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IIl. Free Will, Grace and Evil.

Discussing the issue of man’s salvation, Macarius relates it not
only to the divine factor, but also to man’s free will and the operations
of evil. The triptych free will — grace — evil 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 all probability lived before the outbreak of the Pe-
lagian dispute, but nevertheless, he, as a religious teacher with ethical
interests, expresses repeatedly his views on the subject.

Free will is usually called by Macarius adveodoiov, and it is un-
derstood by him as the capability of the spiritual beings to move from
the original state in diverse direction and the possibility of returning
back to the state originally created (cf. XVI. 1, p. 237,4f; IX. 1, p. 192,
4f). Macarius believes that free will belongs to the essential structure
of man’s original nature, since God’s image in man consists in it (XV.
23, p. 225, 15f), as we have seen in chapter I. Thus, freedom of will
was not destroyed by the powers of sin but remained almost intact;3?

* Sovéyetr & i oeh. 198 ToB mponyoupévou Tedyoug.

56. G. C. Berkouwer, Man: The Image of God, p. 314f. Pelagianism affirms
mans’ being as a reality external to, and independent of, God. Man is seen as equal
partner in the God-man relationship, endowed with his own self-sufficient will,
which meets and interacts with that of God in a co-operation which places man on
the same level with God. Augustine reacted against Pelagianism, since he saw that
such an assumption could lead to a non-religious humanism in which man is self-
determining and has no need of God; see P. Scherrard, «The Christian Understand-
ing of Man», in Sobornost, series VII, no 5 (Summer 1977), p. 331. This is one side of
an extreme case of Pelagianism; the latter, however, had also its positive side which
should not be overlooked. As a movement Pelagianism stressed the necessity and
the possibility of a life in accordance with Christian morality; see G. Ladner, The
Idea of Reform, p. 164.

57. Basil argues that man’s free will was weakened after the fall; see Hom.
Quod Deus non Est Auctor Malorum. VII, PG, 31, 845BC,
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the post-Adamic man maintains his free will (XXVII. 11, p. 287,10)
and acts freely, regardless of whether or not he is a most sinful person
or a person of high spirituality: Ofive yap 6 Tékerog elc 0 xaxdv xol Boc-
Bb¢ elc v qpapriov xol mwordy Exvtdv oxelog Tol StxBéAov, G’ o & Erov
xotexvptedln dvdyry Twvi, 8é3etar, GAN Eyer Tiv Ehevbeptav oD yevéoOHar
oxelog &xroyiic ol Lwfe. ‘Opolewe mdiw ol pepebuopévor elg thv Oebrnra,
xobror memAnpwpévor xal dedepévor ITvedpatt dytey odx dvdywy i xexpd-
Tvral, GAN Exovor T adrefolatov Tob Tpamivar adtods xal motely & BErou-
ow el¢ TOv aldve todrov (XV.40, p. 231,29f).
The essence of free will consists in man’s ability to choose free-
ly between good and evil (cf. Ibid.; De Costodia Cordis. 12, vol. 42, p.
185,24). This is of great importance to Macarius and constitutes the
ethical basis of his thought; man is liable to punishment and praise
because he is free to choose between good and evil: 8¢’ oig 6 &vBpwrog
¢pydonroar xaxols mpde Tob Tatavd Ymaybpevog, ody & Tatavdg paAAov, GAX
adtdc 6 &vBpwmoc v Tiwwploy elompdrreTtan, B¢ wh Pla cuverabelc, AN
18l Berquortt merobele oh woxta. ITapamhnoiwg 3¢ xév ©& dyudd (De Li-
. bertate Menits. 3, vol. 42, p. 237,26f). This is so, Macarius explains,
because grace gives way to man’s free will so that his choice will be
shown (/bid.).

In this respect Macarius is in agreement with Origen,®8 Athana-

58. Origen, De Princ. 8, 1: 4-5. BT, 161. Such an understanding of man’s free
will is accepted by the «third-force psychology» which is also known as humanistic
psychology; this believes in the inherent goodness of man and in his freedom. How-
ever, the other two main schools of psychology, namely Freudian and Behavioris-
tic psychologies, are based on deterministic premises and claim that man is free only
in the sense that he can do whatever he chooses, but his choices are governed by
unconscious drives, environmental influences (rewards and punishments) and bio-
logical factors (Th. Dobzhansky, The Biological Basis of Human Freedom). In other
words they claim that man’s motives, wishes and desires are not themselves free, but
they are determined by antecedent conditions; see B. F. Skinner, Science and Human
Behaoior, pp. 447-449 and R. Brinckerhoff, «Freudianism, behaviorism, and hu-
manismy, in F. W. Matson, Without [Within Behaviorism and Humanism, p. 85 f.
Concerning humanistic psychology see F. W. Matson, Op. Cit., p. If. Macarius shares
with humanistic psychology the beliefs that man is essentially good and that he
freely chooses his behavior. He differs, however, from humanism in that he believes
in the doctrine of original sin, which, according to Macarius, makes it difficult
for man to realize whatever good he freely chooses; hence the necessity for divine
help comes. Freud and Skinner believe in an innate hostility of man toward man,
which humanists see as something similar to the Christian doctrine of original sin
and reject it; see F'. W. Matson, «Counterrebuttals, in his Without /[Within, p. 42.
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sius® and in general with the main stream of Christian understanding
of free will. The importance of man’s free will and the idea of human
responsibility was very much emphasized by the Apologists, mainly by
Justin® and Irenaeus, as against the Stoic doctrine of fate (x> eipop-
pévng Gvdyxnv).® 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 natural equipment, nor would the
bad be responsible for their actions, having been so created. But in fact,
adds Irenaeus, all men have the same nature and the same potential-
ities for both goodness and badness and, therefore, it is right that in a
well-ordered community the good people are praised and the evil ones
are called to account.®?

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 evil, but in having the power to choose only
virtue.®® According to Plotinus freedom can be attained only by those
who have advanced themselves to their higher and true self by living
virtuously and intelligently on the level of nous.® Thus, for Plotinus
freedom is somehow identified with virtue itself, while in Macariug’
thought free will lies right at the beginning of the way leading to vir-
tue (ef. Seven Hom. V1. 2, vol. 42, p. 31, 18f) and salvation.¢5

Macarius, however, speaks also about &\euepix, which he seems
to understand as a state of human existence rather than as an ability,
and associates it with detachment (&mwdBeia); this way of understanding
is close to Clement of Alexandria’s definition of liberty, according to

42. For a full discussion of this issue see a number of articles which appeared in The
Humanists (March /April and May /June 1971), reprinted in F. W. Matson, Op.
Cit, pp. 34-46.

59. Athanasius, Contra Gentes. IV. PG. 25, 9Df.

60. Justin, I Apologia. XLIII, PG. 6, 393AB; II Apologia. VII.

61. J. Kelly, Op. Cit., p. 18.

62. Irenaeus, Ade. Hear. IV. 37, PG. 7, 1100Bf.

63. Plotinus, Enn. VI. 8:3,4; cf. III. 1:9,10.

64. Plotinus, Enn. VI. 8:1-6; 1. 8:7, V. 8:17; 1. 1:12, 6:7.

65. In his Symposium and De Libero Arbitrio, Methodius of Olympus express-
es similar views with Macarius; he understands freedom as the indetermined liberty
of choice. For his views on freedom see A. H. Armstrong, «T'wo Views of Freedom:
A Christian Objection in Plotinus VI. 68:7?», presented at the Eighth Patistic
Conference (Oxford, 1979).
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which liberty (8Acubepix) is keeping the passions in subjection.®® Man,
says Macarius, reaches that state only by the assistance of divine grace,
after he has exercised his free will and has deliberately chosen only
virtue (cf. Ep. Magna. 36 and 38, vol. 42, pp. 172,41f and 174,31; De
perfectione in spiritu. 1, vol. 42 p. 189,2f). In this state man is free from
the slavery of evil (Neue Hom. XIII. 1, vol 42, p. 75,32f). Macarius’
concept of &ieubepla is also close to what Augustine calls liberty. He,
and later Anselm, distinguishes between «free choice» and «liberty».
The latter requires a free choice plus an inclination for man’s will to-
ward justice and the power to act according to this inclination. After
the fall man has free choice but not liberty. The lost liberty is re-
gained through grace.®?

