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CHAPTER II: MAN IN HIS FALLEN STATE

I. The Problem of Evil.

Any philosophical or religious school which affirms that the pri-
mary cause of reality is both almighty and perfectly good faces the prob-
lem of the contradiction or the apparent contradiction between the
existence of an almighty and perfectly good God and the reality of evil.
For if evil really exists, God is either unable or unwilling to offset it.
In either case one of his attributed properties, almightiness or goodness,
should be denied.

In late antiquity the existence of evil was an indisputable fact
for both pagans and Christians. They all felt the destructive presence
of the evil powers waylaying in any moment. Therefore, the various
philosophical and religious systems undertook the task to explain the
origins of evil to their followers and, moreover, to protect them from
it. Most systems, especially those of Eastern origins and affiliations,
offered dualistic explanations of the problem of evil.

1. J. L. Mackie, «Evil and Omnipotence», in Mind (April, 1955), p. 209.

2. In his book, The ideas of the Fall and of Original Sin, N. P. Williams pre-
sents the three classical answers to the problem of evil: 1) The theory of «unmoral
monism» characteristic of Hindu thought, according to which Good and Evil are
alike appearances of an Absolute which transcends them both. II) Dualism, the
view of later Madeism and Manicheism, which postulates co-eternal powers of Good
and Bvil. III}) The theory of a «fall» and of «original sin» inherited by Christianity
from Judaism, pp. 1-35. J. Hick also presents a summary of the Christian thesis
to this problem, which runs as follows: Whatever exists is as such and in its proper
place good; evil is essentially parasitic upon good, being disorder and perversion in
a fundamentally good creation. In this sense evil is something negative but not un-
real. Moreover, Christians make a distinction between moral evil, which they as-
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Christianity, though it had inherited from Judaism® the con-
viction that evil really exists, could not offer a solution on dualistic
grounds and, therefore, ascribed it to the free will of the rational beings
created by God.

Macarius, who shared with all Christian ascetics the belief that
their vocation was a continuous battle with the powers of evil (XXVI.
14-15, pp. 277, 9-278,3), could not have overlooked the problem of
evil. He speaks of evil’s origin, nature, works and, moreover, the pro-
per way in which a Christian should overcome it.

He relates the existence of evil to the fall of the angels and that
of Adam professed by the Judaic tradition. As F. R. Tennant and N.
Williams* have pointed out, the author of Genesis, who describes two
such «falls» in Genesis III and VI, did not intend to offer a theory of
evil’s origin. This is entirely absent from the pre-Exilic writings of the
Old Testament, but it appears in later periods. It was then that the
Jews, oppressed by the need for a final and specific event to explain
the origin of evil, searched through the ancient traditions which lay
before them and fixed upon the legends of the fall of the angels and of
man. The latter was originally meant to narrate an act of hybris which
brought the golden age to an end and not to convey the idea that a
moral corruption is transmitted by biological heredity.®

In Macarius both falls are present, and they are both seen as a
result of the exercise of free will on the part of the angels (XVI. 1, p.
237,6f) and of Adam (XII. 8, p. 208,23). These two falls, moreover,
are closely related in the mind of Macarius, and they are seen as two
phases of the emergence of evil. The first fall made the second easier,
if not possible. The second fall transmitted evil to mankind and to
the physical world (XLIII. 7, p. 330-24).

Thus, God is not responsible for the evil found either in the ce=-

cribe to the free will of the rational beings, and non-moral evil, i.e., sufferings, pain,
etc., which they usually explain by means of moral evil; see his Philosophy of Reli-
gion, pp. 41-43.

3. J. Hick, Op. Cu., p. 41.

4. F. R. Tennant, Sources of the Doctrine of Fall and Original Sin, pp. 9-16;
N. P. Williams, Op. Cit., p. 20. Other scholars believe that though the Old Testa-
ment makes no explicit statement regarding the transmission of hereditary guilt
from the first man to the entire human race, such a doctrine fits into the general
atmosphere of the Old Testament and is hinted in some passages; see I. Hunt, «Ori-
ginal Sin», in Catholic Encyclopedia, vol. 10, p. 77bf.

5. N. P. Williams, Op. Cut., p. 51.
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lestial sphere, or in the terrestrial one. He made all the creatures good.
What consitutes the evil in some of them is their free decision to break
away from God and take a stand or a direction which is not the proper
one. (XVI. 1, p. 237,6f). As John Damascene says, evil is a cuuBeBnrés,
fror éx 100 xard @dowv elg 10 mapk @bow Exodotog mapextporh.® In pa-
tristic thought the definition of everything depends upon its relation
to God. Thus, Gregory of Nyssa says that, although it sounds strange,
ovil &v 7 u) elvorr 8 elvoe Eyer.” Macarius, following this line of thought,
refutes the Manichean and Gnostic doctrines according to which evil
has an hypostasis: Ol Ayovreg wumbdorarov 1o xaxdy oddey lonot (XVI. 1,
p. 237,14). To God, continues Macarius, there is no substantive evil,
according to his divine freedom from passion (Ibid. p. 237, 14-15;
Ibid. 5, p. 239,2-5). The view that the evil is anhypostaton is of Neo-
platonic origins and, as A. H. Armstrong argues, this view is one of the
main borrowings of the Christian Fathers from the Platonists.8

Macarius and the other Christian Fathers by calling evil a dis-
tortion or a perversion in a fundamentally good creation do not mean
that evil is unreal; on the contrary, evil works in man with full force
and makes itself felt: “Huiv 3¢ 2ot 2vepyolv &v mdoy Suvduer xal alchh-
oet, mwhoog Emboplag pumapdg SwéBarrov (XVI. 1, p. 237, 15f).

I1. The Fall of Adam and Eve.

~ Macarius, as we have seen, uses the Biblical story of Adam’s
fall, which he seems to accept as a historical event,® to explain how evil
was introduced to the terrestial plane. Moreover, he goes on to give an

account of the nature of the fall and its consequences.
Man, says Macarius, is not the inventor of sin, which is the ex-

6. John Damascene, de Fide Orthodoza, IV, PG. 94, 1196C.

7. Gregory of Nyssa, de Anima, PG. 46, 9313.

8. A. H. Armstrong, «The Self Definition of Christianity in Relation to Later
Platonismy, in E. P. Sanders, The Shaping of Christianity (to be publ.). Athanasius
writes on the nature of evil: Td xaxdv od mapd @eol 008 &v Bed ofite &€ doyfic vé-
yovev, ofite odole Tig éortv; C. Gentes VII, PG. 25,16A: cf. Diadochus of Photice,
Capita Gnostica III, (p. 86, 8): v pdv (sc. xaxdv) odx Zotwy, el ph pdvov év 16
mpdrrecfor. Another ascetic writer, Maximus Confessor writes: To xoxdv ofite Hv,
olre Zoron xor’ olxetoav giciy Speotde, obre yap ¥yet %ab’ dtioby odoluv, A @doiv, I
drcboraciy, § Sdvapy,... ofte motbtng, ofite mocbtne, olite oxéorg... 1O naxdv éorlve
Eedig nal Earo xabdral oddév; see Ad Thalassium, PG. 90, 253.

9. Some Fathers deny the historicity of it and they see it as a symbolic story;
see J. Romanides, Op. Cit., p. 112 note 2.
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pression of moral evil,’® but a victim of the devil (XXVIL 5, p.
284,30; 1. 7, p. 149,28; 1I. 1, p. 153,5). Man, argues Macarius, could
never have been perverted to such malice and wickedness, if the devil
had not introduced into his nature the leavening of malice, i.e. sin (XXIV.
3, p. 265,36 f). Man by himself has limited abilities; he can neither reach
spiritual heights nor become highly vicious without the help of the
heavenly leaven or the devil’s leaven respectively (/bid.). The view
Macarius holds on the cause of man’s fall is of great importance since
it conceives evil as something foreign to man, introduced into him from
outside, and not as something which sprung from man’s nature. Such a
view allows for a more optimistic picture of man’s future than that of
Augustine.’ According to the latter, the fall was not caused by the
devil but it took place within Adam’s will and turned him away from
God.? Unlike Macarius, Augustine attributes original righteousness
to man, as we have seen. For Macarius, Adam was still in the process
of moral development; Augustine also allows for a degree of spiritual
progress to pre-fallen Adam, but he differs from Macarius and other
Eastern Fathers in that he attributes to Adam a miraculous knowledge
and the gift of preservation from error.* Macarius argues that Satan
used S¢mroppocdvy to motivate Adam’s apostacy (XXVII. 5, p. 284,29).
In patristic thought S¢miopposivy, meaning arrogance, is usually un-
derstood as a offspring of hybris.!* As we have seen, Augustine also speaks
of Adam’s pride, which he views as the beginning of all sin. Pride in
this case should not be understood in the modern sense of the word, i.e.
as a satisfaction over one’s achievements, but as an hybris in the Greek
sense, i.e. self-elevation.’® In the Homilies S¢mhogpocivy is used in the
sense of Aybris: ‘O yap adrds dpic 6 éxPerdwv S g SYnroppocivng Tov
*ASdy, elmaw bty ¢ ‘Qg Oeol yevnoeale’, obrog xal viv év talg xapdlaig dmo-
Barrer SYmroppoadvyy Aywv: ¢ Téhetog el, dpxel aot, Emiodmnong, od yeelay
¥yeig, paxdprog €', (XXVII, 6, p. 284,39 f). In both the case of Adam

10. Bvil can appear as physical evil, aesthetic evil, intellectual evil and moral
evil; pain, ugliness, error and sin correspond to the four expressions of evil. In Ma-
carius the term sin (&uoptie) refers usually not to an individual act of evil, but to
a principle of evil, which dominates fallen man.

11. Concerning Augustine’s views see A. H. Armstrong, Si. Augustine and
Christian Platonism, pp. 24-26.

12. Augustine, de Civitate Dei. XIV. 10, 12-15.

13. E. Portalie, Op. Cit., p. 205.

14. Basil, Comment. Is., PG. 30, 216B.

15. P. Tillich, Op. Cit., p. 126.
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and the case of the ordinary believer described above we see an act
of self-elevation: in the first case from the rank of a creature to that
of God and in the second from the state of human weakness and insuf-
ficiency to that of perfection and sufficiency.

Macarius, however, does not grant amnesty to Adam by seeing
him as a victim of the devil. Adam is fully responsible for his fall, be-
cause the devil’s power is simply hortatory and not coercive. Sin was
by no means a necessity; it was certainly within Adam’s power to
resist the attack (Ibid. 22, p. 291,24-39). The choice was left to Adam’s
free will (XII. 8, p. 208,23) and there is where his responsibility begins.

Adam’s sin does not consist in the external act of eating the
forbidden fruit; the nature of Adam’s sin consists in an inner distor-
tion which resulted in his entertaining evil intentions and thoughts
(XII. 1, p. 206,4). Adam removed the centre of his life from God to him-
self, his life from theocentric became egocentric. He lived 7% idig pdoer
(XII. 2 and 7, pp. 206,7 and 108,6-12). Being away from God man
has given over his pure and good thoughts to evil, and these thoughts
have become an idol to himself (XI. 3, p. 199, 30f).

Regarding the cause of the apostasy of both the angels and man
Origen and Basil argue that they allowed themselves to be overcome by
koros of the enjoyment they experienced within the divine presence.18
This view finds no room in Macarius’ thought; for him the enjoy-
ment of God is insatiable. The more one tastes and eats of God the more
one hungers; man’s ardour and passion for God is beyond restraint:

M yop amébhevois To0 Ocob anbpeorog dotl, xodl Eoov adrol yederal
Tig xal Eobler, Tocobrov &xmewvog ylyverat. Kal hv xalowy xal tov
gowta Tpds TOV Bedv Eyouowy dxatdoyetov ol Towolrort ol 8o
omovddlovoty mpondmrewy ol Emmoptley, TocolTov éavtodg Hyolvron
wTwyods, GO &vdeels xal pnddv xextnuévous (XV. 37, p. 230,34f).

