el TO Xonvat kaQmohogety
avT.

PG 68.284A-B (Book 3). ... dtxddrdnv OpoAoyelv ovk elvat @eov étegov, mATV L pévog 6 €lc...
[Tiotic 6¢ altn kaTNXOVHEVWYV 1) TTOWTN.
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worship. Cyril, using the very text of the law in Exodus, explains that "Christ is perfecting
those catechised through the law",** shown by Jethro's conversion leading to him being
invited to eat bread with Aaron and the elders "before God", a sign of the "mystical table and
sacrifice", that is the Christian Eucharist.”” That Jethro then advises Moses on a better way to
oversee judicial affairs in Israel shows the superior understanding that comes through the
perfection that is in Christ.”® The foundation of faith, then, is a foundation that leads to a
fulfilment in worship, both in the offering of first fruits, and in partaking of the eucharistic
table. Cyril establishes conversion and a faithful confession as a first step in the journey of
spiritual progress, but it is a conversion framed by the goal of true worship, effected by
participation in the Eucharist. Tracking the journey of Israel in the book of Exodus, Books 1-
3 of De adoratione are concerned primarily with the beginning of this journey.”” As discussed
above, in Book 1 Cyril establishes the spiritual journey on the basis of the human propensity
to slavery to sin, and the subsequent call to conversion. Israel's pre-Exodus history is in
focus, with Cyril discussing how it is that one can end up in slavery. Thus Cyril in Book 1
includes a discussion of Genesis 45:17-20 which explains how Israel's sons descended into
Egypt and eventual slavery because of their carnal appetites, namely their desire for food
which Pharaoh promised in abundance.” Book 2 is largely structured around exegeses of
Exodus 3 and 4. Christ's rescue of the enslaved sinner is presented in the context of Israel's
own exodus for the purpose of restoration to right worship. Book 3, in turn, includes
exegeses from Exodus 13, 14, 17 and 18, all describing Israel on its journey from slavery to
worship. By tracing this story of Israel and drawing his Christian hearers into the story, Cyril
is also drawing them into the larger goal of worship that he sees operative in the exodus of
Israel. The goal of faith, of conversion, of rescue from the slavery of sin, is to bring, in Christ,

a new kind of spiritual worship to God.

PG 68.284A (Book 3). TeAerot d¢ XQLoTOG TOUG DX VOUOU KATIXOUHEVOUS.
PG 68.284B (Book 3). ... pvotuxr) todmela, kai Ouoia...

*®For another commentary on this section of De adoratione, see Blackburn Jr., “The Mystery of the
Synagogue,” 160-62. Blackburn's account is more concerned with Cyril's seeking to show how the
perfection in Christ is superior to the law, as Jethro is to Moses. This indeed is a dimension of the text,
as evidenced in Cyril's summary passage: "So we have overcome those who are in the law with
respect to their own understanding, and we who are being catechised by the tales according to the
law, having eaten bread before God, we have been taught to speak and think things that are better."
PG 68.285A (Book 3). [[TemAeovekTrikapev o0V &Qat Kol KAt CUVECLY TOUG €V VOUW, Kal Ol TOLG
KATA VOOV DUYTHACLY KATNXOUUEVOL, GaydvTeS TOV AQTOV EVOTILOV TOD Oe0ov, T dpleivw Kol
AaAety kat ppovety memadevpeda. I'vwpodotet yap ToBog, kat émakovet Mwong.] But Blackburn is
also attuned to the way in which Cyril pursues the "transposition from Israelite history to the
sacramental life of the church". Blackburn Jr., “The Mystery of the Synagogue,” 161.

*’That is not to say that Cyril leaves this theme behind. In Book 7, for example, Cyril confidently
reads the righteousness won by Christ and given as a gift in the text of Deuteronomy 15:1-4
concerning the remission of debts every seventh year. "For with the utmost clarity this thing here
would indicate the economy of our Saviour concerning us." PG 68.504B [Evagyéotata ya tov
LwTnNeog NU@V TV €l NUAS oikovouiav ragadelfetev av kat Tode. ]

*%See PG 68.160C-161B (Book 1).
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The Second Stage of Virtue (Books 4-5)

Returning to Cyril's stages of progress, the second departure that he names in Book 5 is
"from vice and waywardness, towards the desire to do and think things that are good".*”
This departure is the focus of Books 4 and 5, which form a discreet section, introduced by

the title of Book 4 which both looks back to previous books and forward to the next:

That the one who has been called to justification by God, and redeemed by him, must
follow him and both reject the weakness which leads to wickedness, and instead

make haste to live in accordance with the law and with youthful vigour.”"

The process after conversion, after the foundation of faith and the justification that is
received from Christ alone, is now one of pursuing virtue. Cyril's use in this title of the
perfect passives ("having been called", kekAnuévov; "having been redeemed",
AeAvtowpévov) is noteworthy, in that it accentuates a new stage in the journey. The stage of
justification, of conversion and redemption, has been completed in Cyril's conceptual
framework. A new departure is now built upon that foundation, one of pursuing virtue with
vigour and courage, avoiding laxity, and growing in understanding of what must be done in
the Christian life. While I will follow this stage through Books 4 and 5, it is by turning to the
beginning of Book 6 that we can see Cyril give a helpful explication of the journey thus far in
the form of a short summary. As they begin a new book, on complete devotion and love for
God, Cyril and Palladius look back to the building blocks they have already established. In
doing so they look to the foundation of faith which I have already examined in Books 2 and
3, and how then the theme of courage and virtue in Books 4 and 5 naturally follow on as the

next stage or departure.

CYRIL: So let us now say the support of all houses is the foundation, and the
foundation of the ship is the keel. In the same way, the foundation and keel of the
stages of the one who wants live an upright life, would be knowledge of the truth
and the unadulterated teaching concerning faith which is in God the One by nature
and the Truth. "For if you do not believe, nor shall you understand," says the Holy
Scriptures [Isaiah 7:9]. And for those who still do not understand what is necessary,
they might be idle, because they do not know how to live an upright life. Or do you

not say that it is necessary for our good repute, the examination of all that is to be

PG 68.396B (Book 5). Amapoig d¢ omeQ peT ekelvnv devTéQa Kal EMwbeAT|S, 1) €k GavAdTtog Te
Kat aoeAyelag, €mi to OéAewy 1O Mwe T Apeivw dav te Kat PQovelv.

PG 68.301C (Book 4). ‘Ot tov kekAnuévov elg dikaiwoty magd Oeov kai AeAVTEWHEVOV, AT
KatakoAovOelv xon, kat magattelofat Hev Tov eig pavAdtnta paAakt opov, v ¢ paAov
¢melyeoOat ouvvopws kat veavik@s. The title of Book 5 is presented as a continuation of this theme:
"Still concerning manly courage, which is in Christ." PG 68.132B. ['Ett mteot avdpeiag g év Xoot@.]
Although note that the "Ett is missing when the heading is given at the beginning of the book. PG
68.360A (Book 5).
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done, if we take into account doing rightly what is necessary to love?
PALLADIUS: I admit.

CYRIL: So the wet-nurse of understanding is faith. And it is understanding that does
the detailed examination of the things we need to do ourselves. That is why, when
the God of all established for the Israelites as a kind of pedagogue and wise leader
the law given through Moses, as a sort of foundation and unshakable beginning, he
also gave in advance the knowledge of the one and true Divinity. For he assumed
that they would not be able to achieve a blameless and sublime life, that is they
would not be able to be regulated by the law which would encourage them towards
the best things, nor be able to submit to its commands, unless having raised up in
their mind, like some sort of surrounding outer wall, faith in God, they would

bravely resist the pleasures that urge them towards idleness.”"

This passage begins with Cyril seeking to move on to the subject matter of Book 6 and
following, namely the pursuit of what is most splendid and praiseworthy. In his conceptual
understanding, then, Books 4 and 5 concern a preparatory stage of growth in courage and
avoiding laxity, following on from conversion, faith, justification and redemption, the subject
matter of Books 2 and 3. Courage and strength are thus presented as a kind of Christian
training before the pursuit of what is most praiseworthy. In the threefold framework that
Cyril presents in Book 5, this second stage is described as the movement "from vice and
waywardness, towards the desire to do and think things that are good".”” In this
introduction to Book 6, Cyril looks back and places this stage upon the foundation of faith.
Faith is the keel of the ship, the foundation of the house. Faith is necessary for
understanding, but Cyril also notes that "for those who still do not understand what is
necessary, it is necessary not to be idle". Avoiding idleness is a key theme of Books 4 and 5,
with the courage and virtue that comes in Christ standing in as the corrective. Then at the

conclusion of the passage above, Cyril again warns against idleness. Here Cyril employs the

PG 68.409A-C (Book 6). {KYP.} Ovkovv 1jdn Aéywpev, wg dmaong peév oikiag égelopa, konris:
VEWG D¢ TEOTIG, &QXN TOV d¢ katoeBovV Tjenuévov, OepuéAloc av yévorto kat oPaboac agyn, g
aAnBeiac 1 yvaole, kat O Tepl MIOTEWG TN £lg Oeov TOV éva kal pvoeL kal AANOLVOV
axiBdnAevtog Adyos: «Eav yag pn motevonte, 00d' ov pr ovvite,» ¢not 1o lodppa to tedv.
ZuviEvTag & oUTw TV AVAYKAwV 0DDEV ATIQAKTELY AVAYKT), TO katopfovv ovk eiddtac. 'H ovk
av avaykaiov eivat Prg meog eLIOKIUNOLV ULV, TV ETTL TAVTL TG TEAKTEQW dAokePLy, el év Adyw
niemour)peBa to dpav 000wg, & éoav avaykaiov; {ITAAA.} Pnui. {KYP.} Toodog oOv doa ovvéoews,
TioTic. LOVeoLS 08, TV mEaKTéwV NULY moteital v Baoavov. Kai yoov dte toig €€ ToganA 6 tov
OAwV Oe0g MAdAYWYOV WOTEQ TVA, Kal iBuvtioa 00dov, TOV dx Mwoéwg éméotnoe vouov,
VTIOPAO0AV WOTIEY TIVA KL AKATACELOTOV AQXTV, TIV TTAQX TG HLAG TE Kal aAnOoig OeotnTog
TIEOKATEPAAETO YVQWOLV: U] YOQ &V loXVOEY avtoug teAdupave The adxPAntov katl
axoaupvovg édpkéobat Lwng, youV T TV kaAAlotwv elonyntn katauOpuileobat vouw, katl
UTeliely €vToAaig, el pr) kabdmeg mooavatelXtopa v émi Oe miotv EAdVTEG €lg VoL,
avthéQovto yevvaiwg taig eig gabupiav avtovg dkovovoalg 1dovais.

PG 68.396B (Book 5). ... 1] ¢k GavAdTTOG Te kKt doeAyelag, € to BéAewV 1jdN Tws T dpeivew
00av Te Kol PQOVELV.
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metaphor of a city's defences, with faith being the ramparts or bulwarks (kaB&meo
npoavartelxopa’?), protecting the inhabitants from the temptations to pleasure that lead to
idleness. Laziness with respect to the things of God would defeat us, were it not for faith
which calls and redeems us. The stage of courage and virtue is thus sandwiched between
faith and the pursuit of love and what is excellent. Faith is necessary for courage and virtue,
but courage and virtue are not goods in themselves so much as conditions which then allow
for the pursuit of complete love of God and neighbour.

While Cyril's book titles suggest that this theme of strength and virtue begins with Book
4, much of Book 3 is devoted to this theme, especially the way in which the sacraments of
baptism and holy communion grant strength to the converted. I have already examined the
episode of Jethro and Moses in Exodus 18:1-22 when discussing the first stage of faith. Cyril
exegetes the text to show the significance of faith as the foundation for worship. But the
pericope also occurs within the context of a string of pericopes in Book 3 concerning the
sacraments. Thus one of the key dimensions of Cyril's treatment of the text is that faith then
leads to one making offerings and sacrifices to God (of a spiritual nature, for the Christian),
as well as eating sacramental bread before God together with Christ ("the truer Aaron™"),
and so being perfected in Christ, sanctified, and thus reaching a better understanding. The
key texts that Cyril examines in Book 3 are Exodus 13:17-22,°" Exodus 14:6-20,”° Exodus
17:8-16,"" Exodus 18:1-22,* 2 Kingdoms 24:11-25,"" and Zechariah 5:5-11.° While some
sequence in Exodus is evident, their breadth also reveals a thematic concern that requires
Cyril to select texts from across the Old Testament to show how the sacraments provide
protection, strength and salvation.

The book begins with the people of Israel en route to the Red Sea, which for Cyril is a
type of baptism. Israel in the time between Egypt and Red Sea is then for Cyril a type for
those who desire baptism but have not yet received it, suggesting catechumens. He

describes the spiritual situation thus:

For indeed [when] we having recently undertaken to depart from the life that is fond
of pleasure and is worldly, being especially zealous for the obligatory following of
God's laws, but not yet enriched in the grace [given] through holy baptism, we are
not very strong, that is to say, we are not yet prepared for the unavoidable suffering,

and to endure the labours which are on behalf of virtue, and able to bear the trial of

*®One of De adoratione's many hapax legomena.
PG 68.284B (Book 3). ... 6 aAnOéotegog AaQav.
PG 68.264C-269A (Book 3).

*°PG 68.269A-273B (Book 3).

*PG 68.273B-280A (Book 3).

**PG 68.280A-285B (Book 3).

PG 68.285C-296 A (Book 3).

PG 68.296A-301B (Book 3).
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battles.>!

That strength is granted through baptism in Cyril's understanding is evident in its absence.
Without the grace of baptism, the person seeking to follow God's laws will fail, unable to
withstand the inevitable trials. The Christian life is one beset with challenges, typified by
Israel's journey in the wilderness. Just as the goal of Israel's escape from slavery was to offer
worship to God, so too Christians, seeking to offer worship and service in spirit and truth
will, for Cyril, be beset with "unavoidable suffering," "labours on behalf of virtue," and "the
trial of battles" for which sacramental grace is necessary if they are to endure. In describing
this journey to the Red Sea, Cyril highlights that they are taken to the Red Sea by God
because he led them on a "roundabout way" lest by going the way of the Philistines they see

war and in fear return to Egypt (Exodus 13:17-18a).”

This long and circuitous path, for
Cyril, is a type of service (Aatpeia) according to the letter. This service involves dealing with
the shadows and enigmas of the law, which in turn provides a "rigorous preparatory
training" (0UKk dtaAainwov v nawaywyliav),” enabling the Israelites to be prepared
beforehand (rpoyeyvuvaouévor) for the truth of Christ. It is noteworthy that Cyril
considers an episode from the Old Testament to be a type of what he perceives to be the
manner of service (Aatgeix) in the Old Testament. It is also noteworthy that Cyril here uses
Aatpeia in the expansive way I have discussed when considering why Cyril inserts Aatoeia
into the Johannine quote to form the title of the work. Aatoeix has a quality of general
conduct, of worship conceived of as a way of life, of service. The circuitous route typifies
Aatoeia according to the law, but the way of Christ is different (Xoiotog d¢ ovy 0Utw).””
That is the way "through faith" (dux miotewc), that is "straight and near", fashioning "us into
boldness and into the necessity to fight manfully against those who oppose us".*® While the
Israelites, according to the Aatoeia of the letter, needed a longer training in order to build
up their endurance for trials and the pursuit of good in preparation for Christ, this strength
comes quickly to those who are in Christ. It comes through faith, understood as

complementary to sacramental grace:

PG 68.272D (Book 3). ... &t puév yaQ ths GAndovou te kai éyroopiov Lwng drodortav
nonuévor, émeodat te detv 6Tt HAALOTA DLEOTIOLOAKOTES TOLS TOL O€0D VOUOLS, OVTIW YE UNV THV
Ot ToL AyloL PATTIOUATOS KATATTAOVTAOAVTEG XAQLV, OV Alav é0pév eDOOEeVELS, TIyouV ETLTROELOL
TEOG TO XONVaL TANTaBely, Kal dvaoxéobat movwv twv UmEQ AQETNC, Kol TIOAELWV TIEIQOY
dUvaoOal dleveykelv.

*?Quoted by Cyril at PG 68.264A-B (Book 3), followed by a discussion on the text. Crawford has a
short discussion of Cyril's description of the law as a "cycle", suggesting it could refer to the long lists
of rules and regulations that occur in the Pentateuch, or perhaps to the "epic cycle" poems. Here, at
least, the reference is more clearly a direct allusion to the LXX text of Exodus 13:18a which Cyril
quotes: Kai ékOkAwoev 6 @eog Aaov. See Crawford, Cyril’s Trinitarian Theology, 27.

*PPG 68.265A (Book 3).
PG 68.265B (Book 3).
PG 68.265B (Book 3).

PG 68.265B (Book 3). ... petaxadkebwy eig evToApiay kai €ig to xonvat Aomov katavdileobat
TV dvOeoTNKOTWV.
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And that which makes us so astonishingly courageous is nothing else than the power
from on high [Luke 24:49], that is, the participation and communion [péBe&iv te kat

kowwviav] in the Holy Spirit.””

The Eucharist, with and through faith, brings an immediate power that fills the recipients
with a strength and courage necessary for the Christian way of life. In these two examples
from Book 3, Cyril's typology does not neatly fit together. On the one hand, the Red Sea is a
type of baptism which provides strength for trials. But on the other hand, Israel had no
access to a type of sacramental grace that emboldened them. They had to be formed by a
long, circuitous and arduous route, on account of their Aatoei of the letter. This approach is
common for Cyril, in which types do not cohere together to form one consistent, seamless
typological universe. The sum of his typologies is not greater than its parts. This contrasts to,
say, Gregory of Nyssa's approach in his Life of Moses. Gregory's types, such as Mount Sinai as
"the mountain of the knowledge of God", are stable and allow for a sustained reflection on a
type across the length of the work. Cyril's approach requires much more explanation, but
also allows for Cyril's more expansive approach to pericopes, chosen from all over the
Pentateuch and beyond. Book 3, for example, considers baptism the archetype not just for
the Red Sea, but also for the pillar of cloud by day that led Israel to the same Red Sea.””
Holy communion is prefigured in Jethro's meal of bread with Aaron, and also in the "hour of
lunch" (©oag apiotov), the time when the angel of God stopped the destruction of the
Israelites following King David's unlawful census.”” Cyril's flexible typology also allows for
a thematic progression of his own devising. While Gregory follows the narrative progress of
Moses' journey, albeit while picking and choosing episodes to focus on, Cyril can order his
pericopes in way that suits his purposes. Stability and coherence is thus provided not in
fixed types, but rather in a thematic consistency. So while the types in Book 3 may not be
easily transferable between pericopes, they are unified by consistently attesting to the way in
which the sacraments of baptism and holy communion provide strength and boldness for

withstanding trials, and for pursuing virtue with vigour.

PG 68.265C (Book 3). To d¢ d1) 1)V 00Twe UiV GELGyaotov eDToAp{ay €UToLovy &in d1 mov
TIAVTWV &V ETEQOV 0VDEV, Ttapa TV €€ Vpoug duvapty, TouT' €oTt, TV ToL ayilov ITvevpatog
péBeliv te kat kowvwviav. For the importance of faith accompanying the sacraments, see PG 68.416D
(Book 6) where Cyril says that for those who doubt and turn to apostasy, sacramental participation
will reap anger and condemnation (0Qyn kai katakoia). In that passage, as in this one, Cyril refers
to the Eucharist with péfe&ic.

PPG 68.269A (Book 3). ... év eidet vedéAng, g év TOTw TOL drylov Bamntiopatog katl g dt' Hdatog
owneliag.

*®Cyril quotes 2 Kingdoms 24:11-25 on PG 68.285C-288B (Book 3), including the "hour of lunch”
(©oag aptotov) from verse 15. In discussing this passage, Cyril explains that the "hour of lunch" is the
"time of the table" (ka0 Toamélng), that is, the table that is "in Christ and mystical, from which we
eat the bread that is from heaven and life-giving" (¢ év Xo1ot@ Kot puotikng, éd' 1} TOV &QTOoV
¢o0iopev TOV €€ 0VEAVOD Kal LwoTowov). PG 68.289B (Book 3).
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Returning again now to the beginning of Book 4, we can see that the title has a richer

meaning;:

That the one who has been called to justification by God, and redeemed by him, must
follow him and both reject the weakness which leads to wickedness, and instead

make haste to live in accordance with the law and with youthful vigour.”

In Cyril's spiritual cosmos, the sacraments of baptism and holy communion are a part of the
divine work of justification and redemption. And they are also the means by which their
recipients are filled with the Holy Spirit and divine power who grants strength and courage.
Having just spent Book 3 largely on baptism and holy communion, Cyril now in the title of
Book 4, looks backwards to the justification and redemption wrought, in part, through the
sacraments. But those sacraments also provide a bridge to his discussion of boldness and
vigour. When Cyril says "it is necessary" (xor) for the justified and redeemed to follow God
in lawfulness and vigour, it carries the sense both of a command placed upon the redeemed,
but also of a divine necessity which is at work in the means of redemption and justification,
strengthening, invigorating, and making courageous. Sacramental grace is complemented

t.3! Grace

by ascetic rigour. Water can be a type of baptism, but it can also be a type of swea
redeems, but a significant portion of De adoratione is given over to necessity of training
through discipline and hardship, battling agains the flesh and learning virtue in a way that

is typified by the struggles of Israel.

The Third Stage of Love (Books 6-8)

The third stage that Cyril announces in Book 5 "which is preeminent compared to the
second and in greater glory," is "the departure from what is lacking to that which is complete
[&otiwg], both in practice and in dogma." In this Book 5 taxonomy the topic of love does
not appear in as many words, and yet seeking completeness accords with the third stage and
Books 6-8, concerned as they are with the love of God and neighbour. The title of Book 6 in
full is: "That it is necessary that we devote ourselves to him who alone is God according to
nature, and love him with a complete [¢€ 6Anc] soul and mind." Already in this title, Cyril
connects love for God with a singular devotion to him, and with a sense of completion,

echoing the spiritual growth to that which is complete or full-grown (to agtiwg) both in

PG 68.301C (Book 4). ‘OtL tOv kekANUEVOV €lg dikaiwoy Tagd Oeov kai AeAVTQWHEVOV, AT
KATakoAovOelv xon, kal magaitelodat Hev Tov eig pavAdtnta paAakiopov, Civ 0¢ paAdov
gmelyeoBatl CLVVOUWG KAl VEAVIKQG.

#1Gee PG 68.380B-C (Book 5).

PG 68.396B-C [Book 5]. Toitn d¢ tavtng mpodepeotéoa kal év ebrAeia pellovy, 1] €k ToL &vdeovg
Tl TO QTG X0V, MOAKTIKQWS TE Aot KAl DOYATIKGWG.

PG 68.408C (Book 6). ‘Ott xon Oe@ t@ Katd Gpvowv NUas mookeloBat LoV, kKal &yamay avtov
€€ 6AnG Puxnec kal kapdiag.
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practice and dogma — the third stage or "departure" listed in Book 5. So also when Cyril
comes to discussing the love for the brothers in Books 7-8, he begins Book 7 by speaking of
love for God and love for brothers as "an inseparable pair" (Tig cLVWEIS ADLAOTIACTOG)
which together convey the one holding the reins of both to "the most complete beauty of
devotion to God".** Cyril also in this opening passage refers to Romans 13:8 by calling love
the "fulfillment of the law".*” The treatment of love in Books 6-8 is thus of a piece with
perfecting practice and dogma. In addition, at the beginning of Book 6, Cyril begins with a

renewed call to examine the way of spiritual progress.

Come, therefore, and looking with the eye of your mind in every direction and
submitting to a more thorough examination of our deeds [oaypatwv], let us
examine very closely which path we are walking, and we will be radiant and will

receive, like a crown, the approval by praise of all.**

ITodypata are in Cyril's sights for this book on love, the perfection of which is the third
stage. As he then elaborates, the foundation (aox) of spiritual progress is also knowledge of
the truth and faith in God. From this faith then comes understanding, for faith is the wet
nurse (toodoc) of understanding. And then, only with this understanding can right deeds
be done.”” This book on love of God, followed by two books on love of neighbour, are in
keeping with Cyril's understanding of the third stage of spiritual progress as a movement
towards completion both in practice and dogma.

One of the goals of this chapter has been to show how Cyril's conception of spiritual
progress is framed in the context of worship. Just as Israel's journey in Exodus is framed by
their divine calling to worship God, fulfilled at Mount Sinai, so too the journey of the
spiritual progress that Cyril traces, broadly following the story of Israel in Exodus, is
performed in the context of spiritual worship. With respect to this third stage of love, Cyril
has progressed now to the giving of the Decalogue in Books 6-8, which for Israel was the
first culmination of their departure from Egypt and the inauguration of their covenant with
God. In a similar way, the first half of De adoratione culminates with Books 6-8, completing
the third stage of progress that Cyril has been following. Book 6 thus opens with an exegesis
of Exodus 20:2-6 which also frames Book 6, and then the second table of the Decalogue

PG 68.481A (Book 7). ... TeAecwrtatov K&AAog ¢ elg Beov evoefelag...

PG 68.480A (Book 7). ... TAowH& e VOUOU...

