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This thesis examines the role that the motif of divine abandonment played in
the exegetical and ascetical literature of late antiquity. Divine abandonment of the
soul was an integral part of the spiritual life. Its “normativeness” was related to the
notion of divine paideia: God instructed the soul by abandoning the soul to ethical
trials. This paideia had eschatological implications: divine abandonment highlighted
the eschatological orientation of the Christian faith. Divine abandonment of Christ,
however, is treated in Christological, rather than ascetical, terms. The experience of
abandonment by the ascetics was not based on a “Christ-like” ethical model: Christ’s
abandonment was only connected to the ascetical abandonment within the scope of
divine providence.

The first part introduces the Patristic exegesis on the Song of Songs. It shows
that Patristic exegesis related divine abandonment of the soul to ethical trials and
highlights the role of the motif as part of divine paideia that leads the soul to an
eschatological ethical perfection. The second part discusses Christ’s abandonment on
the cross, which Patristic literature handled with a certain hesitancy, even
uncertainty. The last part examines the ascetical tradition. The motif illustrated God’s
providential care for the ascetic soul where God remedied the soul’s weakness and
led her to the ethical fulfilment in the eschaton. This part also addresses the subtle
way in which ascetical literature envisaged Christ as a spiritual model.

The conclusion that this thesis draws is that it is within the theological
framework of divine paideia and eschatology that the Patristic literature understood
the notion of divine abandonment. Furthermore, it suggests that it is in this
framework of their common tradition that the Eastern and Western spiritual traditions
might mutually approach and understand each other.
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INTRODUCTION

Reassertion of the normativeness of Godforsakenness also opens new horizons for
exploring the relationship between the spiritual heritage of the East and that of the
West.'

With these words, Nicholas Sakharov concluded his examination of the theme
of divine abandonment in the thought of the Russian ascetic, Archimandrite
Sophrony Sakharov. This was his theological proposal, an invitation to a creative
dialogue in order to discern the common traditions underlying the spirituality of the
East and the West.? The place of Sophrony Sakharov in modern Eastern spirituality
meant that the centrality of the theme of divine abandonment for the ascetic soul in
his thought inaugurated a new era of scholarly interest in the motif of divine
abandonment as part of Christian spirituality. Most significantly, the term was felt to
create a bridge between Eastern asceticism and Western spirituality. The presence of
the motif in St. John of the Cross and Sophrony initiated a creative discussion about
the place of the motif of God-forsakenness in the two ascetics.

But this is not the only bridge that the motif of divine abandonment provides
with modern thought. Most importantly, the theme of divine abandonment is felt to
be based on a Christ-like model that has brought the ascetical soul closer to Christ.
The experience of divine abandonment, in the case of Sophrony, expresses the
intimate bond between Christ and the soul which, in Eastern theology according to

Nicholas Sakharov, is established on the notion of the “hypostatic principle”.

''N. Sakharov, The Theology of Archimandrite Sophrony (PhD Thesis: University of Oxford, 1999),
255. [This introduction and the bibliography included in it follows the discussion of N. Sakharov
because he has presented the most complete survey of the modern approach on divine abandonment].

2 See J. Daniélou, Platonisme et théologie mystique: Doctrine spirituelle de Saint Grégoire de Nysse,
Théologie 2 (Aubier: Montaigne, 1944), 134. Alongside this positive approach that showed the
parallel lines of thought in St. John of the Cross and the Patristic thought of late antiquity, Sakharov
indicated a line of reasoning that firmly distinguished the Eastern from the Western spiritual tradition.
See 1. Hausherr, ‘Les Orientaux connaissent-ils les ‘nuits’ de Saint Jean de la Croix?’, in Hésychasme
et Priére, Orientalia Christian Analecta 176 (Rome: Pont. Institutum Orientalium Studiorum 1966),
87-128. V. Lossky, The Mystical Theology of the Eastern Church (Cambridge: James Clarke, 1991),
197. H. C. Puech, ‘La Ténébre mystique chez le Pseudo-Denys I’Aréopagite et dans la tradition
patristique’, in En Quéte de la gnose: La gnose et les temps et autres essais, vol. 1, Bibliothéque des
sciences humaines (Paris: Gallimard, 1978), 53. M. Lot-Borodine, La Déification de | 'homme selon la
doctrine des Péres grecs, Bibliothéque Ecuménique 9 (Paris: Editions du Cerf, 1970), 86. A. Louth,
“Patristic Mysticism and St. John of the Cross”, in The Origins of the Christian Mystical Tradition:
From Plato to Denys (Oxford: Clarendon, 1981), 179-190.
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Nicholas Sakharov has presented the most complete review of modern
bibliography with regard to the place of the motif in Eastern spirituality.® The
“normativeness” of the motif of divine abandonment has not been unanimously
accepted. The main theological points that Sakharov places his discussion of divine
forsakenness between two theological poles: i) the “Palamite” theological filter
through which Eastern spirituality has been received by modern scholars; and ii) the
theme of “person/hypostasis” that was developed in the middle of the last century.

Although Nicholas Sakharov provides an interesting analysis of the Patristic
foundations of the notion of divine abandonment, his main purpose was to develop
the concept in the second of the two above-mentioned theological poles. In doing so,
he placed the notion of abandonment in its contemporary framework.

Sakharov argues that the theological pole represented by the ‘Palamite filter’
renders the motif of abandonment foreign to Eastern spirituality because of the
notion of God’s union with the soul through his divine energies. Lossky is cited as an
exponent of this position, among others. According to Lossky, the immanent nature
of the divine energies meant that God was always in intimate closeness to his
creation. Thus, there could be no notion of divine abandonment: as it is in the case
of the sun always radiating, so it was with God’s energies. For Lossky, it was absurd
to argue that God was withdrawing his grace: it was the human individual that was
closing down to the divine energies due to the presence of sin.t However, to
understand divine abandonment in ethical terms in relation to the “Palamite”
distinction between the transcendent divine nature and immanent divine energies is,
in itself, to evoke a pdint that remains debatable. The true significance of Palamas’
thought is still to be evaluated for its theological value beyond the historical
controversy between Palamas and Barlaam. I have placed the term “Palamite” in
inverted commas in order to make this exact point that it is still quite disputed what

Palamas did argue. It was the “Palamite” understanding of the ethical life that made

3 Sakharov, ‘Theological Assessment of the Mystical-Ascetic Experience of Godforsakeness and its
Integration into the Framework of Eastern Theology through the Teaching of Persona’, in The
Theology of Archimandrite Sophrony, 217-255.

* Lossky, The Mystical Theology of the Eastern Church. ldem, The Vision of God, trans. A.
Moorhouse (London: 1963). R. Williams, The Theology of Viadimir Nikolaevich Lossky: An
Exposition and Critique (PhD Thesis: University of Oxford, 1975). E. Every, ‘Nature and Grace in
the Eastern Orthodox Tradition’, EsChQ 8 (1949-1950), 21-28. B. Krivoshein, ‘The Ascetic and
Theological Teaching of Gregory Palamas’, EsChQ 3 (1938-1939), 26-33; 71-84; 138-156; 193-214.
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Lossky reject the “normativeness” of divine abandonment and argue the non-Patristic
foundations of St. John of the Cross (and, therefore, by implication of Fr Sophrony).

The second pole of ‘person/hypostasis’ highlighted the “normativeness” of
divine abandonment in the spiritual life in terms of the notion of “personhood” in
modern Greek theology, or “hypostasis” in the Russian thought.’ The development of
the notion of “personhood/hypostasis” originated in the kenotic theology of the 19"
century. This led to the notion that kenosis can be found within the Godhead itself, so
that the traditional distinction between theologia and oikonomia is more or less
elided. Divine abandonment was introduced in terms of the “kenotic” estrangement
of the divine persons: the generation and the procession of the Son and the Spirit,
respectively, were understood in terms of the Father’s acceptance of their
“otherness”. It was this notion of “otherness” in the intratrinitarian relations of the
three divine persons that led Bulgakov, for instance, to view abandonment in terms
of Christ’s “separation” from the Holy Spirit.° For Balthasar, who employed a
kenotic theology not unlike Bulgakov’s, in assuming the sin of humanity, Christ
became “estranged” from the Father.”

The assimilation of theologia and oikonomia provided a helpful context for an
ontological understanding of the Christian spiritual experience. The “normativeness”
of divine abandonment for the spiritual life was due to the “normativeness” of the
motif in the life of Christ. The introduction of a “Christ-like” model for the spiritual
experience filled the gap that the Patristic literature had left concerning a more
ontological understanding of the relationship between Christ and the ascetics.® This
is, in part, because the Patristic literature generally upheld a clear distinction between
the theologia and the oikonomia. Thus, the introduction of a “Christ-like” model is

not easy to reconcile with the distance between the two theological moments, i.e.

% See Sakharov, ‘Fr. Sophrony and ‘Hypostatic Palamism”’, in The Theology of Archimandrite
Sophrony, 221-224. G. Florovsky, ‘St. Gregory Palamas and the Tradition of the Fathers’, Sobornost
4,no. 4 (1961), 165-176.

¢ S. Bulgakov, Du Verbe incarné (Agnus Dei), trans. Constantin Andronikof (Paris: Aubier, 1943).
Idem, The Comforter, trans. Boris Jakim (Grand Rapids MI: William B. Eerdmans, 2004). Balthasar,
Theodrama: Theological Dramatic Theory, vol. IV, trans. Graham Harrison (San Francisco CA:
Ignatius, 1994). Idem, Mysterium Paschale: The Mystery of Easter, trans. A. Nichols (Edinburgh:
T&T Clark, 1990).

’ See Balthasar, Heart of the World, trans. E. S. Leiva (San Francisco CA: Ignatius, 1979).

¥ Lossky objected to the idea that Christ was an ethical model for the early ascetics. Lossky, Mystical
Theology, 215. Hausherr challenged Lossky’s position in I. Hausherr, ‘L’Imitation de Jésus-Christ
dans la spiritualité byzantine’, in A. G. Martimort (ed.), Mélanges offerts au R. P. Ferdinand
Cavallera (Toulouse: Bibliothéque de I’Institut Catholique, 1948).
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theologia and oikonomia, which implies a distinction between the life of the Logos in
terms of the theologia and the life of the Logos in his oikonomia.

Furthermore, although the stereotyped idea of an “existential” West and a
“personalistic” East seems to have retreated somewhat at a theoretical level, in
practice it remains an important point in the separation and misunderstanding
between the theologies of the East and the West.” In his discussion of the ‘dark
nights’, Hausherr had highlighted the different approaches in St. John of the Cross
and the Patristic literature of late antiquity and the Byzantine period and related them
to the notion of divine abandonment, Nicholas Sakharov employed the notion of
“personhood” to distinguish between the teaching of St. John and that of the Eastern
ascetics.

These are the main lines of thought with regard to the “normativeness” of the
motif of divine abandonment in modern Orthodox theology. What this thesis
proposes to do is to provide an examination of the degree to which the Patristic
literature saw divine abandonment as a spiritual norm. In doing this, the thesis is
working on two levels:

i) It shows that the Patristic literature of late antiquity established the
“normativeness” of divine abandonment in the spiritual life in terms of divine
paideia: in all stages of her spiritual life, the ascetical soul remained subject to divine
providence which was understood in terms of God’s instructing the soul. This
paideia was also related to the eschatological message of the Christian faith: divine
abandonment introduced the soul to the distinction between the spiritual progress in
this present life and the final ethical completion in the life to come.

ii) It addresses the degree to which Christ’s abandonment on the cross was
understood as a “Christ-like” model of spiritual experience. It questions whether
Patristic literature was capable of making any connection between Christ’s
abandonment on the cross and the abandonment of the ascetical soul. This is related
to understanding what the Patristic sources actually made of the notion of the

“imitation” of Christ. Characteristically, the linking bond between Christ’s

® See D. B. Hart, ‘The Mirror of the Infinite: Gregory of Nyssa on the Vestigia Trinitatis’, in S.
Coakley (ed.), Re-thinking Gregory of Nyssa (London: Blackwell, 2003), 111-131. See the
introductory chapter in C. Gunton and C. Schwobel (eds), Persons: Divine and Human: King's
College Essays in Theological Anthropology (Edinburgh: Clark, 1991). 1. Dev¢i¢, Der Personalismus
bei Nikolaj A. Berdjaew: Versuch einer Philosophie des Konkreten (Rome: Pontificia Universitas
Gregoriana, 1981). K. Ware, ‘The Human Person as an Icon of the Trinity’, Sobornost 8, no 2 (1986),
6-23.
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abandonment and the ascetical abandonment was the notion of “divine consent” that
instructs and leads to salvation.

Thus, the main purpose of this thesis is to show that, for Patristic literature, the
“normativeness” of divine abandonment derived from the Patristic notion of the
divine providence (pronoia) that instructed the soul, and led the latter to her ethical
completion.

The thesis is structured in three parts that address independent areas of thought
in Patristic literature, namely: exegesis, Christology and asceticism. But this structure
is meant to address the potential interactions between the three areas of theological
deliberation.

The first part examines the notion of divine abandonment in Patristic exegesis
of the Song of Songs. It starts with an historical account concerning the character of
this book and discusses why, despite its debatable presence in the Canon and its de
Jacto exclusion from the liturgical life of the Church, it still attracted the attention of
the Patristic exegetes. This part presents the biblical foundation of the notion of
divine abandonment as a spiritual norm and addresses the relation between
abandonment and sin. The main discussion in this part is dedicated to the exegetical
works of Origen, Gregory of Nyssa, Theodoret of Cyrrhus and Nilus of Ancyra,
which are examined with respect to the motif of divine abandonment. It aims to show
that, despite their individual approaches, these exegetes saw divine abandonment as
an integral part of the spiritual life. This part provides the “theoretical” background
against which the Fathers addressed the idea of divine abandonment. It also
highlights the shift that the introduction of more systematic “ascetical ideals” brought
to Patristic exegesis. As a result of this shift, “theoretical” deliberation encountered
the “practical” application of what divine abandonment might mean for the Christian
spiritual life.

ii) The second part focuses on the Patristic interpretation on Mt. 27:46, i.e.
Christ’s abandonment on the cross. First of all, this part examines Elliott’s
hypothesis that the fate of the exegetical interest on the Song of Songs was bound to
the Christological debates of late antiquity.'® In arguing against this hypothesis, we
anticipate the explanation that Christ’s abandonment on the cross was not

immediately linked to the abandonment of the ascetical soul at either a theoretical

' M. Elliott, Christology in the Song of Songs in Early Church 381-451, Studien und Texte zu Antike
und Christentum 7 (Tiibingen: M. Siebeck, 2000).
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(exegetical) or practical (ascetical-spiritual) level. The subsequent discussion
involving a thorough analysis of the Patristic sources that interpreted Christ’s
abandonment on the cross aims to explain the Patristic unwillingness to provide
insights to the exact mechanism of his abandonment. It addresses with scepticism
Jouassard’s position that, after Origen, Patristic literature faced the danger of
understanding Christ’s abandonment as an act of pretence that did not involve Christ
personally. As opposed to Jouassard’s conclusions, we demonstrate that Patristic
literature addressed Christ’s abandonment in a twofold way 1) in terms of separation,
but without ever exemplifying the subject and the object of this separation; and ii) as
a faithful prayer. Thus, the second part addresses the uncertainty with which Patristic
literature approached Christ’s abandonment due to i) the connection between
abandonment and sin in a Christological context; and ii) the unique identity of Christ.
Thus, it anticipates the discussion in the third part concerning the degree to which
Patristic literature could have formed a firm notion of “imitating™ Christ and also
point to a “Christ-like” model of divine abandonment.

Both points are discussed in the final part of the thesis. Before that, we bring
out some further insights into Origen’s ethical thought in order to show the centrality
that divine abandonment played in his thought. Then we address the case of
Athanasius’ Vita Antonii and Antony’s Letters in order to illustrate the two
theological stands that shaped the ascetical literature of late antiquity. The next
chapter addresses the ascetical literature per se. It shows the main lines of reasoning
that permeate ascetical discourse concerning abandonment and revisits the position
that the ascetical literature had discerned two “kinds” of abandonment. We move to
discuss the notion of perfection in the light of divine abandonment and thus highlight
the motif of divine abandonment as a spiritual norm in the ethical life. Finally, the
third part concludes by seeking to shed some more light on the notion of the
“imitation of Christ” for the ascetics. It shows that it was actually the notion of
ascetic “humility” that provided the most fruitful grounds for connecting Christ’s
kenosis with the ascetical practice of progressively withdrawing from the society and
even the self.

Finally, we summarise and conclude our discussion concerning the degree to
which divine abandonment was a spiritual norm in the theological Patristic thought

of late antiquity. In doing so, we show the common Patristic grounds in which
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Eastern and Western tradition could understand the Christian ethical life as part of

God’s paideia.
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PART 1

1. The Song of Songs and the Patristic commentators.

The book of the Song of Songs has witnessed an adventurous journey from its
compilation to its inclusion in the biblical canon for both Jews and Christians.! Its
status as a canonical book —not to mention divinely inspired— had been put under
criticism. It is only after the third-fourth century A.D. that a place among the other
canonical books of the Old Testament was granted to it.” The history of interpreting
the book is closely related to rabbinic disputes about its value and also to the
interaction between rabbis and Christians with regard to the compilation of the
Hebrew and Christian canons in late antiquity.’ Its imagery is picturesque, quite
sensual, and this fact became the stumbling block for rendering any religious value to
its literal content. However, it was felt that the book invited an allegorical reading. In
viewing the Song as an allegory of spiritual mysteries, the rabbinic tradition
established its spiritual nature and also, illustrated its conformity with the rest of the

Hebrew canon. However, Cohen has taken a step back by questioning the reason that

! For an introduction to the author, date and setting of the Song of Songs see R. S. Hess, Song of
Songs, Baker Commentary on the Old Testament (Grand Rapids MI: Baker Academic, 2005), 17-22.
For its status among the Hebrew and Christian biblical canon see Lee M. McDonald, The Biblical
Canon: lts Origin, Transmission, and Authority (Massachusetts MA: Hendrickson, 2007). S. Z.
Leiman, The Canonization of Hebrew Scripture: The Talmudic and Midrashic Evidence (Hamden CT:
Archon, 1976). E. E. Ellis, The Old Testament in Early Christianity: Canon and Interpretation in the
Light of Modern Research, Wissenschaftliche Untersuchungen zum Neuen Testament 54 (Tubingen:
J. C. B. Mohr, 1991). See The Midrash Rabbah: Esther and Song of Songs, vol. 9, trans. M. Simon
(London: Soncino, 1951), 18 (footnote no. 5) [hereafter, The Midrash).

% Even after that date, its perception from Christian authors remained equivocal, as the case of
Theodore of Mopsuestia suggests. Cohen and Gilbert argued that after the council of Jamnia (c. A.D.
90) the Song of Songs enjoyed a canonical status. See G. D. Cohen, ‘The Song of Songs and the
Jewish Religious Meantality’, in S. Z. Leiman (ed.), The Canon and Masorah of the Hebrew Bible: An
Introductory Reader New York NY: KTAV, 1974), 262. S. L. Gilbert, The Targum of the Song of
Songs: A Study in Rabbinic Biblical Interpretation (PhD Thesis: University of Wisconsin-Madison,
1977), 4-5. However, pace Leiman, McDonald has doubted the significance of Jamnia for the
completion of the Hebrew canon, indicating that “the list of books acknowledged to be sacred
continued to vary within Judaism up through the fourth century C.E”. McDonald, ‘Myth of the
Council of Jamnia’, in The Biblical Canon, 173. J. P. Lewis, ‘Jamnia Revisited’ in L. M. McDonald
and J. A. Sanders (eds.), The Canon Debate (Peabody MA: Hendrickson, 2002), 146-192. The work
was included to the Septuagint translation of the Hebrew Canon (c. 200 B.C). The first Christian
witness to the book as part of the Old Testament Canon came from Melito of Sardis (c. A.D. 170). See
Eusebius, Ecclesiastical History, 4.26.12-14. See McDonald, ‘Myth’, 200-201. Also: A. W. Astell,
The Song of Songs in the Middle Ages (Ithaca NY: Cornell University Press, 1990), 1 [footnote no. 1].
R. Beckwith, The Old Testament Canon of the New Testament Church and its Background in Early
Judaism (Grand Rapids MI: W. B. Eerdmans, 1985).

? For the various exegetical tools of interpretation in the rabbinic, early Patristic and modern times see
S. O. Fawzi, ‘Major Views of Interpretation of the Song’, in The Mystical Interpretation of the Song of
Songs in the Light of Ancient Jewish Mysticism (PhD Thesis: University of Durham, 1994), 6-36.
Gilbert, The Targum, 1-20. Hess, ‘History of Interpretation’, in Song of Songs, 22-28.

20



someone would have expressed any interest in interpreting it, notwithstanding its

sensual imagery:

The problem is, really, why anyone should have thought of treating the work as an

allegory in the first place. There must have been works aplenty that were excluded

from the canon and that were not interpreted. One must, therefore, ask why the

scales were tipped in favour of this particular poem that was a priori so religiouslty

questionable.*
What Cohen has presented is the fact that various other works were felt to lack a
religious content and thus remained unexploited theologically. However, the Song of
Songs -a work of no particular religious significance in its content- was revisited in
order to illustrate its significance as a religious work of spiritual value. Thus, Cohen
put under question the mere affirmation that the allegorical interpretation was
employed as part of justifying its canonical status. Why was the Song of Songs the
only puzzling work that attracted the attention of exegetes such as Rabbi Akiba and
Origen?

Cohen provided a satisfactory answer which indicated the fact that the content
of the Song of Songs was felt to fill a theological gap that “no other work in the Bible
could fill”.> Cohen has established the importance of the work for three reasons: i)
conformity with Pentateuch; ii) content as love song; and iii) interaction with
Hellenism. According to him, the depiction of a relation between husband and
spouse was already an established device to express the relation between God and
Israel in the Pentateuch and also the Prophets.® However, it was only in the Song of
Songs that love stands at the very core of the narrative.” What is more, such love has
taken dialectic form in the Song of Songs. Thus, whereas in the rest of the canon,
God has addressed Israel and vice versa, in the Song of Songs, it is felt that God has

responded to Israel who, in her turn, has opened a dialogue with God.?

In other words, whereas the other books of the Bible do proclaim the bond of love
between Israel and the Lord, only the Song of Songs is a dialogue of love, a

* Cohen, ‘The Song of Songs’, 264.

* Cohen, ibid, 265.

¢ Cohen brought forth the dialectical interaction between religious fidelity and infidelity to God as
expressed through depictions of loyalty to the husband and ethical adultery. See also Gilbert, The
Targum, 3. Also, Fawzi, Mystical Interpretation, 8-9.

7 For the centrality of the theme of love in the Song of Songs and the rabbinic exegesis see M.
Zlotowitz and N. Scherman (eds.), ‘Love in its Highest Sense’, in Shir Hashirim: An Allegorical
Translation based upon Rashi with a Commentary from Talmudic, Midrashic and Rabbinic Sources,
ArtScroll Tanach Series (Brooklyn NY: Mesorah, 1979), I-lvii. J. B. White, 4 Study of the Language
of Love in the Song of Songs and Ancient Egyptian Poetry, Society of Biblical Literature 38 (Missoula
MT: Scholars, 1978).

8 The Midrash, 19 alluding to Sol 1:16-17.
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conversation between man and God that gives religious faith a kind of intensity no
other form of expression can.’

Finally, Cohen turned to the intellectual interaction between Hellenism and
Judaism to establish the importance of the theme of love for the ancient world and,
consequently, rabbinical interpretation. He has noted that, “wherever the Greek
literature and philosophy went, the problems of Beauty and Love went with them.”'
According to Cohen, an interpretation of the Song of Songs with its emphasis on the
notion of love as the feature uniting human and divine became an intellectual
response to the Hellenic search for eros, i.e. the common attribute between soul and
divine. It is in its interaction with Hellenism that rabbinic exegetes turned to
discerning the theme of love as the mutual union between God and Israel. Thus, the
Song of Songs was felt to be an Old Testament interlocutor to Phaedrus and
Symposium. However, unlike the eros of the Platonic dialogues, the Song of Songs
maintained the Jewish theological agenda of arguing the unconsummated meeting of
God and man, where the love between bride and groom as union in one flesh has
been avoided, in order to keep the characters of the two lovers distinct."!

Rabbi Akiba advocated the supreme value of the Song of Songs: “The whole
world is not worthy the day that the Song of Songs was given to Israel”.'” His
statement is based on an allegorical interpretation that has brought forward the
mystical character of the book. Its value springs from its carrying a spiritual
meaning, depicting the loving union between God and Israel. It is the work that
concludes human history, depicting Israel’s ascension to God. Behind the sensual
imagery the reader needs to discern the hidden meaning." In this sense, the Song of
Songs has addressed the spiritual elite.'* It is confined only to the mature, spiritually
speaking, since its sensual/erotic expressions could lead even the more instructed

astray. Rabbi Akiba has moved within an established rabbinic tradition where a song

? Cohen, ibid, 275.

% ibid, 277.

"' ibid, 279.

2 Gilbert, The Targum, 13.

1 For the allegorical and mystical interpretation of the Song of Songs see the mentioned doctroral
thesis: Fawzi, The Mystical Intepretation of the Song of Songs in the Light of Ancient Jewish
Mysticism. Fawzi researched on the importance of the Song as a mystical work and drew the common
lines between the Song of Songs and Merkabah mysticism. Also, McDonald, ‘Song of Songs:
Hermeneutics and Canon’, in The Biblical Canon, 111-113.

' Cohen, ‘The Song of Songs’, 276.
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is the ultimate expression of worshipping God." The Song of Songs, with its mystical
character, is the ultimate Song that Israel sings when meeting God.'® That it was
called the Song of Songs needs to be understood as a superlative indicating its value
and also distinct character: it is the Song of all Songs. It concludes them as the
supreme Song of the human race.'” There is a spiritual ladder of ten Songs, found in
various places of the canon, leading to higher levels of the worship of God. They also
manifest the history of the human/Israelite race on earth after the fall. The Song of
Songs lies on the ninth step of this ladder, being the highest expression of the
worship and glorification of God. One last Song is to be sung, the tenth. It is the

Song anticipating the Messianic restoration of Israel.' As Cohen has commented:

As the ultimate form of theological expression, it [Song of Songs] was comparable to
the one moment in the year when the high-priest entered the royal chamber, as it
were, the Holy of Holies, and confronted his God privately on behalf of the house of
Israel. It was to this supreme religious experience to which Rabbi Akiba compared
the effulgence of emotion evoked by the Song of Songs when he said that all the
Scriptures are holy, but the Song of Songs —the Holy of Holies. '

Melito of Sardis was the first Christian author to include the Song of Songs in
his list of canonical books. Hippolytus was the first author to appropriate its content
in a Christian environment.?’ Yet, the reason that Christians were interested in the
Song of Songs remains obscure. Hess has indicated that, in the hands of Hippolytus it
became a device to communicate ascetical ideals.?! For Elliot, it is due to the theme

of love that this work was felt to be appropriate for the Christian canon.

1% Zlotowitz and Scherman (ed.), Shir Hashirim, xxii-xxxiii. In fact, rabbinic tradition supported that
the Song of Songs was composed on the day that the Temple of Solomon was built. The rabbis saw the
value of the Song in close connection to the importance of the temple. The temple was thought to be
the “symphony of creation” and the Song of Songs melodically attributed this symphony that united
the human to the divine: “Rabbi Yosi began: King Solomon was inspired to compose the Song of
Songs when the Holy Temple was built and all the spheres, upper and lower, were completed with one
wholeness... and the Holy Temple was built as a replica of the Holy Temple above.” See D. Marinov,
Greﬁory of Nyssa and Ambrose of Milan’s Commentaries on the Song of Songs: A Comparative Study
of 4" Century Christian Mysticism - East and West, 2, URL: http:/rites.huji.ac.il/mazkirut/Dania.doc.
For Rabbi Simon the title of the work had anticipated the dialectical theme of mutual love in the Song
of Songs: “[bleing composed of two strands —Israel’s praise to God and God’s praise to Isracl”. See
The Midrash, 19 [footnote no. 4].

' The Midrash, 19ff.

7F, Landy, Paradoxes of Paradise, Bible and Literature Series (Sheffield: Almond, 1983), 15-16.

18 Zlotowitz and Scherman, Shir Hashirim, xxxiii {footnote no. 1].

' Cohen, ‘The Song of Songs’, 275.

® For a list of the earliest Christian lists of canonical books see Appendices B-1 and B-2 in
McDonald, The Biblical Canon, 439-442. For a list of late antiquity commentaries on the Song of
Songs and their editions, see the monumental work of M. Geerard (ed.), Clavis Patrum Graecorum,

vol. 3, CCSG (1979), 125-126. See also Marinov, Gregory of Nyssa. For the available commentaries

in the Latin world see E. A. Matter, The Voice of my Beloved: The Song of Songs in Western Medieval
Christianity, Middle Ages Series (Philadelphia PA: University of Pennsylvania Press, 1990), 203-210.

?! Hess, Song of Songs, 22.
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Christological concerns of late antiquity urged Christian authors to seek for an
appropriate language in which they could explain the mystery of the incarnation.??
Thus, it is suggested that Origen used the Song of Songs as a vehicle to communicate
his speculative Christology, addressing questions concerning the identity of Christ.
The language of union and love —a unique theme featured in this puzzling book- was
felt to be appropriate to interpret the mystery of the incarnation. Such a position has
enjoyed considerable support in modern scholarly circles.” However, we need to
take into account that Christian exegesis on the Song of Songs primarily comprised
an interpretation of the scriptures into the light of the incarnation. As DeSimone put
it:

(The fathers of the Church) drew from the Sacred Scripture the basic orientation

which shaped the doctrinal tradition of the Church, and provided fruitful theological

instruction for the faithful. Their interpretations of Sacred Scripture were always of a

theological and pastoral nature, relevant to man’s relationship to God. The Fathers

took the liberty to take a sentence out of its context to bring out some revealed truth

which they found expressed in Scripture.*
This is not to say that every passage of the Song of Songs became a reason to reflect
on Christology. So, why were Christians interested in commenting on the Song of
Songs?

We need to look at Origen’s exegetical interest in order to answer this question.

King has shown that Origen was interested in interpreting the Song of Songs quite
early in his exegetical career. Alongside his Commentary and Homilies, which are
thought to be compositions of later date, Origen had also composed a brief

Commentary on the Song of Songs which no longer survives. It seems that this work

was the first attempt to interpret the scriptures.25 If this is so, then it is interesting to

2 Elliott, Christology in the Song of Songs in Early Church 381-451. Also, R. DeSimone, The Bride
and the Bridegroom of the Fathers Subsidi Patristici 10 (Roma: Istituo Patristico Augustinianum,
2000).

B See A. Grillmeier, Christ in the Christian Tradition, vol. 1, trans. J. Bowden (London: Mowbrays,
1995), 143. Also, H. Crouzel, Origen, trans. A. S. Worrall (Edinburgh: T&T Clark, 1989), 192ff. For
Crouzel’s exposition of Origenist Christology in the Song of Songs see Origéne, Commentaire sur le
Cantigue des Cantiques, vol. 1, L. Brésard and H. Crouzel (eds.), SC 375 (1991), 31. See also J.-N.
Guinot, ‘La Christologie de Théodoret de Cyr dans son Commentaire sur le Cantique’, VgCh 39
(1985), 256-272.

* DeSimone suggested that from the time of Origen and Jerome onwards the Christians made
extensive use of the Jewish tradition to draw the meaning of the Sacred Scripture. DeSimone, The
Bride, 9-12. However, it seems that, after Origen, it was only Ephrem the Syrian and Theodoret of
Cyrrhus that made extensive use of the Jewish exegetical resources. See E. Narinskaya, Ephrem — a
‘Jewish Sage’: A Comparison of the Exegetical Writings of St. Ephrem the Syrian and Jewish
Traditions (PhD Thesis: University of Durham, 2007).

3 J. C. King, Origen and the Song of Songs as the Spirit of Scripture: The Bridegroom’s Perfect
Marriage-Song, OThM (Oxford: OUP, 2005), 61T.
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know why this puzzling book attracted his attention. King has argued that Origen felt
that the Song of Songs concluded the “spirit of scriptures”. It was felt to be the book
that held the summit of union to God through its dramatic form.?® It is due to this fact
that Origen applied an allegorical interpretation to the Song. Through it, God has
been manifested as reciprocal love. It is the theme of love as the intimate nuptial
union of two parts that attracted his attention.?’

If we are to give any validity to King’s observation that Origen’s first attempt
to comment on the Song had coincided with his conversion from the pagan literature
to the Christian scriptures, then it is apparent that Origen had desired to manifest the
Song of Songs as the equivalent of the Symposium.”® Origen has spotted the centrality
of love for the Christian message and also for the pagan sages.”® He has indicated the
classical philosophical failures to discuss the theme of love.*® What seems to be
missing from the philosophical argument is the reciprocity and dialectical form that
love might acquire at a personal level.®' It needs to be noticed here that McGinn has
observed the crisis that swept across second-Temple Judaism and its contemporary
Hellenism. This crisis produced the apocalyptic literature of Judaism and introduced

the need of individuals to unite with God at a more personal and reciprocal level >

% Parente argued that, “it is exactly its spiritual and allegorical interpretation that has vindicated to the
Canticle of Canticles a divine origin and a place among the canonical books in both Jewish and
Christian tradition. Otherwise, how could a book be considered as divinely inspired for our instruction
and edification in which the name of God is never mentioned and no religious or supernatural ideas
ever seem to occur’? P. P. Parente, ‘The Canticle of Canticles in Mystical Theology’, CthBQ 6
(1944), 143. King challenged such an idea by indicating that the form and the content of the Song as a
marriage-song of perfect loving union was felt to have invited Origen to apply the allegorical
interpretation to it.

27 According to King, Origen introduced and developed the theme of intimate relation between God
and soul within the era of the persecutions: “[fJrom his much later Exhortation to Martyrdom we learn
of the prominence that he gave to the martyr’s ‘bridal’ status before Christ the Bridegroom, wherein
martyrdom and exhaltation to heavenly nuptial union become indistinguishable... Perhaps, then, even
during the Severan persecutions, Origen had already developed a nuptial understanding of martyrdom
and, thus realizing the Song’s relevance to the persecution that so preoccupied him, applied himself to
a short exegesis of the text at this time”. King, The Spirit, 8.

2 King, ibid, 8.

1 Jn 4:8. See Origen, Com. Prologus, 2.32 [all references in ACW 26 followed by number of book,
chapter and page in ACW 26].

% Origen, Com. Prologus, 2.23ff. It is indicative that, in his extensive Prologue, Origen highlighted
and discussed the centrality of love for the Song.

3! Origen, Com. Prologus, 1.21. Origen indicated the dialectical form of the Song.

32 B, McGinn, ‘The Jewish Matrix’, in The Foundations of Christian Mysticism, Presence of God, vol.
1, (New York NY: Crossroad, 1991), 9-22. In Judaism, the book of Ezekiel signalled the shifting point
to an interest in sacred texts that substituted the destruction of God’s place of cultic worship, i.e.
Temple. As Tuell illustrated, the book of Ezekiel transmitted the notion of prophecy in written form.
Thus, prophecy took the form of written text: “Ezekiel, unlike his prophetic forebears, has written a
book... the reader of the text is able to experience what the prophet experienced”. S. S. Tuell: ‘Divine
Presence and Absence in Ezekiel’s Prophecy’, in M. S. Odell and J. T. Strong (eds.), The Book of
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Thus, sacred texts were felt to make the godhead more intimate to the devotee. It is
the era when sacred texts were standing in the place of the temple in Judaism. At the
other end, Hellenism was substituting the notion of written authority for the Platonic
presence of the divinity within.*®> As King indicates, even the gospels were felt to be
lacking this centrality of reciprocity.*® Thus, Origen directed his attention to this
small book that was meant to become the Christian Symposium. Origen’s purpose
was to set the scripture at the very heart of religious experience.®® At the hands of
Origen, the content of the Song became a device resembling the Platonic myth. The
text invited its reader to move from the ephemeral to the eternal; from external
appearances of the text to its hidden meaning. The Song led the soul from the
depiction of sensual love to divine love. It is indicative that, in a semi-Platonic
fashion, Origen tried to show the resemblance between the soul’s love and divine
love. Thus, through its content, the Song communicated something of the divine
archetype of love to its reader.

Origen’s interest in the Song needs to be seen in close connection with his
attempt to provide Christians with a distinct religious culture.® It is indicative that
the people of the Old and New Covenants had simultaneously tried to establish their
individual biblical canons and provide their interpretation in order to mark their
religious individuality and independence. Biblical exegesis became the device

through which Christians reflected their own distinct character on the book of the

Ezekiel: Theological and Anthropological Perspectives, Symposium Series (Atlanta GA: Society of
Biblical Literature, 2000), 109-110.

33 In Hellenism, the introduction of the Chaldean Oracles, Hermitism and, primarily, the Neo-Platonic
Commentaries on Plato expressed the need for written authorities through which the human individual
attained union with the divine. See McGinn, The Foundations, 14. For an examination of the
psychology of religion at late antiquity see E. R. Dodds, Pagan and Christian in an Age of Anxiety:
Some Aspects of Religious Experience from Marcus Aurelius to Constantine (New York NY: Norton,
1970). For the shifting to written authority with regard to allegory see R. Lamberton, Homer the
Theologian: Neoplatonist Allegorical Reading and the Growth of the Epic Tradition, Classic Heritage
9 (Los Angeles CA: University of California Press, 1986).

3 King, The Spirit, 27.

% Louth, Origins, 54. Louth argued that the Song of Songs was “the book on the summit of the
mystical life”. King slightly differentiated his position by indicating that “Origen approaches the Song
of Songs itself, in its manifest intelligibility, as the summit of the mystical life and the supreme textual
point of contact and union between the Christian soul and her heavenly Bridegroom”. King, The
Spirit, 36.

36 p. M. Blowers, ‘Interpreting Scripture’, in A. Casiday and F. Norris (eds.), Constantine to c. 600,
Cambridge History of Christianity, vol. 2 (Cambridge: CUP, 2007), 619. According to Blowers,
Christian exegesis meant to “establish a sacred past and credible identity for Christians”. Also B. Neil,
‘Towards Defining a Christian Culture: The Christian Transformation of Classical Literature’, in
Casiday and Norris, ibid, 317-342. H. de Lubac, Medieval Exegesis: The Four Senses of Scripture,
vols. 1-2, trans. M. Sebanc and E. M. Macierowski, Ressourcement (Edinburgh: T&T Clark, 1998-
2000). Fr. Young, Biblical Exegesis and the Formation of Christian Culture (Cambridge: CUP, 1997).
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Old Testament.®’ The Platonic Symposium was missing the theme of reciprocity. The
rabbinic interpretation was missing the theme of the incarnation. Thus, Origen
applied his reading of the scriptures in the light of the incarnation in order to
illustrate the theme of love as the motif par excellence that has united the human and
divine.

Thus, Origen’s interest in the Song of Songs was not related to his need to
demonstrate his speculative theology in more concrete terms. His exegesis on the
biblical Song did not become the vehicle through which he demonstrated the more
speculative aspects of his thought. His interest was to manifest the conformity of the
Song to the Christian message. His purpose was to bring into light the fact that the
love that the Song has demonstrated is related to the archetypal divine love: love has
originated from God and has been directed to God.*® Thus Origen referred to its
hidden wisdom, i.e. the secret meanings that only the Logos could have illuminated.
When Origen addressed the inner meaning, what he had in mind was the presence of
Logos as God’s Wisdom. Thus, the reader is not invited to read the Song as an
allegory that would introduce him to something different from the Logos himself.
The fact that Origen turned to the classical form of Commentaries is indicative of his
attempt to illustrate the tools through which his reader could have discerned the
presence of the Logos behind the obscure passages of the Song.*® Hence, the classical
Commentary genre became a tool with which Origen could illustrate the inner
coherence of the Song’s obscure content. Blowers has indicated that Christian
Commentaries in late antiquity had acquired a twofold function: i) contemplative
and, ii) performative. In their first function, they had illustrated a “comprehensive

vision of God’s revelation to and in the world”. In their latter function, they had

%7 For an interesting illustration of the intellectual interaction between Origen and his contemporary
rabbis see N. R. M. de Lange, Origen and the Jews: Studies in Jewish Christian Relations in the
Third-Century Palestine, Oriental Publications 25 (Cambridge: CUP, 1976). Y. Baer, ‘Israel, the
Christian Church, and the Roman Empire: From the Time of Septimius Severus to the Edict of
Toleration of A.D. 313°, SH 7 (1961), 79-149. For a discussion focusing on the interpretation of the
Song see R. Kimelman, ‘Rabbi Yohanan and Origen on the Song of Songs: A Third Century Jewish-
Christian Disputation’, HThR, vol. 73. no. 3/4 (Jul-Oct. 1980), 567-595. E. E. Urbach, ‘The
Homiletical Interpretations of the Sages and the Expositions of Origen on Canticles, and the Jewish-
Christian Disputation’, SH 22 (1971), 247-275.

38 Origen, Com. Prologus, 2.32ff.

% King, The Spirit, 12.
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urged to moral praxis: the reader had meant to identify himself with the persons

presented to him and ponder on his spiritual position.*?

2. The main characters of the Song of Songs: the bride and the bridegroom

As an epithalamium, i.e. a nuptial Song, the Song praises the love of two
persons on the occasion of their marriage.* As such, the drama focused on the
central characters of the bride and her groom. As the drama unfolds, a group of
maidens escorting the Bride is involved, alongside a second group following after the
groom. In treating the Song of Songs as an allegory, the rabbis argued that the groom
was God leading Israel to the promised land, whereas the bride was the nation of
Israel.** As Gilbert wrote, Christians “found it easy to extend the Jewish allegory
beyond the Old Testament Israel”.*® Hence, as early as Hippolytus, the Song of Songs
was read within the context of the incarnation.** Christ was the groom and the
Church was his bride. Already, Paul had depicted the relation between Christ and his
Church in terms of the relation between groom and bride.*® Patristic commentators
had no doubts about the identities of the participants in the biblical drama. * Christ
was the groom, and the bride was the individual soul/Church. The group of maidens
was composed of uninitiated souls, and the second group was constituted by angels
and prophets.”’

All Christian commentators agree that the groom was an allegory for Christ,

the incarnate manifestation of God.”® From the time of Irenaeus onwards Christ was

# For the classical commentaries on Plato see Lamberton, Homer, 63. Also Neil, ‘Christian
Transformation’, 326. The Neo-Platonic commentaries illustrated the tensions and inconsistencies of a
text as “perfectly reasonable and consistent” with the purposes of the commentator. Blowers,
‘Interpreting Scripture’, 619. Origen, Com. 1.5.89 and also 3.8.198: “if there is anyone who has at
some time burned with this faithful love of the Word of God; if there is anyone who has received the
sweet wound of Him who is the chosen dart...”. Origen, Hom. 1.7.279-280.

* Gregory, Hom. 1, 22 [references indicate Homily number and page in GNO 6). D. Turner, Eros and
Allegory, CS 156 (1995), 83.

2 Gilbert, The Targum, 3. Elliott, Christology, 4.

* Gilbert, ibid, 6.

4 DeSimone, The Bride, 30ff.

* Eph 5:22.

*¢ Byzantine commentators did not share the same confidence about the persons participating in the
dialogues. This was due to the obscure character of the dialogues.

47 Theodoret followed the scheme: Groom=Christ, bride=Church (perfect soul occasionally),
maidens=pious souls, followers of groom=angels. Theodoret, Exp/. Przfatio, 44D and 1.64A
[reference in pillar numbers in PG 81]. Origen believed that the maidens were allegories of the
imperfect souls. Origen, Com. 1. 4.119.

* 1t is entirely not within the scope of this thesis to present the problem of the identity of Christ with
regard to the person of the Logos and the number of his natures. For a thorough analysis on the issue
of Christology in the Song of Songs and the part that Commentaries on the Song of Songs played in
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presented as the author of the two testaments. In the Commentaries, Christ stands at
the middle of the two testaments, uniting them. According to Turner, for the Patristic
commentators, the identity of Christ was related to the eschatological perspective of
the Christian faith: he was the always-awaited saviour, long-awaited, yet always
present. > His coming had been foretold through types, prophecies and theophanies
in the Old Testament. He came in the New Covenant, to depart again, leaving the
promise of his second coming to the faithful. After Origen’s exegesis, Christ was the
Logos that descended to human history. In his presence, he unified human history
leading time to redemption. He condescended to the weakness of his bride, in order
to lift her up. Primarily, the Logos provided knowledge of the true God and thus his
role needs to be viewed in terms of the soul’s conversion from idolatry to the true
faith. Hippolytus was the first commentator to stress the juxtaposition between the
old synagogue and the Church, placing Christ in the middle.>® It is through the Logos
that the bride learned about God and she ascended to his knowledge.

The bride was a multifaceted character for the Patristic commentators of late
antiquity. According to individual exegetical viewpoints the person of the bride
ranged from the Church, to individual souls and even Mary.”! Origen presented a fair
balance between the Church and the individual soul. The one allegory was part of the
other. That is to say, in Origen’s scheme, the Church is the congregation of

individual souls. And again, individual souls have achieved spiritual perfection only

shaping Christological formulations in the early Church see Elliott, The Song of Songs and
Christology in the Early Church 381-451. Elliott examined the case that the Song of Songs was
employed in order to abstract from its imagery an idea of the union between human and divine in
Christ. Christ’s soul was the representative of all humanity. It was through it that the Logos was
united to his humanity. The fact that there was a declining interest in composing Commentaries on the
book after Chalcedon (A. D. 451) was considered to be the result of seeking for more precise
Christological expressions that the imagery of the Song of Songs seemed to lack. However, this
position overlooks the fact that, as was illustrated earlier, the primary interest of the commentators,
such as Origen, was to establish a Christian correspondence to the Platonic theme of eros in the
Symposium and thus, provide Christians with a cultural identity. Also, as Louth has put it, “Origen’s
real concern was with the interpretation of the Scripture. This was the repository of all wisdom and all
truth, and the interpretation of Scripture lies at the very heart of his mystical theology”. Louth,
Origins, 54. See also J. Behr, The Way to Nicaea, Formation of Christian Theology, vol. 1 (Crestwood
NY: SVS, 2001). Fr. Young, Biblical Exegesis and the Formation of Christian Culture.

49 Turner, Eros, 85.

** DeSimone, The Bride, 30-31.

3 Elliott, Christology, 120. Elliott also included the theme of Christ’s soul as an allegory of the bride.
However, apart from some passages in Nilus of Ancyra, I do not think that the other exegetes ever
employed this allegory. See Louth, Origins, 55. DeSimone, The Bride, 30 and 38. As Parente noticed,
the bride was originally thought to be an allegory of the Church (as in the work of Hippolytus). For
this reason, the Christian writers followed the Jewish tradition, but by adapting it to the new reality of
the incarnation, they replaced Yahweh with Christ. The synagogue was substituted by the Church. In
the course of time, the righteous soul replaced the Church. Parente, ‘The Canticle’, 146.
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within the Church, the latter being the locus in which they have met the Logos. For
the purpose of our discussion, we will focus on the bride being an allegory of the
individual Christian soul.”> What is exactly her character/nature? Why is she distinct
from the other souls/maidens? Eventually, why was she chosen to be the bride of
Christ? These are the questions that need treatment, before moving to examine the
nature of her experience (i.e. dereliction).

The bride was not an allegory of any faithful soul; she was an image of
perfection. She was advancing to the virtuous life having turned from idolatry to the
true knowledge of God. Though she was not perfect, yet she was advancing to the
way of perfection. There were two features that showed her as the bride of the divine
groom: 1) she was made “according to the image” of the Groom; and ii) she was
baptised. These two factors actually interacted in Patristic exegesis. Origen stressed
the fact that the soul was the image of the image of God, i.e. the Logos. But she was
advancing spiritually because she had turned from ignorance to the knowledge of
God. Spiritual life was envisaged as the soul’s way to actualise the gifts of baptism,
hence regaining the divine image. Procopius of Gaza, in his exegesis, firmly
interwove divine image and baptism:

I introduce you to intellect (vodg), which is the house of the mother who, as it were,
has given birth to me through baptism, that is, the grace of the all-Holy Spirit, as
receptive of this in accordance with the likeness (&1 10 ka®' Opoiwaiv); again it (i.e.
intellect) is the inner chamber of grace, as the hidden treasures of grace laid down in
it in accordance with the “image” (61 16 kar cikéva); which grace has conceived me
through faith.*

It is through baptism that the soul was cleansed and recovered the divine imprint on
her. Eventually, this imprint enabled her to approach the groom.*

Origen portrayed spiritual life as the soul’s journey from Egypt, i.e. sinful life,
to crossing the Red Sea (an allegory of the baptism). In the story of Exodus, Israel

52 Origen, Com. 1.1.58. Theodoret, Expl. Prefatio 44D and 1.64A. Gregory, Hom. 1, 22. DeSimone,
The Bride, 40.

53 Procopius of Gaza, Catena in Canticum Canticorum, PG 87, 1709 C: “Eicayayw ot €ig volv, 6g ofkog
utv ¢omi TAg Sid Bamioparog TekoUong pE ofa pnTpog, 100 Travayiou MveUpaTog XAPITog, w¢ Tautng did 1o
K08’ OpoiwaIv XwpnTIKOGe TapiElov 8¢ TTaAv aUTAG, Wg TOUG AmoxpUPoUS TaUTNG Bnaaupous Bid TO kar’ eikéva Exwy
ATmoBETOUG év EQuTtye ANIG PE XAPIG TuVEAGBE B1a THOTEWS”.

5% All commentators agree that the notion of the soul’s recovering the divine imprint through baptism
was seen as an extension of the incarnation and the passion. It was by means of Christ’s incarnation
that she was cleansed, due to the fact that he assumed the soul’s human nature. Philo of Carpasus,
Enarratio in Canticum Canticorum, PG 40, 9 and 11. Nilus, Com. 7.13.23 and 77.1.192 [numbers
refer to chapter, paragraph and page in PTS 57].
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had left Egypt behind by crossing the Red Sea. In the same fashion, the soul departed

from every sinful condition. As Louth commented,

[the] ascent of the soul to God begins with her ‘coming out of Egypt and crossing the

Red Sea’, that is her conversion and baptism. The mystical ascent for Origen begins

in baptism and is a deepening and bringing to fruition of baptismal grace.”
For Nilus of Ancyra, it was through baptism that the soul received divine grace. In
her baptism, the soul put off her previous sinful life. Thus, she found the true God.

She recovered the divine image within, the one that sin had tarnished. Gregory of

Nyssa argued thus: the soul was the image of the Groom. She approached him in

order to resemble him. As he put it, “by approaching the archetypical beauty (apxéru-
Tov kaAAog) you became fair, since like a mirror you have obtained my character (1®

¢u® xapakmip épuopewbeioa)”.*® Thus, the soul’s recovery of the image was

envisaged within the scope of spiritual life. It was not a given condition. It is a
dynamic condition that has followed the soul’s ascension to the divine. The more the
soul has advanced in her approaching the divine groom, the more she has recovered
his image within. The concept of the divine image has placed the soul in close

relation to the groom. A part of the soul is kinsman to the groom:>’ “(The soul

became fair) when she approached the good and obtained the image (¢vepopewen) of

the divine beauty”.>® For Gregory, the soul was identical to the groom in terms of the
divine image. In this present passage, the soul was fair and good because the groom
was fair and good. In another passage, the Logos that was the dart of the Father had
wounded the soul. In her turn, the soul became the dart of the Logos and wounded
the uninitiated souls.”® Procopius commented on Sol 7:7: “you (the soul) have put on

the majestic beauty, i.e. the likeness of the archetype”. Due to the divine imprint that

55 Louth, Origins, 56. See also, J. Daniélou, Origen, trans. W. Mitchell (London: Sheed & Ward,
1955), 297fT. For an exposition on the divine image according to Origen see H. Crouzel, Théologie de
I’image de Dieu chez Origéne, Théologie 34 (Paris: Aubier, 1956).

% Gregory, Hom. 4, 103. H. U. von Balthasar, Presence and Thought: An Essay on the Religious
Philosophy of Gregory of Nyssa, trans. M. Sebanc (San Francisco CA: Ignatius, 1995), 77 [hereafter
cited as Presénce]. For an exposition of Gregory’s thought on the notion of divine image see
Balthasar, ‘The Definition of Nature’, in ibid, 111-119,

%7 See Balthasar, Presénce, 89-90 and also 113ff.

%8 Gregory, Hom. 5, 150.

% Gregory, Hom. 4, 129. The soul became God’s dart.
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she carried within, the soul was a vehicle for the groom. The uninitiated souls could
contemplate the divine groom through her.%

But what truly made the bride stand out was the fact that she accepted the
divine call to salvation.®’ The bride was the soul that was working for her spiritual
progress. As Origen stated, though she had not reached perfection, she was reckoned
as perfect because she was moving in this direction.®” Nilus’ exegesis was suggestive
of this fact: the bride was the soul that had approached the archetypal beauty of the
groom through faith and the virtuous life. She had cleansed herself from every
bodily care and evil transgression.* The Song of Songs was thought to present the
soul’s ethical labours in her journey to achieve union with God. Every part of the
bride’s journey illustrated the soul’s spiritual struggles: from sinfulness and
ignorance to knowledge and the Christian virtues. This journey was the soul’s
response to the divine call. Through the incarnation the Logos had invited the soul to
union manifesting his divinity. Thus, it was the soul’s turn to respond by ascending
to her groom. Unlike the bride, the uninitiated souls were neglecting Christ’s call.
They remained in sinful conditions. It was the soul’s spiritual struggle that illustrated
her relation to the groom. It has been argued that Origen diminished the role of the
body in his exegesis by focusing on the role of the soul. We need to see his exegesis
in the light of spiritual and ethical effort. It is through putting off sinfulness --not
necessarily the body-- that the soul was advancing spiritually. In Origen, the image
of putting off materiality was synonymous to ethical effort. This was the turning
point, where the commentators overcame any notion of elitism: through the
redemptive work of Christ on earth, every soul could become his bride. Yet, it was
only the ethically-working soul that became his bride having accepted his call
wholeheartedly. This notion was summed up by Nilus’ reflection on Sol 1.4: the
groom was the Logos of God, who was incarnate for the salvation of the world. He
had invited all souls to his wedding. But only the virtuous soul accepted his nuptial

call. The other souls did not conceive the majesty of the groom’s call. They were

% procopius of Gaza, Fragmenta in Cantica Canticorum, PG 87, 1760 A. It needs to be noticed that,
for Origen, soul had been called neighbour (mAnoiow) with respect to her nearness to the groom. She
was called beautiful and neighbour only when she approached near the Logos. Before that, she was
called “blackened” and “tanned” by the sun. See Origen, Hom. 2.4.289.

¢! Theodoret, Expl. 2.85D. Nilus, Com. 27.19.82.

82 Origen, Com. 2.5.136: “[the] soul that has indeed been set in the path of progress, but she has not
yet attained the summit of perfection. She is called beautiful because she is advancing” [all
translations by Lawson unless otherwise stated)].

83 Cf. Nilus, Com. 10. 8.32. Origen, Com. 3.14. 240.
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remaining unconvinced of its importance. Thus, it was granted only to her, through
her ethical efforts, to enter into spiritual heights and learn the divine mysteries --i.e.
divine providence and the mystery of the incarnation--.%

Was the individual soul a solitary unity advancing spiritually in inner
loneliness --like the Plotinian soul--?** Was she detached from the maidens? The
Patristic exegetes left no place for a solitary ascension of the soul to spiritual heights.
The fact that Origen could interchange between the union of Logos and soul, and
Christ and Church illustrates his thought that the soul always remained part of the
Christian community in her ascension to the divine.*® The Church constitutes the
unity of the faithful -spiritually advanced or not- as the body of Christ.” The soul
was always a member of this body in her spiritual ascension.®® Thus, there was a
strong bond between the bride and the other members of the Church.

Gregory of Nyssa reinforced the notion of union between bride and the
community in his Life of Moses. In his exegesis, Moses --like the Solomonean bride-
- stood as an allegory for the soul: both Moses and the bride were advancing in their
union to God. For Gregory, it was not accidental that Moses lived isolated in Midian
(or Mount Sinai) for some time. Yet, he eventually returned to his people.”” The time
of isolation was the time of spiritual progress. Yet, this progress did not detach
Moses from the community. In his return, Moses was communicating to Israel the
experience of his spiritual union with God. For Gregory, there was a strong bond

between the perfect soul and the uninitiated ones. This bond had acquired the

® Nilus, Com. 5.1.15. Origen, Com. 1.5.86.

% Plotinus, Enneads. 6.9.11. K. Corrigan, ‘Some Notes towards a Study of the ‘Solitarity’ and the
‘Dark’ in Plotinus, Proclus, Gregory of Nyssa and Pseudo-Dionysius’, SP 30 (1997), 151-157.

% Louth, Origins, 53: “Origen is talking about the life of the baptised Christian within the Church;
Plato and Plotinus about the search for the ultimate truth by an intellectual elite, either in the company
of other like-minded souls, or as ‘the alone to the Alone’”. King, The Spirit, 14.

5 Origen, Com. 1.1.59: “[but] the Church, you must observe, is the whole assembly of the saints”. See
Balthasar, Presénce, 134: “the point of departure of religious ‘metaphysics’ is necessarily of an
individual nature: it is an analysis of desire and the aspirations of the soul. Whatever there was of a
social nature in the mysteries of the pagans was merely the expression of a gregarious instinct whose
aim it was to assure the individual salvation of the members of the group. The theological fact, by way
of contrast, is radically social. For if the exterior fact and the interior fact constitute one solitary
history, the social character of the exterior fact (the Church) demonstrates thereby the social character,
as well, of the interior fact (the Mystical Body)”.

% Origen, Com. 3.13.231.

% Nilus, Com. 69.1.172. Gregory, Moses, 1.56 [edition in CS 1].
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character of a relationship between tutor and disciple:’® by observing her life and her
spiritual achievements, the latter desired union with God.”
No commentator was as suggestive as Procopius of Gaza in this matter: he

designated the soul as “&i5aokarog” (teacher). In their turn, the uninitiated souls were
called “padnrevopevar” (disciples). She became their teacher and guide; they were her

students; for, as the act developed, it was apparent that the bride was guiding the
maidens to seek and find the groom.” In her communicating with them, the bride
stirred up their love, motivating them to join her to her spiritual ascension. Even at
the times that she was only addressing the groom, the uninitiated souls could observe
her life. They were praising her beauty/perfection and, eventually, they were longing
for divine love. For Procopius of Gaza, what constituted the bond between the
spiritually advanced soul and the uninitiated souls was the fact that she was
contemplating the image of the groom on them.” Thus, not only did she recover the
divine image within her but she also discerned the divine image within the rest of
humanity.

In short, the Patristic commentators viewed the bride of the Song of Songs as
an allegory of the Christian soul that was advancing in spiritual perfection. She was
depicted in terms of perfection even though it was noted that she had not reached
perfection yet. The fact remains that she responded to the groom’s call, thus

advancing to spiritual life through ethical labouring.

3. Absence and presence in the Song of Songs.
i. The biblical background.
One of the main features of the Song of Songs is the fact that it introduced the
theme of separation and abandonment. The imagery with regard to the relationship
between bride and groom was less than ideal: the groom abandoned his bride. As

Origen noted:

[The] Bridegroom, however, is to be understood as a husband who is not always in
house, nor is He in perpetual attendance on the Bride, who stays in the house.
Rather, He frequently goes out, and she, yearning for His love, seeks Him when He
is absent; yet He Himself returns to her from time to time. It seems, therefore, that

" Origen, Com. 2.3.117. Gregory used the analogy between Paul and the bride: Paul had exhorted the
faithful to become his imitators like he had become an imitator of Christ. The bride exhorted the
maidens addressing them with the same words as Paul. Gregory, Hom. 2, 46.

"' Nilus, Com. 5.3.16. Origen, Com. 1.5.84. Procopius of Gaza, Fragmenta, PG 87, 1756 A.

7 Procopius of Gaza, Fragmenta, PG 87, 1757 D and 1772 B.

7 Procopius of Gaza, ibid, 1760 A. Theodoret, Expl. 2.93A and 4.197A.
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all through this little book we must expect to find the Bridegroom sometimes being
sought as one who is away, and sometimes speaking to the Bride as being present
with her.”

In the biblical canon, the theme of abandonment was not confined only to the
content of the Song of Songs; nor was it a characteristic of Hebrew religious
literature. Block traced the introduction of the theme in religious literature within the
Sumerian and Akkadian (Assyrian-Babylonian) religious cult.”’ It was within the
religious poems of the Near East that Block identified the origins of the notion of
being abandoned by God. Block’s presentation makes it evident that the theme was
an integral part of the early religious literature of the Middle East. It had been
employed as part of myths that functioned as explanations for disasters and
misfortunes that had come upon the Assyrian and Babylonian nations. The myths
connected divine absence to distressful conditions. Thus, it was felt that distressful
conditions occurred because the local deity had abandoned its place of cultic
worship. What was the cause for divine abandonment was not always clear. The
myths referred to human sin several times. But that is far from making it the
exclusive cause of divine abandonment. Most times, the devotee was inquiring about
the inexplicable sense of abandonment. From 15 instances in ancient literature that
Block discussed, human provocation appeared 8 times.”® When it appeared, human
sin and misdeeds had offended the local deity that departed, thus leaving the nation
subjected to natural (e.g. flood) and also political (e.g. invasion) disasters. Whenever
it did not appear, then the myth was stressing the consequences of the sudden
departure of the deity. Samuel Balentine highlighted the presence of the theme in the

Sumerian and Akkadian religious literature suggesting that:

In view of the parallel laments about the deity’s aloofhess which can be found in
Sumero-Akkadian psalms, it can no longer be assumed that this was a problem

™ Origen, Com. 3.13.230.

5 D. L. Block, ‘Divine Abandonment: Ezekiel’s Adaptation of an Ancient Near East Motif’, in Odell
and Strong (eds.), Ezekiel, 16-17. For Block, the development of the theme of divine abandonment in
the prophecies of Ezekiel was influenced by the religious and political interaction of Israel with
nations that had already developed a notion of divine desolation in their religious literature. Block
highlighted the fact that Ezekiel adapted the theme appropriating it according to the monotheistic
character of the Israelite religion. Before Block, Balentine had already discussed the presence of the
theme in the Near East of antiquity indicating that the motif of divine abandonment had also addressed
the relation between the divine and the individual. See S. E. Balentine, ‘The Historical Background’,
in The Hidden God: The Hiding of the Face of God in the Old Testament, OThM (Oxford: OUP,
1983), 22-44. J. F. Kutsko, Between Heaven and Earth: Divine Presence and Absence in the Book of
Ezekiel, Biblical Judaic Studies 7 (Winona Lake IN: Eisenbrauns, 2000).

76 Block provided a list with regard to the motif including among other issues: i) the genre in which
the theme has appeared; ii) the cause (human provocation); iii) the motive (divine anger); iv) the effect
(disaster); and v) deity’s altered disposition. For the list see Block, ‘Divine Abandonment’, 32-33.
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which Israel confronted for the first time in the sixth century BC. Instead it is best to
see Israel’s laments as having taken up a motif that was probably quite common in
the lament Gattungen of the Near East.”’

Block researched the way in which Israel developed the notion of divine
abandonment in its cultural and religious interaction with the nations of the Near

East. As he noted:

In tracing the history of the motif we may recognise five specific dimensions of
Yahweh'’s abandonment contemplated in the Old Testament: (1) Yahweh’s absence
from an individual, devotee or otherwise; (2) Yahweh’s absence from his people, the
nation of Israel; (3) Yahweh’s absence from the land of Israel; (4) Yahweh’s
absence from Jerusalem/Zion; (5) Yahweh’s absence from his sanctuary.”

Whereas Block discussed the notion of divine abandonment exclusively in terms of
God’s relation with the nation of Israel and the place of cultic worship, in his Hidden
God, Balentine shed more light on the presence of the theme in the religious
literature of Israel, thus focusing on the personal relationship between God and his
devotee. Thus, he examined the various meanings that the concept communicated in
Psalms, the Wisdom literature (Ecclesiastes-Job) and also the prophets.

According to Balentine, the Old Testament transmitted the theme of divine
abandonment primarily in terms of God’s “turning away his face” from the
individual.” In developing the theme, Hebrew religious literature paid attention to
the fact that the relationship between God and his devotee was not always
harmonious; nor was God bound to his promise to stand by the side of his devotee.
For Balentine, the theme of God’s “turning away his face” was synonymous with
divine abandonment.

The most indicative examples of Hebrew literature where the theme was

introduced were the Psalms of lamentation: the devotee questioned God as to why he

" Balentine, Hidden God, 170. The sixth century BC is of particular significance since it corresponds
to the Babylonian invasion and exile. According to Balentine and Block, Ezekiel appropriated the
notion of divine absence in order to interpret Israel’s exile to Babylon.

" Block: ‘Divine Abandonment’, 16-17. Block did not intend to discuss the first dimension of divine
abandonment (individual/devotee), since he focused on the prophetic understanding of divine
abandonment (Ezekiel). However, certain assessments could be used in order to help us understand the
?lace that the theme had held in Middle East religions of antiquity.

® Balentine traced this position already in the Sumerian and Akkadian literature. Balentine, Hidden
God, 24. Balentine discussed the combination of the words N0 (to hide) and DD (face) as
indications of God’s turning away his face. The latter term became synonymous to divine
abandonment. However, Balentine did not engage in an examination of the verb 21¥ (to abandon) in
the Old Testament. It was Block that researched on the various linguistic forms of the verb. His
examination, nevertheless, was limited to the appearance of the theme in the book of Ezekiel. See
Block, ‘Divine Abandonment’, 16-17 [footnotes nos. 6-7].
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had abandoned him (“why‘?”);80 or he inquired about the duration of the experience
(“how long?”).®' Alongside the inquisition, there developed another form of
lamentation psalm which included a petition that God should not abandon his
devotee (“abandon me not/hide not your face”).®* Balentine drew his reader’s
attention to the fact that the cause of divine abandonment was not always clear. The
psalmist’s inquiry about the cause and also the fact that he protested about his
innocence demonstrate the inexplicable character of the experience.®® Balentine
challenged the position that advocates the presence of sin, even when there was no
explicit reference to the latter.® It is true that, in the prophetic books, sin was always

the cause of abandonment.®® However, as Balentine put it:

In the laments which feature the phrase ‘hide the face’ several factors work against

the theory that the suppliant perceives sin to be the cause of his dilemma... what is

lacking in these particular psalms is not merely information about the specifics of

the transgression; it is rather information that would indicate that sin is involved at

any level at all %
Thus, Balentine suggested a dissociation between the theme of divine abandonment
and the concept of divine punishment. The two motifs seem inseparable only in the
prophetic books. But for the psalmist of the lamentation psalms, the cause was
hidden from him. Thus, divine abandonment was felt to be the hiding of God’s face,
where God had hidden his works from man. What we need to highlight is the fact
that the Hebrew religious literature as portrayed in Psalms dealt with the cause of
abandonment as a mystery that had troubled the heart of the devotee.

Balentine also examined the consequences of divine abandonment. He

indicated that the theme of abandonment and its consequences went side by side in

the Old Testament: it is as a result of the consequences that the devotee realised that

% ps 21:2; 43.24; 87:15 [References to the Psalms are according to the Greek numbering which
combines the Hebrew Ps 9 & 10, and separates the Hebrew Ps 147 into two).

¥ ps 13:2. Both forms of inquiry were of Sumerian origin. See: Balentine, Hidden God, 26f¥.

82 p5 9:32; 37:22; 27:9. Balentine, ibid, 50-51.

8 See: Balentine, ‘The Signinficance of the Motif for Old Testament Theology’, in ibid, 164-176.

¥ Due to the fact that the psalms were thought to be models of prayer for the community, scholars
have supported the idea that any reference to specific sin would have limited the use of the psalm to a
specific ethical context. The book of Psalms maintained an ambiguity about the specific sin that had
resulted in divine abandonment so that their content could have found a broader use according to
individual needs. Fr. Notscher, Das Angesicht Gottes Schauen’ nach Biblischer und Babylonischer
Auffassung (Auflage: Wiirzburg, 1924). S. Terrien, The Elusive Presence: Towards a New Biblical
Theology (New York NY: Harper & Row, 1978). See also, Balentine, Hidden God, 52 [footnotes nos.
13 and 17].

% For Balentine, the reason for the connection between divine abandonment and sin in the prophets
needs to be sought in the conditions of the exile, where the prophets appropriated the themes of divine
abandonment and punishment to explain Israel’s Babylonian captivity. Balentine, ibid, 76.

% Balentine, ibid, 53.
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he was abandoned by God. This fact suggests that abandonment had consequences.
Balentine classified the consequences into three categories: i) separation between
God and man; ii) separation between God and place of cultic worship; and iii)

1.%7 Here, we will briefly examine the first and the last motifs. As

confinement to Sheo
it concerns the first point, divine abandonment resulted in cutting off the
communication between God and man. God has not listened to the prayers of the
individual. He has left him prey to his attacking enemies. The psalmist employed the
verbs “to hear”-“see”-“answer” in order to encompass all modes of divine activity.*®
God did not intervene in the supplication of his devotee. This separation of
communication was expressed with the vivid description of man’s descent to the pit

or the grave, i.e. Sheol:

For my soul is full of troubles: and my life draws into the grave. | am counted with
them that go down into Sheol: I am as a man that has no strength,*

[and] you have brought me into the dust of death,*

[when] you are silent to me, I become like them that go down into the pit.”’

The fact that the individual was confined to Sheol demonstrates the connection
between divine absence and death. God is the source of life and everything that is
good in humanity.”” He is the strength of one’s life.”> When the individual felt
separated from God, his strength withdrew and he reached the face of death. The
Psalms touch upon the theme of man’s dependence on God. It is only when God has
looked upon his devotee that he has felt divine protection. But, when God has turned
away his face, the individual has felt abandoned and thus, he/she has reached
Sheol.** Divine abandonment was felt in terms of separation between man and God.
Such separation put under jeopardy also man’s life. Without divine protection, the
individual felt the absence of life, i.e. Sheol, “the land of forgetfulness”.95 As a final

remark it needs to be noticed that, as Block remarked, even though God had warned

% Balentine, ibid, 56-57.

% Balentine, ibid, 57.

¥ ps 87: 4.

2 ps21:16.

o1 ps 27:1.

2 1Kgs 20:3.

% Ps 17:2; 24.1; 60:4.

% Ps 103:28-30.