A similar view is held by Thomas Aquinas who argues that whoever
sees the divine essence cannot turn away from God willingly, but re-
mains firmly rooted in his love for ever.?

16. Origen, de Princ. 2.8:2, VHP. 16, p. 310, 14f; Basil, Quod Deus non est
Auctor Malorum. VI, PG. 31, 344.

17. Th. Aquinas, Summa Theologica 1. 94.1. Aquinas’ intention is to argue
that Adam’s contemplation of the divine essence was not complete as Augustine
thought, but partial; thus his fall isieasier explained.
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II1. The Consequences of the Fall.

Macarius, like other Church Fathers, very often refers to the
fall and its consequences. The fall is the most terrible and disastrous
event for man. This and Christ’s coming form the two poles around
which human history develops. The consequences of the fall, according
to Macarius and other Fathers, are numerous and of various natures.
In this chapter the writer intends to discuss them under the following
subtitles:

a) Man and God after the Fall.
b) Man and Evil after the Fall
¢) Man and the Physical World after the Fall.
d) The Doctrine of Original Sin.

a) Man and God after the Fall

God’s initial plan for man was that he would make good use of
all the potentialities given to him and that he would attain to the state
of spiritual perfection. Man, however, with his disobedience lost the
purity of his nature (cf. XI. 3, p. 199, 30f) and, therefore, he failed to
obtain what God had promised him. The loss, in Macarius’ own words,
was double: ‘

‘O *Addp. v &vtohy TopaPic xatk b0 Tpbmovg ddAetor Eva pdv
&1L dmdese 1O wThHpa 7O xxbapdyv Tie @loews adTol, TO Gpalov TO
xar elxbve xal Spolwowy Ocol: Erepov 3¢, §Ti dmdAeoey adtiy TV
elwbva, & | dméxerto adrd xat’ dmayyeMav 7 émovpdviog miow
winpovopta. “Qomep av § véuiopa v elxbva Tob Paciréwng Exov
xel ToUTO Tapuykpxyl, 6 Yevobs Te dmddleTo xal 7 eixdv 0d YpyoL-
peder, Tobro Emabe xol & *Addu’ puéyag yap mAoUTOG ol UEYEAN XM-
povopla edtpémoro adrd. (XII. 1, p. 20529f).

In other words, by sinning Adam lost the purity of his original
nature and, moreover, he lost the heavenly inheritance which was pre-
pared for him. Thus, the divine plan for man was cancelled. The divine
grace was withdrawn from him, and as a result he was deprived of all
the blessings which were derived from God’s grace: one of them was im-
mortality. Man made himself subject to physical and spiritual death
(De Libertate Ment. 26, v1. 42, p. 248,6f). Macarius and other Fathers
see death as a normal sequence of his dreadful act rather than a penal-
ty imposed on him, God, together with his angels and the physical
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world, lamented man’s death. Macarius describes the moment with a
touch of deep emotion: xal meoévrog Tob *Addp xal dmoBavévrog dmd Tol
Bcol, Exravoey adtov 6 ITomthg, &yyeho, mioar af Suvdpers, odpavol, v,
xal mhvra T wriopoata Emévbnoay énl T6 Bavdte xal i wrdost adrobc TéV
yop doBévta adrolc Basiréa Sobhov elov yeyovéra évavring xal mwovnpdc Svu-
vépewe (XXX. 7, p. 301,17f). Adam’s expulsion from paradise had,
beside its penal significance, an educational meaning. It was meant
to discourage similar conduct in the future and to teach him that he
should depend for everything upon God (XII. 10, p. 209, 4-12).

Death, moreover, was not restricted to the protoplasts but passed
on to Adam’s descendants (XL. 9, 202,9). This was according to na-
ture’s law since man was by nature mortal and only by grace immor-
tal. What was natural to him was not lost after the fall; the most im-
portant natural property retained after the fall was man’s free will
(cf. XV. 40, p. 231,29f).

b) Man and Evil after the Fall

The alienation of Adam from God exluded the presence of God’s
grace in him and entailed the presence of the evil powers in him (cf.
XII. 6-8, pp. 207, 33-208, 24; VI. 5, p. 185, 30f). The devil became
man’s master (XV. 34, 229, 25) and enthroned himself in the entire
man: ‘Opolwe 3¢ xal 6 Satavig xal af Suvdperg xal of &pyovree Tob oubToug
émd e mapafdocws i dvroaiig dvexdBicay elg v xapdtay xal elc ToV volv
xol elg 16 cdpa Tol *Adap d¢ elg Opbvov tov (VL. 5, p. 185,31f). Man
naturally belongs to God (/bid. line 30) and not to the devil; for this
reason Macarius writes that the evil powers seated themselves in man
as their own throne (Ibid.). The fact that the devil took up the whole
nature of man made necessary that Christ should take up the entire
nature of man, the body included: 6 Zaravic... xal of &pyovreg T0 oub-
TouG... Evexdbicay... xal elc Tov vody xal elg T6 odpa Tod Aoy d¢ elg Bpbvov
tSiov. Aourdy odv dua Tolito Habev 6 Kbprog, xal Erafev éx Mapbévon 6 cdpa
(Ibid., lines 32-35).

Moreover, Adam’s sin, continues Macarius, made Adam a legal
subject to the devil’s dominion. Macarius puts in Christ’s mouth a phrase
which recognizes that after the fall man belongs legally to the devil:
"Exeivo 16 odpa tob mpdtov "ASap éxpediotncé cor, xal dixaleg adtod xa-
téyeig ta yepdypapa (XI. 10 p. 202,25f; cf. 1. 7, p. 149,28f). This view
provides the theoretical basis for one of the main theories of redemp-
tion, namely the theory of ransom, which is discussed in the next
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chapter. The new master of man, however, and his works are something
foreign to man’s nature, since man was created according to God’s
image and not the devil’s image: £&vov yap i @boewe Hudvy, Thy xelav
iy Tafdy ik THg morpaxofic Tob modTov dvBpdmov &v Eavrols &deEdpeba
(IV. 8, p. 161, 24f). Macarius and other Fathers'® see the sinful state
of man as a mwapx pdow state (IV. 1, p. 158, 19f). However, in spite of
this, evil gradually expanded its power to the whole of man (XXIV.
2, p. 265,11f), and saturated man with sin; man became a subject to
sin: 2urpamévrog yop 700 AvBpdmou THe dvrortic xal Snd dmboaowy dpyiic ye-
vevnuévou, AafBobon adrdy droyelplov fy aupaprin, xal adth donep &Busobe Tig
muxplag &v BaBdmym %ol AemrdrnTe TUYYdvovow, cloenbolice Evdov, Tdc vopag
e Puyiic xatéoyev Ewg Tdv Babutdrev adtiic Tapelwy (XLI. 1, p. 325,19f).
Having conquered man, the powers of evil lead him to the state of
moaedg &vBpwmog (II. 2, p. 153,23f; XLII. 3, p. 327,14f). Man in this
state has a broken personality: &iov tév &vBpwmov... & movmpbe... xoté-
onacev (II. 2, p. 153,24f); moreover, man’s original image faded out
(XI. 4 and 5, p. 200,9 and 21; XIIL. 1, p. 205,30f), but the demolition
of man was not total (XII. 2, p. 206,6f). In his new state man acquired
another nature which is stained by sin (IL. 1, p. 153,10f) and communi-
cative to the powers of evil and not to God and his angels as it was
originally meant to be (¢f. XXVI. 13, p. 276,36f). The peak of this sin-
ful relation is a spiritual fornication between man’s soul and the devil
(Ibid., p. 277,4f). Moreover, man’s soul, being originally full of light
(XXX. 7, p. 301,16), became blind by the darkness of sin (XX. 7, p.
259, 36f). Darkness covered the soul of fallen man (XVII. 3, p. 243,
38) and became the garment of the sinful soul (XXX. 7, 301,21). Even
nous, the most important of soul’s members (VIII. 8, p. 189,5f; XL 5,
p. 324,12), which functions as the eye of the soul (VII. 8, p. 189,10f),was
also conquered by the devil (II.4, p. 153,12f; XXVIII. 19, p. 290,15f)
and clothed with the garment of darkness (II. 1, 153,14). Nous could
originally see God (XX. 4, p. 258,37), but now covered as it is cannot
communicate with God (On Patience. 5, vol. 42 p. 203,23f). Away from
God the nous became a throne for the devil (VI. 5, 185,33f), and is di-
rected towards the present age (XXIV. 1, p. 265,1f; IV. 6, p. 161,3f).
Finally, the devil conquered man’s volitional faculty, which plays a

18. Cf. Nemesius, de Natura Hominis, PG. 40, 673BC. The Fathers speak of
three states of being: Tpels elot vontol tpémor olg 6 volic & petafolrfc eloépysvor
xotd. @dotv, mopd Quow, Smép @iow; see Marcus the Hermit, Opuscale, II, 883,
PG. 65, 941C.
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decisive role in man’s development towards either direction (XV. 40,
p. 231,31f).1®

In spite of this dark description of fallen man Macarius does not
believe that the destruction was as severe as Augustine holds.2® There is
hope for man since man’s nature retained its own substance and re-
mained distinet and different from that of evil. The soul and the sin sim-
ply co-exist; their mixture is impossible: od cuvexpdn 8¢ ofrwg, &v Tpbmov
Twég Ayovowy T pet&v Tol olvou xal tol 83arog, AAN &g Eomv &v pwid ydey
6 olrog %ol abrdy xal v& Luldvier xab’ adrd: &g Eomv &v olne & Mothg xar’
i8lay xal 6 olxodeombing xat’ Blav (XVI. 1, p. 237,17f). This is a very
important doctrine of Macarius and it comes up again in another pas-
sage (IL. 2, p. 153, 37f). This view, moreover, stands against the Messa-
lian doctrines,?! as we shall see below.

The impossibility of the mixture mentioned above makes man’s
repentance possible. There are moments when the soul comes to itself,
repents for what it has done, weeps and prays and remembers God (XVI.
2, p. 237,27f). The evil, however, remains®? deeply rooted in man (XL.
1, p. 325,23f) always active throughout his life, regardless of the state
of his spiritual growth. As we shall see below, evil retains its place in
man’s heart even in the case of those who have purified themselves
and made their hearts a dwelling place for God’s grace (XLI. 2, p. 325,
30f).

¢) Man and the Physical World after the Fall

The physical world fell together with Adam.2® He had been the
lord of all creatures and when he was taken up by evil the whole crea-
tion which served him and ministered to him was seized with him (XI.
5, p. 5, p. 200,19f). The world which up to then was under man’s dominion
revolted against Adam; after his fall, on all sides contrariety has come
down to man (XXI. 2, p. 261,13f). The fall resulted in two opposing

19. For details see below chapter III.

20. Augustine, de diversis Quaestionibus ad Simplicianum, 11. 6, PL. 40,
134; de Correptione et Gratia, 28, PL. 44, 933. Augustine calls the line of Adam a
mass of slime, a mass of sin, a mass of death, of damnation, of offence, a mass of
totally vitiated damnable; see E. Portalie, Op. Cit., p. 212.

21. A. V6dbus, History of Asceticism, vol. II, p. 135.

22. Concerning this see also G. Quispel, Makarius, Das Thomas Evangelium
und das Lied oon der Perle, p. 10.

28. See also Basil, In Hex Hom. V. 6, PG. 29, 105BC. where he holds that the
rose grew thorns after the fall as a sign of nature’s fall.
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worlds, this aiorn and the aion above. The Christian, therefore, must
deny this world and and live in accordance with the world above (XXIV.
1, p. 265,1f). Macarius, however, does not take this view to the extreme;
he never loses sight of the fact that the material world, like man,
is of divine origin. The world in its fallen state appears to Macarius
alien rather than evil. Macarius could take such a stand on the material
world because he shares with other Fathers?4 the belief that the cause
of sin lies in the will and not in the body.