PG 68.408D-409A (Book 6). ®épe dr) 00V, Tng dravoiag Tov 0GOaANOV €V kUKA@ TtegLeAitTovTeg,
Kal eig aroLpn kataokePy Twv Kab' NUAS LEVTEG MOAYHATWV, AVACKOTIWUEY €D HAAQ, DL olag
0vteg toifov, Aaumgol te éoopeda, Kal TV P’ AMAOL TOIG EMAVOULEVOLS Ol TIVA OTEDPAVOV
avadnoopeda Ynoov.

*’PG 68.409A-B (Book 6).

*®See PG 68.409C-416B (Book 6).
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features in Books 7-8 on love for brothers.”” And as I have shown, already at the beginning
of Book 6, Cyril flags that these two loves are best conceived as a part of one's worship,
forming "the most complete beauty of devotion to God". As we turn first to Book 6, we can
see that the love of God is for Cyril inseparable from right and exclusive worship of God.
For a work that is typically devoted to presenting a constructive vision of the way of life
in Christ, Book 6 of De adoratione is noteworthy for Cyril's persistent refutation of a number
of types of false worship. As a work addressed to Christians, the book is all the more
significant for raising the temptations that Alexandrian Christians evidently felt towards
engaging in what Cyril calls eikaoAatoeia, vain or useless cultic service.” He mentions the
constant temptations of Israel to idolatry before bringing his concerns to the immediate

context of his first readers:

But sometimes it is one of those enrolled among us, one who is not yet firmly
planted, but, practicing an affected and counterfeit love for Christ of the sort which,
placing around oneself like a sheep-skin an appearance that is God-loving, is a
hateful and unholy beast, a deceitful knave, who, at home and at night (by which I
mean secretly) is devoted to the cultic service of demons, thinking — as one would

expect — it possible to escape God, and to fool the mind of the unutterable nature.”

Cyril spends the rest of the book admonishing his Christian readers to avoid various
practices of the cultic service (Aatpeia) of demons: the false divinations of idol-worshippers
(ai TV eldwAoAatgovvtwy Pevdopavteiar),™ soothsayers (xonopoAdyor),* necromancy
(vexvopavteia),” practicing purification rites (boéaw),” submission to fate, fortune and

546

birth (Eipaouévn, Toxn kai 'éveow),” the observation of hours, days, and times (H wo@v

Goa Kol HEQQV ETUTAENTLG. .. Kal 1] kawpwv),™ and auguries, whisperings, and spells

59Book 7, after introductory remarks, moves to an exegesis of Exodus 20:8-11 on the Sabbath
(493B-496D) which opens a longer discussion on the Sabbath, incorporating exegeses of a number of
different Pentateuchal texts relating to the Sabbath (493B-508B). What follows is then a section on
honouring father and mother, opening with an exegesis of Exodus 20:12 (508B-520B), and then a
lengthy section on loving one's neighbour, which takes up the rest of Book 7 and all of Book 8. Books
6-8 are thus broadly concerned with the Decalogue.

PG 68.424A (Book 6). This dimension of Book 6 is something I investigate further in Pietsch, “Cyril
and Isis in De Adoratione.”

PG 68.424B-C (Book 6). AAA" O pév tig €00’ §te TV TEAOVUVTWV €V ULV, £QNEELTUEVOS dE OVTIW
Alav, katdmAaotov d€ kat voinv v eig XQLoTov EMLTNdevoas AyAmN oL, Kl 0log WOTEQ KWOLOV
EauT@ TEQLTLOELS TO dOKELY elvat OeoPIATIG, TIKQOV Kat dvdotov Eotat Onpiov, kéokw Te Kol
AAAOTIOO0AAAOG, WG olikoL kKatl VUKTL, Gt d1) T0 AeANBOTWS, Tals TV datpoviwy meookelobat
Aatoeiaig, oleabat ¢ mov kata 1O €lkog, kKat avTov dUvaoBal ddedval Oeov, kat TOV TS
A&goMTov puoews magaioyloacOal voov.

2P 68.425A (Book 6).

PG 68.429B (Book 6).

PG 68.437B (Book 6).

*PG 68.448B (Book 6).

PG 68.449A (Book 6).

PG 68.460C (Book 6).
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(olwvookoTtiat, PiBLEIoHOL Te Ko Emdadi).” It may not be self-evident to modern readers
that a book on love for God could have such a table of contents. But that it does only
underscores the way in which Cyril sees the whole journey of spiritual progress in the light
of spiritual worship. Just as the Decalogue was given to Israel in the context of the
inauguration of its cultic life, so too for Cyril the commandment to love God with one's
whole heart is understood with reference to cultic practice. To love God is to exercise
devotion to God in worship, both exclusively and rightly. And so Cyril's concern in Book 6
to avoid idolatry is of a piece with his wider project in De adoratione.>”

One interesting parallel worth highlighting is Cyril's varied use of agtiws. We have seen
already that Cyril uses &otiwg in Book 5 when describing this third stage.” But Cyril also
uses aQTiwg in describing the relationship of the Old Testament to the New Testament. In
Book 1, Cyril provides a metaphor for this relationship, describing the metal workers first
making a wax image before pouring melted copper over the shape to make a complete
(&otiws) and beautiful image.” In a similar usage a little further on, Cyril says that the
Israelites first needed a pedagogy of types, and not yet the word that demands perfection
and guides them to completion (1Eog T dotiwg).”” The exegetical method that Cyril uses
matches the substance of his argument, seeking to move from what is lacking to what is
complete, both in exegesis and in the spiritual life. As Cyril guides Palladius and his readers
in this third stage, to that which is complete both in practice and dogma, this also has a sense
of leading them from worship according to the law, to spiritual worship.

Books 7 and 8 are less focussed on worship, concerned as they are with "love toward the
brothers". Cyril does not go through the commandments in the Decalogue per se, but rather
frames his approach with the dominical double commandment, upon which "all of the law
and the prophets hang" (Matthew 22:40). Cyril is guided by the Decalogue especially in
Book 7, first with a lengthy section on Sabbath remembrance,™ followed by the honouring

of one's father and mother.>® However, from then onwards, for the rest of Book 7 and all of

PG 68.468B (Book 6).

**Tohn McGuckin is perhaps overstating the case when he writes regarding De adoratione: "[Cyril's]
treatise is motivated by a clear apologetical context of resolving conflicting approaches to biblical
festivals between the large communities of Christians and Jews in Alexandria (on more than one
occasion Cyril complained of how many Egyptian Christians were observing both sets of festivals
across the community divides." McGuckin, “Cyril of Alexandria (c. 378-444),” 340. While this does not
seem to be a motivation for De adoratione, certainly in Book 6 Cyril exhorts his readers to an exclusive
love of the Christian God, enacted in worship.

PG 68.396B-C (Book 5). Toitn d¢ tatng mpodegeatéon kai év evkAela pellovy, 1) €k Tov évdeovg
€Tl TO QTG X0V, MEAKTIKQWGS TE At KAl DOYHATIKGWG.

*'PG 68.140D (Book 1). For an extended treatment of this metaphor in Cyril and others, see Zaganas,
La Formation D’Une Exégese Alexandrine Post-Origénienne, 97-109, especially 104-7.

PG 68.144A (Book 1).

**See PG 68.480A-481A (Book 7) for the opening discussion that encompasses both Books 7 and 8.
PG 68.493C-508B (Book 7).

*"PG 68.508B-520B (Book 7)
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Book 8, Cyril steers away from the Decalogue, and instead expounds what we might call
social morality. This frees him up from a more strictly historical interpretation of the second
table of the Decalogue for a unique approach. Rather than follow any discernible pattern,
Cyril lists a number of texts from the legal codes of the Pentateuch — especially Exodus and
Deuteronomy, but also Leviticus — and gives them a spiritual reading, employing typology
as a way of guiding those who wish to walk on the way of life that is in Christ. While both
the Pentateuchal texts which Cyril exegetes and the interpretations which he provides for
his Christian readers are concerned with relationships between people and laws for settling
disputes, the context of worship is not wholly absent. The Law given to Israel is here
rendered in Christ, even completed in Christ, so that the Christian community too can obey
the spiritual Moses and engage in the spiritual worship given in the Law. For just as Israel's
laws always had a cultic dimension, so too the love of one's neighbour bears this weight. As
Book 6 had established, the love of God in right worship reveals the nature of humankind as
homo adorans, needing to serve something, while also needing direction to serve rightly. By
following the Pentateuch, by keeping the commands given by God, fulfilled in Christ Jesus,
Cyril is leading his readers in acts of spiritual worship of love to God the Father, in the Holy
Spirit and in Christ Jesus, the Truth, exercised in love for their neighbours. In this, Cyril later
says that the saint becomes akin to the perpetual fire of the altar, described in Leviticus 6:13.

For it is proper that he:

... should be hot and burning with the Spirit, and this for ever, not descending to
coldness through worldly pleasures, but rather rekindling his mind through holiness
ever more inflamed by the love of God and the desire for virtue. For this is the

manner of spiritual service.”™

CONCLUSION

Cyril in De adoratione gives a Scriptural Way of Life that is also a Spiritual Exodus,
dependent on the drama of Exodus for constructing the way of life in Christ. In this chapter,
I have argued that Cyril seeks to illuminate the whole of the journey according to the goal of
worship which is both at the end of the journey, and constitutive of the journey, as it also
was for Israel travelling from Egypt to Mt Sinai. I have especially argued for considering the
first half of De adoratione according to three stages — faith, virtue and love. Cyril maps these
three onto the journey of Israel on the way to Mt Sinai, but he also maps them onto the lives
of his readers. In this way Cyril elevates the Christian way of life to become a participation

in the holy and spiritual worship of God akin to the cultic practices of Israel from Egypt

**PG 68.821D (Book 12). ... Beopovg kai Léovtag 0paoBat o [Tvedpatt, kai TovTo dix Tavtog, ovk
elg AmOPLvELY KATAPEQOUEVOUS DL KOTHLK@WYV 1)00VQV, dvalwmuooiviag 0& HAAAOV €V aylop@
TOV vouV eig PrAoleiav kat Epeoty apetns. Aatoeiag yag 00Tog TN AoYIKNG O TEOTOG.
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onwards. We have followed the journey up the Decalogue, but before us lies the giving of
the tabernacle in Book 9 and beyond, at the heart of worship and service according to the
law, and so also at the heart of De adoratione, as Cyril seeks to promote a spiritual worship

and service.
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5.

Progress in Holiness: The Church and Liturgical
Morality in Books 9-17

The narrative of progress in De adoratione takes a turn at the beginning of Book 9, putting
Cyril in a different, albeit continuous, direction until the end of the work. The titles which
Cyril gives the books signal the change. Books 1-8 are given titles not out of place in a work
of straight mystagogy, bearing no indication that this is a work of Pentateuchal exegesis, or
even one to do with worship. But from Book 9, the titles begin to look more like a work
dealing with the Pentateuch and its worship in particular. The titles of books 9 and 10
mention the tabernacle, with the following three books devoted to the priesthood of the law
compared to that of Christ.”” Books 14-16 attract headings of a more mystagogical variety,
but also refer to cultic concerns of purity and sacrifice. Book 17 then concludes with a
treatment of the holy feasts of Israel and their place in the Christian life.

Sebastian Schurig notes this distinct turn and comments that the whole work essentially
comprises two major parts, with Books 1-8 dealing with historical and ethical texts of the
Pentateuch, and Books 9-17 dealing with cultic texts of the Pentateuch.” That leads Schurig
to conclude that it is only in Book 9 that Cyril finally comes around to the actual subject of
the work, as promised by the title.> However, Cyril's preface, resurfaced only after
Schurig's book, shows Cyril's concern with keeping the sequence of the books in order,
suggesting that Cyril has a greater commitment to the unity (and sequential ordering) of the
work than Schurig perhaps suggests.”” One of the arguments of this dissertation has been
that the structure of De adoratione can be understood through the lens of the book of Exodus.
The structure of Exodus does have more "history" in the first half, as Schurig notices in De
adoratione, and likewise more "cultic" concerns in the latter half. But, like De adoratione, all of
Exodus is concerned with matters of worship. It is this thread that also unites De adoratione.
have already argued for the centrality of worship in the first half of the work, and this

chapter argues that this thread continues and is strengthened in the second half of the work.

*’Those three books 10-13 are the subject of a paraphrase with comment by George Dragas. Dragas,
St Cyril on the Priesthood.

**"Das Werk umfaft im wesentlichen zwei grofe Teile: In den Biichern I-VIII stehen geschichtliche
und ethische Texte im Vordergrund, in den Biichern IX-XVII hingegen kultische Texte des
Pentateuch". Schurig, Die Theologie Des Kreuzes, 39-40.

**"Mit Buch IX beginnt Cyrill auch erst ausdriicklich zum eigentlichen Gegenstand des Werkes zu
kommen, ndmlich zur , Verehrung im Geist und in der Wahrheit". Schurig, Die Theologie Des Kreuzes,
40.

*YSee Cyril's Preface to the work, in Villani, De Adoratione, Buch 1, 132.
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In this chapter, I will continue the overview of the broader thrust of De adoratione begun
in the previous chapter's consideration of Books 1-8. But in this second half of the work, it is
harder to discern progressive stages. Rather, as the journey of spiritual maturity has reached
full immersion in the life of the church, it is now more appropriate for Cyril to provide
instruction for life in the church. Most of this instruction is not presented as a staged process,
but rather is grouped in themes, indicated at the most basic level by the titles of the books. In
this chapter I provide three groupings for Books 9-17: Ecclesial exegesis, Liturgical Morality,
and Liturgical Consummation. While I assign particular books to each of those themes, my
grouping should be understood somewhat loosely. These three themes are present
throughout the second half of the work, even if they are more strongly present in the books I
have identified.

We can also put it this way. Books 1-8 map a spiritual progress in keeping with Israel’s
journey to Mt Sinai and the reception of the Decalogue. But in books 9-17 Cyril now turns to
look at life in the church, corresponding to the texts of cultic law in Exodus after the
Decalogue. The structure of De adoratione thus mirrors the structure of Exodus. While
Gregory of Nyssa in his Life of Moses considers the individual journey of the soul, following
Moses' narrative through Exodus and Numbers, Cyril has a more ecclesial approach,
considering the Christian way of life with reference to the church, following the structure of
Exodus. As such, Cyril's treatment extends beyond Mt Sinai to the cultic life of Israel. Christ
is accessible in the church, and the church is the means through which the life of holiness
grows. Cyril shapes the identity of the Christian community through his exegesis of
Pentateuchal texts, drawing them into ethical and liturgical practices that belong to life in
the church. Cyril is thus concerned not with a moral guidance void of context, but with
holiness and how his Christian readers are to grow in holiness and maintain holiness in the
church. One way that this approach can be helpfully illuminated is by considering De
adoratione through the lens of "liturgical morality", according to the contemporary scholar of
liturgical theology, David Fagerberg.”' Fagerberg seeks to consider both worship and
morality as fundamentally related to each other and mutually dependent. Ethical action
flows from the life of Christian worship, because the Holy Spirit inspires not just the life of
worship in the church, but the Christian way of life which flows from it and so is also an act
of worship or liturgy. As Cyril stresses the need for Christians to offer living sacrifices of
moral action as an act of spiritual worship, we can see that Cyril is not simply rendering
cultic texts in an ethical key, but rather is considering Israel's cult as a template for Christian
"worship" in everyday life. We will consider this further later in the chapter. Finally, for

Cyril, this journey of holiness and morality culminates not so much in theosis, as eternal

*'David W Fagerberg, “On Liturgical Morality,” Christian Bioethics 23, no. 2 (2017).
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feasting and worship. The reward of a life of spiritual worship and sacrifice, of living in
holiness, is Sabbath rest.

There are three arguments that will be made in this chapter. The first argument is that
Cyril's exegesis of the Pentateuch is decidedly ecclesial. Rather than place his reading of
Exodus solely in the context of the individual soul's quest for communion, or perfection, or
worship, he contextualises his exegesis in the church. He does not provide a formal
ecclesiology of any sort, but rather by describing life in the church through Pentateuchal
exegesis, he puts forth a kind of ecclesiology "from below". The second argument is that De
adoratione can be fruitfully understood as a work of "liturgical morality", in which ascetical
practices and moral exhortation can best be understood as acts that flow out of the liturgical
life of the church. This is because the Holy Spirit inspires participants of the liturgy in this
shape of living. I will argue that this approach to De adoratione illuminates richly the
relationship between key threads running through the work, and shows how Cyril can both
call the work one of "moral guidance" and title it Worship and Service in Spirit and Truth.
Finally, I will argue that Cyril sees the goal of life in the church, and the goal of liturgical

morality, as a liturgical consummation in eternal feasting and worship.

THE BOOK 9 PIVOT AND THE UNITY OF DE ADORATIONE

Before getting to those three arguments, we need to establish how the second half of De
adoratione can be read in continuity with the first half. At the beginning of Book 9, Cyril and
Palladius take stock of where they have come to in the progress of their narrative. The

previous three books are referenced in Cyril's opening words:

Thus the glorious achievements of love for God and for brothers are resplendent, and
through these two the law is fulfilled. Therefore everyone attaining this state of glory
is brilliant and astonishing, and will be counted especially among the true children
[yvnoiowc] when Christ cries out and says, "Well done, good and faithful servant, you
have been faithful over a few things; I will set you over much. Enter into the joy of
your lord" [Matthew 25:21].>%

The apparent finality of this passage and the sentences following it is noteworthy, coming as
it does in the middle of the work. The path of spiritual progress has reached a state "of
glory" which is worthy of eschatological reward. The law is fulfilled. Those attaining such

brilliance are true children of the Father. It seems as if Cyril's path of spiritual maturity could

PG 68.588D-589A (Book 9). Ayomng psv ovV eig Oedv e Kal (xés/\q)ovg neQLanvq ™™ avxm pata,
Kat anons@aws'wﬂ pev ot apcpow 0 vopog eVkAelag ye pnv €1G TOUTO KATNVTNKWS ATIAS TIG OV,
Aapn@og te kat afldyaotog, kal €v toig ot }.laALO'TO( yanLOLg KO(TO(T&TO((ESTO(L, Xplotov [30(0\/"(0@
Kol )\syovmg, «EV, dovAe aya@s Kal oTé, Emt OAlya 16 oTog, €Tl TOAA@V 0€ KATAOTHOW:
eloeABe el v xapov tov Kvgiov oov.»..
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be reaching its end.

But then with an AAA&, Cyril begins to create conceptual room for what is to come. The
passage that follows, taking up around two columns in the PG edition,*” is important
because it sets the trajectory for the whole second half of the work. This passage introduces
the coming five books on the tabernacle (Books 9-10) and the priesthood (Books 11-13). It
also establishes the context for the remaining four books, concerned as they are with offering
spiritual sacrifices in the church. As it is on the longer side, we can work through it in
segments. First, after quoting Isaiah on the permanence of the heavenly Jerusalem, Cyril

contrasts this with the impermanence of the world:

For the form of this world is passing away, according to the Scriptures [1 Corinthians
7:31]. Yet the hope of the future things is completely steadfast and unshaken. But if
all these things are to be dissolved, as the Savior's disciple affirmed, it is necessary
for us to be found the sort of people who are holy and blameless in his presence [2
Peter 3:11], both honoring Him as the Savior and Redeemer with spiritual sacrifices,
and also pursuing a holy and set apart way of life, corresponding to the evangelical

laws.®

Recall that Cyril is here talking about those people who are already true children of God,
worthy of reward and brilliant in their love for God and others. Now, in the context of a
world that is coming to an end, Cyril stresses the need to be found "holy and blameless"
(ayioug kat apwpovug) in God's presence. At the end of this introductory passage Cyril
echoes this phrase. There, he says that those taken from the blood of Levi for the purpose of
holy liturgies (11Q0g tepag Agrtovpyiag) are a type of those called by faith for the purpose of
a holy and blameless life (rooc ieoav kai apwpntov Lwnv).”® The Levitical priesthood
corresponds more to the priesthood of all Christians than clergy in particular. This will be
the topic of Books 11-13, namely how the priesthood of the law is a type for the Christian
life of holiness. Or, using the language of this passage, Cyril will show how the performance
of the holy liturgy is a foreshadowing of the enactment of a holy and righteous life. The
connection between worship and morality, or liturgy and righteousness, will be further
defined later in this chapter. For now, returning to the introductory passage in Book 9, Cyril

spells out further how it is that the Pentateuch can guide his readers in pursuing a holy life.

PG 68.588D-592B (Book 9). After this introduction, Book 9 proper begins in column 592B with
Palladius exhorting Cyril to begin or proceed (10t d1y ovv), and Cyril responding with a somewhat
momentous "Therefore, surely, I begin..." (Ovkovv &iui tot...). He is embarking on a new venture.
PG 68.589A-B (Book 9). TTapdyet pév yaQ T oXTua o0 kOoHoL ToUTov, kKatd T ['oadds.
‘Edpatotatn d& opddoa Kol AKQADAVTOS MAVIWGS 1) TWV E0OUEVWY EATIG. AAAX TOUTWV ATIAVTWV
Avopévav, kaba kat To0 Lwtneog duoyveloato padnng, motapovg [corrected to: motamovc] det
e0EEON VAL NHAG, AYIOUG KAl APWHOVE KAT' EVOTIOV ADTOD, TVEVHATIKALS PV Ovolalg
KATAyeQaipovtag wg Lwthoa kal AvTQwTr)V, Legav d¢ kal ATMOAEKTOV, Kol TOIG VAYYEALKOLS
ouvupatlvovoav vouolg EmitndeovTag mMoALtelay.

*°PG 68.589D (Book 9).
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So too by all means the law for the ancients sketched out [¢okiayoadet] such a
venerable and worthy life; enjoining to offer the sacrifice of sheep, and to perform
the offerings of blooded things, to dedicate tithes and first fruits to God, and on top
of all these things still giving thanks. However, the law used to legislate that these
very things should not be carried out except in the holy tabernacle. And [the law]
dedicated to God the tribe of Levi to be set apart, and this matter was set as a type for
us, them in relation to us. For we too have been called by the Holy Scriptures "a
chosen race, a royal priesthood, a holy nation, a people for his own possession” [1
Peter 2:9]. And we also enter into a more true tabernacle, which the Lord built and
not man [Hebrews 8:2], that is, the church, beseeching the Creator of all, not with
calves and goats, but excelling in right and unblemished faith, being spiritually
fragrant with spiritual first fruits. "For God is pleased with such sacrifices" [Hebrews
13:16]. And those who worship Him must worship Him in "spirit and truth,"

566

according to the word of the Savior [John 4:24].

The venerable and worthy life is given a preliminary drawing, or rough sketch, or shadowy
outline (oxixyoadéw) in the cultic sacrifices of the Pentateuch, sacrifices which could only
be done in the tabernacle. Books 9 and 10 are thus introduced, along with Books 11-13. All
Christians are called to be a royal priesthood, performing their sacrifices in the church. And
the Pentateuchal prescriptions for the tabernacle, its priests, and their sacrifices were given
as a sketch for this Christian way of life. The task before Cyril and Palladius is to bring
colour to this outline.

How does this differ from the first half of De adoratione? We have already noted that
Schurig, rightly identifying a clear pivot at the beginning of Book 9, suggests that the work
promised by the title only begins with Book 9. But the case for continuity must be made, not
least because Cyril himself presents the work as a unified whole, with a sequence that he
asks be observed. And the sequence of the work does provide a unified vision. In Books 1-8
Cyril and Palladius have led their readers on a journey of entry into the church — from sin,
through redemption, and into a life of love for God and neighbour. But now that one is in

the church, how should one conduct themselves? How should Christians live out a life of

PG 68.589B-C (Book 9)... kaBdmeo dpéAet toig d@xato*cegmg 0 vo’pog 'U‘]v oUTw CEMTNV TE Kol
aELO/\nTc'tov goKlaypadet Cwnv pn/\ocrq)aysw ETUTATTOV, KAl Tag ot atpauov notetoBat
n@ooaywyag, 6e1<0mxg TE Kol AT ag Adlegovy 1@ O, Kol mEOG TOVTOLS €Tt xaQLGTnQLa ITAT)v,
oVk &£ TavTi g aylag modttecOat detv svopo@e*ta OoKNVNG. ATtdAeKkTOV dE TO €k Agul yévog
dvetiBel T O, TOTOV NULY Kal €ig A avToLg T Xonpa tBeic. KekAnueda yao kai rueic
niapa ye tals Oeloig I'oadaic «yévog éxAektov, Bacilelov legatevua, €0vog dylov, Aaog eig
niegLntoinov.» EloeAavvouev d¢ kal eic oknvrv v aAnBeotégav, v Eénmnéev 6 Kvglog kat ovk
avOpwmog, TovT ot TV ExkkAnoiav, ov dtd pHooxwV Kal ToaywV EKUELALTTOUEVOL TOV TWV OAWV
Anpoveyov, AN wg év 000N Te Kal ApwUN T ToTEL DIATIQETIOVTES, KL TTVEVHATIKAILSG
KaQTodopials VonTae evwdldlovtes. «Towxvtalg yoap dn Bvolaic evageoteitatl Oeog,» Katl ToUg
TIROOKLVOLVTAG AVTOV, &V MVeLuaTL Kl AAN0elq Del TEOOKLVELY, KATX TNV TOL LwTHEog GwVnv.
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holiness, granted that they have already been made members of the royal priesthood in the
church? That is what concerns Cyril in Books 9-17. The first half of the work has been a
journey of spiritual training, and the second half now moves on to the life of spiritual
maturity in the church. For it is in the church that the life of holiness flourishes.

