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Note on Citation of Primary Seurces

A1l references to primary sources eitlzer in th* PG or PL collections
includo volume numbe in the series. followed by columnts) and sectionts).
A1l roferences to material in tho GCS, GCSO. CSEL, CCSG. GNO. 0 . and
SC coliections include volume numbe.r in lhe sezies. followed by pagets) andp
where appropriate. lines. For ease of reference with our major primary soume.
tbe Quaestiones ad Thalassium. l have simplilied the citations. A1l ciutions
from the critical edition of Quaestiones 1-55 in CCSG. no. 7 (ed. Laga-steel)
includo simply CCSG followed by pagets) alxl lines. A1l citations from
Quaestiones 56-65 in tlle earlier edition of Combefis in PG, vol. 90, simply
include PG followed by columnls) and sectionts). I regret tlzat the second vol-
ume of the Laga-sloel crilical tcxl was nol yet availahlo for uso in lhis study.

Al1 translations of primary sources (and of non-English secondary
sources. where quoted) are my own unless olhe- ise noted. My translations of
pmssages from Maximus are not, I would add. intended to oversimplify his
(G asionally prolix Greek. I havo opted ror a conservative rcndering that is fair
to his heavy use of techrlical philosophical, theological, and ascetic tenns.

Introdudion

n e Current State (ë' Maximian Studies

Maximus tlle Confessor 11% bezm called by patristic scholars p%t and
present a theological genias of tlle early F.as-  Church, a grand synthesizer of
Greek m tristic thought, and yet one of the most difticttlt theologians to read in
his original texts, not to mention one of the most difficult to translate.
Critical reseamh on the career and writings of Maximus will doubtless protit

richly from the coming publication of all his major writings in critical
oditions.l n e reesulc  it is hoped, will be a readier access to his literary
corpus and a deem ning of our understanding of tlze rme m ints of his scholarly

ouqmt. To date, lhere has been a serious deficit in the analysis of Maximus'
works individually. Polycarp Sherwood, who single-handedly introduced
Maximus to English-speaking readers, signaled this problem over lhirty years
ago. when. in the foreward to his classic study of the Ambigua ad loannem.
hc lamented the lack of knowledge of the Confossor's individual writings in
their own context and scope. Scholars 'thave written of his doctrine, and
written well, but tnking hem a text there a text on which Lo build their
Stnlcture ''2

Shel'wtx)d certainly movod positively toward fllling this gap tbrough his
close critical work on tlle earlier Ambigua, as did Hans Urs von Balthasar in
his annotations to Maximus' Mystagogia. Chapters on Charity, and
Chapters on Knowledge.3 But there has becn little concentration since then
tm illuminating the partkularities of M aximus' works as individual
productions. A look at secondary studies published in the last two decades
confinns th1 patern. Brief articles on the sources. doctrine. and spirituality
of M aximus alxlund.4 Even the outstanding series of dissertations, directed by
M .-J. le Guillou, which build on the foundational work of pionx ring
Specialists on Maximus tlw Confessor like Shcrwood, von Balthastm
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Dalmais,s and Thunberg/ a11 fœus on dœtrinal themr,s (IIM comprehend the
' 7 Vitlorio Croce's very useful study offull gamut of Maximus corpus

.

Maximus' lhoological mothod likewise treats the Confessor's works
comprehensively.8

Yet there have be'en œ cmsional indications of a greater interest in the
contextual, literazy, Myliséc. and methM ological characteristics of Maximus'
writings. n e 1980 intcrnational Symm sium on Maximus in Fribourg.
Switzerland, included a series of presentations not only on tlle manuscript
lraditions but also on philological, literary, and methodological conccrns.g

Shel'wood attesled somo time ago lho need for a close Mudy particulady

of the Quaestionrs ad F/=ltu'lfl4??l, along tho lines of his own work on tl:e
earlier Ambigua.zo n is need has been eechoed more recently by Jaroslav

Pelikan.ll rf'he absence of a major critical study of tbis work is particularly
unfortunate since it is second in size only to Maximus' Ambigua and by far
tlle most extensive of his so-called spiritual writings. No doubt ils length, its
weighty style, lhe density of ie exegetical exm siuonss and the diversity of its
thrological and ascetic memes have combined to discourage concentrateed study
of the Ad T/IJIJJJiUZrI. Chnmcterizing the work aç a premier piece of monastic
spiritual pedagogy, I hope heerc to make a beginning toward understanding
more fully its litemry style and intentionality, aq well as its appropriation of
earlier sourcts and exegetical lraditions, and its theological and m dagogical
scolx. But Y fore setting out the main directions of this inquiry, 1et us flrst

attempt to lœate the Quaestiones ad F/lc/tuWlz?n wilin Maximus' career as a
monastic scholar and within tho brckader parameters of Byzantine monastic

çtllture in the seventh centttry.

The Context and Purview of the Quaestîonns ad Felaçlfll??l

Tho life of Maximus the Confeessor can roughly bo dividod into four
significant periods: his early years and scrvice in the imperial court of the
emperor Heraclius (580-c. 614)-, the formative monastic mriod leading to his
relocation in Carthage (c. 614-c. 628)-, an intermediate monastic perjotl of
intense literal'y Ktivity in Carthage (c. 628-c. 638)., and his later theological
caroer, dominatcd by his involvement in the monolelite controversy and his

'Ihe Coltext ard Putview of tle Ad Tlul-sium

ovealzlal arrosk tormre. exile, and deatb (c. 638-*2).12 Ourprirlcipal concem
here is the two middle monastic mritxls. whicll fonn lhe bxkpound ef the

Maximus' Monasdc Ftlr- fft?n

Maximus' biographer leaves us no clear motive for tho Confessor*s
retiremont from imperial service to the monastery of Philippicus near

Cbrysomlis (on the M iatic shore of the Bosphorus, opxsile Constantinople)
save the lure of the Iife of quietude (J <a0 ' zj<wao lz ptos-j.'D Yet the
imm nding siege of Constantixple from the east by the Persians and from tlhe
north by Avars and Slavsl4 would force Maximus in 626 from a second

monastic residence at St. George's in neqrby Cyzicus. After a period of
intermittent travel east to Cree and m rhaps Cyprtls.ls he settled at Ce age

,

probably between 628 and 630.16
North Africa at tlle time wasy in facq a haven of refugee monks from the

east, who were looking for safe bavcn in the numerous monasteries that
proliferated there duling llle sixth and seventh centuries.l? As the eminent
Byzantinist Charles Diehl has noted, Africa waq one of the few flomishing and
tranquil parts of tlle empire during the Persian campaigns.lB Maximus tœ k
up residence in tllc monastery of Eukratas, under the tutelege of his spirihml
father Sophronius. In ono of his opuscula, Maximus sm cifically mcntions
''Sophronius, who, with me and :11 tlle foreign monks (mecum et cum
t)??lzJ#Iu' perigrinis v nJr&J). smnt time in the land of the Africans.''lg In
a related allusion. he remembers Simany other pious monks who are in exile
there (êvvaûea ëp'têelzotwilelz) and, in panicular, the blessed selvana of
God, our famers who are called Eue tades (f)I ênIxRr)vE*Kpa'rd8n5').''*
Christoph von Schönborn asserts that this group whom Maximus calls itotlr
fatllersl called Eukratades, was the originetl circle of monks that was gathered
togelher by tho ronowned Palestinian Jolm Mosclms (suznamed Eukralasl and
tIIM in exile was led by John's favored disciple, Sophronius. The group bmqed
iaelf at Carthage and was ostensibly deeply involved in le struggle for
christological orthfxloxy.zl

Maximus himself lem es us a11 ttxl little information on the particulars
of his early monastic formations and what wc know must be inferre.d from his



Ineoducéon

wridngs, 111s reladonsllip with Sophronius, and fmm scanty extemal evidence.
Like other literate Byzantine monks, his training surdy included an immersion
in scripture and in the writings of the Greek Fathers. A critical factor in
Maximus' monastic paideia. at one time heavily debatod in Maximian
scbolarship. was Ms access to tlle works of Origen and his contact witll the
Origenist tradition. His monothelite biographer asserted that M aximus had
actually been trained at the monasttry of Palaia I-avra (St. Chariton) in
Palestine, under a ccrtain t*wicked Origenist'' by the name of Panteleon.22
n is tendentious account is of course highly suspecto Yet we know from

Mu imus' own writings that he was deeply influenced 1mt11 by Origenist
doctrine and by Origenian biblical henneneutics. This Alexnndrian legacy of
allcgorical inlerprelatitm w'as, tllrough sucll kcy figures as Didymus and
Evagrius, the shared inheritance of Byzantine mlmasticism.?x Von Balthasm',
hewover. has sullkiently proved Ihat Maximus, at least in his Chaptrrs on
Knowledge. had read Origen's works firsthand.25 The hypothesis of an

x'Origenist crisis'' in m ximus' early carccr. œ casione,d m rhaps by a trip with
Sophronius to Alcxandria and by fascination with Origen's writings, has
generally been overturned.z6 Yet the impact of Origen's thoughq even

negatively in Maximus' refutation of the more mcent strains of radical
Origenism in the earlie.r Ambigua tz(f Joanncm, was decisive in his developing
underslanding of the monastic life. As Shel'wce  remarlcs rightly, Mnximus
appears, not as having undergone an Origenist crisis, 'çbut as deliberately
endeavoring lo give the assimilable elemcms in the Alexandrian mastor's
thought a secure phce in monastic traditiom'o?

n e imm ct of tlle Cappadocians on Maximus' monastic formation was
no less fundamental.z8 Eadier evidence indicates that tlle Capmdœ ians were
widely read by litcrate monks lhroughout the Christian East during the lifth
and sixth centuries. Barsanuphius and John, the strongly anti-origenist
Palestinian monks of the early sixth century. rem rt how one monk. having

been reading the Grcek Fathers, consulted them over seemingly problemadc
pa ages in tho works of Gregory of Nyssa.29 The moftk Maximus had the

same sorts of questions. ln one of his Quaestiones cl dubia, he asks about
the sensitive issue of Gregory of Nyssa's dœtrine of the apoufastasislo
Morem er, he recalls having worked out his answers to difficult passages in

The Context and Puwiew of tleztd Thalassium 5

Gregory of Nazianzus' Orations mecisely while in momqstic solitude at
Cyzicus3l (tlle fruit of which was his Ambigua ad Joannem. completed
mainly in Carthagel. Tlupugllout +is mriod. esmcially in the wake of the
Origenist controversy. the works of tho C œ iann and other Gre,ek Falers
were consulted and assimilated by the Byznntine spiritual writers. Gregory of
Nyssa's works were decisive in helping to sham  the ascetic dœ trine of
Evagrius. Pseudo-Dionysius, and beyond them dle likes of Diadochus of

Photict tfifth century) and the remesenltives of the Palestinian-sinaitic
schœ l. Maximus thus inherited a much wider eadition tkough which to
interpret tho original works of the gmeat Capllae ians and (M g0.32

A fmal, nIVI cerlninly dœisive, facmr in Maximus' monastic development
was his per<mal asv iation with Sophronius, which, by the latter's relation
to John Moschus, linked Maximus indirectly to the desen spirituality of the
Palestinian-sinaitic ascetic eadition. SopNronius had been schœ led by John
in tlle %çphilosophy'' of monastic exilo, the xeniteiah3 in which the monk

Ycame a foreign pilgrim on earlh. during their travels logetller beîween
Palestine, Egypt, and Rome.34 As monastic tym s, John and Sophronius
(whose epithet was 4'the Sophist'') sharply differed in sœial standing and edu-
cation.35 John was not a gifted theologian but a zealot whoso anecdotal

ascetic treatise. the Pratum ypirf/vale or 'çspiritual Meadowl wms intended
mainly to inspire admkation for the holy men;36 sophronius was a trained

philosopher and rhetorician whoso passion for lm k Iearning was never ulti-
37 This did not hinder a dœp andmately extinguishod by monastic exile
.

abiding relationship betwoen the $wo men, John Moschus calling Sophronius
his ç4hol and faithful son '' 'çlord '' '*b tIIOI' '' 4% i n ''3B d S hroniusY' y 4 ID * C'OInPWI O s an OP
praising John a'J his ttspiritual father and tr.acht:r-*'3g

llaving opted for monastic exile (albeit circumstantially) unde.r the
direction of an older master of monastic paideias Maximus aqsumed a similar
relatienship of spiritual paeonage under Sophronius/o Moreovery just as
John had le'd Sophronius to combine his monastic vœ ation with struggles
over Christology, Sophronius inspired Maximus' participation in the light for
Chalcedonian ortilodoxy in North Africa. a campaign that would dominate
much of the Confessor's later career.

In contra:t with John Moschus and Sophronius, Sophronius and
M aximus were eqmally refined scholar-monks, well grounded in Greek
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philosophy and Cilrislian theology/l lxlth accommodating lhi: leearning to
their monastic professions. 80111 enjoyed mrsonal influence even in immrial
echelons, ms exemplitied by thoir common friendship with George, eparch of
Africa.42 80th were destine.d to become highly visible figures, earning wide
repute for their championing of Chalcodonian orthodoxy during thc mono-
thelito coneovcrsy: Sophronius as patriarch of lerusalem. Maximus as a
leader in tlle Lateran Synod in kome in 649.

n e actual extent of Sophronius' influonce on Maximus* ascetic
fonnation can only l)e inferred. lt would be interesting indeed if we. could
positively idenlify le Ggrand oltl man'' Qléyqb- )'ë/lfalzl. to whom Maximus
defers in his Mystagogia (and in other of his writings), as Sophronius/3
Thks was the very titlo used by desert monks in Palestino and Egypt for their
spiritually gifted sagesx  Juan Miglzel Garligues has argued plausibly that it
was precisely Sophronius who, through his close association with
Palestinian-sinaitic monachism, introduced Maximus to that hesychast tradi-
tion which. ilzspiroll by Pseudo-Macarius and typified in tlle work of
M aximus' contemporary John Climacus, was to give Byzantine mystical
theology its promr distinctionx  tThis Macarian and Sinaitic inspiration is
very visiblel adds Ganigues. êein the Quaestiones ad Tkalassiumn'' which
'Yonstitutes an attempt at correcting the intellectualism of Evagrius with the
help of MaCaIiaIA themes centered on affection, tlle synergy of om will, the
heart. the development of baptismal grace, charity....''46

The ffïamrfcl/ Foreground tl/'f/le Ad n alassium

Maximus' tenure in Carthage, part of which he spent under Sophronius'
tutelege, was a tirne.of great literary productivity. In less than a decade he
composed or completeed his Orationis dominicae expositio tc/??lzrlc?lllr.y on
the Lord's Prayerj (c. 628-630), Ambigua ad Joannem (c- 628-630),
Mystagogia (c. 628-630), Quaesdones ad Thalassium (c. 630-633), and
Capita I/le/logfctz et oecoY mjctz (Chapters on rnodedge) (c. 630-634).47

YG this was also a period of sœ ial and political tttrbulencc. a'i reported
by M aximus himself in the end of a letter to Sophronius. Protesling
Heraclius' dœision, in the wake of new Jewish insurgency, to impose Optism

7

on all Jows =4 Samaritans in Mrica tand tlmmghout the empire) on Pentccost
of 632. he denounces the idea of compromising tho hoiy sacrament on
urlbelicvers.W For Maximug. these drastic imperial measures were in fact
capable of inaugurating the Rgreat am stasy'' (2 n ess. 2:3).49 In anotlmr
Idter a short time later, Maximus decrios the barbarous desert hordes (of
Afabs) who wcre invading Africa from the east and threatening civilizcd
v iety. In lhe same lettor he complains of tlze Jows, who wcre. ostensibly
rejoicing over the spilling of Christian blood in these Arab incursions.so
These instructive allusions may help to illuminate a strong anti-lewish current
nllning throtlgll tlx Qutzellftme: ad n altz=fum itself , ln certain passagesa
Maximus merely deploys traditional sorts of anti-lewish polemic, claiming
that tlle Jews are an antitype of s'piritual lruth, an acute example of tlle general
human preoccupation wilh thc c,m41a1 and the materialisl but at otlzer poina in
the Ad Thalassiwn. his m lemic against Judaism is so virulent that it would
seem to hint of some concrete histolical crisis in which the Jews wero again
perceived to be menacing the Church. Maximus calls upon a host of
typologicaa/z and biblical-historicals3 argumena to demonstmte tllat the Jews
are now whx they always have been, an intransigont and proud people who
have rejectcd flle light of me incarnate Logos. Carl l.eaga surmises that thjs
invoctive may have arisen from adual disputations betwezon Christian
theologians and Jewisb inteilectuals in which thc Bible was being cite,d on
both sides.54

A more immediate problem in llle purview of Maximus' writings from
th1s m riod was a purely Christian affaic the perceived threat of a Itcalcitrant
Origenism in jhe Byzantine monasteries. Origenism by no mcans died out
completely aftor lhc conciliar condemnation of Origen, Didymus, and Evagrius
at Constantinople in 553. Having boen givon tremendous philosophical and
theological ilxtm tus in tEe work of Evagrius, tlle Origenist systqm had
provided lhe flrst comprehensive philosophical rationale for the monastic lifm.
lndeed. Evagrius was single-handedly reasm nsible for putting lhe ideology of
desen monasticism into writing and, through such works as his Praktikos,
had tecome tbe premier theoretician of Origenist spirituality.ss After ttte
expulsion of tlle l'alestinian Origenist monks from the New Lavra in 555,56
it is quite probable that some of them fled west

, m rhaps evcn into North
Aftrica itself. n e anti-oligenist treatige De sectis would seem So presupm se

Tlle Conlext and Ptzwiew of thedg Thalassium
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the active prosenco of Origenist teaching even into tlle early seventh
century.57 Maximus, tlwrefore, may very well have known or cncountered
Origenkst sympathizers witllin monastic circles during the earlier part of his
career. enje m stulation of an uOrigenist crisis'' in his life. though reasonably
overturned upon closer scrutiny,sB is not apriori unimaginable.

M  lrénéee-llenri Dalmais points out. the Origenism (or more accurately
t'EvagrianismA') in the purview of Maxjmus' carly writings-namely, the
oarlier Ambigua, tlle Chapters on Knowledgeî ands to a lesser extent, the
Quaestiones ad F/wlfudlwl-is never concretely described or identified. ç'But
the place that the refuGtion of this alleged monastic Origenism lnainkained in
the thought and work of Maximus shows us that in tlle second quarter of the
seventll cen- , these errors reuined all their virulence.'ég

n e Origenist danger was not the inheritance of the monks alone, but it

rcmains lrae nonolheless (and significanl for tbe present sludy) thal Maximus
worked out his corrections of Origenism in the context of resolving monks'
questions and in clarifying patristic aulorities to a monastic audience-fo

Moreover. Maximus developcd tllis correclion preciscly by rejecting the
problematic premiscs of Origenism and applying its positivo elemenls to his
synthetic understanding of the spiritual life. rnw main source for this
corroction of Origenism. of course, is th: earlier Amlnkua addressed to John
of Cyzicusy6l but we Gnd clcar evidence of it in the Quaestiones ad
Fllzz/tulfllra as well.

Two of Maximus' responses, in particular, explicitly larget Origenism.
ln a long exposé in Quaestio 59 on how the prophets searched out and
invesugated lhe salvation of souls (1 Pet. 1:10-11), he deals with the
problematic Origenist equation of the beginning tdpz@l and end ('rtQo.$-) of
human existence. Chamczristically, he denies such an equation on a purely

ontological level (i.e,, rejecting the Origenist itka of a primitive henad of pure
spirits tliat is to be realized again at the end) but accepts it on a moral and
cognitive Ievel. insofar as humanity truly discovers the original purpose of ia
creation only teleologically.6z In another rcsponse as well, M aximus contesta
lhose Origenists who would speculate that a natural creature could have

enjeyed primordial foreknowledge. as in a preexistent state)

Introduction The Context and Puwiew of the Ad Thalczhu?rl 9

Indee'd. we reject the argumenç of some who say that Christ was
forgknown before %  foundation of the world, to those lo whom he
was later manifested at the end of time, ms though those beings
wore lemselve.s present with tllo foreknown Cluist boforo tlw
foundation of the world, and as though the W ord, being cstranged
from the tnlths were teaching that the essence of rational beings
(âoyth'e  is coetemal with G*.63

Besides these explicit references to Origenism. Maximus rcvcals in many
of his moral and spiritual txegeses in the Ad Tàalassium a more subtle,
implicit criticism of the radical intellectualism poscd by tlle later Origenist
tradition in the repremntative figure of Evagrius Ponticus. though M aximus
still attempls to rohabilitale its more positive aspects. Of tllis more will be
said further on hl the analysis of specific texts in the Ad Thalassiwn.

Most impom nt for our pup oses here is tlle fact that Origenism in its
most sophisticate; Evagrian rendition, wlts still being perceived as a viable
option for reflective monks when Maximus commsed the Quaestiones ad
Thalassium in the second quarter of the seventh century. Any new treatise
addressed to a monMtic audience would havo to deal. in Maximus' mind at
lmast, with the residual effeects of a system that seemed gt once to picttu'e
human coqxx'eal and xehistorical'' existenco as quasi-accidental, and to minimize
the centrality of the historically incarnate Christ in th: spiritual life of

humanity. In this Maximus wotzld join his voice with a chorus of Greek
Christian ascetic thcologians who. from the time of the Cappadocian Fathers
on, struggled to redirect and rehabilitate cerlain of the fundamental intuitions
of Origen's worldview.

F& Itnmediate Occasion tp/fk AdTtkalarssium

M aximus' relationship with Thalassius is another matter that we are
forced to infer from lhe Confessor's writings. Certainly his own intrtxluction
to tlle Ad Thalassium presupm ses a warm and mature friendship, as do his
letters to Thalassius.64 Tho evidence does not clearly indicate

, hewovcr,
whether Maximus had befm a disciple of n alassiuss or vice versa.. In his
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corresm ndence with etlle presbyter antl hegumen Thalassius.es Maxîmus

addresse,s him as ''vexmble fafllere (rtgie zr#rep).66 AIVI refers So himxlf as
ê'your servant (&Plo.W and disciple sa%.4.$h MaximuslW or 4'Maximus, a
humble monk fvqveLvàss >@#dJr,m).''68 'rhere is no reaxn to take there
salutations absolu*ly litee y. Sherwce  suggcsts that the corresm ndence
eêsupposls a relation of friendship lttween the two as tmween an oltkr

sius) and younger man...; it is sufficient lllal nalassius was ablx)t and
priest. Maximus simple monk.H69 Even if Maximus, in th: Quaeztiones ad
Thalassium, was tlle younger man, pu$ in the m sition of kaching an elder
monky this ostensibly sd no utterly now precedent. Two centuries before.

Basil of Caosare,a had addressed just this sort of situalion in one of his
monastic rules.?0

n e origin of Maximus' acquaintance with Thalassius is also elusive.

M.-n . Disdier has reasonably conjecturexl that the two monks probably met
eitller in the Libyan Penum lis or tlze movince of Afric'a, at some m int during
Maximus' long monastic exile. when he had œcasion to travel through these
regkms in flle f'tght against afl emcrgcnt monolheletism.7l

Attempts have been mado to establish thcir relationship on the basis of a
comparkson of tllek writings, and on the m ssible dem ndenco of n alassius'

Centuries on Càtzril.y and Self-control on Maximus' own Chapterz on
Charity. The comparison is precarious from the outset since b0411 rely on a
vcry influential common source: Evagrius.'?z Yct cleaar themalic m rallels do
exist and are rich enough to suggesl that Thalmssius had probably already
perused W ximus' Chaptersol3 and even tllo Quaestiones c# Thalassium
iBelf,74 before finally redacting his own Centuries. n ough not merely a
passive imitator of the Confessor, Tluqlassius did develop, in his own way.
s'pirifllpl lheme.s th14 were basic to 51aximus.75

The two wero appafently in frequent corresm ndence ahmt titeir shared
interests, the eldcr deferring to the thcological acumen of liis younger
contemporary. Maximus addresscs one of his lotters ''to Thalassius the
presbyter. who asked bow it was that some of tlle m gan Zngs would rsactifice
their children and Mnsmen lo appease the wratb of God on tho mass of lheir
subjects, and that tbe wrath would slop, just &s it is recorded in many of She
ancients.o'o M it so happens, tlle Quaestiones ad Thalaszium iœ lf arosc
from a letter from n alassius enjoining Maximus to resolve a list of scriptural

n e ColAtexsanflptwview of tbeAd T/uzltk&àum

diffkulties7? Mnximus akeady alluded to this injunction in his Epistulae 40
and41.

M aximus tells us of tllis original request in his introduction to tlle Ad
Thalassium, indicating also his tremendous este'em for n nlaqsius' spiritual
maturity;

Hence after the complete removal of any inclinadon oward sense
and the fleshs strenuously navigating the infinite se,a of the omcles
of the Spirit with an intellectual Kience, you searched the deep
things of the Spirit with the help of the Spirit. Receiving from
him a manifeestation of hidden mysteries, on account of your greak
so it seems, humility of mind. you were filled with many diftkult
topics from Holy Scripture, and you sent me a note, secking from
me. one Yreft of a11 virtuc and knowledge. a written resm nse to
each topic in terms of an anagogical interpretation.o

W ith charK teristic self-abasement. Maximus further expresses his reti-
cence to underlnke such an enterprise. submitting only on account of his
abiding friendship w1t11 Thalassias:

I'Iaving received and read what you senk I was ove- helmed in
mind. hearing, and thought. Earnestly entreating you about it. I
begged your pardon. I said that the questions werc scarcely
approachable even for those who llave made the greatest strides in
cono plation, and for otllels wbo have attained to a knowlodge of
the highost and unattainable goal, let alono for mysdf. one cast
down to the e-qrlh, who, like the othcr serpent, as in the ancient
curse (cf. Gen. 3:14). has no focxl Msides the dirt of the passions
and crawls like a worm in lhe decay of the pleasures. I did this
relxatedly for a long time, when I discovered that you would not
accopt my excuse alxmt it I feared that something would hapm n
to our love, whereby we aro welded logether and havc onc soul
even if we t*ar two hxlies. I feare,d that you would consider my
excuse a pretext for disoe ience. Not wishing for things beyond
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my ability, I dared ratller to be marke,d and scomed for mshness,
bette,r 1ed by my own desircas. tban for our love lo be disruptcd and
diminishe,d for any raason. Thero is nothing apart from GGI moro
honorable for those who bave a mind, nor more ploasant to G(xl.
than this love, since it unitos those divided inlo onenoss ard can
create a single factionless identity of will among rnany or among
all.

Being alone preeminent. venel-able father, pardon me for this
undertaking and ask the others to forgive me for mshness. Instlrt
by yotlr prayers tllat Go(1 will be gracious to mo and a parmer in
the things I say; tIIM he will become a patron of tlze complete and
torrect rosponse for every topic in question. For ttevery good
endowmcnt and mrfcct giftH tlames 1:17) is from God, Source and
Fathor of all enlightened knowledg: and abilities being supplied
prom rtionately to those who are worthy. Bting confident in you. 1
accepted your injunction, and as payment for consendng I am
rœeiving your good wi1l79

lnuxducion 'l'lw Critical and Intooreutivo Problem

The Critical and lnterpretative Problem
of tlle Quaestiones fuf Tkalassîum

Even a cursory glance at the list of sixty-tive questions on scripture sent
by 'flmlnfsius to M aximus shows that there is no apparent nrrangement or

progression in the topics at hand. As ia Maximus' Quaestiones et tfuhiz, the
scriptural texts cie  and the queric m se.d are highly variegakd, as in a random
collecdon. From a ptzrcly sum rficial mrspectives then, Dalmais has concludM
of the Qtmesdones ad FAIZItZCJiI/?FI that

the very most that can be said is that the responses to the later
questions are clearly longer, more serious, and th- they furnisll one
or several explanations of cach of the detaiis of the œxt and of the
whole altogether. None of ia characteristics is original, and when

h is noted that the interpretation remains closely within the
tmdition of Origen, it appears that everything has been said. In
fack the enssential factor hn5k not yet been touched: the constancy of
mrspectives which form a complete treatise ofspiritual anthropol-
@gy from a colloction which is at vc,ry f'u'st sight incoherent-B3

Dalmais finds the closest formal parallel to the Quaestiones ad
Thalassium in the famous Moralia on Job of Gregoly tlle Great, insofar as
both exhibit a remarkable and mattlre instance of that intermotation of
scripture for mon%lk usage that tlle Benedictine tradition came îo call the
lectio #iWnJ.84

W itlmut doubt, scriptural commentary plays a subordinate role to
spirituai-dœ trinal exposition in the Ad Thalassium. More t11%  half of
M aximus' introduction to the text is devoted to n ala%ius' initial list of
queries about the origin and nature of the passions.8s Moreover. moral and
ascetic motifs dominate the individual exegeses in the responses to the
questions on Kripture. Gustave Bardy suggested early on that thc work was
aclually more interesung for the history of spiriluality tluqn for the history of
exegesis.B6 Lqter studies Ihqve a1:0 simply acknowledged this premmderance

of spiritu'tl dœ trine and ascetic themes in the Ad F/ltzlc-uiuza. ln a brief early

There is more in M aximus' seif-abasoment here th%  a rhetorical

convontion. Throughout the Ad Thalassium it is obvious that he does not
consider himself principally an exegete. Many times he mges his readers to
investigate alternative, loftier intepretations of the topic in question and not
to consider his own interprelations exlzaustive.Bo Yet m ximus has a strong
sense of obligation o his readers. Clearly he hmq in view a largor audicnce
than Thalassius, desiring to address his answcrs to t'you *1.) who are truly
gnostic and precise seers of divine reealities.o l He insists also on his refusal

to cast aside a task set bdore him by fdyou (p1.) who enjoined and imposed on
me thjs labor of spenking about things beyond my ability.oBz

W e can assume that Thalassius lms sont Mu imus these sixty-five
''diverx difficulties'' from scripture as a result of his own meditation. or
mrhaps more likely (since Maximus envisions a plm'al audience) through
collective discussion of the scriptures in conferences with his suY rdinates. At
any rate, Maximus at tho outset tinds himself in the m sition of a spiritual
father who ks addressing the needs of a smcitic community of monks.
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article on Maximus' exegesis of xripture, Shql'wood bluntly contended that
the Confcssor's use of scripture in tllts work could lx: called uexegesks'' only in
the most qllnlified sense. its aim being primnn'ly to render aII scriptllml texts
libutary, through anagogical interpreœtion, to tbe central mystery of
CNrLSLB'7 W allher Völker has funhennore clnime,d that scriptnml anagogy in
tlle Ad Thalassium belongs primarily wimin the context of m ximus'
developing understanding of the formation of tlle Christian ''gnostic.'''8

Given this tonsensus, it is little wonder that Maximus' exegeses in tlle
Quaestiones Jd Thalassium have been cited in secondary studies mainly just
as another som'ce for Ms dœ trine.89 My yurm se will flrsî be to investigate
t11-  extensive exegetical scholia on their own termin in tllc Ad Thalassium.

that is. as a peculiar v tffll?a of v a lïc spiritual N egtuy with particular
heuristic intentions. Such an approach- sœking to undorstand this immonse
work from the stantlm int of its own purview and trying to capture something
of il.N smcial œcasion and pumose- has never been undertaken. Nor has a
close consideration of ils monastic provenance and context as yet been
attempted. Christoph von Sçhönborn llas indircctly hinted at the same
problom in a 1980 study of tlle Ad Thalassium, in noting tho fact that tho
preœcupation of modern scholars with Maximus' source.s tand. 1 would add,
wilh 11m devebpmcnt of his overarching thcological theme's) has run lhe risk
of overshadowing the simple appreciation of Maximus in his role as t1a
spiritual guide'' who is prescribing $ça course of Christian praxis'' or Gan
initiation in a spiritual way of Iife.''90 Georges Florovsky has suggested of
M aximus that t'it is the rhythm of the spiritual life rather thm1 a logical
conncctitm of ideas which detiaes the archilochtenic: of his vision of the
world.''91 It would indeed soem that one cannot fully comprehend the
Quaestiones ad Thalassium as a tftreatise of spiritual anthropology,'' to use
Dalmais' phrase. without taking account of itg origimal fonn as commentary
on scripturc intended to lead inquisitive monks over ceruin difiicult or obscm'e
petsgage.s to tllose larger truths of spiritual ()r mystical doclziac which were
a lieved to lie behind the text. Tho Ad Thalassium is, at the most basic
level, a piritual father's resm nx to tlle need to show that a11 of scripture-
including, indeed esm cially its difficult passages, its dvoplat- i s
indiswnsible to the soul in its struggle to attain to deification.

Inutducdon 'flw Critical aI:G lntorp'eutivo Problem

Dmwing from the already interconnœted traditions of monastic dovouon
to the Bible. Origonian hermencutics, the sophisticate,d symbolic thcology of
Pseu4o-Dionysitu, the ricll spiritual antluepology of Greek Ckistian
asceticism inspired by the Cappadœ ian Fathm's. Mnximus would develop a
fonn of exegeaks lhat was consummatoly mdagogicals and *ftheological'' in the

broader sense of preparing monks for the way of true Woso/a. 0- descrip-
tive task in this study is to understand the fusion of spiritual pedagogy and
biblical exegesis in the Ad F/IJ/J.CJiIfZ?I by considering integratively ia form
or genre, iks lheoretical and hermeneutical principlea, and its practical exe-
getical methods.

Cllapter 1 extends tlle analysis of the context of the Quaestiones ad
F/llIUJ,W=  by s- itkally considering its genre and ia links to earlier forms
of monastic catechesis, namely. to the tradition of monastic pedagogical
quaesdones in earlier Byzantine monastic literatllrc. Against th1 background,
the Ad Thalassium comes to light more within a concrete, albeit dynamic,
Sitz im Leben. which further enhances our understanding of M aximus'
exegesis as grounded in its own monastic culture and in the emergent pattems
of ttm use of scripturee-anfl scriptural dzro/htta- in Brmntine monasticism.

Chapter 2 attempts to outline what might bost bo terme,d M aximus'
htrmeneutical theology. Here I shall conccntrate on the theme of spirimal
&dlzm.s' as an organizing principle of Maximus' tbeology of exegesis. n is
will spawn a consideration of how M aximus inlegrates cosmological. scrip-
tural. anthropological, and ascetic perspectives on the fundamental ''transit''

from sensible to intelligible reality. Creation (the natural law) and scripture
ttlle written law) arc for Maximus, as for his major predecessorss nnnlogous
meditlms or economies of rovehtion, each by itq inherent structure cam ble of
conducting the mind to the level of intelligible 1217:1.11 (the spiritual law), or
more precisely, to lhe lgvoMptov of the incarnate Christ. But if the incarnate
Christ ks tbe subsunce and x owk  of a1l of creation and scripture. this raises
the further hermencutical problcm, as we shall observe, of the, natum of lhe
correspondence belween the :'t11r% laws,'' the correlation or Gdifference of
degreos'' (to uK lmrs Thunberg's terms) Gtween the Logos' tçincarnations- in
creation. in scripture, and in the hkstorical Jestls. How is kt that Jesus Christ
holds the key lo the intelligible trulh behind thc world and scripture?
M aximus answers this question in a way which indicates 1)t11 his Iidelity II)N
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and innovation upon. the hermencutical principles of his significant
precurr s, Origen and Evagrils.

But that is only tlze objective ordcr, the ïfmacrxosmicn dimension.
There is also the subjœtive and 'çmicu osmic'' dimension, the diabasiz. or
mansilion. 11u! human beings arc summone.d to undergo 1>01.11 cognitively,

fhrough lhe intercbangeable contemphtion of creation l/lxqh'zl Wœptaj and
scripture (Aw 4t@  pe-awftzl, and morally. tlzrough tlze praçtico (v##1k.$$ of
virttle. 'rhex two mutually co-inherent aspectq find their culmination in the

Mgher Y eological'' fkoAoyi+  aspcct of thc spiritual diabasis, lhc deifying
encounter with the mystery of Cikrist.

At the outset of chapter 3. l shall domonstrate the implications of this
vision of spiritual diabasis for Maximus' f'anagogy'' itself. His anagogical

interpretation (dvaytoyknk &'< J) of scripture seeks not to exllatkst scripture
of this mystery, but to introduce multiplo possibilities from the text that, in
principle at lemsts would lead up from the literal to the most mystical and
ineffable meaning of scripturo-tlle one, it would seem, to be (Iiscloged by the
Logos himself in the culmination of his self-revelation. In actual practice, as
we shall soe Maximus normally negotiates among a variety of spiritual or
theological interpremtions, not necossarily in a precise ordor nor oven with
obvious thcmalic consistency, but all, in his view, anchored in the mystety of
Christ.

Ineoducuon

scripture, even its discrepancies and obscurities, ks rcndered transparent to lhe
cosmic dmma of the history of salvation- both its fullillment in the deifying
activity of the Logos-christ and its gradual unfolding in tile lives of the
spirimally diligent.

Notes

'l'ht I'eJfIZIXIe.r of cluqpter 3 amqlyzes solne of the more consistent nnngog-
ical metllods cmployed by Maximus in the Quaestiones Jtf F/lclaç.$ïiIza, most
of which tind a precedent ia earlier patristic exegesis: typology, etymology,
arithmology. and extrapolations from biblical terminology and discoursm
Here Maximus* dopendence on Origonian hermeneutics will be most
conspicuous; yet I would seek to move a step beyond considering these
methotls only aç lxegetical techaiques aimed at extractiag dpiritlml meanipgs
from scripture and viow them as pedagogical tools enabling Maximus to use
scripture in framing and developing his own ascee  doctrine for the monkq.
Anyone who reads the more substantive of his responsiones sees that these
are more than concise exogelical scholia; they are, in many insunces
(especially in tho later and longer responses to n alassius) thoroughgoing
spiritual catechisms. By mmans of these anagogical methods, then, a11 of

1. Already a first volume of the Quaestiones ad Thatassium has
appeared: Maxinti Confessoris Quaestiones Jd Thalassium. 1: Qutyevv/lnc,v
I-LV u?kz cum latine interpretatione ftltznzll:.ç Scotti Eriugenae. ed. Carl Laga
and Carlos Steel. Colpus christianolum, series graeca 7 (rurnhout Brepols-
Leuven University Pressx 1980). Part 11 (Quaestiones faFf-fwxp), ed. idem,
has just appeeared (though too late for use in my study), and alI of Maximus'
other majœ works are also in prepazation and slated for publication in CCSG.

2. Polycarp Shel'wood. Tlte Earlier Amàoutz ofMaximus fk Confessor
and His Refutation oforigenism, SA 36 (Rome: Herder, 1955), vii.

3. SR the German translations with extensive annomtions in Hans Urs
von Balthasar, Kosvdsche Liturgie: Das Wellbild Afaù?zllo? des Bekenners,
211d ed. (Einsiedeln: Johannes-verlap 1961), 361-643 CTexte und Studien''l.

4. Seze my bibliography below.
5. See tlle articles of I.-H. Dahnais Iisted in my bibliography below.
6. SR especially the still-pivotal study of Lars Thunberg, Microcosm

and Mediator: The Theological Anthropology t?./- Maxîmus J/le Confessor
t'Lund: C. W. K. Gleerup. 1965); cf. also his recent work, Man and the
Cosmos: T& Vision of St. Afttùzzlu.ç the Confessor (Crestwood, N.Y.: St.
Vladimir's Seminary Press. 1985).

7. Cf. Alain Riou. Ze monde et 1' Qliâ'e selon Jffzxi?ae le Confesseur'
ThH 22 (Paris: Bmquchesne, 1973); Juan Miguel Garrigues. Maxime le
Confesseur: La charité, avenir divin de 1' homme. 'IXH 38 (Paris:
Beauchesne. 1976); François-Marie Izthel, Théologie de l'agonie du Christ:
f,J liberté Jl11l)14*  du Fils de Dieu el son importance .çtll&lltlgQIIe mises en
lu??zfdre par saint Maxf?zle le Cofesseur, ThH 52 (Paris: Beauchesno. 1979):
and Pierre Pirct, Le Christ et la Trinité srlon Mtzxf??;e le Confesseur. ThH 69
tparis: Bequchesney 1983).

8. Sœ his Tradizione e ricerca: 11 ??lmtp(ft7 Ieologico tfb san Jftzy.W?rltp il
Confessore. Studia mtristica mediolanensia 2 tMilan: Vita e Pensiero,
1974).

9. In particular, soe the following studics from tlle volume M aximus
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Confessor: Actes du s'y?zl/mAu?zl sur Afrf?ne le Confesseur, Frj& urg, 2-5
septembre 1980, ed. Fdix Hoinzor and Christoph von Schönlxn , Paradosis
27 (Fribourg: éditions Universitnimq, 1982): A. Ceresa-Geslldo, '*rl*rzulition
et innovation Iinguistique chez Maxime le Confessctm'' 123-137) Cad Lagav
''Maximus as a Stylist in Quaestiones tztf Tltalassiumv'' 139-146-, and N.
Vadden, ç''f'he Commentary on tlte Pater Nostert An Example of the Struc-
tllml Methodology of Maximus tlle Confessor,'' 147-155. Cf. a1s0 thc recent
study of Carl I-aga, ç'Maximi Confessoris ad Thalassitzm Quaestio 64,:3 in
After Chalcedon: Studies in Theology and Church History Oifered to
Professor Al&rl van Roeyfor His Seventieth Birthday, ed. Carl Laga, J. A.
Munitz, and L. van Rompay. Orientalia lovaniensia analecla 18 (Leuven:
N partement Oriëntalistiek, 1985). 203-215.

10. Soe Polycarp Shenvood. Aa Annotated Date-List of the WWrk.# of
Maàmll.ç the Confessor. SA 30 (Rome: Herder, 1952). 35: 44A thorough
dœtrinal analysis of this work is neededl See also Earlier Ae fglll, vii-viii.

1 1. SR  his essay, dtcouncil or Father or Scriplure: n e Concept of
Authority in the 'rheology of Maximus tlze Confessor,'' in Tlte Heritane of
1/1e Early Churck: f'zxy.ç in Stlzlt)r ofGeorges Florovsky. ed. Ilavid Neiman
and Margaret Schatkin, G ZA 195 (Rome: Ponlitical lnstitutc of Orientai
Studies. 1973). 281.

12. 0+ basic source for Maximus* career is the Greek Vita in a numlxr
of reccnsions: see th* Acta in PG 90.109-172; and Robert œ vreeesse, çYa vie
do s. Maxime lo Confesseur et ses rccensions.'' AB 46 (1928): 5..49. Cf. tl)e
rather derisive. monothelite Syriac Vita of Maximus publishe.d by Sebastian
Brœk. :1An Early Syriac Life of Maximus tlle Confessorl A# 91 (1973):
299-346. See also the fundamental reconstruction of Sherwood, Annotated
Date-List. 1-22) and his introduction to Maximus the Confessor: The
Ascetic fat/e and Four Centuries on Ce rfly. ACW 21 X eestminster. Md.:
Newman Preess, 1957). A good summary of rescarch on Maximus' biography
may tr found in Thuntrrg. Microcosm andMediator, 1-20.

13. Vita ac cerl/- zl (PG 90.72E8. Seee also Thunbcrg, Man and f/le
Cosmos 21.

14. SR George Ostrogorsky, History of 1* Bpantine State, rev. ed..
trans. Joan Hussoy @ ew Bnmswick, N.J.: Rutgers University Press, 1969).
87-103. Ostrogorsky notes tbat tlle Pcrsians advance.d toward Constantinople
prccisely via tllo Bosphorus (i.e., through the region of Chrysopolis and
Cyzicus).

15. Soe Sherwotxl, AnnotatedDate-Lisz 5.
16. From the end of M aximus* Ep. 8, with ils reference to the forced

baptksm of Jews and Samaritans in Carthage in 632, it is clear that he was in
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Cavthnge at leaq by th- date; cf. tlle text publkshed with dirussion by Robcn
Devreessey 'Ya fin inédite d'un letle de saint Maxime: Un baptême forcé do
juifs et de mrnnrilains à Carthage en 632.* Revue #e.ç sciences religieuses 17
(1937): 25-35. Shorwood (Annotated Date-List' 6), llowever. rightly
supmses a 1xriod of adjusmlent. th% setting tlle relocation in Cartlmge back
to c. 628-630.

17. Cf. Charles Diehl, L'Afrique hyzlzllfae; Histoire de ft7 domination
lyyztznfïzle en Ajrique (539-7093, vol. 2 (Paris: E. Leroux. 1896), 427-430.
He obsewcs that the sixth and soventh cgnturies in Africa witnossed a
A mendous flowering of churches and monasteries. with reczuitment of monks
from both AfTicaandnhnxqd.

18. Ibid-, 522, 526, 527. Evcn tlle omm ror Heraclius tempormily
considered moving his capital v) Carthage in dle wake of thc Persian threat

19. Opusc. 1*51. el polem. 12 (a Latîn extract from a lotter written
from Mnximus to Peter the Illustrious) (PG 91.l42A).

20. Ep. 12 (PG 91.461A).
21. See Scltönbom*s study. Sophrone de Jërllmlepr We monastique et

confession A#p?l(z/fçue, 'IAH 20 t'paris; Beauchesne, 1972), 75. Schönborn
ftlrther notes (56-57, n. 13) IIIM Sophronius shared the surname 'Tukratms''
witll John Moschus. and tlle two were callcd (1n one MS of the hagiographical
Life oflohn 1/1e Almqiverj ()I Etàpavd&hsv.

22. Syriac W IJ 4-7, ed. and trans. by Brock. *çEarly Syriac Life,'' 304-
305, 315.

23. See Dalmaisy DS 10. s-v. 'çMaxime le Confesseuc  cols. 836-837.
Brœk ltEarly Syriac Life,'' 340-342) is nonethelcss more willing to concede
some element of truth in this account of a Palestinian provenance of
Maximus, given the Syriac biogmphcr's conflrmcd credentials. Brock suggesl.s
that the Greek Vita, witll ia eulogistic descriptions of Maximus' aristocratic
origins in Constantinople, must equally be held susiect from an historical-
critical mrspective.

24. Cf. Ekmys Gorce, f.tz lectio divina des origines du cénobitisme ti
saint leaolf el Cassiodore, vol. 1 (Wépion-sur-Meuse. Belgium: Monutère
du Mont-vièrge; Paris: Libraire A. Picard, 1925), 63ff; Gcorge,s Rorovsky,
The Syztza/fnr Ascetic J?ltf Spiritual Fathers, n e Collccted Works of Georges
Rorovsky 10, tmns. Raymond Millcr et a1. (Vaduz: Btichorvertriebsansult,
1987). 135; Thunberg, Man and 1/1, Cosmos. 21-22.

25. Seee tlle annotations to his German translation of the Chapters on
Knowledge in Kosmische Lituqie. 482-643. lt is less Iikely that M aximus
wms reeading the works of Origen tirsthand earlier, when formulaling his
refulation of Origenism in the Ambinua ad Joannem, where his knowledge of
Origen's thought is demndent mainly on the pejorative caricaturea of the mytll
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of a primordial spiritual henad. as they were recorded in the conciliar
nnnlhemas of 553. Cf. hore Shelwoolt& rfier Antbigua' 72-102.

26. Von Balthasar ftrst pytulated such a crisis. contingent ort an alle ed!
trip of Maximus to Alexandrla in 633. in his Die Gnoslischen Centurten
(Freiburg. 1941). antl in the f-lrst edition of his Kosmische Liturgie (Freiburgs
1941). 42. Diehl (L'Afrique bpantine, M7) also affinned tIIM Maximus had
been in Alexandria. Yet Shcrwood fAnnotated Date-List, 28-29. 39..40) has
pointed oul that tlle only evidence of Maximus' being in Alexandria, Opusc.
theol. et polem. 12 (PG 9l.143C-D), witlh its description of Sophronius
refuting monothelites in Alexandria, nccd not assume an eyewimess account
Moreover. Ep. 12 (lX) 91.532D-533A) presupmses Sojhronius' presence in
Alexandria in 633 without Maximus. Von Balthasar hlmself. in the second
edition of Kosmische Liturgie (12-13), took notice of Shem ood's criticism
of his hypothesis of an Rorigenist crisis'' in Maximus, which he claims to
have presented Sçonly as a hunch.''

27. Annotated Date-List. 4-5. Shenvood showed (ibid.. 4) that the
initial ton sentencos of the Gnostic Centuries constitutcd a summary of

Maximus' anti-ori enist stance (paralleling tbe Ambiqua), to be con%sted!
with his more posltive evaluation of Origenian moufs further on in tlm
Centuries.

28. puan Mijuel Ganigues ha& suggested the mssibility tlmt Maximus
hall smnt some ume in a (Palestinian'?) monastery of the Basiiian cenobitic
type. He ba s this hym thesis on Maximus' letters to a ccrtain John of Cyzi-
cus, who may be the same John of Cyzicus mlmtioned by John Moschus
(Pratum spiritualis 187) as having resided at a monastev on the Mount of
Olives. Se4 Garrigues, *Ya Personne comm sée du Christ d'après Maxime 1e
ConfesKlm'' Revue f/loprti4'fe 74 (1974): 183. Cf. also Dalmais, tlMaximö
le Confessetm'' col. 837.

29. Se'e Barsanuphius and John, Quaestiones et revçr/ltdtlne.ç 600-607,
citcd by Derwas Chitty in The Desert a City: zla Introduction to the s'flldy
of Egyptian and Palestinian Monasîicism under the Christian Empire
(Oxford: Basil Blackwell, 1966), 136-137. As Jacques Rousse notes (DS 9,
s.v. *tlaectio divina et leecttlrc spirituelle'' Il. 1..a Iectio divinal, cols. 477..478),
this corresw ndenc,e clearly indicates that 111* monks wert encouraged to read
the Fnthers as well as scripttlre for lhe edilication of the soul.

30. Quaestiones el dubia 19 (1,3) (CCSG 10.17-18; 0. José Declerck
rrurnhout: Bremls-u uven University Press, 1982)).

31. Cf. his preface to Amb. 11 çad Joannemj (PG 91.1(N A). See also
Sherwood, Annotated Date-List. 31-32: Garrkues, Maxime le Confesseur.
36-37. On Maximus' Msimilation of Cappadocinn thought directly into his

own work. se,e George Berthold, '4'I'h/ Cappadocian Roots of Maximus the
confessor,'' in Maximus Confessor: Actes du 3'ympuiltz?l sur Mtzaf?zle le
confesseurb Frfe urg, 2-5 septembre 1980. ed. Felix Heinzer and Chrkstoph
von Schönborn. Paradosis 27 (Fribourg: éditions Universie es, 1982), 51-
59.

32. Garrigues LMaxime le Confesseur. 45. n. 10) has rightly calleed
atention to tllc Mnrnn'nn madition as a context in which Maximus know and
read the works of Gregory of Nyssa tsee below). Maximus' demndence on
Evagrius, esv ially irt the Chapters on C'kW ly, was originally demonstrated
by Marcel Viller, ''Aux solzrces de la spiritualit6 de s. Maxime: Les œuvres
d'évagre le Pontique,e RAM 11 (1930): 156-184. 239-18, 331-336.
Unfortunately, as von Balthnrwqr has pointed out (Kosmische Liturgie. 12)
Viller tonded to view Maximus more as a compiler than as a creative
synO sizer in his own right

33. On this principle of the monagtic xeniteia as eschatological voca-
tion. see Garrigues, Maxime le Confesseur, 41; and Schönborn, Sophronev
61-62; and the more extensive study of Hans von Campenhausens %q'he
Ascetic Idea of Exile in Ancient and Medioval Molhetstkism,'' in Tradition and
fa@ in tlte Church, trans. A. V. Littledale (Philadelphia: Fortress Pregs.
1968), 231-251.

M . On the details of Sophronius' relationship witll John Moschus, see
Henry Chadwick, ''John Moschus and Ilis Friend Sophronius lhe Sophistl
JTS N.S. 25 (1974): 49-74. Cf. also Norman Baynes, çxl'he Pratum
Spiritualey'' OCP 13 (1947), repr. in Byzantine Studies and Other Essays
(London: University of London-Athlone Press, 1955), 261-270.

35. See Chadwick, Uohn Moschusv'' 59.
36. Sec ibid-, 64-68. Chadwick adduces as evidence of John's intent a

numa r of relevant chapters from the Pratum spirituale.
37. Seze Schönborn, Sophrone. 54-60.
38. Cited from tlm Pratum spirituale by Chadwick, Nohn Moschusq''

59.
39. Miracula Cyrf et Joannis (PG 87.36688).
40. Maximus refel's to Sophronius ms Gmy blesse master (&G7rJr?).$$,

my father (n'a-rkp) and kacher (ôitsdo'Kakos'j and sonior abbot Sophronius''
(Ep. 12, PG 91.533A).

41. M ost scholars concur that if we accept the account of M aximus'
Greek biographer, his maining in Constantinople must have included the study
of Plalo. Aristotle, and their Neoplatonic commentators. Cf. Sherwood.
Annotated Date-List, 1-2; and W vroesse, çil-,a viel 14. n. 2 CtMaximus is a
philosopher. His works--.reveal a dialectician's temm rament'').
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42. Cf. Sophronius' remarks ahlut George in N  87.3080D-30844: a1s0
Schönbom, Sophrone. 77. On Maximus' relation to George, see Ep. 1 (PG
91.364A-3928), a word of encouragement for George on the occasion of his
dismkssal.

43. Cf. Mysmgogia, prooemium (PG 91.657C) and passim. If he ks a
real tigure, he may be the same yktp v mentioned in Amb. 5 (Ir 91.l044B),
and in the dinlogue in thefoer asceticus. That this Ggrand old man,'' if not a
Iizz'azy artificea migh! well be Sopluonitlsv is suggesled by Shenvood, Eorlier
Ambigua, 9; and again by George Berthold in his translauon of tlle
Mystagogia in Maximus Confessor: Selected W'rfffngl, CWS (Mahwall,
N.J.: Paulist Press). 215. n. 4.

44. On le term yé- v, se.e J.-C. Guys Ktes Apophthegmata patrumk''
in Théologie tse la vie êzl/zltufflyle; études sur la tradition patristique, Théol
49 (Pan's: Aubior. 1961), 75-76, n. 9: also Benedicl Ward in the glossary of
her lzanslation of The Sayinv f/ fhe Desert Fathers. CS 59 (Kalamazoo;
Cistorcian Pubiications, 1975), xvii. For a parallel usage of tlw title yêyass
ydgzm re  Barsanuphius cntf John: Questions and Responses, Greek text
edited witlz ET by Derwas Chitty, PO 31.3 (Paris: Firmin-Didot. 1966).
Here Barsanuphius is himself called by tlle title of yéyaç F/hliz.

45. Maxinw le Confesseur, 44..45.
46. Ibidw, 45, n. 10.
47. Here I am following Sherwood's datings in Annotated Date-luist,

31-35.
48. Ep. 8, the end of which is published by Devreesse. t'I..a lin inédite.''

34-35. Se4 also tlte further sludy of this letter, witll ET of the Greek text
given by Devreesse, in Joshua Stam *'St. Maxjmos and die Forced Bapttsm at
Carthage in 632.** Byzantinisch-neugriechisc*s Jahrbuch 16 (1940): 192-
196. SIM  notes (193) that the text of this lctter in PG 91 is defectivoly ediltd
as no- 8 and incorrectly addressed to John the Chamberlain instead of
Sophronius.

49. Ep. 8, in Devreesse. **La f'm inédite,'' 35.
50. Ep. 14 (PG 91.540A): ...Kai ltrölz lov8at'Kôv, x.ql dvéoaKev

tflz#plrrrzplz a'tgqœ A'trfpo/z-rtz, s-œi Jzdlzq;z oettw e'lltzp/trrcuqlz rôv ydp'c?fz
roû rrâdtr/ztz'rosn As Garrigues suggests (Maxime Ie Confesseur. 42-43),
these omklous signs of the times virtmally had an eschatological alu'a for the
monk M aximus.

51. See, e.g., Q. Thal. 53 (CCSG 433,45-54), where Maximus com-
pare.s compares the Jews with Saul sitting in the cavc (1 Kings 24:4f9, i.e.. in
tlw present age. or in the (lark letter of the Iaw, *<a lzuly earthly m oplo that
chcrishes corpcrcality and limia tlle promises of incorruptible gifa to the
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corruption of transitory things-..'' (The scriptlzral ciutions that I supply in
lxarentheses are given Kreording to the eaditional nmnes and ordering of the
te ks of tlle Bible in the Septuagint recension. n us hert. for example, 1
Kings 24:4 in LXX = 1 Sam. 24:4 in other recensions). Cf. similarly, ibid.
65 (N  737B-C); ibid. 63 t'N  668D1'9. 'I'he Jows are the archetym of pride
('r@ /.W, e4an accursod passion which is a composite of the two evils of
arrogance (lrqepnsavlaj and vainglory We taj'' (ibid- 61 (PG 716A-B)).
Finally, see also ibid. 20 (CCSG 123,50-125.* ), where the Jews are
compared to the fluitless tree (cf. Matt 2l:18f9, whose outward conceit is
accursed by tle Logos.

52. Seae ibid. 64 (PG 7l2A-720B). In this long seclion. O ximus artic-
ulates his typology of Jonah as representing the <lderangement'' Lwapa-
/p()cs?z??l of the Jews. ln 712A he writes: l'Even if the malicious Jewish
people, lhat thoughtless. ungrateful. and misanthropic people that is the
enemy of le love of humankind, dares te fight against the very goodness of
God, and is cut to pieces, it renounces life (cf. Joa. 4:8) and considers the
hegvation of the gentiles in Christ an occasion for sorrow; becauœ of itq folly.
it considers the gourd to be much better th% tho salvation of the gentiles, and
grieves when it sees the gourd withered by the worm (cf. Jon. 4:6-9).:9 To the
Jews Maximus oppose.s tho 'êspiritual Ninevehl the Church of the gentiles
which transcends lhe eartllly Jerusalem (7 l2Df, 7l7C-720B).

53. See ibid. 23 (CCSG 151,54-153.71), where Maximus in no uncer-
tain terms declares: ttlt was this Israel that roso up in the mannor of Cain, and
through envy murdered the intelligible Abel (cf. Gen. 4:8). In the manner of
lshmael, it mocke,d the divine charact:r of the intelligible Isnnc (cf. Gen.
21:90 . Like Esau, it went mad with rage against the intelligible Jacob (cf.
Gen. 27:41). In the manner of Er and Onan: this unYlieving Israel m ured the
see.d of faith and of the righteousness of faith, on the gnmnd of error and
passion (cf. Gen. 38:7-10). Like Ihose two men, who denied Tamar. this
lsrad denied God's Church. Like M anmssch, it characlerized itself by
forgetting the virtues (cf. 4 Kings 21:1-18). Like Eliab. it was consumed
witlz contempt for the intelligiblo David for having acquired the kingdom, and
for this reason was set at naught (cf. 1 Kings 17:28). In the manner of
Ammon, it produced an alien sort of iniqtlity (cf. 2 Kings 13:11-21). GM did
not make his promise to these çforeign sons who were lame in their tracks'
(Ps. 17:46), those who breathe madness and murder (cf. Acts 9:1). the really
carnal sons of tlw Ilesh alone. strange.rs to gracc 'whose god is their belly and
whose glory is tlleir shame' (Phil. 3:19), and the vel'y fmemory' of whose
unbelief tis destroyexl with a roar' tPs. 9:W.''

54. 'çMaximi Confessoriss'' 215.
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55. See Antoine Guillaumonk Les wKephalaia gnostica' d'/'vtzgre le
Pontique el l'histoire ffe l'orinénisme c& z les grecs el chez lez Jyrfe?u'.
F'atristica sorbcmensia 5 tparis; fditions du Seuil, 1962). 163. On Evagriap
antkoN logy as a groundwork for Origenist spiritmality in tlze fourth centary,
se,e ibid.s 102-119; and the comprehensive study of Michael O'Laughlin,
T'Origenism in tllo Desert: Anthropology and lntegration in Evagrius
PonticusH (D .D. disserlation, Harvarll Divinity School. 1987), chs. 24, 72-
244.

56. On the evena and circumstanceas surrounding this ouster. see Chitty,
Desert tp Ciö', 129- 130.

57. Se,e Sherw'ood, Earlier Ambigua, 87-88. RY  Origenist advqrsaries
al'e certainly indicated in somo of the Ambigua of M aximus as we1l: cf.
Amb. 1 (PG 91.1089C); ibid. 15 (PG 91.1216C, 1217B-1220B); ibid. 42
(PG 91-13361 1337B).

58. See abovev n. 25-27 and related kxt.
59. lrénéol-lenri Dalmais, K'Saint M axime lu Confesscur ct la criso de

l'orijfnisme monastique,'' in Théologie tfe la We monastique: xfzl#e: sur la
Irtzïlb?l patriztique. Thel 49 (Paris: Aubier, 1961), 411412.

6tt Se'e ibid., 412.
61. See Shenvood, Earlier Ambigua. chs. 2-6 (103-221). for an extem

sive study of Maximus' criticism of the Origenist notions of preexistence
&aticly (AU#e$, ocslazy. Logos-logoi, and apokxatastasis. Cf. alr,o Sherwood's
paper 'EMaximus and Origenism: Mpa.?f <al Ttqos-,'' Bericlae zum XI.
internationalrn Byzantinisten-Kongre.p (Munich. 1958), 1-27. On the
sm cilkally pYlosophical dimensions of this anti-origenism. see Endre von
Ivn'nk'n, :'Der philosophische Ertmg der Auseinandersetzung Maximos des
Bekenners mit dem Origenismus,'' Jahrbuch der osterreichiscllen
'yztm/inflc/lezl Gesellschaft 7 (1958): 23..49; mld José J. Prado. Voluntad y
naluraleza-' 1.tz mttropoloal Jltud-/fctz tfe Maximo el Conlesor (Rio Cuarta,
Argentina: Ediciönes de la Universidad Nacional de Rio Clmrtn. 1974), 83-97.

62. Q. Thal. 59 (PG 613B-D). See also the discussion of this text
below, ch. 3.

63. lbid. N) (PG 625A-B).
64. Cf. ibid. introduction (CCSG, espccially 17,1-18): and Ep. 9 (PG

91.445C-449A); Ep. 26 (PG 91.616A..6178); Sp. 40 (f1'ag.) (11G 91.633C-
636A); Ep. 41 (1X) 91.636B-C); Ep. 42 tflhag.l (PG 91.636C-6378).

65. Cf. tlle salubationg in his Epistulae to Thalagsius, and in Q. Thal.
intro. (CCSG 17).

66. Cf. Ep. 9 (PG 91.449A); Ep. 40 (PG 91.636C3: Q. Thal. intro.
(CCSG 19,53): and ibid. 65 (PG 737A).
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67. Ep. 9 (PG 91.449A); cf. Opusc. theol. et polem. l (ad Marinumj
(PG 91.2918. where Maximus, roferring to the Q. F&l. itself. speaks of
'rhalassius as his Stsenior'* lr@toW and ''teacher*' @tMcwavjosq.

68. Q. Tltal. intro. (CCSG 17, greeting).
69. Annotated Date-List. 33. Cf., howevcr, Viller, GAux sourcess'' 262,

n, 199: t'I nm not inclined to see in this designation an sign of dcfcrence!
rogardinj mrsons older th% himself and wilh whom he Is united in a close
fliendshlp-'' Bmsically tlle same position ks more recently adopted by Michel
van Parys, '$Un 11.1a1% spirituel oublil: Thalassios de Llbyel fr 52 (1979):
218.

70. See the Renulae brevius tractatae Lshorter Rulesj 169 (PG
31.1193), which trmqts tlle question of how a younger brother rshould behave ia
the event that he is ordered to teach something to one who is his senior in
y= .

71. ziLe témoignage spirituel de Thalassius le Lybiens'' EB 2 (1944):
8 1.

72. See Viller C'Aux sotlrces,'' 263, n. 199), who postulates that Thalas-
sius had not meroly read Evagrius through M aximus but had known the
Evagrian texa directly. Disdier C'Le témoignagea': 80) fllrtller asserted thnt
Thalassius' use of Evagrius was, on llle whole, tçmore personal'' tlmn that of
Maximus, *fwhe rtnders him religiously almost CJ vcrbum.'' Van Parys C<Un
maître spirituel,'' 216) rightly observes, however. that Disdier never proves
this highly subjective assenion on the basis of the texts themselves, which
would merit a study in itself.

73. See agaia Viller (*Wux solzrces,'' 262, n. 199), who concludes that
the dependencc of Thalassius' Centuries on those of Maximus could be born
out stylistically, n alassius showing more perfect form and terseness than
W ximus' highly diffuse style. 'tx'he paralld, even if not always conclusive,
allows us to affirm that M aximus came first and that he was utilized by
Thalassius.H H.-G. Beck i'l more reticent to argue for the priority of either
Mu imus or Thalassius. b0t.11 because their similarities in cxpressions do not
demonstrate dependence on the other and becaugo the similarities may be
traceable to their common reading of Evagrius (see his Kirche und
theologische Literatur im byzantinischen Reich. Handbuch der Altertums-
wissenscluqft, section 12, Byzantinisches Handbuch 2.1 EMunich: C. H. Beck,
19591, 355).

74. 'Ihe Romanian translator of the Philokalia, P. D. Staniloae, demon-
strated +at the acrostic in Thalassius' third Century was a resumé of Q .
Thal. 58 of Maximus (cited by van Parys. 41Un maîtrc spirituell 22). This
would of course prove ie redaction after Thalassius' rœeption of the Q. F&zl.

75. This would include snch tbemes as the reciprocity of the soul and
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lxhdy in human salvation and deification, Nelf-love'' as the basis for the
disorder in human nature, etc. On Thnlncqius' m rsonal development of such
themes. see Dixlier, ''Le témoignage,'' 83-118; cf. a1s0 van Parys, '*Un maltro
spirituel,'' 220-240.

76. Ep. 26 (PG 91.616A). Sherwood (Annotated Date-List. 34),
queries whether t111s picce could l)e from some tollection (presumably lost) of
Nuestiœs and res nses-''P

77. 'I'ht madltlonal title, Quaestiones ad F&zlcllilI?n. is thus misleading,
and is better rendored To r/l/ltzl.rfltç, Most Holy Presbyter Jzld Hegumen,
Concerning Diverse Ds culties from l'loly Scnèture (Jf tss- Oakdcçnov,f
ôodrarov p'petr/lrtrpo;z ral rlyog/ze#'op/ n'epl &e opalp du4pov r#.$-
âyta.ç y#t#& l.

78. Q- Thal. intro. (CCSG 17,19-19.29). Cf. also ibid. 65 (PG 737A).
where Maxjmtks honors Thalassius for 'tsuffering'' (rz'#(r,j'fzJIz) divine mzths, antl
for cominj to possess the knowledge of them 4çby cxperience'' (.rf n'dpqj,
whoreas hls own knowledge lus been tainted by mssions.

79- Ibid. intro. (CCSG 1970-21,63).
80. Cf. ibid. (CCSG 21.89-23,98)) ibid. 10 (CCSG 87,96-98); ibid. 50

(CCSG 391,203-205): ibid. 54 (CCSG 453.191..455,202).
81. lbid. intro. (CCSG 21.70-71)9 cf. ibid. 40 (CCSG 269,40).
82. Ibid. 65 (PG 7378); cf. ibid. 50 (391,209-211), where Maximtls

ajain alhnit.s to not comprehending the entire powcr of the scripttlres, which is
lçmfinitely Gyond my own ability-''

83. hfnéee-l-lenri Dalmais, introduction to Astérios Argyriou, trans..
Saint AJaxfme le Confesseur: Le mystère du salut (Namur: Le.s éditions du
Soleil Levank 1964), 24. Emplmsis added.

84. Ibid.
85. SR Q. Thal. intro. (CCSG 23.108-43,432). The acmal list of

Thalassius' questions on the passions is presez'ved in Maximus' discussion.
ibid. (23,108-27.183).

86. *:La littérature patlistique dcs çouaestiones ct Responsiones* sur
l'écriture saintel RB 42 (1933): 336.

87. çtExposition and Use of Scripture in St. Maximus as Manifcst in tho
Quaestiones (z(ï Thalassitim,'' OCP 24 (1958): 2(M, 207. Cf. the remarks of
a skeptical Photius, who declared in Ms ninth-contury Bibliothrca that he
could find nothing of a graceful style or method of exegesis in the .,4 d
Thalassium and elat 1* Confessor*s solutions were :efar from the text and
known history, and even farther from the difliculty itself'' IPG 103.645B-C).

88. See his Maximua Confessor als Meister des geistlichen Lebens
(Wieesbaden: Franz Stciner, 1965), 272-286, on ellzher Gnostiker als Deuter des

geheimen Schriftsirmes.H
89. hs an example of this kind of treatment of Maximus' exegesis, se.o
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Chapter One

The Quaestlones ad T/lalayzf/zzrl: Genre and Context
in tlle Byzantine M onastic Pedagogical Tradition

too general to e'nhance our understanding of the ethos and content of a work
jike tbe Ad Thalanium, in which scriptural dwopfak are not meroly
4tresolved'' but reworked into elaborate exm sitions of ascetic or spiritual
dx uine. This will lead to an invrestigation, further oa in the chapter, of the
formal connection of the Quaestiones z?tf Thala&sium with the Greek monaslk
quaestio tradition, which, despite its embracing a wide-ranging literature, has
the advantage, from a critical perspective, of atlching to a reasonably
distinctive and clearly more identit-lable Sitz im Leben of monastic pcdagogy
and use of scripttue.

'I'he rich bistory of the quaestio-responsio Jls a liter,uy genre in antiquity
has been studied by chssicists and historians of Christianity alike for the light
that it r21G1: on philosophical and theological heutistics in the ancienl world.
As Hermann Dörries notes, however, patristic authors did not merely assume a

prefabricated literary motlel from pagan antkuity and l-i11 it with a Christian
content; tlie quaestio-responsio gcnre had its own rich formal history in the
Christian tmdition as well.1 Bardy's classic study of the flowering of the
genre in patristic literature certainly confirms tllis obsew ation.z Indeed, the
inherent plasticity of lhc quaestio-responsio instlred its continued vitality-
and diversity- in eady Christinn literature. for authors could easily adapt the
genrc to their own prcm gative's.

In t111 chapler I shall explore the gencric background and character of the

Quaestiones ad r/azltuudum, in hopes of demonsmating tllat, in a unique way,
the work bridge.s and fuses two antecedent quaesdo traditions: (1) the patlistic
exegetical dn'opiat tradition, a relatively uniform literary genre of collections
of scholia on diftkult passages of scriptum; and (2) tlle spiritual-pedagogical
tratlition of monmstic questions and responses, where tlle quaestio-responsio
was never dostined to be a pure literaly genre per se but primarily a teaching
device aœptable lo a wide variety of literary formats.

M  a collection of exegetical scholia formally addrossing scriptural
difficulties m se.d to Maximus by Thalassius: the aflinities of the Quaestiones
JJ Thalassium with the dlroptat tradition are fairly self-evident. This is the
genre in which Bardy has located it and most M aximian scholars havc simply
defen'ed to llis judgmentl Our aim in this chapter will be, not to dispute such
a genoric identification with tho dwoplqç tradition, but to suggest that it is

The Aporlai Tradition of Patristlc Exegetical dVuestions and
Responso'' and the Literary Genre of the A4 Fàclczufll??l

As was notcd abovo. lhe Quaestiones ad F/ltzlauï;fz?l has an obvious
kinship with the genre of patristic exegetical quaestiones et responsiones, a
fertile tradition in Latin as well as Greek Christian literattlre. Constituting a
variety of schalia, or nelalitmd, on scripture, this lilcralure survived lhe
dtcline of the commentary prom r in the patristic peritxl and rivaled $ho
emerging and increasingly popular catenae commentaries/ Bardy has
identified two gcneral strands of lhis genre, one of Gartificial'' questions.
wherein an exegcte invented his own queries about the text as a way of
regulating his commentary, and another of 'Yuthentic'' dwoptat whercin the
exegete altempteed to resolve self-evidfmt scliptural diftkulties posod by others
or by himself.s Nonetlleless, those collections of authenlic dvoplat to
which the Ad T/uz/tzçàwzl may be more directly compared are relatively few.