When the prefallen state of man is regained the original rela-
tionship between him and the world is restored. Ascetic literature
underlines this point quite often and provides examples of ascetics
who lived in harmony even with the wild beasts. In his Vita Antonit
Athanasius writes that Antony persuaded the animals not to disturb
his peace or ravage his garden.25 Moreover, ascetic literature and
Byzantine iconography have often as a theme wild beasts obeying and
serving holy men.2¢

d) The Doctrine of Original Sin.

In Eastern patristic thought the term original sin refers not
so much to the personal sin of the protoplasts in paradise as to the con-
sequences of this sin passed on to Adam’s descendants. As Dositheus
of Jerusalem (d. 1707), a late Eastern ecclesiastical writer, puts it, ori-
ginal sin is 8mep dg wowvy 18 dvbpdme Sk T mapdBaoty déSwxev ) Oela
Suxaroctvn olov Bpdrag T8v mévey, OMYes, copatinde &obevelue, ddlvag
700 Tixrew, T8 Gy &v 1) mapowla Emmbves xal Tedevtalov Tdv Bdvatov.2”

Western theology, however, following the Augustinian doctrine
of original sin, teaches that Adam’s descendants inherit not only the
consequences mentioned above, but they also participate in the guilt
of Adam’s sin.28

The Biblical foundation for the doctrine of original sin is found
in the Epistles of Paul, where he writes that 3i¢ tolro domep 3¢ évdg

24. A. H. Armstrong, St. Augustine and Christtan Platonism, p. 11.

25. Athanasius, Vite Antonii. L. PG. 26, 917C.

26. Cf. Vita Johann. Hesychaste. 212. 4-14, quoted in D. Chity, Op. Cit.,p. 112.

27. Dositheos of Jerusalem, Homologia: Horos VI, quoted by P. Demetro-
poulos, Anthropologia Megalou Athanasiou, p. 91f.

28. H. W. Robinson, Op. Cit., p. 17. E. Portalie argues that Augustine was
not the first Father to claim that all men share the guilt of Adam’s sin; see his Op.
Cit., p. 207.
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avbpmmov 7 dpaptio clofjAbev... wal Sua Tig dpaptiong 6 Odvatog xal obTog
elg wavtag dvbpdmovg 6 Odvatog difiMev &’ @ mdvreg Huaprov (Rom. V.
12). The Apostolic Fathers and the Apologists did not develop the
doctrine of original sin, since they were occupied by other theological
interests. Irenaeus, however, took up this doctrine and made the attempt
to work out a comprehensive theory for both original sin and redemp-
tion.?? The doctrine of original sin was further developed by Atha-
nasius and Cyril of Alexandria, and it is found in the writing of the
Cappadocian and the Antiochian Fathers.30
In the West, Augustine was the favoured teacher on original sin.
His writings greatly influenced Western theology and led it to take a
somehow different view on original sin than that accepted by the ma-
jority of the Eastern Fathers. According to the Western tradition, Adam’s
sin is inherited by his descendants who lack the freedom of choice. Adam
had exercised it and sinned for the whole human race. The Eastern
Church, however, understands original sin as a kind of illness which
affects the whole of human nature and leads it to sin. Each individual,
even in his fallen state, preserves his freedom (cf. XV. 40, p. 231,29f;
XXXVIIL 10, p. 319,13f) and is totally responsible for his actions. Each
man repeats and imitates Adam’s fault, but does not partake in its
guilt.3! In other words, according to the Western Church, Adam has
sinned on behalf of all mankind, while according to the Eastern Church
every man is the ‘Adam’ of his soul®2
Macarius shares with the other Eastern Fathers the belief that there
is a unity of mankind with its first ancestor, and, therefore, he assumes
that our fall was involved in the fall of the protoplasts. This solidarity
explains in Macarius’ thought man’s proness to sin: AN’ dbomep 6 *Adap

29. J. Kelly, Op. Cit., p. 170.

30. F. R. Tennant, Op. Cit., chapter XIII.

31. J. Meyendorff, Christ in Eastern Chr. Thought, p. 117; see also H. W. Ro-
binson, Op. Cit., p. 171.

32. J. Kelly notes that there is hardly a hint in the Greek Fathers that man-
kind as a whole shares in Adam’s guilt. However, he points out that there are some
passages which suggest that certain Greek Fathers speak of the ‘transmitted’ sin
of Adam, which seems to them to call for purification rather than for punishment;
see his Op. Cut., p. 350f. Augustine stresses man’s solidarity with Adam and argues
that every one is co-responsible for Adam’s perverse choice. In Macarius’ thought,
as we shall see right below, this solidarity does notimply that the entire human race
shares with Adam his guilt, but it simply explains how man’s nature is prone to sin;
ct. J. Kelly, Op. Cit., p. 364.
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nxpaPog Louny xaxlag wabév el favtdy dmedébato xal olre xatd pevoyhy
ot 2§ adrol yevwnévreg xal v & yévog ‘Aday €xelvng Tiig Lopng petéoyxe
(XXIV. 2, p. 265,14f). As it has been indicated before, this «leaven of
evil» is not an element of the original make up of man, but it is some-
thing which followed the fall and is inherited by all men (Ibid.).
Thus, Macarius is in agreement with the main stream of the Christian
tradition according to which the entire human race inherits the conse-
quences of Adam’s fall. Macarius, however, nowhere argues that Adam’s
descendants patricipate in the guilt of his sin.33

. It is noteworthy that in spite of the numerous Pauline quota-
tions one finds in the Homilies, the text of Rom. V.12, which has pro-
vided the Biblical basis for the Augustinian understanding of original
sin, is not found in the Homilies.®*

It seems that, according to Macarius, man inherits all the con-
sequences of the fall Adam faced, save the guilt and the responsibility
for the fall. Macarius names these consequences in his writings.
In Homily XII. 1, as we have seen, he argues that Adam lost the image
and the likeness, and explains that the loss was double, i.e. he lost
the purity and the beauty of his original nature and, moreover, the
heavenly inheritance, promised to him by God (p. 205,31f). Another
term which Macarius seems to use interchangeably with eixav ®col is
Evdupa pwtée.®® Thus, he associates the state of fall with darkness (XL
III. 7, p. 330,23f; XLVIIL 5, p. 349,41). The word light has a central
place in the Macarian vocabulary.

Immortality, moreover, which, as we have seen, was not a nat-
ural element of man’s original make up, but dependent upon God’s
grace, was also lost after the fall (XL. 9, p. 202,6f), and, therefore, the

33. In his Byzantine Theology, J. Meyendorff notes that the Greek patristic
understanding of man never denies the unity of mankind, but, nevertheless, it re-
lates Adam’s fall to each individual the same way salvation brought by Christ is
related to each individual; neither of them, i. e., sin and salvation, can be realized
in an individual, without involving his personal and free responsibillity; see p. 143f.
Macarius explains in detail how man participates and makes his own both sin and
salvation.

34. Though Paul’s Letters represent aproximately 28% of the New Testament
Writings, Macarius’ references to Paul represent 56-58%, of his New Testament re-
ferences. From this it is clear that Macarius over-uses Paul; this, however, makes
one wonder whether he avoided Rom, V. 12 intentionally or not.

85. G. Quispel, Makarius, Das Thomas Evangelium und Das Lied von Der
Perle, p. 58.
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whole human race became subject to death (Zbid., p. 202,7). Gregory
of Nyssasé explains that death does not dissolve the image but only the
corporeal part of man since it was through the senses man went as-
tray. Mortality was taken from the irrational nature of the animals
and it was added to man’s nature which was made for immortality.

Macarius has often been accused of Pelagianism, but on the
question of death he holds a different opinion than that of the Pela-
gians, who believed that Adam was created mortal and would have
died anyhow, whether he sinned or not.3?

The fall, moreover, removed Adam away from God’s grace and
made him the legal property of Satan (XI. 10, p. 202,23f; XV. 34, p. 229,
25) and a slave of the passions of the flesh (XXV. 3, p. 261,13f). The
passions form a mwapa @Vow element (IV. 1, p. 158,19), as we have seen,
which was introduced into man’s pure nature after the fall; this
strange element became quasi-natural to man because of the continuous
persistence in it: &évov yap Ti¢ @ldoewg NV, TNV xaxiav TGV Tal&v ik
THe mapaxoilc Tol mpwrov avlpdmov &v Exurolg &deEducba, Ny kol domep
plow Hudv xatactioay cuvybeiq.. (IV. 8, p. 161,24f). The passions, more-
over, pollute the nature of man (I. 4, p. 354,13), which originally was
pure (IV. 8, p. 161,28). The devil motivates the passions and through
them pollutes the entire man, i.e. body and soul (IL 2, p. 153,23f). Ma-
carius often calls the passions mafy capxdg (XXV. 3, p. 268,26f), but
he ascribes them to the soul rather than to the body: ¢ yap gavéuevog
obtog xbopog xal 1) &v adtd) dvamaveols, bow T¢ cdpa doxolow OdAmew, To-
coitov Thg Yuxiic T& wdbn mapebivoust xal abbovowy adtiig THY xdIxwolv
(XLV. 3, p. 336,33f). Therefore, this indicates that, as it has been point-
ed out before, the word sarz refers to the sinful state of man rather
than to his body. In Macarius’ thought man’s soul and his nature in
general in its fallen state is polluted, as we have seen, Terpavpatiouévy,
memhpyopévy (XXVIL 10, p. 283,32), ¥ompog and &ypiwbeion (XLIV.
2, p. 332,6; XXIIL 2, p. 264,1). What brings man’s soul to the state
of wildness is certanly the absence of the Holy Spirit; if man exposes
himself to the influence of the Holy Spirit the latter can tame his soul
(XXIIL. 2, p. 264,7).

36. Gregory, of Nyssa, Oratio Catechetica, VII, PG. &5, 33CD. Gregory, how-
ever, regards immortality as a prerogative of man’s nature through his being made
in the image of God; cf. Op. Cit., V. PG. &5, 21D; see also J. T. Muckie, Op. Cit., p.
64 f, where the issue of immortality is discussed.

37. J. Kelly, Op. Cit., p. 361.
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In the condition described above Adam’s nature passes to pos-
terity and, therefore, each man, having inherited such a nature,
finds himself, on the one hand, prone to earthly pleasures and interests
which Christians are to give up, and on the other hand, man finds him-

self captured by the evil powers, which hinder him from loving God as
much as he would like to:

Kata 300 yap Tpdmovg xal deopods é366m 6 &vbpwmog, mapafas iy
gvtoMy  xal EEopiobele Tol mapadeioov év T Bl Toldtw, &v Toig
BroTixolg mpdypact xal &v T} Tol xbopov dydmy, Hyoww Tév cwp-
wxGv NOovay xal mabdv, mhodrov xal 36Eng xal xTudTw@y, Yuvel-
xd¢ xol Téxvey, cuyyevelag, matpidwy, Témwy, EvdvudTwy, xal &ma-
Eamhédg TavTwy THY Qouwvopévev, &’ Av 6 Aéyog Tob Bcol xehebel
adTov Aubivar idle mpoarpéoer, *Enmedy) elg wavta T Qouvbueva Exov-
clwg éxaotog Oédetar, o ToUTWY TAVTWV EauTdy Adoag xal hev-
Bepdroag Suvnif Tehelwg Tig évroddig éyxpati yevéolar. Kal év 16
npumTd 3¢ mepuretplyywrar xal mepiméQpanTal xal TeprTeTElyLoTHL
xal 3édetan &Aloeot oxdToug %) Juyd Omd TGV THe movnplag TVeLpd-
Ty, pi duvauévy, &g Bére, dyamdv Tov Kdpiov xal dg Oéker mi-
otedewy xal O¢ Béher mpooedbachar (XXI, 2, p. 261,1f).