% J. Pedersen, Israel: Its Life and Culture, vol. 2 (London: OUP, 1926), 462. For the meaning of
Sheol see, Ph. S. Johnston, Shades of Sheol: Death and Afterlife in the Old Testament (Downers
Grove IL: InterVarsity, 2002).
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that he might turn his face away from the sinner, the Old Testament never affirmed
that God ever actually realised his threat.”® It was the individual that felt his
separation from God. Yet, God never explicitly declared that he abandoned his
people. The prophetic books marked a shifting point in religious literature: divine
abandonment was part of God’s plan that resulted in divine restoration. Thus, the
pessimistic tone of the Psalms was complemented with the concept of God’s return.

As Balentine wrote: »
With the end of the period of captivity, the prophets speak of an end to the period of
God’s hiding and of the promise of future deliverance. Thus, the ultimate
consequence of God’s hiding is not separation, which is the implication in the
psalms of lament, but restoration.”’
ii. Abandonment of the soul: perfection and sin.

The Song of Songs was composed in the form of a drama. Its content unfolded
through monologues, dialogues, and narrative. The drama was full of romantic words
and sensual imagery illustrating the love between bride and groom. Nevertheless, as
it was noted, their relationship was less than idyllic. The introduction of the theme of
abandonment to the drama juxtaposed times of union between the two lovers and
times of separation. The groom twice abandoned his bride. The latter felt his absence
and she sought him at the city-market.”® Rather than presenting a romantic search for
the beloved, the compiler of the Song emphasised her distress: the bride was
wounded by the city’s watchmen who removed her garment.”® Though in Sol 3:4 the
groom dissolved her despair immediately, in Sol 5:6 he prolonged the soul’s despair.
Before we move to an analysis of Byzantine exegesis on the episodes of the Song of
Songs we need to make the following observations:

i) The Song has introduced the theme of abandonment. It seems that,
originally, the Song of Songs was a love-poem describing the sudden departure of the
beloved; thus, stressing his lover’s despair. At first sight, the Song was missing the
petition or inquiry of the lamentation psalms: the bride did not address an inquiry

about his departure. This is true in terms of addressing the groom himself. But the

% Block, ‘Divine Abandonment’, 17.

°7 Balentine, Hidden God, 76.

%8 Sol 3:1: “I sought him (whom my soul loveth) but I found him not”; Sol 5:6: “My beloved had
withdrawn himself, and was gone... I sought him but I could not find him; I called him, but he gave
me no answer”, For a textual analysis of the two episodes, see Hess, ‘Lovers Joined and Separated’, in
Song of Songs, 101-108. Idem, ‘Search and Union’, in ibid, 160-192.

% Sol 5:7: “The watchmen that go their rounds in the city found me; the keepers of the walls took
away my veil from me”.
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biblical bride had asked the watchmen: “Have you seen him whom my soul loves™?
The question, as such, did not resemble the usual questions (why? how long?) that
we encountered in Hebrew and non-Hebrew religious literature. However, behind the
lines of union and separation in the Song, rabbis and Christian commentators might
have discerned a theme quite favoured in religious poetry: divine abandonment. The
fact that, right from the beginning, the Song of Songs was valued as an authentic
religious poem -as opposed to a mere love song- could not be dissociated from the
fact that at its heart lay the theme of love and also abandonment and separation. If its
content was felt to be of one accord with the biblical canon, then its theme of divine
abandonment must have been felt to share the same notion of abandonment with the
other books of religious value.

ii) We find no explanation of the sudden departure of the groom in the first
episode.'” The Song provided no leads about what forced the groom to depart from
his bride. In the second episode, the delay of his lover to open the door seems to

19T But the groom never uttered any causes for his behaviour. It is

cause his departure.
also true that the bride did not ponder on the matter. Undeniably, she felt his absence
without ever thinking about the cause of his departure. The fact that no causes were
mentioned might be the reason why the rabbis felt that the Song was in conformity
with the rest of religious literature. As is the case of the lamentation psalms, the Song

maintained the same obscurity about the causes of divine abandonment.

a. Origen: perfection and trials

We will now discuss the presence of the theme of divine abandonment in the
Byzantine exegesis of the Song, relating our examination to the notion of sin. We
will start with Origen, the author who set the exegetical agenda for later
commentators on the Song.

The theme of abandonment in the Song of Songs was spotted by Origen. But,
according to him, it was not only in the episodes at Sol 3:1 and 5:6 that the motif was
introduced. Origen established his exegesis on the dialectical form of presence and

absence throughout the work. In a passage quoted earlier, Origen observed:

100
Sol 3:1ff.
11 S0l 5:3: “I have put off my coat; how shall I put it on? I have washed my feet, how shall I defile

them”?
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[The] Bridegroom, however, is to be understood as a husband who is not always in
house, nor is He in perpetual attendance on the Bride, who stays in the house. Rather,
He frequently goes out, and she, yearning for His love, seeks Him when He is absent;
yet He Himself returns to her from time to time. It seems, therefore, that all through
this little book we must expect to find the Bridegroom sometimes being sought as one
who is away, and sometimes speaking to the Bride as being present with her.'*

It was the form of the narrative that made Origen emphasise the tension between
presence and hiddenness in his exegesis. But, for Origen, the image of union and
separation needed to find an interpretation that could manifest its meaning for the
text. The opening scene —the bride’s plea— had anticipated the coming of the groom.
Origen remarked that the scene was the soul’s prayer to the Father asking for the
coming of the Logos. Origen presented a paradox: whereas the soul had anticipated

the coming of the groom, the latter was already present:

[While she is thus praying] the Bridegroom was present and standing by her as she

prayed... The Bride having seen that He, for whose coming she was praying, was

already present, and that even when she spoke He offered her the things she asked.'®
Origen introduced the interchange between presence and absence as an historical
reality: the bride had already received the gifts of the groom, i.e. the Law and the
Prophets. Origen had no doubt that the Law and the Prophets had manifested God’s
presence within history. And yet, the bride remained in anticipation of his coming.'®
The theme of love that was the soul’s wound also led him to the direction of attesting
the divine presence within the soul. As it was argued, in fact, it was the divine image
that the soul had recovered within, that illustrated the intimacy between bride and
groom. Yet the paradox remained: the bride was anticipating the coming of the
groom. The groom’s leaping off the mountains and bounding over the hills'® and the
groom’s voice were indications of his immanence. Yet, the fact that he was hiding
behind the walls and also that he communicated with his bride only through enigmas
attested his hiddenness.

This tension between divine presence and hiddenness was not unknown to the
rabbinic interpretation that was contemporary to Origen’s exegesis. The Talmudic
tradition had also highlighted divine presence and absence in the light of Israel’s
history. The Song of Songs was felt to demonstrate the historical ascension of Israel

from Egypt to its eschatological completion. God had manifested his presence in

12 Origen, Com. 3.13.230.

1% Origen, Com. 1.2.63 and Com. 3.11.210: “the Bridegroom is thus sometimes present and teaching,
and sometimes He is said to be absent; and then He is desired”.

1% Origen, Com. 1.1.58-59.

195 S0l 2:8.
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Sinai where he revealed his Law to Israel. It was the time of intimacy when God
communicated his “innermost secrets” to Israel.'®® Yet, Isracl felt God’s
abandonment in the desert and her exile (Babylon). The night of the bride in Sol 3:1

was the period when God did not speak to Moses. It was the time of God’s silence:

Rashi explains night as referring to the torment of Israel’s darkness when they were

under the ‘Ban’ [incurred because of the sins of the Spies who turned the people

against the land. During this period, the Midrash (2:11) explains, God did not speak

with Moses]... According to Alschich, the verse refers to the dark ‘nights’ of the

Egyptian and Babylonian exiles when Israel sought out their God to redeem them and

resume His love for them. [The imagery is poignant. It depicts the anguish of a

tormented, insomniac Israel —bereft of its former open, uninhibited relationship with

God- figuratively twisting and turning sleeplessly during its period of most

pronounced separation, longing after Him, and a resumption of His love].'"’
The Targum interpreted Sol 5:6 as the soul’s prayer to God. However, God remained
silent forsaking her: “I called Him but He did not answer me, i.e. I prayed but He did
not respond”.'® Such a prayer stressed Israel’s despair. God became intimate and
hidden within the history of Israel. This interpretation was based on the development
of the theme of divine abandonment in the prophetic circles of Israel: it was Israel’s
sin that led God to abandon his people. Thus, the tension between presence and
absence was established on Israel’s ethical purification:'® Israel’s actions urged
God’s reaction.

However, even Hellenism seems to have developed a vague notion of union

and separation (hiddenness) that never took real form before the work of Philo and
Plotinus. As Louth remarked, Origen employed the Platonic language of a sudden

appearance of the groom."'” Unlike Plato, Origen also taught of a sudden separation

19 7lotowitz and Scherman, Shir Hashirim, 69-70.

' ibid, 116.

18 7lotowitz and Scherman, Shir Hashirim, 150.

109 See, Block, ‘Divine Abandonment’.

1% Orig. Hom. 1.7.280. Cf. Plato, Epistula 7, 341d: “pntov ydp obdapds kotv i GAka pabnpato,
ar)’ Ex molAfic ouvovoiag yiyvopbvng nepl 16 mpaype abto Kai Tod ouiiv EEaipvng, olov &md
nopog RPNcaVTOG EEapBiv 0dg, kv Tf) woxdl vevopevov abto tavtd 1idn tpépet” (for a thing of this
kind cannot be expressed by words like other disciplines, but by a long familiarity, and living in
conjunction with the thing itself, a light as it were leaping from a fire will on a sudden be enkindled in
the soul, and there itself nourish itself). Idem, Respublica, 515¢c4. ldem, Symposium, 210.e.2: “[6¢]
yap Gv péxpr Evtadba mpog Td EpwTikd modaymyndi), Osdpevog EeeEfg 1€ kol Opdds 1d xaAd,
npog TEAOg M v T@V EpwTik®dv EEaipvng xatéwetal Tt Bovpactov v @voly kaidv, Tobdto
tkeivo, & Zoxpateg, od 81 Evekev xai ol Eumpoobev mdvieg mévor foav” (whoever then is
advanced thus far in the mysteries of Love by a right and regular progress of contemplation,
approaching new to perfect intuition, suddenly he will discover, bursting into view, a beauty
astonishingly admirable; that very beauty, to the gaining a sight of which the aim of all his preceding
studies and labours had been directed) [trans. Taylor]. See also, Plotinus, Enneads, 5.3.17; 5.5.7ff and
6.7.34. Philo, Quod Deus est Immutabilis, 93.1F; “6tav ydp 6 8edg napadid®d td tfig didiov coging
fcopripate KapdTon ywpig Kal névov, tadta EEaipvig ob mpoodoknicavies 6noavpov ebdaipoviag
tereiag ebpiokopev” (when God delivers to us the lore of His eternal wisdom without our toil or
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between bride and groom. McGinn argued that the concept of a sudden apparition of
the divine in Plato put under question the notion of an “impersonal” auto-salvation in
classical philosophy. For McGinn, the sudden manifestation of the divine was a sort
of “divine interference” that resulted in the soul’s awakening.''"' Like the
development of the theme of divine abandonment in the prophetic circles of late
Judaism, the Hellenic classical heritage had also introduced a sudden separation
between the human and divine that was not caused by sin. Origen’s contemporary,
Plotinus, wrote about a sudden apparition and also about a sudden falling from the
vision.''? McGinn implied a connection between Plotinus’ thought and the notion of
paideia. In examining Plotinus’ thought, McGinn discerned three stages in spiritual
life: i) preparation; ii) union; and iii) return. At the stage of preparation, subject and
object (i.e. soul and Intellect) were distinct. When union was achieved, soul and
Intellect were indistinguishable. The stage of return was a sort of separation where
soul and Intellect were becoming distinct again.!’> According to McGinn, for
Plotinus the stages of union and separation were repetitive and complemented each
other. The stage of separation signified the soul’s return to discursive reason. As
soon as the soul had turned to the latter, then the distinction between soul and
Intellect was introduced again. The soul’s return did not occur due to any sin or
incompetence. McGinn argued that, for Plotinus, the stage of preparation has been a
feature of this present life. Despite the fact that Hellenism never really developed an
idea of eschatology, it is the case that Plotinus postponed the soul’s journey to the
divine after leaving the body.''"* The soul could not achieve full union with the
divine Intellect in this life. Thus, the stages of preparation, union and return have

been features of this life. In this way, Plotinus introduced an eschatological

labour we find in it suddenly and unexpectedly a treasure of perfect happiness) [trans. Colson and
Whitaker]. Idem, De Praemiis et Poenis, 37-51. For a discussion on the motif of soul’s sudden union
with God in Plato and Plotinus see Louth, ‘Plato’, in Origins, 1-17. Also, McGinn, Foundations, 30ff
and 53ff.

"' McGinn, Foundations, 30. See also, Louth, Origins, 13. A. J. Festugiére, Contemplation et vie
contemplative selon Platon (Paris: J. Vrin, 1936).

"2 plotinus, Enneads, 6.9.11: “ OExnintwv 8¢ thg 0éac ndAtv Eyeipac dpetnv” (when one falls from
the vision, he wakes again the virtue in himself) [trans. Armstrong].

3 McGinn, Foundations, 44fF.

14 A theme that had already appeared in Plato’s dialogues, especially Phaedo. Cf. D. Melling,
‘Preparing the Soul for Death: the Phaedo’, in Understanding Plato, OPUS (Oxford: OUP, 1987) 64-
74.
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perspective in his thought: the soul was meant to surpass the stage of separation at a
future point.'"’

In Philo, the theme of hiddenness was introduced in the context of
understanding the scriptures. It is in this author that the theme acquired its dialectical
form: divine presence went alongside divine absence. For Philo, it was the Logos as
divine Wisdom that has dwelled within the scriptures. Yet, this Wisdom sometimes
illuminated him by directing his intellect to divine knowledge. At other times, it
abandoned him, when the meaning of words was impenetrable and Philo would give

up his philosophical pursuits. In a lengthy passage Philo exposed his own experience:

I feel no shame in recording my own experience, a thing I know from its happening
to me a thousand times. On some occasions, after making up my mind to follow the
usual course of writing on philosophical tenets, and knowing definitely the
substance of what I was to set down, I have found my understanding incapable of
giving birth to a single idea, and have given it up without accomplishing anything,
reviling my understanding for its self-conceit, and filled with amazement at the
might of Him that is to Whom is due the opening and closing of the soul-wombs. On
the other occasions, I have approached my work empty and suddenly become full,
the ideas falling in a shower from above and being sown invisibly, so that under the
influence of the Divine possession I have been filled with corybantic frenzy and
been unconscious of anything, place, persons present, myself, words spoken, lines
written.''¢

Again, it needs to be noticed that, there was no reference to sin nor, in fact, any other
cause for this hiddenness. This is not the only place in which Philo introduced the
theme of a sudden apparition. Yet, this is the only place that Philo emphasised in all
vigour the dialectical form of presence and absence.

In Origen, the theme of divine abandonment occurred in the same context as in
Philo. In the same fashion, Origen reported on his own experience while

commenting on the Song of Songs:

God is my witness that [ have often perceived the Bridegroom drawing near me and
being most intensely present with me; then suddenly he has withdrawn and I could
not find him, though I sought to do so. Then when he has appeared and I lay hold of
him, he slips away once more. And when he has so slipped away my search for him
begins anew.'"’

Was it mystical experience or biblical impenetrability that Origen felt? As Louth
observed, it is difficult to distinguish between mystical experience and biblical
interpretation in Origen’s thought. In Plotinus’ case, the soul flew to the divine. In

Origen, such a flight could not become dissociated from the manifestation of the

115 See D. O’Meara: ‘A propos d’un témoignage sur I’experience mystique de Plotin’, Mnemosyne 27

(1974), 238-244.
16 philo, De Migratione Abrahamis, 34 [trans. Colson and Whitaker].

"7 Origen, Hom. 1.7.280.
44



Logos within the scriptures. In other words, Plotinus had emphasised the soul’s
preparation for her spiritual journey. Origen highlighted illumination that originates
from the Logos. In Plotinus, the device of sudden union was meant to introduce the
notion that the soul could achieve a union that was beyond her understanding.''® In
Origen, the divine Logos was at the very heart of union and --what is more important
for us-- separation. Origen provided a “personalistic” interpretation of spiritual life
where the Logos was the person calling for the soul.'"” He was also the person that,
suddenly, separated from the soul. But, such “personalistic” argument had begun
with the Logos’ manifestation within the scriptures, i.e. the locus of his revelation.
Origen did not separate between mystical experience and the manifestation of the
Logos in scripture.'”® In a passage, reminiscent of the Philonic account, Origen

wrote:

When she [the soul] is trying to understand something and desiring to know some
obscure and secret matters, as long as she cannot find what she is looking for, the
Word of God is surely absent from her. But when the thing she sought comes up to
meet her, and appears to her, who doubts but that the Word of God is present,
illuminating her mind and offering to her the light of knowledge? And again we
perceive He is withdrawn from us and comes again, in every matter that is either
opened or closed to our understanding.'*!

There is no doubt that, as Louth put it, for Origen,

these passages have a spectrum of meaning that ranges from the sort of thing I have
mentioned [i.e. engagement with Scriptures] to something which is genuinely
mystical experience of God.'?

'8 Louth, Origins, 14. According to Meredith, Plato had suggested divine incomprehensibility and
Plotinus had touched upon the theme of divine infinity. See A. Meredith, Gregory of Nyssa, Early
Church Fathers (London: Routledge, 1999), 13-14. Cf. Plato, Timaeus, 28¢c: “tov pév odv momtiyv
kal natépa 1003e o mavidg ebpelv 1€ Epyov kal sbpovia eig mdvrag addvatov AEyewv”. Plotinus,
Enneads, 5.5.6: “yeholov yap t{mrelv Ekeivnyv v dmhetov @iowv mepihapBdvetv” (it would be
absurd to seek and comprehend that boundless nature) [trans. Armstrong]. Also in Enneads, 6.9.6:
Anntéov 8¢ xai dnepov abtov ob 1d adwelutnte f| Tod peyéBouvg fi oL appol, GAAD TQ
anepiAnmie tiig duvdpswe” (and it must be understood as infinite not because its size and number
cannot be measured or counted but because its power cannot be comprehended) [trans. Armstrong].

"' King, The Spirit, 15.

120 1 outh, Origins, 70. Also King, The Spirit, 16: “True, Origen is describing an experience of textual
intepretation here [Origen, Hom. 1.7.279-280]. Yet, it is only an impoverished attitude towards texts
and their reading that could construe the hermeneutical process as necessarily counter- or sub-
effective. In Origen, allegory and mystical experience converge in a unitary symbolic language, which
expresses the contemplatio stuporis or éxoraoi that accompanies the exegete’s penetration of —and
by!- the meaning of the text”.

121 Origen, Com. 3.11.210-211. Cf. Philo, De Migratione Abrahamis, 38 : “Hereby comes to pass even
the seeing of the Divine light, identical with knowledge, which opens wide the soul’s eyes, and leads
it to apprehension distinct and brilliant beyond those gained by the ears”. Cf. Cyril of Alexandria,
Fragmenta in Cantica Canticorum, PG. 69, 1284,

122 outh, Origins, 71.
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Thus, the theme of abandonment was realised in terms of the Logos’ presence within
the scriptures and also, the soul’s preparation to engage with the scriptures in order
to discern the manifestation of the Logos in them.

Yet, an overemphasis on the biblical foundation of Origen’s mysticism could
miss the point that Origen related divine dereliction to ethical trials and tribulations.
Without referring to the presence of sin, Origen related divine abandonment to trials:
“[the] fact that emerges is that he appears to his bride all through the winter —that is
to say, in the time of tribulations and trials”.'”® Origen related the time of tribulations
and trials as part of the soul’s spiritual journey. Since the winter was the time of
trials, it is important to note that the presence of the groom was manifested in the
middle of the winter. For Origen, that is to say that the Logos has appeared to his
bride in a secret way at the time of tribulations. Reflecting on the episodes of the
Song, Origen distinguished between the voice of the groom and his presence. His
voice was a manifestation of his presence. Yet, it was not the same mode of
revelation as his true presence. The fact that the bride had discerned the groom’s
voice in the middle of the winter provided Origen with the imagery to argue that it
was within tribulations that the Logos made his presence manifest. What kind of
tribulations did Origen have in mind? We only have leads based on his exegesis on
the Song. Origen employed the same analogy between winter and tribulation in his
Exhortatio ad Martyrium to argue that the Logos had reinforced his devotee at times
of persecutions. In his exegesis on the Song of Songs Origen connected the winter-
time to the Church’s tribulations and, subsequently, to the soul’s trials.'** On the

other hand, Origen wrote:

That visitation, however, whereby she is visited for a while and then left, in order
that she may be tested, and then sought again, so that her head may be upheld and
she be wholly embraced, lest she either waver in faith or be weighed down in body
by the load of her trials, is different.'”

Here, two points need to be noted: i) the passage appeared within the context of
faith: the tribulations referred to the soul’s establishment on faith. Origen’s reference
to bodily trials needs to be seen in the context of faith and also in the light of our
earlier observation'?®; ii) Origen introduced the motif of divine “visitations” in his

exegesis on the Song. The term was suggestive of the temporary nature of divine

'2 Origen, Com. 3.11.212.

24 cf. Cyril of Alexandria, Fragmenta in Cantica, PG 69, 1284.

125 Origen, Com. 3.11.212.

126 § e. that there is a connection between ethical trials and historical (ecclesiastical) persecutions.
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presence and absence.'?’ Divine manifestation was only a visitation. In other words,
it was limited in its duration. Origen concluded within the term the imagery of the
Song: the groom had visited and then abandoned the bride. Thus, Origen related the
imagery to his theological agenda: the Logos’ manifestation was understood in terms
of divine visitations. As it will be discussed later, the term acquired eschatological
connotations in his work.

With regard to the first point, the absence of any reference to sin in connection
to divine abandonment needs to be examined. It was noted that the bride was an
image of perfection for Origen. Despite the fact that the soul was advancing in
spiritual life, Origen praised the soul’s perfection encouraged by the praises that the
Song had addressed to her. The fact that sin was addressed only in terms of the soul’s
past life was suggestive of Origen’s position that sin was not immediately involved
in the soul’s spiritual ascension; as opposed to his position in De Principiis, where
Origen clearly associated divine abandonment with sin. In this latter case, it was due
to sin that God had abandoned the soul to trials and tribulations.'”® However, he
associated trials and tribulations only with divine paideia which he reserved for
souls that have followed after God’s commandments. Thus, in his De Principiis,
Origen had suggested that trials and tribulations were parts of God’s providence for
the spiritually mature: in her ascension to the divine, the soul moved from the stage
of chastisement to perfection. At the stage of perfection, the soul remained subjected
to trials and tribulations as part of divine paideia.'”

Origen related the soul’s subjection to trials to the concept of divine
“testing”.”® We need to view this position in the general context of asserting the

soul’s potential backsliding. Origen did not deny that, even though the soul has

127 Origen, op. cit.: “that visitation, however, whereby she is visited for a little while and then left, in

order that she may be tested, and then sought again... lest she either waver in faith or be weighted
down in body by the load of her trials”. Origen distinguished between visitations in the soul’s trials
and visitations to provide spiritual insights. The one reinforced the soul; the other led her upwards.

128 Origen, Princ. 3.1.12-13,

' illa highlighted the accommodation of the classical ideal of instruction (paideia) by Clement.
Ethical perfection was a combination of i) human natural tendency to virtue (£doc-puor); and, ii)
[divine] instruction (madeia-doxnoic-pdbnor). See: S. R. C. Lilla, Clement of Alexandria: A Study in
Christian Platonism and Gnosticism, OxThM (London, OUP, 1971).

13 The Talmud had introduced divine dereliction by means of training/exercising God’s people,
Israel. “Divrei Yedidiah interprets... when you recognise God’s greatness testify that I realise that the
cause of suffering is not due to inability on His part to rescue me, or because He has decided to cast
me off, never return to me. I am fully aware that my travail is because, / am sick by virtue of His love
for me. His chastisements are chastisements of love, designed to awake me and bring me to
repentance”. Zlotowitz and Scherman, Shir Hashirim, 154.
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turned from ignorance to faith, she might return to her previous ignorance.! In
accommodating the classic motto ‘know thyself® Origen emphasised the soul’s turn
from ignorance to knowledge (faith)."** But he also implied knowledge about the

soul’s previous status before descending into a material body:

We should think that, having been created some time earlier, it comes for some
reason to assume a body. And, if it is believed to be thus drawn into the body for

some cause, then the work of knowledge is to determine what that cause may be.!*

It is easy to discern Origen’s speculative cosmology and anthropology behind his
exegetical exposition: the soul fell from her divine contemplation to the condition of

acquiring a material body due to a primordial weakness. Otis identified this

weakness as satiety (kopog).** Yet, in De Principiis and, most importantly, his

Commentary on the Song of Songs, the term that appeared is slothfulness.'*> Origen
indicated that, through abandonment, God has tested the soul thus, exercising her
against slothfulness. Origen viewed the soul’s initial satiety as her tendency to
ethical laxity. By introducing the soul’s descent to the present material body, Origen
highlighted the soul’s tendency to laxity, meaning that it is by this descent God has
tested the soul and enabled her to work against such laxity. Divine abandonment —
as a device— has instructed the soul against slothfulness, not so much in terms of
returning to laxity as in terms of exercising her spiritual vigilance.

Due to the theological bond between his Commentary on the Song of Songs
and his Exhortation to Martyrdom, and also given the fact that Origen composed
both works at times of religious persecution, it seems that Origen understood this
“return” in terms of the soul’s return to idolatry.'*® Thus, it is not discernible whether
Origen had addressed a “mystical” return of the soul to inner slothfulness —with
regard to the soul’s turning away from divine contemplation— or her religious turning
from faith to idolatry."’” It seems that, for Origen, the two positions went side by

side. What we need to keep in mind is the fact that, for Origen, sin always remained

B! Origen, Com. 2.5.138.

B2 Diogenes Laertius, Vitae Philosophorum, 1.40. Clemens, Stromata, 1.14.60.3. Origen, Com.
2.5.128.

133 Origen, Com. 2.5.135. Cf. Origen, Princ. 2.9.2.

134 B Otis, “The Cappadocian Thought as a Coherent System’, DOP 12 (1958), 102.

133 Origen, Princ. 1.6.2.

1% 1t is difficult to distinguish between the notion of the soul’s progress in faith and her ethical
Progress. In Origen the one motif presupposed the other.

37 Origen, Com. 2.3.117: “after she (i.e.the soul) has turned to God and come to faith, undoubtedly
experiences conflicts of thoughts and assaults of evil spirits, which strive to call her back to the
attractions of her former life and the errors of unbelief”.
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a possibility. In her ascension to the divine, the soul was exercised against a future
lapsing. However, the presence of trials and tribulations was an indication that the
soul had approached perfection. Paideia was not a matter of chastising her sin any
more: divine abandonment was a spiritual device through which Origen illustrated
the soul’s ascension to perfection through divine instruction.

It was commented that, whereas Louth pointed to Origen’s positive exegetical
positions, Otis highlighted the negative aspects of Origenist thought. This is due to
the implications of introducing the soul’s potential backsliding: Louth treated the
Commentary on the Song of Songs as the soul’s ‘spiritual journey’ to the divine. He
noted that the stage of divine abandonment was only a temporary device that was
meant to be overcome by the final union with God.'*® On the opposite side, Otis
illustrated Origenist exegesis as the soul’s ‘return’ to the divine. Thus, the
introduction of the soul’s primordial lapse by Otis diminished Origen’s optimism
that Louth supported. Otis seems to have ignored the notion of divine instruction as
part of the classical ethical system employed by Clement and inherited by Origen,
presenting the complementarity between nature and paideia.

Louth supported the idea that, for Origen, the end of spiritual life was divine
contemplation. This contemplation passed through times of darkness. Origen’s point
was that knowledge of the divine seems to surpass human conception. Thus, the
theme of abandonment was another way for Origen to argue the relationship between
the majesty of divine nature and the soul’s limited perceptive capacity. However,
Origen did not address God as totally unknowable: his union with the soul will be
complete.139 But when?

To answer the question we need to take into account one last aspect of
Origenist exegesis on the Song. This is the notion of time which Cheek has aptly
called as Heilsgeschichte in Origen. Cheek argued that what lays behind Origenist
exegesis on the Song of Songs is the Christian message of an eschatological
completion.'*® The interplay between divine presence and absence needs to be seen

in terms of God’s leading human history to its completion, towards an eschaton.

18 1 outh, Origins, 71-72.

139 L outh, op. cit.

140 Cheek illustrated the Jewish foundation of the theme. Thus, Origen was not a mere adherent of
classical Hellenic philosophy. He was also an exegete that was moving within the theological context
that the Old Testament had already outlined. See J. E. Cheek, Eschatology and Redemption in the
Theology of Origen: Israelite-Jewish and Greek-Hellenistic Ideas in Origen’s Interpretation of
Redemption (PhD Thesis: Drew University, 1962).
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Origen introduced the progressive revelation of Christ to the soul: the bride was
introduced progressively to the fragrance of wine, then the sweetness, and then the
taste of it. In the same fashion, the perfect soul was introduced to spiritual mysteries
through various stages. Origen left the completion of the soul’s initiation to divine
mysteries open. He only implied the Eucharistic completion “on the festal day in the
heavenly places, when the great feast is set”.'*! As in the rabbinic interpretation, the
love between bride and groom was understood to remain unconsummated. For
Origen, the soul was granted insights into the divine mysteries. Yet, Origen
maintained an open horizon with regard to the time when the enigmas and the veils
would disappear and the soul would contemplate God face to face. His position
suggested an eschatological dimension that illustrated the progressive, yet
unconsummated, revelation from God. The theme of abandonment addressed the
presence of God within history through theophanies and revelations. The incarnation
meant a new era for the soul where she discerned God’s intervention for her
redemption. The incarnation also illustrated the true divine presence. After the
incarnation the soul realised that the theophanies and prophecies of old were but
types of his presence. Yet, notwithstanding the centrality of the incarnation to
Origen, Christ’s incarnation was another stage of divine revelation that would lead to

the final union between God and man:

The redemptive work of God has been fulfilled in the incarnation and man is already
redeemed. But the plan waits to be consummated in the future at the end of time;
man does not yet fully participate in the blessings of redemption. The redemptive
blessings, however, can be participated in by anticipation through the relationship
which the believer establishes with the Incarnate Word; through his sharin§ in the
gifts of the Spirit; through his participation in the community of the Church.'*

In sum, in his exegesis, Origen introduced elements of his cosmology and
anthropology. Thus, the presence of sin was only implied in terms of the soul’s
potential fall. In any case, divine abandonment was not discussed in terms of sin and
chastisement, but as part of divine paideia. Origen mastered his exegesis in such a

way that brought forth a positive attitude towards the soul’s spiritual ascension. In

! Origen, Com. 2.11.167. Origen distinguished between various levels of revelation with regard to
the Logos’ presence; the Logos’ fragrance and his presence. Origen referred to the latter (i.e.
presence) in the future tense, thus indicating its anticipation by the soul. See also Origen, Com. 1.4.78.
Origen gave an eschatological twist to his argument. He referred to the union between the soul and
Christ. According to Origen, the Logos has taken over the soul’s physical and spiritual functions:
“What, do you think, will they do when the Word of God takes possession of their hearing, their sight,
their touch, and their taste as well, and offers excellences from Himself that match each single sense
according to its nature and capacity”?

12 Cheek, Eschatology, 120.
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contrast to Otis’ view, the theme of divine abandonment in Origen addressed the
dynamic presence of God within history. It also highlighted the eschatological
horizon of the union between God and the soul, always emphasising divine paideia

as God’s intervention to lead the soul to ethical perfection.

b. Gregory of Nyssa: the intellectual abandonment

In his exegesis, Gregory of Nyssa acknowledged his indebtedness to Origen.'*
Gregorian interpretation incorporated the main elements of Origenist exegesis with
regard to the value of the Song and the identification of the characters. Gregory also
exploited the Origenist notion of God’s progressive manifestation in the Old
Testament that reached its climax with the incarnation.'** Overall, Gregory worked
on the Origenist understanding of the Song as a depiction of the soul’s progressive
introduction to the divine mysteries. However, where Origen only implied a direct
manifestation of the Logos to the soul, always mediated by his manifestation in the
scriptures, Gregory explicitly taught the direct presence of the Logos within the soul
that transcended his manifestation within the scriptures. Gregory established his
exegesis on a mystical experience between the soul and God, where the soul has
searched for knowledge of what God is within his nature. But this is not to say that
Gregory was an intellectualist. For the soul’s moral life played an important role in
his interpretation. Not only had the soul ascended to knowledge of the divine
mysteries, but she also advanced in her moral life. Daniélou and Meredith have
highlighted Gregory’s moral teaching to be of equal value with his idea of divine

gnosis."* Meredith commented that in Gregory’s works of exegetical maturity,

the moral, the contemplative and the ascetic life are deeply related to each other. In
his earlier writings he seems to have thought of the relation as only one-way, that is,
of virtue as the gateway to gndsis; but in his more mature writings the movement is
two way. '

3 Gregory, Hom. Prologus, 13. For the details of this work see, J. B. Cahill, ‘The Date and Setting of
Gregory of Nyssa’s Commentary on the Song of Songs’, JThS 32 (1981), 447-460. Also, J. Munitiz,
“The Church at Prayer: Ecclesiological Aspects of St. Gregory of Nyssa’s In Cantica Canticorun’,
EsChR, vol. 3, no. 4 (Autumn 1971), 385-395. J. Daniélou, ‘Chronologie des ceuvres de Grégoire de
Nysse’, SP 7 (1966), 159-169. M. Canévet, ‘Exégése et théologie dans les traités spirituels de
Grégoire de Nysse’, in M. Harl (ed.), Ecriture et culture philosophique dans la pensée de Grégoire de
Nysse (Leiden: Brill, 1971), 144-168. A. Meredith, “The Homilies on the Song of Songs’, in The
Cappadocians (Crestwood NY: SVS, 2000), 78-89.

1% Gregory, Hom. 5, 140ff,

145 Meredith, ‘Contemplation and Virtue’, in The Cappadocians, 59-62.

146 Meredith, ibid, 61 and 69. In Meredith’s own words, “as was already clear from the Homilies on
the Beatitudes Gregory was becoming increasingly convinced that Christian excellence was ethical
rather than mystical”.
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Gregory’s position was that the more the soul advanced morally, the more she was
introduced to the divine mysteries.'*” The introduction of the soul to the divine
mysteries meant that the soul had realised the presence of the image of the groom
within her. In fact, Gregory followed two directions that lead to the same position:
due to her participation in the divine image the soul was able to participate in the
virtues. And it was because of her virtuous life that she had recovered the divine
image within."*® The two positions were equally balanced in Gregory’s exegesis.

It is commonplace that, in Gregory’s Homilies on the Song, the theme of
divine abandonment had addressed divine transcendence. Indeed, the two works of
Gregory’s spiritual and exegetical maturity, i.e., De Vita Moisis and In Canticum,
give evidence to Gregory’s progressive attachment to a more apophatic language
with regard to spiritual life: at the summit of spiritual life is knowledge of the divine

being. But, as Balthasar put it, such knowledge could only conceive the existence

(eivar) of the divine being (6viwg &év), without disclosing what the divine is in its

nature.'®® In the De Vita Moisis, Gregory addressed the progressive ascension of

Moses from “light” (g@g)'*” to “darkness” (yvogog)'' and unknowability." In In

Canticum, Gregory observed the fact that the bride was suddenly abandoned by the
groom.'* It is acknowledged that Gregory argued theological positions according to
the text that he was interpreting. Thus, in the former work, Moses ascended to
various conditions. In the latter work, the bride did not ascend; she found and
suddenly lost."™* Yet, Gregory brought together the notions of ascension and
abandonment since he indicated that both biblical images have addressed divine

incomprehensibility: the soul realised that it is impossible to grasp fully the divine

17 Balas illustrated the close relationship between Gregory’s anthropology, ethical thought and
mystical theology. The soul was meant to participate in the divine attributes. Virtue was an attribute of
God. Thus, “the consummation of virtuous life is said to consist in the ‘participation in God’”. See D.
Balas, ‘Participation and Spiritual Life’, in Merouoia Gsou: Man’s Participation in God'’s Perfections
according to Saint Gregory of Nyssa, Studia Anselmiana 55 (Rome: Pontificium Institutum S.
Anselmi, 1966), 152-157.

8 For a discussion on the notion of participation see Balas, Merouoia Ocou. Also, M. E. Keenan, ‘De
Professione Christiana and De Perfectione: A Study of the Ascetical Doctrine of Saint Gregory of
Nyssa’, DOP 5 (1950), 167-207. Also, G. B. Ladner, ‘The Philosophical Anthropology of Saint
Gregory of Nyssa’, DOP 12 (1958), 59-94.

19 Balthasar, ‘The Philosophy of Becoming and Desire’, in Presénce, 27-108.

150 Gregory, Moses, 2.19. Cf. Ex 3:2ff.

! Gregory, ibid, 2.162. Cf. Ex 20:21.

12 Gregory, ibid, 2.233. Cf. Ex 33:18-23.

13 Gregory, Hom. 6, 181. Cf. Sol 3:1- 4.

13 For instance, compare Ex 33:18-23 to Sol 3:4.
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being as it is in its nature."®® It lies beyond the limits of this thesis to argue the
sources and discuss the exegetical technicalities of Gregory’s position with regard to
the divine incomprehensibility/infinity. What needs to be noted is the fact that
Gregory seems to be the first Christian thinker who associated incomprehensibility
with divine infinity: God knows no limits since there is no other quality in his
essence to limit him."*® From this ontological observation, Gregory moved to the
idea that divine infinity implied that spiritual life was an unceasing quest. Since God
was infinite, the soul’s ascension was a ceaseless quest.

At this point, we shall make three observations with regard to Gregory’s
position on the theme of divine abandonment. We will deal with i) the relationship
between abandonment and ascension in the In Canticum and De Vita Moisis; ii) the
notion of abandonment as a state of perfection; and iii) the connection between
abandonment, trials and sin.

i) The motif of divine abandonment was peculiar to Gregory’s In Canticum.
We need to remember that, in his De Vita, Gregory introduced the theme of
ascension, but not abandonment. In this latter work, Gregory held the same position
as In Canticum that divine being lies beyond the soul’s intellectual (discursive) and
intelligible comprehension. Moses’ desire to reach the summit of divine knowledge
had remained unfulfilled: God was surrounded by darkness."”” It is through the latter

motif that Gregory has introduced divine incomprehensibility. Gregory

153 Gregory, Moses, 2.236: “ITa1dedetat yap Sud thv eipnuévev 61 70 Oglov xatd trv Eavtod
obov aoplotov, obdevi mepietpydpuevov mépatt” (Moses is instructed from what has been said, that
the Divine is of itself infinite, circumscribed by no limit) [trans. Meredith]. Gregory, Hom. 12, 370:
“glde 10 aopotév Te Kai Gmepiypamtov TOL dyomouévov KdAAog v mdon Th &ididtnTi ThV
aidvov kpelttov el ebpiokduevov” (she saw the infinite and uncircumscribed beauty of the
beloved, which is always found anew in the eternity of the ages).

136 For a thorough discussion on the matter in the light of the Song see: M. Laird, Gregory of Nyssa
and the Grasp of Faith: Union, Knowledge and Divine Presence, Oxford Early Christian Studies
(Oxford: OUP, 2004). Also, J. Daniélou, ‘La Ténébre ou de I’amour’, in Platonisme, 175-307. M.
Laird, ‘Gregory of Nyssa and the Mysticism of Darkness: A Reconsideration’, JR 79, no. 4 (Oct.
1999), 592-616. Daniélou’s introduction in Grégoire de Nysse, Vie de Moise, J. Daniélou (ed.), SC1
(Paris: Cerf, 1955), xiv. Also, AK. Geljon, ‘Divine Infinity in Gregory of Nyssa and Philo of
Alexandria’, VgCh 59 (2005), 152-177. A. Meredith, ‘Gregory of Nyssa’, in The Cappadocians, 621f.
K. Ware, ‘God Hidden and Revealed: The Apophatic Way and the Essence-Energies Distinction’,
EsChR, vol. 7, n0.2 (1975), 125-136. V. Lossky, ‘Darkness and Light in Knowledge of God’, trans. E.
Every, EsChQ 8 (1969), 460-471. M. Laird, ‘Apophasis and Logophasis in Gregory Nyssa’s
Commentarius in Canticum Canticorum’, SP 37 (2001), 126-132.

157 Gregory, Moses, 2.162-164: “Tot¢ pév yip kv @ati, vbv 3¢ kv yvéee 16 Ociov dpatat. "Ote
obv pei{ov Eyéveto xatd v yvoowv 6 Mobofg, 10te Opoloyel tov  Oedv Ev yvopn idely,
TovtéoTl TOTE Yvdval 611 EKEIVO kot TQ) pdoet 16 Oclov O mdong YvOoeds T€ Kal KATEANYEDG
totv avotepov” (then the Deity was seen in the light, now is it seen in the cloud... it is only when
Moses has increased in knowledge that he confesses that he beheld God in the cloud, that is, that he
knows that the Divine is by nature something above all knowledge and comprehension) [trans.
Meredith]. Cf. 2 Sm. 22:10. .

33



communicated this position without referring to the theme of abandonment or the
image of the bride of the biblical Song. This latter interaction was also peculiar to his
In Canticum. For, in this latter work, Gregory brought into play the image of Moses
which he related to the biblical bride.'*® The introduction of the theme of Moses’
progressive ascension from light to darkness helped Gregory develop his position on
divine incomprehensibility in the In Canticum. However, the main device through
which Gregory supported divine incomprehensibility in this latter work is the theme
of divine abandonment. Daniélou aptly observed that Gregory altered his exegesis
according to the text on which he was working. It is the fact that biblical narratives
present diverging imageries that urged Gregory to follow diverging interpretations.
In the De Vita, God had communicated with Moses and yet he denied Moses access
to his divine nature. The imagery was that of ascension, communication and denial
(darkness). In the Song of Songs, the groom had suddenly abandoned the bride. The
Song illustrated the similes of communication, separation (darkness) and re-union.
Laird indicated a shift in Gregory’s exegesis in his /n Canticum: according to Laird,
the In Canticum illustrates a more optimistic position in Gregory with regard to the
summit of spiritual life. If, in his De Vita, Gregory had argued in terms of darkness
and incomprehensibility, in the In Canticum, Gregory shifted to the language of

union and light.'® It is true that the motif of abandonment was part of the narrative.

1% Gregory, Hom. 6. 181. For Meredith, though the two accounts of the De Vita and In Canticum
shared common themes with regard to spiritual progress, they also had dissimilarities that need to be
taken into account. See Meredith, The Cappadocians, 84. According to Meredith, Gregorian exegesis
on the Song saw yvogog to be at the summit of spiritual ascension, as opposed to axérog of the De Vita.
Also, Gregory has expounded his exegesis on the Song by alluding to Ex 20:21; in the Vita Moisis, he
has highlighted the theological importance of Ex 33:20-23. For Meredith, exegesis on the Song
addressed divine incomprehensibility; whereas the Vita Moisis focused on divine infinity. However, in
both works Gregory interlinked yvogog and okérog without significantly differentiating between the

two terms. The yvogog is the dark cloud in which God dwells.

1% See Laird, ‘Gregory of Nyssa and the Mysticism of Darkness’. Laird acknowledges that it was
Meredith that supported this balance between light and darkness in Gregory. See Meredith, ‘Gregory
of Nyssa’, in The Cappadocians, 52-101. For Meredith, the theme of darkness was never really
integrated into his commentary on the Song. Meredith, ibid, 84. Laird argued against the idea that
Gregory was a mystic of “darkness”. According to him, Gregory introduced the theme of darkness and
discursive separation to the same degree at which he also introduced the motif of union in light.
According to Laird, it was in his /n Canticum that Gregory presented his most elegant balance
between “darkness mysticism” and “light” spirituality. In doing so, Laird moderated the significance
of Puech and Daniélou’s position that Gregory was a mystic of darkness par excellence. For instance,
Crouzel had argued that, “Origen and Gregory of Nyssa have often been contrasted by attributing to
the former a mysticism of light and to the latter a mysticism of darkness”. In Crouzel’s thought,
Gregory and Origen provided different exegetical and theological insights due to Origen’s refutation
of the Montanists and Gregory’s defence against Eunonius. However, Crouzel had concluded that
“behind the different forms of expressions, it is by no means certain that the experience of the one was
all that different from the experience of the other”. Crouzel, Origen, 121. See also Daniélou,
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Yet, the theme of abandonment needs to be seen in connection to the notion of

union. Rather than dealing with utter separation of ‘discursive’ and ‘intelligent’

thought (&iavoia-volg) from the divine reality, Gregory highlighted the notion of

separation and re-union. Any overemphasis to the exegetical similarities between the
De Vita and In Canticum would do an injustice to the fact that the motif of love -
being the main element of the Song- communicated the notion of union between God
and the soul. Thus, the theme of abandonment needs to direct us to the motif of re-
union between bride and groom.

i) Despite the fact that Plotinus and Philo had both touched upon the idea of

160 it is only Gregory who argued the notion of divine abandonment as

divine infinity,
the summit of knowledge about God. It needs to be noticed that Origen, in his
Commentary on John, had also addressed the theme of separation with regard to the
soul’s perception of the divine. However, it is acknowledged that Origen never

'8! What Origen indicated is the fact that the Logos

supported divine infinity.
remained with the intellect'® for as long as the latter was capable of holding him;
but, he would soon depart. Origenist exegesis depended on Jn 2:11 and 4:40 and
lacked the Gregorian overtones of the soul’s seeking of and ascending to “knowing

God in unknowing”, since Origen denied divine infinity.'s®

Platonisme, 190-199. Idem, ‘Mystique de la ténébre chez Grégoire de Nysse’, in DSp 2.2, 1872-1886.
H.C. Puech, ‘La Ténébre mystique chez le Pseudo-Denys I’ Aréopagite et dans la tradition patristique’,
in En Quéte de la gnose: La gnose et les temps et autres essais, vol. 1, Bibliothéque des sciences
humaines (Paris: Gallimard, 1978), 119-141. For a thorough analysis of the imagery of union in the In
Canticum see: Laird, ‘Fountain of Presence, Breasts of Wine: The Flow of Knowledge in the In
Canticum Canticorum’, in Grasp of Faith, 131-153.

1% See: Geljon, ‘Divine Infinity in Gregory of Nyssa and Philo of Alexandria’. Geljon has criticised
Miihlenberg’s position that Gregory was the first thinker to introduce the theme of divine infintity. He
shared sides with Guyot —while remaining critical of him- so that “starting points” of the notion of
divine infinity originated in Philo. See E. Muhlenberg, Die Unendlichkeit Gottes bei Gregor von
Nyssa: Gregors Kritik am Gottesbegriff der Klassischen Metaphysik, Forschungen zur Kirchen und
Dogmengeschichte 16 (Gottingen: Vandenhoeck & Ruprecht, 1966). H. Guyot, L Infinité divine
depuis Philon le juif jusque’ a Plotin (Paris: Alcan 1906).

1" Origen, Commentariis in Evangelium Joannis, 13.52.347 [pg 224 in SC 222]. Origen scholars have
indicated that Origen maintained the Platonic argument that the unlimited --hence undefined--
equalled to the the non-being. It was the latter that lacked any kind of form and definition. See
Meredith, Gregory of Nyssa, 13 and 66: Gregory turned the argument to his own favour arguing that
what defines a limit is the presence of an opposite quality (e.g. light and darkness). For the reason that
God did not accommodate opposite qualities (e.g. good-evil) in him, the divine was undefined and
unlimited. Gregory of Nyssa, Contra Eunomium, 1.168 [edition in GNO 1]. See Otis, ‘Cappadocian
Thought’.

1¢2 Allegorised in the similes of the Canaanites and the Samaritans of the gospel.

163 Despite the fact that both Gregory and Origen referred to the soul’s limitation to grasp the divine,
their respective positions had commenced on differing anthropologies and theologies. Origen
attributed such limitation to human weakness due to the fall. Gregory rendered incomprehensibility to
divine nature as such. See Laird, ‘Mysticism of Darkness’, 593 [footnote no. 3].
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However, it is in another point that Origen and Gregory came close in their
exegesis. Origen and Gregory envisaged separation from the divine as an experience
that took place at a spiritually mature level. For Origen, at the summit of spiritual
development, the soul had experienced trials that Origen associated with divine
separation. Origen’s argument held more ethical overtones than that of Gregory of
Nyssa. In his turn, the Cappadocian exegete maintained a more sophisticated
argument than Origen’s: he did not refer to trials, but to divine
incomprehensibility.'®* Yet, for both authors, we need to notice that the theme of
abandonment was introduced after the soul’s initial ascension. It is the biblical
narrative that urged the two exegetes to introduce the theme of separation and re-
union. However, they both established their thought on theological and
anthropological suppositions. For Origen and Gregory, the Song of Songs drew its
theological value from the fact that its content was of one accord with divine
revelation. Thus, the motif was incorporated in their exegeses as a theme introduced
in the biblical narrative. Origen indicated that divine paideia found its ultimate
expression at the summit of spiritual life where the soul remained subjected to trials.
Origen argued the above position in his other works, such as De Oratione,
Exhortatio ad Martyrium and Homilie in Numeros. Gregory dismissed this Origenist
line of interpretation in his De Vita and In Canticum. Yet, he maintained the notion
of divine paideia. Only this time, paideia did not instruct the soul about her fall
(Origen), but about the true nature of the divine. Thus, the fact remains that both
exegetes attested that the soul experienced abandonment —in different levels-- in her
pursuit for the divine groom.

It is apparent that Origen and Gregory referred to different kinds of
experiences connected to the theme of abandonment. For Origen, it was an
experience in ethical terms where the soul was subjected to trials. Yet we need to
remember that Origen also associated the experience with the hiding of the groom
from the intellect. For Origen, the soul remained puzzled about the meaning of the
scriptures. For Gregory, the experience revealed the incomprehensibility of the
divine nature. We could not overlook this fundamental difference between the two
exegetes. Yet, we need not exaggerate their exegetical divergence. Like Origen,

Gregory also presented the experience of abandonment as a distressful condition.

16 See the overall presentation in Gregory, Hom. 6, 173-199 and 12, 340-370.
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Balthasar highlighted the importance of the soul’s frustration and despair in his
Presénce et Pensée.'®> Laird smoothed over any Origenist overtones by indicating
that for Gregory, the soul did not really reach despair since she was not deprived of
the divine presence altogether. Even though she did not fully grasp the divine, her
desire was fulfilled through the presence of the divine within her (divine image). We
could not agree more with Laird’s observation. Yet, the fact remains that both
Origen and Gregory attested that, at the stage of spiritual maturity, an experience has
taken place that took the soul by surprise and momentarily caused distress to her.
Both exegetes derived this position from the imagery presented in the Song. The
imagery of separation is followed after the simile of union.

Mosshammer has researched on Gregory’s intellectual development from his
De Beatitudinibus to his In Canticum.'®® His article is an excellent presentation of
the way that Gregory’s thought developed throughout the years. However,
Mosshammer did not discuss the fact that Gregory advanced his thought further in
distinction to the Origenist tradition. This fact becomes more apparent when we take
into consideration Gregory’s exegesis on the third beatitude,'®’ and compare it to his

interpretation on Sol 3:1. In both cases Gregory presented the idea of distress that

'3 Balthasar, Presénce, 104. Balthasar construed Gregory’s thought with regard to the Cappadocian’s

insights on the structure of “time” and “being”. Cf. Gregory, Hom. 12, 369: “tpénov tivd mAROOETAL
kai tpavpetieTar ) Gveimiotig Tob moBoupévov aterd} 1€ Kai dvamdiavotov ToD karod TNV
embvpiov vopicaoa” (in a way, the soul is hurt and wounded in despair by thinking that the longing
for the desired is imperfect and the good cannot be enjoyed). Laird and Balis dismissed a
psychological overemphasis on such sadness that could argue that the soul remains clueless about the
divine. Ably, they indicated that, according to Gregory, it was the very pursuit that turned to the soul’s
spiritual satisfaction. Laird, Grasp of Faith, 88-89 and especially pg. 96 [footnote no. 179] where
Laird has criticised Balthasar’s position, Williams had reached the same conclusion with Laird. See R.
Williams, ‘Makrina’s Deathbed Revisited: Gregory of Nyssa on Mind and Passion’, in L. R. Wickham
et. al (eds.)., Christian Faith and Greek Philosophy in Late Antiquity: Essays in Tribute to George
Christopher Stead (Leiden: E. J. Brill, 1993), 242. For Laird, the issue is not whether soul experiences
a sort of frustration, but whether she is presented with a ‘consolation prize’. Williams has focused on
the relation between soul’s life and natural passions. Balas, Merovoia ©¢cog, 158. Cf. Gregory, Hom. 12,
369: “neprarpeitar 16 tiig AOmNG Oéptotpov dd Tod pafelv Ot 10 bel mpokdmTeEw EV ) {nrelv
kol 10 undémote 1i)g Gvodov maveobat TOLTOG EoTiv i dAndrg Tob mobovuévov GmdAavoig TiG
avToTE TATPOLUEVTS EMBupiag ETtépav Embupiav tob brepkeypévov yevvaong” (she removes the
garment of sorrow when learning that, to progress always in pursuit and never to cease ascending, this
is the true pleasure of the desired; the desire that is fulfilled becomes the beginning of another desire
of what lies above). K. Rombs, ‘Gregory of Nyssa’s Doctrine of Epektasis: Some Logical
Implications’, SP 37 (2001), 288-293

16 A. A. Mosshammer, ‘Gregory’s Intellectual Development: A Comparison of the Homilies on the
Beatitudes with the Homilies on the Song of Songs’, in H. R. Drobner and A. Viciano (eds.), Gregory
of Nyssa: Homilies on the Beatitudes, VgCh 52 (Leiden: Brill, 2000), 359-387.

17 Mt 5:5: “blessed are the sorrowful, for they shall be comforted”. Gregory, Beat. 3.98.24ff
[reference to number of hiomily, and page in GNO 7.2].
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has taken place at the soul’s spiritual ascension.'®® For Gregory, the beatitudes were
a spiritual ladder of ascensions. The beatitudes were addressed to spiritually mature
souls that were advancing in spiritual life. Gregory commented on the fact that, in
the beatitudes, mourning was part of the third beatitude: mourning was close to the
peak of spiritual ascension.'® According to Gregory, in an Origenist fashion, at the
summit of spiritual life, the soul meditated on her nature, her previous condition (i.e.
before the fall) and the fact that she had rediscovered a treasure that she possessed
but lost due to her fall.'” Gregory defined sorrow as “the loss of something the heart
was set upon”, i.e. a deprivation.I71 His exegesis echoed the Origenist Homilies on
the Song: the soul needed to meditate on her nature, in order to advance to further
spiritual hights. Most significantly, Gregory seems to have accommodated the

172 the soul that had looked upon

classical image of the Platonic cave in the Republic:
light descended to the shadowy world.'” Origen had explicitly engaged the role of
trials as paideia in this instance; a fact that Gregory continued to overlook. Gregory
focused on the contrast between the soul’s previous status and her current condition.
Grief was the product of the soul’s spiritual progress. The more she realised her loss
of divine heights, the more she grieved about this loss. Gregory emphasised the fact
that the soul possessed this Good before the fall.'™

In the [In Canticum, grief appears in connection with divine
incomprehensibility. Gregory had presented the idea of divine transcendence in his

earlier work De Beatitudinibus. He also related transcendence to grief in this

188 For a discussion of Gregorian exegesis on Mt 5:4 see, Fr. Vinel, ‘Grégoire de Nysse, De
Beatitudinibus: Oratio 111, “Bienheureux les affligés, parce qu’ils seront consolés” °, in Drobner and
Viciano (eds.), Homilies on the Beatitudes, 139-147.

169 Again, Gregory was following the scriptural narrative that presented Christ as addressing the
beatitudes from a high place (hill). Cf. Mt. 5:1. Gregory, Beat. 2.89.31 and also 3.98.24.

' Gregory, Beat. 3.104.1.

i Gregory, Beat. 3.102.16: “névlog Eoti okvlpony didbeoig thg wuyfc, Enl otepricel Tivog tddV
katebopiov cuvictapévn” [trans. Hall].

}72 Plato, Respublica, 516e. For the use of Plato’s cave in Gregory see A. Meredith, ‘Plato’s “Cave”
(Republic vii 514a-517e) in Origen, Plotinus, and Gregory of Nyssa’, SP 27 (1993), 49-61.

'3 Gregory, Beat. 3.103.17: “6 8¢ 1fj anolavoet 10D E£w QoTOg cuveldiopévog, B Emnpelag Ttvog
KatdkAelotog yéviral, oby Opoiwg Gpeotépuv f) 1AV mopOVIOY KAOATTETAL GLpEOpE, O pEv Ydp
eidiog ob totépnral, Bapelav moteltar t0b gwtog v {nuiav” (the other is used to the pleasure of
the light outside and has been shut in by some hostile act. The present circumstances affect them quite
differently: the one who knows what he has been deprived of takes the loss of light very hard).

1" Gregory, Beat. 3.105.10: “Tobtov pévior 100 bmepaipoviog micav SVvopy KateAnmtikny, ev
petovcig moté fluev ol dvepomor” (Yet, this which transcends all power of understanding is
something we human beings once enjoyed as participants). Gregory has referred to the imprint of the
divine image in the soul.
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instance.'” It was not divine incomprehensibility that caused the soul’s grief, but the
idea that she had fallen from her previous blessed status. Thus, Gregory employed a
semi-Origenist line of reasoning. However, in his In Canticum, Gregory refined his
thought by highlighting the close relation between grief and divine transcendence.
From a sort of anthropologically-connected perception of grief which bears more
psychological overtones, Gregory moved to a theological conception that
emphasised grief as intimately connected to divine knowledge.'’® What we need to
conclude is that, despite this shifting in his exegetical position, Gregory maintained
the idea of an “event” within spiritual life that, in its own terms, saddened the soul
without involving the notion of sin or trials. In his De Beatitudinibus, Gregory

illustrated a clear distinction between past, present and future:

The one who has been able to look upon the truly Good and thereafter considered
the poverty of human nature, will surely hold his soul to be unfortunate, regarding it
as a sorrow that his present life is deprived of that Good. Therefore the saying does
not seem to me to bless the pain, but rather the knowledge of the good, since what is
being sought is not present in life.'”

iii) Finally, the lack of any reference to sin as cause of abandonment remained
among the main features of Gregorian exegeses on the Somg. Origen had only
implied the presence of sin in his work and only with regard to her paideia. Thus, the
soul was not chastised by the experience. She was instructed to look at her origin and
realise her immanent weakness. Thus, even if Origen had referred to trials —in
connection to divine abandonment- it was not sin that had caused the presence of
trials.

Gregory maintained this distinction between the experience of divine
abandonment and the presence of sin: it was not the latter that had caused divine
abandonment. It is more likely that Gregory refrained from associating the two

events because of the biblical narrative. For, as it was observed, the narrative

I Gregory, Beat. 3.105.5: ““Oo@ 8¢ 1fig yvhoeng hudv byniétepov elvar 10 ayadov tf) @voet
niotedopsy, T0600TQE paAlov té mEvlog kv abroilg tmiteivopev, 611 Tolobtév Eoti kol tocodTov
10 Gyadov, ob Siefevypévol tuyxdvopev, (¢ undé v yvdowv abtod yopelv ddvacbor” (the more
we believe the Good to be by nature higher than our knowledge, the more we intensify our sorrow,
that the Good from which we find ourselves separated is such and so great that we cannot even attain
the knowedge of it).

'" The De Beatitudinibus features more homiletical elements through which Gregory attempted to
move his audience. The In Canticum provides more evidence of Gregory’s mature theology on divine
infinity as part of his refutation of Eunomian Arianism and Apollinarianism.

""" Gregory, Beat. 3.104.1: “b 16 &AnPdg &yobov xatidelv iloyvoug, Emeita THV mreyeiav i
avBpwmivic @UCEMS KATAVONOUG, EV CUpQopE Ty yoxiv mdviwg Eet, T@ pn elvar &v 1@ dyedd
kxeive tov mapovia Piov, mévbog moodpevog. Obkobv ob v Admnv por Sokel pakapifey o
A6yog, arra Tiv eidnolv Tob ayabob, fj 10 tig Admng ndbog EmovpPaivel, dud TO pn napeivatl T
Bip 10 {nrodpevov”.
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provided no explicit hints of misdeeds that had caused the departure of the groom.
Unlike Origen, Gregory overlooked the presence of sin altogether: the soul ascended
to the divine unhindered. We agree with Otis that it was due to diverging
anthropologies that Origen and Gregory presented different approaches to sin. As
Otis observed, Origen was occupied with the idea of the soul’s potential lapsing, and
her “return” to the divine.'”® To this position, Otis juxtaposed Gregory’s optimism:
Gregory highlighted the soul’s “pursuit” of divine knowledge instead.'” This might
be so. However, the reason why Gregory overlooked the presence of sin is not
merely because he refined Origenism. As Meredith and Keenan have shown,
Gregory illustrated the theological tension of Patristic literature to argue spiritual life
in terms of the efficacy of the redemptive work of Christ.'"®® Thus, that the soul
ascended unhindered was not due to her knowledge of her own weakness, as Origen
might have put it.'®' It was due to the incarnation and the passion.'®? Thus, Gregory

viewed sin and human weakness as utterly overcome by means of the incarnation.

'8 For Otis, Origen was holding a Platonic understanding about the soul’s changeability as a negative
attribute: changeability meant moral mutability that urged the soul to move from good to evil. Otis,
‘Cappadocian Thought’, 101ff. On the opposite side, through his notion of epekzasis as the unceasing
quest for the divine, Gregory shifted the terms arguing that changeability was the quality that enabled
the soul to pursue her unceasing quest to know God.

1" Gregory, Hom. 12, 366: “31d 70DT0 MdvTOTE TOIC SUMPOGHEY EMEXTELVOREVY ob maveTal Kol &mod
tod kv @ kotiv EEloboe kal mpog 10 EvEOTEpov gicduopévn Ev @ obre kyévero” (for this reason,
she [the soul] does not cease always to stretch ahead, and leaving behind the place she is, she moves
even deeper where she has not yet been).

180 Athanasius might have been Gregory’s source at this point. Cf. A. Meredith, The Cappadocians, 69
and 87. See also, Keenan, ‘De Professione Christiana’ for Gregory’s Christocentrism. As will be
discussed in the 3" part; indeed, in his Vita Antonii, Athanasius had envisaged the spiritual life in the
light of the incarnation: Athanasius’ Antony was victorious over passions due to Christ’s victory over
sin, For Meredith, Gregory’s Christocentric argument was part of the Cappadocian’s reaction to
Appolinarian human minimalism in Christology. See Meredith, ‘Plato’s “Cave” (Republic vii 514a-
517e) in Origen, Plotinus, and Gregory of Nyssa’.

B! Gregory, Hom. 6, 174: “[Bld tfig tdv Eumpoobev Emextdoemg kv ANGY YLVOpévev TdV
npodinvoapévav” (stretching out, forgetting of what is behind). Cf. Phil 3.12. The term epektasis
became a technical term only after Daniélou’s monumental work on Gregory of Nyssa. Daniélou
emphasised that epektasis connotes the soul’s ceaseless pursuit for the divine due to divine infinity.
See J. Daniélou, ‘L’Epektase’, in Platonisme, 291-307. Idem, From Glory to Glory: Texts from
Gregory of Nyssa's Mystical Writings, trans. Herbert Musurillo (Crestwood NY: SVS, 1979), 56-71.
M. Canévet, ‘Le Perception de la présence de Dieu: A propos d’une expression de la XIe homélie sur
le Cantique des Cantiques’, in J. Fontaine and Ch. Kannengiesser (eds.), Epektasis: Mélanges
patristiques offerts au cardinal Jean Daniélou (Paris: Beauchesne, 1972), 443-454.

182 Gregory, Hom. 2, 51:“[yléyove pév fi avlpanivn @boig tod dAndivod @otég dncikéviopa tdppw
TV oxotEVdY XapakTHpov Tf) ToL dpyetdmov kdAiiovg dpoidtntt otirfovoa, 6 8¢ melpacpog TOV
PAOYDIN xavowva S dmdtng kmiPerdv.. ebBdg Sid thg nepakoiig dmoEnpdvac.. did thg KavoEwg
pérav Emoincev” (human nature became an image of the true light, shining forth the archetypal beauty
far from dark features; the temptation cast upon it the flaming heat through deception... he
immediately dried it up... he blackened it through burning heat). In this passage, Christ’s redemptive
work is realised in the efficacy of baptism. The soul had lost her divine image through the fall. But
baptism restored this divine image within the soul.
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But this is not to say that Gregory believed that the soul was assaulted by trials

any more. He illustrated such trials in terms of hindrance:

[The soul] should look into herself and walk on the divine way with every safety,
leaping across and overcoming all the hindrances that appear on her way from
temptations,'®

We need to note that in this present passage from In Canticum, Gregory maintained a
good deal of Origenist thought:'® the soul had meditated on her nature, and thus, she
overcame what might obstruct her way to the divine. It is important to highlight the
fact that Gregory referred to temptations that seem to continue afflicting the soul.
Indeed, Gregory did not deny that the soul remained subjected to assaults from evil
spirits and pride:

So, if someone establishes his soul to have tranquility in waveless silence, [the soul]
shall not be disturbed by the evil spirits, or arrogant in pride, or foamy from the
waves of anger, or shaken by any other passion and wandering in the winds that stir
up the various waves of passions.'®’

What Gregory implied is that, at the summit of the spiritual life, the soul was not
unassaulted by trials and temptations: the soul reached the stage of apatheia. The
term indicates that the soul remained undisturbed from temptations assaulting her. As
Dani€lou has observed, temptations are coterminous with this present life."®® As long
as the soul had remained in this life, she remained subjected to trials and temptations.
Comparing Origen with Gregory of Nyssa, Otis ably observed that “Gregory, of
course, refers to temptation en route, but for him this is never a temptation to relapse
once the final “shadow” has been entered”.'®” We need to view Otis’ observation in

terms of Gregory’s eschatological direction. The soul remained afflicted by

183 Gregory, Hom. 3, 80: “[n]pdg tavtriv PAEnewv kai 8U dogaieiag mdong mpdg tov felov Spépov

gneiyeofol nAvie Td EK TEIPACHAV TIvEV Eyylvopeva npdg tov dpdpov Eunddia Sraidopévnyv kai
brepBaivovoav”. Cf. Gregory, Beat. 1.85.11f: “'O ydp npdg Eavtov, kai pn 1d mepl abtov Prénwv,
obk Gv ebAdywg £ig T0 ToloDTOV Eumécor mddog” (one who looks into himself and not at what is
around him could not readily fall into such a condition). Gregory has used the same expression to
show that the soul that has looked into herself could not be assailed by pride. At this instance,
Gregory has exemplified that “looking into herself” means meditating on her humble origin. However,
the overall homiletical overtones of the De Beatitudinibus suggest that Gregory has been carried away
in addressing his audience rather than pondering on spiritual mysteries. Pride in the latter work seems
not to have sprung from spiritual ascensions but earthly-possessions.

18 Gregory, Hom. 2, 58-59. The soul’s past sinfulness was related to her pride.

185 Gregory, Hom. 3, 81: “ei toivov obtw tTig Tiv Eovtod yuyxlv xataotroeiev, g abtiy 1€
yorqvnv Exelv Ev axbdpovi tf) hovyig undév mapaxivovpévnv kx tdv mvevpdtov tiig movnpiag
ufte 81 brepnoaviag oidaivovsav prte tolg Toh Bupod kdpacwy Efagpifovoav pfte kat' GAAo TL
nd0oc xAvdwvitoptvny kal meplpepoptvny mavtl avéum t@® td mowila xdpata OV madnudtov
Eyeipovtt”.

18 j_ Daniélou, ‘La Lutte contre les Tentations’, in Platonisme, 87-92.

187 Otis, ‘Cappadocian Thought’, 116 [footnote no. 52].
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temptations. However, the grace brought by the incarnation “secured” the soul from
lapsing. The soul continued to labour ethically until the time of her rest to come.'®®
To this end, Gregory introduced the notion of interchanging periods between
rest and trials, which seems to have developed independently of Origen. In fact,
Gregory followed the language of the Song introducing the interaction between
“winter” and “spring”. Whereas the latter connoted spiritual rest —the time that
virtues had shone forth- the former period was synonymous with trials and
temptations: “this present time lies between the two seasons of the winter dejection

and of the summer communion of the fruits”.'® Gregory presented the soul’s current

condition as balancing between the cultivation of virtues and the expectation of trials.

He made the distinction between “early figs” (6AuvBoi) and “mature figs” (yAukéog kai

teAeiou kaptrod). ' That is to say that, Gregory distinguished between the initial fruits

of virtue and the mature works of virtue. This distinction was meant to introduce the
position that this life is conducted with the interaction of the winter of trials and the
spring of virtue. Thus, Gregory maintained the Origenist tension between resting and
labouring. Regardless of the soul’s spiritual ascension to the divine, the present life
was expected to be conducted in labour and rest. Gregory alluded to Mt 13:39 to

bring forth the scriptural foundation of his argument:

For this reason, on the one hand, it expressly announces the provision of evils, and
on the other hand, it does not present perfectly the fruits of virtue. But, she [i.e. the
soul] will deposit them in proper time, when the summer shall come. You know

18 Modern research discusses Gregory’s eschatology in terms of his universalism and also his position
of epektasis. For instance see: A. A. Mosshammer, ‘Historical Time and the Apokatastasis according
to Gregory of Nyssa’, SP 27 (1993), 70-93. Also, M. Ludlow, Universal Salvation: Eschatology in the
Thought of Gregory of Nyssa and Karl Rahner, OThM (Oxford: OUP, 2000). Thus, modern research
overlooks the fact that an aspect of Gregory’s eschatology was that the soul was expecting her
liberation from trials. If the idea of epektasis and the unknowing knowledge of God had, somehow,
limited the importance of eschatology for Gregory, the fact that in both De Beatutitinibus and In
Canticum Gregory illustrated a firm distinction between “here” and “there” or “now” and “then”,
gives evidence that, in his thought, Gregory incorporated a genuine Christian anticipation of the
eschaton as the point in history that would bring something new to the soul. M. Alexandre,
‘Perspectives eschatologiques dans les homélies sur les Béatitudes de Grégoire de Nysse’, in Drobner
and Viciano (eds.), Homilies on the Beatitudes, 257-291.

189 Gregory, Hom. 5, 155: “[0] 8¢ xaipdg obtog peddpiog kot tdv %o xapdv, TG 16 YEUEPLVTIG
katnoeeiag kai tfig Ev 1@ 6épel Tdv kapndv petovciag”.