Macarius, however, experiences continuously the power which
evil and its angels exercise on fallen man and does not allow himself
to take the optimistic view of Pelagius regarding the power of man’s
free will. Pelagius argues that his free will could do all things,%8 while
Macarius thinks that man’s free will has limited power. On account
of his free will man can resist the devil, but he cannot have an absolute
command over the passions: Td y&p &v 1§} 100 &vBpdhmov Suvduer adrekod-
olov éml 16 dvmotivar 18 SwPéhey xeiton, AN odx ml v8 Sdvachar Eyew
TVTEAGS T xpdTo¢ otk THY mabdv (XXV. 1, p. 267,27f). In another
case Macarius reproaches those who believe that they can achieve a
perfect success by their own power (VI. 3, p. 185,10-16). This is a very
basic doctrine of his and appears again in other Homilies: odal vy,
el elg ™y Eawtic pdowy pdvoy Eotyre xal el T Exvtiic Epye pévov mémoide, u
Eyovoa Octov ITvedpatoc xowwviay, &t dmobvioxer Lofie alwviov Bebryroc
un xarabiwdeton (I 11, p. 152,4f). A few lines further on, showing how
important this view is to him, Macarius declares that what he says on
freedom and grace are not mere words but the work of spiritual life:
Tabra 88 xal wdhv enui* odx elotv &mAdc Abyor Aadodpevor, AN Epyov mveu-

66. Clement of Alexandria, Stromata. 1I. 28, ST. II, p. 192,21.

67. B. Gilson, History of Christian Philosophy in the Middle Ages, p. 138 f.

68. Pelagius quoted in E. Portalie, A Guide to the Thought of St. Augustine,
p- 194. Augustine’s reply to that was that man’s liberty «attains to nothing without
God. It depends on him in everything, at every instant.» E. Portalie notes that Au-
gustine starts from the idea that God must be the unique source of all good, includ-
ing moral good; Augustine writes: «Because all goods, as we have said, whether
great, moderate, or small, are from God, it follows that the good use of freedom of
choice, which is virtue, is also from God and is reckoned among the great goods»,
Retractationes. 1, 9, 6, quoted in pp. 194-95.
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patxijs Cwig, Epyov dinbelag, clc v d&lav xal momiy Juyly yryvéueva
(Zbid., lines 11f). Here it is clear that Macarius talks out of his personal
experience.

Morally speaking the «dtefoloiov is neutral, and it can be the
source of both good (/bid., lines 4f) and evil, as it happened in the case
of Adam (cf. XIIL. 8, p. 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 backs their resistance to deceitful acts, while in
the case of those who are morally underdeveloped, this power encour-
ages immoral acts.%8,

In the Macarian context the terms adrefodoiov Oéaqua (XIX. 4,
p. 254,38) and idwov HéAqua are synonymous terms; the latter is usually
applied by the ascetic literature to denote the sinful will of the fallen
man,® 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. In the first passage Macarius argues that
most men wish to obtain the kingdom of God and inherit eternal life
but do not refuse to live to their own wills (&v toig idloig adrdv Beruact ).
Not denying themselves, they wish to get these blessings, and this is
impossible (V. 6, p. 174,38f). In 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 (idiw Oerjuar.) (Lbid., p. 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 (XXVI.
24, p. 281,17f). This appropriation is rather easy since man’s nature
is susceptible (Sextixn) 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, p. 286,19f; cf. XXVI. 5, p. 273,36f). It
is up to man’s free choice to become either a son of God or a son of
perdition: et Oéxer Tig yivetar vidg Tol Ocob, elre wdAw vidg dmwietog S To
mapapévery o adreboboiov (Ibid., 11, p. 287 8f). In another passage Ma-
carius likens man’s heart to a scale inclining on both God’s side and

68a. L. Kohlberg, «The Cognitive-Developmental Approach to Moral Edu-
cationyn, in p. Scharf, Readings in Moral Educations, p. 39.
69. Vios Pachomiou. XXVI, VHP, vol. 41, p. 95,4.
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the devil’s side. His personal choice can make either side outweigh
the other (V. 6, p. 175,13-24).

When, however, Macarius speaks of the will of mind (0éanua
vodg) 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 itself with all its power to him, and from that
quarter gains the help of grace and denies itself and refuses to follow
the desires of its own mind, since the mind deals deceitfully with man
through the evil that is present with man and entices him (/bid. p.
176,311; cf. Ibid. p. 175,35). This is so because Adam, who was originally
pure and could rule over his thoughts, lost control over them after the
fall. This happened because the evil thoughts were mingled with man’s
mind and were all made his own, and yet none of them was really his
own since they were under the dominion of evil (XV. 25, p. 226,10f;
cf. Ibid. 47, p. 234,25f). The same mind, however, when restored, can
become man’s throne (VI. 5, p. 185,30f) and contemplate Christ’s glo-
ry (XVIL 4, p. 244,15f).

Another term with similar meaning to the will of mind is desire
(émBupte), which is usually qualified either as the desire of flesh (V. 6,
p- 176,17), in accordance with II Pet. 2,18, or as earthly desire (ynivy
é¢mbopta) (Zbid. p. 180, 13; XXI. 4, p. 261,40). The meaning of desire in
Macarius, and Christian literature in general, seems to cover all the
spectrum of Augustine’s concupiscence;” it stands for every inclination
making the fallen man to seek satisfaction not in God but in material
things.

Finally, it seems that Macarius uses the term mpoatpeoic to de-
note the free disposition of man which springs out of his essence and
leads him naturally towards the good (cf. XIIIL, 5, p. 214,3), as well as
the sinful desires of fallen man (cf. XXXI. 1, p. 302,35f). In other
cases, moreover, this term denotes the faculty of free choice without
moral qualifications (cf. XXIV. 5, p. 267,5f; IX. 7, p. 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: et (sc &vbpwmog) BéAnua Tob Bofjou Tpdg

70. Augustine, De Cip. Dei. XIII. 3 and 14; cf. Hermas, Mandata Pastoris,
XII. 2. 1,2 and Clement of Alexandria, Paedagogus 1. 13, PG. 8, 372B; see also J.
Kelly, Op. Cit., p. 364. In patristic literature, however, émfuple also means a good
desire or an indifferent one; see Hermas, Op. Cit., XII. 1. 1f.



Moral Development and Education 367

ov Bcdy, Exer puoixos xapmods Tol dyarficor Ocbdy, 1ol maTelout, ToU émi-
Cnriioon wol wpooeAbetv (XXVI. 10, p. 275,32f). This is so because the
distraction of fallen man’s soul was not total: xal Apadowrar 6 Zoe &v-
Bpwmog xal odx Nuadpwrar kel TeTOPAWTAL Kol Peptnds SuvorrTar xal Vexpds
éotl xal év 7f) @voel &) (Neue Hom. L. 1, vol. 42 p. 35,7f; cf. XXVI. 9, p.
275,20f). Thus, out of his nature man can bring forth what Macarius
calls natural fruits, among which he includes love, faith and prayer
(XXVL 20, p. 279,35f; cf. Ibid. 21, 279,39f). These fruits, however,
though they are acceptable to God are not quite pure (/bid. 21, p. 280,
3f). God completes what man cannot reach based on his own nature,
when he sees that man has the motive (mpoaipeoig) for spiritual growth
and the humility to ascribe to God whatever he does of his own nature
(Zbvd. 20, p. 279,34f). God expects man to cultivate with a will (&wd
mpoatpéoewg) the ground of his soul and to toil and travail; this, how-
ever, alone brings no profit to man, but together with divine grace
brings good results (/bid. 10, p. 275,38f).

Man’s motives and free will, says Macarius, are continuously
under approbation; when man contends in much endurance the work
of grace is proved to be perfect in him; Kai téte 16 Epyov Tijg ydpirog
Téetov elg adtdv dmodeixwurtar, Tig adtefovoiov mpomlpéoews peTtd TONATG
Soxwpasiog edapéotov 1§ Ilvedpatt dmoderybetons wal Sk xpbvewv Thv Sowt-
piv xod Smopoviy émdebapévng (IX. 1, p. 1923f). Elsewhere 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 is
wrought by the Spirit and made meet for the kingdom (XXIV. 6, p.
267,5f; cf. XLI. 2, p. 325,35f).

Thus, man’s free will becomes the necessary condition for the
work of the Holy Spirit in man’s soul. Man has by nature the propen-
sity (émithdevoig) 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,”™
Macarius argues that nothing can be done without man’s will (XXXV
II. 10, p. 319,13f); the effectual working of God depends upon 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, is
manifested in voluntary labour:

71. E. Portalie, 4 Guide to the Thought of St. Augustine, p. 129 f.
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Ipoetmopey, &1t Ty Emitndevowy Eyet 6 &vbpwmog xate @boly, xol
Tadry 6 Ocdg émlnrel. [lapayyéMer ody, va mpdtov voNoy xal voy-
oug dyamnoy xel Oerqpare émitndedop. To 3¢ évepynbijvar Tdv volv
3) Sropelvan TOV xémov ) Teréoar o Epyov 7 xdpts Tl Kuptov mapéyet
1§ BeMjoovtt kol mioTedoavtl, To odv Bénua Tob avBpdmov g ma-
pdotaclg Vrootatiky) W mapbvtog 3¢ 1ol Beduatog, 0ddE adtdg 6
@cbg TL motel, xatmep Suvdpevog, e Td adrebodoiov. ‘H odv Te-
Aeotovpyle Tol Geob év 1 Oedjuatt Tol &vbpdmov xetrow (Ibid.

p. 219,8-16; of. XX. 8, p. 260,1).