This passage of Macarius reminds one of Paul in Romans VIL
15-25 where Paul speaks of the two nomoi, i.e. the law of God and the
law of sin, which arrays against the law of God. Man in his fallen state
has lost his coherency: the doyiopol of his soul are scattered away from
God and mingled with material and earthly thoughts (XXIV. 2, p.
265,111); his inner self is polluted, broken and wounded (II, 2, p. 153,
23f; XX. 4, p. 258,36f; XXVIL 3, p. 283,31f), and his sentient part has
become passionated and subject to death. The bodily maladies are the
result of the fall; man before it was &mafic xal &voosog (XLVIIL 5, p.
350,2). Spiritual and physical death also came after the fall (De Liber.
Mentis. 23, vol. 42, p. 248,6f). In other words, the fall affected the entire
nature of man (XLIII, 7. p. 330,23f), and in this passionated state human
nature passes to posterity: d%hov 8¢ &7t xal mwavreg of €€ adrol (CAdaw.)
yevwnOévteg Toig adroig mabeowy dmomemrdnacw (XLVIIL 5, p. 350,2f).
The idyllic life of paradise is over for the human race (cf. Ibid., ); man-
kind is now under God’s double curse: ..8v 1j] mapaxof] &rwébavey 6 &vlpw-
mog Bavdte dewd THe Puxiic xel natdpav éml navdpay EdéEato, TELPbAoVS...
dvatelel oot M) YH® xal abbig’ Epydon v Yijv xal 0d wposhnoetl dolval cou Todg
xapmodg adtiig (XLVIL, 6, p. 343, 10f). Thus man became a slave and
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an exile in this world of hard labour and toil (XLVIL 5, p. 249,37f).

This is how Macarius sees the fallen nature of man, which all
people inherit. The general picture, however, of post-Adamic man is
not as dark as Macarius occasionally depicts in some passages like this:
...TehevTaiov ovumapePAninuey Tolg dvorrolg xTHvest xal duotdinuey adrolg
GTOTETTWKROTEG THG dypdvTov 36EnG... did Thg Tapaxois Sobhot T&V Tie cup-
®0¢ TaB&y yevbuevor dmexieioapey Eavtols Thg maxaplag ympag T@V LOVTHY
(XXV. 3, p. 268,23f). Macarius, as we have seen, believes that the cor-
ruption of human nature was not absolute, but only partial. Man’s
nature retains after the fall part of its original goodness; ... oldev 6 Za-
Tavdc xoal BAémer 8t xat adrol moel, xal od Shvartal Emioyely Tov &vlpwmov.,
Awarl; Erneidy) &ger 0éaua 1ol Bofjoar mpog tov Beby, Exer puaoixods xap-
modg ToU dyurmifiow. ®edv, Tol miotelomt, Tob Emlnriicar xal mpooeAfelv
(XXVI. 10, p. 275,31f). However, the abilities of fallen man have lim-
ited power and cannot restore him to his original state; man certain-
ly needs divine help: ta o& & mowelg, xaAx uev éotl xai 1§ O edmpdode-
wta, AN’ odx Eoti xabapd. Olov dyarnds tov Ocbv, dAX’ od Teketwrg: Epyetar
6 Koprog 31d0lg oot aydmyy drpemtov iy émovpdviov (XXVI. 21, 280,3f).
Concerning the role of the divine factor and the human factor more is
written in the following chapter.

Macarius’ last view on the natural goodness of man is in agree-
ment with Paul’s view on the matter as he expresses it in Romans
VII and in other passages. Moreover, Macarius is on this point in dis-
agreement with Augustine,?® without, however, holding Pelagian views.3?
The latter placed much more emphasis on man’s natural abilities than
Macarius did.

Finally, on the basis of what has been said so far in relation to
Macarius’ doctrine on the fall and original sin, one may say that, al-
though Macarius does not seem to hold that Adam’s descendants par-
take in the guilt of his sin, he, nevertheless, seems to relate the person-
al sin of each individual to Adam’s sin, since the latter weakened and
corrupted man’s nature and, therefore, made man an easy prey for
the devil. The personal sins are in a way a contentment of the passions,
which were introduced into man’s nature after the fall.

38. Concerning Augustine’s views see A. H. Armstrong, St. Augusiine and
Christian Platonism, p. 24.
39. The Pelagian views are discussed in the following chapter.

OEOQOAOTI'IA, Tépog NB', Telyog 1. 12
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CHAPTER_III
FROM RESTORATION TO PERFECTION

1. The Doctrine of Redemptions

The fourth and fifth century Fathers were mainly interested in
Trinitarian and Christological questions, and they never worked out a
synthesis of a soteriological doctrine, but let different theories of
redemption be found side by side in their works. Therefore, Macarius,
whose main interests were educational rather than theological, should
not be expected to be the author of any such doctrine. He is not even
a congistent partisan of a particular theory. His approach to the
question is very traditional, within the premisses of orthodox Eastern
Christianity and free of any Evagrian and other pecularities. Macarius
sees post-Adamic man deprived of his pre-fallen qualities, wounded and
ill, a miserable subject of the devil’s dominion. Every human effort to
break this dominion based only on man’s abilities is doomed to fail
(XXV. 1, p. 267, 25f). Man’s desire and effort for salvation is a condi-
tto stne qua non, but it is not a sufficient cause of it. Salvation is
basically a gift from God to man, which, nevertheless, is actualized after
a full co-operation (suvepyiax) of God and man has been reached (XXVI.
255, 38f.). In the thought of Macarius, salvation is related to resto-
ration to the original state;' it is the opposite of the fall: éredy yap 6
&vBpwmog mapéPy Thy &vtohty, 6 Sudfolog EAny T Juyiy ExndAvde woAbupaTt
oxotewd. Aowmdy olv Epyetar 7 ydptg nol &mendletar hov T oxémaopa,
&ote ouwdy Ty Puyxny raxbopav yevopévyy xal droraBoloay Ty I8tay @louy,
7d wrlopa T &pwpov xel xabupby, ndvrote, ... v 36Eav 10D pwTdE Tob &An-
Dol xabopdy (XVIL 3, p. 243, 38f). In another passage Macarius devel-
ops this point and argues that after Christ’s coming man can reach
Adam’s original state through the power of baptism and, moreover,
he reveals that he understands the pre-fallen condition as a state of

1. Deification, however, is, in Macarius’ opinion, above the original state
of Adam, as we have seen above. Some Fathers do not identify the Kingdom of
God with Paradise, and they hold that the former is superior to the latter; see G.
Ladner, The Idea of Reform, p. 65.
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freedom from passions and death (Neue Hom. I. 2, vol. 42, p. 36, 26f).
Throughout his works and especially in Homilies II, XVII and XXV,
Macarius emphasizes again and again that Christ is the only one who
can bring salvation to fallen mankind. Macarius has a strictly Chris-
tocentric understanding of salvation and declares that neither the ef-
forts of the individual person, as we saw above, nor the assistance one
may receive from holy men can secure salvation. In the Old Testament
Moses,2 the other prophets and the patriarchs could not cure man, se-
riously wounded by sin; the priests offered sacrificies and performed all
the other rituals but the soul could not get cured and cleansed (XX. 5
and 6, p. 259, 10-20). God, seeing the impasse man had come to, took
council with his Son and they both decided, out of their pure love for
man and not out of any necessity in the Anselmian way,? the incarna-
tion of the Logos, so that man could be saved. (XV, 44, p. 233,6f.).
Besides his Son, God has also ordered the angels to assist in man’s resto-
ration (Ibid.).

In order to see what Macarius says on the particular way Christ
redeemed mankind, and on the character of Christ’s expiation, we are
going to present his views in relation to the three main theories of sal-
vation prevailing in his period.*

a) The Physical or Mystical Theory.

According to this theory incarnation is the main event in God’s
saving plan. Christ assumed man, who was stained by sin and had be-
come subject to death. With his incarnation Christ summed up the

2. Basil argues that men like Moses could not-appease God even for their own
sins; see Hom. in Psalm XLVII. 4, PG. 39, 440c.

3. According to Anselm (c. 1033-1109), fallen man is powerless to restore the
order of justice which was broken by man, so God himself, in his mercy, intervenes
to satisfy his own order of Justitia in the work of Christ the true God and perfect
man. Man, by his incorporation into Christ’s sinless humanity receives the benefits
of Christ’s atoning sacrifice. R. D. Crouse argues that in Anselm’s thought justitia
should not be understood in terms of legal justice or even of moral righteousness.
The essential content of the term for him is rectitude of order, which has its source
in God and embraces the whole order of creation. Crouse’s thesis is against a common
belief of modern scholars according to which Anselm’s treatment of redemption is
legalistic; see R. D. Crouse, «The Augustinian Background of St. Anselm’s Concept
of justitia», in Canadian Journal of Theology, vol. IV (1958), no 2, pp. 112-114.

4. An account of theories of redemption is given by the following: H. E. W.
Turner, The Patristic Doctrine of Redemption; G. K. Mosley, The Doctrine of
Atonement; G. Aulén, Christus Victor; R. S. Franks, The Works of Christ.
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whole human race, which by coming in contact with Christ received life
and grace again (cf. Seven Hom. I, 1, vol. 42, p. 11, 17f; Ibid. II. 1, p.
16, 11f).

The basis of this theory is found in Paul’s Epistles (Eph. I. 10;
Rom. 5.12-21; I Cor. 15.22 and 45); this was developed by Irenaeus,
who related redemption to original sin, by Athanasius, the Cappado-
cians and other Fathers mainly in the East. This theory provided the
starting point for Athanasius’ Trinitarian doctrine: In order that incar-
nation could be an efficient means for salvation, the incarnate Christ
must have been fully God. Moreover, Christ should have assumed the
whole of human nature, i.e. both body and soul, and not part of it, as
Apollinaris had argued.® Gregory Nazianzen wrote: What had not been
assumed cannot be restored; it is what is united with God that is saved.$

Macarius proves to be aware of the theological implications in-
volved in this theory and argues in an anti-Apollinarian way that the
incarnate Christ assumed both human body and soul: Ofrew¢ ed36xnoev
6 Ocbe, bt xaterbov €€ aylwy odpavdyv cupmeptéhafey Thv QUG Gou THY Ao-
Yy, TV odexa TV €x Thc Yiic xal cuvexépace TG Oeindd adrol Ilvedbpatt,
By xal 60 6 yoixds 8éEy T érmovpdvioy Yuyay (XXXIIL. 6, p. 308, 2f; cf. IV.
10, p. 162, 13f). In another passage, speaking again against those who
were reluctant to accept Christ’s human nature, he points out that it
was necessary for Christ to take up the entire human nature, the body
included, since this had been taken up by the evil powers after the fall:

‘Opotedg 8 xal 6 Zataviq xol al Suvdpets xold ol &pyovres 1ol oudToUg
&md i évrohdig évexdlicay elg Ty xapdiay xal elg Tov volv xal elg To
cdpa Tob "Adau g elg Opbvov 1Siov. Aoimdy olv dik tolro AAOev 6
Kopuog, xal Erafev éx tic Iapbévov 16 odpa. Ei yap H0éances youvi
7} OebrnTt xorerlely, Tig AJovato dmeveynelv; AN duk Tol dpydvou
tol cdpatos EAdhel tolg &vbpmmois. Aotmdy odv Ta mvebpata T
movnptag, & éxabélovro elg 10 cdua, xabeidey &md tdv Opbvarv TV
vonubTwy xal TGV Aoyioudy, olg évemolitelovto xal éxaldpiosy Ty
ouveldnow 6 Kiprog, nal Eavtdd Opbvov Emoivoe Tov voly xal Tovg Ao-
yiopods xal 10 odpa (VI 5, p. 185, 31f).

In addition to the reasons given above for the incarnation, Macarius
argues also that this made the communication between Christ and man

5. J. Kelly, Op. Cit., p. 292.
6. Gregory Nazianzen, Epistula. 101. 7.



Moral Development and Education 181

possible; the human body of Christ became a useful instrument for this
communication (Ibid.).