1% Gregory, Hom. op. cit.: “16 toivov npd 10d yAvkéog Te kai tereiov xapmod bmo thg ovkfg Ev
kapndv &idel mpoPardouevov SAvvlog Afyetor, Omep kol abtd pév Edwduytov £o8' Ote Toig
BovAouévolg kotiv. ob pnv Ekelvd Eotiv O xaprdg, GAAd T0d kaprob mpooiptov yiverar” (so that,
which appears before the sweet and mature fruit from the fig tree in the form of a fruit, is called an
early fig, and it is edible for those that desire it; it is not the mature fruit, but it is the beginning of the
mature fruit).
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about the meaning of the summer from the voice of the Lord which says that: “the

harvest is the consummation of the age”. '**

Gregory presented this life as conducted in tension between labouring (winter) and
resting (spring), until the Second Coming that signaled the soul’s harvesting the
fruits of her virtue (summer). Thus, Gregory maintained a clear eschatological
perspective.

In arguing thus, Gregory showed the need for moral and ethical struggle.
Gregory exhorted to ethical vigilance and also presented us with the idea that
spiritual life is not an intellectual exercise. Moral life was standing at the same level
with the soul’s grasping God through faith.

Finally, we need to look more closely at the expression meqdprog. Gregory did

not find refuge in the notion of abandonment in order to argue that this life was
balanced between two conditions. Unlike his contemporaries Macarius and Evagrius,

Gregory developed a spirituality that derived from his distinct anthropology. This

life is uebopiog (being a boundary); for the human being is a uefdpov being a

boundary between heaven and earth, the intelligible and tangible, anticipation and

fulfilment.'? In Ladner’s word,

[the] temporal rhythm is one of life and death, of wakefulness and sleep, of tension
and relaxation, of continuous renewal until time be consumed and consummated in
eternity. What Gregory says about reformation and time, resurrection and eternity,
stands on the border line between the ?hiIosophical-physiological and the mystical-
ascetical aspects of his anthropology.'®

Gregory developed an anthropology in which he implanted the notion of mediation
at the centre: in all his aspects, man is a medium between two conditions. This

position shows that Gregory provided a uniform understanding of man: before the

ol Gregory, Hom. op. cit.: “5id T0bT0 T0 pév mopeynkéval td kaxd doppidnv ebayyerifetar, Tovg

3¢ xaprovg thig bpetfic obnw teleiwg mpodeixvuotiv. dAAd TOVTOVG pEV &V Td KAOKOVTL Ka1pd
tapiedoetal, 6tav Evot]) 10 0fpog oldag 82 maviwg 10 S1d ToD Bfpoug dnrovpevov ik g TOL
xupiov eovig, fi TobTO enotv 6t1 'O Bgplopdg cuviéreln Tod aldvog EoTv”,

192 Gregory, Hom. 11, 334: “fi avlponivn yoxn 800 ¢dccwv oboa pedobplog, Gv i pév dompatog
kot kal voepd kal axrpatog fi 8¢ Erépa cwpatiky kal OAMING kal droyos” (the human soul is
being a boundary between two natures, the one bodiless and intelligible and uncompounded, the other
bodiless and material and irrational). Cf. Gregory of Nyssa, De Opificio Hominis, PG 44, 125-256.
For the Christocentric dimension of Gregory’s wefdoioc see Balthasar, Présence, 146-147. L.
Thunberg, ‘The Human as Microcosm’, in B. McGinn and J. Leclercq (eds.), Christian Sprituality:
Origins to the Twelfth Century, World Spirituality 16 (New York NY: Crossroad, 1985), 295-297. E.
Corsini, ‘L’Harmonie du monde et I’homme microcosme dans le De Hominis Opificio’, in Fontaine
and Kannengiesser (eds.), Epektasis: Mélanges patristiques offerts au cardinal Jean Daniélou, 455-
462, Cf. Nemesius of Emessa, De Natura Hominis, M. Morani (ed.), Bibliotheca Scriptorum
Graecorum et Romanorum Tevbneriana (Leipzig: B. G. Teubner, 1987), 1,45 [pg. 5].

13 Ladner, ‘The Philosophical Anthropology’, 59-94 [the above citation on pg. 86].
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fall —mediating between intelligible and tangible; in this present life —mediating
between labour and rest; and in the future life -mediating between anticipation and
fulfilment. What Gregory achieved was a theological synthesis that maintained more
positive elements about humanity than Origenist thought. Gregory gave his spiritual
teaching a remarkable balance in arguing divine presence and absence without
referring to sin, even as a potential foe. And again, the notion of absence due to
divine incomprehensibility introduced the notion that man was meant to exist in a
state of mediating between extreme conditions uniting them and illustrating their

dialectical form.

¢. Theodoret of Cyrrhus: the ethical development

Theodoret and Nilus formed their exegesis on the Song in a milieu that was
already familiar with the work on the biblical text of the great masters, Origen and
Gregory. Both authors were mentioned by name in Theodoret’s work.'** Despite the
fact that Nilus did not refer to any exegete prior to his age, the critical text of
Rosenbaum and Guérard’s analysis of Nilus’ commentary establishes the exegetical
indebtedness of Nilus to Origen and Gregory.'*® It is important to demonstrate here
the familiarity of the two exegetes with the work of Origen and Gregory in order to
show their similarities with —and points of departure from— Origenist and Gregorian
thought.

It needs to be noticed that, alongside the exegetical ambience of late antiquity,
the two later exegetes were also familiar with the development of monastic thought
across the Byzantine Empire. In what follows, we will demonstrate Theodoret and
Nilus’ ascetical connections. In doing so, we will suggest that the two exegetes of
late antiquity have departed from Origenist and Gregorian exegesis as they have
enriched their understanding of divine abandonment with ascetical ideals.

Origen had lived in the age of the last martyrs. Asceticism was primitive in its
structures. Gregory of Nyssa knew Evagrius personally due to the strong affiliation
between the young Evagrius and Gregory’s brother Basil and his friend, Gregory of

Nazianzus.'”® However, as Keenan observed, at that time, Gregory was only familiar

1% Theodoret, Expl. Prefatio, 32B. Theodoret did not refer to their exegetical work, as such. He
related that both authors had supported the spiritual value of the Song.

195 See the introduction by Guérard in Nil d’ Ancyre, Commentaire sur le Cantique des Cantiques, vol.
1, M. G. Guérard (ed.), SC 403 (1994), 23.

1% Basil had appointed Evagrius as lector. Bousset supported that Evagrius also received the monastic
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with the ascetical system of two members of his family, i.e. Basil and Makrina.'”’
The two had supported a coenobitic system of ascetical withdrawal from the world. It
is established that Gregory’s thought had an impact on young Evagrius.'*® What is of
importance for us is that Gregory was interacting with a sort of premature ascetical
spirituality.

This was not the same for Theodoret and Nilus who lived at a time when
Evagrius had presented his unique synthesis on the ascetical life and the presence of
the desert fathers was becoming more and more significant for the life of the Church.
We take as a point of reference the development of Evagrian thought in the desert
from the 4" to the 6™ century A.D.'”

By the time Theodoret became bishop of Cyrrhus, Syria had become a thriving
place for asceticism.*®® His Historia Religiosa has provided the necessary historical
evidence to establish the strong affiliation between the bishop of Cyrrhus and the
ascetical communities in Syria. However, Urbainczyk has maintained that Theodoret
composed this latter work for political reasons; in defence of Antiochean
theology/spirituality —as opposed to Alexandrian theology/spirituality.’®! But such an
argument overlooks the fact that the life of Theodoret had been marked by the

presence of anchorites from an early age.””? Primarily, it dismisses Theodoret’s

habit from Basil. However, Bamberger doubted this position. See Bamberger’s introduction in
Evagrius Ponticus, The Praktikos and Chapters on Prayer, trans. J. E. Bamberger, CS 4 (1981),
xxxvi-xxxvii [footnote no. 55]. Gregory of Nazianzus ordained Evagrius as a deacon shortly after
A.D. 379 (Basil’s death). Evagrius participated in the general council in Constantinople (A.D. 381),
where Gregory of Nyssa opened the proceedings. Gregory himself dedicated a letter to Evagrius on
the occasion of the latter’s ordination. Gregory of Nyssa, De Deitate adversus Evagrium, GNO 9
(1967), 331-341.

7 Keenan, ‘De Professione Christiana’, 169-172.

1% Jaeger addressed Gregory’s influence on Evagrius. See W. Jaeger, Two Rediscovered Works of
Ancient Christian Literature: Gregory of Nyssa and Macarius, Harvard Institute for Classical Studies
(Leiden: E. J. Brill, 1954), 208ff. Evagrius, The Praktikos, XxXviii-Xxxix.

1% The first date coincides with the beginning of Evagrius’ literary activity in the Egyptian desert. The
latter date signifies the outburst of the Origenist-Evagrian controversy in the desert ascetical
communities that reached its peak with the condemnation of Origenism-Evagrianism in A.D. 553 (2™
council in Constantinople).

% For the history and character of monasticism in Syria see A. V66bus, History of Asceticism in the
Syrian Orient: A Contribution to the History of Culture in the Near East, vols. 1-2, CSCO 184&197
(1958-1960). Ph. Escolan, Monachisme et église: Le monachisme syrien du Ve au Vile siécle,
Théologie Historique 109 (Paris: Beuchesne, 1999).

2! Th, Urbainczyk, Theodoret of Cyrrhus: The Bishop and the Holy Man (Ann Arbor MI: University
of Michigan Press, 2002).

22 Urbainczyk maintained the idea that any personal connection between Theodoret and the ascetics
was introduced deliberately into the work in order to establish Theodoret’s ecclesiastical status. See
Urbainczyk, Theodoret of Cyrrhus. Theodoret related that he was the fruit of a monk’s prayers since
his mother could not conceive. See Theodoret of Cyrrhus, A History of the Monks of Syria, trans. R.
M. Rice, CS 88 (1985), Macedonius. For the bond of Theodoret with the Syrian ascetics from an early
age see the introduction in CS 88, pg xi-xiii.
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admiration for ascetical examples —since he, himself, was a monk at “Nicerte near
Apameia”— and overlooks the fact that Theodoret composed his work at a time when
ascetical biographies had become an established genre (e.g. Athanasius and
Palladius).zo3 Rice observed that, even as a bishop, Theodoret maintained his
monastic ideals —for a short time, he had the chance to return to his monastery in
A.D. 449.2 That is not to say that ecclesiastical politics might not have been a
strong drive for Theodoret to compose his Historia Religiosa.’® But, we need to
acknowledge a deeper intimacy between the bishop of Cyrrhus and the Syrian
ascetics. 2% According to Canivet, Theodoret has reflected on such ideals in his
Historia Religiosa.®®" However, we agree with Urbainczyk about the content of the
work. Theodoret’s Historia Religiosa was not composed as a work including
ascetical teachings. Unlike the Apophthegmata Patrum and even the Historia
Lausiaca, Theodoret has focused on the extrodinary character of the lives of the
Syriac ascetics, as opposed to their spiritual teachings. Was Thedoret directly
influenced by ascetical ideals when he was composing his Explanatio in Canticum
Canticorum?

In the Preefatio of his commentary, Theodoret provided information about the
circumstances under which he undertook his exegetical attempt on the Song:zo8 his
addressee®® had requested Theodoret for such a commentary. Theodoret had
indicated that, in composing his work, his main concern was with contemporary
objections about the spiritual value of the work.2"° Yet, his addressee was not a

monastic. In fact, Theodoret provided no hints that the work was read by monastics.

28 Theodoret of Cyrrhus, A History, xii. Cf. Theodoret of Cyrrhus, Epistulae 80 and 81 [in SC 98, pp.
188-198]

2% Theodoret, A History, xiii. Cf. Theodoret of Cyrrhus, Epistula 119 [in SC 111, pg.76-82].

25 For Pasztori-Kupan, the In Canticum and Historia Religiosa belonged to the same period of
Theodoret’s theological career. See I. Pasztori-Kupén, Theodoret of Cyrrhus, Early Church Fathers
(London: Routledge, 2006), 18.

% No modern monograph has discussed Theodoret’s spiritual thought in his /n Canticum. Cf. P.
Canivet, ‘La Spiritualité de Théodoret dans |’ Histoire Philothée’, in Theodoret de Cyr, Histoire des
moines de Syrie: Histoire Philothée, P. Canivet (ed.), SC 234 (1977), 44- 51.

27 For Syrian monastic ideals see P. Canivet, Le Monachisme syrien selon Théodoret de Cyr,
Theologie Historique 42 (Paris: Beauchense, 1977). According to Vodbus the translation of the
Evagrian corpus into Syrian might have occurred as early as the middle of the 5™ century. See, A.
Voo6bus, ‘The Role of Evagrius’, in History of Asceticism in the Syrian Orient: A Contribution to the
History of Culture in the Near East, vol. 3, CSCO 81 (1988), 142-150.

2% For Quasten, the commentary on the Song was the earliest exegetical attempt of Theodoret. J.
Quasten, Patrology: The Golden Age of Patristic Literature, vol. 3 (Utrecht: Spectrum, 1960), 540.

29 The subscription of the work was addresses to “@cogireotdte Emoxéne lodvvy”. According to
Quasten it was John of Germanicia. Quasten, ibid, 540.

219 Theodoret, Expl. Prefatio, 29A. For the historical context and related scepticism with regard to the
exact circumstances that led to his commentary see Elliott, Christology, 35.
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It remains to discuss whether Theodoret was reading the Song as a work of value for
ascetics.

Theodoret presented a unique synthesis in his exegesis. It was observed that
Origen and Gregory had illustrated two differing traditions: Origen referred to the
presence of trials in the Song of Songs as linked to the notion of divine abandonment.
Gregory had only discussed an intellectual understanding of the episode where the
soul had been introduced to the notion of divine incomprehensibility. It was in the
work of Theodoret that the two notions of ethical and intellectual exercise finally
came together.

Theodoret related the incident to the tradition of the lamentation psalms. He
indicated that the episode in Sol 3:1 echoed Ps 12:2. In the latter, the theme of God’s
“turning away his face” had been introduced.’!" In discerning the inter-biblical
connection between the Song and the lamentation Psalms, Theodoret highlighted the
biblical foundation of the experience. The episode in Sol 3:1 was in conformity with
the biblical imagery in the Psalms. Theodoret dealt with an episode that had
occurred in other places in the biblical canon. By implying this position, Theodoret
suggested that his exegesis was in conformity with the scriptural evidence. He also
indicated that it was the biblical imagery that had provided evidence about the
exegetical position that he needed to follow. Gregory had introduced divine infinity
in his early works. Yet it was only when he composed exegeses on the Song and
Exodus that he fully exploited the motif of divine abandonment. However, for
Gregory, the motif of abandonment was a theological device for Christian
anthropology. As in the case of Gregory, the motif of abandonment appeared only
once in Theodoret’s work, i.e. in his present commentary. There is no indication that
Theodoret had incorporated the notion of divine abandonment within a broader
anthropological context —as opposed to his seniors Macarius and Evagrius.

Theodoret’s initial silence about the cause of the experience -at least in his
opening lines- indicated his dependence on the biblical narrative, as opposed to a

systematic exposition of Christian anthropology:

21! This is not the only biblical allusion by Theodoret. He has also brought into play the case of Paul
(2 Cor 12:7-9) and Elijah (1Kgs 19:4).
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Many times while exercising the souls of the faithful, the God of all permits them to
encounter manifold trials, sometimes giving the petitioners relief, sometimes delaying
this gift, devising benefit from all quarters for his followers.?'?

Despite the fact that Theodoret introduced the motif of divine paideia (yupvagwv-

maidevwv), he did not discern a specific cause that would refer directly to the soul.

For Theodoret, the groom has departed to exercise his beloved. However, Theodoret
did not provide an analysis of that which needed to be exercised within the soul.

If we are to take into account Pasztori-Kupan’s observation that Theodoret’s
exegetical works belong to the same period between Ephesus (A.D. 431) and
Chalcedon (A. D. 451), then it seems that, in his In Canticum, Theodoret departed
from his own exegetical line of reasoning. In his Quewstiones ad Octateuchum,

Theodoret had indicated that God permitted trials to occur in order to exercise the

soul’s self-determination (atre€ouoiov). This is a line of reasoning that Theodoret had

presented in various other places in his exegetical work.!® It was self-determination
that was the subject of divine paideia. In his In Canticum, Theodoret did not bring
into play the motif of self-determination. Before we continue, we need to make some
observations about Theodoret’s exegesis.

i) Theodoret viewed the episode of Sol 3:1 as related to divine abandonment. In
Gregory, the bride’s abandonment had taken the form of divine hiddenness, as
opposed to separation-forsakenness. Gregory identified divine presence with the
soul’s desire, i.e. the wound of God within the soul. Thus, Gregory presented a
dialectic between presence and hiddenness: God was hiding; yet he was present
within the soul through her desire. Theodoret followed another exegetical route: God
truly abandoned the soul: “abandoning him (i.e. Elijah)214 for a while... he appears to

him”*'® Reflecting on the same episode, Gregory had used the verb xaraieimew while

212 Theodoret, Expl. 2.113A: “Tvpvdlov moArdxic b tdv 6Aav Ogdg TV eboePdv Tdg wuyds,
TEWPEOUOTE TOLKiAOlG Guyympel mepnintely, Kai ot pev analiayiv aitovpévolg Sidwot, moté 8¢
avaBairetar v 6oy, mavraxolev @eérielav 1ol dluoOTALG PNYAVOHEVOS”.

B3 Cf. Theodoret of Cyrrhus, Qucestiones in Deuteronomium, 37 [PG 80, 440A]: “ob Budletar 8¢ t@dv
avéponwv v yvopny, aiid 1@ abtetovoie nopuywpel” ([God] does not force human choice, but
makes way for self-determination). Theodoret, Psal. PG 80, 1716.41: “1® abtefovoin napaywpdv,
kai tdg pév EmPBovrdg pn kwAvwv” ((God] makes way for self-determination without preventing
hostilities). Idem, Interpretatio in Ezechielis Prophetiam, 21.17 [PG 81, 1013B]: “1® abtelovoin tdv
avéponwv mapayxwpdv, xoi t@ tpdny tovtw dikeg TV duaptnudtev mpattépevos” ([God] gives
way to human self-determination, and in this way he lays judgement upon misdeeds).

24 Theodoret, Expl. 2.113C: “xotaMnmdv 0btov npdg OAiyov.. kmiguivetar abrd”. Having
introducing the case of Paul, Theodoret alluded to 1Kgs 19:4 (Elijah).

215 Theodoret was familiar with the Platonic motif of a “sudden” appearance. The context, however, in
which he used the motif was different in that he placed the term within a Christological context. Due
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negating divine abandonment: “My beloved has departed, not abandoning the soul
that follows him, but attracting her to him”.?'® Theodoret moved to the affirmative:
“abandoning him for a while to be exercised”.?"’

ii) This is not to say that God has forsaken the soul. Following Origenist
exegesis, Theodoret related divine abandonment to the presence of trials. It is in trials
that the soul comes to realise divine abandonment. However, Theodoret has
developed this Origenist notion: divine abandonment does not refer to divine
forsakenness. The motif took on the means of God’s postponing his intervention:
God delays intervening in the soul’s trials.?'® Theodoret constantly reminded his
reader of this position in his exegetical works. Despite the fact that God could have
prevented trials, he gave his permission for them. This assertion played a single role
in his work: to refute the Gnostic attack that God was the author of evil
deeds/misfortunes. In relating trials to divine permission, Theodoret distinguished
between giving consent to and causing trials. God did not cause trials. Yet he gave
his consent: “the God of all permits them to encounter manifold trials”. 2" Theodoret
had composed a work on divine providence (De Providentia) arguing that God was
the author only of good deeds.””® In his exegesis, the term “ovyxwpel” was
Theodoret’s device to distinguish between divine providence and misfortunes. Thus,

he discerned that a divine plan had been at work.”?! The human individual was meant

to the incarnation, the soul was suddenly cleansed from her idolatry. Whereas, in Plato, Philo —and
Origen to some extent- the adverb had addressed the encounter between God and soul, in Theodoret,
the adverb referred to the advent of the Logos in his flesh. It was due to this latter fact that the soul
was cleansed from her previous idolatry. Cf. Theodoret, Expl. 1.69C.

216 Cf. Gregory, Hom. 12, 353: “'A8eA@136¢ pov mapfilev, ob katohinidv Tty Emopéviv abtd
yoyv dALd npdg Bavtov EQEAKOuEVOG”.

' Theodoret, Expl. 2.113C.

288 Cf. Theodoret of Cyrrhus, Epistulae, 93 [in SC 98, pg 244]: “*Pgdiov pév ydp fiv 1@ v rev
Oed veboar kal Aboat Td okvdpomd: AN avaPdiietar kel tdv moAlepovpéveov Ty avdpeiav

mdeikvig kai bpiv agoppic e€ig aopthewav mapéywv” (it is easy for the God of all to nod and
dissolve the sorrow; but he postpones, manifesting the courage of the afflicted and providing a cause
of edification for us).

219 Theodoret, Expl. 2.113A. Cf. Theodoret of Cyrrhus, Historia Religiosa, 31.17: “’AAAd xai
Emapdvovtog Tob Oeod, kal Tf) pakpodupig yopvdlioviog, kel ovyywpovvtog déxeobar tfig ddixiog
1d¢ mpooPolrdc, bpoiwg Sitpeivev dyanddv” (and with God’s assistance, exercising his long-suffering
allowing to accept the afflictions of injustice, he remained in the same love). Cf. Procopius of Gaza,
Fragmenta, PG 87, 1773D: “6buvn ogoi €mEABn oapkog, KAt CUYXWPEOIV Epnv yivwoke 16 ToloOTOV
¢moupBaivelv gol- iva rf) TTpoG tut aydarm maot karadnAog yivetal, pri évBibouong Toig TrEIpaocyoig, kal ouxi Sia 16 ur
glval mpovoiav ¢l Travra Sifkougav” (when bodily distress might come upon you, know that this happens
to you according to my consent. So that your love for me might become apparent to everyone, not
giving in to temptations, and not because there is no providence extending over everything).

*2 Theodoret, De Providentia, PG 83, 556-773.

221 Note also the presence of g @uyf¢ myv olkovopiav in the text. Theodoret, Expl. 2.113C.
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to profit from the experience: “devising benefit from all quarters for his
followers”.??

iii) Theodoret had developed the motif of divine consent within a
Christological context. The fact that --unlike the Apophthegmata Patrum and the
Lausiac History-- Theodoret did not mention this motif in his Historia.Religiosa,
indicates that the latter work was not composed as a book including “ascetical”
teachings.”” In his Christological works, like Cyril, Theodoret had highlighted the
fact that Christ’s divinity permitted his humanity to experience natural human
passions.”** That is, it is only through divine intervention that humanity was
subjected -or not- to natural human passions, such as thirst. Due to the fact that the
date of exegetical composition on the Song remains debatable, it is not clear whether
Theodoret had introduced the notion of divine permission into an anthropological
context which he later on applied to his Christology or vice versa.”*® Origen had
already introduced the notion of divine consent with regard to trials.? In the Lausiac

7
2 228 we encounter a developed

Histor and the Spiritual Homilies of Macarius,
notion of divine consent with regard to trials (mapaydpnow-cvyydpnoig). It seems
that, from an anthropological context, the notion was adapted in order to be exploited

in the Christological debates of late antiquity.”?

222 Theodoret, Expl. 2.113A: “naviaydev deérewav 10ic Olaoktalc pnxavéouevos”. Cf. Theodoret,
EpP. PG 82, 449: “[reflecting on 2 Cor. 12:7] tovtov ydp 81 xdpiv, enoi, thg Eufig © Agondtng
npounBoduevog MEeLeiag, Tovg TavTodanovg ol cuvekAfpwoe welpaopovs” (for this reason, he
says, the Lord devising for my benefit, he chose the lot for me of various temptations).

22 Theodoret did not related divine paideia to trials or self-determination in his Historia Religiosa. In
this latter work, divine paideia meant learning of the scriptures.

2% Theodoret of Cyrrhus, De Incarnatione Domini, PG 75, 1457C. Cf. Cyril, De Sancta Trinitate, PG
75, 1033B-C.

22 There is not much evidence in Theodoret’s work in this matter. Scholars tend to support one
position or the other according to their disposition towards Theodoret’s Christology. For scholars
supporting that Theodoret had always maintained an Orthodox theology, his Commentary on the Song
of Songs belonged to an early stage of his career as an exegete (e.g. Guinot). For those scholars that
hold that Theodoret was tamed in Chalcedon, the book was one of his latest compositions where he
had the chance to present his Chalcedonean Orthodoxy for fear of being deposed from his office (e.g.
Richard and Bardy). Cf. J. N. Guinot, ‘La Christologie de Théodoret de Cyr’, 256-272. Elliott,
Christology, 34-35. Péasztori-Kupén has suggested of a middle solution placing the composition during
the “cold war years” between Ephesus (A.D. 431) and Chalcedon (A.D. 451). Péasztori-Kupén,
Theodoret of Cyrrhus, 18.

226 Origen, Fragmenta in Lucam (in catenis), 192 [number of fragments in GCS 49].

227 palladius, Laus. 47 [reference to vital.

228 Theodoret would have known Macarius as part of the Egyptian desert tradition. It is only in recent
years that scholars established the Syriac ambience of the Macarian spiritual corpus. For a review of
the literature see: M. Plested, The Macarian Legacy: The Place of Macarius-Symeon in the Eastern
Christian Tradition, OxThM (Oxford: OUP, 2004).

2 In his Historia Religiosa, Theodoret did not refer to any technical ascetical terms such as:
temptations, pride and listlessness. V66bus supported the peculiar character of Syrian asceticism
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The next step that Theodoret took was to introduce the scriptural images of
Paul and Elijah.2° Theodoret did not seem to distinguish between the two scriptural
figures and their causes of abandonment: both figures had undergone abandonment.
Theodoret maintained his line of reasoning: God did not intervene to deliver his
devotee from his afflictions. Paul had prayed to be spared from his experience. But
God did not remove the “thorn in the flesh”; “and Paul pleads, but he is not
granted”.”' Elijah “is looking for the defender”.2*? However, “he [i.e. God] abandons
him for a while to be exercised through fear”.*® Theodoret did not discern any
variations between the motif of abandonment as it had appeared in Ps 12:2 and its
occurrence in 2 Cor. 12:7-9 and 1Kgs 19:4; at least not explicitly.

However, one could discern such a distinction when taking into account the
way in which Theodoret introduced the aftermath of the experience. Paul was
granted understanding about the nature of divine grace: “for [Paul], having being
taught what he did not know, he accepts with pleasure not to be granted what he had
asked for”.2** The ascetical literature had already related the figure of Paul to a
precautionary level of abandonment: God prevented the presence of pride in Paul >
Theodoret had followed such an understanding of Paul’s experience in his exegetical
work on Paul’s epistles.23 6 However, in his In Canticum, he shifted his position: Paul
was taught about the role of weakness. It is through weakness —in terms of trials- that
God reinforced the soul. The Pauline passage implies a precautionary action on
God’s behalf. But Theodoret did not elaborate on this matter. Yet, in citing 2 Cor.
12:7, he supported this point. Thus, Paul was taught about divine pedagogy in terms
of God’s acting in a precautionary way, highlighting the presence of human

weakness.

which, according to him, Macarius expressed in his spiritual corpus. Theodoret’s editors of the
Historia Religiosa for the CS series, alongside Cavinet, commented on ascetical ideals that Theodoret
introduced in his Historia. Yet, in his ascetical biographies, there was no reference to what made
Syrian asceticism distinct from Egyptian asceticism. Either Theodoret composed his work at an early
stage, before developing his vocabulary in his exegetical works; or, he idealised the image of the
Syrian ascetics to such an extent that they carried nothing of what defines asceticism in technical
terms (pride-temptations). This latter position was supported by Urbainczyk. See Urbainczyk,
Theodoret of Cyrrhus.

2 Theodoret, Expl. 2.113B.

s Op. cit.: “xal nopakedel TTabrog, kal ob Tuyydver”.

2 Op. cit.: “el 8¢ T0v Enixovpov™.

23 Op. cit: “katarnv abtdv mpdg OAiyov Eyyouvachiival 1@ @ofp”.

24 Op. cit: “518aoxéuevog O fryvoet, ued’ hdovilg 1o pny AaPelv & fitmxe déxetan™.

23 palladius, Laus. 47.

26 Theodoret, EpP. PG 82, 449: “16 @pévnua xarivdv” ([God] curbs arrogance).
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As it was mentioned, without pointing out that he was shifting his line of

reasoning, Theodoret brought into play Elijah’s case:

(God] appears to him and as though ignorant asks the reason for the flight, not to
mock him but to bring out the plan behind the flight, and to teach him, as one with a
human nature and the victim of its passions, to make allowances.”’

Theodoret emphasised that God did not chastise Elijah. It is easy to discern in the last
lines the notion that the experience of abandonment involved a sort of knowledge
(gnosis) with regard to human nature. Indeed, in the case of Paul, Theodoret implied
that such knowledge was communicated through the experience. Also, Theodoret
introduced the notion of instruction in vigorous terms: “@¢ Gyvo@dv muvldvetat,

dddaoxwv, tadedwv”. But what was the content of such an instruction?
[God] appears to him and as though ignorant asks the reason for the flight, not to
mock him but to bring out the plan behind the flight, and to teach him, as one with a
human nature and the victim of its passions, to make allowances.*®
When comparing between his exegetical work In Canticum, and his Quaestiones in
Libros Regnorum®™® with regard to 1 Kgs 19:5, it becomes evident that Theodoret
knew of an anthropological position that could have brought his exegesis closer to

the ascetical argument. What stands at the core of his exegesis is the notion of gnosis

of human weakness. In the latter work, Elijah’s experience was identical to Paul:

In order not to be puffed up by arrogance due to the wonder-working, grace granted that
cowardice would be introduced to his nature, so that he might know his own
weakness. >

Theodoret introduced a precautionary level at which the soul had felt divine paideia.
What is of interest is the last sentence: “he might know his own weakness”. Origen

had already argued that, through the experience, the soul gained knowledge of her

27 Theodoret, Expl. 2.113C: “empaivetat abtd, kai dg dyvodv movedvetar tfig guyfig Tiv aitiav,
obk Emtoddiov abtd, Grrid Siddokwv TG @uyRig Thv olkovopiav, kel modsvev Elval

ovyyvopova, dviponeiav ooy mepikeipevov, xai dné t@v tadTng TebdV moAspoduevov” [trans.
Hill on pg. 69].

2% It needs to be noted that the grammatical expressions that Theodoret used had also appeared in
Theodoret’s work within a Christological context. The expression referred to Christ who put on
humanity. The explication “ono v tadtng nabdv moiepovuevov” was a device to argue the
consubstantiality of Christ’s humanity with the rest of the human race. Cf. Theodoret, Expl. 3.141A.
Theodoret did not explicitly see Elijah as a type of Christ. However, it could not be coincidental that
this is the first time that Theodoret appropriated the expression “4vlponeiav @voiv nepixeipevov”
outside of an explicit Christological context. Cf. Theodoret of Cyrrhus, Eranistes, 90 [pg 60 in FOTC
106). Ibid, 205 [pg 196]: “0 mouytnig Exatépuv Suvvaoteiav kataidoor Osinoag v Lo tovTOV
noiepovpévny avéiafe @oowv” (desiring to destroy both powers [i.e. death and the devil], the creator
assumed nature that was afflicted by them).

29 Cf. Theodoret, EpP. PG 82, 449.

% Theodoret of Cyrrhus, Quaestiones in Libros iii Regnorum, 59 [PG 80, 733A]: “"Iva ydp pun tfi
favpatovpyiag T0 péyebog Emdpn 6 epévnua, Evitdwkev fi xdpig @oel Ty deihiav eiodEacdat,
iva Emyv® t1jv oikeiav daoBévelav”.
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origin. Theodoret indicated that it was human weakness that was the content of such
gnosis. It is important to mention, in advance, Hausherr’s observation that, for
Evagrius, gnosis of human weakness remained at the summit of spiritual life and it is
the highest fruit of divine abandonment. Macarius had made the same point.

It is certain that Theodoret did not mean his reader to discern such a technical
observation in his In Canticum.**' Theodoret was still addressing natural passions
such as “cowardice”. What needs to be concluded at this point is the fact that,
apparently, Theodoret introduced the notion of divine abandonment as a precaution
related to the scriptural image of Paul. He only implied the presence of pride within
the soul. There is no evidence that Theodoret was aware of Paphnutius’ discourse in
the Lausiac History. In advance, we will note that: i) Theodoret was missing a clear
distinction between events with regard to divine consent and will; and, ii) he did not
refer to pride explicitly. These are the two points that Paphnutius had argued.
Theodoret did not associate divine abandonment with chastisement. In this matter, he
followed Origen and Gregory. But this is due more to the fact that he followed the
biblical narrative than to a firm anthropological theory as in Gregory’s case. The fact
remains that, at the summit of spiritual perfection, Theodoret discerned a distressful
condition that caught the soul by surprise.

Theodoret provided another context in which he discussed the motif of divine
abandonment. This time his exegesis came closer to the Gregorian interpretation. The
experience of abandonment was related to trials. Yet its aftermath was felt at an
intellectual level: the soul was introduced to the notion of divine

22 Theodoret followed Gregory in arguing the distinction

incomprehensibility.
between uncreated God and creation (intelligible-material).243 The soul had left

behind all material and intelligible reality in order to conceive that God was

41 Theodoret was following the biblical narrative where God had fed Elijah in the desert, redeeming
his hunger. Cf. 1Kgs 19:5-8. In this sense, the term “natural passions” was an allusion to 1 Kgs 19:5-6
and addressed natural passions --distinct from the Evagrian/Macarian content of the word passions
that described the inner motions of the soul.

222 Theodoret, Expl. 2.116A-D.

23 Theodoret, op. cit.: “ Enel 8¢ xel toig ayiog ayyérolg axatdAnmtog & vopeiog tiv oboiav
kott.. pndé tovtolg abtov glval xateAnmnTov, xTiotols obol 10v dkTioTov.. g Ppayy, Sid poévov
10 KtioTov v Kai abtiv v dyyehikiv edowv diEPny, fva tov dxtictov ebpw tov dyamniév pov,
fc ebepybtnv pov, miotel povy xatéoyov abtov” (For the groom is incomprehensible in his nature
to the holy angels... for he is not conceivable to them (angels), the uncreated to the created... only
through the created nous, shortly, having passed beyond the angelic nature to find the uncreated, my
beloved, 1 conceive him only through faith as my benefactor).
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incomprehensible.*** Unlike Gregory, Theodoret did not introduce the notion of
divine infinity. Despite the fact that God was beyond comprehension, he indicated
that it is within the life of the Church that the soul has been united to God. Thus,
Theodoret did not argue about the soul’s ceaseless quest for the divine. He exploited
the Gregorian notion of the incarnation and the presence of the divine image within
the soul to argue --in more vigorous terms than Gregory-- that the soul was truly
united to God.

245 However, she

In Sol 5:2 the bride had claimed that her heart was vigilant,
did not hurry to open the door to her groom.?*® Analysing this episode, Theodoret
was carried away by the text: on the one hand, he indicated that the soul was

247

vigilant.”"’ On the other hand, he thought that the soul fell into a state of slothfulness

(8kvog). 2 Apparently, this discrepancy was due to Theodoret’s intention to remain

loyal to the biblical text.
Unlike Gregory, who had remained coherent in his exegesis on the biblical
episode in Sol 5:3, Theodoret shifted his interpretation. He placed the theme of

desire and eros at the core of his argument.”*® But, most importantly, he also

250

introduced the notion of slothfulness (6xvog).””” The theme of slothfulness appeared

" Note the use of ziorer udvy in Theodoret’s text and compare it to Laird’s argument with regard to
the importance of faith: part of the divine is graspable by means of faith. Theodoret, Expl. 2.116C. Cf.
Gregory, Hom. 3, 87: “5id pévng miotewg sioowkifewv Ev kavtfy Aédyet delv v mdvia volv
brepéyovoav @votv” (it is proper to introduce into herself the nature that lays beyond every perception
through faith alone). See Laird, The Grasp of Faith, 104.

5 801 5:2: “’Evd kadevdw, kal | kapdia pov aypunvel” (I am sleeping, but my heart is vigilant).

26 8ol 5:3: “'EEeduodpuny tov y1Tdvd pov, TG EVBiompal abtov; Eviwdunv todc médag pov, méde
poivv@®d abtobg;” (I have put off my garment, how could I put it on? I have washed my feet, how
could I defile them?).

7 Theodoret, Expl. 3.149B: “katd Sudvolwav kypriyope, kai tov tfig pgovpiag bHavov ob
kotadéyopuat, Tod vopeiov v mapovaiev mpoopévovse” (I am vigilant in my mind, and [ have not
accepted the sleep of listlessness, anticipating the presence of the groom).

8 Theodoret, Expl. 3.152B: “A1dack6pueto Evieddev, donv tiktel PAafny, xai Boov Emipéper movov
10l ypwuévolg b 6xvog” (from that, we are taught what great is the blame and what great is the toil
slothfulness brings to him who succeeds to it).

¥ Theodoret, op. cit.:. “Kai Eneldn} &veBdrreto kxkeivaic talg mpoedoest xpnoapévn, Etépag abtnv
o vougiog Sieyeipet” (the groom stirs up her desire alternatively; because, she has postponed [opening
by] using such excuses). Theodoret, Expl., 3.153A: “feppaiver 8¢ abtfic xal mopoeter tov Epota”
(he heats up and inflames her eros). The presence of eros and desire (m68og) are indications of
Theodoret’s exegetical debt to Origen and Gregory of Nyssa. The fact that divine abandonment was
related to desire for the divine, however, shows that Theodoret was primarily working on the position
of the latter exegete.

20 He 12:1. Cf. Gregory, Beat. 3.98.24.
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at the opening and closing lines of his exegesis.>*' Despite his assertion that the soul
was vigilant, Theodoret indicated that the soul fell into slothfulness. Thus, through
the experience of abandonment, God corrected the soul’s slothfulness. This time, the
cause of abandonment seems to be clear: the soul’s lack of zeal. However, Theodoret
was cautious not to introduce a reading that would have suggested the soul’s
chastisement. By placing desire at the heart of the episode, Theodoret commented
that, through abandonment, the groom had intended to stir up the soul’s desire. Thus,
Theodoret shifted his focus from the soul to God: God was working on many levels
to attract the soul.

The introduction of slothfulness was an exegetical device rather than anything
else (e.g. Evagrian acedia): Theodoret did not introduce the term in a coherent
anthropology that had discussed slothfulness as a foe for spiritual perfection. The
latter position was part of the argument in the ascetical literature. For instance,
Macarius and Evagrius had defined slothfulness as a sort of spiritual laxity.?
Evagrius had favoured the term acedia that introduced the notion of spiritual laxity at
the summit of spiritual progress. Through trials, God exercised the soul, urging her to
spiritual warfare. Most importantly, Evagrius had connected acedia to demonic
presence.”® In Macarius and Evagrius, acedia was introduced within a certain
anthropological context that defined spiritual life as the warfare between laxity and
spiritual effort. Theodoret did not reflect on such a position. He was aware of the
term acedia, but only as part of the biblical vocabulary.>** He did not use it in his
Historia Religiosa.?®® Theodoret did not integrate the notion of spiritual laxity in his

spirituality. The only instance where the term clearly appeared in an anthropological

context was in his Eranmistes: he indicated that ékvog¢ refers to the natural bond

! Theodoret, Expl. 3.153C:; “Awaoxoueba toivov £k tdv gipnuévav, mtdvia dkvov anodécbar, kai
7@ vopei kpovovil mepavtike dvoiyewv” (so, we are taught, from what has been said, to put away
slothfulness, and open immediately when the groom knocks).

2 Macarius had related dkvocas a cause of ethical lapsing from perfection. Cf. Macarius, Hom. 15.16
{all reference in PTS 4]. Evagrius had linked it to acedia. Evagrius, De Vitiis quae Opposita sunt
Virtutibus, 4 [PG 79, 1144). See G. Bunge, Akédia: La doctrine spirituelle d’Evagre le Pontique sur
l'acédie, Spiritualité Orientale 52 (Bégrolles-en-Mauges: Abbaye de Bellefontaine, 1991).

3 Bunge, Akédia.

24 Cf. Is 61:3. Ps 60:3. Ps 101:1.

55 The theme of acedia had appeared in his other works. Theodoret had used it in its classical form.
Thus, it had taken the meaning of “hesitating” or “postponing” a task, and being “slothful”, In its
latter meaning, the motif had not appeared in a spiritual-anthropological context addressing the soul’s
spiritual struggles. For Theodoret, slothfulness was a natural passion, as opposed to Evagrius’
slothfulness that was related to the work of the demon of acedia. Whenever the motif had carried the
meaning of being slothful, it was due to Theodoret’s following the biblical text. Cf. Theodoret, EpP.
PG 82, 189. Cf, Ro 12:11. Theodoretus, Intepretatio in Psalmos, PG 80, 1325; 1676 and also 1829.
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between soul and the present life that God implanted into the soul.>*® All the above
evidence suffices to suggest that the presence of the term slothfulness was accidental
in his work. It appeared due to Theodoret’s discerning this motif in the bride’s
hesitation to listen to the groom’s calling zealously. Theodoret did not insist any

further on this matter. We need to remember that, despite the fact that Theodoret had

introduced the soul’s slothfulness (6kvog), the experience of abandonment remained

unlinked to sin and chastisement. Theodoret introduced a semi-Gregorian argument

by shifting his exegetical interest immediately to the training of desire.

d. Nilus of Ancyra: the ascetical features

It has been suggested by Guérard that, according to internal and external
evidence, Nilus of Ancyra was the author of the Commentary on the Song of Songs,
and also, of other ascetical writings (e.g. Ascetical Discourse).257 According to
Guérard, Nilus was an ascetic himself.*® So, why did Nilus compose his only
commentary on the Song of Songs? Evidence from his writings supports the fact that
Nilus knew the exegetical Evagrian corpus.” The very fact that Nilus composed a
work on the Song raises the question about the degree to which Nilus envisaged his
work as completing Evagrian exegesis on the trinity of wisdom literature:
Ecclesiastes, Proverbs and Song of Songs.*®® Guérard opted for the position that

Evagrius was, most likely, his ins iration.?®' However, her position overlooks the
g y p jY

26 Cf. Theodoret, Eranistes, 245 [pg 243 in FOTC 106). In this instance, Theodoret addressed
Christ’s shrinking back in Gethsemane.

7 Cf. Guérard’s introduction in Nil D’Ancyre, Commentaire sur le Cantique, 25. For a list of his
writings see ibid, 100.

258 For the problem of the identity of Nilus see /bid, 16-25.

2 Ibid, 42.

% Ibid, 43. Evagrius had followed the Origenist position about the trinity of wisdom literature that
had brought the soul from practical to natural contemplation, and then, divine contemplation.
Evagrius, Prov. 2220 (247). Cf. Origen, Com. Prologus.3.41. Indeed, Evagrius composed
commentaries on Ecclesiastes and Proverbs —and even on Job (surviving in Niceta’s cafena). It seems
that death stopped him from composing a work on the Song of Songs. Macarius also had appreciated
the content of the Song for the ascetic soul. He alluded to the Song with regard to spiritual perfection.
See Macarius, Typs. 3.2 [edition in TU 72] --citing Sol 2:10; 3.3 --citing Sol 2:6; and 7.5 — citing Sol
2:5). The fact that Macarius was the only ascetical author of late antiquity to make extensive use of
the Song of Songs needs to be viewed in connection to V88bus’ observation that the imagery of Christ
as the “Bridegroom” was peculiar to Syrian theology from an early stage. Of course, his observation
presupposed a Syriac ambience for the composition of the Macarian corpus. See V6tbus, ‘The Fifty
Spiritual Homilies’, in History of Asceticism, 3/55. 1dem, On the Historical Importance of the Legacy
of Pseudo-Macarius: New Observations about its Syriac Provenance, Estonian Theological Society in
Exile 23 (Stockholm: Etse, 1972).

B1Nil, Commentaire sur le Cantique, 43.
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presence of Didymos’ exegetical influence on Nilus.?®? Origen’s trinity of wisdom
literature had also appeared in the exegesis of the Alexandrian scholar. Unlike
Evagrius, Didymos had interpreted the three books of wisdom literature, including
the Song of Songs.?® It is certain that Nilus was influenced by a broader Origenist
appreciation of the wisdom literature that was common in Didymos and Evagrius.
Thus, it is difficult to know for certain if Nilus completed the Evagrian or Didymian
trilogy on the wisdom literature. However, if we turn to internal evidence in his In
Canticum, then it becomes apparent that Nilus incorporated Evagrian anthropology
and spirituality in his work. Hence, whatever the cause of his motivation, in his
commentary, among other traditions, Nilus reflected on Evagrian ascetical positions
with regard to Christian spirituality and asceticism.?®*

Nilus of Ancyra presented a remarkable coherency when interpreting the

episodes in Sol 3:1 and Sol 5:2 which was due to his anthropological perspective.

Both times, he departed from the biblical narrative. Part of his coherency is the fact
that he discerned the motif of slothfulness (paBupia) behind the biblical episodes. As

it will be illustrated, unlike the biblical text and his exegetical predecessors (Origen,
Gregory, Theodoret), Nilus located the cause of divine abandonment within the soul.
Commenting on Sol 3:2-3, Nilus indicated that the episode occurred while the
soul was on her way to perfection, following after the groom.265 What lies behind his
exegesis is an Evagrian anthropology that, unlike Gregory and Theodoret, had
stressed the soul’s role in spiritual life. It is remarkable that, in the two latter
exegetes, the soul was advancing in spiritual life without any hindrance. Even
Theodoret’s pride was only a potential foe that was prevented by divine paideia.
Nilus employed a different stand: the soul was not secured in her spiritual journey.

Nilus brought together divine abandonment and spiritual laxity:

When you seek, is not possible to find the desired-one in comfort (for ascesis for
goods fights listlessness)... [the soul] I thought it was light and easy to acquire the

2 Ibid, 41-42. According to Guérard, Nilus employed Didymos’ Christology and also his biblical
exegesis.

28 Didymos was the only known author, after Origen, that completed a commentary on each book of
the wisdom literature. For a fragment in his Commentary on the Song see J. Meursius, Eusebii,
Polychronii, Pselli in Canticum Canticorum Expositiones Graece (Lugduni: Batauorum, 1617).

264 Nilus was influenced from the liturgical tradition of the early Church (Cyril of Jerusalem and John
Chrysostom), the Christological and exegetical positions of Athanasius and Didymos the blind, and
the pagan philosophy and culture of classical and late antiquity. See Guérard, ‘La Culture de
I’ Auteur’, in Nil, Commentaire sur le Cantique, 38-47.

2% Nilus, Com. 32.1.100.
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virtue and be similar to the wisdom, and I was looking for it without effort,
carelessly and lightly, resting on the bodily (matters) like a bed.”®®
Spiritual perfection required the soul’s active participation. We need to view this
exegetical line within the context of arguing the need for spiritual efforts in the
ascetical tradition. Characteristically, Nilus did not refer to praxis but, ascesis, a
stronger indication of the soul’s efforts which connotes ethical purification.?s” As

Guérard noted, Nilus accommodated the Evagrian notion of praxis as the means by

which the soul cleansed her concupiscence (¢mBupia) and “purified the passionate

part of the soul”.2%® Ascesis was the only means to virtue. Nilus envisaged virtues as
the basis on which the soul was established in order to advance spiritually. The above
observations would suffice to indicate that Nilus introduced divine abandonment as

means of correction, but not chastisement. Yet, Nilus brought into play the notion of

the soul’s satiety (kopog). In her spiritual journey, the soul was not secure. This was

due to the possibility of being fed up, overlooking spiritual efforts. This position
placed Nilus within an Evagrian anthropological milieu. Nilus did not think of satiety
as a cosmological principle that caused the soul’s original fall from divine
contemplation. He dismissed Evagrian speculation and only maintained the
anthropological implications of Evagrian thought.®® Nilus pinpointed the presence of
kdpog within the acquisition of virtues:

Many, when they reach their pursuit, either because of becoming fed up with it after
some time or, because of turning away their disposition to something else, they
standzgoloof and becoming neglectful, after a little while, they fall from the perfect
state.

266 Nilus, Com. 32.3.100: “olk £0m perd QvamaUoews {NTo0VIa TOV TTOBOUHEVOV EUPEIV (GOKATE! YaP TV KAV

PAOTWVN TTOAEMIOV)... Evopoa kodpov gival Kai EUXEpES TO kThgaaBal TRv dpeThv Kai THv gogiav oikeaagdal kai

£ZATOUV OU PETd TTOVOU, AAN AVEIPEVWG Kai PRBULWG, KAl TOIG GLLATIKOIG WG KAV éravatrauopévn’”,

27 Nilus, Com. 48.6.140. V. Messana, ‘Mpati and ©ewpia chez Nil d’Ancyre’, SP 18/2, 235-241.

28 Nil, Commentaire sur le Cantique, 80.

%9 We need to note that the term “Evagrian thought” indicates an anthropology that dealt with
spiritual life from the soul’s point of view and incorporated a firm notion of the soul’s potential
backsliding. It refers to a broad tradition of late antiquity that needs not be identified only with the
work of Evagrius. For instance, Macarius had also maintained the same notion of the soul’s potential
lapse even at a mature spiritual level. Thus, the term “Evagrian” is meant to juxtapose the idea of
backsliding to the notion of unhindered spiritual ascension in Athanasian and Cappadocian thought.

2% Niilus, Com. 32.16.102: “oi pév yap 1oAAoi, dTav gBGowaIV £TTi TO oTTOUBAlOPEVOVY, fi KGPOV AGBOVTEC QUTOD

10 Xpovw i mepi Erepa Tiv TpoBupiav drokAivavteg agioTavrar kai pikpov AUEATavTEG EKTTITITOUOIV TG dpiaTng

£Cewg”.
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Despite the fact that Nilus did not attribute satiety to the biblical bride, nevertheless,

1! needs to be viewed in close connection

his position that the soul became neglectfu
to ‘the presence of satiety. The soul fell into iaxity; she was idle. Thus, divine
abandonment healed her laxity and stirred up her desire for the divine. Nilus was the
first commentator to connect divine abandonment with a negative attribute within the
soul. Theodoret had introduced abandonment as a precaution. Nilus also brought into
play the notion of abandonment as chastising, i.e. healing the soul’s negative
properties.

This latter position becomes more apparent from what follows. Even though
the soul felt the urgency to correct her perception of spiritual effort (laxity-ascesis)
and, despite the fact that she was working on the virtues, the groom remained hidden.
Nilus was of one mind with Macarius and Evagrius that, in fact, the acquisition of
virtue hides a parasite, i.e., pride:

Having left the bed to conduct my pursuit through deeds, but even this did not lead
me to find it. Though it is proper to hide the toil when working on the virtues, I (i.e.
the soul) was manifesting it (i.e. effort) making it public in the squares and the
market places hunting after the praise of men.?”?

Nilus attributed the soul’s desire to manifest her spiritual toil to her being puffed up.

Pride originated by her virtues. The word pride occurred several times in his work

273

either in the form kevodoia or @uodosia”’” The parallel between Nilus’® In

Canticum®”* and Evagrius’ De Octo Spiritibus Malitiae®” is striking.?"®

! Nilus, Com. 32.2-3.100

212 Nilus, Com. 32.6.100-101: “karahmodoa Ty KAivy £mi 10 &' £pywv ToIoagdal TAY ATnatv, GAN oudt 10016
pe wpog v e0pediv wdriynoev. Séov yap Epyalopévnv 1a TG APETAS KpUWaI TOV Trovov, EmMBEIKTIDOA TOOTOV
¢dnpoaicuov gv WAareiaig kai év dyopaig, TOV Ty avBpwitwy Emaivov Bnpwpévn™,

2 Nilus, Com. 12.18.36; 12.20.36; 29.4.90; 32.7.101; 38.4120.

2 Nilus, Com. 12.18-19.36: “kakic 6 TpoPATNG TAV Kevodoiav dTTodEapOV ENTEV TETPUTIUEVOV (“6 GUVAYWV
Yyap”, ¢noi, “Toug pIoBoUG ouvilyayev €ig GmOBECHOV TETPUTINUEVOY™), arodeoyov LEv Triv TTpdaglv, ommv &8¢ Tov
okomov Tig 6Eng eipnkwg” (correctly, the prophet called pride a bag full of holes, ‘for he that gathers’,
he says, ‘gathers his reward to a bag full of holes’, the bag is the praxis and he called hole the
disposition of glory). Cf. Hg 1:6. Guérard noticed the role of this biblical passage in Nilus’ /n
Canticum and his other ascetical works. See, Nil D’ Ancyre, Commentaire sur le Cantique, 25.

m Evagrius, De Octo, 15 [PG 79, 1160D]: “Baidvtiov tetpnuévov ob @uAdrter 10 PAndiv, xai
kevodotia amorivor piobois apetdv” (A pouch full of holes does not keep what was put in it, and
pride loses the reward of the virtues).

26 Rosenbaum highlighted the parallel text of Evagrius. See, Nilus von Ancyra, Kommentar zum
Hohelied, H. U. Rosenbaum (ed.), PTS 57 (2004), 36-37 (in the critical apparatus). The Greek
manuscript tradition attributed the De Octo Spiritibus to Nilus of Ancyra. It is an indication of the
uniformity between his work and Evagrian ascetical thought. See V86bus, History of Asceticism,
3/146.
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Evagrius had indicated that the proud soul asked for human praise at public

places (mAareiar).?’” Nilus applied this image to the biblical bride.?’® In doing this,

Nilus had followed the biblical narrative. However, the fact that Nilus was the only
commentator to link the bride’s appearance at public places to pride was a strong
indication that he also had Evagrius’ afore-mentioned passage in his mind.

In his Narratio, Nilus had defined pride as “counting on one’s self”. As in the
case of Macarius and Evagrius, Nilus had emphasised that the soul dismissed the
need for divine assistance, thinking that spiritual progress was her own
achievement.”” In the In Canticum, Nilus indicated that pride had sprung from the
soul’s spiritual advancement: the soul that realised the presence of virtues within her
became puffed up.?*

Nilus discerned a deeper reason that led the soul to pride. He implied that the
soul’s disposition was corrupted. The reason that she desired to acquire the virtues
was not related to her desire for the divine. She was looking for human appraisal.
Nilus’ position was reminiscent of Paphnutius’ discourse in the Historia Lausiaca.

As will be discussed later, Paphnutius had distinguished between disposition

(mpéBeoig) and praxis (mpa€). A virtuous action is taking place. However, the

disposition, i.e. the cause that leads to this action, might be corrupted. Nilus is of one
mind with Paphnutius: the bride (i.e. the soul) was working on the virtues. Yet, her
disposition was corrupted since what she was really after was public praise.

Nilus’ thought on divine abandonment shared common themes with Evagrian
thought: divine abandonment was part of divine paideia devised to “chastise” the
soul from her negative attributes of pride and laxity. The term “abandonment” might
not have appeared in his commentary. Yet, he has communicated the ascetical
message for spiritual effort and vigilance against pride and laxity.

Nilus’ exegesis on Sol 5:4 followed the same line of reasoning. Divine

abandonment was introduced as a form of chastising the soul’s negative attributes.

m Evagrius, De Octo, 16 [PG 79, 1161A]: “’Ev nAatelaig mpooevyecdut ovppovrevel kevodotia”
(pride instructs us to pray in public places). Cf. Mt 6:5. Evagrius had paraphrased the Matthean
passage. Nilus followed Evagrius in relating public places to displaying virtue and being prideful. He
found the imagery of Sol 3:2 as appropriate to apply this Evagrian connection to his biblical exegesis.
278 Nilus, Com. 32.6.100-101.

2 Nilus of Ancyra, Narratio, 3.15: “1ov ouvepyov Tov kaA@v dBetolioa Bedv Kai Eautf) TRV katopBwpdTwY

¢émypagouoa Ty Suvaun” (disregarding God, the colleague in good, she claims credit of the power of

what is achieved for herself).
280 Nilus, Com. 29.4.90.
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The only difference is that, here, Nilus was explicit about the connection between

abandonment and chastisement;®'

[The soul] suffers because she did not obey to the word zealously to be shown that
the one who is most precious to God, being after comforts and resting, is despised
and receives the experience of punishment. For, ‘he [i.e. God] has sent’, it is said,

‘the hand that chastises the disobedient’.282
It seems that Nilus had addressed his commentary to ascetics. For, he was at pains to
exhort to spiritual vigilance and highlight the importance of ethical effort. In his

exegesis, the bride was never secure in her ascension to the divine. Nilus did not
present the episodes of the Song in the Gregorian notion of the axodouv8ia of the text.
Morover, his exegesis was not coherent, mixing up the bride as an ascetical figure

and already acquainted with the groom. Nilus made his way through the commentary

by introducing elements of ethical edification wherever he felt it more appropriate.

281 Cf. Nilus, Com. 81.3-4.198-199.

22 Nilus, Com. 57.1-2.158: “maoxer émei pf) TpoBUUWS UTIRKOUTE TR Adyw, Tva See 6m 6 ToAuTipiog Bedd
aveogiv SIKWV Kai AVATTEMTWKWS KATa@poveital kai mpwpiag Teipav Aaupaver. améoateldev yap, ¢onoiv, Tiv
Trailbevougav Tolc ameibeic xelpa”. Rozenbaum indicated the common reference to the “hand that
chastises” in Nilus and Apponius. In the latter’s commentary on the Song, the “hand” was related to
the soul’s chastisement through “losing her goods, through the famine, through the abandonment to
the enemies (uastitatem hostilem), through the privation of his proximity, through the imprisonment
due to slander, through the torments of various maladies (uariorum infirmitatum tormenta)”.
Apponius’ commentary had come close to Eastern ascetical thought on divine abandonment. Cf.
Apponius, Commentaire sur le Cantique des Cantiques, vol. 2 (books IV-VIII), B. de Vregille and L.
Neyrand (eds.), SC 421 (1997), 8.15.
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PART 2

1. The Groom abandoned on the cross.

In his Christology in the Song of Songs, Elliott put under scrutiny the role that
~ commentaries on the Song of Songs played for the formation of the Christological
doctrine of the early Church.! That is to say that Elliott maintained that —at least
from A.D. 381 (1* Constantinople) to A.D. 451 (Chalcedon)— the commentators
dealt with the Song of Songs as a vehicle to exemplify their Christological positions
by exploiting the Song imagery. According to Elliott, Chalcedon signified the
shifting of interest from imagery to more precise Christological formulas that the
| Song of Songs was felt to lack. Eventually, according to Elliott, the Song fell out of
exegetical sight and its theological value faded away.

This part will look at Christ’s abandonment on the cross. We will begin by
discussing the role that the experience of abandonment of the biblical bride might
have played in the formation of a theological position with respect to Christ’s
abandonment on the cross in late antiquity. Then we will move to illustrate more
thoroughly the ways that Byzantine theology developed to provide an interpretation
of what actually happened on the cross. In doing so, the purpose of this second part is
to show whether there are implicit or explicit connections between the experience of

abandonment by the Christian devotee and Christ.

i. The Byzantine sources.

Before we move on to our main discussion we need to make some observations
with regard to: i) the nature of the Byzantine sources; ii) their historical context; and
iii) the context within which they have discussed Christ’s abandonment on the cross.

First of all, we have to ask whether the Byzantine commentaries on the Song
provided any material that could shed light on Christ’s abandonment on the cross.
The answer is negative. The commentaries of late antiquity on the Song of Songs did
not put side by side the experience of the biblical bride and that of Christ on the

cross. In fact, Byzantine commentators did not see the bride’s abandonment as

UElliott, The Song of Songs and Christology in the Early Church (381-451).
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resembling Christ’s “loud cry” (gwvr peyaAn) on the cross.? Theodoret, who provided

the most scriptural cross-references in the biblical episode, did not draw any links
between Mt 27:46 and Sol 3:1. In advance, we need to note that, whenever Patristic
literature provided a discussion about Christ’s abandonment, this was never in terms
of the experience of the biblical bride.

In the first part, we examined the main exegetical lines that the four main
exegetes followed in interpreting divine abandonment in the light of the biblical
episodes in the Song. Our discussion covered Elliott’s suggested span because
Gregory of Nyssa was present at the council in Constantinople (A.D. 381) and
Theodoret of Cyrrhus was active at the period during the council in Ephesus (A.D.
431) and —more interestingly— he was part of the congregation at Chalcedon (A.D.
451).

According to Elliott’s hypothesis, it was only after Chalcedon that Byzantine
theology dismissed the imagery of the Song of Songs as insufficient to address late
antique scepticism about Christ’s identity. Prior to Chalcedon, Byzantine theology
had depicted the union between humanity and divinity in Christ in terms of an
arsenal of imagery that depended on the Song of Songs. However, this position seems
to be susceptible to criticism. For, when focusing on details -such as the motif of
union and separation in the Song - it becomes evident that Byzantine Christology
never depended on the Song of Songs to exemplify the mystery of Christ. At least in
the light of the episode in Sol 3:1, what the Song was felt to provide was imagery
depicting the motif of “union” and “separation” between God and his devotee. In the
case of Gregory and Theodoret, this depiction was addressed in concrete terms: i.e.
the presence of biblical figures such as Moses (Gregory), David, Paul and Elijah
(Theodoret). Humanity was addressed in concrete terms of individuals, as opposed to
a more abstract reference to “humanity” that might have implied Christ’s humanity.
Thus, in the core of their argument was the Christian devotee, such as Moses and
Paul.

The Patristic biblical commentators did not involve a discussion about the
experience of Christ on the cross in their exegesis on the Song. If it is the case that

their main concern was the exemplification of the mystery of the incarnation, then it

2 Cf. Mt 27:46 and 27:50. Mk 15:34 and 15:37. Lk 23:46. In the Gospels, the Evangelists used the
same expression to indicate Christ’s cry in dereliction and also, his last breath, i.e. gwvr yeyain (loud
cry). Thus, they implied the close connection between the loud cry in dereliction and the dying Christ.
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is paradoxical that they did not involve a discussion on the abandonment on the
cross. This is especially true for exegetes such as Gregory and Theodoret. In the
years before composing his In Canticum, Gregory had addressed the Apollinarian
scepticism about Christ’s humanity. In his Antirrheticus, the episode on the cross had
drawn Gregory’s attention in order to show Apollinarian Christological —and
Trinitarian— inconsistencies. Scholars have shown that, in his /n Canticum, Gregory
refuted Eunomian Trinitarian theology and also Apollinarian anthropological
minimalism. However, in Homily 6 and 12 of the In Canticum, Gregory developed
his thought on divine infinity only as part of his refutation of Eunomian
existentialism. There is no evidence that Gregory ever linked together the biblical
bride to the suffering Christ and the Apollinarian refutation.® It seems that Gregory
never treated Christ as Bridegroom and bride. Christ was the Bridegroom that
abandoned the Christian soul; he was never the bride that was abandoned by God.
Elliott and Guinot suggested that, in his commentary, Theodoret deliberated on
the Christological turmoil of his era (the Nestorian controversy).* In this case, it is
pointless to say that Theodoret missed the chance to discuss the motif of
abandonment in a Christological context --he had done so in his other exegetical
works. Cyril had already provided the important information that Christ’s
abandonment on the cross was part of Nestorius’ argument in the latter’s distinction

between the Logos and the Son of Mary.5 Indeed, in his Nestoriana, Loofs included

? For Rossé and Balthasar, this position never really changed before the presence of the Rhineland
mystics in the West. The latter were the first to employ the image of the abandoned bride as linked to
the ascetical experience of abandonment and the suffering Christ on the cross. See G. Rossé, The Cry
of Jesus on the Cross: A Biblical and Theological Study, trans. S. W. Arndt New York NY: Paulist,
1987), 73 and especially 97 [footnote 12]. See also, Delumeau, Sin and Fear:The Emergence of a
Western Guilt Culture 13th-18th Centuries, trans. E. Nicholson (New York NY: St. Martin’s, 1990),
73. Balthasar, Mysterium Paschale: The Mystery of Easter, trans. A. Nichols (Edinburgh: T&T Clark,
1990), 75fT.

* See Elliott, Christology. Also Guinot, ‘La Christologie’.

*In ACO 1.1.2/49: “TIept 10D viod Aéywv- Obtoc b Aéywv: Beé pov, et pov, ive Ti pe
sykatédineg; obtog O Tpifuepov tehevtnyv bmopeivag” ([Nestorius] says about the son : he is the one
that says “ my God my God why have you abandoned me”? He is the one that underwent the three-
day burial). In what followed, Nestorius addressed humanity as a concrete active-subject alongside the
divine Logos. Cyril had accused the Nestorian party of dividing Christ into two active-subjects in the
same way that Paul of Samosata had divided them in the past. See ACO, 1.1.1/101 and 110, and also
1.1.4/36. Nestorius rejected such an accusation. See Nestorius, The Bazaar of Heraclides, trans. G.R.
Driver and L. Hodgson (Oxford: Clarendon, 1925), 1.1 [book and part]. Loofs and Bethune-Baker
tried to establish a reconsideration of Nestorius’ Christological thought. However, as Bathrellos
indicated —borrowing from McGuckin- the evidence did not suffice to restore Nestorius as a merely-
misunderstood theologian. See F. Loofs, Nestorius and his Place in the History of Christian Doctrine
(Cambridge: CUP, 1914). J. F. Bethune-Baker, Nestorius and his Teaching: A Fresh Examination of
the Evidence (Cambridge: CUP, 1908). J. McGuckin, Saint Cyril of Alexandria, the Christological
Controversy: Its History, Theology, and Texts (Leiden: Brill, 1994). D. Bathrellos, The Byzantine
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three passages where Nestorius had addressed Christ’s abandonment on the cross.®

Abramowski and Goodman provided two further citations.” The fact that Guinot and
Pasztori-Cupan maintained Theodoret’s orthodoxy with regard to his Christology is
not sufficient to remove the paradox that, in a work reflecting the Christological
controversies of 5™-century Byzantium, Theodoret did not address the motif of
abandonment with regard to Christ’s experience on the cross.® If we accept the
position of Richard and Bardy about the “tamed” exegete that felt the urgency to
provide proof of his Chalcedonian orthodoxy, then Theodoret missed an important
chance to show that he did not believe that the suffering subject on the cross was
distinct from the Logos —as he was accused by the Cyrillian party.® Cyril had already
provided an exegetical exemplar of interpreting Sol 3:1 from a Christological
position.'® For, Cyril had treated Sol 3:1 within a christological/historical framework
indicating that the bride’s “bed” was Christ’s tomb and the bride’s “night” was the
time when the Myrrh-bearing women approached to venerate the dead Christ,
unaware of the resurrection.'' Theodoret must have been aware of this exegetical
position which he deliberately avoided turning to Origenist ethical discourse and

Gregorian spirituality.'? If we accept the hypothesis of an early composition for the

Christ: Person, Nature and Will in the Christology of Saint Maximus the Confessor , Oxford Early
Christian Studies (Oxford: OUP, 2004), 16-24.

8 F. Loofs, Nestoriana: Die Fragments des Nestorius (Halle A. S: Niemeyer, 1905), 219; 260 and 360.
For the overall Antiochean Christology see Grillmeier, Christ.

7 In fact, Mt 27:46 appears three times in this collection. However, one is a translation of Loof’s
German text. L. Abramowski and A. E. Goodman (ed.), 4 Nestorian Collection of Christological
Texts, vol. 2, Cambridge Oriental Publications 19 (Cambridge: CUP, 1972), 43; 68 and 118 [the latter
was also included in Loofs, Nestoriana, 219].

8 pasztori-Kupén, Theodoret of Cyrrhus. Also Guinot, ‘La Christologie’.

® Elliott, Christology, 34. According to Guinot, the commentary on the biblical Song was composed
before the outbreak of the Nestorian controversy (A.D. 428-431). For, Pasztori-Kupén, it was
composd during the “cold war years” between Ephesus (A.D. 431) and Chalcedon (A.D. 451). On the
opposite side, Richard and Bardy discerned in the Commentary the theological adventures of a radical
Antiochene —during the 420s— who was tamed at the years close to Chalcedon. What triggered such
diversity of positions was the lack of reference to the humanity of Christ in concrete terms, and also
the illustration of the divine Logos as the only active-subject in the commentary. Guinot and Pésztori-
Kupan maintained an orthodox Theodoret that remained such throughout his theological career but
was quite misunderstood. For Ricard and Grillmeier, Theodoret shifted from an Antiochean
Christological language to Cyrilian thought. For Theodoret’s reception at Chalcedon see ACO
2.1/691F.

10 Cyril of Alexandria, Fragmenta in Cantica Canticorum, PG, 69, 1285C.

! The Cyrilian fragments on the Song show that Cyril had diverged from the Origenist and Gregorian
tradition by discussing the Song from a more historical point of view —always in the light of the
incarnation.

12 In fact, a close associate of Epiphanius of Salamis, Philo of Carpasus, was the first to interpret the
Song of Songs from a christological/historical point of view. See: Philo of Carpasus, Enarratio in
Canticum Canticorum, PG 40, 28-153. His purpose was to show the new reality of the Christian
history, thus diminishing the value of the Synagogue.
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commentary, then it is plausible that Theodoret’s work was prior to the
Christological debates of 5™-century Byzantium. Pasztori-Kupan’s suggestion of a
composition earlier than Chalcedon but later than Ephesus (A.D. 431) increases the
paradoxical position that Theodoret did not relate Sol 3:1 and Mt 27:46 to each other.
As it was mentioned, if the date of composition was later than A.D. 451 (Chalcedon),
then Theodoret lost the chance to defend his orthodoxy.

However, this paradox could be solved if we asserted that the Song of Songs
was treated on its own terms, as opposed to becoming a vehicle of Christological
deliberation. The commentators addressed the Christological scepticism of their era,
but not exclusively. They did not employ the biblical Song to resolve such
scepticism. It seems that, after Origen, the exegetical agenda was directed to the
spiritual value of the Song of Songs at an ethical level. Even Gregory’s refutation of
Eunomius was incorporated into his scheme of exhorting to ethical perfection.
Despite the Christological debates that the commentators found themselves involved
in, the Song was expressing an exhortation to ethical advancement for the Christian
devotee. It was an arsenal from which the exegetes drew images to this end, as
opposed to highlighting such images as addressing the problem of Christ’s identity.

Yet another factor needs to be taken into consideration: even when Byzantine
theology entered into a discussion of Christ’s abandonment on the cross, such a
discussion was never conducted in the light of the experience of the biblical bride.
This is true for a span that covers Elliott’s historical horizon, i.e. from Origen’s time
(c. A.D. 254) until the (Ecumenical Council at Chalcedon and, in fact, even beyond
that (e.g. Maximus-John Damascene).'® This is another indication of the limited
interest that the Song aroused as a source for Christological deliberation in late
antiquity.