Eusebius' Quaestiones evangelicae ad Stephanum, which answered a
variety of queries posed on discrepancies in the gospel nalratives of Jesus'
childhood, and the adjoining Quaestiones evangelicae (z# Murinum. on the
resurrection narrativesa sufvive only in fragment/ but reprv nt, as Bardy has
indicatods the first patristic work actually bearing the technical title of
lrlr4ya-ra <al zgtrtrls-'.i A Iater epitome givos us an idea of tllc kind of
difficultimq mised in tlze Ad Stephanuml e.g., W hy do the ovangelisls give
the genealogy of Joseph and not that of Mary? W hy does the one evangelist
(Matt.) begin witll Abraham and follow Jesus' genealogy descending from
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him. whereas tho othor (Luke), instead of stopping with Abraham, prccoods to
show it going even back to Adnm and to God? n e Ad Marinum deals with
similar kinds of questions: e.g.. Why is it tiiat according to Matthew. tlle
Savior was resurrected on Sattu'day evening, whermas Mark has it early in the
morning on the (Iay after the SabbatloB Eusebius' responses endeavor to
resolve tlle discrem ncy precisely O ougll clarificatioa of the literal meaning of
tbe biblical lex: and-unlike Maximus- wîlhout rocourso lo an allegorical
intepretauon.g

In the same mold witll Eusebius' work on the hannony of the gosa ls is
Hesychius of Jemsalem's tifth-century collection of some sixty-one Quaes-
tiones ex evtmgfrlfcl consonantia.qo whicll cover tllo wholc gamut of the
gosm l narratives. They are the work of an erudite monk well verxd in the
classic problems of gospel exegesis.l 1 His resm nses aim not to be

innovative, so mucll as to set fortlà in brief terms an outline of the major
difticultics in tho gospels.lz

n eodoret's two works of Quaestiones in Octateuchum and in libros
Regnorum et fkrtzàqptlple- n. comm setl in the mid-fifl.h century, exploit lhe
use of scriptuml dwoptqt for doliberately apologctic purposes. In the preface
to his questions on the Octateuch, Theodoret expressly slates his desim to
rdule tllose who inquke into scripture in order to uncover its contradictions;
he dttcrmines instead to defend the hannony çcvystovt'at of the Biblo.13
Similarly in tlle preface to Ms work on Kings and Chroniclees, he set: out to
clarify that whicb might lx5 obscure to the readers.l4 W hether thc scriptural

diftkulties he thereupon raises are artifidal or authentic is opea to critical
judgmenr, it is sufficient that n eodord himself se-es lhem as alleviating
mteatial misinterprotauons. 4çwhy/ he asks in tlze tkst of his Quaestiones
in Genesim. tçdid the author not mention G(xl prior to recounting the creation
of the world'?e His resm mse reflecls his typical prefcrence for a solution base.d
oa the literal sense: Mose,s had already delivered his teaching on God to the
Hebrews while they were still in Egypt. and later on, during the sojouzn in the
deserq lle recordcd the creation account.ls Many of Theodorct's questions and

rcsponses- such a: his treatment of the hardcning of Pharaoh's hcart- proved
to 1x of great value to later exegetrws and compilers of oxcgotical florilegia-l6

n eeoret's le&$ familiar collcclion of Quaestiones ez responsiones ad
orthodoxos3l takes an even stronger apologetic stance. It tre'als of a very
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wide variety of dœtrinal. ezllical, exegetical, and other problems. M oreover.
many of its questions. as Bardy has shown, deal not only with familiar
problems in tlle Christian dwopi'at tradition but also with tlle kinds of
scripture-rolated discrepancie,s that figured in earlier pagan m lemic against
Cluistianity (e.g.s Celsus, Porphyry, Julianlvl'

Turning to thc Quttestiones tztf Thalassium iœ lf, we again confront tlle
problem, from a critical persw ctive., of disceming bdwemn 'V çitkial'' and
:.autlzentic'' diflkulties from scripture. n ere is a reastricted num% r of ques-

tions, in tlle list of sixty-five, that broach what would likely be judged as
genuine or solfevident scriptulal and Kripture-related discrepancies. Listed

below is a selection of nineteen such questioas (keeping in mind Ihat any such
list is hmnd to lx arbitrary to some extent):

9. 2: If the Creator made t//rofntzel 21 tlw spocie,s which 1111 out
the world in six days (cf. Gen. 1:31-2:2), what is (lle Father
offecting (êpydlrratj now beyond tlzese things? For tlle
Savior says, '*My Falher is working (êpydtera6j even
now, just as I arn working'' (John 5:17). Is he therefore
speaking of a preservation (c ppcur) of the forms of
things that have lxen produced once for al1?19

Q. 4: How is it that tlle Lord commanded the disciples not to have
two tunics, when. according to St. John the Evangelist, he
himself lmd 5ve of lhem. as it appears from when they wea
dividcd (Mau. 10:10: Mark 6:9) Ltlke 9:39 cf. Jolm 19223)?
And wllaç did tlleese garmcnts consist 0020

Q. 6: lf, ms SL John mys. 'the who is bt)m of GGI does not sin,
because his seed dwells in GGI and he cannot sin'' (1 John
3:9), while he who is born of water and Spirit is himself
bom of GY  (cf. John 3:5). then how are we who are born of
GGI tlmmgh baptism still able to sinvl

Q. 8: Since SL John says that VsGod is liglltn (1 John 1:5). and
then a few lines later Gif we walk in the lighk aq he is in tlle

lighl'' (ibid. 1 :7), how i: he said lo ttbeM light, and yet also
4tin'' tlte light as one thing in anothcrvz
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Q. 9: Why does St. John say, 4çBrethren, we are children of God
now; wilat we sluqll lx did not yet apllear'' (1 John 3:2).? If
what we sball be did not appear yeq how is it that St. Paul
says that GGOII reveale.d to us through the Spirit. For the
Spkit searches everytltings evcn the depths of Gor (1 Cor.
2:10)? How tœ does Paul treat ls&koo'osei) such things
conceming ''what we shnll Y''?O

Q. l0: If xehe who fears is not perfccted in love'' (1 John 4:18), how
is it tlmt xçthere is no detkiency in those who fe,ar him'' (Ps.
33:10)? If there is no deficiency. it aplrears *at one would
be perfect. How. dlcn. is le who fears not pcrfect?M

Q. 15: What dxs tllt rripture mean, ''For your inconuptible spirit
is in all lings. n erefore you reproach A spassers littlo by
little'' X isd. 12:1)? If it is slxaking of tlle Holy Spirit.
how can he be in a foolish heart when it also says lhat
<çW isdom will not enter nor dwell in a body consumed in
sin'' (ibid. 1:4)7 1 noted tlli.s A ause it clearly says *% a11
thingS.''25

Q. 17: If GY  sent Mose,s to Egypq for what reason did tlle angel of
GM  seek to kill him when ho had been sont by God? He
would have killcd him. had the anxious woman not
circumcised her young son and thceby ctlrbed the angel's
wzalh tExtxL 4:Nfl). And if lhe circumctqion of lhe Iittle
boy was necessary, why did GGI not kindly enjoin Mosees to
circumcise the boy before he over sent Moses out? W hy
indeed. seeing that therc was a blunder. did le good angel
not kindly wam Mosos when he was sent by GM  for such a
se1v1cf::46

Q. 18: If, as the Amstle says, ''The doers of the law will l)e justi-
fied'* (Rom. 2:13), how can he fmther say, 'tx'ou who are
justified by the law have fallen away from grace'' (Gal.
5:4).27

Q. 19: What dxs the scripture mean, :'M  who have sinned without
the Iaw will also perish without thr. law, and a11
who have sinne.d under tlle law will be judged by the Iaw''
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(Rom. 2:12)7 And how is it that he still speaks of <tthat
time when, according to my gospel, GGI will judge the
secrea of men through Jesus Christe (ibid. 2:16)? If tlley
are to be judged by tlte Iaw, how' c.'m thcy still be judged
tkough Jesus ChrLst?zs

Q. 20: What is thc meaning of tlze withercd fig tree (cf. Matt.
21:18ft Mark 11:12-14), which, in appearanco at lmqst, h
abnormal in tlw gospel? And what is to be made of tllt
incontinence of (Jesus') hunger in seeking fnlit out of
sreason? And what is meant by thc curse of someaing thnt
is senselossvg

Q. 22: If ''in the coming ages'' GM :twill show his rkhes'' (Eph.
2:7), llow is it that Gltllo end of the ages has come upon
us'' (1 Cor. 10:11)?30

Q. 27: Since the Lord. after his rcsurrection, clearly enjoined (us)
tdto make disciples of a11 the nations'' (Matt. 28:19), how is
it tI)M Peter needed tlle revelation conccrning the gentiles in
tlle presence of Cornelius (cf. Acts 10:1 1..48)? Or. how is it
that tl)e am stles who heard about it back in Jerusakm
criticized Pcter for his dealings with Corndius (cf. Acts
11:2)731

Q. 28: To wllom did GY say, X ome, 1et us go down and confound
their Iangpage'' (Gen. 1 1:7)?32

Q. 29: What is the meaning of the statement found in Ace,
'tn rough the Spirit they told Paul not to go up to Jeru-
sakm'' (Acts 21:4)7 Why did he disregm'd the Spirit anll
o up to flte city?33#

Q. 37: It says of St. Paul in Acts, $4...% that handkerchiefs and
aprons were tnken from his bcxly and applied to lhe sick. and
their distresses were removcd from them'' (AcLs 19:12). Did
tNis happen for lhe sake of his ministry and unbelievel's. or
did Paul accomplisll these things with his body simply
becauso his body was sanctified? And if, for this same

reason, Paul suffered nothing from the vipcr (ibid. 28:5).
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why did the uint's hxly not succumb to the beast's poison
but did succumb to the sword? l seek to know the same
thing about the hxly of Elisha. Moreover, what is the
signitkance of lhe Gaprons*'?:v

Q. 42: How is it that we are said lo commit sin and know it (cf. 1
John 1:8), when it is said tIIM the Lord lxceamc sin. but did
not know it? How is it not more Rrious to become sin and
not know it, thm1 to commit sin and know it? For the
scripture says, ''GGI made him sin who knew no sin'' (2
Cor. 5:21).35

Q. 43: If the *Yee of lifee is said to be ''wisdom'' in scripture
tProv. 3:18), wltile a work of wisdom is to discern and to
know LyG vœj, how dce,s tlle :41e0 of life'' differ from the
''tre.e of the knowledge (r3 yvusvôvj of good and evil''
(Gen. 2:9)836

Q. 44: To whom did GGI say, O ehold, Adam hms V ome like one
of us*' (Gen. 3:22,10? lf to his Son, how did he compare
Adam wilh GY  when he was not of the divine Y ing? But
if to the angels. how again did he compare tho angel with
himself, as if to say ezlike one of us'' to his equal in

?37

A few of Thalnmqius' questions here hint of topics well grounded in patristic

exegetical madition. Question 2 on God's creative activity (John 5:17) aftcr
resting from his original work (Gen. 2:2), for example, recalts a topos that
recurs consistenuy in eearlier apologetic oxegesis.3B Question 4 on thc
apparent contradiction about Jesus' tunics adtls itself to a long tradition of
patristic interpretalion of Jesus' divided vestmenls in John 19:23-24.39

Questions 28 and 44 are both indicative of the kinds of problems raised in
earlier anti-Marcionite or anti-Gnostic exegesis, where an allegorical
interprctalion was calleed for in order to dismiss m ssible antllrom morphisms
or plural signilkations of GOII in scripture. Certain othor of tho queries are
reminiscent of topics of discussion in the earlier uudition of monastic

quaesdones. and of th-  more will lx said Ylow.
Still other questions. not listed here. broach rather tyepical cross-culttu'al
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or linguistic obscurities in the biblical text: e.g.& Question 25 on tlte
roasoning of Paul's ruling on women pmying witll their heads covered, and
women 4'having authority on account of thc angels'' (1 Cor. 11:3-5. 10). In a
numar of thex cmvms, n alassius alrpzuly apm qls implicitly or explicitly for

an nlugogical inte retation of an txld scriptlmal t=  or passagex  How elses
for instance. could one understand lhe curx plMezl on Adam, enjoining him to
eat the ground and to e.a1 broad Nn tbo sweat of his facc'' (Gon. 3:17, 19)?41
ln Question 64, Thala ius complairks omnly of not linding anytbing edifying
fzom lhe liœral meaning of Jonall 4:1 1, on mea who Oo net know the11. right
hand or their left.'' ln other cases be petitions for extended anagogical
expositions of whole nanative blœks from 2 Chronicleoz and from 1
Esdras.43 still other questions se'em clearly lo l)e inviting a theological
expositionx  while numerous others aplxar to lx fully open-ended. with
Thalassius revealing no çxplicit reason or motive for hks inquiIy.45

œ spite lho fact that it embraces a wide variety of biblical questions and
does not focus on any particular books of the Biblo, nor any particttlar
classification of scriptural difficultieag, the Quaesdones ad Thalassium
apmars. with its closem anteedentq in the Greek dwo#at tfadition, as lk'III of
a fairly pure genre of exegetical scholia designed principally to establish
scholastic solutions to scriptural discrepanciesx  Sx ding in tllis eadition,
Maximus occasionally apm als to earlior, usually unnamed soumos for the
purpose of resolving certain diflkulties or offering an authoriudve alternative
exegesisf

PreciR comparixms Y tween works in this dzropfm tradition are hqrd to
make A ause, again. of llr inherent plaslicity of the quaestio-responsio
Iiterature itselfan4 lr attse of tlke tremene us vnn'ntion in tho content of d1e.*
compilations of cxogetical scltolia. For this reason, ono wondeu whether,
after all, this generic a ription has any decisive value for illuminating our
understanding of the Ad F/ll/lJ'.Wum. n e olher, and. in our view. far more
revealing eajectory in which to study this work is that of the distinctly
monastic quaestio lradition.

A certain ovolution is observable in the emergencc of the quaestio-
rezponsio as a didaclk device in Byzantine monastic Ie agogy. Yet our
special fœ us in the analysis below will be on how scriptural drppftn, in
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pardculm', lxcame an incr- ingly fornulized teaching tochnique, a: th/ way
was o;e.zl for scripture iœ lf lo l)e used more and more ç<sm culativcly'' in tlle
pedagogical tradition to which Maximus and Thalassius were so heavily
indebted. n e eadition-hkstorical lintx e tween the Ad Thalassium and the
monastic quaestio tradition can then be substantiated by considering th=
relevant factors: tle use of the quaestio-responsio in certain of Maximus'
earlier monastic writings. the presence of esbablishçd monastic topoi in
n alassius' list of questions. and, most significantly, the adaptation of
scriptural dvopt'ak for monastic pedagogy in Maximus' responses to
Thalassius.

'Ilm Quaestio-ResF nsio in Monastic Pedagogy

The Am phthegmao pamlm

Th: Apophlhegmata patrum relate primitive monastic conferences,
epksM ic dialogues with one or more interrogators under th: direction of a
spiritual master (an abba ()r #- v).4% n ey offer a glimpsc of lhe prœedure
of earliest monastic teaching, wherein less experienced monks would defer to
their charismatic lmaders for practical instruction in monastic life. In tho
classic format of the Apophthegmata. the monk soliciks the sage for an
inspired 4çword*' of salvation: Eivéyot /?';zJ p'flk c**3.50 or similarly, as is
asked of Abba Pœ mon, :QW IU'K ought I lo do?''51 or Rllew do you advise mc to
behavc?''sz Numerous queries trcat of m rsistent problcms in monastic
e1hics,53 while still others deal with the novel circumstances arising from

eremitic Iifex  n e sageas' resmnses in tum represented. as Benedicta Ward
says, ê*words given by a spiritual father to his xms as life-giving words that
would bring them to salvation.'és In this way. the question and response
provided a consistent framcwork of spiritual direction. presupm sing a strong
mutual Nmd G tween the authoritativc yêpw and his disciple.

An outslnding featuro of tho qucstions-and-reesponses in tho Apoph-
thegmata is their virtually total orientation toward the pragmatk. rather th%
sw culative concem s of mon%tic life. The pmctical exigencie,s of m nitence
take almost complete precedence over intellectual matters. Interestingly
cnough in the apophlegms, the reading of scripture for more than an
immediate practical application I'ankA among sucll slr ulative extravagances.
Jean-claude Guy comments:

n is distrust of a11 intellectual sm culation manifested iaelf in the
use the molAs made of Holy Scripture. Scripture. according to
their teaching, must not be considerod an object of dixmssion, like
a word whose mystery man could clnim to pieme. It ks the W ord of
God, o which man must conform himself by refusing categolically
* exercise any curiosity about 1t.56

The Qunesdp-Responsio, Scriptural A- rfaf, and Spiritual
Pedagogy in the Byzantine Monastic Tradition before Maximus

n e ovolution of the quaestio-responsio in Greeek monasticism was part
of lhe largcr, gradual transition &om lllc oral culturc of tlte charismatic dcscrt
sages to an ever richer and variegated tradition of monase sapicntial and
hagiographic literature: o.g-, compilations of sententiae, often as 'Tenturier ;
recensions of t'he apophthegmata patrum; written regulae; biographies;
monastic histories, and tho 11e.48 In ikq use as a monadc pedagogical form.

tlze, quaestiones-responsiones first comes into view within the Sitz im Leben
of the ercmitic conferences conveyed to us in the tzaditions of the myings of
the desert fathers. These collections of am phthegms, cmerging from the
fourth century and having extensive influence in the formative period of
Byzantine monasticism, initiated a long process of generic development in the
monastic quaesdo tradition- from tlle actual questions of monastic etllics
raised in tlle eearly conferencr,s of spiritual fathers and lheir (Iisciples, ttl the
incre ingly artilicial use of tlze question-and-reesm nse as a didactic tool in a
variety of Greek monastic literaturcs. One can see tllis evolution in such
representative texl as Basil of Caesarea's longer and shorter Regulae; in

monastic dialogues like lohn Cassian's Conferencez or Maximus the
Confessor*s own Liber asceticus; in spiritual homilies like those of Pseudo-
m calius or 1.%=  the Syrian; in discotuso.s on ascolic lhoology like Mark the
Hermit's De baptismo, among others.

'I'hLs stem atthude is related in a bfief conference attributed to Abbazeno
in which some monks have been roflecting on dark sayings in the text of Job:
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Some brothers camo to soe him and O e,II him, t*Wllat dœ s this
saying in the book of Job mean: tHeaven is not pure in his
presence'?'' (Job 15:15) n e o1d man replied, 'qhe brothers have
passed over their sins and inquired ahmt heavenly things. This is
tlle interpretation of tlle saying: 'God alone is purey' therefore he
Said 'heaven is Iet Pure.9'357

'I'he sagt's reasponx tllrows the 'çliterale sense of the text in the face of
any fmther speculative interest in it and serves simply to remind the monks
that they are slill impure Gfore God. Abba Zeno presumes indeed that there is
a mysterious profundity in the Rheavenly thingssH but it simply is not the
monks' b'lqiness.

'fhe ume principle holds true in an anecdote from Abba Copms, who
refuse-s to countenance a query about Melchizmkk in scriptum, insofar as it ks a
i lmut which GGI does not mean for him to knowx Abba Poemen andtop c a

otbers are said to have refused to enrertnin questions ahmt thc <<spiritual and
heavenly thingsHsg of scripture or of the fathers A ause of the immediate

urgency of combatting the passion/o or lxcause tllese Iofty things might
prove too precarious for discussion.fl Even where an allegorical or typo-

Iogical interpretation of scripture is pmsented by a sage. it invariably holds a
direct practical conxquence for the monks.62 'I'ho çtdesert hermeneutic

,
'' as

Douglas Burton-christie 11a called h, CaI'Iie,II 1110 conviction precisely that the
Bible was something lived; its words were to l)e fulfilled. approprialed. The
sages' Hstraight talk rcgarding the priority of practice served to remirld a11 those
who came to the dcsert that their primary responsibility was to realize the
words of scripture by weaving them into the fabric of lheir tfansformed
Iives.*'63
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judged lm) swculative and refused an answcr, as jn the case of thc quostions
from gcripture cited alm e, the ab% 's silence is hutzuctive. Indemls tbe rcfusal
to entertain such qurestions fulthcr indicates the ultimate authorily of the sage

and his logia, sometimes even above that of written scripture/s in le
regulation of monastic affairs; for the sage's dictum, as weB as Kripture itKlt
was logltimately a ççword of G(xL''66

The Monastic Regulao ofBasil tl/ctzemrrl

Basil of Caeurem's fourth-century Renulaefusius and Regulae Arevïlts
which issued originally from confcrences lmtween abbets and their subordi-
nates. are the work of a master sensitive to the whole mnge of practical and
intellectual questions of the monks, yet prooccupied mainly with crucial issues
of monastic praxis. Basil himsolf alludes to the process by which monks
would gather and ask questions of their su> riors, the more difficalt of which
were in turn referre.d by tbe abbotq to higher authorities in conferences of
ropresenutives from the different cœ nobia.67 As Basil remarks. this process
prevented monks from disputing with each other and from aIl aœ ng questions
at once, and guaranteed the use of the questions and responses for tho
edification of the whoie community.68 n o Regulae thus tesufy directly to
the transition from quaestio-responsio as an actual heuristic prlxedure in early
monastic teaching. to ia.deploymeltt aq aa artitkial literary teclmique, ia this
ca  formatlml ms precise pieceg of legislation for regulating the coenobia.e

Predominant in the Regulae brevius are lhese questions and resm nseos,
scriptural and not, which address concrete issues of monastic practice

.

'%Generally speaking, is it good to practice silence?Wo *'If a man is cross or
angry whea awakencd from sleep, what dN s ho deserve?W l 4çw hat does

,

'Sing psalms intelligently' (Ps. 46:8), mean?oz Many times the questions
addrerhs very specilk sora of circumstances. t*ls it neccssary tha1 a11 should be
gathered togeler at lhe hour of lunch? and how slmll we treat him tllat stays
lxhind and comes afkr the meal has begunro

Questions from sgripture are abundant in the Regulae brevius. Many
dmal with passages from tlw gosm ls and the Pauline epistle,s and seek an
explanation of biblical terms,'?4 an elucidation of peculiar scriptural

n e urge, in th-  primitive confelvnces, to orient the wbole process of
inkrrogation and response to the practical exigencies of monaslic life, even if
it meant stifling the monks' more s- ulative theological inquiries, clearly
highlighted tlle importance of the quealion-and-resw m e method mq a meqns of
regulating mon% tic lifm Besides its didactic utility, tllo method served to
secure the actual authority of the sageo over the monkq' affairs. n us lhe sage
is m rœayed in the Apophthegmata as exercising absolu? control over the
whole process of interrogation and response.64 Even when a question is
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phrases.75 or. esm cially froquently, as in tho Apophthegnmta traditions, an
txm sition of the practical application of a certain passage.o 1.4% frequent

though still included in the Regulae hrevfp.ç are questions of rral discrep-
anciees, or dlm#4u, within scriplural exls. like Rule 7-43:

W hat dœ s the apostle mm'tn by saying. 'çBe yo angry and sin not;
Iet not the sun go down on your wrath'' (Eph. 4:26). while
elsewhere he says, '*Let all bitterness, and wrath. and anger l)e put
away from you'' (Eph. 4:31)?77

Rarer still, but represented nonetheless, are scriptuml querie,s that evoke a
m tential dogmatic problems such as Rule 267: *1If one man shall be beaten
with many, anomer w1f.11 few' stripes ('Lukc 12:47). lmw (k) some say lhat tllere
is no end of punishment?eo Indicating that this difficulty can be resolveed by
other, more lucid passages of scripture on this issue (namely, sayings of Jcsus
on eterlml punishment for sinnel's) Basil's response to tlzis question soeks to
obviate the m ssibilily, implied in tlle question. of an end to eschatological

punishmena. God's justice in medng out differcnt etemal lots according to
the merits of sinners or saved precludes any such inference. Basil seems
clearly to have boen aiming his question and rcsponse htrc against the
Origenist doctrine of a final apokatastasis.o n ough sucll a use of Kripture,
or of scriptural quaestiones, as a means of setting forth peculiar points of
monastic doctdne is still fairly rare in the Regulae. it anùcîpated a trend fllat
would gain greater momentum in other later works in the monastic quaestio

tradition.

Tlle Collatione.s oflohn Cassian

Given Cassian's close relation and indebtedness to thc desert monks of

the Christian East, he can justly be included in an analysis of the literary
lzadition of Greeek monasticism. His Collationrs, or Conferences. da:ng
from the early iifth century, represented a decisive new sllift mward exploiting
the quaestio-responsio as an artilicial pedagegical device. n e Ksult was the
stylized monastic dialogue,8o in Cassian*s case directed precisely mward an
ascetic and mystical instnlction8l tlmt would accommodate, within reason, the
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sw culntive problems lhnp wero capturing tlm interest of moats iRtluemce.d by
Ohgenist-Evagrian spirituality. 'Ihus questions of monnmtic practice or ethics

,

though important in fheir own right in tlze Collationes, appear at times to
provide merely a pladbrm for larger disctlssions of spiritual anthrom logy.Bz

Scriptural questions in the Collationes also exemplify this urge to
accommodaœ authentic intellectual problemg, or, as Cassian himself calls ik
the t'lheoretical knowlodge'' that embfaces N)111 hisorical interpretation and
spiritual senso.%3 In Conference 8 with Serenusy for instanoe. Cassian m ses
a whole series of questions concerning the fall of the Principalities and of
humanity in Genesis whicll lead inm extended discourses of theological
intelpretation. How could fallen angels have had intercourse with 4*thc
daughters of men'' (Gen. 6:1..4)? If not Iiterally, then how? Answer: the seed
of the righteous Seth, called efangels'' or ''sons of God'' so long as they were
true to their lineagexwere Kadlmlly seduced andcausezl to fall by the lineage of
tlle wicked Cain, called in scripture Gchildren'' or S'tlaughzrs of mem'' Such
further explains lhe human fall from God-given T'natural philosophy'' to
demonic enchantments and magic.84 Elsewherc, in Conference 11, Cassian
has Germanus quizzing the sage Chaeremon on how, in view of certain
scriptural texts t'Ps. 33:10; Ps. 118:112: Heb. 11:2X-26). he could maintain
tbat perfect love of GM  exceeds the fear of GGI and hom of reward. The
response is an exm sition from scripture of the diffcrent levols of pcrfection,
rising from m rfecl fear to porfect love.S5

Cassian's questions and responses on scripture in tllo Collationes
reflected his desiro to deal with the new problems occasioned by tlle monks'
study of tho Bible.86 From the beginning

, the monk.s had Ix'en admonished to
memorize tlze scriptures as inspiration for lhe pracucal Iife,8? a discipline that
Cassian too advœ ated-88 But with mceditation had come more profound
questions of tlze sense of the text As one anchorite in dle Apophthegmata
patrum had complained to another, xçw hen I rcad tho Scripfuros, my mind is
wholly concentrated on the words so that I may have something to say if I am
asked.''89 cassian determined to upllold the oldcr ruminalio on scripture as a
means for overcoming vice or warding off demonssgo but also to make

provision for reasonable inquiry into its deeper spiritual meaning (Xopftr,
zcientia spiritualist.gb ln so doing. he confinnod a ncw precedent in
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monastic spiritual mdagegyy sanctioning scriptm'e as an object of doeper
intellectllnl reflection as well as a guide lo 1)1.Kt1ce.92
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T/le Spiritual-Doctrinal Wridngs YDdlltftl-Mtzctzrill.ç.
Mark f/le Hermit. Jatf/zx c 1/1e Syrian

From the tifth cenlury on, one secs a remarkablo proliferation in the use
of the quaestio-respoxsio as a pedagogical artilke adopted in a variety of
monastic literatures. n e Pseudo-Macarian homilies are an imm rtant case in

point Their aumorship Nas been an object of continued debate. More rezxnt
scholarship has revealed the aumor's connections with the Messalian heresy,
although it is now widely Ylievetl tlmt Pseudo-Macarius waq himself less a
Messalian extremist tilan a cridc attempting to salvage its more construclive
elements.93 w erner Jaeger's thesis that the author of the homilies was an

influential Eastern momastic leader and devotoo of Gregory of Nyssa. whose
sermons aimed at applying themes from Gregory's spiritual writings to
monastic practice.gzl has given way to new reconstructions which clearly
demonstrate an opm site dew ndence: Gregory was to some extont a disciple of
Pseudo-M acarius.gs At any I'av , Jaeger conw tly observe,s that in the Pseude-

Macaxian corptks we are dealing wilh a seasoned monasuc mdagogue directly
involve,d with a community of monks.

Some of these homilieas are = 1 sennons, but otllers are in reality

mere slarting points td/o/yzcfl for a discussion in the question and
answer style, while still others consist cxclusively of qutstions and
answers. It is obvious that this is not merely a literary fonn that
tlle author ilas chosen at will, but that this mixtum of homilics
with quemions and answm's 1.e.f1e.c1 the actual eaching of the spiri-
tual leader of a monastic communityx

80t11 in lhe diverse sennons edited by Heinz BoI1Ix)ld.97 and in the lxtter
known collection of Pseudo-M acarian Spiritual Homilies edited by Dörries et
a1..98 tho question-and-rcsponse is a methe ical tool for setting lheologkal

tllemes in reliof and obvhting potcnlial doctrinal error. n o author uses his
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questions to elucida? a host of consistent themes: among them, the opposi-
tion Y tween satanic and divine powers in the Efe of the soul.99 the interphy
betwoen human effort and divine grace in the achievement of moral
rrrfection,lx and the related classical problem of how the monk could l)e

, as
it wel'e, Xmltl jttstus et #ecctzltmlol

Tho fortieth Spiritual Homily is exomplary of the way that Pseudo-
Macarius uses th* queslion-and-responx method to eliminate theological
problems tllat emerge in lhe c.0111+  of his discussion. n e author m stulates

here a dœtrine of sanctitkation in tenns of progressive degrces (pqeyotj and
modulales it for a monastic audiencexloz In the prlxess

, hc treats three pros-
pective diftkulties. ''Since the.14. are some who Se,II ttieir pesserxsiorts, lilyzra?
tlzeir slaves. and m rform tho commandments, yet do not seck to receive the
Spirit in this world, do they not, by Iiviag so, emter into the kingdom of
heaven?nlo3 Pseudo-Macarius' response introduces the notion of the many

degrees (* #Jz&), differences l&iasopatj, and measuros Qlévpaj 1)t11 in the
kingdom and in hell, God being a just judge who rewards each Ka'rà rts
W rpov 'nk p'ftrrs'rzr.lo4 such an idea dismisseg the viewpoint of those
who think puroly in either-or krms about heaven and he1l.105 n is leatts to a

second mssible objection: Nf prayer is remse, how do some say, tWe cannot
praw' and will not continue in prayer?e'lx 1n other words, if there are ia fact
levels of mrfection, how is it that some who luqve reached lhe exalted slatc of
prayer have nol remained in its repose but found themselves unable to
continue in that state? The author's answer carries a surprising ethical
implication: they cannot slay in that lofty repose because in prayer they
rediscover the need lo rettun to the world, as it were, and m rform deeds of
charity.loi n o çjiscussion tllen ttu'ns to a final query arising from tho idea of

@'XIGI mrfection: ''How can tbe two things (vp&wwa), grace and sin, coexist
in the hearO''108 Again tlze author answers on the existential levd

, from
which Ilerslxctive grace and sin do not really coexist in the lleart but are two
dimensions of a dynamic moral struggle in tlle soul. Only by tasting
bitterneas and deatll dxs the soul come lo discern the sweemerhs of life.lx

Scriptllml imagery and citations pcrmeate Pseudo-Macarius' resm nses,
but u asionally he interjects questions on scripturo to make his mint. Thus,
for example. he asks a numer of quesuons of the Pauline epistlcs in order to
elucidate his concept of gl'ace as a m wcr only gradually appropriated. ''W hat

n e Quaestio-Rnslwnzio in M onaséc Pedagogy
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is the meeming,'' be asks, 'tot 'the things which the eye has not seen nor the

ear heard, nor have they enterod into the heart of man' (1 Cor. 2:9):/'*
Christians, he replies, despite their uRique joy. are still subject to fear and
eombling (cf. 2 Cor. 7:15). '%To what fear and trembling are they subject'?H
The fear and trembling, he explains. of not fallering in anyttlirtg, but of acting
in hannony with grace.llo

Scriptural imagery, theological eiucidation, and moral exhortation go
hand in hand in the questions and responses of the Pseudo-Macarian homilies.
Tllus any sharp distinçtion M tween 'çtheoretical'' and *tpractical'' questions
disappears, singe the author. as spiritual teacher and father, aims 1.111 to
ground monastk elhics in sound doctrine and to resolve intellectual diftkulties
tlrougll pragmatic application.

A further development of tlle method of quaesdo-responsio as a
pedagogical form in the early monastic literature may be found in tho ascetic
opugcula of M azk the Hermik a spiritual master ostensibly from ttie fiftlz
century whose historical identity, 1Ae that of Pseudo-o carius, remains very
much shrouded.lll Mark's De baptismo

, whigh bears some close thematic
parallels with tlle homilies of Pseudo-Macarius. is a full-fledged discourse,
composed in the question-and-responso form. and laking up a series of
theological and ethical issues raised by the Messalian tlleory of baptism. 'l'he
questions reproduce the point of view of his opm nents, who have not only
calumniated baptism by considering it ultimately ineffectual in rœting out the
evil demon residing in us. but who havo also used scripture to defend lheir
point of view. Thus his first quoly. the second half of which recalls a key
M essalian testimonium;

Question: Some say that holy baptism is complete. and rely on
scripture. which says, ''RLV and be baptized. and wash away your

sins'' (Acts 22:16)., and also, ''Wash yourselve,s MII become clean''
@a. 1: 16)-, and again, '4But you were washed, you were sanctified''
(1 Cor. 6:11). They also cite many other such passages as testi-
mony. Othersy on the other hand, say that o1d sin ts cleared away
lhrough mqcetic struggles (e'1' dyosvutv), and they too use lhe
testimony of scripturo. whcn it says. çtet us clcanso ourselves of

21 defilement of the flesh and spirits' (2 Cor. 7:1), at oncee finding
in themselves the very same efficacy (êvépyetqj of sin after
baptism. W hat slmll we say to thcse argumene? Aze we to
bdieve them?112

Another question similarly brings forward lhe opponents' use of a
Pauline text: Did not Paul sin after baptism, tecause he was exertcd to sin
not of his own will? For hc says, t%I soe another law waning against the 1aw
of my mind'' l'Rom. 7:23).1 13 ogjer texa, like Hebrews 12:22, come inlo
play as crucial points of contention camble of being used by botlt sides:
'fllow is it that scripture speaks of the çheavenly Jenlulems' yet you have said
that it is in tho hearoHl 14 In other words. how can the pure grace of tlze
e'heavenly Jerusalem'' be 1)t11 immediaz and eschatological'?l 15

Like Pseudo-Macarius, Mark stages a dialectical argument and seeks
through his questions and responses to come to terms with the either-or
mentality of Messalian cthics. Hlf we have been free'd in Iraptism. why do we
not know the air of freedom as (spiritual) combatanB (o1 dytovftdyevotj
seo?''116 Or again

. ç'Why is it thnl 1, wlto tzpl baptized, beseech tlle name of
the Lord, and ca11 um n his gracc, and wish to be cleansed in my whole will
and to lx rid of evil thoughts, but am unable?'*ll; n ese and oler questions

enable Mark to counter the Messalian teaching point by point, and to
articulate his own ideas on the ever-unfolding mystery of baptismal grace.

In the introduction to his German translation of Mark's Opuscula,
Otmar Hesse follows Dörries' designationsllB in suggesting that Mars work

represcnts a distinct progrusion from the old monastic l'eisagogic
Erotapokliseis'' (e.g., Basil) arising from tho immediate Sitz im Zehe'a of
monastic toaching, his De baptismo being a ioroughgoing 'çpolemical
discourse'' (Streitgesprâchj.ï 19 Yct, even though it constitutes a more
formalized eeatise whoso quaestiones are artificially introduced. such a
distinction does noL obscure the distinctly monaslic and spirimal-pedagogical

purview of th* De baptismo as it addresses problems raised among monks
who have boen influenced posilively or negatively by the M essalian horesy.

Mark further employs tho qua stio-responsio metllod in his Disputatio
cum quodam causidico. The first part of the work presents a dialogue
between a yééwov and a lawyer disgruntled that his vxation js being rendered
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wllat sort of lomplauons dost Thou command us to play that wc
entcr not into them?126

The question allows 1s-  to cxplain how on: m
ust only p'ay Rot to

enycr iflto temptatiomq of faidt it%lf
. induccd as thoy are by the demolt of

blasphcmy and pide. As for lmdily kmptations
, a çommon-sonse approach

obtains; the Lortj ha: enjoined us to pray to avoid these as well
, lex we lx

overwhelmed by themy yd tlley are not to tm sllirked in the causm of vil1ue.127
()vorall, this mixing of quaestiones info a homilctic format cl

osely pâmllels
the style of Pseudo-Macarius. whoso works may have tmen known to l- c

.

d Return to t/le Pragmadsm /
./'1/1e Desert: F&' Quaresuones

d responsiones oftlte Pclellf?lftwr Bm anuphius dlzullt7àa

If, amid an oarlier genoration of monks
, Cassian's Collationes had

Y tcayed a caufious optimism about the gnostic trend of Origenist spkiluality
a:14 biblical exegesis, a trend he sought to keep in balance by mainuining the
tqual valuo of vpdl'lc and eeuvt /,12.0 a later monastic text

, from lhe sixth
centm'yv fierccly reacted scj tlle mrceived intelltctualism of tle Orkenist-
Evagrianisl tradition, and called for a return to tl:e rigorously practical
asceicism of tl)e om'ly desen fathcrs

. The Quaestiones et responsiones of
Barsanuphius and John roveal Ihe direction of monaslic pedagogy in the
Palcstinian-sinaitic schœ l in llle wake of Ille Origenist controversy-lzg This
huge collection of leuers

, ree-ditcd by an anonymous monk in the form or
quaesLio-responsioyz3o amasses over eight hundred responses of two
vertcrablq yeydkol ydpozrem to tho inquiries of otllor monks devoutlaymen,l3l antl even bishops

.132 Overalt, they aim at dispmsing pfa/tical
wisdom, at moral exhorurion

, and at admonition in the practical Iife.
Here again we find as in earlier monastic quaestio

nes, num erous
problems arising from the monks' daily experience and their moral or spiritual
dilemmas. A corresw ndencobdween Barsanuphius and an elderly and inrmn
monk Andrew is typical:

Question of the same (brother Andrew) to the rame Great Old Man:
M ince l have sovero reumatism in my fee

,t anG hands. and am

obsolete by the monks' preaching against lawsuie. n e lawycr's questions.

which Kt forth a numlx'r of traditional secular arguments against ie m rceived
antinomianism of monatic philosophy, afford M ark the opportunity to sd
fonh his own am logia for the asceuc 1ife.120 n e monk's central '4work'' is

the fultillment of tlze spiritual law (Rom. 7:14) and unceasing mayer, an
assenion that hc supm rts with abundant New Testament testimonimlzl n is

in tum sea up the second part of tlle Disputatio. a fictional conference
between the same yêptov and his studena concerning the prior dialogue with
the lawyer. Here Mark takes on a variety of m tentially problematic issues
emerging from tho lawyer's accusations. On the whole a masterpiece in the
literattlre of monastic m dagogical quaestiones, the Disputatio draws on the
pattcrns of the earlier tradition and exploia them for the author's own

122Purposes.
One further example to be mentioned here is the work of Isaac the

Syrian, tlle seventh-ccntuzy master of Syriac Christian spiritmlity who, in tlle
manner of Pseudo-M acarius, adapls tlze quaestio-responsio as a method of
spiritual-doctrinal discourse in cmrtain of his Ascetical Homilies.kl3 Here
again, practical questions of monastic ethics are intelwoven with weightier
issue.s of spiritual antbrom logy.lz4 One. set of questions. for example, deals
in depm with tlle passions and anticipates the very kinds of questions on thc
passions posed to Maximus by Thalassius in the beginning of his
entreaty.125 scriptuml dwopttu are also used, in some cases. as starting
points for expositions of spiritual teaching, as in a passage from Isaac's third
homily:

Question: How does K'Pray that ye enter into tempmtionH (Matt
26:41) agree with 'çstrive to enter in at the narrow gate'' tLuke
13:24):/ And again. with t'Fear not them that MII the body'' tMatL
10:28), and 4:He that Ioscth his life for My sake shall find it''
(Matt. 10:39)? Why is it that the Lord everywhere urges us to
temptations, yet herc Hc cnjoins us to pray not to ente,r in* thcm?
Indeed. what virtue ks without affliction antl trial? Or what kind of
trilu is greater than for a man to lose his vei'y self a trial into
which Hc has bidden us a1l to enter on His accouno..foncerning
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cautious lest it I:e of the demons, tell mes falcr. if it is so. And
what shnll I do, tha1 I am altogether in distress at not Y ing able to
fasq and tllat I am comm llod to tako food very many times? And
wllat is it tllat I sœ in dreamling oll wild beasts? I entreat thee,
fnaster, for the Lord's sake, to send me a little blessing from tlly
holy food and water. that by them I rnay receive colnfort.133

Barsanuphius' resw nse urges Andrew to identify himrlf with Job, and
to know that his bad health is but a redemptive chastening; that his faqting is
no failure since GY  dœ s not test a man Yyond his m wer; and that the bad
dremms aro caused by demons who will be dismllcd through the pmyers of the
* 111.134

In a manner reminiscent of the Apopthegmata patrum, tlle monks
sometime,s beseoch Barsanuphius or John for a 'çrule'' (Kax vj by which thcy
might properly fultill tlleir religious duties and be save.d.135 n e two
ydpovves- strive to lx. strictly pragmatic in the teaching lhey mete out.136 In
one instanco, some monks nRking about who it was that gave thc devil his
rule and power are censured for tlzeir speculation: <*You should not be
meddling with unneceessary questions.nl3?

Questions and resmnses on scriptm'e in Barsanuphius and John also tend
toward this strictly practical orientalion. The monk John of Beorsheba
m titions Barsanuphius, $4If Ihe Lord has given %powe,r to treead on serx nts and

scorpions' tLuke 10:19), how is it tIIM I am moved?'' The answcr is mercly
an exhortation lo awareness of one's inadequacy, to meekness. long-suffcring
love (1 Cor. 13:4), and identifjcation with ChrisL138 Anothor exchange has
Bnrmanuphius advising the same Jolm ae ut a dispute he has had with an abbot
over a text in 1 n essalonians. Rather th%  interceding with an authoritative
intemretation, tlle Grand O1d Man meroly gives him a Iist of further scriptlzral
readings that will clarify the passago and urges him to examine mem closely
ç'for the protit of the soul'' tl# ze'/c.$* #v.vkxdmvj.33g

Faspecially telling, however, is a set of thirteen questions and resw nscs
between Barsanuphius and a ri/yzv Euthymius who is caught up in allegorical
interpretation of scripture.l4o Barsanupllius

, as Chitty comments, treats
Euthymius with his own allegorical medicinel4l and ulgmately susxnds the

corresw ndencc, telling the o1d monk to enter into quiet l4trl/.Fcl and not to
mmble him with furtlwr queriees-lzo The Grand Old Mnn's admonition here
cjearly recalls tlw same disparagement of any spoculative imerest in thc
scriptures that is found in numerous instances in the earlier Apophthegmata

143patrum.

F/?e Quacstiones el resmnsiones OJAU %IS IU Sinaita

n ere remains one last important example in the Greek monastic

madition of questions and resmnsos. The large collection of Quaestiones et
responsiones attributed to the seventh-century Egyptian abbot Amekstasius
Sinaïta confronts tls with a complicated textual history. ln its final fonn, it
constitutes, as M arcel Richm'd has ably demonstrated, a Byzantine monastic
spiritual florilegium from tho nintil or tenth century.l'f'f Of ia 154 questions
and responses, only the initial 22 m4 considered by Rjchard as authentically
authored by M astasius,l4s while some of the others are identifmblo as having
been taken by the reedactors from other earlier patristîc sources.146

W llether M astmsius' questions como from troubled monks within his
community: or are his own platform for addrezssing pressing issues, their
character is much the same as tllose we have seen before: practical or ethical
problems which occasion a moral admonition. a teaching from scripture, or an
exm sition of spiritual antkom logy.

Question: Through how many means do fomication and nœturnal
illusions enter a man?

ResponK: M  the fathers say, they enter by four memw. mrough a
natul'al inflammation ignited by excossive eating and drinking,
excossive sleep and idleness; or through haughtiness; or througll
judging others to lv sinners; or through tlle demons' envy when
tlley soe us making progress in the godly life. But it is also
m ssible to suffcr a nœturnal illusion on the basis of vanity and
feeblc power. Moreover, such an illusion derives from a wicked
habit lcw4 oetql of the Ilesh. once it has tmen compdled into
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dcfilcment and fornication. For there are two existent streams
running from the body: one of them frequently dofiles- that isy
swrm; and one sanctitles-that is. tears. And just ms every sin a
mnn ever commits is oueide me le y--lhe fornicator offering his
own sm rm as a sacrifice aq though from his body to tlle Evil
Onem-x too. as many gtx)d thingss as a man does aft ouaido the

V y. Bu( tearx are offerod to GGI from olzr very Ying, just like
tlle blcod of martyrs...147
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though they were not rejoicing, and those who deal with the world
as though they had no dealings with it. For the ferm of lhis world
is passing away'' (1 Cor. 7:29-31).142

Another of Anastasius' qucries roveals how tlle monks continued to l)e
concerned with larger m ulative problems zelated to their own ethical life:

Question: What is fate (n1,r??)? Is a Cbristian allowed to confess
(the reality otl fate?

Resm nse: Fae is said among lhe Greeks to be the adminisuation
of the world without divin/ providence. But tho Christian
confesses tl)e GGI who administers and provides for a1l things. If

he also confesses tthe reality oll fate, he doviates from Cbristian
doctrine and belief, like the feeble-minded Greeks. For they
senselessly ascribe everything that hapmns to humanity to fate and
to the stars, and the Pharisees too foolishly think that necessity

(eiyqpyévrtj is the Yginning of things. Holy Scriptum. smaking
about those who worship this so-called fate, reproaches their folly
and impiety, and mentions uthose who prcpare a table for the
demon and prepare a mixture for fate'' (1=. 65:11$ About the
astrologers, it says, ''Let tlle astrologcrs of the heavens stand and
save youl and so on. Hlkhold, alI of them shall be burned up like
f'lrewood on a f'lre, an; have no chance of removing t.he1r life from

tllo flame'' (Isa. 47:13-14). Likewise the Lorll, triumphing over
their foolishness. says. Gw here are your astrologers? Let them
declare the things that are hapmning to youg' (Im. 19:12).149

Anothc classic quandary long on the minds of the monks, and addressed
again by Anasœsius. is this:

QuGtion: If a man has a wifeo and children. and is concemed with
worldly affairs @&om <à 'lrpdy/zurtz). llow can he be plmetsing to
GM  and keep the commandments?

Resm nse: Unless such men as these, of every kind- that is, I
meean, men who Iive in the world, with wealtlt, marriagc, and
enjoyment--are plmetsing to God. then mrhaps those who make
excuses for such men in their sins would have some defense. New
we soe in the divine scriptures, however, that nearly a11 those
Y loved lo G(xl, who pleasod God, lived in tllc world with wealth
and children. I am speaking of Abraham. Tob, David. açtd tlte tike.
For it is said (I:M weallh is good for whom it is not sin. Let us.
then, take heed of lhe Apostle. when he writes to Timothy about
such matters, saying, ç*Exhon those who are wealthy in the prescnt
age nol to lx arrogant, nor to set their hors upon the unçertainty
of riches but upon the living God, who richly fumishcs tls with

overyttling to enjoy. Exhort them to (lo what is good, to be rkh in
glxxl works, to be generous and Iiberal, laying for themselves a
gtxxl foundation for the future. that they may auain eternal Iife'* (1
Tim. 6:17-19). And elsewhere he furlhermorc says, 'tI am saying,
brethren, that the present timc has grown short. Henceforth. 1et
those who have wives ljve ms Ihough lhey had none and those who

mourn as though they wcre not mourning. and those rrjoicing as

The larger mass of non-AnasM ian questions and responses in this
spiritual florilegium covers many different topics wllich, having been culled
from oarlier patristic and monastic writings along wilh tho Fashers'
authoritative intemretations. reveal the urge in later Byzantine mon% ticism to
fix orthodox teaching on problematic ethical, theological, and scriptural
issues.lso M qny are j'amiliar topics drawn from scripture

. 4tls pafadise a
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sensible and corruplible place, or an intelligible and incorruptible one?''15 1

<sWhat dœs çin the image and likenoss' (Gen. 1:26) mean?H152 çsl.low is the
phra  çl will harden Pharaoh*s heart' (ExY. 4:21, etc.) (.o lxt intezprelem elss
n e tendency in this and in other monastic florilegia (e.g.. the Pseudo-
Alanasian Quaestiones ad Antiochumlsnj to harmonize and sfnndardize
dœtrine represented the lasq and cerlainly degemeralivoy phaK in the Byzanlino
monastic tradition of spiritual-mdagogical quaestiones-responsiones. 1: sig-
naled lheir divorco. as a didaclk tool. from lhe dynamic engagemene Y tween
teacher and smdents. abe t and suY rdinate's, preacher and audience.

As was noted at the outset of this chapter, wz have to do. in these
collections of monmstic m dagogical quaestiones-respotuiones not wilh a pure
litemry genre per se. but wilh a didactic tool lhnt found iks way into different

literary forma? (sayings maditions, rules. dialogues, homilies and discourses).
Their ''generic'' continuity, their consistency as a tradition. lay in their
*teisagogic'' valuo (as Dörries calls it155) thek capacjty to address the practical
and theoretical difficullies of monastic existence, whether the specific
problcms be pragmatic, doctrinal, or scriptural. For our purposes they are a
decisive indicator of how scripture. in particular. came to l)e, more than a

mactical guido for the monastic life, an object and source of smculative
reflection on the salvation of tho soul. Having often been discouraged in the
earliest monastic conferences questions of obscure or discrepant scriptures
came to play a fundamental role either as a means of fleshing out scriptural
teaching on issues of monastic ethical discipline and doctrines or as an
aftificial platform for working out imm rtant themes of spiritual anthropology.

The Quaesdo-Responslo in Maximus' Earlier Monastic Works

Unlike its demonsa ble generic conformity with the exegetical dwopltn
literaturo, the continuity of the Quaestiones ad Flltzlaçliu??l with tlle lilerature
of monastic didactic quaesliones does noq of course, rest on any purely
lilsrarpgeneric criteria, but, again, on the mc1111m. pedagogical function sened
by the quaestio-responsio method ieelf namdy, monastic amesis and spiri-
tual dœ trine. Before moving on to the Ad F/ltzlflyhlzm itself. however, it is
necessary, in establishing this continuity, to consider Maximus' extensive usc
of tlle quaestio-responsio as a mode of spiritual pcdagogy in certain of his
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oarlier writings whose Iyimary audiences were apparenlly Christian monks.156

His Liber asceticus is. in tl)e same mold mq Cassian's Collationes or
Mm'k tlte Hermit's Disputatio, a stylized monaslic dialogue, in quesEon-and-
response form. between a ydpûw and a novict.157 n e unmislakably

monastic purvicw of the Liber asceticus is born out in lhe tllemes of its
questions and resm nses, covering the whole mnge of ethical and contemplative
concerns of the monastic life: the fall. tlle passions, renunciation of the
world, prayer, scripture reading. the ongoing battle with the demons, dydnn
and tlle virtues, deification as the culmination of the monk's spiritual quesq
and so on.

n e Liber asceticus is a careful and deliberate imitation of the didactic
format of tlte r'arly desert 'Yonferenceasl with the inoxperienccd young monk
mlitioning the eldcr sage for an inspirod word of salvauon.ls8 n e very f'lrst

two quesuons m sexl in the Mber ecelfcu.ç evoko Maximus' peculiar intention
in this dialogue to integrate the doctrine of tho incarnation into his
understanding of the the ascetic life. *4I Yseech you, father, tell me: W hat
was the purpose of thc Lord's incarnation?Hlsg and 'çw hat are the command-
ments I ought to perform, father, that througlt them I might l)c saved?''160

n roughout the treatise. the resm nses place profuse scripttual citations in the
mouth of the yêiwov II)M are aime,d at casting the monk's struggle in scriptural
imagery and identifying it with the exemplary suffcring of Christ and of the
divine Am stle. n e upshot, as Dalmais has shown. is a systematic effort to
portmy monastic ascesis within the larger framcwork of lhe economy of
salvation, the incanmtion itself Y ing the focal mystery and the pw digm of
the life of charity.l6l

Two other texts from among M aximus* earlier monastic works are of
particular importance for illuminating the ndnptadon of tho quaestio-responsio

in the Quaestiones ad Foltzzâïu??l itself. n e little-known Quaestiones ad
Theopemptum, which gives us no details of it.s X casion, elucidates thre,e
New Testamont texts pose,d to Maximus by a certain Theopemptus the
Scholastic: Luke 18:6 on lhe 'tunjmstjudgeH; Luke 6:29 on llle striking of the
cheek; and John 20:17 on Jesus' saying t'I have not yet retumed to my
Father.''162

n e more revealing Quttestiones et dubia is a collection of Maximus'
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own dvœflt. mostly on sclipture but cccae nally on tbe tezmhings of earlier
patristic authoritios, egmcially the Cappadocian Fathers. Except for the
obvious difference that these are his own queriess the text has vory clear
affinitics to the Quaestionrs ad FMltz.r.Wx?rl, the questions oft:n Ging quite
opcn-ended, providing Maximus a point of departure for extram lating
spiritual-anO om logical ideas. As in the Ad F/wlg.çlfwn, the individual
exegeses are moral and anagogical exm sitions of texts that appe,ar sometimes

lo be only prima facie problematic. Question 77 is a g*d preliminary
example of how Maximus renders a biblical text as a virtual inventory of
monastic spiritual teachings:
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natural contemplation lsvox.b *'ayO l and the dangers ofdemonic deception:

Question: W hat are tbe rods off of which Jacob peelc,d bark and
placed in the watering troughs (Gen. 30:37-387 And what does it
mean that Rachel stole the idols (Gen. 31:19). and what is the
terebinth in whiclt Jacob hid lhem (Gen. 35:4)7

Resw nse: Every ç3acob'' (mezming êtvanquisher''l mols re s- that
ks lo say, he strips tlle principles (lJyoM of created beings clean of
tho materinl apfexqrance.s which build up on them--and 9e,1 them in

wazring troughs tthat is, in the habit of knowledge (J I'I'I.S'- 'nk
y#hlt7'ealrll so that tlmse who. like cattle, 1e,1m1 by domonstration,
might conceive in this habit (cf. Gen. 30:39) and form thelnselves
on tho imiGtion of it. n us evel'y soul Shat is so instructed steals
the idols from his own fathcr who formerly ill-begat him in evil.
n ey are idols which do not inhere naturally in visible things but
are Rllemea of dœeil fashione,d in* idols by %sl11e devilg' wrho is
Stfathern (John 8:44) of evil. Likewise, in a golxl sense, one who
steals ther.e things utakes (them a11) captive in order te obey
Chrisk'' as the Apostle says (2 Cor. 10:5). But these idols wcre
hidden in tlle saddles of camels (cf. Gen. 31:34). Interpret the
camel here as the body. For because of its crooked frame, and
lm ause. in general, ia feet make footprin? in the ground. the
camel gignities our human body after having lxcome crte ed and
infused witll passion Ixcause of transgmssion. The saddle,s are
different modos of ascetic training tr/xi/ml 'rk dtr@ ctrrtl.$$. 'Fho
soul that sits en them escam s the father of evil who is tracking
down and secking the idols he intends to use for decepion (cf. Gen.
31:330. erhrough elcvated anagogy and contemplation of thesc
vel'y Ndols.'' the soul truly sears them from him and hides the.m in
the saddles of Klf-control Lèvpardaj which hold fast our body.
But wlwn tlle soul enters the land of promise (that is, perfect
knowleedge), it is then cornmandcd to be stripmd of theese idols too
(that is, the things stolen in a good sense according to our

Question: What is tho anagogical interprotation (4 kmpla rtz'r '
d-m p/lzl of the ligures of Caia and Abel (Gen. 4:1-167

Resw nse: Cain stands for ''the getting of the mind on the flesh''
(Rom. 8:6), while Abel stands for sorrow (lrttveos'j, or rather
repentance Sevqvota). Whenever thercforo Ille mind. having not
yot perfKtly amtmde,d its practical habit, mxks itself by 'ttho
setting of tho mind on the flesh'' (Rom. 8:6), and goes by itself out
Nnto the lielr (Gen. 4:8)-that is, out onto the plain of natlmal
contemplation lsvo.tKb Xo/l/tzl- it dies; for it is not strong
enough lo pass beyond the mere appearance.s of created beings and
instead dwells on them. Hence, whœ ver kills Cain (representing
as he does d*the setting of the mind on tlle flesh.'' which is but a
compliance lmex'tzrdxcus-l with dte flcsll sinœ whoever marders
sorrow consents to evil) ç'unleashes sevenfold vengeanceH (Gcn.
4:15).or irt otller worlls, abolishes the sovca spil'il of wickednerxm
or also the seven evil passions lhat they activate. But tlle clzrse of

bemeaning Cain (Gen. 4:12) signifies the upheaval of the
conscience which ever IV'ILS and shakes the thought of him.163

Even the soemingly most obscttre or insigniticant passage of scripture is
for Maximuss in the Quaestiones et dubia. a potential troasury of spirimal
instruction for the ascetic life. In the following questions for example, he
solocts some texts from Gcnesis as a w int of departure for an exposition of
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anagogical interpretation), whether they be. like a garment, more
elical mM es of conduct, or, like eanings, thoser modes whicll,
through lhe more ethical onts. give car to natural principles (cf.
Gen. 35:1+ . For when tlle disçerning mind (#oP.W laid hold of
thor things, he hid thom in tlle tcrebinth troe (Gen. 35:4)-.th% is,
in the mystery of the cross. for a11 practicc (npdtis.j and
knowledge tylmkrœl is concealed within that mystely. n o cross
bears a resemblance to the terebinth tree because. whilo in the
wintcr it is altogether unpleasant. in the spring it is entiroly
fragrant and pleasant; so tx  the Lord's crogs. whilc in tlle prescnt
life appeming u) have tlle fonn of nothingness, displays, in the
lxttor life to come, a more fragrant and glerious beauty.lM

Such moral and trom logical exegeses, dfmsely packed with the technical
terminology of Maximus' aqcetic dœtrine. indicate a deliberate and artificial
use of scriptural dwopttu. but one that suia tlle peculiar intentions of a
monastic spiritual father whose responsibility is to maximize the salvitk
value of every passage of scripture f0r thc monmstic life.165 Tlje exegesis

(responsioj, as it wel'e, logically prcccdes tlle scripttmal dwopta (quaestioj,
whicb is a mere starting point for somo targeted moral or spiritual l:sson.
The Quaestiones et fflzhftz is an exaggeration of lhe kind of use of quaestiones
found in some cases in the homilies of Pseudo-Macarius or Isaac the Syrian.
where queostions were employed as a means to open up new propositions in the
author's pmpnesis or doctrinal instruction.l6f In the Quaestiones et dubia,
they enable Maximlts lo illuminate even tlle most remote comers of scriptum
unfolding from theem new insights into tlle dynamics of the mscetic life.
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monastic m dagogical quaestiones-a v indicated from Ille outsct. M oreover.
evcn though. as n unM rg has cmphasized,lti8 Maximus probably envisions

his spirit''nl lmqching as paradjgmatic for a wider audience tlh'm tho morlkq, he
leaves little doubt that they arc the immediate object of his exegeses of
scriptural dnoptat. Reesm nding, for examples to a question from 1 Esdras,
Maximus descrie s how the demons deceptively share the zeal of spiritual
combatants in order to wrest control of their good intentions:

n e malefactors (demons) say. 'CWI:, like you, obey your Lord'' (1
Esdras 5:69). For they neither despise temmrance, nor dctest
fasting. Nor do they hate the distribution tl/' goods, hospitality,
sinning of psalms, the discipline /./ scripture reading. the Yg/ler
disciplines of l/le mind, sleeping on l/le ground, vigils, and all the
rewçf of l#e f/lfzlgvç which characterize the godly /@ , so long ms the
object and source of one*s actions inclines toward them. 'l''he monk
(dchnnis.j who detects the foreign demons ahead of time emsily
avoids injury from tl1em.169

Clemly the Ggodly life'' here is the monasuc life, and ia dramatis persona is
the individual monk in his ongoing inner struggle wilh demons.

Yd there are some other key indicators whicll must enter klto a consider-
ation of the Ad Thalassium within tlze Byzantine monastic quaestiones
tradition. Fksq tnking content itself as a consideration in literary genre in this
instance. one cannot ignore the presence of demonstrably monastic topoi in
certain of the scriptutal problems posed to Maximus by Thalassius. Seconds
it remains for us to examine how Maximus himself adapts scriptural dwopfat
as a promr form of monastic spiritual pexlagogy- in much the same fashion as
in the Quaestiones et tfeftz.170

Monastic Tom i in 1/œ Ad 'DmlnRsium

It has been noted earlier that tlte scripttmal dwopiat that Thalusius sent
to Mnximus were in fact the second part of a larger solicitation, the first part
of whigh m sed a variety of questions on the classic monastic tlleme of the
origin and nature of tho passions.l7l M orem er, tho first entry in the main

The Quaesdones mf Thalasslum in the Traditioa of
Monastic Pedagoglcal Quaestkmes et respons/nes

Given the m unds of n alassius' assœiation with Maximus, commlling
the Libyan hegumen to m tition his more erudite friend for an anagogical
interpretation of difficult m ssages of scriptureylti-/ tho distinctly monastic

Sitz im Lcben of the text-and its ê'formal'' location within tho tradition of
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botly of Kriptuml problems ftte er addrosres t1e question, '$Are tl)e passions
evil in themselves or only with u>?''- a question on whicb Maximus has
œ casion to apply to monmstic ascesis tlle teaching of Gregory of Ny=  on thc
m sitive transformation of the xml's passible facu1tie,s.172

Many of Thalassius' scriplural dwoptak. moreover, also broach diverse
topics already having sm cial moral. spilitual, or theological imm rt for tlle
monu. I would note here some of thc more salient exmnples- Of particular
interest are a set of dwoptat on problems that, in the evolving struggle
against Messalian spiritual doctrine, continued to be reom ned in Byzantinc
monastic ephilosophyo through repeated consideration and discussion in the
influential works of prominent monastic teachers- the likcs of Pseudo-
M acmius. Mark the Hermiq John Ca ian, Dorotheus of Gaza, and Diadochus
of Photice. n alassius asks how the baptizod can still sin in tho light of
John's afftrmations that one who is born of God, that is, of water and Spirit
(Jolm 3:5), does not sin (1 Jolm 3:9).173 such a query is reminirgxnt of
Pseudo-Macaritls' extensive questions, in his homilies, on how it is possible
for the soul to fall post gratiam,3ls or of Mark the Hermit's own dilemma as

lo how he can be baptized and enjoy baptismal grace but still remain unable to
put away evil thougha.175 similarly, Thalassius inquires mq to bows in
Paul's tcrms, thc doers of the law, who m'e already juslified (ltem. 2:13) could
still fall away from graco (Ga1. 5:4),176 a problem lhat Maximus resolves by
a chssic patristic exegetical maneuver. Paul, he says, has tlze spiritual Iaw in
mind in slleaking of thosc who arejuslitied by the 1aw in Romans 2:13, while
in Galatians 5:4 it is those who hold to the liieral law who fall from

177grace.
One of Thalassias' questions from scripture similarly retlccts the abiding

threat of an all-or-nolhing tendency in monasfic etllics, and tbe speculation
fueled by radical Messalianism, that Krfection is a state either fully possessed
and experiencei as a sortof fmal mAG otemal seculity, or noî possessod at all:

Thc Genre of the Ad Thalassium 'lRle Ad Flazltudlzm and Monastic Quaestiom  59

Cassian llad already raiscd this exggetical problem in his eleventh Con-
Jerence. noe  ahwo,179 jn the course of an exposition of the varying levels
or progressive grades of perfection among the saints. Having quoted the very
salne texts, Pulm 33:10 and 1 John 4:18, Cassian emphasizes the qlznliLqtive
distalw.e letwemn tMt fe.ar wlliclt is tiie, tre%tu.e of wixlom al:d knowleGge (Ps.
33:10). and the quito inferior fe,ar of punishment (1 John 4: 18).180 We
discover tlle same scriptural topos in a discussion of iêperfecl love'' in
Diadœhus of Photice's Centuries on Spiritlml #llt?wleQe,l8l and in a brief
discourse n'epl Xfolz Sôpov of the sixth-century Palestinian Dorotheus of
Gaza. who opens his discussion with a qucry remarkably similar to
n alassius' own:

Saint Jolllz says in the catholic epistles, 'Terfect love casts out
fear'' (1 John 4:18). What dœs the saint sjgnify to us by this?
What kind of love ald what kind of foar is he sm aking oo n e
Prophet in the Pulms says, ''F-  the Lord a1l of you who are his
saintq'' (Ps. 33:10), and we find scores of similar statements in
Holy Scripture. lt tllerefore. the saints who lovt him in tllis way
fear him how can he say. <'I-ove casts out fear?''182

If ''he who fea's is not pzrfected in love'' (1 John 4:18), how is it
that e*there is no detkiency in those who fear him'' (Ps. 33:10)? If
thea is no deficicncy, it appcars that one would be perfect. How
thcn. is he who fears not mrfeect?l-/8

Dorotheus, like Cassian and Diadœ husyreesolve.s tho apparent discrepmwy
between the two feal.s by taking up again the ide,a of diffcant levels of
mrfœtion, and t'psofacto of fcar. Beginners form a desiro for GY through a
kind of preliminaly fear (elvaw ykh'è.ç /d& .W of punishment, while those
who are mrfece  in holiness, attaining le ll'uo love of God. havc the healthier
fmnr of losing tl)e sweemess of lxing wilh God.183

Maximus too, in his response to Thalassius' qucstion on these
scriptures, has rocourse to this traditional line of thinking. Distinguishing
between an impure and pure f- ,184 jlo differentiates the 'çfcarers'' (/I
#powê- j, the Yginners in virtue who have not yet been rdcased fzom lhe
mere fear of divine retribution to a pure intellectuql Iove of God. and lhe
''lovers'* (o1 dwK trres'j, whose mrfect love of GGI includes an equally pure
fear, an innate natural reverence, for the transcendence of God.185 John and
the Psalmist th> do not contradict one anoior. The tçm rfoct'' can indeed still
l'fearl gfanted this qualifative difference betwe'en the tw'o sorts of fear.lBti



Numerous other of Thalassius' scriptural dwopltu introduce individual
themes of enduring imm rtance in monastic ascesis. Questions 33 and 34
proa Jesus' leaching on answerod pmyer (Mark 11:23-2*, and are taken by
Maximus as a basis for explaining tho inner psychological and ascetical
dimensions of faith and prayer.lB? Question 58 raises the problem of
involuntary sufferings,l88 a provalent theme in earlier Groek monastic
litemture,l8g and one that receives from Maximus a thoroughgoiqg exposition

of the psychological substruchve of pain and pleasure consequent ulxm the fall

of humanity. Question 43 inqukes into the distinction between the Gtree of
life'' and the çttre.e of the knowledge of good and evilx'' a central motif
parucularly in the sm culations of Gregory of Nyssa and Pseudo-Macarius on
tho nature of paradise and the fall.190 Question zl4s and m ssibly also
Question 28, explore passages from Genesis whicN had traditionally called for
an allegorical intcrpretation to avoid m tential anthrom morphisms or to

explicate plural signitkations of God in scripture. It is not unreasonable to
supm se that such scriptural accounts as these had romained exogetically
sensitive among lhe monks in the wake of the earlie,r historic disputes between
alanned Origenists and the alleged ç*Anthropomorphites,'' Egyptian monks
who were unwilling to rule out xlme sort of l'literal'' signillcance to those
namatives where GIXI is cast in colw real imagerplgl n e perennial issue of

this controversy was whether monks could legitimately integrate such
Gsensible'' imagery, derived from tlle literal text of scripture, into their deem r
meditative and prayer life. n e question was still a live one in Maximus'
time, as monks continued to debato the spiritual validity of sensible images or
knowledge in lhe quest for a state of ptu'e prayer.

Question 37 inquires about the hcaling powcr of the lxdy of St. Paul
demonstrated in the handkerchiefs and aprons taken from hks hxly and applied

to the sick (Acts. 19:12). Did GM bring this about purely to cnhance Paul's
ministry and to impress unalievers or did the divine Am stle's body havc
some immanent mitaculous m wer? lf it had such a power, wlly was his body

not harmed by tho viper (AcB 28:5), but did thereafter succumb to the
sword?192 Th; qutstion is obviously askcd out of a monk's interest in the
micaculous m wers of the holy men, of whom Paul was himself a venerated
prototym . Biom phies of wonderworking saints contemporary with Maximus
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mld n alassius reflect just ulis kind of fascination with the saints' hallowed
bo(lios.193 lought to possess miraculous power in life as woll mq in
(1>+.194 Mnximtts, no doubt aware of tlle monks' proneness to cxcessive
preoccum tion witlt such wontkrs, answers n alassius' query llere by pointing
to the agency of grace, which transcends tlle human nature even of the wonder-
rking saint whoso body is smlctified-lgs As a supplcme'nt to th1 theol-wo

ogical interpretation, he further offers n alassius the ''spiritual'' sense of the

toxt that brings 4çveater joy to the soul of tho piousy'' and thus sets forth an
elaborate allegory on the Apostle's 'çbody'' as ':piety,'' his ç'handkerchiefs'' as
eçprinciples of gnostic contemplation.'' his %taprons'' as Temodes of virtuous
rrtical philosophy,'' and so on.196P

Scriàtural Aporiai and ugfrilull Pedagogy
in Aftwxiplxç' Responses to F/lllJJlilu'

W hether m sed to authoritative yêpomrr by novice monks, or deployed
artiscially by monastk teachers to obviate prosmctive misintcrpretations or to
expound moral or spiritual doctrine, questions and responses on scripture
played, as we have seen, an importanf role in earlie'r monastic Iitemture. 'Ille
determinative element identifying the Quaestiones tztf Thalassium within this
Iradition of monnxtic didactic quaestionrs is of course M aximus' own achml
adaptation of scriptllml dwoptat as a medium of spilitual ogy. We have
obscwed tlle way in which he usod scriptural dzropfct as a didactic fonn in his

earlier writings. namely the Quaestiones et dubia. Again in the Ad F/l(Iltu=
siumv as Laga and Steel obsene. tea difficult passage, an aporia, is on the
whole a m int of departure for a spoculativc thought which introduces us to the
very mystery of revelation: lho deitkation of man in Christ.*'197 such

comports with Maximus' undcrlying notion of a pmw seful obscurity in
scriptmr, and with the more radical henneneutical principle (the legacy of the
Alexandrian tcadition) that lhe Logos or Spirit may indeed even delibcratcly
m se obstaclees in the text of scripttlre in order to quicken the mind loward
spiritual m:1.198 But more important hcre, it is in koeping with Thatassius'
own exm ctations, since he m titions Maximus not merely for a scholastic
resolution of the problem s posed, even though that may at times be
necessitated,lgg but for ?j d-w ytrb *0/0 ,200 and for a spirittuql father's
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keen insigha 111t0 the nature of the human condition and the way of salwation.
n is spiritual-m dagogical valuation of scriptural d'lroptat becomes

especially clrear in lhose inslnnoees where Maximus is presented with a valid
discrepancy from scripturezol and must turn such an obstacle to spiritual
profit. In Question 4. for exmnplo, n alassius ask.s how Jesus could have
eajoined his disciplcs not to have two tunics (Matt. 10:10 and par) whcn be
himsclf ostonsibly had five of them (John 19:23).202 Maximus only briefly
mentions the literal interpreution: Jesus had not tive ttmics. but only a small
inner tunic QtK lnovj and an exterior wrap. or garmont (IJz#no#).203 n is
distinction in lurn tc omes the basis for a fuller cxposition of the spirilual
senso:
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how the Lord ks crucifie'd in those of us who neglect what is gce ,

arld is stripm d nakeed by our laziness in performing good deezds,
while the demons divide up his creation. liko his gannents, with a
view to rerving the parxsions tlupugh us. Lm us lxcome stpnafast
guardians of the good gif? givcn us by God; 1et us lœ k upon
creation with a view to his glory alone: and 1et us. by zral in gœ d
works. presm've 01= umic of tlle principle of knowledge. wbich
cannot l)e stolen- namely, ttle virtues.zW

Such an allegorical inzrprctation of Jesus' garments not only rcmove.s a
seeming discrem ncy in sclipture. more importantly it urs the dtropiq to
illuminate tht menk's spiritual combat with tlle demons who are omrative
through the cnnml passions.

In another instance. Thalassius, citing an alleged divine injustice in
Exe us, asks why Moscs, en route to Egypt under God's own commission,
and without prior waming, incurred the angel's wl'alll at tho inn becausc his
son by Sephora tzipporahl was uncircumcixd (Exod. 4:240.205 In his
responsc, M axim us turns immediately to an allegorical resolution of the
problem in question. appealing to uthe m wer of the literal meaning in the

Spirip' (4 .14*.ç. Itrro#flr èv Jrlztrl/zc'rl 8ûvtwûs'j, since this power is con-
stantly Y ing realkzeed and abounding into its fullnessmuzx At dlis level, the
plight of Moses on his way to Egypt bocomes transparent to the plight of the

mind (p'oi7.çw) ift its ascetic struggle to detach itVlf fro> pa ion and to secure
ilself in virtue:

The de,seert (Exotl. 3:1) from which Moses was sent to Egypt lo lead
out the soms of Israel represents either lluman nature. or this worlda
or tho habit teelk.W that is stripmd of the passions. The mind
which, ia this habit, is insuucted. in this world, in e owledge
through the contemplation of created lxings, recreives from GGI a
secret mystical commission invisibly to lead out of the Egypt of
the heart- that is, from the flesh and sense-divine thougha of
beings, in the manner of tho Israelites.... Yet the mind that is
faithful in tllis divine ministry- wim gnostic wisdom attached to it

However, through ete Spirit lhe great John the Evangelist has
mystically given the ineffable trutll of tho spiritual meaning
lrough the literal wording of the text, in order to guide our mind
through tho literal narrative to the things understood spiritually.
Thercfore, the Saviorgs tunic. which was woven completely from
above, and which those who crucilied him did not tear apart though
they were allowed m strip it off hiln, is the indissoluably inter-
woven conjunction of the virtues one wkth another, thc appropriate
and prope.r interface between us and the Logos. Or. it may be seen
ag the grace of the new man, woven, after the manner of the Logos'
tunic. from on high by the Spiriî. The outer garment is the
sensible world. which is divided into the four clcmene. Those
(dûmons) who crucify the Lord nœtically within us divide up this
sensible world like four garmena.

Accordingly, tl!e demons a!.e dividing tho phmomcnal crtatkm
into four elemfmts and are preparing us. who have ignored the

divinc principles (ldrot) in iq for the pmqsion of seeing it
sensibly. But even if the demons strip thc tunic of virlue.s frœn us
through otzr failure îo m rform good acts, they cannot m rsuade
villue to be evil.

Let us noq thorofore, make tho Savior's Gfive'' gannents a
lmsis for greed, but m lher know the true intention of scripture, and



like a companion, and with the noble manner and thought that
arises from that wisdom- invatiably tmvels in a holy way of Iife
the road of tlle virtues, which in no way admits of any sulling on
the pm  of thoso who walk in it Rathcr, this mind runs the ever-
moving, swifl raco of tlze soul 'xtoward the goal of the upward callH

(Phil. 3:14). For the immobility of virtue is tlle beginning of
evil. W hen the mind is vexed abou! material obsœ le,s from each
side in its way. it pollutes and makes uncircumcised the pure and
wholly circumcised conduct and thought of the pious way of life.