This view stands in opposition to Augustine’s thesis, according to which
grace takes the first step and in a way forces man’s free will, since
grace anticipates it and «inaugurates every stirring of man’s will in ‘the
direction of the good».? Macarius’ view, i.e. that the initial movement
ig the sinner’s own (XX. 7, p. 259,37f), seems to be closer to the views
of those who, rather unkindly,” have been called by Western scholars
Semi-Pelagians, since the seventeenth century. The latter believed,
like Macarius, that grace does not replace free will, but assists it.7
Macarius, therefore, and practically the entire Eastern Christian tra-
dition has been taxed with being Semi-Pelagian. «but the judgment
was given in connection with categories foreign to Eastern patristic tra-
dition».7s Macarius makes more than clear that human effort succeeds
only when in communion with grace (XVIL 3, p. 249,30f).

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

All three persons of the Trinity are regarded by Macarius as the
source of grace; thus he speaks of God the Father’s grace (XVIL 5,
p- 244,31), Christ’s grace (I. 6, p. 149,9) and the Spirit’s grace (V. 6,
p- 180,19f). God’s grace is occasionally equated with the Holy Spirit
(IV. 26-27, pp. 169,38-170,5), as it is often done in the early patristic
literature. 78

Macarius repeatedly emphasizes the absolute necessity of grace
for spiritual life (I. 11, p. 1524f; XXXVI. 9, p. 218,37f) and relates

72. J. Kelly, Op. Cit., p. 367.

73. J. Kelly, Op. Cit., p. 370.

7&. J. Kelly, Op. Cit., p. 371.

75. J. Meyendorff, Christ in E. Chr. Thought, p. 124.

76. Basil, Epistula 105, PG. 32, 513B; Theodore of Mopsuestia, Comment,
in XII Prophetas, PG. 66, 485 A.
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its efficiency to faith (XXIV. 9, p. 266, 33f) and to constant human
efforts (IX. 1, pp. 191,40-192,6), and in particular to the practice of
self-denial (XV. 27, p. 226,35f) and charity (XXVI, 16, p. 278,13f). Man
can easily lose God’s grace through pride (VII. 4, p. 108.18f) and through
negligence and instability (XV. 16 and 36, pp. 222, 26f and 230,10f), but
it can be regained through virtuous life (IV. 23-27, pp. 168,27-170,28).

Grace does not exclude free will (XXVIII. 11,p. 286, 36f), but
co-operates with it for man’s restoration (II. 3, p. 154,1-20). Grace
purifies man (XVIL 3, p. 244,1f) and liberates him from passions (IX.
13, p. 196,11f), but not from temptations (XXVI. 6, p. 274,11f). Maca-
rius speaks generally about the purgative, sanctifying and redemptive
function of grace (XL. 2, p. 323,9f; XVIIL. 3, p. 244,1f), but nowhere
refers to the remitting function of grace. Moreover grace, adds Maca-
rius, develops virtues in man (XXIV. 6, p. 266,33f; XLIL 9, p. 335,1f)
and grants salvation to him (XXIV. 6, p. 266,35f). It also brings knowl-
edge of God (XV. 4, p. 218,11f); when man tastes of the grace of God,
he acquires within him an effectual power of the Spirit in full certain-
ty, ministering in his heart (/bid. 20, p. 224,6f). In addition grace brings
about mystical experience (VIIL. 5, p. 191,12f; X. 4, 197.31f), gladness
and mirth (XXVI. 20, p. 279,37), spiritual consolation (/bid. 3, p. 197,
13f) and, at last, makes the faithful christs by its sanctifying power
(XVIL 1, p. 243, 3). 3f). Finally, Macarius argues that grace is found
in different degrees (XVI. 12, p. 241,35), works in various ways in
man’s heart (XIL. 2, p. 207,3), and its presence does not exclude sin
(VIIL 5, p. 191,12f).

Macarius’ doctrine of grace is different from that of Pelagius
according to which «grace means the natural gifts of creation, the
possibility of choice itself (posse in natura), the subsequent gift of in-
struction, whether by Law or by Christ, the forgiveness of sins given in
baptism».?”7 Unlike the Pelagians, Macarius understands grace, as we
have seen, as God’s power which is manifested in man as a mvevpariey
évépyeto working within man’s soul great patience (IX. 1, p. 191,40f); it
removes the veil of darkness with which the devil has covered the soul
after the fall, cleans, and finally, restores the soul to her original purity:

Enedh yap 6 dvlpowmog mapéfn v évtohdy, 6 Sukforog 8Any v
Juyy éxdivde xohbppatt oxortewd. Aotwdy odv Epyetor ) ydpig ol

77. H. W. Robinson, The Christian Doctrine of Man, p. 182; cf. J. Kelly, Op.
Cit., p. 359.

OEOAOTI'IA, Tépog NB’, Tebxos 2. 24
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amexdbetar Grov ©o oxémacua GoTe Aomov THY Yuyhy xa@apo‘w'ysvo—
pévny xal drorofBoloay v idlav @iow, 10 xtiopa 70 duwpov xal
xoBopby, mhvrote Aowmov xabopds év Tolg xabupoic d@burpols Thv
36Eay Tod Qwtdg ToU dAnlvol xabopay xal Tov dAnOwodv “Hitov Tig
duawoobvng EEaotpantovia év adt] i) xepdie (XVIL. 3, pp. 243,38-
244.5). '

Moreover, grace writes the laws of the Spirit and the mysteries
of heaven upon the tablets of the heart (XV. 20, p. 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
(XV. 20, p. 224,16). This is so because Macarius, like Paul,?8 regards
the heart as the source of will, thoughts and affections (cf. De Custo-
dia Cordis. 13, vol. 42, p. 166,1f; XV. 32, p. 228,35).

Such views qualify J. Meyendorff’s statement that in the Chris-
tian East the notion of grace is identified with that of participation
in the divine life.?”® 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 (XVII. 4, p. 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 (XXXII. 6, p. 307.35f). Furthermore, Macarius
adds that Christ in his incarnation mingled human nature with his di-
vine Spirit in order that fallen man might receive the heavenly Spirit
and become the temple and habitation of God. In this communion with
the divinity man becomes perfect; he becomes heir and son of God (Zbid.
6, p. 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 in the divine life. In
this point Macarius is closer to the Augustinian notion of grace (cf. XXI. 4,
p. 261,27f )—an internal and secret power, wonderful and ineffable, by
which God operates in men’s hearts—8® but in Macarius man’s free will
anticipates God’s grace (cf. XIX. 3, p. 254,20f), as we have seen, and,
moreover, determines the amount of grace given to each individual
(ef. XV. 52, p. 236, 22f; XLI. 2, p. 325,31). Thus, man participates

78. R. Jewett, Paul’s Anthropological Terms, pp. 313 and 44&.
79. J. Meyendorff, Op. Cit., p. 115.
80. J. Kelly, Op. Cit., p. 366.
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dynamically in the restoration of his nature; this, however, is a long
process and takes place gradually (XV. 41, p. 232/10f; Ep. Magna. 5,
vol. 42, p. 146,6-21). In other passages as well it is obvious that in the
thought of Macarius man participates dynamically in his restoration;
in one 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
on all occasions (XLIL. 2, p. 325,35-326,7; cf. L. 4. p. 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 6éxewv and God his Sbvasfo (IL. 3, p.
154,1-20). Thus, salvation is seen by Macarius as a result of the collab-
oration between God’s grace and man’s free will, which Macarius and
the other Eastern Fathers call synergy (cuvepyla). Man’s free will is,
according to Macarius, manifested in voluntary labour (XXXVII 10,
p. 319,24f). Elsewhere 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 only be accomplished by the divine power. If man
were able to do it there were no need for Christ to come (III. 4, p. 157,
5f). It seems that in Macarius’ time there were people, perhaps of Neo-
platonic affiliations,® who overestimated human abilities. Macarius
reproaches them and declares that those who believe that spiritual
growth comes not from synergy but depends totally on man’s own effort
and power are in the wrong (XXIV. 5, p. 266,18f). The only safe way
which leads to eternal life is the harmonious synergy between grace
and human effort (XXI. 5, p. 262,24f). 82

In his Eptsiula Magna. 5, Macarius gives a kind of synopsis of
his doctrine on synergy.® Divine grace, says Macarius, arranged things
in such a way that man participates in his spiritual growth in the mea-

81. Cf. G. Ladner, The Idea of Reform, p. 193.

82. In his Gnostica Caputa. LXXIX, Diadochus writes that through baptism
the «image» is restored in man and through this collaboration the «likeness» is
reached; SCH, no 5, p. 149 f.