In his excellent introduction to the motif of Christ’s loud cry on the cross,
Rossé noted that, “the cry of Jesus on the cross did not enjoy any particular attention

during the patristic era nor in the successive periods of Carolingian and Scholastic

13 John Damascene belon&ed to the Byzantine era during the outbreak of iconoclasm (A.D. 731) and
the Arabic incursion (7"-8" centuries). This era witnessed the progressive diminution of any
exegetical interest and the uprising of the need for polemical works alongside handbooks that would
define the faith in terriories (such as the Persian Empire) since Christianity could no longer count on
Imperial protection in her fight to establish herself amongst other religions. See, Louth, John
Damascene: Tradition and Originality in Byzantine Theology, Oxford Early Christian Studies
(Oxford: OUP, 2002). Idem, Greek East and Latin West. The Church A.D. 681-1071, The Church in
History, vol. 3 (Cresswood NY: SVS, 2007)
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theology”." Rossé did not discuss any particular reasons for this. To the absence of
any real interest in Christ’s abandonment on the cross, for instance, we could
juxtapose the Patristic theological interest in the Gethsemanean prayer.'” Any real
theological concern about Christ’s abandonment appeared only in terms of polemics
during the time of the great Trinitarian and Christological controversies —and even in
this case, it was only part of the broader argument. For instance, Léthel, in his
influential work on Maximus, examined the importance of the Gethsemanean prayer
for the development of monothelite/dyothelite lines of reasoning during the 7"
century.16 In the dyoenergist florilegia presented at Laterano (A.D. 649), Christ’s
abandonment on the cross played only a subordinate role.'” And even before that, at
the time of the Arian controversies, biblical verses such as Pr 8:22 were of central
importance, as opposed to Mt 27:46.'® Little did the Patristic authors write about Mt
27:46 in their polemics. Benoit observed: “from the beginning, Christian exegetes
have given a great deal of attention to these words and several suggestions have been
put forward to explain this desertion by God”."” Benoit exaggerated the real attention
that the verse attracted in late antiquity. One further element that argues against
Benoit’s exaggeration is the fact that: i) there was not even a single homiletical work
that discussed Christ’s abandonment on the cross exclusively; and ii) commentaries
on the Passion Narratives included a disproportionate interpretation of the loud cry
in comparison to their discussion of other elements in the narrative. For instance, a
prolific commentator of the stature of John Chrysostom, who interpreted the Passion

Narrative in Matthew, spent only a couple of lines to the loud cry.” The same is true

' Ross¢, Cry of Jesus, 73.

5 For the homiletical works and available commentaries on the prayer see Geerard, CPG 5/130.

16 F. M. Léthel, Théologie de I’agonie du Christ: La liberté humaine du Fils de Dieu et son
importance sotériologique mises en lumiére par Saint Maxime le Confesseur, Théologie Historique 52
(Paris: Beauchesne, 1979). Idem, Maxime le Confesseur: L’Agonie du Christ, Les Péres dans la foi 64
(Paris: Migne, 1996). Idem, ‘La Priére de Jésus & Gesthémani dans la controverse monothélite’, in
Felix Heinzer and Christoph Schdnborn (eds.), Maximus Confessor: Actes du symposium sur Maximus
le Confesseur, Fribourg, 2-5 Septembre 1980, Paradosis 27 (Fribourg: Editions Universitaires
Fribourg Suisse, 1982). Bathrellos, Byzantine Christ, 140-147.

17 See the “Tenth Act” in ACO® 2.1/288-368 (dyothelite florilegium) and 370-390 (monothelite
florilegium).

18 Bathrellos examined the importance that the Gethsemanean prayer had attracted prior to the
monothelite controversies, during the Arian debates. Bathrellos, Byzantine Christ, 141: “it seems that
the Gethsemane prayer first came to the fore of doctrinal disputes in the fourth century”.

' p. Benotit, The Passion and Resurrection of Jesus Christ, trans. B. Weatherhead (New York NY:
Herder & Herder, 1969), 194.

2 John Chrysostom, In Mattheum, PG 57, 776. Chrysostom devoted more than 50 lines to the solar
eclipse in Mt. 27:45, and only 12 lines to Mt 27:46. In two contemporary commentaries on Matthew
and Mark, being actually compilations of Byzantine works, Simonetti (Marthew) provided four entries
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about Cyril of Alexandria.”!

Overall, the Patristic theological production where the motif of Christ’s
abandonment appeared could be divided into three groups: i) scriptural
commentaries; ii) homilies; and iii) polemical writings.

The first group refers to Byzantine scriptural Commentaries.”> Such
commentaries discussed and analysed the scriptural text verse by verse. In this case,
the commentaries treated Christ’s abandonment only as part of the biblical narrative,
i.e. —to put it more precisely- the Passion Narratives. Comments on Christ’s
abandonment on the cross were included in exegetical works on Matthew and Psalms
(e.g. Ps 21:1). Rarely, comments appeared in commentaries on other canonical books
such as the book of Isaiah and Paul’s epistles (e.g. Hebrews).

The second group contains Homilies that were not part of major exegetical
works on the scriptures (i.e. Commentaries). This group includes occasional homilies
whose content was connected to major feasts of the Church (e.g. Holy Saturday), the
New Testament readings during the Holy Service, or other occasions. The Homilies
of this period treated the abandonment of Christ on the cross only briefly without
exclusively focusing on it.

The majority of works that preserve the most material about the Patristic
theological deliberation on Christ’s cry on the cross belong to the third group of
theological literature of late antiquity: i.e. polemical works. Such works refuted

contemporary Trinitarian and Christological positions.

ii. The historical context.

Early Christian literature (Apostolic Fathers) never directed its attention to
Christ’s “loud cry” (pwvp ueyaAn) on the cross. Historically, the first time that the
episode attracted some —insignificant—attention was in Irenzus and appeared in a

polemical context. The bishop of Lyon (c. A.D. 130-c. 200) provided the first

historical witness that Gnostic circles tried to interpret Christ’s loud cry on the cross.

(Hilary of Poitiers, Origen, Jerome, and Chrysostom) for the divine abandonment of Christ while he
cited nineteen patristic witnesses for the prayer in the Mount of Olives. Oden and Hall (Mark)
provided three entries (Augustine was quoted twice and Ambrose once) for Mt 27:46, and nineteen for
the prayer in agony. This is an indication of the lack of interpretations by Byzantine commentators. M.
Simonetti (ed.), Matthew 14-28, Ancient Christian Commentary on Scripture (Illinois IL: InterVarsity,
2002), 253-259 and 292-295. T. C. Oden and C. A. Hall (eds.), Mark, Ancient Christian Commentary
on Scripture (Itlinois IL: InterVarsity, 1998), 208-214 and 232-234.

2 Cyril of Alexandria, Commentarii in Mattheeum (in catenis), PG 72, 312.

22 Cf. Neil, ‘Christian Tranformation’, 326-329.
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Despite the fact that Ireneus provided only the Gnostic witness without refuting it, it
is evident that, historically, the first attempt to reflect on Christ’s experience on the
cross was related to conflicting traditions about the identity of Christ: according to
some groups of Gnostics, as a lower aeon in the gnostic hierarchy of beings, Christ
was truly abandoned by the Pleroma or Wisdom.”

The next person to refer to the event was Origen, in the 3™-century. In his
Contra Celsus, Origen addressed his interlocutor’s despising mockery of the
Christian claim of Christ’s divinity. According to Origen, Celsus wanted to impose
the position that the loud cry on the cross was a mere human cry without any
implications about Christ’s divine status.*

After the time of Origen, it was only during the fourth century that the loud cry
came to the fore again. Its presence occurred in a polemical context. Arianism
introduced a sophisticated scepticism about the place of the Logos in the hierarchy of
beings. Part of the Arian argument also included Christ’s cry in dereliction which the
Arians interpreted in terms of his separation from the Father.”> According to the
adherents of Arianism, he that was abandoned on the cross could not have existed co-

eternally with the Father.” The experience of abandonment introduced the separation

% Irenaeus, Adversus Haereses, 1.1.7.11and 1.1.16.22. Cf. Epiphanius, Pan. 31.25.6 [GCS 1/423].
 Origen, Contra Celsum, 3.32.

» Mt 27:46 was not Arius’ proof text in questioning the Logos’ natural divinity. There is no evidence
that Arius addressed it at all. It seems that it was Arius’ supporters that made it part of their argument.
In any case, it was Pr 8:22 that was the most important point of exegetical tension between the Arijan
and the Nicene party. According to McGuckin, Pr 8:22 “was elevated as his supreme proof text” by
Arius. J. A. McGuckin, The Westminster Handbook to Patristic Thought (Westminster: John Knox,
2004), 29. Bromiley indicated that in the Arian thought, “in the New Testament the most important
passages are Mk 10:18 and 13:32, Jn 17:3; 5:19 and 14:28. These call God alone Good, speak of the
knowledge of the only true God, say that the Son can do nothing of himself, describe the Father as
greater than the Son, and refer to the Son’s ignorance regarding the last day. In the Old Testament, Pr
8:22 provided the Arians with their strongest support”. G. W. Bromiley, Historical Theology: An
Introduction (Edinburgh: T&T Clark, 1978), 85. For Gregg and Groh, it was Phil 5-11 that was
constantly and consistently refuted in Athanasius’ Contra Arianos. According to them, Arius
depended on the scriptural depiction of Christ’s “derived” or “received” power and his ignorance. For
a thorough discussion of Arianism with respect to its biblical dependence see R. C. Gregg and D. E.
Groh, Early Arianism: A View of Salvation (London: SCM, 1981). R. P. C. Hanson, The Search for
the Christian Doctrine of God: The Arian Controversy 318-381 (Edinburgh: T&T Clark, 1988). R.
Williams, Arius: Heresy and Tradition (London: SCM, 2001).

% Athanasius, Arian. PG 26, 380: “ "Eott 8¢ kai to0t0 mop’ abtdv AeySuevov: mdg ddvatar 6
Adbyog 1810¢ elvar tob ITatpog, ob dvev obk fiv &6 Ilatnp mote, 8t ob td nmdvra noiel, dg buelg
opovelte, 6 Enl pév 10D otavpod Aéywv: ©Océ pov, Ot pov, ivae ti pe Eykatéines:.. Ei fiv xotd
v buetépav dudvolav didiog bmapywv 0  Yidg mpdg 10v  Oedv, 00T dv Eykatereineto O
cvvondgpywv” (it is this that they also say: how is it possible that the Logos belongs to the Father,
without whom the Father never existed, through whom he creates everything, like you think, the one
who said on the cross: my God, my God, why have you abandoned me... if the Son was not,
according to your thought, existing with the Father in all eternity, then he would never have been
abandoned he that co-exists). Hanson questioned the degree to which his opponents copied Arius’
own words. It seems that Athanasius cited the Arian position but not Arius himself. See Hanson,
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between God and the suffering subject (i.e. the Logos).*’

In their turn, the exponents of Appolinarianism defended the Logos’ natural
divinity against the Arian existential diminution. In stressing the divinity of Christ,
Apollinarius questioned the integrity of his humanity, indicating that the Logos took
the place of nous in the incarnation. There is no evidence in Lietzmann’s edition that
Apollinarius exploited Mt 27:43 in the light of his peculiar minimalistic
anthropology.28 In the surviving fragments from Apollinarius’ works, Appolinarius
exploited the verse in an Athanasian fashion —defending against the Arians— arguing
that the loud cry expressed separation and belonged to the humanity of the Logos.?”’
Gregory of Nyssa included Mt 27:46 in his defence against Apollinarius.®® Yet,
Gregory did not address Apollinarian theology on Mt 27:46 as such. Gregory used
the verse within a broader discussion of refuting the extreme Apollinarian position
that Christ was a “heavenly man”, indicating the problematic elements in
Apollinarius’ suggested discontinuity between Christ’s humanity and the rest of
mankind.*!

‘Arius’ Own Words’, in Christian Doctrine, 6-18. Kopecek, Stead and Williams criticised this
position indicating the authenticity of such passages in Athanasius’ work. For the literature on this
matter see Hanson, Christian Doctrine, 11 (footnotes no. 33 and 34). For Arius’ theology see also, J.
Behr, ‘Arius’, in The Nicene Faith, Formation of Christian Theology, vol. 2/2 (Crestwood NY: SVS,
2004), 130-149.

%7 Epiph. Pan. 69.19.5 [GCS 3/168]:“[quoting from Arius] xai mdAtv &v @ otavpd, gnoiv, Ereyev:
©Oct pov, Oet pov ivo ti pe Bykotéiineg; kal opge, enolv, o¢ Emdéetar Pondeiag;” (and again on
the cross; he says, he [Christ] said: my God, my God why have you abandoned me? and do you see,
he says, how he is in need of assistance).

% H. Lietzmann (ed.), Apollinarius von Laodicea und Seine Schule (Verlag: Georg Olms, 1970). See
Bathrellos, ‘Apollinarianism’, in Byzantine Christ, 10-16. Cf. Theodoret of Cyrrhus, Historia
Ecclesiastica, 5.9.12 [in GCS 19/292]):“o01e 8yuxov, olte Gvouv § dreAf Tiv TAC OOpKOG oikovopiav
mapadexouevol, OAov B¢ £idoTeg TéAciov pev TIPO diovwy Ovra Oedv Adyov, TéAciov B¢ GvBpwriov ém’
toxdrwy TRV NUepGV BiIa TV petépav cwinpiav yevopevov” (not soulless nor without nous nor imperfect,
do we accept the economy of the flesh, but we know that the whole is, on the one hand, perfect Word
of God before all ages; on the other hand, he became perfect man in the latter days for our salvation).
¥ E. Mithlenberg (ed.), Psalmenkommentare aus der Kateneniiberlieferung, vol. 1, PTS 15 (1975), 28
gPs. 37:22] and 53 [Ps. 42:2] [hereafter Fragmenta in Psalmos followed by number of fragrent].

% Gregory, Apol. 3.1/168.

' Grillmeier, ‘The Heavenly Man’, in Christ, 330-333. Behr, ‘Antirrheticus against Apollinarius’, in
Nicene Faith, 2/2, 451-458. For Grillmeier the idea of a ‘heavenly humanity’ was a misunderstanding
of Apollinarian Christology by his contemporaries. Before Grillmeier, Harnack had argued that
Apollinarius’ Christology was not different from his opponents. The ‘heavenly man’ did not signify a
flesh that had come from heaven. The incarnation introduced a historical analogy between Christ and
the condition of the Logos in his divine status. A. Harnack, History of Dogma, vol. 4, trans. E. B.
Speirs and J. Millar, Theological Translation Library (London: Williams & Norgate, 1898), 149-163.
For Behr, Gregory objected to the discontinuity between Christ’s humanity and our humanity.
Apollinarius was approaching human mutability from a Platonic (negative) point of view. For
Gregory, “change”, as expressed in Christ’s humanity, was the basis of Christian asceticism and
spirituality. Olson missed this latter point in his attempt to argue the continuity between Athanasius
and Apollinarius. According to him, Apollinarius was only working on an Athanasian line of
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Nestorius, in the fifth century, refuted such an Apollinarian discontinuity at the
expense of sharply distinguishing between two active subjects: the Son of Mary who
suffered on the cross and the divine Logos who worked miracles on earth.”? As it was
noted, part of the Nestorian argument was the loud cry on the cross. However, this
episode played only a secondary role in the formulation of his “dividing”
Christology. The main opponent of Nestorius, Cyril of Alexandria, included a more
thorough discussion on the loud cry as part of his polemics against the Nestorian
party. In his exegetical works prior to the Nestorian outbreak, Cyril had only treated
Mt 27:46 as part of the Passion Narrative.>

In the years following after Ephesus (A.D. 431) and the era around the
controversial council in Chalcedon (A.D. 451), monophysitism tried to establish
itself as Cyril’s successor in Christology: it attacked Nestorianism and also
threatened the ecclesiastical and imperial unity.34 The years after Chalcedon (5™-7™
centuries) progressively encouraged the appearance of monothelitism: a ramification
of imperial attempts to safeguard the political unity of Byzantium through

> It was mentioned that the prayer in

encouraging an ecclesiastical unity.’
Gethsemane played an important role in the development of post-Chalcedonian

monothelite theology. Any discussion of the loud cry on the cross was only a part of

reasoning that the Cappadocians never really realised (Harnack’s position). For Olson, the
Cappadocian refutation of Apollinarianism resulted in a consequent refutation of “Athanasianism”. R.
E. Olson, The Story of Christian Theology: Twenty Centuries of Tradition and Reform (Downers
Grove IL: InterVarsity, 1999), 188-190. According to Behr, Apollinarius was more careless in his
Christology than Olson had observed. See also, P. Gavrilyuk, ‘Arianism Opposed: The Word’s
Divinity is not Diminished by Involvement in Suffering’, in The Suffering of the Impassible God: The
Dialectics of Patristic Thought, Oxford Early Christian Studies (Oxford: OUP, 2004), 101-134.

2 In ACO 1.1.2/49. Gavrilyuk showed how close Nestorius brought himself to the Arian notion of
divine transcendence in his attempt to safeguard the notion of divine impassibility. See Gavrilyuk,
‘The Similarity between the Function of Divine Impassibility in Arianism and Nestorianism’, in
Suffering, 141-144,

3 McGuckin has presented the fullest account of the Nestorian controversy so far, putting under
scrutiny the modern “romantic” restoration of Nestorius. McGuckin questioned the depiction of Cyril
as a stubborn, intransigent and inferiorly-educated theologian. McGuckin, Saint Cyril. For Wessel,
Cyril was far different from the modern depiction of a bishop that was not learned in the classic
letters. S. Wessel, Cyril of Alexandria and the Nestorian Controversy: The Making of a Saint and of a
Heretic, Oxford Early Christian Studies (Oxford: OUP, 2004). Bathrellos, ‘Nestorianism’, in
Byzantine Christ, 16-24. Grillmeier traced this modern approach to reassess Nestorius’ theological
position in the work of J. Garnier. See Grillmeier’s, ‘The Nestorius’ Question in Modern Study’, in
Christ, 559-568.

3 For the years from Ephesus (A.D. 431) to Chalcedon (A.D. 451) see Grillmeier, ‘From Ephesus to
Chalcedon’, in Christ, 488-539, and ‘The Council of Chalcedon’, in ibid, 543-554. For the reception
of and reaction to Chalcedon see Grillmeier, Christ in Christian Tradition: From the Council of
Chalcedon (451) to Gregory the Great (590-604), vol. 2.1-2, trans. J. Cawte and P. Allen (London:
Mowbray, 1987-1995). Also, J. Meyendorff, Imperial Unity and Christian Divisions: The Church
A.D. 450-680, Church History 2 (Crestwood NY: SVS, 1989).

35 Cf. Meyendorft, Imperial Unity.
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the broader argument concerning the number and operation of Christ’s energies.
Characteristically, the main exponent of Chalcedonian theology, Maximus the
Confessor, addressed the number of wills and energies in Christ without ever
introducing the loud cry on the cross. The only witness about any discussion on Mt
27:46 during this era was limited to the florilegia promoting the dyothelite theology.
The mono-energist florilegium presented in 2" Constantinople (A.D. 680) did not

include any patristic uses (xprioeig) on the loud cry on the cross. It is only the dyo-

energist florilegia that included such patristic uses --primarily drawn from the time of
the Arian controversies-- on the scriptural episode.*® However, even in this case, the
patristic preference for exegesis on the Gethsemanean prayer was significantly larger

than patristic interpretation on the loud cry.

2. The nature of divine abandonment.

i. Byzantine exegesis: separation or prayer?

The main feature of modern scholarship on the loud cry on the cross is
exegetical diversity. Based on the textual analysis of the episode in the Synoptics,
three possible assertions are brought to the fore:*’ i) the loud cry was an intentional
interpolation added at a later stage either by the evangelist or copyists.*® According
to Rossé, even those defending the authenticity of the cry are divided with regard to
the content of the loud cry on the cross. Whereas some support Christ’s true
separation from the Father,®® others discern the obedient prayer of the Son to the
Father.*® In most cases, it is the identification of the loud cry with Ps 21:1 that has

become the stumbling point: did Christ appropriate the psalm in its literal meaning or

% In ACO?, 1/84-90 and 258-336. Ibid, 2.1/288-368 (dyothelite-dyoenergist florilegia) and 370-390
(monothelite florilegium).

%7 Rossé, Cry of Jesus, 39¢f. For the textual analysis of the Passion Narrative with regard to Christ’s
loud cry see D. P. Senior, The Passion Narrative according to Matthew: A Redactional Study,
Bibliotheca Ephemeridum Theologicarum Lovaniensium 39 (Leuven: Leuven University Press,
1975). R. E. Brown, The Death of the Messiah: From Gethsemane to the Grave; A Commentary on
the Passion Narratives in the Four Gospels, vols. 1-2, Anchor Bible Reference Library (New York
NY: Doubleday, 1994). L. Morris, The Gospel according to Matthew, (Grand Rapids MI: W. B.
Eerdmans, 1992).

** Branscomb distinguished Mark’s pen: the loud cry was an articulate addition by Mark in
introducing a flavour of the Old Testament to the scene. B. H. Branscomb, The Gospel of Mark,
Moffat New Testament Commentary (London: Hodder & Stoughton, 1937), 297. C. S. Keener, 4
Commentary on the Gospel of Matthew (Grand Rapids MI: W. B. Eerdmans, 1999), 682-3.

3% Brown, ‘Jesus’ Death Cry’, in Messiah, vol. 2, 1043-1069. Also, M. B. Carra de Vaux Saint Cyr,
‘L’ Abandon du Christ en croix’, in H. Bouéssé et al. (eds.), Problémes actuels de Christologie, Textes
et études théologiques (Paris: Desclée de Brouwer, 1965), 295-316.

). P. Heil, The Death and Resurrection of Jesus: A Narrative Critical Reading of Matthew 26-28
(Minneapolis MN: Fortress, 1991), 83. Keener, Matthew, 682-3.
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is it the case that he used the psalm as an allusion to the faithful suffering servant of
~ the Old Testament?

Byzantine analysis of the loud cry was formed in a long process that never
raised questions about the authenticity of the words: Christ did cry out what appears
to be the opening verse of Ps 21:1. With the exception of Theodore of Mopsuestia,*'
there was no doubt about the identification of Mt 27:46 with Ps 21:1. Exegetes such
as John Chrysostom and Theodoret of Cyrrhus explicitly highlighted this connection.
Alexandrian exegetes (e.g. Cyril) overlooked the connection by focusing on the
actual event of abandonment, stressing that the cry belonged to Christ. It is a paradox
that, in their exegetical works on the Psalms, Athanasius, Didymos, Theophilus and
Cyril of Alexandria highlighted the link between Mt 27:46 and Ps 21:1; however, in
their polemical works, they totally overlooked this point.

The main issue in Patristic thought was the content of the cry; that is to say, the
degree to which the loud cry on the cross expressed dereliction or not. Due to the

proclaimed divine character of Christ, from the time of Origen onwards, it was felt

that the cry belonged to Christ but only in a refined way (oikeiwaig). Through a long

process of theological development, Byzantine theology tried to appropriate the
presence of natural expressions in Christ without introducing the notion of natural
corruption. Abandonment was not the only motif that theology of late antiquity felt
the urgency to refine in Christ’s case. This experience was grouped together with
other natural expressions —such as thirst, hunger, labour, rest, ignorance and fear.
Didymos the Blind was the first exponent in a process that created a technical
anthropological understanding of such passions as natural expressions of his
humanity. In this way, Patristic thought sought to maintain Christ’s ethical purity and
safeguard the reality of his incarnation. However, it was only after the 7™-century
that Byzantine theology addressed such natural expressions in technical terms

(blameless passions).42

' In his exegetical work, Theodore of Mopsuestia dismissed the Christological value of Ps. 21:2
which he found inappropriate to be rendered to Christ due to the centrality of sin in the psalm. See
Theodoret, Psa/m. PG 80, 1009.

*2 Irenaeus was the first to introduce the presence of such natural passions in his defence of the reality
of the incarnation against the Gnostics. Irenaeus, Adversus Haereses, 3.33.8ff. Didymos employed the
medical terminology of his time to distinguish between degrees that a passion is expressed (ma8og-
mponadeia, passio-propassio). Didymos introduced a more technical means of defending the reality of
natural passions. Didymos, In Psalmos 20-21, 43.20 [Ps. 21.21] [reference to fragments in PTA 7].
Didymos, FrPs, 716 [Ps. 68:17] [references to fragments in PTS 15-16]. D. Brakke, Demons and the
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a. Origen: patristic foundations

In his pioneering doctoral thesis L'dbandon du Christ par son Pére durant sa
passion d' aprés la tradition patristique et les docteurs du Xllle siécle, Jouassard
examined the motif of Christ's abandonment in the patristic era.*> He noted the
diversity of patristic positions and classified Patristic thought in two groups: i)
realism; and ii) typology. According to Jouassard, this polarisation of patristic
interpretations originated in Origen.* Indeed, Origen was the first Christian author to
address the motif of Christ’s abandonment on the cross. According to Jouassard,
Origen followed two diverging directions in his interpretation on Mt 27:46:%
“realism on the one hand, metaphorical system on the other”.*” Jouassard’s thesis and
subsequent articles were influential for patristic studies on this matter. Most of the
scholars addressing the loud cry on the cross have maintained this polarization
between realism and metaphor.*®

It seems that Jouassard was following the current continental theology of the
first half of the 20™ century with regard to Origenist studies. Origenist scholarship
reached its peak with Daniélou’s highlighting the presence of three exegetical

Making of the Monk: Spiritual Combat in Early Christianity (Cambridge MA: Harvard University
Press, 2006), 54. Cf. Grillmeier, Christ, 363. Maximus the Confessor appropriated the Aristotelian
analysis of Nemesius of Emesa concerning natural passions by introducing the distinction between
“actions” that are “up to us” (¢¢’ fipiv) and those actions that *“are not up to us” (ouk é¢’ fpiv). Nemesius
also appropriated the Stoic classification of fear and shrinking back into various ethical levels. Cf.
Aristotle, Ethics, 3.1109b-1119b. Nemesius, Natur. 19 [pg. 80 in Morati’s edition], 21 [pg. 20], 29-34
[pg. 93-104] and 39-40 [pg. 112-117]. Maximus, QnD. 66 [PG 90, 837]. Maximus, Thal. 42 [PG 90,
405). Damascene, ExpF. 38-42 [pp 94-99], 64 [pp 162-163] and 67 [pp 165-166]. See W. F. R.
Hardie, Aristotle’s Ethical Theory (Oxford: Clarendon, 1980), 152-181.

# G. Jouassard, L'Abandon du Christ par son Pére durant sa passion d' aprés la tradition patristique
et les docteurs du Xllle siecle (PhD Thesis: Institut catholique de Lyon, 1923). Unfortunately, his
thesis which was submitted at the Catholic Institute in Lyon has never been published. Jouassard
produced a couple of articles extracted from his thesis which are the only source available about his
work. Notwithstanding the excellent InterLibrary Loan service (ILL) in Durham University, and
despite my many efforts, it has been impossible to obtain a copy of this thesis. Even the Bibliothéque
Nationale de France was unable to provide any help in this matter. Thus, this section entirely depends
—with due caution— on Jouassard’s articles: G. Jouassard, ‘L’Abandon du Christ en croix dans la
tradition grecque des IV® et V°®siécles’, RSR 26 (1925), 609-633. Idem, ‘L'Abandon du Christ en croix
dans la tradition grecque, RSPATh 14 (1925), 633ft.

* Jouassard, ‘L’ Abandon du Christ en croix dans la tradition grecque des IV® et V€ siécles’, 609
[hereafter ‘L’ Abandon’].

4 Cf. Irenaeus, Adversus Haereses, 1.1.7.11; 1.1.16.22.

“ Jouassard, ‘L’ Abandon’, 609. Rossé, Cry of Jesus, 73cf.

47 Jouassard, ‘L’ Abandon’, 609.

*® Rossé, Cry of Jesus, 73: “[Origen] finds himself at the beginning of two currents of interpretation
that persist until the Middle Ages”. The same idea resounded in Carra de Vaux Saint Cyr,
‘L’Abandon’, 305-306. Cf. Balthasar, Mysterium, 125 (footnote no. 70).
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currents in Origenist exegesis: i) literalism; ii) typology; and iii) allegory.* In his
thesis, Jouassard drew the distinction between literalism and typology.

Indeed, in his Selecta in Psalmos,> Origen treated Ps 21:1 in a “typological”
manner: Origen identified Mt 27:46 with Ps 21:1:

[Ps 21:1] this is the voice of Christ our Lord when he was hanging on the cross, and
in another way it is a type of our own passion. For, we were abandoned and forsaken
before... he appropriated our folly and malediction. *'

Christ’s utterance was the cry of the humankind that Christ “accommodated” for
himself. Being a fype of the suffering humanity (v nu¢repov ma8og i), he became the
mouth of his humanity: it was the human race that was abandoned by God due to the
fall. Rossé put under question the degree to which Christ was personally involved in
the passion. According to Rossé, “Christ as the representative of humanity expresses
a reality that does not regard him directly but concerns his body, of which he is the
head”.”> Rossé was following Jouassard’s position that, for Origen, Christ suffered as
the head of his body without being personally involved in the suffering. Christ gave
voice to the pain of the human race through his loud cry by “accommodating”
(olkeovpevog) a “passion” (manuueréc) that did not involve him personally. At the end of
the day, it is the human race that was abandoned by God, not Christ.

To this position, Jouassard juxtaposed the Alexandrian’s exegetical
intepretation in his Commentarii in Mattheeum. In this latter work, Origen elaborated
an “alternative” exegesis: Origen highlighted Christ’s personal involvement in his

suffering. The subject of abandonment was Christ.

Certain people, in an outward display of piety for Jesus, because they are unable to
explain how Christ could be forsaken by God, believe that this saying from the cross
is true only as an expression of his humility. We, however, who know that he who
was “in the form of God” descended from the greatness of his stature and emptied
himself, “taking the form of a servant” according to the will of the one who sent
him, understand that he was indeed forsaken by the Father inasmuch as he who was
the form of the invisible God and the image of the Father “took the form of a
servant”. He was forsaken for people so that he might shoulder so great a work and
come “even to death” and “the death of the cross”, a work which seems most

For a review of the literature on this subject see P. Martens, ‘Origen the Allegorist and the
Typology/AllegoryDistinction’,URL: www.pitts.emory.edu/hmpec/secdocs/Martens Origen SBL_04,
pdf (last accessed 05/03/08). For Martens, the definition of typology as non-literal interpretation is
misleading. Martens indicated that Daniélou applied to Origen a distinction that had been already
circulating in continental exegetical circles. Cf. G. Zimmermann, Die Hermeneutischen Prinzipien
Tertullians (Wurzburg: K. Triltsch, 1937). Cf. Origen, Princ. 6.11f.

50 It is still quite debatable if this is an authentic work of Origen.

3! Origen, Selecta in Psalmos, PG 12, 1253A [Ps. 21:1]: “Abtn | eovi} t10d Kopiov Xpiotod, 1
otoup®d mpooniwpévou, kal GAAG 88 Tomol 10 huétepov wdbog. 'Hpelg ydp fpev ol
gykatakeleppévol kai mapewpapévol npdtepov.. donep TV depocdvry Hudv kal T0 mANUUEALS
olkelo0nevog”.

52 Rossé, Cry of Jesus, 73.
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shameful to most people. It was the height of his abandonment when they crucified
him with thieves and when “those who passed by blasphemed and wagged their
heads”. The chief priests and scribes said, “He saved others but cannot save
himself”. At that time “even the thieves reviled him” on the cross. Clearly then you
will be able to understand the saying “Why have you forsaken me”? when you
compare the glory Christ had in the presence of the Father with the contempt he
sustained on the cross, for his throne was “like the sun in the presence of God and
like the moon established forever; and he was his faithful witness in heaven”.
Afterwards, he also added with regard to those reasons for which he said “why have
you forsaken me”.>

The reality of the experience was unquestionable; Christ was indeed abandoned.
Origen opened his exegesis with an attack on a “pious” attitude that overruled
Christ’s abandonment in real terms: according to it, the loud cry was an expression of
his humility. In vigorous terms, Origen denied such piety maintaining the reality of
the experience. For Origen, Christ was the subject of abandonment. Origen defined
the meaning of abandonment: Origen pointed out the dramatic character of the
incarnation: i.e. the Logos’ kenosis. It was the Logos’ kenosis that explained Christ’s
voice in dereliction. At the core of his argument, Origen placed a term that was
meant to play the most important role in Christian theology. From Athanasius to
Cyril of Alexandria, and --in modern theology-- from the German kenotists of the
19" century (Gottfried Thomasius) to the theology of Sergius Bulgakov and von
Balthasar, and from the ascetical ideal of the Rhineland mystics in the West to the
modern kenotic spirituality of Sophronius Sakharov in the East, the notion of kenosis
became the main terminus technicus to exemplify the mystery of the incarnation.
According to Origen, having left the majesty of the Fatherly bosom, the Logos
became the subject of mockery and contempt. Origen has compared the current status
of the suffering Christ to his divine glory. His abandonment is a sort of poverty with
regard to his glory: being “in the form of God”, he was scorned and reviled “in the
form of a servant”. The term kenosis did not occur here as such. However, Origen
alluded to Phil 2:6-7.** Origen juxtaposed “the form of God” with that “of a servant”
to highlight the notion of the Logos’ poverty. If, in his In Psalmos, Origen had

emphasised the notion of “separation”, in his In Mattheum, the motif of

>3 Origen, Commentarii in Mattheeum, 135 [in Simonetti, Matthew, 294].

4 1t is the locus classicus where kenosis appeared in the New Testament. St. Evans, ‘The Self-
Emptying of God’, in S. Davis et al. (eds.), The Incarnation: An Interdisciplinary Symposium on the
Incarnation of the Son of God (Oxford: OUP, 2002), 246-272. L. Richard, Christ: The Self-Emptying
of God (New York NY: Paulist, 1997). R. B. Strimple, ‘Philippians 2:5-11 in Recent Studies: Some
Exegetical Conclusions’, Westminster Theological Journal 41 (1978), 247-268. P. D. Feinberg, ‘The
Kenosis and Christology: An Exegetical-Theological Analysis of Phil 2:6-11°, Trinity Journal 1
(1980), 21-46.
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abandonment took the form of “poverty”: it was a condition that the Logos
underwent in the process of the incarnation. For Jouassard, exegetical “realism”
highlighted the motif of accommodation (cixeiwoig); whereas, the “metaphorical
system” featured Christ’s self-emptying (kevworg).

But this theological juxtaposition between “realism” and “typology” is
problematic: it suggests that the notion of accommodation denied Christ’s real
involvement in the passion. More or less, Jouassard suggested that the Origenist
accommodation was a vague exegetical formula that bears no real meaning. It related
Christ to the suffering humankind without truly addressing the true sense in which
Christ underwent abandonment: if he was not abandoned, how did he complain
without pretending? How did he approach the suffering humanity if he did not
suffer? Jouassard and Rossé’s position suggested that Christ suffered as a
representative of the human race. Such a position has implications for soteriology:
Origen’s soteriology was endangered by his typology. Salvation depended on a true
personal involvement of Christ in human suffering.

In Fragments surviving under Origen’s name, the author indicated that:

And I (i.e. the Logos) am asking for your help; as if he is without assistance by the
Father, but he is not really without assistance even if he says; My God, my God,
why have you abandoned me?*

The presence of the condition “as if” could justify modern scepticism about the
degree to which Origen believed that the experience of abandonment was truly
authentic. However, Origen rejected an ontological separation between Christ and

Father. It was Christ’s soul that became the bearer of human transgressions:

Christ says, my soul is filled with troubles, for he bears our sins in his soul and, he is
filled with troubles... For, if he carries our sins and suffers for us, he properly says

that he is filled with troub]es.56

There is no doubt that Origen pushed the identification of Christ with human
suffering to its extremes: through his soul, Christ made human suffering his own.
Origen denied a separation between Logos and God. The presence of a “human soul”

in Christ enabled Origen to maintain the full accommodation of human suffering by

5% Origen, Fragmenta in Psalmos 1-150, Ps 87.5 [edition in J. B. Pitra (ed.), Analecta Sacra Spicilegio
Solesmensi Parata, vols. 2-3 (Venice: St. Lazarus Monastery, 1966)]: “xat tfjc ofig 8éopat Bordsiag.
Qc afordntog pév, ob pRv dAnddc apordntog, dg and 1od Ilatpdc, el kai elnev: 'O Oeog, o
Qedc pov, fva 1i Eykatéiinég pe;”.

% Origen, ibid, Ps 87.3: “EnAviobn xaxdv f yoxf pov, 6 Xpiotog Aéyel, Tdg apaptiag U@V eépov
kv tf) woxfi abtod, kel aifipng dv [kakdv].. Ei abrog tdg duaptiog fludv EPdotace, xai nepi
hudv dduvatal, elk0Tmwg Kakdv Eveminobn, enoiv”.
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Christ, without endangering his ethical purity and also his divine relationship with
the Father. For Origen, it was Christ’s soul that truly suffered on the cross. The
Logos remained united to the Father. And through his human soul, he participated in
human sufferings. Thus, Origen did not question the authenticity of Christ’s personal
involvement in human suffering,.

What Jouassard called “realism” was a theological device that asserted the
condescension of the Logos to human maledictions through his human soul. The
“metaphorical system” maintained Christ’s ethical purity and his ontological status
as divine. In both cases, it is the soul that was the subject of human suffering.

Unlike what Jouassard suggested, Origen envisaged the notion of kenosis as
poverty only in terms of the Logos’ identification with human suffering at a real
level. Otherwise, even the “realism” of the Logos’ kenosis would have been
endangered by Christ’s accommodation of human passions, understood as an action
in pretence. But for Origen, the accommodation was not a mechanism that kept the

37 «(Christ prays) not in pretence

Logos personally uninvolved in human suffering:
for Satan, not by accommodating the will of the world, but in his own person, he
economically prays with a cry”.*® Origen seemed to have juxtaposed accommodation
to personal involvement. However, even in his Commentary on the Song of Songs,
Origen had defined the incarnation as the condescension of the Logos to the natural
limitations of the soul. Thus, it is impossible to separate between the economy of the
incarnation and the accommodation of human conditions. What Origen denied was
not accommodation as a genuine reality in Christ, but an understanding of his
experience in a “metaphorical” sense that would remove the notion of Christ’s
personal involvement in human suffering. Weinandy illustrated that it was Origen’s
constant concern to illustrate God’s personal involvement in suffering.59 Thus, the
notion of accommodation did not remove the ideal of divine involvement. It refined

the over-humanisation of the Logos that might have endangered his divine state. *

Origen provided a genuine understanding of the loud cry on the cross. He

37 For Weinandy, love is the divine feature that transcends divine impassibility and illustrates an
authentic way in which God becomes a co-sufferer with the humankind. See Weinandy, ‘Origen and
the Suffering of God’, SP 36 (2001), 456-460. Idem, Does God Suffer? (Edinburgh: T&T Clark,
2000).

%8 Origen, ibid, Ps 68.14: “[oJbx Ev brmokpioel Emni 10 dehedoar tOv Zatavdv, ob 10 10D KOGHOL
oikglovuevog 0EAnua, aAX’ EE oilkeiov mpoodmov Xprotog OiKOVOUIKADG EKOLGING MPOGELYETAL
peTa kpavyfc”.

*® Weinandy, ‘Origen and the Suffering of God’.

8 Cf. Origen, Contra Celsum, 3.32.10.
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defined it in terms of separation and poverty. It was separation with respect to
Christ’s humanity (i.e. soul), and poverty according to Christ’s divinity. Origen tried
to illustrate the condescension of the Logos to human suffering avoiding applying the
motif of abandonment as separation to the relationship between the Logos and his
Father. In employing the language of accommodation, Origen showed the
authenticity of Christ’s identification with human suffering. Arguing Christ’s
experience in terms of kenosis, Origen maintained the divine state of Christ without

endangering the reality of his experience.

b. Athanasius of Alexandria: against the Arians

After the time of Origen, the partisans of Arianism posed the question that
Origen had not answered: what was the theological implication of abandonment with
regard to the being of the Logos? Origen had denied a separation between the Father
and his Logos. The Arians exploited a literal understanding of the loud cry in their
attempt to support their questioning of the divine state of the Logos. The Arians
applied the “narrowest” and most literal exegesis for the word abandonment in Mt
27:46. Thus, Jouassard has remarked: “the Arians sought to profit from the scene of
the anguish to deny that a being thus overpowered by suffering is really the power of
God”® It was remarked earlier that Mt 27:46 was only one amongst the various
biblical verses that the Arians used in their dispute on the divine state of the Logos.
Athanasius provided the necessary information about the way that the Arians
included the loud cry as part of their theological argument. |

Athanasian refutation of the Arian interpretation of Mt 27:46 was not
systematic.%? Still, there was an inner logic to his argument that enables us to discern
the pattern of his thought. In advance, it needs to be noticed that though Athanasius
did not deny that abandonment was experienced by the Logos in his humanity, he
never demonstrated the mechanism in which Christ’s humanity could ever have been
abandoned. That is to say, Athanasius introduced an exegetical obscurity about the
precise subject of abandonment and the way in which abandonment took place.

Athanasius’ interest in Mt 27:46 occurred only as a response to his Arian

interlocutors. Though he never put aside his defence of the divinity of the Logos, his

8! Jouassard, ‘L’ Abandon’, 610.
82 Jouassard, ibid, 612. For an introduction to Athanasian thought see T. G. Weinandy, Athanasius: A
Theological Introduction, Great Theologians Series (Aldershot: Ashgate, 2007)
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exegesis corresponded in many ways with the Arian line of reasoning, highlighting
the logical absurdities and inconcistencies of their argument. Athanasius was more
interested in bringing to light such inconsistencies. He did not intend to provide a
psychological discussion of what happened on the cross. That is to say that
Athanasius did not engage in a creative discussion concerning the experience of
abandonment qua experience.

Athanasius addressed questions imposed by his Arian interlocutors who

refuted the natural divinity of the Logos:*

How is it possible that the Logos is essential to the Father without whom the Father
was never, and through whom he makes all things, as you believe, who said upon
the cross, ‘my God, my God why have you abandoned me?’... If the Son was,
according to your thought, from all eternity to the Father as his Logos, he would not
have been ignorant of the day, but he knew; nor would he that co-exists from

everlasting be abandoned.

According to Athanasius’ witness, the Arians were taking the loud cry on the cross at
face value. How was it possible that the Logos was abandoned by his Father? Did the
Logos ever exist separated from his Father, even for a moment? According to Mt
27:46, he did. The Arians defined abandonment as separation: the Logos was
abandoned —i.e. separated— by the Father. The logic behind the Arian question
involved the notion of divine mutability: if the Logos was God and always existed
united to the Father, then the separation on the cross introduced a change to his
everlasting relationship to the Father.®® But according to the Arians, only an exalted
creature could have been subject to such a change. The Arian passage cited by
Athanasius is indicative of the Arian position: if there was a time that the Logos was
separated from the Father, then it was not illogical to argue that the Logos was not
divine in his nature.

Gavrilyuk examined the Arian position in terms of the notion of divine
immutability and impassibility. In order to compromise between divine impassibility

and the soteriological need for a “divine” involvement in human suffering, Arius

% Most lines in the Athanasian corpus addressing the loud cry on the cross are found in his Orationes
tres Contra Arianos, and especially in his third oration where Athanasius had extensively refuted
Arian interpretation on scriptural passages.

¢ Athanasius, Arian. PG 26, 380: “Ildc Sovatar b Adyog idtog elvar 1od IMatpog, od dvev obk fiv
0 Tlatfp note, 81” 06 ¢ mdvie moiel, dg buelg opoveits, 6 Eml pév Tod otavpod Aéywv: Ogé
pov, ©ce pov, iva i pe Eyxetéiuneg,.. Ei fiv xotd thv bustépav Stdvolav &iding tmdapymv 6
Yioc mpog tov  @edv, obT’ Gv fyyvomee mepl tiig fiuépag, &AL’ Eyivookev g Adyog, ovt’ dv
Eykatereinero O ovvondpyov”.

% G. D. Dragas, Athanasiana: Essays in the Theology of Saint Athanasius vol. 1 (London: 1980), 51:
“Arius’ starting point is theo-monistic and results in a tension between the transcendent absolute being
of God and the transient and contingent being of the creatures, which are seen as opposites”.




maintained a suffering subject that was not “mere man” (soteriology), but was not
fully divine (impassibility) either. According to Gavrilyuk, divine impassibility and
immutability provided a coherent background for the Arian argument.®

To answer these objections, Athanasius employed a threefold device: i)
scriptural quotations manifesting the divinity of the Logos; ii) scriptural witnesses
that the Father did not abandon his Son; and iii) scriptural witnesses indicating
transgressions as part of human nature.

Athanasius juxtaposed the biblical depiction of Christ encouraging and
exhorting his disciples to put off cowardice before death with the image of Christ
shinking back at Gethsemane.®” Also, he brought to the fore Christ’s assertion that the
power to lay down his own soul lay was his.®® Athanasius intended to show the
absurdity of supporting the idea that Christ encouraged his disciples against
cowardice while he shrank back before death. Thus, Athanasius juxtaposed the motif
of life with that of death.”” For Athanasius, it was illogical that Christ was recipient of
both attributes (i.e. cowardice and courage) at the same time.”

Athanasius pointed out that the Logos was never actually abandoned by the

Father on the cross:

Lo, when he utters ‘why have you abandoned me?’ the Father showed that as
always he was in him then. The earth, knowing its talking master, immediately was
trembling, and the veil was torn apart, the sun was hiding, and the stones were
cracki%, and the graves, as I said, opened, and the dead that were in them were
raised.

The natural and supernatural phenomena related by the evangelists manifested his
divine power remaining united with the Father. For Athanasius, Christ maintained his
unbreakable relationship with the Father on the cross. Athanasius agreed with his
interlocutor that, if he was abandoned by the Father, gua Logos, he could not have

72 «

been God in his nature:’“ “so, it is not possible that he was abandoned by the Father,

the Lord who is in him in all eternity, and before he spoke and after he left this cry

% Gavrilyuk, Suffering of God.

67 Athanasius, Arian. PG 26, 436.

%8 Athanasius, ibid, 437.

% Athanasius, ibid, 436.

™ Cyril developed this Athanasian line of reasoning by illustrating the absurdity of maintaining that
the source of life was afraid of death. Cf. Cyril of Alexandria, ComLk (in catenis), PG 72, 920A.

"' Athanasius, Arian. PG 26, 441:“ 1500 yip Aéyovtoc abtod, ‘Iva ti pe Eykatéhineg; Edeikvvev O
IMatp, bg el kol 16te fijv Ev abt®. 'H ydp yf, yivookovsa TOv AaAiodvia Aeondtny, ebbug
Etpepe, xai 10 katanétaocua Eoyitero, 6 fiildg te Expdnteto, kal al métput deppryvuvto, Kai Td
uév puvnueta, g mpoeinov, fivoiyeto, ol 8¢ kv abrolg vekpol fyyeipovto™.

7 Jouassard, ‘L’ Abandon’, 611.
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(i.e. Mt 27:46).” 7 But unlike the Arians, Athanasius maintained the immutability of
the Logos. This position could expose Athanasius to the accusation that he taught an
action in pretence on the cross. For, if it was not the Logos that was abandoned on
the cross, then the loud cry would have no meaning.

There is no indication that Athanasius actually faced such scepticism.”®
However, from his overall argument, it is apparent that Athanasius knew the
weakness of such a position which he tried to argue. He provided a positive and a
negative answer with respect to the suffering subject: “it was the Logos crying out

1”;° “it was not the Logos qua the Logos”.”® The subject of

what belongs to the sou
abandonment was the humanity of the Logos. In this case, the soul (yuxy) represented
the whole of the human race.” The Athanasian position depended on the Origenist
refinement of Christ’s suffering in the “form of the servant”. The patriarch of
Alexandria, however, did not define abandonment as the Logo’s “poverty”. For the
latter, abandonment was a matter of “separation” that actually highlighted the

distinction between oikonomia and theologia.™

™ Athanasius,drian. PG 26, 440: “"Ofev 0bSE gykatoisineobal dovatal mapd tod  Ilatpoc 6
Koplog 6 &v abtd @v &el, kol npd tod singly, xai 6t TadTNV fpiel v PwvVHV”,

™ The question in the De Sancta Trinitate was articulated in order to introduce his position.
Athanasius, Trin. PG 28,1261D: “Ti¢ fiv 6 Aéywv: "9g€ pov 8ef pov, tvari pe Eykatéhneg;” (who
was the one that says: my God, my God why have you abandoned me?). In the West, Ambrose
established a more anthropological notion of abandonment explicitly connecting Christ’s experience
to contemporary humanity. For Ambrose, Christ shared with the rest of the human race the same
‘feeling’ of being abandoned during perilous times. His position antedated the eastern ascetical motif
of abandonment in terms of feeling left alone in trials. Thus, Ambrose brought Christ closer to human
experience without involving the notion of sin. For Origen and Athanasius, abandonment was linked
to the state of fallen humanity. See Ambrose, De Fide 2, 7.7-37 [PL 16, 594)]. Isaac of Syria was the
Easterner that exploited the notion of feeling alone and abandoned even from friends during trials. See
Isaac of Nineveh, The Second Part: Chapters IV-XLI, trans. Sebastian Brock, CSC 225 (1995), 8.21.
™ Athanasius, Trin. PG 28,1264A: “fiv 6 Adyog puviv 1@ TAS wuxig idia”.

7® Athanasius, Arian. PG 26, 440: “ouk fiv 6 Adyos, i Abyog”.

77 Grillmeier focused on the notion of soul as a theological and anthropological factor in Byzantine
Christology. With respect to Athanasius, Grillmeier tried to examine whether the soul was the
physical subject of suffering at an anthropological level, or a theological factor that united the material
(body) to the divine (Logos). See Grillmeier, Christ, 308cf. However, his analysis on Athanasian
Christology within this context had had many pit-falls that were highlighted by various scholarly
works. See Anatolios’ criticism of Grillmeier with respect to the notion of the Logos’ moving the
body as an instrument. K. Anatolios, Athanasius: The Coherence of his Thought (London: Routledge,
1998). For a more thorough discussion on the subject with regard to Grillmeier’s position see G. D.
Dragas, ‘The Soul of Christ’, in St. Athanasius: Contra Appolinarem, Church and Theology S
(Athens: Parisianos, 1985), 289-399 [especially pg. 344-356].

™ For Grillmeier, the Athanasian refinement was meant to safeguard the divinity from personal
involvement in the passion: the humanity became a sort of shield for the divinity. However, Dragas
and most recently Gavrilyuk have critiqued such a reading of Athanasius and the Nicene faith in
general. See Dragas, “The Soul of Christ’, 346ff: “(Quoting from Grillmeier) [Athanasius] had to find
the subject of all suffering in the manhood of Christ, so as to put it as a protective shield before an
inviolable Godhead”. Also Gavrilyuk, ‘Arianism Opposed’, in Suffering, 132.
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Athanasius appropriated the notion that the Logos gave voice to the sufferings
of human kind. For Jouassard, in Origen, this position was diminishing the personal
involvement of Christ in the passion. But, according to the same scholar, when
Athanasius was dealing with the same line of reasoning, this diminution of the
Logos’ involvement in the passion was removed: the Logos made his own the reality
of the suffering human race. Christ accommodated such human nature that was able
to experience the same passions (i.e. natural passions), with the rest of the human
race.” When Christ was shrinking back and complaining that he was abandoned by
God, “through this he was making known that, though he is God impassible, he has
taken passible flesh; with his works he shows himself to be the Logos of God that
then has become man”.® That led Athanasius to distinguish between natural

operations that belonged to the Logos qua Logos, and actions/passions that belonged

to the oikonomia of the union (¢évioewg oikovopia) between human and divine in

Christ.®

For these (passions) are not the nature of the Logos qua Logos; for the Logos was in
the flesh that was suffering those (passions)... and these were not sspoken before the
incarnation; but when the Logos became flesh, and he became man.®

Athanasius’ position was part of the process in patristic thought that argued the
compatibility between natural passions and ethical purity. To achieve that,
Athanasius distinguished between the status of the Logos before and after his
incarnation.

In the same way that he trampled down death through his death, and all the human

(afflictions), in this way he subdued our shrinking back through the assumed
shrinking back.®

Soteriology was Athanasius’ crux: the Logos saved humanity by assuming human
limitations. In doing so, Athanasius overturned the Arian argument that a saviour
who was involved in human suffering would have endangered the divine

impassibility. Athanasius brought his thought to a climax, swapping the

™ Jouassard, ‘1.’ Abandon’, 612.

% Athanasius, Arian. PG 26, 437:“ 'Ex pév yap thv toobtwv Eyvapiiev, 611, Ogog AV anadng,
odpxa madntv EAaPev: Ex 88 1dv Epywv Edeikvvev Eavtdv  Adyov Gvia tod ©Ocod, xal Hotepov
yvevéuevov dvpunov”,

8 Jouassard, ibid, 610.

82 Athanasius, ibid, 437:“° AAL" obk fiv 18w @doel t0d Adyov tadta, f§ Adyog fiv: kv 8 T
towadte, maoyobon oapxi fjv 6 Adyoc.. Kai ydp obx gipnrar tabra npd tHg oapkdg: dAX’ bte O
Abyog odpt Eyéveto, xal yEyovev dvipomog”.

8 Athanasius, ibid, 444:“ Q¢ ydp 1ov Odvatov Gavdtp xetfipynoe, kai avlpwriveog ndvie Td
avlpomiva, obto tf) vopugopévy detrig v fludv Selriav dompeito”.
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soteriological factors: “In the same way that, having become in our body he imitated
our (condition), in the same way having taken him, we participate in his
immortality”.** The Greek text presents a syntactic symmetry containing two dyads
of one participle and a verb each: yevopevog-tuprioaro and segapevor-perarappavopev. The Logos
became a co-sufferer with humanity, and humanity was freed from its weakness and
participated in Christ’s divinity. It was in his Vita Antonii that Athanasius

exemplified the outcome of the incarnation through a vivid use of imagery.

However, Athanasius did not address the true subject and object of
abandonment and most significantly the mechanism through which abandonment
occured: if Christ’s humanity was abandoned, then Athanasius did not explain
whether it was abandoned by the Logos (i.e. the divine element in Christ) or the
Father. This question has troubled modern scholarly research on Athanasian thought
for the reason that it is related to the notion of Christ’s death. If abandonment is
defined as separation, then did Athanasius support a separation between humanity
and divinity in death? Such a position would have highlighted the separation between
the Logos and the human element in Christ leaving unaddressed the role of the Father
in the Passion. Grillmeier suggested of a separation between body and soul, doubting
that the soul was a valid anthropological element in Athanasius. In this case, it is not
the Father that abandons. The notion of separation is limited within the relationship
between the Logos’ and his humanity. Athanasius never really provided an answer.
The question remained open and became the backdoor for the appearance of

Nestorianism.

For Dragas, Athanasius’ hesitation to answer the question concerning
separation in death was due to the fact that Athanasius never saw himself involved
with an analysis of the ontological mechanism that caused Christ’s passion and death.
It seems that Athanasius only indicated that it was the Logos that suffered, without
making Christ’s soul the subject of suffering. His position emphasised the
involvement of the Logos in suffering, including the motif of abandonment.’
Athanasius worked out the soteriological reasons that led to his abandonment. In

doing this, he was cautious to meet his adversaries’ scepticism about the nature of the

8 Athanasius, op. cit.“ Q¢ ydp abtdg, Yevouevog Ev 1@ Hudv odpatl, td fludv Eupoato, obtwg
fiuele, dekdpevor abtov, TiHg map’ Exeivov petaloppdvopsv dbavaciag”.
8 Dragas, ‘Christ’s Soul’, 350.
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person that underwent abandonment. Athanasius’ intention was to secure the divine
state of the Logos, not to engage in a discussion of the inner mechanism that resulted

in the loud cry.

His Arian interlocutors forced Athanasius to imply that the Logos was
abandoned by the Father, but in a refined manner. Athanasius avoided such a trap but
did not avoid introducing theological obscurity about the exact nature of Christ’s
abandonment on the cross. For Athanasius, abandonment meant separation. Origen
had already dissociated abandonment from separation at the level of the oikonomia,
understanding it in terms of the fall and its consequences. The Logos took on the
consequences of the fall without changing his relation to the Father. Thus, Origen
had introduced the notion of abandonment in terms of the Logos humility in mockery
and contempt. The more elaborate Arian argument addressing the ontological
condition of the Logos, left no space for Athanasius to turn to the Origenist ethical
discussion. Instead, Athanasius met the Arian scepticism on their own territory,
introducing the distinction between oikonomia and theologia: that is to say that
Athanasius distinguished between the being of the Logos qua the Logos, and the

being of the Logos in his incarnational status.¢

¢. Gregory Nazianzen: typology or realism?

According to Jouassard, the Athanasian synthesis that brought together
Origen’s “realism” and “metaphorical system” was lost in the years following his
theological legacy. In fact, Jouassard pointed to Gregory the Theologian as the
representative of this disturbance. For Jouassard, Gregory offered an allegorical

interpretation that endangered Christ’s personal involvement in abandonment.*’

The only place that Gregory discussed Mt 27:46 was in the so-called De Filio

of anti-Arian content. Like Athanasius, Gregory corresponded with his interlocutors’

% Athanasius introduced another exegetical line that presented Christ as the “fish-hook”. This position
was known since the time of Origen. It became a favourite for the two Cappadocian Gregories,
whereas in the West Augustine altered it to the “mouse-trap”. Athanasius, Homilia de Passione et
Cruce Domini, PG 28,228. See J. Riviére, ‘Le Marché avec le démon chez les Péres antérieurs & Saint
Augustine’, RSR 8 (1928), 257-270. Also D. F. Winslow, The Dynamics of Salvation: A Study in
Gregory of Nazianzus, Patristic Monograph Series 7 (Cambridge MA: Philadelphia Patristic
Foundation, 1979), 107. In Athanasius, this interpretation appeared only in homiletic works and
highlighted the fact that every event in the life of Christ contributed to the defeat of death and the
devil.

8 Jouassard, ‘L’ Abandon’, 612-613.
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positions. It has been suggested —not without scepticism— that, for this work, Gregory
actually corresponded to an Arian catena of scriptural witnesses, refuting them verse

by verse.®®

In Mt 27:46 Gregory recognised the opening lines of Ps 21. With regard to the
subject that experienced abandonment, Jouassard maintained that Gregory only
appropriated the Origenist metaphorical system: Christ gave voice to the suffering of
the human race.®® According to Jouassard, such a position diminished the Athanasian
achievement of showing the personal involvement of the Logos in the passion.

He is not forsaken either by the Father or by his own Godhead, as it seems to some,
as if it is afraid of the passion, and for this reason it closes up to the sufferer. Who
forced him to be born on earth in the first place or ascend on the cross? In himself,

as [ said, he is the type for us. For we were abandoned and disregarded before; and
now we are assumed and saved through the suffering of the impassible.”

Gregory followed the Athanasian position that distinguished between actions
attributed to the Logos qua God and qua man.’' For Gregory, lowly names (e.g.
slave) and actions, such as subordination and submission, belonged to the incarnate
condition of the Logos. It is true that Gregory stressed the reality of Christ’s
humanity in vigorous terms:’* it was his humanity that was abandoned on the cross.
Like Athanasius, Gregory did not develop an understanding of the inner mechanism
in which Christ’s humanity was abandoned. Athanasius dismissed the separation
between the Logos and his Father, and Gregory followed suit. But Gregory also
dismissed the position that the Logos’ divinity abandoned his humanity. Thus,
notwithstanding his vigorous language, Gregory maintained the singleness of the

suffering subject.

% T. A. Kopecek, 4 History of Neo-Arianism, vol. 2, Patristic Monograph Series 8 (Cambridge MA:
Philadelphia Patristic Foundation, 1979), 502. Norris followed this argument though he questioned the
order that Gregory followed when discussing the various scriptural verses: “The ordering is probably
his (Gregory), the substance their (Eunomians)”. F. W. Norris (ed.), Faith Gives Fullness to
Reasoning: The Five Theological Orations of Gregory Nazianzen, VgCh 13 (Leiden: E. J. Brill,
1991), 55 and 159.

¥ Cf. J. A. McGuckin, Saint Gregory of Nazianzus: An Intellectual Biography (Crestwood NY: SVS,
2001), 299: “[Gregory] argues that they (Mt 27:46) do not indicate anything of the mind of Christ
considered either as God or as the man-God. They speak out, at the great moment of his act of
salvation for the world, the entire plight of the human race alienated from the divinity”.

® Nazianzene, Fil. 5 [PG 36, 109B]:“ob ydp abtog eyxatarérental, fj bno tod matpdg, fi bno Tig
tavtod Oedtirog, O Sokel Tioiv, g Gv @oPoupévrg 10 mdbog, kai S Todto cvoteAlopévig Gno
tob mdoxovtoc. Tig vdp fi yevvndfval kdtw tiv Gpynyv, fi Enl tov otavpov Gverlelv fivdykaoev;
kv bovt® 8 Omep elmov, tumol tO fuétepov. huelc ydp Tuev ol Eykatorehewpévor kai
napewpapivol TpoTEPOV, elta viv mpoostAnupévol Kal oeowopévol toig Tod anabods mdbeciv”.

91 Winslow, Salvation, 104,

2 According to Winslow, Gregory adopted a firmly and coherent unitive Christology only after
confronting the Apollinarian positions. Winslow, ibid, 94.
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That Gregory maintained the accommodation of the human passions by the
Logos was taken by Jouassard as an indication of his typological interpretation:
Christ was “called” sin and malediction, but his existence was never identified with
the presence of sin. He was also called “abandoned” but, in reality, no real separation
took place.” Christ only gave voice to the suffering of human kind without ever
experiencing the passion (i.e. separation from the Father) of human race. Jouassard
remarked on the sharp distinction between the condition of Christ on the cross and
the condition of humankind: “he is not forsaken... by his own Godhead which closes
up, afraid of suffering, and abandons the sufferer”.”* For Norris, Gregory introduced a
unitive Christology highlighting the singleness of the suffering subject: “now we are
saved by the suffering of the impassible”.” Norris also suggested that Christ’s
humanity did not play the role of a shield for his divinity.”® What Jouassard viewed
as typology was Gregory’s way to argue the need for full divine and also human
involvement in the passion:

He honors obedience for this reason in practise and from his suffering he gains
experience. For the disposition is not enough, as it is not enough in our case us,
unless we give it practical effect. The deed is proof for the disposition. Probably it is

not less to believe that he tastes our obedience and counts [or pays] everything
through his passion in the art of loving mankind.”’

For Gregory, it was only through personal involvement in afflictions that the Logos
freed humanity from her weakness. Such an argument meets any modern scepticism
concerning his typology. Gregory was thinking of abandonment in real terms without
deliberating on the mechanism in which it took place. At the end of the day, Gregory
defended the natural divinity of the Logos in the light of soteriological
presuppositions. This was the reason why Gregory employed a Christology that
prepared the ground for the Christological controversies of the 5™ century. However,
Gregory was only working on the spirit of Nicaea (A.D. 325).”® For Gregory,

abandonment was a personal experience of Christ.

% Nazianzene, Fil. op. cit.

% Nazianzene, Fil op. cit.

% Nazianzene, Fil op. cit. Norris, Faith, 50 and 163ff.

% Norris, ibid, 50: “Humanity is not inserted into the equation so that divinity will be kept from full
involvement”.

% Nazianzene, Fil. 6 [PG 36,109C]:“[5]J1¢ Todto Zpye Tipg tHv bmekonyv, kai mewpdtar TadTNg £k
T0d mabelv. ob ydp ixavov 1] Sudbeoig, domep obLSE fuiv, el pf kxal dd tdv mpaypdtav
yoprioaev. Epyov yip anoderlg Siabioems. ob xelpov 8¢ lowg kbkeivo brorafelv, 611 Sokipaget
v fluetépav braxory, kal ndvia petpel toig Eavtod mddect tExvn @lhaviponiag”.

% For Gregory’s Christology see Grillmeier, Christ, 368-370. Norris, Faith, 47-59. Winslow,
Salvation, 73-119.
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d. Gregory of Nyssa: the polemicist.

Basil of Caesarea: the ascetic

Gregory of Nyssa was not an exception in his treatment of the motif of
abandonment in Christology. He only directed his attention to the episode when
confronted with the Apollinarian position of a minimalist anthropology. However,

Gregory did not directly correspond to Apollinarian exegesis on Mt 27:46. Gregory

refuted Apollinarius’ Amdderfic without specifically addressing Apollinarian exegesis

on Mt 27:46.

The only witnesses of Apollinarian exegesis on Mt 27:46 are found in
fragments from exegetical catenas.” There is no indication —based on Lietzmann’s
edition— that Apollinarius used Mt 27:46 extensively within the context of his unitive
Christology. For Behr, modern scholarship has appreciated Apollinarian Christology
in the light of Apollinarius’ defence of the Nicene faith and also his rejection of a
divisive Christology that presented a loose union between the Godhead and a man

(e.g. Diodore of Tarsus).'®

In his exegesis, Apollinarius followed the basic patristic direction of his era: it
was not the Logos that was abandoned on the cross.'”" Apollinarius’ intention was to
prevent an Arian understanding of the episode where the Logos was abandoned by

the Father. In his defense, Apollinarius negated that the Logos was abandoned in

» See Mithlenberg (ed.), Psalmenkommentare, PTS 15 (1975), 3-118.

1% See Olson, ‘Apollinarius’s “God-in-a-Body” Heresy’, in Christian Theology, 207-208. Indeed,
Apollinarius has refuted the divisive Christology of Diodore of Tarsus. See Behr, Nicene Faith, 2/2,
392. Cf. Gregory, Apol. 185 [1200] [all references in GNO 3.1]: “DAAN" Hudg ¢not dvo npdowna
Aéyety, TOV Bgdv xai TOv mapd Tob Bgod mpoohnelévia dvipwrov” ([quoting from Apollinarius] but
we say, he says, of two persons, the God and the man assumed by God). Apollinarius understood
person in terms of nature as the life-giving principle and the point of union in Christ. Thus, for him,
the formula of two natures or two persons introduced two principles of union and also two life-giving
sources. Harnack and Grillmeier noticed the Stoic understanding of the soul as the principle of life and
motion permeating the whole human being in Apollinarius. Alongside his Nicene conviction,
Apollinarius understood —in Stoic terms— that there was only one life-giving principle in Christ, the
Logos. Otherwise, the union between God and flesh would have been loose. For the notion of nature
(guorg) and person (mpdowmov) in Apollinarius see Grillmeier, ‘Mia Physis’ and ‘The Concept of
‘Person’’, in Christ, 333-340. For the philosophical anthropological principles behind Apollinarius’
thought which should not be exaggerated as his only theological drive see Harnack, History of
Dogma, 149-163. Also, H. A. Wolfson, ‘Philosophical Implications of Arianism and
Apollinarianism’, DOP 12 (1958), 5-28.

18 Apollinarius, FrPs. 28 [Ps. 37.22-23] [reference to fragments in PTS 15]: “16 “Iva ti kykatéleinég
ue;, omov 8¢ 16 M kyxataAeinng pe, kai 10 Mn amootfig 4n’ Epod, dg En abtod ye TOLTO
adovatov” (the ‘why have you abandoned me; or the ‘do not abandon me’’ and ‘do not stand aloof
from me’ it is impossible to be by such one).
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these terms.'® Overall, Apollinarius followed the Athanasian line of reasoning
indicating natural phenomena as the testament about the unity between the Logos and
his Father on the cross.'® In stressing this union, Apollinarius employed a
“typological” interpretation that excluded the personal involvement of the Logos.
Thus, Apollinarius avoided the Athanasian and Gregorian distinctions between
Christ’s actions qua Logos and qua man. Apollinarius dismissed concrete
anthropological terms in Christology.'® Athanasius and Gregory had implied that
abandonment could refer to a “Logos-man” scheme.'® Apollinarius rendered the
notion of separation between the Logos and the Father as invalid. He wrote:
This [divine glory] is said to have changed into humility, when he came to the

passion suffering what was for the sake of men and being abandoned by them for
whom he was suffering '%

For Apollinarius, abandonment did not imply a disturbance of the relationship
between the Logos and his Father. Christ was abandoned in terms of the people that
disregarded him and crucified him. However, Apollinarian Christology was not as

innocent as it appeared.'”’

In his Antirrheticus adversus Apollinarium, Gregory attacked the above

192 Apollinarius, FrPs. op. cit.: “Ob yap €ipt, euoiv, pévoc, Enel 6 natfp pov pet’ tpod eotv” (For
I am not alone, he says, because my Father is with me).

103 Apollinarius, FrPs. 53 [Ps. 42.2]: “UEni 8¢ 1ob kupiov maviedds 10 “Iva 1i Eyxatélnég pe
Aéyetay, Otav xal 10 xat abtov obk dElov Eykatarciyewg: 510 xal tayele f| thig obpaviov
pondeiag Emedvewn nepi 1@ ndoyovil obpatt 3 Exeivo mepl Huag” (It is not said for the Lord the
‘why have you abandoned me’, when what is according to him is not rendered to be worthy of
abandonment; therefore, it is immediate the manifestation of the heavenly assistance for him who
suffered through this body for us).

1% Apollinarius’ debate with Diodore of Tarsus is a factor that needs to be taken into consideration
when assessing his Christology. His argument was shaped according to the position of his interlocutor
even if this fact brough his positions close to the Arian diminution of Christ’s humanity. Apollinarius
knew that his Christology was different from that of the Arians in the sense that, in his model, the
Logos was the life-giving principle as fully divine.

191 have used this expression with due caution. Athanasian and Gregorian interpretation were
different in many respects from the later development of Antiochene Christology that resulted in
Nestorianism. Their purpose was not to exemplify the relation between the human and divine in
Christ, but rather to safeguard the fact that Christ, as fully divine, trully assumed human limitations.

1% Apollinarius, FrPs. 148 [Ps. 87.16b]: “tavtny eic tansivacty petafePriiodbai onowv, fivika eig 10
nadelv EANALOE mdoywv To bndp avlpanwv kel br' abtdv dndp v Enaoyev EykaTaAmOpEvoS”.