Interproted piritmqlly, tlzo convicting Word. posing directly as
an angel. threatens dealh in the conscience, and testifies that the
cause of that threat is the immobility in virtuc tlmt likcwise
produces the uncimumcision of thougli n o wisdom that dwells
with the mind wins over thought, and like Sephora. uses the small
stone of the word of faith to circumcix lhe little boy, me material
fantasy that ariscs in thought, and dries up every contrivance of
sensible life. For Sephora said, Ahe blood of the boy's
circumcision is fixem  (Exod. 4:25), meaning that the life beset
with passion ceased ilas fantasy and movement. since it was
cleansed of deliled thought by the wisdom of faith. Thereafter the
Word ceases the cleansing, and, like an angd, smites the ermnt
mind through the conscience and f'rus% tes cvery thougllt save that
which befits it- For lhe way of the virtucs is in t1-t1t11 filled with
many holy 'Yngels*' who are effective in every vinue in kind--tl
mean the principles (1JroIJ and modes trx rrot) of virtuel- and
wilh angels who cooml'ate with us invisibly to realize good things,
and who promote sucll principles of virtue in us.

Therefbre the word of Holy Scripture is good and noble,
always offering spiritual t)711.11 in place of the Iiteral factg in those
who grasp sound truths in lhe eyes of their soul. lt calumniales
neither GY  nor his angels- For M oses, whe was sent out by G(xl,
did not havevaccording to llle. spirimal meaning of Ille scripture, an

uncircumcised son, or thought (lordcwJr). otherwise GM would
have originally sent him witll orders to circumcise. M oreover, lhe
divine angel was not harsh when he warned Moses of the death that
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would befall him through an errant immobility in the way of the
virtues. In the moral mce course, woakness in performing tho

virtues may result in just this œath.
'rhoge of you who rely moro precisdy on the literal narrativo

(4 Itrrtlpfcl will clearly dlscover how the angel who came to meet
Moses and 'hre-qlened him with death for the passion that secretly
arose in his mind, did so not at the beginning nor middle nor end of
the road, but in tho inn. HH Moses not desiste,d from his course
and ceased hisjomncy he would not Kqve te.,e.n discreditcd and tm n
blamed by the angel for tbe boy's being tmcircumcisexkzm

Maximus has carefully interfused the resolution of the scriptllrnl dnw ia

(viz., the alloviation of the apparent injustice of GGI toward Moses) with a
thoroughgoing exm sition of the unceasing progress of the soul toward virtue.
The ascetic's conscience, not GOII or his angels, stands convicted by the
scripture in question. Prefiguring the impassible voûn Moses had no

çtuncircumcised thought'' to impede his joumey in virtue. but his conxience
remained constantly threatened by lbe 'çangel,'' the W ord ever poised to smite

an errant mind. Even the lileral inœrpretation (which Maximus sets fortll only
after his allegorical one) suppons such an allegory: if Moses incurred tlle
angel's wD:11 it was bccause of some u ret vice or because, by mking le ging
in the inn he interruptcd the progress of the journey for which God
commissioned him .

In a similar pedagogical adaptation of a scriptural dwopla. Maximus
answers the question of why Peter neodcd a revelation about the gentile,s (AcB
10:11..48) after tlle Lord had already clearly given his commission to make
disciples of a1l the nations (Matt. 28:19). For the same reason, why would
the apostles have criticizod Peter for bis dealings with Cornelius (Acts
l 1:2)?208 Maximus' responsc, reminisccnt of Origen's interpretation of
Peter's vision,z0g describes how Peter needed to be shown by example

trtzpd&z w a) the new spiritual mystery of Christ which SUPCI'SeIIe,II the olll
comoreal worship. The apostles back in Jerusalem who criticized Pcter*s
relations wi1 Comelius had lxcn ignorant of this mystery Huntil they too
leamed, in secret ways. lbnt the richness of God's goodneKs is for all men.'Q10



M ore significantly, however. Petor, in his vision, is a medel of tlm
ascctic, indeed of all humanity. in the struggle to transcend attachment to

sensible objecls. discovering thal the visible creation must l!t mrceived not
through mere appcarances but through its divine principles (2Jyo(). the
invisible world inhering in lhe visible one.211
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their charism, to that higher spiritual desire Lïrôeos.) whicll tr
ansccndseverytllinpzl6 4:n e great Aw stle merefore did not disregard lhe Spirit bmtaught those who prophesicd aY ut him tltrougN t1:e

.1r gift of Iove to lx
mansfcrred from tlke leasser to e  highor spiriq or clharismloli n o Confessor
coxludœ

n e gfeat Apostle*s apparent disoo ience is tlwrefore observant of
tho beneficial order lllat administers and preRrves all divino lhings

sMJ... also cloarly instrugtive of the diffeant grad
es (P Wotj in tlxChluvh, whiclt are well-distinguisi!eed by tKe Spirit and in no way

to lx. confused with ono anotheczl:

For this reason GY said. '4Rise. Peter, kill and eat'' (Acts 10:13).
W hence was he cemmanded to rise? He was commanded to rise
from something else: from his sensible habit and atœ hmenk from
his rather meager preconception of created Y ings. or from his
alleged righteousness of the law, in ortler thats Y ing able $o
observe lhe principles (AJyot) of Knsible fonns (cxkyaraj witll
tho mind alone, a mind freed from every scnsual fantasy. ht might
know the figures (rJrrol) of intelligible realities and 1m%11 lhat
none of God's creatures is unclean. For having contemplatod. from
the perspective of the intelligible world. lhe visible creation
manifesteed in its principles. or tho tigures of intelligible realities
from the perspective of the phenomcnal ordcr- in the manner of
the sheet lowercd from heaven- hc would believe that no visible
thing is unclean and sce that no contrariness is reflected in tlle
principle's of crcated Y ings. For corruption and hostility between
creatures is baseed on sense. but there is no opposition at all among
Principles-zlz

Evely discrepancy or seeming offense in scripture is for M aximus the
medium of some higher spiritual kaching. W hy did Paul go up to Jerusalem
when others had warned him Gthrough the Spirit'' not to go (Acts 21 :4)?213
The explanation lies in tlle diversity of charigms in the Clmrch (cf. 1 Cor.
12:8f9, tlle Holy Spirit existing proportionately, either more or lcss, in every
individual gift.214 Those prophets who warne'd Paul through the Spirit
m ssessed a gifl of neighborly love, but Paul favored **the divine and super-
inteliectual love incompmably over tlzo others' spiritual Iove for him.''215
But in having this superior love, says Maximus, Paul did not actually
disregard these prophets by going to Jonzsalem . ratller. he attracted them,
tkough the activity of the Spirit that was proportionately given R) them as

n ese examples demonstrate how Maximus
usos scriptural dgopfat as

an effectivo form of spiritual m dagogy lhat moves beyond merely resolvingdi
scr:pancies or allegod offcnses in the text of sclipture, exploiting thçsediff
iculties precisely to olucidate tlle higher coherence of scripture a: regm'ds

ascetic pmctice. or the soul and its salvation
.

It is in this adaptation of scholia on scriplural #rr6wJJI for ptum ses of
spiritual and theological instruclion tllat the Quaestiones Jtf Thala sim  finds
perhaps its closest monastic literary alltecexknt in certain of Evagrius' Scholia
on Proverbs framed in tl!e stylo of quaestio-responsio. Here tlxl we find
scriptural discropancies sez forth precisely for their 

prosw ctive spiritual profit-In Scholium 13, for example, Evaglius illuminateg Rpverbs 1:26 CTherefore
l will laugh at your deslruction

. and will rejoico when ruin trfalls you'') by
raising and answering a que,stion gross-rripturally:

How is it, then. that Solomon can say further on that ''ho who
rejoices over anolher's deestzuction will nol be held guiltless': tPm

v.17:5)? Or perhaps thi
s is rather thc way Wisdom rejoiced when it

rejoiced over the destruction of sfatthew the mx collectœ (cf
. Matt.9

29), and over tho dcstruction of thc thitf whe bdieve
ed in Cbrist;f

or W isdom destroyed tle robber in tho ont anu tle lax colllxtor inth* * er.219
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Elsowhere. commcnting on moverbs 2:17 CMy son. do not l)o overlaken
by an cvil decision. which forsakes the teaching of your youth, and forgets the

divirz covenanf). Evagrius writes:

lf a Oecision'' (p 93j) is a kind of activity of the mind, how can it
fœsake the teaching of one's youth and forgel flle divine covenant?
For the scripture is s 'ng to us of evil counsel as though it
mrtained to a rational being. Or perhaps now it calls the devil an
Nvil decision-': For ho made an evil decision when he said, ttI shall

set my tkone abovc tlle stars. I will be like tlle Most High'' (1=.
14:13-14). He atso forsook divine knowleedge when he abandoned
the teaching of his youtll, thnt *tyouth'' obviously indicating tho

originnl condition lle enjoyed when he was envied by the tre.es of
mradise (cf. Ezek. 3 1 :9).220

One further exmnple can be soen in Evagrius' Scholium on Provorbs
9:13 CA foolish anJ rasb woman becomes needy of a morsd of breall; she
dœs not know her shamenl:

'I'he scripture says that çâshe dœs not know her shame'' as though it
could be taughl. David also says that the. fear of GGI can be
taugh: GListen to mex children,'' he says, Gtand I will teach yeu tle
fear of lhe Lord'' (Ps. 33: 12.). If fcar and shalne arc natural mssions
of tbe soul. how can they be lught? Or perhaps the scriptlu't is
rather calling çstho fear of the Lord'' the teaching about the foar of
tllo Lord, which teaches us how to turn away from evil, since

ç'every man turns away from evil by the fear of the Lord'' (Prov.
15:27). Perhaps also the scripture, in speaking of ç<shamos'' is
referring to the principlms (2Jytx) of repentance and shame lhat Iead
us to a consciousness of our own sins. In lhe same manner David
says, /'I shall see the heavens the works of your fingea , the moon

and stars which you have founded'' (Ps. 8:4). that is to say, l shall
se.e the prilwiples 01a1 concern the heavens, moon, and stars.221

Scriptural diftkultiess for Evagrkus as wdl as Maximus, thorefore constituœ a
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m culiarly effective technique for accentuating tlle moral or spiritmal inter-
pretation of a parlicular text. Evagrius remaias muck mc  careful tbroughout
the Sckolia on Proverbs to restrict his scholia to vGy concise notations on
tlw xriptlzral passage under considerationzzzz Maximus' exogetical resw nses

in the Quaestiones ad F/IJIJJ.WlI??l, by conlrvkst, frequently mesent a whole
variety of possible alternative explanations of a particular scriptural
dpppfc.zo Yet Maximus tœ  strives to kecp his exm sitions under control

and to set forth. in th-  exegetical scholim a pointe,d and trenchant sphitual
lesson, even if in Ihe end it enlails multiple and diverse levels of meaning, and
often lengthy oxcurses. The heuristic purm se is always capital in his mind.
Florovsky h% observed accurately of Mnximus' writings in general:

Most of all he loved to write cbapters in the fonn of exhortations.
Mogt of his writings aro just that- theological fragments,
Rcllaptersy'' noteg. He loved to write in fragments. He discourses
enly when he has to, and in debates--most frequently, he explains.
He prefers to go into depth, to lay bare the heart of each theme, as
opposed to covering things in breadth. In this way he was able to
develop tllc dhlectical substance of his concIusions.224

Recapitulation: Scriptural Aporlal Moaastk Use
er Scripture, and the Quaestiones mf I'halassium

As a didactic device. alrcady proved in llagan and Chrbtian paideia. the
quaestio-responsio thrived within tlle monastic milicu as a form of spitimal
œ dagogy adapted in a variety of monastic literatures. One is temptod to
distinguish. as in the wider scholia tradition of exegetical quaestiones et

responsiones, lxtwreeen uauthenticn questions traised from within the actual
Sitz im f-e ea of ascetic instructionlzzs and tl)e Gartitkial': questions used in
monnqtic dia1ogues,226 discourscs

, and homilies, and found in ablmdance in
the Quaestiones et dubia of O ximus. Such a distinction is at times
obscured, however, we re monastic authors 1-a1* questions pedagogically that
evoke or anticipate real practical or theological problems from wilin their
communities.zz; In tlw case of tho Quaestiones tztf Thalassium, (Maximus
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has taken ovor numorous authensic Kriptural dwoptat, referred to Mm by
another erudite monk, and produced solutions that serve principally to

highlight his major spiritual-pedagogical concerns. At this point, the
designations of autbentic and artitkial become more or less ineffem uak it is
enough lhat Maximus considers his own spiritual teaching as the appropriate
rtsponse to tlo inquiries conveyed to him by Thalassius. As a particular fœm
of *  quaeztio-responsio. the scriptllrnl dzropfc thus lr omes in Maximus a
stylized mode of moral and spiritual instruction. useed in much the mqme
manner as in tlle Scholia on Frtzver:.ç of his celebmted predecessor Evagrius.

As I have consistently reitemted in this chapter, dlere is no uniform
literary genre of monastic quaestiones el responsiones. It is rathor tllt
distinctly monastic tzrozrd.ç and spiritual-pedagogical function servcd by tht
quaestio-responsio that establishe,s tlle continuity of tlm Ad r/lllrâ'ill??l with
the carlier monastic tradition. and that provides us with a deeper insight into
its original horizon. Already among Thalassius' scriptural drropfct. I have
cited a numYr of dvoptat that reeslzme demonstrably monastic mpics, some
of which come up in the earlier collections of monastic quaestiones. ln itq
ttun. tlze Quaestiones t?d Thalassium it%elf would contribute to Iater scriptural
and doctdnal discussions in the monastic u'adition. being one of the most
often quoted and influential of Maximus' works in the later Byzantine
monastic florilegia. I have found two selections from it. for example, in the
Pseudo-M astasian Quaestiones et rc.p/zuenexç. One of these. not noticed by
Marcel Richard in his important study.22S is but an abridgement of Ad

T/ttzlcsdlzzrl Quaestio 26, Mrrowing b01)1 nalassius' queestion and a m rtion
of Maximus' response concerning another favorite topos long raise.d in
monastic exegesis. îhe allegorical interpremtion of the king of Babylon
(Nebuchetdnezzar) as She (10v11.229 Elxwhere, Maximus' response to Ad
T/ltp/c.ç.çi=  Quaestio 57 is quoted. with other authorities, in the florilegium
appended to the authentically Anastasian Quaestio 6 on the confession of
sin.230
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rdigious life ef Byzantine monagticism- ranging from the practical and
medimtive, to the sm culativ: and increasingly Gxm sitory use of rripture by
the monks. Such an Kcr'ss to these. original pqtterns of monastic Bible study
is, in the end, far more crucial for our pulposcs than the prosw ct of isolating a
tmiform literary genre.

It has been shown that many of tlle early yèpovrer quoted in the
recensions of the Apophthegtnata w frum, followed once more by rigorous
pragmatists like Barsanuphius and John, discoumged lhe very thought of
questioning the obscurities and discrepanciees of scripture. judging the Bible
principally as a poctical guitle for the ascetk life. B- il's Regulae also
show. amid the majority of scripttmal questions IZSOII purely to adduce the
biblical basis of monastic life and practice

, a fairly restricted numa r of
scriptural queries that evince deepcr theological issues occasioned by the
monks' contemplation of scripture.

Inspire,d by Origen and Evagrius, Cassian's Collationes, in a new arld
decisive way, placed scriptum at the vcry centcr of intellectual speculation.
While by no moans forsaking the older discipline of ruminatio on tlle Bible,
or tlle practical concem s of monastic ascesis. Cassian sanctioe  tlw uso of
scripture ms a springboard for speculative inquiry into the problems of the fally
sin, tho soul, and the economy of salvation. W ith the likes of Pseudo-
Macarius. Mark the Hennh, and Ismac tl!t Syrian, carefully crafted scripttzral
quaeztiones wcre exploited as a mrans of elucidating m ints of moral or
spiritual doctrine. and for clarifying potentially contentious biblical texts.
One tinds in the quostions and respolkq;es of Mark the Hermit's De #tzp/flprltp a
premier example of a thoroughgoing dogmatice-m lemical use of scripture to
exm tmd monastic spiritual detrine and ethics.

Maximus' works comprehend both patterns. In his Liber asceticus.
whr're he adapts fonnulas of question and response imiutive of the Apoph-

thegmata patrum. Maximus' use of scripture likewise emulates the nonn of
the desert fathers. apm aling to scripture almost oxclusively as a mirror on th:
monk's spiritual dylv and as a practical weapon to be jnvoked against the
demons.

n e brother said: ççso it is, famcr. For out of my garelessness the
demons always lnk'e occasion against me. I entreeal you, then,

In evalmqting the earlier literature of monastic pedagogical questions and

msw nses, I have of gourse fœ use,d special attention on scriptural dv+ 'at in
tlle monatic tradition. In an imporlant respeck these drmpflt are simply a
guage of emerging patkrns in thc pedagogical uso of scripttlre in the concrete
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father: te11 me how I ought to lay hold of sobcrncss.'' The old
man answerod: 'tomplete lack of concern for earthly things and
continuous medilation Ltwvexk Jzeqdrr/; =ruminatioj on the
divine Scriptures bring the soul to fear of God; and fear of GOII
brings soerncss. Then the soul Y gins to see the dcmons warring
against it tllrough its own thoughts and begins to fight back.'Q31
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tradition: the soul searches the scripturea, not in order to reconstruct lhe sense
envisioned by tlle sacred writers. but in order to awail tho Spirk's response to
its questions.nzM

By coneasty in the Quaestiones ad Thalassium tand in the Quaestiones
et fflfNtz Yfom itly Maximus follows on Cassian and Evagrius, who opened
the devotional use of scripture among the monks to tlle new horizons of an
Origenian hermeneutics, in fully exploiting a lectio divina ms a means to
dalxlratq ttke grand theological themws oll wlkich uw spiritual life was to te
grounded: the fall and origin of tlle passions, the. grace of the incarnation. and
the struggle against the passions toward the attainmont of deification.
Obscurities and dlroptat are of the very nature of tlle economy of scripture,
and serve only to prosper the monk in his ongoing searcb for spiritual
illumination.

Yot it would be inapmopriate to exaggtrate the. distinction between
'Yractical'' and 4'contemplative'' uses of scripture in Maximus. As will
become clearer ftzrthcr on in this study, Maximus himself would doubtless
have insisted that the application of scripture to monastic zrpdl't.s- and the
contemplative çkmprlrtdj or gnostic speculation 11110 itq deeper senses are
4tanagogicall/' inseparable. For 'Yvery syllable of divine scripture,'' he says.
tiis capable of being understood in multifarious ways (moljvrp6wesj for the
benefit (6zlsk*ketaj of lhose who Iongpr virtue (##trr#) and knowledge
(y#a)*<a.W.''232 His anagogical interpretation of scripttlre (4 dvayuytrk
*-ttl/zftrl resmnds to tlle monk's perennial neeed to have the whole of scripture,
obscurilies and all, applied to the fuli compass of his struggle for salvation
and dcilicalion-o 3

An inquisitive urge and a pious deference to the mystery of scripture are
curiously inseparable in this approaçh to scriplure. In this resm ct. Jean
Kirchmeyer's remark on Ge use of scripture in 111e Liber asceticus could as
well be referred to the Quaestiones ad Thalassium, for each work in its own
way reveals ç'a remarkable specimen of a common exercise in tlle monastic
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notes the proliferation of tllese exegetical florilegia right along with the
dogmatic ones; cf. also the study of Gilles Dorival, ttDes communtairos de
l'écriture aux chaînes,'' in Le ??lt)?l#e grec ancien et la Bible, dir. Claude
Mond& m Bible de tous 1% temps I (Paris: Beauchesnc, 1984), 361-383.

5. Bardy, '1t.,a litdrattlre patzistique,'' RB 42: 351 and pasgim . As Bardy
himself notes. 1e.R are only loose categorizations. lt is not always clear
whether the questions m sod are artifkial or auth/ntic in tlmse cases where an
exegete is asking them from his own peculiar point of view.

6. SK PG 22.879-1(06.
7. Bardy, 'el-a liuémture patristiquel RB 41: 228.
8. See also tlw abridgement in PG 22.880-958. which ks followed by the

Groek fragments; a1:.0 Bardy. <tl.a littémture patristiquey'' RB 41: 229-230.
9. Bardy. t*l.a littérattu'e patristique.'' RB 4l: 231.
10. Ir 93.1391-1448.
11. E.g.. Qu. ev. 1 (1X) 93.13928): 'çWhy does Mark, afler having said

çthe beginning of the gospel of Jesus Christ,' add. 'as it is written in
lsaiah-o.'? n e citation, with some variane, is not ift Isaiah. but in M alachi.'g
C)r again, ibid. 2 (PG 93.13938): '*wlly does Jolm the Baplist, questionez by
the Pharisoes fAre you Elijah,' say 1No.' whemas Chrisl says 'He is Elijah
who is to come'?''
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12. See Bardy, <'t.a littémture m tristiquel .P.B 42: 228.
l3. PG 80.76.
l4. PG 80.5288-529A.
l5. IX) 80.77A-B; cited by Bardy. t*t.a littérature mtrisliquey'' RB 42:

221. For furthe.r examples of n eodorct's qucstions and resw nses, see ibid.s
221-225.

16. Se..e the extracts from tl:e Quaestiones of Theodoret in the Ps.-
Anastasian Qu. ef resp. 26-29 (including 29 oa the hardcning of Pharaoh),
35-37, 39. 41, 44-45; noted by Mamel Richard, DS 5. s.v. tfFlorilèges
spirituels grocss'' repr. in Opera Jfiportz 1. ed. E. Dekkers et a1. Crurnhout:
Brem ls-teuven University Press, 1976). col. 5œ .

17. A text originnlly found among the spurious works of Justin (PG
6.1249-14*), which Johannes Qlmqten (et al.) has attributed to 'Iheodoret.
For the reasons for this attribution, see Quasten's Pat rology. vol. 3
(Weslminster, Md.: Newman Press; repr. ed-, Westminster, Md.: Christian
Classics, 1960), 548-549.

18. See the detniled examples adduced by Bardy, 'çl..,a litdrattu.e patris-
tiquel RB 42: 214-217.

19. Q. Thal. 2 (CCSG 51,1-6).
20. Ibid. 4 (CCSG 61,1-5).
21. lbid. 6 (CCSG 69.1-7).
22. Ibid. 8 (CCSG 77,1-5).
23. Ibid. 9 (CCSG 79.1-7).
24. lbid- 10 (CCSG 83.1-5).
25. Ibid. 15 (CCSG 101.1-6).
26. Ibid. 17 (CCSG l 11,1-11).
27. Ibid. 18 (CCSG 117.1=M.
28. lbid. 19 (CCSG 1 19N1-6).
29. Ibid. 20 (CCSG 121,1-5).
30. Ibid. 22 (CCSG 137.1-3).
31- Ibid. 27 (CCSG 191,1.* .
32. lbid. 28 (CCSG 203.1-3).
33. Ibid. 29 (CCSG 211,1..4).
M. Ibid. 37 (CCSG 247,1-1 1).
35. Ibid. 42 (CCSG 285,1-6).
36. Ibid. 43 (CCSG 293,1-5).
37. lbid. 44 (CCSG 299,1-6).
38. nis toqos figured significanuy in anti-Maflichaean argumentation,

where the ostenslble tnsion between Gen. 2:2 and John 5:17 was resolved by
showing that God's IYest'' was merely allegorical and that his continued
creativo ètworking'' was only an ongolng perfection of what he originally
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made: cf. Ps--Archelaeus. Acta dl.pu/llzfflnï.v cum âfunefe 31 (IX) 10.14768-
1477A): Augustine, De fpeaezf contra Manichaeos 1.22.33 (PL M.189). ln a
christological context, the topos was used to assert Christ's essential activity
in tlte corttinuiag preservation (owlrrrjpnctr) and economy Lolrovogtaj of
God's original cremion: see Grelory of Nazianzus, Or. theol. 4.l 1 (PG
36.1l7A-B). In a nonm lemical settlng too. exegetes argued tllat thcre was no
conlradiction here, and that John 5: 17 merely conveyed God's ongoing
sustaining of his hexaolneral works: cf. Origen. Hom. in Num. 23.4 (GCSO
7.215-216); Augustine, De Geltesi fld lfffertzm 4.11-21-4.1222 (CSEL
28.107-109); Prœopius of Gnzn, Comm. in Gen. 2.2 (PG 87.140B-141C).
'rhalassius apparently knows of this traditional interpretation, given the
mention of the tenn cvvrkrpn.v in his question.

39. See Michel Aubineau, Gm ssier patristique sur Jean XIX, 23-24: I..a
tunique sans couture du Chrisk'' in lafl Bible et les pères (Colloque de
skrtuo llrg, 1er-3 octobre 1969) t'Paris: Presses Universitaires de Fmnce,
1971), 9-50 tand esmcially 34-35 on Q. T'/m1. 4).

40. Cf.. e.g., Q. FMl. 23 (CCSG 149,1-7): 1*If David ruled only the
carnal lsrad. and the carnal Israel rejected the kingdom of Christvfor which
reason it wtmî over to the jentilesv, bow will it be establishcd that. as the
archangel said. tGod will glve him the throne of his father David. and he will
rule over the house of Jacob forever' (Luke 1:32-33)?*1 Or. ibid. 26 (CCSG
173,1-13): Nf the king of Babylon is interpreted allegorically as the Devils
what is the meaning of God's word, uttcred through the prophet Jeremiah,
whkh threa/ned the gentile kings and king of Judah with yoke-bars. chains,
faminc, dcath, sword, and captivity unless they sewed the king of Babylon,
but said that those who voluntarily sel'ved him would be left on their own land
(cf. Jer. 34:2, 8, 1 1):?* Cf. similarly, ibid. 3l, 35, 36, 38, 40. Quostions 62
(PG 645C-D) and 63 (PG CG A-B) appmal implicitly for a typ logical or
anagogical interpretation of Zechariah's visions of the uflying slckle'' (Zech.
5:1..4) and tlle ttgolden lampstande (ibid. 4:2-3). Such an appcal is of course in
keepinj witll nalassius' original request for an anagogical interpretation of
tlle scnptures (ibid. intro. CCSG 17,19-1979).

41. Ibid. 5 (CCSG 65,1-8).
42. Ibid. 48 on 2 Chron. 26:4-10 (CCSG 331,1-16); 49 on 32:2-4

(CCSG 351,1-9); 50 on 32:20ff (CCSG 379.1-8); 51 on 32:23 (CCSG
395,1-6): 52 on 32:25-26 (CCSG 415,1-8); and 53 on 32:33 (CCSG 431,1-
5).

43. Ibid. 54 on 1 EO. 4:48-60 (CCSG zl43,1-9); 55 on 5:41..43 (CCSG
48t,1-14)k 56 on 5:* -71 (1X3 5769-577A).

44. E.g., ibid. 35 (CCSG 239.1-6): 4txerhe Logos be-came flesh' (John
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1:14). and nl)t only flesh, but also blood and lxmes. We are commanded to eat
the flesh and to dn'nk tllm blood. but not to crush the boneg (cf. Exod. 12:46;
John 19:31-36). I u k to 10a111 what Ls the tripartiz lxjwer of tlle Word made
lnan.'' Or, ibid. N) (lX) 620B-C) on who it was that foreknew Christ according
to 1 PeL 1:20; ibid. 61 IPG 626&628A) on the coming judgment; mrhaps
too, ibid. 59 (lr NMA-B) on how, in 1 Pet. 1:10-11, tlle prophets would
have *'researclled'f and Nnv>tigater  flle ralvation of souls, w'hen they werc
taaght directly by tho Holy Spirit.

45. Cf. ibid. 30. 32, 33. 39. 41, 45, 46a 47, 57.
zl6. This genre of course tame to thrive in in the, Middle Ages, lloth as a

method of teaching and a fonnal means of resolving contradictions in
scripttum seee, e.g., Abelard's Problemala Hrloissae or Roborl of Melun's
Quaestiones tfe divitta Jqzgf?ll. SR also tlle excellent study of Gv R. Evans.
F& Language fznd Logic tl-fl/le Bible: The Earlier Middle Age.ç (Cambridge:
Camkidge Univcrsity Press, 1984). 125-163, on the proliferation of the
medieval quaestiones and disputationes litcmture.

47. Cf. Q. Thal. 59 (PG 613BOs whero he appeals to an exegetical
txplanation from Qfa certain sage'' (r1m c640ç41 also ibid. 60 (PG 624A:
Sdqiv ol (rJ4ot); and similarly ibid. 7 (CCSG 73,90 ; ibid. 38 (CCSG
255,5f9; ibid. 40 (CCSG 269,610; ibid. 54 (CCSG 465383f0. See also
ibid. 43 (CCSG 293,60 : where Maximus follows ol r#c êKwkrto'êar
&8#Gx'fr2ot in remaining silent about the deepest and most mystical
interprclation of tl)e lext in questicm. Only in Q. F/aS. I (CCSG 47,7f9
dœ s he explicitly name an authority on whom he dem nds-Gregory of Nyssa.

48. Behind the emergence of a mon%tic ttliterary'' culttu.e is th* problem
of the slow willingness of the monks to embmce secular fonns of cducation.
On tlzis seô the study of Gerhard Podskalsky in tlle section on 'tMönchtum und
weltliche Bildung'' in his Theologie uz?zf Philosophie in lyztmz; Der Strei:
um die theologische Methodik in tfer spölbyzantinischen Geistesgeschichu
(14.115. Jh.), seine systematischen Grundlav n und seine historische
f'nlwjck/=g. Byzantinischms Archiv 15 (Munich: C. H. Beck, 1977), M..48.
I have already noted the sîudics of Bardy and Dörries on le appropriation of
the quaestio aç a pedagogical tool in early Christian literature. On the pagan
antecedents and monaslic appropriation of sententiae or capiêa. see Endre von
Ivénkx 'Xe6dkafqq Eine byzantinischc Llteraturfonn und ihre antiken
Wulzeln,'' BZ 47 (1954): 285-291; cf. also Irén& I'husherr, DS 2.1, s.v.
'eccnturiesl cols. 416ff. On the wide spectrum of early monastic Iiterary
genres. seee Jean Leclercq. The Love ofu arning tzlaf the Desire for God: #
Study f7.J Monastic Culture, 3rd etl.y trans. Catharine Misrahi @ew York:
Fordham University Press, 1982), 153-190.
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49. On tlze early history of t11e.,* 4'conferences'' and monastic instr
ucuœ ,

see Michel Olphe-Gallim'd, DS 2.2, s.v. ç'Conférences spirituellesl cols
.1390-1394.

50. Int al., from the Apophthegmata. Ares 1 (PG 65.132f3; lliorax 1
(PG 65.232C-128) Antbony 19 (PG 65.81B). Cf. also the variana adduced by
W ilhelm Bousset, Apophthegmata: Studien z?zr Geschichte #e.ç öltesten
Mlnc/lff:??ts (rtibingtm: 1. C. B. Mok, 1923; repdnt eed.a Aalen: Scientia-
Verlag, 1969), 79. See too lle discussion of Dönies, 'Yrolpokriseis'' (B.

ckisflich), col. 353.
51. Poemen 153 (PG 65.3608): cf. ibid. 162 (PG 65.361A).
52. lbid. 163 (1X) 65.3618).
53. Cf., c.g., Sisoes 3 (N  65.392C-7 . on avoiding women; Amoun of

Nitria 2 (PG 65.128(3. on avoiding conversation about ''worldly subjectf';
Pœmen 137 (P() 65.356f3, on lhe propriety of laughter.

54. E.p, Sisoes 2 (fO 65.392* , on how much wine is appropriate for
a monk to dn'nk on days whea he takes tlle Ettcharist at chtuc.h and attends an
dldg?l meal aflerward.

55. Preface to TheSayings @
.f the Desert Fatkers. xiii. On the saving

''word'' of the sage's, see also the exccllent recent study of Douglas Burton-
Clïristio. ''Scripture and Ihe Quesl for Holiness in the Apophthegmata
'wrum'' (Ph.D. dissertation, Graduate 'Iheological Union, 1988): 65-66.56

. 'tes Apophthegmata #J/ru?rls'' in Théologie de la vie ??ltl/iJJfkl?e.'
L'tudes J;lr la tradition Jqzfrizlfqlte. n eol 49 t'Paris: Aubier. 1961), 81. On
this determination to use scripture only for pracucal

, rather th% intellectual.
putw se.s by the monks. re,e. Guy's analysis in DS 4.1, s.v. ''écritttre sainz ot
vie spirituelle'' (11. A. 4. 1.r monachisme), cols. 161-163.

57. Zeno 4 (1X) 65.176D: lrans. Ward, 56).
58. Copres 3 (1X) 65.252E8.
59. Pœmen 8 (PG 65.321t8.
N). Cf. ibid. (PG 65.3NA). where a visifing anchorite seeks to question

Pœmen on scripture but is sidetracked by ono of Poemen's disciple's. ten en
the brother came out and said lo the visitor

, ''rilO old man t'Poemen) dœs not
readily s;e.ak of îhe Scriplures, but if anyone consula him about the passions
of the soul, he replies.' F'il1ed with compunction

. thc visitor rettu'ned lo thc
old man and said to him. 'W hat should I do, Abba, for the passions of the soul
master me'?' 'l'he old man tm'ne,d towartls him and replie joyfully, çerhis time.
you come as you should''' (tmnq. Wardg 14G141).

61. Amotm of Nitzia 2 (PG 65.1281 . Tttis pious silence toward
scripture is seen also in Anthony 17 (PG 65.80E8 and Pambo 9 (PG
65.369D-372A); cf-palladius. Ilistoria ZtIXCi/?t:J 10 lpamlxg (1XJ 65.10338$
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62. E.g., Cilronius 2 (PG 65.248A-8), where the capture of the ark by
foreigners, who brought it into tlleir god's temple, at which m int the god was
destroyed (1 Kings 5), is taken as a figttre of the human spirit being captured
by the demons and led to an invisible passion, where, if it is m nitent, the
passion is vanquished. On tl)e sages' usc of scripture in îhis fashion. reducing
interpretation (Umdeutungj to application LAnwendungj, see Hermann
Dörries. GDie Bie l im âltesten Mönchtum,'* Theotoaische Literaturzeitung
72 (1947): col. 218.

63. Burton-christie, Scripture and the Questfor S/l/ntwz, 231-232. On
rrpdlks- as tlle focal principle of tl)e dcsea hcrmencutic, s'ee ibid., 238-243.
365..414.

64. n is is clearly excmplified by Poemen in tlle anecdoto quoted above,
note N)-

65. Dörries argues ('<Die Bi%ly'' cols. 218-222) tliat the real loctzs of the
sago's pneumatic autllority was not the interprctation or application of
scripture itself but tlle very power he claimed freely to uso scripture to clothe,
suppom or sharm n his own logia. and to apply this or thal word of scriptttre
to this or that monk. The sage needed the authority of scripture in his own
rulings, and tlle mmqtery of scripture-even if he concealed it in dialogues witll
his subordinates-figmed into his own chmisnzatic alma (cf. cols. 220-221).
But lhose inslances whore the sage refused lo answer queries about scripture
sufficiently show that the logia tllemselves stood thoir own ground as
authoritative; and scripttlre, like dogmaa Aough nol questioned or impugned in
these early aN phthcgms, played a definitely subordinate role, a role
tlloroughly mtxlified by the dicta of tlte desert fathers (01. 222). Cf. Burtom
Christie (Scripture J?W the Questfor Holiness, 173-174, 177-182, 228-229),
who likewise indicates that tlle deselt sagcs, while upholding the sacredness of
the written Bible. by and large rejecled a purely bookish authority of scriptulr.
dosiring q) le,t the Word perwtuate its power in their own words and lives; to
the extemt tIIM thcy succoeded. their own logia could even be considered ncw
mcred t/xl.g t,112 sornetime.s sttxxl abovc llle wzillzm Word.

66. Ares 1 (PG 65.133A); cf. Dörries, e'Die Bibel '' col. 220; also Guys
'Yes Apophthegmata #Jlrum,*' 75-76. Cf. Bousset. Apophthegmata, 80:
4*111e AbG 's wO?I was conside  an oracular worr

67. A prxess encouraged by Basil himself in 'eg. brev. prooemium
(PG 31.1080A-B); antl of tlw gatherings of represcntatives. Reg. vflzJ. 54 IPG
31.1044A-B). Cf. the discussion of the Sitz im faebe?l of Basil's Regulae in
Hermann Dörries, Symeon vtm Mesopotamien: Dfe oberlieferung der
messalianischen Makarios-schrlsten. TU 95.1 (Leipzig: J. C. Hinrich,
1941), Apmndix, 454..455: and his 'Irotamkriseis'* (B. christlich), col. 354.

The Genre of th: Ad Thalassium Notes 79

68. Reg. fu. 49 (lr 31.1(M0A): ê'For if in Gvely mattr there is need
of krlowlodge and exm rience. much more so in such matters as these. And if
no one would entrusl the uR of tools to inexm rienceed wrsons. much more it
is necessary to put the mnnngemcnl of speeech in tlle hnrvlq of comm tent men,
who will 1)e able to distingulh accllmfely the place. time, and manner of tlle
questions. answering wilhout contention and wisely and listening prudently to
proserve *  xlutions of the problems for the edification of the community''
(trans. W. K. L. Clarke, The Ascetic Brtvk.ç of s'ciaf Basil R'ondon: S. P.
C. K., 1925J, 222).

69. Dörries. Symeon von Meloptlftzlnga. 454, 455.
70. Reg. brev. 208 (fX) 31.1221A; trans. Clarke, 3(* .
71. Ibid. 44 (N  31.1109C; trans. Clarke, N5).
72. lbid. 279 (fX) 31.1280A: trans. Clarke, 3M).
73. Ibid. 136 (1N:1 31.1172C1 œans. Clarko, 279).
74. E.g., Reg. brev. 51 (Ir 31.1117A): *'What is *raka' tMatt. 5:22)?H

and ibid. 49 (1XJ 31.111f<); 'çWhat doeos it mean êto vaunt oneselp (vepvem
trloo tl (1 Cor. 13:4)?:*

75. E.g., ibid. 197 (W) 31.12l3A-B): 'çHow does the right hand act so
that the left hand knows not (Matt. 6:3)?* and ibid. 250 (PG 31.12498):
'êl-low does one give what is holy to the dogs, of cast pearls before swine
(Ma1. 7:6)r

76. E.g., ibid. 54 (1XE) 31-1117A-B): elWhat is self-love tylâctrrfcl, and
how can the lover of Klf rocognize himsdf (2 Tim. 3:2)?': and ibid. 62 (PG
31.1124C): ''What must a man do to be condemned for hiding his talenls
(Malt. 25218):)0

77. lbid. 243 (lX 31.1M5A; trans. Clarke, 319). Cf. also ibid. 248
t'N  31.1N8C). See also Dörrie's. Symeon von Jftwtip/ftzlrliezl. 458.

78. lbid. 267 (PG 31.1264B-C; trans. Clarke, 329).
79. Dörries. Symeon v/a Mesopotamien. 457.
80. n e Collationes comprix a series of conferences betwecn Cassian's

companiona Germanus, the interrogalor. and some fiften diffcrent Egyptian
anchorite's. n e material has of course been thoroughly m workezl by Cassian
on the basis of his own exm riences in Egypt with thc sages.

81. SR Olphe-Galliardz ttonférence.s spirituelles,'' col. 1391.
82. E.g., Coll. 7.2ff (CSEL 13.180ff. eed. M . Petschenig F ienna: C.

Giroldi, 18861), wllere the question of whether perfect chastity is obtained
wholly of one's own efftxa leatls to an extended deliberation (with intennittent
objections) on the relation between human free will and divine gmce in
salvation.

83. lbid. 14.8 (CSEL 13.404). In this passage Carssian actually refers to
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tho G= k 2r1)1 *'- ,2z1*$.1ea111e,d in his discussions with the Eastern monks.
84. Ibid. 8.20-21 (CSEL 13.236-24 1).
85. lbid. 11.11-12 (CSEL 13.325-328).
86. Owea Chadwick remarks: :*The study was more dcvotional than

criticat It wmq intended more to touch the hoart than to inform the head. But
it inlended also lo inform the mind. It could throw up constant problerns of
interprezation tlut could be handled only with such elementary tools of
exegesis as were then avnilnble. Part of the pmm se of Cassian's Conferences
wu to help minds over ceztnin hard pasrsage.s that they found in tlleir biblical
reading and that cntz*zl them diflkulty'' (1% . to John Ctzvyitzn.. Confcrences.
trans. Colm Luibheid, CWS IMahwalls N. J.: Paulist lheess. 19851. 22).

87. Cf., e.g., the Excerpta regulae P/c/ltlmff 6. 28, 37, 59, 139. in
Pachomian Koinonia. vol. 2: Pachomian Chronicles Jntf Rules, trans.
Armand Voilleux, CS 46 tKnlnmazoo: Cjstercian Publications. 1981), 146,
150, 151. 156, 1* ; and Basil, Reg. brev. 235 (PG 31.1240B-C)s on tlze
expedicncy of memorizing scripture; also Palladius, Hist. Laus. 4 (PG
M.1017A); ibid. 12 (lr 34.10348). on the reverence for sagees who had
committed most or a11 pf scripture to heart.

88. Coll. 14.10 (CSEL 13.41 1).
89. Sisoes 17 (1X) 65.3978; % ns. Ward, 181).
90. Cf. Coll. 14.13 (CSEL 13.414-416)) ibid. 2.11 (CSEL 13.51))

7.23 (CSEL 13.201-202); De institutis coenobiorum 5.14 (CSEL 17.91);
ibid. 6.1-2 (CSEL 17.1 15-116). Sqe as well Guy's analysis of Cassian's
principles for the use of scripture. V criture sainte et vie spiriLtlelle'' (11. A.,
époque patristique, 4. Le monachisme). by Jean-claude Guy and Jean
Kirchmemr, cols. 163-164) al> Garcfa Cololnbis. ''ta biblia en Lq ospiritu-
aliod dol monacato primitivo,'' Yermo 2 (1964): 113-129. On the early
monastic tradition of ruminado on scripture. see Burton-christie, Scripture
fl?ld the Questfor fft/ljllell, 189-193.

91. Coll. 14.10 (CSFA 13.411,11-23).
92. See Philip Rousseeau Lâscetics, Authority. 44# the Church in t/le

4ge ofleronte JV Cassian toxford: Oxford University Prerxs, 19781, 191),
who 110%  aISO the greater > hzg autllority of scriptuR that t111 implied: *çlt
could no longer lx takon for granted that masters would reproduce in their own
M haviour the (lisciplino and insight that the Bible conuined-translating ik so
to sm ak, from word to action. in a form at once impelling and readily
available to disciples. 'lxe master would now interpret Scripttlre as a tcxt to
le disc t111111 and quito separable element between teacher and pupil. Hc
teecame *ono who sings wilh great leearnîng the songs of God' oxercising ttl)e
patronage of the inzrpreter'; and Scripture itself became a work of reference.
against which to check the opinions of monr Contrast this with tlle authority
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hwested in tle early Iogia of the early œsert sages, as mentioned above. n. 65.
93. In his Symeon vtm Mesopotamien, Hermann Dörries (working on

tlle basis of earlier research by L. Villocoull) argueed that the author of the
Marlm'nn corpus was the Messalian thoologian Symeon. sincc Symoon's name
appears in certain of the homilies in some Greek MSS, and since there m.e
lhemes in tlle homilies strongly hinting of M mssalian spiritual doctrine.
Indeed, m rries ghowed (ibid., 425-441) commlling textual parallels between
tllo homilics of Psmsfacarius and Messalian literature. SR also Dörries' moro
recent study. Die Theologie (H  Makarioslsymeon, Abhandlungen der
Akademie der Wùsonslhqften in Göttingen (philosophisch-historischo Klassel,
series 3, no. 103 (Göttingen: Vandenhoeck untl Ruprecht, 1978), Pseudo-
W carius' Messalian background was thrown into doubk however. by Werner
Jaeger in his Two Rediscovered Wrtlrk.ç of Ancient Christian faflerlfl4re:
Gregory ofNyssa 44: Macarius (Leiden: E. J. Brill, 1954), eosmcially part 1I,
chs. 1.4. Jaegtr sought to provo the dependcnce of Macarius* Great lœlter and
Spiritual Homiles on the ascetic works of Gregory of Nyssa (notably De
instituto christianoj, thereby establishing his orthodox identity. As for
parallels with Messalianism, Jaeger msserts that Stit seems much moro likely
that W carius interpreted tllose of llis beliefs that scholars lkqve commred with
what little we know of the Mesmlian sect in a morc spidtual senso, and did
not take them from this heretic group but from some common m onastic
IzaditionH (.p. 255). Further suppm for Jaeger's dissociation of Ps.-Macarius
from Mcssalian radlcalism comes from Florovsky, The Ayzfzalj?le Ascetic and
Spiritual FcfAerl., 151ff: and John Meyendorff, Christ in Eastern Christian
ro llglll tcreqwootl. N.Y.: St. Vladimk's Seminary Press, 1975). 123-126.,
idem , tçM exsu linnixm or Anti-M easmlianism: A Fresh Look at the 4M acnn'nn'
Problem.'' in Kyriakon: Festschre Johannes Quasten, ed. Patrick Granfield
and Josof Jungmann tMfinster: Aschendorff. 1970), 585-590. On the more
rœent slte of the question of Ps.-Macarius' identity. se,e Vincent Despre,z and
Marielte Canévet, DS 10, s.v. Slbfacaire'' (8. Pseudo-Macaire, Macaire-
Symeon), cots. 2043, and especially cols. 23-27.

94. Tw() Rediscovered Ie rkâ.. 227-230.
95. Cf. Reinhart Staats, Gregor von Nyssa und tffe Messalianer, PTS 8

(Berlin: Walter (k Gruyter, 19Cm.
96. Jaegor, Tw5 Rediscovered Wrtvla, 21 1.
97. Makarioslsymeon: Aedea und Briefe: Die Sammlung /' des FtTff-

canus Gre cxç 694 (B), 2 vols.. ed. Heinz Berlholdy GCS (Bm1in: Akademie-
W dag, 1973).

98. Die 50 gE'b.&flfc/lea Homdien des Makarios. ed. Hcrnunn Dörries, et
a1.. FI'S 4 (Berlin: Walter de Gruyter, 1964).
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99. Sec. e.. g., Logos 2.2 (e,d. Berthold (vol. 1J, 3): nWhat is Salan and
when did lte sin so that he lxcmne Satan?'' In his response (pp. 3-5), Ps.-
W carius deline.s Sak'm as a rational and inner-worldly spirit who utters evil,
an evil which oxists not as essence but as will or choicc tpmcf/Mm .W. Hc
demonseates, by a Gmore mystical and deepcr'' QttmmKMrepov <al #J#J-
reFvj inter- tntion of the scripturess how Satan apmared before the crmation
of Adam and after falling from angelic glory became jealous of humanily's
being cre'atod in Gotps imagc and sought to lure humanity into evil. The
allusion to tbe dœeit of tbe tree of knowlodge (Gen. 2:16-17) ia turn leads to a
further question (ibid. 3. p. 5): 'çso then was the çtroe of knowledge' Satan?''
The answer cm stitutes a long spiritual interprctation of the fall from paradism
As Dörries observes çsymeon ptl?l Mesopotamien. 13-14) this second
question, like an excursus on a motif only briefly covered in the prcccding
reeslxmx. continues tlm author's train of thought. n e qlmestio-responsio
lends sA cture lo his pedagegy. as new meological problems omerge from
wilin his discussion. Many further questions about Satan's domain are
preKntr,d in lhe Spiritual Homilies'. cf.. e.g., 7.2 (ed. Dörrie,s et al.. 71): ''Is
Satan together in one place wilh GY  or in the air or in monr and ibid. 26.3
(.p. 206): ççls Satan unleashed oa us by measure or does he fight us as he
wills'?'' and ibid. 26.9 (p. 209): qroes Satan know the whole of a man's
tlkoughts and intcntions?'' and ibid. 26.14 (p. 211): çfls Satan ever quict. and a
man froed from his hostility. or does a man suffer his hostility his whole
W e?''

1(X). Cf. Logos 2.4 te,d. Berthold, 14): *4Why is it tI)M some who strive
at ascesis aro quickly found wortlly of gracc, while others who mrsist at it for
a long time still do not attain such an dlkacious visiution?'' and Jpfr. hom.
15.41 ted. IMrlies, l51)'e tqs it gladttally Wcrd gdpoçj that ûvil is dimillished
and uprœ e , and one pmgresxs unto grace, or is tlze uprooting of evil and the
visitation of grace immeediate?'' and ibid. 26.5 (1). 207): l'Does one who has
rcccived divine m wer, and who is partially changed, remain in tlle state of
nattlre'?H and ibid. 27.5 (p. 221): *çIX) they (i.e.. gmced Christians) therefore
know that tbey have received somelhing addidonal and have acquired what *ey
did not have, what was alien to their nature?''

101. Cf. Spir. em. 7.4 (e.(1. Dörries, et a1.. 73): çfAntl how is it tbat
those who receive llw action of grace ever fall?'' and ibid. 15.16 (1). 136):
$êCan a man who has thc gift of grace fallr and ibid. 15.17 (p. 137): '4l7oes
graco remain after on: falls?'' and ibid. 27.9 (1). 223): *illow is it that mme
men fall after lhe visitation of gracc? Is Satan not shown to be much wmqker?
For, wherc it is day. how can O re be nightr

I02. Cf. Jaeger. Two Rediscovered W'tvH, 212-213.
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103. Spir. *m . 40.3 (ed. m nies. 276).
14M. Ibid. (27&2W).
105. Jaegor, I'wo Rediscovered Gorks, 212.
1Y. Spir. Atm. 40.6 le.d. M rlios, 278).
1X . lbii Though Jaeger's thesis about the dependence of Ps.-hfacarius

on Grogo!y of Nyssa may in tle emd l)c based on a faulty understanding of the
relation of the Spiritual Homilies to the De instituto christiano. he is sarely
correct in his basic analysis of the question-answer format of the homilies as
serving consmntly to adapt monastic spiritual doctrine to the practical ques-
tions that were lxltmd to aliso in the life of tlle monastery. n is sort of format
çtmakees the threory more real and sbows that the tmdition of monasticism is
indeed both simultaneously: the general doctrine and tlle ever new problems
created by application to the zeality of the daily pracdce'' (Fw/ Rediscovered
Wftvh., 216$

108. Sqir. Ju),1. 40.7 ted. N rries, 278).
109. Ibld. (ed. 12h($11'1es.278-279).
110. Ibid. 27.17-18 ted. Dörries, 227-228).
111. n e splintcred MS lzadition of M ark's worksy coupled with the

piecemeal historical *stimonie.s to him. have made it extremely difficult to
identify him directly. Complicating thq problem is lhe fact that his dogmatic
(christological) writings do not show clear points of conlct with his ascelic
works. For this remson Henry Chadwick (**'rhe Identity and Ilate of MW  the
Morlkl Eastern C/lurr/le.ç Review 4 (19722: 125-130), has opted fo itknify
him as the MA  pressed by Severus of Antioch to deny lyoth dyophysite
Cluistology and Messalianism, which would in turn date Mnrk r.o the early
sixth century. Otmar Hesse (trans.. Markus Eremita: Asketisclte und
#t?g??wlilc/le Schr#ten. BGL 19 Istuttgart: Anton Hiersemann, 19851, 1t)6-
111), 1=  argue,d instead that Mark is an abbot of the Egyptian demrt in the
early fifth century. For a review of this historiçal problcms see Jean
Gribomont, DS 10, s.v. GMarc le moinel cols. 274-283.

112. De bapdsmo 1 (PG 65.985A).
113. Ibid. 4 (PG 65.992E8. Such sltements of Paul in Romans seem

to have played an instrumental role in the classic M essalian dœ lzine of the
m stbaptismal metaphysical opm sition betwecn sin and m ce.

114. Ibid. 8 (PG 65.1(X)9A).
115. For Mark, the grace conferred by tlle Spirit in baptism ks llre-qdy

m rfecl or complele, its fullness being continually and gradually revealed to the
Yliever in his ascetic life. Did not Heb. 12:22 say that ''you have arrived
(perfect lense) at Mt. Zion,- the heavcnly Jerusalem? tDe bapt. 8. PG
65.10œB; cf. ibid. 4, 993C). For the Messalians, however. such a grace



could lx$ found only when ascetic stlugglcs had CO'ISGI and a state of utter
impassibility wms exmricnced. Worried tbat th1 might producc complacency,
Mark appealed also to tho fumristic aspect of tho 'theavenly .krusalemy''
atlninment to which could not 1,e exhausted in any spirituql exm rienc,e in this
earthly life (ibid. 5, lr 65.1œ8A-B). See also tho study of Timothy Wam
't'l'he Sacmment of Baptism and the M cetic Life in the Teaching of MaI'k tlle
Monk,'' Slpatr 10. TU 107 (Berlin: Akademie-verlag, 1970), especially
442-445. Ware notes some of lhe important links betwe'cn Mark and Ps.-
Macarius on lhe outworking of grace in the ascetic life.

116. De dltzplfy??ltl 3 (iX) 65.989A-8).
117. lbid. 14 (IX) 65.102G3. Emphasis added.
118. Cf. 'Yrolmkriseise (B. christlich), cols. 348f1-, 3521T.
l 19. Markus Sreziltz. 70 and n. 248.
120. E.g.. Questioa 1: Why do monks not seek to bring wrong-doers to

justice, which failtlre is illegal? Why do the monks reflain from visible
works. an inactivity which is unnatural? LDisputatio 1. PG 65.1072A).
Resm nse: The rnonks havo uken up a life modeled on the Klvanthood of
Cluist in Phil. 2:54 aIAG 'twork'' as such not for earthly folxl but for îlw food
lasting le eternity (John 6:27) (ibid.. 1072B-1073A). Thus the bawycr's second
query: What is tlw nature of this work? (ibid. 2, 1073A). Reespcmse: Thc
monH seek tlle kingdom of GGI and his righteousne% (Matt. 6:23), which is
inde,od a thoroughly t'natllcal'' activity. Moreover, *ey nee.d not bring ovil-
dœrs to justice. since GM will execute his own judgment tso Rom. 12:19)
14:4; l Cor. 4:5; Luke 6:7). How can this be against tlle law? (ibid-, 1073A-
B).
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121. Notably 1 Thcss. 5:17 LDisputado 4 IPG 65.1076E8: ibid. 6
(l08X 1; ibid. 7 (l08lBJ); Luke 18:1-7 (lbid. 7 (1081BJ); and Eph. 6:18 (ibid.
4 î1()77Aj)s as cie  by Hesse, Markus Eremila, B3.

122. Hesse suggests LMarkus Eremita' 81. n. 272) lhat the Disputatio
brings together two forms of Erotapokriseis: çsn us the work begms as a
m lemical discourx fstreitgespröch). which can be fonnally comparod with
op. IV (De baptismoj...and ends, in the basic form of the monastic
Emtam kriseis, ms the discussion of a monastic father with his students-''

123. Soo the recent translation, dem ndent on Gree.k and Syriac MSS,
F/le Ascetical stl??tjllel ofsaint f4'tzlc the iîyrfczl, lrans. Holy Transfiguration
Monastery (Boston: Holy Transfigmation Monastery, 1984). lnterestingly,
lmqljc employs not only the qtmestio-responsio in certain of his homilies, but
aIXI tle 'Yonfereace'f (mg.. Hom. 21, 105-112). aqd oven senfenlïae Lllom.
1, 3-9), On lllo historical background of lsaac's work. soe the important
introduction to F/le Ascetical lo W lie-ç, lxii-cxii, and epilogue. 487-515; also

Florovsk'y, The lyztzzlzle Ascetic uatf Spiritual Ftzlàerâ', 230-240. On his
spirituality itself, see the recent study of Conslantine Tsirpanlis, emraxis and
Theoria: n e Heart. Love and Light Mysticism in Saint Iunc the Syrian,''
Patristic J?W Byzandne AeWE'B? 6 (198W: 93-120.

124. See, int. al., Hom. 3 on the soul's attainment of self-knowledge.
Hea 1r.%* moves from one question and excursus to the next: 'çWhat is the
nature of the soul? Is it, then, something passionless and lilled with lighq or
xmetlling passionato and dark'?e Or again, t'W hat is the natllrnl state of tho
soul, what ks the state conu.m.y to lmture, and what is tlle sute above naturer
Or still furlher, 'çls the xul's dmqire natural when it is kindled by divine
things, or by the lhings of earlh and the flesh? And is anger natmal when it is
said tlhqt by anger tlle soul's nature is excited to zeal on account of M dily
deesire. envy, vainglory. and tho resk or when it is on account of tltings
opm sed to these'?'' (The Ascedcal Homilies. 17-18). Others of lmqac's
sennons using the motllod of question and resm nse include Hom. 23 on
prayer (ibid-, 1 15- 122); Hom. 28 on the vision of tl)e nature of incormrcal
beings (137-141); Hom. 37 on diverse subjec? (163-186); Ilom. 62 on a
man's knowlodge of his own skqtum (297-301); and Hom. 71 on virtue (344-
350).

125. lbid. *çD() the bodily passions belong to the soul by nature, or by
accident? And are the p%sions of Ihe soul which she possesses by reason of
her connexion with tlle % dy said to be hers naturally, or by a t'igure of
spcech?'' And again, RWlly dœs tlm (lilling of tho) bodily passions strengtlwn
and make the body grow, wllile those of the soul harm the soul. if they are
prom r to her? And for what reason dœs virtuo torment the body but enrich
the soulr tr/le Ascetical Homilies. 19). Cf. n alassius' queries to Maximus
(Q. FMl. intro., CCSG 23,109f9: ç%ilow many passions are there, and of
wbat sort are Ihey? Wllere do they originate? What is their end tluough their
prom r mean? W lzat kind of fKulty of lhe soul or part of the body gives IiK
to each passion? @tc.)''

126. Hom. 3 (n e Ascetical Homilies' 25).
127. lbid., 25-27.
128. SR Coll. 14.9 (CSEL 13.407).
129. On tlze background of tllis txt, see Chitty's remarks in Desrrt a

G ly, 132-133.
130. Sœ ibill., 132.

. 131. See Chitty's eexamples of their corresm ndcncc with laymcns ibid.,
137-138.

132. lbid., 137.
133. Quaestîones et responsionesk letter 79 (170 31.3. cd. Chitty, 558;
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tr-m t. Chitty, 559). Transhlion correction added.
1M. lbid. (W) 31.1. 558-5&).
135. Ibid.. letter 88 (1X) 31.3. p. 566); ibid., lelter 93 (p. 572).
136. On Barsanuphius' pragmatism as a reaction to Evagrianist intellec-

îualism x ree Lucien Regnault. ''Tlte logie (lc la vie monastique selon Barsa-
nuplle et Dorothée (We r$1&10),*' in Théologie de Ia We monaatique: z'lzzzçâ'
sur la tradition w frflfklle, Théol 49 tparis: Aubier, 1961). 315-316.

137. Quaestiones et responsiones, qtl. 63 (not included in Chitty's
edition in PO), cited by Chitty in Desert a Cày, 134.

138. lbid., letter 20 (IX) 31.3, 476).
139. lbid., letter 24 (W ) 31.3, 482).
140. Ibid.. letters 60-72 (PO 3 1 .3. 518-548); cf. also Chitty, Desert a

fDly,133.
141. Cf. esmcially ibid.. letter 63 (170 31.3, 530-534), whcre Euthy-

mius quories about two sepal'ate figures in scripture, tho t*worm,'' which he
chrkqtologizes in reference to Ps. 21:7 (',1 am a worm and no man''). and the
'smustard'' to wllich Jesus likens the kingdom of heaven in Matt. 13:31 (and
par.). Euthymilzs alrmqdy has cited the topos of Ckist as the worm who
makes himself bait for the 'ldragon'' (Job 40:20) in order to redeem humanity,
and save it from Slw ç'oorruptiblo wonn'' that infosts the, flûsb. Barsmlupllius
embellishe,s lhe allegory and unites the two figtu'es of Gworm'' and eimustard-m
He graphically descri>  how the heavenly worm tchristl. nailed to the llook
of flle Cross, was let down inlo tlle mouth of llm greal fish. or dragon, which
had consumed the corrupted Ilesh of humanity, and how he pulled out the flesh
and with it the dragon's entrailss and hoaled the flesh witll the seasoning of
ç'mustard.'' n e worm/bait/dfagon topos was a favorite one in early monaic
spirituality, develomd by Muimus too in Q. re/. 64 (PG 7l3A) in his
christologic.al tym logy of Jonah and the whale.

142. Quastiones et responsiones, letter 62 IPO 31.3, p. 548).
143. SK alxwe, The Apophthegnmta patrum.
144. See Richard*s ub-lorilège,s s'pirituels grecsc cols. 5* -501; cf. also

Ms ''Le.S véritables touestions et rém nses' d'Anastase lc Sinaïte,'* Bulletin tfe
l'Institut & Retherche et d'Histoire des Textes 15 (1967-1978), repr. jn
Opera Me rl 3, ed. E. Ixkkcrs et al. Crtunhout: Brepols-leuven University
Presss 1977), 40..41.

145. Richard, t'Florilèges spirituels grecs,- col. 500. Richard further
notes that the florilcgia to these responses are not Anastasius' own, but are
added by the ume mrson who compiled the florilegia for the later questions
and rtsm ase,s in the collœlion.

146. lbid. Some of th-  Richard has positively identitiedsothers he has
not.

Noks

147. Anasmsius Sinaïta, Qu. et resp. 8 (PG 89.38917-3928). Cf.
Basil's similar question in Reg. hrev. 22 (PG 31.1097* : tlWhere do
indecent nœturnal fant%m'es originatd''

148. lbid. 15 (1X) 89.468B-D); cf. ibid. 5 (361B): 'Clf a man is old, or
(lisablod. and fœble-minded, and unable to live in solitude. how can he rem nt
and le save'r

149. Ibid. 19 (Ir 89.513B-C).
150. Bck fKirche und tlteologische fllercfllry 91) describes tbese

Erotapokriseis as 'çgeneral catechisms'' (Allerweltskalechisntenj designe,d for
all levols of Mlievers.

151. lbid. 23 (N  89.M08f9.
152. lbid. 24 (PG 89.541Cf1 cf. similarly Maximus, Qu. et dub. 111.1

(CCSG 10.170).
153. Ibid. 29 (PG 89.56180; excerpted from 'Iheodord, Quaestiones in

fxtàlz??l 12 (1X) 80.2338f1).
154. A flolikgium that borrowed some of its questiofks from the Qu. et

resp. of lhe Ps.-Anasœ ian florilegium: cf. Richard, ttes vériîables çoues-
lions et rém nses,''' 55, n. 1-, and Bardy, 'ILes littérature patristiques'' RB 42:
328-332. 341-342.

155. ê'Erotaœkriseis'' (B. cbristlichls col. 352 and passim. This category
he opposts to tho 'Ypzs/zlrl-laitemturs'' which aimed at resolving rcal
difficulites in ancient texts (what I have termed tlze dwopio trndition in this
cllapter).

156. Maximus used other monastic didactic techniques as well, including
sentendae tlhe Chapters on Ce rfly and Chapters on Knowledgej, and thc
expositiob or commentaly. on the Lord's Prayer. Even his Ambigua on
problematic passagcs in Gregory of Nazianzus' Orations isa as Sherwood
notes LEarlier A?n&#lltz, 5-6), a variant of tlle quaestio-responsio genre.
Sherwoe suggests lhat its format cembines the o1d scholastic method of
solving dwoptat in ancitnt aulhors with the question-resm nse technique tlmt
was quile probably an actual type of hortatory instruction in the Byzantine
monasœries. (It is to be noe  too that Ambigua 1-5 EPG 91.1032-10601 is
directed precisely to a monastic abbot, Thomas. The questioning or difficult
passagems in patzistic authorities was apparcntly a major prcoccupation of thc
monk.s wllom Maximtks addresseed, as was discussod in my introduction).

157. As Sherwood remarka in the intrtxluction to his translation of the
Liber asceticus in ACW 21 (99), the actual dialogue çontinues only in
sections 1-26 while the second part (sections 27-45) consists in successive
monologues (27-39, an extended digrcssion on compunction; 40-45, an
exhortation to hope and trustl.
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158. Cf. also Mnximus' Mystagogia, a contemplation Leeloptaj of the
holy mystery of the synaxis, which, though not integrating lhe mothod of
question and resm nm  also pretends to have arisen according to Maximus
from a conference with an esteemr,d and knowledgeable yééxztv (Sophronius? a
literary ticuon?). See Myst. prox nium (PG 91.657C- 661D), and passim.

159. Liber ecefcltç 1 (1XE) K .912A): lïapaKaM  <e. vdvep, elprzlz
pzol, rfr J owon'ö.ç 4.. r4r roû A'lzpfol/ êvaveptùmiceûw.

160. lbid. 2 (1XJ 90.913A): Ilbltw OJ# tzeronà.'i- d/eJ2Y vol qvqt.
vdrep, r-  & 'a*rov x *J... Note, as in the flrst one, tlle formula of tlle
question, reminiscent of such formul% in the Apophlhegmata Jqzlrlzm (see
alxwe, n. 50-52 and related text); cf. also ibid. 6 (PG 90.9l6B): ''But the
Lœd's commands arç many, father, and who can keep them a11 in mind, so as
to strive for a1l of them . And especially myself, who have such a poor
memory? I would like to he,ar a brief explanation. that I may retain it and be
saved by it'' ttrans. Sllelwœd, ACW 2l. 106).

161. Sec his ''t.a dœ trine ascélique de saint Maxime le Confesseur
d'après le Liber Asceticus,* Ir 26 (1953): 18-26. Dalmais conmasts
Maximus' style of justifying his moral exhortation w1t.11 dxtrinal exposition
with Basil's more praclkally-oriented instmction in the Regulaefusius and in
anoler Ascetic Discourse whose Basilian authorship is doubted.

162. W1 90.1393-14œ. Shelwood çAnnotatedDate-luist, 37) speculates
its daung roughly in lo same tim: Ileriod with the Q. Thal. and notes its
generic likeness to the %me text.

163. Qu. et dub. 77 (Is53) (CCSG 10.58,1-17).
164. lbid. 30 (CCSG 10.25,1-26,39).
165. This is not. howevers to deny that numerous of tlle Qtt. et tf?zlx,

notably lhose on patristic autlzorities, dcal in genuine theological âvoplat.
1Y . SK ahwe, n. 102-109 and rehted tcxt.
167. See my introduction aY ve. n. 64-82 and relatr,d toxt
168. M an and the Cosmos, 22-23; cf. also Dalmais, 'çM axime 1e

Confesseur et la crise de l'origénisme monastiquel 415.
169. Q. TMl. 56 (PG 58lC-D). Emplh'ksis added.
170. Seee EBl'l'ie.S C'Erotapokriseis'' EB. christlichl. col. 359), who places

the Q. Thal. in line with tlle çicisagogic'' Erotapokriseis mther than in
conjunction with the classic thrt/zlrl-literaturm Nonethdmss, his treatment
of tlle Q.ThaI. is too cursory to show definitivcly its links witll the earlier
monastic ç'oisagogic'' quaestiones-reslwnsioy s.

171. SR my introductiony n. 85 and related text. Maximus indicates
(P. Tha1. :1t1.0., CCSG 23,108-27.183) le Sopics of the questions on the
passions, then launches into his own brief discourse on the nature of evil as
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metaphysically unonexistenc  and of the fall and its consequences for the
emergence of the mssions (ibid. 29,209..43.432). though suggesting that this
dcsen.es a treeatise of its own. and should not deter him from the main task of
dealing witll tlle Kriptural diflicultir,s in question (cf. ibid. 27,186.1%9.

172. Q. T&Il. l (CCSG 47 .2+ . Spccifically citing Gregory of Nyssa
as his authority, Maximus resm nds: ç'The passions...become gœ d in those
wllo are eeamesk once 1ey have wisdy severe,d them from corpormql objectq,
and used them to gain N ssession of heavenly things. lt is possible, on th/
one hand. for tllem to make desire lêpt#t'/zftzl the appctitive movement of thg
intellectual longing for divine objects, while, on the other hantla making
pleasure (?j*p$) the shefr gladness of the mind's operation when it is llzrc.d
loward divine objœls. MorYver, they make fear (/f#œ) the cautious concez'n
for imminont punishment for errors commited, while they make grief (â!$p7;)
tte correttive rem ntartc,e for a Ilrex'nt evil.... They use the passkms to desh'oy
a lx'esent or seezning wickednœs. and to apprehend virtue and knowledge.e Cf.
Gregory of Nyssa, De virginitate 18 (GNO 8. pt. 1, 315-322).

173. Q. Thal. 6 (CCSG 69,2-7). See also Garrigues (Maxime Ie
Confesseur. 45, n. 10)s who noles the strong Macarian theme in this text.

174. See ae ve, n. 101 and relatctl text.
175. See above. n. 117 mld related text.
176. Q. T&W. 18 (CCSG 1177+ .
177. lbid. (CCSG 117,5-14).
178. lbid. 10 (CCSG 83,2-5).
179. Sec above, n. 85m14 rehted text.
180. Coll. l 1.13 (CSEL 13.329-330).
181. Cf. Cent. :a-1. 16 (ed. édouard de

.j Placees, Diadoque de #& ll7kZ'
X xvrqs spirita lles. SC 5. rev. e.d. t'Pads: Editiows dtt Ctrf. 19G ), 92.15-
93.16). Citing the ç'perfect love'' mentione.d in 1 John 4:18, Diadœhus quotes
Ps. 33:10 CO fear tho Lord, a11 you who are his sainLs''l and Ps. 30:24 ('çO
Iove the Lord, alI you who are his saints), in order to demonstraz an
intermediate staje of spiritual growth known by moderate love and godly fear;
this, however, ls to be dislinguishe from that state of perfection in which
purified beliovers know only pure love without any trace of fear.

182. Didaskaliai 4.47 ttrans. from the Greek text of Dorothle Je Gaza:
X uvres spirituellez, SC 92, ed. L. Regnault and J. de Préville Paris: Les
fditions Gu Cerf, 1963), 220,1-B).

183. Ibid. 4.47-49 (SC 92.220-224). Dorotheus furthcr citcs Basil of
Caesarea's distinction çReg. .J=., prooemium (PG 3 1.8961) lxtweee.n those
who, like slaves. please God out of a fear of punishment; those who, Iike
servants. pleaK him to earn the wages of self-advancement: and tlzoso who,
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like sonsvplea  GGI lv ause lhey are assured of his love.
184. Q. Thal. 10 (CCSG 85,44-87.68). Cf. the same distinction of

'dfearg'' in Cap. car. 1.81-82 (PG 90.977C-980A): also Or- dtm. prol. (PG
K.873A-C). SK also Dalmais. GUn traité de thelogie contemplative: Le
commentaire du Pater Noster de saint Maxime k Confesseur,'' RAM 29
(1953): 126-127.

185. Q. T&4l. 10 (CCSG 83.25-85,43).
186. lbid. (CCSG 87,69-79): çerherefore. tlte prophel and the evangelist

agre.m witb onc, anotlxor. Tlw forme.r says thc,re. ks no öoikiency in one wllo
fe.ars the Lord with a pure fear (Ps. 33:10), while the latter says th- one who
fears GGI mq Judgo out of a foul conscience is not perfecl in love (1 John
4:18). Perhaps this interpretation applies to lhe passage that says tIIM God is
fearful to a11 lhose who are round alxmt him (Ps. 88:8), since he creates the
love that is mixed with feear for thoso who love him and will come to exist
round about him. For love in itself, without fear, leads to contempt. such that
it changes radically. 'rhe Y ldness that naturally stems from love would not
lx restrained by feac''

187. Se.e ibid. 33 (CCSG 229,26-231,40), wlkere Maximus allegorizr,s
tlle ''mountain'' to l)e moved as the arrogancc and 1aw of the flesh, which the
true and impusible tdrrtrN.W failh, a faith bringing deification or union wif.h
God, is ablo to uproot. Cf. ibid. 34 (CCSG 235,190 , whero etwhatever you
nqk' for in pmyer- (Mark 11:N) is interpreted in tenns of the inward, ascetic
Y nefia of deliverance from the Imssions, patience amid temptation, virtue and
dle means for performing virtue, detachment of the soul from tho flesh

.
willllkawal of the mind from everything created (etc.). Cf. also ibid. 57 (PG
589E8 on how the righe us man's prayer çtis effective's (étcpyowépn, Jamcs
5:16), Maximtks replying tIIM d<lhe reality llkrtitrrctqrl of a prayer of mtition
is obviously its fullillmfmt through tlle virluos, whereby the righteous man
has the prayer that is stror)g and tlloroughly empowered. since it is effecuve in
the cœnmnevlmentq-''

188- Ibid. 58 (PG 592C-D): 4:tla this rejoice, though now for a little
while you mun 1)e grieved by various hials' (1 Pçt. 1:6). How can one who
is grieved by trials still rejoice in thisr

189. Cf.. int. a1., Ps--Macarius. Spir. hom. 9, (e.d. Dönics. 83-91);
ibid. 16 (157-16* .

190. Cf. especially Gregory of Nyssa, De hominis op6cio 19-20 (PG
44.196C-201A); Convn. in Cant. Or. 12 (GNO 6, 348-349). Maximus, in
Q. Thal. inyo. (CCSG 35, 3230 , and in his response Ad Thalassium 43,
appears to have diroctly in view Gregory's distinction of the trees in terms of
life and death and his interprotation of lhe x'tree of the knowlodge of gotxl and
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evil*' as producing a 'çmixed knowlodge.'' See other similar kinds of specuh-
tion in Ps.-Macarius, Logos 2.3 (e'd. Berthold. 5); and Ps.-Anastasius, QlI.
et resp. 23 (PG 89.5408f0. See also Maximus* treatment in Qu. et dO. 44
(11,22) (CCSG 10.37,1-38.27): teWhat is tlle anagogical signitkance of the
garden which grew in the East (Gen. 2:8)?0 Maximus' reeslxmse includes a
discussion of rd #Jo Nka as signifying the intelligible and tlle sonsible
worlds.

191. Gen. 1:26-27 was a lx us classicus in this éspule, because of the
seeming offensiveaess of God likening human beings to himself. See John
Caqsian, Coll. 10.2-5 (CSEL 13.286-291). On this conmwersy and its
historical implications, se'e Georges Florovsky, 'sn e Anthropomorphites in
the Egyptian m serq'' in Creation and Retfee fïtm. The Collected W orks of
Georges Florovsky 4 (Belmonl, Mass.: Nordland, 1975). 89-96.