The unity of De adoratione must also take into account the structure of Exodus. As
discussed already at length, the work as a "Spiritual Exodus" is a rendering of growth in the
Christian life according to the narrative of Exodus. It is "Spiritual” because it is the reading of
Scripture which Cyril, a bishop who has received the Holy Spirit, is leading his audience
into. But it is "Spiritual" also because it moves beyond the preparatory training
(mtawwaywyia) of the law, to an evangelical way of life in Christ. That way of life is still
marked by a commitment to the narrative of Exodus. When Cyril begins Book 9, he has
moved broadly through the structure of Exodus all the way up to the Decalogue. But now
before him is the second half of Exodus, concerned much more with cultic prescriptions of
tabernacle, priesthood and sacrifice. His argument at the beginning of Book 9 — that now it is
time to look at the holy and righteous life, lived in the church — could be motivated by the
structure of Exodus as much as, or even more so, than any pre-conceived idea of the shape
of the Christian life. But purported motivations aside, we can understand the unity of De
adoratione in ways parallel to the unity of Exodus. That a people brought out of slavery to sin
and led into God's holy presence, now need guidance in how to live in that holiness. That a
people seeking to escape idolatry in order to offer right worship now need instruction in
how right worship is to be enacted. Evidence that this structure of Exodus is on Cyril's mind
is shown by the fact that as soon as Book 9's introductory passage is over, the first text he

turns to exegete is Exodus 20:22-25, the text immediately following the Decalogue.>”

ECCLESIAL EXEGESIS (BOOKS 9-10)

Having canvassed the contours of the second half of De adoratione, as given in the
introduction to Book 9, we can now turn to Books 9 and 10 to focus more closely the
centrality of the church for Cyril's project. The key argument I am making in this section is
that Cyril contextualises his exegesis in the church. Even though he addresses individual
Christians, he does not consider their life of holiness and righteousness to be a solitary

pursuit, but one framed by the church.

The Tabernacle as the Church in Christ

Patristic exegesis of Exodus is weighted heavily towards the first half of Exodus, focussing

upon the call of Moses, and the journey of Israel from slavery in Egypt up to and including

*’See PG 68.592B-593C (Book 9).
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Moses' ascent of Mt Sinai. The Epistle of Barnabas, Justin Martyr, Origen, Irenaeus,
Tertullian, Cyprian, Gregory of Nyssa, all attend to this dimension of Israel's life in
Exodus.”® And Cyril's exegesis of Exodus in Books 1-8 follows a number of patristic
traditions in his reading of Exodus up until the Decalogue: Egypt as the place of sin and
bondage ruled over the Satanic Pharaoh; the Red Sea as a type of baptism; Moses' hands
outstretched as a type of the cross, defeating the power of the Amalekites; Aaron's staff as a
type of the cross and the rule of Christ; the pillar of fire as a type of Christ, and so forth.””
Cyril follows many of these readings albeit while deriving his own novel structure from the
narrative of the exodus from Egypt corresponding to three stages in the Christian life, as we
examined in the previous chapter. But as Cyril in Book 9 moves on to look at the cultic ritual
law given by God to Moses and the Israelites on Mt. Sinai, he writes within a tradition of
patristic exegesis which is less developed, and so all the more ambitious for Cyril to venture
into.

There is even a tradition of some reticence in approaching exegesis of the tabernacle, its
furnishings, priests and sacrifices. In his Life of Moses, Gregory of Nyssa describes briefly the

ornamentations of the tabernacle, as prescribed in Exodus, before asking:

What words could accurately describe it all? Of what things not made with hands are
these an imitation? And what benefit does the material imitation of those things
Moses saw there convey to those who look at it? It seems good to me to leave the
precise meanings of these things to those who have by the Spirit the power to search
"the depths of God" [1 Corinthians 2:10], to someone who may be able, as the Apostle
says, in the Spirit to speak "about mysterious things" [1 Corinthians 14:2]. We shall
leave what we say conjecturally and by supposition on the thought at hand to the
judgment of our readers. Their critical intelligence must decide whether it should be

rejected or accepted.””

It is the tabernacle not made with hands, shown to Moses on Mt Sinai, that Gregory is wary
of commenting on, but this extends also to its material imitation. He considers himself to
lack the power to search the depths of God. As Ronald Heine has written, Gregory is unlike
Origen in that he "stops short of asserting that he has the spiritual understanding which
Paul had". While "Origen believes his own interpretation of Scripture [to be] guided by the

*For an overview of patristic treatments of Exodus, see Graves, “Exodus.” See also Joseph Lienhard,
“The Christian Reception of the Pentateuch: Patristic Commentaries on the Books of Moses,” Journal of
Early Christian Studies 10, no. 3 (2002).

**For a discussion of these tropes in patristic exegesis, and a list of sources, see Graves, “Exodus,” 549.
**De. Vit. Moy., 2.172-3. Malherbe and Ferguson (trans.), 84.
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Spirit," Gregory "disclaims such guidance for himself".””!

Where Gregory fears to tread, Cyril is more comfortable to proceed, even if he does not
immediately rush in. As we have seen, Cyril does consider the Holy Spirit to be leading him
in his interpretation, like Origen,”” but he first expresses at least rhetorical reticence when
considering the holy tabernacle at the beginning of Book 9. After Book 9's introduction,
Palladius invites Cyril to comment on what follows the Decalogue, namely the tabernacle

and the priesthood. Cyril responds:

CYRIL: The task is not at all an easy one. For, I think, it will require a lot of hard
work and sweat from us, O Palladius, to be able to understand these and to be able to
interpret them. But, if you want to, let's start, with God's help. For you heard him say
plainly, “Who gave a mouth to a man, and who made him deaf and mute, seeing and
blind? Is it not I, the Lord God? And now go, and I will open your mouth.” [Exodus
4:11-12]

PALLADIUS: So begin, having as a helper the one who bestows wisdom in this

task.””

For Cyril understanding and interpreting the tabernacle and the priesthood will require a
particularly arduous level of toil, with divine assistance. As the priesthood is the subject of
Books 11-13, with the tabernacle the subject of Books 9-10, this invocation of divine help
relates to at least the following five books.

Cyril soon moves to Exodus 25:1-9, in which God instructs Moses to "make a sanctuary

for me, and I shall appear among you" according to the pattern of the heavenly tabernacle

*'Ronald E. Heine, “Gregory of Nyssa’s Apology for Allegory,” Vigiliae christianae 38, no. 4 (1984), 364,
362. See also Ann Conway-Jones, Gregory of Nyssa’s Tabernacle Imagery in Its Jewish and Christian
Contexts (Oxford: Oxford University Press, 2014), 97-9, 197. where Heine's paper is quoted. Miriam
DeCock has recently examined the sources of authority that Origen claimed to possess in his
exegetical writings. See Miriam DeCock, “Origen’s Sources of Exegetical Authority: The Construction
of an Inspired Exegete in the Pauline Lineage,” New Testament Studies 70 (2024). Origen thinks that the
tabernacle can only be understood after the first half of Exodus has been properly understood: "If
anyone properly understands the departure of the Hebrews from Egypt or the crossing of the Red Sea
and this whole journey through the desert and every single campsite; if he is capable of
understanding these things in such a way that he also may receive the Law of God "written not with
ink, but with the spirit of the living God"; if anyone, I say, should give his attention to these matters in
the order of their sequence and spiritually fulfilling each should acquire the growth in virtues
indicated in each, that man can consequently also attain to the contemplation and understanding of
the tabernacle." Origen, Hom. Ex. 9.1. Heine (trans.), 334.

*”This is not to suggest that Gregory of Nyssa disclaimed the Holy Spirit's help. His reticence is due
to other factors.

PG 58.592A-B (Book 9). OUk &toa v pév TO XOmHa: TOVOL YaQ, olpat, denoeL HakQov, kai dpatog
N, @ [MaAAadLe, mEog te 10 dUvaocOatl cuviévat Tavtl, Katl PV Kat poaoat. Atag, eitot dokel,
O miovvol dnotelxwev- dLemvBOOL Yap Aéyovtog évagyws, «Tic €dwke otopa avOemw; Kat Tig
émoinoe dVokwdov Kal kwPov, PAETOVTA kKat TVPAOV; oVk éyw Kiplog 0 Oedg; kal VOV TOQeVoL
Kat éyw dvotéw 10 otopa oov.» {ITAAA.} 101 01) 00V, cLAAYTTTORA KAl TTEOS YE TOUTL TOV THG
godilag TOLOVUEVOG XOONYOV.
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that God will show him.””* Cyril then explains what "I shall appear among you" means. On
the one hand, he stresses that this theophany is to occur after the sanctuary has been erected,
and Cyril extends this time to the incarnation of Christ. "For Christ is the true
manifestation."” But then Cyril also says that the sanctuary, that is, the tabernacle, was a
type of the church, "which was made after the likeness of the one above". That "one above",
Cyril explains, is also Christ Himself. "For a type of the holy churches appeared to the
blessed Moses, as I have said, namely he who became for us a man, appearing as in a
shadow in a multifaceted way [toAvedas]."” In other words, a Christophany occurred on
Mt Sinai, and the tabernacle that was to be made was to be modelled on Christ Himself, and
his appearance to Moses. This pre-incarnation appearance of Christ is qualified both by
being "in a shadow" and also moAvewdaws, of many kinds or appearances or multifaceted.

Cyril goes on:

The discussion concerning each aspect of these plans could be lengthy and long, full
of subtlety in argumentation. But since some details pertain to the construction of
what was in the past, while others incline towards what is useful for contemplation,

come, let us speak of that which is profitable for this, leaving aside the others.””

As we consider these introductory remarks together, we can see that Cyril is making some
strong claims about the tabernacle. The tabernacle is a type of the church. It is the sanctuary
in which Christ will appear, as in the church, and so understanding the dimensions and
furnishings of the tabernacle will illuminate life in the church. But the tabernacle is also
constructed on the model of Christ himself, who appeared to Moses on Mt. Sinai. The
dimensions and furnishings of the tabernacle thus also speak of the mystery of Christ.”® As
Cyril puts in in Book 10, Moses erected the tabernacle because it was profitable for the
edification of the Church. But it is Christ who is the head of the church. And so "Moses, that
is, the instruction through the law, builds up the church of Christ, showing in advance the

mystery, still, as it were, in shadows."”” Thus the title of Book 9 is not simply that the

*PG 68.593D (Book 9).

PG 68.596B (Book 9). H d¢ aAn0nc avadeléis, 6 XoLotog...

°PG 68.596B-C (Book 9). [TapedeixOn ydo tot 1@ pakagie Mwotn) tomog, wg édnv, tov dylwv
ExkAnowwv, kat moAvedOs adTog WS €V oKL MAATTOHEVOS O DU T)UAG YEVOUEVOS AVOQWTIOG.
PG 58.596C (Book 9). Ed' ékdotw ye UiV TV maQadety LdTtwv TOAUG &V YEVOLTO kal HakQog O
Adyog, kat loyvopvBing éumAewc. Emeldr) 0€ €Tl tax pev DL Te kal MOEMOVIA TH) TWV YEYOVOTWV
KQATAOKELT), Tt 0& TTOOG TV TV OewonUATwV ATovévevke Xoelav, péQe, Aéywey T €l Ye TOUTO
AvotteAn), pedévteg to étepat.

*Cf. Origen Princ. 4.2.2. "When, also, we read about the construction of the tabernacle, we hold it as
sure that the things that are written are figures of certain hidden things." Behr (trans.), 2:493.

PG 68.653C (Book 10). Oikodopel toryagovy kai O Mwong, Tovt' €Ty, 1) dix vopou maidevoig,
v ExkAnoiav Xototov, t0 €m' avTh HuoTrolov wg €V KIS €Tt tpoavadalvovoa.
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tabernacle is a type of the church, but rather "the church in Christ".”® The furnishings of the
tabernacle, described in Books 9 and 10, and referred to in the title of Book 10, all thus bear
witness to both the church and Christ. And as we have seen Cyril say, he has especially
chosen those characteristics profitable for contemplation.”

The tabernacle as the church is not uncommon in patristic exegesis of the Pentateuch.
Origen refers to the tabernacle this way.”” Methodius of Olympus (d. 311) likens the
tabernacle to the the church.”® And Gregory of Nyssa, in his Life of Moses, calls the church
"the true tabernacle".”® And, like Cyril, Gregory also identifies the tabernacle as Christ.

This tabernacle would be Christ who is the power and the wisdom of God [1
Corinthians 1:24], who in his own nature was not made with hands, yet he received
that which had been built when it became necessary for this tabernacle to be erected
among us. Thus, the same tabernacle is in a way both unfashioned and fashioned,

uncreated in preexistence but created in having received this material composition.”

Commenting on this complex passage, Nathan Eubank argues that for Gregory the
tabernacle is Christ. This is of a piece with Gregory's broader project as one in which "the
perfection of human nature in an endless ascent into the infinite goodness of God."*
Gregory's stress on Moses' ascent into Christ the tabernacle provides a point of contrast
to Cyril's interpretation of the tabernacle. In Gregory's account, Moses is the exemplar, the
one whom all Christians are to follow, and so the soul's ascent to the encounter with the
celestial tabernacle, Christ, is the goal of the spiritual life. The tabernacle's identification with
Christ is a part of the goal of unification with God. Eubank writes that "Gregory offers a
spiritual reading of Moses' career in which the darkness of unification is followed by Moses'
entrance into the tabernacle not made with human hands." Gregory's 'Spiritual Moses'

differs from Cyril's 'Spiritual Exodus' not only because it focusses on an individual journey

PG 68.588C (Book 9)... tomog v s év Xolote ékkAnoiag. See also the beginning of Book 10,
where Cyril refers to the tabernacle as "the ancient tabernacle of the church perceived in Christ". PG
68.652C (Book 10). [1] apxaia oknvr) g €v Xotot@ voovpévng ExkAnoiag.]

*!See also PG 68.597A (Book 9) where Cyril warns that discussions of the minutiae of the tabernacle
furnishings can descend into "superfluous talk" (egrtroemrjoet) with "useless words" (eikaiwv
onuatwv). It is not entirely clear which aspects Cyril thinks not worth discussing, or concerned only
with practical matters rather than useful for contemplation. But tabernacle texts that Cyril does not
quote include Exodus 26:4-6, 26:11-30, 27:4-8, and 27:13-19. It is reasonable to assume these are texts
Cyril has in mind.

*?Qrigen, Hom. Ex. 9.3-4.

*®Methodius, Symp. 5.7.

**De. Vit. Moy., 2.129.

**De. Vit. Moy., 2.174. Following Eubank, I have edited the Malherbe and Ferguson translation to
render déxetaL 10 kataokevacOnvatl as "received that which had been built" instead of "was capable
of being made". Nathan Eubank, “Ineffably Effable: The Pinnacle of Mystical Ascent in Gregory of
Nyssa’s De Vita Moysis,” International Journal of Systematic Theology 16, no. 1 (2014), 34.

**Eubank, “Ineffably Effable,” 40.

*’Eubank, “Ineffably Effable,” 26.
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rather than an ecclesial reality. Gregory also treats Moses as someone to be emulated, while
Cyril has a different vision. The tabernacle is both Christ and the church, but Cyril flags that
his Christological interpretation is by virtue of Christ being head of the church. It is not so
much Moses as it is Israel, and especially the Levites, that is the focus of Cyril's concern for
emulation. As we saw above, Cyril considers at the beginning of Book 9 that is that tribe of
Levi who are a type "for us", for "we too" are a chosen race, a royal priesthood, a holy nation,
a people for his own possession.”

Of course, Moses figures prominently in De adoratione as any account of the Pentateuch
naturally will. But Cyril is more interested in ecclesial exegesis, expounding upon life in the
church, rather than a personal ascent of the soul with Moses as exemplar. Moses, in De
adoratione, is often presented as more of a one-off figure, through whom the law is given, and
through whom is revealed the mystery of Christ. The pattern is more of God's action to
Cyril's readers through Moses via Christ, than of Moses as a guide for readers to imitate in
drawing near to God. Moses is regularly described by Cyril as "divine" (Beoméoiog;™
0c10c™) or "all-wise" (tavaddov)™ or "heirophant” (iegodavtnc™) or "blessed"

)**. But he does not necessarily stand in as exemplar, as providing a pattern of

(nacéolog
Christian living. Sometimes he is a type of Christ.”* Sometimes he is a mediator (neoitng),
as Christ too is called in 1 Timothy 2:5.”” Other times Moses is a type, or personification

596

(mpdowTov), of the law,” showing its limitations. So in contrast to Gregory, Cyril can write

of the burning bush:

Moses is prevented from approaching God. "Do not come here!” it says. For the Good
is unapproachable through the law. And the power of the way of life according to
Moses is not fully capable of bringing [anyone] to God.””

Or, in another example from Book 2, Cyril reflects on the detail in Exodus 7:6-7 that Moses
was 80, and Aaron 83, when they spoke to Pharaoh. So Aaron was older than Moses, even

though Moses was appointed first.

For note this, that God appointed Moses first, then he added Aaron, signifying in

5P 68.589B-C (Book 9).

*e.g. PG 68.189C (Book 1).

*e.g. PG 68.201B (Book 1).

*'e.g. PG 68.137A (Book 1).

*?e.g. PG 68.232A (Book 2).

*e.g. PG 68.233A (Book 2).

PG 68.212D (Book 2). "For is not the intercession of Moses the very clear type of the intercession of
Christ?" "H yap ovxt tOTog av yévouto, kai HaAa oadrs tne dux Xototov peattelag, 1) dtx Mwoéwg;
e.g. PG 68.213C (Book 2).

*e.g. PG 68.233C-D (Book 2).

PG 68.236A (Book 2)... eloyetat Mwong mAnowalery Oeq- «Mr) €yylong yao @de,» pnotiv.
ATQO0LTOV Y&XQ OLX VOLOL TO dyaBdv- kal ¢ kata Mwoéa moAttelag 1) dvvaplig ovy tkavr) Alav
elg ye 1o amorouilerv dOvaoBal @ Oeq.
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advance the manifestation of Christ which is second in time to the sending and
ministry of Moses, who was on the one hand in equality with Moses because of his
humanity, but on the other hand in divine and incomprehensible preeminence

because he was begotten of God the Father.”

Cyril goes on to explain that Moses was in equality with Aaron because they had both
reached the age of 80, just as Moses and Christ are equal with respect to humanity. But
Aaron's three years on Moses show that Christ/ Aaron is set above, transcending Moses with
the respect to the "divinity and glory according to the Holy Trinity."™ In instances like these,
Moses does not typify Christ but stands in contrast to Christ. It is Aaron who can typify
Christ in contrast to Moses who typifies the law. So Moses needs Aaron to ascend Mount
Sinai, because Moses typifies the law in its insufficiency to approach God. Quoting Exodus

19:24 in which God tells Moses to bring Aaron with him up the mountain, Cyril writes:

Moses approaches, but not without Aaron, who was a type of Christ. For the law in
Christ is precious, and thus being holy on account of him, is near God and with God.
For it [the law] itself also proclaims the high priest and apostle of our confession,
according to the Scriptures [Hebrews 3:1]. Therefore the law was yoked with Christ,
through contemplation in the spirit. For Moses heard: "You and Aaron with you

come up."”

Moses alone is insufficient. He needs Aaron, the type of Christ, to be near God and with
God. And then Cyril also highlights the role of Joshua in the tabernacle. Cyril draws
attention to Exodus 24:13 and 24:15 which make clear that Joshua was by Moses' side when
God revealed the tabernacle. "When the divine Moses ascends the mountain, Joshua/Jesus
ascends with him. Because no one can approach the Father except through the Son."*” Moses
is attributed with the erection of the tabernacle, but the presence of Joshua shows for Cyril
that the law points to Christ, who is the head of the church.*” All of these examples show a
different role for Moses in De adoratione compared to Gregory of Nyssa. Cyril's approach to
the Pentateuch is more diverse, complex and kaleidoscopic than attachment to one

exemplar. And he is focussed more on practices for the whole church than a personal ascent

*®PG 68.260D (Book 2). Ertitijoet Y&, Tt moexelileto Oeds, Mwoéa pév mowrov, elta ouvije
oV Aapwv, e Mwoéwg AmooToAng Te kKatl dlakoviag devTéQav €V X00VQ TTROXVATUTIWV TIV
AvadelELy ToL XQLoTov, 6¢ 1V év LodtnTL pév T teog Mwoéa dux T0 dvOowTtvov, €V UTteQoXT) 0&
Oeia kol dovykitw dwx T0 €k Oeov yeyevvioOat Iatooc.

PG 68.261A (Book 2)... w¢ v Oedtnti te kad dO&N 1) kata v aylav Todda.

PG 68.492B-C (Book 7). Avelowy 6 Mwor|g kait ov dixa o0 Aagwv, 6¢ fjv eig tomtov Xoptotov. Tiutog
Yoo vOpog €v Xolot@, kal wg &ytog dt' avtov, £yyLs Oeol katl peta Oeov. ALrknQUTTEL YXQ Katl
avTOC TOV AQxLEQén Kal ATIO0TOAOV TG OpoAoyiag UV, kata tag Foadas. TlapelexOw ovv 6
vopog Xolot@, dx tNg v mvevpatt Oewolag. Akrkoe Yoo 6 Mwong: «Avapnot ov kat Aagwv.»
PG 68.652D (Book 10)... avaBéovtt pév yao €ig 1o 60og 1@ Beomeoio Mwor), ouvavelowy Tnoovg:
0V YA mEoottdg Etépwe O Iatn, el pr) ot Yiov.

PG 68.653C (Book 10).
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of one man.

Cyril's reading stands out for its uniqueness. Denys Turner has argued that the two
foundational texts for patristic mystical theology were Plato's allegory of the cave in the The
Republic and then Moses' ascent of Mount Sinai in Exodus.”” Gregory of Nyssa's Life of Moses
is a prominent example of the centrality of Moses' meeting with God in Exodus as a
foundational narrative for Christian mystical theology. Given that there are numerous
parallels between that work and De adoratione, it is striking that Cyril does not pursue a
reading of the individual journey of the soul so much as an ecclesial reading. Gregory, like
Cyril, is a close commentator on the tabernacle and its construction. Both treat the tabernacle
in theophanic terms. But Gregory's stress is more on Moses' encounter with the tabernacle,
with the reader placing himself in Moses' shoes, whereas Cyril's stress is on the tabernacle's
presence and function within Israel and how that reveals the mystery of Christ in the church
for his readers.”” The tabernacle is even presented in Cyril as a kind of concession, awaiting
the full realisation of the church in Christ. This is evident in Books 9-10 but is put succinctly
in Book 2 when Cyril quotes Jeremiah 3:16 and interprets Jeremiah as saying that the

tabernacle will be destroyed and not made again.

For when the the sacrifice in types and by blood was completely destroyed, it was
necessary to eliminate the tabernacle itself, since instead a more true one was erected,
that is, the church about which Christ Himself has said. “I will dwell here, for I have
desired it" [Psalm 131(132):14].5®

The tabernacle, then, while a type both of Christ and the church, is also here less a divine
presence to enter into than a foreshadowing of the church over which Christ is the head and
in which Christ's holy presence is revealed. The approach here takes into account the place
of the tabernacle in redemptive history, not only in the realm of typological contemplation.
As such it provides another illustration of the argument I made in Chapter 3, that Cyril can
employ readings according to both iotopia and Oewpla in service of his goals. There is no
clear overarching framework that explains how Cyril can read the tabernacle both as a type

of the church in Christ and also as insufficient without Christ, awaiting the church. Similarly,

**Denys Turner, The Darkness of God: Negativity in Christian Mysticism (Cambridge: Cambridge
University Press, 1995), 11-18. See also Andrew Louth, The Origins of the Christian Mystical Tradition:
From Plato to Denys (Oxford: Clarendon Press, 1981), 80-97; Conway-Jones, “Anagogical Exegesis:
Gregory of Nyssa and Moses” Ascent of Mount Sinai.” Conway-Jones mentions other patristic writers
who drew on the Exodus account of Moses on Mount Sinai in aid of a mystical theology, namely
Evagrius, Macarius, and Dionysius.

*“This is perhaps further evidence that Cyril is not so much addressing only monks on a solitary path
of spiritual perfection, but rather a broader ecclesial community.

PG 68.228C (Book 2). Avatetoappévng yaQ elg to mavteAés g &v Tumols étt kai dt' ailpdrwv
OQuoiac, avaykn mws 1NV, kal adTV €k Héoov moteloBatl v oknvny, ate o1 T aAnOeotépag
avteynyeouévng, tout €ott, ¢ ExkAnotiag, Omép g kat avtog édn Xototds: «QQde katokjow, 0Tt
NQETIOAUN VY AVTAV.»

172



there is no consistent approach to the person of Aaron. As we have just seen, he can be a
type of Christ in contrast to Moses, the type of the law. But then at other times Cyril treats
Aaron as one who typifies the law. He is "holy according to the law" only, and so still needs
to wash his hands and feet before entering the Holy of Holies, showing "that the power of
the service according to the law was not sufficient for cleansing".*” Context, and the goals of
his particular exegesis, lead him down different paths. As I argued in Chapter 3, Cyril's
paraenetic goals guide his reading methods, resulting in a range of ways to understand
Pentateuchal figures and material objects.