197 For Apollinarius, it was the body that accepted the passion. Christ’s humanity was called the
“passive part” of the Logos. The passion belonged to Christ’s humanity only to the degree that there
was a presence of the human element in the “commingling” of divinity and humanity --what
Grillmeier called the compositum ‘Christ’. Indeed, Gregory accused Apollinarius that he made Christ
another substance (neither God nor man) that was the result of mingling divinity and the lower
functions of humanity. See Grillmeier, Christ, 329. Despite Harnack’s attempt to exaggerate the
Apollinarian Christological achievement --remarked by Grillmeier--, nevertheless, he presented a fair
exposition of Apollinarian Christology. Harnack, History of Dogma, 149-163. Behr, ‘A “Nicene
Opponent: Apollinarius of Laodicea™, in Nicene Faith, 2/2, 379-401.
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Apollinarian line of reasoning. Behind the Apollinarian argument Gregory discerned
the theory of a “middle-being” —as Grillmeier designated it— that suffered on the

CI‘OSS.108

Who cried out being abandoned by God, if the divinity of the Father and the Son is
one? And from whom does abandonment occur which (i.e. abandonment) he cried
out on the cross?'®

Gregory believed that abandonment meant separation; hence his inquiry about the
subject of the abandonment. Gregory presented a “pro-Nestorian” position
concerning the human reality in Christ.'""® Gregory argued that, it was absurd —
indeed— to believe that such separation belonged to the relationship between the
Logos and the Father:
If it is the Godhead that is the suffering, the faithful have claim that the Son is of one
essence with the Father —he says the one who suffers, my God my God why have

you abandoned me?— how is it, when it is one, that the Godhead is divided during
the passion and the one abandons, and the other is left?"'"!

It was the Nicene notion of the Logos’ consubstantiality with the Father that
informed Gregory’s interpretation. Gregory was well aware of the Arian scepticism
concerning the divine state of the Son. For Gregory, Apollinarius hesitated to
acknowledge a suffering humanity in Christ. That led to the absurdity of a passible
God. In case Apollinarius insisted that the suffering belonged to the Logos, then
Apollinarius could jeopardise the natural union between Father and Son
(Arianism).""? In any case, Gregory rejected the unflexible unitive Apollinarian

Christology. The passion belonged to the Logos but only in his incarnational state.

What Gregory really objected to was the Apollinarian notion of Christ as a
“heavenly man”.'"® Gregory did not intend to argue Christ’s humanity as a second

active subject in Christ.''"* According to Behr’s observation, Gregory’s intention was

18 Grillmeier, Christ, 332.Gregory, Apol. 133 [1128].

19 Gregory, ibid, 168 [1176]: “tic b Eyxataierelpfat mapd tod 6e0d Porioag, &l pia 0e6TNG MUTPOG
xai viod; xai mapd tivog ) Eykatdrisiyig yiveray, fiv Ent 1d otavpd EEepovnoev;”.

9 For a thorough discussion of Gregory’s objections to Apollinarian Christology see Berh,
‘Contemplating the Eternal Christ’, in Nicene Faith, 2.2/451-458.

""" Gregory, Apol. 168 [1176]: “et ydp 16 mdoyov h Bedtng, widg 3¢ elvar BedTnTog 1Q matpl oV
viov ol eboeBobvteg ouvtifeviar -gnoi 8¢ 6 mdoywv 61t Oeé pov, BeE pov, iva i pe
Eykatéhineg-, nidg pia odoo N Oe6tng &v T mdbel pepitetar kal f) pev xatereimer, fi 8¢
xataieinetal”.

"2 Gregory, Apol. 137 [1133].

113 B, E. Daley, ‘‘Heavenly Man’ and ‘Eternal Christ’: Apollinarius and Gregory of Nyssa on the
Personal Identity of the Savior’, Journal of Early Christian Studies 10, no. 4 (2002), 469-488.

11 Historically, such a position was never addressed until the outbreak of the Nestorian controversy.
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to expose the Apollinarian discontinuity between Christ’s humanity and the human
race. It is certain that —unlike Grillemeier’s comment— Gregory had full knowledge
of what Apollinarius truly meant by the “heavenly man”. In fact, Gregory elaborated
a rthetorical manceuvre to ridicule it,'"® discerning Apollinarius’ hesitation to attribute
natural passions to Christ’s humanity. For Gregory, such passions testified to the
reality of the incarnation, indicating the full degree to which the Logos assumed real
humanity.''® Attributing such passions to a “middle-being” endangered the reality of

the incarnation.

Even though Gregory exposed the Apollinarian illogicality, he did not provide
an analysis of the mechanism of abandonment. Gregory followed the Athanasian line
of reasoning: the Father did not abandon the Logos. For Gregory, the loud cry was an
indication of separation. Yet, Gregory did not define the subject of this separation.
He believed that: i) the Logos qua Logos was not abandoned by the F ather;'"’ ii) the
Logos remained united with his humanity and the body. The Logos was the life-

giving principle that ensured the union between body and soul.!'® Thus, the Logos

But, the problem of how one referred to a full divinity and humanity in Christ without introducing two
active subjects remained unsolved even beyond the time of Chalcedon and the neo-Chalcedonian
model of Christ in the 6™-century. Bathrellos’ introduction to the theology of Maximus is a good
historical survey of the problem providing a valid review of the bibliography on this matter.
Bathrellos, Byzantine Christ. Also Grillmeier’s contribution is monumental: Grillmeier, Christ in
Christian Tradition. S. Coakley, ‘What does Chalcedon Solve and what does it not? Some Reflections
on the Status and Meaning of the Chalcedonian Definition’, in S. Daviset et al. (eds.), The
Incarnation: An Interdisciplinary Symposium on the Incarnation of the Son of God (Oxford: OUP,
2002), 143-163. 1. R. Torrance, Christology after Chalcedon: Severus of Antioch and Sergius the
Monophysite (Norwich: Canterbury Press, 1988). R. C. Chesnut, Three Monophysite Christologies:
Severus of Antioch, Philoxenus of Mabbug, and Jacob of Sarug, Oxford Theological Monographs
(Oxford: OUP, 1976). P. T. R. Gray, ‘Leontius of Jerusalem’s Case for a ‘Synthetic’ Union in Christ’,
SP 18 (1985), 151-154. N. Madden, ‘Composite Hypostasis in Maximus the Confessor’, SP 26
(1993), 175-197. B. E. Daley, ‘A Richer Union’: Leontius of Byzantium and the Relationship of
Human and Divine in Christ’, SP 24 (1993), 239-265.

"5 Cf. Gregory, Apol. 148 [1148).

"6 For Gregory, natural passions were not necessary for the being of the Logos but only in the sense
that he followed the natural accordance. Gregory, Apol. 231 {1265-1268].

"7 Gregory, Apol. 137 [1133].

s Gregory, Apol. 153 [1156]: “ 4A)d kel 1@ odpett koi Tf) yoxf Eavtdv kmpepicog d1a pév tiig
yuxfic dvoiyer t® Anoth) tov napadeicov, did 8¢ tod chpatog iotnol g @lopag tv Evépyelav”
(but dividing himself in the body and the soul, with the soul he opens Paradise to the thief, and with
the body he stops the action of corruption). In his On Soul and the Resurrurection (De Anima et
Resurrrectione), Gregory had shown that it was the soul that remained the connecting link between
itself and the material elements from which the body is composed. However, at this instance, Gregory
shifted his position. It was not by means of the soul that corruption was prevented, but thanks to the
presence of the Logos in the body. For a discussion over Gregory’s anthropology with respect to the
connection between the soul and the soul’s life in the body see Williams, ‘Gregory of Nyssa on Mind
and Passion’, 227-247. G. S. Stead, ‘Individual Personality in Origen and Gregory of Nyssa’, in U.
Bianchi and H. Crouzel (eds.), Arché e Telos: L' Anthropologia di Origene e di Gregorio di Nissa,
Studia Patristica Mediolanensia 12 (Milan: Univ. Cattolica del Sacro Cuore, 1981), 170-191. Stead
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never abandoned his humanity or the body. Grillmeier was right to observe the
diminution of the anthropological role of the soul in Cappadocian thought. The only
separation that Gregory did not deny —he did not assert it either— was the Platonic
separation between body and soul during death. If this is the case, then, it remains a
mystery why Christ cried out “My God, my God” during this separation since there

was no true separation between humanity and divinity.

Even more laconic than his junior brother was Basil. Basil discussed the motif
in an unexpected context: asceticism. In his work Regulae Morales, Basil had
addressed eighty principles for Christian asceticism.''® The sixty fifth Rule reads
thus: “that we need to pray for what is suitable even at the time of death”.’” Basil
provided the necessary scriptural backup for his principle, citing Mt 27:46, Lk 23:46
and Ac 7:58-59. Basil did not comment on the verses. For Basil, the loud cry in Mt
27:46 was a faithful prayer: in fact, Mt 27:46 was a recantation of Ps. 21:1. Christ
gave his loud cry according to the type of lamentation psalms in the Old Testament.
Out of the context of theological polemics, Basil showed the value of the loud cry for
the ascetic soul: it was a faithful prayer. Basil reflected on a patristic position that
illustrated Christ as an example of life for the faithful. Such a position found its

fullest expression in John Damascene’s notion of “Urroypappsg”. !

e. Didymos the blind: the technical foundations

According to Jouassard’s examination, Didymos presented a “typological”

understanding of the loud cry on the cross: Christ cried out as an intercessor that

indicated the presence of a personal element that guaranteed the union between soul and body at the
resurrection.

1" According to Fedwick, the work belonged to the period A.D. 363-378 when Basil composed most
of his Homilies. See P. J. Fedwick, ‘A Chronology of the Life and Works of Basil of Caeasarea’, in
Basil of Caesarea: Christian, Humanist, Ascetic, vol. 1 (Toronto: Pontifical Institute of Medieval
Studies, 1981), 3-19.

120 Basil of Casarea, Regulae Morales, 65 [PG 31, 804C]: “ "Ott 8¢l xol kv abtfi tf) ££65¢
npocevyechal td mpémovta’.

"I The origin of the term was scriptural: 1Pe 2:21. Origen developed the motif in the context of the
ethical appropriation of Christ’s example. Origen, Excerpta in Psalmos, PG 17, 109 [Ps. 16:4]. See R.
A. Layton, ‘Propatheia: Origen and Didymos on the Origin of the Passions’, VgCh 54, no. 3 (2000),
269: “Origen turns Jesus agony into both a didactic opportunity and an indication of Jesus’ full
participation in human nature”. Interestingly, with the exception of John Chrysostom, the motif was
favoured by the Alexandrians. Athanasius, De Virginitate, 3.20 [if it is Athanasius’ work]. Didymos,
In Psalmos 29-34, 160.8 [Ps. 31:2 in PTA 8]. Cyril, ComJn, PG 74, 92C. Cf. Maximus, Thal. 65 [PG
90, 770]. Damascene, ExpF. 68.
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appropriated the passion of others in his person.'?? For Jouassard, Didymos depicted
Christ primarily in terms of his ethical purity: “In such purity of being”, Christ did

not experience true abandonment. The latter motif was associated with sinfulness.'?

Indeed, Didymos followed Origen in his interpretation: Christ maintained his
ethical purity. However, Didymos introduced the fullness of Christ’s humanity, and
also his closeness to humankind. Jouassard overlooked the fact that Didymos was
defending the existence of a rational soul in Christ against the Apollinarians. For
Grillemeier, Didymos returned to the Origenist position of highlighting Christ’s soul
as an anthropological factor. If Didymos had accommodated only a “typological”
interpretation, then his exegesis would not have been different than that of
Apollinarius. In his defence against Apollinarianism, Didymos was the first author
that developed a technical vocabulary in order to shed light on the nature of natural
passions.'?* That is to say that Didymos was the first to discuss the accommodation

of human conditions without endangering Christ’s ethical purity.

The Alexandrian scholar employed the Origenist ethical distinction between
passion and pro-passion (magog-mpomageir).'>  Grillmeier commented on the neo-
Platonic anthropology of Didymos with regard to this matter.'*® However, Layton
demonstrated the Stoic origins of Didymos’ theory. For Layton, Origen had already

introduced the motif in his ethical thought.'”’

Thus, Didymos found it in Origen, and
further exemplified the way in which the scriptures presented human passions in
Christ —such as shrinking back from fear. His intention was to dissociate natural

passions from sin.'”® Despite the fact that Didymos’ thought did not lead

122 Cf. Didymos, In Psalmos 20-21, 25,17 [Ps. 21.1 in PTA 7). Indeed, for Didymos, Christ uttered the
loud cry as the head of the suffering body. But, this is not to say that Didymos believed in a “docetic”
—i.e. relative— accommodation of human sufferings —as Jouassard suggested.

123 Jouassard, “L’Abandon , 615.

1% Grillmeier, ‘The Alexandrian Development of a Christological Psychology’, in Christ, 361-367.

15 Didymos, Eccl 7-8:8,221.21 [Eccl 7:20 in PTA 16]. Didymos, In Psalmos 20-21, 43.16 [Ps 21:21
in PTA 7]. It is not quite clear how this distinction could work in real psychological terms for
Didymos. It seems that according to Didymos, the latter term (i.e. wpoma6eia) defines the condition
when a passion is only a thought. At that time the soul has not given her consent to the execution of
the passion. When the soul has reached the condition of wdfog then the soul has consented to the
execution of a passion and the latter has taken place.

% Grillmeier, Christ, 363.

127 ayton, ‘Propatheia’, 262-282.

28 Didymos, Eccl 11-12, 337.24 [Eccl 11:10 in PTA 9].
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anywhere,'? Layton ackowledged that Didymos put into fore the fact that Christ

shared limitations and sufferings with the rest of humankind in a genuine way.'*°

Unlike what Jouassard has suggested, Didymos appropriated Ps 21:1 for Christ:
i.e. David’s offspring “that was born according to the flesh”. 13! Didymos introduced

a distinction peculiar to his interpretation: Christ was abandoned according to the

“logoi of transgressions” (Aoyol mapamwpdrwy), not the “transgressions”

(maparwpara).?? According to Didymos’® thought, this distinction exemplified the

reason that caused abandonment: the Alexandrian scholar related the multifaceted
logoi as connoting the results that transgressions caused on humankind. Christ
experienced the results, not the transgressions as such. In introducing such a
distinction, Didymos i) affirmed the reality of Christ’s abandonment; ii) emphasised
Christ’s closeness to human sufferings; and iii) he maintained the unique identity and
ethical purity of the suffering subject.'**> However, his theory could only make sense
in the context of the Athanasian distinction between the actions of the Logos before

and after the incarnation.

In his De Trinitate, ** Didymos reinforced the motif of a co-suffering Christ.
This time he discussed the reason that Christ was abandoned. Didymos followed
Gregory of Nazianzus’ dictum: “quod non est assumptum non est sanatum”.'** In his
sufferings, Christ experienced the weakness of the human nature according to the
natural “accordance” (&xolovfia)."”® Thus, Didymos introduced the link between

abandonment and natural accordance. Having separated abandonment from sin, for

12 For Layton, Didymos shifted his argument from the Stoic and Origenist notion of propassio as

addressing the external stimuli to the concept of passio in terms of human deliberation and assent.
Though he introduced the involvement of human disposition and deliberation into the argument,
Didymos did not demonstrate the exact line that distinguishes between passio and propassio, or the
way in which the notion of human disposition was not linked to sin. See Layton, ‘Propatheia’, 2281-
282. Cf. Didymos, In Psalmos 20-21, 25.6-8 [Ps 21.2 in PTA 7]; abandonment was caused by the lost
of one’s initiatial disposition. However, Didymos did not indicate how this notion included Christ’s
case.

130 As Layton put it, “Didymos needed to show that the psychic event gave sure proof of human
rational functions in the Incarnation”. Layton, ‘Propatheia’, 276.

' Didymos, FrPs. 175 [Ps. 21:1].

2 Didymos, FrPs. 176 [Ps. 21:2a].

133 Grillmeier has observed that Didymos has maintained the Alexandrian identification of the
suffering subject primarily as the Logos, however, introducing a coherent psychological basis in his
analysis that shows a creative integration of “Alexandrian” and “Antiochene” Christologies.

134 Didymos, Trin. PG 39, 904A.

133 «“What is not assumed is not saved”.

136 Didymos, 7rin. PG 39, 901B.
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Didymos, Chist assumed on himself the results of sin. Such results defined what the
humanity is."*’
That he (Christ) condescended in everything, being in poverty in the form of the
servant, and refashioning according to the word himself without change into the

common (nature) and keeping the natural accordance of the incarnation, without
destroying the reality of the character (incarnation)."*®

Didymos accommodated the Irenaean defence of showing Christ’s true incarnation as
manifested through passions that were according to the human nature that he

assumed.

How would we know that, according to what is written, he lifted our weaknesses on
the holy cross, so that through it he offered a better condition to men, if before that,
in the way that he knows, he did not assume them on him and show them?'*

Overall, Didymos seems to support that Christ “felt” or “experienced”
abandonment, without ever experiencing it in terms of separation. Didymos did not
discuss the actual subject that abandoned Christ on the cross. Was it the Father?'®
The Alexandrian exegete exploited the Athanasian distinction between experiencing
abandonment gua humanity, and also the Origenist notion of Christ’s soul as the link

! Didymos defended the natural character of

between the humanity and divinity.
abandonment against the Apollinarian application of a #ypological reading. He
argued the continuity between Christ’s suffering and the humankind, further
expressing the patristic scepticism concering abandonment: what lies at the core of

divine abandonment is sin. Abandonment was the result of the fall. Didymos

7 For Layton, according to Didymos, “propatheia is a proof of nature, not a quality which produces
moral defect or virtue”, Layton, ‘Propatheia’, 273. Didymos connected the event on the cross to
Christ’s shrinking back in Gethsemane. See Didymos, In Psalmos 20-21, 43.20 [Ps 21: 21 in PTA 7].
138 Didymos, Trin. PG 39, 901B: “4AX” 611 kdvtadbo cvykatafdg €ig ndvia, kal ntwyedov tf 10D
dovdov popofl, xal petamidoug 1@ A6y Eavtov atpéntmg €ig T0 kowvdv, kal mdocav T
kvavBponfoews dxolovdiav @urdttwv, kel undév tod yupaktipog i dAndeiag doavitov”. For
Didymos, poverty did not define abandonment, as it was the case with Origen. However, Didymos
brought into play the motif of kenosis to show the continuity between Christ’s suffering and human
experience.

1% Didymos, Trin. PG 39,904A:“TIdg yap Gv EmAnpogoptdnuev, 6T1 10 &obeveiag Hudv, xatd 10
yeypappévov, glg Tov Tiplov aviveyke otavpdv, ®@ote Sid tovTOL Kpeittova mapecyelv Toig
avipomolg xatdotaciy, €l pn mpdtepov abtdg, kad Ov olde tpdmov, eig Eavtov avéraPé te kai
£be1&ev”.

' Didymos. In Psalmos 20-21. 25.6-9 [Ps 21:2 in PTA 7]: God abandons an individual when the
latter has abandoned his own disposition.

41 For Didymos® Christology see Grillmeier, Christ, 361-367. Also A. Gesché, La Christologie du
commentaire sur les Psaumes découverte a Toura, Universitas Catholica Loveniensis Dissertiones 7
(Gembloux : J. Duculot, 1962), 71-90. Guérard, ‘Didyme d’Alexandrie’, in Nil, Commentaire sur le
Cantique des Cantiques, 41-42. P. C. Bouteneff, ‘Placing the Christology of Didymus the Blind’, SP
37 (2001), 389-395. J. Lebon, ‘S. Athanase a-t-il employé I’expression kvpiokdg GvBpmmog?’, Revue
d’histoire ecclésiastique 31 (1935), 307-329.
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distinguished between cause and result. He also indicated the various ethical levels in
which human passions function. Didymos’ intention was to show the natural
character that passions acquired after the fall without discussing the mechanism of
abandonemnt. Abandonment initially resulted due to sin (i.e. the fall). In this present
life, it has become an integral part of human nature without introducing sin, as such,
since now it is a “result” of the initial corruption that sin brough to human nature.
Didymos denied the bond between sin and abandonment. As a result of the initial
corruption of human nature, abandonment could occur without necessarily resulting
from sin that has been acted by the subject. In discussing abandonment in terms of
natural passions, Didymos removed the question concerning divine theodicy:

abandonment was part of human nature; it was not caused by an active sin.

However, the subject that abandoned (e.g. Father?) and the true object that was
abandoned on the cross (e.g. humanity?) remained uncertain in his thought. What
Didymos achieved was to provide the necessary thought and vocabulary that would
lead to the clear distinction of later Patristic literature (i.e. Maximus-Damascene)

between “natural properties” and “sinful passions”.

f. Epiphanios of Salamis: the anti-Arian/Apollinarian rigorist.

On the other side of the Mediterranean, a contemporary of Didymos,
Epiphanios of Salamis, tried to provide insights into divine abandonment with regard
to the subject of the experience. Like Didymos, the Cypriot bishop was preoccupied

with opposing Arianism and Apollinarianism.

In his defence against the Arians, Epiphanios was following Athanasius and the
Nicene theology.'* Indeed, Epiphanios dismissed any separation between Father and

Son:

When was a son abandoned by the father, when was not the Son in the Father and
the Father in the Son? The Son was on earth, and the Logos, the God, was walking,
but he was touching upon the heavens... he was inside Mary and became man, and
he was filling the cosmos with his power. How is it possible that he and such a one
was desperately saying according to his divinity “Eli E1i"?'*

12 Epiphanius, Pan. 69.19.5 [GCS 3/168] and 69.63.1 [GCS 3/211-212].

143 Epiphanius, Pan. 69.63.6 [GCS 3/212]: “note vap Eykateleigdn vidg &nd notpds, méte 3¢ oby O
vidg Ev t® matpl xal O matdp Ev viQ; Emi yhg uev ydp 6 vidg kel [0] 0edg Adyog PePrixet,
obpavod 8¢ fimteto.. xai &v  Mapig Etdyxave koi dvBpwmog Eyévero, @Aid Tf) dvvdper abtod
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The Nicene line of reasoning was arguing the natural unity between Father and Son.
Epiphanios pointed out the unity of the active/suffering subject with his Father by
highlighting two conditions of Christ’s being: i) Christ in his unity with the Father;
and ii) Christ in his incarnate condition. Like Athanasius, Epiphanios distinguished
between the two conditions of Christ’s being (theologia-oikonomia). For Epiphanios,
it was Christ’s humanity that was abandoned by God, since the passion was rendered
to the incarnate condition of Christ. At the level of the theologia, the relationship

between the Father and the Son remained undisturbed by the passion.

Ps 15:10 was Epiphanios’ proof text that Christ’s soul was not abandoned in
Hades: the unity between soul and divinity remained unbroken.'** The resurrection
gave evidence to this unity: because of her unity with the divinity, the soul was not
taken over by death.'”® But, if abandonment signified separation, who was separated
by whom? Epiphanius excluded the separation between Father and Son, and also
divinity and soul. He was left with the option that the body was separated by the soul:

His incarnation... seeing that the divinity together with the soul was already moving

to leave behind the holy body, utters this at the person of the dominical man, i.e. his
incarnation, '

On the cross, Christ experienced death. Before dying, the body felt the departure of
the soul. Epiphanius was following the classical definition of death as separation
between body and soul:

If it is impossible that he was left because of the divinity how could it be uttered

from the person of the divinity: “My God, my God, why have you abandoned me”?

But this word was shown [to be] from the person of his incarnation according to
human passions... so what was in the tomb was the body, and the soul departed

gmAfipov Td odpnravia. ndg odv O Tolobtog kel TNAlkobTOog Katd THV abTod BsdTnTa OiKTPAS
Eleyev "hAl, HAi™.

14 Epiphanius, Pan. 69.64.4-5 [GCS 3/213]: ““obk kdoeic tiv woxrv pov eig "A1dnv, obdé dmoeig
Tov O6016v cov idelv dwagplopdv™. obte ydp katélmev O @yrog 0edg A6yog Tiv woynv ovie
Eykatereiodn fi woxn abtod kv "AWY” (‘for you will not leave my soul in Hades; neither will you
suffer your holy one to see corruption’. Neither had the holy divine Logos left alone the soul, nor was
his soul abandoned in Hades).

143 Epiphanius, Pan. 69.64.4-5 [GCS 3/213). Epiphanios viewed the soul as bait for death: death
approached the soul, but he suddenly found the divinity hiding behind the soul.

16 Epiphanius, Pan. 69.64.2 [GCS 3/213]:“h yap abtod Evavlponnoic.. dpdoa 1dN v Bedtnra
obv Tf woxfl xvovpévny Ent 10 xatarelyat 10 dyov odue &nd mpoomdnov abrod tod xvprakod
avpamov, Tovtéott Thg abtob Evav@poriccwg nposPdareto”. For the notion of the “dominical man”
in the Arian controversies, Grillmeier’s contribution remains irreplaceable. Grillmeier pointed to the
Marcellan origin of the term and its subsequent use by the Nicene party. See Grillmeier, Christ, 2871.
According to Grillmeier, the term referred to the glorified state of Christ’s humanity without
introducing a distinct active subject.
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together with the divine Logos.""’

Epiphanius was careful enough to maintain the unity between the humanity and
divinity even in death. The indication that it was the “dominical man” that cried out
Mt 27:46 was a theological device to secure the unity between body and divinity. The
body was still part of the incarnation. Thus, it was not left in the tomb alone: it
remained the body of the incarnation. For Epiphanios, “neither was the incarnate
presence abandoned during the passion”."® Gregory of Nyssa had indicated that it
was the presence of the Godhead that prevented the corruption of the body.
Epiphanios followed suit. For Epiphanius, it was not the Godhead that abandoned the
body, as the Apollinarians might have suggested. Origen and Didymos highlighted
the presence of the soul in Christ. Epiphanios diminished the role of the soul in
Christ: it was the Logos that secured the unity between the humanity and divinity. It
was only the soul that was separated from the body: the Logos remained united with
the soul and the body. In Epiphanios’ thought, Christ became a co-sufferer with the
human race. His suffering was a “proof” —to borrow from Layton— for the reality of
his human nature. Epiphanios highlighted abandonment as the separation between

body and soul in rigorous terms, emphasising that Christ assumed natural passions.'*’

g. Cyril of Alexandria: the Nestorian outbreak.

In the years following the outbreak of the Arian controversy, theological
deliberation on the “loud cry” had taken on the form of refusing the application of
such experience to Christ qua God by the Nicene party. In most cases, the rigorous
presentation of a “concrete” human element was devised in order to remove any
suspicions concerning divine passibility. But, it was noticed that, the theological
obscurity of the Nicene faith inevitably brought to the fore the Nestorian

understanding of humanity as a distinct active subject in the incarnation.

In his exegesis, Nestorius was unwilling to attribute the loud cry to the Logos

47 Epiphanius, Pan. 69.66.1ff [GCS 3/214]. Also in 69.63.4 [GCS 3/212]and 69.66.3-4 [GCS 3/214]:
“gi 8¢ advvatov fiv xataoyedfivar dud tiiv Oedtira, whg dpa Ek mpoomdmov thg abTod Bedtnrog
fdbvato prndfvar o "0et pov, Be& pov, Tva Tl kykatéAinés pe" &AL’ obtog Ex mpoodmov thg abTod
gvaviponnosng dvlporonaddg Edsikvoto O A0Y0S.. odpa 3¢ dpa T0 Ev T@ pvipaty [kai] f yoxn
3¢ ovvaniille @ Bed AOYQ”.

8 Epiphanius, Pan. 69.42.4 [GCS 3/190]. According to Rossé, for Epiphanios, the divinity
abandoned the humanityRossé, Cry of Jesus, 76.

1 Epiphanios, Anchoratus, 33.4ff [GCS 1/42). Epiphanius, Pan. 2.3.2ff [GCS 1/230].
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qua God. It was the son of Mary that was abandoned on the cross. Nestorius provided
a literal understanding of abandonment in terms of separation which he viewed in the
relation between Logos-man. According to McGuckin and Gavrilyuk, Nestorius had
two theological drives: i) a reaction to Apollinarian human minimalism and, ii) the
maintenance of divine impassibility."® Unfortunately, Nestorius’ thought has only
been preserved in fragments edited by Abramovski, and also in extracts from his
works that were included in the Acts of Ephesus (A.D. 431). Nestorius was unwilling
either to attribute abandonment to the Logos or diminish the reality of the
abandonment. In arguing divine impassibility and also the authenticity of the
experience, Nestorius applied abandonment to the relationship between human and
divine in Christ. Who was abandoned on the cross was the man, i.e. a collaborator in
the divinity (eciag aueeviiog ouvepyss).”' Nestorius asked: “if he was crucified due to

weakness, who was weak, you heretic? The Logos the God”?'? According to
Nestorius, it was the man with whom the Logos was united (ocuvageia) that
experienced weakness, natural passions, and was abandoned on the cross.'** After the

outbreak of the controversy, the Nestorian party was accusing the Cyrillian party of

confusing the natures and ascribing passibility to the divine nature."'*

' In ACO 1.1.6/11: “Gxovoov 8¢ kol Eml Tod avdtov, i 0TI MOTE Keipevog O BedC, Tva madNToV
Tov Gedv eloaydympev. Exfpoi, onoiv, 6vieg kaTnAAGynueY T Bedl Suid TOL Bavdtov Tov viod
abtob. obk elne S1d tod Oavdrtov tod Beod AGyov” (listen also that in death, if it is that God was
lying [at the tomb], so that we infer that God is passible. Though we were enemies, it says, we were
econciled to God through the death of his Son. He did not say through the death of Logos the God).
Cf. McGuckin, Saint Cyril, 130. Gavrilyuk, Suffering, 141. Grillmeier, Christ, 451. In late antiquity,
the problem of divine impassibility was linked to the early accusations of patripassianism (e.g.
Noetius). Gavriluyk has criticised Harnack’s position that the problem of patripassianism was never a
real issue for Christian theology. Especially during the Arian controversy, patripassianism was
rejected in the face of Sabellius. Any strict unitive Christology and Trinitarian theology that argued
the “personal” involvement of the Logos qua God in the passion was suspicious of introducing the
participation of the Father in the passion. This fact reflects in the Arian diminution of the ontological
status of the Logos. On the other hand, any diminution of the involvement of the Logos in the passion
was putting under question the manner in which salvation was brought upon the human race by a
divine agent. If the participation of the Logos was relative, then, it was an open question how a man
transformed the human passions. Gregory of Nyssa provided the most insightful discussion on this
matter in his Contra Apollinarium, and also Gregory Nazianzen in his Ad Cledonium. Gavrilyuk has
presented the most coherent analysis of the subject addressing the span from the Arian controversies
to the Nestorian outbreak. Gavrilyuk, ‘Patripassian Controversy Resolved: The Son, not the Father
Suffered in the Incarnation’, in Suffering, 91-100. It is characteristic that even in the Arian
controversies one party was accusing the other party of either patripassianism or the heresy of Paul of
Samosata who had introduced two distinct active subjects in Christ.

*!'In ACO 1.1.2/49.

2 1n ACO 1,1.6/12. Nestorius provided a chain of syllogisms to show Cyril’s absurdity in introducing
weakness and death as qualities attributed to the Logos. For Nestorius, Cyril had subjected the divine
to passibility.

'**In ACO 1,1.6.12.

134 Abramowski (ed.), Nestorian Collection, 43, 68, 84 and 118.
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It is clear that Cyril of Alexandria gained an interest in the motif of
abandonment only as part of his defence —or attack, in many cases— against
Nestorius.'*® In the early stages of his exegetical career —i.e. prior to A.D. 428- Cyril
had shown no interest in the significance of the loud cry on the cross. It is indicative
of this, that in his extensive commentary In Mattheeum, he had overlooked the loud
cry, turning his attention to the sudden darkness and also Christ’s final words. The
episode only attracted his attention in his polemical works: twice he responded to
Nestorius’ scepticism quoting directly from the latter (Adversus Nestorium). Cyril’s

intention was to fully expose the weakness of Nestorian divisive Christology.'*

So far, it has been indicated that, prior to the Nestorian outbreak, Patristic
literature left an obscure possibility that abandonment as separation could apply to
the relationship between the Godhead and manhood. Nestorius seems to have drawn

this conclusion: abandonment could apply to the relation between God and man.'*’

The Nicene faith had shown that the only option open was to apply separation
between the Logos and the Son of Mary. Cyril felt that Nestorius had explored such
an option by breaking the unity between the Godhead and manhood. Cyril acquired
another theological position: the loud cry, qua action, belonged to the Logos
incarnate; i.e. the Logos in his humanity.”® In order to avoid the Scylla and
Charybdis of either acknowledging divine passibility® or Apollinarian minimalism,

Cyril denied the definition of the loud cry as a desperate cry in abandonment. For

155 Cyril’s twelve anathemas attached to his third letter to Nestorius became a stumbling block for any
true communication between him and the Antiochene party. See Cyril’s works Apologia xii
Capitulorum contra Orientales, PG 76, 316-385 --against Andrew of Samosata’s refutation of the
anathemas--, Apologia xii Anathematismorum contra Theodoretum, PG 76, 385-452 --facing
Theodoret’s refutation-- and Explanatio xii Capitulorum, PG 76, 293-312. It was only after the
Formulary of Reunion (A.D. 433) —drafted by Theodoret of Cyrrhus— that the significance of Cyril’s
anathemas was put a-side. See Fr. Young, ‘The Twelve Anathemas’, in From Nicaea to Chalcedon: A
Guide to the Literature and its Background (London: SCM, 1983), 220-229. Grillmeier, Christ, 491.

% In ACO 1.1.6/47: “6 8¢ duoyvplldpevog un deiv abtov dvlpomov voeiodar yikdv, dArd Beov
kal dvlpanov, arovéuel pév tov akdviivov otépavov Kal 1d Erepe 1OV TaddV id1kdG dviponmt

kal avd pépog, mpookvvelv 3¢ oporoyel odv i GedtnTt Tobtov” (he claims this that it is not
possible to think of him as mere man, but God and man, and he attributed the thorny glow and the rest
of the passions exclusively to man, in one part, and he confesses to worship him together with the
Godhead).

137 Meyendorff observed that Nestorianism was inevitable due to the obscure Christological
suggestions in the Nicene Creed. According to Grillmeier, Nestorius depended on the Nicene faith
when he introduced Christ as the active/suffering subject. In employing the term, he did not provide
an ontological understanding of the word as long as the term was felt to maintain the unity of the two
natures. J. Meyendorff, Christ in the Eastern Christian Thought (Washington D. C: Corpus, 1969), 3-
16.

158 Cyril, Nest. PG 76, 96DfY.

1 Cyril, Ad Reginas, 1.1.5/34
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Cyril, it was always the Logos incarnate that was hanging on the cross. Any
reference to abandonment as separation could lead to the Arian diminishing of his
divine state.'® The loud cry was a supplication while the Logos was about to face
death at a human level in his incarnational state.'®’ Thus, he faced the fear that was
natural to the soul when death was ante portas.'® Cyril depended on the Origenist
tradition by showing the paradigmatic and also salvific character of the loud cry.
Christ prayed in the name of fallen humankind.'” In doing so, Christ provided an
example for the faithful.'*

According to Jouassard, Cyril employed Origenist typology for a difficult
matter. For Jouassard, his “typological” understanding diminished the involvement of

the Logos in human sufferings. Christ’s actions were in pretence.'®

Patristic literature sought to avoid the problems of either separating the Logos
from the Father, or the Godhead from the manhood. As it was mentioned, Gregory
had already shown the importance of maintaining the Logos as the element of unity
in Christ in order to explain the resurrection, and also the incorruptibility of Christ’s
body. Had Cyril argued thus, he would have been accused of identifying the Logos
only with the soul. That would bring him one step closer to Apollinarianism for his

opponents.

Basil had introduced the motif of the loud cry as a faithful prayer. John
Chrysostom fully exploited this position. Cyril returned to this line of reasoning. For
Cyril, the loud cry was not in despair. It expressed the reality of the passion: Christ’s
soul was shrinking back before death. What triggered the faithful prayer on the cross
was the prospect of approaching death.'®® For Cyril, Christ experienced fear at an
economical level. Already, Didymos had developed an ethical understanding of fear
as a natural passion that it was not immediately associated with sin. For Cyril, the

divinity permitted the humanity to experience her natural shrinking back before

10 Cyril, Chr. PG 75, 1328B and also in ACO 1.1.4/14.

161 Cyril used the linguistic forms: “exopevos” in ACO 1.1.4/14; “éxbuowmodviog” in 1.1.5/35;
“kahoOvrog” in 1.1.5/35; “éx wappnoiag avaBodv” in Cyril, Chr. PG 75, 1325C.

162 Cyril, Thes. 24 [PG 75, 389].

13 Cyril, Ad Reginas, 1.1.5/34.

164 Cyril, Chr. PG 75, 1321C. Idem, ComLk. PG 72, 921C. Idem, ComJn. PG 74, 92C.

15 Jouassard, ‘L’ Abandon’, 609ff and 617.

16 Cf. Athanasius, Fragmenta Varia, PG 26, 1241C: “gtper 8¢ xai Tqv Tapaxriv TAg oapkog émi 1¢) Bavary

mpoaiovy” (he carries the trembling of the flesh when accepting death).
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death. Cyril’s presupposition was soteriological: Christ assumed fear to heal it.'®’
Cyril fully appropriated the Gregorian notion of a transformation frbm within
Christ’s humanity:'® Christ’s humanity maintained its distinct character (weakness-
limitations). But it was also transformed due to its union with the divine Logos

(deification):'®

Had he not shrunk back, (human) nature would have not be freed from shrinking
back; if he was not sorrowful, it would never have been spared from sorrow; had he
not been distressed, (human nature) would never have been delivered from these.
And you can apply this reasoning to any of the human conditions, for you will find
that, in Christ, the passions were moved not to take control of him, as is the case for
us, but havin% been moved, they were subdued by the power of the Logos dwelling
in the flesh."”

In the incarnation, the Logos assumed human limitations that he called his own.'
Whatever belonged to his humanity, it belonged to the Logos according to his
kenosis —a term that Cyril understood in its Origenist meaning of voluntary
poverty.'”? Kenosis meant that the Logos subjected himself to the natural limitations
of his humanity voluntarily in order to affirm the authenticity of the latter and restore
it.'”” His loud cry was another expression of this assumption of human limitations in
kenosis."™ The notion of voluntary poverty continued to veil the mystery of the

incarnation.'”? Indeed, in his Thesaurus, Cyril discussed Mt 27:46 alongside the

17 Cyril, ComJn. PG 94, 88D. Cyril refuted Appolinarianism by indicating that such shrinking back
before death belonged to the rational soul. In fact, Cyril related this shrinking back to thoughts. Cyril
appropriated an Evagrian distinction between motions related to the irrational and the rational parts of
the soul. The irrational is disturbed by evil passions. The rational is affected by thoughts commencing
from memory and anticipations. For instance, Evagrius had related anger to memory and unfulfilled
anticipations. See Evagrius, Pract. 4 and also 10.

18 Nazianzene, Epistula ci ad Cledonium. PG 37,181C: “To6 ydp &npdoinmrtov, dbepdnevtov” (That
which is not assumed is not healed). Cf. Athanasius, Fragmenta Varia, PG 26, 1240A: “&i yap piy adrog

GpoiwTo TPOS AvBpwToug, oGk NSUVavTo ol GvBpwmror duoI0GoBa TTpdg Acov” (if was not after the likeness of
men, men would not be able to be after the likeness of God). Cyril, ComJn. PG 74, 89D. Cyril
reproduced verbatim the Gregorian motto: “6 ydp pn npooeiinmntal, obde céowotar” (what was not
assumed was not saved). Cf. Nazianzene, Carmina Dogmatica, 11,35 [PG 37, 468A].

169 Cyril, ComLk, PG 72, 921C and 924B-C.

10 Cyril, Thes. 24 [PG 75, 397C). Cf. Athanasius, /n illud: Nunc Anima mea turbata est, PG 26,
1241D.

"'In ACO 1.1.4/14.

12 In ACO 1.1.5/35fF. Cyril, Chr. PG 75, 1328D. Idem, Thes. 24 [PG 75, 397].

I3 Cyril, Thes. 24 and also ACO 1.1.6/121.

" 1dem, ComLk. PG 72, 920D: “Ob ydp #det 10v kafiypévov el kévamolv, xal 1oig Tfig
avépondtntog EuPePnkote pétpoig, napaireicbal Sokelv 1d avlpdmiva™ (it was not proper to think
that he who descended to kenosis and entered the limits of humanity quit the human conditions).

' Unlike modern thought, Cyril had little to say about kenosis. The term was coined to express the
mystery of the incarnation as utterly inexpressible. Modern thought has moved in the opposite
direction: kenotic theology became the basic tool of thought to exemplify the incarnation. It has been
felt that the Logos’ self-poverty revealed something about the character of the divine nature: the
Godhead is capable of poverty and alienation from its own nature qua the divinity. Hence, the
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prayer in Gethsemane. In doing so, Cyril illustrated the interaction between affirming
Christ’s real humanity, and the restoration of humankind. The assumption of human
limitations was not a passive condition but a rather dynamic motion of the Logos
who made human weakness his own.'” Cyril inquired about the purpose of the
incarnation if the Logos did not assume true humanity alongside all its natural
limitations.'” That Christ shrank back before death was a result of natural
accordance: naturally, the soul desires life over death.'”” On the cross, as in
Gethsemane, the miraculous natural phenomena, and also the fact that Christ
committed his spirit to his Father, manifested that he was not a mere man; he was

always the Logos incarnate that preserved human weakness in order to overcome it.

h. Theodoret of Cyrrhus: the sober exegete.

Unlike most of the authors discussed so far, Theodoret presented a genuine

interest in the loud cry. This interest was manifested in his exegetical works.'” Like

generation of the Son and the procession of the Spirit —defined in terms of the kenosis of the Father--
is the “estrangement” of the Father from the other two divine persons. This kernosis is eternal and also
resulted in the creation of the world and the incarnation. It is true that patristic thought introduced the
notion of otherness in God, but this was only in terms of the incarnation. The application of this
notion of otherness in the life of the Trinity has only limited the awe before the mystery of the
incarnation. If the divine nature is kenotic, then the incarnation was only part of what it is a “natural”
process within the Godhead. For instance, in the episode on the cross, Bulgakov saw the estrangement
of the Logos from the Spirit. This estrangement was founded in the notion of the eternal generation
and procession --respectively-- in the Trinity. Balthasar followed the same notion of kenosis which he,
too, related to divine estrangement. However, he was more cautious than Bulgakov to keep an
apophatic attitude to this kenosis. Balthasar did not intend to exemplify the ‘Hegelian’ relationship
between the immanent and economic Trinity, but to show the continuity between Christ’s limitations
and our limitations. See S. Bulgakov, Du Verbe Incarné. 1dem, The Comforter. N. Gorodetzky,
‘Doctrinal Writings on the Kenosis’, in The Humiliated Christ in Modern Russian Thought (London:
SPCK, 1938), 127-174. P. Gavrilyuk, “The Kenotic Theology of Sergius Bulgakov”, SJT 58, no.3
(2005), 251-269. N. Sakharov, ‘S. Bulgakov on kenosis’, in The Theology of Archimandrite Sophrony,
119-126. Evans, ‘The Self-Emptying of God’, 246-272. Richard, Christ: The Self~-Emptying of God.
Balthasar provided a constructive criticism of German kenotisism and Bulgakov’s theology. See
Balthasar, Theodrama: Theological Dramatic Theory, vol. 1V, trans. Graham Harrison (San Francisco
CA: Ignatius, 1994), 319. Idem, Mysterium, 32. A. Baker, ‘The Kenosis Problem in von Balthasar’s
Reading of Bulgakov’, URL: http://www.geocities.com/sbulgakovsociety/ABaker-
BulgakovBalthasar.doc (last accessed 05/03/08). A. Scola, Hans Urs Von Balthasar: A Theological
Style, trans. J.T and A.C.T., Retrieval & Renewal (Edinburgh: T&T Clark, 1995). G. F. O’Hanlon,
The Immutability of God in the Theology of Hans Urs Von Balthasar (Cambridge: Cambridge
University Press, 1990). B. Blankenhorn, ‘Balthasar’s Method of Divine Naming’, Nova et Vetera,
vol. 1 no. 2 (2003), 245-268. P. Casarella, ‘The Descent, Divine Self-Enrichement, and the
Universality of Salvation’, URL: http://communio-icr.com/articles/PDF/PCasarella.pdf (last accessed
05/03/08).

' McGuckin, Saint Cyril, 183cf..,

' In ACO 1.1.1/39 and also 1.1.5/19.

'8 Cyril, Thes. 24 [PG 75, 397].

' In a polemical context, Theodore reserved his comments on the loud cry only when refuting Cyril’s
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Cyril —though independently—, Theodoret realised the dead end that the motif of
abandonment as separation had led Christology. Thus, he turned to the notion of Mt
27:46 as a faithful prayer. Already, Basil, John Chrysostom and Cyril had followed
this exegetical stand. For Theodoret, Mt 27:46 was Christ’s prayer in his humanity

(avepwrivwg). The loud cry manifested the “reason of the economy” (0 Adyog Tig

oixovopiag). Christ prayed by addressing the Father who actually listened to his cry:

the prayer illustrated the union between the Father and Son.'® What Theodoret meant
by the “reason of the economy” was the fact that, though Christ was always aware of
his union with the Father, he prayed to illustrate this union. Thus, it was a prayer in
union, not separation. Arguing thus, Theodoret met the Arian scepticism about the

unity between the Logos and the Father.'®!

The fact that Theodoret addressed the active subject as ‘Christ’ could be an
indication that his Christological allegiance was with the Antiocheans. According to
Grillmeier, Nestorius had favoured the term “Christ” over “Logos” without strictly
identifying it with the Logos. He understood it as the end-result of the union between
God and man. Theodoret did not use the term in this sense. The anti-Arian context in
which he employed the term, and the fact that he did not follow the Athanasian
distinction between groups of actions was an indication of Theodoret’s willingness to
maintain a single active subject.

He says that he is abandoned, without any sins being committed by him, but death
holds onto him, since he has been given power over the sinful. So he calls

abandonment not the separation from the united divinity, as some have claimed, but
the occurring assent to the passion. '*2

Theodoret dismissed the notion of separation. The indication concerning the claims
of “some” individuals could point to several theological groups: Arians,
Apollinarians, Nicenes —due to their obscure Christology— and even Nestorians. Cyril

did not hold such a position (i.e. separation). For Theodoret, abandonment defined

twelve anathemas. Cf. Cyril, Apologia contra Theodoretum , PG 76, 409B.

18 Theodoret, Comls. 15.347 [reference in Mohle (ed.), Theodoret von Kyros: Kommentar zu Jesaia).
181 ydem,ibid. 15.360: “Kai ob opikpdver tadra Tod povoyevode THv Bedtra: Sfjhog yap TG
oixovopieg 6 Ad6yog” (and these do not diminish the divinity of the Only-begotten, for the reason of
the economy is manifest).

182 Theodoret, Psal. PG 80, 1009: “ OEykataierslpbal 8¢ Aéyel, @ auaptiog pév obdepldc bm’
abtod yevopbvrg, TOL 8¢ BavdTov kekpatnk6tog, O¢ katd TdV fuaptnkétev THv Efovoiav
£863ext0. 'Eyxatdiewyiv toivov kxadel, ob tov thig fivopivig 6e6tnTog ympopdv, O¢ TIveg

breldneaoty, GAAG TV YEYEVHUEVIV TOD mdBoug ovyympnov”.
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divine “consent” (ovyx@®pnoiv). The divinity assents so that Christ was subject to
death: “The divinity was present even when the form of the servant suffered, and it
allowed it to suffer”.'"® For Rossé,

the sense that Theodoret gives to the abandonment of Christ comes close to the

sense that philological analysis attributes to the verb itself (in Hebrew and in Greek),

a sense that P. Foresi summarizes in these terms: ‘to leave someone entirely in a

precarious situation’. The Father abstains from intervening in a situation of suffering
provoked by men.'®*

In his Explanatio in Canticum, Theodoret had addressed the soul’s abandonment in
terms of divine assent to trials. In his Christology, Theodoret followed the same line
of reasoning. Cyril had touched upon this theme, but only briefly. The notion of
divine assent provided a coherent background for Theodoret’s Christology and
anthropology. Thus, Theodoret implied the continuity between Christ’s humanity and
the human race. It is not clear what Theodoret’s source was. Already, the Macarian
Spiritual Homilies and also the “Evagrian” Lausiac History had illustrated the link
between divine assent and distressful conditions. Despite the fact that Origen had
already made such a comment, it was not until Evagrius and Macarius that the notion

of abandonment was firmly established in terms of divine assent to trials.

Thus, it is in Theodoret that we could discern the beginning of a link between
Christ’s suffering and the experience of abandonment by the devotee. What was
common between Christ’s humanity and humankind was not an experience of
separation from God; but the fact of divine assent to trials. In both cases (exegesis
and Christology), Theodoret excluded the notion of sin. Theodoret returned to the
Origenist notion of ethical trials as testing —well spotted by Layton—. Christ
experienced trials (i.e. passion/death) to show his faith, on the same way that
humanity had been tried. Already Gregory of Nazianzus had argued the importance
of human obedience in terms of Christ’s obedience to the Father. The notion of

assent shows the continuity between Christ and humankind.'®®

18 1dem, Psal. PG 80,1009:“TIapfiv ydp # 6e6tng xai maoyobop tf tod SovAov popefl, xai
ovveyhpnoe radsiv”.
184 Rossé, Cry of Jesus, 71.

185 Nazianzene, Fil. 5-6 [PG 36, 108-112). Cf. Didymos, Trin. PG 39, 913-916.
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i. John Damascene: defining the tradition.

Exegetes of the era of late antiquity who discussed the abandonment of Christ
on the cross came to an end with John Damascene. His own exegesis extended from
his theological epitome Expositio Fidei,"*® to his polemical work De duabus

%7 Contra Nestorianos,” and his In Epistulas Pauli."® However, his

voluntatibus,
interest in the loud cry was only momentary. The years from Chalcedon (A.D. 451)
to 2" Constantinople (A.D. 680-681) directed theological attention to the manner in
which the union between the human and divine was achieved. After Chalcedon, the
politics of pursuing an ecclesiastical union under the imperial auspices focused on
issues that affirmed the union between the human and divine. Maximus the
Confessor —an important source for John— had defended the presence of natural
human capacities in Christ. Maximus’ greatest contribution was the fact that —while
revisiting the earlier Athanasian distinction between actions attributed to the divinity
and the humanity— he concluded that the scriptural accounts demonstrated the
presence of the humanity qua humanity, and the humanity qua deified humanity in
Christ. Thus, Maximus avoided the sharp Athanasian distinction by indicating the
need to manifest the fact that the humanity of Christ remained within its ontological

constitution and maintained its natural accordance: it kept its distinct ontological

character, and also it was enriched and transformed.

According to Louth’s exposition of the Damascene’s thought, John found
himself in a totally different political and theological ambience from the other
authors so far treated. John developed his thought under the Muslim caliphate,
defending —or better defining— the orthodox faith against other religions (e.g. Islam)
and Christian heresies that the imperial authority had had the power to suppress in
Byzantium. Thus, John’s writings corresponded to different needs in theology that
rose together with the iconoclast controversy (c. 730), the shrinking of the Byzantine
territory in East and West, and the expansion of the Arab world. However, despite his
political subjection to the Caliph, John’s theological allegiance lay within

Byzantium.

'% Damascene, ExpF. 68 [all references in PTS 12].
187 Idem, Volunt. 28.57ff [all references in PTS 22].
188 |dem, Nest. 26.1 [references in PTS 22].

' Idem, Commentarii in Epistulas Pauli, PG 95, 824.

126



John treated Mt 27:46 as a prayer. He discussed it under the title “On the
Prayer of the Lord” in his Expositio Fidei,'*® blending together his sources. It is clear
—pace Louth— that John employed an Evagrian definition of prayer as the ascent of
the intellect to the divine.'”' By using this definition, John illustrated the unity

192 He also introduced

between the human nous and the Logos (anti-Apollinarianism).
several examples of such prayers in Christ’s life.'”® His last example concerned Mt
27:46. Having identified the loud cry as prayer, John followed the established anti-
Arian argument concerning the unity between Father and Son. He also extended such
unity to the relationship between divinity and humanity in Christ.

Neither is the Father his God, only if we divide what is seen from what is meant by

the subtle imaginings of the nous, as it is so in our case, nor was he abandoned by

his own divinity. But we were abandoned and forsaken. So he prayed thus
accommodating our person.'**

Joussard raised scepticism with regard to the above extract. It is not surprising, since
Jouassard understood accommodation as a ‘typological’ device. For John, Christ

accommodated abandonment only in a ‘relative’ way.'®® The presence of “0moduerar”

(to play role/pretend) could justify Jouassard’s argument. However, John used it by

means of ‘putting on’.'¢

1% Damascene, ExpF. 68 [pg 167-168]: “Mepi 1A 100 Kupiou Trpooeuxic”.

! Cf. Evagrius, Orat. 35: “TIpooevyt) Eottv avdpasic vod npoc Ocbdv”. Louth, Damascene, 176.

2 Damascene, ExpF. 68 [pg 167): “6 &ylog abtod vobe Gnaé xad OMOOTAGY TR fe@ AOYQ
hvouévos” (his holy nous was once [and for all] united with the Logos the God hypostatically).

' Cf. In 11:41 and Mt 26:39.

% Damascene, ExpF. 68: “obte yop 8e0¢ abtod 6 mathp, €1 uN ve Swipedéviog ioyvaic Tod vod
oaviacialg Tod Opwpévou Ex TOU vooupévov, tdocoito ued hudv, obte katereipin Omo g
oikelag Bedtnrog, &AL’ fuelg fluev ol kykatadereyppévol xal mapewpapévol. "Qote 10 fuétepov
oikeloVUEvVog Tpodownov Tavta mpoondfato”. I have consulted Schaff’s translation in the The Nicene
and Post-Nicene Fathers series [vol. 9, 802].

% Damascene, Exp.F. 69: “Xp1 €idéval, i 560 oikeldoelc: pie Quoikn kal oboddne, kai pia
nPOCORLKT Kal oxeTiky). Puoikn piv odv xai obouddng, xkad fiv 81d gilaviporiav 6 kdplog thv
1e OOV fudv kxal 10 Quokd mdvto avérafe @vost kal aandeig yevopevog Gvlpwmnog xal TdV
QUOIKOV kv meipg yevopevog: mpoommikt 8¢, 6te Tig 10 Etépov Lmodvetat mpoownov dud oxioy,
olktdv onuu fi bydmnv, kal &vt’ abtod todg bLmép abrod moieltat Adyovg pnddv abtd
npoofkoviag, kad fiv 11)v 1€ katdpav kai v Eykataiewyiy Hudv kail td towdta obx Svia
pvoikd obk abtog Tabta dv fi yevopevog @kelwoato, dAAd 10 huétepov hvedeyduevog npdowmov
kal ped’ Hudv tacodpevos” (we need to know that there are two accommodations: one natural and
essential, and one prosopic and relative. Natural and essential according to which through his love for
mankind the lord assumed our nature and all that is natural becoming in nature and reality man and
experiencing what is natural. It is prosopic, when he puts on him the person of the other in
relationship, I mean pity and love; and for it (i.e. the person), he makes the words (his own) though
they are not proper for him, through which (he assumed) the curse and our abandonment and all these
that are not natural he did not accommodate them being himself or becoming like that, but receiving
our person and taking our part).

1% Both meanings (i.e. ‘to put on’ and ‘to pretend’) originated from the classical tragedies where the
actors were putting on them their vestement and mask to assume another ‘personality’. Thus, they
pretended to be another person. In the modern Greek use, the verb only signifies a pretentious action.
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Before John, Maximus had distinguished between natural (puoin) and relative

(oxerkn)'®” accommodation (oikeiwarc).'”® The first defined natural properties that

constitute humanity and were essential to its being; such as hunger and thirst.'* For
Maximus, such passions resulted from the fall. However, they were an essential part

of human existence after the fall. They were the results of the fall “according to

punishment” (Aoyor emmpiag). The relative accommodation includes what humanity

17 For Coakley, the relative accommodation of human weakness did not detach Christ from his
experience. It highlighted the paradox that the divine Logos experienced weakness. S. Coakley, ‘What
does Chalcedon Solve and what does it not? Some Reflections on the Status and Meaning of the
Chalcedonian Definition’, 143-163.

'8 The term accommodation or oikeiosis (oikeiwoic) was of Stoic origin. Clement was the first to
appropriate the term for Christian ethics. For Clement, it defined the assimilation of human nature to
passions due to ethical corruption, or the ascent of the soul from passions to apatheia. Thus, it defined
either estrangement or return to one’s own nature. Clement, Paedagogus, 2.10.110. Idem, Stromata,
4.23.148. However, it was also an alternative term for the “likeness” to God —apparently borrowing
from the classical meaning of oikeiosis in terms of friendship and familiarity--. Clement, Stromata,
5.4.23. In its Stoic sense, the term had addressed self-awareness of the individual with regard to what
constituted its nature (i.e. being). For the Stoics, accommodation of one’s nature was more of a
cognitive process through which the individual was becoming self-aware of its being. This notion
entailed the concept of taking actions that were proper to one’s being. The individual evaluates things
that stand outside it and takes proper actions for or against them. Thus, the self was the principle of
evaluating matters. The notion of oikeiosis, in the sense that it developed self-awareness, was also
related to self-preservation. As the individual is developing self-awareness of its being it deliberates
on things profitable for its own nature and things unprofitable. Thus, for the Stoics, choice was an
existential function of the self. Discussing a passage in Cicero, De Finibus 3, 20-23, Engberg-
Pedersen noted that the notion of oikeiosis was not a teleological one where nature had set objectives
that the self needed to follow. It was the self that perceived its own objectives qua nature. T. Engberg-
Pedersen, The Stoic Theory of Oikeiosis: Moral Development and Social Interaction in Early Stoic
Philosophy, Studies in Hellenistic Civilization II (Aarhus: Aarhus University Press, 1990). R. W.
Sharples, Stoics, Epicureans and Sceptics: An Introduction to Hellenistic Philosophy (London:
Routledge, 1999). Athanasius was the first to incorporate this motif into his Christology taking its
meaning at face value: the Logos has made space (oikéw-@) for the human element in him. Athanasius,
Fragmenta Varia, PG 26, 1245A and 1325A. Didymos, however, was the first to relate oikeiosis to
kenosis in the light of human natural passions (blameless passions/adidpinta ndén) highlighting the
notion of “making way” for that condition which Christ was not qua God. Didymos, FrPs. 716 [Ps
68:17-19]. Cf. Cyril, Epistulee Pascales, PG 77, 868,53. An important element of the Stoic theory of
oikeiosis was expressed by Cicero when discussing self-awareness. For Cicero, nature embedded
animated species with self-awareness that lead them to their conceiving what self-preservation meant
for their being: it is within human nature to avoid whatever might bring destruction to its being.
Maximus fully exploited this notion in his attempt to show that human nature desires life rather than
death as a natural capacity embedded into humanity by God. See Maximus, Opusc. 1, [PG 91, 12C];
3, [PG 91, 48A]; 7, [PG 91, 77C]. Maximus, Disputatio cum Pyrrho, PG 91, 297A. Bathrellos, The
Byzantine Christ, 123-124, Beyond any doubt, Maximus was working on the patristic origins of the
term as opposed to a direct reading from the Stoics. Cf. John Chrysostom, In illud Pater si possibile
est transeat, PG 51,38. Theophilus of Alexandria, Sermo in fluxu sanguinis laborantem, in ACO’
1.288.

19 Maximus, Opusc. 19, PG 91, 221B: “ra 6oamep guaika Tuyxavel peta 1iic @uoews” (whatever it is
natural according to the nature).
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has put on due to the fall, though these were not an essential part of its being:** i.e.

201

the results of sin “according to dishonour” (Adyor anpiag).” However, after the fall,

they became part of humanity. The motif of abandonment belonged to the latter
group. Maximus intended to show the way that Christ accommodated the results of

the fall and also the results of sin without endangering his ethical purity.?* As it was

observed, Didymos designated the latter as ‘Adyor wapamrwpdrwy’. It cannot be

accidental that Maximus deliberately employed the multifaceted motif of ‘Aéyor’ in

this sense to address the results of sin in order to dissociate the cause from the results

(sin-passions).2”

John appropriated this Maximian distinction by introducing the difference

between “essential” (oUowwdng) and “prosopic” (TTpoowTIK}) accommodation.’®* For

Maximus, the former accommodation included properties that constitute humanity
gqua humanity without which the latter would have been a docetic appearance. The
reason that John substituted Maximus’ relative accommodation for the prosopic is
because it expressed better Maximus’ spirit: Logos accommodated the results of sin

in his economical kenosis.>®> Hence, John emphasised the hypostatic union between

20 Maximus, Opusc. op. cit.: “o08" aurol kupiwg €oTiv, 6 PATE APGIV KATA GUOIV WG TUCTATIKOV, € Kai APGY
eival Aéyetan Bi v dpxaiav rapdBaoiv, olov iy dyvoia, f) éykaraAenpic, i mapaxkor), o avurdrakrov” (it is not his
mainly, what it is not for us constitutive [i.e. fundamental] of nature, even though it is said to be ours
for the ancient transgression, such as ignorance, the abandonment, the disobedience and the
insubordination).

21 Maximus, Opusc. 20, PG 91, 237A.

2 Maximus distinguished between ignorance, which was not part of human nature even though it had
appeared to humanity after the fall, and the capacity of desire which, according to Maximus, was an
essential property of humanity. Maximus, Opusc. 19, PG 91, 217-224. The distinction between what
was natural in order to be human and what was only accommodated for soteriological reasons was the
mean line of reasoning for the Maximian party in order to secure the presence of human natural
capacities in Christ against the monothelite diminutions. See Bathrellos, Byzantine Christ. A. Louth,
Maximus the Confessor, Early Church Fathers (London: Routledge, 1999). M. Toronen, Union and
Distinction in the Thought of St. Maximus the Confessor, Early Christian Studies (Oxford: OUP,
2007).

2% In his ascetical writings, Maximus had distinguished between the passions that worked from within
human nature and the passions that had had an external cause (i.e. sin). Christ accommodated the first
and only the results of the second without ever being subjected to this external cause (i.e. sin). Cf.
Maximus, Thal. 51 [PG 90, 484]. Maximus, LibAs, 35 [PG 90, 940-941]. Maximus was working on
the Gregorian motto that Christ restored whatever he had assumed.

24 | have deliberately avoided translating the mpoowmsf as “personal” in order to avoid a modern
personalistic reading of the term. For John, the term highlighted the reality of the incarnation,
presenting the incarnation as the economy of the Logos.

205 Maximus, Opusc. 9, PG 91, 120A: “oik éknaig fiv, wg ¢’ fpiv, ARG kévwotg Umip ARV To0 gapkwdéviog
Adyou 16 Td8og” (the passion was not a punishment, as it is for us, but it was the kenosis of the Logos
for our sake).
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the Logos and his humanity (prosopic). For John, the humanity was ‘humanity’ to the
degree that it maintained its natural properties within the hypostatic union. Some
features, such as abandonment, were accommodated within the salvific scope of the

incarnation.

John turned to the Origenist notion of the paradigmatic nature of Christ’s

passion. It was not “cowardice” (uikpoyuyia) that caused Christ’s despair as he was

crushed under the weight of the appointed task.””® Through the loud cry, the Son
manifested his obedience to the Father by providing an example to the human race:
“He suffered in our nature to strengthen it against the passions and teach us to look at
God during temptations and call upon him for assistance”.2%” Christ assumed human
weakness and showed the way to strengthen humanity against such weakness. For
John, the assumption of human weakness was understood in terms of the restoration
of the human race. But such restoration was not superficial: Christ defeated natural
limitations in his flesh. Rather than indicating Christ at the level of an exemplar, John
emphasised the active character that restoration means for the devotee. What Christ
taught was not to merely imitate him by praying, but “look at God... and call upon

him for assistance”. This was John’s exhortation to action.

26 Damascene, Nest. 26.1 [pg 272]. Cf. Maximus, Disputatio cum Pyrrho, PG 91, 297D.
27 Damascene, Nest. op. cit: “brnéuetve tf) Huetépy @oceL, {va vevpdon Tadtnv katd tdv mabdv
xal S18aEn fudc kv toic mewpaopoic npog Bsov Prénely xai abtov mpdg Emucovpiav kaielv”.
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PART 3

1. Origenist ascetical themes

Origen was not a “mystic” in the modern meaning of the term.' Despite the fact
that he had introduced the foundations for a Christian mysticism, in his Commentary
on the Song of Songs, Origen did not address the direct mystical and ecstatic
enrapture of the soul at a cognitive or supra-cognitive level.? Origen remained an
exegete who emphasised the presence of the Logos in the Christian scriptures and the
sacramental life of the Church.

Here, we will expand our research to include Origen’s more ethically-oriented
works, such as Exhortatio ad Martyrium and De Oratione, his exegetical
masterpieces Commentarii in Evangelium Ioannis and Homilie in Numeros, and also
his notorious De Principiis.

It was observed that, in the Song of Songs, Origen did not safeguard the soul
from trials. But Origen did not overlook the presence of trials in the soul’s spiritual
journey. In fact, he presented ethical trials as a spiritual norm. In his Exhortatio and
De Oratione, Origen provided scriptural witnesses (i.e. Job 7:1, Is 28:10 and Ro 5:3-
5) for such trials,’ identifying trials with this present life: “[T]hat the whole of human
life upon earth is a time of temptations we learn from Job in the following words: Is

”(74

not the life of men upon earth a time of temptations™?” For Origen, temptations were

the warfare of the soul with passions and desires. In a lengthy passage that is worth
citing Origen wrote:

For whether the wrestling is against the flesh that lusts and wars against the spirit’ or
against the life of all flesh® (which is synonymous with the body which the
intelligence, otherwise called the heart, inhabits) and such is the wrestling of those

! For a fresh look to the difficulty to describe any Patristic author as “mystic” in the light of the
modern approach to religious mysticism, see the ‘Afterword’ in the second edition of A. Louith, The
Origins of the Christian Mystical Tradition: From Plato to Denys (Oxford: OUP, 2" ed., 2007), 200-
214,

% The only work that Origen provided On Prayer interpreted the dominical prayer. Cf. Mt 6:9-13. It
was the work of Evagrius of Pontus De Oratione that commenced the Christian shifting from biblical
exegesis (i.e. dominical prayer) to a more independent discourse that discussed prayer within the
context of human purification, ethical warfare and passions. For instance, compare the content of
Origen, De Oratione, P. Koetschau (ed.), GCS 3 (1899), 297-403; Gregory of Nyssa, De Oratione
Dominica, GNO 7.2 (1992), 5-74; Maximus, Expositio Orationis Dominice, PG 90, 872-909 to that
of Evagrius, De Oratione, PG 79, 1165-1200.

3 Origen, Martyr. 1 [all references indicate chapter divisions in the edition of Origen, 4n Exhortation
to Martyrdom, Prayer and Selected Works, R. A. Greer (ed.), Classics of Western Spirituality
(London: SPCK, 1979)].

4 Origen, Orat. 29.2 [translations by Greer unless otherwise stated]. Cf. Jn 7:1.

* Eph 6:12. Ga 5:17.

‘Lv17:11.
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who are tempted with temptations which are “common to man”; or whether, as with
athletes who have made progress and are more perfect, no longer wrestling against
flesh and blood or tested by temptations that are common to man, which they have
now trodden under foot, our struggling is against principalities, and against the
powers, and against the rulers of the darkness of this world, and against spiritual
wickedness,” in either case we are not released from temptation.®

The presence of temptations was applied to both the immature and also more perfect
members of the Church. Origen illustrated the various forms that trials could acquire:
fleshly passions, and also warfare against the demonic powers. Origen took Mt 7:14
at face value highlighting the “hard path” of Christian life.’ Yet, for Origen, the “hard
path” was understood in connection to the “body of death”, i.e. sin." According to
him, it was sin that made this life a “hard path”. This hardness was a predicate for the

path, not a “natural” quality. Origen emphasised that, in the Gospel, the path was

designated as “reBApévn”, not “OAipouca”.!’ What Origen argued was the fact that it

was sin that made the path to be hard; the path --as such-- was not hard. In doing so,
Origen highlighted the presence of sin as a spiritual factor.” Spiritual growth was
hard only for this soul that had not put off sinfulness. In emphasising the ethical
importance of sin, Origen was rejecting the Gnostic notion of an evil or inadequate
Creator. For Origen, it was sin that caused evils.

In his De Oratione, Origen introduced the presence of demons which he linked
to the presence of temptations. The Alexandrian author had not maintained a unified
theory concerning demons and their ethical role: in his De Principiis, he denied the
fact that demons were responsible for the human passions. The latter resulted from
the excessive and immoderate operation of the body."” But, in his exegetical work In

Numeros, Origen associated every individual sin with an appropriate demon.

"Eph 6:12.
8 Origen, Orat. 29.2. [trans. Lay].

% Cf. Clement of Alexandria, Stromata, 4.22.138: “fi 8¢ Sidbeotc kai @volg Eotal kal GLVEGKNOLG.
ob 8el 8¢ apbéviag petatedfival, Grid Padioviag beixtcbor ol 3el, S mdong tig oTEViG
S1eAB6vTag O800: tovTo Ydp EoTiL TO EAkvobfivar Dmo Tod matpdc, T0 dEov yevéoBar Trv dOvapiv
g ydpltog mapd Tob Beob Aafelv kai dxwlotwg avadpapeiv” (the disposition is nature and
practise. There is no necessity for removing those who are raised on high, but there is necessity for
those who are walking to reach the requisite goal, by passing over the whole of the narrow way. For
this is to be drawn by the Father, to become worthy of receiving the power of grace from God, so as to
run without hindrance) [trans. in The Ante-Nicene Fathers, vol. 2, pg. 895].

'° Origen, In Jeremiam, 20.7.20 [pg 280 in SC 238).

' Origen put Mt. 7:14 and 11:30 side by side: the narrow gate and hard path, and the light yoke of
Christ. Though the path was hard indeed, it was light when compared to the sinful life. But also, the
hard way was like a light yoke when the faithful was taking into consideration the prices with which
he would be rewarded. Origen, Martyr. 31-32. Cf. Clement of Alexandria, Stromata, 2.20.126.

12 Origen, Commentariis in Evangelium Joannis, 6.19.105ff [pg 208 in SC 157).

" Origen, Princ. 3.2.2fF.
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According to this latter work, sin could not have been committed without the
presence of the demons." Their presence introduced a sort of “darkness” that lurked
within the soul.

Even in this case, and despite the undeniable fact that Origen set the
foundations for the later development of a Christian demonology, in his own work,
the presence of demons was primarily associated with idolatry in terms of ignorance.
Demons were not ‘personified” human passions. They were entities that desired to
lead the soul to idolatry. Idolatry was the outcome of ignorance, i.e., the
abandonment of divine knowledge. What caused God’s wrath in the biblical
narratives was Israel’s ignorance concerning the Godhead. This ignorance led Israel
to idolatry. At an ethical level, Origen maintained the role of demons as agents of
deception that led the soul to ignorance (i.e. sin) and idolatry.” In Origen, demonic
presence was related to the presence of the pagan idols.'