192. Q. F&zl. 37 (CCSG N 7,2-11).
193. 'l'ho biopw hor of n eodore of Sykcon (Iatc sixth and early seventll

cGttury) telks Now he I= Ie,II a man by lendirtg lûm ltis tlmic to wem aad ttow
his disciplos tel'e off pieces of his IOIX for a blessing. See the Lêe tl/' Jl.
Theodore of â'yketm 31, 73. trans. Elizabetlz Dawos and Norman Baynes, in
F/lree Byzantine Saims (Oxford: Basil Bhckweli, 1948) repr. e.d., Crestwoot
N.Y.: SL Vlndimir's Stminary Presss 1977), 110. 137. Tho oarlier biography
of St. Danicl thc Stylite (fifth century) similarly narrates miracles accom-
plkshed through contact with the holy man's body: see the Ltf'e JZIJ lpbrk.ç o.f
tlllr Holy Father. St. Dcaie/ the Stylite 81 , on a snake who coiled around the
saint's foot and then burst into pieces (Three Byzantine Saints, 56); ibid. 82.
on a barre,n woman who, baving recoivml from Danid a cord th1. had touchM
his inflamed fœt, lxcamo pregnant and IX)I'e a son (Tltree Ayzcalï?le Saints.
57).

194. As Norman Baynes recapitulates: çq'he saint's healing could be
carried to Ihe sick by many different means: just as xfrom Paul's body were
brought unto tlle sick bandkerchiefs or aprons, antl the diseases departe,d from
them,' so qe Byzantine saint would send tlle towel with which he had washed
his bnndq. telling the sufforer to tear up the lowel and make little crosses of iq
when th-  had been nailed up on the door and window in the name of tlle
Trinhy the demon would find entry barred. ()r the saint would send a *bene-
diction' of consecmted bread and water. or the water in which he had washed
his hands or a fragment of his leathern girdle...it mattere.d not pmvided that the
çm wer' of the saint was ctmveyod to the stlfferer, the 'm wer' which was Gcd's
gift'' (intreuction to Three Syz*llïae Saints, xii-xiû). On the phenomenon
of the ancient holy mem and tlzoir mimcles. soe the imporlant studies of Peter
Brown in his Society c?ld the Holy in Late Aafft/slir.y (Berkeley: University



The Genre of the Ad Thalassium Nots 93

of Califomia Press. 1982), eslrcially 142-143, 228-229.
195. Q. TMl. 37 (CCSG 247,12-18) 249.35..42): t'Paul's body did not

accomplish tlle.se healings by the handkerchiefs and aprons merely because of
his sanctily, nor only for llle lmk'e of the failh of those who receivred healing,
but becaux divino grace, impnling itsolf lxlth to him and to them. made t11:
Am stle's sanctity effective in lllem tNrough faith.... Were the principle of
grace and nattur one and the same, tllen that which is crcated would 1x. mirac-
ulous or xmnzing by nature. But if there is mther one principle of nature and
another principle of glw e, it is clear and obvious that sainls work miraclcs on
the basis of graco, while men suffer on account of nattu'ey sinco graco has not
aY lished the mssible element from naturc.'T

196. lbid. (CCSG 249,49-251,78).
197. Editol's' introduction to Q. Thal (CCSG), xii. Cf. Basilc Tatakis

(La philosophie byzantine, Histoire de. la philosophie, fasc. suppl. 2, od.
émile Bréhier (Paris: Presse,s Universilnirees de France, 1949). 83), who wants
m se.e in M aximus' commtntalies on scripture a rather sophksticated philo-
sophical and mystical eisegosis: ''Maximus lœks in tl)e text only for an
objectivc expression of what he himself has grasped by intuition; the texts so
to sm ak, has notbing for him to apprehend-''

198. On this idea of sclipplrnl fwdAaâa, se,e below, chapter 3.
199. See alxwe, n. 46..47 antl relatcd text.
2G). Q. T&l. intro. (CCSG 19,28).
201. As opposed, that is, to those insmnces where Thala ius m ses

merely an omn-rended question on the meanhlg of a particular scriptural text
202. Q. F/lJ1. 4 (CCSG 61,2-5).
203. Ibid. (CCSG 61,G9).
204. lbid. (CCSG 61,9..63,38). As Michel Aubineau observes CDossier

patristique sur lean XIXS 23-24,*1 34-35), such an interpretation accrues to a
long tradition of m tristic oxegetical sm culation about llte symbolic value of
Jesus' garments in John 19:23-24. John Chrysostom, Isidore of Pelusium,
and other early monastic exegetes moralized thc text by noting the paltry valuo
of Jesus' garmcnt as a kind of prototype of the monk's habit; Thalassius'
observation of the ostensible contradiction with Matt. 10:10 doubtle-ss grew
out of this monastic tradition.

205. Ibid. 17 (CCSG 111.2-11).
2Y . Ibid. (CCSG 1 1 1,19-21).
207. lbid. (CCSG 111.22-1 15,80).
208. lbid. 27 (CCSG 191,2f9.
2œ. Se..e Contra Celsum 2.1 (GCSO 2.127). wherc Origcn explains

how Peter*s vision of thc (ksctmding sheet waq necessary because lle had nof
yet learnod from Jesus to ascend from the lettcr of the law to its spiritual

intermetation. Even lhe Apostles themselves had. as it were, lo learn thcir
spiritual lex ns.

210. Q. T&J. 27 (CCSG 191,7-26).
21 1, Ibid. (CCSG 193,3648).
212. lbid. (CCSG 193,48-64).
213. Ibid. 29 (CCSG 2117.+.
214. lbid. (CCSG 211,5-N).
215. Ibid. (CCSG 213,35..453.
216. lbid. (CCSG 213,45..49).
217. lbid. (CCSG 213,49-53$
218. lbid. (CCSG 215,67-72).
219. Trans. from the Greek kxt of évagrf Ie Pontique: Scholies Jl4x

Proverbes. ed. Paul Géhin. SC M0 (Paris: Les Editions du Cçrf, 1987). 106.
220. Ibid. 23 (SC M0.1 16).
221. lbid. t13 (SC M 0.208-210). Two other Sucll examples atv Schol.

71 (p. 166) and 275 (p. 370). Géhin notes that the question-and-response ks
one of tllo variable formats of the Schol. in Prov.: 'ewhen the text on which
he comments seems to l)e in contadiction with another passage of scripture or
fruly presenting some diftkulty, the scholium takes the chalace stic form of
a question introduced by Vl.ç' followed by a response beginning with #, #
rdxa or 4 ykvove. n en it obviously falls under the well-known genre of
:questions and resm nse.s on scripture,' whicll ieelf derives from the dvoptat
rc2 àllcreiç of pqgan antkuity'' (intro., 17-18). One sees a similar zchniquo
occasionally in Gregory of Nyssa, raising a qucstion in the course of hig
oxegetical discourse as a means to clarify the sense of a passage: see, e.g.,
pe vita Af/yyf,s 2.210, GNO 7, pt. 1 , 106, 1 1- 19: GWhile, then, there is a
conladiction (tecauso how is it mssible to take in a glxxl senso Moses'
meeting with Aaron who became the Israclites' servant in making an idol?),
ncverthelezss Scripture, in a limited sense, gives an indication of the double-
meaning of brotherhood-..-- ttrans. E. Ferguson and A. Malherbe, CWS
Ramsay. NJ.: Paulkst Press, 197:). 109').

222. ln fact most of Evagrius' scholia are no longer than sententiae.

Evagrius Mmxlf insists tllat 4'!.he gcnre of scholia ('rö :-l&s* rêv oxozfzz?l4
does not allow for prolixity'' lsclwl. in Prov. 317 (SC 340.408); see also
Géhin, intro.. 13).

223. Soe Mlowa chapter 3.
224. Tlbe Byzantine Fathers J./' the .siz:/à to Eighth & ?JlI?'.y, 213.
225. Somo of the more striking examples are the Apophthegmata

patrum, Basil's Regulae, Barsanuphius and John's Quaestiones el respon-
.$.it)ae.ç. and the autbentic Quaesdones et re-srtpn-ezle.ç of Anastasitks Sinaïtm
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226. Cf. Cassian's Collatîones, and Maximus' own Liber asceticus.
227. n is pattern is especially in cvidenco in quaestiones obscrv'cd in

tlze wœk.s (lf Ps.-Macarius. Mark the Htrmit, màd Isaac tlïe Syrian.
228. Seee his *'Rorilèges spirituels p'ecs,n col. 5œ , where Richard

admits that he was unable to identify a11 the sources for the OT questions and
resmnses compilod in Ps.-Anastasius. Qu. et resp. 23-53.

229. Ps--Anasusiug, Qu. gf rem. 32 (WJ 89.5698-5718) = Q. n uf.
26 (CCSG 173,2-175,54: 181,153-166). Ps.-Anastasius has condensed
Thalassius' question: I'If the king of Babylon is interpreted allegorically as the
Devil. how is it that GM  calls him his servant. saying $1 have given all the
land to Nebuchadnezzm  king of Babylons my servant, and I have given hifn
the Ixast% of the field to Rl've him' Iler. 27:61?** He then gives only a brief
selection from Maximus' resw nse. The allegtuizntion of Nebuchadnezzar (and
other gentile kings in the 0D as the m vil had lxen common shlco Origen
(Hom. in Jer. 19.14 (GCSO 3.171.1-3J: Jtzmlep.s- #ê Bapvkovtw A-l-rd
gtv' rr)lz lv-ropt'qv Se#oyzm&nltzvp. Kard J'kê rr;v tf&ztzlzalz'r)lz 4 n'omlpô.ç
also Sel. in Ps. 8.3, PG 12.1184C) and Cassian (Inst. 5.14 (CSEL 17.92);
ibid. 6.17 ECSEL 17.125)).

230. Anastasius. Qu. et resp. 6 (PG 89.380A-8, Mattyov & Tuîv
râp'JaJw.) = Q. T&z/. 57 (PG 589C-5928).

231. Liber asceticus 18 (1X) 90.925A-8, trans. Sherwood, ACW 21,
113). Cf. also John Cassian, Coll. 14.10, et al.s discussed above, n. 86-88
and relate.d text; and for the samc principle of medimtion in Evagrius. and
before him Antony, see the discussion of Jean Kirchmeyor

, DS 4.1, s.v.
t<écriture sainte et vie spirituellee (11. F. Dans l'lglise orientaleml. Maxime le
Confesseur), col. 165.

232. Q. FM1. 47 (CCSG 315.63-317.65). Emphasis added.
233. Viuorio Crcre LTradizione e ricerca, 184) deduces that Maximus'

whole interpretation of scripture can lx summed up precisely as 1ça reasponse to
tlm exigôncy of showing that a11 Scripture is divinoly inspired, and that
therefore every word of it can !nd mtkst 1)e useful for our salvation.''

2M . Jean Kirchmeyer, tsFecrhtu'e sainte d vie spirituollec col. 242.

Chapter Two

Dzabasis: The Theological and Hermeneutical
Framework of M aximus' Exegesis of Scripture

in tlle Quaesdones ad T'llclzuziilzzl

Maximus hints at a fundamenul integrating principle of tlle whole of tlle
Quaestiones ad Ihalassium when. in llis omning greeting, he extols his
friend Thalassius for having alrcady attained lo a level of gnostic stature, a
depth of insight into s'piritual truth. exomplary for the astute intemreter of
scupture:

Having separale,d rationally your soul t/tpar;fl from the fleesh (G#l)
in view of its carnal prœlivity Ls-arà rr)le ox/crtp'). and having
tompletcly extractcd your mind (vons.j from sense (JfG@c'ts-*)
througll tho Spirit, man of God, you made yotlr soul the prolifig
mother of virtues. and nmde your mind an inexhaustible source of
divine knowledge.l Toward the implementation mercly of an
arrangement of better proportions, you realized the partntrship
fœvthylaj of :he soul and the flesh and seized sense as a tool for
comprehendiag the magnificence of visible things. In ptactical

deeeds (nptwnh-tiàj, your flesh is taking on tlw glory of yotlr
virtuous soul. a glory molded into fonn through habit and
manifesting it externally, such Ihat we would have an image of
virtuo-your own life--as an example to Ile. imitated. Your sense,
on the other handv is symbolically eagraving tlle principlres (âJy(x)
of intelligible things (7-a voqrdj in Ihe cxternal forms (qx4lm-ra)
of visible things, and through them is elevating your mind to the.
simplicity of intclligible visions (yvqrd Wdyaraj. Yotlr mind is
completely freed of aII the variety and complexity of visible things,
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such that we would have an iqerrant way of lruth: your own

knowledge (yl,'4cI.$$ of the passagc (ntdpaqt.bh to intelligible
realities.z

Diabasis in the Quaestiones tztf Thalasium

The Terminological and Thematlc Slgnifkance

4'Dlabasls in the Quaestlones tzd Thalassîum

The term 8Ld# cw and its cognate verb &c/Jlm &, recur froquently in
tht Quaesdones tzd Thalassium- They are an important part of the collective
vœabulary of spiritttal progress and ascenl that Maximus by and large inheriks
h'om tbe IAe,s of Philo.origensGregory of Nyssa. and Pseudo-Dionysius. To
be surev &tapatvefv-8idpao.b- are often for Maximug, as well as for his
yreöecessorsj3 employed quite fiuidly or even intorchangeably with

d-patvetv-dvdpaasj Jzezw/'trtp.trtle-pe-'rd/ctzlm. and other related terms,
to describe, in general, the ascent or spiritual transitus of tlle soul toward
perfeclion/ For example, in one of his other monastic works, the Chapters
on Knowledge, he plays witll a numlxx of communds of patvav to describe
tbe different intorrelated asmca of t11: spirittu'tl ascent:

So long as th: soul makes the passage (vpf eïvqé /ze-r##ct7zI8
from strenglh ttl strength and tlfrom glory to glory'' (2 Cor. 3:18),
progress l/r#ox'owfl from virttle to greater virtues and makes the
ascent (#l,d/trct.$$ from knowledge to higher knowledge it does
not cease Ying a sojoumer, as it js stated. ç<My Kul has long been
a sojourner* (Ps. 119:6). For great is the dismnce and the
multitude of stem of knowledge to be mssed (&@tz*7:m) until it
''com e,s to the place of your wondrous taernacle, up to the house
of Gody in a voice of exultation and thanksgiving, and of those

keeping festival'' (Ps. 41:5), ever adding a voicc to voices, a
spiritual one to spizitual ones, as it progresses in divine contem-

plations with rejoicing over llle spizitual contemplations. that is.
w1t11 joy and pmmr thankKgiving. 'I'he'se festivals are celebrate.d by
a11 tllose who have receive  the Spirit of gface who cry out in their
hearts, 'Wbba, Fathcrn (Gal. 4:6).5

Tcrminological and Thematic Significance ,7

n e one who prays oughs never to halt his movement of sublime

asccnt tdlz##Jms$ toward God. For just as we should understan;
ttke a'rCeRL% (dvqpdcezs.j 'ffrom streagtll to su.engtl:o as the
progress (vp-omij in the mactice of the virtues, lsfrom glory u)
glory'' (2 Cor. 3:18). as the advance (;zrc&d#>I.W in tile spiritual
knowledge of contemplation, and the transfer Serdpaowj from
the ldter of Holy W rit Io its spiriq so in the samo way fllo one
who is settled in the place of prayer should lifl his mind from
human matters and the attontion of tho soul to more divine
realities. n is will enablt him to follow the one who has tw ssed
through the heavens, Jesus the Son of GtxI'' (Heb. 4:14). who is
everywhere and who in his incamation pasr',s tluough a11 things on
our accounf lf wo follow him, we also pass tllrougll all lings
wilh him and como beside him if we know him not in the limited

condition of his derent (qtlyxurdpwwj in tlze incarnation but in
the majestic splqndor of his natural infinitude.6

This play in comm unds (dvq-, &ts, yeva-, dzrtwl-m f-zlz, Wtrctgl is a
fairly common stylislic fealuro in Maximus' writings, including the
Quaestiones ad Thalaniumnl and clearly sorvcs here to highlight ltle
dynamism and the multiple dimensions of movement that he envisions in tlle
soul's spiritual progreess.

Yet closer insm ction of his use of such terms in the A# Tltalassium
reveals a cerlnin urge toward a more concentrated terminology. Zttz/lfaz:'-
&dm crt.c al'e consistently used in the Qlmesdones tztf Thalassium to describe
the interrelatod asw cts of lhe spiritual transitus from sensible to intelligible
truth. M aximtls of çourse reveals no direct reaezson for this terminological

preferenco, but I would conjectum that he concontrates on 8tqpal lze'f v-
&#pct.$. because they can convey for him both a sense of transcendence-in
keeping w1t11 the need to ttpass overl or to tiascend Yyond,'' sensible objects
and tllt passions which they can sgarks--and yd also a crucial sense of

conlinuity, namely, tlle necessity of lkst 'Yassing through'' or Gpenetrating''
sensible objects en route to the intelligible or spiritual * t.11 that inheres, by
grace, in thorm sensible lings.

lsaving nlwxmdy in his introduction exîolieed Thalassius fflr Khieving this
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spiritual diabasis,g Maximus sets up as an example the one *çwho has

mnetrated to the spiritual principles (lJwI) and mode.s ('r# woçj inhering in
(cormreal or scnsible) tbings'' çrok  d# a*roîr ?rlzev/zlntollm 8&apàr
âlyol.v' Te rcl r/xsvolclvlo n e spiritually mature in tl)e Church are those
who. by virtue and knowledge, have mnemated tlle AJyO: of time and nature

and çscl'ossed over (&#cerev) to the magnitkence of etemal and intelligible
realities.''l l In Question 55 Maximus s in tenns of the vokv passing
over (&J##s$ nature and fime and being restortd to impassibility
(dpd*Ic).12 which means also lhat le mind cannot be im by sense or
by the m ssions in realizing this diabasis. True Chzistinn 'tgnosticsH are Ihoso

Hwho pass beyond the perturbation of the passions'' (vçv p'tz#zlihle
dttr#deremlil3 moreover. says Maximus, tlle Nwer of sensibility, lcft
unchecked, can actually bring to a stop th: passage (&##Jms$ of the
operation of our rational functioning in relation to inlelligible objects.l4
Thus the true spiritual Sabbam is the complete sedation of tlle passions. the
cessation of the mind's movement toward created things. and the perfect
passago (&##Jm.W to God.15

lnzgrating the natural and scripttlral a<31x4:ts, Maximus indicates that the
transcondence of She passions is crucial as well for tho diabasis to the spirit of
scripture. or, as he says, for t*penelrating intellectually to the divine beauty

that inheres, through the Spirit in lhe letter of lhe lawH L8tapatvtvv x'tz'rd
voûv p'pts.m 'rëv Jlzdo;z èv zrptrllttzrt roû' p'o/ztx'ot'p ypdggqroç ptrt'clz
et3wpévetqvj.t6 Indoed, whoover is totally preœcupied with the letter of
scripture is dominated by Knsibility tcftrlmss. for the letlor is oxpressed
only scnsibly, which can prcvent the t1-110 power of Ille scriptures from passing
over f&apkvtnj to the mind (pwp.$$.1?

n is prevalence of 8tapalvekv-8tdpao'w as terms designating the
transition from sensible to intelligible reality in created nature and in scripture
invites a further sw culation into the terms' smcial significance for Maximus.
Again. though he never give,s in the Ad Thalassium any direct explanation of
this concentration of terms, his larger cosmology and epistemology would
seem to hold tlle key. In the background lies Maximus' rather characteristic
emphasis, in his polcmic against extrcmc Origenism or Evagrianism, on tlm
original purm sefulness of the sensible cosmos in tlle divine will and the
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recipv ity Ytween the sensible and intenigiblo reallns xcording to a cornmon
universal principle (â3> ) of a11 created nam .18 'Ihe tonsion lxtwcon the
sensible and inzlligible dimensions of creation L% in tlle context of Maximus'
systm, one of tlr '*economicallyH bar;e,d and intrinsic m larities in the natural

world th- tle llllmnn subject, qua rnicrœosm. is summoned to mediate in the
vita pracdca and vita contew lativa-bg

There is already a natural coinherence or com nemation tvt'pzaelpw t.W
M tweeh tlle sehsible aml intolligible dimonsiolts of çredauoa, and tl:e a sion
thus mstablishod is a creative tension, resolved only by the Logos himsdf
accolding to a lçmystical principle'' $m Kk ldyoss.zo Before the mind can
achieve ia full asccnt ldpd/trt7'l.W from created reality to God, it must flrst
cognitively penetrate, or cross lhrough. tlm meedium of xnsible things- a
lieral diabasish' Sensiblo apmarances and the letter of scripture, in a11
lheir diversity, are tho roquisite first step toward intelligible 1u1 .22 As

Maximus himself writes, ''It is immrysible for lhe mind (ppp.$$ to cross over
A apqvat) to intelligible realities ('rH tmrlrdl, to which it is natllmlly akin,
witlmut contemphting interm ' sensible things.'' even though. of course.
'êit is also absolutely impossible for contemplation (*f,y)Jc) to take places
withoul Knse tcl(z'*/trts$, which is naturally akin to sensible Ihingsy Ying
joined with lhe intellect''o

As a human vocation, R active mediation of lhe sonsible and tho
inteiligible creationsy and an ongoing prœass of assimilation lo G(x1, such a
spiritual dialmsis not only involves the intellect but integrates the whole of

human nntl>ra. ne lxxly must by its virlue ascend to and min'or the soulx
while sense tœ , by its synthetic power to apprehend tlle xnsible symY ls of
the IJm  of tlzings,?'s must rix lo the sefvice of reason and the m14

.
26 Yet

while, as Sherw'txxl obxrves of the diabasis within human nature, ''tbe real
motion is from the lower (faculties) to tlze higherlz? Maximus can also
smak, a: he (Iœs on two œcasions in lhe Quaestiones tzd Thalassium. of a
converse or rociprœal diabasis- +e crossing over or desctnt of reason
(M yos$ lo tllo level of the Iower soul or tl:e tle'sh in order to fulfill practical
virtue.o Consistcntly Mnxhnus strives lo reflect tle hieramhy and hnrmony

,

but a1r,0 llr dynamism and conunuity, inherent in the created order and in holy
scriptllre. n is m ofound senso of symmetry informs hkq analysis of tho
spiritual life as a whole and of the exegesis of scripttu'e in parlkular.

Tenninological aIIII Tematic Signiflcance
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n e remaindor of 1is chapter will demons% te how this spiritual
diabasis is an integrating leitmotif of Maximus* entire hermeneutics.
Scripture and tht interpretation of scripture are part of a larger picture,
embmcing. on the one hand, Maximus* 6'macrocosmic'' and thoroughly
christœentric tmderstanding of the syme lic structure of the world and of
scripturo and. on tlze other hand. his 'çmicrœosmica'' and no less cluisœ entric,
vision of the s'piritual life in its ascetic, contemplative. and mystagogical
aspects. In his exegesis Maximus presupm sos that in inzrpreting scriptum
one is actually participating in a much larger mystery of revelation and fhat
tht diabasis from sensible to intelligible reality incolm rates not only scrip-
ture but also creation, human nature. and indeed the moral life of the soul as
well, since a11 of tllex promrly tend loward one and the Aqme Logos-christzg

In tlle next chapler, then. I shall have the opportunity to show more
preckVly how lhe dlabasis principle influences Maximus' understanding th001
of 'çanagogical'' interprezation alld of tho task of scriptural exegesis ie lf. I
shall investigate the extent to which it is m ssible to dmw from Maximus'
theme of spiritual diabasis a working theoxy of anagogical exegesis in the
Qlmesdones tld Thalassium.
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(êm6dve&q) in creation, and botwoen the inlollem (&'oe) and
sense (alcêqœs.j in himself. and in tum unites his own inlellect
indisxluably with the spirit of scripturo and the inner pfinciple of
creation. Having done tllis, lle etdiscovers God.'' For he recog-
nizes, a: ks necessary and mssible, tlmt GY  is in the mind, and in
the ianer principles and in the spirit; yet l1e is fully removed from
everything misleadinga evtrything that drags the mind dows into
countless epinions, in othe.r words, the ldter. tho apltarance, and
his own xrk%.... If someone mingles and confuses the letter of the
law, the outw'ard ap of visiblo tllings, al:d llis own senx
witll one another. he ç'is blind and shortesighted'' (2 Pet 1:9) and
suffers from ignorance of the true Caux of cfeated Y ings.30

The parallelism thus establislled bdwoen creation, scripture, and human
nature, and tlle correlation Y tween me intelligible and sensible content in
each, is a familiar one in Maximus' theeology/l but of parlkular interest heR
is the ''necessary'' integrauon implied with rosmct to the throe asm cts of the
diabasis from the sensible to the intelligible reality: from letter to spirit in
scripture, from surface appearance to inner logos in creation, from sense te
intellect in human naîua. The t'irst two aspectq evince the inner symbolic
structtlre of creation and scripture. the interrelated economies of revelation,
while thc third, human nature, incolw rates ipso facto the human subject's
inner spirilual life. In eeach case, it is the spiritual or intelligible clement- the
gôyo.ç of creution. the nveûya of scripture, the voûç in human beings-
which must prevail toward the fulfillment of salvadon and deilication. As
Maximus expresR s it in the Myslagogia.

n us if any of these tllre.c men--tho world, holy Scripture, and tlle
one who is ourselves-wishes fo havo a life and condition thal is
ploae g and Kceptable to GY  1et Mm do what is lxst and noblest
of all. M d 1e,t him as best Iw can take carer of tlw xwl whicN is

' immoral. divine. and in prœess of deification through llle virtues,
and let him disdain the flesh which is subject to comlption and
death and able to soil tlle soul's dignity by its carelessne%lz

n e Objective and Macrocosmic Dimensions of the Dûtbasls,
Access to the Logos-christ througlz Creation and Scripture

The multifxeted nature of the spidtual diabasis and lhe corresw ndence
between the different facets are concisely set forth by M aximus in hig response

lo Question 32. Commenting on what it means for one to 'egrom after and
discover GGP (Acts 17:27).he writes:

He who Ggropes aftcr Gtxr' promrly has discretion (&drpIGI.W.
Therefore he who comes upon the law's symbols intellectually

Lyvûm tKûkj. and who contemplates the phenomenal nature of
created Yings scientifically (lmcw ovtrtkj. discriminates witll-
in scripture, creation, and himself. He distinguishes. that is,
Ytween le letter (ypdgyaj and tlle spirit (ra'fW(0 in scripturw
bdwœn the inner principlo (âJ'm.W and the outward apmaranœ
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Applied to Maximus' interpretation of scripture. tbis will mean, as
George Berthold has noted that t'llecause of the clox connection of tlle logoi
of natum, Scripturo, >4 moral life, whœ ver falls away from fullness of
biblical understanding and adheres to the letkr alone will suffer in the other
two areas as well.'O3

Creation. l'crl/llre, fw f J&, Symbolic zîlrxrlxre ofthe Diabae

The integration of the flrst two dimcnsions of the diabasis, creation and
scripturo, and thoir mutual access to the Logos-christ merit their own
invtstigation. lnspired by the philosophical-lhological constructs of Origen
and PKudo-Dionysius, Maximus envisions creation and scripture as objective
economies of divine revdation thal s% d in a mrfect analogous relauon to lhe
Logos-Revealer.M  Von Balthasar has observed. nevertheless, how M aximug

gœs Yyond cortain of his pretlocessors in setting the eçnatural law'' (croation)
and tlle T'w'rilten law''' (scripture) on an utterly equal par vis-à-vis llle Logos.
n e written law Ls thus no longer an intermediate degee lxtweeen natural
revelation and the revclation of Chrisq rather, nature and history are equal
m les that complement one anothcr eschatologically. Christ. embodying the:
third, spiritual lawa fulfills 1.t11 of tho first two Iaws, uniting them while
ultimatdy tranrending t11em.35

A Locus Classicus: Ambiguum 10. Perhaps nowhere in a11 of
Maximus' writings is this interrelauon Y tween creation mIII scripture and tllcir
mutual, even interchangeablo, relation to the Logos more clearly illustrated
111m1 in a passage from Ambiguum 10, a sort of opusculum on spiritual
diabasis. Clearly inspire,d by Origen's interpremtion of the Imnsfiguration
scene in Matthew 17.36 Maximus develops his own neûlpttt. a text so
fundamentally imm rtant to his understanding of ttlo symM lic structure of
spiritual diabasis in tho Quaestiones ad T/laltzxuïlz??l that I translate the bulk
of it hea . There on the mountain. says M aximus, Naving witnessed the

transfigutv.d Christ wilh Moses and Elijah flnnking him on e'ach side. Peltm
James, and polm

crosse ovor Qievttpöwqvj from the flesh to lhe spirit. Naving
already put off their carnal lifo. The Spirit brought about a
tfansfnrmntion of thcir sensible energies and stripm.d away tle veils
of passions from tlleir intelleectual faculty. lhving bœn cleanse,d
by the Spirit in their psychic and bodily senses, thcy wcre taught
tlle spiritual principles (mmw anrol 2JyoI) of the mysteries th111
hatl been exhibited to thcm. n oy were mystically Laught II!M tlze
wholly blessed splender that to medradiantly fmm the Lord's face,
mq though oxçelling a11 lheir eyes' energy. is a symbol of his

divinity, which % nscends intellect (lz0e), sense (JCtr#??(q.ç')s
essence tofx7fcl, and aowledge (ylGn.W. They wore guided hom
tlle fact that he had neither form nor beauty (cf. Isa. 53:2), and from
the knowledge of the Logos begotten in the flesh. to tho fact dIM
he is more beautiful th% the sons of men (cf. Ps. 44:3). and to tl)e
notion that he was in tlle beginning. and was with Goi and is GGI
(John 1:1). Tlley were 1e(l up inteliectually Lykwrrtrxh, through
the theological negation (&â 'rz'/.s- eeogoyçrlk dvo/dtval.W tllat
praises him who is utterly incomprehonsiblo lo everyone, to tlmt
glory which. sinco it N longs to ttte Only-lkgotten of ttle Fatbor.
is full of grace and t1M01 (cf. John 1:14$ His whitene.d garmenta
texelr a symbol of the words tr#/t/zcrtzl of holy sc111)t111.e,37 since
at that moment tltey trcame luminous, clear. and distinct to tlle
disciples, and were comprehonded apart from every dark riddle

ttllnlr/zt8 and symlmlic shadow tcx4x. disclosing tho Logos who
exists and is hidden in them. at which point the disciples attained
to the plain and correct knowledge of G(xI, and were froed from any
inclination çvpocnrdeetaj toward the world and the flcsh. Or, tlle
garmena were a symbol of creation iœ lf rid of the foul repute of
tllat which is deceitful and Y und only to sense, a repute which
meanwhile seems lo be reflectred in that cree on. n rough tht wise
varidy of different s- ies tlmt fill it out. creation proportionately
rcveals, in the manner of a garmenq the dignity of what conveys
tlle power of the Logos. ils Creator. For what I am saying will
suit b0111 scriptlzre and creation to the Logos. since he has rightly
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tmen concealed in obscurity in 1x)t1: for our sake, so that we will
not dare to approach incommehensible things unworthily: neither
the word of holy Kliptum, insofar as he is its Logos, nor creation.
insofar as he is its Crme r, Author, and Artilicer. For this reason,
I assert tlhqt whœ ver wisjles to advance stmightfolward blamelessly
te GGI necessarily rcquires N)lll scripture and creatitm; he nee'ds
1x)u1 the knowledge of scripture in the Spirit. and the natural
contemplation, tlupugh the Spirit. of created G ings. So too
whoever desires to become the consummate lover of perfect
wisdom ts able to demonstrate, so it seems, that the two laws, the
natlmal 1aw and the written 1aw are of equal honœ and reciprocally
each lhe same things. and t11at ncithcr one hag moïe or lcss value
tlu'm the other.

Objctivq aad Macv osmic Dimeasions 105

A Conkmplation of the Natural and tho Written Lqw.
and of the Interce geable Concurrence lxo een Them:

I am thinking here, on the one hand, of tie naltlral law, which is
ordained as uniformly as possible according to reason. and which,
in the manner of a bible contains through its interrelated wonderss
the bnrmonious web of the universe ('r; êvapydvtov T'OP walrrô.be
#*16wtz.2/.38 This Gbible'' has as its tçlelterse and sssyllables ** tlze
things thaf aro primary, immediate, and particular to us, and tho

bodies that become thick through the conjunction of numerous
qualities; its *'words'' are the more univcrsal of tllese things. which
are distant and lhinner. 'l''h: Logos, who reads th1s book. having
wisely writtûn on tllese things and ineffably inscrite  himself in
them. completes the txxàk. providing us tho idea only that GGI is.
not what he is; he leads us tltrough pious accumulation of diverse
aplxarances unto a single represenfation of tllo m 1t11 propor-
lionately offering himself for us to behold tllrough visible things
as Crealor. On the otller hand. I also have in mind the wrillen law.
which is ordained for our ins% ction. n rougll the things it wisdy
dictates, the written law is constituted. like anotller Rcosmos,e of
hcaven and earlh, and the tllings in between- that is, of elical.

natural. and theological philogophy. It displays the tmspeakablo
N wer to make known its Diclator, and demonslrates that the two
laws are interchangeably tlle same in relation to each othec the

written 1aw is m tentially (Karà r?), 8ûvaytvj identical with the
namml law . while the natural law is habitually (m rd nkv d'1k&')
identical with lhe written law. It shows that tl!e two laws disclox
and conceal tl!e samc Logos: disclosing him lljrough the utterance
(ré 1ee1) and appearance ('rJ. 6a6vogêvàtj, and hiding him
through the lought (#  vobcetj and tkough what is concealed
('4 â'pyr-ro/zNfpl. For just as, when we call the worlls of holy
scripture the garments of the Logos, and interpret its idmqs as his
flesh, we conceal him with the former and reve,al him with tllo
latter, so l(x) when we call the visible sm cies and extermql forms of

created things garments, and interpret the principles (zdyot)
according to wllich lhey were created as flesh, we likewise conceal
l:im wi1 the fonner D II reveal him with lhe latter. For lhe Logos,
who is Creator of tho universe and Lawgiver and by naturs

invisibles in ap> ng concmqls himself. and in hiding manifest,s
himsdf; and ig not corttidkig in tbe wise tltat lxe is thin by nature.
It is up to us to reveal, through negation (& 'dvo4dœeûwj, what
is hidden, lo go beyond all the power of outward forms and
enigmas to provide a likeness of what is tnms and Ytter yet to bo

elevated (#p.J#t##Rl#ct) ineffably from the letter and from
phenomena lo the Logos himself, by tl:e power of the Spirit. C)r,
on the othor hand. it is up to us to conceal. through affirmation
(&tl Wowuwj, what is apparent- Otherwise we, like the Greeks,
will lxcome murderers of rew m and worship the c'reation rather
tban the Crealor (cf. Rom. 1:25) and not have faith that he is
higher tIIaII visible things and more magnificent th% sensibk
objects: or, otherwises like the Jews, secing only as far ms tho
letler. we will magnify the body alone, and, deifying the bolly and
fmding glory in shame (cf. Phil. 3:19), claim tlle same inheritance
as lhose who slew God, because we did not disccm the Logos.
whc- having come to us in his incarnate body and become like us,
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for our sake- also becamo thick in syllables and letters. for tlle
sake of human sensibility (cCH r?(a.$$, which inclined our
intellectual faculty ('r3 voe# vj wholly toward itself. For the
divine Am sue says. Gn e letter kills. but the spirit gives life'* (2
Cor. 3:6).3:

I would call attention to two decisive principlos frotn this text t14- will
ligtlre heavily in my discussion. First, again, ts the fundamcntal rcciprocity,
and inapzxH interchangeabilhy. e'stablished between croation (natural law) and
scripturc (written law) in virtue of their undcrlying symbolic structure and
tlteir common Kcess to the intelligible mystery of the incanmte Logos. This
mutuality is reinforce,d here by Mn imus' application of the garmcnts-
symY lism equally to creation and scripturè, and his mciprocal transferencg of
metaphors: creation as e'bible '* and scriptum as '4cosmos''.

Second is the symbolic epistemology that. in classic Origenian terms,
Maximus rœ ts in the incarnatiomql mystery ik%lf, offxt here by his paradoxes
of the Logos' concealing himself by appearing, and disclosing himself by
lliding--paircd also w'itll our subjective disclosurc of hiln ççamphatically'' atld
our concealment of him N ffirmatively.'' The Logos becomes utlzick,''

incarnating ()r inKribing himself in the sensible words fpkyqva) or letturs
çypdyyqraj of scripture, and the appearances Lsavvaqla&j of crealion,
without violating the '4thinnessy'' or subtlety. of his indfablo divinity. Yet
tlle spirit tp.#trlt$ of script-  and the principles (/dyofl of creation still
yidd a genuine. if meanwhile relative, knowledge of the Logos-christ in his
economic self-manifestation as Lawgivcr and Creator. n ese scriptural and
natural symbols therefore convey, in terms quite reminiscent of Pscudo-

Dionysius/o tlle double movement of the procession and rettlrn of the Logos,
and, resmctively, tl:e affjrmative (kataphalic) and negalive (apophatic)
prodications of the human mind--fe oyxwtW and Wu oyta.

The Logoi of Scripture and Mtzxïvllo.' Notion of ztcctlplzrltitftz/jt?n in
the Ad Thalassium. n e syme lic smlcture of the mutual access of creation
and scripture to the Logos is undergirded by Maximus' theory of the
unilkation of differentiated nôyot in the divine Logos, a thcory that by itsclf
has been exnmine,d thoroughly in earlier studies and need not te elaborated in
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detail here.41 Maximus' âdyot doctrinc ties together his cosmic and

salvation-historical persm clives on the spirimal diabasis and provides tlle
foundation of his whole structtlre of natural and scriptlzral symbogsm.

He s of the IJyM in several resw cw. Strongly infloenced in this

regard by œigen, Eval us, al!d Pxudo-Dionysius, as a numlx;r of smdalists
have m inted out, Maximus develops in depth his dœ trine of tlle naturnl Myol
of creatures. the intelligiblo principles of creat- ly pafticularity lhat proexist
in the mind of the Logos and sKbilize the created world.4z n ough stable and

irreducible flpm tlm human tive, lhese natural 2Jrx are fully dynamic
from tlhe divine m rspective and constitute the underlying ''intentions''
(eekqyavtè of GM for his creation.43 n ey preligure God*s providential
oxuntk for tbe world and assure 1at the free divine counxl, which precedes
any ontological or symY lic hgerarchy, will l)e eschatologically consummated
by the êçincarnatoM Logos himself.44 In turn Maximus atso 

, in a more
salvation-historical light, of the governing Alytx of divine previdence and
judgment. another notion taken over from Evagrius but rocast by the
Confessor in distinctly anti-origenist œ1711s.45

At the heart of Maximus' àdyok dtxtrinc one can see the double
orientation, tho differentiation and unilkation. expansion (staqrog4j and
contraction ttrlvroA4), of tbe Atlyol in creation,46 which directly reflect the
condescension and ascension-<m in the classic Pseudo-Dionysian tenns,
'tprocession'' lnpdo&wj and ''return'' Lêwto-rpo4qj--oî tlle Creator-Logos
himself. Clearly by contemplating these differentiated M yof, thc sensible
world becomes transparent to the intelligible economy of salvation, and the
mind is led ever deemr te a knowledge of God's atuibules and, to seme limitcd
degree., his divinily/;

Profoundly important for our purposes here. however, is Maximus'

subtle coapplication of this dœtrine of natural IJA'OI CpriaciplresH). and its
coceptual frameworks to the 2J)'tx Ctwordg'' and 'fmeanings') of scripturc/s
for this provides. in effect, the theoretical basis for Maximus' undcrstanding of
the very nature of scripture and of the task of exegcsis: its diversity and unity;
ie R)11 undorlying orientation to tlle Logos-christ and its Acommodation to
human knowledge lhrough lho infusion of the true spiritual âlwf of scripture

in the sensible Mgava and mzllcm f of wrilten and utterable words.
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In principle. Maximus envkqions. mq he dx s for the ll)'ot of creation, a
total concentration and convergenco of :11 tlle diverse words and meanings of
scriplure in lhe Logos. Scriplure ks itself a veritable world of different m oples
places. times, tcnns- tlze wpdyyara of scripture-nall of which find their
way, tkougil spirituql contemplation anll interpretation of the Mytx contained
thercin. to tlle ineffable mys/ry of the Logos. In an exmaordinary text from

Ambtkuum 37, Maximus descrihe,s in ideal terms how, lhrough scriptural
contemplation Lypa4txh x/zlpft8, a11 theso differentiated AJ'I'IM of scripture
might be viewed from the perslxctive of tlleir ltcontrK tionH into one compre-
hensive logos.49 the universal purm se or meaning hidden away in the Logos
himself:

'lhose who are true cxmrts on such mysteries and are dovoe  to the
contemplation of tle spiritual mmqnings (vvevyanrol âJzoI)
contained therein say that the logos of scriptural contemplauon

(ym /tx'lj eeuvtaj, which is one in general, is, when it expands
ic lf, contemplated in a tenfold (8e<qxQ5') manntr: by place
(rdvor). time Q#tm 4, gtnus (#n7.W, person (ng cutwovj, dig-
nity (dêfc) or œcupation (èmvlî8evyajè practical ln'paKri&4l,
naplml (/- Avj), and lheological (Woloy'ixil philosophy; mesent
qveorMs.j and future (/zë2âo;z), or tyx trlvo.W and t141t1: (#â?f-
Wtaj. When the logos contracts itself. it encompasses the initial
five into three lropes (rpôvot): the three inlo the two; and draws
tlle tw'o 1r1t0 tllc one and utterly irreducible ltlgx  la otller words.
tlle logos contrac? the first five trom s of time, place, genus.
mrson, and dignity into the second tllroe: practical natlmal. and
theological philoxphy. n ese tlue.e it contracts into the next two.
wllich signify prea nt and future. And t1x:% Iast two are drawn info
tlle perfecting and simple and, as they say, ineffable logos that
comprehends th*  all. For it is from is (dl' oh, according to its
procession lravà gpdodolz), that the general decad of trom s
subjem œ the conœmplation of Kripture emerges; and it is lo h
(eIs- &), as comprebensive sollrco (TJ.g dpA  m zd n'epkypaskv).
th1 this same decad conmacts, in ascending order (d- rlrlrlx,
ba;k into a monad again.50
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Again it is clear how scripturo is for Maximus a Gcosmose in ilself,
aulhore,d by the Logos who indwells il 2Jyot and. tlupugh a comprehending
legos, dmws them back to himself. These 2Jyo1. the words of scripture
pregnant with spiritual meanings tllat can lx lxnctrae  only tluough scriptural
contomplation along the Iines (ICSCI'iIM  alxwe, are noncthcless rendered
accessible only tlFough the mxq varicty of sensible symlmls, the acnml words
(pklzqraj on the page of scripture. Just ms the ldyol of created naturo are
t'tyms'' (n1ppI) and ççforeshadowings'' (wpoxqpdygaraj of God's future
benefits,sl so too the true meanings of scriptural words are veiled by

'<figurative signsH ('rvmx'à (w:,:4/:/.r't8.52 only tlle true gnostics, says
Maximus, *'sr,e the mmqnings (lJ)'(M) of scripture stripmd of the figlmative
signs which vcil them'' and never makr use of thoK sensible symbols

save where they wisely chooso to express the words in a corporeal

way (ceyartKfk) for those who, out of intellectual immaturity,
aro unable to rise above senK, in order that they mighl be trained
flrst in a sensible way through figure,s (,r#ppt). and then yeam to
approach tlze archetypal meanings Ldpxertlwot âdyot) without

53R nse
.

Maximus certainly betrays here his indebtedness to the Alexandrian
hermeneutical traditiol ill distinguishing between a more public alld a mofe
hidden and ermeric (or 'çgnostic'') accos to tlle Logos through scripture-s4 fn
his actual exegetical practice. however, Maximus is less dism sed purely to
dolintate tho Ggnostic'' meaning of texts thm1 to set forth a variety of spiritual
insights useful to readers at various levels of initiation in scriptucal mysteriews.
And even lhe saints must start with scnsible symbols in creation aIZII scripttlm
before pcnetrating their more sublime m11s.55

n is principle is dirœtly conneue,d with Maximus' view that, not (mly
has llle indfable Logos created access to himself through the spiritual M yot
in scripture, 1m1 the Holy Spirit, through tlm unlimilod bounty of the W ord,56
11% àlso pmvidentially accommoda!eed flle whole of the Kasible, Iiteral text of
scripture to the variegated spilitual needs of human subjects.s? As tbe
Confessor says in the omning of llks resmnse to Qtlestion 31,
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GY . who wigely cares for the mutual harmony (dtg oyta) of Ihe
things under his providence, leading them f-trstly tlmmgh tigures
tnlmozl. using the things that are administered through sense in a
way conforming to human nature, has mingled himself
(ly<qréyttèvj witll a11 tllese ligures that wero given to the ancitnt
people, therein bringing about the ascent (dvdpacnç) of those
whom he is training (& n'atk w yovyévotj.s'

Similarly in Question 51, Maximus confinns that

this was the peculiar plan ef God's consummate goodness: not
only did the divine and incorporoal emences of intelligible lings

constitute representations Ldvetrovtcgava) of God's ineffable
glory, acquiring legitimately and proportionately within themselves
the whole incomprehensible loveliness of inapproachable lm utys

but, in addition. traces (dnnxqyaraj of God's own majesty
intermingled with sensible things, tllings that fall far short of

inzlligiblo erssences. n eso traces of God's majesty are able to
tansport Lntavopeyeéav) 1lw human mind, which uses them as a
vehicle. infallibly to G* .59

Elsewhere. in a text clearly influenced by a numlv  of earlier palzistic
souroe's, Maximus (IeKIibe,S moro precisely howvtbrough a sort of providential
preexistence of scripture, i!s words have been accommcdMed to individual
human nccds:

We find that holy scripture portrays God in relation to the

underlying condition (4 ûwoxwwévq &d#e'(A,W of those under his
providence. For this reason, though God is none of these things,
scripture calls him %çlion '' 4çbear '' Gl d '* 'f th r ** tt '', , eopar , pan e , man,
cow, sheep. sun, stars, 1-r . windm and scores of other
things. and he is contemplatcd according to tlw designation
(ènlvonaj of each word-6l Indeed, whcn God appeared to
Abmham , who was perfe'ct in knowledge, he taught Abraham .

Objective and Macrœosmic Dimensions 11 1

whose mkxl had xlrendy fully tmnscene  mntter and malen'nl ty;e,.s
that the immaterial principle of the Trinity inheres in the principle
of lhe Monad. It was for th1: reaxm thnt Gtxl a to him as
thre,o but conversed with him as one (cf. Gen. 18:1f0. Lot,
howevem bnd not yet purged his mind of the comm site nature of
corm real things. but was sdll caught up in the origin of colm real
things from form and mnlltm and Y lieve,d that GGI was the Creator
only of the visible creation. n erefore GY  apm ared to Lot as two

but not throo (cf. Gen. 19:1), mld by exhibiting himsdf through
tlle two gave an indication that Lot's ascending mind had not yd
transcended t&&/r/rêmtl matter and f0= .62 so too for every
passage of scripture that fashions GY  in multifarious ways

(zrollzrpdpwr), you will find. when you examine the words
scientifically, lhnt the reason for the rich diversity of figures of the
divine is tle condition of tllose undcr his providence.o

Maximus gives other examples as well of lhis divine accommodation of
scriptural language. In explainiag the nature of the plural signification of GH

in Genesis 11:7 Ccome, Iet u.ç go down and confound their language''l. he
sugygests lhat this was not only a reference to the Trinity, directe,d toward the
truly pious,64 but was also suited lo tlw condition (&##emX of those
masses of polytheists lapsed into multiple opinions about the dcity,
providenually obviating their c1= .65 ln tho same resmct GIXI said, CIAIL'U'II

hmq become like tlrke of =, knowing good and evil'' (GeR. 3:22). scripturo
using irony (elputvetàj against the m lyleism taught to Adam by tlle
devil.66 n e very syntax of the text obviously bears this out: Gunless

scriplure included God's Oying *lAe one of us' for the purpv  of opposing
Adam's errora it would have Mdcd the subsequent phrase *knowing gcxxl and
evil' in a way fhnt seeomed as if GGI had a comm site knowledge comm sod of
contrary things.e ?

Maximus +us follows very closely on the Pseudo-Dionysian principle
of the >bsolute efficacy even of the most unseemly parlance in the literal text
of scripture.68 since. as he insisa, 'tit is cuslomary in scripture for the
unslpaqkable and hidden intentions A tqlf; zvaôyœj of GGI to lM representc,d
ia corm re,al tenns, so tIIM we can m rceive divine xealitims through the words
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@4ytêrtè and sounds (4ûwatj that are confonnable with our nature.eg
Moremer. like 1.t11 Origeno and Pseudo-oionysiusll Maximus aff'trms that
the Spirit may even deliberately insert obslacles in the literal nnrrntive (4
lowo#aj of scripture in order to goad tlle mind and quicken it in its pursuit of
spiritual % 01,72 an idea that is cerlninly fundamental lo his underslanding of

scriptural dwoptat in general. Thus even the literal text of scripture can be
secn always to provide a ''beneficial order'' (e*rqttaj.l3 by virtut of the
underlying spiritual M yœ. But it is only O ough spiritual inzrprelation that
we discove,r Ghow tlze Spirit dœ nnine,s lhe meaning of the scripture,s wlzich is
proper and litting for overy buman Y ing, such lhat every person who dcsims
to be a pupil of the divine Word...can lecome another Hozekiah or another
lrsaiah in SpiriL'O4

A Diabasis//om Letter to Spirit in Scripture
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apjxal to allegory and anagogy. Like Origen and Evagrius, and like other
earlier monastic exegete's, he merely fmds little use for it in his own demon-
smation. He conccnmates rather on what he calls *fthe power of tlle literal

mmqning in thc spirit (4 4 .ç. Itrroptc.s- t!lz vvelsqrt :/#g/zIv). which is
constantly M ing realize,d and aY unding inlo its fullnems.''Bz n e lotter fmds
its true value when it is giving way to lligher spirihml meanings in a dynamic
prœ e,ss of spirit'ml dia' #JJi.ç, or mnetration.

At time,s tlle IiIS'I'aI meaning of a text provides merely a negative starung
point for an anagogical intemretation. Obviously this is the case where the
Spirit has inserted o'rdv&ûa in the text to rous; the mind toward deeKr
senses of scripturo. Moreover, the solution of dvopflt, as we saw in the
precoding chapter, wnrrnnts an allogorical exposition in order to e'stablish tho
absolute propriety of scripture. Question 52 is an excellent case in m int.83
In other instances tlle literal sense itself invites its own spiritual
interprotatien, sucll as Zertlbbae l*s futuristic vision of the t'plummet of tino
in Zechariall 4.84 ln still other places

, lhe literal sense provides a support for
the spiritual sense. Noting again the text from Question 52, M aximus
suggests that if ''Judnh'' and çtlerusalemy'' which together apm ar to havo
suffered unjustly Gtxl's wrath um n Hezekiah*s pride (2 Chron. 32), are
allegorized resw ctively as tlle qpdtisw and k'tùpt'a of the conlemplative lzoœ,
lhen

the spiritual interpretation agrees with the literal reading (r3
prlrôvj of tlle scripture, neither slandering God's decree of judg-
menks, nor ovorturning any otller divine commandment. For
according to the given interpreution of the toxt, only Hezekiah

(that 1, tlle mind) is proud and haughty over his accomplkshments,
while those fmm Judah and Jentvnlem (ors resw ctively, pmctice and
contemplation) are not proud along with him, l< ause they were
not naturally disposed to suffer from this pride, nor to be
interp'eled hym statically by themselves. Morem er, wrath did not

come ulxm Heakiah (that 1, upon lho mind) alone, but a1r,0 ulxm
Judnh nnrl Jerusalem. For practice and contemplation are com-
plelely deflled along with tlle mind that is in any way m lluled, yct
1ey (lo not share the blame for incnrring wm1.85

Maximus aff'lrms that lhe Netter'' of script-  and 'çappearance'' of natural
creation aro not harmful of themselves but tm ome a source of delusion only
witll respecl to tho lird, subjectivo and moral, elemcnt, when voûs- and
aloorwts- are thrown out of balance and the mind becomes caught up in
extenlals.7s Of this more will be said further on.

It is thereforo fully possible for Maximus simuluneously to deecry the
lotter that kills (cf. 2 Cor. 3:6)j?6 the = ming 'tcorrupuon*' (6 of past
evenlsl? the literalists ignorant of the mystery of the. incarnationl8 and yez
lo aff'lrm tho positive valuo of tho litoral mmqning of scripttlre for tlmso who
are penetrating ia spirit. 80th in their 4'natural contemplation'' and Rscriptllml
mysbagogy,'' lhe saints 'tuse sense ltrrc#pmrl, appearances ttlvl/clze-fcll,
extemal fonns Lcriyaraj, letters (ypdpyavaj. and syllables lcvuapaitv''

. s 
' 

, , -/' 6)ale it only for ther purposc of acquiring tlle blessed knowledge of G(xI.
The basic heallhiness of the letter of scrjpture is a crucial corollary of the
natural wholcness, the com netration and muttmlity of intelligible and sensible
reality. that ts constimtive for creation, human nature. and scripture alikolo

ln actual practice Maximus pays little attention to the literal rrecorll in
scripture. There is no need to defend his neglect of the recorded history (4
lt7'rp#Wl'l any more than Maximus himself found it necessary to defend his
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Another salient example comes in Question 17,86 concerning tl:e
seeming injustice whemby Moses, on a mission from God. incurred the
angel's wmtb becaux his son by Sephora (Zipporah) was uncircumcised
(Exe. 4:N-26). Moses' jourrmy is interpreted allegorically in torms of tho
soul's ongoing struggle with impassioned thoughts. and tlle angel's = mingly

unjustilied wratll is rendcred as tlle Word of GM that is always prepared to
smite passion or an ill conscience. In his brief literal exm sition to shore up
Ms allegory, Maximus adds that Moses incurred the angel's wral. among
otber things, 'tfor lhe passion that secrotly arose in his minr s7- a fact

obviously not in tho tzxt i- lf, suggesting that Mnximus ims in effoct read his
moral-spidtual interpretation back into Ihe literal one.

These cases indicate a rehtively artilkial appeal to tlle literal sense as a
mere support for tlle higher spiritual meaning. yet they convey Maximus'
ideal of multiple anagogical meanings that would lead up from (and not
exclude) the letter of scripture. In fact, in his treatment of numerous New
Testament texts, it is precisely the Iiteral meaning of scripttlre Ihat is tlze
locus of dogmatic or theological interpretalion.B8 In Question 7. whom
Maximus is asked to identify the f'dear to whom the gosm l was preached (1
Pet. 4:6) he t'irst enters upon a detailed sw culation about the tmxpot as those
who had died before the incarnation,sg Y fore he moves on to the spiritual

interpretation, where the etdead'* aro those who engage in ascetic mortifi-
cation.go Tlm miraculous nature of Paul's body in Acts 19:12 is cxplained

O ough a digrossion on the distinction of nature and graces before tlze exegesis
rœ oeds to the spiritual sense-g 1 n e literal sense is thc grotmds too forP

showing how John the Evangelist and Paul concur over lhe nature of tlle end
times.92

Nonethele,ss, Ixkst hismry, whedie,r of the Old Teastament or the New. can
only l)e recovered on Ille moral and spiritual lovel, and here the lezzr must

givo way absolutely to the spirit. *êFor the historical past (.r3 8Id Tqs'
ltrropfcs vdptq#olzl,'' Maximus claims, tlalways stands as prcsont fact (fX
n'apdv) mystically, through spirittlal interpretation (&2 'rl'k *=pJcs$.''93
Maximus assumes here a fundamental principle of Origenian allegory and
trom logy: the moral or spiritual internalization or actualization of the
biblical history through a 4:transposition'' (Jterdlp/t.Wg4 of the literal Knse
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of :c111)t11re.95 To lecome a uson of Abmhlm * writes Origen
, Nvory m rson

must, by inkrpreting the whole Abrahamic Mstory allegerically
a w rform a11

of Abraham*s deeds spiritually.*g6 Long before Maximus
s +is spiritual

fransposifion of biblical events had become a mainstay of monastic
cxegesis.#? In a classic passage from his Epistles

, tho spiritual writer Nilus
of Ancyra tearly fiflh century) indicates how such a transposition would
conceivably recover the contempomry spiritual signitkance of tlle ancient

rlhrol without rejecting the literal history itself. ltis summary demonstrates
how the Origenian principle of transm sition came to thrive in Byzantine
momqstic çxegesis. and captures tlle essence of tho Confesmr's own use of
Sypological transw sition:

If somothing has beeon rœorde.d in tlle Old or New Testament to
have hapm ned historically, and this or that dood was manifestly
accomplkshmtand we interpret it forour own purmses. using ideas
and thoughtq for our own spiritual edification, do not suppv  tbat
we have disregarded tlle lotter, or rcjected the history. By no
means! Wo neither condemn nor reject the mrceptible event (rd
alponvpk vezrply/zdpw ) that ha Yen committed to history.
Since, however. we Jre the world, wo benc.lit today by interpreting
everylhing that hapmned yesterday for our own purposes ( M.YI '
èn'et84 ?j/zerm êqyev 4 x'dcwov, vdvva rd n'plrtv yepd/zeizc,
#yepéw el.$* éqvroù.ç v plzrtx Qsenoéyroaj. For, sincc today
there is no Joseph. no Bgypq no King Hezekkqh, no Jutlas the
betraye'r. no Lazarus dead and raise'd, no Simon Magus, elc., for
this roasons if tyo(1ayl we see somoone prudint. we call him
Noseph''; an adulterous woman, wc call ber uEgypt''; if a ruler is
failhful to GGI and pious, he ks nameed ltl'lezekiah.'' Everm ne who
M trays llle word of 1:411 and casts others to deatll is Kknowledged
a '3udas.- If the noblest man, having becomo neglkent sinss and
afterward rem nts and is made alive, clearly his mind died tbrough
error and was I'air',II lhrough rem ntance. Bul him who approaches
the Church of GGI hy- litically aIkG ks lraptizr,d mercly with wator
but no1 with tho Holy Spirit we are wont to call a 'êsimon
Magus.n Therefore. holding to the standard of what we have said
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here and everything we say in an intellectual manner, you shall in
no way l)e scandalized against us. So interpret for your own
ptuw ses a11 lhe things tlmt happene.d iguratively to lhe anciena
and were m rformed by them. For tlze Apostle says. 4'We are llle
temple of the Iiving Gor (2 Cor. 6:16), not the one built by
Solomon of stone (cf. 3 Kings 6:1). GFor evelything is yours.
wllether lh/ world, œ. ll)c prexnl. or the future'' (1 Cor. 3:22).98
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meanings tludre'px âJwI) of scripture intcrprele,d spirinmlly, so
making the R dy a rational factory of virtue by aY lishing its
innae pmssionsalo3

The Chrkstologlcal Skor s of Creation and Scripture:
n e M ystery of the Incarnate Iaogœ-chrkst

Maximus deploys this spirkual tmnsposition of biblical events to tlle
fullcst in Quostions 49-53 on the exploil of Hezakinh in 2 Clmmicles 32. In
Quezstion 49 (0n 2 Chron. 32:2-4), for example, tlle struggle over Jerusalem
betwecn King I'JeZXZaII nrul the fomes of Sennre erib gives way to an extended
antluox logical tym logy of the mind's inner combat with intelligible enemies
for rule of the xm1.99 n erein Hezekiah tthe p'oprl has as Ms Nlders and
captains'' the rational faculty (4 zoylxr) dtJn?p.l.$-l, the concupiscible faculty (4
êrtylz/zprtx'?l dllywzl.s-l. and tlzo irascible faculty (4 evytd dlp'fz/zz.d;-l, which
contend for control of the ç*waters from outside the city'' (i e. concepts
tiqlt/lttrll which stream from sense into the mind in the process of nalural
contemplation) wilh Sennacherib tthe devil) and his demonic forces.lx Thus
as Kqximus says laler in Question 51, teevery perxm can bccome a 'Hezekiah'
by imitating Hozrkiah spiritually War4 zrlztrp/zcl. Every mrson can. through
prayer, cry out to GGI and lx) heard and receive an angel (cf. 2 Clmm. 32:20-
zll-4hat is, a greater word of wikom and knowledge--at the moment when
tl)c Wicked demons * zvtk.''101

For even if tbese things '4hapmned to them figuratively tnm rG$''
according to the the historical account but nevorthele% '*were
writte,n down for tpirituall admonition'' (1 Cor. 10:11), the events
rccorded are continually happening to them, while, on an
intelligible lcvol (n)prJs$, the hostile mwer stands ever poised
against us. n ese evcnts continue lo happen so that, if m ssible
having transferred çge'rt# pdo'am'es-j3on all of scripture over to
the mind, we would enlighte.n the mind with divine tllough? and
cleanse the be y wi+ tlle tropes (rp6voij of the more divine

The T/lree Laws tznd f/le Three fprarzlclba.ç

In assessing earlier de fundamental symbolic structure of spirilual
diabasis in Maximus' hermfmeutics, I have alremdy called altention to tlle
emphasis laid on tlw mutual access of creation and scripturo to the Logos,
articulated on the one hand in terms of the ZJN  dœtrine. but described also
in the conceptual framework of the three ''lawsn- the natural law and written
hw th- are mutually fulslled and transcended in the spiritual 1aw of Christ.

Jesus Christ the Logos of God, insofar as he i,s Creator of a11
things, is also Author of the law of nature; aRd insofar as he is
Provident and Leawgiver, he is clearly also lhe Giver of the 1aw in

letter and in spirit (tbat is. in grace). t'Christ is tllo end of the law''
(Rom. 10:4) obviously refers to the literal law interpreted
spiritually. If, then. the natural law, tho written law. and Ihe law
of grace convorge in Christ felçxhéo-rèv cwdyercl). insofar as
he is Creattm Provident, Lawgivers and Redeemerj the divine
Amstlo is being truthful whon he says that GGI is about to judge
the secrets of mon according to his gospel (cf. Rom. 2:12-16).-
that is, just as he preaches it. through Jesus Christ, God's only-
begotten Logos by essence; that God, who is present throughout
a11 things, reproves them on the one hand, but receives them back
on the othec and that, according to the natural law. the written law,
and the 1aw of grace. GY  diszbutes lo them according to merit
through his inmffable, only-bcgottcn Logos, who is present with
him in essence. For the Logos of God is lhe Author of every
nattwe, of every law, regulation, and order, and tilc Judge of those
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who live under nature, kw. regulation, and order. Apart from the
Logos who promulgates it, there is no law. So if someone is

judged by the law (Rom. 2:12), he will l)e judged as Ying in
Cltrisq if he is judgmd without thc laws he will still be judged
entirely as in Christ. For tlle Logos. as Crmqtor. is Y ginning

(#a$), mitklle l#jetz'lrr>-l, and end @tqt),W of everylhing existents
sw ken, and thoughtlx
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Mnximus assumea for his own purm ses an ancient and venerable topos

of F'auline, Oligenian. and Augustinian usage: tllo dual laws (nattu'al and
wrilten) in lheir subservience to tlw mving law of Christ. The natldml law and
the written law, creation and x:ripture. are grounded in tlze preexisznt a11(1
lranscendent Logos. In M aximus' thought, however, tlle transcendent Logos
is never conceptually sepazato from tlw historically incarnate Christ. As the
Confessor says at the omning of lhe response to Question 19, it is Jesus
Christ who is Creators Provident, Lawgiver, Redeemer, and Author of the
three laws.

In obsorving more precisely the interrelation bdween tilo 'çthree Iaws'' in
Maximus' thought, I should m rhaps f'trst m int out what this interrelauon is
not. First, it is not morely another notion of dism nsational or progressive

revelation, though Maximus can also on œcasion (1 a way reminiscent
of Origen, Augustine, and other earlier authorities) of dispensational lelaws''
leading up to Cluist-los His aim is rather to explicate (and in plainly anti-
Orkenist ermsl how tlle incarnate Logoss who is in himself tlze law of grace,
lxing ontologically anterior, yet historically posterior, lo the natural and
written laws, is the common vromd.b- of them both; and that the bistorical
incarnation is not merely anotlmr provisional cconomy but carriees in itself
from lhe Y ginning of time, tlle eschatological key both to the destiny of
creation and the fulfillment of scliptttre. lt is. in a neo-lrenaean sense, a
principle of NecapitulationH (dvtzxwsakal- tsnj.ïçb6

Second, tlle interrclation bctwcen the three laws is not a pure
philosophical synthosis. Thcrefore in calling it a lçsynthesis of the tIII'R
1aws,''107 von Baltllasar haslens to emphasizo tlzat it is nol merely a

collam ing of the two laws into the one in a virtually mecbanistic m œ ess of
revelation. It is at hlttom a christological and soteriological synlhesis. at

which level eeKll law is promrly irreducible and plays its own rolo
cooperatively toward the goal ef human deification. n is fact V omes
especially cle.ar in Question 64108 and Question 15.109 where Maximus
rela/s the tlzree laws more s- ifically to salvation and lhe spiritual life.

'I'hc interrelation or 'Yynthesis'' of tb* t11r% laws. as a fundamental
meological and llermeneutical construcl of Maximus, i: perllaps bcst sum-
marized, drawing again on von Balthasar's analysis. in terms of three
constitutive aspects or simultaneous moments: first, the circumincession
between the natural and written lawsllo lsecn in tllo esublkshment of creation
and scripturo as inlerchangeable symbolic structures, which was observed
above in conjunction wi1 Ille key text from Ambiguum 10);111 second, an
elevation or transferenco in tltc two laws to a highcr, spiritual level by their
relation to the law of g1.v 112 (representsd, in our dimussion, in the diabasis
from ênx4dveta to âdyor in creation, and from ypdgga to n'venp.a in
scripture); and third. tlle transcendence of the two laws by the Iaw of g1.ac*113
(which is the full unfolding of the y* piov of the incarnation). In each of
the tlu.ee aspece ft is flle Logos Mmself who has dle initiative: Ikst, by
accommodating Mmself Ihrough natural and scriptural symM ls; second, by
gradually dirlosing himself in the IJm  of creation and scripture; and third,
by consummating Ms solf-revehtion in his historical inrmrnntion.

Maximus describes this self-disclosure of the Logos-christ evea more
graphically in his celebute.d idea of the utluw  incarnations'' of the Logos:l 14

in tlle principles of creation. in tlle worlls of scripture, and in tlle person of
Teesus Christlls A locus classicus is Ambiguum 33. where, commenting
on Gregory of Nazinnzus* curious pltrase *ll'he Logos becomes thick.''116
Maximus elucidates the o ee incarnations in the order of historical. cosmic,

scriptural:

The Logos, being simple and incormreal. spiritually nurturing all
lhe divine powers in hem en in succession, deemed it worly aISO
to thicken himself through his incarnate presenco-as 1m111 from
us, for otlr wake, and like us yet without sin--and fittingly to texh
us, lhrough sounds and paradigms. the power of indfable lings.
which tfansccnds a11 human smech. (For it is said that everytlùng
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has been taught througll pazables. and lhnt nothing is explained
withoul a parablç. For so it pleaqees teachers to use parables
whermver llwir pupils Iuqve not understood what they originally said
and to lead them &om wllat is said to comprehension). Or it could
be said that the Loges Glvcomcs thick'' in the sense that, having
ineffably hidden himself in tlte principlc: (âJyœ) ot crcale'd Yings
for our sake. he indicates himself fûwoonyatl-nn) proportion-
ately through each visible thing. as through certain Ictters, mesent
in his utttr fullness in the univerrke and wholly pree nt in
individual things. Hc is wholly present and tmdiminished.
Rcmaining, as always. without difference. he is pmsent in differcnt
things; simple and not composite, he is present in composiz
things; having no Yginning, he is in lhings that have a beginning;
invisible. he is in visible things; inGngible, he is in tangible
things. Or. it could l1e said that the Logos e<fhigkens himselr in
the sense thats for lhe sake of us who are dense of mind, he
consentod to ombody himself for our sake and to be reprosentcd

(rvnuoqvutj through letters and syllables and sounds, so that.
following him liltle by Iitlle through these things, we would be led
to himv being united to his Spirit, entering into subtle and non-
relative thought about hiln. Thus the more he drew us togetller
(o'vowelkas.) into union with him for himself, the more for our
sako hc would expand f&téomei.bqvj himself by reason of his

dexension.ll7O n
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the Confessor reflects on tlle Logos' incarnation in me rllvot of the prophets:

(I'he Logosl who formed himxlf (lvavvnv &trrrâdtrcs'l mystically
in lhe various tigures ('réqotj for tho prophet's visions t'mght that
he was in truth about to submit volune ly, and by nature, to our
lmman formation tdtdvAdtu.s$ in order to reveal factually (ror,r
npdyyao'tj the prosent truth (vaponn'l 82##et* predicted
through tho tigures.llg

Here thc qualitalive sum riorily of 11)@ hisoric.al incarnation is clearly implied

in the tension of Tûwo.bxdnqoaa.
From tho perspective of the ontological priority of le Logos-chrisl.

ncverthcless, the ç'three incarnations'' appear to be simultaneous solf-

manifestations, or. as it were. common aspect.s of the one yvvM piov of
incamation. This comes out also in Question 62, where Maximus depica the
Logos-christ's Nncmnation'' in the commandments of scripture. Intelpreting
the ''flying sickle'' allegorically as the Logos-chrîsk he writees:

n e scripture sotes that the sickle was fttwenty cubils long and ten

cubits wide'* (Zech. 5:2). M  GY  and Logos, therefore, Christ is
nattmally disposed to broaden himself by *  prœ essional manner
of his providence (.4 'nk n'povoltw 'rpdp'zp rcrd n'pôokvj. into
tçten cubitsn- that is. into the ten efficacious and divine
commandments. For God's Logos spfeads himself out into a decad
of commandments, through which God, having legislated %
m rformance of what is promr and idleness in what is improm r,
encompmssed all voluntary movement of the beings under his
providcnce. On the other hand. insofar as he assumed flesh and
fully became a man. he elongated himself Qlnrûvevat) into
'ttwenty cubixm in view of the composition of the four olemenks
into senses at tho origination of his (incarnato) lxxly. For lhcre are
five senses and four elements. tho combination of which produces
human nature. Five muitiplied by four obviously makes lwenty.

By ulength'' ùtikoswj, scripture designales the manner (rXpp.W of

Yet just as the concept of the three laws raises the question of precisely
how the thre.e are interrelated and how the law of grr e transcends tlle other
two. so also the ide,a of the three incarnations raises the issue of how thç
historical incarnation surpasses the other two ''incmmatiolls'' in creation and
scripture. As n unberg puls its the.re is a mrsistent question of 'çdifference of
dep.ee and, aq it were, historical culminadonH in the tbree incarnations.ll8

From the economic perspective. lhe framework of mlvation history, the
incarnation in scripture is indeed an immrfoct anticipation of the hkstorical
incarnation. This is illustraled, for example, in Question 62 (an allegory on
tho prophet Zm hariah's elusive vision of the ''flying sickltm'* Zech. 5:1..4), as
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the Konomy of the incarnauon. because the sublimity (rJ f+).W
and the mystery (r: yvqr4ptovj of tlle divine incarnatioa are
utterly sulxmhqntml.lzo
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In lhis texk with tho incanmtion in the commandments and tlte histœical
incamation standing slde by side. it is less clear prœisdy how the incarnalion
in ttle historical mrson of pesus surpuse.s the other incarnation in scripttzre-
or, one could add, the irrarnation in crmqtion. 'rhtks the question of a differenco
of degree.s m rsists: How does the historical incamation, or the etlaw of gfacec
transcend and x) also consummate the other two incarnations, or hws? The
secrcq as a numer of Maximian scholars have already hinted,lzl apm ars to

1ie in Maximlks' chrkstological and rteriological notion of yG ty.

F/le Mysteo 6ff/le Incttrttation JZ?W 1/z
Eschatological â'trpe ofscriptural JyzrN l.ç

hs n unMrg has pointed out, when Maximus speaks of the central

gvo-r4p&ov of the incarnation of the Logos-chrisq as Ile does repeatedly
lhroughout tlle Quaestiones ad Thalassim , he has in view a proleptic t1111
hidden in natural and scriptulal symbols, one that must I)e unfolde,d by 1/1e
Logos Af- etfthrough the economy of saIvation.122

Again, on the order of tltis economy. the historical incarnation supasws
the incarnation in the I-aw and Prophea as a fulflllmenl of lhe ancient 'rilrot.
This is the familinr pattern of early Christian typology, which Maximus
morely takes for granted, as when Thalassius raise,s the classic query of why
Jesus would have caused the t'ig tr:,e to wither for lack of fnlit when in fact it
was out of season tW tt. 21:18ff; Mark 11:12-14). Maximus rcplies:

n e divine Logosx who governs everything with wisdom for the
sake of human salvation, originally trained (ïrat8ayœyïicash
human naturc with a more corm rr.al worship G for human nature
was not able to receive the trulh stripped of figtmative veils
Lrvmrà ppotrrclll/z/fcrl) lr ause of the ignorance and estrange-
ment arising in it toward the Amhetype Ldpxervwlaj of divine
Ktions). Afterwardsy since humanity was visibly created by him,

tlle Logos came in the incmnation, having an intelloctual and
mtional soul, and, as Logos. convened human nature to tlte
immaterial and gnostic worship in le Spirit. Since the 11-11t11

tdl4#e'Icl shineg through in this life, he did not wish for the
shadow (ertdj to have control. n e fig lre,e was the figuro
(e p'o.W of that shadow. For lhis reason the scripture of
Jesus' 'Ydurning from Bethany to Jerusalem'' (Matt. 21:18) Mark
11:11fi), refening to his sojourning anew through flosll in human
nattu'o after his figuralivo and shadowy presence (4 rtm r?l xcl
cxze r/ qapotmiaj in tbe Law, which is invisible (for the 4çrettun''
must l)e interpreted in this way). It says that Hhe saw a fig 10e on
the way. having nothing but leavesH (Matt. 21:19: Mark 11:13),
lhe Ie.e being the obviously corporeal obselvance of the teaw,
which exists in shadows çoxxac.j and t'igures l'rfqmtl, based on Ihe
urkstable and transient tradition thaq as it wore, lios 'çin the wa/'; k
is one. of the merely passing patterns (rJ7roI) and orders çetvydj-
Having examined it delicately and copiouslyylike a t'ig tfee, adomed
outwardly. as with leaves, with the gannents of the corporeal
conditions of the Law. lhe Legos. finding no fruit (cleady no fruit
of righe usness, since it would not cultivate reaetsonlycursed it, or
Nlter ycl commanded lhe' lruth (#2##edX that is held in llle
figures of lhe lwqw no longer bo hidden. That which has alfeady
gone by was demonstrated through works; the rimncss of the Lwaw,

which exisl,s merely in external forms (Jxb a-raj, was completely
dried up and the cloud of the Jews that hung over it was
oxtinguishod. For it was neither rea nable nor seasonable, since
the % 1.11 of the frlziLs of righteousness was manifestly displayed.
'Iho appezitc of those who traverscd fl!e presenl life, like a road (cf.
Matt. 21:19). and who bore tho good and edible fruitfullness of the
W ord. was deceived into being persuaded with mere ''lemves.H
n exfore it says that 'Git was nol the season for tigs'' tMark l 1:13).
n e time when the Law prevailed over human nature was not IIIM
of the fruits of righteousness, but was rather repreœ nsativo of the
fruie within rightcousnoss and indicativc of lhe future ineffable
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m cc of GM  that is capablo of saving all. Bocause the ancient
m oplc did not arrive at this grace, it was lost tlzrough unlxlief.
For the divine Apostle says that Ttlsrael, which pursued the
righe usness based on the taw (referring, of course. to le taw in
shadows and tigure-sl (Iid not arrive at the righteousness in tlte I-aw''
(rcferring, of courses to lhe I-aw ful5llod in llle Spirit by Christ)
(Rom. 9:31).123
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n e two Teslaments completely agree with one aaother ldzà?jâms
n'wko-ûtnvj, but tlley do so moro by grace (m rd 'rqvxdpsvj.
ltzwwrfl the ./l1t#/llae?ll of a single mystery W r 'Iztlxs- yvtm lplov
mzlzvâ?jpftm lzl, than by synlhesis tm rtl 'l+  cfe m &'l, as is tlle
case with the soul and the bedy, which synthetically combino

d tlle formation of a single lmmnn + 1g.128towar

n is principle of tlle y6m-tkptov, implying as it (lœs the eschatological
reality whereby the incamate and glorified Ckist tand, of course, tl!e Holy
Spirit. bis agent in the Church) will disclose Kq'rd ,vd/Mzz the ultimate
spiritual senses of scripture, in turn becomes determinative for Maximus'
theology of e ptllml symbolism.