This stress on the church as the place of holiness is key to understanding how Cyril
treats the tabernacle. Just as holiness is mediated in the tabernacle, so too Christ shares his
holiness in the church. Cyril's readers are called to participate in this holiness that is received
not called up from within. One text Cyril uses to explicate this is Exodus 40:7-9, in which the
tabernacle and everything in it is anointed and so made holy. Cyril explains that Christ was
already holy, being God. But on account of his kévwoic he was also made holy according to

his humanity (kata to avBowmivov).

Therefore, the anointing and sanctification of the flesh — which is not holy by nature
but in participation, as it were, with God - is according to humanity. For holiness
comes to creatures from without, and they are enriched with grace by God outside

themselves.®”

In other words, the sanctification of Christ shows the need for the sanctification of all people
as something performed outside of themselves, in the church. The tabernacle, its sacrifices
and its furnishings, becomes a template for Cyril to expound upon this theology of holiness.
In one sense the problem Cyril sees with the law is a problem of holiness. In a passage in
Book 9, Cyril describes how Aaron, though holy according to the law, nevertheless had to
wash his hands and feet before entering the Holy of Holies. This, for Cyril, shows how
unholy to God (wg aviepog mapa Oew) is the one who seems to be holy according to the
law, unless he is washed. That washing, of course, prefigures baptism, the rite in which true
holiness is received. The problem for Israel is one of sanctification. "So the law is insufficient
for sanctification, unless saving baptism comes to the aid of those yearning for a relationship

with God."*® This is a genuine problem because, as Cyril goes on to say, "it is a truly

PG 68.628C (Book 9)... KAt VOHOV &Y10G... §TL TN €V VOp® Aatoeiag 1] dOvapic o0k &rtoxXen Teog
KkaBagotv.

PG 68.692A (Book 10). Ovkovv Ttepl 0 avBTvov 1) X0LoLs, kal TS 0aQKOg O dyLaTpog, Thg 0V
Kkata oy aylag, AAA" wg év pebéfet ) maga Oeov- BLEAdEeV Y TOIC KTIoHATLY O AYIOUOG,
Kat eloTom g Tagx OeoL KATATIAOVTOVOL TV XAQLV.

PG 68.628D (Book 9). AteAng 00V 6 VOHOG €Ig AYIXOHOV, €l 1T) TTROTYEVOLTO TOIG dedhnKrdoL TV
TEOG OOV OLKELOTNTA TO CWTHELOV PATITIOHA.
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dangerous and punishable thing to approach God without having been made clean."*” That
he is referring not only to Israel but also the church is shown by Cyril's immediate reference
and quotation of 1 Corinthians 11:28,30-32 on the sickness and death that has resulted from
sacramental participation without examination. And it is a concern he addresses again in
Book 11. It is only "holy souls" (Pvxaig ... tepaic) who can partake of holy food, and those to
be excluded include the unbelieving and unbaptized as well as those who have fallen into
false teaching contrary to the intentions (yvwuaig) of the saints.”™ In Book 14, Cyril stresses
the need for purification before entering into God's presence, quoting Paul's injunction to
purge the evil person from among you (1 Corinthians 5:13). But Cyril adds a comment: "And
I would not call this matter a product of savagery of character, but rather a wise means of
safety."*" Protection of holiness in the tabernacle, and the church, is then a matter of safety
and wisdom, ensuring the unprepared are not exposed to the powerful holiness of God. But
the goal is not protection, but rather participating in God's holiness. Protection is in service
of the greater reality that Cyril writes about in Book 10 Cyril writes: "In Christ, then, we
have gained access and confidence to enter the holy places, as the wise Paul told us
[Ephesians 2:18; Hebrews 10:19]."*'"* This is because Christ is holy in an infectious way. Going

back to Book 11, Cyril explains this further when commenting on Leviticus 8:1-6,10-11.

The tabernacle is holy, but the altar abounds to the fullest extent with sanctification
through the Spirit, not as one who participates in the order of rational beings (for

neither the nature of an angel, nor the soul of a man, is holy, for example), but, as it
were, because of the contact of the sacrifice placed upon it. For holy is the place on

which Christ has come to be.?"

The nature of an angel or the soul of man is only made holy by coming into contact with

something inherently, or infectiously holy, namely Christ. Just as impurity is infectious, so

PG 68.629A (Book 9). Xonjpa yao éruopaéc kai Emulnpuov aAnbag, to éyyilewy Oe@ pn)
kekaBaguévoug. See also PG 68.801B-C (Book 12).

*See PG 68.761D (Book 11).

PG 68.888C (Book 14). Kai otk 10@v ayouomta dpainv v Eywye O XOHa KaQmov, GAA& copov
aodaAeiag eboepa.

PG 68.672B (Book 10). OV y&Q éavtov v Opet kabiotnot tov TTateog, GAAX HAS G €V EQUTQ....
'Ev XQ10T® ToryaQovV E0X1KAMEV TV TQOOXYWYTV, KAl TNV magOnolav i TV £l00d0V TV
Avyiwv, kaBameg Nuiv 6 codog édr IavAog. Christ as the place of access to the Father and to God's
holiness is a theme repeated by Cyril. E.g. PG 68.973A (Book 15) "For in Christ is our access
(mroooaywyn)) and through Him we approach, defiled." [Ev Xotot® yao 1fu@v 1) meooaywyn, kai dt
avToL mEoatepev ot pepoAvapévol]; PG 68.1016B (Book 16) "For through him we have had access
(mropooarywyn)) and He has inaugurated for us the passage to being, entering as a Forerunner on our
behalf into the Holy of Holies and showing us the true way." [Al' avtov y&o v meooaywynv
E0XNKAMEV, KAl AUTOC T)ULV EVEKALIVIOE TNV €I TO elval TAQOdOV, TEODQOUOG VTTEQ T|HAWV
eloeAaoag eic T Ay v ayiwv, kat katadel&ag Nuiv v &Ano1n toifov.]

PG 68.764C (Book 11). Ayia ya 1) oknvr), katamAovtel d¢ tedeiws TO BuolaoTiolov TOV dux
ITvebpatog ayopuov, ovx e &v TAEEL HETIOXOV TV AOYLKOV: 0V YAQ 0VTWS &YLOV, WG, olov
ELTELY, AyyéAov PUOLS, Tyouv avOwmov Puxn: AAA' olovel twg €€ émadng g emtdepévng
Buoiac avT@. Aylog Yap kal TOTIOG €V TeQ &V Yévorto XQLoTog.
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too is holiness, explaining the logic of protection. This is a central and ongoing concern for
Cyril in the second half of De adoratione. He continues to develop a theology and practice of
holiness, centred around the holy presence of Christ, using tabernacle typology and imagery
to expound it. Because Christ is present in the churches, he bears a holy presence that the
church needs to steward wisely. In Book 12, commenting on the sin offering described in
Leviticus 6:24-29, Cyril explains that just as the sin offering was to be slaughtered at the
same place as the burnt offering, so too Christ, the true Lamb, was slaughtered at the place

of the burnt offering;:

For Christ is not holy partially like us (for he did not sin), but wholly sweet-smelling
and holy, and he is the provider of holiness for all others... For as God the Son is
divine, so also he is the Holy of holies, sanctifying creation by his Spirit, in so far as

he was born from the Father, and is truly God.***

Cyril then describes how this holiness is stewarded in the churches by means of the

Eucharist:

The sacrifice makes holy the one who touches it, including the sprinkling of blood.
For we approach the holy things, not for anything else, but to partake of the Holy
Christ through the ineffable and spiritual sacrifice.””

Passages describing both the holiness of Christ, and then the way in which people have
access to Christ's holiness in the church, occur regularly in the second half of De adoratione,
and they are all dependent on exegesis of the tabernacle sacrifices and furnishings.®"® The
claim that the tabernacle is a type of the church, and of Christ, the Head of the church, thus
underpins much of the second half of De adoratione.

We have noted how this approach differs from Gregory of Nyssa's treatment. One
further difference worth noting is that while Gregory ends his reading of the life of Moses on
Mount Sinai, the structure of De adoratione is more faithful to the overall structure of Exodus.
Seeing De adoratione as a "Spiritual Exodus" thus has ramifications for Cyril's reading
strategy also, as he seeks to place Moses' ascent of Mount Sinai in the context of the cultic

prescriptions which follow for the remainder of exegesis. It is not simply that Cyril chooses

PG 68.829C-D (Book 12). 00 Y& TOL pHeQIk@s Te Kai kad' fuas dylog 6 Xoiotog (v yag émoinoev
apaQtiav), eLdNG d¢ A0S KAl LeQOS, KAl AYIATLOL Toig dAAOLS &Taot X0eNY06... ‘QoTeQ yaQ
®¢eog Bewv oty 6 Yiog, oUtw Kal aylwv Aylog, OANV avtog ayalwv TNV KTiow @ diw mveduaty,
ka0 médukev Ex Ilatpog, kal €éott Ocog aAnOawe.

PG 68.829D-832A (Book 12). Ayidlet d¢ tov amtouevov 1} Buoia, kai 6 Tov aipatog davtiopds.
ITooo iepev ya tolg aylols, ovy £TEQOV TOU XAQLY, T) WOTE HETAAAXELV TOU arylov XQLoToL dik Te
TNG ATI0QQTOL Kal vevpaTikns Ovoiag.

*%.g. "He [Christ] is the One who by sprinkling His blood sanctifies the church and this abundantly"
PG 68.964B (Book 15) [...a0Ttdg €0Tv 0 €V T 0avTIopHQ@ ToL dloL aipatog ayalwv v ExkAnoiav,
Kol ToUTo TTAovoiwe. ]
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his own path, but that in paying attention to the contours of the whole of Exodus, what

emerges is a more ecclesial exegesis, which we will now explore.

Exegesis in the Context of the Church

One of Cyril's consistent arguments is that the texts of the Pentateuch find their true
home in the life of the church, with Cyril employing different reading strategies that were
explored in Chapter 3. And in this he is especially dependent on the theology of the Book of
Hebrews. To take the example that we have just been looking at, the tabernacle sacrifices and
furnishings are types of a deeper reality. And the texts which provide details of the
tabernacle were written, Cyril claims, ultimately for a context that was awaiting fuller
revelation. Cyril thus sees his task as providing a reading for the texts in their proper
context, that of the church. The texts reach forward, and shape Cyril's ecclesiology. In the
same way that the presence of God filled the tabernacle, so Christ fills the church. But
perhaps the bolder half of Cyril's argument is the reverse, that the context of the church in
which Cyril is reading the texts provides the deepest understanding of the Pentateuchal
texts. In other words, the church is integral to the meaning of the Pentateuch.

One way in which this affinity is shown throughout De adoratione is the ownership that
Cyril takes over the figures in the Pentateuch. Abraham and the Israelites who participate in
the service according to the law, are people who are participating in the same realities that
Cyril and his Christian readers are in the church, albeit now according to Spirit and truth.
We have just seen the way that Cyril refers to the "blessed Moses", to which we can add "our

).* Joshua and Aaron are both consistently

forefather Abraham" (6 mpom&twe APoadu
referred to as types of Christ, and Aaron figures especially in the second half of the work, in
the books on the priesthood. Cyril can there say that the types or shadows are darker in
other priests, "but they shine in Aaron, who bears the image of Christ"."® By drawing his
readers into a Christian appreciation of the characters of the Old Testament, Cyril is helping
to bridge the distance between those figures and his audience.

This same treatment is given to objects as well as people. The tabernacle furnishings, in
Cyril's reading, become proclamations of the church's witness, and find their true purpose in
the mission of the church. The ten curtains of the tabernacle, for example, are counted as "the
totality of the churches in the world... gathered into one according to the unity in Christ by
faith".*"” To take another example, the ark of the covenant's veil is hung on four pillars,
according to Exodus 26:31-37. In Cyril's reading, the veil is a type of Christ, and the four

pillars the four evangelists who by their preaching exalt Christ, and make him seen "by

S7PG 68.185A (Book 1).
PG 68.813C (Book 12)... avaAaumovat d¢ dome £€v AaQwv eikova pogoivTL XQLoTov...

PG 68.633C (Book 9)... T0 MANQwHa TV €ig KOoHoV EkKANOLOV... cuveodrypévov eig év kad'
Evotnrta v €v XoLote dx mioTewd.
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those in the holy tabernacle, that is, in the church."® To take a final example, the way in
which Israel was to mix oil with myrrh before anointing all the tabernacle vessels and priests
(Exodus 30:22-34) is, for Cyril, a narrative about the way in which the holiness of Christ
comes through the Spirit. Since only this oil will do, so too holiness can only be received
from God, as the sole source of holiness.”" Nor are all things ready for the reception of God's
holiness. "It shall not be poured on the body of an ordinary person” (Exodus 30:32). This
means two things for the church, according to Cyril. First, that the hidden things suitable
only for the saints, by which he broadly means baptized Christians, cannot be taught to
unbelievers, for it is a dangerous thing. The holiness of the teaching is dangerous to the ears
of those unclean, not yet prepared. And secondly, that preparation comes only through the
cleansing of holy baptism. When it comes to the holy annointing oil, God in the text of
Exodus gives a specific recipe, requiring those to be cut off who deviate from the prescribed
composition (Exodus 30:34-8). For Cyril this shows that none can take the place of Christ,
the holy one, with the inference that any pretenders must be cut off.*” The true God, who
alone is God by nature, cannot be worshipped anywhere nor anyhow, but only where God
has commanded, in Christ in the church, and how God has commanded, namely worship in
spirit and truth. The location of right worship is the body of Christ.

Typologies of this sort flourish in the second half of De adoratione. They are noteworthy
because Cyril reads the Pentateuchal texts as being fulfilled not simply in the New
Testament, but also in the life of the church. Of course Christ stands at the heart of this
typology, the Christ revealed most fully in the New Testament. But his readers are connected
to this fulfillment, and thus connected to the Pentateuchal texts, by the ongoing presence of
Christ in the church. The church provides Cyril with the context for his understanding of the
Pentateuchal texts, and conversely, the Pentateuchal texts, in Cyril's reading, await a
complete fulfillment and understanding in the life of the church.

Cyril makes this connection between Old Testament, New Testament, and the church, at
the end of Book 4. Cyril compares Abraham's longing for a son born of his wife to the
apostles' desire to be freed from the service (Aatoeia) of the law and instead receive Christ,

the type of Isaac, according to the promise and by faith. Cyril then writes:

But let us apply what has been said not only to the ancient men and holy apostles,

but also to those who after them received the priesthood, and to the leaders of the

PG 68.661C (Book 10)... Toig év T &yl oknvr), tovtéoty, ) ExkAnoia.

*?See also PG 68.829C (Book 12). "For Christ is not holy partially like us (for he did not sin), but
wholly sweet-smelling and holy, and he is the provider of holiness for all others." [...o0 ydo tot
HeQIKQG Te Kal kaB' fuag dylog 6 Xototog (ov yaQ émoinoev apaQtiav), evwdNg d¢ SAog Kal Leog,
KOl AYLaoHoD Tolg AAAOLS &Ttaat XoenYoq.]

62PG 68.644D-648D (Book 9).
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churches, as well as finally to every holy and good soul.*”

Cyril then begins Book 5, but this conclusion could just as well apply to many of Cyril's
typologies throughout the work. There is a movement from Israel, through the Gospel, to
the life of the church in Cyril's day.

One way Cyril heightens this ecclesial exegesis is through a sacramental exegesis of the
Pentateuch. A number of Israel's cultic texts, for Cyril, are ultimately proclamations and
instructions for God's sacramental action in the life of the church. Books 14 and 15,
concerned as they are with cleansing in Christ, include a number of examples. The sin
offering proscribed in Leviticus 4:1-12 includes the outpouring of the ashes of the sacrificed
bull outside the camp. For Cyril, the bull is a type of Christ, showing his death "outside the
camp" (Hebrews 13:13). But Cyril then focusses on the ashes, and without reference to any

particular passage, also notes the cleansing use of water:

Ashes with water serve as purification for the defiled. For the passion of the Savior,
who sanctifies us through water, is the deliverance from sin, through which we
acquire not a removal of dirt from the body, as it is written [1 Peter 3:21], but the
washing of the defilements in the soul. For "wash yourselves", it is said "and be

cleansed" [Isaiah 1:16], as the prophetic word from above told us.”*

Here the arc of Israel's cult, through apostolic teaching, to sacramental practice is on display

in Cyril's ecclesial exegesis. The passion of Christ fulfills the sin offering of Israel, and brings

"noan

deliverance to Cyril's readers through the baptismal water ("sanctifies us, ").o%

we acquire
Through these readings, Cyril is also building his narrative of the Christian way of life.
As Exodus reaches its more explicit cultic prescriptions, the journey of the Christian in
Cyril's narrative is drawn into the language of holiness, mediated through the church. As we
have noted, the second half of De adoratione is introduced at the beginning of Book 9 with a
concern that Cyril's audience, children of God though they are, be also found holy and
righteous, offering spiritual sacrifices and pursuing a holy way of life.*** Building on our

present discussion, this way of life is shown to be an ecclesial life, and one of sacramental

*PPG 68.357D (Book 4). AvaOrjoopev d¢ TOVETL T@de Adyov, ovXL d1 HOVOLS TOIlG TAAL Te Kal drylolg
ATOOTOAOLS, AAAQ Kol TOIG peT' Ekelvoug TO legovoBat Aaxovot, kat ExkAnowv 1yovpévolg, 1 kat
vl te AoLmov 00l kat ayab .

PG 68.965A (Book 15). KaBapatg d¢ tolg peHoALOHEVOLS, 1) 0TTOdLX peta DOATOG. AVTHQLOV Y&XQ
apagtiag, 1o Lwtnog To tdbog, aylwv NUag dt' Kdatog, d' 0L KEQOAVOUEV OV 0AQKOG
amoébeotv QUTOV, KATA TO YEYQAHUEVOV, AAAX TV €V PLXALS LOAVOUQV TV arovapLy:
«AovoaoBe» yao, Pnoty, «kat kabBagol yiveoOe» kal mQopnTucog NtV dvwbev diekeAeveto Adyoq.
“®For further examples of this sacramental exegesis, see PG 68.933A-B (Book 14) relating to the
washing of garments by those who have come into contact with the dead, and PG 68.752B-C (Book 11)
concerning Aaron's washing before putting on the holy, priestly garments. Young has a discussion on
the liturgical character of Christological typology in the Book of Hebrews, Melito of Sardis, and the
Epistle of Barnabas. Cyril is especially dependent on the Book of Hebrews in the second half of De
adoratione. Young, Biblical Exegesis, 197-98.

PG 68.589A-B (Book 9).
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participation in the means of holiness. With the tabernacle as a type of the church, Cyril can
plunge into the cultic details of the tabernacle with exegetical tools that allow him to
expound upon the growth in holiness that is the next stage of his Scriptural way of life.
While we have already shown how Cyril regularly draws attention to the perceived
shortcoming of the life of Israel and its need to be fulfilled in Christ and the church, there is
a more positive side of this equation that is important to note. For when addressing his
Christian audience with guidance on the way to live a holy and righteous life in the church,
Cyril draws them back to the Pentateuch, connecting them to Israel's cult for their own
Christian growth and edification. Thus he promotes a diachronic unity with Israel, and also
a diachronic universality in which Israel belongs to the church, in a single communion. The
texts of Israel, in Cyril's reading, are the church's texts, united also by the continuous
presence of the Triune God, especially in worship, that is the worship both of Israel and now
of the church. So Cyril does not so much draw attention to Christ in the Old Testament, as
rather promote a contemporary encounter with the Christ who was present in the Old
Testament, enacted in worship. Worship then bridges the gap between the Old Testament
text and the Christian, so that Cyril's exegesis can find its context in the church. While noting
again that Cyril regularly describes what is lacking in a reading of the Pentateuch that
excludes Christ,”” the other dimension of this reality is that Cyril is seeking to enact the Old

Testament texts in the context of the church, and of a way of life brought about in Christ.

WORSHIP AND MORALITY (BOOKS 11-15)

When Cyril introduces the second half of De adoratione at the beginning of Book 9, he
foreshadows his concern in Books 9 and 10 with the tabernacle and the church. He also, as
we have noted, introduces the theme of the priesthood, namely that all Christians have been
called a royal priesthood. That theme is introduced in Book 11, and is carried through for
three books, all on the priesthood. In this section we will also be considering Books 14 and
15. Those books are concerned with the need for being made clean before serving in the
churches, and so are an extension of the activity of priests. Priests are to serve in the church,
and they are to do so as people who have been cleansed. The progress of De adoratione is
then capped off with Book 16 on offering spiritual sacrifices, followed by the goal of Sabbath

rest in Book 17. Taken as a unit, Books 11-15 follow on from Cyril's teaching on the church

*7"For the law leads us only to the beginnings of the mysteries of Christ, and, as it were, to the first
entrances of an exact knowledge of Him. But it does not lead in any way into the Holy of Holies, that
is, into the innermost tabernacle, in which Christ is present in many forms, as the Word of God, as
light, as living bread, as a perfume of sweet fragrance to God the Father." PG 68.665C (Book 10).
[ATtodépet YoQ 0 VOHOG HOALS TUAS €lC AQXAS TV TOL XQLOTOU HLOTNEIWY, KAl OLOVEL TTWS TTaQat
TAG MEWTAS ELOBOAXG TNG €TT AVTEH YVWOOEWS AKQLBOVG: elokopileL O& OVdAUWS €l¢ T Ay TV
aylwv, To0T' 0Ty, €lg TNV E0wTéQav OKNVIY, €V 1] TTIOAVEWNG 6 XELoToG, W B0 Adyos, ws P,
WS &TOG LAV, WG eLwWdIAG ooun @ e kat ITatol.]
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and holiness in Books 9-10. Just as the tabernacle was first established before the priesthood
was then given to serve in the tabernacle, so too the church in Christ that has been the focus

of Books 9-10 now needs priests to mediate the holiness of God within it.

The Priesthood According to Christ

The title of Book 11 announces that the priesthood according to the law was a type of the
priesthood according to Christ.”® As we have noted, this does not necessarily mean that
Cyril has in mind clerics who serve in the church. Certainly there are times in De adoratione
when Cyril addresses the clerical office in the church. In Book 9, for example, Cyril is
explaining that the seven candles in the tabernacle are likened to the light of Christ, shining
in perfection. Those tabernacle candles were lit by Aaron and other priests, corresponding in

the churches to:

...those who have virtuously inherited the priesthood, who make the minds of the
faithful enlightened by right initiation...So if the teachers of the church rightly
interpret the divine and evangelical proclamations, the light of the Savior is

constantly and unceasingly visible in the churches.®”

Cyril does, here, consider the priesthood of the law as corresponding to the clerics in his
contemporary church, the priests and the teachers (probably meaning bishops),” holding
alight the illuminating proclamation of Christ in the churches. And this continues in Book 11
when Cyril comes to address the priesthood explicitly. At the beginning of Book 11,
emphasizing that it was God who established the priesthood and called Aaron and his sons,
Cyril applies this directly to clerics of his day: "Therefore let no one go to the priesthood of
God on one's own initiative, but let him wait for the call."*" And Cyril goes on to connect
this priesthood to the ministry of the "divine disciples" who "discharged the priestly work
(legovgyovvteg) of the gospel of Christ to the nations".”” One final example is in Book 17,
where Cyril is looking at the feast of the Passover, and quotes Deuteronomy 16:1-6 which

stresses that it must be celebrated not in any city, but only at the Temple. For Cyril, this

*®For a study on the priesthood of Christ in Cyril, including with reference to De adoratione, see Hicks,
“St Cyril on the Priesthood of Christ and the Old Testament.” On this theme, see also Dragas, St Cyril
on the Priesthood; Ionut Vasile Crisan, “The Priesthood and Worship in the Theology of St. Cyril of
Alexandria (I),” Revista Teologicd (2018); Ionut Vasile Crisan, “The Priesthood and Worship in the
Theology of St. Cyril of Alexandria (Ii),” Revista Teologicd (2018).

PPG 68.641D-644A (Book 9)... taig t@v iepaoBat kekAnowkdtwy émietkeials, ol taig eig 0p0dtTa
HLoTaywYlag TOV TOVTIOTELOVTWV KATAAATOUVOLOL VOUV... AlNVEKES 0DV doa Katl
AKATAANKTOV TOD ZWwTNEog O Pas 00@wTo av €v ExkAnoialg, degunvevovtwy 000ws ta Oela te
Kal DAy YEAKAX KNQUYHATA TV €V aUTALS DWDATKAAWV.