83. See also J. Meyendorff, Op. Cit., pp. 124-28.
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sure of his will, labour, effect and zeal. The more man loves and tries
to accomplish the commandments, the greater the communion he
achieves with the Spirit in spiritual growth and renewing of his mind;
salvation is acquired by grace and divine gift, but it is received by
faith, by love and by the effort of free will. Thus, man gains eternal life
through the divine power. This, however, is not unfair and against the
laws of justice, since man has 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 will without the help of the Holy Spirit (vol. 42, p. 146, 6-21).

In 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: pi) wapbvrog 3¢ 1ol OeMjpatog, 0038 6 Bede i molel,
xalmep Suvapevos, S t0 adrefodotoy. ‘H ody telesiovpyio To8 Beol &v 16
Oeruart w0l dvBpdmov xeitan (XXXVIL 10, p. 319, 13f). God’s grace
never binds man (XV. 40, p. 231, 36f), its role is hortatory and not coer-
cive: 7 Dela ydptg mpoTpemTIny, 00X Avayxaotiny delxvutal olow, tve Bvrog
Neiv 10 Ehedlepdy te xal adrefoborov mepioglorto (De Libertate Mentis.
3, vol. 42 p. 237, 24f; cf. XXVII. 22, p. 291, 29f; De Custodia Cordis.
12, vol. 42, p. 185, 9-24).

Likewise is the role of evil: mpotperwtinal yop elolv al duedrepos
Suvapets ToU Te nomol xal ToU dyabol, odw dvayxaotikal (XXVIL 22, p.
291, 29f; cf. fbid. 10, p. 286. 19f). It is important to make clear that
Macarius believes in the co-existence of grace and evil in man’s heart;
this is a firm conviction of his which he does not dispute: 0d3eic obv Té&v
xeppbvav Tohud elmely 8Tt ouvobomng ot Tig x&ettog T& 8hov Mhevbipwpan THg
apoptiag, AL T Sbo mpbowma &v T& v§ évepyelrew (XVII. 6, p. 245, 4f;
cf Ibid. b, p. 244, 34f; XXVI. 22, p. 280, 31f). Though these two powers
co-exist in the same heart (XVIL 4, p. 244, 20f), the power of evil is
unable to pollute grace (Ibid. 5, p. 244, 23f), or to harm in any way
those who have acquired God’s grace: “Otav mAcovdoy 7 Swpea Tol Ocob
xold 7 xbpts el Tov dvbpwmov xal mhoutj elg tov Kipiov, clvestt 8¢ N xaxio
pepxdc, od Shvartar BAddor ToV &vBpwmov, olte Eyxel loydv Tva B voumyv xat’
adtod (XXVI. 22, p. 280. 30f). The man of grace returns to his original
state when he was in communion with God and evil had no power on
him. Evil, as we have seen, gained range against man after the fall;
therefore, evil loses again its force against man when he reestablishes
the original terms.

Christ’s coming and his provision made this reestablishment
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possible (7bid. lines 33f). Man, however, never loses his free will; he
retains it even when grace has abounded in him. Even the perfect ones
have the free will to take either way, though they have reached spiri-
tual fullness (XV. 40 p. 231, 36f; XXVIIL. 10-11, pp. 286. 16-287,10).
Therefore, in order to keep them alert God allows them to be tempted
(XXVI. 23, p. 281, 6f). Thus, so long as they are in flesh their case is
precarious; they are free of trouble and temptations only when they
finally succeed in reaching the city above (Ibid).

Satan, argues Macarius, furiously attacks Christians and pagans
alike; his desire is to demolish all if he were allowed (XXVI. 3, p. 273,11).
God, however, regulates the strength of Satan’s attacks in such a way
that this war becomes beneficial for man (Zbid. lines 6f); it acquires an
educational significance, since it contributes a lot to the spiritual pro-
gress of man: 6 &xodamv Abyov Epyetar elg xatdvoly xal pet Tolto, SmooTe-
hobomne g ydpitoc xat’ olxovoplay mpds To cvpeéoov T8 avbpdime, eloép-
yera el yopvaotay xol woudelay morépov xal motel wdANY xal &ydve medg
7oy Zatavdv xol petd mwoAhoD Spdpov xal dydvog dmopépeTal T& VIXNTHPLX
xod yiverar Xpromavdg (XVIL 20, p. 290, 36f; cf. XXVI. 7, p. 274, 20f;
XXXII. 10, p. 302. 81f; VIL. 2, p. 187, 24). Thus, the attacks of the
devil make Christians more careful in their everyday conduct and
prove the validity of faith in Christ (XXVL. 8, p. 274, 35f). Occasionally
God strips naked of the divine grace proud people and hands them to
the devil to tempt them with many afflictions. Thus, their self-esteem
is made obvious (XLI. 3, p. 326, 9f; of. XXII. 10, p. 309, 28t).

That God permits evil acts to happen for educational reasons is
found in other Christian writers, too, among whom we mention Origen. 8
He argues that God uses even man’s evil actions as educational mea-
gures. 85 Origen probably derives this idea either from the Stoics,8¢ or
from the Rabbinic teaching, according to which God places within man
an impulse towards sin as a necessary pre-condition of moral virtue.8?

On account of his doctrine of co-existence of good and evil in
man’s soul (XLITL 3, p. 329, 4f), Macarius has been accused of Messa-

84. Origen, C. Cels. 4. 69-70, VHP, 9, p. 282 f; 7. 68, VHP, 10, p. 174,3 f;
Princ. 3.2-6-7. BT. 220f; cf. Diadochus of Photice, Op. Cit., LXXVI and XXVII,
SCH, no 5, pp. 134,22f. and 146, 23 f.

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

86. Plutarch, Moralia, 1050 E, 1065 B; see also A. Tripolitis, Op. Cit., p. 123.

87. N. Williams, Op. Cit., p. 86 f.
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lianism. As we have seen, however, Macarius, unlike the Messalians, 88
does not believe in the ontological dualism of good and evil, since he
defines evil as dvuméoraroy (XVI. 1, p. 237,14). Moreover, as Louis Bou-
yer points out, Macarius «in no 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».8? Finally, J. Meyen-
dorff argues that all the Macarian texts quoted by Dérries 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.? 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 only
through sufferings and temptation. This is a strong conviction of Syrian
spirituality,®® and it appears in Macarius and other Eastern Fathers;
a good example is Diadochus of Photice.?? He, however, refutes those
who believe in the cohabitation of grace and sin in the soul and argues
that they misinterpret John I.5 in order to provide Biblical support for
their thesis.®® It should be noted that Macarius argues for the cohabita-
tion of grace and sin by means of John L. 5 (XVIL 5, p. 244, 27f). Dia-
dochus prefers to say that before baptism Satan is inside the soul and
grace outside admonishing the soul towards virtue.®® At baptism,
however, grace enters the soul and Satan assaults it using the bodily
senses.?s Both Macarius and Diadochus refer to grace and sin as ra
8bo mpbowma (XVIL. 6, p. 245, 6; De Perfectione Spirituali, cap. 78 and
80, pp. 136,9 and 137, 23), using the term prosopon to denote what
later was called hypostasts.?s

88. A. Voobus, History of Asceticism, vol. 11, p. 135.

89. Quoted by J. Meyendorff, Messalianism or Anti-Messalianism?», in Ky-
riakon, vol. II, p. 587.

90. Ibid.

91. A. Vo6oébus, The Legacy of Ps-Macarius, p. 13.

92. Diadochus of Photice, Op. Cit., XCVIII, p. 160,9 f.

93. Ibid. LXXX, p. 137, 23f.

94&. Ibid. LXXVI, p. 184,4f.