René Bornen, in his study of parallels between scliptuml and liturgical
symbolksm in Maximus. has distinguished 111rr.4 phases in tlle Confessor's
subordination of scriptural symbols: first, the 01d Teslament '<figlzres''
trlvçxl (ono could add tçshadowsz'' owial, and x'riddlesz'' alvtygara3lgj
which have as tlmir counterpart tlle fulfilling t1111.11 (d141t(8;130 second, the
New Testament, which is an Nmage'' (elK/vj of tht future or eschatological
uarchetyw'' tdpA nzzro.W (parallel to tho rolation between liturgical trJp/ozrr
and future ptKrz7jptop'lil3l and third, le eschatological m'chetype 1* 1f.132
W hat Bornert's analysis does not make clear, howovcr, is tile precise schcme

of fulfillment belween tlle phases. Is the fulfilling truth (dà4eetaj of the
anciont t'igures and shadows the New Testament elrlv. or the future
:,,& 'rwro.s-?133 Here, in effect, lie.s tlle difticulty of holding Mr imu: lto
formalistically to a hierarchical sm bolism like that of Pseudo-Dionysius.
when, as Dnlmais 11a reiterae . Maximus more oftzm prefers tttllo dialectic of
preparation-realization to the antithesis of figuroreality.olM ThunYrg hms

made an immrtant observation in this regard: rather than just a subordination
of the 01d Testament figure to ule New Testament image, and of New
Testament image lo its archetym , Maximus concentrate,s more decisively on a
development from I-aw q) Prophets to Gosm l.135- a development, I might
add not far offœ gen's Kheme of ''Iaw'r osmrr kitual gosml.''13d

, g %'P

W hat is striking here is tllat it is ''the Goswls'' and â'tlze Gosm l''
that are singled out, not the New Testament mç such. Is it not an

Ia tNis flourish of tym logicat parallds, Maximws contrase tl!e Logos'

prexnce in twtat . vûn'ot . and œxtiga'ra witb the dzl/*uc of his historical
a ce, a fultillment of the ancient tyms and shadows. Yet clmarly the
GincarnationH in the ancient figures of sctipture dœs not lose its force tz/'fer
the historiçal person of Jesus, the timoless Logos being, as it were.
simultaneously incarnate in creation/sclipture/lesus. lkather. after Jesus, the
ancient types gain a n:w and spiritual valu: for the soul or for the Church in
the presont, opened up by the Savior himself. n is, in a word, is tlle
y plolz of the incarnation. which, says Maximus, t%be'ars the m wer of all
the hidden meanings (alt4yyavaj and figures tnlvotl of Scriptm'e as well aq
the knowledge of visjble and invisible creaturees.'' and which can only be
grasped by lose who participate eschatologically in lhe mystery of tl)e cross
and rosurrection.lz4 In this yvœr4pzov lies the clue to lhe ''diffemnce of
degrœ'' in the incarnations: it is precisely the historically incarnate and rison
Chris! who unfolds cschatologically the intclligible coptent of scripture

, the
ç'symbols of his mysteries.Hlzs

Maximus has a very precise undersunding of how this principle obtains
ill scripture and scripmral symbols. The New Tcslament fulfills and tran-
scends the O1d, and the n'veûya oulstrips the ypdgya, yel this does not
destroy tlle continuity or the symbolic dovclopment thttt exists bdwe'en them:
the New Tesmment remains mystically embedded in the Oldyjust as tlle spirit
still inheres by grace in the 1etter.126 Here again we are reminded of
Maximus' comparisons of Kripuzro lo human nature. tbe com nemation of tbe
intelligible and the sensible, soul (NT) and body (0-13.127 But sucll a
êtflatural'' analogy can only extenlj so far. In a striking passage from Queestion
65. Maximus adds an imm runt caveat
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indication that the bodily Incm ation of fhe Logos in lhe man
Jeaus is reen as decisive also for the letters and symbols. which are
used as vehicles of a higher spiritmql insight? And in addition *
that. it scems self-evillent that the very fact that tberc is available
for believers within tlle Chllrch an interpreution of higher quality

(such as Maximus himself represents through madition) ks due R)
1he presence irk tlle Christian community of Cluist Himself
through his Spirit. It is thus wilin the community of the
Church. and its œadition of insight, tllat the deeper meaning of
Scripture can I)e communicatatl3?

Throughout the Quaestiones ad Tltalassium, Maximus insisa on the
#vrniptov of tle incamalion as llie rallying point of 21 tlje diverse senses of
scripture. He uses an entire response in Question fô--a much celebratcd text
in Maximus and in Neo-chalcedonian Christology in general- to recount the
deptll and comprehensiveness of the so-called Christic mystery (rJ Kqrà
T'Itrr($lz/zlvrlfpltlizl:

lt wms Rting for the Creator of the unkverse. the one who by the
conomy of his incarnation became what by nature he was not, to
bç presewed in an immutable state 1)f.11 with resw ct to what ho
himsolf was by natme, aIIII what he became by bis incarnation.
For it is not natuml to consider any mutability in G(xl. nor to
conceive of any movement in him. Being clmnged M longs to
thoso who aro moved. Tllis is the great and hillden mystery

(/z tovj. n is is the blessed end (r/Ao,$$ for which aIl things
are ordained. This is the divino objective lcKowd.çl conceivcd
e fore the e girtrtîng of created beings. In (ktining it, we would
say tbat it is the proconceived goal for which everything exists but
which itself exists on account of nothing. With a clear view to
this goal, GIKI created the essences of create.d Yings. It isv prom rly
speaking, the tenninus lrzN.W of providence and of the things
under ia caro. Inasmuch as it lcads to God. it is the recapitulalion
(dt-Kestùatloons.j of the things he has created. It is the mystery
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that circumscrilx,s a11 the ages and that reveals tllc grand plan of
GGI (cf. Eph. 1:10-11), a sumrinfinite plan inf-mitely prem bting
tlle age.s of timm...

...n is mystery was known to the Father, dle Son, and tlle
Holy Spirit Y fore a11 the ageas of timm R wa& known to tllo FaO r

by his approval (etvorlaj. to the Son by his own personal
working (a*rovpylqj, and to the Holy Spirit by his coemration
(mzxpyetl). n ore is one knowledgo shared by ie Father, the
Son, and the Holy Spirik sinct *ey bave one essence and power.
n e Father and tle Holy Spirit we,re not ignorant of the irn rnntion
of the Son, V aust the whole Faler is by essence in the whole
Son, who by his inco ation brought about tlle mystery of our
salvation. n e Fathcr himself did not lxcome incarnate but
apmovod the ine>rnntion of the Son. Morem er, the whole Holy
Spirit ks by essence in the whole Son, not by becoming incanmte
himself, but by cooperating with the Son in his ineffable
inrmnution for our sake. W hether. then. one sfe.aks of Christ, or
of the mystery of Christ. only the Holy Trinity- Fatller, Son, and
Holy Spirit- foroknew it. And no one will bc in doubt that
Cilrisq wlm is one of tlle Holy Tlinity, was foreknown by tbe
Trinity. Christ knew lhat he was foroknown not as GY  but ms
man. In other words. it was his incarnation in the economy of
salvation for humanity's sake that was foreknown (cf. 1 Pet.
1:20).... For il was neceassary in % t.11 for him who is by nature
Creator of the ossence of created beings to tezcomm in himsdf, by
pace, the author of the deitkation of those whom he created, in
order for the Giver of being trt' el-l) to apmar also as gracious
Giver of eternal well-Ging (r3 del D :-lnu).138

It is exactly this comprehensive Jztptrqpto--variously descrite,d by
Maximus as etlle mystery of tlle incamation'' (r4$ yvcrépfov 'rrk dlzcl'pp&
m/6rr.a1 ,139 çxtlle mystel.y of tthe Logos') embodimento (r3 .nk dlzx -
artso'e-  pzlm '#p.opl.l4o *'tlle new mysteryo (r4 Kattxbvy6m -ikpzovlnqlf3Jz
'ttlte mystery of his ineffable plan'' (rg rqs' dwopp4rov #olzl#.$*/z?ztr-
r##tol4.142 xçtho mystery based on faith'' ('rd K'ard 'rl/lz nvprtv
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Jzrr/plolzll43-that dominates Maximus' scriptural symbolism in the
Quaestiones tztf ThalassiuntïM He shows 1111 quite clearly in Question 64.
for exafnple, where ho sees an important developmont in Kripluro letween (1)
tlle ''01=  days'' Jonalz sw nt in the whale's Ylly (Jon. 2:1); (2) the **lll=  days
still (Jr0'' before Nineveh was to be destroyed (lon. 3:4);145 m14 (3) gle
'4tllree dayse sw nt by the Savior in the heart of the e.qrllA letwoen bis btlrial
and resurreclion (Matt. 12:40). By Maximus' *1c4)1m1. l is a simple of
3. 3 Ying tbe dltxltt realized in actual evena (vpaw araûlMs'jL but 2 is
tbe yvvv4pzov that is going to indicato 3 *tin a completely novel way''
tlrtzlerls- xmvowpen'os'j, evincing the <ttl'tree days still of a more mystical
(gw nxurêpœj burial and lldter resurrectionn tIIM will lx inaugurale'd by the
throe days of Christ's historical burial aad reesurrKtiomlM

'Ihis yvqrlipeov of Christ thus embraces tho ancient figures, tlle New
Testamenl truthy and the future culmination a11 wilhin the eschatological
moment of the self-revelation of the Logos-christ. Following Origen and
Evagrius, Maximus reinforces the principle that th: Logos-christ is himself
1)01 the content and the revealer of this saving yw vkptov. But in contrast
with Evagrius, whose strong Origenist theology, in Maximus' eyes, sets in
relief tho transcendent cosmic work of the Logos-Mediator, lhe Confessor
clmetrly determines to present the historical Christ as the initiator of the
mystery of his own incarnation and embodiment in the soul and in the
Church.147 n e deeper intelligible or spiritual senses of scripture. interprete,d
anagogically (as we will have more occasion to see in tlle next chapter) will
thus be rendered transparent to the work of Ckist in salvation histov, an
unfolding drama of preparation and fulfillment tlzat Maximus eloquently

portrays, in Queestion 22, in terms of the lwo ''agese (alûltm's'j of ''incarnation''
(cdpxwoxsh and 'edeiiication'' (#e%m.$*), or ç'activity'' tr($ n'oteîv) and
e4passivitye (r3 mdcxetvj-bk'

He who, by tho sheer inclination of his will. laid the foundation ef
a1l crcationv visiblc and invisible, had an ineffably good plan

fpovkbj for crcate,d beings long before the ages and before tbose
beings. n e plan was for him to mingle. without change on his
m11. with human nature by true hypostatic union, to unite human

nature îo himself while romaining immutables so tlmt he might
V omo a man, as he alon; know how, and might make hqmanity
divine in union witll himself. Also, according to uw plan, it is
plain that God wisely divided and distinguishr,d the age.s betwœn
those intended for the ptuw se of GGI V oming a man, and those
intended for the purm se of man Y ing made divile.

'I1r end of those agts lhat were predetermintd for tllo purfx)se
of them wa.s fuliilled in the incarnation. n e divino Am stle,
having fully examined this very matter, obsel'ved the end of the
agos intendod for GH  to becomo man in tho vol.y incmmation of
GGI the Logos; he thus said that lhe end of the ages had come

umn us (1 Cor. 10:1 1). Obviously he did not mean the ages from
our own mrspective, but the agr,s that wero manifestly intended for
tbe pumose of the mystery of the Logos' embodimenq which have

Ipceived their promr conclusion tep(z,W in the purpoK of God.
Seeing. then. that the ages that were predœ rmined in God's

puqxse for the realization of God's V oming a man have reached
their end for us, and since God worked for and actually fulfilled his
own perfect incarnation il was necessary for the other ages. the
onea that are to come upon us for the pumose of the mystical and
ineffable deitkation of humanity, henceforth to follow. In thesc
new ages GGI 'twill show tlle immeastmable riches of his goodness
toward us* (Eph. 2:7). having completely realized tllo deification of
those who are worthy. For if he has fulfilled the goal of his mys-
tical effort for becoming a man. having become like us in every
resmct save without sin, and even descended into the lower regions
of the earth where the tyranny of sin was presging humanity. then
GGI will also completcly fulfill the goal of his mystical effort to
deify humanity. in every respect, of course, shon of an identity of
eassence with God. and assimilate humanity lo himsdf and tlevate
it to a position above aI1 the heavens. It is to th1 exalted posilion
that the greatness of God's grace. and of his infinite gœdnessy
summons lowly humanity. The greal Ax stle teaches this very
thing when he says that ''in the ages to come Ille immeasurable
riches of his goodness will be shown to us9' (Eph. 2:7).
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We tlxh should therefore divide the ages concoplually, and
distinguish Y twean lllose intended for the mystery of the divine
incarnation and lose inlendeed for tlw graco of human deilication.
and we shall discovcr that tho former have already reeacheed their
promr end. while tho latter have not yet arrived. ln shorq le

former have to do with God's descent trttrd/tzturl to human
beings. while the latler have to do with humanity's ascent
t#nfm m.W to GGI. By interpvting these lexts in th1 way. we do
not embroil ourselves in tlle obscurity of tlze divine words (4
dvd#xa r/lz odevM yuwj, nor assume that the divine Aposlle
has made this vel'y mkstake.

Or rather. since our Lord Jesus Christ is the beginning
(#pz$), middle (Jletrdzpc), and end tr/zo.W of a1l the ageg, pqst
and future. it would be fair to say that the çtend of the ages''-
sw ciiically that end which will in actuality come about by p'ac.e
for the deilkation of mose who are wonhy- edhas como um n us''

in thc Dtency of our faith L8vvdget 'r?'k' pftrreœ l.
Or again. since lliere is one principle of activity (r4 n'oteL'vj

and another principle of passivity ('r3 n'dvxewj, we could say that
the divine Apostle has mystically and wiscly distinguished the
Ktive principle from the passive principle resm ctively in tlle past
and future ages. For example. the ages of llle flesh, in which we
now Iive (for scripture also knows the ages of time, as when it
says that man 'çtoiled in *is ago and shall live until its end'' t'Ps.
48:101) are characterized by Ktivity. whilo ttle future ages in the
Spirik which are to follow the present life, are characleriz.ed by the
transformation of humanity in its passivity. Existing here and
now. we arrive at the ends of the agees precisely as active agents and
= ch the end or the exenion of our m wer and activity. But in tlle
coming ages, we shall undergo transformation into the gmce of
deifiotjon and no longor be active but passive; and for this reason
we shall not cease from Y ing deified. At that m int our passivity
l'rè md#os-') will be supernaturala and there will l)e no limit to thc
divine activily in injinitely deifying tllose who are pa&sive.149
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n e Subjective and Micrœœmk Dlmensions of the n-' e 1:
The Integratkm orthe Spiritual ufe

Heretoforel have llresene  tho objective and S'mKrœosmicn dimensions
of tho spirhual diabasis, the syme lic structure of creation mld scriptux in
lbeir mutual access lo lhe Logopo xist and their accornme ation to human
apprehension. For M aximus the mystery of the historical incarnation

constitutes the unifying o'rotrd.ç of this symbolic structtlre, Jesus Christ
fulfllling his othcr two 4eincarnations'' in scriplure and creation.

In th1 section, I tlu.n to lhe oler side of the mystery, its subjective and
ils ççmicrœosmic'' dimensions. Maximus consistently seeks to integrate the
macrocosmic and micrœosmic. objective and subjective pers- tives in a
common vision of the spiritual transitus. The natuml tension within the
marocosm between the sensible and tho intelligible reality--that is, between
k*&6d-&a and 2Jz'e- in creation, lvtwemn ypdyya and r'a'tizc in scripture.
and thus too between sense (atperto'is-j and intellect çvoûs.j in human
naturelso- must be mediated in the human microcosm through the

individual's own spiritual vocation of ascetic practice (npdtiçj and
contemplation llwpft0.

In Question 65, O ximus makes it clear that, in spite of the fundamental
natural dignity of the sensible eloment in creation and in scripture. it can
become a snare and a source of passion for tllo spiritually inf'lrm who do not
contemplate tho phenomenal and the literal. as it were. from above.. This is
tbe legacy of Saul and his offspring (cf. 2 Kings 21:8-9), interpreted allegori-
cally as J èe yptf/z/zcn vdgog CSau1''). which can engender a worldly
moclivity of lho will and passion C'Ermonthi''l. preoccupation of the mind
with worldly things ('çMemphibosthe'*), and the aberrant or unnatural use of
le senses (Saul's O ve grandsons'' by Merob).151 Contmstrd witll Saul is
lhe figure of Peter in his vision of lhe desccnding 1ee.,t (Acts 10:1 1..48), who
learns from GY to lxmetrate th: principles (2JyoI) hiddcn lvneatll sensible
formg (Jxïiglraj and lypes ('rJpwI) by contemplating them *xfrom the
mrsw ctive of the intelligible worldo (êr roû epzpi/ tJtw*).152

Even. then, with his abiding philosophical sense of tho unity and
prom rtion of the sensible and intelligible elements in creation and scriptum,
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Maximus is f'lrsl a monk and an ascezk whose vision for tlle world ks always
temm red by his vlion of lhc worId.153 n e gteral and tllc phenomenal must
le transcended V ause of the reality of human p%sion and wezœness, the
mrversion of the sensible tIIM stigmatizes humanity in consequence of the
fall. Maximus derrilvs 1is trageedy in detail in Question 6l1M and in his
introducéon to tlle Ad :1'/14,1t::.W1-1.155 n o diabasis toward tlle intelligible
t111t11 of creation and scripture in turn presupm ses for Maximus tlle inlegration
and reorientation of humanily's whole molal and spiritual devclopment. He
indicates tbis in his interpretation of Peter's vision and of the injunction to
ç:rise. kill, and mqto (Acts 10:13):
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vioze and. Naving œ stroyed its fantasy of = sible forms, discm ers
> t11 in tlw principles of created beings- tho very truth tllat is
constitudve for nntnml contemplaliom Moreoversby ttarku rding
lhe essence of created Mings, the mind is enlightonGl by the divine
and impmgnable Monad- the very enlightenment that is consti-
tulive for the mystery of true lheology (r4# dâpei).dr Xoloyfc.g
z'ts yvoM p6ovj.'56

lW êt.ç'- G-ayl/tz- œ tsuyfl in f:e Ad n nlassium

While contemplalion (Wuptaj is clearly the plimary medium of the
A netmtion of the inzlligible principles of creation or the spizituql senxs of
scripttzre, and Ihe special objeu of our interest here, it cannot lv separated
from the wlzole program of the spiritual life in lhe Confessor's mought. As J.
Lemaitrc remarks of Maximus. l'One will become a contemplator of nature

just as one lc omcs a spirilal exegete of scripture: by praxx by purity. by
the virtuoss by grace.''l 57 By now it is quite clear that M aximus'

hermeneutics carmot be studiezt properly smaking, in isolation from his larger
spirilual antlunm logy and his ar ticism.

Numerous Mnximian scholars have alrmqdy obsorved the Confessor's
indebtodncss q) Evagrius for his triad of spiritual developmenkls8 which

embraces tho th1.e,0 ph%es of p'pdl'z.m (variously referred to as npaKvtrtl
/Ilot7.o4J<, or simply dper+; Xopfc (or Xr&wprll'zl Skgoœo4la, with its
higher fonn Ying a wpwv#anKh Xztydc. or simply p*';mrl; and &m oylg
(Jztltm x'?l Xoâorfl. *roâortvl gveraw yta. etc.).159 'rho interrelations
Rtween these tlu.e,e phases of le spiritual life havo lxen an object of dispulr
in studie,s of Maximus' spirimality, somo clniming to Iind a ttchronologicr
seequenco or progression such as we find in Evapius,l6o oglers noting tlw

inseparability between npdbr and eeupt'q (or dpe.r4 and r&erltrzxW.
n unMrg has authoritatively argued from a gcneral analysis of MM imus'
works thaq wanting to avoid making the vita practica only a preparatory
slage for the vita contemplativa, the Confessor places the two in a mutual
relation, distinguislted but indkssoluably unite.d,l6l

In tlw Quaestiones tl# Thalassium this o'kvyta of vptfl'tse and k'ûtpta
is asserted fairly consistrntly throughout To l)g sure, W ximus will, on

The shem held by four corners (cf. Acts 10:11) signifies the
sensible world, itKlf hcld togethe,r by four element:. So too the

reptiles. wild animals, and birds of the air (cf. ibid. 10:12) represent
tlm differcnt principles (ldzwl) of creatures, principles that are
unclean as regards sense, but clean, nutritious. and life-sustaining

as regards the mind. The voice heard th1.* times (cf. ibid. 10:16)
reamctively teaches practical, natural, J?W theological philosophy

(vplx'rtx'?j &=l 4@(rIA-r) ral #trodloytr?j 4IA(wp#c). For he who
'tarises'' not once, but twice and a third time. must fçkill'' lhe

pllenomenal creation and cat it intellectllnlly ( xG$, olxying
God wholly and sincerely. Firsk lze who *'riscs'' from a disposition
impassioned over phenomenal lings Gkills'' the movement of
phenomena and by performing virtue ç'eats'' virtue (dperqj.
Second, hc who 'erises'' from false opinions about created beings
'4kills'' th* exlernal forms of phenomena and, '<eating'' tlle invisible

plinciples. practkes natural contemplation in the Spirit (4 ê'v
p'a-l/ztzrt ytvrta-?l Wolptqj. Third, llo who êtrises'' from the error
of m lytheism sacrifices the vei'y ossence of creatcd M ings and by
faith 'Yats'' the Cause of those beings arld is filled with a

theological mwer (Woàoyt@  é'plnzrus$. n erefore every contem-
phtive mind (eeuvrtnrô.be -17.*. having in hand ''the sword of the
Spirit, which is the word of God'' (Eph. 6: 17), and having within
it%lf cut off the movement of the phenomcnal creation, eestablishes
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v asion, mako allusion to a movemenl &om ethical practice to contemphtion
tllat could, if isolated, be taken to indicate a sequential development.l6z
Moreover, honoring Evagrius' view. he will sometimes admit a relative
sumriority in contemplation or knowledge based on its proximity to loftier
mystagogy,lo as is evinced by llis pairing of 'IrPaX-I-fKL #tztlfro/ftr and
oetopïtrtd  pl47= yalz'll.l6h4 Yet this is balanced out by those instances
wherc Maximus soems to suggest a certain superiority of P'JWJ'I.';- to Wutpta,
clearly in an effort to curb the m rceived intellectualism of tho Evagrianist
scheme. In Question 49, he caqts Hezekiall as J &iqyvounrk xils-, who,
at the moment of Ihe assault of the parions. orders his faculties to 'fcease

from natural conlomplation ($vo'ç<ë #tral/lftrl and engage in prayer
(vpoo'ev.k'ô alone and in tlle mortitication Warowdeezaj of the body through
practical philosophy (zrpcvrtvrl /Ilotzo4Jq).''165 Conzmplation and
yvuîvtr cany tlle dangor of vainglov that must bo bnlnnced out by the

humilty of p'pdlkr, though the 'tpractic'tl mind'' >  can, if not perfected with
knowledge, le'ad to conceit (o@m,W.166 Sxwllaver seeks the Lord by
contemphtion without practice dœs not discover the Lord since he has not
xmght him in the fear of the Lord.*167

Overall Maximus vigorously SKk.S to demonseam lhe ideal balance MII
coinherence lxtwefn zrx lrtr and xflylf(rl6B
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symbol of contemplation (XawJc). Fitungly, then. the firsl man
lo meeet them, who was canying the jar of water, signilks in
Mmselr all those who. by practical philosophy (nparvtx.b
#1ofr# JJ). carry on tlw shoulders of virtue, ms in a jar. the m c.e
of the Spirh, wbich both keeps watch by monifying tho ixxly*s
members on earth anll cleanses them of defiling things. Next to
him, lhen, Ille second man, tlle householdor who showed the
disciple.s tlze furnishod upper room, likewise demonstrates in
himself a11 those who, according to contemplation, furnish. like an
upm r room, tite purest and noblest reflection, for the pulm se of
entcrtaining the grex Logos with gnostic loughl and dogmas. in
a way that belits God. n e household, moreover, is the habit of
true piety, toward which the practical mind mavels when it
m rforms virtue. But lhe contemplative mind. mdiant wil.h the
divine light of mystical knowledge, masters virtue :zs though
having made it henceforlh natumlly its own, and for this remson is
deemed worthy. togetber with the practical mind, of the presence
and gladneess of the transcendent and saving Logos.lo

But in an even more suiking illustration drawn from the vision of the

lampskqnd in Zechariah 4. Maximus bases the reciprocity betwœn m# t't.ç and
Wtopta not only on their functional intorrelation but also on the analogous
inseparability within scripture bdween Old Testament and New. and in human
nature bew een the innate practical and contemplative faculties of the soul:

n e two olive trees. as I said before, may bo interpreted as lhe lwo
Teslaments. At the Ieft of the lampstand is the Old Testament,
whicll, in tlle manner of the olive u'x y produces the motles of tlle

virtues, pertaining to tlle practical life (oi x'c'rd ràv irptflkze
rp6n'o& 'ra-;;' dperovj, in the gnostic, or contemplativo faculty (-rJ
eeulprlriröv) of the soul. At the right is tlle New Testament,
which unccasingly produces the s'piritual principles, w rtaining to

contemplation (oê xw'rd r4v Xappflp' vvevyariKol âdyof), in
the p%sibles or practical faculty (rJ n'paxmrôvj of Ihe soul. ln
tlu.n we may acctuately comprehtnd tlw mystery of our salvation

In my view, practice (npdttrj and contemplation (eewplaj
mutually cohere with each other, and the one is never separated
from tllo other; on the contraly, practice shows forth threugll

conduct tbe knowledge tpozts-l derived from contemphuon, while
contemplation, no less th%  reason. fortifies ilselr w1u1 the virtue
td/rrJ) derived from prxuce.169

Maximus illuslateg this pairing or o'vlvyla. and again the relative
sum riority of conlemphtion by its relation to mystical knowledge, but also
the absolutely mutual functioning of both, in an extcnsivt allegory of Peter
arld Jolm en route to join tlle Ixgos in the upmr rœm (Luke 22:7-13):

Peter is a symbol of mscetic practice tppdêt.W while John is a
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('r4 'rr/r o'alnyfcr kyougwvbptovj tkough them both. One's
way of Iifo (plosh demonstrates reason (âdyoss, while rmqson
constitutes the glory of one's way of life. Practical conduct
tmpdlks$ is contemplation in action feeopla ilzepyotwdlm).
wbile contemplation (Wuvtaj is mystagogical practice (ppdl'tv
yvo-vaw yow êvqj. In short, virtue (dpe.rlil is the manifestation
of knowledge (y#2m.W.171 whilc knowledge is tlle sustaining
m wer behind virtue, and there is one wisdom of 1)t11 (1 mean, of
virtuo and knowlodgcl.l'7z

n e 01d Testamenq since it contains tht 2JwI of the commandmenl, is
generally identified with n'pdtw. 1)t11 wilh regard to the purgation of Ihe
passions and the attainment of virtue; and the New Testamenk with %wpta.
in view of its conjunction with Mgher mystagogyylo Anthromlogically, tlle
coinherence of the two phases is founded on the very function of reaxm
(lJyoX itsclf. which not only sumrvises tlle practice of virtuo174 but also,
since it is conjoined with the mind (voûs-j, supports the mind's higher
contemplative activity-l7s In another anmropological allusion, Maximus
identifies eeopla witll the ççglory'' of being created in God*s image War'
eJ&-JJzc). and vpdl'lm with the eehonor'' of attaining to the exact imitation
(ylgrpnçj of GGI by assimilation Wartöllotûxuvl.3l6

It is in fact possible to see a certain analogy bdween tlle interrclation of

tllo t'lltree waysn of tllo spiritual life (zrpcrnh-lj, eeeprtrtx'4, spvrtio and
tllat of the 'xthree lawso (ypaskrdss, 4vfnrdn n'vevyarth-dsh, though
Mnximus does not press lhis analogy too far. Indee,d it is imm ssible * dl'aw

exact correspondences between Jrpcx-rta-?j and ypasœds.. œalppnx.?j and
4vc'frôs*, Jzytrn&-?f and n'vevgarkKk  since, as Maximus demonstrates in
Question 39, ppJlt.s- acquires tlle 'rpôn'ot of tlle virtues from tl!e naptml law,
just as ee% tq looks to thc spirimal law for the truo âdm  of knowledgo.lN
Moreovec as we shall see more clearly bdow. the wriuen law is just as much
the object of eeupt'a as the natural. Nonetheless, there is an observable
similarity between the Nynthesis'' egtablished bdween the tllrcc lawsl?8 and

the interplay of the three phases of the spiritual Iife: first, a necessary

reciprocity between vpdlkr and Wopta: second, an elevation from the lowcr.
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or negative. to tlze higher, or msitive, aswct in each Iklase (111 asceuc practice.
from mortification of passions and dndee&a to m sitive m rformanco of virtue
and dydmh and in contemplation, from natuml contemplation to a higher

contemplation /# lrpl-l/lnl; and mird, tho fulfillment and transcendence of
npdlkç and eetvptq by the lhird phae, gvertrtl eeokoyla, implying a
mystical union raràxdptv. This 'tsynthesis'' conveys. furthermore, that in
Muimus' mind each of the tllre.c phases- rpdêtv. Xo/dcs Xozoyfl-is
moperly irreducible in i? salvific fuaction. beiftg drawn together, witltout
violation to any of tlle tbree, toward the ulumate graçe of mystical union.

Natural t/tmx?fl and Scriptural ()7M@ A7j) Contempladon

Having outlined this important integration of the whole spilitual life in
Maximus' understanding of tho diabasis, I would tum specifically to the
instrumental role of oeûtpla. 1m111 in ils natural and scriptural application, in
this tramitus.

n e close connection betwoen Maximus' hermeneutics and his spirimal
anlropology is epecially in evidence here, for he cannot conceive of the

contemplation of sensible and intelligible objects witllout the right ordering of
Knse (al'cerims'j and intellect (m17.$$ within human nature itself. Inded, tlle
mind's m wer to discem the spiritual 2J)'(M in tlle Knsible images gleaned
from the contcmplation of phenomcna (i.e.. the o'xkyava or èn.t#tvetat of
creation, the ypdllgq of Kripture) will hinge on its abilify to reorient the
senses away from any hedonkstic prœlivity tcae/mml toward sensible objeca
and to elevate lhem to lhe service of intellect.179 n is will entail a radical
mortifkation of sense iœ lf:

It is impossible for the mind to cross over (& tz##>wjl to
intelligible rcalitigs, dospite their connatuml relation, without
contemplating intermediary sensible lhings, but it is also
absolutely imm ssible for contcmplation to lake place without
scnse (which is naturally akin to Knsible things) tring joined with
the mind. Thus it is fair to say that if tlle mind encounters and is
entangled in llle appearance,s of visible things, believing that ia
companion, sense, is its natuml activity. the mind by nature falls
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away from nœ tic things and unnaturally lays hold of corporeeal

objects wi1 lyoth hands. so to smak. It dœs so irrationally,
llocause it has been taken over by sense. lt fathers the grief of a
soul tormentedbyrm ted scourges of ccu ience, aM lm lmes qle
creator of sensible pleasure. and fattens itself with notions of how
to presewe tlte fleesh. On the olher hand, if the mind, in its
encounlers with lhe aplraranc: of visible things to sense, simul-
taneously cuts through tllat appearance and beholtls the pure

spiritual principles (lJyot) of crmated Yings f1.% of *e external
forms (œxnigqraj of those beings. it acquires the pleasttre of the
soul by subjecting ilself to none of tbe things observed by Knse.
It poduces the grief of sense by depliving itsdf of everything that
is by nature Knsible. For when reason * e.s precedence over xnse
in tlle contemplation of visiblo Gings, thc flesh is naturally
deprivcd of all pleasure, since xnse is no longer free and loosed
from the hmds of reason to puoue sensual pleasures.lso
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things in the pracdce of nattlml contemplation lstnnni IZt#W). a
e wledge tha1 ks conveyed by means of the soul since the soul is

a kind of borlkrland (yeWmos'j between the mind (mfv) and sonse
(JCH pcI.$*). For the knowledge of sensible things is not
completely removed h'om one's ntlezic faculty, nor wholly assigned
to the activity of sense. but is at tlle middle, as it were, of the

juncuon tx X&s$ of the path hom tlle mind to sense, and sense
to tlle miad. In turn. this knowledgc forms. in itself, tlle union
ttrf/4d#'tcl of mind and sense to one another. It is shamd by the
external fonns (œM ltarqj of sensible things in relation to sense;
but in rehtion to the mind, it translates fyerapfpdlovœaj the
figures trlrvoll of these external fonns into principles @Jyot).
Hence the knowledge of visiblc lhings haq boen callod a '*river
flowing thm ugh the middle of the city'' with good reason. since it

is a mean Qzeratvjw oçj between extremes, that is, W ween mind
and Kl1R.'B6

Tho sources and the fuller scom of #vqLKk #eawftz in Maximus'
thought have bee.n thoroughly worked ove,r in carlier :tt1(11e,s,187 so I need not

delve into an oxtensive analysis here. It is onough to note that its principal

objective is the apprehension of tl)e Logos-christ (and thus too the whole
Trinity) as Creator and Cause, and as Instigator of the redcmptive economy
concealed wilin the llyot of the natul'al creation and of Kripture.lB8 One

could call iq in general terms, a kind of ''informe,d intuilionl a kataphatic or
aftinnative confessien of the magnificence Sevgovpylaj of the God of
creationlBg and the Mighty Acts Seyakovpy4lzartù of tlle GY of salvation
history.lgo n is contemplation is itself a grace. ml open-ended kind of

knowledge tha1 is constantly needing to 1x: elevated and spiritualized (thus
Maximus' notion of ?j èv pw ll/zcn 4vo&A Xrtlpfcllgl by the Logos
himselt who is conducting the human subject toward a paticipation in his
redemptive gw 'r4mov.391

Of smcial inzrest to us at this point is his conception of Gscriptural
conlemplatione (ypa6d  *'-pftz) as a corollary of natltml con/mplation
l4vo.nrk :ea?p//).193 I have already indicated above the philosophical

Tho human subject stands existendally, as it were. in the m sition of Adam in
pamdise, forced to chœse tuween the 'Ye.e of lifeH (111te11xd11 allegorically as
tlle voûrj and the %'tre,e of the knowledge of good and evile (rendered
allegorically as dcëmvl, Ytwe.en wisdom and irrationality.l8l

Yet whiie Maximus often stresses tbis radical mortification of tlm
sensible facultios by reaxm as part of the prœ ess of natural contemplation,l8z
he also still envisions a higher collalm tion lrtween all tlle facultiesslo arld

within tlw samo sceœ, a natural reunion of voûr and (Jc@cu.$*.tB4 Trtle
contemplauon will enuil not merdy Ge vision of externnl objects but aISO a
certain solf-conkmplauon in which the mind. by comprehending the lowor
facullies of tlle xml in a spirimal way. lurmonizes and integrates them.1B5

In Question 49s Maximus shows quite clearly the ideal collaboration of
sense and intellect in natural contemplation (4.7:1 WW qj. and indicates as
well tlm dynamics of Wuvla itself:

'% e rivor flowing tlmmgh the middle of the cit/' (2 Chron. 32:4)
signifie,s knowledgc lA'l.ètp.ml gathered from concepts of sensible
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foundation of thfs idea in Maximus' application of llig zdApl doctrine to
scripture.lg4 'Ihe notions of âdyor and nweûga are integrally related in
Maximus' tl1ought.195 as is argued exogetically in his long resw nse in Ad
Thalassium 65. Here it is precisely le ono who becomes anotler *'SauI''
disposilionally. by clinging to the lett:r of le law. who is resm nsible for
murdering lhe GGabaonitres'' (Gieonitos; cf. 2 Kings 21:1), or nallAml prin-
ciples (o1 K'qrà /lJm#2J)'ot).1Q6 n roughout this cxtcnded exposition.
<*SauI,'' who variously prefigures the ypz/zlzc of the law. the Judaizing
intemretation of scripture, the fettish for extemal appearances, materialism.
passion, is set in opmsition to ç:Davidc tllo redcmer of the *'Gabaonitesllg?
who tiguratively embrage's in himself ($ x'arà p'Izeïytz &'JJZor, the salvation of
the gentiles. lhe mystery hidden beneatlt namral phenomena and scriptural
letters, vinue, and spiritual knowledgmlgB M aximus concludes by bringing

in the analogy of lhe three hws;
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time of the grace of the gospel. insofar as whenever we fail to
inteo ret a11 of scripkure spiritually. after the pa ing of the
dominance of the Ietteer, we are utterly starving, sinc,e we are not

enjoying the mystical. spiritual observance of the law which is
proper for Cluistians. But whenever we come to our senses Iike
David and sreek the face of the Lord (cf. 2 Kings 21:1), wc are
uught clearly that the grace of knowledge is deprived us because
we *) not apprehend M lltr/l principles tl.t an access to mystical
contemplation but cleave to the corporeal thoughts in 1/1e lelter ()

.f
the 14w.199

Maximus further rcveals ttlis pamllelism of Gçnatural'' and 'tscriptllml''
contemplation when he has occasion to speak of tlze levels and modes of such
contemplation. This order is already articulated in Mystagogia 23, where
Maximus distinguishes a lower contemplation of natuml things, and of the
I-aw and Prophetg, on the one hand, and. on the other hand, a higher
contemplation of the AJA.OI in their more immediate relation to lhe unifying
Logos, and also of the gopcl.z00 In outlining #im rl eetttpta, Maximus
smaks of five Jifferent mlxles by which the c'reated world and its beings can tr
contemplated in a way that leads back to the. Logos-christ: (l) ewssence
toltrfcl; (2) motion (Wlzpczr); (3) difference (&q6opdj; (4) mixture
(A'> m.W; and (5) posjtion (#(n.W.201 n ese contemplative modes reflect
Maximtkq' vision of the orderly rclation of creation and history to the Logos in
epm sition to mdical Origcnist-Evagrianist notions of creation, providence, and
judgmont-zoz But, as we seo in Ambiguum 37,203 Maximus also Gaws on
Aristotelian and Pszudo-Dionysian çkategories'' in conceiving of ton mode,s of

ypq/trrl eetopta whicù may, in principle, ultimately etcontçact'' a1l of
Kripture into its comprehending logos. This decad of scriptural contemplation
commences with its own fivefold tropes of (1) time (,t'Jde.$$;204 (2) place
@J??oX;205 (3) genus or race (y:m

.r);206 (4) mrson (p'/x$(ropp.);207 and (5)
dignity tdcfcl or occupation (ên'r#&-?.>I(r).208 Ttjose aro in tum contlacted
into (6) practical (npaxm s-ïij, (7) natural lsvœxAj, and (8) theological
Leeokoytx'4j philosophy. which in tura are coneacteed into (9) present
(t!a-c'rJ.W and (10) future Séxjovj (or ligure, r/lzros-. and trulh, dgkeeia),

Thcrefore tho Gthrte-ye,ar faminc'' (2 Kings 21:1) signifies the lack
of knowledge promrtionately in each of the threc laws (that is, in
the nattmal law, the written law, and the law of graco) that befalls
ttlosc who aro not diligent in tho contempladve elevation (4 Kavà
&'YPJtZ;A dvayoqn'j of those t.h1.:.* laws. For w/l/ever rejccts 1*
natural principlez /./ created htrfzldj',ç apprehended through
c/nlepye flbn, clingîng only to lntzlerftz/ symbols and conceiving
llt' higher Jpfrjfllll expression for them, cannotfully cultivate t/le
knowledge of the scriptures (4 rêv r/u#rllz èmo-rqguj. For, as
long as the mero factual narration llq.roluœ8k  d/l/yrlux of the
scriptures prevails, the mind's power Ls not free from transitory and
temporal things, and instead, the sons and grandsons of tlle dead
Saul live 0fl. They number seven, signifying. that is. the
corporeal and transitory observance of the Iaw, from which a
passionate dispositiou (for llle reason Ihat has becn explained) ig
usually produced in the self-indulgent, a disw sition that has, as a
help for its elw r, tho mere ordinance obvious in the law's symbols.
n erefore l do not th*  that famino occurred in the days of Saul,
which is to say that the lack of knowledge in tbe Spirit wms not
perceived ill the time of the carnal observance of the law. but in the
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which are th'awn into tbe one comprehending logos that is containe,d in the
m rson of the Logos himxlf. In a classic text. Maximus describcs how tlle
five initial mtxles of scriptural contmplation would l)e effectivcly contracted
in* the tlu'ee, tben into the two. and Lqstly into the one;
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'Ihc logos of scripture displays 11 the..* things (as many as tllere
are incllvle,d in the oliginal five modes) as constituted of essence
(ovqtaj. m tency (#Jp.cJzI.';'), and omration Hvêpynaj, the
primary distinctions about these things; whether overall lhey
move or are moved. whether lhey act or are acted um n, whether
they contemplae or are contemplateed. whether they speak or are
spoken, whdher they teach or are taught, whether they rea ive
accession or aversion, and plainly and colwisely, whezher by either

mrforming or Ying the object of practical, natllml, and theological
philosophy, the.y combine with one another variously so as to
initiale us in these tllree fonns of philosophy. In turns each of tlm
lings multifariously sw cîfleed in scripture is interweted, with ideas
about it gathered througll contemplation, either laudably lèvsu-
a'rak) or censoriously (#tw-rf&), as showing forth principlos
(zdyot) of what we should or what we should not do. meanings
natural or unnatural, intelligible er nonintdligible. For-.-tllere is a
double mode (&rr(%* T#n'os'j for eacll scriptural meaning (2dm.W,
according to lllo camcity of tlle one who carries eut llle rese'arch of
contemplauon on them intelligently. As a result through afflnnn-
tion (pdm.s$ of t.he principles, and by negauon td/tz/pptrl.$$ of
what we should not do and of unnatural and noninfelligible
illusions, the pious embrace practical. natural, and thcological
philosophy, which is the same thing, so to smak, as the love of
God. And tltose threc forms of philosophy are furthermore dividcd
111î0 lxhm present and futum, since they comprehentl hlth shadow
and trutlk. figure and arclwzyw,. IftKfar as it is m ssiblo. ala it in a
transcendent and sublime way, for humanity, in this present ages
attaining to the ullimate measure of virtue and knowlcdge and
wisdom. to reach the knowledge of divine things, it is N ssible
through a ligure and an image of archetypes. For actually a Iigure

is the whole t:111 that we jtldge lo le present now. and an image is
a1* a shnzlnw of the suw rior Logos. For seeing tllat the Logos
creative of the universe lxlth exists and manifests himxlf in the
universe v ording to lhe relation of the present lo the futuas lto is
underste  as figure and truth; and inasmuch mq he tmnscends
presentard future. heisuntlerse as tmnmnndinghgureand truth,
by containing nothing that could lx, considered as contrary. But
1n111 iuqs a contrary: falsehood. So lhen V yond t111111 the Logos
gatllers a11 things unto himlseltl, Y ing as he is man and Gods and
indecd a1* beyond al1 humanity and divinity.zx

This passage presents us with a classit translation problem in Maximus: his
use of M yoç with so many subtle shades of meaning. ln the discussion here,
he is ' g of t.lw unitive logos (or ç*purpose,*' or lêmeaning') operative in
the whole of scriptare, a genoral logos (mralleling the yemx'è.ç âlyo.g that
binds together tlte created cosmosl; yet the uunscendent Logos in a certain
sense is this logos. insofar as it is conline,d in àfm, and he accommodates
his self-revelation tltrough it. n e important point here is that tllo whole

macrœosm or Guniverse'' (r# J/c) of scriplure. lhrough conlemplalion
according to tlle trom s prom r to its general logos, Lq seen as integrated in the
Logos-christ, who fully indwells scripture and yet (as Maximus indicates in
hkq concluding sylloglm above) far and away transcends its limimuons.

'I'lle ohvieus qucsdon i: tllis: Ekxs flle Confegmr carzy (wer fllis Ilattern
of ypqsirô #ezapïc and apply it in his actual oxegesis of scripture? ln
obsewing the responses in the Quaestiones ad Thalassium. Muimus does
not appear, (o my knowledge at Ieast. to lv concemed systematically with
executing lhe full decad of eoms for any giv'en passage. Agairl, this is a
thoroughly ideal pattern. M  we will seee in chapter three, Maximus knows
thcre is a glx)d bit of pious srrculation involvr.d in researching lhe spiritual
profundities of tlle Bible. n erefore he more frequtntly concentrates only on
pieces of dte puzzle, so to , here and there œ cupying himsclf witll a
reflection on one or more of the different trom s; Eme,210 p1ace,21 1 genus,
person,2l2 m1(1 dignity or occupation,zl3 or (as is also suggeste,d as a
m ssibility in the ext above from Ambiguum 37) a combination of a11 of
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these.214 An asmcially evocative example is found in Question 51. Here
Maximus works from an interpretauon of certain natural phenomena by genus
(rœrd ydvosh or species to a contomplation of practical and natural
philosophy Warà ?rptzrrtr/)?z A'cl stm 4 v #t2o(m#W#). He catalogues a
vmiezy of natural exemplars for tho intelloct (&'oP.W to hnitate and thus atlain
to true philosophy:

n e discerning mind, when it imitate,s the natural law of lbe
heavens. receives udonations'' (cf. 2 Chron. 32:23) by preserving
the most even and ever-consistent movement of virtue and knowl-
edge within itselfy a movement tlzat steadfastly te'ars. like stars, u1()
shining and most radiant principles of created Mings. W hen the
mhld imitates tho natuml law of the sun, changing alternately to
different m sitions for everytlling's use, it receives aq anotlzer

Oonation'' the neceessary comprehension for adjusting to a1l
circumstances with wisdom. without diminishing any of its
illuminaung idenlity, as lum.d on vinue alld knowledge.

W llon llie mind imitates the eagk, it acquires eyes fastened
directly on the divine radiance of pure light, enabling the
intellectual pupil not to 1x smnrle.d in the least by the brilliant mys
of light n o mind imitates tlle deer when, for cxample. it pursues
the highest mountains of divine s- ulations; and destroys. by Qw
principle of discretion, the passions which 111+ like x isonous
animals in the namre of created Y ings; and dism lls, through
numerous and diverse sources of knowledge, the m ison of evil that
ks conf'me.d in ia memory during M versity.

n e mind imitates the sharp sighledness of the gazelle and the
slbility of the bird: like the antelope, it dudcs and lcaps across
tlle snares of the hostile demons. and, like a bird, it flies over tlle
tram of tlr spirits tlhqt contend against knowledgc.

n c mind A omes çewise as a serm nt and plu'o as a dove''
(Matt. 10:16) when it constantly guards. like its head, the uninjtlr-
able faith, and like the dove, having clearly removed from itself the
mnlice of the soul's immible element, reftlses to 1-  malice toward
tIIOSe who, Iike mrsecutors, are anxious to insult il (Matt. 5:*M.
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Frona $he turuedov: uxl the naind receives. as a 'tgiho (2
Chron. 32;23). the imilation of temmrance, N forming works all
of which r-ztqmn'ly chnmnterizt tcrealedl rmnxrlhq.

In tllis way, lheny tlle supremely philosopllicaj mind comes
wilh knowlodge to lhe source of created beings by the natural
minciple (lJyœ) and mYe lv# mwj of eaach thing. Insofar as it is
gnostic (ylzotrrtrds-), jt receives, like Ggifts,'' the spiritual
principles of cre-qfez' Y ings, offered by lho creation. lnsofar as it is
practical (rrNra&J.W, h receives tçdonationsn when it imilate.s tlle
natural laws of created beings in ia own conduct. It reveals in
iœ lt by its way of lifos aI1 tlte magnificence of tho divine wisdom
contained invksibly in created beings.215

Maximus' exegeses are indeed abundant in examples where his inktial
interpretation is reduced to a contemplation in terms of practical. natural. and
theological philosophy.zl6 n e mystery of the Logos is in tum secn as

comprehending lhe whole scheme of contemplation, such that lhere is no
exhaustivc spiritual interpretation for any one given *xt (as we will obsorve
in moro detail in ll:e next thapteb but a wholo host of possiblo meanings of a
scripture, all of which are ultimately tributary to the Legos-christ.

'I'hq overall notion of ypa#rb *-rZy'JJ thus movides a kind of concep-
tuql groundwork and scienK c ideal for spiritual or anagogical exegesis; it is a
guideline for delermining tlle cllristœentric owowk  of a1l of scripture, bu: is
not * tv tnken as a strictly defmed exegeticat methodology in nnd of it%lf.

Recapitulation: C/plzrlletf/n with flle Incarnate fatqtu-c/lrflf
tz.ç the tbll ofthe Spiritual Diabasis

n e descent of tlte Logos-ctuist in his self-revelatioa aad the reciprx ql
spiritual diabasis and mVent of thc believer is the very heart of Maximus'
hermeneutics. This ''theandricozl? mystely expresses itsolf in various

imageries in tlm Quaesdones tzd Thalassium. At timu. as we obsezved above
in the discussion of the syme lic structure of the spiritual diabasis.lï'
Maximus draws um n tl!e Pseu* Diowysiaq motifs of prœmssion and retum,
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expansion and coneaction. or t* more Origenian and Evagrian imagery of
differentiation and unitiotion, to depict tlze Logos' self-disclosure in the 2Jztx

of scripture tand creatiort) for the purpose of conducting the human subject
back to himself. But as a tracher of monks. Maximus introduces abundant
biblical images as well. Thus the Logos-christ is an 'tintelligiblo Davidl

the truc Shepherd. King, and Destroyer of opposing m wers. H* ig
Shepllerd of omse who pursue pmctical philosophy and wllo feed
on natural conkmplation like grass, as it were. Ho is the King of
thox who, tlirough spiritlml Iaws and principlcs, restoro the lm uty
of tlw God-givon image to itN original 1)att5111.219

As the 'V telligible Zerubbatmly'' pionering our diabtuis to nœtic trulh,

He is tlle one who returns the captives of the true lsrael, not from
one earthly lœ ation to anolher, as the ancient Zorobabel did when
he transm rte,d the m ople from Babylon to Judah, but from earth to
heavon, from evil to virtue. from ignoranct to knowledge of the

true GM (cf. 1 Tim. 2:4), from corruption to incorruption. from
death to immortality. and in short. from the phenomenal and
transilory world to the tixed and intelligible world, and fmm the
dissolving life to tlm indisxluablo and enduring life.220

A11 lhex revelalory imageries are nonelheless subservient lo M aximus'
central leiunotif of incarnation-deitkation. descent-mqcent--a reflection. of
cotzrse, of his determination to integrate Christology, thc founllation of his
system, into the wider sm ctrum of his m irituality and hermeneutics. The
*'three ilw-qrnntions'* of the Logos-christv whkh have already bccn tliAussod in
delail.221 work prosm ctively toward yet anothor, revelatory and salvitk
Nncamation'' of Chn'< in the believer, art inhabitation that manifests iaelf

precisely in lhe human subject's own active communion with tlle Logos, and
appropriation of his presence through moral practice and conlemplation.
Already present or t'incxrnnta,'' as it were. in ttke r#n'a of virtue and Myot of
lings natuml and scriptuY , says Maximus, Ged Nver wills to ttcome

Subjective and Micrccosmic Dimensions 147

human in tllose who are worthy (del #t'âo)le èv 'ror.g dêlol.g d'vopuwo.ç
fp'e'rœt).''222y

Maximus' exegesis in the Quaestiones JW Thalassium abotmds in th1
incarnational and communal language, the indwelling of Christ in the
believer's spiritual life.223 But m rhaps nowhere dœ s the Confesgor so

profoundly convey this theme than in his reslxmx to Question 35:

œ estion: *% e Logos Ixcame flesh'' (John 1:14), and not only
fler,h but blootl and hmes. We are commanded to eat tho flesh and
to drink the blood (John 6:53) but not to cl'ush the bones (cf. ExY .
12:46; John 19:31-36). I seek to 10%11 what is the tripartite mwer
itself of the Word made man.

Resw nx; As he alone knew how, the superessential Logos and
Creator of a11 Y ings, having dcsired to entcr a (createdl essences
IX)I'C in himself, along with the incomprellensible ideas of his
p'oper divinity, the natural principles of a1l phenomenal and
intelligible beings. n e principles of intdligible things would be
the ttbloodH of the Logos. the principles of sensible lhings his
xlflesh.'' Sinco. tllen. the Logos is himself the Teacher of spirilual
plinciples (mœ-wqnx'oL ldyGl in phenomenal and in inklligible
things. he appropriatcly and rationally grants to those who arc

worthy the knowledge (dvIcr4#r?) of the principles of visible
things, which is like the eating of his flesh; and he grants the
uowledge (> Iv) of the principles of intelligible things, which
ks like the drinking of his blood. God's wisdom long ago prepare,d
these principles mystically in tlze book of Proverbs, lrough the
ancient t'igures of tlte bowl for mixing wine and of the animals for

sacrificc (cf. Prov. 9:1-2). But tho Logos dœs not grant us his
hmes- lhal is, tlle principles of his divinity that transcend our
intelligence- since they are equally and infinitely (listanced from
every created natm'e, none of whom has any faculty capable of

relating to those principles.
lt could a1*  lx said tlxat tlm fler,h of the Logos is truc virme

tdpez'lf), his blood infallible knowledge (yvtlctçj. and his bones
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ineffable theology (oeonoylq). In the same way that bltxxl is
physically changed into flesh, knowledge Lq transformed tlupugh
ascetic practice into virtue. And, Eke the bones that hold together
flesh and bltxMt the principlees of his divinity, whidl transcend a1l
intelligerre, inhere in created beings and creatc, in a way unknown
to us. the essence.s of those beings and sustain lhose bcings in
existence. These principlos, moreover, are constitutive for a11
u owledge and virtue.

If somexme werc to claim that the flesh anll blood are the
principles of judgment and providence, at some point to be
complotely consumed and drunk, while the hmes aro tlle ineffable
principles of divinity that mingled in with them, then O t w rvlon
would not lx erring. it = ms to me.

It could N ltaps bo said as wdl that tte fle'sb of the Logos is
the retmm and remoration of human nalure to itself through vinuc,
whilè his blood is the future deitication (Woxns'j that will sustain
human natlzre by pace unto eternal well-being (7'J de1 eô e'l#ml.
His bones aro the unknown power itxlf that sustains human
nature. through the prœess of deification, unto that eternal well-
M ing.

Finally, if someone wero to rcndcr an even more desimblo
explanation, and say tlmt the flesh is voluntary mortilkation
tltrough vinue. that the blood is the m rfection through death
resulting from tribulations for the sake of truth, and that the lxmos
are the primary and inaccossible principles of divinity, he would
have a glxxl interpretation and would in no way deviaœ from tho
roN  meaning of this 2xt.224P
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with +eir literal a:1v 1 (ra Aztprllze-l, their O esh,'' and in turn fell short
of ;t= #  y1* :.1*.226

O ut Chrisq whoa as a high Fie4l offuture Ynefitp (Heb.
9:11), offers the ineffable sacrifices giving himxlf through fleesh
and bltxxl to those who. with a view to perfocuon. are having the
senses of their soul Y aintd to distinguish betwoen good and evile
(Heb. 5:14).227

'Ihe one who is m rfected in tlle spiritual lifo therefore not only eats the O esh''
of tho virtues in tlzc pacUC,aI life but drinks the xtblood'' by contemplating the
altsyoz of the rriplural commanthnenls, lhereby Golcvaling th: sensible
activity of wilat he does to tho level of intellecttml knowledge'' fwpk rrlp'
ra'rà lz017lz yvoçnv #IzJ#l##(%&' rkv 'r,7B ykvopèvuv A'cr' ato'grlv'kv
*>WW*.225

In these two pivoul texts from Ad Thalassium 35 and 36, M aximus
summnn'as his chrise entric vision of the spiritual diabasis from sensible to
intelligible truth. n e incarnational mystery of the Logos-christ. in its full
spiritual m wer Cetlesh's.-/*blocxp-efbonu-ls brings ahmt a commtmion willl
himself that engages the believtr's whole spiritual life: wpaK71<4, *rtaprp
'rtx'lj. Xoloytr/j. n e implications for Maximus' interpretation of scripture
ale clear. W l- ver would pierce lo lhc lrug meaning ofthe sczipttlres, making
the diabasis from t'ptsita lo 'lrveûya, must do so not merely scienlmcally
but at onc,e morally, intellectually. and mysâgogically.

Maximus expresses much the same idea, albeit focusing more speci-
fically on n'pdti.ç and eeupta, in Qnestion 36. Here il is asked why the
Igraelirs consumed le meat of their mcrifices but IxlGe out the blood (cf.
Deut 12:27). Maximus, indicating again that the Logos incamates himself in
the spiritual meanîng of the commandmene of sc:111)turc:.225 cxplains thn' tho

ancients failed to grasp the llyot (:tb100d:') of the commandments togethcr

Notes

1. n is om ning statement presents an interesling textual problem. 'I'he
clitical text of Laga aad Steel reads: 'ak qaph'6.ç rtzrd nlv tzar/trtp Myts'œ
'?7j, #vxkv dzroaw fe'c.s- wal rzk al tzlr/tre'a?s- Jllrœ  &d rop n'veôyaror
dm zrdo'cr rôv p'opp. 4vepun'e rop eeoû, 'rrlp/ztèle dperGv m rd6rrntrtr.r
ynrêpa vol/yopolz, rèv & eetsw zrr/yr)e dèvvaov drrd&ttks- 'rvlvetose
(CCSG 17.1-5). n e parallel 'rqvydv and vôu &r clearly refer reswctively to
the preceding 6'UA  and voûs'. 't'he 1675 ediuon of François Combefis has.
for tlle parallel 'rnvyêv and vôv é?, 'rkv Jz/p and 'rr;v tV (PG 244D)*.
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Come fis thereulxm notes pareathetically in his Latin translation
, 'çid est,

carnem...sensum- resc tively (246A). Ckistoph von Schönborn has arguedi
n a rcent study (*çplmslr et douleurl 283-284) tluqt the MS lxluxz by Comlxfis
is oqually ancient and OIM the I-aga-steel text registers an interpretalive
correction that ovorlooks tlw fact tllat Maximus, having already lauded
Tlhqlassius' transccndence of thc cnnul and sensible

, is precisely emphasizing
the inversion fllat will allow for a positive integration of the flesll and tlle
selkses. Schönborn's optirkg for Combefis' reading tits ltis argumerkt that
Maxjmus has an ultimately bqlanced and m sitive view of the carnal and
sensible asm cts of human nature. I would rejcct tho reading of
Come fW scllönlx)rn for the following reasons. First. thcir rendeling appears
grammatically immssible, since kvxb and VOW are lhe dominant demena in
tlle original statement and would thus l)e lhe natural referents of the parallcl
that follows. Second. Maximus is known elsewher: in his woru to speak
nlnmdy of the soul as a '*mother'' (cf. A. K. Squire, '''f'he Idea of the Soul as
Virgin and Mother in Maximus lhe Confessoryo Stpatr 8. 'I'U 93 (Berlin:
Audemio-verlag, 19661, 456-461), which would make hkq application of tlle
same metaphor lo tlze flesh al1 the more dubious. Lgst, M aximus' phrase
t'toward the implementation of an arrangement of tmter proportionse (efs-
zrp4clp r4k olKov%da.ç 'rl&' s'pavvôvœvj broak.s Ms thought and prevides
tlle transition into whaf follows (CCSG 17,6-10, which elaborate,s how crdx
has come to mirror #tlx4. and at& bç llas remderr.d sowico to lzofs'. n is is
the *'inversiono of which Schönborn spnmk's, incorporating the healthy
economy of tl)e flesh and sense in tlie spirilual life. n e reciprocity thus
eslablished Ytween Jdpê and (Jvxk. and bdween alcelww and voûn is
fundamenketl for Maximus' notion of tlle continuity in le spiritmql &dptwi.ç
from rnsible to nœtic truth.

2. Q. FAcl. intro. (CCSG 17,1-18).
3. Cf. Philo, De spec. leg. 2.147 (seo below, n. 8); Origcn. Comm. in

Mau. 15.20.621 (GCSO 10.407.29-32): Tyev o;?z stapeprtKto dy' tmstq
<al loyr;; Comm. in Joann. 10.10.453 on those who must first advance in
basic spiritual teaching (:zr2 n'kei'ov &c/4m l 'r#.g c'rotzutrtralm) and then
advance (&> #s$ toward perfoction. citing Heb. 6:1 (GCSO 10.1 1,200 ) C.C
els. 6.14 on men who have passed (&apeprlrdves'j from carnal lo divine
wisdom (GCSO 2.85,2-5); C. Ce?.ç. 8.22 on the one who truly undersmnds
Cluist's Passovu sacrifw,o lxing as ono who m sx's over in thoughk wori

, and
deod from worldly affairs to GGI (&apltvuw de2 N  zoyt6wfl ral wavrl
lol': <ql ?rl:r?i npêt'et #?rt$ vt:v 'roI7 Jf ov zrpcy/zlrolz ên'l rllz oeôv)
(GCSO 2.239,20-24). Marguerite Hari kncludes &apatvetv in Origen's
regular vœ abulary of spiritualepodagogical progrcss. SR  her Origène et la
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foncdon rëvëllfrïce du Verbe incarné, Patristica sorbonensia 2 (Paris:
éditions du Seuil. 1958), 222. Also Gregory of Nyssa. De Wll Moysis
2.202 (GNO 7, pt. 1. 103.130: ''He who has progrorssed Lstapds.j this far
through tl,e mscents (#td 'rêv dlztd#dt7eolzl which wc have contomplale,d
carries in his lmnd tlle tables, written by God, whicll contain tlle divine tmw''
(trans. Fcrguson-Malherlx, 10W. Gregery's cherished tenns tluxmghout the
WIJ Moysis and liis olher workq are dvapattm v-dvdpqœs'.

4. AGptm .ç as a favorik lerm for lhe large.r process of deification in
grace, having as its counterpart the Kardpamç of God in the incarnauonv has
already been highlighted in Josef Loosen's classic study of M aximus'
sotedology. Lpogos u?lzf Pneuttta im hwntztfelea Menschen bei Mtzxfzzl?tv
Confessorv Mïinsterische BeiH ge zur Theologie 24 tMtinster: Aschendorffs
1941). He writos: *tA favorite category in the theological thought of St.
Maximus is the conceptunl form of the çascent' and related images. R is
sometimes expressly stazd, through wordg like dvqpatvu, dlztf#tz6uv.
&qpatt'm, dtd#tzgt.ç's and rxl on, and at othc;r times is smted through equi-
valent paraphrases.... n e anabasis, the ascenk is the way the graced man has
to go, according lo SL Maximus. n e anabasis is tte framework ia which he
regiszrs his image of man.... n e anabasis of man to GY  ks the corresw ad-
ing roverse side of lhe descent of GOII to mane (p. 7).

5. Cap. * 51. 2.77 (PG 90.1161A-B; eans. Berthold. Maximus Con-
fessor. 1&M.

6. Ibid. 2.18 (FG 90.1133A-B; trans. Bertllold, Maximu Confessor,
151).

7. S< taga C'Maximus as a Stylisk'' 142), who note,s fllat in striving
for 'xconomy of wordsl Maximus habitually opa for different prem siuons
agglutinated to verbs. rathe.r than using them indemndently.

8. We se,e precisely such a use of &##ctar originally in Philo's
imagery of tlte spiritnnl Pascll. In De spec. leg. 2.147, he gives the moral-
allegœical interpretation of tho Pasrm e,r and says that $1...*  Crœsing-festival
('rd &apa.l4pzqj suggests the puzification of the soul. They say that tlze
lover of wisdom is œcupiul solely in crossing over (&d#JcqX from the tody
and tho passions, r'ach of which ovcm holms him like a yorrent. unlcss tlle
mshing curmnt is dammed and held back by the principles of vinue'' (Loeb ed..
Philo VlI, trans. F. H. Colson, 396).

9. Cf. Q. F&&l. intro. (CCSG 17s12-18).
10. lbid. 51 (CCSG 407.2*-207).
11. Ibid. 64 (IX) 7œC).
12. lbid. 55 (CCSG 489.144-145); cf. ibid. 63 (1XJ 6731:8. where Maxi-

mus smaks of tbose who receive m rfeection from tlle Holy Spirit as attaining
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to wrfect immulability (d'rN#(8, Gsiflce a11 Isensible) media-in which there
exists a danger of sometimes crring in knowledgo-will lx wholly transcended
(&q# Wtm tvj by those who are being deified.''

l3. lbid. intro. (CCSG 21,71).
14. Ibid. 49 (CCSG 357,114f9: rdmv zl/z/twollty'rl &# rtr yéo'll.bx

tdtrNtrea?.s- ij mepl ra erl'rd dttf/tztrt.';- nk & 6ltt*vkotxh'k  ëarpytrfcm.
15. lbid. 65 (fK) 7*<3.
16. Ibii (fV 740B). Cf. Qu. et tï1i. 192 (CCSG 10.135.5-7): l'Those

who cross over (o1 &apatvovrrs'j from the letter (yp#4wtz) to the spirit
tzr-iizll Ylmld tlle taw and Prophets together with the Logos'

17. Q. Thal. 63 (1X) f& C).
18. Cf. esmcially Myst. Q PG 91.669A-C): The created cosmos llike

the Church), 'Gis divided into a spiritual world filled with intelligible and
incolw real essences and inso tllis sensible and bodily world which is
ingeniously woven togethe,r of many forms and naturem... there is but one
world and it is not divided by its parts. On 1.1)* contrary, it enclosts the
differ:nces of the part.s arising from tlleir natural properties by their
relationship to wbat is one and indivisible by itself. Moreover. it shows that
1M)t11 are the same thing wifh it and altenlately wilh each other in an
unconfue  way and that tlle whole of one entcrs into lho whole of the olher,
and 1,0th lill the same whole mq parts 1111 a unit. and in this way the parts are
uniformly and enlirely tilled as a whole. For the whole spiritual world seems
mystically imptitltod on t1:*. whole sènsible world in symbolic forms. for
those who are capable of seeing this, and conversely le whole sensible world
is jyiritlmlly oxpln'mod in the mind in the rinciples which it conlains. ln the?
spmtual world it ks in principles (lJyot); m tllo sensible world it is in ligures
(r#mx)'' ttrans. Bertlmld, Maximus Confessor, 188-189). Cf. also Q. T/ltS.
63 (PG 685D). whero Maximmq allegorizes the two olivo troes flnnking the
lampstand (Zrh, 4:3) as the sensible and intelligible worlds. between which
stands the divine Logos, 'çwho determines in a mystical way that tllc
intelligible world apmars in the sensible world throujh figures (-r11v01). and
who teaches lhat the Knsibie world is comprehended m tlle inelligible world
tllrough principles (àJyoI).'' On tllis mutual drcumincession (n'eptx# nowj
of lhe sensible and inelligible parts of creation, see the analysis of von
Balthasar, Kosmische Liturgiek 170-171. On the yelqrôsw âdl'o.g of all
creation, see. inL a1., Myst. 1 (1r 91.685A-B); Q. F&l. 2 (CCSG 51.18-
20)) ibid. 54 (CCSG 451,159..453,163); and Thunberg, Microcosm and
Mediator. 426-427. Cf. also Amb. 10 (PG 91.1164D-1165A). whero fhe
two ligurcs of Mose.s and Elijah. flnnbing the transfigured Lord. are interpreted
respectively, in a moro salvation-lûstorical framework. a% tho sensiblo and
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intelligible creations in lheir mutual relation to the Creator-lmgos.
19. On these five mlarities, seee in particular Amb. 41 (PG 91.13(14D-

1316A ). '11e five mlarities, in a ending order, are as follows: (1) Ytween
male and female (only as a resull of le fall); (2) on earth. atween pamdise
and inubited emrth (also contingent on tbe fal1); (3) in the sensible world.
between heaven and earth; (4) in creadon, betwem  intelligible and sensible;
and (5) belwefn GM and creation. In Q. Thal. 48 (CCSG 333.65-335.81),
Maximus indicates how these laritics have been resolved salvation-
historically by the Logos jn his mcarnation. n e concomiunt spiritual-
vx ational mediations of these m larities have been analyzed in detail by
ThunYrg fMicrocosm catf Mediator. 396-459), and, coc sw nding to each
m larity above, include: (1) practical cate sis within the the Kul and the
spiritual reorientiation of the facultie's of concupiscence and ange,c (2) practical
mortitkation and etlual love for one's neighbor; (3) contemplation of sensible
things, and tlle achievement of likeness to the angels by 'çmscending with
Christ tkough the heavensH; (4) contemplation of intelligibles and appre-
hension of the Logos as the common principle of a11 created reality; and
(5) k'okoyo prorr and mystical union with the Uncreated.

20. Se,o Q. Thal. 48 (CCSG 335,74-76): 'I'lle incarnatc Logos has
'/united sensible tbings and intelligible things, and showed that lhey have one
nature, commoa to a11 creakd lings, tllat conneca them according to a
mystical principle-*'

21. On llle foundations of this notion of &dpaœ.ç as the penetration
through tlle Knsible, seee ospecially Amb. 10 (PG 91.1105C-1205C passim);
cf. Sherwood's synopsis, Earlier Ambigua. 30..40. It is fair to say that
8zdptzpt.ç. hms to do primarily with tho first through fourth cosmic
Gmediations'' (IeKXiIXfI in n. 19 above, and thus with the first and second of
what n unarg has cqlled the S'thrœ levels of thxlogy'' in Maximtks: (1) the
''economice' (kataphatic) level of historical revelation promr; (2) Gtlze level of
mystical revelation include,d in, or behind. hismrical Rvehtion''; and (3) the
amphatic level of 4'non-revelation'' LMan and 1/1e Cosmosk tl*. Spifitual
diabasis begins with the sensible economy of creation and scripture, and
meves over to the intelligiblo eeconomy. the Necond levels'' which Jérome
Gaïth, has appropriatly termead 4% e passage from tlle level of the cosmos to
that of the suporcosmos...in other words, the second stage yf divine
immanonce'* (f.J conception de la Iiberté chez trrdgtpirr de Nysse. Etudes de
philosophie médiévale 43 Paris: Vlin, 1953), 35).

22. Cf. Crœ e, Tradizione e ricerca. 35: 'tl-luman knowlege is lherefore
a passage. a transit, a crossing (&##Jm.W, which aims not to cancel out the
tlle multiplicity of Rnsible things as lougll it wm'e an evil, bu$ to climb the
scale of lhe ascent toward the supreme monad, G(xL''
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;3. P. Tel. 58 (PG 596D-597A).
24. Seo again the c'vtvytq of tlle soul and the flesh that Mmximus

envisions in n alusius in lllo inlmduction to the Q. F&l.. quoted at thç
Yginning of this cepter; cf. also ibid. 63 (PG 677C-D), whcro Maximus
suggeasts that *Ve O1d Tqlztnmeat causes (dttz/tNRt) ttte body. so rKkoned
O ough the media of tlle virtues, lo cross over to the level of the K ul and
prevenks the mind from lring debased Waraptpdlec&uj to the level of the
V y. The Now Testament causes (dlztz/t/xet) the mind. on t-tre with love,
fo ascend to God.'' n e themo of the body minpring or xwing the soul was
nlriudy standard in CappaA ian anthrom logy: see, e.g.. Gregory of Nazian-
zus, Or. 2.17 (Ir 35.428A): 'çthe soul becomcs lo lhe hxly what GGI is to
the soul. training its selvant, bodily matter. and usimilating that fellow
servant IJJZJDIA .s$ to G(< ; alse Gregory of Nyrssa, De &??t opif 12 (PG
46.161C) on the hxly as a 'emirror of the mirrœ.''

25. See Amb. 10 (PG 91.1113A).
26. n e service of tzfchtœt.ç to lmû,ç plays heavily in Maximus' spiri-

fual anlhrom logy. On lhe consmuences of this reciprocity of mind and sense,
seee :1* von Balthnur, Kosmische Liturgiek 285-286.