With his incarnation Christ set a new beginning for mankind
and became the heavenly and last Adam? (XVI. 8, p. 240,5; XXI. 4,
p- 293,24). In contrast to the first Adam, who introduced death (XI.
10, p. 202,7) and all the other consequences of the fall, Christ came to
change, alter, renew and reform the broken nature of fallen man
(XLIV. 1, p. 331, 23f); thus, he became the father of a new race: that
of the Christians (XVI. 8, p. 240, 4f; cf. XXX. 2, p. 299, 6f), which has
been given again the original cleanness of Adam (XXVI, 1, p. 272, 24).
Macarius attributes a great importance to Christ’s mission and uses
four verbs to describe his task, i.e. dAdEor, petaBodely, avarovicel and
avaxtioon, as we saw above (XLIV. 1, p. 331, 24f). From these verbs it
is clear that in Macarius, and the Christian soteriology in general, Christ
works out a new man by purifying the nature of fallen man and vi-
vifying the half-destroyed good properties of his original nature; in other
words he does not make a new creature from the beginning, but he
uses the old material to make the new man (bid.); cf. IX. 1, p. 191,
40f).

In his battle with Satan, Christ defeated him by his humility; he
followed the way opposite to Adam’s, namely pride, which be-
came fatal for both Adam and his descendants (XVII. 5, p. 284, 28f).
Thus, incarnation opened for man the way to union with God (IV. 10,
p- 162,12f) and made man’s deification possible. This is the reason why
this theory of salvation is also called the theory of union or the my-
stical theory.

b) The Realistic Theory.

This theory lays the emphasis not on the incarnation but on the
suffering of Christ, who took man’s place on the cross and offered
sacrifice and oblation to God.

The realistic theory attracted Macarius’ attention more than the
previous theory. Throughout his works Macarius refers to the redemp-
tive role of Christ’s blood and sufferings in general. His death on the
cross was the completion of God’s redemptive plan, which had originally
started with Moses’s law and the prophets (XXX. 2. 299, 2f). Christ
was both the good shepherd who lays down his life for his sheep and the

7. In Neue Hom. XIX. vol. 42, p. 95,30 Christ is also called é debrepog *Addyu.
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spotless lamb sacrificed for the benefit of mankind (XLIV. 3, p. 332,
21f). The sprinkling with his blood causes man’s soul to grow wings
and fly freely towards the divine (XLVIL 2, p. 342,6f). Christ’s
blood is also related to the sacrament of the Eucharist, which leads the
faithful to immortality (XXVII. 17, p. 289, 21f; IV. 12, p. 163, 13f).
Moreover, Christ’s blood is interpreted by Macarius as a ransom
paid by Christ on behalf of mankind for its freedom (XXIV. 3, p. 265,
24f; XLVIIL. 8, p. 344, 3f). However, it is not clear whether this was
paid to God the Father or to Satan, as Irenaeus and Origen had argued.®
A. Harnack® and other Western scholars have claimed that the
idea of sacrifice is essentially alien to the Greek Fathers. This is cer-
tainly not true for Macarius, nor for Athanasius'® or Basil,'* who wrote
that Christ offered himself to his Father once and forever as an ex-
piatory sacrifice. It seems that Macarius and the other Fathers mentioned
above were not satisfied with the idea that incarnation has exalted
human nature. They also felt that man was under the sentence of death
and, therefore, that the debt also had to be paid: «It still remained
to pay the debt which all owed, since all, as I have explained, were
doomed to death. That is why, after revealing His Godhead by His
works, it remained for Him to offer the sacrifice for all».12 The difference
between the Eastern and Western Fathers on this point is on the em-
phasis they put on the importance of Christ’s sufferings. The theory
and the practice of ptunoic XpioroB are not unknown in the Christian
East. Elements of it are found in Macarius ( Neue Hom. IX. 1, vol. 42,
p. 62,9; Ep. Magna. 17, vol. 42, p. 157,28f; De Libert. Mentis. 13, vol.
42, p. 24219f) and other Eastern Fathers; this theory, moreover, is
found at a developed stage in The Meditations on the Cross and the
Passions written in Greek by the Syrian Abbot Isaias (d. 488).1°

8. Irenaeus, Ade. Haer. V. 1.1; Origen, In Maith. 16,8, VHP, 14, p. 43f,
Kelly, Op. Cit., pp. 185f and 375f. Basil prefers to say that Christ offered é&ourdv
16 O Smip tév dpopmiéy Hudv see Hom in Psalm XXVIII, 5, PG. 29. 296B.

9. A von Harnack, Lehrbuch der Dogmengeschichte, vol. II, &. quoted in
M. Orphanos, Op. Cit., p. 108f.

10. Athanasius, Contra Arianos, I11. 66, PG. 26, 288B. Similar views are also
found in Origen, Gregory of Nyssa and Gregory Nazianzen; see G. Ladner, The
Idea of Reform, p. 154.

11. Basil, Hom. in Psalm XXVI. 5, PG. 29, 296 B.

12. Athanasius, Conira Arianos. II. 59, quoted in J. Kelly, Op. Cit., pp.
379-80.

18, G. Ladner, Op. Cit., p. 155 note 9.
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¢) The Satan’s Rights Theory.

This theory is found in writings of early Fathers in both the East
and West!* and holds that after the fall man became the legal property
of Satan. Macarius, following this tradition, argues that because of his
obedience to the devil Adam sold himself to him (ef. I. 7, p. 149, 28).
This precious captive of the devil could not be set free without a suffi-
cient ransom. Therefore, Christ undertook to pay it and thus claimed
all men to be given back to him. This last claim bas been dramatically
described by Macarius. Christ is presented as accepting the legality of
the devil’s claims on man, but arguing that since he has never sinned,
he owes nothing to the devil and, therefore, is not subject to death:

Eoyeron medg Tov Odvatov xal Stahéyetan adtdd 6 Kdpiog xal mpootdo-
oet Tl éxPadeiv x ol “Adov Tag Yuysc xod &modolvet adrd. *ISod
obrog mpde TalTa Tapxocbpevos eloépyeTal mpde Todg Saxdvous adTod
xol ovvdler mdoog Tog Suvdpeis xal mpocpépet & dpywv THE Tovpelug
o yerpbypapa xal Ayert «"I8e ofror Omhxovouy TG Abye pov {de
8mov mpocextvnoay Hulv of &vbpwmor. ‘O 3¢ Ocbg, Suxoroxplrng &y,
%4t defuvoot 10 Slxatov adrol el Myer advrd. YmAxovsé ool 6
Ao, xol natéoyeg adtod mhoug Tag xapdlagt dnhxovsét oe 7 dvlpw-
mbrne. T Eudy odpa tf motet B3¢y Tobro dvapdptnTéy Eotiv. *Excivo
70 odpa Tod mpdTov *Aday. Eypedorncé cot, nal duxatws adrol xoré-
xele Te yepbypapa. "Eupol 8¢ mdvreg paprvpolory 8t ody fuxprov:
0b ypeword oot oddév... "Efayopdlen oy 1o odpx 16 mpabev cor dux
7ol mpdTov "Addu, mapadw cov T xepbypapo. “Eyd yap dméSwra
o ypén Tod *Adoy oravpwbels xal narerddv &v 18 “Ady. Kal xehedw
oo, &37 %ol oxbrog xal Bdvare, EuBate Tag yxexdetouévag Puyds Tob
"A8dp». Kol obtw howmdy af movnpad Suvduels tpoudbaco dmodidotiat
Tov eyuexhieiopévoy “Addp. (XI. 10, p. 202,15f).

From this passage it is clear that Macarius sees Adam as reca-
pitulating the entire human race, which Macarius thinks inherits from
Adam the sentence of death. Moreover, Macarius argues that since the
law of death was established by sin and Christ is free of sin, he should
not have been subject to death. His death was an act of abuse on the

14. Irenaeus, Ado. Haer. V. 1, PG. 7, 1121; Origen, Hom. in Matth., X11. 8;
Terullian, De Fuga in Persec. IV.; Augustine, De Trin. XIII. 15. Concerning this
theory see also A. Theodorou, «Peri Dikaiomaton tou Satana», in Theologia, vol.
XXVIII (1957), p. 103f. and H. Rashdall, The Idea of Atonement in Christian Theo-
logy, pp. 243f and 303f.
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part of the devil, which certainly deprived the devil of his legal domin-
ion over man. Christ also recapitulates mankind and, therefore, could
argue that his death has purchased the body of Adam, i.e. the entire
human race.

The way God handles the whole case is, according to Macarius,
indicative of his justice; God is a just judge and displayed this even in the
case of the devil (/bid.), whom Macarius regards as the prince of every
malice (V. 3, p. 172,14). Other Fathers elaborating on this issue, point
out that God did not deprive the devil of his dominion by force, as he
could have done; this came as a legal penalty for abusing his position.1s

Gregory of Nyssal® and other Fathers argue that the devil
was finally deceived by taking Christ to be a mere man. Christ, however,
being God at the same time could not be kept as a captive by death.
Macarius only hints at this theory in the passage quoted above
and in another passage where he argues that in the incarnation Christ
concealed his own Godhead: xal dmeotddn 6 Abdyog xal odpxa Evduodpevog
%ol %pOdoc Thy avtol Bebrra, fva Sk Tol Gpolov T Eupowov ooy, EBnxev
v Puy Ry adrol &ml 1o orawpol (XV. 44, p. 233,8f; cf. XXVI. 25, p. 282,4).

Among the Cappadocians Basil is hesitant to accept that the
ransom was paid to the devil, as Origen, Gregory of Nyssa, Ambrose
and Augustinus argue,’” and Gregory Nazianzen opposes the idea of a
deceiving God.’® Opposed to it is also John Damascene.’® This idea,
however, survived in the Eastern tradition through Chrysostom’s
Catechetical Homily read at the Easter liturgy and through Christmas
hymnology.2° -

The third theory of salvation is found in the Fathers of the fourth
century. In the fifth century the tendency was to emphasize the rea-
listic theory.2!

Finally, there are passages in Macarius suggesting that both
Christ’s life and teaching are also of great redemptive importance,

15. J. Kelly, Op. Cit., p. 892.

16. Gregory of Nyssa, Oratio Catechetica Magna. XXIII, PNF, vol. V,
p. 498.

17. W. Moore, Selected Writings of Gregory, Bishop of Nyssa, PNF, vol. V, p.
493 note 14.

18. J. Kelly Op. Cit., p. 3883.

19. John Damascene, De Fide Orthodoza. 11I. 27.

20. Pentekostarion (Athens, 1916), p. 6 and Menaion Dekembriou (Athens:
Apost. Diakonia, 1970), p. 201.

21. J, Kelly, Op. Cit., p. 395,
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since they serve as a model for moral life and instruct Christians in God’s
will respectively (XXVI. 25-26, p. 282.1 and 21f). According to this
approach redemption is seen mainly as enlightenment. This view pre-
vails in the writings of the Apostolic Fathers and the Apologists. In
their works Christ is depicted as lawgiver and bestower of knowledge.22
Along these lines moved also the theological school of Antioch, which
underlined the ethical aspect of Christ’s life and, therefore, placed
great emphasis on his human nature and his moral growth.2? His mode
of life sets up a perfect example of the right way of living for Christians.
Macarius shares this idea with the Antiochenes (Neue Hom. IX. 4, vol.
42, p. 67, 18f).

In accordance with the different ways of understanding Christ’s
saving role mentioned above, one finds in Macarius a number of epi-
thets attributed to Christ. The most common ones are these: shepherd
(mownv), physician (latpdc), helmsman (xvPepwi)tnc) and charioteer
(9vioxog). All these titles but the last were widely used by the early
Church and their history goes back to Greco-Roman, Jewish, Mani-
chean and Sumerian prayer formulas.?