95. Ibid. LXXIX, p. 137,8f.

96. This seems to be in disagreement with his conviction that evil has not a
hypostasis, but it should be kept in mind that this is so in relation to God; ©eé
3¢ 0d8ev dotly xaxdv wrmboTatov xutd T dmabic xal Oeixdyv, AHuiv 8 otl dvep-
Yolv év mdoy duvduer xaxl alobioer, whoung émboplug pumapdg Smofdarov (XVI, 1,
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Because of its long presence in man evil has become a kind of
second nature to man: &omep Eévnyv Tic @doewg Audv Ty naxlav oboay,
due 3¢ THe mapaflocws Tol mpdTov TapetcdUoay dvlpdmov xatadeEdueda,
@b AUV & Ypbve xabamepel yewwpévyy (De Elevatione Mentis, 5, vol.
42, p, 215, 24f). However, since evil and the soul are of different na-
tures (XVI. 1, p. 237, 16f; 1. 7, p. 150, 5f) they never form an organic
unity, but simply co-exist, while Messalians are said to have de-
scribed the relation between the human soul and its demon as a physi-
cal union (odoLwd&e).?” It is worth noticing that Macarius never uses any
of the terms xpdoig, cdyxpaoic, dvaxpaste, pibis, évacis, in order to de-
scribe the soul-evil relation, though he employs them for the grace-
soul relation (XVIIL 10, p. 252, 15; IV. 9, p. 162,1f). We have seen that
according to Macarius man’s soul differs also from God’s nature (I. 7,
p. 150, 5f), but this does not prevent Macarius from using these terms.
This is probably so because Macarius believes, as we seen, that between
God and man there is a close kinship (XLV. 5, p. 337, 35 f).

Unlike Pelagius, Macarius accepts that sin has dominion over
fallen man, but he does not adopt views similar to Augustine’s teaching
on the state of fallen man. Macarius calls evil teaching the theories which
claim that after the fall man is dead once for all and cannot acomplish
anything good whatsoever. If fallen man, argues Macarius, is incapable
of great accomplishments, at least he can follow the example of a baby
and cry out for help; God in his kindness towards man will certainly
respond to such a call (XLVI. 3, pp. 339, 32-340,5).

This is an important point in Macarius’ teaching, and he presents
it again in another way: Those who say that sin is like a powerful giant
and the soul like a little child are in the wrong. If things were that way
and the child-giant analogy were true, the Lawgiver would have been
unjust in asking man to struggle against a powerful opponent (XXV
II. 22, p. 291, 35f).

In the present chapter we have seen so far what Macarius believes
to be the means and the conditions of man’s salvation, and we have
been discussing in detail how man’s free will relates to grace and evil in
the long process of his restoration. We have seen that the basis for
man’s salvation is the incarnate Christ and his Church, and that the

p. 287, 14 f; cf. Ibid. 5, p. 239,5). This allows Macarius to speak of evil’s nature
(I. 7, p. 150,5 f).

97. A. Voébus, Hist. of Ascet., vol. II, p. 135 note 7. Cf. Timothy of Const.,
Op. Cit., 1, PG. 86, I, p. 48 B.
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actualization of salvation of an individual person is closely related to -
one’s own free will, which can create the conditions for this actualiza-
tion. In Homily XIX, Macarius discusses these conditions and the first
steps to salvation. Therefore, we are going to present here its outline,
which can serve as a kind of summary of what has already been said on
this matter. One can break what Macarius says into six steps:

a) Firm faith in Christ and obedience to his commandments.

b) Renunciation of the world, which would lead to freedom of mind.
This will open the way to the next step which is continuous
prayer.

¢) At the same time it is important that the faithful will not overlook
the cultivation of the other virtues as well. Some of them are
humility, charity, love, compassion and patience.

d) This involves a voluntary war against the powers of sin existing
within man; although man’s heart might not like this in the begin-
ning man should not give up the struggle.

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

f) Finally, God’s grace purifies man, teaches his soul the true virtues,
and then it offers the purified and spotless souls to Christ like fair
and clean brides (/bid. 9. p. 257, 5f). The ultimate relation between
man and God is often described in marriage terms. About this re-
lation, which should be the supreme goal in man’s life, we are
going to write later in this chapter.

Before that, however, we are going to discuss Macarius’ concept
of faith, which he places at the beginning of the spiritual progress (/bid.
1, p. 253, 14f). This, together with the personal efforts, which verify
man’s personal choice to follow God’s will (XXXVIL 10, p. 313, 23f),
form two necessary conditions for further spiritual development: IT-
orewg moAAG nal poxpoBuplag wel &yvog xal Smopoviig xal mévev xal metvng
xod Stme elg T ayaldv xod dEStyTog el dvoudetag wal Sunplocesg xal ouvé
oews yeete (V. 6, p. 179,6f). Unlike Augustine, who claims that faith is
a gratuitous gift of God,?® Macarius believes that faith is natural to

98. In his early writings, Augustine attributes faith exclusively to freedom of
choice; later, however, he changed his views and writes that the call to faith is a
gratuitous gift of God, but the acceptance of faith is an act of human liberty alone;
see E. Portalie, Op. Cu., p. 181,
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man (XXVI. 21, p. 279, 39f; XXXVIIL. 10. p. 319,12), but he adds that
natural faith, like all the other natural qualities of man, is accepta-
ble to God, though it is not quite pure (XXVI. 21, p. 280, 3f). This is
certainly so because the nature of fallen man is polluted by the evil
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 like (XXI. 2, p. 261, 10f). Nevertheless, Macarius argues, man’s
natural faith is required by God, since this entitles him to the heavenly
faith (XV. 22, p. 224, 36f), which, unlike the natural one, is pure (XXVI.
21, p. 280, 3f); this faith is given to man as a gift (7bid.), but it is never
forced upon man, so that man’s will would be saved (XXVI. 6, p. 274,
16f).

The object of faith is not so much the existence of God; man
knows that God exists from his natural reasoning (XII. 9, p. 208, 32f).
Through faith man learns what God is like; he receives the knowledge
of the divine mysteries (X. 1, p. 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 (XLVIIL 2, p. 348, 20f).
Finally, man should make his faith a principle of living in his every-
day conduct (Ibid. 3-4, pp. 348, 34-349, 30). Thus, man through such
a faith alters the mode of his life and changes from his present lowly
nature into another nature which is divine. Finally, man becomes new
and fit for the heavenly kingdom (XLIV. 5, p. 33, 13f). Through faith,
Macarius adds, God bestows the participation (pevousix) of the Spirit
(XXXVIL 7, p. 318, 9f), and the gifts of the eternal and imperishable
world (XLVIIL. 1, p. 348, 11f). Macarius relates man’s salvation to
faith rather than to man’s deeds (XXXVIL. 7, p. 318, 9f), but he
certainly expects man’s life to be in accordance with his faith (Zbid. 10,
p. 319, 22f; XLVIIIL. 3-4, pp. 348, 34-349, 30).

1V. Perfection—Deification of Man.

Macarius, like the early Christian writers in general, employs a
number of Biblical and non-Biblical 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 (ef. XXXIV. 2, p. 312, 29f; XLI.
2, p. 325, 33f).

The terms salvation (cwtnele), eternal life (aldviog Zw#), heav-
enly kingdom (Bacihete odpavédv) and restoration (&moxardoracig) (IV.
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8. p. 161,28) mean fundamentally the same thing,*® while perfection
(tererbne or Tedetwoig)®® and deification (Oéwoig) 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, in Macarian thought grace finds sin
rooted in man’s nature; when the conditions prescribed exist, grace
starts working gradually for the eradication of sin (XLI. 2, p. 325, 33f).
The process is long, and often a period of many years of hard work
on the part of man is not enough for the purification of his nature (XV

I, 4, p. 244, 29f; cf. Ibid. 6, p. 244, 40f). Thus, in that long process of
his restoration man passes through different degrees of spirituality:
‘Opiig méoot Babpol slor xal pérpa Tob mvedpartog, Tée wate pépog SBMLeron
xodl Aemerdvetan TO xeoedv ol odyl dmal (XV. 7, p. 22f).

Macarius suggests that the levels of spirituality one can go
through must be twelve:l® ‘Q¢ fva elmopev N 3ddexa Pabupods moper-
Betv Tive %ol @Bdoar elg vy Terebryre (VIIL 4, p. 190, 28f; cf. de chari-
tate. 10, vol. 42, p. 227, 12).

Unfortunately, nowhere does Macarius say anything regard-
ing these degrees. One possible explanation is that he means the eleven
degrees of moral ascension which the chain of the eleven virtues re-
present (Ep. Magna. 21, vo. 42, p. 160, 29f; cf. XL. 1, p. 322,24f),102
plus deification which is the ultimate goal of every moral endeavour.
The practice to connect spiritual progress with a set of virtues is known
in 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.'®®* Through Philo

99. J. Meyendorff, Christ in E. Chr. Thought, p. 124. However, it has been in-
dicated above that often God’s kingdom is understood as referring to a higher de-
gree of spirituality than the restoration to the original state (f dmoxatdorasts elg
1o dpyoiov). This is so because in 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. XII, in W. Jaeger,
Gregor. Nyss. Opera VIII, 1, p. 302.

