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 Free Will, Grace and  

Discussing the issue of man's salvation, Macarius relates it not 
onIy to the divine factor, but aIso to man's free wiII and the operations 
of eviI. The triptych free wiII - grace - eviI forms a much discussed 
topic which disturbed the Christian West during the Pelagian contro-
versy and appeared again as a question at issue in the time of the 
Reformation. 56 

Macarius in aII probability Iived before the outbreak of the Pe-
Iagian dispute, but nevertheless, he, as a religious teacher with ethicaI 
interests, expresses repeatedly his views  the subject. 

Free wiII is usuaIly calIed by Macarius  and it is 
derstood by him as the capability of the spirituaI beings to move from 
the originaI state in diverse direction and the possibiIity of returning 
back to the state originalIy created (cf. XVI. 1,  237,4f;  1,  192, 

 Macarius believes that free wilI belongs to the essentiaI structure 
of man's originaI nature, since God's image in man consists in it (XV. 

 225, 15f), as we have seen in chapter  Thus, freedom of wilI 
was not destroyed by the powers of sin but remained almost intact;57 

*     198    
56. G. C. Berkouwer,     God,  31t.f. Pelagianism affirms 

mans' being as a reality external to, and independent of, God. Man   as equaI 
partner  the God-man  endowed with his own self-sufficient will, 
which meets and interacts with that of God  a co-operation which places man  

the same  with God. Augustine reacted against Pelagianism, since he saw that 
such an assumption could lead to a non-religious humanism  which man  self-
determining and has  need of God;   Scherrard, "The Christian Understand-
ing of Man»,  Sobornost, series   5 (Summer 1977),  331. This is  side  
an extreme case of Pelagianism; the latter, however, had aIso its positive side which 
should not be overlooked.  a movement Pelagianism stressed the necessity and 
the possibility of a life  accordance with Christian morality; see G. Ladner, The 

  Relorm,  164. 
57. Basil argues that rnan's free will was weakened after the faIl; see Hom. 

Quod Deus  Est Auctor Malorum. VH, PG. 31, 345BC. 
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the post-Adamic man maintains his free will (XXVII. 11,  287,10) 
and acts free1y, regard1ess of whether  not he is a most sinfu1 person 

 a person of high spiritua1ity:         
l \. / \ -. \ - - '1'   .,:>: \ ISA \            ou,    

          
           

         
          13 

     (XV.40,  231,29f). 
The essence of free will consists in man's abi1ity to choose free-

1y between good and evi1 (cf. Ibid.; De Costodia Cordis. 12,  42,  

185,24). This is of great importance to Macarius and constitutes the 
ethica1 basis of his thought; man is liab1e to punishment and praise 
because he is free to choose between good and evil:     

           
'\ • ,(  \ ", • J.                 

10(<:>          (De Li-
. bertate Mentis. 3,  42,  237,26f). This is so, Macarius exp1ains, 

because grace gives way to man's free will so that his choice will be 
shown (lbid.). 

 this respect Macarius is in agreement with Origen,58 Athana-

58. Origen, De Princ. 3, 1: 4-5.  161. Such an understanding of man's free 
will is accepted by the «third-force psycho!ogy" ,vhich is a!so known as humanistic 
psycho!ogy; this believes  the inherent goodness  man and in his freedom. How-

 the othel' two main schoo!s  psycho!ogy, name!y Freudian and Behavioris-
tic psycho!ogies, are based  deterministic premises and c!aim that man is Iree  
in the sense that he can do whatever he chooses, but his choices are governed by 
unconscious drives, environmenta! influences (rewards and punishments) and bio-
!ogica! factors (Th. Dobzhansky,      Freedom).  other 
words they c!aim that man's motives, wishes and desires are  themselves free, but 
they are determined by antecedent conditions; see  F. Skinner,    

  447-449 and R. Brinckerhoff, «Freudianism, behaviorism, and hu-
manism",  F. W. Matson, Without/Within     35 f. 
Concerning humanistic psycho!ogy see F. W. Matson,  Cit.,   Macarius shares 
with humanistic psycho!ogy the  that man is essentially good and that he 
free!y chooses his behavior. He differs, however, from humanism  that he believes 

 the doctrine of origina! sin, which, according  Macarius, makes it difficuJt 
for man  rea!ize whatever good he free!y chooses; hence the necessity for divine 
he!p comes. Freud and Skinner be!ieve  an innate  of man towal'd man, 
which humanists see as something   the Christian doctrine of original sin 
and reject  see F. W. Matson, «Counterrebutta!,),  his TiJ1ithout/Within,  42. 
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SiUS 59 and in generaI with the main stream of Christian understanding 
of free wiII. The importance of man's free wiII and the idea of human 
responsibility was very much emphasized by the Apologists, mainly by 
Justin 60 and Irenaeus, as against the Stoic doctrine of fate  

  61 Irenaeus argues that if it were by nature that some 
are good and others bad, the former would not be praiseworthy for 
their goodness, which would be their naturaI equipment, nor would the 
bad be responsible for their actions, having been  created. But in fact, 
adds Irenaeus, alI men have the same nature and the same potentiaI-
ities for both goodness and badness and, therefore, it is right that in a 
welI-ordered community the good people are praised and the   

are caIIed to account. 62 

The way early Christians understood freedom and its implica-
tions seems to differ from the Neoplatonic way; Plotinus, for in-
stance, argues that freedom does not consist in having the power to 
choose between good and  but in having the power to choose  

  According to Plotinus freedom can be attained  by those 
who have advanced themselves to their higher and true self by living 

 and inteIIigently  the  of nOU'i. 64 Thus, for Plotinus 
freedom is somehow identified with virtue itself, while in Macarius' 
thought free wilI lies right at the beginning of the way Ieading to 
tue (cf. Seren Hom.  2,  42,  31, 18f) and salvation. 65 

Macarius, however, speaks aIso about  which he seems 
to understand as a state of human existence rather than as an abiIity, 
and associates it with detachment  this way of understanding 
is close to Clement of Alexandria's definition of liberty, according to 

 For a full discussion of this issue see a number of articles which appeared  The 
 (MarchfApril and MayfJune 1971), reprinted  F. W. Matson,  

Cit,   
59. Athanasius,  Gentes. IV. PG. 25, 9Df. 
60. Justin,   XLIII, PG. 6,    VII. 
61. J. Kelly,  Cit.,  18. 
62. Irenaeus, Adr;.  IV. 37, PG. 7, 1100Bf. 
63. Plotinus, Enn. VI.  cf.  1:9,10.  

 Plotinus, Enn. VI. 8:1-6;  8:7, V. 3:17;  1:12, 6:7.  
65.  his Symposium and De Libero AI'bitrio, Methodius of 01ympus express-

es similar views with Macarius; he understands freedom as the indetermined liberty 
of choice. For his views  freedom see   Armstrong, "Two Views of Freedom: 

 Christian Objection  Plotjnus VI. 68:7?», presented at the Eighth Patistic 
Conference (Oxford, 1979). 
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which Iiberty  is keeping the passions  subjection. 66 Man, 
says Macarius, reaches that state  by the assistance  divine grace, 
after he has exercised his free will and has deIiberateIy chosen  
virtue (cf.   36 and 38,  42,   and 174,31; De 
perfectione  spiritu. 1,  42  189,2f).  this state man is free from 
the sIavery  eviI (Neue Hom.  1,  42,  75,32f). Macarius' 
concept   is aIso cIose to what Augustine calls liberty. He, 
and Iater AnseIm, distinguishes between «free choice» and ((liberty». 
The latter requires a free choice pIus an incIination for man's will to-
ward justice and the power to act according to this incIination. After 
the falI man has free choice but not Iiberty. The Iost liberty is re-
gained through grace.67 