The above observations shed more light on Origen’s concept of divine
abandonment. In his work on the Song of Songs, Origen denied the presence of sin as
a spiritual factor that had caused divine abandonment. Divine abandonment was
understood in terms of divine pedagogy and providence. In his ethical works, Origen
presented an argument based on the concept of cause and effect: though God had
appointed a ministering angel to each individual, God withdrew his angel from the
person that fell “backwards to more material things”."” Consequently, the absence of
the ministering angel led to the presence of the adversary power: “[The worse power]
having found an opportunity to attack by reason of his indifference, will be at hand to
prompt him to such and such sin, seeing that he has offered himself in readiness for
sin”.'® The introduction of the “worse power” was a result of human sin. It is not
clear what Origen meant by the “worse power”. There is no doubt that the
“ministering angel” meant the divine closeness. It seems that Origen referred to the
“worse power” to indicate the closeness of sin. According to Jay, Origen possibly
alluded to L. 11:24-26. Thus, for Jay, the term signified the demonic presence. But, it
is more likely that Origen merely established the notion of sin in more concrete

terms, without necessarily introducing demonic presence. Jay remarked that, for

14 Origen, 27Nm. 8 [to Greer (ed.), An Exhortation to Martyrdom].
B Origen, 27Nm. 8.

'6 Origen, 27Nm. 3.

7 Origen, Orat. 6.4.

*® Origen, Orat. op. cit.
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Origen, sin lied within, whereas the demonic presence “incites and urges us, striving
to extend sin over a larger field”."”

What we need to take into consideration is Origen’s distinction between divine
presence and the presence of sin: divine proximity meant the soul’s spiritual rest,
whereas divine absence signalled the presence of sin. Origen anticipated
Macarius/Symeon’ position by indicating that there could be no mingling between

the kingdom of God and the kingdom of sin in the soul:

[W]e must understand this about the kingdom of God, that, just as there is no
fellowship between righteous and unrighteous, nor communion of light and darkness,
nor concord of Christ with Belial,® so the kingdom of sin cannot co-exist with the
kingdom of God. If, then, we wish God to reign in us, let not sin in any way reign in
our mortal body.?'

Origen established his thought in the Pauline vocabulary: Paul had ruled out the co-
existence of grace and sin in the soul. However, Origen understood this co-existence
in terms of faith and idolatry. Thus, it would be superfluous to apply to Origen the
later ascetical reading concerning the distinction between grace and sin.
Nevertheless, Origen set the foundations for this later development.

For Origen, unlike the bride of the Song, the soul was not secure at any stage of
spiritual life. Origen referred to ethical backsliding which could affect even the most

perfect.??

Has anyone ever thought that men were outside the scope of temptations whose tale
he knows, having himself completed it? And what occasion is there upon which a
man is confident as not having to struggle that he may not commit sin?*

The picture that Origen drew in this passage was quite different than the image of the
“joyful” soul of the Commentary on the Song of Songs. In his biblical exegesis,
Origen was stirring up spiritual desire for union with the divine: it was eros that was
the main motif of this latter work. In his De Oratione, Origen addressed his patron
Ambrose to instruct him in ethical labouring. Thus, he tried to elucidate the spiritual
profits that Ambrose could reap from prayer and ethical efforts. The dominical
prayer had set a model for prayer. The motif of temptations was an integral part of
the dominical prayer. Thus, the two diverging images of the joyful soul and the ever-
tempted devotee were employed within different theological frameworks. The two

images were not meant to be juxtaposed: the ethical application of the Gospel to the

' Cf. E. G. Jay (ed.), Origen’s Treatise on Prayer (London: SPCK, 1954), 58-59.
209 Cor. 6:14-15.

2! Origen, Orat. 25.3 [trans. Jay].

22 Origen, Martyr. 18. Cf. Is 14:12,

3 Origen, Orat. 29.5 [trans Jay].
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life of the devotee led the soul to ethical perfection. Overall, Origen pointed to
ethical perfection without dismissing the fact that this fulfillment was only a promise
that was yet to come.

Indeed, in his In Numeros, Origen alternated between the image of perfection
and the ideal of spiritual warfare: rest and effort, joy and trials. For Origen, the above
terms had a dialectical character. And also, the divine presence and absence was of a
dialectical nature. Thus, Origen introduced the notion of ethical efforts and spiritual

rest.* According to Origen, the book of Exodus was an allegory for the soul’s

ascension to the divine. Its context elucidated the various “stations” (otauoi)* that

were reflections of the stages during the soul’s spiritual journey.? Israel had travelled
through resting places, but she also struggled to make her way across the desert.”
Bringing this analogy to the ethical life of the séul, Origen presented the paradox that
the soul was pursued by Pharaoh (i.e. sin) even thought the Lord had delivered her
(i.e. baptism).” In order to address this paradox, Origen introduced the theme of
alternating periods of ethical efforts and spiritual rest. After the time of Israel’s
rescue from Pharaoh’s armies, Origen discerned a pattern between resting and
distressing periods for Israel. At an ethical level, the soul was meant to experience
periods of spiritual rest and ethical trials. Behind this scheme, Origen indicated the
work of divine providence. According to Origen, God drew the soul closer to him
through an initial grace. Then, the soul was left to trials and temptations. This motif
of interchanging periods of effort and rest could only be explained in the light of
Origen’s notion of divine pedagogy that tested the soul; for God was leaving the soul
subject to trials and temptations to purify her from the sin that was still stirring
within her.

Though Origen seems to have maintained two diverse ethical theories with
regard to the role of sin in spiritual life, his main point remained unchanged. His
ethical theory, as well as his exegesis, was informed by the eschatological orientation

of the Christian faith. Origen introduced the Pauline language of the “promised

** Daniélou, Origen, 296.

% Origen reckoned 42 places in which Israel stopped at while wandering in the desert: the number was
identical to the number of generations that followed from Abraham up to the incarnation. Cf. Nm
33:1f. Mt 1:17.

% Origen, 27Nm. 4.

%7 Origen introduced this notion based on i) the etymology of the Hebrew names of the various
locations in the book of Numbers, and ii) the biblical events that took place.

2 Origen, 27Nm. op. cit.
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heritage”, the “future hope”, and the future “rewards”.® The spiritual scheme of
effort and rest was established on the notion of “time” as divine pedagogy. Trials and
temptations were spiritual features of this life. Complete spiritual rest signified the
soul’s introduction to the kingdom of God. The dialectics between rest and toil
suggested that divine pedagogy was not related to sin. But it was linked to the notion
that union with the divine was a promise yet to come.*® Thus, the divine pedagogy
was meant to instruct the soul to this eschatological orientation. For Cheek, Origen
has been working on the neo-testamental complementarity between the kingdom of
God and the promise to be completed. Indeed, redemption was realised through the
passion of Christ. But “the plan (for perfect restoration) waits to be consummated in
the future at the end of time”.”!

Then, for Origen, this present time was a time for testing which he envisaged
by means of divine paideia. God tested the soul through trials. Even in his biblical
commentary on the Song, Origen maintained the notion that, despite her perfection,
the soul was tested by God. Origen related such testing to the coming of “affliction”

1.32

(6Aiyig) for the soul.” We need to notice —in advance— that Origen did not distinguish

between various levels of divine paideia. For him, the most important aspect of trials
was the fact that, in any case, God was testing the soul regardless of the stage of her
spiritual progress. Characteristically, unlike the later ascetical development, Origen
treated Paul and Job’s experience indistinguishably: both biblical figures were tested

by God.** Origen did not emphasise their perfection before trials. Nevertheless, he
34«

highlighted their perfection during trials:™ “to face tribulations it is not of the thinks
that are up to us. But to be displeased and give in belong to the blameworthy matters

that are up to us”.** Paul and Job were not displeased with God. They did not turn

* Origen, 27Nm. 5-6. Cf. Ro 5:3-5 and 8:18.

*® Cf. Origen, Orat. 11.2. Origen emphasised the notion of perfection predicated by the adjective
“then” which suggested an eschatological orientation.

31 Cheek, Eschatology and Redemption, 119.

32 Origen, Selecta in Psalmos, PG 12, 1137 [Ps 4:2]: “"On 8¢ 6riyig 6 toig ayiog 5186pevog
nelpacpos &0iodoly kakreital, &nd morAidv pntdv xivovpeda” (that the tribulation that is given to
the saints that fight is called temptation, we know it from many sayings). Cf. Origen, Princ. 3.4.1. In
this case, Origen maintained a more cosmological understanding of temptations, relating them to the
soul’s engrossment due to sin.

3 Origen, Orat. 29.5 and 30.1-2. Idem, Fragmenta in Psalmos 1-150, 16.7. Idem, Homiliae in Job (in
catenis), 26. Job underwent trials in terms of avoiding the presence of pride. Origen did not allude to
Paul at this instance.

34 Cf. Didymos, In Psalmos 20-21,25.4 [21.2 in PTA 7].

» Origen, Selecta in Psalmos, PG 12, 1137: “T6 pév 0AiBecOar obk dv ein tdv £’ fuiv. 10 88
dvoapsoteiofal kol Eviildovar Tdv £’ fplv yextdv”.
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against God during their tribulations. In the same fashion, the bride of the Song
maintained her ethical purity; and the martyrs of the Ad Martyrium kept their faith
pure.*®

For Origen, such trials did not address only the individual. Trials were viewed
within the scope of the Church’s persecutions. It was observed earlier that Origen did
not dissosiate the life of the individual from the life of the Church. The presence of
the martyrs affected Origen’s theological thought concerning the content of such
trials: the life of the faithful was put under to the test during the times of the
persecution of the Church. However, Origen did not discern between ethical trials
and actual persecution: both terms were interrelated and inter-dependent.

Origen also did not envisage divine abandonment in spatial terms of
separation.’” Divine abandonment was interpreted in terms of the divine assistance.
God was always present at times of trials, observing the disposition of the devotee.
Thus, he was intervening to assist and “refresh” his devotee. It seems that Origen did
not distinguish between the righteous and the unrighteous: despite the fact that
rational creatures were estranged from God, for Origen, God was remaining in
proximity even to those “estranged” beings.’® Addressing the life of the martyrs,
Origen highlighted the closeness of God during their trials. As soon as the martyrs
manifested their love, they heard: “the Lord is here”.”” Thus, Origen connected the
divine presence to testing and the manifestation of faith from the part of the devotee.
God was observing their life before ‘sending his assistance. Silently, Origen was
pointing to divine providence and pedagogy.

When commenting on the fourth gospel, Origen introduced a different
theological stand. He noticed that Christ had not extended his presence in Samaria
and Cana for more than two and three days respectively. From the historical

narrative, Origen moved to the mystical meaning: the Samaritans and the Canaanites

36 Origen, Homiliae in Job (in catenis), 18 [PG 12, 1033]. The biblical image of Job was linked to the
martyrs.

37 Origen, Orat. 20.2.

3% In an obscure passage, Origen indicated that those beings that did not participate in God’s being
maintained a spark of divine effulgence. Jay and Greer provided two diverging translations. Jay’s
translation supported an ontological reading where Origen had referred to the distinction between
God’s nature and the nature of the rational creatures that participated in God’s existence through a
kind of divine effulgence. However, Greer’s translation suggested an ethical point of view: Origen had
argued the condition of those beings that remained estranged from God. Though the original Greek is
obscure and seems to support Jay’s translation, the inclusion of the passage within an ethical discourse
where Origen did not include any cosmological speculations, seems to favour Greer’s translation.

% Origen, Martyr. 42. Origen, Orat. 20.2. Cf. Is 40:10 and 62:11.
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were both allegories for the “minds” (voig) of the faithful souls. For Origen, Christ’s

attitude could be interpreted in terms of his closeness and also separation from the
human mind. The Logos was descending to the mind. However, there seems to be an
impetus that forbade the Logos to remain united to the mind for a longer time. It
seems that, in Origen, the mind had a limited capacity in its intellectual conception of
the divine. But this was not so because of the natural incapacity of the mind. For
Origen juxtaposed the perfect mind --that he designated as the “disciples”-- to the
mind of the faithful souls (“Samaritans-Canaanites™). The Logos was united with the
former but he was departing from the latter.® Thus, Origen introduced the dialectic
between divine proximity and hiddenness at another level: the Logos’ closeness to
the human mind. Once more, it was not sin that caused the Logos’ departure. The
Logos was instructing the “Canaanites” and “Samaritans” about their ethical
imperfection.

In his work De Oratione, Origen reflected on the antinomy that Christ’s claims
contained: Christ had indicated the presence of the divine Kingdom within the human
soul*’. But, he had also taught to inquire for the coming of the divine kingdom: “thy
Kingdom come”. For Origen, this antinomy highlighted the various gradations of
divine wisdom that the human »nous could attain to: the more the soul was ascending,
the more she was discovering the kingdom within.”> Origen’s approach to this matter
could shed light on the distinction between the “disciples” and the “Canaanites”. The
latter were on their way to perfection experiencing the presence of the divine groom,
but also anticipating his future coming in the human mind.

An important point of Origen’s ethical theory needs to be considered before

moving any further: i.e., the degree to which Origen envisaged Christ as an ethical

“ The condition of the “disciples” with whom the Logos was united without ever departing from
them, and the condition of the minds that were subjected to divine withdrawal, introduced the ethical
variations of the spiritual life. Rather than juxtaposing the two conditions, Origen saw the condition of
the disciples as the suumit of spiritual life: from the imperfect condition, the minds were advancing in
order to be fully united with the Logos. This condition was a step higher in the spiritual life. Thus,
whereas for the souls still progressing, the divine Groom was present and then absent, for the perfect
souls, he was united with them inserarably. At an advanced level of spiritual progress, the Logos was
remaining united to the mind. Origen’s biblical exegesis on the Song of Songs elucidated this point
further: the Logos departed from the soul until she was introduced to another spiritual condition
(chamber); i.e. the condition of absolute union with the divine. Origen, Commentariis in Evangelium
Joannis, 13.52.347 [pg 224 in SC 222]. It needs to be noticed that Origen did not argue in terms of
mystical experiences. He clearly addressed the notion of understanding the presence of the Logos
through the scriptures. Whereas some souls failed to discern and grasp his presence behind the
scriptural passages, the disciples had gained divine illumination, and thus discerned his presence.

' Lk 17:20-21.

2 Origen, Orat. 25.2.
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example, i.e. a model of action. Origen was directed by the scriptures in his ethical
approach. He was also influenced by the ethical thought of Clement of Alexandria
who had highlighted the need for ethical purification. However, Origen envisaged the
image of the martyrs as ethical examples. The influence of the cult of the Christian
martyrs was witnessed by the fact that Origen composed his Exhortatio ad
Martyrium to reinforce the faith of his patron Ambrose during persecution.”
Origen’s time was saturated with the presence of the Christian martyrs. Origen’s
father was a martyr.* Origen came close to martyrdom many times.* He witnessed
the persecution of the bishops of the Church in Rome, Alexandria and Antioch
during the persecution of Decius.* '
Clement of Alexandria had discussed the value of martyrdom in his Stromata
before Origen.”” Origen followed Clement in many aspects of his thought. For
Origen, the martyrs were examples of Christian devotion since they offered their
lives to God. Origen pointed to their faith and also perseveranbe during their
martyrdom. Origen placed the theme of Jove at the heart of his exhortation to
martyrdom: through martyrdom the martyrs were manifesting their love for God.*
According to King’s examination of the commentary on the Song of Songs, there was
an undeniable connection between Origen’s exegetical work and the presence of the
cult of the martyrs. Indeed, for Origen, the martyrs underwent the “winter” of trials
of the biblical bride. They followed the “hard path”, and through their trials, they

were tested by God.* Thus, God addressed them in the same terms that he addressed

“ 1t is the persecution of Maximin the Thracian (A.D. 235). The book was addressed to Origen’s
gatron Ambrose and the priest Protoctetus. Crouzel, Origen, 16-17.

During the persecution of Septimius Severus in A.D. 202. Eusebius, Ecclesiastical History, 6.1.1.
Photius, Bibliotheca, 118.92b. Crouzel ruled out as fictitious the story preserved by Eusebius that
Origen exhorted his father to martyrdom when he was probably only 14 years old.

* For Eusebius, Origen developed his desire (¢pwc) for martyrdom due to his father death. Eusebius,
Ecclesiastical History, 6.2.3.

4 Eusebius, Ecclesiastical History, 6.39.1.

47 Cf. Clement, Stromata, 4.1.1.11F. If we take into consideration the parallel scriptural quotations (e.g.
Ro 5:3-5, Mt 7:14) between Origen and Clement, it seems that Origen knew the work of Clement
when he was composing his own exhortation. In fact, the two authors shared with each other the
centrality of desire (moBog) and good disposition (mpoaipeaig), the confession of faith through
martyrdom (épohoyia), the notion of ethical purification as part of martyrdom, and also the theme of
hope (éAriba) as an ideal transcending martyrdom, and perseverance (Umopovry) as part of the ethical
life.

“® Origen, Martyr. 2 and also 48. Origen referred to the soul’s testing by alluding to Mt 7:24-28.

* Origen brought into play the notion of gnosis. Through their trials, the martyrs were demonstrating
the knowledge of the divine that they had acquired. In the next passage Origen addressed idolatry.
Thus, he juxtaposed between the demonstration of knowledge of the true faith from the martyrs and
the fall into idolatry for the unrighteous. Origen, Marsyr. 31 and 32.
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the biblical bride: “the winter has passed”.*® Origen understood this winter in terms
of the afflictions caused by the idolatrous persecutors. But according to Origen, it
was the demonic wrath that was motivating the latter.”' Thus, Origen saw in the life
of the martyrs the application of the exegetical connection between trials, divine
pedagogy and love for the divine.

Through their trials, the martyrs became the true fellows of Christ. In Origen,
the image of Christ was addressed in terms of an ethical exemplar only through the
life of the martyrs. For Origen, the martyrs stood at the place of the Mosaic priests,
offering their lives to God: Christ was the High Priest that accepted the sacrifice of
the martyrs. The primary action of Christ as the High Priest was in offering his own
life.>> Thus, the martyrs were following the true High Priest: imitating Christ, the
martyrs were priests and victims at the same time: the former by means of the action
of offering; the latter in terms of becoming the object of the sacrifice.” Thus, they
constituted the continuation of Christ’s sacrifice. After his death on the cross, the
martyrs were the new victims, renewing his sacrifice through their martyrdom.*
Origen’s ethical theory was infused with the Eucharistic concept of Christ’s sacrifice
extending to the life of the faithful. Through their trials, the martyrs became
“mystical communicants” of Christ’s passion. They shared with Christ the “cup” of
Mt 20:22 which, for Origen, signified Christ’s passion.” But also, they partook in
Christ’s comfort. Origen highlighted the bond between death and resurrection:
sharing in the passion also meant sharing in Christ’s triumph (i.e resurrection). Thus,

it is the image of the martyrs that has emerged as the application of Origen’s ethical

S0l 2:10-11.

' In his biblical commentary and the Exhortatio ad Martyrium, Origen related the presence of
persecutors and demons to idolatry. The demons were afflicting the souls of the martyrs by imposing
the denial of faith on the minds of the confessors. The persecutors were the demon’s puppets that were
trying to force the martyrs back to idolatry. For Origen, the biblical bride had passed from idolatry to
faith. The persecutors were forcing the martyrs to return to idolatry. It needs to be noticed that
idolatry, for Origen, referred to a distorted notion of the divine. Thus, in his Commentary on the Song
of Songs, Origen related the inner stirring of thoughts to ethical trials. In the Commentary on the Song
of Songs the Exhortatium, Origen identified the demons with the gods of the gentiles. Origen, Martyr.
9 and 32.

%2 He 7:27; 10:12.

53 In fact, the martyrs, as priest, were depicted by Origen as standing in front of the sacrificial altar
offering their lives. This image was an allusion to the liturgical custom of using the tombs of the
martyrs as altars for the Holy Sacrifice.

34 Origen, Commentariis in Evangelium Joannis, 6.54.280 [pg 342 in SC 157].

> The language that Origen employed had Eucharistic implications. The martyrs were cleansed
through Christ’s sacrifice, and participated in his sacrifice through their giving up their lives.
However, Origen implied a literal understanding of the Eucharistic participation in Christ’s sacrifice
by addressing the death of the martyrs in terms of sacrifice.
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discourse concerning divine love, perseverance during trials, the following of the
“hard path” and the comforts yet to come. It was this “Eucharistic” relation between
Christ and the martyrs that highlighted martyrdom by means of “imitating” the
passion and also the glory of Christ. For Origen, imitation meant participation in the
sacrifice and glorification of Christ.

For Origen, Christ was the manifestation of the divine on earth. He was also
the author of salvation. This salvation was the result of the action of God intervening
within history. Origen overlooked the ethical aspect of Christ’s life, since Christ’s
life signified the change from ignorance to knowledge and from idolatry to faith.
Thus, it was the martyrs that were the ethical models of Christian life for Origen. In
an obscure passage in the Exhortatium, Origen presented Christ as an example of
humility: Christ did not avoid dying on the cross, accepting a shameful death.*® For
Origen, Christ’s kenosis meant his descent from the bosom of the Father to the world
and death. The term kenosis highlighted the contrast between the glory of the Logos
and the poverty of the passion. However, Origen did not emphasise Christ’s life as an
ethical example any further. The identity and mission of Christ pointed to Christ’s
role with regard to the redemptive orientation of human history. Thus, Origen
overlooked the ethical meaning of Christ’s life in terms of imitating the external
types of his life, The only point that Origen brought into play was the notion of the
voluntary acceptance of poverty by Christ.

Within his ethical discourse, Origen introduced a vocabulary that highlighted

the “perseverance” (Umopovry), “confession” (épohoyia), and also “steadfastness”
(mpoBupia) of the martyrs who were designated as “athletes” (a6Anrai)®’. They were
fighting against the “enemy of truth” (éxBpog TAg daAneeiag), i.e., the

persecutors/demons. Thus, Origen had set the language that was employed by the
desert ascetics with regard to the Christian ethical life.

Origen set the “great currents of Christian spirituality”.58 He presented two
diverging traditions that either indicated the unhindered journey of the soul to the

divine (Commentary on the Song of Songs) or anticipated the presence of trials and

% Origen, Martyr. 37.

57 Origen, Martyr. 1. The martyrs experienced trials and temptations, accepting tribulations and
expecting the Aope that was to be manifest “yet a little while”. Cf. Is 28:9 and Ro 5:3-5.

" [ have paraphrased from 1. Hausherr, ‘Great Currents of Eastern Spirituality’, EsChQ 2 (1937), 111-
121 and 175-185.
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temptations throughout the spiritual journey of the soul (De Oratione, Exhortatium
ad Martyrium, and Homilice in Numeros.). However, Origen did not contrast between
the two theological stands: the former emphasised the spiritual end that the soul was
called to achieve (divine union). This stand focused on the action of God within
history, and highlighted the soul’s response to the divine call. Thus, Origen shed
light on the works of God for the faithful soul. The other stand exemplified the
ethical life that the soul needed to follow in order to reach perfection. This
theological position took into account the soul’s natural frailty. What united the two
theological positions was the dialectical form that divine presence and absence
acquired in Origen’s thought. For him, it was divine paideia that was leading the soul
to spiritual fulfillment. Thus, in his work, Origen illustrated the various ways in
which God was intervening in the life of the soul. Origen’s orientation was
eschatological: divine paideia was leading the soul to the fulfilment of her union
with the divine. God suspended redemptive time, thus preventing (from) and also
redeeming the soul of her immanent natural weakness. In any case, Origen’s ethical
discourse on ethical trials and spiritual resting manifested divine presence within an

eschatological perspective as “here but not yet”.*

2. The Vita Antonii and the Letters of Antony.

The work Vita Antonii was of significant importance for the emergence of
Christian asceticism. There had been considerable criticism about the attribution of
the work to Athanasius in the past. However, modern scholarship has established this
as Athanasian authorship.”’ Still, the question concerning the hagiographical
depiction of Antony remains open. There are good reasons to advocate the
authenticity of Antony’s life. However, we also need to take into consideration that
Athanasius was working on the classical form of biographies. This genre shaped and
highlighted individual elements according to contemporary needs.®' The work was
popular among the desert ascetical communities, and it influenced the shaping of

Christian ascetical theory.

%% Cheek, Eschatology and Redemption, 215. Cf. Turner, Eros and Allegory.

% See the intoduction in Athanase, Vie d’Antoine, G. J. M. Bartelink (ed.), CS 400 (1994), 27ff. G.
Garitte, ‘Histoire du texte imprimé de la vie grecque de S. Antoine’, Bulletin de !’institut historique 22
(1942-1943), 5-29. Idem, ‘Le Texte et les versions anciennes de la vie de Saint Antoine’, Studia
Anselmiana 38 (1956), 1-12,

8! Cf. D. Brakke, Athanasius and the Politics of Asceticism, Oxford Early Christian Studies (Oxford:
Clarendon, 1995).
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The Letters of Antony have been subjected to scholarly scrutiny with regard to
the interlinked problems of authorship and authenticity. According to Rubenson’s
review of the past scholarly work on the subject, the Antonian authorship needs to be
established due to internal and also external evidence.®? Rubenson examined the
Origenist elements that the letters contain. He attempted to establish a firm relation
between the Vita Antonii and the Letters of Antony based on common theological
lines, and also the common depiction of Antony. Rubenson attributed the Origenist
elements of the Letters to Antony: he rejected the Athanasian indication of Antony’s
illiteracy as misleading. According to Rubenson, the degree to which Athanasius’
claim should be taken at face value is limited. Athanasius illustrated Antony as an
illiterate monk who was confronting pagan philosophers and Arian adversaries
adequately. That Antony was illiterate does not exclude the fact that he might have
encountered Origenist positions in the desert that he employed and expressed in his
Letters. But what has remained unaddressed so far is the influence of Origenist
theology on Athanasius in the light of the latter’s biographical composition.
Scholarly research has only examined the classical forms behind Athanasius’
narrative.

In the present chapter we will attempt to discern Origenist ethical elements in
Athanasius’ biography and the Letters of Antony. In doing so, we will trace the
emergence of the monastic ideals through the transition from Origenist intellection to
ethical discourse.

The Vita Antonii witnessed the progressive emergence of the desert asceticism.
The ascetics were the new Christian martyrs in terms of devoting their lives to God.
Though Athanasius was working on the classical genre of biographies, he employed
the Origenist vocabulary that depicted Antony as the new “athlete” and “martyr”

whose witness (paptupia) was manifested through ethical struggles.® Athanasius

62'S. Rubenson, The Letters of St. Antony: Origenist Theology, Monastic Tradition and the Making of
a Saint, Bibliotheca Historico-Ecclesiastica Lundensis 24 (Lund: Lund University Press, 1990), 35.

8 Cf. Acta Justini et Septem Sodalium, 5.1: “O\ 8¢ @y1o1 pdpropeg dokdlovieg oV Bedv, EEeNBOVTES
gni TOv ouvin tomov kteleimoav 10 paptoplov kv 1§} T0d cwtiipog hHudv duoroyig”. For Gregg
and Groh, Athanasius depicted Antony after the “biblical presentations of the prophets, disciples,
martyrs, and angels”. Athanasius also borrowed themes from the classical era such as the depiction of
Pythagoras from Apollonius of Tyana. Gregg and Cohs, Arianism, 133. Cf. Apollonius, Totopiat
Bavpdoiar, 6.1ff. G. Quispel, ‘L’Evangile selon Thomas et les origines de I’ascése chrétienne’, in
Gnostic Studies 11, Uitgaven van het Nederlands Historisch-Archaeologisch Istituut te Istanbul 35/2
(Leiden: Nederlands Historisch-Archaeologisch Istituut te Istanbul, 1975), 98.
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illustrated Antony’s steadfastness” and perseverance® while the latter was
experiencing the fierce attacks of demons.®® Most significantly, Athanasius
highlighted the motif of Antony’s love for the divine. It is in this sense that Antony
chose spiritual struggles over the pleasures of the present life.*” The Vita Antonii
signalled the transition from the era of the martyrs to the era of the desert ascetics.
For Athanasius, Antony was the new martyr pursuing ethical purification.

Athanasius illustrated Antony’s spiritual warfare in the desert. The ascetic did
not struggle with inner passions --as the later ascetics--. His warfare was against the
devil and the demons. It was the devil that attacked Antony, stirring thoughts and
passions within him. However, Athanasius’ ethical theory had a long way to go
before reaching the later development of ethical discourse: for Athanasius, the
passions were not inner dispositions of the fractured soul. The depiction of the devil
was not a concrete expression of the soul’s inner disposition. The passions were
stirred from external stimuli.®® The demons were identified with the pagan Gods
(Origen). They attacked Antony only when he intruded their habitation --i.e. tomb.
Their intention was to drag Antony away from the territory. In the beginning, they
affected his thoughts;* then his body.” Eventually, they appeared to him in bodily
forms and attacked him leaving him half-dead.”

Athanasius devised a turning point in Antony’s life that divided his biography

into two parts, i.e. before and after the event: this event is the manifestation of the

® Athanasius, Vita, 5.1 [PG 26, 845] and 7.5 [852].

65 Athanasius, Vita, 10.3 [860] and 51.2 [917].

% Cf. Acta Justini et Septem Sodalium, 5.1 [in TLG]: “00 &rapyog 'lovotivey Aéys: 'Edv
pootiyamdelg anokepailodiic, ménsioat OTL péAdelg dvaPaively gig TOv obpavdv; Tovotivog elnev:
"EAni¢o Ex tfig bropoviig gdv Lropeive: olda 8¢ 6t1 kol tolg bpbhc Prdoaciy mapapéver to fsiov
yapropa péxpt tiic Exnupwoens” (The eparch said to Justin: if you are beheaded after being lashed,
are you convinced that you will be raised into heaven? Justin said: I hope to perseverance if I
persevere; 1 know that to those that conduct their life correctly, the holy gift remains until the
conflagration).

7 Athanasius, Vita, 9.3 [PG 26, 856] and 14.6 [865].

% The Stoics had defined passions as the wrong judgements of the reason. Clement had indicated that
the passions were excessive motions of the irrational part of the soul that were “disobedient” to the
rational part. For Clement, the passions were irrational and connected to the functions of the body and
the senses. Cf. Clement, Stromata, 2.13.59. For the Stoic and Clement’s ethical theory see Lilla,
“Ethical Theory”, in Clement of Alexandria, 60-117. In Athanasius, one gets a glimpse of the later
ascetical connection between demons and the irrational motions of the soul. See R. Dodds, The
Greeks and the Irrational (London: University of California Press, 1971). Also, Brakke, Demons and
the Monk.

% Athanasius, Vita, 5.2 [848].

™ Athanasius, Vita, 5.4 [848].

™ Athanasius, Vita, 8.2 [856].
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divine presence in light.”” Athanasius’ account shared common themes with similar
accounts in Philo, Plotinus and also Porphyry’s biography for Plotinus. The common

motif was that of a sudden appearance of light. According to Philo, the ascetic

(doknmig) sought for divine wisdom. The latter would suddenly appear to him after

much pain and efforts.” In Philo, this appearance was in terms of light.”* Both
Plotinus and Porphyry had related the theme of divine presence in terms of a sudden
apparition of light.”

In the Vita, Antony was attacked by demons. In a dramatic turn of events, a ray
of light suddenly descended upon him.” The ascetic was relieved from his bodily
pain, while the demons fled.” Antony immediately identified this light with the
divine presence. The question that he addressed indicated familiarity with his
interlocutor: “where were you”?

A closer look at the incident highlights the presence of Origenist ethical

themes: though Antony suffered bodily wounds, he was remaining watchful

(ypnyopwv, vrigwv). As a response to the demonic affections through his body, he was

fasting.” Despite of all the afflictions, he remained firm in prayer. In his Exhortatio
ad Martyrium, Origen had asked for endurance in trials, pointing to the fact that

comfort was at hand.

But commend yourselves ‘in every way as the ministers of God’: through great
‘endurance’, saying, ‘And now, what is my endurance? Is it not the Lord?’; in
‘afflictions’, persuaded that ‘many are the afflictions of the righteous’; in
‘necessities’, so that we may ask for the blessedness necessary for us; in ‘difficult
straits’, so that by travelling steadily on the straitened and narrow path we may
arrive at life. If it is necessary, let us commend ourselves also ‘in beatings,
imprisonments, tumults, labours, watching, and fasting’. For behold, the Lord is
here, and His reward is in His hand to give to each according to his works.”

72 Athanasius, Vita, 10.1-4 [PG 26, 860]. The literal analysis of the scene could indicate that the divine
intervention was reminiscent of the classical deus ex machina. For Anatolios, the importance of the
scene was highlighted by Athanasius’ reference to Antony’s age during the incident. Anatolios,
Athanasius, 184,

73 Philo, Quod Deus est Immutabilis, 93.

™ Unquestionably, Philo was influenced by Plato. Cf. Plato, Respublica, 515¢4ff; Epistulae, 341c5
and also Parmenides, 156d2 and Symposium, 210elff. However, we could not overlook the increasing
importance of light in terms of divine revelation in the later apocryphal literature of Judaism. See
McGinn, The Foundations, 14ff. According to McGinn, the destruction of the Temple urged late
Judaism to introduce the notion of a direct and unmediated experience of the divine through visions
and apparitions.

’> Porphyry, Vita Plotini, 13. Plotinus, Enneads, 5.3.17.

7 Cf. Ps 117:7. Athanasius, Vita, 6.4 [PG 26, 852].

77 For Athanasius, there was an an escalation in the demonic attacks: the attacked through thoughts;
then they afflicted Antony’s body through illness. Eventually, they took visible form and thus
wounded his body severely.

8 Athanasius, Vita, 9.8 [PG 26,857].

™ Origen, Martyr. 42 [my italics).
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Origen had borrowed his vocabulary from the Pauline exhortation to trials and
sufferings: for Origen, the way of the martyrs was that of “beatings”, “tumults”,
“efforts”, “vigilance”, and “fasting”. For every affliction, Origen provided a
scriptural quotation to strengthen the martyrs-to-be. The same theological line was
also introduced by Athanasius. His martyr, i.e. Antony, persevered in trials and
sufferings by fasting and remaining vigilant. He was also reciting biblical passages
that acknowledged that the divine assistance was at hand.*®* Antony cited scriptural
passages that corresponded to the demonic attacks.

The biographical account shared common themes with the Origenist
exhortation. Athanasius’ Antony expressed the Origenist motif of divine closeness
during trials. Antony experienced what Origen had promised for the devotee: Christ
manifested his closeness to his devotee in the presence of light. God drew near his
martyr, calling at him and offering his reward: “Antony, I was here”. The latter
expression corresponds to Origen’s “the Lord is here”. Athanasius highlighted the
notion of athlesis as testing: Christ did not intervene before observing Antony’s
athlesis.® Thus, he offered his reward to Antony.

We need to address some further observation. At this point, we need to draw

»82 ih the Athanasian

our attention to the expression “having felt the assistance
account. Antony did not hesitate in identifying the apparition with the divine
presence. His words, “where were you”, illustrated familiarity. The apparition
brought deliverance from his physical pain: his body was relieved from its wounds.
The two points are interrelated: it is due to the apparition that Antony identified his
interlocutor with Christ.* His deliverance from bodily pain informed him about the
identity of his interlocutor. The experience was not limited to an intellectual level

--in a Plotinian or Philonian fashion. We need to take into consideration the participle

“aig@opevog” which is a predicate to “avriAnyig”. Through the language of the senses,

Athanasius argued the reality of the apparition.** In his work, Origen had favoured

%0Ps 117:7. 1Kgs 18:15. Phil 3:13.

8! The ascetic was afflicted by passions only because of the fierce attack from the devil. Athanasius

did not connect this to the presence of sin as a spiritual factor in Antony’s life.

82 Athanasius, Vita, 10.2 [PG 26, 860]: “aio86pevog Tig AviApewg”.

8 As opposed to the presence of the adversary: in the latter case, Antony inquired about his identity:

“who are you that you talk to me like that? - am the friend of fornication”. Athanasius, Vita, 6.2 [PG
26,849].

~ ¥ In doing so, Athanasius illustrated his dependence on Origen and the latter’s theological position

concerning the correspondence between bodily and spiritual senses.
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the notion of spiritual sense (dioBnoig);* Athanasius introduced the participle
aicBavopevog in his text.*® For Athanasius, divine presence was felt at an empirical

level --as opposed to a strict intellectualism.” Behind these lines, Athanasius might
have been rejecting the Gnostic intellectual character of union with the divine.
Athanasius stressed the participation of the body in the divine apparition: Antony
saw the light and felt bodily relief from his wounds.

The dialogue between the ascetic and his interlocutor introduced the notion of
divine presence and absence. Antony’s question pointed in the direction of divine
absence: he was left on his own. Surprisingly, and unlike biblical sources —e.g. Ps
22.2— Antony inquired first about “where” and then “why” with regard to God’s
presence.® Athanasius introduced the antinomy that though Christ was present,
Antony felt his absence which Athanasius defined in terms of God postponing his
intervention. It was discussed that Origen had introduced the dialectical nature of
divine presence and absence: God was leaving the soul subject to trials without
intervening. Yet, he was at hand. Antony’s interlocutor denied any spatial separation
between him and his ascetic: for Athanasius, Antony experienced divine hiddeness.
Athanasius could not have come closer to Origen’s theme of divine proximity and
hiddenness. Such hiddenness was understood in terms of postponing his intervention.

Unlike Origen’s allusion to Is 58:9, “Lo, here am I”,* the Athanasian “Antony,

I was here”, was not a direct citation from a biblical verse. But even Origen

% Cf. Origen, Contra Celsum, 1.48.27 and 7.39.44. Also idem, Fragmenta in Evangelium Joannis (in
catenis), 20.1 [number of fragment in GCS 10]. Idem, Fragment in Lucam (in catenis), 186.44 [pg 306
in GCS 49]. For Clement, faith began at the level of the senses and was transformed into divine
knowledge.

% Behind the language of vision lies the classical Greek theory of optics as means to know an object.
Unlike modern notions of sight defined as the abstraction created from the image of the object that has
appeared in the encephalic centre through the neurones stimulated by the eye lenses, the classical
Greek theory supported empirical knowledge of objects through interchanging “fires” between subject
and object (ouvavyeia) that were united through a third light (i.e. the sun); the objects were conceived
epistemologically through their mutual participation in sight. See S. Ramfos, ‘Gewpia’, in Japdv @w¢
ro0 Kdopou (Athens: Armos, 2006). 221-116. For Ramfos, the knowledge of an object is empirical
(including both mind and body) as opposed to the mere abstraction of the mind (intellectualism).

% The body participated in the scene through the sense of sight and the relief from pain.

% Surprisingly, instead of a Davidic inquiry or even glorification, Antony’s address was that of a
modern lover that is waiting for his love: “where have you been? Why did you not...”? Cf. Ps 9:22.
Only the second par tof the inquiry resembled the lamentation psalms. The lack of biblical foundation
for Antony’s answer advocates for the authenticity of the incident: Antony was not following any
biblical or classical example.

% The editor has cross-referenced Is 40:10 and 60:12 due to the fact that both passages refer to the
presence of the Lord and the rewards that he brings to the soul. However, it is more likely that Origen
had in mind Is 58:9 which he had alluded to several times in his exegetical works in order to point out
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paraphrased, as opposed to citing verbatim from Is 58:9. It might be the case that
Athanasius also paraphrased the Origenist response. Though Athanasius used the
scriptures extensively in his Vita Antonii,’® this was the only place that Athanasius
did not cite directly from the scriptures. More likely, Athanasius found this
expression of divine closeness in Origen whom he paraphrased. Both authors shared
the adverb “here” as a predicate of space to show divine closeness and also contrast it
to divine hiddeness.

Another ethical position that Athanasius shared with Origen was the aftermath
of the divine presence: after the apparition of light, Antony was not confronted by the
demons any more. The ascetic was depicted as a conqueror over the demonic powers.
The passions ceased to be stirred inside him, and the devil’s fierce wrath ceased to
affect him. According to the biographical account, Antony was never approached by
the demons again.”* For Athanasius, Antony became a God-bearing man.” As in the
case of the biblical bride, Antony has remained unhindered in his ascension to ethical
perfection. It seems that Athanasius was following a strand of thought that Origen
had introduced. But, this is not to say that Athanasius copied from Origen
uncritically. Most probably, Athanasius was familiar with the idea of depicting
ethical perfection as achievable in this life.

The point on which Athanasius differed from Origenist tradition was his
emphasis on the incarnation. Anatolios has examined Athanasius’ ethical theory in
the context of his Christology.” According to Anatolios, Athanasius introduced his
ethical theory in terms of the efficacy of the incarnation. Athanasius stressed the

relationship between the human and divine within the context of synergy. This

the closeness of God at times of trials. Cf. Origen, Orat. 10.1. Idem, Selecta in Psalmos, PG 12, 1121
[Ps 3:2]. It was also favoured in his exegesis on the Song of Songs where he had argued God’s
presence being at hand. See Origen, Hom. 1.2.269.

The index of scriptural citations is quite extensive in the edition of the Vita for SC 400.
°! Even the wickedest creatures of an irrational nature (such as reptiles) had fled at the presence of
Antony, Cf. Athanasius, Vita, 12.4 [PG 26, 861). This passage was an allusion to the previous attack
of the demons in the form of reptiles in Vita, 9.5 [857]. For Athanasius, not only the reptiles, but also
the demons had fled when confronting Antony. Cf. Athanasius, Vita, 13.1-2 [861-864].
2 Athanasius, Vita, 142 [PG 26, 864]: “[n]pofjAbev & ’'Avtdviog dGonep &k Tivog G8HTOL
HepvoTay@yNUEvog xai 6sogopovpevog” (Antony came forth as from a sanctuary instructed in the
divine mysteries and God-bearing).
% Anatolios, Athanasius, 177ff. Also Rubenson, The Letters of St. Antony. Anatolios addressed
modern criticism about the meaning of synergy in Athanasius’ thought, specifically in his Vita
. Antonii. Anatolios supported that Athanasius viewed synergy in equal terms from both parts: God
bestowed his grace. But the ascetic needed to respond to this divine action. According to Anatolios,
the acquisition of divine grace was not only a matter of human volition but required an interaction
between God and man. Cf. Gregg and Groh, ‘Claims on the Life of St. Antony’, in Arianism, 133ff.
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synergy was discernible in the act of creation and also the incarnation.” The divine
power became manifest in the incarnation through Christ’s body. This divine power
passed to his disciples who became the recipients of his grace. For Athanasius,
Antony was such a recipient of divine power. He experienced the divine grace that
was working from within him as an outcome of the incarnation.” Origen had viewed
the incarnation in terms of the soul’s conversion from idolatry to faith. Athanasius
corrected this view by introducing the results of the incarnation in more concrete
terms: humanity was transformed through the incarnation. Origen acquired a
distinctly eschatological position that maintained the tension between the kingdom
within and the kingdom to come. Athanasius --striving against Docetism and
Arianism-- illustrated the results of the incarnation. The recipients of divine grace

defeated death and the demons: Antony merged from the tomb without any sign of

bodily decay.” For Athanasius, Antony was a “receiver of God” (8e086x05),”

because Christ had already defeated death and the devil in his own flesh.”
Athanasius composed his work at a time that Gnosticism in Egypt was questioning
the role of the incarnation, diminishing the role of ethical life for the favour of
intellectualism: salvation was understood in terms of an intellectual ascension to the
divine. In his Vita Antonii, Athanasius defended the ethical value of the incarnation
and introduced his position —found already in Irenaus- concerning the participation
of both the body and the mind in deification.” Antony was not a “bodiless” man, but
a “God-bearing” man. In doing so, Athanasius abolished the eschatological

dimension of Origen’s exegesis: Antony was already experiencing the transformation

% It was Antony’s prayer in ethical vigilance that manifested Antony’s part in the interaction with
divine grace. Anatolios, Athanasius, 183ff.

% Athanasius, Vita, 40.6ff [PG 26, 901].

% Athanasius, Vita, 14.1€f [PG 26, 864-865].

?7 Gregg and Groh drew attention to the fact that, in Athanasian thought, the term implied the natural
distinction between the Logos and men. It denied the Arian position that the faithful would enjoy the
same relation with the Father that the Son was enjoying. Gregg and Groh, Arianism, 147 citing from
Athanasius.

% Athanasius, Vita, 5.7 [PG 26, 849]:“ O ydp vopicag 6potoc yevéobul Oed bmO veaviokov vdv
knaifero: xai O oapkdg kel afpatog xatuxevydpevog OLmO  dvOpdmov odpka  EOPOHVTOG
avetpénero. Tuvhpyel yip 6 Koiplog abt®, 6 odpxo 8’ Huag @opéoag, kol T@ cdpatt dodg v
katd Tob S1aPoOAoL viknv: dote TV dviwg dywvi{opévaov Exactov Afyewv: "Obk Eyd 88, dAL h
Yapig t00 ©eod ) ovv kuoi™ (he who thought that he became equal to God was mocked by the
youth; and he who boasted against all flesh and blood was overthrown by a man bearing flesh. For
God was assisting him, he who took on flesh for us and gave his flesh for the victory over the devil; so
that everyone that was truly fighting could say: “yet, not I, but the grace of God within me”). Cf. 1
Cor 15:10.

¥ Cf. B. Otis, ‘Cappadocian Thought as a Coherent System’. Also N. Russell, The Doctrine of
Deification in the Greek Patristic Thought, Oxford Early Christian Studies (Oxford, OUP, 2004).
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of humanity that resulted from the transformation that Christ achieved through the
incarnation.

A parallel reading between the two works (Vita-Letters) indicates that Antony
held a different view than Athanasius.'® The illustrated Origenism of the Letters
caused scholars to question their authenticity. It was mentioned earlier that
Athanasius had stressed Antony’s illiteracy.'” Nevertheless, in the Vifa, Athanasius
introduced long discourses in which Antony was exposed to Origenist theological
positions, such as the origin of demons. According to the biographical account,
Antony had sufficient knowledge to confront the pagans and the Arians.'® The fact
that Antony was illiterate could not single out the position that, in the desert, he was
interacting with people that were well aware of Origenism —Athanasius was one of
them. In the apophthegms attributed to Antony, Rubenson discerned possible
Origenist elements that suffice to put under question Athanasius’ information
concerning Antony’s illiteracy. Not to mention that, in any case, Antony might have
dictated his epistles to a scribe. '

Unlike the Athanasian conqueror over the passions, the Antony of the Letfers
introduced the theme of sin as the cause of ethical fall. According to Antony, it was
pride that caused the original motion of the rational creatures from the uniform
condition of the minds contemplating the divine. By falling, they were differentiated
into the conditions of angels, men and demons.'” Antony underlined the “great
wound” of the fall that humanity was incapable of healing. Sin led to ignorance of
humanity’s nature as “intellectual substance”.'™ Thus, it was only through the advent
of Christ that the human race was redeemed. Antony’s vocabulary is similar to the
Origenist language of the De Principiis.

Antony employed the Origenist theological position of time as part of God’s
pedagogy to turn humanity from sin. In this pedagogy, God was visiting his faithful
through various manifestations which Antony called ‘visitations’, a term peculiar to

Origenist thought:

19 For a thorough analysis of the Letters with a review of the literature concerning the authorship,
their relation to Vita Antonii and the Apophthegmata Patrum, and the Origenism of the desert
literature see Rubenson, The Letters of St. Anthony.

191 Athanasius, Vita, 1.1 [PG 26, 841].

192 Athanasius, Vita, 68.2fF[941].

195 Antony the Great, The Letters, trans. D. J. Chitty (Oxford: SLG, 1975), 6 [pg. 20 and 23]: “the
beginning of their motion is the pride which came at the first”.

1% Antony, Lettrs. 2 [pg. 6-7] and 3 [pg. 9].
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Truly, my beloved in the Lord, not at one time only did God visit His creatures; but

from the foundations of the world, whenever any have come to the Creator of all by

the law of His covenant implanted in them, God is present with each one of these in

His bounty and grace by His spirit.'®®
Despite the fact that humanity had turned away from God, God manifested his
presence in various ways, through the presence of the immanent natural law, and also
the presence of biblical figures such as Moses and the prophets. The presence of the
natural law as means of divine presence was well established in the thought of
Clement of Alexandria who employed it to argue the divine presence even in the
Greek philosophers. Through it, Antony stressed the notion of divine presence in
various levels (nature-revelation). Most importantly, Antony introduced the dialectics
of presence and absence: God was present within the history of the human race in
various levels. Yet, he remained hidden. Moses, who stood for divine presence, was
incapable of healing the human wound, and thus he withdrew.'® The same was true
of the prophets. For Antony, it was human sin that was causing this divine
withdrawal: God manifested his presence; then, he was hiding.

The incarnation meant the healing of human sin. This redemption was

understood in an Origenist fashion as the turn from ignorance to divine knowledge:

For as many as are set free by His dispensation, are called the servants of God. And
this is not yet perfection, but in its own time it is righteousness and it leads to the
adoption of sons.'”’

The expression “not yet” indicated the relative temporal character of the adoption.
The advent of Christ did not mean that humanity had reached perfection. It was
Christ’s disciples that moved to the condition of adoption: being servants they
became sons. But that was only through the advent of the Holy Spirit. Thus, the
incarnation played a limited role in Antony’s thought: even though he had referred to
the healing of humanity, Antony maintained a firm eschatological direction in his
Letters: the righteousness that the incarnation brought was so in a relative sense, “in
its own time”. Thus, as in the case of Gregory of Nyssa, Antony distinguished
between perfection in this present life, and the eschatological completion of this

perfection.'*®

195 Antony, Lettrs. 2 [pg. 6].

1 Antony, Lettrs. 5 [pg. 14-15].

"7 Antony, Lettrs. 2 [pg. 6].

1% Antony illustrated the need for synergy: the outpouring of the Holy Spirit was not perfection as
such. What was also needed was human ethical preparation. Anton. Lettrs. 2 [pg. 7).
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Unlike the Vita, Antony did not deny the possibility of backsliding for the soul.
In doing so, Antony illustrated his dependence on Origenist cosmology.'” For
Antony, the soul had moved from its original blessedness: “the beginning of their
motion is the pride which came at the first”.'"® The original motion was caused by
pride. Antony defined pride as estrangement from God and the virtues.''' Thus,
Antony exhorted:

[I] want you to know that there are many who have pursued asceticism throughout
their life, but lack of discernment killed them.... if you neglect yourselves and do not
discern your works, that you should fall into the hands of the devil, when you think
you are near to God, and that in your expectation of the light, darkness should
overtake you.'"”

Antony did not introduce the Origenist notion of the soul’s satiety. He shifted to a
more ethically oriented discussion that anticipated Paphnutius’ ethical discourse in
the Lausiac History. Origen, however, had highlighted the presence of pride at an
ethical level. Antony argued that ethical backsliding was possible when the soul had
obtained considerable spiritual progress.'”®> Clearly, the introduction of pride, and
also the reference to the Origenist origin of demons and men was meant to exhort to
ethical efforts. Through the scheme of the various grades of the fall, Origen
introduced the life of the soul within the body. The body was given to soul in order to
struggle and develop. It seems that this is the reason Antony followed this Origenist
theory: the fall of the minds to the condition of embodied humanity highlighted the
material presence and exhorted to ethical efforts. It needs to be taken into
consideration that Antony was addressing ascetics.

In his attempt to secure his disciples from pride, Antony transferred spiritual
rest for an eschatological time. Thus, he highlighted the future acquisition of the
inheritance, as Origen had referred to the future hope. According to Antony, “[w]ho
ever saw God, to rejoice with Him and retain Him with himself, so that God should

not leave him, but help him while he dwells in this heavy body”?''* Antony denied

19 Origen, Princ. 3.1.12. For Antony, there was a triple motion that showed the subjection of the soul
to passions: the first motion was related to the natural motions of the body. In this case, the passions
were controlled by the soul. The second motion resulted from the natural abuse of natural needs such
as hunger and thirst. According to Antony, an excess in the consumption of food and drink resulted in
the passionate motion of the body. The third motion was due to the afflictions imposed on humanity
by the demons’ envy. Cf. Antony, Lettrs. 1 [pg. 2-3].

' Antony, Lettrs. 6 [pg. 23).

""" Antony, Lettrs. 6 [pg. 22-23].

' Antony, Lettrs. op. cit.

'3 Cf. Origen, Princ. 3.1.12.

''4 Antony, Lettrs. 6 [pg. 20].
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that God remained united with the soul in this present life. Thus, the Coptic ascetic
indicated the tension between divine presence and absence —expressed through the
language of visitations and separation as above. According to him, the ascetics
needed to anticipate periods of divine presence and withdrawal. The presence and
possibility of sin limited Antony’s ethical insights. His intention was to exhort
ascetics to spiritual vigilance and warfare.

Athanasius composed his Vira as a hagiographical work to exalt the life and
deeds of Antony. Athanasius intended to manifest Antony’s ethical integrity, and
thus set the ideal image of what a monk should be like. Chapters 5.1-14.1 in Vita
Antonii introduced Antony’s ethical struggles. Thus, Athanasius highlighted his
achievements and vindicated his sanctity. His fame was based on the tribulations that
he faced victoriously. Athanasius also underlined Antony’s disposition by indicating
his struggles against the demonic presence. Antony’s struggles were depicted in

terms of divine pedagogy. The ascetic was the new Christian martyr who was handed
| over in trials by God. Thus, the ascetic enjoyed the fruits of his virtue.'?

In his Letters, Antony addressed an altogether different audience than that of
Athanasius, and in a totally different theological framework. From the paradigmatic
nature of the biography-genre Antony’s letter signified the introduction of ethical
exhortation. Interestingly, the difference between Athanasius and Antony is also the
same difference between the Origen of the Commentary on the Song of Songs and the
Origen of the Exhortatio, mutatis mutandis. Antony was exhorting to ethical
vigilance. His vocabulary gave predominance to the notion of sin''® and also to the
future hope --in terms of the inheritance. Thus, Antony indicated that the divine
assistance was at hand. However, he also exhorted against ethical laxity. Whereas
Athanasius viewed ethical life as part of synergism, where human weakness was
overcome by the work of the incarnation, Antony directed his attention to the
eschatological direction of time. Athanasius’ Antony seems detached from the reality
that the ascetics were facing in their daily ethical struggles: for instance, Macarius of
Egypt highlighted human weakness indicating the foes that the ascetics were
confronting in their spiritual struggles. On the other hand, Antony diminished the
role of the incarnation. Thus, his teaching shared the same theological weakness with

Origen and —at a later time— Evagrius. Yet, Antony introduced ‘ascetical realism’ in

!5 Cf. Origen, Homiliae in Job (in catenis), 19 [PG 12, 1032].
16 Cf. Origen, Princ. 3.1.12.
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accepting the possibility of ethical backsliding, and reinforced the meaning of

eschatology, placing the latter within the scope of salvation.

3. The ascetical tradition.

i. Causes of divine abandonment.

In the Lausiac History, Abba Paphnutius was asked by Palladius, Evagrius and
Albanius about the causes of ethical misfortunes.''” Paphnutius was presented with
the lives of five individual ascetics that faced tribulations as part of their lives.'®
Though, at this point, Palladius did not provide any further information about the
individuals inquiring, details of their ascetical conduct were included in individual
chapters of the Lausiac History."” The stories of Valens, Heron, Ptolemy, Stephen
and Eucarpios shared common themes with each other: spiritual struggle, deception
by demons --proclaiming their ethical perfection--, confrontation with the ascetical
community, and repentance or perdition. Driscoll emphasised the fact that the five
monks were “very accomplished” ascetics. Paphutius was presented with the moral
fall of “accomplished” ascetics. His companions did not ask about misfortunes in
general terms; their concern was about monks that had slid even after accomplishing
spiritual progress.'” A story from the Apophthegmata Patrum also related the story
of a mature ascetic that fell into moral corruption: Antony had lamented the moral
fall of this eminent monk —he remained anonymous— whom he called a “great pillar

of the Church”."”' Antony had already noticed the spiritual advancements of the

monk. However, he had also anticipated his moral failure.'” Driscoll presented the

"7 palladius, Laus. 47.

18 palladius, The Lausiac History, trans. R. T. Meyer, ACW 34 (1964), 47 [reference to vita].

"1 See J. Driscoll, ‘Evagrius and Paphnutius on the Causes for Abandonment by God’, Studia
Monastica 39 (1997), 262-270. In fact, as Driscoll noticed, only three stories were preserved in the
Greek text. For the lives of Stephen and Eucarpius, Driscoll referred to Syriac translation of the
Lausiac History edited by Draguet. See R. Draguet, Les Formes Syriaques de la Matiére de I’ Histoire
Lausiaque, CSCO 169-170 (1978).

120 palladius, Laus. 47.5: “tic | aitia T0d obtw (Mvtec &vlpdmovg kv Tfj Epnuig Todg pév
danatndfivel v @péve Tovg 3¢ mepippayfivel axolacig” (why it was that men living in the desert
sometimes are deceived in their minds or are wrecked by lust) [trans. Meyer]. Driscoll has translated
daxolaoig more fittingly as intemperance.

12' 4pophth. (SysC), 8.1. Antony sent his disciples to the cell of the monk. They found him lamenting
and imploring God to be granted ten more days to repent. But death met him only five days after his
fall. The story did not clarify if his repentance was accepted by God.

122 The incident described in the Apophthegmata Patrum shown the continuity between the Antony of
the Apophthegmata and the Antony of the Letters. For it was in his Letters that Antony wrote: “[I]
want you to know that there are many who have pursued asceticism throughout their life, but lack of
discernment killed them.... if you neglect yourselves and do not discern your works, then you will fall
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case of Guillaumont who questioned the authenticity of Paphnutius’ discourse.
According to Guillaumont’s hypothesis, this chapter of the Lausiac History was
articulated by Palladius to present Evagrian thought on the causes of divine
abandonment. However, Antony’s story concerning the fall of the “great pillar” has
illustrated that the desert fathers were concerned about the causes of moral
backsliding before Evagrius’ time. Antony had not inquired about such a cause.
However, that the story was included as part of the Systematic Collection of desert
apophthegms under the title of pride indicates that the compiler of the work was
concerned about the cause that he identified with pride.'” Thus, it is quite absurd to
deny the authenticity of a dialogue when its setting was according to the life and
experiences of the desert fathers.'” More importantly, both Driscoll and Guillaumont
did not discern the similarities of Paphnutius’ discourse with Nemesius’ De Natura
Hominis. Their intention to argue the authenticity only in terms of the possible
Evagrian influences on Palladius made them overlook the stunning parallels between
Paphnutius —or Palladius— and Nemesius.

Paphnutius began by providing an introductory discourse on the causes of
events in general.'” Introducing his ethical teaching, Paphnutius modified the

Origenist vocabulary that discerned between events according to the divine pleasure

(evbokia) and also events according to the divine consent (ouyxwpnoig).?® Paphnutius

into the hands of the devil, when you think you are near to God, and that in your expectation of the
light, darkness will overtake you”. Antony, Lettrs. 6 [pg. 23].

123 The title of the chapter in which this story was included is: “Tepi 100 pndév wpoc émideiEiv Troieiv”. The
chapter contains stories that show that vanity and pride are spiritual obstacles in the spiritual life. In
one of the stories included, Abba Isaiah taught that pride was the mother of all sin. Cf. Apophth.
(S{SC), 8.6.

"} Driscoll examined Guillaumont’s scepticism with regard to the authenticity of the dialogue. He
tried to meet the objections of Guillaumont that most probably Palladius had articulated the discourse
by making Paphnutius the bearer of Evagrian positions. For Driscoll, the authenticity of Paphnutius
was undeniable. See Driscoll, ‘Paphnutius’, 259ff. See Evagre le Pontique, Le Gnostique ou a celui
qui est devenu digne de la science, A. and C. Guillaumont (eds.), SC 356 (1989), 141-142 for an
extensive footnote concerning Guillaumont’s argument.

125 Driscoll presented an excellent examination of Paphnutius’ discourse in Driscoll, ‘Evagrius and
Paphnutius on the Causes for Abandonment by God’, 259-286. As far as I am aware, this is the only
extensive academic work on the subject. Driscoll treated the connection between Paphnutius’
discourse and the Evagrian ethical theory. He also provided the most coherent academic work on
Evagrius’ teaching with regard to the experience of divine abandonment.

16 Origen, Fragmenta in Lucam (in catenis), 192.18 [pg 309 in GCS 49]: “1dv yop ywvopévav & pév
katd PBovAnowv yiverar, & 8¢ xat’ ebdoxiav, & 8¢ xatd ovyydpnowv” (from the things that happen,
some happen according to divine pleasure, others according to consent). See also Suda, Lexicon,
I271: “ta 8¢ ywdueve «atd tpeig Tpomovg yiveral kat olkovouiov, xat ebdoxiav, xatd
ovyxdpnowv” (things occur in three ways, according to economy, according to pleasure, according to
consent). Damascene, ExpF. 43 [pp 100-103]. Driscoll and Guillaumont failed to trace the Origenist
foundation of Paphnutius’ discourse with regard to this twofold distinction. In focusing on the
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dismissed the additional Origenist introduction of events according to the divine will

(xara BouAnowv). Indeed, Origen had distinguished between events according to God’s

will (kara BouAnaowv), his pleasure (kara eudokiav) and his consent (kara ouyxwpnow).

The distinction between divine will and pleasure seems to be too obscure to
conceive. Paphnutius submerged the two concepts into one, i.e., divine pleasure.'”’
In doing so, Paphnutius avoided the implication that the divine consent was different
from the divine will. In addition, for Paphnutius, though all events were subjected to
the divine agency, their outcomes were different: some events led to divine
glorification whereas others led to divine pedagogy. Thus, from the cause of events,

Paphnutius shifted to their outcomes:

Everything that happens which is in accordance with virtue and the glory of God
happens by His will. Now, on the other hand, things harmful and dangerous,
accidents and falls, these occur with God’s consent.'?®

According to this passage, some events led to divine glorification; these were
according to the divine pleasure. Other events resulted in ethically perilous
conditions; these occured according to divine assent. Paphnutius subjected all events
to the divine agency. Either due to divine pleasure or consent, all events in human
life originated through God’s agency. The main motif behind this argument was the
established notion of divine providence:'? according to the latter motif, ethical theory

was part of the Christian cosmology.”® Already, Clement of Alexandria had

Evagrian elements of the discourse, they overlooked any loans from other Patristric sources by
Palladius (eg. Nemesius, Didymos). Palladius was alluding to ideas that were quite widespread in the
theological literature of late antiquity. See Driscoll, ‘Evagrius and Paphnutius’. Also Guillaumont’s
footnote in Evagrius, Gnost, 28.

127 Nemesius only addressed the events according to their connection to divine providence (mpovoia).
For Nemesius, providence was defined as the divine wil/ (BouAnaig). Nemesius, Natur. 42 [pg. 125].

128 palladius, Laus. 47.5: “[ “Oloa toivov yivetal katd apetiv eic 86Eav Oeod, tadta yiverai
gbdokiq Ogob: Oow & b wdAv EmEnuie kel Emkivéuve xai meplotatikd kel EknToTIKG, TAdTO
yivetal xatd 8eod cuyympnowv” [trans. Meyer].

12 See Clement’s criticism of the Epicureans, the Stoics and the Aristotelians. These groups were
either disregarding divine providence (Stoics-Epicureans), or they limited divine providence to the
celestial realm (Peripatetics). Lilla, Clement of Alexandria. See also Origen, Princ. 2.11.5. Idem,
Contra Celsum, 7.68fT: Origen distinguished between actions according to divine providence and
actions according to divine permission.

1% Even Plotinus had argued for the presence of divine providence though, in his system, this notion
was obscured due to the depiction of the supreme reality (16 ‘Ev-the one) as ultimately detached from
his emanations in terms of its consciousness: it appears that the Plotinian One was not conscious of
the lower material realm. However, Plotinus had not denied that the cosmos was ruled by divine
providence. In doing so, he employed the Stoic notion of the Logos as the representative of nous in
the material world. As Armstrong remarked, Plotinus argued “the moral order in our world” in terms
of theodicy. See A. H. Armstrong, The Architecture of the Intelligible Universe in the Philosophy of
Plotinus: An Analytical and Historical Study (Cambridge: CUP, 1940), 102-105. See also, J. M. Rist,
“The One’s Knowledge’, in Plotinus: The Road to Reality (Cambridge: CUP, 1967), 38-52. Also, C.
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conceived divine providence as the manifestation of God’s creating, ruling and
leading power in the creation.”' Scheffczyk remarked that, for Clement: “[t]he Logos
who is the source of the world’s being also trains, instructs and redeems mankind; is
the providence which leads us to our perfection”.'** Human history was envisaged in
terms of divine pedagogy for the redemption of fallen humanity.”® From the
cosmological concept of God as Creator, Clement had introduced the ethical notion
of God as provider and redeemer for the human race.

Nemesius of Emesa, an enigmatic figure, also included a discussion on divine
abandonment in his De Natura Hominis under the theme of divine providence.'**
Nemesius did not argue in terms of “kinds” of divine abandonment. His intention
was to illustrate that divine providence was working through a diversity of manners.
Primarily, his argument sought to find the balance between determinism/fatalism

(Stoics) and indeterminism (Epicureans) in the light of human ‘free agency’

(aure€ovoiov). According to Nemesius, the diversity of outcomes led one to

acknowledge the various ways of divine providence. It also indicated the fact that
divine providence corresponded to the individual disposition/needs of the recipients.
Thus, Nemesius introduced several biblical figures (e.g. Job and Paul) to highlight
this latter position. Nemesius followed Origen’s De Principiis —not verbatim though—
to show that divine providence did not interfere (i.e. cancel) with human free
agency.'® After Origen, Nemesius was the first author to discuss divine
abandonment in terms of divine providence. If Young is right about the end of the
4'h-century (A.D. 395-400) as the possible composition of the De Natura, then it
seems that Palladius’ source (i.e. Paphnutius or Evagrius) was well acquainted with

Nemesius’ work.'*® Palladius composed his work in A.D. 419-420. This date is

Parma, Pronoia und Providentia: der Vorsehungsbegriff Plotins und Augustins, Studien zur
Problemgeschichte der antiken und mittelalterlichen Philosophie 6 (Leiden: Brill, 1977).

' Though this was apparent in the biblical narratives, the language that Clement employed and the
fact that he related the role of God’s Logos with regard to divine providence, illustrated Clement’s
dependence on Philo and Plotinus’ Neo-Platonism.,

B2y, Scheffczyk, Creation and Providence, trans. R. Strachan, Herder History of Dogma (London:
Burns & Oates, 1970), 76. The author referred to the lost work of Clement On Providence which
survives only in fragments.

13 See H. Koch, Pronoia und Paideusis: Studien iiber Origenes und sein Verhdltnis zum Platonismus
(Berlin: W. de Gruyter, 1932). Also: Scheffczyk, Providence, 77-80.

134 Nemesius, Natur. 43 [pg. 134].

3 Origen, Princ. 3.1.12.

136 1t is not accidental that Nemesius decided to include Apollinarius in his work, unless he wanted to
show his corrupted positions. Apollinarius drew the attention of the ecclesiastical authorities in the
360s. Nemesius indicated that Apollinarius’s psychology originated from a distorted understanding of
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posterior to Nemesius.'*” According to Guillaumont, Evagrius was Palladius’ source

for the articulation of Paphnutius’ discourse. However, Evagrius did not favour the

8

term ouyxwpnoig, as it is the case with Palladius;'*® nor did the former discussed

divine abandonment in the theological context of divine providence. Though
Evagrius implied that all God’s actions were informed by his providence for the
human individual, he did not provide an elaborate argument that was putting

abandonment and providence side by side.

For Paphnutius, divine consent was informed by a reason (Adyog): “his consent

comes about reasonably”."® Such affirmation was based on the grounds of Christian
reaction against the Gnostic concept that misfortunes were the result of an inadequate
or even evil creator. As a reaction to this position, according to Paphnutius, events
were the result of the interaction between divine providence and individual human
agency. In the desert tradition, Evagrius was the person that underlined the fact that
God was not the cause of evils; he was the source of goodness.'*® According to
Evagrius, it was only due to divine consent that ethical misfortunes were occurring:
“[God] is not the cause of evils, being the fount of goodness, but it is said that he
gives as consenting”.'*! Paphnutius gave more emphasis to the interaction between

divine providence and human agency.

For Paphnutius, the “right conduct” (6p86¢ Biog) was antinomical to the
“demonic deception” (mAdvn daipévwyv). What Paphnutius implied was an either-or

ethical scheme: the soul had either “right conduct” of life, or she was subject to
“demonic deception”. The two terms were diametrically opposite. “Demonic

deception” occured due to careless ascetical conduct: it was ethical corruption that

what the relation between the soul and nous was. The extreme Arians (Anomoians) had also presented
a distorted understanding of this distinction. If Nemesius knew the Apollinarian positions, it is
impossible that he was not aware of Arian thought on this matter. Thus, his allusion only to
Apollinarius is an indication that he was writing at a time that Christian thought attacked
systematically the Apollinarian line of reasoning. Young, ‘Nemesius of Emesa’, in Nicea to
Chalcedon, 159-170.

137 See the introduction in Palladius, Lausiac History in the edition of ACW 34.

13% Evagrius related the two terms only in his Evagrius, Eccl. 4 [Ec 1:13 in SC 397].

19 palladius, Laus. 47.6: “H 8¢ ovyydpnoic £k Adyov yivetar”

140 Cf. Nemesius, Natur. 42 [pg. 130ff].

! Evagrius, Eccl. 4 [Ec 1:13 in SC 376 ]: “lot] ydp kotv alttog xakdv, mnyd &yebwobvig
bmapyov, Ay gt pn Aéystar 5186var g ovyywpdv”. Driscoll, ‘Paphnutius’, 281. Driscoll referred
to Géhin’s commentary in SC 397 in order to establish the anti-gnostic ambience of this theological
position. He observed that “such distinctions become regular topoi, particularly in monastic contexts”.
See Theodoret, Questiones in Deuteronomium, 37 [PG 80, 440A].
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caused the demonic deception. Paphnutius was highlighting human responsibility:
cthical events were connected to the conduct of life. Having argued divine

providence, Paphnutius turned to the human factor.

The soul’s corruption was a result of her disposition (wpé6eoic) and her actions

(mpagig). Origen had clearly suggested that human disposition was ethically

responsible for sin. In fact, for Origen, the concept was discussed in terms of human
consent: no sin was done without the consent of the individual.'"? The theme of
human disposition underlined human responsibility (human free agency).'®

For Paphnutius, even a corrupted disposition could result in spiritual progress.
For Paphnutius, the soul was capable of spiritual progress without divine assistance.
Origen and Athanasius presented spiritual assistance in terms of divine intervention
after observing the steps that the soul was undertaking without divine assistance.
Paphnutius was following this line of reasoning: the soul could achieve spiritual
progress in her own terms without divine assistance. However, this was only at initial
stages in the spiritual life."*

According to Paphnutius, it was the human disposition that caused divine
abandonment: God was abandoning the soul in order to correct her disposition. For
Paphnutius, abandonment was not a sort of punishment: it was correction: “God
abandons them for their own good”.'*® Thus, Paphnutius introduced the connection
between divine pedagogy and divine abandonment in his discourse.'"*® The notion of
pedagogy was still highlighting the divine providence: there was a divine plan behind

ethical misfortunes that was leading to the soul’s ethical instruction.