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

101. Analogous to the degree of spirituality is also the liberty of approach to
God (XVI. 2, p. 241,85 f).

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

103. A. C. McGiffert, Op. Cit., p. 299 f.
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and Origen this passed on to other Christian writers, 14 such as Gregory
of Nyssa, Maximus Confessor'®® 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 symbolically with a
particular sacrament and a particular order of the ministry.10¢

The one who has gone through all these stages and has reached
the highest one has acquired the fullness of perfection and is called per-
fect (vérewog) or a true Christian. Macarius gives the identity of the
perfect Christian which he describes in terms of man’s relation to God,
rather than to his fellow man. Perfection presupposes morality but it
is above it; it is participation in the divine life:

TTevreg Xoromavodg voptlovaty Eaxvrods elvanr Sux v Sporoyiey T¥e
elc Xpiotdy wlorews, %) xal 8 dAiyac Tivag &perde, &AL of &Anbivol
Xptomiavol dMlyor eloty, of Ivebpatt “Ayle mhodotot, of Tats Srxpbpore
TPLPKLE THE YdptTog dvarmoradovres, of 16 odpaviey WO Tol IMved-
potoc edpotvbpevol, of Tolg Stxpbpors TAY yapiopdrev odpaviotg
&vdbpaot v Juyly xexoopmuévor, of ody bporoylx xal Yuaf mlower,
daha Suvduet ol dvepyela Tvedparog 1dv Xpioriaviopdy xextnpévor,
ol oV odpdviov ypuodv (tovtéort THv TAV puotnelwy Tol Ivedparog
yvéow xal Sthymow) pera yelpug Tig duyic ddidelmroe Td véd
nhapdvres, obrol elow of dAnBivol Xotoriavol (Neue Hom. VIL. 6,
vol. 42, p. b7, 8f).

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

104. J. Daniélou, Origen, pp. 189 and 304-5.

105. In his Microcosm and Mediator, L. Thunberg gives a summary of their
views on the three-fold spiritual development. Clement of Alexandria speaks of
(1) struggle against passions, (2) contemplative life in gnosis and (38) 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 through the cloud and the third in darkness. Evagrius
speaks of practical virtues (praktike), 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 pp.
352-57.

106. Ps-Dionysius, Fccles. Hier. VI. 3:6; see also A. C. McGiffert, Op. Cit.,
p. 299.
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grace and by the Spirit’s power their souls, garbed in heavenly dress,
live a rich spiritual life (Zbid. lines 10f). The conduct of their mind
and the life of their soul differs from that of the non-developed ones
as day differs from night (Z/bid. lines 16f).

Macarius believes that this kind of spiritually perfect life is possi-
ble for man (de oratione. 11 and 13, vol. 42, pp. 198, 35f and 199,27f).
At the level of perfection man’s soul is purified from all passions by
the Spirit’s power and is united and mingled with the Spirit in an un-
speakable communion; in this state soul itself becomes spirit and then
it is made all light, all eye, all joy, gladness and goodness (XVIIL. 10,
p. 252, 12f).

Therefore, it is obvious that perfection is more than the mere
abstension from evil things (XVIL 15, p. 248, 6f); it implies purity of
heart (VIL. 3, p. 190, 24f) and communion with the Holy Spirit (XXXII,
6, p. 308, 5f).

V In Macarius’ thought perfection is linked with the moral aspect
of man’s personality (XVIIL. 10, p. 252, 9f). Macarius quotes John
I. 7 and argues that love is the link of perfection (XXVI. 16, p. 278, 13;
de perfectione, 13, vol. 42, p. 193,14). If one has not acquired the full-
ness of love one has not reached full perfection even if he can perform
miracles: IloAhol yap Tév &3ehedv AABov elg Tolabra pérpa xal Eoyov yapt-
opata lapatey xoal droxdhudiy xal mpognTelay, xal énedh odx Eobacav eig
v 1edetay ydmnyv 8mov & «obdvdeopog THE Tehewbnrogy, EmiiAfev adTolg
méhepog, xal duencavtes #mecov (XXVI. 16, p. 278, 9f). However, in
another passage Macarius seems to put perseverance in prayer above
all other virtues, and he calls it the chief (xepdratov) of all good endeav-
ours and the topmost of moral achievements (XL. 2, p. 323, 1f). This
is in agreement with the hierarchy of virtues he gives in Homily XL;
this hierarchy is led by prayer (Ibid. 1, p. 322, 25f). This seems to con-
tradict his view according to which love is the completion of 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 in the fact that
prayer leads finally to love (Zbid. 2, p. 323, 4f). Comparing Macarius’
concept of love to that of Evagrius, one finds that the latter attributes
to love a relatively lower position than Macarius. Evagrius sees it as
the end of the vita practica leading on to gnosis which unites man
with God,1°7 while Macarius does not interpolate grosis or anything else

107. Evagrius, Practicus, prol., PG. 40, 1221 BC. In his Microcosm, L. Thun-
- berg believes that Evagrius’ hierarchy probably goes back to a hierarchy estab-
lished by Clement of Alexandria; see p. 303 f.



Moral Development and Education 381

between love and communion with God; the perfect love, argues Maca-
rius, makes man a captive of grace (XXVL 16, p. 278, 13f). If one,
however, approaches within a little of the measure but does not attain
to being fast bound in love itself, he is still subject to fear, and war,
and falling (Zbid. lines 15f)since, as we saw, the perfect ones retain
their free will, which is always under constant trial (/bid. 23, p. 281,
6f; XXVIL 9, 285, 40f). Thus, their place in the scale of perfection is
not permanent, but depends upon their carefulness (XXVIL. 16, p.
278, 17f) and upon grace, which allows ups and downs for educational
reasons (VIIIL. 4, p. 190, 30f; XXVI. 23, p. 281, 7f; XXVIL. 9, p. 41f).
Those, however, who have reached the fullness of perfection are safe,
since they are fast bound to grace (XXVI. 16, p. 278, 14f) and can
willingly and bravely endure every temptation (X. 5, p. 198, 13f)
and finally choose the good: *Eyo 3¢ oot Aéyw, 87 el Toig Tehetorg Xpt-
oTivoig Toig Pyprohwtiopévols xal pepebuouévorg elg T dyabdv cbvestt 7o
adtebobotov, 80ev puploig xaxols éEetacévres Tpémovran éml 6 dyalov (XX
VIL. 9, p. 286, 7f).

In Macarian thought the endurance under temptation consti-
tutes the state of detachment or apatheia (X. 5, p. 198, 10 10f). The
Christian concept of apatheia is a development of the Stoic concept
of apatheta which means impassibility.’°® Clement of Alexandria was
the first one to make it a key concept in Christian spirituality. In the
Stoic context apatheia has a rather negative character, since it means
simply impassibility, while in Clement this was combined with the Chris-
tian concept of love, which has a positive character.l®® Moreover, in
Christian thought apatheia is also understood as an imitation of God’s
apatheia and, furthermore, as a participation of the soul in the divine
life.'® Evagrius and Maximus Confessor use 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 in man.11?
In Evagrius’ opinion apatheia is the outcome of the vita practica, which

108. G. Lampe, Patristic Greek Lexzicon, pp. 70-71. Cynics use this term to de-
note indifference; see Diogenis Laertius, Vitae Philos. VI. 15 and J. M. Rist, Stoic
Philosophy, p. 62 f. In his Consolation Philosophy R. C. Gregg discusses the Greek
philosophical concept of apathy; pp. 81-123.

109. L. Thunberg, Op. Cit., p. 317.

110. L. Thunberg. Op. Cut., pp. 317-19.

111. L. Thunberg, Op. Cit., p. 319. Similarly, Clement of Alexandria sees also
apathy as a peace of the soul without desires, which is an image of God’s own
apathy, Ibid., p. 317.
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consists of a keeping of the commandments.*? Apatheia, however, sur-
passes self-mastery, since it implies a removal even of impassioned
thoughts, while self-mastery means the abolition of active sin.13 In
Macarius the term apatheia is not as common as in Evagrius and Max-
imus; though Macarius does not reveal his understanding of it, it seems
that Macarius is closer to the Stoic sense than all the other writers
named above (X. 5, p. 198, 11f). Diadochus of Photice’s explanation of
apatheio seems to express Macarius’ views on the matter: drmdbeid Eotu
0d 76 i) morepetofat Hmd TEY Swlprévey, ... dAAG TO ToAspoLpEVOUG T ad TV
gmohepyroug pévew.''* The passage which throws light on Macarius’
understanding of apatheia argues that through many labours and
trials the soul reaches apatheia and after that endures every tempta-
tion:... Sk wovwy TOMGY xal dywvey xal xpdvev xal omoudis petd Soxiuo-
olag ol mwetpaoudy mowmihav TV Tvevpatiky oabEnowy xal mpoxory Aaufd-
vel (8¢ 7 duyd) €wg Tob Tereiov g dnabelag uérpov, tva cig mdvre TepaoUOY
Omd e waxieg dmaybuevov dmopévovoa mpobdpwe xal yewalwg (X. 5, p.
198, 10f). This understanding of apatheia is closer to the Evagrian self-
mastery given above than to apatheia.