Macarius, however, experiences continuousIy the power which 
 and its angeIs exercise  fallen man and does not allow himself 

to take the optimistic view  PeIagius regarding the power  man's 
free wiIl. PeIagius argues that his free will couId do all things,68 while 
Macarius thinks that man's free will has limited power.  account 

 his free will man can resist the devil, but he cannot have an absoIute 
command over the passions:        

  'ri;}  'ri;}         

      (XXV. 1,  267,27f).  another 
case Macarius reproaches those who believe that they can achieve a 

.perfect success by their own power  3,  185,10-16). This is a very 
basic doctrine  his and appears again in other HomiIies:   

               
          

   11,  152,4f).  few Iines further  showing how 
important this view is to him, Macarius decIares that what he says  
freedom and grace are not mere words but the work  spirituaI Iife: 

            

66. CIement  Alexandria,   23, ST.   192,21. 
67.  Gilson, History   Philosophy in  Middle Ages,  138  
68. Pelagius quoted   Portalie,  Guide   Thought  St. Augustine, 

  Augustine's reply to that was that man's liberty «attains to nothing without 
God. It depends  him  everything, at every instant.»  Portalie notes that Au-
gustine starts from the idea that God must be the unique source of all good, includ-
ing mora! good; Augustine writes: «Because all goods, as we have said, whether 
great, moderate, or small, are from God, it folIows that the good use of freedom of 
choice, which is virtue, is also from God and is reckoned among the great goods», 

  9, 6, quoted    
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(lbid., lines 11f). Here it is clear that Macarius talks out of his personal 
experience. 

Morally speal{ing the  is neutral, and it can be the 
source of both good (lbid., lines 4f) and evil, as it happened in the case 
of Adam   8,  208,23). The neutrality of free will is attested to 
by current research which has proven that to morally developed peo-
ple the power of will bacl{s their resistance to deceitful acts, while in 
the case of those who are morally underdeveloped, this power encour-
ages immoral acts. 6  

 the Macarian context the terms    4, 
 254,38) and tOLOV  are synonymous terms; the latter is usually 

applied by the ascetic literature to denote the sinful will of the fallen 
man, GD but Macarius uses it to express both the sinful desires of the 
soul and its will for salvation. Two examples will suffice to illustrate 
the double usage of the term.  the first passage Macarius argues that 
most men wish to obtain the kingdom of God and inherit eternal life 
but do not refuse  live to their own wills      

Not denying themselves, they wish to get these blessings, and this is 
impossible (V. 6,  174,38f).  the other passage, a few paragraphs 
down, Macarius argues that through personal faith and much earnest-
ness and through the help which comes from above a person can be 
accounted worthy of eternal life, which he had loved with his person-
al will (Lo(<j)  (lbid.,  177,13f). 

Man, writes Macarius, is being claimed by both God and the 
devil, and his own will becomes a decisive factor in this rivalry. Man's 
soul is in the middle of these two, and to whichever side the will of the 
soul inclines, of that side man becomes a possession and a son  

24,  281,17f). This appropriation is rather easy since man's nature 
is susceptible  to good and bad, and the adverse power acts by 
persuasion and not compulsion. Thus man has the free choice to incline 
which way he wills (XXVII. 10,  286,19f;   5,  273,36f). It 
is up to man's free choice to become either a son of God or a son of 
perdition:            OLiX  

   (/bid., 11,  287 8f).  another passage Ma-
carius likens man's heart to a scale inclining  both God's side and 

68a. L. KohIberg, ((The Cognitive·Deve!opmenta] Approach to Mora! Edu-
cation»,   Scharf, Readings  Moral Educations,  39. 

69. Vios  XXVI,   41,  95,4. 
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the devil's side. His personal choice can make either side outweigh 
the other  6,  175,13-24). 

When, however, Macarius Speaks of the will of mind  
 he seems to refer to the sinful desires of man. The soul, he writes, 

whose movement is truly towards the Lord, compels its affection wholly 
to him and in will binds itse1f with all its power to him, and from that 
quarter gains the help of grace and denies itse1f and refuses to follow 
the desires of its own mind, since the mind deals deceitful1y with man 
through the evil that is present with man and entices him (Ibid.  
176,31fj cf. Ibid.  175,35). This is so because Adam, who was originally 
pure and could rule over his thoughts, 10st control over them after the 
fall. This happened because the  thoughts were mingled with man's 
mind and were all made his own, and yet  of them was really his 
own since they were under the dominion of evil  25,  226,10fj 
cf. Ibid. 47,  234,25f). The same mind, however, when restored, can 
become man's throne  5,  185,30f) and contemplate Christ's glo-
ry  4,  244,15f). 

Another term with simi1ar meaning to the will of mind is desire 
 which is usually qualified either as the desire of f1esh  6, 

 176,17),  accordance with 11 Pet. 2,18, or as earthly desire  
 (Ibid.  180, 13j  4,  261,40). The meaning of desire  

Macarius, and Christian literature in general, seems to cover all the 
spectrum of Augustine's concupiscencej 70 it stands for every inclination 
making the fallen man to seek satisfaction not  God but  material 
things. 

Finally, it seems that Macarius uses the term  to de-
note the free disposition of man which springs out of his essence and 
leads him naturally towards the good (cf.  5,  214,3), as well as 
the sinful desires of fallen man (cf.  1,  302,35f).  other 
cases, moreover, this term denotes the faculty of free choice without 
moral qualifications (cf.  5,  267,5fj  7,  193,31). 

Macarius believes that man can will something good out of his 
free choice because he shares with all the other Christians the convic-
tion that man's essence is good by nature, and, therefore, it can give 
good fruits even after the fall:  (sc      

70. Augustine, De Civ. Dei.  3 and  cf. Hermas,   
 2. 1,2 and  of Alexandria,   13, PG. 8,  see also J. 

Kelly,  Cit.,  364.  patristic literature, however,  also means a good 
desire or an indifferent onej see Hermas,  Cit.,  1.  
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    10,  275,32f). This is so because the 

distraction of fallen man's soul was not total:     
           

      (Neue Hom.  1,  42  35,7f; cf.  9,  
275,20f). Thus, out of his nature man can bring forth what Macarius 
calls natural fruits, among which he includes love, faith and prayer 

 20,  279,35f; cf. Ibid. 21, 279,39f). These fruits, however, 
though they are acceptable to God are not quite pure (lbid. 21,  280, 
3f). God completes what man cannot reach based  his own nature, 
when he sees that man has the motive  for spiritual growth 
and the humility to ascribe to God whatever he does of his own nature 
(Ibid. 20,  279,34f). God expects man to cultivate with a will  

 the ground of his soul and to toil and travail; this, how-
ever, alone brings  profit to man, but together with divine grace 
brings good results (Ibid. 10,  275,38f). 

Man's motives and free will, says Macarius, are continuously 
under approbation; when man contends  much endurance the work 
of grace is proved to be perfect  him;       

         

          

     1,  192,3f). EIsewhere Macarius 
adds that when the will is gradually and progressively tested by time 
and opportunity and is found well-pleasing to the Spirit, man's will  

wrought by the Spirit and made meet for the kingdom (XXIV. 6,  

267,5f; cf.  2,  325,35f). 
Thus, man's free will becomes the necessary condition for the 

work of the Holy Spirit  man's soul. Man has by nature the propen-
sity  for advancement and this is what God asks from 
him, as we have seen. He offers his free will and opens the doors to the 
sanctifying power of the Spirit to work within him. Unlike Augustine, 
who claims that man's freedom cannot impede the divine degrees,71 
Macarius argues that nothing can be done without man's will (XXXV 

 10,  319,13f); the effectual working of God depends  the will 
of man. This is an essential condition and gives substance to God's 
power. Therefore, God demands man's will, which, Macarius notes,  

manifested  voluntary labour: 