27. Earlier Alrzhfgutz. 35, citing Amb. 10 (PG 91.1112D-1113B).
28. Cf. Q. Thal. 62 (PG 656(3: ''For only the inclination of the

natural hw-that is. of tlle passible elcmcnt of human nature-toward the
passions of disgraco becomes a barrier dividing the body from the soul, and
from the reaxm @Jyo.W of the vinues, and prevents its eansil ç'tdpaovt to
flle fleesh via tlle soul in ethical pmctice from taking place.'' Also ibid. 18
(CCSG 117.8-10). where Maximus says thal tho doers of the 'lspiritual law''
:*do not fall gway from p'ac,e because of the cathartic lransit (éqidpaœsv) of
reaxm into tl:e deptll of t12.1r :* 1.**

29. Seeo a1s0 Georgo Berthold, eçflistory and Exegesis in Evagrius and
Maximusy'' in Origeniana Quarta: Die Referate des 4. internationalen
Origeneskongresses (Innsbruck. 24. September 19853, 0 . Lothar Lies,
lnnsbrucke,r tbeologische Studien 19 (lnnsbruck and Vienna: Tyrolia-vorlag,
1987), 393- Benhold recognizes that for Maximus, GMacrocosm and
Micv osm are related to tllo Logos each in its own way and on its own level.
Tluxmghout the Questions to 'fhalassius Metximus refers to the cofrespondence
oxisting Ytween tosmos, human nature, and soul.''

%. Q. l'hal. 32 (CCSG 225,17-33).
31. Soo, v<, Myst. 6 (PG 91.684A-18 on ë*llow and in what manner

sacred xriptm.e is said to be a human boingl i.e., with the OT as ç'body''
(cëzJ) and lhe N'F as Noul'' t/tz.4e?j), Npirit'' (pw èc), and '4mind'' (-G$; or
olse tile historical letter of al1 scripture, NT and OT. as the 'tbodyv'' and the
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ianer meaniag (- ps*) aud purpox (trroFdr) of a11 scripture as .'soul.'' n o
same analogy is made in Cap. 1/œ//. 1.91 (11G 90.1120D-112lA) and can
a1:0 l)e found nlmM y in Origon, c.g.. Hom. in faev. 5.1 IGCSO 6.333-334).
Cf. also Myst. 7 (6%4D-6% B) on ''How thô world is saitj to l)e a human
Yinj, and in what manne,r a human being is said to l)e a world.'' Here
Maxlmus depice the cosmos as makranthropos. wilh intelligibles corre-
sponding to Qle soul, and sensiblo things corrosplmding to tlle btxly; or
inlclligibles as lhe lçsouln of sensible things

, and sensible lings as the body
of intelligiblees. lmund together, liko soul and body, by a single natural
principle. Ia ttun, tho human being, as a microcosm of tlle creation, revmqls
the indissoluable relatien tmween inklligible and scnsible mings

.

32. Myst. 7 (PG 91.685D-688A) trans. Bertlmld. Maximws Confenor,
197). 'I'h: fundamcnully Origenian smzcture of this corresymdence between
creation. scripture. and human nattu'e has been noed. wlth ciltions from
Origeu, by Borthold (ibid.. 220. n. 71).

33. Bortllold, *eHistory and Exegeosksy'' 393.
34. On the same analogy in Origen, see Comm. in J/g?lzl. l 3.42

(GCSO 4.267-269); also the rccent study of Karon Jo Torjesen, Herme-
neufftwl Procedure and T#e/l/gfctz/ Method in Origen's â'xegezjâ', PTS 28
(Berlin and New York: Waller de Gruyter, 1986), 1@J.

35. Von Balthasm.. Kosmische Liturgie, 289. n e interrelation of the
telhre,e laws'' is furler discussed below, n e Thre,e Laws and tlze Three
Inc>-ntions.

36. Cf, esmcially Origen's Comm. in Matt. 12.36-43 (GCSO 10.150-
170). See a1s0 Marguerite Harl's immrunt analysis of the symbolic imm r-
tartcq of the traqstigttration in Origen's own te logy afkd exegmsis irt Origene
el lafonction r/vëlllrfce tfu Verbe faclmë, 250-254.

37. Cf. Origen. Comm. in Matt. 12.38 (GCSO 10.154.19-21), where
tl!e garmonts symbolize only qI 'rh3v efpcyyelfô)lz H trt.ç xal 'tpdyltava.
%çthe words and letters of tile gospels'j so too for M aximus in Cap. theol.
2.14 (1>G O .1132A): txWhen tho Word of Gcd Ixcomes bright antl shifling in
us, and his face is dazzling in the sun, then also will his clothes be radiant

.
that 1. the clear and distinct words of lhe Holy Scripture of tlle Gosm ls no
longer veiled'' ttrans. Berthold, Maximus Confessor. 150).

38. Tho Gbook of creation'' metaphor was an ancient one in Greek
monnuicisnz. Evagrius ateibutes jt in his Praktikos to an am phthogm of
St. Antony: *:A certain memRr of whal was then considered the ckcle of the
wise once approachr,d the just Anthony and asked him: 'How do you ever
manage and carry on, Fatlervdcprived as you are of tlle consolation of books'?'
His reply: çMy bœ k, sir pitilosopller, is ttte m'ttme of creaated things, aad it is
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always at hand when I wish to read the words of God''* çpraktikos 92. trans.
Jolm E. BamYrger. CS 4 IKnlamazoo: Cistercian Publications, 198i), 39).

39. Amb. 10 (fX) 91.1125D-1129D). Cf. also Cap. J/le/l. 2-14 (PG
O .1132A).

40. Cortain of the connections with tho Ps.-Dionysian symbolism have
lxen note,d nlre-qdy by Völker, Mazimus Confessor als Meister AJ geisdichen
f-ehenl', 271ff.

41. See esw cially the two fundamental studies of Irénée-llenri Dalmais,
ttl.,a tlléorie des çlogoi' des créatures chez saint Maxime le Confesseur,''
RSPItTh 36 (1952): 244-249: and RI.,a fonction unilkatrice du Vere Incarné
dans 1es œuvres spirituelles de saint Maxime le Confesseur,'' Sciences
ecclae lkllex 14 (1962): 445..459: and more recently his '$La manifesution
du Logos dans l'homme et dans l'église: Typologio anthropologique et
lym logie eecclésiale d'après Qu. n al. 60 et la Myslagogie/ in Maximus
Confessor: Actes tf?4 Symposium x<r Maxime le Confesseur. Fribourg, 2-5
sepumbre 1980 ed. Felix Heinzer and Chrismph von Schönbom. Pamdosis
27 (Fribourg: Editions Universitaires, 1980), 13-25. Cf. also the excellent
analyses of Riou. Le zMzltfe el l'hlise, 54-63, 88-92; Prado, Voluntad y
naturaleza. 1M -157; Thunberg, Microcosm and Mediator, 76-84; and
Thunberg, Man and the Cosmos, 132-140. On the wider historical and
tlleological context of Maximus' theory of Adyol, seze John Mcycndorff,
Btzantine Theology. 2nd ed. @ew York: Fordham University Press-ltosè
Hl11 Books, 1979), 131-1M.

42. See, int. al., the strongly anti-origenist Amb. 7 (PG 91.1077C-
l085C). On the predecea rs of Maximus' doctrine of llyot, see the citations
listeed by ThunMrg, Mîcrocosm and Medialor, 77-78, n. 1. I quote, more
recently, an excellent summmy sGtement of Thunberg (Man and flle Cosmos,
138) on the chac ter of tlze lJyoI in Maximus' thought: tçWhat can one slate
with certainty about Mnximus' conception of the logoi in their double
relationship to GH  tthe Logos) and to the concrete world in il.s manifold
manifestations? Are the logoi transcendent or immanont. aro they created or
noncreated? The M swer must be a double one. On the one hand Maximus
affinns that the logoi are pre-existent in G()d. On the other hand, he also
says that God brought tllem to thek rmqlization in concrete creation. according
to the general law of llle continual presence of GGI and of the Logos. In a
certain way they are, thus. lyoth transcendent and immanent. Yet, this
immanence dce.,s not invite us to conclude that they are created. As immanent
lhey represent, and are, the presence of the divine intention and principle of
every single nature and species. And as such t111.: intention presents itself as
their nattlral tixity as well as dleir existential pulw se. As realized in tho
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exkslence of things. lley mntM'nlize in tl)e crenlez order. YG they are cee nly
not tllemxlves cre'ae  or part of tllat created order in the sense Xqt they are
Y und by its mnterinl a e or acnml realization.''

43. Q. F&zI. 13 (CCSG 95,6-12: 'The principles of created beings (&
'lz'îv dm a2Jw0. which wore prepare.d in God &om etemityxas he alore saw
fit, and which are invisible. and customalily called Ge 's çgtmd intentions'
Ldyay ë'l/jpzlrcl by lbo (Iivines. are clearly mrceived from ll)e tbings he
has mndn. For God's natural creations, which we intellectually contemplate
with the necessary science, deeclare to us secretly trp#falsl t11* principles
according * which they were mado, and display together wilh themxlve.s tho
divine plum se (qron'kj for egch creatod tllinp'* Cf. Ps.-Dionysius, De div.
nom. 5.8 (RE1 3.824Q on tlle M yoz as divine Wkïigava. See a1:0 Dalmais.
1:t.a the rie des elogoi.''* 244.

44. n us while the lthyol have a natural ontological I-lxity in GGl, their
full 'thistoricale and eschatological disclosure by the Logos has yet to l)e
accomplkshed. As n unberg wlites (Microcosm and Mrtficfpr. 81). '4...the
pre-existent unity of the ldyot in the Logos is ideal and only in an
escbatological mrsw ctive will tbeir unity be existential (lWrJ- nx'a9s$.* Of
this unfolding of tllo g6yo& in the œ onomy, Riou observes (f.,e ntonde et
l'hlise, 58): 'çlf the logoi arc in God from throughout etemity lthat is to
say, in his a owledgo and in his counsel). then they be,ar within them tllis
favomble time, this appropriate moment. n erdore they do not constituto the
intemm ral mce  of world's presence in Gods but itq eternat modm in the
economic and non-lemm ral sense of tho word. Their anteriority lies not in an
oppuition of etemity to time; it is mther a matter of a benedictive pre-
existence. a premlection set irk rolalion lo tlle realiznn'on-event of the Economy.
And tlle çfavomble moment' contained in lhe logos of each creattlre tmnsforms
a chronological vision into a 'kairological' and temm rally eschatological
advenk the succession lrough passage, through *passovcr.' n rough this
foreknowlege, GY  c,an be called the n'pov&ov. lhe 'Provident.' no Ionger as
the one. who holds dominion at the summit of îlle ontological pyramid of
hierarchies, but as the Providence that bears in itself the logos and lhe kairos
of each and ove  G ing, down lo the very smallesL Over against the Dionp
siaa ctmceptiom tKe œ ity ia his transcendenco is for St. Maximus no longeer
remoz, throug: the multitude of hiemrchical mediations...mther, the Word
bears in himsolf, with no intermediazy, the Iogos of the least of beings.
Furthermore, the image it%lf is modified: while fully recapturing the Neo-
platonic and Dionysian fe- inologies of n'poôtboç-èntu-rposk, SL Maximus
enjoys substituting. for the vertical orientation toward a dislant summiq the
m tœm of a flzrnqœ, a center which mdintes and vivmes in a grand respiratiom''
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45. Originally in Evagrius, the idea of the '*àdyof of providence and
judgment'' was UGI into tlze Oligonist scheme of a double-creation: xjudg-
ment'' (rpfcrtx having to do wilh Ge 's decision to create the differentiated
sensible world as a remedial realm consequent upon the primordial fall of
spiritual Mings, nna *'providcnco'' (ng vokaj being the plan for the restoration
of that mcexiskat unity: d. Evagrius, Ceal. Gnost. 1.27 (PO 28.1. ed. A.
Guillaumont, p. 29)., ibid. 3.38 (.p. 1 13).' ibid. 5.16 (p. 183). Maximus.
having rejected the mylll of double creation. views providence and judgment
mthe.r in conjunctioh with God's leMing his msitively differentiated creation
ontologically and morally toward its consummation in Christ: seey c.g.. Q.
Thal. 53 (CCSG 431.26-29). whert Maximus speaks of Christ as tlle
ç%illtelligible Ilavir LAavl8t-nrkj, whose <tlo utiful eyes'' (1 Kings 16:12)
are Gtlle higher principles of providence and judgment-for judgment and
Pawidenco arl, as it wrem  lhe Toye's' of ll)e Logos, with which he sum nises
tbe universe. even when he suffers'': cf. ibid. 54 (CCSG 457738-243), where
providence and judgment are his N ingsl ç*by which the Logos, in an
unknowabk manner, lights upon creaazd beings, on the one hnnd healing Illose
who want it with tlle principles (Adyot) of wisdom, on the ottter hand
restoring. through educative modos (7rm&Jq;. rp6n'oçj, those who are slow
to virtuo''; also ibid. 64 (PG 728C). where Maximus of the Logos'
actions lœ ing us to comprehend the 'tprinciples of God's providence and
judgmentn rzl as lo turn us toward elernal realities. On Maximus' correction
of the Origenist-Evagrianist notion of the zlyot of provkence and judgmenq
see von Balfbnur. Kosmische Liturgie, 131; and ThunG rg, Microcosm tz?ltf
Mediator, 6946. Goorge Berthold Clhlistory and Exegesisc 395-398) shows
tlle sigpm cance of this criticism fer the Confessor's notions of time and
ltistory in relation to rlle exegezs of Kripture.

46. n ese themes rocur rematedly in the Q. Thal. Cf. esmcially Q.
Thal. 2 (CCSG 51,7-22), where Maximus describes how God, as proserver of
his creation. governs the usimihtion of particulars (rê geptK.dj to univermls
(rd Kacgovjk which is also a rallying of differensiated M yot toward tlleir
common univemnl principle (lJws$. On this theme of Gexpansion'' and ''con-
maction- in Maximus, see eslv ially n unerg, Microcosm tz?uf Mediator,
631, 85-88, 420: and von Balthnmr, Kosmische Liturgie. 154-155.

47. Cf. Q. Thal. 13 (CCSG 95,13-97.41). where the ldyol th%
contomplntezl yidd a knowledge of the 'tetornal mwor and divinity'' (cf. Rom.
1:20) of the Creator; a1* ibid. 64 (1:G 709D), where Maximus deâcries how
the âdyot of incorm rmal and corporeal mings are able to conducl the mind
such lbnt it too is tlcontracted'* ttnvrtzlefs-l toward GM the Creator.

48. Maximus also spe-qkt, like Evagriug (e.g., Cext. Gnost. 4.55, PO
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28.1, p. 161) of tlk, t<principle.s of the commaïdmentc (o1 ra'iv êm'olll?z
AJm ), tbe etllical toacllings of tlr Logos in Kripture, in which. in effock th/
Logos himself is yresent: cf., e.g.. Q. F/ltW. 36 (CCSG 243,13-19). whero
Mnximus distingmees letwe.en consuming merely lhe r,m11a1 or literal aslv ts
çrâ o zle em) of the v% e,s and approhending tllo 4:2Jm . of the command-
mentq, in whicll tllere cxists the knowledge of perfect thingse; also ibid

. 54
(CCSG 461317-322, wheroy commenting on Isa. 11:2. Maximus interprea
the Gspirit of knowledge'' as ê'comprehension of the principles in me com-
mandmenks (& èv rcC,s- èvvokaîsw 2Jyot), on which m'e based the modes of
the virtues (& 'r# vot 'rllz dN rfN),'' and the Npilit of understanding* as
dfacquierence in th: nxxles tm/ gotl and principles (âJ)'tx.) of the virtued, or
more precisely, : reformation according to which tlle natural faculties ar:
unilezl to tle modes and principles of the commandmentG

49. This f'contraction'' must be distinguished in Maximus from a pure
ontological ''roductionH or collapsing of the iversity of M yot.

50. Amb. 37 (PG 91.1293A-C). Maximus indicates (ibid. 1296A) that
these rpdn'œ of scripsnml contemplation are in fact proper to the M yos- of
Kripture, i.e., tltey are thcmselves to lv tlzought of, in pinciple. as objrzctive
or revealed. On 1is imm nant text in Amb. 37, se'o also Ille remarks of
Cru , Trnm.ione e ricerca, 60-62. Crœ e draws at/ntion to Maximus' virtu-
ally ''geometricu viçw of scripttu'e and scriptural conlemplation and lo the
slong Ps.-Dionysian motif in this text, especially tho double movement
implied in llle parallel œrms Karà zr'otîo/z and dvarazxKûk.

51. Q. Thal. 22 (CCSG 143y101-l03).
52. lbid. 55 (CCSG 481.20-21). Ps.-Dionysius had already used -

yarq as a favorite tcrm for scripture's symbolic language about divine
realities: cf. De cael. Ner. 2.3 (PG 3.14IB); Ep. 9.l (PG 3.1105B); also
LPGL. sav. o'tsp*l/zc, 1331.

53. Q. FVl. 55 (CCSG 481,18-26).
54. See, epg.v Cap. 1*/1. 1.97 (IX) 90.112lC-1124A).
55. Amb. 10 (PG 91.11N)A-B).
56. Cf.Q. Thal. 50 (CCSG 379.9-19): çsF'or if the GY who speaks is

essentially limitless tdp'erplypc#.W, then clearly lhe Word tllat he speaks is
a1:0 Iimitless-''

57. Cf. Origen. De princ. 4.2.7-8 (GCSO 5.318-321) on tlle Spirit*s
providential authorship of scripture. Maximus too aff-trms this divine oligin
of 11 of Kripttu'e ('r# roP n'velgaro.ç 2JyIt8 merely as traditional: cf. the
principal texks nlnody lœaled by Cmre. Tradizione e ricerca

, 36-38.
58. Q. Thal. 31 (CCSG 223.4-9).
59. lbid. 51 (CCSG 395.18-26).
N). n ig description of scriptural language about GGI seems to l)e
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dirœlly inspireed py Ps-e itmysius, De t-el. hier. 2.5 (PG 3.144C-1454):
'êW e will 5nd that the mysterious theologians lmthe human authors of
scripture! employ these (similaritios and dissimilaritios) not only to make
a own the mnkm of hoaven but 2r.0 to reveal something of GIXI himself.
n ey somctimes use the most exaltefl imagery. calling him for instance sun
of righteousness (Ma1. 4:2), star of tllc mornirlg wllicll rims into tlte mirtd (2
Pet. 1:19; Rev. 22:16), clear and conccptual ligbt (1 John 1:5). Sometimes
they use more intermediate, down-lo-earth images. They call him the blazing
jire which dœs not caux dostruction (Fxod. 3:2), water filling up life and, so
to sW,aka entering the stomaclt and forming inexhaustible streams (John 7;38,
from Prov. 18:4: cf. John 4:14). Sometimes the images are of tlze Iowlicst
kind, such mq swcet-smelling ointment (Song 1:3) aqd corner stone (Isa.
28:16; Eplu 2:20). Sometimes lle imagery is even derive,d from animals so
that GGI is deescrilxd asl a lion or upanther. a leopard or a charging bear
qsa. 31:49 Hos. 5:14; 13:79. Add to th1: whal seeems tlle lowlieost and most
incongnlous of all, for the experts in things (livine gave him the fonn of a
worm lPs. 21:7F tlrans. Colm Luibhdd, Pseudo-Dionysius: T/le Complete
Works. CWS lMallwall, NJ.: Paulist Press, 19871. 152, emphasis added).
Maximus also smaks at length of the eçcorner stone'' çQ. FMl. 48, CCSG
333,40.41) and 'çwonn'' (ibid. 64. PG 713A) Rnnlogies.

61. Elsewhere. in Cap. theol. 2.10, 63, 66-70 (PG 90.1 129A-B,
1152C-D. ll53A-1156D), in terms strongly reminiscent ef Origen*s com-
mentyy on lle various ênlvjnak of the Logos in scriptural words (cf.
esmclally his Comm. in Joann.j. Maximus describes how, spiritually
con/mplaled tho Logos is a xemtlstm'd seed '' çtchaff '' Gçdew '* qtdoor '' etc.
A ing ltis incarnation in lhe M yot of scripttlre). Von Baltlhqsar (Kosmiscke
Liturgie, 534- 538, 547) jms made definitivc comparisons of Maximus here
witll Origen's commentaries, his notion of èwtvœat, and his ulogology.''

62. In elucidating here how scripttlre ks accommodated for ottr spiritual
diabasis' Maximus recall.ç a familiar topos in eady Christian exegesis, Ho
had already dealt .with it in much the same way in Qu. et dub. 39 (111,10)
(CCSG 10.32,1-33,34), tontrasting Abraham as lhe consummate visionary of
the Trinity, with Lot a,s the one who had Gnot yet crossed over L&apdçj
visible tlungs.'' n e interpreution of tlle throe and two angels appearing
reslxctively lo Abralurlv (Gen. 1822) and Lol (Gca. 19:1) stem.ç ozigipally
from Philo's trindic smculations on these passages in De Ahrtp/lc??1o 119-132
and Quaezt. in Gen. 4.2. Pllilo's theory was that Abraham had mrceived,
through t11* threee angels. the Existent One @J öv). or Father, flanked by his
primary crotive and ruling Powers (œ1 'lrA rtu dwzdplt-ln ?j zrotrlrlr?l Kal #
A trtztA't), in fllc x'a Ce'' (slill mlative) of a Tliad (De Abrahamo 122-
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123) Quaest. in Gen. 4.2, Lœb ed.. Philo suppl. 1. trans. R. M arcus,
2700. Lot > ive merely a dyad bocause he was only progreesing and llad
not yel attainod to tltis bigher vision Q uaest. in Gen. 4.30. Ixe  ed.. 305-
3t)0. n e diGinction lvzween Abraham and LG is thus a 'Anattual distinctjon
Mtwemn fhe perfect man and the progrossce' (4 8ia#và rop reketovhml
'rop vmxdrrrolzross. Trinitarian sv ulation on this tors abounded among
both Gree.k and Latin paeistic exçgetes. Sre n unbûrg's study. *<Eafly
Christian Interpretations of tho '1xrx Angds in Gcncsis 18,'' Stpatr 1, TU
92 (Berlin: Akademie-vorlag, 19e). 560-570, and notably 568-569, on
Maximus' interpreu:on and its immcdiate Christian backgfouni

63. Q. T'Vl. 28 (CCSG 203,4-25)9 cf. ibid. 44 (CCSG 299,7f9.
64. fbid. 28 (CVSG 205,51-64). Such an interproution of the plurality

as tlle Trinity was a faidy standard one in mtristic exegesis.
65. lbid. (CCSG 203,26-205.4 1; 205,64-69): p'pl.sv vok dcrtrpik.
* . lbid. 44 (CCSG 299,11-27). Maximus writes (ibid. 299,28-301.35):

'<No one would consider the form of smaking in irony (rô e18os' 'rz/.s- Kav'
e/ptuvtrf av ldlbtrttps'l to lx. foreign to scriptural usagt. after hearing th=
Kripture O t has the pel'son of GGI saying to Isfael, *If you wm  contrary to
me, I will alx) walk conlaly to you' tLev. 26:27-28), knowing full well that
tllis econtrarinessg diffors in no way from irony; or again

. after (liscovering
how GGI planned llle deception of Ahab. so that falsehood was prophesied to
him as truth. by whkh he sinned and justly incurred punishment'' (cf. 3 Kings
22: 15-23).

67. lbid. (CCSO 301,35-39$
68. SR esm cially Ps.-Dionysius, De cael. Yer. 2 (PG 3.136D- 145C),

and Ep. 9 (PG 3.l 1(XA-1 l l3C) on how scripture uxs symbolic #'dissimi-
larities'' for tt:e sake of dnzyfuyt. On tho Ps.-Dionysian backgrmmd of this
hermeneutical theme. see Paul Rorem, Biblical and Liturgical Symbols
wfl/lfa the Pseudom ionysian Synthesis. Studies and Texts 71 (Toronto:
Pontifical Institute of Medieval Studies, 1984), 84-96.

69. Q. Thal. 28 (CCSG 205,42..45).
70. Cf. De prïac. 4.2.9 (GCSO 5.321.3-15). on this notion of purpose-

ful ox-dv&ùa in scvipture.
71. Cf. De cael. hier. 2.3. 5 (N  3.141B-C. 145B), where the idea of

ox-dv&ùa is, in effed, extended even to the dissimilarities and crass signs of
scriplltm l znninology.

72. SR Q. T&Il. 4% (CCSG 339,135-143), whero, bdoro enaring on
his nnngogical exm sition of 2 Cllron. 26:gff. Maximus writes: t4I have a
difficuky in wondering how it is possible for Uzziah, who was historically the
king or Judall, to have vinedressers on Carmel, which was lœated not in lhe
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kingdom of Judah but in the kingdom of Isrxl
. Indeed, the capital cisy of the

kingdom of Israel was built on Carmel. lt secms, however. that tle Word 11%
mixed what is untfue into lbe historical nalrative in ortler lo arouso our du11thinking in qulst of the m1t11.*: Cf. ibid. 65 (N  752C-7534.), wlzere, in hiscommentary on 2 Kings 21:1-14, Maximus notes: tçWhere. in the literal
record. do we f'mtl tbat the Gabaonites (Gibeonites) wiped oul Saul such that
he had no standing in a11 tltc borders of fsrael

, whtm it says that Maribaal, t%son of Jonathan tlle son of saul, was spared by King David (2 Kings 21:7),and when in 2 Clgonicles it mentions many other of Saul's proge
ny (cf. 2Chron

. 12:2t)? Morxver, how is it N ssiblo tllak wlten tlx Gabaonhes took
t11: sgven men from Saul's sreed, they said, 'We shall wipe him out. such Zathe has no standing in all tho borders of Israd* (2 Chron. 21:S. when Saul haddicd long lrforellalld. But it sRms ttjat what is ifrational was mingled in witbth
: wording of tho historical accounq so that we would smarch for the 12:11t11 ofth
: meaning of die scriptureso (lrapegtyö rq7 #r/r: rqs' Jcropftr

.r rdn'apdkoyov, 1- 'Z'J 'r//.s- tbtalmta,ç dlpf.dr r&v yeypc/zW a)/z Jpnfx /zep'l.
73. Cf. Q. T&7l. 10 (CCSG 83,6f1).
74. Ibid. 50 (CCSG 379,23-29).
75. Sce ibid. 58 (1X) 596*-597A), quoted and analyzed below

.76. See. e.g.s ibid. 65 (PG 753B-C). where again, still commonting on 2
Kings 21 and the problems of the historical agcoun! there that have bceni
ae e,d providcntially by scripture, Maximus indicates how one cannot allow
tho literal meaning of Aripture te tecome a b%is for carnaliîy and 

m ssion.'ç:F
or tlle letter kills, but the spirit gives lifo' (2 Cor. 3:6). For it is totallyimm ssible for tllc corporeal and lhe divjne :lements of the law

. or the lee rand the spirit activoly to cœxiss with each otlvr at tlm same time
, since whatcan destroy life is not inclined to be in harmony with what by nature suppliesi

t.* He adds (756A): *tn us when we interpret this pasrkage in the litral
sense, we do not find scripttxre tcliing the lzuth (dkrlneûovo'aj

.M Evagrius
similarly notes how when tlle literal sense contributes to attach

ment tosensible and e-qrnnl things, il is not true: t'One must interprel divine scripture
ntxtically and spiritually. for sensible knowledge Kcording to thc Iiteral scnse
is not true'' Lschol. in Prov. 251 (SC 340, M 6)). Yet it is not the historical
facts of Axipltlre ms such that are attackcd or denied but prexcupation withwllat satisfies ronx  alone.

77v Q. Thal. 50 (CCSG 3:179-40): 4 Seopd mfzîL' n'apepxogèvuw
.n is is equateed with interpremtion '%in the manncr of the Jews'' flovqat's-okj.78

. lbid. (CCSG 381,46-58).
79. Amb. 10 (PG 91.1160B); d. Ps.-Dionysius, De div. novl. 4.11(1X; 3
.708C-D).
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80. Cf. Völker. Maximus Confessor als Meister tfe.: geistlichen fae&a.$,
261-262: z*scripture corresm nds to man as a whole reality. but so too its
unity is PIP'SG'Ve,II amid al1 dte differences tllat lie in nature, and even tlle ba r
kvels havo a rehtive right to exisk sinct truth is reveale,d to us precisely &à
'rJlz y/o wd'lw . Just as man musî employ (rdx and clcr@crtc as necmssary
aids, so ttxh the gosw l must omploy the Lw  and the Prophets.''

81. See. e.g.. the strongly am logetic tono of Heiui de Lubac's îre-qfment
of Origen's yttitude toward tlm likral sense in Histoire et esprit: L'intel-
Iigeace & l'Scrïalre d'après Orfgêae tparis: Aubier. 1950). A-138.

82. Q. n tzl. 17 (CCSG 1 11,19-21).
83. See ibid. 52 (CCSG 417.51-62), where Maximus is faced with the

problem of how, in 2 Chron. 32:25-26, the w1,1% of GM  came upon Hezekiah
and the inhabitants of Judah and Jerusalem. when tlle text only citeg
Hezekiah's guilt: x'The scriptllre further says tltat ellezekiall's heart was
Proud.' It dœ s not also go on lo say that the heart of the inhabitants of
Jerusalem and Judall was proud. Thus l could not understand why God
punished those among th*  who were blameless together with bim who was
to blame. Fœ it says, *And Hezekinh's heart waq proudi and wfath came upon
him and upon Jlvlnh and Jerusalem,' but the text has not said about the laœer
that lhey too werc proud. Therefore, since a solution to difficulties is
impossible for thom who have given prominence fo the litcml scnse and
prefen'ed the sw cifk word (z'J/p'rJ?z) to the uue meaning. let us approach the
spiritual underslanding Lvvevgarix.k m rfwdpçuv) of le scriptures and
discover the inoxhaustible t1411 Mdden wimin the liteml sense, like a light
shining before the lovers of trutll.'* In his allegorical in/lprelation (ibid.,
417,63-419,88), in turn. Mnximus gœs on to intezpret ç'Judah'' as the uhabit
of rcm ntancel and ç'Jenlsalem'' as the '<habit of impassibilhy,'' or Nudah'' as
Gpractical philosophye and 4tlerusalem'* as Rcontemplative mystagogy.''
Wllenever lhe cœtemplative mind Clleakiah'I falls into pride and takes credit
for its own accomplishments, GGI also allows practical philosophy to be
m llue  witll passions. and con*mplation to tv defiled witll false ideas .

84. See ibid. 55 (CCSG 459.294..461.298): M ccording So the literal
sensc Wa.rà rj;z Lowoptavj, it appears tbat ZorobaYl by no means had in his
hand a plummd of tin that conlained seven eyes. nor were those the Lord's
eyesp nor did they Iook upon all tlle earth (cf. Zech. 4:10). Therefore. since it
is completely impossible to ukc the text literally (rc'rd 'rùv âêlklzl, let us
prx oed toward the true meaning of the scripturesr In the spiritual sense,
then, a rubbae l is a tym  of Christ; the ''plummet of tinc faith in him; tho
eseven eyeosl the seven omrations of the lloly Spirit.

85. lbid. 52 (CCSG 423.160.425,171).
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86. Soe alm e, chapter 1. n. 205-207 and relatod toxt.
87. Q. FOl. 17 (CCSG 115,76-77).
88. Sœ Crœex Tradizione e ricerca, 56-57.
89. Q. FMl. 7 (CCSG 73,9-27). Citing what was a maditional inter-

pretation. Maximus obxrve's: tçsome therdore say that scripttlre calls men
who died Yfom Christ's xljourn 'i*'.$4a%: for example, those in the flœd, tIX)Se
at lhe time of the building of the tower, those in Sodom, those in Egy.pt. and
otlwrs who. in different times and ways, received the mulufariims punishment
and extlaordinazy immsitions of (Iivine judgmentsr They are able to roccive
salvation only by the mediation of tlle Savioc who deascemded into Hades to
prxlaitn tlr knowledge of G(xI.

90. lbid. (CCSG 7378-75.41).
91. lbid. 37. SK above. chapter 1, n, 195-196 and rdate.d zxt.
#2. Ibid. 9 (CCSG 79J-81,40). Here nalassius inquircs how 1 John

3:2 Cwhat we shall l)e (lill not yct appear''l can agroe with 1 Cor. 2:10 (*'Go(l
bas rcveale,d to tks through the Spirit''l. Maximus concludes, after an nnnlysis
of other relevant NT texe, that Paul means that only the general future
c'Kon'6s'w of eschatological salvation bas been reveale,d to him. Paul concurs
with John in Y ing ignorant of the acmal mode of future deification.
Maximus cites a numYr of texa whero Paul claims not to have laid hold of
the fullness of this future exmricnco (e.g., 2 Cor. 5:7; Phil. 3:13-14).

93. Q. THl. 49 (CCSG 355,90-92).
94. On tllis imporlant nodon in Origen's hermeneutics, se,e Marguerite

Harl's discussion in her introductipn to Origène: Philocalie, 1-20 sur fe,v
écritures, SC 302 (Paris: Les Editions du Cert 1983), 133-135. She
observes: t'Origen ranks a11 sorts of biblical plu'ases among those that must
l)e lransm e ; -)1 only melaphors tha! reequire one to comprehemd an intezior
realily on the basis of what is said of external objects, not only
antitropomorphisms where GM  is concerned. but still also the totality of what
is prmsented in 'tlle letter* of texts under the mask of hkstory and legislation.
and that must lx se.d inlo signs for the spiritual life or teachings on tlle
future wœld'' (p. 1M).

95. Sec also de Lubac, Histoire et esprit. especiall 187ff, on the. inter-ï
nnligntion of biblical tvents in tenns of the soul's own spuitual combaL

96. Origen, Comm. in Jxnzl. 20.10 (GCSO 4.337.30-32): 8eî P'JO'J;'
'rtlv x'r d rôv !â/pH p. dkànyopoûvra Icrop/tzp ëraowov pw lwtznrl.sv
woçqqa& 'rfipz nrvpaw ttvow lhzr'c#rop.

97. E.g., on tlw importance of Nxemplary'' and 'sallegoricale interpre-
tation of scripture among the desert monks, sr,e Burton-christie, Scripture
flnd the Ql4ezf./br Holiness, 262ff.
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98.Ep. 2.r3 (IX) 79.3168-317A). Emphais added.
99. n is exposition of tlw struggles of the heroic kings of îhc OT with

tle fomes of evil c11. Nebuchndnezzar, Sennacherib, etc.) waq tmditional
since Origen: see (1e Lubac's nnnlysis, with ciktions fzom Origen's exegesis,
in Histoire et exprjl, 187-191.

1œ. Q. F&Il. 49 (CCSG. eswzially 355,68-359,169).
101. lbii 51 (CCSG 407,216-221).
102. n is usc of gerapatvetv closely pmallels Maximus' use of &q-

#JJIYEIZ in antxher text Q . Thal. 63 (PG 669C1) speaking of this same
transitn of the letter of scriptum over to the intellect.

103. Q. T&l. 52 (CCSG 425.173-181).
1G . lbid. 19 (CCSG 119.7-30). Cf. also ibid. 39 (CCSG 259.14-45),

whtre Maximus, commenting on lhe Gthre'e days'' tlle Lord smnt in tlle deescrt
(Matt. 15:32), shows again the Logos mq author of t11: laws and relates them
more specilically lo lhe spiritual life: x%y a different manner of spiritual
interpretation, tlle three days signify the thre.o more universal laws: the
written hw. the natural law, and the spiritual law, or law of grace. Every one
of these laws is in itself prom rly able to illtlminate human nature. since the
Crezator of raclt law's light is nono othor than thc sun of rigbteousnoss (Ma1.
4:2). For just as it is totally immssible for there to le daylight without sun,
so ltx) a law cannot be just without the essential underlying Wisdom, wlm
makes himself q) rkse in each law and lills the souj's intelleclual eyes with
inlelligible light. n e blessed Davilj knew Ihis very fact when he said, 'Your
light Ls a lamp for my feet and a light for my path' (Ps. 118:105). He calls
the wlitkn law a qlamp' sirre, like a buming light, it skillfully Rt.s ftre to the
wickedness of the passions with the diverse signs or corm real symbols
( 2c), enignms (aldyyaraj, and figures t'rfqrœl. for thosc who enhanoe
tlleir soul's progress (zW 8L4 4yqvat by taking aclion against tontrary
mwers. David calls lhe spiritual law, or the law of grace, a 'light' (/rJ.$$
because it displays the eternal Hpath'' without any art, without the use of
so sible symbols. Along this path the conlemplalive mind rKes towm'd the
highest summit of gtxxl mings, God. who does not limit lhe mind's activity.
For the light of the law of graco is never-ending, and there is no knowledge
wluatu ver thnf nnn conf'x  its I'adiant beeams. It may be, moreover, t1%  what
lhe prophet Ilavid calls *fe-et' is lhe entirc course of the godly life, or tlle

stirrings of goe thoughts in the soul. whicll are juided by the light of lhe
written law. And what be calls llle çpath' are lho vzrtuous modes (vp6ïro&j of
conducq which wcord with tlw natmal law, and thc principles (ldzot) of
knowledge. which accord witll the spiritual law. n is 'path' is made known
by tlle presence of the divix Logos and blings man back to lûs true nature and
Cause.''
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105. Cf. ibid. 38 (CCSG 255,13-26), where Maximus gives the
G*anagogical explanationo (J ,r# d-w yk  llyo.W of the Hseven brothbxs'' for
tbe one wife (MMK 22:23-28) as Kllllose laws given by GY to human nature at
the promr times for it: training (trat8qw yia) and for the preuction of the
huits of righteeousnezhs.e n e sevtn '*laws'' lhus include: (1) the law given
Adam in 'x; (2) the law given him aftor his expulsion from pnmdise; (3)
the law given to Noall at the time of the ark; (4) th: law of circumcision given
to Abrnbnm (5) tlle Iaw given to Abmhnm conceming the rsacrilico of lrnc; (6)
tbe Lqw given to Moses; and (7) the law of prophetic inpiration. predictive of
the g1.a0 of lhe gosm l. 'I'l)e woman's uue husbant then. would l:* the gosml
itself. Cf. atso ibid. 41 (CCSG 281,330, where Maximus interprels the tive
ex-husbands of the Slmnrl'tan woman (John 4:16-18). who again rcpresents
human mqture, a: (1) me law in paradise; (2) the law aftor paradist; (3) the law
opemtive during the flood in Noah's time; (4) the law of circumcision in
Abrshnm*s time; and (5) the law of the sacrifice of Ismqc. A11 these died
lxxattse of their inability to conccive with Ner the fnzia of righteousness. n e
woman's present companion. then. is (6) t11: Mosaic law. an illegitinmte
husband eithe lpecause it too failed to achieve righteousness, or becatkse it was
about to give way to a new busband. or law. the gosm l of Christ. ''For the
M osaic Iaw was not given to human nature forever but ratlzer as an economy
t/F'&ronyzfgl to lrain tmae m yot'xzpl it for the greater and more mystical
gospel (rö e*qyyèstov...getN v ve <w2 yvomKûlrepovj.- On a possible
Augustinian connection of tllose zxts, se,e the recent study of George BertholA
er id Maximus the Confessor Knew Augustineê?e Stpatr 17s ed. Elizabe.th
Livingstono (Oxford and New York: Pergamon Press, 1982), 16-17.

1(M. Sec, int. a1., Q. FOl. N) (PG 621A), where Maximus speaks of
tlle incamation expressly as S'the tenninus (Wpas-j of providcnco'' and S'the
recapitulation (dvare4agatom s'j of the things GGI has creazd''; cf. also
Amb. 41 (1XJ 41.1308D, l309C-1312A).

107. Kosmische Liturgie. 288ff. Cf. also Dalmais, CSt.a manifestation
du Logos,'' 21; and his Gl..a fonction UIIitICaUiCe du Vcrbe Incarnéc 459.

108. In a long exposition of the three laws in Q. T/lJ/. 64 (IX 7NC-
728A), Maximus explains the mculiar mode of lifc td-trrpe ?j pkoûj and
dismsition of tlle will (4 K'arà r?)p yu/yr)v &d&vtss promr to eactl law.
n e natural lgw (7MC-725A) prevcnts sense from overpowering re ons and
teaches le Golden Rule tMatI- 17:12: Luke 6:31) as a norm for 21 connatural
beings; in 1is way, it 10*  a11 humanity voiuntarily q) a common will bascd

on their common ''natural princiyle'' (J 'rk 4tstrefl?c âJro.W. ne written
lJw (725A-B) use.s the fmar of punkshment to traia the will. buq by gradually
sustaining lhe glxxl disposition of the will until it acquires a good habitus
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(tYI.W, teachos tlm will a new love of olhers trd Stuu rtkovj. tho biblical
dydnn (cf. Rom. 13210). n us human beings do not merely recognize tlleir
mutual besl interest bmsed on leir cemmon natural principle. but acquire a
new chariuble desire (?rJ*w$. ne fulftllment of the written law is thus ''the
natural principle obtaining a spiritual principle (J âlyo.g nwevyartKdsq.''
This is the differcnce bdwoen 'lbeingm ('rô el/zml and t'well-aing'' ('r4 eJ
dtmj. n rough tllo Iaw ofgrace (725C-728A), however, this love acquires
a new and tranr ndontroferent h1 tlze imitation of GY 's own love. lhe love of
others 1n0K. tlïark otwselves llolm 15:13); its fulfillmeat kq tl:e bestowal of a
''lranscondont plincipleo (J lm'èp /#cIlz Myocl that transforms human nattu'e

,, ,, 1)without violating iq unyo deification
, or eternal well-e ing (rö del ev

el&m l. Se,e also the discussion of Carl Laga. ç:Maximi Confessorisl 210-
212. Laga note,s that in th1 exposé of the three laws, stu imus 'Tdiscloses the
'mechanism' that puts the laws in geare (p. 211). But clwariy it is a
Rmechanismp'' I would ald, only relativcly. conceived as such in a way that
dœs not ovcrride free human intemction in the hws.

109. See Q. Thal. 15 (CCSG 101,7-103,40), where Maximus (com-
menting on Now tlle Spirit can 1x. 'tin a1l things,'' Wisd. 12:1) speaks of tlx
three aclivjties of the Holy Spirit (cvvexm rdv... vo/zoperpntdlz...
eeowotdvj çommensurato with the omration of tlle th=  laws: *q'he Holy
Spirit is not absent from any beings. ospecially inasmuch as they partake of
reason. For he is conse-ing of each being's knowledge, lrcause he who is
GGI and Spirit of GM in pqwe.r providentially and elornally comprehends and
arouses tlle natural princlple (J Kard 4/tzt&. zllyo.W of evely being antl
tbemby le-qaq the Rnsory faculty to an awareness of sins committe,d against tllo
Iaw of nature. a law thal keeps the freg will complaisant with the reception of
thoughts that are natucally xiglzt.... In this way the Hoiy Spidt is clearly ia alt
things. In another res- l, tite Holy Spirit is in those who afe under the
(written) law, in virtue of being lawgiver and predictor of fumre mysteries,
instilling in them a sense of tlte transgression of thc commandmen? and a
knowledgt of the prodice  fuifillmcnt of the 1aw in Christ... In addition to
the afommentioned manners. thc Holy Spirit is alse in a11 those who through
faith have been allotted the divine and truly deifying name of Christ. He is
present in 1em not only as guardian and providcntial motivator of the natural
principle of Gings, as domonstrator of the transgression of the commandmonts
and proteclor thereofs as prœ laimer of the prophecy of Cluisq but also mq
creator of tl)e sonship given them by graco through faith. For as worker of
wieem ho comes into those who alone have been cleansed in body and soul
by tlze oxact observancc of lhe commandments. Ho converses with lhem as
his own, by simple and immaterial knowledges and stamps their mintls wilh
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lhe undefiled grasp of ineffable realitics, leading to deificatiomn Soe also
Borthold. 'çlltstory and Exegesis,'' 395.

l 10. Se,e Kosmische Lîturgie, 288-3* .
111. SR above, A Locus Cluudcltç: Ambiguum 10.
112. See von Ballasar, Koslttische Lituqie. 3* -310.
113. SR ibid., 310-312. Cf. Dalmais. t'I..a manifestation du Logos,''

22ff.
114. 'l'he mystel'y of incarnation is a fundamental principle for M axi-

mus' wllole leological enterprise: se,c Amb. 7 (lX) 91.1084C-D): ev'he
Logos of God. who is also (fully) God. wills to bring about the mystery of
his embodimont always and in a11 lings'' (Boéà-rat yap dc1 mz Iv zrlctlz
J rop G-op ddyo.g A'cl eeôsw 'r;s-w a*voû dlzlrfzwcrfsltreœ.r êvepyeitoat rd
yb<r-nimovj. SK also Thtmlvg, Microcosm c?ltf Mediator. 68-69, 342-350.
461.

115. This notion of different 'tincarnations'* (analogically considerexl) of
the Loges was b%ic lo Oligen. On the NncnrnntionH of the Logos in scripture
in particular, see, int. a1., Comm. in Matt. frag. (PG 17.289A-B); also
Comm. in Joann. 1.19 (GCSO 4.23,28). where Origen declares that f'the
Logos in scripture is none omer tha11 Chlist. G(xl, the Logos. who 'was witll
God.**' Cf. also llle Origenian texts aremblcd by von Balthasar under the
theme of eqhe Scripture as Body,'' in Origen: Spirit Jzlxz Fire: A Thenmtic
Anthology of His Writings, trans. Robert J. Daly (Washington: The
Catlmlic University ef America Pross, 1984), 86-88. An excellent study of
lhe incamation of the Logos in scripture in Origen's hermeneutics is Rolf
Gögler, Zur Theologie des biblischen Wbrle.ç bei Origeae.ç (Dûsseldorf:
Palmos-vtrlag, 1963), esfeecially 2*-270. Gögler demonstrales that for
Origen tG), tlle Logos incmnate in scripture is indeed the personal Logos-
Christ (pp. 262-263), who is also the very content of the intelligible mjstery
in scripture (pp. 268-270). See also De Lubac's immrtant discugslon in
Histoire et eeril, 363-373.

116. Gregory of Nazianzus, Or. 38.2 (IO 36.3138).
117. Amb. 33 (PG 91.1285C-1288A). See a1r.0 above. note 39 and

related text, where the motif of the Logos Rthickening'' or incanmting himself
in creation and scripture is introduced in Amb. 10 as well. Se'e also
Timnberg (Microcosm and Mediator, 81-82), who notes again the way
Maximus, with his notion of three incarnations. ties together his
ç'ontological'' and ''salvation-historicar m rsmctivees in the m rson of lhe
Logos: ê''rhe cosmological (ontological), the providential and the historical
I-oges are not separato elements in Maximus' theology, but consciously
(kpice  as one and lhe same: Chrisq the Son of GM  tlle Fatller, and the laord
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of lhe Church. He is tlle centre of thc universe in the same manner as he is
the centre of the economy of salvation. This fact Lq particqlarly made evideat
in a paisage in Amb 33. whe,re Maximus indicates a three-fold inc-qnution of
the Logos.... This three-fold incarnation seems to be closely linked with
Maximus' idea of tlu'eee general laws in the world: natural law, written law,
and the law of grace. n us in Maximus' view, the Logos. on account of his
geneml will to incarnate himsclf. holds together not only tho M yœ of crmation
but also the tltl'oe as- ts of creeationv rovelalion (illumination) and salvation.''

118. 'fhuntezrg. Man tzad f/le Cosmos. lN).
119. Q. Thal. 62 (PG 648A-B).
120. lbid. (IX) 649C..652A$
121. See, e.g.. n unY rg, Man and 1/œ Cosmos. 16211) and René

Bomert. Les c/zaznezlltzïre.r byzantins de la tfïvzzle Iiturgie. du Vlle tzy #Fe
siècle. Archives do l'Orient chrétien 9 (Parîs: Institut Frmxais d'Etudes
Byzmntinea, l9V), 112-113.

122. n unborg, Man tzad the Cosmos, 163.
123. Q. Thal. 20 (CCSG 121,6-123,49).
124. Cap. theol. 1.66 (PG 90.1108A-B; trans. Berthold, Maximus

Confessor, 139- 140).
125. Ibid. 2.46 (PG 90.1237A-B). Cf. Thunberg, Man fz?l# the

Cosmos, 1CW: *çlt is lhe historical Incarnation and its fult-ilment in Christ's
glorification tand then also the activitiu of the Spirit in the Chlzrch) that
makes the content and reality of tllo symbols alive-''

126. Q. Te 1. 65 (1>G 740B).
127. See Myst. 6 (PG 91.684A-D), and aeve, n. 31-32 and related

Scxl..
128. Q. TOl. 63 (1X) 681A-B). Emphasis added.
129. Freequently in the Q. Thal. Maximus opposes the three terms

'çslkqdow'' (- d). Ogure'' ('rf?m)s*) and Mddle'' Lqlvfwaj to their counterpart,
tle spiritual $$m1th'* (#ât#eIt8: int. a1., Q. F/ltz/, 20 (CCSG 121. mssim);
ibid. 62 (PG 648A-B). Se,e also the list of pamllel hermeneutical terms
gathered by Völker, Maxintus Confessor aIs Meister des geistlichen fee&?lJ,
273, n. 5-6.

130. Bornert, J-eJ commentaires byztmtins' 115.
131. lbid.. 115-116, çiting principally Q. Thal. 46 (CCSG 309,16f9

and Amb. 21 (PG 91.1253C-17) on the paralld belwctn ;IA-J;A and
dpxêvvn'osn

132. Borrrrq Les c/pwlenltzïre.ç byzantins, 115-116.
133. n e issue is complicated by the fact that. while the nonnal subor-

dination is bdwœ n vtin'o.ç and dgrieaa. Maximus can also sometimes
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su% rdinate 'rfrlror to dpxérvlro.ç (e.g., Q. F&z1. 55. CCSG 481,24-26).
1M . Dnlmzs, ttl.a manifeslation du Logosl 21.
135. n unerg, Man and flle Cosmos. 165-166, citing Q. Thal. 63

IPG 6778) on the sumriority of Ihe Prophets to the Iaaw; and Cap. theol.
1.90 (PG X .112X ), where tlle Lqw is a ttshadow'' ttm tfl of the gosml, and
tlle gosml an Gimage'' Wlrlvj of lhe good tllings to come (cf. Heb. 10:1): cf.
ibid. 2.14 (R3 90.1 132A) on the shining clothes of tho transfigured Christ as
representing the gosw ls, and Moses and Elijah, on mach sifle of hiln, as tite
I-aw and the Prophets. (See abeve, n. 37, on the Origenian source of this
distinction). However. Maximus also spemkK of the shining garments as the
literal words of scripture in general kl Amb. 10, quoted above.

136. Cf. Conun. in Joann. l.9 (GCSO 4.12)) also Conmt. in Rom.
4.8 (lX; 14.992B-C), where Origen envisions the order of Mosaic event-
Christ event- the future reality of the Church culminating in Chrkst's second
coming in glory.

137. ThunY rg, Mtut t?zld the Cosmos, 166.
138. Q. F&zl. N) (fr 620D-6218, 624B-D). Cf. the deuile,d discussion

of the larger significance of 1is text in Maximus' thought in Riou. Le
v nde el l'Xlise 92-103: :1s0 the study of Juan Miguel Ganigues, 'CI..C
desxin d'adoption du Crtateur dans son mpport au Fils d'apra s. Maxime le
Confessema'' in Maximu Confessor: Acfel du Symposium Jllr Maxime le
Confesseur, Fribourg, 2-5 septembre 1980, ed. Felkx Heinzer and Christoph
von Schönbom, Pnrndosis 27 (Fribourg: éditions Universitaires, 1980). 173-
I92.

139. Q. T/lcl. 60 (1:G 637/V; cf. ibid. 50 (CCSG 381,56) and ibid. 54
(CCSG 457731-232): z': 4.+ o'tzprrzlctrrz).s- gvo-vkpkobs also ibid. 64 (PG
697E8: 'rô Jztxrnjptop 'rr7.r oirovwtasn

140. lbid. 22 (CCSG 137.25-26).
141. lbid. 42 (CCSG 289,71)) ibid. 64 (PG 713B).
142. lbid. 27 (CCSG 191.12-14).
143. lbid. 63 (Ir 665C).
1tl4. n e mystery of the incarnation and ikq effects are the subject of

detailed exegesis throughout tlze text; beside Q. F& l. 60, cf. espedally tlle
following: Q. rMl. 21 (CCSG 127,5-133.114); ibid. 22 (CCSG 137,4-16
and mssim); ibid. 53 (CCSG 431.6ff; 435.101..437.122); ibid. 54 (CCSG
455,203..467,4*)) ibid. 61 (PG 629Aff and passim); ibid. 62 (PG 648A-
6521 ibid. 63 (PG 672f3; ibid. 64 (PG 69717-7(G3.

145. Here, as François Comlxlis notod (PG 720D-72118 in his edition
of the Q. Thal.. the *:th1.e.4 days'' bcfore Nineveh's destruction in the LXX. as
opm sed to the 'fforty days'' in the Hebrow text. turns out to be of pivotal
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imm rtance to M aximus' Ckistian typology.
146. ;. Thal. 64 (72X -721B).
147. See Berthold Cllistory and Exegesis.'' especially 391-394), who

wantg to compare the more ''gnosticizingo allegory of Evaglius with Maxi-
mus' more salvation-ltistorical interest Berthold insist.s that for Maximus,
*ttlle myslery (in scripturc) is not the nœtic contemplation of the One but the
deep consideration of lhe Father's povM and the crrowd.ç of reedemption and
tle spiritual work of deification'' (p. 39*. Thus although Muimus, like
Evagrius. can interprez many events in the gospels and the life of Jesus in
terms of a higher referent (Berthold notes Cap. 1/?:w2. 1.60-63. 65-67. 71. 72,
75, 76 (and I could add Q. Thal. 3, 4, 20, 38, 39. 40, 41, 47). the historical
element is in no way slighe  but gives way symbolically lo deewr levels of
reflection on tlle wider implications of their reference to Christ (p. 394).
Again, Maximus' principal conccrn in his exegesis is with lhe second lovol, or
intennediate phase. of theological sw culation. the lovel of the mystery behind
the letter, not the lrans-intelligible or apophatic level that is tho subject of
k'okoyta prom r.

148. 'I'he basis of this distinction is the dialectic essablished letwoen the
two references in Paul: (1) the 'Yoming ages'' whcn ''GGI will show his
riches'' ('Eph. 2:W: and (2) the Nnd of the ages'' which already xçhas come umn
us'' (1 Cor. 10:11). n alassius has asked (CCSG 137,2-3) how the end could
be said to have nlnudy (xcurred and yet still lhe future. the classic problem of
''malized eschatology'* in Paul.

149. Q. TllJl. 22 (CCSG 137,4-141,82). This very same mystery of
incarnation-deification is also dmmatically laid out in Maximus' Commentary
on fàe Lord's 'rtryer lsee Berthold's translation. Maximus Confessor. 101-
119).

150. Se.e Q. F&l. 32 (CCSG 225.17-33), and aM ve, n. 30 and related
text.

151. Ibid. 65 (PG 7378-7418).
152. Ibid. 27 (CCSG 193,48-64$
153. Cf. Dalmais. 'cl..a fonction unificatrice du Verbe incarnéy'' 447:

*lbefore being a meuphysicians Maximus is a monk and al1 his thought is
arranged according to the m rsm cuves of a spiritual anthropology.''

154. n e same is true of human sensibility iaelf, as described by
Mnximus in the opening of Q. F&z/. 61 (PG 628A-B), where he contrasts the
archetypal sensibility of human nature to its exislential reality: ç'W hen G(xl
crealed human natme, he did nd creaz pleaslzro or pain along with it as regards
its sensibility- Instead, he fmnished it with a certain intellectual capacity
(Dûvay&s-) for pleasure. whereby humanity would be able to enjoy God
ineffably. But at the instant of his creation lkta r4 yevéaMù. tlle ftrst man
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fodbited tIILS intellectllnl mwer (1 mean the natural desire of tbc mind for Godl
to sense. Indee.d at his very fil'st movement he unnaldxrzllly produced in
himselt by the medium of sense (alàerlœts.j a pleasure (for wltich Ize bad
receivcd the camcity) in xnsible things t'rd alc%rtt'j.'' Se'e atso on this text
and anthrom logical tlteme, Sherwood, HMaximus and Oligenism,'' 9-10;
SchönYm. 4çplaisir et llouleur,'' 278-279.

155. Cf. Q. Thal. intro. (CCSG 31,227-39,381), a long exmsition of
the fall as a deification of the corporeal and a deviation into the Hcomm site
knowledge'' (4 vûveeros- ypltrlrl of sensiblo lings. See noKbly ibid.
(37.3310. wttere Maximlzs (in depertdance oa Gregot'y of Nyssa, De hom.

(?p#: 19-20 (1X 44.19K f11) allegorizeg the 441c.4 of the knowledge of good
and evil'' ms the phenomenal croation. which, he explains, givms rise to a
composite knowledge Nince creation contains the spiritual principleg of
visiblo things that nourish the mind. and since it has the natural ability to
please sense as well a,s to sttstain the mind.H

156. Q. FMl. 27 (CCSG 195,65-91). Emphasis added.
157. DS 2.2, s.v. 'tcontemplation--lll. Contemplation cilez les pKs et

autres orientaux chrétiens (11. l.a X Tzwfl 4vfnK$, col. 1820.
158. See n unW g's observations on Maximus' dem ndence on Evaglius*

threefold scheme in Microcosm tzatfAfefo ttpr, 3541f.
159. See tlle various dosignations of Maximus for the 1111.* phases as

compiled by Ix sen, Logos lzzld Pneuma, 8. Cf. also Völker's lhorough
analysis of the terminology of Ile three phmses in Maximus Confessor als
Mdsler des geîstlfcllen u bens. 23124:.

160. CK Dalmais. del..a doctrino ascétique,'' 24; Völker, M aximus
Cba/-elmr als Meister des geill/fc/len u bens. 2341-f.

161. n unllearg, Microcosm andMediator. 357-363.
162. E.g., Q. Thal. 55 (CCSG 501.3250 , where Maximus speaks of

the Izofl.r which. in its practical life, having determined tho length of servict
for virtue of ia 'çservants,'' practical rmqson (âJy().W and reflection (&dnxc),
passes ove,r to contomplatioll (pefzlpfa). Evon in +is zxt, however, thero is
really no nrecessary impliceation that n'pdt'tsm is trtmscended by Wopta.

163. Cf. ibid. 36 (CCSG 243,13-19, 24-29): '4Wlloever is initiated in
piety and instructed about works of righteousness fullills only ethical pmctice
tkough an absoluto olledienc,e and faitll, just as he consumes, like meat, only
tlle literal as- ts (r4 #ut.4grl'vj of the virtuos. In failh he conccdes to God
the principlcs of the commandmenls (oI èv rllz êvoâflpldyol), in which
principle,s lims tho knowledge (yl.*3o1,W of mrfect tbings; but meanwbile he is
lmnble * extend his mind the length of that knowledge.... Everyone who ts
unable tltrough knowledge discreelly to enjoy the strong drink of inaccessible
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kinds of knowledge from the bowl of Ge 's wisdom, in efred tpours oul' tho
principlts (lJ> ) at the çba ' of faith (cf. Deut. 12:27). In otller words. he
concede,s lo faitll tlw knowledge of the principles that are Yyond his own
ability.'' Elsewhere too (e.g., Cap. car. 1.86, 11G 90.98X ), Maximus
makes sltomonts which could. if isolated, be takcn as meaning a Gcluono-
logicap' succession from vgti.ç lo k'opta.

164. Q. F&#. 3 (CCSG 55.18-20: cf. ibid. 52 (CCSG 419,72-73).
n e saffle principle obtains at ibid. 24 (CCSG 157,5-18), where. in an
allegory on Acts 12:10 (Peter*s passing by a f-lrst guard and then a second
guqrd Yfœ'e comiag on lhe uh'on >23, Maximus indicales how, afte.r p%sing
Yyond the passions and acquiescenct in those passions tltrougN n'paKrt4
ytàx o/fl, the mind comes to tlze êxiron gate'' of the prœlivity of sense
toward sensible lhings; here 41.<n4  G-e ftz lays open the gate and conducts
tlle mind toward intelligible mzths.

165. Ibid. 49 (CCSG 357.1+-109); cf. ibid. (359.137f0. where Maxi-
mus again notes lhat the mind that has knowledgc on a spiritual level nefd
neitller pursuo natural contemplation, nor fle,e me demons. nor do anything
else when the demons attrk save pmy alorte (Mark 9:29) and subdue lhe body
with romedial toils, destroying pride and safeguarding tho soul with virtues
like self-control aad mtience; and again the same principle, ibid. (365,257f9.
This ttxt is nolod by Lemaître ('çcontemplation choz les grocs et autres
orientaux chrétiensy'' II. La W opta #tmvj, col. 1808-180% a: indicative of
the sensitivity of le Eastem Fatllers to the dangcr of illusion through
contemplation by iA lf. In Ep. 2 (IO 91.392-408). Maximus speaks as well
of a certain fkification or union with GGI attained purely through Iove and tlle
vita practica. without mention of natural conlcmplation at al1 (seo also
ThunMrgvMicroro.ç??l twf Mediator' 370).

166. Q. Thal. 55 (CCSG 507,426-430. 4340. Such kq the difference
Y twee,n the vainglorious Absalom and David, who m rfected Ms virtue with
knowledge.

167. lbid. 48 (CCSG 339,151-154).
168. n e same holds true in general throughout tho ascetic works of

Maximus. Gemrge Berthold (Maximus Confessor, 90-91, n. 67) suggests
tlzat Gregoly of Nazianzus may be a likely inspiration for Maximus' balance
of rr/Wl'l.s- and k'tvêa.

169. Q. T&#. 58 (1X) 596A).
170. Ibid. 3 (CCSG 55,23.42). Cf. Amb. 57 (PG 91.1380D-1381B),

where Maximus similarly allegorizes Ptter and John respectivoly as ppdl'tr
and law/œ, running in competition wilh one another from tlle. empty tomb
(cf. polm 20:1-10) yet coinciding in lheir purpose. See. silnilar such allegories
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in Q. Thal. 52 (CCSG 417,63f9; ibid. 27 (CCSG 197.113ff; 199,134ft):
ibid. 54 (CCSG 447.620. Sce also ibid. 45 (CCSG 305.5f9.

171. Cf. Q. T'!lJl. 35 (CCSG 239,15ff, 27f9.
172. lbid. 63 t'fX) 680D-681A).
173. Cf. ibid. 3 (CCSG 55.17-22), where, in a preliminaly allegory of

Peter and John a: fortrunnc.rs preparing human nature for the ê'mystical
feastingH (i.e., y- t4  loltvfl), Maximus says that Ptt:r symbolizes ç'the
law of tle oId covennnq'' and John tethe law of the new covenante: ''W lzile the
formcr scours lmman nature of a11 defilement by practical philosophy
(wparrth'q #tâolo/f qj. the latter. through contemplative mystagogy
tl-elp'rIx.?) yw vaw yiaj. lifts the mind spiritually from cormre,al objects to
wonders related lo intelligible rmalitieswv.'' In a similar vein, see ibid. 63 (PG
677C-D); also ibid. 52 (CCSG 425,178-181). where Maximtls speaks of the
tr/es t'rpd/mll of the divine words (zdyot) of OT scripture, interpreted
spmtually, being able to cleanse the bcdy of paqsions and make it a 'çrational
factory of virtuc''; also ibid. 39 (CCSG 259.260, where again Maximus
simeaks of the corporeal Gypoka. clp'fy/llz'r(r, and vûvot of the written 1aw
being able to rid the hxly of the passions.

174. See ibid. 64 (1r 709B), where Maximus suggesa that this âdyosa
is ftmdamental to vptfl't.g because it comprehends tho ldl'ot of the
commandments. He a1:,0 indicates (ibid. 708C-D) that ratiollal knowledge is
necessary in order lo acknowledgo GY as tlze source of virtue and to achieve
(in Aristoteiian terms) the true mean Qiecdrrwj in virtue bdween excess
(*treppokrij and defect L'Me&lltsh. Throughoul lhe Q. Thal., Maximus
reilerau the pivotal role of remson in Fpdl't.sx cf. ibid. 54 (CCSG 445,27 (4
yerâ Myop zrpdlksql; ibid. (CCSG 461.315-320): ibid. (CCSG 493,205f9;
ibid. 55 (CCSG 497.285f9 on how vj6yo.ç and &dvota selw a tenn as
çeslaves'' lo vpcxwx'?l 6ûoovostq.

175. See Amb. 10 (PG 91.1112D-1 116C). Cf. also Myst . 5 (PG
91.672D-673A), where Maximus discusses the close rclation Ytweeen .r6
p'/wa-nh-dp' and rè X /zlppr-dle in lhe soul, and so too R tweeen âlyom and
vok .

176. Q. FAJl. 53 (CCSG 435,91-95). refening to 2 Chron. 32:33.
177. lbid. 39 (CCSG 259,24-261945) also quoted abovcs 165. n. 104).

n is is is not to say that a certain correspondence is not ssill applicable. Cf.
ibid. (CCSG 261,46-58), where Maximus describes how the believer is
rewardeed for failfulness to the written 1aw by completo dcliverance from the
passions tmthe mortification aspœt of p'pdtkss. for failhfulnoss to the natural
law by tlie infallible omration and mulual interrelation of the natural faculties
(=the procondition for *'ftpfll, and for their faithfulness to thc spiritual 1aw
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by rqlaration from nanxml crezaturos and union with GGI tzzthe substance of
pzlm -t/  k'onoylqj.

178. Se* alxwe, n. 110-113 and related toxt.
179. Cf. (?. rel. 58 (N  596t8 on the natural tension trtween the

omrations of al'& iç and tmk. Cf. also ibid. 62 (656B-C).
180. Ibid. 58 (W) 597A-B).
181. Cf. ibid. 43 (CCSG 293,33-295.39). for dûs interpretation of tl)e

trM .
182. On the role of reeason (2dyo.W in contemplation. se.e ibid. 49

(CCSG 355.89-357,109): *t'l'he *waters from outside the city' (2 Chron.
32:3)-t11M is. outside tbe soul-which formed the river flowing through the
city are llle concepa tapj/zdrcl tlmq in the course of nattmal contemplation,
are conveyed from the sensible object through every one of the senses and
stream 1n* tbe mind. By tllese 'waters,' or notions. reason (1Jyo.W passes
like a rivtr through lhe chy of tllo soul and achioves the knowledge
tëmttzr//zrll of Rnsible things. Until reason passes through it, the soul
cannot repd lhe images and illusions of sensiblo things, tluough which th:
wickod and destnlctive (demonic) power immnds, and is prone to wage war on
%  soul. Therefore Heaekiah says. '...le,st the king of M syria come and t'inll a
1ot of wate'r. and lx strengthenexp (2 Chron. 32:4), as if he wero the dkscerning
mind (:.0J.W telling its facultie's. at the moment whea the passions are
attacking, llaet us cease from natmal contemplation and ongage in mayer
alone, and in mortification of the body by practical philosophy.''' Se,e also
ibid. 49 (CCSG 357.1310 , wltere Maximus speaks of reqson*s task being to
destroy the habitus conducive to evil and the operation of the senses in
relation to the faculties of tlle soul; cf. ibid. 53 (CCSG 435,750 on 'êdeaqth''
lo sensiblo objects by oliminaion of xnsible activjly in the soul. Cf. ibid.
34 (CCSG 235.20f9, where Maximus envisions one role of zrpa<rid
ylltltr#fc Ying the Gseparation of sense from il proclivity toward sensible
objecal

183. Cf. Amb. 10 (PG 91.1 1 l2D-111K ), where Maximus discusses
the tbre'e distinctive psychic m wers of vok , llyon and clcpccrts-, each of
which is directed toward its own kind of knowledge. and aIl of which are
ialenrlalod and culminate in tlle fuaclion of the #tlG-', which dwell, in a non-
concmptual conzmplation of God supported Gfrom beneathe by re'ason and
sense. 0n the Blsitive evaluation of sense and the sensible. see Amb. 10
(1K) 91.11N)A-B).

184. n us in Q. Thal. 48 (CCSG 341.187-193) Maximus indicatees that
tho mind not only seoks to establish intellectually lhe union of particulars to
the universal among the bcings it contemplates, but also *çthe union of 1/*
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mind t&'opss to Jezu'e tcfe pm.W, of heaven lo eartll, of Knsible things to
inzlligible things, and of nntnro to its principle. At a1l of the'se unions, the
contemplative mind (4 #eoprlrtrtlr voûs'j, using its own science, and
establislting true dœ trine.s for each particular thing, wbdy builds 'tlle towers
at the angles' (2 Chron. 26:9): in other words. it builds, at a1l of these
paëcular unions, dogmas *  servo q) bind thcm together'' (emplusis added).

185. See ibid. 16 (CCSG 10972-93). where Maximus discusses the
actual transformation of the m ssions themselves through such a self-
conlomplation. For he wries hem that :<A1l m ssion is, in an inlerconnoce
fuhion, commsed ontirely of a sensible obje'ct ('r3 cltr@ rdp'): sense
tclc*)fus$, and a nanzml faculty (#vœKA e pe/zœl-tlhett is (of the natural
faculties) wratll (evyds'j. concupiscence Lèm gvytaj, and reason (lJzw.W
devialr,d from its namml function. n us if the mind contemplates the goal
t'reooml of the Knsiblo objcck of sense itxlf, and of the natural faculty
dependent on sense, with a viow to mmething different in constitution; and if
it is able. discriminating eacll of these things. to lead them back to leir
pzom r natdlral principle; and if the mind is able to contemplate, in relation to
itselt the sensible object independent of thc atuchmont of senso to lhat objeck
and sense apart from the kinship of the sensible object to it, and
conculjscence, or, let us say, any other natural faculty apart from itsi
mpassloned state in conjunction with sense and the sensible objeact-such that
this sort of agitation of passion triggers this contemplation-lhen the mind
<melts down the calf' (Exod. 32:4). By that I mean tlmt whatever pagsion
alisees. tllo mind 'spreatls' the composition of that passion iover the water'
(Ex* . 32:20) ef knowledge and causes tlle mere image itsdf of tlle passions
to disapl)mnr by restoring to their true sbature the deeds of tllose who mrform
them absolutely in accordance with nature. Nlay it te us who êmelt down tlle
calf* in the soul and make it disappear, such thal the :0111 has the genuine
divine image alone. absolutely undefile  by extemal things.'' For this theme
of the eansformation of the pusions. hcavily influtmced by Gregory of
Nyssa's theological anllzromiogy. rg)e ibid. 1 (CCSG 47.18-49.33) and above,
n. 171. See a1s0 tho discussion ef n unberg, Microcosm J?W Mediator. 219.

186. Q. Thal. 49 (CCSG 363.210-224). n is positive role of lhe
senses in the intellectual life of the soul is developed in detail in Amb. 21
(PG 91.1248A-1259C3; on this pivotal text and the hnportance of atvhyn.b-
in Maximus' spiritual anthropology, see Panayiotis Nollas, Deification in
Christ: Orthodox Perspectives on the Nature Y the SIImJ?I Person, trans.
Norman Rusxll (Cmstwood. N.Y.: St. Vladimir's Seminm'y Press, 1987),
M -57, 216-218.

187. Cf. von Balmasar, Kosmische fzflxrgje, 302ff; Vtilkers Maximus
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Confessor als Meister A.C geistlichen fe ev, 296-318; Thunberg. Micro-
cosm flnd Mediatort 368-374; Lemaltre, ''Contemplation chez los g= s et
autres orientaux chrétiense (11. L't W n4da /tme , cols. 18* 1827.

188. See, e.g., Q. Thal. 13 (CCSG 95.18-97,41): *rr mrhaps the
tinvisible lings' of GY (Rom. 1:20) are none other than Ms *oternnl pmer
antl divinitys' tlle salient indicalor of which is tlte surpassing majesly of
created things. For jtkst as we Yliove on tile basis of existent things that the,14
is a GGI who exists ms Lord, so ttxl we are faught on tlm basîs of tlie essential
diversity (&ce#d) of created beings according to spœies, the wisdom that
GM  has eassenlinlly infure,d in them, a wixlom that underliees and comprehends
Yings. Furthermore. we learn. from the csscntial movemont txfpew ts-l of
Y ings Kcording to sw cies. of tho life which God has essentially infused in
them, a life that tmderlie,s those beings and is indisw nsible to them. These
beings apprehend, through wise contemplation of creation. tho principlo
tâdyos*l of the Holy Trinity (1 mean, of the Father, Son, and Holy Spirit).
The condemne  lherefore have not Ixfm taught through the contemplation of
eings (4 'rov Jlrrop oeeplaj tlle Causc (alrla) together with his natulal
attributes (O t kq, his %m wer and divinity'). So then (lw creation cries aloud
tttrough th* things made therein and, as it were, announces. to thoso who are
intellecpmlly camble of hearing it, their proper Cause. uiadically rœited: I am
smaking of tlle GGI and Father and his ineffable m wcr and divinity, that is,
his only-begotten Logos and Holy Spirit. For theso are lhe tinvisible things*
of GY  O t are intellectually mrceive,d from tlle creation of the world.'' n is
/xt captures th* eussence of natural conzmplation in Maximus; it is based on
a knowlodge of God in his atuibutes. tltrough which we perceive him qua
Cause. and nol in se. Indeed creation only affords us Gadumbrauons'' of tlle
Geconomic'' Trinity. not a u owledge of its inner being. On tllis concept of
contemplauon. Ke also n unberg, Man and //le Cosmos. 32, 45-46.

189. Cf. ibid. 32 (CCSG 225,12-16); ibid. intro. (CCSG 17,7-8); ibid.
13 (CCSG 95,19: zj yeyqgovpéweta 'rllz yewxrûwj.

190. See, e.g., Amb. 10 (0  91.1 165B). For Maximus, again, nattmal
(and ipsofacto scripttmal) contempladon remains strictly at the usecond levele
of theology, the mansit from tlle sensible to the intdligible. from historical to
mystical revelation, which anticim tes but does not accede to the level of
am phatic or myslical %m oyia proper. the level of union to God.

191. Cf. Q. FOl. 25 (CCSG 161,34-35); ibid. 10 (CCSG 87.86-87);
ibid. 65 tylmsct.r êv zrpe/ztz'rl. N  7uC, 745C,748A-8); ibid. tmzelz/zcn@
yvêov, 745E8: ibid. 52 (wlywans.ù X-pfc, CCSG 417,40); cf. ibid. 63
(1X) 677A). Maximus can a1:0 sle.ak (ibid. 65, PG 745C) of 4 èv p'lze-ts/zfz'rl
gvrxrà l-alpfl and pj êvxdpt.rt p'lztrtwlrtA'?j X*pfc.