Apatheia, as understood by Macarius, brings man back to his
original purity (cf. XLVIL 5 and 6, p.350, 2 and 43) and frees him from
the dark veil of sin, which has covered man’s soul after the fall (Neue
Hom. XXVI. 4, vol. 42, p. 125, 21f) 21f), Thus, it is clear why in patristic
thought apatheia, the outcome of a virtuous life, is usually understood
as leading to contemplation (Ocwpia).’*® The experience of it is not,
according to Macarius, something permanent, but it depends upon the
educating «economy» of God’s grace: ...xal 70 @&d¢ (the ydeiroc) Zott
pév re pErhov &xhdumet, Eott 8 8ve xal cuoTéMetar xal émoTuyvdlel xaTa
Oelav mavtorg oixovoplav, xabrorye Tig Aapmados &ofeota xawopévne (De
Caritate. 9, vol. 42, p. 226, 39f). Furthermore, Macarius describes the
state of contemplation and claims that one who has reached it is
full of God’s love and experiences a kind of sweetness and loses any in-

112. Evagrius, Practicus. I, 53, PG. 40, 1233 B; cf. J. Meyendorff, Op. Cit.,
p. 120. For Eastern Christian asceticism in general the vita practica consists in the
struggle against vice and for virtue, which prepares the way to theoria; see G. Lad-~
ner, The Idea of Reform, p. 331.

118. L. Thunberg, Op. Cit., p. 319. i

114. Diadochus of Photice, Op. Cit., p. 160,9 f. In Macarius’ thought then, apa-
thy is the common characteristic of the pre-fallen man and the man restored by
Christ.

115. G. Ladner, The Idea of Reform, p. 831.
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terest in this world (Z/bid.). The experience of contemplation, notes
Macarius, often occurs during the practice of prayer (Ibid. 8, p. 226,
20f; VIIL 1, p. 189, 19f). Prayer, as we have seen, has a superior place
in the hierarchy of virtues (XL., 1, p. 322, 25f), and in its advanced
state presupposes a purified mind (VI. 3, p. 184, 29f).

The latter plays a very important role in the function of contem-
plation. The fallen mind cured by Christ (De Elevatione Mentis. 11,
vol. 42, p. 218, 12f) and cleansed by baptism (XXXII. 4, p. 307, 12f)
reflects the form of Christ in the manner of a mirror (XXV. 3, p. 268,
14f). This metaphor is of Platonic background¢ and it is common in
Gregory of Nyssa,” and Basil.'*® Purified mind, continues Macarius,
becomes God’s throne (VI. 5, p. 185, 30), contemplates the glory of the
light of Christ and remains with the Lord day and night (XVIL 4, p.
244, 15f). Thus, mind becomes truly the soul’s eye, as it should be (VII.
8, p. 189, 10f). The purification of mind and the rest of human nature
scrapes off passions from man, and thus opens the way to moral devel-
opment and, moreover, to the sanctifiying work of the Holy Spirit
(XVIIL 10, p. 252, 9f; XV. 53, p. 236, 24f). In that sense purification
prepares the soul for reaching union with God.

Evagrius, on the basis of the Origenistic notion of a natural kin-
ship between the divine and the intellectual, argues that a purified in-
tellect sees God as Heis, in His essence.!’® Macarius, as we have seen,
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.’?® He
attributes the following predicates to God, some of which are not of
Biblical background: &rewpog (VI. 9, p. 161, 38; Ibid. 10, 162, 12); dvev-
vémrog (VI 10, p. 162,12), drpéorrog (fbid. 9, p. 161, 38), axardinmrog
(XVL. 5, p. 238,30) and &neplypamtog (/bid.). The notion of 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 only
to the negation of that predicate with regard to its applicability to God,

116. G. Ladner, «The Image Concept», in DOP, vol. VII, p. 12.

117. J. T. Muckle, Op. Cit., pp. 73-77.

118. Basil, Hom. in Psalm. XLV. 8, PG. 29, 419 C.

119. J. Meyendorff, Christ in E. Chr. Thought, p. 121 {.

120. 1. Hausherr quoted in J. Meyendorff, Op. Cit., p. 122. Gregory of Nyssa
argues that man can contemplate deity but not the divine nature in its essence. In
this life man can see God’s attributes and in the next life God qua God; see J. T.
Muckle, Op. Cit., pp. 76 and 80; cf. W. Jaeger, Two Rediscovered Works, p. 76.
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who is infinite. Christians share negative or apophatic theology with
Neoplatonists. Among its supporters one should mention Philo, Origen,
Gregory of Nyssa and Ps-Dionysius.!?? Macarius cannot be included
in this list.

In some passages Macarius writes that the directing mind (#ye-
nowv volc) is capable of seeing God (XX. 4, p. 258, 37f), but in other pas-
sages he makes clear that man can see God’s glory only and not his es-
sence: Ot 76 mpdTov xabapedwy 6 volg empa TOv Acomdryy adtol &v dbud-
pott &y, xal viv évdEdutan e Ty Exmrwow aloydvny, TueAwléviwy Ty
dlarudv T xapdiag ol wh PAénew éxetvny iy 36Eav v EPAeme mpd T
mwopaxoiic 6 wathe udv "Adap (XLV. 4, p. 335, 36f). In another passage
Macarius argues that the purified mind contemplates the glory of Christ’s
light (XVIL 4, p. 294. 15f); only in the other life the souls of the saints
see the beauties of the Godhead (XXXIV. 1, p. 311, 36f). In this life these
souls see in real experience and feeling the good things of heaven and
the inexpressible delights and infinite riches of divinity (IV. 12, p. 163,
8f). This glory is hidden to the bodily eyes; this is only revealed to the
eyes of the souls regenerated by Christ (XXXIV, 1, p. 312,1f).

It is clear, therefore, that, according to Macarius, man contem-
plates not the essense of God but his glory and beauty. God transcends
man’s abilities and, therefore, man cannot learn something positive
about God’s essence (Neue Hom. XXII. 1, vol. 42, p. 101, 38f). Christ
only can teach man the mysteries of God in the measure of human abil-
ity, but not in the measure God really is; the knowledge man gets is
partial even in this case (/bid. 2, p. 102, 25f). This, however, does not
imply that man is not capable of 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, p. 162, 12f). The degree
of man’s participation in the divine life goes as far as deification, which
is often seen by Christian writers as the ultimate goal of man’s life.12

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

121. W. Jaeger, Op. Cut., p. 77 f. ‘

122. Maximus Confessor, Capitum Quinque Centuriae, 1. 42, PG. 90, 1193 D.

128. For a full discussion of Greek philosophical views on the concept of dei-
fication’ see J. M. Rist, Eros and Psyche, pp. 155-168.
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to God (dpoiwoic ®e@)'? by obtaining knowledge of the form of the
good and living accordingly.1?s Stoics, too, believed that it was in the
ability of man to obtain this likeness by living according to nature (6-
poroyovpévews 1) @voer  Civ).1%6

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 the level of the higher
soul, which remains always in the intelligible world, contemplating
continuously the intelligible realities.’?” A basic point, however, which
differentiates the Greeks from the Christians is their convietion that
man’s way to God is led through self-perfection,'28 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.!?

The germs of the Christian doctrine of deification are found in
the Old Testament!3? and the New Testament,'?! and it is further devel-
oped by Irenaeus®? Clement of Alexandria,’®® Origen!3* and others.13s
The actual terms used in the Christian literature are Osomofnoic and
Oéwoig; Ps-Dionysius gives the following definition of deification: 7
Ocomolnaig oty %) mpdg Tov Beby, d¢ Epuetdy dgopotwoic e xal Evworg 138

124. Plato, Theaetitus 176 A.

125. J. M. Rist, Eros and Psyche, p. 162.

126. Ibid.

127. Enn. I1I. 9:2.

128. H. Jonas, Gnostic Religion, p. 280.

129. G. Ladner, The Idea of Reform, p. 193; Augustine claims that deification
is reached not by nature but only through grace and adoption; fbid., p. 194.