71.  Portalie,  Guidc   Thought  St. Augustine,  129 f. 
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     00'1,     
          

           KupLou  
-r<j>     00'1     

          
         00'1 

    -r<j>     (lbid. 
 219,8-16;   8,   

This view stands  opposition to Augustine's thesis, according to which 
grace takes the first step and  a way forces man's free will,  
grace anticipates it and «inaugurates every stirring of man's will inthe 
direction of the good».72 Macarius' view, i.e. that the initial movement 
is the sinner's own  7,  259,37f), seems to be cIoser to the views 
of those who, rather unkindIy,73 have been called by Western scholars 
Semi-PeIagians, since the seventeenth century. The Iatter beIieved, 
Iike Macarius, that grace does not repIace free will, but assists it. 74 
Macarius, therefore, and practicalIy the entire Eastern Christian tra-
dition has been taxed with being Semi-PeIagian. «but the judgment 
was given  connection with categories foreign to Eastern patristic tra-
dition».75 Macarius makes  than cIear that human effort succeeds 
only when  communion with grace (XVII. 3,  249,30f). 

 order that his teaching  the role of grace may be better 
understood, a short description of his general doctrine  grace will 
be presented beIow. 

 three persons of the Trinity are regarded by Macarius as the 
source of grace; thus he speaks of God the Father's grace (XVII. 5, 

 244,31), Christ's grace  6,  149,9) and the Spirit's grace (V. 6, 
 180,19f). God's grace is occasionally equated with the Holy Spirit 

(IV. 26-27,  169,38-170,5), as it is often done  the earIy patristic 
literature. 76 

Macarius repeatedIy emphasizes the absolute necessity of grace 
for spiritual Iife  11,  152,4f;  9,  218,37f) and reIates 

72. J. Kelly,  Cit.,  367. 
73. J. Kelly,  Cit.,  370.  
7"'. J. Kelly,  Cit.,  371.  
75. J. Meyendorff, Christ in  Chr. Thought,  12"'. 
76. Basil,  105, PG. 32,  Theodore of Mopsuestia, Comment, 

in  Prophetas, PG. 66, "'85  
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its efficiency to faith (XXIV. 9,  266, 33f) and to constant human 
efforts  1,  191,40-192,6), and  particu1ar to the practice of 
self-denia1 (XV. 27,  226,35f) and charity (XXVI, 16,  278,13f). Man 
can easi1y 10se God's grace through pride  4,  108.18f) and through 
neg1igence and instability (XV. 16 and 36,  222, 26f and 230,10f), but 
it can be regained through virtuous 1ife  23-27,  168,27-170,28). 

Grace does not exc1ude free will   286, 36f), but 
co-operates with it for man's restoration  3,  154,1-20). Grace 
purifies man  3,   and 1iberates him from passions  
13,  196,11f), but not from temptations (XXVI. 6,  274,11f). Maca-
rius speaks genera11y about the purgative, sanctifying and redemptive 
function of grace (XL. 2,  323,9f;  3,   but nowhere 
refers to the remitting function of grace. Moreover grace, adds Maca-
rius, deve10ps virtues  man (XXIV. 6,  266,33fj XLII. 9,   
and grants sa1vation to him (XXIV. 6,  266,35f). It a1so brings know]-
edge of God (XV. 4,  218,11f)j when man tastes of the grace of God, 
he acquires within him an effectua] power of the Spirit  full certain-
ty, ministering  his heart (Ibid. 20,  224,6f).  addition grace brings 
about mystica1 experience  5,  191,12f;  4, 197.31f), g]adness 
and mirth (XXVI. 20,  279,37), spiritua] conso]ation (Ibid. 3,  197, 
13f) and, at ]ast, makes the faithfu1 christs by its sanctifying power 

 1,  243, 3). 3f). FinaHy, Macarius argues that grace is found 
 different degrees  12,  241,35), works  various ways  

man's heart  2,  207,3), and its presence does not exc]ude sin 
 5,  191,12f). 
Macarius' doctrine of grace is different from that of Pe]agius 

according to which «grace means the natura1 gifts of creation, the 
possibi1ity of choice itself (posse in  the subsequent gift of 
struction, whether by Law or by Christ, the forgiveness of  given  

baptism».77 Un1ike the Pe1agians, Macarius understands grace, as we 
have  as God's power which  manifested  man as a  

 working within man's sou] gI'eat patience  1,  191,4Of); it 
removes the vei1 of darkness with which the devj] has covered the sou1 
after the faH, c]eans, and final1y, restores the sou1 to her origina1 purity: 

           
1 1! ' ,     -  .,. "\"        , 

77.  W. Robinson,   Doctrine    182; cf. J. Kelly,  

Cit.,  359. 

eEOAOrlA,    2. 24 
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,  ,  " .,  '             

           

         
           

       3,  243,38-
244,5 ). 

Moreover, grace writes the laws of the Spirit and the mysteries 
of heaven  the tablets of the heart (XV. 20,  244,12f). When this 
is done grace possesses the ranges of the heart and reigns over all the 
members of the body, the mind and all the other faculties of the soul 

 20,  224,16). This is so because Macarius, like Paul,78 regards 
the heart as "the source of will, thoughts and affections (cf. De Custo-
dia Cordis. 13,  42,  166,1f; XV. 32,  228,35). 

Such views qualify J. Meyendorff's statement that  the Chris-
tian East the notion of grace is identified with that of participation 
in the divine life. 79 Man purified by grace, adds Macarius, always sees 
the glory of Christ's light and is with the Lord day and night, in like 
manner as the Lord's body united with the Godhead is always with 
the Holy Spirit  4,  244,15f). 

Human nature, argues Macarius, is unable to restore itself to its 
original purity; for this it needs to receive the mixture and communion 
of the heavenly nature  6,  307.35f). Furthermore, Macarius 
adds that Christ  his incarnation mingled human nature with his di-
vine Spirit  order that fallen man might receive the heavenly Spirit 
and become the temple and habitation of God.  this communion with 
the divinity man becomes perfect; he becomes heir and  of God (/bid. 
6,  307,38f). From all this it is clear that for Macarius grace is not a 
mere external assistance, as Pelagius thought, but it is God's power oper-
ating within man and leading him to participate  the divine life.  
this point Macarius is closer  the Augustinian notion of grace (cf.  4, 

 261,27f)-an internal and secret power, wonderful and ineffable, by 
which God operates in men's hearts- 80 but  Macarius man's free will 
anticipates God's grace (cf.  3,  254,20f), as we have seen, and, 
moreover, determines the amount of grace given to each individual 
(cf. XV. 52,  236, 22f; XLI. 2,  325,31). Thus, man participates 

78. R. Jewett, Paul's Anthropological Terms,  313 and  
79. J. Meyendorff,  Cit.,  115. 
80. J. Kelly,  Cit.,  366. 
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dynamically in the restoration of his nature; this, however, is a long 
process and takes place gradually (XV. 41,  232,10f;  Magna. 5, 

 42,  146,6-21).  other passages as well it is obvious that in the 
thought of Macarius man participates dynamically in his restoration; 
in  of them he argues that grace could purify man immediately, but 
avoids this in order to test man's purpose: whether he preserves his 
love towards God entire, not complying with the evil powers in any-
thing, but offering himself wholly to grace. When grace finds man liv-
ing that way it strikes roots to all parts of the soul, until the whole 
soul is embraced by grace, provided that man corresponds with grace 

 all occasions (XLI. 2,  325,35-326,7;  L. 4.  354,29f). 
Man's participation in his own restoration, which is mainly the 

work of grace, consists in the offering of his free will towards this cause. 
As Macarius puts it, man offers his  and God his   3,  
154,1-20). Thus, salvation is  by Macarius as a result of the collab-
oration between God's grace and man's free wil1, which Macarius and 
the other Eastern Fathers call synergy  Man's free will is, 
according to Macarius, manifested in voluntary labour  10, 

 319,24f). EIsewhere Macarius explains in more detail what falls into 
man's capacity and responsibility and what is God's task: it is not 
within man's competence to root out his sin and the evil that is ever 
with him; his responsibility is to wrestle and fight against evil. The 
uprooting of sin can  be accomplished by the divine power. If man 
were able to do it there were  need for Christ to come  4,  157, 
5f). It seems that in Macarius' time there were people, perhaps of Neo-
platonic affiliations,81 who overestimated human abilities. Macarius 
reproaches them and declares that those who believe that spiritual 
growth comes not from synergy but depends totally  man's own effort 
and power are in the wrong (XXIV. 5,  266,18f). The  safe way 
which leads to eternal life is the harmonious synergy between grace 
and human effort  5,  262,24f).82 

 his Epistula agna. 5, Macal'ius gives a kind of synopsis  

his doctrine  synergy.83 Divine grace, says Macarius, arranged things 
in such a way that man participates in his spiritual growth in the mea-

81. Cf. G. Ladner,   ot RetoI'm,  193. 
82.  his   LXXIX, Diadochus writes that through baptism 

the «image» is restored  man and through this collaboration the «likeness» is 
reached; SCH.  5,  149 f. 