192. See, e.g., ibid. 25 (CCSG 161.46-53).
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193. See a1r,0 René Bornert, 'Yxplication de la liturgie et interprétation
de l'écriture chez Maxime le Confesseur,e Stpatr l0, TU 107 (Berlin:
Akndemie-verlag, 1970), 323-327. Bornen, through his close nnnlysis of tlle
Mystagogia. ebservcs how Maximus also applies this eeœpi'a to the
investigation of the litmgical mysteries. in a way parallel to natural and
scriptllrlu conemplation..

194. See above. The Logoi of Scripture and Maximus' Notion of
Accommmlauon in the Quaestiones (I(f Thalassium, lYff.

195. Maximus frmuently s> s, in fact. of the wvewqnrol 2Jyo(:
cf. Q. Thal. 51 (CCSG 397.63-61.): ibid. (407,206-207): ibid. 53 (433.61$
SR also Loosen (Logos lfzld 'llew?w, 9 1-92), who observcs: 'q'l'he pneumatic
character of things is thus an order that. in the view of our religious
contemplnfion. preserves thcm according to their intentional being; yez it is an
order that is at once indelxndcnt of this human obsewation and is grounded in
the easean'al Ge -likeness and God-relatedness of created things.'' Cf. also
Lemaître, X ontemplation chez 1% grecs et autres orientaux cluftiens'' (11. ta
eeopla /tm @ ). col. 1820: GTII: logos of things would thus be like the
pneumatic SeJISe of thingss.o

196. Q. Thal. 65 (fX) 741C-744A). *'For no one who relies solely on
the corporeal observance of the law could ever entertain at all a natural
principle or thought, since symbols are not the same thing aq nattlre. But if
symbols are not the same tlling as nattu'e, then obviously he who remained
cauglzt up in the law*s symbols as prototypes can never naturally seee tlle
Source of created aings, and thereforo irrationally rcjeacts natural principlcs''
(744A).

197. SR ibid. (PG 744A-B). where Maximus adduces a passage from
posh. 9:3ff (Joshua's endeavors to defend tlle Gabaenites from tlleir enemies
and meserve thom by making them ''wood-bearersH and tçwater-carriers''l as
suggmsting allegolically the incarnate Logos. who redeems the natural M yœ
from our impassioned thoughts and conduct and makes them into bearers of
the mysteries of tlle divine kqbernacle (cf. Josh. 9:27), tlmt is, thc Church.

198. Se2 ibid. (lr. 7378-745D passim).
199. lbid. (N  745D-748A). Emphais added.
2œ . Myst. 23 (PG 91.697D-7œ 8): **And consider how the soul ip

flOing (sensiblo things) headlong comes as into a church lo an inviolable
shelter of peace in the nattmal contemplation in the Spirit (4 êv r'lztrg/ztzTz
6v04  *'œ ffz). and how ffee of any Iighting or disorder it enters it together
with reason and before the W ord and our grem  and true lligh Priest of G(xI.
n ero it lemns, by symbols of the divine readings which take place, the
principles (1Jy@0 of beings and tho marvelous and grand mystcry of divino
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Providence revealed in the L'tw and the Prophea, and it receives in each, by
the O utiful insmlction divhlely given in them tlmmgh lhe holy angels who
spiritually çommunicate to it lhe true understanding. the waceful meanings
w1111 the stmngthening and preserving enchantmens of tlze divinc and ardent
desire for GY  by me'ms of lhe spiritdml appeal of the divine chants singing it
mystically. AnII consider again how the soul passes beyond this and
concenœates on llle one and only summik the holy Gosm l, which collects
tlïtser principles togetlxr inlo one and in which pre-txist in one form all the
principles beth of Providonce and of exixing things in a single burst of
meaninge ttrans. Berthold, Maximus Confenor. 2+.205).

201. Amb. 10 (PG 91.1133A-1136B).
202. SR n unberg, Microcosm and Mediator, 72-74. Contemplation

of the oluiat of creatums indicate.s GY  as Cause of existents. A'Jlzrp'tr deals
with the movemen? of beings in relation to tho Creator-laogos and thus
focuses on the providence of God. Maximus makes clear that this is a
movemcnt of diverse smcies in thoir irreducible identity and toward a
trnnKcenderkt self-reaalizatioa (ia Aristoteliaa termgl. conu'a the Origeztist-
Evagrianist 'emythH of tlle return of fallen beings back to their primordial
spiritual tmity. Atasopd elicie God's judgment in diversifying his creatttres
and leading them back to himsdf in leir own moral freedom. W ctr and
Kpdq&ç in turn have to do with the peculiar moral and spizitual status of
Y ings in rehtion to G(xL

203. Sœ the text from Amb. 37 quoîed abtwe.
204. Maximus explains (Ae . 37 gPG 91.1293C1) tllat scripture is

contemphtod in tenns of dtlimeo (m rd xpdvov) whenever it indicates the
category of Stwhen'' ('r3 Iïoretj, 4'was'' ('rô W#'). '%'' (rJ Tcnl 'ewill be'' (r($
'Eoratj. çtllefol'e this or M '' ('rô 11*# Tpp&). ''now'' (.rô llap6vj, ttafter this
or that'' (rô Mevà 'rJ&), Nn llle time of this or that'' (rJ T'wI rop&'). 'tfrom
the Yginning or ( Wp''flprk.W. ç%e jlast'' ('rê llàprkeôvj. *%e futuree ('rö
Méuovj, years, seaxms. months, weeeks, days, nights, and parts of these, and
anytllisg otso of iis sort-

205. Under tlle contemplation in tenns of plxe (Kavà rlrmp'l Maximus
includes (ibid.. INE) 91.1293C-D) dosignations in scripture of heaven, earth,
air, sea. inhabited eearth. far Iimikq of the earth, countries, islands. cities,
sbrines. villages, lields, mountains. valleys, roads. rivers, desera, ciselms.
tkeshing ll(x)l's. vineyards. and anythipg elso of this nature.

206. Maximus includes (ibid., PG 91.1293D) under contemplation
according to gcnus or race (rczd ydpwg) lwo categories: (1) tile ''general''
(A-ceâtrJrl. tllat is, indications of angels, or intellectual essences in the
heavens, and th* sun. mœ n. stars. f'lre; indications of things existing in the

Nozs
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air, on land. or in the sex and whether they be animalss zoophytes, plants,
miaerals mined from the eearth by human ongineering. and the like; (2) the
t'peculiare (l&orpdvtos'j. tbat is, designations of human Yings, nationss
moples, languagess trilles, homelandss and anything else of this sort that it
names, with or without referexe to ntunber.

207. Mnximus (ibid.. IV 91.1293E8 sees the contemplation in terms of
mrxn Warà lr/htkralpwl as embracing significations by atz-  of this or (I)M
angel, archemgel, or other intellectual essence's, or of an Abraham, Irmc.
Jacob, or othc such figtlres referre,d to praiseworthily têmzll.*-'r4.W or censori-
ously (#x'rœ ) in tlle scriptural text

208. Under contemplation according to dignity or occupation Wav'
tll'ftw or x'av'lnzrq&-vyaj, Maximus includes (ibid., PG 91.1296A) scrip-
tuml designations of king or kingdom, shepherd or flock, pfiest or prieslhcods
fanner, gemeral, amhiteect, or anything dse differentiating human professions.

209. lbid. (1X3 91.12%A-D).
210. Int. al., see Q. Thal. 7 (CCSG 73,5-75,41), where Maximus deais

with the 'ldear in l Pet. 4:6 ('For this reason, the gosw l was preached even
to the dead. ro lhat. while judged in the flesh like mcn, lhey might live in lhe
Spirit like God''). Maximus se,es this cmse, he says. as indicative of how
scripture frequently scramble,s the different tenses of time (the future as though
il were lhe p%t, the past as lhough it were future) and smaks of the present as
tlle time befom and after itself. He further explains that this has 10d some to
interpret the ftdeade (past tense) here simply as sinners who died fçbeforc
Christ's earthly sojourn'' (n'p6 'rr7s- ènzkytswxpteroû). But he suggesks
II:M the Gdeatr here may be those who in the present carry the deam of Jesus in
their lxdies (2 Cor. 4:10$ that is, thox who morlify lemselves spiritually
here and now. Cf., in turn, ibid. 55 (CCSG 509,459..4N9, where Maximus
speaks of tlle m nitent mind as xçentering intellectually into the time before
grace'' ttrlm r6v 'lrg  'r//.;w xdp6vor zegldn)g 'rf dlcy'of ç yevdyevosh.

21 1. Cf. ibid. 27 (CCSG 197.113-199,133) on the spiritual siqnificance
of K'Jopmm (Ace 10:5) as the sceno of Peter's vision of the descendlng sheet
'ttloppa' is transhted finsw ction' Lxurluwon'àj, signifying the watchful c.are
1at lefiks those who are practical. For, unless lhe city was simatod on the
heigha, lying on the vel'y hill alm e the sea, it would have fallen into scores
of waves. Therefore it = ms to me to indicate that Iv son who builds virtue.
like a city. um n lhe heights of knowledge. Such a m rson is not far away
from involuntary trials, since he has close by, like the smq, the sensual
condition that h8.s not yot boen completely beaten back and thus require,s his
close inspœtion'' (197.1 16-124). Cf. also ibid. 28 (CCSG 203,26f9 on 'ethe
Easto (Gen. 11:2) as the true knowledge of God, and 'çsenaar'' (rendercd
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etymologkally) as te  multiplo dœ trines of GM  into which the lmildezs of tho
mwer of BaY l unk.

212. Cf. Maximus' extensive exNsition (ibid. 49. CCSG 355,75f9 of
Hezekiall's tçeldersn and Gcaptainse as a ing the faculties of lhe *t11 in tlleir
service to the &tlGn

213. lnt. a1., ibid. 54 (CCSG 445,41-42: 459.260-265) and ibid. 55
(CCSG 483,59-485,70). where Maximus interprols King Darius as tlle
Hruling hw of natum.'' He explains that W ause Kripture sm aks of Darius
with gtxxl rept,le (i.e.. dpmau'œ ) for having cooicated with tle gcace of 1he
release of Ge 's Ipeople, lle cannot be allcgorized as the Devil (like many of
flte other fordgn kings) but symbolize,s ralher the natural law prevniling over
the moral 11tb.

214. Maximus reaffirms sucll combinations. See ibid. 26 (CCSG
179,132-137), wlxre. in çommtnting on l1x gentile *'kings'* in 3 Kings 11, he
atso suggests that Gtthe spiritual mar will come to know their significance by
fâe interpreution of their names (which is part of Ka'rà r'pdx pw l, or the
geograpllic lœation of their places (4 Tuîv 'rlpw  #t*I.W (zma'rd rdpw). or
the native odition (yetnrk r'cp#domr) that prevails in those lands (i.e.,
x'arà F &'o.W, or the particular occupation Hmtvbnevçns'j pursued among
them (i.e.. Kar'êwtrli8evya), or the sort of anlipathy each shows toward
Ismel.

215. Ibid. 51 (CCSG 399.97403,144).
216. Int. a1., ibid. 5 (CCSG 65,27-67,44). where the Stground,'' G'grassc

and ''brtar in the curso of Adam in Gen. 3:17-19 are conzmplated as
vpca-nx?/ ylzoco/o  (purgation of the conscience). svvtx'r; #trhl/lftz
(renewed knowledgo of material b0(11% and of Gtxps providcnco andjudpnent),
aad Wokoyta (acquisitioa of mystical tmqching baseed on true y/zrlctss. Cf.
ibid. 27 (CCSG 195,65-91, also quoted in full above); ibid. 37 (CCSG
249.49-251,78). TlWs tripartite reduction of tho scriptuml senses is clearly
reminisccnt of similar forms of reduction in Origen's excgesis (e.g..
4slxxlynrsoulec'spirit'* 'çotllics''/'*ph sics''/'fenoptics.'' etc.): xe tlle discussion!
of Harl in her intre tlction to Origene: Philocalie, 1-20 (SC 302, 110-118)
fœ an elucidation of the various IHP'U'U/ divksions dcveloe  by Origen.

217. A term of Ps.-Dionysius that Maximus on occasion uses.
Thunberg LMan t:ad tke C/J- J, 72) suggests that Gthe torm *theandric'
Ixcomes tMaximus'l preferred expreyliozl ofthe &Wne-llumfm rnciprocity in
action. The goal of the lncarnation is precisely to make possible a
communion ef (divine and human) energies, which alone can bling into being
the divinization that is the fmal goal of human life.''

218. ()n the model of the Logos' ''procession'' and Neturne land related
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philosophical imagery of Nxpansion'' and ''conlractioni'' çtdiffcrcatiation'' and
l*unilireationD with regard to scripture. sx aleve. n. 46.47 and related lext.

2.19. Q. T&Il. 53 (CCSG 433,57..62).
220. lbid. M (CCSG 457,244-252).
221. See aM ve, n. 114-117 and relaled text.
222. Q. TOl. 22 (CCSG 141,101-104). Cf. ibid. 47 (CCSG 325.21 1-

227), whcre Maximus describes this incanmtion in tlle Yliever as realized
through virtue and knowledgt: '4it is perhaps possiblç for thosc who search
after loftier solls of visions to se,e differently, as in a desert, with tlleir soul
void of mssions, the voice (cf. Luke 3:4) of divine wisdom and knowledge
resounding tkough the virtues, a voice crying out invisibly. It is possible
lxcause the one and the samo Logos çA omes a11 lhings to aIl men' (1 Cor.
9:22) promrtionately in each man. 'l'he Logos is extended Qutpêvj O ough
eKh man and present.s him Y forohand wilh the grace tbat, like a precursory
voice, propare.s each man Y forchand for his plesence. ln some men, this grace
is like a forerunner of future righteousness and becomes repenânce. In others
it is like a preliminary rtalization of knowledge expectcd in tho future and
lxcomçs virtue. In still others. this grace is like a stamp of a future divine
habitus and V omes knowledge. Time simply fails the mind that is making
the divine ascents of the Logoss and adapting to his supernatural and
philanthropic intentions for each individual, of which is it said that 1hc
Ixcomes a11 things to a11 men, that he may save all' (1 Cor. 9:22) on account
of 'the richness of his gce nmss' (Rom. 2:4).**

223. Cf. ibid. intro. (CCSG 23,99-107). on the Logos as ç'wateringH
human Y ings and manifesting himself in them as fnzity hlth intllectually and
pcactically. through lheir virtuous life; ibid. 16 (CCSG 105.26f9 on the
n'apovoia of tlm Logos in one's contemplative life; ibid. 47 (CCSG
317.77f9 on thc gcod and glorious ttway'' lLuke 3:4) as tl)e vinuous life, çlin
which the Logos pqves tlle course of salvation, indwelling (êvoLruîv) it
through faitll and wnlking around on it through the diverse laws of virtue and
knowledge''; ibid. 52 (CCSG 427,209-217) on the sun of righteousncss
terising'' in tlle minè thx engages in rrptfl'fv and Xrzlpfl. n e motif of the
inrnnution of the Logos in tlle Gliever*s spiritual life is indeed predominant
in Maximus' larger corpus of writings. SR n unbcrg, Microcosm and
Medftzftlr, 342-350.

224. Q. F&l. 35 (CCSG 239,2-50).
225. On this Nncarnation'* in tlle zdyot of the commandmeats, reee ibid.

62, qlx)leed abow.
226. lbid. 36 (CCSG 243,6-245,34).
227. lbid. (CCSG 245,34-38).
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228, Ibid. (CCSG 245,38..44). Cf. also Thunbcrg (Man and the
Cosmos, 1* -161), who remarks on Q. Thal. 35 a114 36 in the context of
his larger study of communion lerminology in Maximus' scriptural
interpretation and Eucharisuc tlœ trine.
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geokoytq. a basis of inquiry. of probing and continuing initiation in the

multifaceted yw 'oîxçw of the Logos.

Chapter Three Anagoge and Multiple Meaning
,s of Scripture

in Maximus' ExegesKAnagogical Exegesis as a Theological and Pedagogical
Use of Scripture in the Quaesdones c; Thalassium

In tlle preceding chapter we have investigated Maximus' multifaceted
vision of spiritual diabasis in its broader theological and hermcneutical
dimensions. At this theoretic,al levels Maximus' understanding of scripture
and its intemrezation cannot in principle bo isolated from his larger christo-
ceneic Weltanschauung.ï The mystery of the incarnation, ia al1 its asllects,
is tlle axis of Maximus' whole system of thought. to which the M yo.ç of

things creatod and the vlzelc (or zdyo-ss of things scriptural is ultimately
tributary. Spirilllnl diabasis will entail the sort of œansition in which th:
mind is to lx contrKte,fl toward ever moro subtle insighl inlo tlle underlying,
unifying mystery of al1 Y ing: Jesus Christ in lhe flesh.

For Muimus, tllo same cllristoccntric principle obtains iiso facto for
tlr science and plœ ticee of txegesis itself. erhis has already been touchod uplm

preliminarily in the nnalysis of Maximus' notion of ypa4ts.b X-ptc. with
the prom sed conue tion of all the particulars. the Jrpdzlzlrc of scripture. 111t0
practical, natural, and theological philosophy, and thereupon into its one
comprehending logos in Cllrist.z But how dœ s this ideal translate itself in
the actual mafmer in which Maximus. ttte monastic lxdagogue. works witll
and from the text of scripture so as to arrive at now spiritual (i.e.,
christological and soteriological) insights into its meaning? In this chapter I
shall explore what might best be callod ç'working principles'' of anagogical
exegesis in lhe Quaestiones Jd Thalassium. Further on I shall examine some
of lhe chssic metllods of Maximus' anagogy and analyze some exemplary
texts in an eflbrt to demonstrate that for him, exegesis functions primariiy and
ptecisely as a thcological and mdagogical use of sctipture. Exegesis is not an
isolated scienoo buq in the tmdition of Cappadœian and Pseudo-Dionysian

Maximus tlto Confessor, necdless to say, stands in a long pafzistic
tradition of x'anagogical'' exposition of sclipture. A few geneml remarks are in

order on tlm Alexandrian background of dvaw y4 and its significance for
Maximusl In Origen d-w yk had already grown into a terminus technicus
for the spiritual meaning of scripture in general, lhis in opm sition to its
literal oç historical xnse (4 lœvoptaj? But mq Samuel Laikhli has cogently
argued, Origen more ofton than not sce's in dvaw yk the full t'tracing of the
historical situation,'' the full horizon of a scriptural text for tlze Chtlrch and for
the soul.5 Historical evena arc, fo lm sure, subordinated hierarchically to their
nœtic signiticance, but that signilicance will actlmlize itself in that 'thistoryy''
properly understood, which is a redemptive movement of creation toward
eschatological consummation.6 n e inspired text of scripture is seen to

conceal an S4objectivo'' order ef rehtions of pneumatic meaning that noe.d lo be
disclosod through nnngogical interprctation.? I-afkhli poine out that Origen,
sensing 4çthe conflict bdween the objectivity of tlle text and the constraint of
the interpreter,m conceives of various possible interpretations. various
exegetkal sbarting m ints Lti#plka% for speculating about that objeuivity.s
Anagogical exegesis in hml reprexnls ':no longer objectivity itself, but only
lhe basis for objectivity.'p

In Didymus the Blind tcx), deeply indebted to Origen and influential on
later Groek monastic exegesiss dvaw ni is similarly tho 'tleading upv'' tlle
''pedagogical Kt'' that embraces at orïc,e tlle mediation of knowlodge by GM
through inspircd scripture and the human subject's ascent to its higher
meaning; it implies not a direct communication of objective knowledgo so
much as an ongoing progress (emhatologically) loward the tru1h.10

M aximus for the most part presupm ses this Alexandrian tcadition of
dvaw y4, or nnngogical exegesis,ll and, within his Grcek monastic milicu,
tinds no need to deline his exegetical erms or defend his apo l to anagogy.
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ltis understanding of anagogy is best demonstated from what he does
exegetically. For Mnximus. as for most of his predecessors. dvaw y4
embraces the spiritual meanings of scripturo in general, elevated from tlle
literal sensmlz The anagogical meaning is what Rcan accommodate

overyones'' yet is distinguishablo from the most mystical or eallteric sense. lhe
one Maximus prom ses on a few œ casions to ''honor with silence.''l3 n e

nnngogical intrpretation of scriplure would in principle tand I shall indica/
below that Mnximus dcmes not always adhero in plactice to that principle) lead
up, according to tho diverse noeds of bdievers. from the literal sense to this
highest mystical meaning. tllc one praumably revealed by the Logos himself
in lhe fullness of his incamational mystery. Maximug states this principl; in
lhe Chapters on A'?ltlwQdge:

Just as Y fore his visiblo and fleshly appearance the W ord of GM
dwelt spiritually with the patriarchs and prophets preliguring the
mysteries of his coming, so after this presence he comes not only
to those who are still infanls. spiritually supperting them and
bringing them to the age of pcrfection in G(xl, but he comes also
to the mrfect and in a hidden way hc delinealeg in advance in them
as in a picture the featurms of his fulure coming.

Just as the understanding of $he Law and the Prophets as
precuaors of tlw coming of the W ord in tlle flesh instructed souls
about Christ, so has the same glorilied Word of GM  incarnate
become a precursor of his spiritual coming and he instructs souls
by his words about the acccptanco of his visible divine coming.
'lhis coming lle always effects by changing those who are wormy
from lhe flesb to thc spirit through the virtues. And ho will do
this also at the end of time, clcarly revcaling to aII what is still

14secret

Divine podagogy aide, anagogical exegesis, from the subjective stand-
m int of the exegetc. can claim no difect or immediate apprehension of tlm
mystical deptll of scripture. Since the highcr meanings of a text will tr
discovered only through sensible words. Ietters. and syllables. the Confessor
allmits tlmt there will be considcrablo Ssstumbling antl staggering over tlm
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(letermination of the. trutllo ('rê wvatetv prp! rë  xplçnv 'rl'j,s- tfànë-ftz,s- Kal
tr/dlltrtrotl.ls

n e anagogical m stulations of the exegete can in the meanume be put

forward only as T*good and pious spoculations'' (A'Jl(l <al ethce'/4 oeopô-
Jw.rJ)16 basod on an ongoing and discipline,d researth tê&rctrtcl into scrip-
tttre.li In Question 55. Maximus suggests tIIM pious conjecture is not at a11
out of order:

lt is not improper, in view of that faculty within us that nattlrally

longs for the knowledge of divine things, to undertake a conjecture
tc7-o.,rcgzl.$$ about higher truths, as long as two good things from
tlle conjecture exhibit themselves to those who possess genuine
revercnce for divine realhies. For the one who approaches divine

realitics conjccturally either attains to intelligible truth and,
rejoicing. offers the Nacritice of praise'' tPs. 49:14, 23; Heb.
13:15), thanksgiving, to the Giver of the knowledge of what was
soughk or he linds that the meaning of the scriptures eludes hims
and rcveres the divine truths a1l the more by learning that the
acquisition of them exceeds his own ability-ls

Maximus here draws ulxm an important exegetical principle of Gregory
of Nyssa. For Gregory, tlle words and names in scripture, while not allowing
access to God in his inner ossence. are noneleless energies (èvépyetatj or
effects of his being that allow us a limited access to him.19 n rough scripu e

we can form conjectures or analogies about GGI tlzat suit our limited intellecL
ln his Commentary on 1/1e Song ()./' Sonv. for example, Gregory promses
such a conjecture witll regard to tho signilication of GGI as Gperfume'' in the
scriptural text: we can form an analogy of his good ffagrance but are lcft
without an insight into his essence.zo For Gregory, this notion of

owoxavyk carries with it a profound apophaticism and an intense philo-
sophical concem for symbolic language about God. While certainly sym-
patlletic wilh this concern for the Iimitations of scriptural discourse about
divine truths, Maximus in Question 55 assumes 'konjecture'' more or lcss as a
geneml expression forcautiously speculative exegesis.
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As in Origen, the nnngogical interpretation will enuil for Maximus more
than one m ssible meaning. indoed many possible senst.s discovercd through
multiple intuitions (Kard Jropua.çw lp'tzzottzrlzl or interpremtive readings
(:rz#o2cf)22 of a given scripttlral texl. Tht inherent diversity in the
n'pdw qva of scripture makes for a diversity of con/mplations that fmd tlleir
unity only through spiritual interpretation. ln Question G s Maximus writes-'
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God's servantv he can l)e interpreted slill as the devil insofar as GY zlows
him to inflict sufferings en human beings for corrective chasteningiz8 or

rather. quite by conmast, he may l)e undersux)d as the natnml law lording over
the sou1.29 The samo holds true of tlw other kings:

Script=  knew that the Phamoh was to lx renflered as the devil
when he sought to destroy Israel, but then again as the 1aw of
nature when ho serve,d Ismel during the dispensation of Joscph....
LikewiR lhe king of Tyre was intended to reprmsent the devil when
ho waged war on Israd through Sisera, but elsewhere he signities
the hw of nature when he made peaace with David and coneibuted
so much to Solomon for the building of the divine tomple. Each
of the kings recounted in sclipture is interpreted in many different
meanings (vokhà cp/zczpd/ztrlzcl according to their underlying
rophetic N wer.30P

As 1 notexl briefly aY ve, the anagegical interpretation would in principle
consist in different levols of elevation fz'om tlw Iiteral sense prom rtionato to
the needs of tlmse to whom it is ministered. Yd Maximus rardy indicates
any peculiar taxis in his various speculations on a text, other than

occasionally proposing one interpretation ms têmore gnostic'' trp'avne -
repovg' or ''more sublime'f llh/rlâordrpals$sz than anolher. On some very
rare œcasions. he chœsos to 'çhonor wi* silence'' a passage or an object in
scripture that he sees ms carrying a mystical interpretation ttxl sublime for
om n speculation and discussion. 'Ihis is the case in Maximus' eeatmont of
the distinction between the l'tree of life'' and the mysterious 'Ye,e of the
knowledge of good and evilH in Genesis 2:16-17. a classic patristic and
monastic topos tllat he kqkes up at lcngth in his introduction to the A d
F/rltuwfu??l and in Question 43,33 as well as earlier in Quaestiones et JIINJ
44. The real problem is tlle significance of the 1.re4 of knowledge'. Is it
wholly an nlkxm tion?

So then it is necessary here to interpret the treee according to the
nnngogical method that is able to accommGjate everyone. The

Nono of the persons, places, times, or otller things recorded in
Scripture-anima!e and inanimate, sensible and intelligible-when
always interpreted according to lhe same trope. shows up the whole
spiritual meaning (4 Xllpftz) together with the literal (4 Ln optqj.
Wkoever. O refore, is infallibly trained in the divine knowledge of

holy scripttlre. through the diversities tts'lt#opJJ) of the tllings
that occtlr and are said therein, must interpre.t cach of the things

recounted in a different way L8tasopûkj and assign to mach thing
having to do witll time and phce its fitting spiritual meaning (r)
dpytvovo'a Xrzlpfc). For the nmne (övogaj of each thing signi-
Re.II in scripture lends ikqelf to many meanings çwo.bvœqy6v êtrrt),
according to the force tts'fl#'tz/zl.W of the Hebrew language-o

Maximus tnkes serioasly the principlo that çtbecause of the abundancc of
vace, every syllable of divine scripture is capable of being interpreted in

multifarious ways (vonvrpômzwj for the benelit (fJ#1e'lc) of those who long
for virtue (dF 'ntb and knowlcdge (yvoozçj-''l4 Indeed. in certain cases it is
legitimate lo offer contfastingv even apparently divergent interpretations of a
given thing in scripturo. I have mentioned above ole idea of divergent
intelpretations on the basis of whether some scriplural thing or mrson is cast
laudably (énm vevokj or censoriously (#c&'rJs$,25 a principle we find in
Evagriusz6 as well as in Origen. Maximus applies this, for example, with
certain of the foreign kings in the Old Testarnent narratives, who, he says, l'are
not always interpreted in the same way or according to one meanjng but are

intcrpreted with a view to their underlying utility and prophetic powern tp'pJ.ç*
'rriv lhzroreu/ze#lzr)lz xpetqv <al r#s- vposevet'a r?)lz &'ûvag&vj-ll Nobu-
chadnezzar might normally be allegorized as the devil who assaults the soul,

but in Jeremiah 34:2-11 (likewise Baruch 1:11), where he is alleged lo be
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more mysdcal and better meaning of the tree is reserved for the
mystics and is honored by us with si1ence.34

Similarly in Question 43. Maximus resmcks thc marlitr dxtors of the Church
who. he says, have also chosen to honor this N ssage of scripture in silence
for tlle sake of those intellectually incapable of grasping its deeper sense; he
thus prom Rs to give the meaning that can accommodate small and great
minds a11e.35

Already in his introduction, Maximus had suggested that the tree of
knowleugo symbolized the sensible or phenomenal creatioa lhat, if
contemplated in a spiritual way, could yield a knowkdge of tlw g0* .36 In

Question 43, he notes the interpretation of Gregory of Nyssa. who
distinguishes the trees as ''tree of lifeH and *'tre.e of deeatlP'i3? but wishing, as
Thunberg suggestq/8 to avoid Gregory's purely mjorative evaluation of the
tree of knowledge, Mnximus advances a furlher possibility, in which the $1e,1
of Iife is p'op.g and the tree of knowlM ge is stlo'klo'ts.. The mind distin-
guishes intelligible and sensible things. while sense merely discriminalos
pleasure and pain. To choose only the 11= of knowledge. which difforentiates
Y tween pleasuro as 'ïgood'' and pain as t'evil'' doubgess leads to bodily
hedonism and tzansgression of God's commandment. Yet Maximus adds the
important caveat tbat

you who aro wise through grace know that what is plainly called
Nvil'' is not entirely evil. but in relation to one thing evil and in
rehtion to another thing not evil. Likewise that which is plainly
called 'egtxxl'' is not entirely gcxxtbut in relalion to one thing good
and in rehtion to another thing not g00d.39

Rather t11% simply equating tlle tre,e of knowledge wil.h disobedience,
Maximus hints that there rnay be a reiative value to the knowledge gained
from pleasure and pain: namely, the exmrience of a healtlly pain or suffering
that plays a m sitive or rehabilitative role in the economy of salvation,
curbing hedonistic desires/o n is hmq led scholars like von Balthasar and
Thunberg to concludo, for different reasons, that tlie more mystical
interpretation M aximus tthonors in silence'' here is an ultimate identification
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of the 'ttre,e of lhe knowlcdge of gœ d and evil'' with tl)o Ree,e of life.''4l

Again, such uhonorable silencr  and engagement in more esoteric specu-
htions on scripture are very rarc in Maximus' exegesis-K  His principal

inzrest in tlle Quaestiones tztf Thalassium Ls not merely to address the mrfecta
despite his basic convicuon, rooted in the legacy of Origen and Evagrius, tlzat
tl,e spiritual interpretation of scripture should ultimalely Iead to tlle formation
of a truly Christian 'tgnostic-H For a11 inten? an; pulposes, Maximus
supposes everyone to be at vaeing levels of initiation in the deeper meaning
of scripture. His occasional references to his addressees as ylmxrrtroê should
not, it seems, be taken as much more thm1 a rhetolical courtosy.43 And tlle

Confessor continually insists on his own inability to exhaust the limitless
depths of Kripture-M Most often he negotiates betwetm a variety of orthodox

m ssibilities of interprelation and normally introduces them with f n'd,jiv.45
4, ydA3ov,46 72 'rd'xa,sl .r'1,,,,0':,,48 <av ' yzzoz vpoewov.sg e.f pts.
yttre-tn..ol)r zlu pdprlswv rop elrôvos-ln and otller similar expressions-s 1
A pimo example of this is fonnd in llle response to Question 63. where
M aximus. in an extensive typological intorpretation of tbe vision of the
lampstand in Zechariah 4, designates no less than eight possible anagogical

meanings of the two olive trees flanking the Glampstanr tthe Logos): the O1d
Testament and the New. the natural law and tho spirilual law. providence and
judgment (='rg yvtvcvts-târepov), pracuce (vpdêts-) and contemplation
l%-œ#aq. faith and a good conscience, gentilcs and Jews, soul and body, and
intelligible world and sensible world.52 In this speecific text, and in numerous
other instances as wel1,53 Maximus has a limite,d interest in setting out an
order of progressively more refined and more gnostic interpretations suited to
beginners. intermodiates. and the perfecl, though he speaks often of spiritual
m ogress. Maximus, moreover, does not, strictly sw aking, segrogate, in the
mannor of Cassian and other monastic exogctes especially in the Latin
Cluistian lradition. the çxallegoricall 4'tropological,'' and tçanagogical'' senses
of the nonliteral meaning of a scriptural text.54 all of which he simply

subsumes under 411,4/),/,0y4.55 He is concerned principally witll offering a full
horizon of meanings Iàat engage cosmology. salvation history. ecclesiology.

anthropology, etllics, all under the rubric of the saving yvo'r4ptov of
Christ.56
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Again, Maximus' macrœosmic mrsw clive of divefsc parlkulars lm nd
togcthcr and unified by an all-ec ompassing yeAx'ô.ç IJ>  of the world and
of rcripture, iœ lf containe,d in tlle m rxm of the Logos-christ, holds the clue
to the Confessor's extgeticeal practice as woll. Tho true unity betwoen these
diverx senses of scripture *11 l>e realized ulunhe ly only tbrough rofloction
on them as aspece of me work of Christ, who. in the fullness of his
incamation, is leading spiritual subjects oward deitication. But in the 111*1-
lœtual diabasis that this entails, th0 Farlkulars of Kriptixrnl meaning, even af
%  baser t'sensiblee level, are not in principl: nullificd by the higher and more
mystagogical insights; rather. they continue to undergird the mind in its
rosearch in* tho moro sublime mzths. Maximus carefully dopicts the contem-
plation of scripture not as a pure <erwluction'' of the vpdyyara of scripture to
ils comprehending mygtical logos, but as a gradual and orœrly 'tcontractione of
integral particular meanings toward that subtle, central mystery.

Anagogical Exegais ms a Use of Scripture

In the Quaest/nes mf Tkalassium

I must now seek to validate the earlier. preliminary suggeestion that
Maximus' mmgogy in the Ad Thalassium is %st Imderste  as a theological
and m dagogical use of Kripmre, an attempt to articulale new insights into
tllc christœentric ylm 4ptov of the world and scripturc on the basis of thc
inter-conrrctions of scripplml words, symbols. *4 Ianguage.

It 1=  lxcome common in modorn biblical-hermeneutical analysis to
spe'ak of a tlrologian's ''use'' of scripture in leological or docln'nnl discotu'se.
n eologians do not purely and simply interpre! scripture, critically or
otherwise; conRiously or unconsciously they are doing something w1t11 iq in
a manner lhat is infonned by their particular undcrstanding of the nattu'e of
Kripture and its authority and exigency. Appw riaung such an a11a1y:0,2 idea
here need not lx soen as foming a modem criucal categoly on an ancient author
since, ia fact, the idea of the theological utility of scripture was one
acknowledged and embmced--even in a quasi-technical sense- by patristic
exegezs as well. n ey ttm were fully conscious that in interpreting scriptlzre
they were doing K melhing witll it. lv iî modulating the text to a diversifie,d
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audience. prox unding a way of salvalion, or 1*1.57 'l'lle prosxcq howevm',
of manipulating the text or engaging in an abusivo e'eixgosis'' was to a pvat
dcgroe alleviated by the conviction that tho spkitual usdulness, the
'çutilily'' Qr tàj or 4èprofilabililyH' (MWàetq) of :(7111,111re.58 was something
fully intrinsic to the text itself. Maximus himsolf thoroughly eembraced this

cstablisheed printiple. rooted in Origenian henneneutics, of lhe fzw le'ttr of the
scriptures. a notion closely relaled to the perceivcd salvific goal (cron'k.j of
scripture as a who1o.59

In an excellent study, the methodology of wllicll could prove valuable
for analyzing biblical exm sition in various historical epxhs. David Kelsey
has isohted a numlxr of divergent mœ ets by which mY em leologians çeuse''
scripture to support, shape. and warrant tlleological argumenksw6o Kelsey
notes that in each model, the theologian ascribes a cerain authority to an
aspect or aspects of scripture that enables him or her in turn to use that
scripture to authorize doctrinal sltemlmts er other sore of theological
proposals.6l Kelsty evaluates the model of tho Anglican theologian Lionel
Tllornfon under lhe tille Nmage and Mystely.''62 n is modcl provides a

particularly helpful analogy for the present study of Maximus' use of scripttu'e
because. as Kelsey observes, Thornton's work draws deeply ulxm the early
Christian fonn of typological exposition of scripture in order to subsantiate
what is, in effem. a <'subtle essay in Christology.''o

According to Thornton, it is precisely the symbolic imagory (i.e..
symbolic pictures. or even? symbolically described) in scripture tlmt holds
authority for theology. The Bible-rld and New Testamenz- is itself a
complex network of symbols. al1 organically related, that have their unifying
nucleus in the revelalion of Jesus Christ, the Restorer of creation.ti4 In his
analysis. Kelsey shows, for cxample. how Thornton interrelates the çtsix-day''
symbolic pattern shared by the creation story. the even? leading up to the
transfigtuation (cf. Mark 9:2), and the passion woek (cf. Mark 11:1-16:8)
wilhin a common expressLon of llle divine victory of Chriyl over chaos, and
the recreation of humanity in him.65 such a construct is intorostingly

reminiscent of the way Maximus himself assœ iate,s the lfthree-day'' pattems in
Jonah and in the resurrection story within the framework of the lmfolding
incr ational yvowqptov of ChrisL66

Kelsey continues his analysis of Thornton*s typological model:
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Moreover. because each (scriptuml) image haq ils symbolic value
only as it stands in a network of rolationships with other imagcs,
the symbolic value of the whole is implicit in any image in tlw
nezwork laken alone. n is backs a hermeneutical rule IIIM n orn-
ton uses to warrant rmqding symbolic value into passages where
that value is no$ explicitly evident.W
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n is is thoroughly Christocentric theology; it consiskq ia an
elucidation of christological symbolism in biblical writiags. Dfmo
thks way thcology seems a s> ies of likrary criticism h! which %
critic, far from translating the image-rich toxt into a palapllmme
confines himself to idcnufying and sorting out the syme ls and

h the t'work'' in the *x1.69suggesting ow y

Kclsey's analysis of Tlmmton's lheological tlse of scziptnre i: helpful le
our study of Maximus' exegesis f'u'st tG ause of tlle striking similarity already
existing betwetn the hermeneutical tnterprises of the two theologians, ono
modern and one ancient. This is not lo say that tlzere are not imm rtant
differences commenstmaz witll their divergent contextq and lv uliar notions of
divine inspiratiort of scripture.o  Yet Thornton's integration of cosmelogy

and history in the event of Chlisq his notion of tlte cosmic t4backgroundH and
historical K<foreground'' convergent in tht mystery of tlle incxmation, cleady
recalls Maximus' own constanî concerrl. in his scriptural typology, to inte-
grate cosmological and salvation-historical Ceconomic'') mrspectives in the
Fwvqptov of Christ-'?l Indeed, Thornton's notion of divine recrcation in
Christ functions as a scriptural cr&o/rds- and hermeneulical axis in much the

same way (although, it sxms, in much more systematic tenns) as Maximus'
incamation theme. Likewise Thornton's understanding of the organic con-
nection of scriptural symbols in their relation to and fulfillment in Christ is
closely akin to Maximus' vision of diverse scriptural M yol and nhrot focused
on the incarnate Logos. Bccause of this organiç relation of symbols,
Thomton, likc his ancient predeccsMm sees mqch individual symtx)l as lxaling

the weight of tlze whole symbolic system; and dtis justifies, as Kelsey hmq
indicated, Ms ascription of symbolic value to pa ages of scripture where that
value may not bo ovcrl. This is a common fealnre of Maximus' exegesis.
frequently using a single scriptural symbol or set of symbols in order to
subslanliale a thoroughgoing spirittkal or theological resumé, even where those
symbols may not explicitly invite such an exposition.

Perham  the most interesting %pect of the analogy lxztweeea n om ton and
Maximus the Confessor lies in the theologiceal function of their exegesis, their
use of scripture as a t'mapping out'' of the organic relation of diverse scriptural
symbols to the ccntral mysvry of Christ. 1 shall examine in more defail

M agogical Exegosi: as a Usè of Scriphx

Thoso valiotks scripttu'al symbols hold authority only to the extent tllat they
are able to servo as vehicles or ççmysteries'' linking us to the revelation of

divine crmativity; in turn,

tlle incmmation of divine creativity in Jesus Cllrist is tlle central
mystery because Jesus is the one link betwoen the Hhuman
fofeground'' of history and ils 'ecosmic background'' in tho creativo
prtxo s. W hat is manifesled in Jesus Christ is a procmss 11)1 h.'zs
been going on a11 along anyhow. l'What happene.d at Calvaryy'' for
example, 'Tis in principle that which has been hapm ning in the
historical foreground from the fall of man onwards. namely a
turning away from light to darkness. a refusal of respmse to tho
W ord.'' So too when %'creativity in tho m rson of the God-man''
overcomes chaos by entering it, he overcomes it by following an
eternal law of the cosmos, viz., tlmt nature edies to live....'f 'rhus
the central Christian mystery, the historical life of Jcsus. is
revelatory precisely because it is a 'çforeground'' instance, albeit the
Imiquely archetypi instance, of an elernal law of tlle O ackground''
cosmic mocess. And biblical images are authoritative for theology
because by symbolizing that mystery thoy put us in touch with the
crcative process it reveals,tis

Kelsey attempts to show how scripltlre (specifically its images or
symbols). construed in this way by Thornton, can in tum be brought to bear
or 'çuscd'' tlleologically. One principal use of scliplure i: llle descziplitm of lhc
recreative work and victo:y of Jesus Christ ''by mapping the rolations among
tIIeK hnages and noting thoir subtly divel'se symbolic signilicance'':
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below some favored exegetical A hniques by which Maximus maps the
conligumlions of Kriplmal symlx)ts and their meanings as roprexntations of
this saving yvcnipkov. To l)e sure, Maximus is hardly to l)e secn in the
mold, say, of a Gregory of Nyssa, who, with the consummate artistry of a
literary critic, move,s lhrough the text of scripture with a view to uncovering
methodically its inner dKonoveta. tllc underlying *'organic liaisono z' of
symM ls that conducts us to its ultimate saving o'Kon4s'. Maximus. by his
own admission neither a Remmned exegete nor indeed a prolilic comm ser of

commentaries, is far morc utilitnrinn, some would argue almost cavalier' in
his tremtment of rm iptural symY ls than hks medecessors like Gregory or other
refine.d exegetes in the Grefk patristic tmdltion. W hile holding intently to me
ideal that the pqnommn of scriptural words and symbols a1l interplay and
ultimately converge in the mystery of Christ. the Confessor's main concern is
net always the pure exegetical consistency or elegance. as it weres of his
tlw logie,s or allegorits, but the end product itself. namely, intermetations of
scriptare x'q'rà & A JIZ.
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Typology, Al&#/ry. and Tropology

To Ygin, a few obseryalions aro in order on lym logy and allegozy as
exegetical techniques in the Quaestiones ad T/ltilc.$hll?n. Maximus. liko
Origen. doe,s not draw any sharp distinction in ptum se between tttym logy''
and uallegory.'' He would scmingly have had little use for the convenient
division. sometimes made by modern schoiars, Y twefn çftypology'' as an

expmssion of tle ç*oblectiv' correaw ndence among salvation-hismrical events
in Kriplure, and 'sallegorism'' as a purely subjective im> ition of correspon-
donces having to do with the soul or the Church that are not self-evident-x

To 1)e sure. Maximas is not altogether ignorant of more subjective fonns
of symbolic exegesis like allegory and tropology a: distinct from tym logy
prorr. In tlle Questiones et dubia. hc tenders a curious detinition of
4eallegory'' as tlle interpretation of inanimate things (mounlins, hills, treees.
ctc.) and e%tropology'' as interpretation of our body parts (head, eyes. etc.).O
This brief note. however, has the lœ k of a handbook definition that Maximus

has perhal)s mproduced, and in tlle Quaestiones c# Thalassim  there is no
evidenx Ihat Ile ever binds himself lo this distinction. On the few œcasions
where he actually uses dkârlyoptruk l6 or rpo/rfrlc,7? he simply has in
mind a scriptural symbolism bearing on the interior moral-spiritual life of the
soul and its faculties.?8

In his actual exqgesis, howevor, Maximus dœ s not distinguish shaply

between a more objectivo typology that is basod on the progressive order of
type and fultillment in salvation history. and a more subjective allegorism tbnt
applies scripmral symbols to the individual soul (or to the Churchl. Are not
all the Adyot of creation, of scripturelg and indeed of the prestnt moral-
s'piritthql lifo of the individual as wellx intrinsically antl organically related as
pretlgtmations of one and tlle same eschatological ywrépzov in Christ?

It is 21 to ono puzpose. Such an etflos allows Maximus, in effezct, to
render a singlo rén'o.ç thoth l'typologicallye and Y legoricallyH at the same
time. In Question 55, in his exegesis of Zorababel lzerubbabell leading tlle
lsraelites from captivity back to their promised land (1 Esd. 5:41-43),
Maximus movcs immediately from an exposition of ''Zorobabel'' as a 're or
of Cllrist's incarnational desccnl ft'r pl'Ie purjx).i;e ot leading fallcn humanily

Forlns of Anagogy in the Quaesdones mf Tllafassium

Holding to tlv notion of tllo 'Yse'' of Kripturo in lhe Qutzexlioncl ad
Thalassium as a <'mapping out'' of Kliplural sylnlxlls and a demonstation of
thcir teearing on the saving mystery of Christ, we turn now to some of tllis
use's more ce acteristic manifosutions in thc text. A11 of the devices
deescribed lxlow are chssic exegetical metllods in earlier mlristic exegesis for
Gxtracting spiritual meanings from tlze Bible. There will lx, œ casion to
rcmark on somo of the more important conneections of Maximus* anagogy
wilh tlle Orkenian melods. But in the Ad re/aujllztl. Maximus exploits
thcse mûthods. not only as exegetical techniquos in working with tlle
scripîural text. but a1s0 as means for working/ktm tlze lext, deciphoring lhe
symbolic structures in Kripture lo sham  his expositions of spiritual dœ trine.
n c intenlion here Ls lo view M nximus' anagogical exegesis more precisely in
the light of its lheological and pedagogical functions wilhin the setting of
monaslic spiritnZ dimrtion.
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back to tlle heavtnly Jerusalem, to a spiritual-anthroN logical exposition in

which %'Zorobaber is the contemplative mind (J pwps'- eew ïlnKds-j leading
its lhoughts, virtues. and faculdes toward pcrfeclion-8l King Uzziah

, with his

ambitious building projects (cf. 2 Chron. 26:90, is a 'r'/rzrcc of Christ, who,
tllrough his incarnation, constructs unions and the principles of his doctrines
in the Church. in the cosmos, and in human naturei8z but Uzziah is also a

T'JP'X  of the individual yoe , which apprehcnds thosc unions and principles
in its contemplative. moral, and ecclesiastical 11e.83

A most evœative example of this underlying correlation of typology and
allegory appeals in Question 54. Maximus indicates that the Sçplummet of
tin'' in lhe propl/t Zechariah's vision (Zech. 4:10) can be allegolized as tlle
individual's faith in Chrisk the Rtin'' in this case Y ing an alloy of the x*lead''
of training, retribution, punishmentp and condemnation, and the 4'silver'' of
brightness, glory, and splendor.S4 Next he adduces another interpremtion,

culled from some unname.d authority. wherein tlm t'plummet of tin'' is rendered
tym logically as tlle incarnate Christ, the 4'tin'' alloy being his hypostatic
comm sition from two natures (& 8ûo 4Jt7efdlz), divine and human.Bs At
lasq however, m siting what should probably be taken ms his own uniquo
contribution, Maximtzs adds:

Yet if someone wishes to interprot faith in Chrisk or Christ
himself (i.e., the x%plummet of tin*') in a more gnostic fashion
(yvûtqr&Kûlrepovj, tho ''lead'' is faith and also Christ Fzfmlzet/',
since h is he who trains the soul punishes the flesh. avenges the
passions. and condemns the dernons; yet he is also t'silverp'' since
he illuminates the mind through the virtues, glorifies it with

knowledge, and. through deification, makes the mind a Iighl. an
image of the primal Lighl.86

Most striking hlxe is the fact that the ç'more gnostic'' intcrpretatitm Ls
precisely the one tIIM conflates the moral-spiritual Gallegory'' for the soul tthe
xtplummet of tin*: qua faith) with the christological ç'tym logyg' tthe 'Ylummet
of tilp' qua Christ incarnate). What joins them together is none other than
the ytvv4ptov of Cbrist, lhe axis of Maximus' hermeneutics, comprehcnding

simultqneously tlle objective. salvation-historical realky of tlle ine>rnntion and
the prosw ctive and existential roality of deificeation-W

Ilaving examined tymlogy tand so too allegoly) as an exegetical method
#er se. it is halpful to Malyze it mor: precisely as a mdagogical cxorcise and
a use of scripture for spiritual instruction. For Maximusv the purm se of
tym logy, working from tho divtrse vén'o& and images of scripture as starting
poina. is to m rtray the cllristocentric dmma of salvation history whiclz is, in
principle, continuing lo unfol; in the present with the individual soul and the
Chm'ch as ia dramatis #ermatze.88 Mapping scriptmal symbols and tyœs in
their organic configttrations and relations, typological and allegorical exegesis
itself becomes a deliberalive catechetkal exercise in the Ad Thalassium,
postulating multiple pessibilities from the text of scripture that aro botll

illuminating and uplifting but also grounded Gobjectivoly'' in le yvcrkpkov
of Christ.

Here, as in the other sections below, I shall limit myself to a few of

Maximus' mom salient cxamples. Question 63 exhibits one of his most
elabomte demonstrations, an exegesis of the lampsund vision in Zochariah
4:2..4. Maximus provides two long rçsumés of tlle text. The f'u'st is a grand
ecclesiololical typology, in which he sets out the various figurms in the
vision in a seven-part structure, each figure the subject of an excursus of
varying length: (1) the 4elampstand'' is the Church in its unity and purity; (2)
tlle 'tbowl'' is the incarnate Christ. the central mystery of the Church; (3) the
NampH is the incarnate Christ, who continues to be tht illuminator and
dispeller of (larkness; (4) the '%bushel'' is tlle Synagogue of Ihe Jows, or the
literalism that threatens the Word of God; (5) the ''soven lamps'* are lhe Rven
charisms of the Holy Spilit, offerod to the Church through Chrisq or elge the

seven grades çpaftotj of bellevers in the Church commensurate with those
charisms; (6) the *xsevcn funncls'' are tho habits (;&I.s$ of the soul projx:r to
those seven charisms; and (7) the tttwo olive trezes'' flanking She lampsund are
tho 01d Testzzment and the New, without which there is no true knowledge ef
GIxLS9

ln a socond. anthropoloaical oxm sé. Maximus rehearses the sarne order
of tigurçs with some shifting of nuanccs: (1) the x'lampstand'' is the individual
soul (4 kàdo'rov /tlzte?Jl; (2) the Gbowl'' is thc incarnate Christ who is the
source of faith; (3) the ':lamp'' is tho word of knowledge tyl&Jtrt.$$; (4) the



200 Anagogical Exegesis in tho Ad Tllllœ.lfII??l

ubushel'' is earthly mindedness of the tlesh, or the jmpassioned 1aw of the

hxly: (5) the 'V ven Iampsn are the chadsms of the Holy Spirit nœessary for
deificauon; (64 the 4'seven funnels- are the habils of P'JWCI.S- and XY JC; alld
at last (7) the ''lwe olive trees'* are rendered, as nlnmdy note,d a%v0,90 in terms
of eight diffcrent m ssibilities.gl n c plasticity of the xripttmal 'rén'ot and

tbe religious vision of the exegete in this responsio combine to produce a
pr&is of the graco of Christ and his Spiriy at work in the Church and in the
soul. n e intco tion of ecclesiological and anthrom logical symbolism is. of
course, a skqndard procedure in Origenian exegesis, so it is little surpriso to
fmd it develoe  here.

n is kkld of tym logical exm sition is common. indeed dominant, in tho
exegesos in tlle Quaestioas ad F/lKlllzlfll??;. The genoral pal/rn is th* same.
Maximus sets forth the different possible meanings of the 'rfrlrot of the text in
qucstion and organizes them into his own spiritual-doctrinal summarie's. dle
theme,s of which. dœtrinal and ascetic, vary for each responge. Somctimes the
Confessor is led to extraordinary lengths of detail to produce these dœ einal
exposilions. A locus classicus is Question 25, where Thalassius has
pditioned him to oxplain Paul's curious rcgulations on prayer in 1
Corinthians 11:3-5:

W hat is the signitkance of this passage from Paul: 1t1 want you to
know tllat the head of every husband is Ckisk the head of a wife is
hcr husband, antl the head of Christ is God. Every husband who
pmys and prophesie,s with his head covered dishonors his head; but
cvery wife who prays or prophesie.s with her head uncovered dis-
honors her lo d- for it is the same as if hcr IKaII wero shaven?''W

Resw nding. Maximus uses every dctail and Iigure in the text to structtu'e
his own exm sition. reworking them into three resumés where lhey are fully
tlansw se,d in terms of the thre,e integral phascs of the spiritual life tv/m 'rI@ ,
/*1@ , WoJjoyinp, each of which focuses on tho yvo#ptov of Christl

(1) Not limiting ourselves to one interpretalion as we prxeed toward
the anagogical meaning, we say that the husband here is the

Forms of M agogy in the Ad Te ltw fu??i

practical mind (4 npahmrô.ç ;zOe). whoso head is tbe word of
faith (J âdyor ,r# vftrreœ l. n e mind orders its own life, a life
ediliedy through practical deeds, by the gifts of the commandments,
according to this word of faith, which it reaes as Christ. It dœs
not dishonor its Aec# (that is. its faithl with any extmnal material
covering, nor put anything transitory and fleeting above faith. On
the other hand. we say that the wtfe of such a mind signitks tlie
very habit of ascdic practice. lvdeckexl and voiled witb man differ-
ont practical lhoughts antl customs; moreover. she has covered
uw mind itself. as it is her own head. with the Ihicknoss and
beauty of such ethical thoughts and conduct W e say that Christ
is faith made actual (4 èvvn4o-vavo.ç pf(m .W,93 whose head is
God, toward whom tlle Word of failh leads, txhibiting the GY
who exis!s in him by natura to the lho mind who follows.

(2) Still again. lhe husband here is flle mind fllat diligendy engages in
natural contemplation in the Spirit (4 4voet<? #eawftz èv
zrlet-t/tzrzl and tlml hax as its head. hy faith, the Creator and
Logos of tlx entire world, who is revealed throngh dle order
t&trx/twptzz-gl of visible lhings. Al11e mind does not cover him,
nor place him below anylhing visible. nor put anything else al aI1

above him. Tllc wl/'e of such a mind is its companion sense
Lqloh vis'j, through which tlle mind enters upon the nature of
Rnsible things and gathers up the principles of tlle more divinc
truths within them. The mind does not allow sense, shed of its
mtional coverings, to be IISM  in tllc service of irrationality and
sin, wllerein it might, as its head. substitute irrational passion for
lhe mind by lrowing off the veils of tho more divine principles.
'l'he head of C/lrfyl- tllat is. of the Croator-Logos who manifesl
himself propm ionately to created beings hy faith through She
nataral contemplation of created things- is the ineffablc Mind who
Ygets him of his own essence. Through himself, she Legos
conduca the mind led by Jevoul ctmtemplation of crealed Mings lo
this divine Mind and supplies h with intelloctual reflections of the
divine realities prom rtionate to its knowledge of visible lhings.

201
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(3) From still anolher mrslxctivm, tho husband ks She mind that enters
into mystical theology (gw vts-ll X(Qoyft8. lt has an uncovered
head, wltictt is Christ; ttkat is. ltim who is conceived of witlxmt
normal knowleedge. through indemonstrable mystical dœ trines
Qtvwrqyœylqtj, or, more precisely, the Word of faith wllo is
known witlzout knowlcdge Ldyvlvrûw ytyfltreh-olzdleorl- Ntl
cxistent thing is placed above him: ncither sense, reason, mind,
thought. knowledge; nor anything known, conceived, spoken,
sensed; nor anyone who uses tile senses. The mind cherishes this
laudable and uster void th1t1 transcends itself and created beings,
and tllat 1s, ill a diffcrent resrect, a deifying void. n e wkj.e of
such a mind is the dirursive faculty (4 8tdvotaj, purged of every
sensible illusion, having the mind as its hcad. which is ilself
covered witll interprclations of unknowable and ineffable dogmas.
etomal interpremtions that transcend intelligence. But the head of
CArfxîl--that is, of the Logos who is, lltrough his preeminence.
manifested mystically-is that Mind which is unconditionally,
absolutely, and inlinitely removed from a1l Illings. In ttu'n, Christ.
who is conceivcd of as being by nature the Logos of that Mind,
makes the divino M ind known to those who are worthy. For, ms
he says, Rhe who has seen me has soen the Father'' (John 14:9).
And truly the clear intelligence tzzlr/cl.s$ of the Logos consists in
tlle knowledge of tho Mind who has begotten him, since the Logos
exhibits in himself the essentially subsisting Mind. The Logos
leatls the mind. as kt ycarns for identity witb GIXI by grace Wc'rd
xdpivj. up to the divino Mind. Therein the mind is releascd from
the difference in, and quantity of, intelligence that is found in the
multitufk of createtl beings and is admitted into a godlike unity
throtlgh both the fixity and simplicity of intensive eternal
movcment in relation to G* .94

What is interesting, in this text and clsewhere. is tlmt Maximus sees
absolutely no contmdiction in tho throe diffcrent possible typological exm si-
tions he sea forth. Nor is any one of the three desigmated here as necessarily

suierior; even the third. regarding #= f4 Xoâoytc, ks not set apart in this
instance aq ww rrœulvepov. All are equally valid in terms of their unifying
fxus, *  mystery of Christ.

Etymology

n e science of names was an important resource in early biblical
exm sition. as the reconsions of early Christian onomastica indicate. Origen,
heavily influenced by Philo. exploiled the study of names in his commentaries
and homilies. and Iater monastic exegetes diligently followed suit.95

O ximus also willingly integratod tlle Gspiritual research through tlze

interprelalion of names'' (4 n'vevgavtd dpevp'l èr 'rrk rov Jp'olzdra?;z
l'pynvetas-j 111* his exegeesis.g6

Whoever interpmts holy scripture in ttrms of Christ Ward
A ttrrlpl, in an intdlectual way (yvtoœvtroçj for the soul, musl
also diligently study thç interpretation of names. which can
elucidate tlle whole meaning of the scriptures, if indeed ho cares
about the Prcise intelledual compmhension of thc scriptllres,g?

Great emphasis was laid on the possibility of a Hebrew name in scripture
giving way. through its venerable derivalion, * some now spiritual insight.
ç'For the name of each ling in scripttlre lends itself to multiple meanings

(vokvuny6v dcrl) according to the forco l8évay&s.t of tlle Hebrew lan-
.,98guage.
Etymological s- ulation in fact engendered its own science. In Origen

we f'md. though mobably attributable for the most part to earlier xmrces. two
classes of ctymologies: in one. the syllables of wortls from the Greek Bible
were transliterated into Hebrew, then an intemretation derived from tho
Hebrew; in tho other, sv ulation skqrted witlz words from the Hebrew Bible
itself, in mme cas;e.s dividing thoso words into syllables as we1I.99 Maximus

,

in facq mentions what appears to lx a sundard etymological procezltlre in
Qtlestion M, where he gives an inkrprefalion of êxa roMbel'' lhat undoubtedly
draws on an e licr soutr.c (x' K urces:
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According to the pmcision of the Hebrew language, Sfzorobabel'' is
camble of a rough (&weîaj and a smœth (//.2#7 reading and c.an
be renderotl by synthosks ltrllp*m.s$s division (&cfpevtr), and
orderly arrangement tcnzettr/zlrl of itq parks. Witb a smootll
pronunciation, the name signifies ç'seed of confusione (tzvopd
tnzyzoealxiloo witll a rough pronunciation, h means M sing of
confusion'' (dvqrokk frtry.&Ytrealrl.lol As a synthesis, it me-ans
t*rising in confusion'' (dm roââ èv Gyyz'#(reI).102 Broken down,
it mmans O sing fx'om dismrsion'' (d- mol?l &J(rp'op('is*).103 By
an orderly nrrangemeflt of iLs parts, it signifies t*he who is rest''
(atirô.b'w dl8/rctmo04l.los
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Similar renderings of tfzorobabelc through variously reworking ilas syl-
lables in the Hebrew so as to arrive at different clyptic meanings, can be found
in earlier recensions of onomastica.lo6 Cleady Maximus had acccss to thcso

vcnorablo traditions lmd used thcm like other Christian oxegetes. There aro
more thm1 forty differont etymologies in tho Ad Thalusiumk some of which
match up with derivations from the rcccnsions studied by W utz. Some aro
familiar from Origen and Philo.kiW Others, W utz claims the majorityj ar:
new with Maximusyloo at least by compariscm with exfanl onomastic lisa

.

For Maximus. the names in scripture A rsonal, geographical, aatl
othezwise) are tllemselves 'rtsvot of spiritual realities. a1141 are Hsic espccially
to ttle conemplation of individual m rsonages in scripttlrmlW As Ilona Om lt
notes, in +is early hermeneutical tradjtion *'the name is a telling çxm nent of
tbe salvation history of the doepor. allegorical meaning. This notion is tllo
methodical presupposition of Christian exegesis and preaching-''l 10 In
practice, Maximus' understanding of ctymology as an exegetical technique for
extracting spiritual interpremtions differs in no observable way from tlzat of
Origen or othtr eearlier patristic cxegetes. In the Ad r/ltz/aîxflwt. he exploiB
it to tlle fullesq liko tym logy, as a mmqns of deriving from the text multiplç
lv sibilities lo l)e organized pedagogically.

The Rzorobabel'' etymology, noted above, yields no fewer than fivo
differcnt m ssibilities upon which Maximus, in Question 54, sets forth an
inilial anthrom logical interprclation:

ZorobaYl rcprexna a philorphical mind (z.w1 +.1 ). He
is so f'trst in the xnse of sowing himself witll righteousneu. by
rcmntance, in the confusion of captivity to tlle pa ions F:seeed of
confusion*'l. Second, in tlle sense of a ttrising of confusionl by
making manifem tlle disgraco of the confusing pa ions. Third, in
tlze sense of a Nising in confusion,'' by giving illumination,
lhrough ktiowledge, amid lhe clmos of tlle activity of the sensms in

relation to sensible objects, and by not allowing the sense.s lo
attach themselves to sensible objectq. Fourth, in the sense of a
ççrising from dispersionl by causing righteous deeds to rise up
through lhe facultie,s of the soul that have bcen dispersed in Klation
to sensible things. lt is of this emergence of righteous deeeds tIIM

ascetic practico (7rp#lk.$$, supported by rcason, is composed.
having tho benefit of gnostic contemplation (yvûxrn# *-rlp/ll,
which leads the soul's diswl'sed faculties up to intelligible object:.
Fifth. in tlle sense of Gho who is rosk'' since the philosophical
mind creates total peace and unites itq practical life rlaturally to le
gtxhd, its contrmplative Iife naturally lo trulh. For a11 praclilv is
by nature dism sod to tho good, while alI contemplation soeks after
knowledgo with a view to truth. Onco theso things have teecn per-
fected, nothing at a11 will batter the practical life of tllt soul. nor
annoy its contemplative life with strange visions, since tlzo soul
will have transcended a1l being and thought and entered
(eltêwdqrls.j into God himself: who is alone good and true and
exisa eyond a11 being and inlelligcnce.lll

Interestingly, the t'ivo possiblo etymological derivations of 'Yorobalxl''
provide the fmmework here. not for a p'adually Jlmore gnostic'' insight per se.
but for a complele iniliation in the spiritnal life of lhe monk. a paradigmatic
Rscheme of ascent*' Lxufstiegsschemaj,bbl sgessing the balance of VJWI'I/
and Wlk#q and their culmination in deification tlhe 'Yntryl' in% God).113

Nomhere in tl'o Ad Tkalassium do we st,e such arl exttmsive ur,o of
etymology (and typology) as in Question 64, which has all tlle makings of a
general Christian catochism--an Allerweltkatechismusï34-  that could easily
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have accommodatod a larger forum of readers than tlze monks. n alassius'

quesuon initially nmkm merely for an anagogical exphnation (J 'rlk dvqytt)yk
âdyov) of Jonah 4:l 1. smcifically the curious statemont about Nineveh
containing umore th% twelve myriads of men who do not know their right
hand or tlmir leftr W hat Maximus embarks upon is, in effoct, a miniattlre
commcntary on tho lxx)k of Jonah. At the outset of his resm nx. he prom ses
'%the elemenl witll the help of whicll the edifice will be constructed.''lls
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n e name ''Jonaho is tmnslated according to various pronunciations

so as to mean: ''reposc of God'' (dzdvctmv Oroûj. *'donation of
God'' (&$t(r Oeoib. 'thealing of God'' trtz/ztz W oûj. *4G(xl's grace to
them'' Loeoû Aedpl.g atl-roîsh. 'tlabor of Go(1'e (wdvo.ç Otroi7).
*tdovo'' (weptlrrpdj, etflight from beautyH (/t/p) s-dkkovçj, and
ç%their toil'' (Stczrdizpm.r aùroîvj. Moreover, Jonah went into
Joppa. and into the sea, and into the whale and into Nineveh, and

under the. gourd. Uoppa'' is translatod 'kontemplation of joy''
Wqraowomf zrcpe ), 4çwondrous beauty'' WaMovb olz/lct7''r#l,
and Gmwerful joy'' (A'apà tom rljl. Therefore Jonah the prophet
is a figuro of Adam and our human nature, of Christ, of prophetic
grace, and of the ungrateful Jewish œ ople who weary in the face of
everything g* d and who constantly envy the graccs of God.l 16

The ostensible contradiction of Jonah prcfiguring both prophctic grace

and the Jcwish people dœs no( hinder Maximus. who holds true to the
principle that things can bo interpreted * 1.11 laudably Lênmvevttîsù and
censoriously t/ex'rrJ.W according to the manner in which thoy appoar in a
narrative-l 17 More remarkable is tho fact that

, in the passage just quoted,
M aximus setq up an enormous range of m ssible significances through the
prosm ctive combination of: 8 translations of 'tlonah'' x 5 situations from
Jonah's career x 4 rûwot of Jonah.llS In his initial exposition of Jonah as

Adam (or human nature), however, we discover that he is aiming at a more
modest- though still impressivo-combination of these elcmenls:

For example, Jonah is a figure of Adam and of our common human
nature when he flees from Joppa to the sea, for which reason he is

C'aIIGI O igllt from lxautyl insofar as his name can t. x) rendored.
It is clear that Joppa constitutes a tigure of lxmadise. which ttuly ks,
as well as Ying named. a 'Ytmtcmplatitm of joy,*' sipce the,re is an
abundanco of incorruption in paradksl...

...W e should obsewe that human nattu.e is always llecing
Joppa (lhal is, the lhqbil (itrtrl of virtue and knowledge), just as
Adqm fIGI paradix by hts disobedionce, beacause human thinking is
diligonoy engrossrd in cvil tlzings and is willingly dragge'd down
into the sea (1 mean, into the brine of sin). It is like our foafather
Atlam. who. when he fdl, wmq tossed from paradise into this world,
the uastable sea of material things. an alien sea tluett engenders and
fosters error and confusion. n e more those who cling to this error
and confusion prollt from itv the deeper thoy aro merely plunged
(into the brinel, and swallowed by the wluqle, and drenched in water
up to th* soul (cf. Jon. 1:17, 2:6); tho moro too they are engulfed
by flle deepest abyss, and thefr hcad sinks into ll)e clefB of tlle
mountains, and they desccnd into the eardl, whose bars are its
eternal constraints (cf. ibid. 2:6-7). For it is obvious that the
earth- the truly remote and dark earth, tho earth of eternal
darkness- is like the dtpths of the deem st abyss. 'Thorr is no
light in il,'' lmr can on= se,/ any life of mortal men themin. ms is

aff-mned somewhere by the great .10b (cf. Job 10:21), who slzugygled
with great ordeals for tht sake of % 1.119

In fact, Maximus never canics tlzrough an exhauslive combination of the

initial elements (i.e., the 8 etymological possibilies x 5 situations x. 4
potential typologies) but structures the main body of his exposition in four
general parts bascd on the four rllrot of Jonah. l have noted the first
tyw logy, on Adam arld otzr human na!ure.120 In 1.1., srecond, on Jonah as a
Cbrist-figure, he deploys a funher combination of these *'situations'' and
.$ j tjonsAlzltrans a

W hen Jonah prefigured the GOII who came for our sake, mnong our
kind, and lpzcame like us through flesh endowe,d wilh an intellectual
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soul, save only without sin. he delineated in advance

(wpo8taypd4etj the mystery of the economy Iincarnationl ('r3
yw vbp&ov 'rl'k olronyzflr) and of the sufferings accompanying
llle incarnalion. He signifies the descezlt from heavem lo tllis world
tluough hks migration from Jopl)a to the sem His being swallowed
by the whale and his impassible submission for tllrr,c days and
tllree nights indicates tho myslory of the death, burial, and
msurroction. Fbr this reason his name is appropriately able to lhe
translale.d *trepose of God '' e'healing of God '' and 'çG(xI's grace to
lhem.'' Perhaps he is also rightly called :tlabor of Gtxl'' because of
Ms volunlary suffering. For the prophet preligured in advancm in a
mystical way tlztm-Ia'fJcl by his own actions (kdgara). tle true
repose of those who have labored in physlcal pains, the healing
of those who have been broken, the grace of the forgiveness of
sins, and lhe u-ue GGI Jestks Christ For our Lord and GY  himself
became a man and entcred the sea of life like oursx insofar as he

deescended from the heaven of Noppa'' (translated *:contemplation of
joy'') into lhe sea of this world. As tlle scripture says, he is the
one çewho for the joy that was set before him endared tlle cross,
despising the shame'' (Heb. 12:2). He desccnded voluntarily into
the heart of the carth, whcre the Evil One had swallowed us
through death. and he drew us up by his resurrection, leading olzr
wholc captive nature to heaven. Truly he is our repose, healing,
and grace. TNo Lord is our repose insofar as he freed tlle law, by
virtue of his timely life, from ia circumstantial cm-nal bondage.
He is our healing insofar as ht thoroughly cured us of the
destruction of dcath and corruption. Finally, he is our grace insofar
as he was the distributor of adoption in the Spirit by faith and of
the grace of deitication for each who is worthy. For it was
necessary, necessary in truth, for him to become the light in tIIM
world (cf. John 1 :9), th* power of our GGI and Father (cf. 1 Cor.
1:18) in the - 01 whero thero oxists darkness and ê4etemal bars''
(Jon. 2:W, in order thak having dispelled the daruoss of ignorance,
and being. as it were. a spiritual light. and having crushed tl!e bals
of evil by vklue of being the very power of God in mrson (4
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êvvlrôowaro.b- dlilw/zls-ls he might liberate human nature. which
was impisone,d in tllese mings by thc Evil One, and endow it with
the unquenchable light of true knowledge and with the indefaugablt
m wer of the vh1ues.122

In his tbirtl. ecclesiological, tym logy, with Jonah prefigtuing prophetic
m ce, Mnximus enters on a very Iong exposition,lo underpinned once again

by a novd combination of Y anshtions'' and *esituationm

W hen Jonah lhe propllet mystically leaves Jopm , he ks a figure in
llimKlf of prophetic grace. which transfels, as from Joppa, from
the obxlvance of the law. c'onsidcre,d beforehand to be gloriolm
over to the genliles, by way of the gospel fee yyekœqh, leaving
tlle Jewish people barren of joy because of their unbelief. He
remesents as well the Church of the gentiles, in the mannor of
Nineveh. turning to GM  lrouglt tlle course of numerous tribu-
lations, dnngers, adversiues, toils, mrsecutions. and deaths. By
withdcawing Gistinctly from the religion of law. he signifies tlle
prophetic grace lhnf entered dle Ra of unsought adversities. and of
the stmggles, toils. and dangers therein, and which was swallowcd
by the wlhqle of death, but in no way completely destroyed....

...n ose who innocently endure deatll amid Foluntary
sufferings for tlle sake of 1a111 and who have become heralds of the
word of grace keeep effecting life in the Spirit for tho geatile,s
tltrough knowledge of tllc truth. n ey arc just like Jonah w'he.
profiguring this samo p'ace in himself mystically, suffered and
endured these sorts of mrils in order to turn the Ninevites from
t11e1r sia to God. n is is why lonah, by làe inhemnt m wer of his
name, is rightly rcndercd Gdonation of God'' and also Ghbor of
G< '' for he was a donation t&spjcl-and. in truth. a aloved and
phlanthropic #ft (&% y')-.of 6*.124 Ho i9 a1s0 commended ms
the divine Hlalxm'' which is the prophotic grace (lestined for the
gentiles. n ks grace is GY 's donation. since it give,s out tlle light
of lrue knowledge and presents an incorruptible life to those who
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await it. On tlle other band, this g1uc.e is God's ''labor'' lxxause it
mrsuades its servanls to take pride in thek IN I'S for the sake of
1t11.125
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In hks fourth and finql tym logy, with JonaN signifying the Jewish
m oplo, M aximas is left with one lmq etymological derivation of telonall''

Cttheir toi1''). and one last Nituation'' ('4under the gourrl, on which to build
his instruction.lz6 Herein he a'lso weaves an exegesis of Jonah 4.