130. Gen. I. 28; Psalm LXXXI (LXXXII). 6: Is. I. 2; LVI. 5; II. 10.

131. John I. 12; Rom. VIII. 15; Gal. III. 26; Eph. IV. 24; Hebr. XII. 10; I
John III. 2; II Petr. I. & etc.

132. C. Shapland, The Letiers of Saint Athanasius concerning the Holy Spirit,
p. 39 f.

133. Clement of Alexandria, Protr. 11. 114. 4, ST. I, 81.

134. Origen, C. Celsum, 3. 28, VHP. 9, 198,24 f; De Princ. 1. 6:2, BT 53.

1385. Basil, C. Eunom. 111. 5; Gregory of Nyssa, Orat. XXXI. 4 and 29; XLI.
9; concerning Athanasius’ doctrine on the subject see P. Demetropoulos, He An-
thropoligia tou Megalou Athanasiou.

136. Ps-Dionysius, De Eccles, Hier. 1, 8, PG. 3, 376 A. The basis for this is
Christ’s incarnation in which human nature was assumed into an intimate and hy-
postatical unity with God himself (cf. G. Florovsky, «The Lamp of God», in SJT, vol.

OEOAOT'IA, Tépog NB’', Tebyog 2. 25
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Macarius does not use the term 6éwoig, but he uses either the verb &mo-
BcoloBar (XV. 35, p. 229, 39; XXVI. 2, p. 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 (XXVII. 19, p.
290, 20f). However, man has his own nature which is different from that
of God and the nature of evil (I. 7, p. 150, 5f; XLIX. 4, p. 352, 15f).
Every kind of union between man’s soul and the devil is impossible,
as we have seen; with God, however, there exists a kind of kinship‘»137
in fact the closest one between God and any of the creatures (XLV. 5,
p. 337, 23f). Therefore, man’s nature can be mixed with that of God
in the person of the incarnate Christ (IV. 10, p. 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, p. 335, 1f), as II Pet. 1.4 also
argues. This alteration applies to the entire man (Epistula II, PG. 34,
416A) and Christians become Christs of the same substance and body
with Christ (XLIII. 1, p. 327, 34f). Christians do not share exactly the
very same nature of the Godhead, but they are related to God in the same
way a lamp (=man) is related to another lamp (=Christ) from which
it was kindled (/bid. 23, p. 328,1f). They both share the same nature
of fire. Thus, man’s soul united and mingled with God’s Spirit becomes
purified (XVIIL 10, p. 252, 15f); moreover, all the practices of virtue
which by nature belong to God, come to man naturally (XIX. 6, p.
255, 30f). The aquirement of all these virtues enables man to partake in
God’s holiness and spiritual energy (XL. 2, p. 323, 4f). In 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 (XXXIV. 2, p. 312, 29f; cf. XXVIL. 3, p. 284,3).
God’s Spirit has the power to change the nature of fallen man’s soul

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

137. This sounds like an Origenistic view, but it should be remembered that
Macarius does not believe in the natural immortality of man’s soul (cf. I. 10, p. 151,
27 f) and makes clear that God and man are of different natures (XLIX. &, p. 352,
15 f). Macarius seems to relate their kinship to the fact that man only was created
in the image of God (cf. XL. 22, p. 225, 6 f; XLV. 5, p. 837, 85; XV. 42, p. 232,
39 f).
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into a new and divine condition full of virtues (XLIV. 5 and 8 pp. 333,
21f and 334,21f).

The state which one can reach by the way described above is
regarded by Macarius as being of a higher spiritual level than that of
Adam before the fall: Oftw pévror 3 vig Suvdpews T8 Ilvedparog xal
THe Gvayewnoews Tiig mvevpatinils Epxetar (s¢ 6 &vlpwmog) elg té pérpa Tol
mpdtou "ASp xol petlov adtol ylyvetat. Amofzoltan yop & &vlpwnog (XX
VI. 2, p. 272, 36f; cf. XLVIIL 6. p. 350. 12f). This distinction is not
peculiar to Macarius; G. Ladner'*® notes that it appears also in Origen,
Chrysostom and Ambrose. All these Fathers accept that Adam’s state
in paradise was exalted, but, nevertheless, inferior to the kingdom of
heaven.139

In Macarian thought viowoivoig is synonymous with Héwoig as it
is clear from the following passage: — ’AmoBsoltar hotmwdv 6 Torobrog wal
yiyverouw viog Peob (XV. 35, p. 229, 39; of. XXXIV. 2, p. 312, 29f).110

The Christ-divinized man relation can be better expressed, as we
have seen, in terms of the groom-bride (vupgioc-viuey) relation (XXV.
8, p. 271, 11; XL VIL 17, p. 347, 26f). The joining force in this relation
is love; Macarius argues that love is one of the faculties of the soul (I.
3, p- 146, 32 32f), which, like everything else in man, lost its original
purity and power after the fall, but, nevertheless, remained as one of
man’s «natural fruits», and it can be reestablished in its original state
by the power of Christ (XXVI. 21 and 22, pp. 279, 40-280, 5). Man has
the free choice to direct his love either to God or to earthly interests,
as is often done by fallen man (V. 6, p. 174, 13f). Man, however, should
be directing it towards the divine things; God seeing man’s toilsome
effort will give to him the heavenly love (/bid. lines 21f). Thus, love
becomes within man a moving force which drives him towards the di-
vine: tetpwpévy yop ) elg adtdv dydmy EmimoBel xal bdetner, va Towy-
oag elmw, Thy mpdg adtdv (s¢ XpioTdv) dg dpatay xal oty cuvoustay watd
v &pbapTov ouvdgeiay T v dyuaopd xowwviag (Epistula. I, PG. 34,
416D; V. 6, p. 173,35f). The communion between Christ and man is a
mystery: Kowavnedre yap % duyh cov 16 Xpiotd &g nowvevel vipey
voppte: To yap pootipiov tolito péyw éotl, pnoly, &yd 8¢ Ayw clg Xpiotov

138. G. Ladner, The Idea of Reform, pp. 65 note 6, 72 f and 143 {.

139. In his Eighth Hymn on Paradise, Ephraem takes paradise to be identical
with the kingdom of heaven; see G. Ladner, Op. Cit., p. 65 note 6.

140. The same apmlies to Athanasius and Gregory Nazianzen; see J. Kelly,
Op. Cit., p. 378 and Gregory’s Oratio VII. 21.
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xol elg Ty dpopoy duyny (XXVIIL 5, p. 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 in the manner in which metals
lose it when cast into the fire; thus man finds himself free from all
affections of the world and passions. Wounded by the divine love
man loses all his natural habits and considers all earthly things indif-
ferent in comparison with the heavenly bridegroom, whom his soul
has received, at rest in his fervent and ineffable love (IV. 14, p. 164,
13; cf. XXVI. 15, p. 277, 35f).

The concept of marriage with all its related terms—vopelog, vipey,
voppy, nébog, Epws — is very common in Macarius.!*! 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 in the body as in his own house,
having for his fair bride the lovely soul, which was made in accordance
with his own image (XLIX. 4i p. 352, 1f). In its fallen state man’s soul
fornicates with the devil (XXVI. 13, p. 276f). Christ, however, cleans
man’s soul from the evil existing in her and presents her to himself
a bride without blemish and spot (XXXIII. 4, p. 311, 18f; cf. XV, 47,
234, 20f). Man’s soul, on the other hand, being smitten by the divine
eros is carried away captive by her desire and the longing for Christ
(V. 6, p. 173, 35f; XV. 37, p. 230, 34f). Because of this desire and long-
ing the soul detaches herself from this world, so that she can remain
bound fast in the longing for Christ (/bid. p. 174, 5f; Neue Hom. VIL
5, vol. 42, p. 55, 29f).

Plotinus also explains, for purposes of clarification, the union,
of God and man in terms of the union of earthly lovers,’#? and argues
that the soul which is possessed by the divine love casts away every-
thing, the forms and the world of Nous included, so that she will be
able to receive the One.!*3 Philo had also used the imagery of sexual
union, an idea widespread among Gnostics, to explain the God-man
relation.14t

141. Macarius employs a number of terms which seem to be synonymous with
agape and uses them interchangeably; these are méfog Xpiotod (IX. 9, p. 124,22),
Betog Epws V. 6, p. 173,36) odpdviog Epwe V. 5, p. 173, 8) dyann Kuplov (Ibid.), etc.

142. Plotinus, Enn. VI. 7:34, 9:9; see A. Tripolitis, Op. Cit., p. 94. Concerning
Plotinus’ doctrine of deification see pp. 93-96 and 201-202.

143. Enn. V. 8:17; VI. 7:84,

144, Philo, Leg. All. III. 180; see also H. Jonas, Op. Cit., p. 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,'*® 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 in 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, p. 272, 36f).

(to be continued)

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