83. See also J. Meyendorff,  Cit.,  124-28. 
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sure  his will, Iabour, effect and zeal. The more man  and tries 
to accomplish the commandments, the greater the communion he 
achieves with the Spirit in spirituaI growth and renewing  his mind; 
salvation is acquired by grace and divine gift, but it is received by 
faith, by  and by the effort of free will. Thus, man gains eternal Iife 
through the divine power. This, however, is not unfair and against the 
laws of justice, since man ha.s collaborated and worked for it. Nor is it 
only by man's effort and power; man is unable to reach the full mea-
sure of all freedom, purity and the perfect accomplishment of the di-
vine vvill without the help of the Holy Spirit  42,  146, 6-21). 

 his collaboration God treats man's free will with great re-
spect; grace never forces it, though man's free will can stop the benefi-
cial influence of grace:           

            

    (XXXVII. 10,  319,  God's grace 
never binds man (XV. 40,  231, 36f), its role is hortatory and not coer-
cive:           

       (De L ibertate Mentis. 
3,  42  237, 24f; cf. XXVII. 22,  291, 29fj De Custodia Cordis. 
12,  42,  185, 9-24). 

Likewise is the role of evil:      

         (XXVII. 22,  

291, 29f; cf. Ibid. 10,  286. 19f). It is important to make clear that 
Macarius believes in the co-existence  grace and evil in man's heart; 
this is a firm conviction  his which he does not dispute:    

            

         (XVII. 6,  245" 4fj 
cf Ibid. 5,  244, 34f; XXVI. 22,  280,  Though these two powers 
co-exist in the same heart (XVII. 4,  244, 20f), the power of evil is 
unable to pollute grace (Ibid. 5,  244, 23f), or to harm in any way 
those who have acquired God's grace:       

               
 ou      gxet     

 (XXVI. 22,  280. 30f). The man  grace returns to his original 
state when he was in communion with God and evil had  power  

him. Evil, as we have seen, gained range against man after the faIlj 
therefore, evil loses again its force against man when he reestablishes 
the original terms. 

Christ's coming and his provision made this reestabIishment 
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possible (/bid. Iines  Man, however, never Ioses his free wiII; he 
retains it even when grace has abounded  him. Even the perfect ones 
have the free wiII to take either way, though they have reached spiri-
tuaI fuIIness (XV. 40  231,   10-11,  286.16-287,10). 
Therefore,  order to keep them alert God aIIows them to be tempted 
(XXVI. 23,  281,  Thus, so Iong as they are  flesh their case is 
precarious; they are free  trouble and temptations  when they 
finaIIy succeed  reaching the city above (Ibid). 

Satan, argues Macarius, furiously attacks Christians and pagans 
alike; his desire is to demoIish aII if he were aIIowed (XXVI. 3,  273,1f). 
God, however, regulates the strength of Satan's attacks  such a way 
that this war becomes beneficiaI for man (Ibid. Iines  it acquires an 
educationaI significance, since it contributes a Iot to the spirituaI pro-
gress of man:          

          
            

           
    20,  290,  cf. XXVI. 7,  274,  

 10,  302.   2,  187, 24). Thus, the attacks  the 
devil make Christians more carefuI  their everyday conduct and 
prove the vaIidity of faith  Christ (XXVI. 8,  274,  OccasionaJ1y 
God strips naked of the divine grace proud people and hands them to 
the deviI to tempt them with many afflictions. Thus, their self-esteem 
is made obvious (XLI. 3,  326,  cf.  10,  309, 28f). 

That God permits eviI acts to happen for educationaI reasons is 
found  other Christian writers, too, among whom we mention Origen. 84 
He argues that God uses even man's  actions as educationaI mea-
Bures. 85 Origen probably derives this idea either from the Stoics,86 or 
from the Rabbinic teaching, according to which God places within man 
an impuIse towards sin as a necessary   moraI virtue. 87 

 account  his doctrine of co-existence  good and eviI  

man's souI (XLIII. 3,  329,  Macarius has been accused  Messa-

84. Origen, C. Cels. 4. 69-70, VHP, 9,  282 f; 7. 68, VHP, 10,  174,3 f; 
Princ. 3.2-6-7.  22Of; cf. Diadochus of Photice,  Cil., LXXVI and XXVII, 
SCH,  5,  134,22f. and 146, 23 f. 

85. Origen. De Princ. 3. 1:7-14, VHP, 16,  315 f; C. Celsum. 4. 70 f, VHP. 
9,  283,24f. 

86. Plutarch, MQralia, 1050  1065  see a]so  Tripolitis,  Cit.,  123. 
87.  Williams,  Cit.,  86 f. 



374  G. Matsagouras 

lianism. As we have seen, however, Macarius, unlike the Messalians,88 
does not believe in the ontological dualism  good and evil: since he 
defines evil as  (XV1. 1,  237,14). Moreover, as Louis 
yer points out, Macarius «in  way considers this condition as being 
normal; for him, while grace always finds sin present ahead of it in the 
spiritual man, it never ceases to fight against it».89 FinaJly, J. 
dorff argues that all the Macarian texts quoted by Dorries as implying 
ontological dualism of good and evil in the soul are simply developments 
of the Pauline thesis of the old and the new Adam, which dynamically 
co-exist in man.90 Spiritual perfection, as we have seen, does not mean 
freedom from the devil's attacks, but it means not to be defeated by 
him; the life of the faithful is a continuous struggle against the powers 
of evil and the passions they motivate. Perfection can be reached  
through sufferings and temptation. This is a strong conviction of Syrian 
spirituality,91 and it appears  Macarius and other Eastern Fathers; 
a good example is Diadochus of Photice. 92 He, however, refutes those 
who believe  the cohabitation of grace and sin in the soul and argues 
that they misinterpret John 1. 5 in order to provide Biblical support for 
their thesis. 93 It should be noted that Macarius argues for the cohabita-
tion of grace and sin by means of John 1. 5 (XVII. 5,  244, 27f). Dia-
dochus prefers to say that before baptism Satan is inside the soul and 
grace outside admonishing the soul towards virtue. 94 At baptism, 
however, grace enters the souI and Satan assaults it using the bodily 
senses. 95 Both Macarius and Diadochus refer to grace and sin as  

  (XVII. 6,  245, 6; De Perfectione  cap. 78 and 
80,  136,9 and 137, 23), using the term prosopon to denote what 
later was called hypostasiS. 96 

88.   History  Asceticism,    135. 
89. Quoted by J. Meyendorff, «Messalianism or Anti-Messa1ianism?»,  

    587. 
90. Ibid. 
91.        13. 
92. Diadochus  Photice,  Cit., XCVIII,  160,9 f. 
93. Ibid. LXXX,  137, 23f. 
94. Ibid. LXXVI,   
95. Ibid. LXXIX,  137,8f. 
96. This seems  be  disagI'eement with his conviction that  has not a 

hypostasis, but  should be kept  mind that this is so  relation to God;  
             

          (XVI, 1, 
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Because of its 10ng presence in man evi1 has become a kind of 
second nature to man:         
0;:.' 0;:.'      '   

            

      (De  Mentis, 5,  
42,  215, 24f). However, since evi1 and the soul are of different na-
tures (XV1. 1,  237, 16f; 1. 7,  150, 5f) they never form an organic 
unity, but simply co-exist, while Messa1ians are said to have de-
scribed the relation between the human soul and its demon as a physi-
cal   It is worth noticing that Macarius never  any 
of the terms      in order to de-
scribe the soul-evi1 relation, though he employs them for the grace-
soul relation (XVIII. 10,  252, 15; IV. 9,   We have  that 
according to Macarius man's soul differs also from God's nature  7, 

 150, 5f), but this does not prevent Macarius from using these terms. 
This is probably  because Macarius be1ieves, as we  that between 
God and man there is a close kinship (XLV. 5,  337, 35 f). 