“While he mentions both priests and teachers in this passage, it is not a distinction he makes explicit.
“IPG 68.728A (Book 11). Ttw 81 00V avTOHOA0G pév pundeis elg To tepateey T Oe, TeQIUeVETW
0¢ KANowW...
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means that the mystery of Christ cannot be celebrated anywhere (év témt@w mavti), but only
in the church, and only by a "lawful priest" (vopiog tegevg). This is in contrast to the
heretics who celebrate anywhere (¢v mavti tonw), and "not by the hands of those chosen by
the Spirit for holy work".*” In these examples we can see a clear concern for the function of
priests in the church of Cyril's day, as well as the right location of the Eucharistic celebration.
Nevertheless, by and large, Cyril reads the Old Testament priesthood as a type for all
Christians consecrated to God as a royal priesthood. And he moves into this mode of
speaking without always clearly demarcating that he is now talking about the priesthood
belonging to all Christians. So, to continue with the flow of Book 11, a short while after
speaking of the priestly office of his day, Cyril comes to Exodus 28:2-3 in which God
commands a holy vestment be made for Aaron to be used for his priestly work in the holy

place. For Cyril, this is a type for all Christians:

The all-wise Paul counsels the righteous by faith to put on the holy and heavenly
garments, writing, "put on our Lord Jesus Christ" [Romans 13:14]. And the prophet
Isaiah foretold the same, saying as if from the person of the church, "Let my soul be
glad in the Lord, for he has clothed me with a garment of salvation and with a tunic
of joy" [Isaiah 61:10]. So Christ is truly the garment of honor and glory to the
sanctified and holy nation, a shining and transcendent adornment for the souls of the
saints. For it says, "All of you who were baptized into Christ have put on Christ"
[Galatians 3:27]. And the word is true.®*

It is the nation of the baptized who correspond to Aaron the high priest, having been clothed
with Christ. This is the typical way in which Cyril continues to speak about the priesthood
of Aaron and his sons. Being set apart for holy service is something that now, in Christ, is the
vocation of every Christian. The way in which Israel's priests comported themselves with
respect to holy things, now is a type for the way in which all Christians should comport
themselves with respect to holy things. This conception of the "royal priesthood" (1 Peter
2:9)* is closely related to Cyril's understanding of Aatoeia, as previously discussed. There
is a new form of holy service, to which all Christians are called, but it is significant that this

new way of life has correspondence to the cultic practices of Israel. Both the old and the new

PG 68.1085D-1088A (Book 17)... oUte pnv dix xe1og towv é€eteypévaov dux tov ITvevpatog elg
tegovgylav.

PG 68.729D-732A (Book 11). TTavAog pév 00V 6 00h@OTATOS TOIG €V THOTEL DEDKALWUEVOLS TV
aylav Ovtwgs kat €€ 00EAVOD 0TOAT|V dvamteaOal detv ovpPovAevel Yoadwv: «EvdvoacOe tov
Kvowov nuav Tnoovv Xpotév.» Tovto yagtor 6 mpodritne ‘Hoalag mooavakekoayet Aéywv wg €k
npoonov ¢ ExkAnoiag, «AyaAAidoBw 1) Puxr pov €t te Kupiw, évéduoe yag pe tpatiov
owTnEiov kal x1twva evdpoovvng.» "EoBnua 01 ovv 10 eig Tiuny kat doEav aAN0ws 1@ tep® Kkatl
aylw yével, XLotog, KOOUNUA T AXUTIQOV Kol UTTEQKOTHLOV TAlS TV aylwv Puxais. «Ooot yo
el Xolotov épamticOnte, Xolotov évedvoaoBe,» Pnot, kat aAnNBnc 6 Adyoc.

**Cyril quotes this verse six times throughout De adoratione: PG 68.276B (Book 3), 337C (Book 4), 589C
(Book 9), 668A (Book 10), 681B (Book 10), 864C (Book 13).
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are connected in that they are forms of holy worship. So the cultic texts of the Pentateuch,
including here on the priesthood, are especially suitable for giving shape to the Christian
way of life, because Cyril wants to conceive of this way of life as being a kind of priestly
work of the sanctified. The priestly work given according to the letter was a fitting, if
impermanent, practice given by God. But Cyril regularly seeks to show that the cultic life of
Israel already pointed to its impermanence, especially with respect to animal sacrifice as we
have seen earlier. He does not seek to efface the cultic life of Israel within its own historical
era. Rather, building on our previous argument in Chapter 2 that Cyril seeks to “re-
envision” the Pentateuch, we can also see Cyril seeking to re-envision more specifically the
cultic life of Israel, as containing within it an enduring priestly service and worship in the
Spirit that has now been fulfilled and made clear in Christ. This service is directly applicable
to the lives of his Christian readers. Moreover, it is a service that is not confined to the
Sunday liturgical gathering. Rather, the cultic life of Israel has within it a service that extends
to the whole of the Christian life. In order to open up this dimension of De adoratione, some
contemporary sources will help us in important ways to see how priestly service can extend

to the daily life of Christians.

Worship and Morality

What does it mean to function as a priest in the Christian way of life? David Fagerberg is
a scholar of liturgical theology who has recently written about "liturgical morality" and
"liturgical asceticism" and in so doing has provided helpful concepts for understanding how
Cyril considers the life of a Christian to be priestly service. Liturgical theology is a
movement that began in the twentieth century, animated especially by the writings of
Alexander Schmemann and, after him, Aidan Kavanaugh.636 One of its distinctive features
has been to distinguish itself against a theology of the liturgy. Theology of the liturgy as an
endeavour is typically defined as an academic discipline which seeks to, from afar, study
liturgies and liturgical practices especially within the university context. By contrast,
liturgical theology considers both liturgy and theology to have a fundamental unity — that
the liturgy, or worship, of the church is the place from which theology emerges. This
endeavour seeks to mend the alienation of theology from the church, so that it is no longer

the preserve of professionals only, but takes an active place in the life of the church, and

% Alexander Schmemann, Introduction to Liturgical Theology, trans. Asheleigh E. Moorhouse
(Crestwood: St Vladimir’s Seminary Press, 1966); Kavanagh, On Liturgical Theology. Schmemann and
Kavanaugh were both patristic scholars, and in many ways the liturgical theology movement grew
out of an attention to the way in which patristic authors considered the life of prayer and worship,
and its relationship to theology. As Andrew Louth has put it, "Prayer is seen in the Fathers to be, as it
were, the amniotic fluid in which our knowledge of God takes form." Andrew Louth, Discerning the
Muystery (New York: Oxford University Press, 1983), 65.
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1 637

from the life of the church finds its inspiration and goal.”” Worship is the source of theology,

then, and not its object. Humankind is, for Schmemann,

... first of all, "homo adorans’. The first, the basic definition of man is that he is the
priest. He stands in the center of the world and unified it in his act of blessing God, of

both received the world from God and offering it to God.*

This gets to the heart of how Cyril himself in De adoratione imagines the Old Testament
priesthood as being a type for all Christians, who as members of the royal priesthood put on
Christ and offer spiritual sacrifices to God. But Cyril also extends this priestly role to moral
action. And we can find resources for elucidating this in Fagerberg.

Fagerberg stands in the tradition of Schmemann and Kavanaugh, and has more recently
begun extending the project of the liturgical theology into the territory of moral theology. In
2013, he published a book On Liturgical Asceticism, followed by a 2016 book Consecrating the
World: On Mundane Liturgical Theology, and a 2017 article 'On Liturgical Morality'.*” In these
works, Fagerberg is concerned with extending what liturgical theology says about theology,
also to the realm of morality, asceticism and bioethics. As Fagerberg uses these terms — and
others — with some interchangeability, we will use "morality" because of the resonances it
has with Cyril's description of De adoratione as a work of "moral guidance". So too while the
movement describes itself with reference to "liturgy", it just as soon uses adorans, as we have
seen, or worship, or even Aatoela, which we have translated as service. So we will use
"worship" because of the resonances it has with our translation of Cyril's titular
nipookVvNois. For Fagerberg, just as theology flows out of the life of church so too does
morality: "[T]he primacy of liturgical theology means that we derive doctrine and dogma,
piety and ethics, from the life of the church at liturgy, not from out of our own scholarly
heads."" Dogma and ethics both emerge from the church's life of worship, although for our
purposes it is ethics that are especially relevant to De adoratione.**' It is worth noting

Fagerberg sees himself as drawing out realities essentially already present in the liturgical

%7 Alexander Schmemann, “Theology and Eucharist,” in Liturgy and Tradition: Theological Reflections of
Alexander Schmemann, ed. Thomas Fisch (Crestwood: St Vladimir’s Seminary Press, 1990), 70.

**Schmemann, For the Life of the World, 15.

“*David W Fagerberg, On Liturgical Asceticism (Washington, D.C.: Catholic University of America
Press, 2013); Fagerberg, Consecrating the World: On Mundane Liturgical Theology; Fagerberg, “On
Liturgical Morality.”

“Fagerberg, “On Liturgical Morality,” 121.

*'Thomas Torrance has called Cyril's Commentary on the Gospel of John, which Cyril describes as being
concerned with "dogmatic exegesis", as "one of the great patristic works on the theology of worship".
Torrance, “The Mind of Christ in Worship,” 177. See Comm. Jo., Preface (Pusey 1.7). De adoratione, as a
work of "moral guidance", could justly be called a theology of worship. The two works, concerned
with dogma and morality respectively, are both also fundamental theologies of worship out of which
dogma and morality flows.
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theology movement. As he sometimes puts it in his writings, Aidan Kavanagh would define
liturgy in his lectures as "doing the world the way the world was meant to be done".*?

One of the ramifications, then, of considering morality this way is that worship is
something that extends beyond the liturgy held within the confines of the church building.
"The idea of liturgical morality rejects any conclusion that God is not present in the world
because he is confined to the tabernacle."* What occurs in the tabernacle, is the context for
how Christians are to live in the world, continuing their worship through the moral action of
their lives. "Liturgical morality means that our latreia accompanies us out into the world."***
So it is not just that worship fuels moral action in the world, but that it is also extended

beyond the confines of the divine service, or Mass, or divine liturgy.

Moralis is ex-pired (breathed out) by the liturgical lungs of the church because the
Holy Spirit in-spires (breathes life into) the behavior of the person as that person
leaves the temple’s liturgy. The pneumatic respiration we do in the liturgy
oxygenates our political body. We then conduct a “liturgy after the liturgy,” in the
words of Ion Bria. He quotes Bishop Anastasios Yannoulatos saying, "The liturgy is
not an escape from life, but a continuous transformation of life according to the
prototype Jesus Christ, through the power of the Spirit . . . The liturgy has to be
continued in personal, everyday situations. Each of the faithful is called upon to
continue a personal “liturgy” on the sacred altar of his own heart, to realize a living

proclamation of the good news “for the sake of the whole world.”"**

This extension of worship into daily life is at the heart of Cyril's conception of the Christian
as a member of the royal priesthood. But in Cyril the extension has an added dimension. The
cultic life of Israel is extended both to the sacramental life of the church and its worship, as
well as to the every day lives of Christians which are now conceived of as daily enacting the
worship and service of the Pentateuch in Spirit and truth. In gravitating especially to cultic

texts concerning the tabernacle and its priests, Cyril is intentionally interpreting the

**Quoted in Fagerberg, Consecrating the World: On Mundane Liturgical Theology, 4; Fagerberg, “On
Liturgical Morality,” 128. Kavanagh expresses this sentiment in On Liturgical Theology when he writes:
"A liturgy of Christians is thus nothing less than the way a redeemed world is, so to speak, done."
Kavanagh, On Liturgical Theology, 100.

**Fagerberg, “On Liturgical Morality,” 133.
*“See, e.g., Fagerberg, “On Liturgical Morality,” 133.

**Fagerberg, “On Liturgical Morality.” He is quoting from Ion Bria, “Liturgy After the Liturgy,”
International Review of Mission 67, no. 265 (1978), 87.
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Christian way of life through the life of Israel's worship.*® The new way of life is the new
worship. There are many examples of Cyril doing this, especially throughout the second half
of De adoratione. To take an example from Book 11, Cyril is describing Aaron's sons'

underwear, as described in Exodus 28:36-9, when he says:

They wear linen drawers to cover their ugliness and shame around their thighs. For
everything that belongs to the saints is honourable, and there is nothing shameful in
them. And linen over the parts of the body around the thighs, means the proper
cooling of the pleasures of the body. For linen is cool. And the heat in the most ugly

desires is foreign to every saint.*”

Key to understanding the richness of Cyril's exegesis here is that the context of the Exodus
text — the undergarments of priests — is a part of Cyril's interpretation. He does not use any
old text to say that Christians should be chaste. Rather, it is in describing a priest, a minister
of Aatpela, that Cyril reveals the fulfillment of the function of a priest is in holy conduct. It
is in service as priests that Christians are to live out the life of worship by being in control of
their desires. The life of worship extends to all manner of facets in daily life. It would be a
mistake to say that Cyril is thereby moving from the cultic to the ethical. Rather, the way of
worship and service to God is now performed in spirit and in truth. Cyril thus reframes all
of life as a priestly participation in Christ.”*®

Exercising this priestly ministry is, of course, also a matter of engaging in the life of
worship in the church. It is in both the "liturgy after the liturgy" but also the liturgy proper
that Cyril sees the life of Christians as being the fulfillment of the Levitical priesthood. As a

*°0f course, within the Pentateuch itself the cultic and the moral are intermingled. As Eryl Davies
puts it: "... the ritual and ethical aspects of ancient Israel’s life are clearly interrelated in much of the
biblical material. Thus, for example, the Decalogue of Exodus 20 begins by demanding exclusive
worship of Yahweh (vv. 4-6), but continues with a list of ethical imperatives, including avoidance of
murder, adultery, theft, and false witness (vv. 13-16). Moreover, in the laws contained in the
Pentateuch, the ethical and ritual demands are frequently interwoven without implying that they
belonged to two entirely different categories or that one was in any way subservient to the other
(Exod 23, 1-19; Lev 19, 26-37; cf. Cothey 2005)." Eryl Davies, “The Ethics of Worship,” in The Oxford
Handbook of Ritual and Worship in the Hebrew Bible, ed. Samuel E. Balentine (Oxford: Oxford University
Press, 2020), 445.

#7PG 68.749B-C (Book 11). TTeotokeAés te Atvovy al’)rolg, o éuca)\/\eg Te Kol dcr)m LoV TV 7'(EQL
HNQOVG KATAOKIALOV €0 HAAX. eV YXQ €0 HAAX TAVTA TX TV &YWV, KAl AOXNHOV €V aUTols
0VdEV: LTI UAVEL DE TS TO ALVOLV TOIS TIEQUUTIQOLS TOV OWHATOG HEQEDLY ETEVIIVEYEVOY, OTL
TOLG AYIOLG MOEMWIETTATN TV TNG TAQKOG 1)00OVOV 1) ATOPLELS: PuXEOV Y TO Atvovv. To de
Oeopov eig 0péfelg TAC HLOAQWTATAS, OO0V TAVTOS AAAOTQLOV.

**This approach harkens back to Origen's way of reading Israel's cultic practices. This is all the more
noteworthy given that, according to Paul Bradshaw, by Cyril's day a different way of reading Old
Testament cultic texts had emerged: "Indeed, Origen, writing in the middle of the third century,
claimed that the daily “perpetual” sacrifices of ancient Israel found their true fulfilment in the
perpetual prayer of Christians (Hom. in Num. 23.3; Cont. Cels. 8.21-2). Thus, it was not until the fourth
century, as part of a new trend to seek physical rather than spiritual counterparts to cultic objects and
ritual practices in the Hebrew Scriptures, that the hours of morning and evening prayer began to be
regularly interpreted as being the fulfillment of the morning and evening sacrifices in the Temple (see,
for example, John Chrysostom, Expos. in Ps. 140.3)." Bradshaw, “Influence on Early Christian
Worship,” 383.
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part of the consecration of priests, Exodus 29:31-34 provides details on how Aaron and his
sons shall eat the flesh of the sacrificed ram, by which they have already been consecrated.
Cyril comments that "Our Lord Jesus Christ sanctifies us in innumerable ways [pvgiovc...
to0movg]". Jesus' death is holy, but so too is the Eucharist, for the body and blood of Christ
are "of the greatest use and necessary for our salvation".””” The consecration of Aaron and his
sons as priests is a type, then, of the consecration of all Christians, who are made holy in
their priestly service by the Eucharistic body and blood. The worship service of Cyril's
audience is again shown to be the place where the Pentateuch reaches its fulfillment.

The relationship between being made holy and then of living out a life of worship
through right conduct, is the priestly relationship between receiving consecration and then,
having been made holy, offering sacrifices to God. Cyril can communicate this with respect

to the Old Testament priesthood,” but also with reference to the sacrifice:

Do you understand, then, that we have been saved on the one hand in the heifer,
with Christ having died for us, but on the other hand we are fragrant smelling to our

God and Father, through submission to him and a life in holiness?*"

The heifer is both the slaughtered redemptive offering, and the present-tense offering of a
holy life. While this theme of offering spiritual sacrifices occurs throughout De adoratione, it
is especially taken up by Cyril in Books 14 and 15, on presenting oneself to God in the
purification that comes through Christ. It follows on from Cyril's three books on the
priesthood, because the goal of being a member of the royal priesthood is to then bring
spiritual sacrifices to God. At the beginning of Book 14, Cyril looks back to the previous five
books.

So then concerning the tabernacle and also priests and the Levitical ministry, it is

clear that these things have clearly been expounded upon most sufficiently by me.*

Picking up a new theme, Cyril then says that Christians should exhort each other to go up to
the mountain of the Lord. But then he asks for what purpose (oxomog) should one do this?
Palladius responds with Psalm 95(96), that the purpose is to bring forth offerings. Cyril
concurs, and states that all enter into the house of the Lord "bringing sacrifices for
themselves, that is, spiritual sacrifices, and approaching according to spiritual worship".
Cyril then introduces the theme of the two books, that this approach can only be made

having washed off sins, and having been "adorned with the radiance of Christ and sparkling

PG 68.756A-B (Book 11). Xpewwdéotatda te kal dvaykaix meog owtneiay fiv...

*See, for example PG 68.752C-D (Book 11).

PG 68.760A-B (Book 11). Zuving o0v 6Tt cecopeba pév g €V ye @ HooXw, teBvewtog DTEQ
K@V ToL XoLoTov, evwdidlopev 0& 1¢ e kat Ilatol dux T vmoTayng avTOL Kal TG &v
aywou Conge:

PG 68.885C (Book 14). Zknvng pév odv mégL kai pév tot Kal el tegéwv kai Aeuitikng vmoveyiag
dlapréotata poL tavta AeAéxOat palvetat...
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with the all-encompassing beauty of God-loving virtue."* As the book progresses, it is
evident that this approach and the offering of spiritual sacrifices is also an act of liturgical
morality. The purification that enables one to approach the holy presence of God without
blemish is constituted in part by right deeds. Cyril can use the example of circumcision to
show that the pleasures of the flesh must also be cut off in order to share in the divine vision
(Beomtiac) and become a holy dwelling of the holy and consubstantial Trinity.* And he can
also use the dietary regulations for Israel to illustrate this same connection between

purification and right conduct. For example:

Observe, therefore, that in mentioning innumerable species of cattle, and birds and
water creatures, he rejects some of them as wholly unclean, and some others he
receives and frees them from accusation. This is so that those who venerate God
rightly might see which deeds will lead them not to be accepted; and those deeds,
desisting from which, will take them far from accusation, so they might become

splendid and worthy of being received and honoured by the heavenly approval.*”

In these texts, we see that the relationship between worship and morality goes both ways.
That just as the life of worship is enacted in following the commands of God, so also right
conduct is ordered towards growing deeper in adoration of God so that the Christian can
become a holy dwelling of God. Cyril's concerns are never "just” moral, but are more broadly
concerned with how his readers are to receive and maintain holiness, so as to approach God.

Towards the conclusion of Book 15, Cyril states:

For it is only after we have been cleansed and sanctified through Christ that we will
draw near, truly bright, and no longer defile the holy tabernacle, but being pure, we

will purely worship the all-holy God when we frequent the churches.®

The life of the church is also then the goal of the Christian way of life, as well as its source.
And here we see Cyril referring to the actual entrance into the church building to participate
in the divine liturgy. Purification is thus ordered towards pure worship in the holy

tabernacle, the church, and the holy presence of God.

PG 68.888A-C (Book 14)..{KYP.} [TpookopiCovtes 0DV Goa tig UTéQ ye odwv avtwv Buoiag,
ONAOV d& OTL TG TVEVUATIKAG, KL UMV KAl TTQOOEAEVOOLLEVOL KATO VONTIV TQOOKUVN OV, elotaot
Tveg elg tov oikov Kvplov kai elg tag avAdag avtov... ‘Hriota ye, Aapmodtnt de HXAAoV 1) &v
Xolot@ katnyAaiopévoug, kat to mapmoikiAov g Beodreotatng aetrg doTiAPovtag kKAAAOG.
PG 68.941A-B (Book 14).

PG 68.916C (Book 14). ABpeL d1) o0V Gt pogia pév Soa kTNV@Vv €ldn, kad Uiy T TTINVOV Kol Té
VKTV TAQEVEYKOVOA XQNOIUWS, T HEV, WG AKADAQTA KATALALVEL TAVTEAQDGS, TX DE o
neooletal te Kat AMAAA&TTEL DIAPOATS, V' eldetev 000w ol Oe@ AaTEEVOVTES, TIva UEV DQWVTEG,
oLk elodexOelev Av: TivwV 0& VOUVEXQS ATTEOXTHEVOL, WOV HEV E0OVTAL HAKQAV, AAUTIQOL D' &V
elev kal a&oAnmrot, kat YMdo T dvwOev TeTunpévoL.

PG 68.1004C (Book 15). kekabaouévor yag dn kai 1i)ytacuévol dux XoLotov, tote dn), tote Aapmngol
TEOOEHEV AANOWG, kKal 00 HIAVODHEV ETL TNV AYlav oKNVIV: TROOKLVIOOLLEV D¢ kaBaot
KkaOapws T mavayiow Oew Pportwvtes €v ekkAnoloug.
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"A SALVIFIC FEAST": FEASTING AND RESTING IN BOOKS 16-17

On this goal of morality, Fagerberg wrote: "Philosophy has noticed the benefits that
asceticism offers to a person, but its primary purpose is the greater glorification of God."*”
The asceticism of a Stoic philosopher differs from that of a Christian "by motive and end",
even if some of the ascetical disciplines might look the same.*® Liturgical morality has, for
Fagerberg a unique motive, and a uniquely supernatural end, which is the subject of the
final two books of De adoratione.

When he introduces the seventeenth and final book of De adoratione, Cyril frames this

final stage as "the reward for labours". He continues:

So it is fitting, O Palladius, for those who have exercised themselves in the renowned
and select life, and who abound in such a way of life that is illustrious to such a
degree, so as to attain the best verdict of all, to be in perpetual prosperity, celebrating
the feast and rejoicing, and having as the chief of their festival Emmanuel, resting in

hopes that are firmly fixed.®”

He goes on to say that he will investigate the feasts in type and the sacrifices involved in
them, transforming them into their fulfilled meaning, the truth. Feasting, then, is the reward
for the long journey of progress that Cyril has mapped through the treatise, just as the feasts
of Israel were the culmination of the cultic laws prescribed in Exodus. Feasting and resting
recur as themes throughout Book 17 especially, although Cyril leaves these terms relatively
open in meaning. He does not provide a clear definition of what precisely they mean,
although we can look at how they function is his roadmap of the spiritual life.

I have been arguing that De adoratione broadly follows the pattern of Exodus, and while
Book 17 fits into this pattern, it also shows Cyril re-envisioning the structure somewhat. The
final chapter of Exodus, Exodus 40, concerns the erection of the tabernacle previously
described, and the glory of the Lord filling it. Cyril does not discuss this in Book 17, but
rather back in Book 10, when he explicates how the tabernacle is a type of the church in
Christ.* The first text in Cyril's discussion of the tabernacle in Books 9-10 is Exodus 20:22—
25 in which God instructs Moses to make an altar for sacrifices and offerings.” That text
directly follows on from the Decalogue, which Cyril looked at in Books 6-8. But, as it

concerns the tabernacle, Cyril collects many other texts, including Exodus 40, in his

*"Fagerberg, Consecrating the World: On Mundane Liturgical Theology, 1.

**Fagerberg, Consecrating the World: On Mundane Liturgical Theology, 1.

PG 68.1061C (Book 17). TTpémot yaQ &v, @ TTaAAGDLE, TOIG TNV €VKAER kKal ATOAEKTOV ¢ENoKNKOOL
Canv, kat ToAtteiag g wde dadavoig eig TOUTO 1jKovoL HETEOV, WG TNV ATIACWV AQloTV Yridpov

EAely, &v eUnUeQlaG elval Hakals, £00TALOVTAG T kal dlevOVUOVUEVOUGS, Kal TavIYDEEWS AQXT|V
éxovtag tov EppavounA, kat év EATioL kelévoug tailg €Qnoetopévals.

*See PG 68.652B-660A, 689C-693A (Book 10).

*'PG 68.592B-593B (Book 9).
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discussion across Books 9-10. Books 11-13 explicitly address the priesthood, which is
established in Exodus 28:1, the text that Cyril quotes at the beginning of those books.**
Cyril's logic seems to be that as the priests are to serve in the tabernacle, collecting texts
relating to the priesthood is a fitting follow-on from texts relating to the tabernacle. Books
14-16 contain very little from Exodus, but can be broadly considered as continuations of
Cyril's discussion on the priesthood, concerned as they are with personal purity and offering
sacrifices. Under those categories Cyril gathers texts mainly from Leviticus and Numbers. At
the start of Book 17, Cyril returns to Exodus. It is Exodus 23:14-17 that he quotes first,
establishing by it the structure of the final book. In that text God decrees that three feasts
shall be held each year, that of Passover or Unleavened Bread, then the feast of First Fruits or
Harvest or Weeks, and finally the feast of Trumpets or Booths with the Day of Atonement.
This third and final feast Cyril says is "on the anniversary of the Exodus", picking up the
language of Numbers 29:35.°° In this way, we can see Cyril still following Exodus albeit in a
looser way. The main themes of Books 10-17 — tabernacle, priesthood and sacrifices,

feasting — all take their cues from the second half of Exodus and are framed by means of
Exodus texts. But Cyril also organises the texts in his own way, with the progression from
the tabernacle, to the priests that work in it and the sacrifices they offer, to the specific feasts
that draw all men of Israel to the tabernacle and its priests. These are the themes of Exodus
after the Decalogue, but they have been re-ordered, or re-envisioned in Cyril's account.