The figures of shepherd is found in Biblical, Mesopotamian and
Gnostic literature.?s In the thought of Macarius this figure is closely
connected with sacrificial aspect of Christ’s way to redemption. A basis
for such a relation is certainly provided by John 10.11. Macarius con-
nects the image of the good shepherd and the true physician and writes:
‘O 8¢ Kiprog Ereye... &yo elul & aanbuvde latpds el xarde mowpdy, & Oeig
I Yoy pov dmep TV mwpofdrwy, & Suvduevog Hepamedely mEsay vésov xal
naoay pohaxtoy uyie (XLIV. 3, p. 332,19f). Furthermore, Macarius
associates the healing power of Christ with his sacrifice and writes:
("Exeyev 6 Kbproc) éyd elpl 70 dpwpov mpbfatov 1o drok mpoceveyiv %l
Tobg uol Tpooepyouévoug duvdpevov Bepareloon (Ibid.). Thus in this pas-
sage Christ is called the good shepherd, the true physician and the
spotless sheep.

The image of physician, which Macarius relates to that of
shephered, is of pre-Christian origins and became a major title of Christ,
especially in the Syrian tradition.?¢ In the same passage quoted above

22. J. Kelly, Op. Cit., pp. 165 and 169.

23. A. G. McGiffert, History of Christian Thought, vol. I, pp. 279-283.
24. R. Murray, Symbols of Church and Kingdom, p. 159 f.

25. R. Murray, Op. Cit., p. 187.

26. R. Murray, Op. Cit., p. 199.
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Macarius declares Christ to be the only one who can offer true healing
(Ibid. line 25f). Macarius contrasts the efficiency of Christ’s therapeu-
tical ability to that of the priests and the teachers of the Law, who were
unable to cure the soul by the oblations of gifts and sacrifices and the
sprinklings of blood, and argues that they were unable to cure even
themselves (/bid. lines 15f). In the rest of the Homilies, Macarius
very often uses the image of physician, but he does not relate it to that
of the shepherd. Christ, writes Macarius, is called a physician because
he offers the heavenly and divine medicine which can heal the passions
of the soul (XXVI. 23, p. 281, 11f). Macarius does not make clear what
Christ’s medicine consists of, but, as has been pointed out, he seems to
relate the curing ability of Christ to his sacrifice. This is also obvious
from another passage where Macarius argues again that Moses and the
people of the Law could not heal the passions of the soul. Both their
rituals and sacrifices and the soul’s own righteousness were unable to
cure and clean the sinful thoughts of the soul; this was, however, done
by Christ the true physician who gave himself a ransom for mankind
(XX. 6, p. 259, 12f). His blood offered on the cross has the power of
healing and changing the sinful nature of man (cf, XXV. 3, p. 268,30f;
XLVIL 2, p. 342,5f).

Christ, moreover, did not only cure the uncurable wounds of the
soul which sin had made (cf. XX. 7, p. 259, 37; XXVI. 25, p. 282,1f;
XLVIIL. 3, p. 349,13f), but he also cures the illness of the body: ¢ yap
v Yoy xtioag adtdg xal T6 odpa memolnxe, xal 6 éxetvy THv d0dvaTov
idpevoe adtde 10 odue Stvatar éx AV mpooxatpmy TabEY xal voonukTwy
Bepamebon (XLVIIL 4, p. 349,27f).

The shepherd and physician images have New Testament ori-
gins; the remaining ones, i.e. helmsman and charioteer, are not found in
the New Testament, but they remined one of Plato in The Republic
VI. 498¢c, and elsewhere, and The Phaedrus 246b respectively. These
images, however, have been used by other writers before Macarius.
Christ is often called the wise helmsman of the Church or the world
at large?” and, moreover, the charioteer of mankind.28 Macarius alters

27. Eusebius of Caesarea, De Eccles., Theol. 1. 18, PG. 2%, 852A; De Laudi-
bus Constantini, XIX. PG. 20, 1889B; see also Gregory Nazianzen, Oratio [V. 78,
PG. 85, 604B; Gregory of Nyssa, Hom. Opif. XII. XIV, XVIII and Basil, Leg. Lib.
Gent. IX.

28. Clement of Alexandria, Protrepticus. X11, VHP, vol. 7, p. 78. 16; In Strom.
2.11, ST. 11, 141, 5f nous is called the helmsman of the soul; cf. Macarius, Hom. XL.
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the imagery of helmsman a little and calls Christ the skilful pilot?® who
leads man’s soul safely over the terrible storms and the wild waves of
wickedness:

el 3¢ 0 mholov xal wvPepvitov yphlel xal edupdrov xal Hdéog avé-
pov Tpde TO mAeloar xodde, Tadra mavta adtés éotv Kiprog, &v T
moty duydi ywopevos xol Samepdv admhy Todg Setvode yetudves ol
T dyple ThHe movmplag wdpate, xal Tog waronyidug Tév Bralwv Tie
apoptiog avépwy, Suvarde xel dunelpoc kol émotnubves, dg adrdg
éntorartor, Sthdwy TOV KAOSwve adtdv. “Avev yap Tol &movpaviov
woBepvirov Xpiorol &80vatdy Tivi mapehfeiv Ty movmpdy Bdracoay
&Y Suvdpeny Tod oubTous wal TRV TXEEY TEWUOUEY TR XATHPUGH -

pote. (XLIV. 7, p. 334,8f).

The same idea is also repeated in another passage, where Christ is also
called the farmer, the labourer and the lord of the soul (XXVIIL. 2.
p. 292,30-293,8; cf. XXXIII. 3, p. 311,1f), titles common in early Chris-
tian literature. The title of farmer (yewpydc) seems to have served as a
divine and royal title;®® Clement of Alexandria, Origen and the Syrian
Fathers use it as a title of Christ?! and Macarius uses it for the Apostles
as well (XXVIIL 6, p. 294,25). The imagery of Christ as labourer (&p-
ydtnc) is not common in Macarius and it is related to that of the farmer
(Ibid. 2 and 7, pp. 292,34 and 294,31f). As a farmer Christ uses the
cross as his main tool and tills the desolate soul and turns in into a pa-
radise:
Xotordg 6 Bacthedg 6 Emovpaviog xal dAnBwdc yewpybs, ENBov émi
™y onpedeioay Smd the raxlag dvBpwmbrnra, Evducduevos o cdpa
xal &g Epyodeiov oV oravpdy Bactdous, cloydouto Ty Epnuov Yuyhy
xol EraPev &€ adthic tag dudvlug xal TptBbrovg THY TovNEdV TveLUd-
Tov xal & Gldvia the auaptiag EEérihe xal mavra ydprov dpopTn-
pdtev adthc mopl xatéravoe, xal oltwg Epyacdpevos adtiv 16 EdAw
700 oTowpod &pirtevcey &v adTh TOV TaywdAMoTov Tapddeicoy Tod

5, p. 824, 12 f. Basil also expresses the ruling position of man’s reason through the
Platonic images of helmsman and charioteer; Sermo de Legendis Libris Gentilium.
VII and VIII, PG. 31, 577BC and Ibid. IX, PG. 31, 584BC.

29. In the Martydom of St. Polycarp. XIX. Christ is called the saviour of the
souls, the helmsman of the bodies and the shepherd of the universal Church; ed. H.
Musurillo, The Acts of the Christian Martyrs, p. 16.

30. R. Murray, Op. Cit., p. 195.

31. Clement of Alexandria, Protrept. 11. ST. I, 80, 29; Origen, Contra Celsum.
V. 62, VHP. 10, p. 56,%.
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TIvebparog, mévre xapmdv HOOY xal émbupmtdv @épovra 16 Asomdry

@i (XXVIIL 3, p. 293,11f).

Macarius calls the passions thorns, thistles and tares, which indicates
their parasitic nature; moreover, he calls virtues sweet and desirable
fruits, since he regards them as natural products of man, which deve-
lop by God’s grace (XXVI. 21, p. 279, 39f).

Similar to the imagery of helmsman is also the imagery of char-
ioteer. In one passage Macarius calls the mind the charioteer of the
soul (XL. 5, p. 324,12f), and in another he calls Christ its charioteer
(XXXIIL. 3, p. 311,3; 1. 3, p. 147,10).

From all these it is clear in Macarian thought that Christ is not
mere teacher, leader, example and helper, as Pelagius thought3? but
he is also in the real sense the redeemer for all men.

His soteriological approach compels Macarius to emphasize both
the divine and the human natures of Christ. In doing so he departs from
the Messalians, who, as Timothy of Constantinople reports in his De
Receptione Haerericorum (6 and 8, PG. 86, 1, 49A), held Sabellian
and Docetic views. Macarius is certanly anti-Docetic, as we have seen
(VL 5, p. 185, 31f) and anti-Sabellian, since he believes that God the
Father and his Son, the divine Logos, are two separate persons (cf.
XV. 44, p. 233,6f). Elsewhere we have pointed out that Macarius is
also anti-Apollinarian in his Christology (cf. XXXII. 5, p. 308, 3f).
Such doctrines place Macarius within the main orthodox theological
stream.

II. The Conditions of Salvation.

Though Christ made salvation accessible to all people through
his incarnation, teaching and sacrifice, this is obtained by each indivi-
dual under certain conditions. Macarius makes plain that the spiritual
blessing which Christ came to vouchsafe to those who believe in him are
won by pains, and sweat, and trials and many conflicts (V. 5, p. 173,
9f). His teaching regarding the conditions of salvation is not systema-
tic, but he certainly makes his view clear. In the passage given above
Macarius points out the necessity of faith and personal efforts. More-
over, he emphasizes the importance of the divine factor by closing his
argument with this: t& 8¢ 8lov ydpirt @cob (Ibid. line 14). In another
passage again Macarius places faith as the cornerstone of salvation and

32. A. H. Armstrong. St. Augustine and the Christian Platonists, p. 28.



Moral Development and Education 189

emphasizes the need of prayer and other personal efforts; moreover, he
argues that man should persist in his cause and always seek the di-
vine help: ‘O BovAdpevog mpoceety 76 Kupiw... obrwe dpeirer &puchur:
mpdrov motedew 76 Kuple PePatwg xal émdolvar Exutdy €5 Ehov Tolg Adyorg
&V EvToAGY adTol... xal elg Ty edyNy TAvToTe XpY AdTOV TTPOGHAPTEPELY...
elra Pralecbaul xpi cavtodv clg iy dyabov xal elg mhoug Tag Evrorag Tol Ku-
plov (XIX. 1 p. 253,10f). Salvation, as it appears in -this passage, should
be man’s only interest; towards this man should direct all his ener-
gy and efforts. The latter should be of a wide range so that he should
develop all sides of his moral personality. In the same passage Macarius
points out that in order for this to be possible man should renounce the
world altogether and give himself over to continuous prayer, waiting in
expectant faith for the visitation and succour of the Lord (/bid. ). However,
though he mentions the importance of the divine assistance in both pas-
sages quoted above, he does not refer to the Church and her sacraments;
this should not be taken as an indication that Macarius neglects the
Church and the sacraments. Elsewhere he makes clear that the faithful
progress within the Church, not because of what they have done but be-
cause of what they have desired (XXXVIIL. 9, p. 318.38f), and, moreover,
speaks of the necessity of sacraments, as it is shown below. Salvation
depends totality upon God and not upon man’s efforts; these form a
condition for salvation and they are never regarded as an efficient
means to it ([bid.; V. b, p. 173,9f).

The Church, according to Macarius, is the minister of God’s grace,
which she hands over to her members through the sacraments, as it is
shown below. This is an interesting point not only because it completes
Macarius’ doctrine on redemption, but also because sacramentalism and
ecclesiology form an area where, as J. Meyendorff has pointed out,?3
Macarius and Messalians are indeed in open contrast. This ascertainment
proves the alleged Messalianism of Macarius to be unfounded.