Un1ike Pelagius, Macarius accepts that  has dominion over 
faHen man, but he does not adopt views simi1ar to Augustine's teaching 

 the state of faHen man. Macarius caHs evi1 teaching the theories which 
claim that after the faH man is dead once for aH and cannot acomp1ish 
anything good whatsoever. If fal1en man, argues Macarius, is incapable 
of great accomplishments, at least he can fol1ow the example  a baby 
and cry out for help; God  his kindness  man wiH certainly 
respond to such a caH (XLV1. 3,  339, 32-340,5). 

This is an important point in Macarius' teaching, and he presents 
it again in another way: Those who say that  is like a powerful giant 
and the soul 1ike a 1ittle child are  the wrong. If things were that way 
and the chi1d-giant analogy were true, the Lawgiver would have been 
unjust in asking man to struggle against a powerful opponent (XXV 

 22,  291,  

 the present chapter we have   far what Macarius believes 
to be the means and the conditions of man's salvation, and we have 
been discussing in detai1 how man's free wil1 relates to grace and evil in 
the 10ng process of his restoration. We have  that the basis for 
man's salvation is the incal'nate Christ and his Church, and that the 

 237,  f; cf. Ibid. 5,  239,5). This allows Macarius  speak of eviJ's nature 
 7,  150,5 f). 

97.   Hist.  Ascet.,    135  7. cf. Timothy of  
 Cit., 1, PG. 86.   
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actualization of sa1vation of an individual person is c1ose1y re1ated to 
 own free will, which can create the conditions for this actua1iza-

tion.  omily  Macarius discusses these conditions and the first 
steps to sa1vation. Therefore, we are going to present here its outline, 
which can serve as a kind of summary of what has a1ready been said  
this matter.  can break what Macarius says into  steps: 
a)  Firm faith in Christ and obedience to his commandments. 
b)  Renunciation of the wor1d, which would 1ead to freedom of mind. 

This will  the way to the next step which is continuous 
prayer. 

c)  At the same time it is important that the faithfu1 wil1 not over1ook 
the cu1tiyation of the other virtues as we11. Some of them are 
humility, charity, 10ve, compassion and patience. 

d)  This invo1ves a vo1untary war against the powers of sin existing 
within man; a1though  heart might not like this  the begin-
ning man shou1d not give up the strugg1e. 

e) Christ, seeing man's good intention and his continuous effort to 
break the power of evi1, comes and he1ps him. Moreover, Christ 
dwells in man's heart and enab1es man to do easily what originally 
seemed to be hard for him. 

f)  Finally, God's grace purifies man, teaches his sou1 the true virtues, 
and then it offers the purified and spot1ess sou1s to Christ 1ike fair 
and c1ean brides (lbid. 9.  257, 5f). The ultimate re1ation between 
man and God is often described in marriage terms. About this re-
1ation, which shou1d be the supreme goal  man's life, we are 
going to write later in this chapter. 

Before that, however, we are going to discuss Macarius' concept 
of faith, \vhich he p1aces at the beginning of the spiritua1 progress (lbid. 
1,  253,  This, together with the persona1 efforts, which verify 
man's persona1 choice to follow God's will (XXXVII. 10,  313, 23f), 
form two necessary conditions for further spiritua1 deve1opment: 

            
             

  (V. 6,  179,6f). Un1ike Augustine, who c1aims that faith is 
a gratuitous gift of GOd,98 Macarius believes that faith  natura1 to 

98.  his ear1y writings, Augustine attributes faith exclusively  freedom of 
choice; 1ater, however, he changed his vie""s and writes that the call to faith is a 
gratuitous g'ift of God, but the acceptance of faith is an act of  Jiberty a1one; 

  Porta1ie,  Cit.,  181, 
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man (XXVI. 21,  279, 39f; XXXVII. 10.  319,12), but he adds that 
natural faith, 1ike a]] the other natural qua1ities of man, is accepta-
ble to God, though it is not quite pure (XXVI. 21,  280, 3f). This is 
certainly so because the nature of fa]]en man is po]]uted by the evi1 
powers, as we have already seen. These powers have besieged man's 
heart and do not let natural faith come out freely to the degree man 
would 1ike  2,  261, 10f). Nevertheless, Macarius argues, man's 
natural faith is required by God, since this entitles him to the heavenly 
faith  22,  224, 36f), which, unlike the natural one, is pure (XXVI. 
21,  280, 3f); this faith is given to man as a gift (1bid.), but it is never 
forced  man, so that man's wil1 would be saved (XXVI. 6,  274, 
16f). 

The object of faith is not so much the existence of God; man 
knows that God exists from his natural reasoning  9,  208, 32f). 
Through faith man learns what God is 1ike; he receives the knowledge 
of the divine mysteries  1,  196, 27f). 

Man, according to Macarius, should always preserve his faith 
sound; therefore, he should examine himself and, moreover, let himself 
be examined and proved by spiritual persons (XLVIII. 2,  348, 20f). 
Final1y, man should make his faith a principle of 1iving  his every-
day condnct (Ibid. 3-4,  348, 34-349, 30). Thus, man through such 
a faith a1ters the mode of his 1ife and changes from his present 10wly 
nature into another nature which is divine. Fina]]y, man becomes new 
and fit for the heavenly kingdom (XLIV. 5,  33, 13f). Through faith, 
Macarius adds, God besto\vs the participation  of the Spirit 

 7,  318, 9f), and the gifts of the eternal and imperishable 
world (XLVIH. 1,  348, 11f). Macarius relates man's salvation to 
faith rather than to man's deeds (XXXVII. 7,  318, 9f), but he 
certainly expects man's 1ife to be  accordance with his faith (1bid. 10, 

 319, 22f; XLVIII. 3-4,  348, 34-349, 30). 

IV.    

Macarius, 1ike the early Christian writers  general, employs a 
number of Bib1ical and non-Bib1ical terms when he refers to redemp-
tion. These terms are more or less synonymous or they denote different 
stages of the spiritual ascension of man (cf.  2,  31.2, 29f; XLI. 
2,  325, 33f). 

The terms salvation  eternal 1ife   heav-
enly kingdom   and restoration  (IV. 
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8.  161,28) mean fundamentally the same thing,99 while perfection 
 or  and deification  refer to the highest 

possible spiritual progress a human being can attain. We shall now 
discuss briefly the stages before deification and the nature of the latter. 