The three feasts are covered progressively in Book 17.°* At the beginning of the third
feast, Cyril summarises the three feasts. The first (Passover) concerns Christ's death for
people, the second (First Fruits) concerns his resurrection, while the third (Trumpets)
indicates the coming age, owing to it also being held in the seventh month, a sign of the
end.* It is not completely clear whether Cyril has in mind the Good Friday and Easter
celebrations of his church with respect to Passover and First Fruits, but it seems possible. At

the beginning of discussing the second feast, Cyril summarises the first and second.

For truly it is a salvific feast, the death of Emmanuel for us. For he has paid our debt
on our behalf, and it is the truth that "He himself bears our sins and suffers pain for
us,... by his bruise we were healed" [Isaiah 53:4-5]. For he nailed to His cross the

record against us [Colossians 2:14] and prevailed in this over those who once ruled

PG 68.725-729 (Book 11)

**PG 68.1064C (Book 17)... ¢t €¢£6dw TOU éviavtov. At the end of Book 17 (1124B-C), Cyril quotes
Numbers 29:35-39 and draws attention to verse 35 in which the LXX has that on the eighth day,
"EEOdLOV ¢otwv, which could be "there will be a finale" to the feast, but could also mean "there will be a
commemoration of the Exodus". Cyril's reading there tends to the former translation, as he connects
the eighth day to Christ's resurrection as the end of the Aatgeia in shadows. But at the beginning of
Book 17, in calling this third feast of Trumpets/Booths/Atonement an "anniversary of the Exodus", he
seems to be alluding to Numbers 29:35 as meaning "there will be a commemoration of the Exodus".
PG 68.1065-1092; 1092-1101; 1104-1112 (Book 17).

PG 68.1104A-1105A (Book 17)
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over the earth, by which I mean, the leaders and authorities, and the spirits of
wickedness, and before all others, Satan. And a neighboring feast, no less than the
first, is the resurrection from the dead, which has removed corruption, destroyed sin,
and changed us over to a new life, which is in holiness and incorruption, with death
having been abolished. For we have stripped off the old man, and been clothed with
the new, that is, Christ, or the way of life and life in Christ.**

The death and resurrection of Christ are two neighbouring feasts, corresponding to how the
feast of Passover is in the same month as the feast of First Fruits. If Cyril is referring to the
feasts of Good Friday and Easter, then it makes the connection with the third feast, the
Eschaton, all the more striking. Cyril's readers are celebrating two of the three feasts, with
the third one awaiting them.

After discussing the three feasts, Book 17, and De adoratione, concludes with some other
sacrifices of the Pentateuch culminating in the rest from all labours on the Sabbath, which
corresponds to the rest that is found in Christ. Some of the final words of the treatise are:
"We keep the Sabbath in Christ, having reached our end in rest".®” And so while the book is
concerned with feasting, that feasting also is a state of resting in Christ and, as we shall see
shortly, not a feasting in food and drink. Instead, it is a feast of respite from activity, and joy
in Christ. For a work that is dedicated to "moral guidance" and practical virtue, it could
seem peculiar that the goal of the Christian life is the end of activity. In Cyril's mind, though,
the strivings of the life of virtue are a prelude to the rest that is to come. So, just as the
Israelites, on the feast of First Fruits, would bring forth the harvest at which they had toiled
before resting on the feast, Cyril says of those who now reach the holy feast to God: "Resting
and filling their minds, they revel in their zealous efforts towards virtue."*® There will be
revelling in the feast, albeit of a kind that is in spiritual satisfaction at having reached the
end of the Christian way of life.

Cyril thus returns to familiar De adoratione themes when discussing Israel's feasts —
repentance, Christ's death and resurrection, and the life of virtue. But there is nevertheless
an eschatological dimension to his discussions of familiar themes. For example, Cyril comes

to the instruction in Exodus 12:10 not to leave any of the Passover lamb until the morning,
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but rather consume it all. Previously when discussing, for example, the need for the
sacrificial ram at the consecration of priests to be completely consumed as a burnt offering
(Exodus 29:18), Cyril says that this shows how Christ endured death to put an end to
death.” But now in Book 17 the approach is different. That the Passover lamb must be fully

consumed shows that:

...in the age to come Christ will sanctify and bless according to some other manner
those who consecrate themselves to Him through faith and holiness, and will by no
means feed them again with His body, nor will He make them alive with His blood,
as he does now, but since death is already abolished and corruption will be

completely destroyed, there will be a certain spiritual manner of sanctification."”’

For Cyril, the feasting to come will not even be on the body and blood of Christ, but will be
of a spiritual sort. We have argued earlier that Cyril's exegesis of any particular passage in
De adoratione needs to be understood in the context of where it occurs in the journey of
spiritual progress. This eschatological focus on the Passover in Book 17 is one further
example. And this passage also shows that Cyril does not have a clear picture in mind when
discussing the eschaton. There will be "some other manner", "a certain spiritual manner of
sanctification". When it comes to feasting, Cyril also never clearly says what he means, but
points in a general direction of resting from labours in Christ. Be that as it may, John O'Keefe
is perhaps a bit too strong when he concludes his study of Cyril's eschatological thought by
saying that "the thought of Cyril of Alexandria did not revolve around eschatological
themes".””" De adoratione, which is not included in his study, could be the work in which
Cyril most clearly stresses the eschaton as the culmination of the journey of spiritual
progress, even if he does not provide concrete explication of what the eschaton fully
involves.

In one sense the whole of the treatise has been leading to this point, but I have included
Book 16 in this discussion, as a part of the culmination of the Christian way of life. For at the
beginning of Book 16, Cyril begins to address the goal of the Christian life. This has been
building from Book 14. The movement Cyril introduces at the beginning of Book 14 is one of
ascending the mountain of the Lord, approaching according to spiritual worship and

offering spiritual sacrifices.”” Book 14 is especially concerned with approaching God free

PG 68.757A (Book 11). "[Death] disappears into nothingness." [...olxetaut oG TO undév.]
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Cyril of Alexandria,” in The Theology of St Cyril of Alexandria: A Critical Appreciation, ed. Thomas G.
Weinandy and Daniel A. Keating (London: T&T Clark, 2003), 203.

PG 68.888B (Book 14)... TQ00EAELTOUEVOL KATX VONTIV TTQOTKOVNOLV...

191



from impurity, with Book 15 then concerned with the method (6 to6m0g) for addressing this
cleansing so that, Cyril says, we can gain a likeness (oikedtntd) with God through
holiness.”” While Books 14 and 15 were more preparatory, concerned with liturgical
uncleanness and the way to be cleansed and so approach God, Book 16 is a more positive
treatment of offering one’s life as a spiritual sacrifice, thus perfecting spiritual worship or
service (mvevpatiknv Aatoeiav).”* This penultimate book has a focus on Sabbath rest and
the complete union with God in spirit and holiness (oikeidtntog 6AoteAovg, g TEOS
Ocov év mvevpatt kai dytaoue).”” It begins to look at what purification is in service of,
reaching a fuller expression in Book 17.°° The final book progresses to what is then the
reward for labours from God (nap& @eov t@v ovev éxktiog).”” The eternal hope and
treasure for the age to come are a focus now for Cyril. Whereas the previous book had a
focus on Sabbath rest, that focus is now heightened when treating especially the Sabbath
feasts, and reading them as shadows of the eternal heavenly feast in rest.

With Book 16's concern with offering spiritual sacrifices in a state of purification from
evil, described in Books 14 and 15, one may wonder whether there is any great difference
here with his concerns in Books 1-5. There, Cyril stressed the need for repentance and
justification and the pursuit of virtue. But Cyril at various times reveals that his concern in
Books 14-16 is with the kind purification that occurs within the baptized life. Nearing the
end of the journey of spiritual progress, Cyril is addressing mature Christians who need
ongoing purification. Commenting in Book 16 on Numbers 6 and the instance of someone
failing to keep their vow to God, Cyril compares this to the baptized Christian who falls in

sin after baptism.

So if in the meantime the sanctified should somehow be defiled, they would be
harmed by what they had done before, yet this loss is not irreparable. For they are
cleansed in Christ... they do not suffer as a result the loss that is hard to escape, for
they are rubbed clean in Christ... who justifies the ungodly, and strengthens the

weak, and raises the fallen, and turns back the erring, and washes the defiled.®”®

The discussion in Book 16, then, is concerned more with purification and sacrifice in the

lives of baptized Christians. Repeatedly in the book, Cyril makes reference to people who

PG 68.949A (Book 15).
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"have been" justified by faith, sanctified by the Spirit.”” They are to live in a kind of
perpetual purification even after baptism, seeking from God forgiveness for ongoing sins
and strength for ongoing weaknesses. In contrast to Books 1-5 which dealt with Exodus
passages prior to Mount Sinai, at which God makes Israel his own people, now Cyril in
Books 14-16 deals with texts relating to the need for purification among God's holy people
of Israel. Leprosy, castration, defilements by foreign gods, unclean animals are all under
discussion, and provide a way for Cyril to discuss how Christians who have been baptised
and justified nevertheless still need to be on watch for temptations to corruption and sin,
and to receive God's ongoing purification.

In Book 16 and 17 Cyril dwells at length on the access Christ has won for all people to
enter through, entering into the Holy of Holies, by partaking (petdAnywv) of Christ,*
passing from sin to justification, death to life, acquiring the glorious grace of sonship,*'
being partakers of eternal life, friends and well-known by God the Father and conquerors of
death, with the result that we will never cease to celebrate the feast (¢optalev) in Christ.*®
It is not so much that Cyril develops a considered theology of the eschaton or of the last
things. Rather, he enacts a kind of rhetorical crescendo of the consummation of life, bringing
together different dimensions and Scriptural pictures of the goal of life.

As we have seen, Cyril ascribes the feasting at the goal of the Christian life to human
perseverance, as a fruit of the life of right moral conduct. In the following passage from
Book 17 Cyril is discussing the feast of the Passover. He begins by ascribing the feast as a
participation in Christ, but moves on to the necessities incumbent upon human endeavours

in maintaining the spiritual feast.

Therefore, those who are sanctified through partaking in Christ in a fashion which is
clearly mystical, and anointed in holy blood, are participants in eternal life, and
friends and acquaintances of God and the Father, and stronger than death. Then he
says that it is necessary that they incessantly hasten to fulfil the law towards this end.
For let us by no means cease to celebrate the feast with Christ, removing the leaven
from our own territories, that is to say, from all the earth on which we live. For it will
be necessary for those who have been called through faith to righteousness through
Christ, when they celebrate the feast spiritually, that they do not do so in leaven, but
rather, cleansing evil and wickedness, transform the old leaven to something better,
and make it come forth as somehow a new kind of dough, with the whole tribe and

household, and those of the whole country, through which is indicated the multiple

"See, e.g., PG 68.1036D, 1049D, 1056A.
PG 68.1056D (Book 16).
%¥1PG 68.1073D (Book 17).
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and innumerable holy multitude of those who have accepted the faith.**

The disciplined path of the Christian way of life is never far from Cyril's thoughts or
exegesis, even here as he is concluding his work and speaking of the goal of feasting in
Christ. Evil and wickedness still need to be cleansed, including here perhaps an allusion to
the spreading of Christianity in Cyril's own lands, even as those who are sanctified through
participation in Christ reach their final end.

Does that mean that for Cyril there is never a final state of rest? Alexis Torrance has
recently written a study of patristic writers' conception of the goal of the spiritual life, noting
the diversity that is present regarding the eschaton.®®* One of his key distinctions is between
those who favour the "perpetual progress" (¢téktaoic) that is found especially in Gregory of
Nyssa, compared with those envisaging an "eternal rest" (0t&otg), for which Torrance uses
the example of Maximus the Confessor.* Cyril does not use the language of ot&oig in De
adoratione, and is operating within a different framework from Maximus' conception of
procession and return. So I am not suggesting that Maximus is drawing from Cyril, although
it is true that Maximus knew Cyril well. But Torrance's discussion of different goals of the
spiritual life among different patristic writers helps to show that Cyril is at least hinting at
his own vision among options. For all of Cyril's concern with ensuring that the Christian
way of life continues to be disciplined and purified from sin, the predominant note of Book
17 is one of stability and rest. While he does not develop his thoughts to clearly describe a
final state of perfection such that no further perfection is possible, he regularly uses the
language of rest and feasting in describing the eschaton. At the institution of the Passover,
God tells the Israelites that the seventh day shall be called holy, with no work to be done
(Exodus 12:16). Commenting on this, Cyril says that for the Christian, it is proper for those
who have entered into the rest of Christ to cease all bodily labours, doing only those things
which lead to the "immortal life". "For as the wise Paul writes to us, "whoever has entered

God's rest has also rested from his works as God did from his" (Hebrews 4:10)."** At times
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throughout De adoratione, Cyril locates this rest in the "city above".”” While the pilgrimage of
life entails moral striving and discipline, its conclusion is in more of a stable, eternal life than
one of perpetual progress, a place of "everlasting delight and rest".**®

Considering that De adoratione follows the broad arc of Exodus, it is significant to Cyril's
project that the journey of Exodus concludes with the act of God dwelling among his people.
As T have mentioned, Cyril treats that text in Book 10 when discussing the tabernacle. But
there is nevertheless a thematic overlap with Exodus 40 and Cyril's concerns in Book 17, in
which the goal of the Christian life includes a corporate resting in the holy city. In contrast,
Gregory of Nyssa attends more to the individual soul. As Hans Boersma has pointed out, for
Gregory, "human persons find their telos when in union with Christ they become ever purer,
in an ever-increasing growth in the beatific vision".*” The emphasis on growing purity is key
in De adoratione, but the stress is on a corporate consummation in eternal feasting, rest and
worship. As we saw in the quote above, prominent for Cyril is "the whole tribe and
household, and those of the whole country". In contrast with Gregory, Cyril's reading of
Exodus has its goal in right worship of the Triune God.

In some ways, De adoratione could be seen as one long festal letter. At the conclusion of
his festal letters, Cyril can exhort his audience to celebrate the feast (Easter) in the context of
spiritual worship. Consider this example from the conclusion of Festal Letter 14: "For it is
thus, thus indeed, that we will celebrate the feast in a pure manner when we have rid
ourselves of every stain, and when we distinguish ourselves by a right faith."™ Or this
conclusion to Festal Letter 10: "For all these reasons it is understandable that we celebrate
the radiant feast, living no longer for ourselves, as sacred Scripture says, but for Christ, who
redeemed everyone."”! The Festal Letters were also addressed to as broad an audience as
possible, something in keeping with the universal scope of the moral vision sketched in De
adoratione. And in the body of the Festal Letters, Cyril often concerns himself with spiritual
worship and the offering of one's life as a spiritual sacrifice. And so when the Festal Letters
refer to feasting, as in these examples, Cyril is referring there to the concrete, historic feast of
Easter. It is further evidence to suggest that this is what he means when discussing the
neighbouring feasts of Christ's death and resurrection. The centrality of celebrating the
Paschal mysteries in the Christian life is a noteworthy summit for the way of life in Christ
according to Cyril. But he also departs somewhat from the Festal Letters by promoting the
eschatalogical rest in the third feast. At the conclusion of the whole work, Cyril quotes from

Leviticus 25 on the Sabbath year and the year of Jubilee. For Cyril, this is a type of the
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Sabbath rest that Christians are moving towards. The "seven weeks of years" points to

eternity — "forever and ever" (aiwvag T@v aiwvwv) — where Christians will rejoice and enjoy

the blessings prepared by God, celebrating the feast (éogtdlovteg).””

CONCLUSION

In this chapter, while canvassing the second half of De adoratione, we have seen how
Cyril's way of life is located in the church, the antitype of the Old Testament tabernacle.
Cyril does not develop a theoretical ecclesiology, but rather a vision of the church built on
practice. It is in the church, and from the church and her worship, that Christians engage in
a priestly life, both putting on the sacramental grace won by Christ, and offering their lives
as spiritual sacrifices. The priests of Israel thus become models of Christian maturity in their
offering of sacrifices to God, in the presence of Christ the high priest. The moral guidance
that Cyril gives, then, is a guidance also in worship, for the disciplined way of life in Christ
emerges from the life of worship and also finds its culmination in worship, in a feasting and
rest that is both liturgical and eternal, both connected to the life of the Alexandrian church,
and also an anticipation of the new age to come. In making this case, I have drawn resources
from liturgical theologians who have brought worship and morality together in meaningful
ways that help to illuminate Cyril's own goals. Finally, I have argued for the place of rest
and feasting, however vaguely defined, for Cyril's own vision of the eschaton and the

consummation of worship and the Christian way of life.

“2PG 68.1125C (Book 17).
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6.

Conclusion

When Ronald Knox published his religious autobiography in 1918, he called it A Spiritual
Aeneid. Reading his own journey into that of Aeneas, Knox writes in his preface that the
Aeneid-motif runs through his chapter headings and also parts of the book. Providing a key
to some of the symbols he draws on, he writes, for example: "Troy is undisturbed and in a
sense unreflective religion... Carthage is any false goal that, for a time, seems to claim
finality."* In calling this dissertation A Spiritual Exodus I have not consciously followed
Knox — the resonance only came to me later on — but the comparison is apt. A physical
journey, like the Exodus, has become a roadmap for a spiritual journey, employing
typological readings of people and places.

But our study has shown that Cyril's project extends further than this. Behind Cyril's
understanding of the journey of Israel as the journey of the one seeking to pursue the way of
life in Christ, we have argued that a rich biblical theology is at play. For Cyril, the Old
Testament already bears within itself the mystery of Christ, and this is true especially for its
worship. By drawing near to Israel's cult, exegeting the narratives and laws that established
the worship of Israel, Cyril thus invites his readers to draw near to Christ who is
"everywhere and in everything".®* In this way the strands of Pentateuchal exegesis, moral
guidance, and worship are all interwoven and mutually dependent. The Pentateuch is a
fitting text for moral guidance because it bears within itself the mystery of Christ, leading
people into worship which is fully realised in worship of God the Father, in Spirit and Truth.
Rather than consider De adoratione purely according to loci or topics that he considers, my
goal has been to show how the whole treatise is designed to work together. At times that has
meant looking at the work progressively, at other times employing a particular angle. But I
have done so in order to illuminate the whole.

Recapping now on the trajectory of this thesis, I began by arguing that scholarship on De
adoratione has not always given due attention to Cyril's stated goals in the work. I showed
how through the book headings, and in the title and preface, Cyril seeks to guide the reader
to consider De adoratione in certain concrete ways. I described these as the three threads of
Pentateuchal exegesis, moral exhortation, and a concern with worship. Cyril foreshadows
these aspects of the work from the beginning, and I have sought to show how their interplay

makes De adoratione especially rich. In Chapter 2, I then moved on to consider how Cyril

**Ronald A. Knox, A Spiritual Aeneid (London: Longmans, Green and Co., 1918), i.
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goes about enacting this vision, through the genre and the structure of the work.
Considering a range of genres, I argued that Cyril alludes to difference genres in support of
his catechetical, didactic, paraenetic and pastoral goals. By comparing De adoratione with its
companion work, the Glaphyra, I sought to show the uniqueness of De adoratione especially
in its progressive structure. By building this long, sequential dialogue, I argued that Cyril is
making a claim about the role of progress in the spiritual life, and how the journey of Israel
corresponds to Christian spiritual progress.

In Chapter 3 Ilooked at Cyril's reading strategies as a way of understanding how the
two journeys of Israel and Christians could be brought to bear on each other. Through a
study of how Cyril uses both iotogia and Oewopla in De adoratione, I argued that Cyril's
paraenetic goals are often what drives his readings, and that these goals are thus important
to consider when understanding Cyril's method of reading. I then argued that Christophanic
exegesis is a central way in which Cyril bridges the gap between the lives of his Christian
readers and the journey of Israel. It is by revealing the mystery of Christ at the heart of
Israel, including its cultic life, that Cyril can collapse the distance between his audience and
the Pentateuch, enabling them to participate in the Exodus in a spiritual way. Having argued
this, I could then move in Chapters 4 and 5 to look closely at the progressive stages that
Cyril maps out in De adoratione. Rather than just claim that De adoratione maps progress,
these chapters sought to make arguments concerning what the progress actually is in, and
where it is headed. My argument was that worship is not just for Cyril the goal of the
Christian way of life but is constitutive of its stages. While I had earlier argued for
considering De adoratione as a work in which Cyril re-envisions Scripture, in these chapters I
could show how practically he does this. After stages of faith, virtue and love, I argued that
Cyril in the second half of De adoratione constructs an ecclesial exegesis that seeks to address
his readers in the context of the church. A key part of this project for Cyril, is to enable his
readers to see themselves as members of a royal priesthood participating in offering living
sacrifices akin to, but even greater than, the sacrifices of the Old Testament priests. I drew on
contemporary liturgical theology to illuminate how Cyril sees both morality and worship
together, all in the context of Pentateuchal exegesis. The three threads, then, are necessarily
interwoven. By growing in Christian virtue and maturity, his readers draw near to God to
offer spiritual sacrifices, all according to the template given in the Pentateuch. I showed
finally how for Cyril this progressive journey culminates in a kind of rest and feasting akin
to the cultic feasts of Israel.

What this study shows is a Cyril whose early interests are in spiritual growth, virtue,
holiness in life, worship, and in exegesis that is in service of this. While Cyril is justly famous
for his later Christological writings and ecclesiastical leadership, there is room to consider
how an early work like De adoratione sheds light on his later career. If this is indeed his first

work, it reveals a young Cyril seeking to use the Pentateuch to catechise and instruct his
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readers in the way in which Christians are to practically worship and serve God. This is for
their own perfection and holiness, revealing an essentially pastoral concern for his readers.*”
He does this by providing pastoral guidance to his readers and by leading them in biblical
exegesis. It is by reading the text that one is meditating on Scripture with Cyril, and so
already growing and maturing into the way of life that is in Christ. And in his guidance he is
also keen to identify threats to the Christian way of life particular to his community, seeking
to restore them to the worship and service to God the Father that is in spirit and truth. And
Cyril's is a pastoral vision that is dynamic. The Christian life in De adoratione is not static, nor
even stable, but a journey beset with trials, requiring courage to continue, strength and
perseverance, love and dogmatic faithfulness, to reach the goal of holiness, worship and rest
in Christ. But in this journey, they are, for Cyril, united with Israel. For the story of Exodus is

the story of the Christian. And Cyril invites his readers to locate their own lives within the

larger story of Israel, as a story about worship and service in spirit and truth.

**See Villani, “Bibelzitate in Cyrill Von Alexandriens Werken Zum Alten Testament,” 809. "Cyrill
verfolgt in De adoratione ein pastorales Anliegen. Es geht ihm in erster Linie darum, eine moralische
Anleitung zusammenzustellen, wie er selbst in seinem Vorwort schreibt, eine, die Christen den Weg
zu einem gottgemaéflen Leben zeigt, und zwar zu einer Lebensweise im Einklang mit dem Alten und
dem Neuen Testament." ["Cyril pursues a pastoral concern in De adoratione. He is primarily concerned
with compiling a moral guide, as he himself writes in his preface, one that shows Christians the way
to a Godly life, namely a way of life in harmony with the Old and New Testaments."] I have earlier
made reference to John McGuckin and Pauline Allen's appeal to consider Cyril the Pastor. McGuckin,
“Cyril of Alexandria: Bishop and Pastor”; Allen, “St Cyril, Bishop.”
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APPENDIX A

Brief Summary of De adoratione

De adoratione is one of the longest surviving works of the late antique era and unlike a
conventional commentary has a novel structure. For these reasons and more it is difficult to
get a grasp on the text and place a particular passage in its right context. The following
summary was developed in order to help navigate the work and is here provided not as the
final word on how best to understand the structure of the text, but as an aid to the reader. It
provides the kind of headings and sub-headings a modern translator might add to divide
the dialogue into manageable sections and arguments. These divisions have often been
made according to the main pericope under focus in the dialogue, which is underlined.

Reference to the relevant PG column numbers are in parentheses.