The form éyxardAenpic was not favoured in the written tradition of the

Apophthegmata Patrum and desert Fathers such as Macarius. In fact, the term

2 Origen, Princ. 3.1.4 and more importantly 3.1.12. Didymos exploited this Origenist position in
light of the distinction between passio and propassio. Though Didymos placed human consent at the
centre of his argument, he failed to show the exact “moment” that the individual was held responsible
for an action with regard to human consent.

'3 Theodoret of Cyrrhus noticed that God could have intervened to prevent ethical corruption.
However, even though he detested sin, he permitted it due to human free agency. According to
Theodoret, God was not violating human free agency. Thus, Theodoret underlined human
responsibility with regard to sin in light of divine consent. See Theodoret, Questiones in
Deuteronomium, 37 [PG 80, 440A]. Idem, Interpretatio in Ezechielis Prophetiam, 21.17 [PG 81,
1013B].

144 Even though for the early ascetics spiritual progress was achieved only through divine assistance,
they did not deny the fact that the soul was capable of taking initial spiritual terms in her own terms.
However, this position was clearly distinguished from spiritual perfection.

15 pailadius, Laus. 47.6: “Be0d mpoc 10 ovpeépov abtdv Eykataripndvoviog abtode”.

146 Cf. Didymos, In Psalmos 29-34,200.17 [Ps 33:17 in PTA 8].
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eykardAenpis appeared only occasionally in the Apophthegmata Patrum.'” There is no
witness for the use of mapaywpnors in the same genre.'*® The main motifs were that of
ovyywpnors and éyxardAeiprc. The term ouyywpnors —and its alternative form of
mapayxwpenors in Macarius— emphasised the notion of divine providence, as opposed to

the event of abandonment as such. Clearly, both terms é&yxardAenpic-ouyxdpnors

pointed to the divine consent that was behind ethical trials. Though the term

ouyxwpenorg was in use in terms of forgiveness -either from God or men- in the desert

tradition, several times it addressed divine consent —so Nemesius of Emesa.'*® The
two terms became indistinguishable as was the case in Paphnutius® discourse. For
Evagrius, —in a passage cited earlier— the two terms were in close connection: “God
is not the cause of evils, being the fount of goodness, but it is said that he gives [this]
by consenting according to the argument of abandonment”.'>® Divine abandonment
was a spiritual experience taking place within the context of divine pedagogy. The
experience indicated that God was not the creator of evil: God was leaving the soul

to experience abandonment because of a cause that originated within the soul.

7 E.g. Apophth. (AnC), 20: “kal Eyve & yépov OTL EykatdAetyic Tod Be0d Eyévero abtd. Kai
plyag Eavtdv Evomiov Tod Ogod petd Saxpbov, Ed&eto mepl T yevoubvng Eykataleiyewg” ((the
elder knew that that happened because of divine abandonment. And throwing himself in front of God
with tears, he was supplicating about the occurring abandonment). Apophth. (SysC), 7.50:
“Elykarélnt pe 6 Oeodg kel obk Emeokéyatd pe” (God abandoned me and he has not visited me).
18 Por Lampe, the earliest use in Patristic literature of mapaxwonors in an ethical context was that of
Macarius the Great and Diadochus of Photice. Indeed, according to the Patristic Greek Lexicon, there
is no indication that the verb had acquired the meaning of divine consent before Macarius. Whereas
Lampe cited only Macarius’ witness, he did not include the various forms of the verb mapaywoséw-w in
the same author. Hausherr cited only the witness of Diadochus. I. Hausherr, Les Versions syriaque et
arménienne d’Evagre le Pontique: Leur valeur, leur relation, leur utilisation, Orientalia Christiana 69
(Rome: Pontificum Institutum Orientalium Sutdiorum, 1931), 111. However, before Diadochus,
Theodoret of Cyrrhus had linked the verb rmapaywpéw-@ to ovyywpéw-o. Theodoret pinpointed human
misfortunes due to divine assertion by employing the verb mapaywpsw-o. Thus, Theodoret had clearly
given to the verb the meaning of “giving assertion” in something. Cf. Theodoret, Queastiones in
Deuteronomium, 37 [PG 80, 440A). Idem, Psalm, PG 80, 1716C [Ps 104:25]. Idem, Interpretatio in
Ezechielis Prophetiam,21.17 [PG 81, 1013B]. It seems that it is not clear if Theodoret first employed
the verb in a Christological context or in an ethical frame. Cf. Cyril, De Sancta Trinitate, 606.15.
Theodoret, De Incarnatione Domini, PG 79, 1457.

1% The desert tradition used the term in a variety of meanings. On some occasions, it appeared as
synonymous to forgiveness: “cvyyopncdv pot, appa, hudptnke” (forgive me abba, I have sinned). In
others, it meant “to give consent”, i.e. to give way for something to happen: “cuyydpnoov abtov,
appa, iva EAOn xal 18y oe” (forgive me abba, so I could come and see you). See Liddell and Scott
(eds.), Greek-English Lexicon (Oxford: Clarendon). Also, G. W. H. Lampe (ed.), A4 Patristic Greek
Lexicon (Oxford: Clarendon, 1961).

10 Evagrius, Eccl. 4 [Ec 1:13 in SC 376]: “ob ydp kotiv aitiog xaxdv, anyn dyaboodvng brdpywv,
Ay el pn) Adyetar 186val g cuyywpdv katd Tov Thg EykataAeiyews Adyov”,

160



Despite the fact that Paphnutius highlighted divine providence as the main

cause of abandonment, he provided a paragraph discussing the “causes” (aitia) of

divine abandonment. As mentioned earlier, Paphnutius intended to illustrate the role
of the human individual in light of the experience of abandonment as divine
pedagogy (providence). The ascetic did not provide a clear number of causes.
Instead, he provided five biblical images that, according to Paphnutius, had all

undergone abandonment."”' The Egyptian elder drew the following connections:

Causes of divine abandonment

Virtue Pride Sin
(Job)'*2 (Paul) '* / ‘ \
(Paralytic)” (Judas)'* (Esau)"®

Paphnutius introduced three different causes of abandonment which he did not
connect to “kinds” of abandonment."”” Abandonment was taking place: i) to illustrate
hidden virtue; ii) to prevente pride; and iii) due to sin. In the latter case, Paphnutius
included three different cases (Paralytic, Judas, and Esau). However; if we take into
account the initial discussion of Paphnutius that distinguished between events that
resulted in: i) divine glorification and ii) ethical peril, then we could include the case
of Job and Paul into one group and place the three remaining biblical figures in a
second group. As far as I am aware, Origen did not distinguish between the
experience of Paul and Job. For Origen, pride was the cause of Paul’s trials; and
hidden virtue was the cause of Job’s tribulations. However, in the existing evidence,
Origen maintained a unified position about the two cases unifying their experience
within the scope of divine paideia. It seems that Origen did not distinguish between

the two biblical figures since he discussed the motif of their trials in terms of divine

15! Burton-Christie commented on the use of scriptural images by ascetics to demonstrate asceticism
as the application of the scriptural word in praxis. D. Burton-Christie, The Word in the Desert:
Scripture and the Quest for Holiness in Early Christian Monasticism (Oxford: OUP, 1993).

%2 Job 40:8.

132 Cor 12:7.

1% Jn 5:14.

15 Mt 27:5.

1% Gn 25:29.

17 Guillaumont discerned only two causes: i) for the manifestation of hidden virtue; and ii) for
avoiding pride. Evagrius, Gnost. 28 [pg 137 in SC 356].
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testing. Taking this latter point into consideration, Paphnutius’ scheme could be
refined as follows:

Causes of divine abandonment

Diving pleasure Divine consent

Job Paul
Paralytic Judas Esau

The first time in Patristic literature that biblical images (Job-Paul-blind man'*®) were
identified in terms of “causes” of abandonment was in Nemesius. The distinction
between causes that lead to divine glorification or destruction originated in
Origen."*® Arguing in terms of free-agency, Origen’s intention was to show that God
was testing his devotee: it was the human disposition that was tested and was leading
to virtue or destruction.'®® Paphnutius seems to have combined Nemesius’ biblical
images and the Origenist discourse on free agency. What distinguished between the
two Paphnutian groups was the presence of sin. In the case of Job and Paul, God
illustrated the hidden virtue and prevented the presence of sin (i.e. pride)
respectively. The presence of sin was limited to the second group: sin had caused
their abandonment by God. Paphnutius highlighted the presence of sin by
introducing three different biblical examples. Whereas the first group experienced
divine pedagogy, the second group was subjected to divine correction.'®' Paphnutius
did not copy Nemesius’ biblical exemplars verbatim. His selection of biblical images

corresponded with the lives of the three fallen monks: Valens and Eucarpius

resembled the paralytic; they were “redeemed” (ameBepameucav) from sin.'* Heron’s

%8 Cf. In 9:1.

19 Origen, Princ. 3.1.12.

1% Eor Origen, divine providence did not overlap with human free agency. The one motif did not limit
the other. According to Origen, God provided for everyone equally. But the human individual
responded according to his/her individual disposition.

' The inclusion of Judas introduced the possibility of perdition.

12 palladius, Laus. 25.5. Driscoll reluctantly supported the authenticity of the stories. Driscoll,

% 6

‘Paphnutius’, 263. Palladius’ reference to medical terms such as “anefepdnevoav”, “olnua” (similar

sound and form with “oidnua”), and “iduata” supports the stylistic dependence of Palladius on
Evagrius. It was Evagrius that had treated divine abandonment in medical terms: “paiiov 8¢ v
dvsiatov yaypoivav O ilatpog tdv yoxdv 8 Eyketereiyewng Ocpaneder” (this difficult-to-heal
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life was reminiscent of Esau; he lived an ambiguous life between corruption and
repentance.'’ Finally, Stephen remained unrepentant like Judas;'® he was caught up
in a burning house together with his concubine.'®® Nemesius had included the case of
the blind-man of the Gospel, but Paphnutius introduced the exemplar of the paralytic.
Significantly, in the Gospel narratives, Christ exhorted the paralytic to sin no more.
In the case of the blind-man, Christ indicated that the blindness of that individual was
not caused by sin.

The position of distinguishing between causes according to the presence --or
not-- of sin was advocated by Diadochus of Photice. The bishop of Photice included
a brief discussion about the causes of divine abandonment in his century of
Kephalaia Gnostica.'* Diadochus looked at the reason that humanity was subject to
demonic afflictions even after the coming of divine grace. It is not clear which was
Diadochus’ source. Diadochus’ discussion shared common themes with the
Paphnutian discourse. However, if we take into account the suggested connection
between Diadochus and Macarius,'’ then it is more likely that Diadochus actually
worked on an established motif that he might have known through the work of
Macarius. Indeed, Macarius presented a reduction on Paphnutius’ original discourse
in his Spiritual Homilies."® Diadochus paraphrased his Macarian witness,
maintaining its basic meaning.

To put Diadochus’ work and ascetical thought within context, according to des
Places’ examination of the historical background, the Gnostic Century of the bishop
of Old Epirus was an anti-Messalian polemic. Though he did not deny the anti-

Messalian character of the work,'® Plested argued that Diadochus presented a

gangrene, the physician of souls heals it through abandonment). Cf. Evagrius, Cogitat. 10 [PG 79,
1212]. For the life of Eucarpius see Draguet, Histoire Lausiaque, 73.

163 palladius, Laus. 26.

164 Cf. Origen, Commentarium Series in Evangelium Mattheum, 312 [pg 245ff in GCS 38.2].

'S Draguet, Histoire Lausiaque, 72. For both Stephen and Judas death was the result of their ethical
corruption

1% Diadoque de Photicé, (Euvres Spirituelles, Ed. des Places (ed.), SC 5 (1955).

17 plested indicated Dorr’s and Places’ position that Diadochus was an exponent of Evagrian thought.
He indicated that Dorries and Desprez progressively acknowledged the importance of Macarius’
influence on Diadochus. For Plested, Diadochus was more indebted to the Macarian legacy than it had
been thought in the past. See M. Plested, ‘Diadocus of Photice’, in Macarian Legacy, 134. See also
the introduction of Places in Diadoque de Photicé, Oeuvres Spirituelles. F. Dorr, Diadochus von
Photike und die Messalianer. Ein Kampf zwischen Wahrer und Falscher mystik im Fiinften
Jahrhundert, Freiburger Theologische Studien, 47 (Miinch: Herder & Co, 1937). H. Dérries, Wort und
Stunde, vol. 1 (Gottingen: 1966). V. Desprez and M. Canévet, ‘Pseudo-Macaire (Syméon)’, DSp 10,
20-42.

18 Macarius, Serm. 54.

' Diadoque de Photicé, (Euvres Spirituelles, 12ff.
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synthesis of Evagrian and Macarian elements. In fact, for Plested, Diadochus
introduced an ascetical theory within the theological framework of “reformed
Messalianism” of the Macarian corpus.'” Diadochus was critical of his sources, i.e.

Macarius and Evagrius. Macarius had maintained a potential co-existence of grace
and sin. Diadochus introduced the theme of divine withdrawal (mapaxwpnoig) —a
term peculiar to Macarian thought— to highlight the efficacy of baptism, and also

affirm the observed ethical corruption of ascetics (realism).'”’ For Diadochus, there

were two “kinds” —Diadochus did not designate them as such— of divine withdrawal
(mapaxwpnoic) that resulted in ethical trials:'"

Kinds (?) of divine withdrawal

Pedagogy Aversion

For Diadochus, God was withdrawing his presence from the soul: i) to test the soul

(TraideuTikn); ii) due to aversion (amootpogn).'” At a first glance, Diadochus did not

address “causes” of divine abandonment. His vocabulary was not that of the
Paphnutian discourse. Yet, Diadochus maintained the original distinction between

4

events without adopting Paphnutius’ language verbatim.'” Notwithstanding

Diadochus’ twofold distinction of “kinds” of withdrawal, that he chose the Macarian

mwopaywpnoic over the Paphnutian éykarddenyrs indicates that Diadochus was

emphasising the notion of divine providence in his discourse.

10 plested, Macarian Legacy, 134 and 256.

17! plested, ‘Diadochus of Photice’, in Macarian Legacy. 134ff.

'2 The line between “kinds” and “causes” was obscure in the ascetical literature of late antiquity.
Though Diadochus seemed to introduce two different “kinds” of abandonment, with distinct ethical
characters, within context, Diadochus was actually discussing “causes” that have resulted in the
diminishing of the divine presence in the soul and the presence of the demonic powers: the one
“cause” focused on the divine action, whereas the other highlighted human accountability.

' Diadochus, Keph. 86-87 [references according to chapters]. See Diadoque de Photicé, Euvres
Spirituelles, 46-48. M. J. Buckley ‘Discernement of Spirits’, in M. Downey (ed.), The New Dictionary
of Catholic Spirituality (Collegeville MN: Liturgical, 1993), 274-281. Ed. des Places, ‘Diadoque de
Photicé’, in DSp 3, 829. G. Bardy, ‘Discernement des esprits’, in DSp 3, 1253.

1" John Damascene followed Diadochus’ edition of Paphnutius’ discourse. As it was the case with
Paphnutius and Maximus, John Damascene included a discussion concerning the causes of divine
abandonment and a discussion concerning the distinction of ethical events. In this latter discussion, he
has freely adapted Diadochus of Photice. See Damascene, ExpF. 43 [pp 100-102]. Evagrius, Gnost, 28
[pg 137 in SC 356]. Cf. Diadochus, Keph. 69 and 87.
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Hausherr indicated that Diadochus’ vocabulary was alternating between the

motifs of mapaywpnorc and éyxardAenprs. According to Hausherr, the two terms were

synonymous in Diadochus’ thought.'” However, Hausherr did not notice the
Macarian origins of this position."” Indeed, whereas Paphnutius was distinguishing

ethical events according to divine pleasure and consent, Macarius substituted the

latter term with withdrawal (mapaxwpnoig), a term peculiar to Macarius. The term

defined ethical events that were occurring due to divine consent. Diadochus followed

this Macarian edition of ethical distinction of events. Nevertheless, Diadochus

remained critical of his source. In the Macarian corpus, mapayxwpnoig was always
connected to festing (Sokipagia) or paideia.’ 77 EyxardAenpic connoted divine aversion

due to sin. Thus, Macarius distinguished between the two terms with respect to the
presence of sin: the former term emphasised the role of God (pedagogy), whereas the
latter motif highlighted the human ethical responsibility. God withdrew from his
devotee, but abandoned the sinner. However, in Macarius, this distinction never took
a dramatic form.

Macarius was working in an anti-Messalian ambience arguing the presence of
sin within the soul in terms of human free-will. For Macarius, there was a natural
incompatibility between grace and sin —already underlined in Pauline theology and
clarified in Origen-. Thus, for Macarius, the distinction between divine withdrawal
and abandonment introduced the distinction between divine pedagogy and divine
chastisement: that is to say that, Macarius was responding to the objection that grace
seemed to be insufficient to keep the demonic powers away from the soul. Macarius
intended to show that this is so for two reasons: on the one hand, God instructed the
soul at an ethical level; on the other hand, the human individual remained responsible
for ethical corruption. Thus, Macarius wanted to show the importance of ethical
vigilance: in any case, God was abandoning his devotee. However, Macarius
distinguished between divine pedagogy and human accountability. Thus, rather than

two different “kinds” or “causes” of abandonment, the Macarian discourse

' Hausherr, Les Versions, 111, Cf. Diadochus, Keph. 69 and 87.

176 According to Hausherr, Diadochus treated the two terms as synonymous: withdrawal was
emphasising the notion of divine assertion and the theme of gnosis that resulted from spiritual
experience (meipa). However, Hausherr overlooked the Macarian origin of the term. Hausherr, Les
Versions, 111. Hausherr drew parallel lines between Diadochus’ thought and Evagrian theology,
overlooking the Macarian influence on Diadochus.

17 Usually both terms were included in a sentence that illustrates purpose (iva...).
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pinpointed divine intervention (mapaxwpnoig) and human ethical accountability
(¢ykarareiyig).' Diadochus exploited this elegant ethical distinction. Yet, by placing

both conditions under the same term, i.e. withdrawal, Diadochus exemplified that
both cases were actually parts of the divine pedagogy. Thus, Diadochus reinforced
Paphnutius’ argument concerning ethical events as part of divine providence.'”

As it was mentioned, according to the Paphnutian distinction, the ethical events

that were according to divine pleasure led to divine glorification, and those events

according to divine consent resulted in ethical peril (éxmwrika). Diadochus

substituted the term gkrrrwnka with drroorpogrj (aversion) which was favoured in the

Macarian corpus as highlighting human accountability.'®® It was noticed that the term
had originated in the Old Testament —God’s turning away his face— and was treated
as synonymous to divine abandonment. Didymos had indicated that divine aversion
was part of the divine pedagogy: the soul that had remained sinful experienced divine

aversion in order to correct her ethical corruption.”® For Didymos, the soul was

1" Evagrius, Prov. 120 [Pr 10:18 in SC 340]. Athanasius followed the Origenist position concerning
the pre-lapsarian condition of humanity in contemplation of the divine. For Athanasius, such
contemplation was undisturbed and nothing external could be mingled with it. However, the fall
resulted in the estrangement of the soul from her own nature. As Anatolios noticed, “the soul’s turning
from God is simultaneously an estrangement from itself, a going ‘outside itself> which is the opposite
of the ecstatic vision of God”. Anatolios, Athanasius, 188.

' In placing human free agency at the centre of his ethical theory, Diadochus denied that divine
abandonment had left the soul completely separated from God. See Diadochus, 86. The grammatical
subject of the verb “to hand into” was obscured by Diadochus intentionally. Diadochus restrained
from making God the obvious subject of his sentence. It was the sentence —“kar d&mwooTpogrv
wapaxwenaig”- that was the actual subject. This fact reflects Diadochus’ argument that it was human
free agency that had abandoned God in the first place: “wuxi pn 8¢Aouoa Exev Tov Beov” (the soul that
does not want to have God). The negative participle pn 8¢houoa pointed out the soul’s free agency
(atreouamornra) as the factor that decided about her ethical condition.

18 Cf. Origen, Fragmenta in Psalmos, 76.1:“ "Eyéo x@v mpootyn pot 6 ©edg, did v Ev Epol
dvolav obk alobdvopar 6tL mpootoye pot 6 Ogdg: 6 8¢ 1idn dwPePfnkdg kel mpokoOnT®V, ObK
avalofntel tfig 100 Ogod mpocoxiig, T TG Gnootpoehg: 810 viv pév AEyel OTL mMPOCECYE HOL.
‘Etépodt 8¢ iva ti 10 mpdowndv cov amootpieelg ' Euod; Bav mote alobnobe ameotpappévov
abtod, fi 314 mewpacuod, fi Orwodfrote tod Ocgov” (Me, even if God is attentive to me, due to the
foolishness that is in me, I cannot feel that God is attentive to me: for he that has advanced and
progressed is not insensitive about the divine attention, or about his aversion: so that now he says he is
attentive to me. In another place: why do you turn your face from me? You might feel that he is turned
away, either through temptation or anything [sent] of God). Didymos, In Psalmos 20-21,20.6 [Ps 20:8
in PTA 7] and 49.7 [Ps 21:25 in PTA 7]. It is more likely that Diadochus found this term in Macarius.
In the latter, the motif appeared in the context of divine aversion due to sin. Evagrius did not use the
term within this present context. Macarius, Serm. 16.4.6.

18 Didymos, In Psalmos 29-34, 200.17 [Ps 33:17 in PTA 8]: “10 &noctpéyal 16 npdownov obk and
Tdv molovvtemv Td Kokd Aéyel, GAAD TQv ExOviov abtd @awvépevov. OAiyov 8¢ tapaybévieg
gotav EEw Tod mpoommouv yiveoBai 310 xal Etepdydnoav. cictnolv Erafov O11 bafjpkrai T
abtolc andéc. yéyovev 8¢ 1| Gmootpoer) TO0d Tmpoodmmov B3 mPog 1O dieyeipar Exeivovg TOUg
npotepov abto Opdvtag kal un dreotpoppévov Exovrag, iva tdxecty abtod. Eml toldg morodvtag
3¢ xoxd obd abtn f airia, aAd’ v’ alodnbdowv 611 mpovoig Oeob katedikdodnoav, mpovoig Beod
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corrected, but not punished by God. She was tested in order to conceive her ethical
corruption. Thus, for Diadochus, both pedagogy and aversion were parts of divine

pedagogy: through them, the soul was approaching God:

We should approach God by knowing the experience of both withdrawals according
to the proper manner of each condition, '*

Edouard des Places provided an alternative translation:

It is that we know the experience of both conditions to approach God (pour aller &
Dieu) with the disposition that fits each of these.'®®

Whereas Places’ edition emphasises the need to acquire experience of divine
withdrawal, it is more likely that Diadochus focused on the actual result of the
experience. For Diadochus, both experiences led to God even though they had
different features and intensities.'®

Thus, Paphnutius, Macarius and Diadochus did not actually distinguish
between various “kinds” of abandonment. Their intention was to show the ethical
role of sin. Whereas divine pedagogy took the form of resting in the case of Job and
Paul, the presence of sin turned the reader’s attention to human ethical responsibility:
divine pedagogy corrected and redeemed human ethical corruption.

According to the bishop of Old Epirus, either because of sin or due to divine

pedagogy, the soul was subject to divine withdrawal. What underpinned his

kv 1o0ig @viapoig eioiv. xal yivetai ye xal tobto Eml téiet xpnot®d” (he has said that [God] turns
away his face not from those that do evil, but from them that have it as an accident. For they are
shaken for a while and think that they are away from his face. They have conceived that there was
something disgusting in them. In this case, he turned away his face to stir up those that were
previously looking at him without him being turned away [from them], so that they could have him.
But, it is not the same cause for those that they do evil; but so that they could feel that they were
condemned to distress due to divine providence. Utterly, this becomes a benefit). Cf. Origen, Princ.
3.1.12.

18 Diadochus, Keph. 87: “Bei olv fuag €560 Ty TEIPav TV BUPOTEPWV TTIAPAXWPATEWY KATA TOV EKAOTNG
TpoTIOV TTpOTIEVal TR Be®”.

18«11 faut donc que nous connaissions 1’expérience des deux désolations pour aller 4 Dieu avec les
dispositions qui conviennent & chacune d’elles”. French translation in Diadoque de Photicé, (Fuvres
Spirituelles, 147.

18 We need to remind the Greek text: “Bei olv fuac id6TAC TAY TEpaV TGV GUPOTEPWY TFAPAXWPFTEWY KATA
TOV ékdong TpoTIOV Tipooiévan 1) Bed”. Places translation left the infinitive wpooitvar without syntactical
dependence while the participle £i5érag was a predicate to dei. I think that it is the infinitive mpogiévan
that depends on the verb &ei. Thus, the participle eisorag has become a predicate of the infinitive
showing the manner in which something takes place. For Places, the soul needed to have knowledge
of both the experiences to approach God (‘pour aller & Dieu’).

167



discourse was the notion of gnosis that was the outcome of divine pedagogy.'® Thus,
Diadochus narrowed the ethical role of sin indicating that, overall, ascetical life was
subject to divine pedagogy. Diadochus employed the moderate Macarian
Messalianism critically, but he also maintained distinct Evagrian elements by means
of the connection between the motion from praktike to gnosis. For Diadochus,
spiritual life included the knowledge (gnosis) of both the divine and the demonic.
According to Diadochus, this was the only way for soul to exercise her natural free

agency. The term gnosis had been witnessed by both Evagrius and Macarius who

linked it to the multifaceted motif concerning spiritual experience (weipa).'®

Diadochus shed more light on the theme by arguing that the experience of
withdrawal resulted in the soul’s gnosis of the true nature of the divine and sin.'®’
The motif of gnosis as the ultimate purpose of divine pedagogy was not peculiar to
Diadochus, but characterised an era that witnessed the conflict between and also the
mingling of Gnostic and Christian ideas. However, according to Daniélou, behind
Diadochus’ argument was the notion of divine pedagogy as leading the soul to
redemption.'® Diadochus related divine gnosis to both the divine and the demonic. In
doing this, Diadochus was following Evagrius’ argument. However, Diadochus
employed gnosis in an ethical context that denied an exclusively intellectual
conception of union with God. He avoided extreme intellectualism by exploiting the
Evagrian position that true gnosis of sin directed the soul to hatred of sin: “Those

combating should pursue to hate all the irrational desires, so that they shall have

185 Diadochus, Keph. 69: “guriopod kai éykatakeipews 10 péoov meipa” (experience is the middle of
illumination and abandonment). Evagrius, Gnost. 28: “weipa 8¢ Ti¢ éykaraAeipews Eyyovog” (experience is
the progeny of abandonment). See also Hausherr, Les Versions, 111.

18 Evagrius, Ad Eulogium, 23 [PG 79, 1124-1125]. Evagrius, Gnost. 28. Evagrius related the ethical
experience to the gnostic life. Macarius, Serm. 2.10.4 [all references in TLG]. Plested, Macarian
Legacy, 155.

'®7 Diadochus, Keph. 6 and 77. The ascetical literature did not treat the knowledge of good and evil as
such. More emphasis was given to the discernment of the works of good and evil, which it was
designated as the “discernment of the spirits”. However, for Diadochus, only the Gnostikos had
discerned between the works of good and evil. See Diadoche de Photicé, Fuvres Spirituelles, 42ff.
Also Places, ‘Diadoque’, 829. Buckley, ‘Discerement’, 274-281. Bardy, ‘Discernement’, 1247-1254.
It also needs to be noticed that Evagrius and Diadochus shared with each other the terms grosis and
Gnostikos —both terms had been employed by Clement: Lilla, Clement of Alexandria,118-226—-.
Though Macarius had witnessed the former, he never referred to the latter term. The fact that
Diadochus composed a spiritual century on the life of grnostiké with direct reference to both terms was
a direct witness to his Evagrian dependence.

18 Already Clement and Origen had drawn the theological lines to connect the life of gnostiké to
divine pedagogy. See Daniélou, Origen, 278.
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hatred against them as their habit”.'® This hatred was not an intellectual
achievement. It resulted from the soul’s experience of both the divine grace and the
bitterness of sin. For Diadochus, the soul was undergoing alternating periods of
divine presence and withdrawal as a sort of comparison between the sweetness of
grace and the bitterness of sin.'®

Paphnutius put the lives of the ascetics into perspective by indicating that their
ethical backsliding was caused by sin. For Paphnutius, this sin was understood in
terms of pride. As made clear, Origen and Antony underlined the presence of pride
as a spiritual foe. For Antony, the soul remained subject to pride which he illustrated
as part of the human nature. Indeed, the literature of early desert Christianity was
permeated with the notion of pride as the mother of sins. Paphnutius clarified that it
was pride hiding behind the ethical backsliding of the three monks. Hence, according
to Driscoll, Paphnutius introduced the connection between virtue, pride and ethical
backsliding. In Evagrian ethical theory, pride was the subtlest of passions that sprang
from virtue. Indeed, Evagrius, listed pride at the top of his list of vices. Pride was the
last passion threatening the soul’s spiritual progress. But, unlike any other vice, pride
resulted from this progress. In her ethical journey, the soul was puffed up and thus
fell back to the life of vice. Paphnutius indicated that Paul avoided being puffed up
through experiencing ethical trials. Palladius’ Lausiac History was meant to be read
as an ascetical discourse. The introduction of Paphnutius’ discourse exhorted to

spiritual vigilance and warned against ethical laxity. Indeed, Paphnutius’ discourse

18 Diadochus, Keph. 43 and 71: “Ndagag pév 1a¢ ardyoug émbupiag oUrw Oel peAeT@v pioelv Toug
aywvifopévoug, WaTe £ig B&v T Tpog alTag picog khoaaar”. Cf. Evagrius, Cogitat. 10 [PG 70, 1212]:
“agvu 10 ploog 10 xatd TV dapdvev Huiv npds cwtnpiav cvpfdiictar, xal mpdg v Epyaciav
tfic Gpetfic Eotv Emtndelov: aAra Todto kxtpépelv &v Eavtolg, domep T yévvnua dyeddv obk
loyoopev, TV PIANSOVEV mtveupdtov Staplelpdviav abtd, kai npde @iriiav, kal covidelav mdily
v yoxv Exxadovpévov: GAAd Tadtny TV etaiev, paidov 8¢ 11lv dvofatov ydypavav 6 iatpog
v yoxdv oU Eyxetaieiyewg Oepamedel: cvyywpel ydp Tu @ofepov mafelv fipag O’ abtdv
viktop fi ped’ fuépav, xei mdiv fi yoxn wpog T0 dpyétumov picog Emavatpéxel Sidaoxopévn
npog tov  Kdplov Aéyewv, kotd tov  AaBid, 10, "Téherov piloog Epicovv abtodg, €ig ExBpovg
Eyévovid por® Obtog ydp téAelov ploog proel Tovg Exbpols, & prte kat’ Evépyeiav, prte katd
Sudvolav auaptavev: dnep Tig mpodTng, kel ThG peyiotng Eotiv bmabeiag texpnprov” (hatred
against the demons helps us to salvation, and it is proper for working on the virtues; but to breed it
inside us as a good progeny is not possible, for the pleasure-loving spirits corrupt it, and they call the
soul back to friendship and an [evil] habit. But this sort of friendship, to put it better, this difficult-to-
heal gangrene, the physician of souls heals through abandonment; he gives consent to suffer
something terrible by them [demons] during the night or day, and again the soul runs back to the
original hatred instructed to say to the Lord, according to David: ‘I have hated them with perfect
hatred, they were counted my enemies’. This is the way that the person that sins neither in deeds nor
in thoughts hates the enemies with perfect hatred; this is the proof of the first and greatest apatheia).
Cf. Ps 138: 22.

1% Diadochus, Keph. 6 and 86 and also 30 and 76.
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introduced the motif of human frailty by indicating the presence of pride within the
ascetical soul. Paphnutius exaggerated the presence of sin in order to warn his fellow
ascetics. In an even more dramatic manner, Macarius was diminishing the efficacy of
- divine grace in his sincere eagerness to awaken spiritual vigilance among his fellow
ascetics. Paphnutius’ discourse was shaped within an ascetical milieu where the
shifting from the efficacy of divine grace (e.g. Vita Antonii) to the predominance of
human frailty (Macarian corpus) was at work.

In his work, Maximus the Confessor also addressed the notion of divine
abandonment. In general terms, Maximus maintained the basic structure of
Paphnutius’ scheme. However, it seems more probable that Maximus had two

sources: Nemesius and Evagrius. Maximus introduced his own modifications in

shaping his ethical theory."”' Maximus addressed the “kinds” (€idn) of abandonment

thus:

Kinds of divine abandonment

N

Oikonomical (salvation) Testing (virtue)  Pedagogical (pride) Aversive (sin)
(Christ) (Job-Joseph) (Paul) (Jews)

Maximus discussed divine abandonment in terms of economy (Christ), testing (Job),
pedagogy (Paul) and aversion (Jews). Overall, Maximus followed the distinction
between divine pedagogy and divine aversion. However, Maximus seems to have
followed the Evagrian and Diadochean shifting point from causes to kinds of

192 Whereas, Paphnutius examined the “causes” of abandonment,

abandonment.
Evagrius and Diadochus indicated the “kinds” of divine abandonment. However, at
least in Diadochus’ case, the difference seems to be only in terms of vocabulary since
Diadochus was actually following the Paphnutian position of highlighting divine
pedagogy as corresponding to individual needs. This position was not made clear in
the apophthegmatic form of Evagrius’ Grostikos. Indeed, Maximus retained the
notion of divine providence as his focusing point. Despite the fact that Maximus
distinguished between different “kinds” of abandonment, in his closing lines, he gave

up the implicit distinction between pedagogy and aversion indicating that all the

! Maximus, Charit. 4.96 [PG 90, 1072].
192 Cf, Evagrius, Grost. 28. Diadochus, Keph. 86-87.
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various forms of divine abandonment were filled with divine wisdom and led to
salvation.'”

That Maximus favoured the term abandonment over withdrawal advocates the
position that Maximus was working on Nemesius/Paphnutius and Evagrius, not
Macarius or Diadochus.” Maximus borrowed the main structure from Nemesius,
especially in terms of the connection between divine abandonment and biblical
exemplars. In Evagrius, he found the idea of enumerating the “kinds” of divine
abandonment. Nevertheless, Maximus modified the Nemesian/Paphnutian and
Evagrian teaching according to his needs. It seems that, from the obscure Nemesian
discourse concerning providence, Maximus drew the motif of abandonment in the
light of divine providence. The enumeration of “kinds” of abandonment was of
Evagrian origin. However, Evagrius had introduced five “kinds”, whereas Maximus
reckoned only four “kinds”.

That Maximus was working on Nemesius rather than Paphnutius is evident
from the inclusion of Christ’s abandonment on the cross. Nemesius was the first
author of late antiquity to include Christ’s abandonment among other “kinds” of

1% In doing so, Nemesius intended to show that the incarnation

divine abandonment.
was part of divine providence: through the incarnation, God brought salvation to
humanity: the incarnation was another expression of divine providence. Nemesius’
objective was not to argue the similarity or dissimilarity between Christ’s
abandonment on the cross and the abandonment of his devotee. That is to say that
- Nemesius did not introduce a parallel experience between Christ and the faithful
soul. Nemesius did not understand abandonment as a Christ-like experience. Once
more, we need to observe that Nemesius only showed Christ’s abandonment as part
of divine providence which illustrated that, through all distinct experiences, God was
redeeming humanity. It cannot be supported that Nemesius introduced a parallel

discussion between Christ and the faithful soul: the second part of the thesis

illustrated the obscurity that surrounded the term “abandonment” when it was applied

15 Maximus, Charit. 4.96 [PG 90, 1072]: “Swtptot 3¢ ot ndvteg Tpémot brdpyovot kal tiig Belag
ayaf6tntog xai copiag avdapearor”.

% For the Macarian influence on Maximus see Plested, ‘Maximus the Confessor’, in Macarian
Legacy, 213-254. According to Plested, Maximus knew the work of Macarius and was working on
Macarian themes either directly from him or through the ascetical medium of Mark the Monk and
Diadochus of Photice.

' When Nemesius referred to “kinds”, his intention was to show the various ways in which divine
providence was working in human affairs without necessarily introducing distinct forms of
experiences.
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to Christ’s case. To argue the parallel introduction of Christ and the soul in Nemesius
as evidence of the Christ-like character of the ascetical abandonment implies that
Nemesius had a clear definition of the nature and the mechanism of abandonment in
Christ. But this was not the case.

What linked Maximus’ discourse to Nemesius was the presence of the
participle “doxovong” (seeming) as a predicate of Christ’s abandonment. As far as |
am aware, such a combination was not common in late antiquity. Didymos was the
only exception.'”® And even in his case, Didymos did not provide a clear definition
of what abandonment meant. For him, the main point was that those who were truly
condemned were the by-standers that mocked Christ.'”” I could not think of another
possible source for Maximus with respect to the inclusion of oikonomical
abandonment in his list that was predicated as “seeming”. Nemesius, and partially
Didymos, are the only sources.'”® Didymos was the only author to distinguish
between the “seeming” abandonment of Christ and the “aversive” abandonment of
the Jews. However, it was Nemesius that offered a sort of list of various biblical
figures with regard to divine abandonment.'*’

However, one could locate an obscure introduction of Christ’s abandonment in
Evagrius’ Gnostikos. Such an interpretation depends completely on differing
translations from the Syriac text; a fact that has casted doubts on the reliability of the
Syriac text and the actual reading of the original Greek text.?* Evagrius referred to
the “causes” —or “kinds” according to Frankenberg— of divine abandonment without

enumerating them in his Gnostikos.*' Here, we will present the Greek retro-version

1%Didymos, In Psalmos 20-21, 25.14-18 [Ps 21:2 in PTA 7]: “ eDnei toivov s100g otavpon e)lh/lugen of swihvr,
dokeid 8e\ Tl alvBpamolg e0vikardhayic et v a t 1o\ vOnoreoeillv totovtl BavarO... ellvkatereigdn ov v
e0xetlIvog o0 Aade. kai edovtov e0vkardfAewyv Aéyey, e0nel kegadn) v a0tV (for the Saviour has come
to the cross, it seems to men that it is abandonment to be subjected to such death... these people have
been abandoned. And it says that it is his own abandonment because he was their head).

%7 It seems that, for Didymos, the Jews represented corrupted humanity.

1% Nemesius concluded that “syxataieinetai Tic mpdc xapov eig d6pbwov GAAov, iva 10 xat’
abtov okxomobvtes ol dAiot madevovtan”. Cf. Origen, Fragmenta in Psalmos 1-150, 36:25:
“gykaraAeimovial oi Sikaiol TTpdG Kaipdv SokIpAg Xapiv”.

19 There is no evidence in Morani’s edition of the De Natura Hominis that Nemesius was familiar
with Didymos’ work.

20 gee D. A. Ousley, Evagrius’ Theology of Prayer and the Spiritual Life (PhD Thesis: University of
Chicago, 1979), 31. Ousley observed that the works surviving only in Syriac need to be treated with
caution since it is more likely that they reflect both Evagrian teaching and also the Syriac ambience in
which they they were translated.

! Driscoll presented an excellent analysis of the present chapter from Gnostikos, examining it within
the context of the Evagrian ascetical tradition. He indicated its place within the Evagrian thought and
also the broader genre of desert literature. Driscoll, ‘Evagrius and Paphnutius on the Causes of
Abandonment’.
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from the surviving Syriac provided by Frankenberg and the French translation of the
Syriac by Guillaumont. In both cases, it is the punctuation that alters the meaning of
the sentences. Despite the fact that many chapters of the Gnostikos have survived in
the original Greek, the chapter that discussed divine abandonment has been
transmitted only in Syriac. Frankenberg’s retro-version was an attempt to restore the
Greek original of the Gnostikos.

Mvnuéveue Ta mévTe Tiig Sokuagiag €idn, iva xng 0pBRITal ToUg OAIyOWUXoUS Kai TOUG AUTT
€xAuopévoug. f 8¢ kputrTn dperry Sia Sokipagiag amokahuTTeTal kai i dpeAoupévn Bik karadikng
ueravépyeral Kai yiyveral airia Jwig Toig GAAoIG Kai €i 1) TPAKTIKA PET THG YVWAEWS GUVUTIAPXE,
TOUG QUTAV KEKTNUEVOUG SIBATKE! TATTEIVOPpOgUVIV. WIOET yap TV kakiav 6 aUTng meipav AaBuwy,
N 8¢ meipa éxyovog éam Soxipaoiag, ) 8¢ dokiyacia, BuydTnp Tig c’n'rcxeeicn;.zo2

Guillaumont’s French translation of the Syriac is as follows:

Souviens toi des cing causes de la déréliction,”® pour que tu puisses relever les
pusillanimes abattus par I’affliction. En effet la déréliction révéle la vertu qui est
cachée. Quand celle-ci a été négligée, elle la rétablit par le chitiment. Et elle devient
cause de salut pour d’autres. Et quand la vertu est devenue prééminente, elle
enseigne ’humilité & ceux qui 'ont en partage. En effet, il hait le mal, celui qui a
fait I’expérience; or ’expérience est un rejeton de la déréliction, et cette déréliction

est fille de I’impassibilité.”*
Driscoll observed that the surviving Syriac and its translations are obscure: “it is not
easy to know for sure exactly where in the text to place the numbers that divide what
he is speaking about”.*”® For Driscoll, even though Evagrius referred to “five
causes/kinds”, it is not clear which ones he had in mind. Things become further
confusing if we take into account Hausherr’s translation from the Syriac, in his

remarkable work on the Syriac and Armenian manuscript tradition of the Gnostikos.

292 The text of Frankenberg was cited by Hausherr in idem, Les Versions, 110.

2% Frankenberg maintained the notion of testing (Soxipaoia). Though the term was witnessed in the
manuscript tradition, Guillaumont advocated the presence of abandonment in the text, primarily in
terms of its remarkable witness by both the Syriac and also Greek manuscript tradition of the text. See
Evagrius, Le Gnostique, 135-136. In fact, in order to support his position, Guillaumont included
Maximus’ use of the word abandonment in the Capita de Caritatae. Thus, he implied Maximus’
direct dependence on the Evagrian text. So did Hausherr in Idem, Les Versions, 110-111. They both
overlooked Maximus direct dependence on Nemesius.

% Evagrius, Gnost. 28: “Remember the five causes of abandonment so that you can raise up again the
weak souls brought down by this affliction. In fact, abandonment reveals hidden virtue. When virtue
has been neglected, it re-establishes it through chastisement. And it becomes the cause of salvation for
others. When virtue has reached a high degree, it teaches humility to those who have shared in it.
Indeed, the one who has had an experience of evil, hates it; for, experience is a flower of
abandonment, and such abandonment is the child of passionlessness” [trans. Driscoll]. See Driscoll,
‘Paphnutius’, 277.

25 Driscoll followed the translation and punctuation of Guillaumont. See Driscoll, ‘Paphnutius’, 277.
His statement would have made more sense if he had in mind the text of Frankenberg and Hausherr.
Guillaumont was consistent about his punctuation. In his extensive footnote --in the Evagrius, Le
Gnostique, 28-- Guillaumont, whom Driscoll followed, clearly pointed out the five kinds of
abandonment.
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But first, we need to note that, according to Frankenberg’s retro-version, for

Evagrius, divine abandonment resulted in ethical chastisement and communicated a

certain quality to others. This quality was the “cause for life” (airia wig) according

to Frankenberg. But, Hausherr and Guillaumont translated it as “cause de salut”
(cause of salvation). At this point, for reasons of convenience, we could accept that
cause of life and cause of salvation are practically synonymous. Frankenberg and
Hausherr --on the one hand--, and Guillaumont --on the other hand-- disagreed about
the syntactical dependence of the sentence “cause of salvation”: for them, the phrase
depended on the sentence concerning ethical chastisement. For Guillaumont, it was

an independent sentence. Frankenberg and Hausherr intoduced one period including

the motifs of chastisement and salvation: “kai r} dpeAoupévn 1d KATABIKNG PETAVEPXETAI

kai yiyveral aitia {wig Toig dAoig” (Frankenberg);?® “la [vertu] bralante est restaurée

grace a la condanmation [qui I’atteint], et devient cause de salut pour les autres”
(Hausherr).?” Guillaumont separated the two sentences: “quand celle-ci a été
négligée, elle la rétablit par le chatiment. Et elle devient cause de salut pour
d’autres”. If we follow Guillaumont’s punctuation,®® then according to him, Evagrius
included the following “causes” of divine abandonment:

Divine Abandonment

hidden virtue chastisement salvation  humility hatred of sin

Any attempt to examine Frankenberg’s translation whilst maintaining his
original punctuation’® is bound to fail. His text is even more impenetrable than
Driscoll maintained about Guillaumont’s translation. His punctuation is quite

uncertain. Hausherr spotted Frankenberg’s weakness in the last sentences that

referred to the acquisition of “meipa”, and the following connection between divine

206 [n Hausherr, Les Versions, 110.

27 Hausherr, ibid, 113. Hausherr used semicolons to distinguish between the five causes. Thus, the
comma between the two sentences showed their inter-dependence.

2% Guillaumont used five full-stops in order to indicate the length of the sentences and thus point out
the five causes of divine abandonment. See also footnote no. 28 in Evagrius, Le Gnostique, 135f.

2% Frankenberg used all sorts of punctuation that have obscured the meaning of the text. It is also
probable that the Syriac text was following the obscurity of the Greek original that lacked punctuation,
or it was transmitted with confusing punctuation. Hausherr and Guillaumont introduced further
sources to shed more light on the passage, such as Diadochus and Maximus. Their punctuation was
dictated by their interpretation of what other sources might have revealed the true meaning of the
Gnostikos.
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abandonment and impassibility. For Frankenberg, the sentence concerning the
“salvation of others” was part of divine chastisement. It seems that Guillaumont took

the sentence referring to divine impassibility as predicating the sentence addressing

the connection between divine abandonment and “neipa”. However, Hausherr

separated the two sentences:

[clelui-1a hait le mal qui en a fait ’expérience, or ’expérience est un fruit de la
déréliction; et <il y a méme> une déréliction <qui> est fille de I’apatheia.

It needs to be noticed that, the three scholars devised their punctuation in order to
maintain the number “five” that Evagrius introduced in his opening lines. What could
be extracted from Hausherr’s examination on chapter 28 of the Gnostikos is the
following scheme:

Divine Abandonment

hidden virtue chastisement humility hatred of sin apatheia

In his effort to discern the five causes --maintaining Evagrius’ initial reckoning--
while clarifying the distinction between hatred of sin and apatheia, Hausherr
abolished the notion of divine abandonment as an individual cause of the salvation of
others.?'’ As it was mentioned, for this scholar, the sentence was part of the notion of
divine chastisement. The reason why Hausherr came up with the above scheme
depended entirely on his attempt to discern behind the Evagrian text the Origenist
distinction of spiritual life into three stages: praktiké, physiké and theologia.*"
Indeed, Hausherr anticipated his methodology by indicating that Maximus designated

the four causes of abandonment as “salutary” (owripioi).”'* Noticing the lack of any
reference to apatheia from Maximus’ side, Hausherr suggested that Maximus

excluded the notion of abandonment as resulting in apatheia for the reason that it

was not a true salutary cause. According to Hausherr, Maximus approached the

219 Driscoll did not comment on this fact. Due to the fact that he examined the Evagrian position only
with respect to Paphnutius’ teaching, he only focused on the notion of divine abandonment as
chastisement and testing. Though, in fact, Driscoll addressed all the causes of divine abandonment —
including apatheia- of the Gnostikos, he left out the concept of abandonment as the “cause of
salvation for others”. See Driscoll, ‘Paphnutius’.

2! For a brief examination of the three stages of the spiritual life see Louth, Origins, 102ff.

212 Maximus, Charit. 4.96 [PG 90, 1072].
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notion of apatheia, in this instance, as an echo of the Origenist notion of the

eschatological restoration of beings (amokardoracig).?”® However, Hausherr has

overestimated Maximus’ dependence on Evagrius at this instance. Maximus did not
use the term apatheia which he did not find in Nemesius/Paphnutius discussion of
divine abandonment.

Nevertheless, it is worth following Hausherr’s thought. According to him, the
two first causes (chastisement-virtue) were related to the initial steps of spiritual life
that established virtue within the soul. The next two causes (humility-hatred) were
connected to the fight of the monks against pride at a more mature spiritual stage.
The last cause, i.e. “the fruit of apatheia”, was related to knowledge. Hausherr
referred to Maximus to clarify the last point. According to Hausherr, Maximus had

related the last cause of abandonment to knowledge of both the human “weakness”

aoBéveia) an e “divine power” (duvapig). ausherr attempted to presen
008 d the “d p 5 4 Haush ttempted to p t

Evagrian thought as a coherent system: the threefold distinction of the spiritual life
was a motif that was permeating the Evagrian ascetical corpus.’'® Even though his
discussion on the subject seems to justify his interpretation, we could not ignore that
Evagrius was not consistent in his use of the term apatheia. Apatheia in the
Gnostikos might have implied the final apokatastasis of humanity in terms of
perfection. However, in the De Oratione, the third part of chapter 37 addressed
apatheia in terms of the soul’s ethical struggle against temptations. Thus, Evagrius
did not always connect apatheia to the eschatological restoration of humanity. The
term had both i) an ethical and ii) an eschatological meaning.

From the above discussion, it is evident that only Guillaumont’s translation
supports the position that Evagrius actually discerned the theme of “salvation of

others” as a “cause” of divine abandonment. In his extensive footnote in the edition

* Hausherr, Les Versions, 111-112.

214 Cf. Evagrius, De Octo, 18 [PG 79, 1164]: “Méya dGvlponog Ponfoduevoc moapd Otobd:
Eykateleiphn, xai 10 aobeveg Enfyve Tig @voews. Obdév £xeig, O i} mapd Oeod EloPes” (a man
was greatly helped by God; he was abandoned and conceived the weakness of nature). Maximus,
Charit. 2.67 [PG 90, 1005]. Though Hausherr pointed out Maximus’ dependence on Evagrius, he
overlooked the fact that Maximus could have found the theme of gnosis as resulting from divine
withdrawal in Diadochus of Photice. See Louth, ‘The Sources of Maximus’ Theology’, in Maximus
the Confessor, 251f.

215 According to Hausherr, in the Ad Monachos, Evagrius introduced the motif of abandonment in the
light of the three stages of the spiritual life. Driscoll followed Hausherr and brought into play the De
Oratione as a potential cross-reference for Hausherr’s position. Evagrius, 4dMon. 62 . 1dem, Orat. 37
[PG 79, 1176]. See Hausherr, Les Legons, 55. J. Driscoll, The ‘Ad Monachos’ of Evagrius Ponticus:
Its Structure and a Select Commentary, Studia Anselmiana 104 (Rome: Pontificio Ateneo S.
Anselmo, 1991), 234,
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of Le Gnostiqgue, Guillaumont provided some further insights:*'® what attracted
Guillaumont’s attention were John Damascene’s Expositio Fidei, and the fragments
in Nicetas’ exegetical catena on Matthew that were attributed to John.”"” Alongside
divine aversion and pedagogy, John added the experience of abandonment “npdg
d10pbwoty  dAlov” relating the example of Lazarus,>® the blind-man and, the
martyrs.””” But, in his Expositio Fidei, John included a final introduction: “So that,
from the action that seems to be absurd, a great and wonderful thing might be
achieved, as, through the cross the salvation of the mankind.”?%° Noticeably, John
maintained the images of Lazarus, the blind-man and the martyrs. Thus, in his
Expositio Fidei John added the case of Christ. However, John was copying verbatim
from Nemesius, leaving outside whatever he thought as superfluous. It is not
accidental that John included his discussion on abandonment within the scope of
divine providence, like Nemesius. Thus, even in John’s case, there was no reference
to real “kinds” of abandonment in terms of enumerating them. Though John had also
followed Diadochus’ distinction between two “kinds” of divine abandonment, he
only did that in order to show the various ways that divine providence was
following.?!

Maximus included another scheme, in his Capita de Caritatee, that underlined
his clear dependence on Evagrius this time. It is significant that, in this instance,
Maximus dismissed any allusion to biblical images. He overlooked the motif of the
“salvation of others”. Maximus also maintained the number “five” that had been
introduced by Evagrius’ Gnostikos. However, Maximus did not address the causes or
kinds of abandonment (¢ykardhewpig). He referred to divine withdrawal

(mapaywpnoig), and introduced the causes that resulted in demonic attacks.””

Maximus shared all his points with Evagrius, but one.

216 Evagrius, Le Gnostique, 137. In any case, it was not Guillaumont’s intention to argue Maximus’
source. Driscoll avoided discussing the only concept that Guillaumont did not examine any further in
the Gnostikos. Driscoll, ‘Paphnutius’.

7 Damascene, Fragmenta in Matthaeum (in catena Nicetae), PG 96, 1412.

281K 16:19-31.

Y In 9:3.

20 Damascene, ExpF. 43 [pg 101]): “[ilva &1a tfic npdEewg ti)g dokovong atomov péya T Kai
favpactov Ketopbwlf) dg did Tod otavpod Ty cotnpiav TdV dvBpdnmV”.

22! Damascene, ExpF. 43 [pg 101]: “T7g 8¢ Eyxatareiyemg eiov £ldn dvo: EotL ydp Eyxatdiewyig
oikovoptkn kal madevtikn kai Eotiv Eyxatdiewyig tereia amoyvootikny” (there are two kinds of
abandonment; there is “oikonomical” and educational abandonment, and there is abandonment of total
despair).

22 Maximus, Charit. 2.67 [PG 90, 1005].
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Divine Withdrawal

discernment (virtue-sin) human weakness

acquisition of virtue atred of sin

According to Hausherr’s examination of the Grnostikos, the Maximian scheme
depended entirely on Evagrius.?® However, Maximus did not “copy-paste” from his
source uncritically. He edited his own linguistic applications. What is striking is the
absence of the motif concerning the “cause of salvation of others”. Either Maximus
did not discern this motif within the Evagrian text, or he deliberately removed it from
his own scheme. In this scheme, Maximus introduced the presence of demonic
afflictions. Thus, according to the latter hypothesis, he eliminated the case of
“salvation of others”. It seems that Maximus treated the motif in close connection to
Christ’s abandonment on the cross. Thus, he preferred to leave the motif outside,
counting it unfitting to include it in a chapter that related withdrawal to demonic
afflictions.

Maximus treated the Nemesian and Evagrian texts as unsystematic sources that
had introduced the motif of divine abandonment. He used the Nemesian and
Evagrian components according to his own needs. As it was mentioned, Maximus
could not have discerned the notion of providence in Evagrius’ Grnostikos. It was

only in Nemesius that Maximus found this theme. Indeed, in his second scheme that
| depended on Evagrius, Maximus addressed the causes of demonic afflictions without
highlighting the theme of divine providence. Maximus might have discerned the
motif of the “salvation of others” in Evagrius. However, it is certain that he found it
in Nemesius. There is no evidence that Nemesius was acquainted with Evagrius’
thought. It seems that the introduction of Christ’s abandonment belongs entirely to
the theological genius of Nemesius. If Guillaumont got his translation right, then
Evagrius had obscurely deliberated on this theme, observing that the abandonment of

one person could be the cause of salvation.”

28 Hausherr, Les Versions, 111. Evagrius, Le Gnostique, 136.

2% yohn Damascene used Nemesius’ scheme. The introduction of the distinction between madeurmsj
and dmoywworixij éykardAeiyrs indicates that he was also aware of the Diadochean ethical thought: divine
aversion led to despair. Kotter did not refer to Diadochus’ work in the critical apparatus of the
Expositio Fidei.
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As has been noticed, another point of departure that Maximus introduced to the
Nemesian/Paphnutian teaching was the inclusion of the Jews.”® Paphnutius
emphasised the presence of sin and its results for the spiritual life. Nemesius had
overlooked this factor. Maximus stressed the notion of divine pedagogy. Thus, he
limited any references to the presence of sin as a potential cause of divine
abandonment. However, he did include the notion of divine aversion in the biblical
figure of the Jews. It seems that Maximus was well aware of both the Nemesian and
the Paphnutian discourse. However, it was in the latter that Maximus discerned the
notion of divine aversion in terms of divine pedagogy. Paphnutius included a triple
allusion to sin including the biblical images of Judas, Esau and the paralytic.
Maximus limited the presence of sin as a spiritual factor by employing three
examples of divine pedagogy instead (Paul, Job and Joseph). The notion of divine

aversion was limited to the image of the Jews. The inclusion of the term aversion

(kar’ amoatpogpriv) suggests that Maximus was familiar with the Diadochean

introduction of this motif in the ascetical literature. We need to exclude a potential
Macarian dependance since the connection between aversion and pedagogy in
Macarius was very obscure. Maximus had intended to introduce the image of the
Jews in terms of their biblical depiction: they were abandoned by God in the desert,
wandering and fighting against many nations. Thus, Maximus implied the presence
of sin. After the exegetical work of Origen, especially on the book of Numbers the
wandering Jews were linked to the spiritual journey of the soul that was advancing
through trials and temptations. In this sense, this biblical image was not similar to the
Paphnutian inclusion of Judas. Maximus smoothed the motif of divine aversion by
saturating his discourse with the theme of divine pedagogy. The Jews were tested in
the desert as they were led by God to the Promised Land. Unlike Paphnutius that

duplicated the images related to sin, Maximus extended the notion of divine

pedagogy.

ii. Perfection and sin. _
When looking at the Apophthegmata Patrum, it is evident that the genre

introduced images that addressed the state of spiritual perfection: at this stage,

225 Maximus, Charit. 4.96 [PG 90, 1072].
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2% while obedient monks raised the

Macarius was an interlocutor with demons,
dead.” In fact, at this stage, all sorts of miraculous incidents occurred, whilst monks
transformed their “black-skinned” self into an angelic countenance.”® Clearly, these
were the works of ascetical perfection. It was observed that, Athanasius presented
Antony as enjoying the fruits of perfection in this present life. There is no doubt that
the influential work of Athanasius was part of a broader tradition founded on a
Christocentric model of ascetical life that highlighted the value of the incarnation. It
is in this context that, for Amma Sarah, victory over passions was established on
Christ’s defeat of the passions in his flesh.””” According to the life of Abba Pachon,”®
he was redeemed from the spirit of fornication only through Christ’s intervention.
This spirit had afflicted him for more than 12 years. However, his passion subdued
only through the intervention of Christ who “was crucified for us”.?' These last
words communicated the message that spiritual perfection resulted from Christ’s
victory over passions in the incarnation.”” The fleeing demons of the Apophthegmata
echo Antony’s victory over them in the Vita Antonii: the demons were not dreaded
by the monks any more. In fact, it was the demons that were mocked by the Christian
ascetics.” Above all, victory over demons was the work of humility.?* The monk
that had achieved humility was liberated from the passions. He was feared by the
demons who did not dare to approach him. Hence, behind the works of perfection,
the desert ascetics had discerned the works of humility. To borrow from Keller,

humility was making “Christ tangible”: the acquisition of humility linked the monks

226 Apophth. (AC), Macarius.3; Theodore of Ferme, 27.

= Apophth. (AnC), 294. See Benedicta Ward, ‘A Sense of Wonder: Miracles of the Desert’, in N.
Russell (ed.), The Lives of the Desert Fathers: The Historia Monachorum in Agypto (London:
Mowbray, 1980), 39-46.

228 Apophth. (AC), Paul the Simple.1. For an examination of the notion of blackness of skin as part of
the ascetical anthropology and demonology see Brakke, ‘Ethiopian Demons: the Monastic Self and
the Diabolical Order’, in Demons and the Monk, 157-181.

229 Apophth. (AC), Sarah, 2. Ramfos pointed out the dimensional relation between creation and the
incarnation. According to Ramfos, creation is the outcome of divine freedom; miracles need to be
viewed in terms of this freedom that remains unbound to the need for a scientific explanation. The
incarnation is the ultimate extension of the working of divine freedom within creation. What links
creation and the incarnation, in fact, is the manifestation of divine love as an extension of freedom. S.
Ramfos, ‘Wonders and Visions’, in Like a Pelican in the Wilderness: Reflections on the Sayings of the
Desert Fathers, trans, N. Russell (Brookline MA: Holy Cross, 2000), 237ff.

B0 gpophth. (SysC), 5.54.

B Cf. Apophth. (AC), Elias.7; Moses.1; 18. Apophth. (SysC) 5.52.

2 Burton-Christie, The Word, 245. The author discerned the work of humility behind the closing
lines which he believes that they were a short comment from Abba Elias.

23 Apophth. (AC), Theodore of Ferme, 27.

B4 Apophth. (AC), Anthony, 7; Theodora, 6: “[xJai Zieyov oti obdev fuag vikg, € pn
tanswvoppooivyy” (and [the demons] said: nothing defeats us, only the humility). The same story also
in ibid, Macarius, 11. Apophth. (AnC), 307.
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to Christ. It was Christ’s humility that was featured in the ascetic deeds through their
humility.” Humility was the beginning and the end of virtue®® and, according to
Amma Theodora, the only way to salvation.”” Abbas such as Ammonas, Arsenius or
Poemen were depicted in terms of spiritual perfection. #* Their humility was well
attested and tested.”® The Apophthegmata included short ethical exhortations that
concluded: “do this and you will be saved”.** What this exhortation meant was that
the elder instructing had followed the above exhortation and had been saved.”' In
Antony’s case, an angel had instructed him to alternate between times of prayer and
work to fight back acedia. According to the story, Antony accomplished what he had
been instructed, and “doing thus he was saved”.**

But, this was only half the story. The “God-bearer” Antony had also grieved
over the ethical fall of the “great pillar of the Church”.?**® Before the ethical fall of
this ascetic who “had performed a miracle on the road”, Antony had pointed to his
spiritual progress. He had also expressed his scepticism about his spiritual future, as
if anticipating his fall. His fear was realised within a few days. In this same tradition
that highlighted the ascetic’s ethical frailty belong sayings and stories of ascetics that
dreaded the time of death. For instance, the judgement that followed death was a

consideration that had been sojourning with Abba Arsenius until his last breath.** It

2 Apophth. (AC), Daniel, 3: “ "Efog koti tf} Umepneovig 1od Seporov, nintewv amd g
tanelv@oens tfig Eviorfic Tod  Xpuotod” (this is how the pride of devil is brought low, through the
humility of the commandment of Christ) [trans. Ward]; ibid, Arsenius, 33: “[o]Jbx &tarcivednoav Tob
Sopfdoncbur Eavtovg, kai mopevdijvar tfi tanewvi] 680 Tod Xpiotod: 310 kal pévovowv Ew THg
Bacireiag Tod Oeov=" (they do not humble themselves so as to correct themselves and walk in the
humble way of Christ) [trans. Ward]. Apophth. (AnC), 373: “[E]xe v cepayida tod Xpiotod, todT’
gott 11v tameivwolv” (have the seal of Christ, that is the humility). See Burton-Christie, ‘The
Humble Way of Christ’, in The Word, 236-260. Also, D. G. R. Keller, ‘Humility: Making Christ
Tangible’, in Oasis of Wisdom: The World of the Desert Fathers and Mothers (Collegeville MI:
Liturgical, 2005), 131-155. Also: Ramfos, ‘Humility: Withdrawal from Being’, in Pelican in the
Wilderness, 183-195.

B¢ In B. Ward (ed.), The Sayings of the Desert Fathers: The Alphabetical Collection (London:
Mowbray, 1981), John of the Cells, 2 and Syncletica, 26.

27 4pophth. (AC), John Colobos, 22.

2% Ibid, Ammona, 11; Arsenius, 30; Bessarion, 4; Joseph, 7; Poemen, 144; Silouan, 3. Ramfos,
‘Wonders and Visions’, in Pelican in the Wilderness, 23 5ff.

29 Ibid, Peter the Pionite 3; Poemen, 4; The Roman Abba, 2 [for Ward, undoubtedly, this Roman
Abba is Abba Arsenius). Apophthegmata Patrum, (AnCol), 43. Ramfos and Burton-Christie
juxtaposed the works of humility to “false-humility” which, according to the desert fathers, was a
demonic devise. See Burton-Christie, The Word, 241. Ramfos, Pelican in the Wilderness, 185.

20 Apophth. (AC), Anthony, 3; Arsenius, 1. Biare, 1; Joseph, 4; Macarius, 41. Apophth. (SysC) 1.1 and
5.53,

2! Apophthegmata Patrum, (AC), Agathon, 4; Cassian, 4; Silouan, 6.

2 1bid, Anthony, 1: “[k]al obtwg mowdV EodieTo”.

3 Ibid, Anthony, 14.

4 Ibid, Arsenius, 40.
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is remarkable that an accomplished ascetic, such as Sisoes was, would ask for more
time in order to repent.”* The notion of ethical backsliding was an integral part of the
ascetical literature of late antiquity. This warning anticipated a potential ethical fall
in the life of the ascetics which puts under question the degree to which we need to
understand perfection as a victory already won by the faithful soul.

The desert literature introduced the theological tension of arguing the spiritual
life in terms of perfection and also potential backsliding. Whereas the ascetics had
presented ascetical life in terms of the victory over passions as resulting from the
incarnation, they also illustrated this present life as conducted by spiritual trials. For
Amma Theodora, the accomplished ascetics had defeated the demons. Nevertheless,
she also indicated that, in fact, trials are featured at all stages of spiritual life until

one’s last breath:

[L]et us strive to enter the narrow gate. Just us the trees, if they have not stood
before the winters and the storms cannot bear fruit; so it is with us, this present age
is a winter; and if we don’t [strive] through many trials and temptations, we cannot
become heirs of the kingdom of heaven.**

This passage echoed the Origenist connection between winter and the future rewards
in the Exhortatio ad Martyrium.*’ According to Amma Theodora, this present life
featured the winter of trials. The distinction between the present life (“winter”) and
the life to come (“kingdom of heavens™) gave to her exhortation an eschatological
flavour: perfection was a condition yet to come. Another female ascetic, Amma
Syncletica, employed the image of Paul to conclude that, even at the stage of
spiritual perfection, demons waged war against the soul.*®* The “God-bearer” Antony
had assured Abba Poemen that the latter needed to expect temptations until his last
breath. He also pointed out the impossibility of entering the divine joy without
ethical trials. For Antony, it was only within trials that God manifested his glory:
“Whoever has not experienced temptations cannot enter into the kingdom of

heavens. He said, (you) take away the temptations and no-one is saved”.2*

5 Ibid, Sisoes, 14.

6 Ibid, Theodora, 2: ' Aywvicucle eioerfelv S1d Thig oteviic moANG. "Ov tpémov yap Td dévdpa,
Edv pn AdBwol xewudveg kal betolg, xapmogopeiv ob Stvaviar: obtwg kel Huiv, 6 ciwv obtog
YEWMV Eotl: kal Edv pn d1d moArdv Oriyewv kal melpacudyv, ob duvnodpslo tfig Puciieiag TV
obpavdv yevécbar kAnpovépor” [trans. Ward].

%7 Origen, Martyr. 31-32.

8 Apophth. (AC), Syncletica, 7.

9 Ibid (AC), Anthony, 4-5. The translation by Ward “without temptations no-one can be saved”
expresses in a free style the meaning of Antony’s words. The closing sentence was iterated verbatim
by Evagrius according to the same alphabetical collection. Cf. Ibid, Evagrius, 5.
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For the ascetics, spiritual progress was informed by the divine paideia: spiritual
warfare was the ideal way to ethical ascension. Thus, perfection was a promise that
remained unfulfilled in this life. The ascetics communicated this position through the
introduction of ethical trials even at a mature spiritual stage. Unlike Athanasius’
Antony who was victorious over the passions, for Amma Syncletica, spiritual
progress and ethical life were coterminous factors: the higher the progress, the more
intense the trial. At this point, it needs to be noticed, in advance, that the scheme (the
higher... the higher) was an integral ascetical theory of Macarius and Evagrius.?
Spiritual progress was conceived in connection to the intensity of ethical trials.
According to the Apophthegmata Patrum, Abba Pachon experienced pedagogical
abandonment: “God has left me alone”.”®' What is of interest for us is the fact that
Abba Pachon described his experience in terms of despair and even blasphemy. If we
follow Diadochus’ distinction between pedagogy and aversion, in strict terms, then it
is evident that Pachon experienced abandonment due to his ethical corruption. For, in
Diadochus, despair and blasphemy were part of divine withdrawal according to
aversion. However, God revealed to Pachon that he was only tested: it was not sin
that caused divine abandonment: Pachon did not suffer ethical corruption. According
to this account, the experience of divine abandonment, even at a mature spiritual
level, was a dreadful event. Only God’s intervention held Pachon from despairing.

The desert fathers presented the theological tension between perfection and
spiritual struggles unsystematically. The two positions were not juxtaposed. They
were integrated into an ascetical system that discerned the works of divine pedagogy
at all levels of spiritual life. In fact, it is also the case that the ascetics identified
divine presence with trials: “[A]n elder was afflicted and sick continuously. It
happened that for a year he was not tried and was grieving and crying saying: God
has abandoned me and has not visited me”.**> The elder felt desolated due to the fact
that divine pedagogy had abandoned him. It is not the case that the ascetic had
reached ethical apatheia. The lack of trials was a sign of divine abandonment. The
ascetic acknowledged the profit that divine pedagogy had for the spiritual life. It was

noticed that Clement had envisaged spiritual life in terms of divine instruction.

20 Evagrius, Prakt. 59.
- ' Apophth. (SysC), 5.54: “anéotn pov o Oe6”.

2 Apophth. (AnC), 2.209: “Tépav tig fiv kai ocvvexds Exaxodto kai hobével. ZvvéPn 8¢ abtov
gve Eviantov un Kaxwdijval, kel duceopetl dewvg xai Exiale, Aéyov: 'Eykatéliné pe 6 0eog xai

obk Eneokéyatd pe”.
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Origen had emphasised the value of the “narrow gate”. And, for the Christian

ascetics, spiritual stillness was the deprivation of divine pedagogy:

Abba Poemen said of Abba John the Dwarf that he had prayed God to take his
passions away from him so that he might become free from care. He went and told
an old man this: ‘I find myself in peace, without an enemy’, he said. The old man
said to him, ‘Go, beseech God to stir up warfare so that you may regain the
afflictions and humility that you used to have, for it is by warfare that the soul makes
progress’. So he besought God and when warfare came, he no longer prayed that it
might be taken away, but said, ‘Lord, give me strength for the fight’.”*

Notwithstanding that Abba John had reached the ideal of ethical “tranquillity”

(Gpepipvia), an elder introduced the notion of spiritual warfare as a great ideal. The

elder discerned the work of pride behind abba John’s words. Thus, he instructed him
to beseech divine pedagogy in order to be established to his previous humility. The
elder implied a connection between ethical tranquillity and the presence of pride.