‘ With regard to the Church, Macarius speaks of three types of
Churches:

a) The public Church on earth which stands in succession of the
Apostles and, through the sacraments, ministers the Holy Spirit : To
yap Octov xal mwapdxdyrov Ilvebpa w0 3002y tolg dmootbrowg xal 8 adrdsy
T pévy nad dAnOwy Sxnota Tol Dol Sraxovyev amd g Tol Pantioparog

33. J. Meyendorff, (Messalianism or Anti-Messalianism?», in Kyriakon, vol.
11, p. 588f.
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dpag xatd gvohoyiay T¢ TioTews SLapdpns xal ToAUTPOTWG GUvEsTIV EXAOTE
(Ep. Magna, 4, vol. 42, p. 145,5f). In the public Church there is not
any defect; she feeds her members spiritually: Ev 7§} *ExxAnolq mpoopé-
petar &ptog xal olvog avritumov THe capxog adTol xal Tol afparos xal ol
petohapPdvovreg €x Tol Qaivopévou &pTou TveupaTinds THY capxa Tob Kuplov
éobtovor (XXVIL 17, p. 289,24f). In the same passage Macarius also
mentions baptism, which he seems to relate to the function of the
Church. Macarius speaks highly of these two sacraments and enumer-
ates them among those blessings which Christians enjoy and the right-
eous men, the kings and the prophets of the Old Testament, did not
know. The spirit of the whole passage is free of any Messalian antisa-
cramentalism and shows a very positive attitude towards the two ba-
sic sacraments of Christianity.

His general evaluation of the public Church is also high; he calls
her the Church of the saints and affirms that Christ is her head and the
faithful Christians her members: ol yap &v dhnlela miotol xad &v T v
pévovreg &ve v Toig odpavols Suaxovolao T Kuple... pékn yap xal odpa adtol,
mdox N Exxhnola TEV Gylwv adtdg 88 7 xepadd THg Exxhnolag Tuyydver (Se-
ven Hom. 11, 4, vol. 42, p. 17, 12f; cf. Ibid. 7, p. 19,f). b) The second
‘type of Church is the heavenly one, which is the destination of the pu-
rified and the spiritual ones (XLIV, 4, p. 33,5f; Neue Hom. XIII. 2, vol.
42, p. 76,5f; Ibid. VIIL I, vol. 42, p. 58,31f). The ascetics also have as
their destination the heavenly Church; they go naked out of the world
and they dive down into the sea of evil and from those depths they bring
up precious stones suitable for the crowns of Christ, for a new world
and the world of angels (XV. 51, p. 236,3f). The heavenly Church is
one, but it has many places of various degrees of glory for each indi-
vidual (XXXII. 3, p. 306, 29f).

The members of the heavenly Church are not indifferent to the
affairs of the public Church. The angelic powers assist the faithful in
their effort to attain salvation (XV 44, p. 233,6f), and the whole heaven-
ly community laments when the faithful fail to gain salvation: Kal
Aowmdy &’ Exebvy T Quxii Aomy xal 830vy xal wAawbude miow dyloig xal
voepolg mvebpact ylyvetaw &yyehot, duvapers, &mdoTolol, TpoiTaL, K&PTU-
peg hatovowy &’ adtf (XV. 2, p. 217, 18f). In his writings Macarius uses a
number of terms which are almost synonymous with the term &mouvpd-
viog ‘Exadnota; these are xabupds aidv (XXII, p. 263,4), xowdg alwv
(XV. 51, p. 237,7), mbéhig potewd) (1bid.), 6 &\hog aldv (XVI. 8, p. 240,4),
in contrast to mapdv aldv, or odrog aicv (XXIV. 1, p. 256,1f).
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¢) Finally, the third type of -Church mentioned by Macarius is
the Church of the soul. In his writings Macarius explains how he under-
stands the concept of the Church. He argues that the term Church is
used for the individual soul, as well as for the many people, since the
individual soul gathers together all her faculties and thus it forms a
Church to God (XII. 15, p. 211,11f). As we have seen, the faculties of
the soul were all scattered after the fall (XXXI. 2, p. 303, 7f). Man by
himself is unable to bring them back to their original unity; this is the
work of God’s grace) cf. XVIIL. 3, p. 244,1f). Thus, by the grace of
God the faculties of the soul gathered together and united with the
heavenly groom (XII. 15, p. 211,14f) meet the standards of the
Church, i.e. unity and divine presence. In this way Macarius can speak
of the Church of the individual soul: ’ExxAncta odv Ayetar xod éml woAAGv
xal Emil pdic Quyiic. AdT yap N guyd) cuvdyer 8hovg Todg Aoyiopols xal EoTiv
oot 76 Qed. ‘Hpudoln yap el xowaviav 7 Yuyd) 16 Emovpavie vopplie
xal wrpvator ¢ émovpavie. Tolro 3¢ xal énl moAAGY voelrar xal éml &vdg
(XIL. 15, p. 211. 11f). There is also another passage where it is clear that
in Macarius’ thought the basic characteristics of the Church are first
the communion with God and secondly the recollection of the thoughts
in the case of the Church of the soul, and the recollection of the faithful
in the case of the institutional Church: *Exxivoix év dusl mpoodmorg
TVELRATIXGG VOELTOL, TG GUGTUATL TAY TLOTAY xal TG cuyxplpaTt T7g Ju-
¥iic. “Otav obv eig Tov &vBpwmov AapBavyrar, éxxdnoia éotl 6lov adtol 7o
obhyxprpe (XXX VIL. 8, p. 318,15f).

R. Murray has pointed out that as there is analogy between the
public Church and the Church of the soul, so there is between the latter
and the heavenly Church, and argues that the analogical relationship
of the three types of the Church is expressed by Macarius in a way very
close to the Liber Graduum3®. The notion, however, that there are two
forms of the Church, the visible and the invisible is, as A. Voobus has
pointed out,35 a common belief in Syrian ecclesioology.

In accordance with this type of ecclesiology Syrian tradition
speaks of two forms of sacraments, i.e. of the visible baptism and the
baptism by fire and spirit, the visible altar and priesthood and the
spiritual altar and priesthood.’¢ Macarius offers witness of this tradition
since he speaks of the visible baptism (XV. 15, p. 22,35f) and of the

34. R. Murray, Op. Cit., p. 270.
35. A. Voobus, History of Asceticism in the Syrian Orient, vol. 11, pp. 181-82.
36. A. Voobus, Op. Cit., p. 183.
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baptism wupdc xal mvebparos (XXVI. 23, p. 281,4). This distinction
between the ‘visible’ and the ‘invisible’ should not be understood in the
Platonic manner, since both forms are inseparable, and without the
‘visible’, one cannot enter the ‘invisible’.3”

Regarding the visible sacraments, Macarius mentions baptism,
the eucharist and probably alludes to chrism. Baptism betroths man to
the aion to come (Neue Hom. XXVII. 6, vol. 42, p. 138,7; Ep. Magna,
3, vol. 42, p. 14439f) and, moreover, entitles man to the Holy
Spirit ministred by the one Church of God (Ep. Magna 4, vol. 42,
p. 145, 5f). Grace received by the individual is regulated by the
analogy of his faith (/bid.). Baptism is not useless as the Messa-
lians thought, rather it enables man to reach his original state: Of
&vBpwmor dua THg Suvdpeng Tob Bamticuatos gavovsy el TO wpbrepoy pé-
Tpov 100 *Aday (Neue Hom. 1, 2, vol. 42, p. 36, 26f). Baptism moreover,
is not magic, as Messalians might have understood it,?® or a panacea
against sin. Evil has the liberty to enter and argue in man’s heart even
after baptism: Ei 8¢ Aéyewg, 6t Sua 6 hcboewe Tol XpioTol xarenpiby 4
poptio xol peta TO PamTiopa oOxéTL Exel Yoy TO xaxdy Tob Sraoyilechon
&v 1) xapdiq, &yvoeic 6Tt éx Tij¢ mapovsiag Tob Kuplou uéypl ol viv, &oot
&BanticOnoay xal movnpd mote EhoyicOnoav... "Exer odv vopny xal pera 7o
Bdrriope eloenlely 6 Ayotig el mpdrrew & Bérer (XV. 15, p. 221, 35f).
This view is in agreement with Macarius’ general understanding of the
way God’s grace and the evil powers work in man’s heart. The posses-
sion of any degree of grace neither frees man from the devil’s attacks
(XXVI. 6, p. 274, 11f), nor suspends man’s free will (XXVII. 11, p.
206,37); therefore, both the newly baptized and the advanced ones are
equally in constant danger (XXVI. 23, p. 281.6f; XXVIL. 11 and 17, pp.
287,6f and 289,30f). Thus, Macarius declares that full spiritual growth
is not attained without constraint after baptism, but it requires much
labour and patience and constant trial of man’s free will (Ep. Magna
4, vol. 42, p. 145, 36f; XXIX. 7, p. 298.5f).

The second effective sacrament is the eucharist, which is
described by Macarius in the traditional way as spiritual food: npoxémrer
N Yoy AaBobon Lwny Ilvedpatog dylov xal droyevoapévn 1ol &pviou xal ypt-
obelon 76 alpatt adrol xal gayoloa Tov aAnbvdv &prtov, Tov {dvra Abdyov

(XLVIL 11, p. 345,6f IV. 12, p. 163,13f). In another passage, quoted

87. Ibid.
38. J. Meyendorff, «Messalianism or Anti-Messalianism?», in Kyriakon, vol.
II, p. 588.
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above, Macarius writes: mpoogépetat &prog xal olvog dvritumov Tig copxdg
adTob %ol 1ol atpatog (XXVIL. 17, p 289, 24f) In the early Church there
were offered two views to explain the identity of the consecrated bread
and wine with the body and blood of Christ. The first one is the sym-
bolical view, which stressed the distinction between the visible ele-
ments and the reality they represent. The second view explains the
identity as being the result of an actual change in the bread and wine,3?
Macarius seems to follow the former view and calls the consecrated
gifts signs (dvriruma) which however, enable the patricipant to eat spi-
ritually the body of Christ (/bid. line 25f). The symbolical view is found
in the Aposiolic Constitutions,*® Tertullian, Serapio, and others.

Regarding chrism, Macarius mentions two types. The first type
is the anointing of oil found in the OId Testament. This is seen by
him as a type of the second kind, the émovpdviov ypiopa (XVIL 1, p.
243,1-16). The chrism of the Old Testament made the ones anointed
kings and prophets, the heavenly chrism makes the anointed christs
by grace: “Qomep yop &ml T@v mponTAV O Yplopx AV EAwv TywLdTEROY,
¢nedy) elg Paocuels xal wpoprag éxplovro, obtw xal ol mvevpatixol T émou-
pdviov yplopa xptéuevor ylyvovrar yploTol xata y&ewv, dote elvan adrovg Pu-
ouhels xal mpoghTag movpaviwy pvetnpiev ([bid. lines 1f). It seems that
Macarius is speaking here of the invisible form of chrism, according to
the distinction pointed out above, and not of the conventional chrism.
A few lines below he makes clear that he speaks not about the oil which
comes out of a visible tree, but about the oil of gladness, the heavenly
spiritual oil which anoints the mind and the inner man (/bid. lines 7f).

In the following paragraph Macarius argues that this chrism
comes from the tree of life, Jesus Christ, the heavenly plant (/bid. 2,
p. 243, 18f). This echoes a widespread Syrian tradition which saw Christ
hanging on the cross and pierced by the lance as the tree of life bearing
its fruits,?? i.e. the sacraments. The tree of life has often been thought
to have been an olive tree*3 and, therefore, Macarius could easily con-
nect it with chrism.

39. J. Kelly, Op. Cut., p. 440.

40. Apost. Constit. V. 14; VI. 23. ed. F. Funk, Didascalia et Constitutiones
Apostolorum, pp. 273 and 3641.

41. Tertullian, Contra Mare. IIL. 19; IV. &0; Serapion, Euchologion, XIII.
12-14, ed. F. Funk, Op. Cit., p. 174.

42. R. Murray, Op. Cit., p. 320.

43. E. Segelberg, «The Benedicto Olei in the Apostolic Tradition of Hippoly-
tus», in Oriens Christianus, vol. XLVIII (1964), p. 278.