1. Fall and captivity in sin, together with conversion according to repentance
1. Moses reveals the mystery of Christ in shadows (133-145)
11. Sin begins when we are enticed by pleasure (145-149)
111. Sin moves from pleasure to the mind: Genesis 12:10-17 (149-156)
1v. Unbridled sin leads to slavery: Babylonian Exile (156-160)
v. Our eyes are tempted by prosperity away from the city God has given us (160-165)

vi.Conversion involves separating oneself wholly from pollution in order to sacrifice to
God: Genesis 12:1-7 (165-169)

vil. The temptation to return to sin after conversion, but the necessity to separate in order
to worship God: Genesis 19:1-4; Genesis 13:1-4; (169-208)

viii. Worship requires separation from evil (208-209)

2. Christ alone brings escape from sin, death and the devil
1. Christ intercedes for us (212-216)
i1. The law warns of what is evil and reveals sin, but doesn't provide a remedy (216-217)

i11. Righteousness by faith comes before and after the law (given in the middle) that shows
sin: Galatians 3:17-18 (217-221)

1v. Law was needed for childish Israelites, but is still a teacher in shadows and types (221-
232)

v. Christ, not the Law, is pure to bring us into God's holiness: Exodus 3:2-5 (232-240)

vi. Christ alone restores us to Adam's state of holiness: Exodus 3—4 (240-249)
vil.Moses is unable, weak, and afraid of death: Exodus 4:10-20 (249-256)
viil. The Israelites are saved by Christ: Exodus 4:24-25 (256-261)

3. The Same

1. The Law is circuitous, enigmatic, and fearful, in contrast to the Gospel. Holy
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Communion and Baptism prefigured: Exodus 13:17-22 (264-269)

i1. Christ protects the newly converted, pre-Baptism: Exodus 14:6-20 (269-273)
111. Baptism strengthens, the cross is strength: Exodus 17:8-16 (273-280)

1v. Conversion to Holy Communion completes the catechesis of the Law and brings
wisdom: Exodus 18:1-22 (280-285)

v. Holy Communion saves from death: 2 Kingdoms 24:11-25 (285-293)

vi. Christ removes our sins, stopping the devil's accusations and saving from death:
Zechariah 5:5-11 (293-301)

4. Having been justified and redeemed, it is necessary to follow God, reject weakness, and
live in accordance with the law and with youthful vigour

1. We must labour manfully to pursue virtue and reject laziness, contra Satan's schemes:
Exodus 1:11-22; Numbers 1:1-5 (301-316)

i1. Degrees of glory in the saints: Numbers 3 (316-321)

111. Vice and virtue is infectious. Need for purification: Numbers 31:2-54 (321-344)

1v. Saints' money is for holy work: Exodus 30:12-16 (344-345)

v. All the baptized receive uniquely from God: Numbers 26 (345-352)

vi. The saints help the weak, and are rewarded by God: Genesis 14:13-15:5 (352-357)
5. Still on the courage (manliness) that is in Christ

1. Saints must resist worldly treasure, seeking instead treasure from God: Joshua 7:2-21
(360-368)

11. Saints should not deviate: Deuteronomy 20:1-8; Numbers 13 (368-376)

i11. The newly converted should be given time to master virtue, lest they be led astray:
Deuteronomy 24:5; Exodus 15:22-25; Numbers 10:33-11:10(376-393)

1v. The saints follow Christ alone, who leads them: Numbers 9:15-23; Numbers 10:1-8
(393-403)

v. Watch out for those who are lazy in following Christ: Numbers 32:1-7,14-19 (403—408)

6. Need to devote ourselves to him who alone is God by nature, and love with a complete
soul and mind.

1. Faith comes first, then understanding, then deeds (408—409)
11. We must confess and worship the One God alone: Exodus 20:2-6 (409-413)
i11. The baptised must never apostasize: Numbers 33:50-52; Exodus 23:24-26 (413-417)
1v. False prophets must be killed: Deuteronomy 12:1-3,29-21; 13:1-5; 17:2-7 (417-421)
v. False worship: Jeremiah 2:12-13,26-29 (421-476)

a. Prophecy: Deuteronomy 18:9-16. (425-432)

b. Sorcery: 1 Kingdoms 28:3-19 (432-444)

c. Purification rites: (444-448)

d. Fatalism: (449-460)

e. Astrology, days, months, seasons: (460-468)

f. Auguries, whispers and enchantments: (468-476)
vi.Summary (476-477)

7. Love for brothers
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1. Introduction: Deuteronomy 11:18-21; Numbers 15:37-41; Leviticus 26:3-6;
Deuteronomy 11:13-15 (480-485)

11. Palladius asks how do we fulfil the law of love for neighbour? Exodus 19:17-24; 20:1-7

(485-493)
111. Third commandment (493-508)
a. Christ is the Sabbath Exodus 20:8-11 (493—496)
b. Sabbath in holy city Jeremiah 17:19-23 (497-500)
c. Sunday is now a rest in the Spirit. (500)
d. Release of servants Exodus 21:2 and Deuteronomy 15:12-14 (500-504)
e. Sabbath rest is the holy delight of the age to come Exodus 16:13-26 (504-505)
f. Summary (505-508)
1v. Fourth Commandment: Exodus 21:15; Deuteronomy 21:18-21 (508-520)
v. Love of neighbours: Deuteronomy 25:13-16; Leviticus 19:35 (520-528)
vi.How to love neighbours: Exodus 21:33-34; 22:6 (529-533)

8. Continuing on brother love

1. How to love neighbours, continued...
a. Exodus 22:1-4 on wolves in sheep's clothing (533-540)

b. Exodus 22:16-17 and Deuteronomy 22:22-27 concern men lying with virgins (540—
544)

c. Exodus 21:22-23 concerns the striking of a pregnant woman (544-548)
d. Mixing is forbidden: Leviticus 19:19; Leviticus 20:15-16; Exodus 21:26-27 (548-553)
e. The law condemns our impulses for inequality Exodus 21:35-36 (553-557)

f. Deuteronomy 23:25 on gleaning (557)

g. Deuteronomy 22:6-7 on eggs from a bird's nest (560)
h.Love those who offend us: Exodus 23:4-6 and Deuteronomy 22:1-4 (560-564)

1. Do not harm guests, widows, orphans, the poor: Exodus 22:21-27 (Deuteronomy
24:19-21).

J- Lend, but without usury Deuteronomy 23:19-20; Deuteronomy 15:1-10 564-569)

k. Numbers 20:14-21 on brotherly love stopping fierce anger. (569-572)

|. Deuteronomy 25:1-3 concerns settling disputes (572-576)

mJudges and rulers ought to be impartial: Deuteronomy 16:18-19; Deuteronomy
17:14-15 (576-580)

n.Exodus 21:18-21 on murderers (580-581)

o. Leviticus 18:20,22; Deuteronomy 24:1-4; Deuteronomy 22:13-19 on adultery (584-
585)

p- Leviticus 19:23-25 God forbids eating fruit in the Promised Land for three years
(585-588)

9. Worship in spirit and truth, and the holy tabernacle
1. Introduction (588-592)
11. Tabernacle (592-649)

203



a. Altar: Exodus 20:22-25 (592-593)

b. Form of the Tabernacle: Exodus 25:1-9 (593-596)

c. Ark of the Covenant: Exodus 25:10-16 (596-600)
d.Mercy-seat and cherubim: Exodus 25:17-22 (600-604)

e. Lampstand: Exodus 25:23-30; Leviticus 24:5-9; Numbers 15:17-21; Exodus 25:31-40);
Numbers 8:1-3; Zechariah 4:1-14 (604-612)

f. Altar of brass: Exodus 27:1-4 (612-616)
g. Altar of Incense: Exodus 30:1-10; Leviticus 4:13-18 (616-625)
h.Bronze washbasin: Exodus 30:18-21 (628-632)
1. Temple Curtains: Exodus 26:1ff; Exodus 27:9-12; Exodus 27:20-21 (632-644)
J. Sanctifying oil: Exodus 30:22-34; Exodus 30:34-38 (644-648)
k. Beseleel: Exodus 31:1-6 (648-649)
10. Still on the tabernacle

1. Small introduction

11. Tabernacle continued...
a. The building of the tabernacle: Exodus 40:2 and 40:15-16 (652-657)
b. The interior placement of the tabernacle: Exodus 26:31-37 (660—665)
c. The exterior placement of the tabernacle (665-668)

d. The urn and Aaron's staff: Hebrews 9:1-5; Exodus 16:33; Numbers 17:3-5; Numbers
17:2-10 (668-676)

e. Outer lamp and table: Leviticus 24:1-9 (676-681)

f. First and Second Tabernacles: Hebrews 9:6-12; Hebrews 10:8-14; Leviticus 4:1-12
(681-689)

g. Sanctifying the Tabernacle: Exodus 40:7-9 (689-692)
h. Glory Cloud: Exodus 40:33-38 (692-693)
1. Other laws concerning the Tabernacle: (693-725)
* Right sacrifices only Leviticus 17:2—4; Exodus 12:46 (693-696)

* The eating of blood forbidden Deuteronomy 12:13-16; Leviticus 17:10-14 (696—
697)

+ The fat shall not lie until morning Exodus 23:18; Leviticus 7:6-8(16-18)) (697—
701)

* Do not slaughter the newborn lamb in milk Exodus 34:26; Leviticus 22:26-28
(701-704)

 No tree beside the altar of the Lord Deuteronomy 16:21-22 (704-707)

* In Numbers 7:1-17 the rulers of the tribes bring gifts for the dedication of the
altar. (707-725)

11. On the priesthood
1. Establishment of the priesthood: Exodus 28:1 (725-729)
11. Priestly vestments (729-752)

a. God commands worthy vestments be made in Exodus 28:2-3 (729-732)
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b. Exodus 28:4-5: colours (732)
c. Exodus 28:6-12: shoulder-straps 732-736)

d. Exodus 28:13-23: gold shields, gold tassels, oracle of judgments, twelve stones
bearing the names of the sons of Israel (736-744)

e. Exodus 28:27-31(31-35): blue garment with pomegranates, bells and blossoms on
the hem (744-745)

f. Exodus 28:32-34(36-38): "Holiness of the Lord" plate (745-748)

g. Exodus 28:35-39(39-43): Turban, sash for Aaron, and for his sons tunics, sashes,
turbans, linen drawers (748-749)

h. Exodus 29:1-9: The priests are sanctified in their garments (749-752)
11.Sacrifices for priests: Exodus 29:10-34 (752-764)
1v. Presentation of the priests: Leviticus 8:1-11, 33-35 (764-765)
v. The first work of the priests (765-776)

a. In Leviticus 9:1-7 Moses instructs Aaron in sacrifice.

b. In Leviticus 9:22-24 Aaron blesses the people, then again with Moses, then the fire
consumes what was on the altar.

c. In Leviticus 6:23-27 the Aaronic blessing is given
vi.Levites purified: Numbers 8:6-14 (776-781)
12. On the priesthood continued...
1. Qualifications for tabernacle service: Leviticus 21:16-23 (781-793)
i1. Profanation and the holy (793-809)
a. In Leviticus 22:2-9 God commands against profanation (793-805)

b. A priest's daughter shall not marry a foreigner: Leviticus 22:13 (805-808)

c. Leviticus 22:14,16 concerns those eating sacred things out of ignorance (808-809)
111.Priests must be holy and pure (809-817)

a. In Leviticus 21:1-6 priests are forbidden from defiling mourning practices. (809-812)

b. In Leviticus 21:7-9 instruction on priestly marriage is given. (812-813)

c. In Leviticus 21:10-15 high priests are given a higher standard. (813-817)
1v. The work of the priests (817-841)

a. They are not to reveal their shame going up the steps of the altar (Exodus
20:26).(817-820)

b. The law of the whole burnt offering is given in Leviticus 6:8-13. (820-824)

c. The law of the grain offering is given in Leviticus 6:14-18. (824-828)

d. Priests bring an offering on the day they are anointed in Leviticus 6:20-23. (828-829)
e. Law for a sin offering in Leviticus 6:24-29 (829-832)

f. In Leviticus 6:30-40(7:10) the guilt offering entrails (832-833)

g. The sacrifice of praise is given in Leviticus 7:1-5(11-15) (833-837)

h.In Numbers 18:1,8-19 food to the priests' families. (837-841)

1. Beware of uncleanness and worldly care, as given in Leviticus 10:9-11. (841)

13. On the priesthood continued...
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1. The order and rank of the Levitical office
a. In Numbers 18:25-32 Levites are instructed to tithe their tithes to Aaron. (844-845)

b. In Numbers 3:6-10 Levites are given as helpers of the tabernacle and Aaron. (845-
848)

c. The Levitical enrolment is in Numbers 3:14-20. (848-849)

d.In Numbers 4:2-15 the sons of Kaath are given transit responsibilities for the holy
things. (849-853)

e. While Kaath is given the holy things to carry on the shoulders, Gedson and Merari
are given curtains, pillars etc to be carried on wagons, as in Numbers 7:2-9. (853—
857)

f. In Numbers 16:1-10 Kore's rebellion is due to him being a son of Kaath (857-861)

g. In Numbers 18:20-24 and Deuteronomy 18:1-5 priests and Levites are not given an
allotment of land, but rather the tithe and offerings. (861-864)

h.Numbers 35:1-6 grants Levites places to live, including the six cities of refuge. (864—
865)

1. Sabbath year (Leviticus 25:1-4) and Jubilee year (Leviticus 25:8-11, 29-34) rest. (865-
876)

J. Deuteronomy 18:6-8 on Levite travel (877-880)

k. Sacrifice with Levite mediating in the Temple Deuteronomy 12:17-19; Deuteronomy

14:21-26 (880-881)
|. In Deuteronomy 17:8-13 the Levites shall provide judgement (881-885)

14. Those desiring to spring up in the churches must be clean
1. Introduction (885-888)
1. The impure cannot ascend the mountain of the Lord (888-913)
a. Numbers 5:1-4 on lepers (888-892)

b. Deuteronomy 23:1-6 on the exclusion of castrated males, eunuchs, the child of a
prostitute, Ammanites (Numbers 20:14-21) and Moabites, Deuteronomy 7:1-4 (892—
900)

c. Genesis 33:18-34:3 Rape of Dinah (900-904)
d. 3 Kingdoms 10:23-11:8 Defilement by foreigners (904-908)
e. Whoring and idolatry Numbers 25:1-4 (908)
f. Numbers 5:12-28 on a suspicious husband (909-913)
111. Animal analogies (913-937)

a. Leviticus 11:1-8 on clean and unclean animals (913-920)
b. Regarding the split hoof (920-921)
c. Animals that regurgitate but with unbroken hoof (924)

d. An animal with a split hoof but which doesn't regurgitate (924)
e. Water animals Leviticus 11:9-12 (925-929)

f. Birds are given in Leviticus 11:13-24 (929-933)

g. Wild beasts are treated in Leviticus 11:27-32 (933-936)

h. Leviticus 11:39-40 on touching or eating a clean animal's carcass (936-937)
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1v. Approaching God (937-948)
a. Free of defilements Exodus 3:1-5; Exodus 19:10-11 (937-940)
b. Genesis 17:9-14; Genesis 18:1-5 on circumcision (940-944)
c. Exodus 34:30-35:4 on removing foreign gods (944-945)
d.Joseph manfully refused any defilement in Genesis 39:6-15 (945-948)

15. We need to be presented to God clean, and cleansing is in Christ.
1. Introduction (948-952)
i1. Cleansing in Christ (952-976)
a. Leviticus 22:17-25 the examination of the sacrifice (952-957)
b. Leviticus 2:11-13 approach God without leaven or honey, but with salt (957-960)

c. Leviticus 4:1-14 on delivery from sickness (961-965)

d. Leviticus 4:22-32 on sins of the ruler (965-968)

e. Leviticus 5:1-6 on defilement by oath (968-969)

f. Leviticus 5:7-10 provisions for the poor with doves or pigeons (969-972)
g. Leviticus 5:11-13 on flour offering for sin (972-973)

h. Leviticus 5:14-16 on unintentional sins regarding holy things (973)
1. Leviticus 6:1-7 on breaking contracts (973-976)

111. Leprosy as an example of defiling sin and cleansing in Christ (977-996)

a. In Numbers 5:1-3 lepers are expelled, in Leviticus 13:1-8 they're examined. (977-
984)

b. In Leviticus 13:9-17 the leprous disease can change (984-989)

c. Leviticus 13:29f (unclear) on signs of leprosy on head and beard (989-993)
d.Baldness in Leviticus 13:40-44 (993)
e. Comportment of lepers Leviticus 13:45-52 (996)

1v. More bodily diseases as examples of defilement and cleansing (996-1009)

a. Leviticus 15:2-8 on spermatorrhoea (996-1000)

b. Leviticus 15:13-15 on cleansing from spermatorrhoea (1000-1001)
c. Leviticus 15:16-18 on the semen bed and blood flows (1001-1004)
d. Leviticus 15:31 on separation from uncleanness (1004)
e. Leviticus 12:1-7 on purification after childbirth (1004-1009)
16. That we must offer spiritual sacrifices to God.
1. Introduction (1009-1012)
11. Spiritual offerings are received (1013-1028)

a. Leviticus 1:2-9 sacrificing calves and sheep. (1013-1017)
b. Leviticus 1:10-11 small cattle (1017)
c. Leviticus 1:14-17 on sacrificing birds(1017-1021)

d. Leviticus 2:1-2 on flour sacrifices, Leviticus 2:4-7,14-16 on sacrifices from ovens,
frying pans and braziers (1021-1025)

e. Leviticus 3:1-5 sacrifice of deliverance (1025-1028)
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111. Sacrificial gifts differ in the degrees of glory of the saints (1028-1040)

a. In Numbers 15:1-16 added to the lamb sacrifice are Hebrew measures of flour, wine,
oil (1028-1033)

b. In Leviticus 27:1-8 God gives instructions on vows (1033-1040)
1v. Offer worship in spirit and truth (1040-1061)
a. How we worship God as a gift is shown in Numbers 6:1-12. (1040-1052)

b. The one who fulfils the days of his vow is described in Numbers 6:13-21. (1052-
1060)

c. In Numbers 30:1-6 God warns that vows must be kept (1060-1061)
17. The holy feasts
1. Introduction: Exodus 23:14-17 (1061-1065)
11. Passover (1065-1092)

a. Exodus 12:1-6 commands the beginning of the year and in the first month (1065
1077)

b. In Exodus 12:21-23 a sheep per family is taken, and blood on the lintels (1077-1080)

c. The Israelites keep Pascha in Numbers 9:1-14 (1080-1085)

d. Deuteronomy 16:1-6 mandates the Passover in the holy city (1085-1088)

e. Numbers 28:16-25 adds not only lambs for sacrifice but sheep and cows (1088-1092)
111. Feast of First Fruits/ Weeks (1092-1101)

a. Numbers 28:26-31 describes the neighbouring feast (1092-1093)

b. In Leviticus 23:9-16 the feast of first-fruits is described (1093-1097)

c. This feast of weeks is described in Leviticus 23:17-21 (1097-1101)
1v. Feast of Trumpets/Booths (1104-1112)

a. The time of the third feast is the seventh month: Leviticus 23:23-25 (1104-1105)

b. In Leviticus 23:27-32 the day of atonement is given on the tenth day of the seventh
month (1105-1108)

c. On the fifteenth day a feast is held at the finish of the produce of the land, as given
in Leviticus 23:39—41, as well as the construction of a booth (1108-1112)

v. The perpetual sacrifices (1112-1125)

a. In Numbers 28:1-8 God commands the daily whole burnt offering perpetually
(1112-1113)

b. The sacrifices of the Sabbath are described in Numbers 28:9-10 (1113-1116)

c. Monthly or new moon offerings are added in Numbers 28:11-15 (1116-1120)

d. In Numbers 29:1-2 the feast of convocations for blowing trumpets is given (1120)
e. And in Numbers 29:12-16 the festival of booths is described (1120-1124)

f. Offering of sacrifices until the Sabbath in Numbers 29:35-39 (1124)

g. Leviticus 25:1-10 in the Promised Land rest on the Sabbath year (1125)

208



7.
Bibliography

SELECTED ANCIENT SOURCES

Athenagoras
Legatio Legatio sive Supplicatio pro Christianis
Pouderon, Bernard, ed., Athénagore. Supplique au sujet des chrétiens et sur la
résurrection des morts, SC 379. Paris: Editions du Cerf, 1992.
Pratten, B. P., trans., Fathers of the Second Century: Hermas, Tatian, Athenagoras,
Theophilus, and Clement of Alexandria, Ante-Nicene Fathers, Volume 2,
edited by Philip Schaff. Grand Rapids: Christian Classics Ethereal
Library, 2000, pages 129-148.
Cyril of Alexandria

De adoratione De adoratione et cultu in spiritu et veritate

PG 68.132-1125.

Staniloae, Dumitru, trans. (Romanian). Sfantul Chiril, Arhiepiscopul Alexandriei:
Inchinarea Si Slujirea In Duh Si Adevdr. Bucuresti: Basilica, 1991.

Cugopos, A. I, trans. (Russian), O INokaonenuu ¥ Cayxenuu B Ayxe U
Memune Ceamumerv Kupuar Arexcandpuiickuti Mocksa: 2000.

Villani, Barbara, trans. (German), De Adoratione Et Cultu in Spiritu Et Veritate,
Buch 1. Berlin: de Gruyter, 2021.

Comm. Is. Commentarius in Isaiam prophetam

PG 70.9-1449.

Hill, Robert C., trans. Cyril of Alexandria: Commentary on Isaiah, Volume 1:
Chapters 1-14. Brookline, MA: Holy Cross Orthodox Press, 2008.

Hill, Robert C., trans. Cyril of Alexandria: Commentary on Isaiah, Volume 2:
Chapters 15-39. Brookline, MA: Holy Cross Orthodox Press, 2008.

Hill, Robert C., trans. Cyril of Alexandria: Commentary on Isaiah, Volume 3:
Chapters 40-50. Brookline, MA: Holy Cross Orthodox Press, 2010.

Comm. Jo. Commentarii in Joannem

Pusey, P. E., ed., Sancti patris nostri Cyrilli archiepiscopi Alexandrini in D. Joannis

evangelium, 3 volumes. Oxford: Clarendon Press, 1872.

209



Maxwell, David R., trans., Commentary on John, Volume 1, Ancient Christian
Texts. Downers Grove, IL: IVP, 2013.

Maxwell, David R., trans., Commentary on John, Volume 2, Ancient Christian
Texts. Downers Grove, IL: IVP, 2015.

Comm. Mich. In Michaeam
Pusey, P. E., ed., Sancti patris nostri Cyrilli archiepiscopi Alexandrini in xii
prophetas, Volume 1. Oxford: Clarendon Press, 1868, pages 599-740.
Hill, Robert C. trans., Cyril of Alexandria: Commentary on the Twelve Prophets,
Volume 2, Fathers of the Church 116. Washington, D.C.: Catholic
University of America Press, 2008, pages 181-280.

Cont. Jul. Contra Julianum
PG 76.504-1064.
Riedwig, Christoph, ed. Kyrill Von Alexandrien — Contra Iulianum. Volumen 1,
Gegen Julian. Buch 1-5. Berlin; Boston: De Gruyter, 2016.
Briiggemann, Thomas, Wolfram Kinzig, eds. Kyrill Von Alexandrien — Contra
Iulianum. Volumen 2, Gegen Julian. Buch 6-10 und Fragmente. Berlin;

Boston: De Gruyter, 2017.

Ep. pasch. Epistulae paschales sive Homiliae paschale

PG 77.401-981.

Evieux, P, L. Arragon, M.-O. Boulnois, M. Forrat, B. Meunier, and W. H.
Burns, eds., Cyrille d’Alexandrie: Lettres Festales I-VI, SC 372. Paris:
Editions du Cerf, 1991.

Evieux, P, L. Arragon, R. Monier, and W. H. Burns, eds., Cyrille d’Alexandrie:
Lettres Festales VII-XI, Tome II, SC 392. Paris: Editions du Cerf, 1993.

Burns, W. H., M.-O. Boulnois, and B. Meunier, eds., Cyrille d’Alexandrie: Lettres
Festales XI1I-X V11, Tome 111, SC 434. Paris: Editions du Cerf, 1998.

O’Keefe, John J., trans., St. Cyril of Alexandria: Festal Letters 1-12. Washington,
D.C.: Catholic University of America Press, 2009.

O’Keefe, John J., trans., St. Cyril of Alexandria: Festal Letters 13-30 Washington,
D.C.: Catholic University of America Press, 2013.

Glaphyra Glaphyra in Pentateuchum
PG 69.9-677.
Lunn, Nicholas P, trans. St. Cyril of Alexandria: Glaphyra on the Pentateuch,
Volume 1, Genesis. Washington, D.C.: Catholic University of America
Press, 2018.

210



Lunn, Nicholas P, trans. St. Cyril of Alexandria: Glaphyra on the Pentateuch,
Volume 2, Exodus Through Deuteronomy. Washington, D.C.: Catholic

University of America Press, 2019.

Heb. Fragmenta in sancti Pauli epistulam ad Hebraeos
Pusey, P. E. ed., Sancti patris nostri Cyrilli archiepiscopi Alexandrini in D. Joannis

evangelium, Volume 3. Oxford: Clarendon Press, 1872, pages 362—440.

Eusebius of Caesarea
Gosp. Q. Quaestiones ad Stephanum et Marinum
Zamagni, Claudio, ed., Eusébe De Césarée. Questions Evangéliques: Introduction,
Texte Critique, Traduction Et Notes, SC 523. Paris: Editions du Cerf, 2008.

Gregory of Nyssa
De. Vit. Moy. De Vita Moysis
Musurillo, Hubertus, ed. De vita Moysis, Gregorii Nysseni Opera, Volume
VII/1. Leiden: Brill, 1952~
Malherbe, Abraham J. and Everett Ferguson, trans., Gregory of Nyssa: The Life
of Moses. New York: Paulist Press, 2006.

Justin Martyr
Dialog. Tryph. Dialogus cum Tryphone
Marcovich, Miroslav ed., Dialogus cum Tryphone, PTS 47. Berlin; New York:
Walter de Gruyter, 1997.