As has been said before,  Macarian thought grace finds  

rooted  man's nature; when the conditions prescribed exist, grace 
starts working gradually for the eradication of sin (XLI. 2,  325, 33f). 
The process is long, and often a period  many years of hard work 

 the part of man  not enough for the purification of his nature (XV 
 4,  244, 29f; cf. Ibid. 6,  244, 40f). Thus, in that long process of 

his restoration man passes through different degrees of spirituality: 
            

       (XV. 7,  22f). 
Macarius suggests that the levels of spirituality  can go 

through must be twelve:101       
        4,  190, 28f; cf. de chari-

tate. 10, vol. 42,  227, 12). 
Unfortunately, nowhere does Macarius say anything regard-

ing these degrees.  possible explanation  that he means the  
degrees of moral ascension which the chain of the  virtues re-
present  Magna. 21, vo. 42,  160,  cf. XL. 1,   

plus deification which is the ultimate goal of every moral endeavour. 
The practice to connect spiritual progress with a set of virtues is known 

 patristic literature from John Climacus' Ladder. 
The number twelve is unusual for both classical and Christian 

writers in relation to spiritual life. Among the former Plato and the 
Neoplatonists have as a favorite the number three.103 Through Philo 

99. J. Meyendorff, Christ in  Chr. Thought,  124. However, it has been 
dicated above that often God's kingdom is understood as referring to a higher de-
gree of  than the restoration to the original state    

  This is so because  his original state Adam had not yet reached per-
fection. Gregory of Nyssa makes clear that restoration to the original condition 
means acquisition of the original status; see De Virginitate.   W. Jaeger, 
Gregor. Nyss. Opera  1,  302. 

100. Though Macarius prefers the term  to  he does not 
seem to make any distinction between them. 

101. Analogous to the degree of  is also the   approach to 
God (XVI. 2,  241,35 f). 

102.  Homily XL justice is omitted from the  of virtues and thus the to-
tal number of them is ten; more about them follows  the next chapter. 

103.  C. McGiffert,  Cit.,  299 f. 
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and Origen this passed  to other Christian writers,104 such as Gregory 
of Nyssa, Maximus Confessor105 and Ps-Dionysius. Ps-Dionysius calls 
the three stages of the soul's process towards God purification, illumina-
tion and perfection. These stages are connected symbolical1y with a 
particular sacrament and a particular order of the  

The  who has gone through all these stages and has reached 
the highest one has acquired the ful1ness of perfection and is cal1ed per-
fect  or a true Christian. Macarius gives the identity of the 
perfect Christian which he describes  terms of man's relation to God, 
rather than to his fe]Jow man. Perfection presupposes morality but it 
is above it; it is participation  the divine life: 

         
            

          

         
        

          
        

          
          

      (Neue Hom.  6, 
 42,  57, 8f). 

Macarius makes clear that confession of faith or possession of a 
few virtues do not qualify  for the title of the true Christian. The 
true Christians, as it is shown above, participate  the delights of God's 

104. J. Danielou, Origen,  189 and 304-5. 
105.  his Microcosm   L. Thunberg gives a summary of their 

views  the three-fold spiritual development. Clement of Alexandria speaks of 
(1) struggle against passions, (2) contemplative life  gnosis and (3) vision of God. 
Origen argues that the books of Proverbs, Ecclesiastes and Song of Songs correspond 
to the three stages of ethicum, physicum and enoptice. Gregory is influenced by Ori-
gen and names the three stages after the experience of Moses: The first is effected 
through light, the second thI'ough the cloud and the third  darkness. Evagrius 
speaks of practical virtues  natural contmplation (physike) and knowledge 
of God (theologike). Maximus, finally, names them practical or ethical philosophy, 
natural contemplation or natural philosophy and theological philosophy; see  
352·57. 

106. Ps-Dionysius, Eccles. Hier.  3:6; see also  C. McGiffert,  Cit., 
 299. 
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grace and by the Spirit's power their souls, garbed  heavenly dress, 
live a rich spiritual  (Ibid. lines  The conduct  their mind 
and the   their soul differs from that  the non-developed ones 
as day differs from night (Ibid. lines  

Macarius believes that this kind  spiritually perfect life is possi-
ble for man (de  11 and 13,  42,   and 199,27f). 
At the   perfection man's soul is purified from all passions by 
the Spirit's power and is united and mingled with the Spirit  an un-
speakable communion;  this state soul itself becomes spirit and then 
it is made all light, all eye, all joy, gladness and goodness (XVIII. 10, 

 252, 12f). 
Therefore, it is obvious that perfection is more than the mere 

abstension from  things (XVII. 15,  248, 6f); it implies purity  
heart  3,  190, 24f) and communion with the Holy Spirit  
6,  308,  
.  Macarius' thought perfection is linked with the moral aspect 

 man's personality (XVIII. 10,  252, 9f). Macarius quotes John 
1. 7 and argues that  is the link  perfection (XXVI. 16,  278, 13; 
de per!ectione, 13,  42,  193,14). If  has not acquired the full-
ness    has not reached  perfection   he can perform 
miracles:           

      '     u      oux    

          
    (XXVI. 16,  278, 9f). However,  

another passage Macarius seems to put perseverance  prayer above 
all other virtues, and he calls it the chief  of all good endeav-
ours and the topmost  moral achievements  2,  323,  This 
is  agreement with the hierarchy  virtues he gives  omily XL; 
this hiel'archy is led by prayer (Ibid. 1,  322,  This seems to con-
tradict his view according to which  is the completion  all virtues, 
as we have seen above, but from the explanation he offers. for prayer's 
high importance it is clear that its importance lies  the fact that 
prayer leads finally to  (Ibid. 2,  323, 4f). Comparing Macarius' 
concept   to that  Evagrius,  finds that the latter attributes 
to  a relatively lower position than Macarius. Evagrius sees itas 
the end  the   leading  to gnosis which unites man 
with God,lO 7 while Macarius does not interpolate gnosis 01' anything else 

107. Evagrius,  prol., PG.  1221 BC.  his MicrocQsm, L. Thun-
. berg believes  that Evagrius' hierarchy probably goes back  a hierarchy estab-

lished by Clement of Alexandria; see  303 f. 
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between love and communion with God; the perfect love, argues Maca-
rius, makes man a captive of grace (XXVI. 16,  278, 13f). If one, 
however, approaches within a little of the measure but does not attain 
to being fast bound  love itself, he  still subject to fear, and war, 
and falling (Ibid.  15f)since, as we saw, the perfect ones retain 
their free will, which is always under constant trial (Ibid. 23,  281, 
6f;  9, 285, 40f). Thus, tlleir place  the scale of perfection is 
not permanent, but depends  their carefulness (XXVI. 16,  

278, 17f) and  grace, _vhich allows ups and downs for educational 
reasons  4,  190, 30f;  23,  281, 7f;  9,  

Those, however,  have reached the fullness of perfection are safe, 
since they are fast bound to grace (XXVI. 16,  278, 14f) and can 
willingly and bravely endure every temptation  5,  198, 13f) 
and finally choose the good:        

          

          
 9,  286, 7f). 

 Macarian thought the endurance under temptation consti-
tutes the state of detachment or apatheia  5,  198, 10 10f). The 
Christian concept of apatheia is a development of the Stoic concept 
of apatlzeia which means impassibility.lo8 Clement of Alexandria was 
the first  to make it a key concept in Christian spirituality.  the 
Stoic context apatheia has a rather negative character, since it means 
simply impassibility, while  Clement this was combined with the Chris-
tian concept of love, which has a positive character.109 Moreover, in 
Christian thought apatheia is also understood as an imitation of God's 
apatheia and, furthermore, asa participation of the soul in the divine 
life.llo Evagrius and Maximus Confessor  the term to refer to that 
state of virtuous development which precedes perfection. Gregory of 
Nyssa also uses the term and relates it to the image of God  man.1ll 

 Evagrius' opinion apatlzeia is the outcome of the  practica, which 

108. G. Lampe,  Greek Lexicon,  70-71. Cynics use this teI'm  de-
note indifference; see Diogenis Laertius,    15 and J.  Rist, Stoic 
Philosophy,  62 f.  his  Philosophy R. C. Gregg discusses the GI'eek 
phi1osophical concept of   81-123. 