The fact that Abba John needed to return to his previous humility highlighted
the link between spiritual progress and ethical laxity (pride). To illustrate this
connection, Abba Orsisius drew the analogy between the soul and a lit lamp:** the
Holy Spirit withdrew from the soul when negligence had taken over the soul; like a
lamp without oil that was put out. At times that the soul was stripped of divine
assistance (Holy Spirit), the demons attacked her like mice devouring the unlit wick,
and breaking the vessel. The fire was protecting this vessel a few moments ago. Abba
Orsisius’ intention was to warn against spiritual laxity. According to him, the soul
that was acquainted with divine presence was not ethically secured. As opposed to
Athanasius’ biography of Antony, the ascetic that Abba Orsisius had addressed
remained subject to potential spiritual foes unless he remained ethically vigilant: the
soul could “put off” divine presence because of her spiritual negligence. Such
negligence sprang up within the human nature. And it resulted in demonic presence -
as opposed to resulting from demonic presence.

For those that compiled the ‘Systematic Collection’ of the Apophthegmata
Patrum, the “young monk” that caused Antony’s grief was attacked by pride. For the

23 Apophth. (AC), John the Dwarf, 13. “Elnev 6 &ppac ITowrv nepi tod &ppa 'lwdvvov Tod
koAoBov, 611 napekdieoe TOv  Bedv, kai fiphn 1d nddn an’ abrob, xai yéyovev auépipuvos. Kai
anchbiv, elng Tivi yépovil: ‘Op®d EpavTOv dvamavopsvov, kal undéva moiegpov Exovia. Kai
Agyer abtd O yépov: “"Ymaye, mapakdiecsov tov  @edv, dote OV mOAEpOV oot EAGelV, xail fv
glyec mpodtepov ouvipiv kal tameivoowv: did  ydp TV moAfpwv  mpokomTEL | Woyn.
Mapexdieoev odv, kal EABOVTOg 10D moAépov, obk £t ebfato Gpbfjvar abtov an’ abrod, GAr’

Exeye: A6g poi, Kopie, brnopoviyy £v tolg moréporg” [trans. Ward]. Cf. /bid, Poemen, 13. /bid,
Syncletica, 7. Apophth. (SysC) 7.29: “10 anpeiov 100 povaxod ¢v Toig Teipaapoic gaiverar” (the hall-mark of
the monk becomes manifest in temptations).

24 Apophth. (AC), Orsisius.2.
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desert fathers —whose positions Evagrius was expressing-- pride was the most subtle
vice. Unlike every other sin, it sprang together with spiritual perfection, as a parasite
of the virtue. According to Ramfos, pride was the sin when one believed that he/she
had reached spiritual perfection. This is clearly the context within which Paphnutius
had presented his discourse. The ascetics of the Lausiac History were affected by
pride: they believed the demonic suggestion that they had reached perfection; they
rejected the warnings coming from the ascetical community, and even thought that
they were worthy to encounter Christ. Thus, for the desert literature, pride was the
sin to count on oneself, dismissing the ascetical community and becoming isolated.
Pride was an ethical temptation that originated within the ascetical self.** For Keller,
pride was “ingratitude” towards God.**®

According to Driscoll’s examination of Paphnutius’ discourse, Evagrius
devised the motif of divine abandonment to show the interaction between praktiké
and the contemplative life.””” Hausherr anticipated Driscoll’s observation by pointing
out the bond between the experience of divine abandonment and the three stages of
ascetical life: praktiké, physiké and theologia. For Hausherr, the experience was
featured in all stages of spiritual life.”® Such an argument has maintained that, for
Evagrius, apatheia was not a static condition. The acquisition of the divine did not
protect the soul from experiencing divine withdrawal. Despite the fact that
O’Laughlin did not actually discuss the motif of divine abandonment in Evagrius,
nevertheless, he pointed to the interaction between praktiké and the contemplative
life in Evagrius’ system: “The feet of Christ are mpaktiki] and contemplation. If he
puts his feet on all his enemies, then all will know mpakticr} and contemplation”. 2
That the soul contemplated the divine mysteries did not mean that she was no longer
subject to the former; nor was the praktiké depriving the soul from glimpses of the

divine splendour.

5 Ramfos, ‘Humility’, in Pelican in the Wilderness, 183-195. Ramfos turned his attention to the fact
that humility required ethical vigilance due to the fact that, in the desert, ethical perfection could
create a reputation among the co-ascetics that, eventually, damaged ascetical humility.

256 Keller, ‘Humility’, 137.

27 Driscoll, ‘Paphnutius’, 274.

28 Hausherr, Les Versions, 113. Cf. Evagrius, KephGn., 1.10.

2% Cf. Evagrius, KephGn., 6.15 and 5.35: “if the bread of reasonable nature is the contemplation of
beings, and if we have received the command to eat this ‘in sweat of our face’ (Gn 3:19), it is evident
that it is through mipaxtiki) that we eat this”. [trans. O’Laughlin, 137-138).
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Guillaumont examined the notion of apatheia in Clement and Evagrius.”® Due
to the stoic echoes that the term held, apatheia was viewed as a condition of
emotional indifference, where the soul had put off every emotion and disposition.
However, Guillaumont illustrated aptly that the Evagrian apatheia was not the Stoic
—or Clementine in some respects- ethical and emotional indifference. Evagrius gave
an ascetical content to the term. For him, it designated the stage where the soul
remained subject to demonic attacks. At this stage, thoughts continued to pop up
within the mind. Yet, the soul would not give her consent to the passions.®' As
O’Laughlin aptly observed, Evagrius discussed the passing of the soul from praktiké
to the contemplative life. However, Evagrius was returning to “issues of mpaxtu
which remain constant once the desired level of impassibility is reached. Temptation
and opposition continue to affect even accomplished monks”.2%? Evagrius did not
envisage the spiritual stages in a strict order of consecutive steps. He has rather
outlined the interaction between the ethical and the contemplative life. It is true that,
for him, in order for the soul to pass from ethical struggles to contemplation, she
needed to master her passions and thoughts. Pride, according to Driscoll’s comment,
“[is] an especially subtle temptation because it bases itself on what is of genuine
good in the monk’s life”.2%® Evagrius listed pride and vainglory as the most subtle
and supreme temptations that threatened the soul.”* What is more important is the
fact that pride was actually associated with apatheia.*® For Evagrius, the presence of
pride was a sign of spiritual progress. It was the last temptation that the soul had to
face. However, this temptation, unlike the others, originated from the virtues and

interacted with them. Pride actually appeared after the acquisition of apatheia.

2% Guillaumont, ‘Le Gnostique chez Clément d’ Alexandre et Evagre’, in Etudes sur la spiritualité
de l'orient chrétien, Spiritualité Orientale 66 (Bégrolles-en-Mauges : Abbaye de Bellefontaine, 1996),
151-160. Cf Guillaumont’s introduction in Evagrius, Traite practique ou le moine, vol. 1, A. and C,
Guillaumont (ed.), SC 170 (1971), 98.

! Evagrius, Prakt. 6 and 74-75. Cf. Ousley, Theology of Prayer, 174.

%2 M. W. O’Laughlin, Origenism in the Desert: Anthropology and Integration in Evagrius Ponticus
(PhD Thesis: Harvard University, 1987), 241.

%63 Driscoll, Evagrius, 228.

264 Evagrius, De Octo, 15-19 [PG 79, 1160-1165). Evagrius, Prakz. 14.

%3 Evagrius, Orat., 37 [PG 79, 1176): “First of all pray to be purified from your passions. Secondly,
pray to be delivered from ignorance. Thirdly, pray to be freed from all temptation and abandonment”
[trans. Bamberger]. Cf. Driscoll, Evagrius, 234-235 [Driscoll cites Evagrius, Orat., 38 (sic)].
Following Hausherr, Driscoll discerned the distinction between the three stages of spiritual life behind
Evagrius words. The warfare against the passion belonged to the initial stage where the soul was
struggling in the praktiké. The second stage was fighting ignorance and led the soul to knowledge,
thus signifying the passage from praktiké to the contemplative life. The third stage was fighting pride
thus establishing the soul to undisrupted contemplation. Ir. Hausherr, Les Legons d’un contemplatif:
Le traité de l’oraison d ’Evagre le Pontique (Paris: Beauchesne, 1960), 55.
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In a chain of chapters in his 4d Monachos, Evagrius addressed the passing of

the soul from praktiké to the contemplative life.?

He began by introducing the
presence of apatheia in the soul and the acquisition of contemplation (gnosis).”’ Yet,
“[w]hen the spirit begins to be free from all distractions as it makes its prayer then
there commences an all-out battle day and night against the irascible part”.2%® At this
point, the soul was attacked by prideful thought. Like the monks of the Lausiac
History, the soul was presented with apparitions and dreams by the demons:**

The demon of pride is the cause of the most damaging fall for the soul. For it
induces the monk to deny that God is his helper and to consider that he himself is
the cause of virtuous actions. Further, he gets a big head in regard to the brethren,
considering them stupid because they do not all have the same opinion with him.?”

Evagrius was warning against ethical backsliding. His lines are an abbreviation of
Paphnutius’ response to the reasons that led the monks of the Lausiac History to their
ethical distruction: having achieved apatheia, the soul was afflicted by pride. She
believed in her achievements, and thus forsook God’s assistance. Evagrius concluded
that pride resulted in divine abandonment. The latter motif was viewed in terms of
God correcting the soul’s corruption. Abandonment re-established the notion of

human frailty within the ascetical soul:

Do not give your heart to pride

and do not say before the face of God ‘Powerful am I’;

lest the Lord abandon your soul

and evil demons bring it low.

For then the enemies will flutter around you through the air,
and fearful nights will follow you.””"

According to Driscoll’s examination of the Evagrian discourse in the 4d Monachos,
the experience was meant to restore the soul’s humility, and instruct her about her

weakness. It turned the soul against sin. Yet, in Evagrius’ ethical system, even after

26 Evagrius, Prakt. 63-70.

267 1t began with the nous discerning its own light.

268 Evagrius, Prakt. 63.

68 According to Driscoll, Evagrius had clearly incorporated the stories of monks that he personally
knew in his ethical theory. The monks had been deceived by apparitions, as it was the case in the
Lausiac History. Thus, his theory was established on an ethical realism. Driscoll, ‘Evagrius and
Paphnutius’, 279: “Experience with fallen monks is what probably gives him the details of his
description”.

2 Evagrius, Prakt. 14.

! Evagrius, AdMon. 62:

“Mn 3@ tmepnoavig oty kapdiav

kel pn elnye npd mpochnov tod Geod: dvvatog eipt,

ive p1y xoprog eykataiing oniv yoynv,

Kal movnpoi daipoveg Tansivdoovoly abrrv.

161¢ Ydp og SU aépog mronoovoly ot Exbpoi,

vikteg 8¢ gofepal Sradtéovtai o™ [trans. Driscoll]. Cf. Driscoll, Evagrius, 56.
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this experience, the soul was not firm in the condition of ethical apatheia. She

remained subject to backsliding:

The hate we have for the demons helps our salvation a great deal, and it favours the
practice of virtue. Yet we are not strong enough to nourish it in ourselves like a good
seed, for spirits that love pleasure destroy it and summon the soul back to its old
love and habits. But, the doctor of souls cures this love, or rather this horrible
gangrene, through abandonment. He permits that we suffer some terror caused by
them, during the night and during the day, and so the soul comes again back to its
original hate, having learning from David to say to the Lord, ‘With perfect hatred I
have hated them; they have become my enemies to me (Ps 138:22)’. For this is the
one who hates his enemies with a perfect hate, the one who sins never in act nor in
thought. Such is proof of the first and the greatest passionlessness.””

In his Gnostikos, Evagrius presented the case that divine abandonment resulted in
hatred of sin and apatheia. In his On Evil Thoughts, he elaborated further by pointing
to the pedagogical character of the experience. According to Hausherr, the motif of
hatred of sin, the knowledge of one’s weakness, and also ethical apatheia were terms
intimately related to the experience of divine abandonment. When we take into
consideration that all the above terms appeared in the context of spiritual maturity, it
is evident that Evagrius highlighed the interaction between praktiké and
contemplative life. The presence of pride after the acquisition of apatheia from the
soul distanced the Evagrian ethical theory from the Stoic notion of emotional
indifference. In Evagrius, ethical apatheia and divine abandonment were interacting
stages within the spiritual life.”” Abandonment resulted in apatheia, and it
maintained apatheia within the soul.”* However, the soul continued to experience
spiritual rest and ethical warfare. For Evagrius, the soul could not have reached
perfection in this life. She only gained glimpses of the fulfillment yet to come.

With the above observations we have intended to put the Evagrian notion of
divine abandonment into its right eschatological perspective. The interplay between
praktiké and the contemplative life was another way for Evagrius to postpone the
soul’s ethical fulfillment. Indeed, the life of apatheia could not be identified with the
notion of completion in Evagrius’ work. To establish this position, we need to take
into consideration his Great Letter and, most importantly, his Kephalaia Gnostica.

Within the two works, Evagrius provided a fair understanding of what he envisaged

272 Evagrius, Cogitat. 10. [trans. Driscoll in idem ‘Paphnutius’, 280]

7 Evagrius, KephGn. 1.10: “Among the demons, some are opposed to the practice of the
commandments, others are opposed to the intellections of nature, others are opposed to the words
concerning God, because the knowledge of our health consists of these three things” [trans. Ousley,
172ff]. '

2 Driscoll, ‘Paphnutius’, 282-283.
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as perfection. It is in the latter book, however, that Evagrius illustrated the interaction
between praktiké and contemplative life in vigorous terms. *”* In the former, Evagrius
discussed the exact nature of Christian perfection.

Regardless of the speculative character of the Kephalaia Gnostica, its history
within the context of the Origenist controversy (6™-century)” and the esoteric
features of the Great Letter which have become a point of scholarly friction,”” the
fact remains that, in both works, Evagrius established the notion of perfection within
an eschatological horizon. Evagrius was following Origen and Nicea in showing
deification as the work of the incarnation. However, according to Evagrius, the
deification of the human nature remained unfulfilled due to the eschatological
character of Christianity.””® As O’Laughlin observed, Evagrius conceived “unity” as
the culmination of the spiritual life.?”® Characteristically, Evagrius referred to the
“unity of the minds” in the final restoration — a position that has ignited a long debate

about his orthodoxy since late antiquity.”® In his Great Letter, Evagrius wrote of the

motion of the “minds” (voeg) like rivers that met the great sea (i.e. the Godhead).?®!

In this “sea” all the “minds” were unified, abolishing every distinction in terms of
numbers, names and forms. For O’Laughlin, this unification was understood as the
eschatological restoration (i.e. fulfillment) that could not be achieved in this life.” It
is not our purpose here to examine the firmness of Evagrian esotericism. What is of
importance is the fact that Evagrius presented us with a clear vision of what
perfection was for him: as with Gregory of Nyssa, Evagrius addressed perfection in
the present life only in relative terms. This present life provided only glimpses of this
great sea, i.e. the Trinity.

Apatheia was a stage of relative ethical perfection that interacted with praktiké
and the contemplative life. According to Evagrius’ vision of the future perfection, the
soul remained subject to her weakness in this life, facing spiritual foes such as pride

in every step. However, like Origen, Evagrius did not deprive the soul of spiritual

% O’Laughlin, Origenism, 137-138.

76 See A. Guillaumont, Les ‘Kephalaia Gnostica’ d’Evagre le Pontique et I'histoire de I’origénisme
chez les grecs et chez les syriens, Patristica Sorbonensia 5 (Paris: Editions du Seuil, 1962). Also,
O’Laughlin, Origenism. A. M. Casiday, Evagrius Ponticus, Early Church Fathers (London:
Routledge, 2006).

77 Casiday, Evagrius, 28fF.

2 O’Laughlin, Origenism, 119.

2 Evagrius, The Great Letter (Ad Melaniam [sic]), 22. Cf. Jn 17:22. 1 Cor 15:28.

280 Evagrius, KephGn. 1.6-8. Guillaumont, Kephalaia Gnostica, 39.

281 Evagrius, The Great Letter, 27ff and 66.

2 O’ Laughlin, ‘Eschatology’, in Origenism, 150ff.
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consolation: spiritual efforts were followed by rest and joy. But, even this joy could
easily turn to anxiety and pride. Evagrius related sadness to the soul’s unfulfilled
desire. Unlike Gregory, Evagrius presented a negative understanding of desire.
Desire led the soul to expectations. The failure to fulfil this desire for spiritual
progress led the soul to sadness. Evagrius complemented the description of the soul’s
undisrupted ascension to the unity of divine life in his more esoteric works.?®

This tension between spiritual realism and theological eschatology was also
maintained in authors that were closely associated with Evagrius: i.e. Macarius and
Diadochus. Macarius presented both strands of ascetical thought. On the one hand,
he highlighted the works of divine grace within the soul. On the other hand, he
illustrated an ethical realism: the soul was not secure in her spiritual ascension.
Macarius/Symeon was well acquainted with Paphnutius’ discourse: “how those who
are activated by the grace of God fall”’?*** In his ethical ‘realism’, and despite that
Macarius had argued the divine presence within the soul, he did not deny a potential
ethical backsliding. In fact, according to him, perfection could be achieved only
through ethical trials.® Macarius discerned periods of spiritual rest and ethical
struggles in the spiritual life: the ascetical soul was at rest, and then she was afflicted
by demonic thoughts anew. For Macarius, only the spiritually naive could have
imagined that the divine presence meant the cessation of passions and thoughts
within the soul. The main point of Macarius’ discourse was the co-existence of the
grace and sin within the soul. That is not to say that the soul was at one and the same
time acquainted with both the grace and sin. What Macarius meant was that the soul

was a battlefield between the two spiritual factors. He integrated this position in his

28 1t might be the case that behind the riddles concerning the transformation of the spiritual bodies
and the existence of other worlds yet to come, Evagrius attempted to present eschatology as an open
horizon without limiting himself to the temporal notion of death or even the Second Coming. As it
was the case with Origen and Gregory of Nyssa, in his Kephalaia Gnostica, Evagrius was unwilling to
give a temporal definition to the notion of the final restoration. It is true that Evagrius has baffled
modern scholars with his thought on the transformation of humanity to the state of the angels and the
foundation of new worlds. Cf. Guillaumont, Kephalaia Gnostica, 113ff. O’Laughlin, Origenism, 130
and especially 150ff. We need to approach Evagrius work by taking into consideration his
unwillingness to define a notion of how eschatological restoration would be, and also define a time
that there would be no spiritual progress. Evagrius was well acquainted with Gregory of Nyssa and he
might have known the latter’s theory on epektasis which Evagrius clothed with the language of bodily
transformation and eternal creation. The degree to which we could take his descriptions on what
eschatology would include at face value remains questionable. Maybe his description was not one of
what eschatology could be; but it touched upon the open eschatological horizon, as in Gregory of
Nyssa and Didymos.

284 Macarius, Hom. 7.4: “Kai néc mintovowy ot gvepyobpevol bmod xdpirog 8eod;”.

5 Macarius, Hom. 17.5.
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thought by appropriating the notion of divine withdrawal: the grace diminished when
the demonic presence was at hand due to human free agency. Notwithstanding the
divine presence, sin always remained within the soul afflicting her. According to
Plested’s exposition of the Macarian ascetical theory, Macarius was well aware of
the Platonic definition of evil as ‘non-being’. But Macarius was not constructing an
ontology in his thought. He was addressing ethical laxity, thus exaggerating the
works of the grace and also highlighting human frailty.?®* Macarius’ position seems
to have been shaped through his interaction with his fellow-ascetics. This is the
reason why we called his ethical theory “realistic”. As in Paphnutius’ case, Macarius
was addressing the ethical fall of ascetics. For Macarius, the ascetical life was
synonymous with spiritual warfare. It was through “the narrow way” that the soul
needed to walk to reach perfection.” An exaggeration of the work of grace on
Macarius’ part would have diminished the ideal of ascesis as continuous spiritual
vigilance.

For the reason that Macarius highlighted the works of divine grace within the
soul, it was only through the theme of diminution of the divine presence within the
soul that he could compromise this position with his spiritual realism concerning
trials. In his ascetical program, the notion of divine withdrawal was of central
importance:

The grace exists always inside, and it is rooted, and it is leavened from a young age,
and it has become like a natural and fixed thing of one nature with what is in man.
And it takes care of man in many ways as it pleases for his profit. Sometimes the fire
burns and blazes even more, sometimes it is softer and milder; and this light,
sometimes, it burns and shines even more, sometimes it shrinks and grows
gloomier 28

Using the analogy between a lamp and the light of the lamp, Macarius indicated the
varying degrees to which the divine grace manifested its presence within the soul: the
divine grace revealed itself in full-strength; but it also diminished. For Macarius the
presence of divine grace varied.?® This variation was illustrated by putting side by
side divine presence and also divine withdrawal-abandonment. We need to be

reminded that, in Macarius, the two latter terms were synonymous. Both themes

6 plested, Macarian Legacy, 36fT.
87 Macarius, Serm. 55.2fF.

288 Macarius, Hom. 8.2: “H pév xdpig GBIOAETTWS gUveEaT, Kai éppidwran Kal éZUpwTal £k véag AAIKIaS Kal tg
QUOIKOV Kai TIMKTOV éyEveTo QUTO TO UVOV TR GvBpWTIY WG pia oUgia, ToAUTPOTIWG 8¢ we BEAEI TPOG TO JuugEpov
oikovopel Tov GvBpwTov. Toté piv wAéov ékkaieral kai érreral 10 wlp, wote B¢ w¢ paABakorepov kai wpalTepov, kal
aUTod 16 GRS KaTd KaIpoUs TIvag TTAEoV EEGTITETaN Kai AGuTTE), TTOTE 8¢ UTooTéAAETON Kal TTUyVaTEr”.

2% Macarius, Typs. 10.3.
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pointed out divine consent. However, the latter motif highlighted human free-agency.
The former illustrated divine pedagogy even for the soul that was spiritually firm.
Both motifs were connected to i) the diminution of grace and ii) afflictions by the
demons.” Macarius emphasised divine consent and also human responsibility in
order to compromise between the efficacy of grace (i.e. incarnation) and ethical
realism (i.e. ethical backsliding).”’

Macarius shed light on the multifaceted concept of divine withdrawal. Like
Paphnutius, Macarius noted that divine pedagogy safeguarded the soul from her
ethical fall. Macarius employed the image of Paul to indicate that the foe of pride
remained present in the spiritual life.”” It comes not as a surprise that Macarius
placed pride at the centre of his ethical thought. But what is important is the fact that
Macarius made pride a part of human nature. For Macarius, pride was an immanent
feature of human nature. In fact, Macarius implicitly employed the Origenist notion
of pride in connection to the devil’s fall due to pride, and the subsequent fall of
Adam. According to Macarius, the “pure” nature inclined to pride.” In fact it was
the presence of divine grace that resulted in pride. While discussing the image of
Paul, Macarius was actually addressing ascetics who were deceived about their
ethical perfection.”

But Macarius also maintained a more intellectual argument illustrating his
interaction with Evagrian and also Gregorian thought. For the Alexandrian ascetic,
the spiritual life was established on the dialectics between grace and ethical trials.”
This polarity extended even to the level of spiritual perfection. In fact, as it was in
Evagrius, Macarius showed the relative character of this perfection: the soul

experienced divine presence and withdrawal while progressing ethically. There is no

%0 Macarius, Typs. 9.1-2.

! In order to refute spiritual dualism, Macarius argued that it was only due to divine consent that the

soul experienced demonic attacks. However, he underestimated his own argument by using vivid

images that suggested that the demons were actually independent spiritual factors within the soul. For

the transformation of the demons from divine agents to divine adversaries see the classical articles

under the title ‘Démon’, in Dictonnaire de Spiritualité, vol. 3, 141-219 [by S. Lyonnet, 141-152 for

the Old and New Testament demonologies; J. Daniélou, 153-189 for classical views up to Origen; and

Cl. and A. Guillaumont, 190-219 for the patristic period]. Also the two invaluable contributions by E.

R. Dodds, The Greeks and the Irrational. Idem, Pagan and Christian. See the most inclusive

monograph on Christian monastic demonologies by D. Brakke, Demons and the Monk.

2 Macarius, Hom. 7.4.

3 Macarius, Hom. op. cit.: “Exel ydp f) kabapd @volg 10 Enaipecdar” (the pure nature has [as its
roperty] to become proud).

% Macarius, Hom. 17.5.

% Macarius, Euvres Spirituelles I: Homélies propres & la Collection 111 V. Desprez (ed.), SC 275,

(1980), 60-61.
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indication in Macarius that the soul was ever redeemed from this bipolarity in this
present life. Macarius turned to the recurrent theme of poverty and richness: the
person that was rich needed to expect [spiritual] poverty. But he was also aware that
after poverty richness would be restored again.”

Macarius’ thought was not as systematic as it is presented here. However, one
could discern four positions that were of central importance in the Macarian thought.
The four positions indicate the contexts within which Macarius addressed divine
withdrawal/abandonment as an integral part of spiritual maturity:

i) gnosis

i) training

iii) ministry

iv) eschatology
i) Macarius/Symeon was interacting with the Evagrian ascetical theory: divine
withdrawal resulted in gnosis of both good and evil. As Plested put it, “the
coexistence of sin and grace is permitted so as to educate and to form the soul”.”’ It
is only through the experience of divine withdrawal that the soul knew the two

natures within her:

So by the experience of the two natures, tasting frequently both the bitterness of sin
and the sweetness of grace the soul might become more perceptive and more
vigilant, so as to flee evil entirely, and to attach itself wholly to the Lord.”®

This sort of knowledge included the knowledge of the human nature, and also
addressed the nature of divine grace and sin. Through this ethical experience, the
soul maintained a strong notion of her weakness. But, primarily, she was acquainted
with the true character of the divine and demonic. We need to see this argument in
the context of Macarius’ position on free-will. Only through full knowledge of both
the divine and the demonic could the soul have chosen to follow one of them.

ii) Macarius also discerned the notion of continuous training through divine
withdrawal. It was the dominical exhortation with regard to the “narrow gate” that
informed Macarius’ position. Asceticism was established on the notion of ethical
training. For Macarius, there was no time that the soul was not expected to conduct
her spiritual warfare. His argument could not be isolated from his thought regarding

human weakness and spiritual vigilance. However, Macarius integrated the desert

2% Macarius, Hom. 10.1; 15.42 and 27.6.
297 plested, Macarian Legacy, 37.
8 Macarius, Typs. 12.2 [trans. Plested in idem, Macarian Legacy, 37].
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concept of continuous spiritual efforts and divine training by indicating that it was
Adam who was given the concept of spiritual warfare first. In fact, Macarius went so
far as to introduce ethical determinism: the demons were introduced in creation so
that Adam could find an ethical opponent. Once more, Macarius was not establishing
an ascetical-theological ontology. He devised this position to argue the spiritual norm
of human life conducted in spiritual trials.*

Macarius did not identify ethical trials with divine absence. For Macarius, even
divine presence was a trial. Even though he expressed the notion of divine
abandonment in terms of ethical misfortunes and demonic assaults, Macarius
discerned the divine presence within trials. Through ethical afflictions, God was
testing the soul’s love and disposition. According to Macarius, the spiritual rest that
the soul experienced before the presence of the divine could lead the soul to ethical
laxity. Thus, God gave the soul rest in order to observe whether the soul inclined to
laxity or not. Through interchanging periods of trials and divine assistance, God was
testing the soul’s endurance and spiritual alertness: at times of trials the soul could
turn against God. While in spiritual rest, she could forsake her ethical vigilance.
Thus, for Macarius, spiritual rest was not a reward. It was another form of testing the
soul’s alertness.’®

iii) Plested pointed out the interaction between Macarius and Gregory of
Nyssa. It is difficult to support which author anticipated the other. It is a fact,
however, that Macarius dissociated divine withdrawal from sin, establishing a
broader argument. When inquired about the case of the apostles, Macarius noted that
their experience of ethical trials illustrated the function of the apostles within the

community. He acknowledged that, when caught up in divine inebriation, the soul
forsook her personal needs being “fed” and “clothed” by God. ** For Macarius, the
soul could have stayed in this stage unceasingly. Yet, God was withdrawing his
presence, so that the soul could experience her human natural need and also interact
with the Christian community. Like in Gregory’s De Vita Moisis and Homiliae, the

soul was always connected to the community. She was communicating her spiritual

% Macarius, Serm. 55.2.8.

3% Macarius, Serm. 57.1.

301 An implication that God fulfilled the soul’s very “being” with his presence. Cf. Mk 9:3 and Nu
6:15.
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experience with the uninitiated souls.’® Thus, Macarius envisaged the role of the
virtuous man within the community in the light of divine withdrawal. Yet, even in
this context, Macarius did not abolish the connection between withdrawal and ethical
trials. The Macarian ideal of communal service addressed the Messalian position that
prayer was the only activity required from ascetics. According to Macarius, God was
instructing the soul to minister the community by diminishing his divine grace. Thus,
the acquisition of divine grace was not the only ascetical ideal; the ministering of the
community (i.e. spiritual direction) was also valued highly in the ascetic thought.

iv) Macarius also appropriated an Origenist/Evagrian eschatology that showed
the relative character of spiritual perfection in this life. For Macarius, God was
directing history to a final fulfilment where the soul was finally introduced into the
kingdom of God. Considering the fact that the soul experienced spiritual rest in this
life, Macarius could not overlook the eschatological perspective of Christian
asceticism. Macarius highlighted the fact that the soul experienced divine rest and
also ethical trials in order to distinguish between this present life and the

- eschatological rest of the soul:

This present time is for grief and tears, that age is of smiling and joy; this present
time is of the cross and death, that time is of redemption and unspoken pleasure; this
present time is of the narrow and hard way, that time is of rest and peace. **

Macarius juxtaposed the “engagement of the Sprit™** that featured the “consolation”

of the soul (mapdkAnoig) to the “perfect rest” and “rewarding” (TéAeia Avamauoig kai

avramodooig). Spiritual perfection could be fulfilled only in the life to come. As

Macarius put it, this present life featured grieving and pain: Macarius was exhorting
to ethical vigilance and ascesis. Yet, the life to come meant the final ethical
completion of the soul: the latter position maintained the eschatological orientation
of the Christian Gospel. Macarius provided an argument that was clothed with
~ eschatological meanings: the spiritual life was directed to a final completion which
was not to be identified with the present consolations. What featured at the heart of
his argument was the presence of the cross which anticipated the future redemption.
Macarius’ thought was dispersed within the vast volume of spiritual homilies,

characterised by their polemical character against the extreme ascetical tendencies of

392 Macarius was aware of this fact: he ministered the ascetical community as a spiritual director for
disciples such as Evagrius. Cf. Gregory, Life of Moses, 1.56.

3% Macarius, Typs. 10.3. Cf. Mt 7:14. 2 Cor 6:2.

3% 2 Cor 1:22.
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the Messalians. It was Diadochus of Photice that brought Macarian thought into a
remarkable systematic synthesis. Diadochus enriched Macarian ethical thought while
moderating the latter’s Messalian overtones. Even though scholars have treated the
notion of divine pedagogy and aversion in Diadochus, they have not provided any
insights in the eschatological character of his ethical theory.

To begin with, Diadochus highlighted divine assistance within the soul. Yet,
this assistance never took the form of Athanasian perfection. For Diadochus, this
assistance was a consolation that rested and encouraged the soul.’® Diadochus was
following the established ascetical position, expressed through Evagrius, that denied

ethical perfection in the present:

So it is possible here for those who progress to perfection to taste her (charity)
continuously; but, no-one could possess her completely, until the mortal has been
swallowed up by life.*%

The ethical perfection of the present life was only a foretaste, not fulfillment. For
Diadochus, there was a distinction between continuously tasting and actually
possessing perfection. Thus, Diadochus resolved the observed theological tension
between the two traditions depicting the soul dialectically in perfection and ethical
trials. For Diadochus, the soul participated in both conditions. The tasting of

- perfection was not synonymous to the acquisition of perfection. Diadochus was

following Macarius in distinguishing between an “initiating joy” (eioaywyodg xapd) -
and the “fulfilling joy” (reAeiomoiog xapd).”” What stood between the two conditions

was the notion of divine withdrawal in order for the soul to experience ethical trials.
Diadochus did not deny the intensity of the experience. As he related, even within
the context of pedagogical abandonment, the memory of the diminishing divine
grace was grieving the soul: “Thus, the soul is even more sorrowful at the memory of
the spiritual love, without it being possible to possess it in her senses through the
deprivation of the most perfect pains.”*® However, Diadochus denied that divine

abandonment caused despair for the soul. What Diadochus designated as “moderate

3% Diadochus, Keph. 32 and 76: “pikpaic mapaxwprioedi kai Tukvaig TapakAngeav map’ autiig [1fig xapirog)
yahouxoupeBa” (we are fed by the grace through short small concessions and many consolations).

3% Djadochus, Keph. 90.4: “wore olv yevedbai pév autig (Ayammg) évialBa ouvex®s of €ig TEAEIOTNT
TIPOKOTITOVTEG SUvavTa, TEAEIWS B¢ alTiv oudeig Suvaral kTgagda, €i pr) Grav karamos() 16 Bvntov UTrd Tig {wig”.
%7 Diadochus, Keph. 60.

3% Diadochus, Keph. 90: “80ev TAtov AAYOVETaI 1} WUyr GEPOUCA PEV TV VANV TAG TIVEUPATIKAC GYATING, W
Suvapévn 5t altv ¢v aioBroe kTioagBal 5iax Ty TAOV TEAEIOTATWY TOVWY UaTéPRaIv™.
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despair” (gupperpog dmeAmopdg) expressed the idea that God remained hidden from

the soul, but at the same time strengthening her. Thus, it was the hidden divine
presence that was resolving the soul’s despair. But this is not a reason to deny the
intensity of the experience. The soul did experience great grief (AUtrn TroAAR): “the
soul is even more sorrowful”

If we take into account Diadochus’ distinction between the tasting and the
possession of ethical perfection, then it is apparent that the stages of “initial” joy and
“final joy”, and also the periods of spiritual rest and ethical trials were dialectical
conditions complementing each other. What it was observed by Ousley with regard
to Evagrius’ ethical theory is also valid for the Diadochean ascetical theory: divine
grace and spiritual struggles were interacting features of ascetical life.’'* Diadochus
introduced the notion of hidden grace that was working within the soul. According to
his position, the soul did not always discern the presence of grace-within her. What
Diadochus affirmed was the closeness and at the same time hiddenness of God
within the soul.’"' God was close to the soul through the presence of his divine grace.
But he was also hiding from the soul, assisting through a mysterious power. For
Diadochus, the dialectic between hidden and revealed divinity applied to the ethical
life of the soul: divine manifestation and hiddenness was a spiritual norm that was
expressed through the dialectical character of spiritual rest and ethical trials. The
notion of divine withdrawal in Diadochus highlighted the fact that it was God that
was the main spiritual factor in the soul’s struggles to approach ethical perfection.

Diadochus also linked the spiritual life to the acquisition of the virtues.
According to Diadochus, charity was the highest virtue. As in Evagrius, charity was
a virtue that related the soul to her fellow-men.’? But also, it was the virtue standing

at the summit of the spiritual life.*"® For Diadochus, divine withdrawal established

3% Diadochus, Keph. op. cit.

3 Ousley, Theology of Prayer,197.

311 Diadochus wrote about the lamp of gnosis (AUxvog Tiig yviaews) that needed to remain lit, echoing
Abba Orsisius and also Paul. Diadochus, Keph. 28.9. Cf. 1 Th 5:19 and Apophth. (AC), Orsisius, 2:
“AyviaTwg T8 TTOMA Evepyel 10 BeoAdyw wuxd Ta éautig puompia” ([grace] in a secret way works her
mysteries within the divine-instructed soul). In 77.1, Diadochus played with the antinomy of the
words “éykpummren” (hiding) and “mapeiv”’ (as “mapougia” in the text, i.e presence) and then moved to
say that, even when it was withdrawn, “divine grace communicates part of her goods to soul”
(rpogopAel Tf) YuxXD HEPOS T TWV £QUTAG GyaBiv).

312 See the 9th definition in Diadochus’ introductory paragraph. Also: Diadochus, Keph. 34 and 74.

313 Gee the 2nd definition in Diadochus’ introductory paragraph. Also: Diadochus, Keph. 34 and 89-
90. Diadochus distinguished between the natural love that the soul possesses as a natural property and
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charity in the soul. Through experience, the soul was instructed about the
transcendental character of charity: the latter was not to be identified with any other
virtue** In its relation to charity as the summit of the spiritual life, divine
withdrawal signaled spiritual maturity. In his thought, Diadochus minimised the
elegant distinction between divine pedagogy and divine aversion: Diadochus pointed
to the transcendental character of the experience. At the end of the day, the
experience was related to the knowledge of what charity was.*"*

The transcending character of charity urged Diadochus to argue for the relative
nature of spiritual perfection. Divine abandonment indicated that spiritual perfection

was not dependent on human efforts:

Whatever he, who has been exercised, believes to be perfection has been
imperfection compared to God’s wealth in abundance of love; even it has been
possible for someone to ascend to the top of the ladder that was shown to Jacob
progressing through his efforts.*'®

For Diadochus, God withdrew the manifest presence of his grace so that the soul
would distinguish between the divine wealth presented in this life and the actual
promised reward of the life to come:’”” God presented his wealth to the soul, but then
withdrew to stir her desire. Diadochus seems to have appropriated the Gregorian

notion of God stirring up the soul’s desire for him.

iii. Imitation of Christ: kenosis and the ascetics.
According to Rossé’s examination of the motif of divine abandonment in the
Patristic era, it was only after the Middle Ages that Christian literature emphasised

the connection between Christ’s abandonment on the cross and the abandonment of

the spiritual love that was the gift of the Holy Spirit. With the first love, the soul was progressing to
the ethical life. But this love was not sufficient to lead to spiritual perfection. The divine
contemplation was commencing only with the acquisition of the second love that was related to the
presence of the Holy Spirit within the soul. For an analysis of Diadochean thought on charity, the
introduction of Places’ remains invaluable. Diadoque de Photicé, (Euvres Spirituelles, pg. 48-49.

314 Diadochus, Keph. 90.

*' Diadoque de Photicé, (Euvres Spirituelles, pg. 47-48.

318 Djadochus, Keph. 85. “To yap 100 maibeuopévou vopiZopevov TEAeov dreAéc En (g TIpoG ToV TTAoDTOV 100
TraIdeVovToS AUaS Be0d v ayarry Urapxel @idoTipiag, kav dAnv v lakwp SeixBefoav kAipaka aveABeiv Tig Suvny 1)
TTPOKOTIY] TGV TTOVWV™,

317 Djadochus, Keph. 90: “ [ylever pév olv 10 dyiov Tivedpa év dpxaic TAG TIPOKOTTAG, £iTTep Beppig £pacBdpey
¢ aperfig o0 Beol, v Wuyriv év Taon aioBrioe kai TAnpopopiq TAg YAukuTtnTog To0 O€00, iva £xn eibévar & volg
¢v akpIBel émyviboel TO TéAelov ETaBAov TGV @ihoBiwv Tovwy  (at the beginning of the progress, the Holy
Spirit gives the soul a taste of the sweetness of God in every sense and fulness, if indeed we ardently

yearn for the virtue of God, so that the nous knows in perfect knowledge the supreme trophy of his
divine-loving efforts).
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the ascetical soul in trials.’”® According to Rossé --citing Delumeau’s witness-- the
Rhineland mystics were the first to establish this theological connection. This
position suggests that ascetical abandonment was an experience established on the
idea that the mystics were “imitators of Christ”.*" This imitation encompassed all the
events and experiences of the spiritual life: divine abandonment was such an
experience. The connection between the mystical experience of the soul and Christ’s
abandonment on the cross illustrated the extension of the work of the incarnation on
the ascetic soul.’” What lies at the heart of this concept is the notion of kenosis of the
self, understood in dialectical terms of death and resurrection. Christ’s kenosis led
him to the ultimate abandonment on the cross, where he willingly gave up his life
and that led to his resurrection and glorification.””" According to Ramfos, the early
ascetics pointed to the kenosis of the ascetic self through humility: the spiritual life

was progressing from egocentrism to kenosis and glorification. Such kenosis

commenced with the withdrawal from the world (avaxwpnoig) and it reached its

climax with the acquisition of humility and obedience.”” The image of Christ was
standing at the centre of the ascetical kenosis:*® for Florovsky, Christ’s life was a
kenosis progressing from the Paternal bosom to the maternal womb, the betrayal, the
cross and the tomb.*? Balthasar extended the work of kenosis to the ascetic self.*” In
this final chapter, we will discuss the degree to which Byzantine ascetics viewed
their own experience of divine abandonment in terms of the “imitation” of Christ’s
abandonment. Thus, we will examine the meaning that the “imitation” of Christ
acquired for the early ascetics. The analysis will be limited to the notion of imitating
Christ with regard to the image of the suffering Christ in ascetical literature.**
Patristic literature discussing Christological issues did not draw the connection

between Christ’s abandonment and the ascetical experience. That is to say that the

318 Rossé, Cry of Jesus, 78.

319 Rossé, ibid, 97 [footnote 12). See also, Delumeau, Sin and Fear.

320 Balthasar, Mysterium, 751,

32! Sakharov, Archimandrite Sophrony, 218-219.

322 Ramfos, Pelican in the Wilderness. Ramfos highlighted a progressive kenosis that began with the
“withdrawal from the power to act” and ended with the kenosis of the self through humility. Ramfos
called the latter the “withdrawal from being”. See also, Balthasar, Mysterium Paschale, 76.

323 Sakharov, Archimandrite Sophrony, 224ff.

324 G, Florovsky, Creation and Redemption, Collected Works 3 (Belmont MA: Nordland, 1976),
100fT.

325 Balthasar, Mysterium, 751t

328 For a thorough analysis of the scriptural origins and also the development of the theme in the
patristic era see the article ‘Imitation du Christ’, DSp 7, 1536-1601.
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two incidents were never put side by side in late antiquity. Christ’s suffering was
viewed in terms of assuming the weakness of the human race. But, as it was
observed, the link between sin and the results of the fall urged the Patristic authors to
refine the way in which Christ accommodated human weakness: Christ assumed the
results of sin. However, Christ’s experience was distinct from the human experience
since the latter was always related to sin: Christ assumed the human condemnation,
but he was never condemned. Patristic literature intended to secure the concept that
Christ suffered in the same fashion as the human race, but not due to sin (anti-
docetism). It was only the human race that remained subject to sin. Christ
accommodated the results of sin, not sin qua a factor of ethical corruption.

To turn to the ascetic ethical theory, the two authors —as far as I am aware— that
introduced a discussion that put Christ’s abandonment and the ascetical abandonment
side by side were Nemesius and Maximus.*”’” Maximus depended on Nemesius.*”®
However, the latter did not introduce a ‘parallel’ experience between Christ and the
ascetical soul. Nemesius included this insertion as part of his general discussion on
divine providence. His intention was to highlight the providential character of the
incarnation: God was working for human redemption. Evagrius might have also
introduced this connection —independently— without addressing divine providence.
That would have made Evagrius the first author to treat Christ’s abandonment as a
parallel experience to the abandonment of the ascetical soul. The only passage that
supports this position is obscure. The hypothesis depends entirely on the degree to
which Guillaumont’s translation from Syriac represents the authentic Evagrian
discourse.

Unlike Balthasar, Hausherr,*” Guillaumont®*® and Driscoll®®*' overlooked the
meaning of the introduction. For Sakharov, the Maximian insertion meant a parallel

discussion between Christ’s experience and the ascetical abandonment:

In Maximus, we find a fairly schematised classification of the various categories of
abandonment, which recapitulates the preceding patristic ideas: there is abandonment as
a test, as a purification, as the edificatory punishment, and Christ-like abandonment.*?

327 Maximus, Charit. 4.96 [PG 90, 1072].

328 See Damascene, ExpF. 43 [pg 101].

3% Hausherr, Les Versions. 111ff. Hausherr silently dismissed the fact that Evagrius had vaguely
touched upon Christ’s experience in his Gnostikos. His intention was not to provide a thorough
discussion of the Maximian insertion.

330 Evagrius, Gnost. 28 [and subsequent footnotes in SC 356).

33! Driscoll, ‘Evagrius and Paphnutius on the Causes of Abandonment’.

332 Sakharov, Archimandrite Sophrony, 254.
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Unlike our observation that Maximus only introduced the “ways” in which divine
providence has been expressed throughout human history, Sakharov took Maximus’
reference to “kinds” of abandonment at face value: thus Sakharov discerned the
introduction of a “Christ-like” experience in Maximus. The term “Christ-like” has a
dubious meaning: it either means abandonment as it was in Christ’s case, or it
suggests a ‘Christ-like’ model of abandonment. So, was Christ’s experience identical
with the abandonment of the ascetic soul? Balthasar denied this hypothesis: Christ’s
abandonment was different from that of the ascetical soul.®® Taking into
consideration the fact that, in his doctoral thesis, Sakharov was trying to establish the
patristic foundations for a “Christ-like” model with regard to ascetical abandonment,
it seems that, for him, the “oikonomical” abandonment suggests a ‘Christ-like’ model
of divine abandonment. But is this what Maximus meant?

To answer this question, we need to return to our earlier observations about the
introduction of the theme in Maximus and also John Damascene. Maximus was
following Nemesius of Emesa. Thus he did not distinguish between parallel “kinds”
of divine abandonment. Maximus’ intention was to show the way in which divine
providence corresponds to individual conditions in the light of human salvation.
Maximus included the case of Christ, not as a distinct “form” of abandonment. It was
another “way” or “cause” that highlighted a different context in which divine
providence was working: i.e. salvation of the human race. It is indicative that,
whereas the other “kinds” addressed individual redemption, the case of Christ
introduced the notion of universal salvation. In addition, the fact that divine
pedagogy and aversion had dominated the ascetical discussion (Macarius,
Paphnutius, Diadochus), Maximus abolished this elegant distinction by pointing out
the presence of divine providence. But, when Maximus treated the “causes” of
demonic afflictions, Maximus did not include Christ’s case. Clearly, Maximus
intended to distinguish between human afflictions and the case of Christ. It was the
presence of sin as a spiritual factor that urged for this distinction. Because, even in

the case of divine abandonment, Maximus discerned the relationship between ethical

afflictions and passions,” Maximus coined the term “Sokouong” (seeming) to deny

333 Balthasar, Mysterium, 78.
334 Maximus, Charit. 4.95 [PG 90, 1072].
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the fact that Christ’s experience was informed by the presence of passions.”® Thus,
Maximus identified Christ’s abandonment with the work of divine providence. But,
at an ethical level, he denied an identification between Christ and the other biblical
figures. His abandonment was only “seeming”: it did not result from sin.

As it was mentioned, in his Expositio Fidei, John also introduced the theme of
Christ’s abandonment.”*® John was only copying from Nemesius, not Maximus. John

maintained the Nemesian “Sokotong”. In his Fragments on Matthew, John introduced

337 In this case, he did not include the

a parallel list with that found in his Expositio.
“oikonomical” abandonment of Christ. The list of the Fragments is a reduction of the
one in the Expositio. Its elimination shows that Christ’s experience was not identical
with the rest of the experiences on the list. What urged John to this distinction is also
the presence of sin.**® Whereas every human experience includes a certain degree of
ethical corruption, the case of Christ was different in this respect: his abandonment
was neither due to sin nor due to divine pedagogy.

The second part of the thesis discussed the scepticism with which Patristic
literature of late antiquity approached the accommodation of human weakness from
Christ. That is to say, the degree to which Christ’s experience of human weakness as
“man-like” was taken into serious consideration since it was affecting Christ’s divine
identity and ethical purity. It was only in a refined way that Patristic literature
addressed Christ’s experiences in man-like terms. That raises the objection
concerning the degree to which we could support that the ascetics could have
exemplified their experience of abandonment in Christ-like terms.

But this is not to say that the ascetics did not view their spiritual experiences in
Christocentric terms. It was already mentioned that Athanasius presented the
ascetical life as resulting from Christ’s incarnation and subsequent victory over the
passions. Despite the fact that the early ascetics had not developed a connection
between Christ’s abandonment and the abandonment of the ascetical soul, they had

envisaged spiritual life in Christocentric terms. It is true that the ascetics introduced

335 Maximus, Charit. 4.96 [PG 90, 1072]: “iva &1 Tic Sokovong éykatakeiwews” (so that through the

seeming abandonment).

336 Damascene, ExpF. 43 [pg 101].

337 Damascene, Fragmenta in Mattheum (in catenis Nicetz), PG 96, 1412,

338 John was commenting on Mt. 27:5 where Judas hanged himself. It is clear that John wanted to
emphasise the presence of sin as resulting to divine abandonment and stress the ethical role of human

disposition (mpo6eaig).
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the concept of the “imitation of Christ”. The imitation of Christ was a term that had a
biblical origin and was primarily coined after the Pauline language in 1 Cor. 11:1.°*
In the Systematic Collection an elder defined the ascetical life as the “imitation of
Christ”.** In late antiquity, the theme was in use in the broader concept of the soul’s
being made ‘according to the divine image’ and ‘after the divine likeness’: for
instance, in Clement the imitation was linked to the divine likeness of the soul. **
Origen developed the notion of imitating Christ by following the Pauline
exhortation.’” In his exegetical context, Origen had invited his reader to follow
Christ’s disposition that willingly had accepted death.**® There is no evidence that
Origen’s exhortation to the imitation of Christ included an imitation of the historical
elements of Christ’s life.

The ascetics incorporated the notion of “imitating” Christ in their ethical
discourses. Such imitation did not address the stages of spiritual ascension or the
union between the soul and the divine. According to Burton-Christie for the ascetics,
the ascetical exhortation to imitation included the presence of Christ’s humility
within the ascetic self.** For Keller, the Christocentric core of such an exhortation to

humility made Christ tangible for the ascetics.** Humility was the link connecting

339 See “Imitation du Christ’, DSp 7, 1536-1601.

340 Apophth. (SysC), 1.37: “Opog xpiomiavod pipnoig Xpiatod™.

3! See Origen, Adnotationes in Exodum, PG 12,1453: “[ 'OJuoincic totiv f| did thv ayaddv
npdlewv pipnolc. Aonep ob toig apaprdvouvciy, drid tolg xatopbodolv EEopolovtar 6 Kuprog”
(being according to the likeness is the imitation through good deeds. So that the Lord is assimilated,
not to the sinners but to those achieving it). Maximus, Thal. 10 [PG 90, 288D]: “Oi 8¢ tig
fsopntixiic 10N pootikde GElwbivieg Bsoroyiag kai ndong eavtaciog LAk TOvV vodv kabapov
kataotioavieg kal eikdva g Oeleg dpardtnrog OAnv dvelhinds ¢@épovoav Tiv Exkpipncty,
gotwoav fulv ot ayandvteg” (Those that mystically have become worthy of the theoretiké theology
already constituting the nous pure from every material imagination and an image of the divine beauty,
bearing the imitation unceasingly, those lovers stand among us).

342 Cf. 1 Cor. 11:1. Origen, Fragmenta in Lamentantiones, 116.47 [pg 277 in GCS 6].

¥ Origen, Commentarium in Evangelium Matthaei, 20, 17-19 [pg 462 in GCS 40]

3% Burton-Christie, ‘The Humble Way’, 236-260.

35 Keller, ‘Humility’, 131-155. Gregory, Beat. 1.82.20ff. For the reason that it was impossible for the
individual to imitate God in his perfection, Gregory envisaged imitation as the participation in his
humility which he immediately related to Christ’s kenosis (cf. ibid, 1.84.9): “Sokel por ntwyeiav
TVEOUATOG, TV ExoboloV TamEvOPpoodvVIV Ovopdlety 6 Adyog [sic). Tadvtng 8¢ bmédetypa trv
700 @gob mrtwyeiav 6 'Andotorog fiiv Adywv mpodeikvuoly, 8¢ S hudg ERTOYELGE TAOVO10G
v, ve fuele 11 Exeivov nrtwyeig mhovthcwopev. 'Enel obv td dAle mdvia, doa mepl thv Beiov
kafopital ooy, bmeprintel 1@ pérpe TG avlpomivng @voewg f| & TamewvdTng OLUELTG TIg
fiuiv kot” (the Word [sic] seems to me to be using the words ‘poor in spirit’ to mean ‘voluntary
humility’. The model of this is indicated by the Apostle when he speaks of the humility of God, ‘who,
though he was rich, yet for our sakes became poor, that we by his poverty might become rich’. Every
other aspect of the divine nature exceeds the limits of human littleness, whereas humility has a natural
affinity with us) [trans. Hall]. Gregory reversed the Platonic position: kinship with God was not
viewed in terms of the soul’s natural majesty, but by means of the soul’s participation in God’s
kenotic humility. Cf. 2 Cor 8:9. Phil 2:5-7. See Meredith, ‘Plato’s “Cave™’, 49-61. Presently, Gregory
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Christ and the ascetics. As Burton-Christie put it, “in pursuing humility, (the
ascetics) were attempting to realize in their own lives the call to self-emptying
exemplified in the words and witness of Jesus”.**® The presence of humility had
deeper implications for the ascetical life: humility was presented in the dialectical
terms of the cross and resurrection, poverty and glorification. It was only through
self-emptying that humility could be achieved. This notion of self-emptying, poverty
and the presence of the cross was close to the Christological motif of kenosis.**” For
the ascetics, humility meant more than the mere positive disposition of the soul in
trials and temptations: according to Burton-Christie, what stood at the centre of
humility was Christ’s cross, his obedience to the Father and his self-emptiness that
led to death. Yet, his death also led to the resurrection. The ascetics were called to
participate in his death and glorification.

The theme of the ‘imitation of Christ’, and the participation in his death and
resurrection, was not employed by Evagrius.*® It was Macarius that gave the theme
its proper place within Christian ascetical theory. Macarius exhorted his fellow-
ascetics to the imitation of Christ: Christ had left his divine glory and condescended
to trials and death. His exhortation established the link between Christ’s cross and

the ascetical trials:

The soul that is following the word of the Lord ought to take up the cross of the
Lord with joy, as it has been written, that is to say, all things readily on behalf of the
Lord, who experienced temptation, whether secret or visible and to have the hope
always in the Lord. For it is in his power to try the soul that he has withdrawn and
also to redeem from every temptation and trial for him.**

Macarius introduced a link between the notion of the imitation of Christ and the

concept of divine withdrawal: the soul has lifted her cross. This cross entails the

presence of ethical afflictions. Macarius placed divine “power” at the centre of his

has alluded to Plato’s cave in 84.18: “b tfig xticewg Koptog Ev onnieie katdystar” (the Lord of
all creation lodges in a cave) [trans. idem].

346 Burton-Christie, ‘The Humble Way’, 236.

347 Keller and Burton-Christie examined the notion of humility as sharing in Christ’s sufferings in the
desert tradition. Thus, they drew the connection between humility and kenosis. See Keller, ‘Humility:
Making Christ Tangible’, in Oasis of Wisdom, 131-155. Burton-Christie, ‘The Humble Way of
Christ’, in The Word, 236-260. Ramfos, ‘Humility: Withdrawal from Being’, in Pelican in the
Wilderness, 183-195.

% However, Evagrius was not lacking references to the centrality of the cross for the ascetical life.
Cf. Evagrius, Ad Eulogium, 6 [PG 79, 1101]. Idem, Orat. 17 [PG 79, 1172]. Idem, De Vitiis quae
Opposita sunt Virtutibus, 3 [PG 79, 1144].

3% Macarius, Typs., 9.1: “[oleeirer odbv f| yoyn f| 1@ A6y@ TOd xvpiov EZakorovBoboa “Tov
otavpov® Tov kvpiov alpelv petd xopds, O¢ yéypumtal, tovtéotlv Etoipwg Exewv Lmopévertv Sid
1OV KOplov mdvia EmepyOpevov Telpaopdv g€ kpuntdv gite eavepov, kol €l 1OV kbdplov
amoxptuactar tf] EAmidt mdvrote, OTt kv Efovoig abtod Eori kel 16 OAWBRAvar TV woxiv
rapaywpovpivny b’ abtod kai 10 dmoAuvtpwéiival naviog nelpacpod Kai BAiyemg”.
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passage, indicating that trials and also redemption lied within this power. Such
power, according to Macarius, was established on the fact that Christ manifested
himself to the soul both in “poverty” and “glory”. The interaction between Christ’s
glory and poverty took place within the ascetical interaction between spiritual rest

and ethical trials. In Burton-Christie’s words,

Jesus Christ was the model of humility par excellence for the monks. The endurance
of afflictions, insults, trials, and dishonor for the sake of Christ, one of the signs of
blessedness in the Beatitudes (Mt 5:10-12), was an important ideal for those living
in the desert, and an expression of humility. However, it is Christ’s own example of
humility- his kenosis of self-emptying (Phil. 2)- whose shadow falls most
dramatically across the Sayings.>*°

Thus, Macarius presented Christ’s model of humility in the dialectical terms of
Christ’s suffering and his glorification. But this dialectical interaction was extended
to the life of the ascetics. They also experienced poverty (i.e. trials) and glorification
(i.e. divine grace):

You need to be co-crucified with the crucified, suffer with the sufferer, so that you will

be co-glorified with the glorified.””’

The Lord has shown himself to her in two persons: in his wounds and in the glory of
his light. And the soul sees the sufferings which he suffered for her, and she
contemplates the brilliance of his divine glory... advancing in both the persons, in that
of the sufferings and in that of the glorious light.”*

Christ was known to the soul in two manners: i.e. in his poverty and glory. The first
referred to his trials;>> the latter, to his glory. Christ illustrated his poverty in
sufferings. But he also manifested his divine glory. The notion of following after
Christ’s sufferings was established in soteriological terms: Christ suffered for the
human race. This sacrifice was passed to the spiritual life of the ascetical soul.
According to Macarius, Christ condescended to human conditions because of his
love for humanity. Then, for Macarius, the soul needed to correspond to Christ’s
sacrifice by suffering for Christ’s love.”* Macarius concluded his thought by
introducing the Pauline hymn of Christ’s kenosis.** In doing so, Macarius illustrated

the interaction between Christ’s sacrifice and the ethical life of the soul.

3% Burton-Christie, The Word, 240. Cf. Macarius, Serm. 55.4.3fF.

331 Macarius, Hom. 12.1fF.

32 Macarius, Typs. 3.3: “[Sleikvooty abtfi kavtdv 6 kdplog Ev duol mpocdmol;, &v Te T0ig
otiypacty abtod xal kv i) 368N 100 QTG abtod, kai Bcwpel f yoy Td ma6m, & bnép abrig
Enadev, Bswpel 88 xal v Oréphapinpov d6Zav 10D EvBiov @wTog abtob.. xail Ev augotépolg tolg
TPOCAOMOLG RPOKONTOLGE, £V T€ TG T0D mdhoug kai &v 1@ Tob EVOEoL PwTdg”.

353 Is 53:2-6.

3%% Macarius, Typs. 3.3.

35 Phil 2:6-7.
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Macarius fully employed the Pauline interaction between kenosis and
glorification. He placed the cross at the heart of Christian life, as a symbol of
spiritual suffering in love.”* The life of the ascetics was an extension of Christ’s
kenosis in the incarnation.’” His language was that of glorification through poverty,
and humility through endurance in trials.”® There is no evidence that the ascetics
treated Christ’s abandonment on the cross as the climax of his kenosis. The ascetics
did not refer directly to a “Christ-like” model of abandonment either. Nevertheless,
the image of the suffering Christ was standing at the centre of the thought of authors
such as Macarius and also Isaac of Syria. This image of the suffering Christ informed
their ethical theory and anticipated the modern theological approach that envisaged

the ascetical experience as an expansion of Christ’s redemptive sacrifice on the cross.

356 Ga 6:14.
*7 Macarius, Typs. 6.4.
38 Macarius, Hom. 3.3fF.

206



CONCLUSION

This thesis has examined the role that the motif of divine abandonment played
in the Patristic thought of late antiquity. The main questions that the thesis looked at
were: i) the “normativeness” of the experience of divine abandonment in spiritual
life; and ii) the degree to which the Patristic thought could have presented a “Christ-
like” model of abandonment.

The first part traced the origin of the motif of divine abandonment in the
religious literature of the Near East. The motif was not associated with sin and
chastisement: the lamentation psalms did not identify the cause of the abandonment.
However, they introduced the connection between divine abandonment and
distressful conditions. It was only in times of trials that the devotee felt that God had
turned his face away from him; God did not intervene to spare his devotee from
attacking enemies.

Origen was the first Christian author to appreciate fully the religious value of
the Song of Songs for the Christian spiritual life. Origen discerned the motif of
abandonment as an integral part of the Song of Songs. Thus, he highlighted the
dialectical character of divine presence and absence. For Origen, the dialectical
relation between divine presence and absence was a theological device that
highlighted i) divine paideia and ii) eschatology. Divine abandonment was viewed
within the scope of divine paideia: God instructed the soul, leading the latter to her
ethical fulfilment. Divine paideia instructed the soul about her nature: the soul
realised her immanent weakness. But also, divine abandonment illustrated the
eschatological orientation of history. God was leading soul to her final fulfilment.
However, this fulfilment remained only a promise. The soul’s present ethical trials
introduced her to the reality of her final union with the divine. However, Origen left
the time of this final union open by pointing to the Second Coming.

Despite the fact that Gregory of Nyssa did not always follow Origen in his
exegesis, he maintained the centrality of the motif. Gregory incorporated his
theological position on abandonment within a broader scheme of Christian
anthropology. He maintained the dissociation between abandonment and sin, and
indicated that the experience of abandonment was an intellectual experience: the soul
was introduced to the depths of divine incomprehensibility. Despite the positive

assertions that derived from Gregory’s optimism about spiritual life, the fact remains
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that, at the summit of spiritual life, Gregory introduced a sudden discrepancy that
caught the soul off her guard. Gregory rejected the Origenist possibility of the soul’s
ethical backsliding. Nevertheless, he maintained the same eschatological direction as
Origen: distressful conditions occurred even at the summit of spiritual perfection.
This was due to the distinction between the acquisition of virtues in this life, and the
soul’s ethical fulfilment in the future.

Theodoret of Cyrrhus belonged to the generation of exegetes that, unlike
Origen and Gregory, were in direct contact with the developing ascetical
communities of late antiquity. By the time Theodoret composed his commentary,
Evagrius had already introduced his refined ascetical thought in the Egyptian desert.
Despite the fact that Theodoret was affiliated with Syriac asceticism, his exegesis on
the Song did not remain in great uniformity with the current desert anthropology.
Theodoret’s exegetical viewpoints on abandonment were not part of his
anthropology. Theodoret touched vaguely upon the theme of abandonment in terms
 that recall the Evagrian-Macarian argument: the common point between Theodoret
and the Desert asceticism was the notion that divine abandonment was defined as
divine consent in trials: God did not intervene in distressful conditions. It remains
uncertain whether or not Theodoret had direct access to the Evagrian tradition when
arguing for abandonment at a level of precaution. It was only in an obscure passage
that he mentioned the link between abandonment and human frailty. Theodoret
introduced the notion of slothfulness, not, however, as a technical term. He
maintained that the experience of abandonment was linked to divine paideia and led
to spiritual perfection. Theodoret approached Christ’s suffering and the abandonment
of the soul from the same perspective: the definition of abandonment as “divine
consent” led Theodoret to show the prominence of divine providence both in Christ’s
experience of human weakness, and in the ethical trials of the soul.

Finally, Nilus was the exegete who looked at the Song of Songs as the means
by which he could instruct his fellow ascetics. The notion of abandonment was
incorporated within an anthropology that, unlike Origen and Gregory, viewed
spiritual life from the soul’s point of view. The soul was not secure in her spiritual
journey. Laxity and pride appeared as parasites of virtue. Despite the fact that the
incarnation played the most important role in his work —Nilus maintained more
Christological elements than any other exegete — he viewed the spiritual life in terms

of the soul’s response to the divine call through her ethical efforts. In doing so, Nilus
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~ exhorted his addressees (i.e. fellow ascetics) to spiritual vigilance. He was the only
author to introduce the motif of abandonment in terms of divine chastisement.
Despite the fact that Nilus asserted that the bride introduced the groom to her inner
chamber, the anthropology that permeated his exegesis weakened his optimism:
pride was a parasite of virtue that God remedied through abandonment. The
experience of abandonment in terms of chastisement showed the way in which God
led the soul to perfection. Most importantly, Nilus was of one mind with his
exegetical predecessors that the soul experienced ethical trials even at the level of
spiritual maturity.

Gregory and Nilus presented the most technical commentaries. The terms they
used were the fruit of a long development in Byzantine theological (Trinitarian
debates) and ascetical thought (desert tradition), respectively. Origen and Theodoret
drew the lines in which other exegetes could follow. Despite their many theological
differences, personal exegetical presuppositions, diverse exegetical viewpoints —
evident in their stylistic divergence, and the differing degrees in which they used
technical terms — the Patristic commentators showed that at the summit of spiritual
perfection, the soul experienced a sudden shift in her relationship with the divine that
caught her by surprise. The commentators illustrated such a surprise in terms of grief
and a transitory despair. What all commentators agreed on was the fact that, even at a
mature level of spiritual perfection, the soul remained subject to trials and
temptations. However, they left it to be inferred that, at her spiritual maturity, the
soul knows how to deal with such distressful conditions.

The second part showed the reluctance with which Patristic literature
approached the interpretation on Mt 27:46. From the time of Irenaus onwards, it was
only within the context of theological polemics that the Patristic sources discussed
the loud cry on the cross.

The two main problems that Patristic literature encountered while addressing
Christ’s loud cry was i) the maintenance of his ethical purity and ii) the protection of
his unique identity. In the Christological context, divine abandonment was
dissociated to the notion of divine paideia. It was linked to sin and became
synonymous with the separation between God and human race after the fall. When
viewed in these terms, it was felt to be inappropriate to apply divine abandonment to
- Christ, owing to Christ’s ethical purity. Thus, Patristic literature progressively

developed an understanding of the results of sin that could maintain Christ’s ethical
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purity without diminishing the reality of his humanity. However, abandonment as a
result of the fall was not associated by any means with the notion of divine paideia.

Though Jouassard focused on the distinction between “realism” and
“typology”, it seems that the real distinction in Patristic literature concerning the way
that Christ experienced abandonment was between a position interpreting Mt 27:46
in terms of “separation” and the idea that Mt 27:46 expressed a faithful prayer.

The notion of “separation” led Patristic literature to a dead-end: the subject and
the object of the experience remained obscure. During the Arian controversies, it was
left to be implied that it was Christ’s divinity that was separated from the humanity.
Only Gregory of Nyssa and Epiphanius indicated that the loud cry referred to the
separation between the soul and the body. But even this position could not explain
the fact that, in his loud cry, Christ addressed God. Gregory was firm that the
divinity was never separated by the body. When Christ’s natures were viewed in
more concrete terms (Nestorianism), it implied that there were two active subjects in
Christ: the Logos abandoned the man Jesus. Patristic literature rejected this position
in the condemnation of Nestorius’ divisive Christology.

It was Origen that established a paradigmatic understanding of the loud cry on
the cross. Basil exploited it, and Theodoret gave it its most precise expression: he
applied the Origenist-Cappadocian position to the relationship between the Logos
and his humanity. The Logos gave his consent to trials, i.e. death. His humanity was
left subject to human weakness. And, in her turn, the humanity showed its deified
character. Though Theodoret did not argue in these terms, the theology of Maximus
and John Damascene developed the Patristic thought on these lines. Maximus argued
for a distinction between humanity gqua humanity, and deified humanity. He fully
exploited the notion that divinity gives way (accommodates) to the humanity to
enable it to experience its natural weakness. But, this humanity was also deified.
Thus, human weakness was overcome. The main conclusion that Patristic literature
drew was that Christ experienced what it was to be human, i.e. human weakness. The
argument never proceeded the other way around: i.e. the devotee was not undergoing
Christ’s experience.

The third part shed more light on to Origen’s thought concerning divine
abandonment. It showed that, for Origen, divine abandonment was a spiritual norm:

ethical trials were followed by spiritual rest. For Origen, it was the martyrs that were

210



the ethical models for the faithful: through their sacrifice, the martyrs participated in
the passion and also the resurrection of Christ.

The Athanasian point that dismissed ethical trials after the acquisition of divine
grace was put side by side with the Antonian notion of divine visitations and ethical
tribulations. These two authors expressed two traditions that were not necessarily
contrasting: the first argued in terms of the efficacy of the divine grace through the
works of the incarnation. However, the second position highlighted ethical realism
indicating the possibility of ethical backsliding. Thus it exhorted to ethical vigilance
and spiritual efforts.

It was also observed that the ascetical literature of late antiquity included a
discussion of divine abandonment as part of divine providence. It was through
abandonment that God led and instructed the soul. Even when the ascetical literature
distinguished between “kinds” of abandonment, this was not in terms of different
types of abandonment. The two “kinds” highlighted divine providence and human
responsibility, respectively.

Also divine abandonment was a device to show the interaction between the
ethical life and the life of contemplation. It was both at an ethical and also
eschatological level that divine abandonment was envisaged as a spiritual norm: i) at
an ethical level, the motif highlighted the possibility of ethical backsliding due to.
occurring trials. But also, still at an ethical level, the motif of abandonment was
associated with the most subtle of vices, pride. ii) The motif maintained the
eschatological anticipation of an ethical fulfilment. God presented the ascetics with
the reward waiting for them. He withdrew his presence leaving the ascetics subject to
trials in order to stir their desire for ethical fulfilment.

Finally, the concept of the “imitation of Christ” as an ethical example was
examined. The ascetical literature did not address this imitation in terms of external
types of Christ’s life. The term was closely connected to the notion of the humanity
being “after the divine likeness”. In an ethical level, the “imitation” addressed
Christ’s humility. It was through the acquisition of humility that the ascetics were
making “Christ tangible”. It was in these terms that the ascetics related Christ’s
kenosis to the ascetic soul by indicating Christ’s poverty and the progressive
withdrawal of the ascetics from the society and the human-self. This poverty was

understood as the ascetical disposition to accept this withdrawal.
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To conclude, the two main themes that permeated the Patristic discussion
concerning divine abandonment were i) divine paideia and ii) the eschatological
message of the Christian faith. It is through interchanging periods of rest and trials
that God instructs the soul, remedies her natural weakness and leads her to ethical
fulfilment. It is within this context of paideia and eschatology that the Eastern
ascetical tradition and the Western spiritual thought might approach and understand

their common Patristic roots.
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