Methodius of Olympus

Symp. Symposium
Musurillo, Herbert, ed. and Victor-Henry Debidour, trans. Méthode d’Olympe.
Le banquet, SC 95. Paris: Editions du Cerf, 1963.

Origen of Alexandria
Comm. Jo. Commentarii in evangelium Joannis
Blanc, C. ed., Origene. Commentaire sur saint Jean, 5 volumes., SC 120, 157, 222,
290, 385. Paris: Editions du Cerf, 1966, 1970, 1975, 1982, 1992.
Heine, Ronald E., trans., Origen: Commentary on the Gospel According to John,
Books 1-10. Washington, D.C.: Catholic University of America Press,
1989.

Cont. Cels. Contra Celsum

211



Hom. Ex.

Hom. Jos.

Princ.

Plato
Phaed.

Theae.

Porphyry

Comm. Ar.

Tertullian

De or.

Borret, M. ed., Origene. Contre Celse, 4 volumes, SC 132, 136, 147, 150. Paris:
Editions du Cerf, 1967-1969.

Homiliae in Exodum

Borret, Marcel, ed., Origéne. Homélies sur I’'Exode, SC 321. Paris: Editions du
Cerf, 1985.

Heine, Ronald E., trans., Origen of Alexandria: Homilies on Genesis and Exodus.

Washington, D.C.: Catholic University of America Press, 1981.

Homiliae in Jesu Nave
Jaubert, Anne, ed., Origéne. Homélies sur Josué SC 71. Paris: Editions du Cerf,
1960. Reprinted and corrected 2000.

De principiis

Crouzel H. and M. Simonetti, eds., Origene. Traité des principes, 5 volumes., SC
252, 253, 268, 269, 312. Paris: Editions du Cerf, 1978-1984.

Behr, John, trans., Origen of Alexandria: On First Principles, 2 volumes. Oxford:
Oxford University Press, 2017.

Phaedrus

Fowler, Harold North, ed. and trans., Euthyphro. Apology. Crito. Phaedo.
Phaedrus, LCL 36. Cambridge, MA: Harvard University Press, 1990.

Cooper, John M. trans. Plato: Complete Works. Indianapolis: Hackett Publishing
Company, 1997.

Theaetetus

Fowler, Harold North, ed. and trans., Theaetetus. Sophist, LCL 123. Cambridge,
MA: Harvard University Press, 1987.

In Aristotelis Categorias Commentarium
Busse, A. ed. Porphyrii isagoge et in Aristotelis categorias commentarium. Berlin:
Reimer, 1887.

De oratione

212



Diercks, G. E, ed., "De oratione" in Tertulliani Opera, pars i, CCSL 1. Turnhout:
Brepols, 1953.

Theodoret of Cyrus
Quaest. Quaestiones in Octateuchum
PG 80.77-858.

MODERN SOURCES

Allen, Pauline. “St Cyril, Bishop of Alexandria, and Pastoral Care.” In Alexandrian Legacy: A
Critical Appraisal, edited by Mario Baghos, Doru Costache, Philip Kariatlis, 228-45.
Newcastle upon Tyne: Cambridge Scholars Publishing, 2015.

Armendariz, Luis M. El Nuevo Moises: Dinamica Cristocentrica En La Tipologia De Cirilo
Alejandrino. Madrid: Ediciones FAX, 1962.

Becker, Timothy J. “The Holy Spirit in Cyril of Alexandria’s Dialogues on the Trinity,” PhD
diss., Union Theological Seminary, 2012.

Blackburn Jr., B. Lee. “The Mystery of the Synagogue: Cyril of Alexandria on the Law of
Moses,” diss., University of Notre Dame, 2009.

Boersma, Hans. “Becoming Human in the Face of God: Gregory of Nyssa’s Unending Search
for the Beatific Vision.” International Journal of Systematic Theology 17, no. 2 (2015): 131-
51.

Boulnois, Marie-Odile. “Liberté, Origine Du Mal Et Prescience Divine Selon Cyrille
D’ Alexandrie.” Revue des Etudes Augustiniennes 46, no. 1 (2000): 61-82.

Bradshaw, Paul F. “Influence on Early Christian Worship.” In The Oxford Handbook of Ritual
and Worship in the Hebrew Bible, edited by Samuel E. Balentine, 378-91. Oxford: Oxford
University Press, 2020.

Bria, Ion. “Liturgy After the Liturgy.” International Review of Mission 67, no. 265 (1978): 86-90.

Bucur, Bogdan Gabriel. Scripture Re-Envisioned: Christophanic Exegesis and the Making of a
Christian Bible. Leiden: Brill, 2018.

Cameron, Averil. Dialoguing in Late Antiquity. Washington, DC: Center for Hellenic Studies,
2014.

Conway-Jones, Ann. Gregory of Nyssa’s Tabernacle Imagery in Its Jewish and Christian Contexts.
Oxford: Oxford University Press, 2014.

213



Conway-Jones, Ann. “Anagogical Exegesis: Gregory of Nyssa and Moses’” Ascent of Mount
Sinai.” In Patristic Spirituality: Classical Perspectives on Ascent in the Journey to God, 242—
58. Brill, 2022.

Crawford, Matthew R. “Scripture as ‘One Book’: Origen, Jerome, and Cyril of Alexandria on
Isaiah 29:11.” The Journal of Theological Studies 64, no. 1 (2013): 137-53.

Crawford, Matthew R. “The Preface and Subject Matter of Cyril of Alexandria’s De
Adoratione.” Journal of Theological Studies 64, no. 1 (2013): 154-67.

Crawford, Matthew R. Cyril of Alexandria’s Trinitarian Theology of Scripture. Oxford: Oxford
University Press, 2014.

Crawford, Matthew R. “Cyril of Alexandria’s Renunciation of Religious Violence.” Church
history 92 (2023): 1-21.

Crisan, Ionut Vasile. “The Priesthood and Worship in the Theology of St. Cyril of Alexandria
(I).” Revista Teologicd (2018): 174-88.

Crisan, Ionut Vasile. “The Priesthood and Worship in the Theology of St. Cyril of Alexandria
(Ii).” Revista Teologicd (2018): 201-20.

Crouzel, Henri. “Divorce and Remarriage in the Early Church: Some Reflections on
Historical Methodology.” Communio 41, no. 2 (2014): 472-503.

Daley, Brian E. “The Fullness of the Saving God: Cyril of Alexandria on the Holy Spirit.” In
The Theology of St Cyril of Alexandria: A Critical Appreciation, edited by Thomas G.
Weinandy and Daniel A. Keating, 113-48. London: T&T Clark, 2003.

Daniélou, Jean. The Bible and the Liturgy. Indiana: University of Notre Dame Press, 2002.

Davies, Eryl. “The Ethics of Worship.” In The Oxford Handbook of Ritual and Worship in the
Hebrew Bible, edited by Samuel E. Balentine, 445-58. Oxford: Oxford University Press,
2020.

Dawson, John David. Allegorical Readers and Cultural Revision in Ancient Alexandria. Berkeley:

University of California Press, 1992.

Day, Juliette. “The Bishop as Mystagogical Teacher.” In Teachers in Late Antique Christianity,
edited by Olga Lorgeoux and Maria Munkholt Christensen Peter Gemeinhardt,
Tiibingen: Mohr Siebeck, 2018.

De Lubac, Henri. Medieval Exegesis: The Four Senses of Scripture, Volume 2. Translated by E. M.
Macierowski, Mark Sebanc. Grand Rapids: Eerdmans, 2000.

DeCock, Miriam. “Origen’s Sources of Exegetical Authority: The Construction of an Inspired

214



Exegete in the Pauline Lineage.” New Testament Studies 70 (2024): 149-59.

DeCock, Miriam and, and Elizabeth Klein, eds. Patristic Exegesis in Context: Exploring the
Genres of Early Christian Biblical Interpretation Washington, D.C.: Catholic University of
America Press, 2023.

Dillon, John. Dexippus: On Aristotle Categories. London: Bloomsbury Academic, 1990.

Dragas, George Dion. St Cyril of Alexandria’s Teaching on the Priesthood. Rollinsford: Orthodox
Research Institute, 2003.

Dunn, James D.G. Romans 9-16. Dallas: Word Books, 1988.

Durand, Georges-Matthieu de. “Un Prologue Inédit Au De Adoratione De Cyrille
D’alexandrie?” Studia Patristica 20 (1989): 3-7.

Elliott, Mark W. “What Cyril of Alexandria’s De Adoratione is All About.” Studia Patristica 50
(2011): 245-52.

Eubank, Nathan. “Ineffably Effable: The Pinnacle of Mystical Ascent in Gregory of Nyssa’s
De Vita Moysis.” International Journal of Systematic Theology 16, no. 1 (2014): 25-41.

Fagerberg, David W. On Liturgical Asceticism. Washington, D.C.: Catholic University of
America Press, 2013.

Fagerberg, David W. Consecrating the World: On Mundane Liturgical Theology. Kettering;:
Angelico Press, 2016.

Fagerberg, David W. “On Liturgical Morality.” Christian Bioethics 23, no. 2 (2017): 119-36.

Farag, Lois M. St. Cyril of Alexandria, a New Testament Exegete: His Commentary on the Gospel of
John. Piscataway: Gorgias Press, 2014.

Fowler, Alastair. Kinds of Literature: An Introduction to the Theory of Genres and Modes.
Cambridge: Harvard University Press, 1982.

Glad, Clarence E. “The Rhetoric of Moral Exhortation in Clement’s Pedagogue.” In Early
Christian Paraenesis in Context, edited by James and Troels Engberg-Pedersen Starr, 433
66. Berlin: De Gruyter, 2004.

Gohl, Justin M. “St. Cyril of Alexandria, on the Veneration and Worship in Spirit and Truth,
Book Nine.” (2021): Accessed 8 April, 2024. https:/ / reseminary.academia.edu/
JustinGohl.

Gohl, Justin M. “St. Cyril of Alexandria, on the Veneration and Worship in Spirit and Truth,
Book Sixteen.” (2022): Accessed 8 April, 2024. https:/ / reseminary.academia.edu/

215



JustinGohl.

Gohl, Justin M. “St. Cyril of Alexandria, on the Veneration and Worship in Spirit and Truth,
Book Two.” (2023): Accessed 8 April, 2024. https:/ / reseminary.academia.edu/
JustinGohl.

Graves, Michael. “Exodus.” In The Oxford Handbook of Early Christian Biblical Interpretation,
edited by Paul M. and Peter W. Martens Blowers, 547-60. Oxford: Oxford University
Press, 2019.

Hart, David Bentley. “The Perniciously Persistent Myths of Hypatia and the Great Library.”
(2010): Accessed 8 April, 2024. https:/ / www.firstthings.com / web-exclusives/
2010/06/ the-perniciously-persistent-myths-of-hypatia-and-the-great-library.

Heine, Ronald E. “Gregory of Nyssa’s Apology for Allegory.” Vigiliae christianae 38, no. 4
(1984): 360-70.

Hicks, Jonathan Douglas. “St Cyril on the Priesthood of Christ and the Old Testament.” In
Alexandrian Legacy: A Critical Appraisal, edited by Philip Kariatlis Doru Costache, Mario
Baghos, 207-27. Newcastle upon Tyne: Cambridge Scholars Publishing, 2015.

Hill, Charles E. The First Chapters: Dividing the Text of Scripture in Codex Vaticanus and Its
Predecessors. Oxford: Oxford University Press, 2022.

Hillis, Gregory K. ““The Natural Likeness of the Son’: Cyril of Alexandria’s Pneumatology,”
PhD diss., McMaster University, 2008.

Hillis, Gregory K. “The Holy Spirit and Episcopal Teaching Authority According to Cyril of
Alexandria.” Theoforum 40, no. 3 (2009): 187-208.

Hillis, Gregory K. “Pneumatology and Soteriology According to Gregory of Nazianzus and
Cyril of Alexandria.” Studia Patristica 48 (2010): 187-97.

Hillis, Gregory K. “Introduction to the Glaphyra.” In Glaphyra on the Pentateuch, edited by
Gregory K. Hillis, Washington, D.C.: Catholic University of America Press, 2018.

Hollerich, Michael. Eusebius of Caesarea’s Commentary on Isaiah: Christian Exegesis in the Age of
Constantine. Oxford: Oxford University Press, 1999.

Horbury, William. “Old Testament Interpretation in the Writings of the Church Fathers.” In
Mikra: Text, Translation, Reading and Interpretation of the Hebrew Bible in Ancient Judaism
and Early Christianity, edited by Martin Jan Mulder and Harry Sysling, 727-87. Assen:
Van Gorcum, 1988.

Houdek, Francis Joseph. “Contemplation in the Life and Works of Saint Cyril of

216



Alexandria,” PhD diss., University of California, 1979.

Jazdzewska, Katarzyna. “Indications of Speakers in Ancient Dialogue: A Reappraisal.” The
Journal of Hellenic Studies 138 (2018): 249-60.

Jouassard, Georges. “L’Activité Littéraire De Saint Cyrille D" Alexandrie Jusqu'a 428: Essai
De Chronologie Et De Synthese.” Mélanges E. Podechard (1945): 159-74.

Kéasemann, Ernst. Commentary on Romans. Translated by Geoffrey W. Bromiley. Grand
Rapids: Eerdmans, 1980.

Kavanagh, Aidan. On Liturgical Theology. New York: Pueblo Publishing Company, 1984.

Keating, Daniel. The Appropriation of Divine Life in Cyril of Alexandria. Oxford: Oxford
University Press, 2004.

Keating, Daniel. “Cyril of Alexandria’s Reception of the Apostle Paul.” Letter and Spirit 11
(2016):

Kelly, J.N.D. Early Christian Doctrines. London: Adam & Charles Black, 1968.

Kerrigan, Alexander. St. Cyril of Alexandria: Interpreter of the Old Testament. Rome: Pontificio
Istituto Biblico, 1952.

Knox, Ronald A. A Spiritual Aeneid. London: Longmans, Green and Co., 1918.

Kopallik, Joseph. Cyrillus Von Alexandrien: Eine Biographie Nach Den Quellen. Mainz: F.
Kirchheim, 1881.

Lampe, G.W.H., ed. A Patristic Greek Lexicon London: Oxford at the Clarendon Press, 1961.

Liddell, Henry George, Robert Scott, Henry Stuart Jones, and Roderick McKenzie. A Greek-
English Lexicon, With a Revised Supplement. Oxford: Clarendon Press, 1996.

Lienhard, Joseph. “The Christian Reception of the Pentateuch: Patristic Commentaries on the
Books of Moses.” Journal of Early Christian Studies 10, no. 3 (2002): 373-88.

Louth, Andrew. The Origins of the Christian Mystical Tradition: From Plato to Denys. Oxford:
Clarendon Press, 1981.

Louth, Andrew. Discerning the Mystery. New York: Oxford University Press, 1983.

Macé, Caroline. “Pseudo-Césaire, Anastase, Pseudo-Athanase : Quelques Réflexions Sur Les
Collections De Questions-Et-réponses Dans La Littérature Grecque Chrétienne.” SHS
Web of Conferences 22 Les séries de problemes, un genre au carrefour des cultures : une

premiére synthése (2015).
MacMullen, Ramsay. The Second Church: Popular Christianity a.d. 200-400. Atlanta: Society of

217



Biblical Literature, 2009.

Maxwell, David R. “Translator’s Introduction.” In Cyril of Alexandria: Commentary on John,

Volume 1, xv—=xxv. Downers Grove, IL: IVP Academic, 2013.

McGuckin, John A. “Cyril of Alexandria: Bishop and Pastor.” In The Theology of St Cyril of
Alexandria: A Critical Appreciation, edited by Thomas G. Weinandy and Daniel A.
Keating, 205-36. London: T&T Clark, 2003.

McGuckin, John A. “Cyril of Alexandria (c. 378-444).” In Dictionary of Major Biblical
Interpreters, edited by Donald K. McKim, 338-43. Downers Grove, IL: InterVarsity
Press, 2007.

Neusner, Jacob. The Rabbinic Traditions About the Pharisees Before 70. Leiden: Brill, 1971.

Newsom, Carol A. “Rhetorical Criticism and the Dead Sea Scrolls.” In Rediscovering the Dead
Sea Scrolls: An Assessment of Old and New Approaches and Methods, edited by Maxine L.
Grossman, 198-214. Grand Rapids: Eerdmans, 2010.

O’Keefe, John J. “Christianizing Malachi: Fifth-Century Insights From Cyril of Alexandria.”
Vigilae Christianae 50, no. 2 (1996): 136-58.

O’Keefe, John J. ““A Letter That Killeth’: Toward a Reassessment of Antiochene Exegesis, or
Diodore, Theodore, and Theodoret on the Psalms.” Journal of Early Christian Studies 8,
no. 1 (2000): 83-104.

O’Keefe, John J. “Incorruption, Anti-Origenism, and Incarnation: Eschatology in the
Thought of Cyril of Alexandria.” In The Theology of St Cyril of Alexandria: A Critical
Appreciation, edited by Thomas G. Weinandy and Daniel A. Keating, 187-204. London:
T&T Clark, 2003.

Oksana, Goncharko Yu. and Dmitry N. Goncharko. “The Dialogue On Aristotle Categories by
Porphyry as a Platonic Dialogue.” XXOAH 13, no. 1 (2019): 83-93.

Ondrey, Hauna T. The Minor Prophets as Christian Scripture in the Commentaries of Theodore of
Mopsuestia and Cyril of Alexandria. Oxford: Oxford University Press, 2018.

Papadogiannakis, Yannis. ““Encyclopedism’ in the Byzantine Question-And-answer
Literature: The Case of Pseudo-Kaisarios.” In Encyclopedic Trends in Byzantium?, edited

by Peter and Caroline Macé Van Deun, 29-41. Leuven: Peeters, 2011.

Perrone, Lorenzo. “Questions and Responses.” In The Oxford Handbook of Early Christian
Biblical Interpretation, edited by Paul M. and Peter W. Martens Blowers, 198-209.
Oxford: Oxford University Press, 2019.

218



Peterson, David. Hebrews and Perfection: An Examination of the Concept of Perfection in the

Epistle to the Hebrews. Cambridge: Cambridge University Press, 1982.

Petruccione, John M. “The Audience of Theodoret’s Questions on the Octateuch.” In La
Littérature Des Questions Et Réponses Dans L’antiquité Profane Et Chrétienne: De

L'enseignement A L'exégese, edited by Bussieres, 215-39. Turnhout: Brepols, 2013.

Pietsch, Thomas. “St Cyril of Alexandria and the Mysteries of Isis in De Adoratione.” Journal
of Ecclesiastical History 74, no. 4 (2023): 703-19.

Porter, Nathan E. “Letter as Spirit in Cyril of Alexandria: Typology and the Christological
Defense of Literal Exegesis.” Journal of Early Christian Studies 31, no. 2 (2023): 223-51.

Rapp, Claudia. “Monastic Jargon and Citizenship Language in Late Antiquity.” Al-Masag 32,
no. 1 (2020): 54-63.

Rigolio, Alberto. Christians in Conversation: A Guide to Late Antique Dialogues in Greek and
Syriac. New York: Oxford University Press, 2019.

Russell, Norman. Cyril of Alexandria. London: Routledge, 2000.

Schmemann, Alexander. Introduction to Liturgical Theology. Translated by Asheleigh E.

Moorhouse. Crestwood: St Vladimir’s Seminary Press, 1966.

Schmemann, Alexander. For the Life of the World. Crestwood: St Vladimir’s Seminary Press,
1973.

Schmemann, Alexander. “Theology and Eucharist.” In Liturgy and Tradition: Theological
Reflections of Alexander Schmemann, edited by Thomas Fisch, Crestwood: St Vladimir’s
Seminary Press, 1990.

Schreiner, Thomas R. Romans. Grand Rapids: Baker Academic, 2018.

Schurig, Sebastian. Die Theologie Des Kreuzes Beim Friihen Cyrill Von Alexandria: Dargestellt an
Seiner Schrift “De Adoratione Et Cultu in Spiritu Et Veritate”. Tiibingen: Mohr Siebeck,
2005.

Simonetti, Manlio. Biblical Interpretation in the Early Church: An Historical Introduction to
Patristic Exegesis. Translated by J. A. Hughes. Edinburgh: T&T Clark, 1994.

Springer, Don W. and Kevin M. Clarke, ed. Patristic Spirituality: Classical Perspectives on
Ascent in the Journey to God Leiden: Brill, 2022.

Stanglin, Keith D. The Letter and Spirit of Biblical Interpretation: From the Early Church to
Modern Practice. Grand Rapids: Baker, 2018.

219



Staniloae, Dumitru. Sfantul Chiril, Arhiepiscopul Alexandriei: Inchinarea Si Slujirea In Duh Si

Adevdr. Bucuresti: Basilica, 1991.
Strange, Steven K. Porphyry: On Aristotle Categories. London: Bloomsbury, 1992.

Strathmann, Hermann. “AatoeVw, Aatoeia.” In Theological Dictionary of the New Testament,
Volume 4, edited by Gerhard Kittel, 58-65. Grand Rapids: Eerdmans, 1967.

Torrance, Alexis. Human Perfection in Byzantine Theology: Attaining the Fullness of Christ.
Oxford: Oxford University Press, 2020.

Torrance, Thomas F. “The Mind of Christ in Worship: The Problem of Apollinarianism in the
Liturgy.” In Theology in Reconciliation: Essays Towards Evangelical and Catholic Unity in
East and West, edited by Thomas F. Torrance, 139-214. Eugene: Wipf and Stock
Publishers, 1996.

Turner, Denys. The Darkness of God: Negativity in Christian Mysticism. Cambridge: Cambridge
University Press, 1995.

van Loon, Hans. Living in the Light of Christ: Mystagogy in Cyril of Alexandria’s Festal Letters.

Leuven: Peeters, 2017.

Villani, Barbara. “Some Remarks on the Textual Tradition and the Literary Genre of Cyril of
Alexandria’s De Adoratione Et Cultu in Spiritu Et Veritate.” Studia Patristica 96 (2017):
215-23.

Villani, Barbara. “Bibelzitate in Cyrill Von Alexandriens Werken Zum Alten Testament.
Einige Beobachtungen Zu Den Unterschieden Zwischen Dem Dialog De Adoratione Et
Cultu in Spiritu Et Veritate Und Den Kommentaren.” Die Septuaginta-Geschichte,
Wirkung, Relevanz (2018): 798-813.

Villani, Barbara. De Adoratione Et Cultu in Spiritu Et Veritate, Buch 1. Berlin: de Gruyter, 2021.

Villani, Barbara. “Creation of the Universe and Creation of Man in Cyril of Alexandria’s
Early Works on the Pentateuch.” Zeitschrift fiir Antikes Christentum 26, no. 1 (2022): 145-
67.

Volgers, Annalie and Claudio Zamagni, ed. Erotapokriseis: Early Christian Question-And-

answer Literature in Context Leuven: Peeters, 2004.

Weber, Dorothea. “Dialogue.” In Dictionary of Early Christian Literature, edited by Siegmar
Dopp and Wilhelm Geerlings, 168-69. New York: Crossroad Publishing Company,
1998.

Whelan, Robin. “Surrogate Fathers: Imaginary Dialogue and Patristic Culture in Late

220



Antiquity.” Early Medieval Europe 25, no. 1 (2017): 19-37.
Wickham, Lionel R., ed. Cyril of Alexandria: Select Letters. Oxford: Clarendon Press, 1983.

Wilken, Robert L. “St. Cyril of Alexandria: The Mystery of Christ in the Bible.” Pro Ecclesia 4
(1995): 454-78.

Wilken, Robert L. “Cyril of Alexandria as Interpreter of the Old Testament.” In The Theology
of St Cyril of Alexandria: A Critical Appreciation, edited by Thomas G. Weinandy, and
Daniel A. Keating, 1-21. London: T&T Clark, 2003.

Wilken, Robert Louis. Judaism and the Early Christian Mind: A Study of Cyril of Alexandria’s
Exegesis and Theology. New Haven: Yale University Press, 1971.

Young, Frances M. Biblical Exegesis and the Formation of Christian Culture. Grand Rapids:
Baker Academic, 1997.

Young, Frances M. “Theotokos: Mary and the Pattern of Fall and Redemption in the Theology
of Cyril of Alexandria.” In The Theology of St Cyril of Alexandria: A Critical Appreciation,
edited by Thomas G. Weinandy and Daniel A. Keating, 55-74. London: T&T Clark,
2003.

Young, Frances M. From Nicaea to Chalcedon: A Guide to the Literature and Its Background.
Grand Rapids: Baker, 2010.

Zaganas, Dimitrios. La Formation D’Une Exégese Alexandrine Post-Origénienne: Les
Commentaires Sur Les Douze Prophetes Et Sur Isaie De Cyrille D’ Alexandrie. Leuven:
Peeters, 2019.

Zahn, Molly M. “Genre and Rewritten Scripture: A Reassessment.” Journal of Biblical
Literature 131, no. 2 (2012): 271-88.

Zahn, Molly M. Genres of Rewriting in Second Temple Judaism: Scribal Composition and

Transmission. Cambridge: Cambridge University Press, 2020.

Zaleski, Richard A. “Moses’s Damascus Road Theophany: Rewriting Scripture in Gregory of
Nyssa’s Life of Moses.” Journal of Early Christian Studies 26, no. 2 (2018): 249-74.

221