109. L. Thunberg,  Cit.,  317. 
110. L. Thunberg.  Cit.,  317-19. 
111. L. Thunberg',  Cit.,  319. SimilaI'IY, Clement of Alexandria sees also 

apathy as a peace of the soul  desires, which is an image of God's own 
 Ibid.,  317. 
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consists of a keeping of the commandments. 112  however, sur-
passes self-mastery, slnce it Implies a removal  of impassioned 
thoughts, while self-mastery means the abolitlon of active   

Macarlus the term   not as common as  Evagrius and Max-
lmusj though Macarlus does not reveal his understanding of it, lt seems 
that Macarlus ls closer to the Stolc sense than all the other writers 
named above  5,  198,  Diadochus of Photice's explanation of 

 seems to express Macarius' Vlews  the    

       ...      

  The passage which throws light  Macarius' 
understanding of  argues that through many labours and 
trials the soul reaches  and after that endures every tempta-
tlon:...           

         

 (sc             
         5,  

198, 10f). This understanding of  ls closer to the Evagrian self-
mastery glven above than to  

 as understood by Macarius, brings man back to his 
original purity (cf. XL  5 and 6,  2 and 13) and frees him from 
the dark veil of sin, which has covered man's soul after the fall (Neue 
Hom.  4,  42,  125,   Thus, it is clear why  patristic 
thought  the outcome of a virtuous life,  usually understood 
as leading to contemplation  The  of it  not, 
according to Macarlus, something permanent, but it depends upon the 
educating «economy» of God's grace: ...       

            

        (De 
Caritate. 9,  42,  226, 39f). Furthermore, Macarius describes the 
state of contemplation and claims that  who has reached it is 
full of God's  and experlences a kind of sweetness and loses any 

112. Evagrius,   53, PG. 40, 1233  cf. J. Meyendorff,  Cit., 
 120. For Eastern Christian asceticism  general the   consists  the 

struggle against vice and for virtue, which prepares the way to  see G. Lad-
ner, The   Relorm,  331. 

113. L. Thunberg,  Cit.,  319. 
114. Diadochus of Photice,  Cit.,  160,9 f.  Macarius' thought then, 

thy is the common characteristic of the pre-fa11en man and the man restored by 
Christ. 

115. G. Ladner, The   Relorm,  '331. 
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terest in this world (lbid.). The experience of contemplation, notes 
Macarius, often occurs during the practice of prayer (/bid. 8,  226, 
20f;  1,  189, 19f). Prayer, as we have seen, has a superior place 
in the hierarchy of virtues (XL., 1,  322, 25f), and in its advanced 
state presupposes a purified mind  3,  184, 29f). 

The latter plays a very important role in the function of contem-
plation. The  mind cured by Christ (De Ele(Jatione Mentis. 11, 

 42,  218, 12f) and cleansed by baptism  4,  307, 12f) 
reflects the form of Christ in the manner of a mirror  3,  268, 
14f). This metaphor is of Platonic  and it is common in 
Gregory of Nyssa/17 and  Purified mind, continues Macarius, 
becomes God's throne  5,  185, 30), contemplates the glory of the 
light of Christ and remains with the Lord day and night  4,  
244, 15f). Thus, mind becomes truly the soul's eye, as it should be  
8,  189, 10f). The purification of mind and the rest of human nature 
scrapes off passions from man, and thus  the way to mora1 devel-
opment and, moreover, to the sanctifiying work of the  Spirit 

 10,  252, 9f;  53,  236,   that sense purification 
prepares the soul for reaching union with God. 

Evagrius,  the basis of the Origenistic notion of a nat,ural kin-
ship between the divine and the intellectua1, argues that a purified in-
teHect sees God as He is, in His essence.llB Macarius, as we have  
does not believe in the divinity of the soul and, therefore, he seems to 
diverge from Evagrius and agree with both the Cappadocians and Ps-
Dionysius, who firmly support the notion of divine transcendence.120 He 
attributes the following predicates to God, some of which are not  

Biblical background:   9,  161,38; /bid. 10,162, 12); 
  10,  162,12),  (/bid. 9,  161, 38),  

 5,  238,30) and  (lbid.). The notion  divine tran-
scendence has led to the so-called «negative theology», whose basic 
idea is that every predicate taken from the finite world can lead  
to the negation of that predicate with regard to its app1icability to God, 

116. G. Ladner, «The Image Concept",  DOP,    12. 
117. J.  Muckle,  Cit.,  73-77. 
118. BasH, Hom. in  XLV. 8, PG. 29, 419 C. 
119. J. Meyendorff, Christ in  Chr. Thought,  121 f. 
120.  Hausherr quoted  J. Meyendorff,  Cit.,  122. Gregory of Nyssa 

argues that man can contemplate deity but  the divine nature  its eSSence.  
this life man can see God's attributes and  the next life God  God; see J.  
Muckle,  Cit.,  76 and 80; cf. W. Jaeger, Two Redisco"ered Works,  76. 
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who is infinite. Christians share negative  apophatic theology with 
Neoplatonists. Among its supporters  should mention Phil0, Origen, 
Gregory  Nyssa and Ps-Dionysius.121 Macarius cannot be included 

 this list. 
 some passages Macarius writes that the directing mind  

  is capable  seeing God  4,  258,  but  other pas· 
sages he makes clear that man can see God's glory  and not his es-
sence:          

 CJv,          
             

     (XLV. 1,  335,   another passage 
Macarius argues that the purified mind contemplates the glory  Christ's 
light  4,  294.   in the other 1ife the souls  the saints 
see the beauties  the Godhead (XXXIV.1,  311,   this life these 
souls see  rea1 experience and feeling the good things  heaven and 
the inexpressible delights and infinite riches  divinity (IV. 12,  163, 

 This glory is hidden to the bodily eyes; this is  revealed to the 
eyes  the souls regenerated by Christ (xxxlV, 1,   

It is clear, therefore, that, according to Macarius, man contem-
plates not the essense  God but his glory and beauty. God transcends 
man's abilities and, therefore, man cannot learn something positive 
about God's essence (Neue Hom.  1,  42,  101,  Christ 
only can teach man the mysteries  God in the measure  human abil-
ity, but not in the measure God rea]]y is; the knowledge man gets is 
partia1 even in this case (Ibid. 2,  102,  This, however, does not 
imply that man is not capable  communicating with God; he can cer-
tainly participate in the divine life. This became possible through 
Christ's incarnation, which enabled man to live in God, to feel immortal 
life and partake in incorruptible glory (IV. 10,  162,  The degree 

 man's participation in the divine life goes as far as deification, which 
is often seen by Christian writers as the ultimate goal  man's life.122 

The concept  deification has a long' tradition not  in Chris-
tian and ascetic spiritua1ity, but in classical and Hellenistic philoso-
phy.123 Platonists, believing in the natural immortality  the soul and 
its kinship with God, thought that man can and should obtain 1ikeness 

121. W. Jaegel',  Cit.,  77 f. 
122. Maximus Confessor, Capitum Quinque Centuriae,  42, PG. 90,1193 D. 
123. For a full discussion of Greek  views  the concept of dei-

fication' see J.  Rist, Eros  Psyche,  155-168. 
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to God   )124 by obtaining knowledge of the form of the 
good and living accordingly.125 Stoics, too, believed that it was in the 
ability of man to obtain this likeness by living according to nature 

    ).126 
The same notion of likeness appears also in Plotinus as a basic 

one in his system; he argues that man's soul is capable of obtaining 
deification by undergoing the proper purification. The process of dei-
fication starts when the individual man reaches tl1e level of the higher 
soul, ,vhich remains always in the intelligible world, contemplating 
continuously the inteIligible realities.127  basic point, however, which 
differentiates the Greeks from the Christians is their conviction that 
man's way to God is led through se1f-perfection,128 while for the Chris-
tians the human factor is not sufficient for such a cause. Macarius, as 
we have seen, disapproves of such ideas; likewise does Augustine who 
censures those who hold the Neoplatonic view that man can be puri-
fied by his own virtue so that he can contemplate GOd.129 