OEOAOTIA, Téwog NB’, Tebyog 1. 13
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The phrase énedy elg Paoctreic xal mpoghrag éxptovro (Ibid. 1, p.
243,2) reminds one of a prayer used in the ritual of the consecration of oil
which reads: unde unxcisti reges, secerdotes et prophetas;®* Macarius,
however, does not include in his list the priests. The phrase also odrol
éx ol Eddov Ti)g Lwdje, 'Incod Xpiotol, éx tol @utol tol émovpaviov xpté-
pevor xarabiotvron ENOelv elg uérpa tedetbmyrog (Ibid. 2, p. 243,10) recalls
Celsus’ testimony, denied by Origen, that Christians at the baptismal
anointing said: xéypiopar yplopatt Aeuxd éx Ebdov Lwis.1® Modern schol-
arship has shown that Celsus was right; E. Segelberg has indicated that
a similar formula is found in the Gospel of Philip,*® and R. Murray finds
two other allusions to this formula in an Hippolytan prayer and in the
Acts of Judas Thomas.*?

Summing up what has been said about Macarius’ doctrine of
redemption, one may say that Macarius regards Christ’s incarnation
and sacrifice an absolute necessity, and, moreover, he believes that
Christ’s saving power is ministered by his Church on earth through the
sacraments to those of good faith and will (XXXVIIL. 9, p. 318.37f).

By making salvation Christ-centered, Macarius kept Eastern
monasticism within the Church, away from the Origenistic tempta-
tion*® represented by Evagrius and the Isochrists. Evagrius has not any
use for Christ’s incarnation since he thought that salvation could be
reached through intellectual prayer.s

Prayer in Macarius’ system has a prominent place; it is seen both
as a way to spiritual growth and as a means to supernatural experien-
ces’® (VIIL. 1, p. 189,19f). Prayer, argues Macarius, is one of the natu-

44. Quoted in E. Segelberg, Op. Cit., p. 270. E. Segelberg gives parallels of
this phrase found in Greek and Latin ritual prayers, pp. 272 and 274.

45. QOrigen, C. Celsum, 6. 27, VHP. 10, p. 79, 29.

46. B. Segelberg, «The Coptic-Gnostic Gospel according to Philip», in Numen,
vol. VII, no 2-3 (Dec. 1960), p. 193f.

47. R. Murray, Op. Cit.,, p. 822.

48. By Origenism we mean here the views of later Origenists and not Origen’s
theology, which was Christ-centred; cf. J. Quasten, Patrology, vol. II, pp. 94-98,
where the author points out that, according to Origen, man reaches perfection by
imitating Christ.

49. Concerning these matters see J. Meyendorff, Christ in Eastern Christian
Thought, pp. 59 and 122-26. An extreme of Origenism was the movement of
Isochrist monks, who claimed that they became «equal to Christ», by the restoration
of their minds in the contemplation of God. According to them Christ was only a
mind that had not fallen; see J. Meyendorff, Op. Cit., p. 122.

50. A. Voobus, The Legacy of Ps-Macartus, p. 12.
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ral abilities of man (XXVL 21, p. 279,40f); after the fall, however, pra-
yer lost its purity and is mingled with wandering, doubts (Ibid. p.
280,6) and evil thoughts, which man’s polluted nature produces (Neue
Hom. XI. 2, vol. 42, p. 71, 9f; XV. 13, p. 221,14f). Therefore, man needs
the divine assistance to overcome the evil attacks (XXI. 2, p. 261,10f);
only the Spirit can teach man the true and pure prayer (XIX. 9. p.
256,35; XXVI, 21, p. 280,7). Thus, man is freed from his evil thoughts,
which disturb his prayer and make it ineffective (Seven Hom. VI. 4,
vol. 42, p. 32 4f) only when the Saviour takes him up and alters the
thoughts of the soul and makes them heavenly and good and, moreover,
teaches the soul true, undistracted and unwandering prayer (XXXI.
2, p. 303,17f).

Through prayer man can draw the divine grace (IV. 27, p. 170,
4f) and gain salvation and eternal life (XVII. 6, p. 250,35f). Moreover,
through prayer man can attain supernatural experiences (VIIL 1, p.
189, 19f); Seven Hom. VI. 6, vol. 42, p. 32, 35f; De Caritate, 8, vol.
42, p. 226,20f). In order for prayer to be fully effective it should be con-
tinuous (XXXIIIL 4, p. 311,15f), undistracted (XV. 13, p. 221,18-28)
and combined with charity (XL. 6, 324,15-30), humility, benignity
and simplicity (Ep. Magna. 25, vol. 42, p. 163,30f). Prayer without
these characteristics becomes a mere oyfjua €dyic and not a real prayer
(Ibid.).

Prayer, adds Macarius, is one of the most basic duties of the
monk (IIL. 3, p. 156,34f), and he includes it among the five virtues
which comprehend all the others (XXXVII. 8, p. 318,22f). Moreover,
Macarius argues, prayer together with the other four comprehensive
virtues and man’s spiritual growth in general flourishes in the Church
(Zbid. 9). This point is of great importance since it shows that Maca-
rius’ doctrine on prayer is free of any Messalian notions. Prayer is also
included among another group of virtues (XL. 1, p. 322,25f) and it is
said to be the chief of all good endeavour and the topmost of right ac-
tions (Zbid. 2, p. 323,1f; cf. IIL. 3, p. 156,34f), since through it com-
munion with God is actualized (Zbid.).

In both lists® prayer is put first, and it is said to be a necessary
condition for the others, since prayer is the first of the comprehensive
virtues, and when this is wanting there is an end of all (XXXVIIL. 9, p.
318,281, cf. XL. 2, p. 323,2f). The practice of prayer, however, does not

51. Macarius does not make the scholastic division of virtues into moral and
theological virtues.
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develop the other virtues automatically, but one has to work equally
hard for the cultivation of the other virtues as well: el 8¢ elg v edynv
pévov Bualeral tig Eavtéy, Ewg 00 APy xdplopa Tapx Bcol, elg Talta 3¢ Ta
mpoetpnuéva Spolwg €avtdy od Pudletar xal &yyxer xal €0ilet, od Sbvara é§
danletag xabapidg xal dpodpng adre wofjcar (XIX, 6, p. 255,35f). There-
fore, the one seeking perfection ought to force himself to all the com-
mandments of God (/bid.) 7, p. 256,8f) and insist on prayer, and subdue
his heart however unwilling it may be (/bid.). Thus, as aresult of this
multifeatural effort one receives the grace of God; through this man
obtains the Lord’s petition, perceives a taste of God and becomes a
partaker of the Holy Spirit. The latter teaches man true prayer, charity
and meekness; in that way man receives what he cares for and becomes
an heir of God’s kingdom (/bid. 9, p. 256,35f).

Macarius wants to help his readers to advance in the practice
of prayer and, therefore, together with the importance of prayer he
points out the right techniques of praying. It is important for one to
start praying the right way, because however one starts he will continue
in the same line to the end (VL. 2, p. 184,21f). Therefore, Macarius
exhorts them not to pray with unseemly and confused outcries but
with quietness and peace and great composure (/bid., p. 183,31f). The
praying one should fix his mind upon the Lord (/bid.). and employ all
his labour upon his thoughts; he must cut away the evil thoughts,
collect his thoughts when they tend to wander in any direction and,
finally, distinguish the natural thoughts from the evil ones (/bid. 3
pp- 184,30-185,2). In another passage Macarius argues that what mat-
ters in praying is not so much the external from of praying as the
sobriety of the mind (XXXIII. 1, p. 310,8f).

This is the teaching of Macarius on the importance and the role
which prayer plays in the process of spiritual regeneration. His teaching
on this matter, too, adheres to the Eastern Christian tradition and offers
to monasticism an alternative to gross Messalianism, which scorned
the sacraments and taught that prayer alone secures salvation.52

Macarius seems to have lived in an area where Messalian ideas
had created a tension between monastic communities. The advanced
ones devoted themselves exclusively to prayer and scorned the others
who were busying themselves with the service of the community; the

52. Theodoretus, Haer. Fabularum Conf., PG. 83, 469C; J. Meyendorff,
«Messalianism or Anti-Messalianism?  in Kyriakon, vol. II, p. 587.
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Jlatter in their turn were murmuring on account of the duties loaded
upon them. Thus Macarius advises both sides to take a more positive
attitude towards the work of the others and consider the gain of the
others as their own. The members of a monastic community, says Ma-
carius, should co-operate like the members of the body:

*Ogethovoty olv of adehpol et 71 wololow, &v &ydmn xal yopd elvan
pet AMMov* xal & pyalbuevos mepl Tol edyopévov obtw Aeyérw, Erut
"Ov 6 &dehpbg pov xtdror Onoavpdy &mel xowbe oy, xéyd Fw.
Kol & edybuevog mepl 108 dvaryvdrorovrog ofte Aeyéreo 8tie YO Exelvog
doerelron ele Thy avdyvwow elg Epdv x€pdog mpoywpeel. Kal & Epya-
Cbuevog abbig Todro Aeyérw, Bt Thy Sraxoviay Hv mwod, xowy oty
dpérera. "Qomep yap & uéhn 1ol odpatos work Svra &v doti odpa,
%ol BonBodowy &Ahots, xal Exaarov tdiov Epyov Extedel, ANy & dpbak-
udg dmEp 8hov Tob cdparos PAémer, xal % xelp dmip Ehewv TEY peAdy
goydleran, nal 6 molc mepimarel Sha & péin Emepbdpevog, xal &Aho
ovumdoyel, obte xol of &dedpol per’ AMMwv Hroocav. Kl phre &
edybuevos xowérew Tov Epyalbpevov, Satt odx elyerton: phre & Epyo-
Cbuevos wpwérew Tov edybuevov, &t éxeivoc mopapéver, xdyd Epyd-
Copors pAre & Stoaxovddv xpivére tdy Erepov. AN €xactoc el i motel

elg S6kav @eob. (IT1. 2, p. 156, 11f).

The same issue comes up again twice in the Epistula Magna. In
the first case Macarius offers the same advice as that in the passage
quoted above and argues that this should be so since all the brothers
form an organic unity like that of the body®® and, therefore, each one
needs the others (Ep. Magna. 29, vol. 42, p. 168,15f; cf. IIL. 2, p. 156,
18f). In the other passage where the issue is discussed again Macarius
asks the communities to provide the necessary conditions to the spi-
ritual elite for an unhindered praying: ‘O 38od¢ edyhv ©6 edyopéve perd
Yo Smd T8V &dehpdy Edobw xal B¢ Ponbol adrd pdNhov cuvepyelrwony xal
npotpenéowony, Wiov %épSoc fyoduevor thv &l T xpelrrove Tob &Selqol
mpoxory xal pndty xar’ &ptbeiav %) Lidov motetrwony Smd Tig xaxbag dmope-
pbuevor pnddy Eumodilérwony... TV &yably adrod wpeds Oehv Spuiy ([bid.
23, p. 162,22f). However, nowhere does Macarius appear to share the
Messalian view that labor is something sinful.5

53. Both in this case and in Hom. III. 2, p. 156, 18f, Macarius uses the Paul-
ine simile of I Cor. XII. 12-26 applying what Paul says of the Church to each
monastic community.

54. Theodoretus, Hist. Eccles. IV. 2, PG. 82, 229.
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One, however, should accept that some ideas of Macarius, as for
instance his ecclesiology, and sacramentalism sound strange in the
ears of a reader accustomed to the standards of Western Christianity,
but these are at home in the Eastern milieu and should not necessarily
be associated with Messalianism. To this attests the positive reaction /
the Macarian writings found in Eastern monasticism and spirituality
in general. Eastern monastic tradition became inseparable from the
Macarian corpus.®®

(to be continued)

95. J. Meyendorff, Christ in E. Chr. Thought, p. 123.