The germs of the Christian doctrine of deification are found in 
the Old Testament130 and the New Testament,131 and it is further devel-
oped by Irenaeus,132 Clement of Alexandria,l33 Origen134 and others.135 
The actual terms used in the Christian literature are  and 

 Ps-Dionysius gives the following definition of deification:  

            

124. Plato, Theaetitus 176  
125. J.  Rist, ET'oS and Psyche,  162. 
126. Ibid. 
127. Enn. 11. 9:2. 
128.  Jona.s, Gnostic Religion,  280. 
129. G. Ladner,   0/ Re/orm,  193; Augustine claims that deification 

is reached  by nature but  through grace and adoption; Ibid.,  194. 
130. Gen.  28; Psalm LXXXI (LXXXII). 6: Is.  2; LVI. 5; 11. 10. 
131. John  12; Rom. VIII. 15; Gal.  26; Eph. IV. 24; Hebr.  10;  

J ohn 111. 2;  Petr.  4 etc. 
132. C. Shapland,  LetteT's 0/ Saint Athanasius conceT'ning the Holy Spirit, 

 39  
133. Clement  Alexandria, Protr. 11. 114. 4, ST.  81. 
134. Origen, C. Celsum, 3. 28, VHP. 9,198,24  De p,·inc. 1. 6:2,  53. 
135.  a.si1, C. Eunom.  5; Gregory  Nyssa, Orat.  4 and 29; XLI. 

9; concerning Athanasius' doctr'ine  the subject see  Demetropoulos, He An-
thropoligia tou Megalou Athanasiou. 

136. Ps-Dionysius, De Eccles, Hier.  3, PG. 3, 376  The ba.sis for this is 
Christ's incarnation  which human nature was a.ssumed into an intimate and hy-
postatical unity with God himse1f (cf. G. Florovsky, «The Lamp of God»,  SJT,  

25eEOAOrIA,    2. 
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Macarius does not use the term  but he uses either the verb 
  35,  229, 39; XXVI. 2,  272, 38), or he refers to deifi-

cation periphrastically. 
Man, according to Macarius, stands between God and the devil, 

as we have seen, and his nature is capable of fellowship with the evil 
spirits and likewise with the angels and the Holy Spirit  19,  
290, 20f). However, man has his own nature which is different from that 
of God and the nature of evil  7,  150, 5f; XLIX. 4,  352, 15f). 
Every kind of union between man's soul and the devil is impossible, 
as \ve have seen; with God, however, there exists a kind of kinship»137 

 fact the closest one between God and any of the creatures (XLV. 5, 
 337, 23f). Therefore, man's nature can be mixed with that of God 

in the person of the incarnate Christ  10,  162, 12f), who alters 
man's nature and creates his soul anew, so that man's soul can be made 
a partaker of the divine nature (XLIV. 9,  335,  as 11 Pet. 1.4 also 
argues. This alteration applies to the entire man (Epistula 11, PG. 34, 

 and Christians become Christs of the same substance and body 
with Christ (XLIII. 1,  327, 34f). Christians do not share exactly the 
very same nature of the Godhead, but they are related to God  the same 
way a lamp (=man) is related to another lamp (=Christ) from which 
it was kindled (Ibid. 23,  328,1f). They both share the same nature 
of fire. Thus, man's soul united and mingled with God's Spirit becomes 
purified (XVIII. 10,  252, 15f); moreover, all the practices of virtue 
which by nature belong to God, come to man naturally  6,  

255, 30f). The aquirement of all these virtues enables man to partake  
God's holiness and spiritual energy (XL. 2,  323, 4f).  another case 
Macarius speaks more generally, arguing that the souls of Christians 
are mingled with Christs' own nature and that in the world to come 
all alike are to be changed into a divine nature and to be made gods 
and children of God  2,  312, 29f;  XXVII. 3,  284,3). 
God's Spirit has the power to change the nature of fallen man's soul 

IV, 1951,  17; for Macarian references see below). Thus to call deified human na-
ture «god» (cf. XLIII. 1,  327, 34 f) is not a semantic trick but a description of 
reality; see G. Florovsky,     Fourth Century,  116. 

137. This sounds  an Origenistic view, but it should be remembered that 
Macarius does not   the natural  of man's soul (cf.  10,  151, 
27 f) and makes clear that God and man are of different natures (XLIX. 4,  352, 
15 f). Macarius seems to relate their kinship to the fact that man only was created 

 the image of God (cf. XL. 22,  225, 6 f; XLV. 5,  337, 35; XV. 42,  232, 
39 f). 
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      5,  321, 37f). When, after much 
searching and pains, man receives the heavenly fire of the divine love, 
he loses the hardness of his fallen nature  the manner  which metals 
lose it when cast into the fire; thus man finds himself free from al1 
affections of the world and passions. Wounded by the divine love 
man 10ses al1 his natural habits and considers al1 earthly things indif-
ferent  comparison with the heavenly bridegroom, whom his soul 
has received, at rest  his fervent and ineffable 10ve (IV. 14,  164, 
13; cf.  15,  277, 35f). 

The concept of marriage with al1 its related   

   - is very common  Macarius. l41 As a matter of fact 
he expresses the whole spiritual history and destiny of man along these 
terms: God, says Macarius, created man's soul and body for a dwelling 
for himself, to inhabit and take his rest  the body as  his own house, 
having' for his fair bride the 10vely soul, which was made  accordance 
with his o\vn image (XLIX.   352,   its fallen state man's soul 
fornicates with the devil (XXVI. 13,  276f). Christ, however, cleans 
man's soul from the evil existing in her and presents her to himself 
a bride without blemish and spot  4,  311, 18fj cf. XV. 47, 
234, 20f). Man's soul,  the other hand, being smitten by the divine 
eros is carried away captive by her desire and the 10nging for Christ 

 6,  173, 35f; XV. 37,  230, 34f). Because of this desire and long-
ing the soul detaches herse1f from this world, so that she can remain 
bound fast in the longing for Christ (lbid.  174, 5f; Neue Hom.  
5,  42,  55, 29f). 

Plotinus also explains, for purposes of clarification, the union, 
of God and man  terms of the  of earthly 10vers,142 and argues 
that the soul which is possessed by the divine 10ve casts away every-
thing, the forms and the world of Nous included,  that she will be 
able to receive the One.143 Philo had also used the imagery of sexual 

 an idea widespread among Gnostics, to explain the God-man 
relation.144 

141. Macarius employs a number of terrns which seem  be synonymous with 
agape and uses them interchangeably; these are    9,  124,22), 

   6,  173,36)   5,  8)   (Ibid.), etc. 
142. Plotinus, Enn.  7:34, 9:9; see  Tripolitis,  Cit.,  94. Concerning 

Plotinus' doctrine of deification see  93-96 and 201-202. 
143. Enn.  3:17;  7:34. 
144. Phil0, Leg. All.  180; see a1so  Jonas,  Cit.,  278. 
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As a conclusion one may say that though Macarius relates close-
ly the process of sanctification with purity of heart and the ethical 
development of man, he does not limit Christ's redemptive role to the 
illumination of the mind and the conscience, as some other Fathers 
did,145 but he understands Christ's mission as aiming at the restoration 
of man to his original state and, moreover, to his elevation to a new 
state, which enables him to partake  the divine life and become god 
by the power of grace. Thus, he can write that redeemed man reaches 
the state of Adam and, moreover, becomes greater than Adam, since 
he attains deification (XXVI. 2,  272, 36f). 

(to be continued) 

145. C. R. Shapland,  Cit.,  38. 