I said earlier 'hnf the great Jonah prefigured in himsclf the madness

of tlle Jews: by no means did he V ome subject to any of îhe
Jews' own attributcs; ratlzer, he refuted in himsdf in advance the
impiely on K colmt of which tho Jews fell from their former glory,
as from a Noppa.'' This is why the Holy Spirit mystically
conferred on him such a name as Jonah, a mqme that was able,
through different translations. to (kmonstrato tlw condition of a11
the things prefigured in it Since, therofore. he refutes in himself,

ligtlzatively tnpzrtxl.$-l, tlze Jews' derangement trrtzpz l-a
defangement thqt gricves over tlle salvation of the gentiles, and is
confused over the paradox of the gentiles' calling; a demngement
thett even renounces, contrary to God's will, the life Ethat was
offoreA , and instead prefers death l< ause the gourd was witllered
(Jon. 4:1-8)-Jonah is translated tttheir toil.''127

Maximus gœ s on, at great length, to explain the various figure,s in the
text of Jonah 4 in terms of the indictment of the Jews. Nineveh represents the
Church of the gentiles; the 1xx1t11 built by Jonah is tlle earthly Jerusalem and
its artificial o ple; the gomd is the literalist obsewance of the Lqw; and the
worm who desupys it is the incnrnnte Christ, usurping the old order; the wind
that smits Jonah is tlte Jews' own pride.128

n e four bmqic tym logies are followed by a further digression in which
Maximus engages in an extensivo intezpretation of the anthrom logical and
ecclesiological signiticance of tlle Gtbree days'' in Jonnb 3:4.129 A recapitu-

lation ensue,s where he tries to summarize tbe cighl etymological mnderings of
qçlonah'' in rdation to the original four tym logie,s that he has set forlh:

It llas beon clu rly (lemonstratetl that tlle propbet lonah llad

multifarious spiritual signilkance tpoâtsrmp'r Xw#aj atuchr,d
to him in accordance with the m wer of his name (m rd 'nlv
JJI'tZJZI?Z roû Jlzt/lross. This power, when tzanslated. appro-
priately fia the topics ('rdrpt) of his scriptural prophecy.
Translae  O ight from beautys- Jonah signifies Adam and our
common hlzmnn nature. Being called ''healing of God'' and ç*labor
of GodJ he represents our Lord and G(xl, as we explained this
meaning. He roveals the kerygmalic gI'aC.e (='4God's grace yo
them'') tlgough the riches of the Spirit within him. He is calle,d
udove.'' t'donation of GY  '' and tçlabor of God'' in viow of tlle many
sA ggles of tllose who havl becomo ministers of the same true
vocation. His name is translated V'thcir toil'' since he hinted at the
derangement of the Jews against the % 1.130

n is is not th/ end. n ore comes still a Wavtq of the t*three (lays'' as the
'çthree laws''131 and finally a concluding digression aimed at summing things
up.132 Maximus has been led far atield of his original slzuctllre

, bul ils basic
skeleton remains the various creativo combinatjons established betwr'en tlm
''translations,o Nituationsl and 'ttypes'' of Jonalu 'rhe upshot is a tour de
force of spirittlal doctrine that integrates anthropology. Christology, occle-
siology, and au tic a ching.

Arithmoloay

In a pericom  in the Apophthegmata patrum, a monk inquires of
Epiphanius why there aro ten commandmene in tho Law. and only nine
Beatitudes of Jesus. Epiphanius promptly replies: tq'he Decalogue corre-
sponds with the number of plagues of Egypk while the figure of the
Beatitudes is three times tlm image of the Trinity.nl33 'rhc tacit symbolic
value of numbers fascinaled early Christian cxegetes. the monks includcd just
ms sm culative arithmology had intrigued pasan and Christian philosophers in
lale antiquity. Onco again it was principally the Alexandrians. Clement and
Origen. inspired by Philo and by the distilled Pythagorean tradition, who
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appropriate,d e thmology ms a workable tool in early Christian allegorical
exegesis.iM In a characteristic oxamplc from his Convnentary on f#e Song

of Songs. Origen conveys the particular soteriological and christological
mystery Mhind two rripumal nlzmlxls:

Anagogical Exegesis in the Ad n tz/lxçlia

And tle numYr five hundreds or two hunfed and fifty (Exod.
30:22-25), oithe,r contains the mystory of the tive senses mrfected a
hundre old in Him; or elsc. as being lhe pardonable number fifty
multiplied five times, it signifies the remission of sins that is
Y stowed tltrough 111m.135

Mnximus ks constantly inRrping similar sv ulalions in the coul'se of his

exegeses in tlle Quaestiones tzff Thalassiwn. Numer in fact lnay emer in as a
considœalion in tlle contemphtion of scriptural things S4according to genus or
race'' (Kœrà :.:/1- ).136 Commenting, for instance, on 4 Kings 19:35, the
4:185.0œ  M syrianso slain by the angel of the Lord- which symbolically
signifies lhe wicked habitus of the soul subdued by the poe - M aximus
ftxuKs on the spiritnnl-an logical meaning of the *ç185'':

n e number that contains six, when compounded by ten, makes
sixty. Sixty, when tripled by tho t11r0e universal facultios of tho
soul: adde.d witll five. for the innate senses. makes the numbe.r 185,
and indicates the habit of the natural faculties that is productive of
evil in relation to the senses, sincc this number appears in a

culpable light (seKrukj in this passage of holy scripture. The
mind that relies by prayer moro on its own m wcr, anll which leads
an entirely upright life, and which considers GM  the Cause of
evely victory over the demons, kills this num%r.137

Besides M aximus' fmVination with this spiritual valuation of numbers
born of earlier peltristic exegesis, there are occasional glimpses, in the

Quaestiones fld Thalassium, of a (kv r pltilosophical and theological interest
in the numu  designntM in the scliphlrnl kxt, an interest cloarly informed by
his Christian Neoplatonic backppund- namely, of course, his assiduous
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nuding of Pseudo-Dionysius.l38 n orc Ls also in Maximus* ari*mology
. as

von Balthmsar hnR observod, an undorlying arge to overcome tlle negative
evaluatiort of number and plumlity in the Origenist system (wllerein Ihey aro
indicative of the fall of creation from its primordial unity) by afflrming
numbcr and multiplicity as expressive of crealed nature itself- in coa nance
with tbe perspective of the Cappadocians an4 Pseudo-Dionysius

.
l3g

Maximus efton œ cupies himself in his larger corpus with lho mystery of
nume rs, tllo problem of unity and multiplicity, and the rehtion of numbers
to lhe primal lloesnlo  n ough such discussions often apmar as digressitms
from the Kri commentary. thoy betzay Maximus' profound senso of tle
inner logocentric and çicosmic'' symmetry of scripture, the prom rtionality and
tmity of its many particuhr elemena of meaning. An imm rtant Gample of
this intcresl. worked into the context of his exegesis, comes in Quostion 55,
of which more is to be said below. In other instances in the Ad Thalassium,

tllere is certainly no sharp distinction between technical arithmological
sw culalion and the simple allcgorical demonstration of the spirifual value of
numbers.

A gtxxl c,11% in point is Ad Thalassium 54 , where Maximus comments
on the signifirmnce of tlle thre,e yotmg men who delivered speeclu  Yfore King
Darius (1 Esd. 3:4-4:32). Accordingly. lhe first '4tw'o'' symbolize evil spirits
associate,d with the more material body, since t'two'' chnraueristiolly implies
what is passionate and mortal. But lhe third Gonoy'' Zorobabel, who in his
speech defee  'çwomene as thc strongest thing (cf. 1 Esd. 4:130. symbolizos
the :.01, which ts ççonee (r1s$ and whfch defends le soul. which is simple in
i? essence. For the mind. Maximus explainss Glxars the reflection of the
indivisible Monad.''141 He apm ars in this text to le Khoing (IiKussions
from oarlier Middlo-platonic and Neoplatonic speculations about fiTst
principle's, where é'nfr was occasionally regarded as lmving a sort of moral

iteness.142inferiority to sozzlr by its associatiott witlt matter
, evil. comm s

But M aximus pursues tho philosophical explanation, in this instance. only *
far as it can shed further light on the inner moral and spiritual heqlth of tlm
soul.

Most importantly for our purposes here, arilmology is. in close mssœ
ciation with typology and etymology, another fune menul metlltxl by which
Maximus grounds his spiritual-doctrinal exm sitions in scripture. A locus
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classicus in the Q<esdones Jtf Thalassium is his reslxmse to Queestion 55.
n nlnqsius is mrplexed here by the minutiae include  in 1 Esdras' account of
the rettun of tho captives from Babylon to Judah.

tW 11 those of lsraely twelve or more years oldy not including
children and women. numlvred four myriads. thre,e thousand, th=
hundred and sixty (43,3* 1. Their menservantg and maidservants
ntlmlv e,d 7.307, and tllere were 855 musicians and singers. There
were 435 camels, 7,736 horses, 845 mules. and 5,525 asses'' (1
Esd. 5:41..43). In&lill ia u: a love for lhese great and suhlime
things which were uttered by the Holy Spirit tlmmgh tlle prophets
conceming the return from captivity. Is it aot mlher base, and an
unseemly nalrative, unworlhy of the Spiriq to havo recalled these
things with the exacmess of giving the number of camels. horses,
mule,s and 11:m:3143

'I'he bulk of M aximus' long responsio consists in a rehearsal of the
rettml from captivity to Jerusalem as a figure of the spirimal diabasis of the
soul, initiated and guided by T'Zorobabol'' tthe incarnate Christ). At the ouaet
Mnximus makes clear that the Sph'h has a definite purpose for this curious
precision of numa rs, even though his own inteqv tation of them is to le
considered a pious conjecture ltrroatltwl.W.l44 Since the incnnmte Christ is
the one who Ls conducung souls back to the spiritual Jerusalem, it rightly
follows tbat

the Logos, by symMlically variegating (o'vypokkKo.b- é'jtzppt-
A'flttss the excellence of their virtuc and knowlMge. matches it
with the slv ies and numbers about which you questioned. For
evea'y devout and rightcous man roturns in an intlligiblo manner
(voqvês'j to the Jerusalem abovo and himself fills in the cited
numYrs of lhe different smcias, gathering the principlea (My(x) of
every smcies and numMr into ono fultillment t&mztgtm .W of
virtue nnd knowledge.145
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W ith that Maximus launches 111t0 a systernatic treatment of the different
numbers recorded in the tcxt in qucstion. For lho sake of convonience

, let us
concenœate here on the first numM r of migrants noted. the ::43 3*  womcn
and children.l' Even in this one number, however. one discovers a self-
contained resumé of spiritual doctrines and a remarkable example of the
Confossor's extens'ivo aritlmmlogical sw culation.

Having initially dealt with the allegorical signititlance of the ç'women and
chiltlren,''l46 Maximus prœ ee,tks to break down llle parts of their number,
(lealkng with e'ach mrt in order. With jhe 'tfour myriadso (40 (G)), Maximus
prosents no fewer th% four different possibilities of intemmtalion, a11 of
which revolve around the theme of vinue. In the tksl lle suggesl:

'lNe 4'four myriatlse signify the four cardinal virtues witll which the

mind passos over (&# (&) nature and time and is resmred to the
blessed stato of impassibility tdrrJl'lcl. Now the myriad is
known only through the basic unit of the monad (lzoe r) and
cannot be designated by any otller character at all- tsince it is
fundamentally the same thing as thc monad, even if, like the
relation between end and beginning. the myliad is capable of
difference by conception alonee-for tlle myriad is tlle end of the
monad and thc monad is tlle Y ginning of the myriad; or, more
precisely, the myriad is the monad moved, and the monad is the
immobile myriad). In the same way, then, every cartlinal virtue
has, as its beginning and end, the divine and ineffable Monad, God.
For evmy gardinal virtue Y gias with him and ends in him; each
one is the same Yfore God and differs only accorijing to the
conceptthql principle from which, in which and for whicll every
reurçe of virtue manifestly exists.147

In this eeutpêa Maximus exhibia the oxtraordinary interplay of scriptural
syma l, philosophical arithmology. and application to ascetic teaching.l48
Tht number in the scriptural *xt af once points the reader back to its
ttmonadicH origin in Gtxls and forward to tlle quae plicate maflifesmtion of
virtue, which, like a11 realitiees in the Kêmyriad'' is ultimately comprehended
(without lleing annihilated) in the reality of the monad.
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His second speculation on the meaning of the ufour myriads'* om ns a no
1-  sophksticated, yet pmgmatically orientexl. contemplation of number. Here

Maximus sugges? that they signify 'lthe four progressions çwp-ovao in lhe
decad of divine commandments that span the Iength of contcmplafion and
knowledge-''l4g In this way. he assert%, the one who completes these

progmssions in the commandments 'çgathers together (o'vvkyayevj lllc 'four
myriads'..-tandl is estcemcd according to cach progression in the mystcry of
the Monad, toward whom lhe principle @Jyo,W of the. myriad is drawn
t(n?&'dyepml.**lso It is clear at this point that Maximus is striving toward a
precise, symmetrical, quai-geeometric conliguration of the Scriptural numYr-
s'ymbols in elucidating his doctrine of the spiritual life. Tho spiritual mind is
called to l)e ç'contcacted,'' to move in orderly fashion from the multiplicity of
numMr to lhe unity and subtlety of lhc comprehcnding logos in the Monad.

In his third and final interpremtion of the t:four myriadsx'' again
assœ iating Illem with virtuc but also drawing them even more directly into

the sphere of n'pdtiç, Maximus proposes that they are the 4çfour cardinal
impmssibilities (dm#XItzt).'*151 Again the one who fulfills thest is said to
comprehend tlle 4tfour myriads'' and, dcparting from material objects, to press
on toward intelligible = 1itir.,s.152

Continuing his exegcsis of îhe $:43,360 womcn and children'' Mizximus
moves from tlzo four myriads to the 31X)0. Hjs interprelation here consists in
a shorl, nonspeculative doxology on the imm netrable principle of the Trinity:
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The êttlll'ee thousanr significs the m rfects corrcct. and godly
theological principle ç'j6yos'j of the holy and consubstantial
Trinity, by which we praise and believe in tlle. Holy Monad in three
Persons (4 âyi'a' Jzt/l.'(l.;* rplcbm'ltrrcro.$$.ls3

n e 3œ  opens up a new line of consideralions. a mixture of tym logy
aIkII arithmology, with the cenîral tbemo being the chrisc ontric mystery of
divine providence:

n e t'tl'tree hundred'' here indicates the principle of providence, not
only because the power that extends from things above to tllings

Ylow iq and which embmces the extremitie,s on each side of iq is
signified in the shape of the chamcter (3(m 'F1--(tliis fact alone
ineffably indicates the providence that binds the univerx tightly/-
but alx H use th1: mwer ks honore,d by the figtlre t'rfrlrovl of the
cross, in which the great and primary and hidden mystery of
providence was fulfilled. For th: great mystçl'y of the incarnauon
of GGI constikutes lhe ineffable mode of his providencm n e greeat
patriarch Abraham probably had confidence in this tigure, along
with the name of him who was nailed to it for our sake, when.
together with 318 men- that is, with tlte ligure and name of Jestls
E318=T+ trl 1154- he overthrow the opm sing mwers signified by
the kings (Gen. 14:14f9. For scripture frequezllly knows how to
mnnifeost its mculiar pulw x to those who are Ying purified on tl!e
basis of tlzat purm so, through the outward forms (oM gava) of its
cbnmrtte,rs ()' w).

If rmeon? wishes to view tho intontion @otùnitaj of holy
scripture tkougll a numMr, so also he will disçover tlle providence
indicated by tllat numer. For the effect of providence is to sustain
human nature undiminished not only in its own principle of being

Wqrà rlp' O trr'/js'- rop elpm kôyovj but to disphy human nature
infallibly holding fast in the acquired principle of well-being
through grace (rard 'rd# ê'HKrnrov 'roi e5 e'l'pll Xdptrt
AJytyz). n erefore when someone combines one hundred with two
llundred, he gets three hundreds which signities nature and virtue.
For they say lhe nume r two hundrr,d often signifies nature, since
nature is comm sed of matter and form: matter is identified with
four lv auso of tlle four dements, while fonn is itkntified with five
because of sense, which molds the material mass into a fonn.
W hen you multiply forty by five or fifty by four. you have two
hundred. n e number one hundred, on tlle other hand, signifies
lxrfoct virtue, since itcontains the divine dœad of commandfnenls
multipliod by ton. Having attained in agc to th1 decad-times-ten,
Abrahmn llecame the fatler of the great Iqnnc, and lhough natumlly
rle-,vl, he lxcame spiritually a Ygette.r of life andjoy (cf. Gen. 21:1-
5). n us if you add tlle one hundred with the two hundre'd. you
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would have the numbcr thre,e hundred. which indicates the
providerkce tllat maintains hunu'm nature according to it% principlo
f we1l-Y ing.155 'o

Maximus finally adduces that the N) in the 3*  is a symbol of one's

''natural ability to perform lhe commaadments'' (4 xfj'rtl /llo'tp Fotpnvj 'riöv
dizz'oplfllz 8ûvaywj, an ability perfected through the llz'ol of tlle virtues.156

For if tllo numbr.r six. since it is perfect and comm sr,d of its own
parts (for which reason too it is written that GY creeated the world
in six days), signifies the natural ability to acq while the number
ten indicazs the m ltkction of virtuo in tlle commandmenl, then
the number sixty clcarly represents the natural abilily to apprehend

the divine principles (2#yof) which are inherent in the
commandments.ls-/

This last elucidation complctes his anagogical exposition of the tt43.3*
women and childrcns'' which Maximus entts in a summation and exhortation;

n erefore the *'four myriads,''joined with the :*tllree thousand. threc
hundred and sixty,'' indicates the perfect principle of virtue (J
'Wvjetor zrœl dpe-rqç AJFf).W, the holy mystery of theology ('rtJ
o'ewrèv 'r?7.g eeosoytar #fl/c'r?//ltopl, the true purpose of provi-
dence (J dkrleûs- rl'z.s- n'povotaç crlrro.$$, and tNe ability of human
nature to act, which is informed by the virtues (# dprratà
Jro/ftlde-i'trtr npaKnz'k r4r Sûo'eûtg tîlilzclzl.W. He who. witll
tlpese things, has separated out his mind in the Spirit and departed
completely from the flesh and world of sense. abandoning. mnong
other things, their chaos and confusion, like the anciene leaving
Babylon, presses on loward thc city above, his mind fre.e of
attachment to anything whatsoevor.ls8

W hen one considers that this is only the tirst in a series of numbcrs from
n alassius' original inquiry, one gets an idea of the complexity of this

resm nse. though in fact Maximus' later arithmological expositions are more
mode'st by comparison. n e $*7307 menservanB and maidsel-vantc (rcasions a
trœ ology in whicll Maximus descriOs the 'Ylaves'' as the faculties of the soul
in their service to ,017.$..159 but his vel'y brief treatment of tlle *:7307**
engendcrs a long note from a scholiast wllo is either Maximus himself or
someone quite knowledgcable of his exegetical arithmologies.l6o The later
interpreutions of tlle .:855 musicians and singers,'' 4:435 camels/' ::7736
horses,'' ':845 mulesc and $:5525 assesH also consist for io most part of
exmnsitms of ascmic teaching framcd in number symbolisms.l6l

Throughout his response Maximus generally maintains (a few digres-
sions notwithsmnding) his original scheme of mtnsposing tlm pilgrimage ffom
captivity to Jerusalem (1 Esd. 5:41-43) in zrms of the diabazis to GY
inauguratod by the incarnational mystery of 'YorobabelH-christ. Since scrip-
turo has providentially accommodated the text for our salvation, il is the task
of the monk- aided of course by the exegete's doctrinal and ascetic
illuminations of tlle symbolic valuc of the numbcrs cited- lo gras'p the M y(M
of the pumbers and so, as Maximus says, ç'fill she..m in'' existentially in his
own lifû, and lhereby participatc in the return to God.162 One observes in
this responsio to Question 55 a consummat: example of the spiritual-
m dagogical nature of Maximus' exegcsis of scripture. Scripture is, to recall
the Confessor's own analogy, a Gcosmos,'' a world of multiplicity and
diversity to be explored through every aspect. cvery activity of the monkes
vocation.

Extrapolationsfroa Biblical TerM or Lcngutzge

W hklo tymlogy, ctymology. and arithmology a1l function in much the
same way oxegetically for Maximus, opening up symbolic patterng in
scripture, another prevalcnt anagogical method in the Quaesdones ad
Thalassium focuses more on scmantic peculiaritics of individaal scriptural
wordss or finem ints of biblical grammar and their capacity to convcy higher
spiritual or theological truths. This is not, at bottom, allegory, mough it can
iead to allegory; it is. rather. an assiduous attentiveness to tlle literal words

lrà ##Jzc'm) of tlle Bible and an attempt to exuupolate, directly from lheir
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grammatical aad synlactical placomon! in lhe texq indicatiens of lheir special
forcm The conviction. of course, is llzat the literal text. lhe very eôrc1/c163
of tlle words as they appeaq is Gtxl-inspimxl. purpcœ ful. and indecd saving.

2 i ti ated this kind of attention to biblicalOnce again it is O gcn wbo ns g
words and tenns wi1 the precision of a gramlnatical and philological science-
His commentaries are full of obsel-vations on homoaymy, metaphorx trom s,
and other lingukqtic phenomena. as well as commen? on tlle Ir uliar force of
certain words and phluses in the Greek Bible, all of which are thought to m int
us lo a more precise understanding of a scripturai textlM Maximus is hardly

the exegetical scientist that Origen is. but he does in his responses to
Thal%sius œcasionally remark on special grammatical features or semantic
finepoints in the scripture,s in question, in a way which he hope's will bolster
his inteprelation. This may include a philological note,165 an observation
on homonymy,ldd or a speculation on the synlax of a given text.ld? In

Question 5l, Maximus derives no fewer than three possible spiritual interpm-
lnlions of the text in question--tz Chron. 32:23: ''And many brought gifB
(&J#< for the Lord to Jcrusalem. and donations L8dgtz-raj for King Heze-
kial)...'')-on the basi.s ot the immrtant scmantic distinction lle lind,& betweezl
(he tenns 8û*1-  and &1tz./-/r.168

Sometime.s M aximus concentrates his exegesis on particularly poignant
terms in the text of scripture that already invite a moral or spiritual
exm sition- This too can be found in abundance in Origen aftd Evagrius.l6g

In certain instances, like Question 10. in which Maximus discourses at length
on tlte meanings of 'tfear'' l/dlom, l John 4:18: Ps. 33:10) and its largcr
ramifications for the ascetic lifes the molul-spiritual detinition of a scriptural
21411 is derived from its various ç'literal'' possibilities.l7o similarly, in

Question 58. the appearance of a cognate of 21+  in 1 Peter l:6 Ctln lhis you
rejoice, lhough now for a little while you must be grieved LgvwïlWv-ras.? by
various trialsD affords Maxilnus a platfonn for entering into the dccper ascetic
significance of Jjvn'q as a privation of sensible pleasure (4&1eO.171 In
Question 50, where he speculates on the mcaning of Hezekiah and Isaiah
ç4praying and crying aloud to heavcn'' (2 Chron. 32:20) tNe terms
4. jn .,172 u j al (j ,.173 (j wtjj vcn?'174 jj ive way to varyingPray g

l C!'Y ng Ot1 , an ea CaC g
degrecs of moral-spiritual transposition.

n ese are a11 examples of àouz Maximn.s cmploys grammatical and
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semantic analysis as a means of deriving a spiritual interprotation from
scripturm But let us once more observe an example of how this kind of
nnnlyskq can function pedagogically. or as a theological use of scripture. in the
Quaestiones * Thalassium. The premie,r case in m int is Maximus' answer
to Qllestion 59. Tbalassius' query reads:

''The propllea who prophesied conccming the grace inknded for

you mugh! om (/&t'?Jr?)(rc#) and investigato; çêthpeôvqcavj
this salvation: they inquired (êpevvêvreç) as to what mrson or
time the Spirit of Christ within them was revealilv wlAeït Ile
Irstilied to sufferings for Christ and lhe glory thas would follow'' (1
Pet. 1:10-11). If llw blesseed prophe? themselvcs were laugllt 111e.*
very things directly by thc Holy Spiril and left them in writing for
us to research and investigate. then how did the ones who were
taught directly by the Holy Spirit and who wrote Jown these things
rwvealed to tllem carry out thcir own sort of research t7r&lIz
êx-x nwtv dlètszplz>.l or conduct their own sort of investigatian
(êl-e/letûwltzzle ëlhpeJlzYp')?1?5

Maximus' respmse is a full expositioa of the cvp/pyt'ttz of graco alld
nature, the coo- ation of Ihe Spirit and the mind. in the human e%eseaarch'* and
''investigation'' into salvation. But it is framed by an analysis of the semantic
m ssibilities of tlle couplet èKôhreîv-xepevvdv found here in tlle text from
1 Peter 1:10-1 l tand also the couplet thveîv-épewâv, doubtle,ss suggested by
tlle appenrrmco of êpevvêv too. minus the intensive &- prefix. in vs. 1 1).
n is very kind of a grammatical analysis of intensive prefixcs of scriptural
verbs, for pumoses of exeapolating a spilitual or theologkcal intepretation, can
lm found already in 0rigen.176

Roughly the first half or more of Maximus' exm sition elaborates the
innc mœhanics of the synergy of gracc lspiritl and nature (mind). He sea up
his argument by suggesting that the Creator originally endowed human nature

with faculties for 4'researching'' and ççinvestigating'' divine realities (4
èxfrlrœk rc <al êêe-pcypp'rzavj 8ûvaigtrj, buç that these were deludcd by the
Evil One and had to be restored by the Holy Spirit:
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Having rocovered this faculty as purilicd by grace. human Y ings

f'lrst sought tt?ke'4rrptrlp'l and inquired (rJ#t-J#r/(rJl4, and thcn
researcked lellèft-rpcrcp.l and investigated ttlt%pe/lzncl&'l-
lhrough tlm gf'acf of tlle Spirit. of course.lx
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M aximus insists that it is absolutcly a cooperalivc effort of our own
intellectual abilily and of the grace of the Holy Spirit that brings about the
knowledge of tlle divine mysteries, the usalvation'' of which Pdcr speaks: this
has always lxen the case,178 and it was the case for the prophets who authored
scripture.l''g eqt is ckar tooc adds Maximus, 'stlmt grace in no way negates
the ability of human nalure; rather. since humanity's natural ability Nas been
voided by unnatural conducq grace makes it effective again through natural
conductclK Grace restores, not overrides, nature.

A key to Maximus' exposition is his subtle distinction between. on tlle

one hand, 'tseeeking'' (i'hrei'vj and S'inquiring'' Lèpevvâvj. both of which he
seems to idenlify with the Spirit informing our own initial efforts. and. on the
other hand, the 'erescarching'' (ès-thveL'vj and tsinvestigating'? (tvepevvdvj,
wherein our natural abilities and effora az'e perfece  by the om ration of the
Spirit.lBl This insight, based (howcver artificially) on the distinction of
terms in 1 Peter 1: 10-1 1. will be clalificd in more detail further into his exo-
gesis. M ost important, this distinction gives M axim us a scliptural fmme
with whichs through progressive glossing, he will outline his dœ trine of
divine-human synergy in tbe attainment of salvation.

Only later in his exposition, after an involved treatment of tlle
soteriological and christological scope of the synergy, and of lhe deification
which is it.s goaI,182 does M aximus propose to support his theological

interprelation of l Peter 1:10-11 more cxplicitly by oxpanding his original

grammatical insight into this text. At this point. in his usmql style, a number
of different possible glosses (three in a1l) are proposed for the soteriological
significance of the distinction between ôhveïv-êpevvâv (unprefixed) and
èh-thveîu-êtepevvêv (with intcnsive tg1.- prefix).

(1) Ptrhaps when thoy first scarchcd (thrïicavvesb and inquired
Llpevvlicavres.) into these things. the sainl.s atlined through the
Holy Spirit to practical philosophy (vpas-rtx'b ylâoco/ftzl. Then

they were made pure, as it were. of all delilemenq and. through the
agency of the Spirit. moved their soul's intellxtual eyes toward
lhe goal of created beings. They researched (tlrlproperer) the
resurrection of free choice and of tllo incorruption of human

nature, and they investigated (èt-epevvovresj the means and
principles of tllc divine immortality that accompanies that

incorruption. For tlley were not still seeking (êtïivovv) the
msurrection of frœ choice, which they nlnxmdy had received from the
Holy Spirit through practical philosophy; nor were they inquiring
(kpenvutvj into the means of atlaining it. Ramer, they were
rcsearching (èt:rltjrovvj tlle incorruption of human nature. which
they did not have; and they were investigating çèthpeévuwj the
principles of the deification that accompanies that incorruption.
Desiring the glory that comcs in Christ they pressed on towm.d

tllat deitication, in order that. jugt a: they suffered with him in this
present age-..so too they might be glorified with him in the future
age. Y ming supcrnatural hcirs by grace and, in the economy of

salvation Wav ' olsuvogtavj, joint heirs of Chlist. who by the
power of his incalmation assumed the whole of human nature-lo

ln this case the coupltts ôhveîv-êpevvêv and k'rlrlret-v-èlîepevvtî'v
represent a twe-stagc devolopmçnt in lhe spiritual life. te which M aximus
sometimes refers by distinguishing between vpasm x.ïl /lztptJ'o/fc and
kmprl-nwà Jzvtrrtzyalyfc.l 84 As already notod bricfly abovc. this kind of
glossing of scriptural verbs with intensive pretixes in terms of a progress or
development in the spiritual life is not without precedent in Origen or
Didymus the Blind, among otbers.lss we find it, for example, in their
exegesis of Psalm l 18, a psalm tllat is full of such verbs, including our own

lkthrei'v and êtepevvâv no less. In his gloss on Psalm 1 18:2 CBlessed are
those who investigate IoI t'tepevvovvtwj his testimonies, and research
Vh-thrbcovmvj him with their whole heart''l, Didymus lnkes the two verbs
here as resm ctively signirying dçbeing removed from evcry human concenf' and
Gapproaching GCKI through virtuous actions and right thoughl-''lB6 Likewise

in the catena on Psalm l 18:29 (ç'W ondrous are your testimonits, and so my
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*ul inveastigates Vthyûtawevj them''). Didymus (or Origon) commene:

q'Wbndrous aro your lesdmonies' means lhey aro great and have
much meaning. I do not apprxch them mndomly; on the contrary.
çmy soul investigates Ltttkpeuvqj tlzem: intensely Lênxveva-
W pr*$. When I contcmplat lhem. 1 Fmd how very far removed 1
am from thema and I examine them a recond time. Then, finding
that I am hardly even a beginner, I press furthor the inquiry

Lëpevvaj that I am able to conduct. until 1 lay hold of the purer
trutll of fllcir Kiencc. But t110% w'lio dœ ide lo resist steadfa<tly and
hold to the letter and thc kxt (of the testimonics) shall not conside,r
tlzem çwondrous.' nor 'invostigate Lêtkpevvliqowtvj them witlt
their whole sou1.'187

Returning to Maximus' exposition of tho verbs in 1 Peter 1:10-11, we

find Mm obviating the mtential objection of tllose who would say that this
Kripture speaks not of k'Yrpczr and :ptrlppcur, but spocifically of
trlf?j'rpcrls'- and dtêtr/r/llzpfrt.$-.l8s The Confessor replices with a second oxpla-
nation that he claims to have Iearnc,d from a certain sage ('rtro'J#.$$,189 and
tI!M allegedly holds the clue to the intensive dl: prefix.

(2) For. in considering the more mystical principle SvomKlvepo.ç
âdyom) of the beginning Ldpx4j and tho en4 ('rtQo.W, and of tho
search tte?jrqtas$ and research (&J?j'rp(7z.W, the sage said that lhe
xarcll tte#rctrfs*l was naturally oricnled toward tl)e eginning.
while tiïe research L&thvlwts.j was oriented toward the end. For
ono naturally doe,s not research ldsfrlreL'l the Yginning. nor search
çthreit for the end, but rather searches Lthreîj for the beginning
and reseafches (tl&('%'rtrî) the ond. n e sage further said that man,
having put his own beginningv together with llis existence behind

him through disoYdionce. was unable to seek (Jprerl') what
lay behind him; and since the bcginning delimits the motion of the
Yings that owe their existcnce to iq it is rightly called tlte end as
well, at which, qua lxtginninga the course of movomcnt of moved

beings hag its terminus (wépa.bh.
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Thereform when man researches (H thvavj his own end
(TG os$, he arrives at his beginning (tfprJ), which is naturally
found wilhin his end. Having abandoned the search tke4r?)mcl for
his Yginning, ho naturally pursucs the reesoarch (tàthrllvtçj of
that beginning qua end. For man could not defy the limi? of his
Y ginning, which encompassed him on all sides and delineate.d his
movement. He could not seek tk#'r/'r?#joml his beginnings which, as
I said, lay Yhind hhn. He Ze,II rathcr to research l&tbriiomj his
end, which 1ay in front of him, so that he might know the
beginning that he deserted through the ends since he did not
know tlle end tllrough the beginning.lgo

n e explanation of the distinclion between thvdv and èrthveïv given
here appears somewhat curious primafacie. In effecq it introduces and seeks
to obviate the eerrant soteriology of the Origenists in a way that clariiies and
bolsters Maximus' own spiritual-doctzinal position. According to the
Origenist myth of a primordial unity of pure spirits fallen through

disobedience. the salvilic end (vn os-j would be nothing but an absolute
mduplication of le preexistent beginning (dpvtf). Maximus dœs not rcject
the moral principlo of humanity's eschatological 'Ynd'' paralleling it% original

purmse from the fçbeginning'* (thus the idea, in the pmqsage above. of the
Stteginning'' Ying found immanent in the çYnd''); buk as Shenvood and others
have emphasizedylgl Maximus disclaims a sheer ontological identilicalion of

d;q4 and rèso,ç and tlle quasi-cyclic view of salvation history that it
presupm ses. Human life and tlte process of salvation take place on a contin-
uous and linear l'ield of movement from an irretrievable beginning to an
escutological end. Tmnslated in terms applicable to !he ascetic life, the

purmso of our own knowledge is not to v4seeek (tbveïvj the beginning'' but to
tçresearch (lklrrreL'vj the end,'' and thereupon discover tlle secret to our created
beginning as well.

n ks particular distinction between (qveîv and &lrlveîk' thus invites a
refloction on a most important cosmological and soteriologiœ  theme in the
Confessor*s monastic catechesis--one which to the modern critical eye apm ars
artilk ial or forced unless it is kept in mind that the scriptural <tworld,''
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understood tluough its particular wortls as well as ia symbols, is always for

MaXM IIS a primary indicator of the origins and movemen? of created bcings.
He tllereum n appeals in his commentary to other biblical testimonia to
corrobtxate hks view:

'Ihe wise Solomon was probably also revealing this fact when he
said, ''W hat is that which 11% lven? It is tI)M which MII be.'' And
X'W hat ks that which has been done? It is that which will be done''
(Eccl. 1:9). lt is as if Solomon was wisely indicating the
Yginning through tlw end. For after humanity's mansgression, the
emd can no longer be oxhibited through the bcginning. but only the

Rginning through the end. Nor does one seek (tzlrei'j the
principles of the beginning but rather researches (êk-th-ret-j those
Yings wllich. lring moved, m'e leading toward tlle end,

It however, someone notes that the term e'seeking*'
tt'4rpccl is frequently uscd in scripture, as when it says, 'çseek
(J?/rpJw) peacey and pursu/ it'' t'Ps. 33:15), or %4sextk (thveîvej
first the Kingdom of God, and its rightoousness'* (Matt. 6:3), he
dœ s not consider its meaning certain, and with a prudent trusl
slxmtaneously mainains the credibility of what was mid. For the

Word, when it says GSeek (thrqqovj peace, and pursue it,'' has
enjoined us to pursue tlze Gginning in tho ond (ttv ry rtoe-l 'rhv
#pz'#Iz #(rJl'lf). And it has commanded us to research
Lêhcrtrqoml the 'çkingdomv'' which is the beginning, through the
Grighteousnosso that is tlle end of thc kingdom. For the Kingdonl
of God is prior to alI righteousness; or, more prescisely, the
Kingdom is righteousness in itself (aùvo&Katoovûvïlj, toward
which, qua end, all eamest movcment presses.192

Concluding his soteriological exposition, Maximus offers a third and
final possible interpremtion of thc distiaction botwoon (qveïv-èpevvâ'v and
ès-thveîv-xepevkqv. n is time. however, he introduces a division bdween
the cognates Jlfr4trt.çutlrk''dgvpclr and the cognates trptrllpplrts--dlèptr/lzv/crzr
and sorts outthe importance of each for thc ascetic life and gnostic life:
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(3) If, in a different way, someone were to desire to know lo melhod
of seeking tixr?)m.s$ and inquiry ttlpr'tslqtrt.W. and of rcsm'u'ch
(NJ4'rn(rt.W and investigauon ttlêe-/M'le?)trt.W, he would find t11-
seeking (Xrmns'j and research (&J#'r?)cu.$$ are movements of tlzo
mind (voûs'j, and inquiry (êpeûvrlo'ts.j and invesligation
t/êepelglzrptrls-'l are movemcnts of reeuon (ldyoss. For r king
tt'#'rpct,$$. if we might put it in a definition, is simple. affective
(gerbèséqeûwj movement of lhe mind toward something known.
Inquiry lêpelllzpcqs-l is a simple discretion (&#rp:ct.W of reason
about something known. with an intention Qlerd rlp'om èv
e fcr). Research (e'&J#rpm.s$ is the scientific, gnostic
movement of the mind with just such a gnostic affections loward
something known. Investigation (êtepeûlnwzçj is the effective
Lh-a-r'êvêpyatwt discretion of reason about something known,
with just such an effective intention. Translated into the context
of divine things, we say that seeking (k''#'rp(7z.W is the. primary.
simple, and affective movement of the mind toward il.s proper

Cause. Inquily ttlpt-llp7)cl.$$ L$; the primaly and simple discretion
of reason, with an intention, about its proper Cause. Furthermore,

research (lklqnwis.j is the scientific, gnostic movement of tlle
mind, widl a burning affection, toward its promr Cause. Finally,
investigation tetlèpe-llmcqsvl is the discretion of rmason. cffective
through the virtues, about its proper Cause, and with a prudent and
wiso intention.

n erefore the holy prophea. who researched t/A-t'hr/jct/pere-rl
and investigated (Xepevmiœavres.) tlle salvation of souls (1 Pet.
1:10), had an affective movement of their minds toward God, a
movement fiel'y hot and fervent with science and knowledge; antl
they had the prudent, wise, and effective discretion about divjnc

things. Those who imiute them research Lêrthroûctj the
salvation of souls with knowledge Lyvtsctrj and science Lêwt-
t).r#lzpl. and investigating Htepevvovves-j it with prudence
(# JyvrI.W and wiMom (tm#J), pmsue discretion tluough divjne
de2+ .193
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By his conclusion here. Maximus recalls for tllo reader thaty lough he
bnq been drawn into a highly developed excursus on synergism and on the
cognitive nature of our human iesearche for salvation. his whole exposilion has
beeen framed and sllaped by this original analysis of llle distinction in the
scriptural text between tl)e tenns &thrllo'w and Qepeûvlwtç tand so too
between (4nlœs. and êpeûvqcts'j, to which he has consistently rettu'ned
tkougllout the dixourso. What we Giscovor ks a use of scripturo distinct from
tym logy or allegory but fully ''anagogicap' in Maximus' r'ensc. Tho biblical
words and diction provide the springboard for a full range of possible
tlleological and ascetic significances, a11 of which are nonetheless within
semantic mnge of tlze ''literal'' sense of the text in question (1 Pet. 1:10-11),
namely, the natttre of thc prophea' own ancient xçrescmrh'' and 'dinvestigation''
into salvation.
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Notes

1. As Völker noleg LMaximus Confessor tz/.T Meister des geistlichen
I-elleam 2,74). 'tike tile Areopagite. Maximus builds bis doctrine of scripture
into the wholc of his fundamental theological position-'' Thunberg too (klan
and //?e Cosmos. 159), commenting on Maximus* trcatment of scripture in
conjunction with his larger enlerprise. pllts it quite simply: GThings belong
together in Maximus' theological universe. The key to it ks the doctrine of
the incarnation-'' Cf. also Florovsky Lï'he Fathers @./ the Sixth through
Eighth Ceale , 216-217). who suggests tllat rather tha11 mnking Ckistology
an aspect of the doctrine of rovelation. as in Origenism, Maximus'
Rconceplion of revelalion is developed within Chlistological mrspectives..-the
mystery of Rovelation is discernible in Christology. It is not that Cluist's
m rson demands explanation. but that everything ks explained in Christ*s
persen-.the m rson of the God-bfan.e

2. See alxwe, chapter 2. n. 204-216 and relatcd text.
3. FG a fuller treatment of lhe exegelical usage of dvaw yll, see Wolf-

gang Biencrt, 'Allegoria' (lnd 'Anagoge' bei Didymos dem Blinden von
Alexandria, FI'S 13 (Bmrlirt and New York: Walter de Gruyter. 1972).
ospecially 58..68. 69ff, lK ff; cf. also Samuel tafkllli. S'Die Frage nach der
ObjectivitM der Exegese des Origenes,'' Theologische Zeitschrift 10 (1954):
183-197. See. alse LPGL, s.v. dvaw yt 100-101.

4. S=, e.g.. Hom. in Jer. 19.14 (GCSO 3.171.1-3; also alxlve. chapter
1. n. 231); Comm. in Matt. 10.23 (GCSO 10.32.1-2)) ibid. 15.7 (GCSO
10.369.24-26$ Leatichli notes that, deespile tbe use of dvayuni in Platonic
Mdltion and in earlic Cbrisn-nn solzrces, Origen is the flrst to p1y the 2n11Z? 

,,systematically to scripttmal exegesis ('*Die Fmge naclt der Objectwiâk 183).
5. Latichli, GDie Frage nach Objektivitâtl 184-185.
6. lbid.. 187-192.
7. lbid., 192-195.
8. lbid., 196.
9. lbid.
10. Bienort 'Allegoria' u?ld 'Anagoge,' 1* 161.
11. Maximus variously calls it çianagogical contcmplationH (4 dvayo-

pr?/ eemptq, Q. Thal. intro. ECCSG 19,28); cf. Myst. 6 tPG 91.684A1),
Qonœmplalive anagogyH (4 Karà ,rz)# oetoptav dlzczœylf, Q. Thal. 65 PG
745D1: cf. Amb. 46 PG 91.1356C1) or 'çanagogical explanation'' (J rri'.g
dvayoyikM yon Q. Thal. 25 ICCSG 161,17-181; ibid. 38 (CCSG 255,11);
ibid. 64 IPG 704Q), or simply Gnnngogyo (dvaymy6. ibid. intro. (CCSG
37.351J). Mnximus doubtlerhs knows the Psw-Dionysian conception of dva-
yoy?j (cf. Rorem, Biblical J?;J Lituqical Symbols, 99-116). but the classic
Alexandrinn tmtlerstanding. in my estimation, predominates in his oxegexsij.

12. Seee Henri de Lubacs Exégèse ??ll#Jëvtzle.' Les t/r fre sens de l'Ecri-
ture. pl. 1. vol. 2, n éol 41 (Paris: Aubier. 1959). 622. De Lubac notes
that dvaw yq was the general term for the spirimal meaning of scripture in
Origen. Gregory of Nyssa, Didymus. and Jerome. Only later medieval Chris-
tinn exegetes begall to give it valious nuances.

13. See Ylow, n. 34-35 and relate,d text See a1s0 the imm rtant allusion
to lhe anagogical sense of scripture given jn Schol. 2 to (?. Thal. 55 (CCSG
515,12-19): '''rlw gnostics of trtlth. who teacb the words of the mysteries in
the scriptures, have used tigures (rlivtx) from wilin tlle literal account as
paradigms. For tbe purpose of the elevation of tbe ones being taught (ppö.s'-
vbv rfliz 83 #ccxo/zt/p'alle dvayioykvj, they accommodate the spirit of the
spiritual moaning ('rJ n'veûitq 'r/'.';w eetvlas-) to the letter of the literal
meaning (,rö ypdyga 'r;r tuwopltwj. in order tllat the f15114 trfcrorl. for the
sake of scnse, and thc word @d)'t?.$$. for the sake of the mind. might l)e
presorvod for man (vepl 'rd&' Jvop6ovovj who, as a single whole human
Y ing. consists of soul and lxxly, in relation to which nattlrally exist mind and
sensm'' This definition comports with Maximus' goneral principle conti-
nuously reiterated throughout the Q. ï*hal., of the wholeness of Kripture as
nnnlogous to llle wholeness in human nature.

14. Cap. 1*/!. 2.2.8-29 (PG 90.1137B-D; trans. Bertheld. Maximus
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Confeszor. 153-1M).
l5. Atnb. 10 (PG 9l.tl60B).
16. Q. T/lJ1. 63 (1X) 677:8.
l7. Ibid. 40 (CCSG 269,51-53): f'For a11 of these things (in scripttzro)

are left for investigation tzrptk' qévaltvj by llie initiate and the mystagogue
of tlte divirte realities and mem ilgs (M yG) and ctmcepts tl.xp/gzfrrql, sitw,e we
are pleasr,d intellectually wholly by the mode of anagogical interpretation

.
''

On th1 same principle of èNvaow, se.e also Amb. 37 (PG 91.12968).
l8. Q. FO/. 55 (CCSG 481,26.483,36).
19. For a defmr discussiorî of Gregory's Ilotiort of conjeotm'e Lowoxao.-

#IJ.$$ in his exegesis of scripturo, see tlte important study of Marietto Candvet,
Grégoire de Nysse z!l I'Iternténeutique bibliquy X/?z& des rapporls entre le
langaae et la connaissance & Dieu (Paris: Etudcg Augustiniennes, 1983)
52-55.

20. Gregory of Nyssas Comm. in Cant. 0r. 1 (GNO 6. 37.1-3): 'rur
discouv  conjectures (Karqn oxdterakj about the invisible by means of
what is N rceptible, by m rtraying the incomprehensible on the basis of an
analogyl Gregory furttter explains (ibid. 6, 37,60 that .%wz. mako a certain
conjecture'' (croxatwdv rtva zrozot/trO) about the perfume itself (viz..
God's essonce) from lhe good Godor'' that is made available to us (an
tlvdpytrttz).

21. Apth. 10 (PG 91.11*D).
22. Int. a1., Q. Thal. 3 (CCSG 55,12-13); ibid. 63 (PG 676A). See

also Bornert, *fExplication de la litttrgie et interprétation de l'écriturel 326-
327.

23. Q. T/ml. 64 (.PG 695B-C).
24. Ibid. 47 (CCSG 315,63-317,65).
25. Cf. Amb. 37 (PG 91.12968); and above, chapter 2, n. 209 and

relatr,d text
26. Se..e G6hin, intro. to tho Scholies c?zx Proverbes. SC 340, 1:-19.
27. Q. TMl. 26 (CCSG 179.37-181,130.
28. Ibid. (CCSG 173,14-179,120).
29. Ibid. (CCSG 181,167-185729).
3û. lbid. (CCSG 181s140-143, 145-152). Tbe similar polyvalence of

the figure of Jonah is the object of a long exmsition in P. Thal. 64.
31. Ibid. M (CCSG 465786-387): ibid. 63 (PG 681B).
32. Ibid. 50 (CCSG 391 ,203).
35. (CCSG 293.1-5).
M . Q. Thal. inlzo. (CCSG 37,350-353): Oll'rm Jzêlz o5v ëzzrtzp#tz
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yw nroW 'r.1 8tdvotav Awl vap ' ?jptl?z &à 'l'pj'.c (rtalrrl'p vwuvêvov.
35. Ibid. 43 (CCSG 293,6-18).
36. Ibid. intro. (CCSG 37,33 lft). Cf. Qu. et ffe. 44 (11.22) (CCSG

10.37,6-15): d'T'he Itree of life' is interpreted a: the principle of intellkible
things. 'rhe çlre,e of the knowledge of good and evil' is interpretod as the
principlo of sensible things. for it is th1 principle tllat contains tlm knowledge
of good and evil. For tllose who m nder the C'reator through the beauty of
creeated things, and ascend through these things to their Cause. it is a
knowlodgc of good; but for those who are content with sense alone, who
deceive lemselves with the outward appearance of sensible things, and who
orient their soul's whole desire toward matter, it is a knowledge of evil.''

37. Q. F/ltW. 43 (CCSG 293.19-27). Cf. cspecially Gregoly of Nyssa,
De /1t7,?1. op% 19-20 (PG 44.19K fI). '

38. Thunlv g. Microcosm andMediator, 176.
39. Q. T&zl. 43 (CCSG 295.67-297,72).
40. This dœ trine of the quasi-necessary experience of pain is sm lleed out

by Maximus in detail, ibid. 58 t'fX) 592D-600B).
41. Von Balthasar (Kosmiache Liturgie, 179ff, 356-358) was the flrst to

make tllis argument based on comparisons of Maximus with Origen and
Gregory of Nyssa. He compared the two texts on the <ttreees'' from Q. TMl.
intro. and 43. aq well as anothcr text Ghonored in silence'' (Q. Thal. 21
ECCSG l33s108ff1) on how Christ's (leath despoiled the Powers and Princi-
palities (Col. 2:15), with Origen's exegesis in Hom. in Jesu Nave 8.3-6
(GCSO 7.338-342). Origen had suggested an identitication of the tTe.C of the
knowledge of good and evil with the cross, implying that its redemption
would subsume a1l good and evil (including the dcvil) in the àzroh-avdo-rao't.çw
'r:7lz n'dvvûw. It is a short step for Origen. lhen. to an equation, in the cross
itself, of the tree of life and the tree of knowledge. For von Balthasar,
Maximus' 4'honorable silence'' implies the fact that he enterlains this equation,
together with the Origenian doctrine of am katastasis but realizing the limited
powers of speculation. stops short of affirming it openly. Numerous
M nximian scholars have expressed skepticism about von Balthasar's thesis.
Shenvtxxl LEarlier A??zNgx, 211214) finlts von Balthasm''s argument piau-
sible, but, pointing out Maximus' caveat at the (md of Q. Thal. 43 (quoted
above), contends that Maximus is disputing Origcn's overly facile
identitkation of Christ with the e'gœ d'' and the devil with 111* Nvil'' in regard
to the tree of knowledge: such a view is what has allowcd Origen's
controversial and mistaken notion of a restoration of the devil. M aximus
honors in silence the Origenian m sition on apokatastasis in view of this
lzagic flaw of the tempolarineu of hell, Another approach, which appears
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especially satisfyinj. is profferod by Thunberg (Microcosm and Mediator,
177). who. also notlng the caveat at the end of Q. FYJ. 43, asserts that for
Mnximus, the ê'tre.e of tlle knowledge of gtxxl afld cvir rcpresents tlle dinlectic
of pleasua al:d pain intzeuctd into the economy of salvauon in view of tbe
fall: 'tFallen man gains eternal life tlupugh abs% ning from a viciotls pleasare
and acceplinq a healthy pain, and though this ks not tlw way GOII had indicae
from the beglnning, it is not entirely ouaide God's qlan and intntion-m In
this m y, the :.e.4 of knowledge can bc equated ('ein sllence'') witll tlle treae of
life without either a positive evaluatioa of the fall or an implication of the
Origeninn apou ustasis.

42. See Brian Daley, 'Wpokatastasis and çl-lonorable Silence' in tlte
Eschalology of Maximus the Confesxm'' in Maximus Confessor: Actes du
Jayznptufll??l sur Jftzxf?rle Ie Conjbsseur, Fribourg, 2-5 septembre 1:8t), ed.
Felix Heinzer anö Christoph von Schönborn, Paradosis 27 Tribourg:f
ditions Universitaires, 1982), 309-339. Included here is a thorough criticism

of von Balthasar's thesis on the connection of Maximus' views 'thonorcd in
silenco- with the Oligenian apokatastmsis. Daley notes (ibid-s 318-319) tltat
Maximus should not, by this reticence, be seen as always concealing a reseae
of esoteric slc ulations; sometimes he is simply expressing his ewn sincere
modeesty.

43. Cf. Q. F&l. intro. (CCSG 21,70-71): ibid. 40 (CCSG 269,40).
zl4. See, e.g., ibid. 55 (CCSG 391,202-21 l).
45. Cf. ibid. 7 (CCSG 73,28); jbid. 11 (CCSG 89,16, 2,5); ibid. 20

(CCSG 123,50)) ibid. 22 (CCSG 139.66)) ibid. 45 (CCSG 305,14% ibid. 52
(CCSG 415,32); ibid. 55 (CCSG 493,200)) ibid. 61 (PG 640C); ibid. 63 (PG
*511* passim): ibid. 61. (PG 716A and passim); ibid. 65 (11G 7408, C).

46. Cf. ibid. 5 (CCSG 65.27)) ibid. 10 (CCSG 85J2); ibii 12 (CCSG
93,10); ibid. 22 (CCSG 139,60); ibid. 64 (PG 721C: gdkkov &); ibid. 65
(.PG 756E8.

47. Ibid. 13 (CCSG 95,18).
48. Cf. ibid. 1 1 (CCSG 89,14); ibid. 35 (CCSG 241,39)) ibid. 49

(CCSG 361.170; 367,277); ibid. 52 (CCSG 427.209); ibid. 53 (CCSG
435.91); ibid. 54 (CCSG 467,402): ibil. 55 (CCSG 487,123; 489,159); ibid.
59 (PG 612B); ibid. 61 (PG 640A); ibid. 62 (1>G 653C. 656.*; ibid. 63 (PG
672A, 685(3; ibid. 64 (lX) 7218 antl passim).

49. Cf. ibid. 55 (CCSG 507,434): ibid. 48 (CCSG 337,132: K'ao'
J'rr/lo,z r#vouj; likcwise ibid. 39 (CCSG 259.14).

50. Ibid. 35 (CCSG 24174-38). VarianLs of the same can be seen, int.
aI.: ibid. 4 (CCSG 63.391*1); ibid. 28 (CCSG 205,51f9: ibid. 35 (CCSG
M 1,45fI): ibid. 38 (CCSG 257,461-9; ibid. 50 (CCSG 391,203f9; ibid. 51
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(CCSG 397,581k 403,1450; ibid. 55 (CCSG 495240f1) 511,498f9; ibid. 59
(1r 616f3; ibii 62 (PG 657A-B); ibid. 63 (fX) 68lB); ibid. 64 (PG 709D).

51. Such expressions are fairly typical in Evagrius: sm culative exegesis
as wdl. SK Géhin (introduction to the Scholies tzux Proverbes (SC 340,
193), who lists thc following: #, 4 rda'a, J.ualn ral JMrasn uâzor 8@
n.g èpeî. dtslzlrlrl W ..wH yetv.

52. P. Thal. 63 (PG 680D-685E8. Cf. similarly Amb. 10 (PG
91.1161A-1165A). where Maximus proposes no less than tcn possible
Wy az of the figures of Moses and Elijah flanking the transfigured Christ.
They are. resjxctively: the word of the law and the prophetic word; the wis-
dom and goodness of the Logos; gnosis and paideia; practice and contem-
plation; the mysteries of marriage and celibacy; life and death; the facl that
everm no is living R fore GM  and ne one at all dead before him save by one's
own willful sin; the t'igures lre oll of the mysteries 1x)111 of tlïe achievement
of tlle tl)e Law and of the Prophea; natm.e (i.e., tl)e cosmic order of salvation)
and ume (i.e.. tho ordor of salvation history); the intelligible and sensible
Geation.

53. Seeo, mg-, Q. Thal. 11 (CCSG 89.12-91,28). where Maximus com-
ments on **lhe domain which the angels did not keeps'' the t'dwelling'' they
abandoned. and tile 'Yternal chains'' in which they m'e kept (Jude 6). n e
''domain'' could lx (1) the principle according to whkh they were created; or
(2) tlw natural sovereignty accorded to thcm by which they may attain to
deification by graco; or (3) the stational order in which they are deserving of
grace. The 'tdwelling'' they left could mean: (1) heaven; or (2) habitual wis-
dœn; or (3) the watchful ceare of the undeliled Gixlhend. Tim lkternal giftso at.e
(1) completo and continual inability to choose the goott whereby they never in
any way enjoy God's loosening of those hmds; or (2) the providential power
of GM  that holds their rage against us in chcck for tlze sake of our salvation.

54. SR Cassian. Coll. 14.8 (CSEL 13.404f9. See also de Lubac,
Exhèse pcdtfgvtzle. pt. 1, vol. 1, 191ff; on the roots of tllis division of
Rnses in Origen. see 198ff. De Lubac's Iarger study details the way in whicll
these sorts of divisiens proliferatcd in later monastic oxegesis in the W est-

55. See also Crœe. Tradizione e ricerca, 54 and n. 84.
56. Shel-wmxl recognized this preliminarily in his early essay on Maxi-

mus' exegesis CExegesis and Use of Scripttlrev'' 24/0: ç4What is the principle
which permits several, perlzaps contrasting inerprefations of the same
Scriptural zxt? I have not found Maximus giving a direct answer to such a
question: bul l believe I am not far off the mark in affirming that these
various interprttations are btlt diverse representations of the ono central
myszry of Clu'kt and of otlr unity in Him.''
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57. Indeed. Sherwcod CExegesis and Use of Scripfum'' 207) suggested
lhat what Maximus wag doing in the Q. F&I1. could Ytter l)e described as a
*ou% '' of Kripturo than axt 'Yxe esis'' in an çtAntiœ heneH or moGem sonse

.!Perhaps
, however. tbis evaluatton begs the question, since for M aximus

exegesks i.z a llse of scriptlzre.
58. Seees in particular, Q. F&zl. 47 (CCSG 315.63-317.65).
59. On th1s principle of exegetical usefulness (tzlsttkeia) in Origen's

hermoneutics, see, e.g., Hom. in Jesu Nave 20 lfragl, Philocalia 12.1-2
(SC 340.388-392)) also Harl, intro. to Origène: Philocalie, 1-20 (SC 302,
147-151); Torjesen, Hermeneudcal Procedure J?W Theological Method. lNff.

60. The Uses of Scripture in Recent Theology (Philadelphia: Fortress
Press, 1975).

6l. Kelsey (ibid.. 2-3, 15) nnks fotlr questions of each model by which
tlle theologian ln question uses Kripture: (1) What aspectts) of scriyture are
mken to l)e authontative (e.g,, concepe, doctrines, historical rewrts, hturgical
utterances. Nymlmlsc or a combinatîon of theso? (2) What ls it about thîs
as'pect of scripttzre tllat make,s it authoritative? (3) What SOII of logical force
seoms to tf ascribed to the scri ture to which appeal is made (e.g.x the impact!'
of (leescriptive 1y*11 or Rcital, mjunction, emotive ojaculation, ek.)? And (4)
How is the scnpture that is cited brought to bear on leological proposals r,o
as to authlhrize lhem?

62. Kelsey focuses particular attcatiol ort 'Ihomtoa's The Ib/ni/tion of
Christ (London: Dacro Press. 1952), part of the eilogy, F/le Form of a
Servant.

63. Usez ofscripture, 57.
64. Ibid., 61-62.
65. Ibid., 57-61. Kdsey notes numerous other parallel symbols besides

tlle ''six days'' through which Thornton devdops this tym logical integration
of the creation story. the events leading up to the transfiguration. and the
passion woek.

66. Cf. Q. F&#. 64 (720C-721B), a text discussed above in chapter 2.
67. Usez t# Scripture. 62.
68. lbid., 62-63. (Kelsey quotcs from Thornton, The Dominion of

C/lrgl, 113$
69. Kdsey. Uses ofscripture. 63.
70. Maximus' Ghigh'' view, characteristicall patristic, of the divine

inspkation both of the sensiblc or literal text of scnpture and its underlying
inlelli ible substance evokes the utterly atld mysteriously intrinsic authorify
of scnpmre. Scripture, even in its letter, carrigs its own autholity as divine
oracle. Needless lo say, the pattem described by Keisey of a theologian
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consciously a ribing authority to scripture in orders in turn. îo use it as an
aulority, would have been thoroughly foreign to patristic exegdes. In
principle, scriptm'e is a unifieed and yet mysterious whole, and ita inhcrent
logical antl symbolic structures- if Maximus can. ms be hopess deecipher
tltem- xlw  q) substantiate his spiritual and doctrinal pedagogy. much more
fhlm, as Kolsey would =y, they eçwarranl'' or Nuthorizco lheological proposals
in a modem snalytical idiom. M ter all. thero is rcally no distinction between
ç%tlrological'' and 'texegetical'' tasks among the Greek Fathcrs.

71. n is concem is m rhaps most ouetanding in Maximus' attcmpt to
integfa? the *'tllree lawse (nattu'ak scripturaly and spiritual).

72. Scc Jcan Daniélou, L'êtrr et le temps c/lez Grégoire de Nysse
(Leiden: B. 6. Brill. 1970), 49 (from ch. 2 on the theme of ''Enchaînement,''
dx-okovel q). Cf. also Canévet Grhoire de Nysse et l'herméneutique
biblique. 268-273; and Bcrtrand de Margerie, Introduction ti l'histoirc de
l'exêgdâ'e, vol. 1: Les Pères grecs et orientaux (Paris: Les éditions du Ccrf,
1980). 240.247. On Gregory's profound understanding of symbolic patterns
in sclipture, see Canévet. Grhoire de Nysse et 1' herméneutique biblique,
289-361. on t'SymY lisme et exégèse.''

73. SR Völker, Maximus Confessor als Afeiller des geistlichen Lebens,
285: Nn contrast with Gregory of Nyssa, in wllose allegory one can observe a
smœ th self-rrestraint, Maximus' allegory threatens to overflow al1 dams.''

74. See, e.g., Bornerq Les commentaires byzantins, 44-45- Bornert
suggests lltat tym logy urefers to the oneness of the salvitk plan and to its
progrerxsive realization in several slges.... Typology can be prophetic and
announce the eschatological or commemorative futur: and show the
fullillment of the past Allegorism, by contraqt, interpre? Scripture and the
liturgy without taking into account the real relation between tho successive
stages in the divine economy. Typology revels in an objectiv: historical
foundauon. Allegorism, which sets aside the analogy betwecn the different
phases of the same divine plan, conslilutos an arbitrary innovatign.n
Elsewhere Bornert Ct'explication (k la liturgie et l'intcrpréution de l*Ecri-
ture.'' 327) cf. idem, Les cozazndnltzire.v byzantîns, 114-115) claims to find in
Maximus a general distinction between authcntic typology (designated by the
term rlnrœakj and allegolism (designatod by yvœrtrosq. I have discovered
only one brief allusion, in Q. Thal. 50 (CCSG 379,200, whcre Maximus
says, '%as we intorpret the things that happened and ended in Hezekiall's time
figuratively t'rwrtrlss, antl intemret spiritually (nwewarœukj the upshot of
tho things recordeed at that time, we will marvcl at Ihe wisdom of the Holy
Spirit who put them to gclipture: how the Spirit determines the meaning of
tlle scliptures that is proper and fitling for evcry human bcing.'' Maximus is
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mrhaps distinguishing loosely belween vvmx'uk (xtypology) and n'vewa-
nAz;.g (zrallegory). but tlley are clearly to one pufmse. In my view. as I hol!c
to show below. it is hard to hold Maximus to any rigid distinctions of thls
kind, since the purm se of typology and allegory is indee,d ultimately one and
the same.

75. Qu. ef dub. I,8 (CCSG 10.14 1): Question: f*Do allegories entnil a
cmrtaia numlxr of modes? And what is tromlogy f'rpnukoyîall* Rrwsmnsm
4çAllegory is usM for the interpretation of inanimate thlngs such as mountnz-ns

,
hills, trees, and so fortlt. Trom logy is used for tlle interprelation of our body
Ik%ts, such as the head, eyes. and so forlh. For it is CaIIC.II tlopology instead of
altemtion ('r3 'rpêtreonnj-''

16. E.g., Q. Thal. 52 (CCSG 419,71). here witll refercnce to the
interprctation of Içlerusalem'' as the 'çpcaceful habit of impassibility'' (4
t-lpnlztx'rl 'r'llm dn'aoeta.ç 1'lk).

77. Cf. ibid. 25 (CCSG 167.148), referring to the interpretation of tlze
''angels'' (1 Cor. 11:10) rpolurt:.';w as etreflections of conscienceo (oi A'czd
o'vvety mv lozltw of); ibid. 50 (CCSG 383,77). on Iho etymology of
4*Al1az,'' mcaning Ntrength,'' which is rendered 'r/lozrla'/k as mrformance
t?r/Wlkl of the commandments; ibid. 51 (CCSG 403,162) on tillezekialz'' tthe
lzoG$ as exalted by the gentiles (2 Chron. 32:23), tho gentiles bcing rendered
'rpom <aç a% *ltt'te passions of the floslt aud all the sœcalled natural bodies

,
and, in short, all the species mrceptible to sense''; ibid. 62 (lX 65317) on the
t*wlxlde lzeecll 5:4) interproted rpovf &-flr as the soul's desire (êmovytaj.
whicN is a fuel for tlje flre of the passions, and the ''stones'' as ils irascible
faculty (rê ovytrôh. which is prone to resist the rule of reason.

78. 'terromlogicale expositions are froquenf in the Q. Fl&W., most oflen
dealing with tho moral consequence,s of tlle relationship betweon the tbreee
facttlties of ttte soul (-f't$ èmewTtrzKdv, 'rd ovgkKdv, ard rö koyzKdvj. Cf.
ibid. 16 (CCSG 107,57-1*,93)) ibid. 27 (CCSG 197,102-112); ibid. 49
(CCSG 353,58-359,136): ibid. 55 (CCSG 499.302-322). SR also n unberg,
Microcozm Jatf Mediator. 2+ -210.

79. For Maximus, just as lhe AJZ'- of created nature are ''tyms'' t-r/z?rtMl
and *çforeshadowings'' (wpoxapdw ava) of Gon'sfuture hmefiks (Q. F/=l.
22 (CCSG 143,101-103)). so too the true (eschatological) meanings of
scripture are veiled by O gurative signsH Lvvwtx.d clzlzNlztzrtzl (ibid- 55
ICCSG 481r -21J).

80. Sr.e ibid. 47 (CCSG 315.50-56). where Maximus aff'u'ms thal every
saint is, existentially, by his pmper way of life tl::/trrpe7j). a NoiceH and a
t'forenmner'' (v yosh of the Logos of GH promrtionate to hîs faith and
rightcousness.

8l. SR the whole of Maximus* response in Q. Thal. 55. and especially
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(CCSG 485,91-487,99) where he states: lçlf Zorobabd-whelher he sigmfi' e,s
tlze contemplauve mind like ours, or the Logos, tho Crcator who transcm ds
tls, who lo e like us in our midst and tllus because a human Y ing, ia order
to restore us to himselt by his incnrnntion, those who drove the.mstlvcs from
immssibility nrvl life to passion and death-presse,s toward Jenlulem and leaves
Y lgind lhe principles of limc J,ZVI nalare. the,11 i! is fitting that he brings wilh
him those who % ve W ome like him insofar ms that ks humanly lm sible, and
O t he ks leading them b%k to the heavenly Jerusalem.''

82. lbid- 48 (CCSG 33375-337,129).
83. lbid. (CCSG 337,130-345.243). See also ibid. 54, where ç*zom-

baYl*' is tllg subjeect of an extensive anthromlogical exposé (CCSG 443,17-
455.202: qua pt)lls-' S&,bdçrosoçj. then of a wholiy new christological
tymlogy (455703-467.44:9.

84. lbid. 54 (CCSG 463,358-465,382). Maximus, having already alle-
gorize,d the '<plummet'' as faith, continues: x%some say that tin is an alloy of
silver and Iead. On the one hand, then, lead is a symbol (Jzspogovj of
training (pm&ft8, relibution ('rt/ztapfl). punishmcnt #6M çns*). and the
heavy burden of condemnation tm zdrpltzt.W, whiles on the other hand, silver
is in the smno way a figuro of brightness tltzpfp'plr4s$, glory (êJCt8, and
splendor (weptsdtm aj. If this is the case, then failh is also signified by the
tin. It lrains, avenges, punishes, and condemns tllose who have become
reprobak in faitll by laxity in m rforming the commandments. siftce. like Iead,
it seems, faith conlninq tlle woakness of 11* flesh. whiclz is strengthened in tho
Logos by union with him. Yot faith also brightens, glorifies. illuminates.
and 1e*  to deifkation t110* who lhqve bccome acceptable in faitlz by fulfilling
lhe commandmenc shwo, like silver. it seems to contain tile divinity of the
Logos, which mdiates universally in those who are worthy, insofar as this is
m ssible for 111e.m.*

85. lbid. (CCSG 465,383-385): Xkapov S?: vtveç 'rJ;z Kaom rbptov
âf#o;z elç rts&' répzov ?jsfJ;z lno'oûv aY/tcrrdpq ûî.b- t!r 8ûo tz/zyxrf/zelzop
Snveûlv. pedzpwd,r re â'W dvoptowdrnvos'. This & dJo 6ûqeçov was of
course a classic Neofbalcedonian christological formula. Maximus himself
recognizes it but profers the formula êv dfx? s&etzw, w1f.11 ils greakr sense of
iIUAG hypostatic unity (e.g., F#. 13 (PG 91.5249-525/1; ibid. 15 (573A)).
On lhis chrislological background, se,e Piret, I.e Christ et la Trinitk 205-214,
236-239.

86. Q. T&l. 54 (CCSG 465,385- 391). Empluqsis added.
87. On irumrnation and deijkation as tlze two sides of the yvoniptov of

Chrisq see again Q. T&zl. 22 (CCSG 137,4-141,82), which is quoted above,
cllapler 2. n. 149 alxl relate,d lext.
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88. Mhximus' exegesis aims, like Grcgory of Nysrz s. precisely '' to
intzoduce the nxmzlnr or the hearer at every moment into the movement of the
histoly of salvation of which as a membcr of humanity. he is simul-
tnneously subject and actor'' eette Canévet. Grégoire de Nysse et l'errzz-
neutique h#llklœ, 2M).

89. Q. Thal. 63 (iXJ 6*8-677E8.
90. See ahwe, n. 52 and mlated text.
91. Q. Thal. 63 (PG 677D-6851:8.
92. lbid. 25 (CCSG 159,2-X.
93. Cf. ibid., Schol. 3 (CCSG 167,8-11), which explains that Evvn'd-

tr-rtzro.s'œ n'lowir t?tr'rzr lj èvepw;.ç <al Jplzrptztrosn <a9 ' ##. J roû pe-op
M yor ilz roî.ç rrpah--rtxoî,s-h Belrvvrtu rcî.s- évvokaîç oo/tc-roll/ztrlzov, t% '
4v Jr ldl'o.g vpdr röv tl# J Ka'rd yl(rzp' domlv #p'#rn n'arêpa rol)r
vpdrvovrqsn efho scholiast here (perhays Maximus himself-se,e Laga and
Steel. introduction to the CCSG editlon. xiii) views this passage as
suggestive of the M aximian motif of Christ's incarnation in the
commandments to conduct the spirituai subject to God through the
pelformance of t11-  commandments.

94. Q. TMl. 25 (CCSG 159,17-163,80). The original figures dmwn
from the Pauline text are given in italics in my teanslation.

95. See the foundational study of Franz W utz, Onomastica sacra:
Untersuchungen zum Liber Interpretationis Ntppzfnlz?rl Hebraicorm  #e.ç Sl.
Hieronymus, 2 parts, TU 41.1-2 (Leipzig: J. C. Hinrich, 1914-1915); also
llona Oœ 1t, RAC 6, s.v. 'Ttymologio.'' Se,o also the sludies of Ursula Treu.
l'Etymologie und Allegorie bei Klemens von Alexandria,'' Stpatr 4, 'rU 79
(Berlin: Akademie-verlaj, 1961), 191-211; and R. P. C. Hanson, Glntcrpre-
tations of Hebrew Namees ln Origen,'' Vigchr 10 (1956): 103-123.

96. Q. Thal. 50 (CCSG 383.70-71).
97. lbid. (CCSG 379.32-381.37$
98. lbid. fW (PG 693(3.
99. SR Hanson's study rslntcrpretations of Hebrow Names in Origonv':

1050 , which gives abundant examples from each elymological class.
1œ . Heb. zerY & -#tzl.
101. Heb. zerech 8,e-1:)1 (with be- a.s construct marker).
102. He.,b. zerech :e-ècl (with l?o as premsition 41n::).
103. P:rhajs Heb. zerech (belzerac as a basis for dvqrosë

l&lltrmoptik, or mstead. through a play on SlBabel'' as the proper symbolic
namc for the place of tle dismrsion, zerech bebal once again. Slnce the
etymology Ls forced, these can only be conjectures.

104. Prçsumably Heb. zeh ruach (#e#cI1. Maximus has only crlrös-w
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dvdwatmw as tlle Greck A nnlation here. without o'vyxtkwow. but in certain
earlier onomastic traditions lised by Wutz çonomastica sacra. pt. 1. 153,
367, 617) we Iind the similar ob-oç d&drrïttmr dn'6 ctlyzrotrrps'.

105. Q. F#Jl. 54 (CCSG zl43.10-16).
106. Ono espocially commofi derivation is qkr'ôsn J'ld#trxvzlo.s- dn'ô

(rtlv lkre'al.s- =Heb. zeh rch be-bal. See Wutz. Onomastica sacra, pt. 1, 153,
367, 617) and pt 2. 711, 761.

107. E.g., 'tlenlmlem'' as Nision of peace'' tdplo't.g 'rik efpJpvw): Q.
Thal. 27 (CCSG 199,137); ibid. 49 (CCSG 351,14-15); cf. Origen, Hom.
in Jer. 9.11; Philo, De somn. 2.38.692. Also 'tcain'' as ttpossession''
(Kr#c'I.W: Q. Thal. 49 (CCSG 367,292-293); cf. Philo, cherub. 15. 148;
20.151. ç'Gileead*' LFàljad&'j as t:migration of testimony'' Sevoœta rrlk
gaprvpttaçj: Q. Thal. 55 (CCSG 509,449-450); cf. Pllilo, Ieg. alleg.
3.6.91. ltludal? as 'Yonfession'' (dlb/toldzptzzs-w): Q. Tkal. 52 (CCSG
419,68-69); cf. Philo, plant. 33.349; Orlgen, Hom. in Jer. frag. 1 l ; Hom.
in Gen. 17 (confessioj. '4lsmachar'' as 'xhire'* (JzIc#Js$: Q. Thal. 27 (CCSG
199,128); cf. Philo, plant. 33.349. :%Hilkiah'' lxeAqtwl as 'tpart of Gor
$eplç #troP): Q. FOl. 49 (CCSG 353,42): cf. Origcn. Hom. in Jer. frag.
55. (Referencos here from Philo and Origen have been culled from the
etymological lists compiled by Wutz, Onomastica sacra. pt 2, 733-748).

108. SR Wutz. Onomastica sacra, xxii: **B far the majority ofï
etymologies is totally new and thereby properly lxcuhar to Maximus: e.g.,
'Apyevta rrtzptfpecu.g dvatuûceûw ((?. Thal. 49, CCSG 361,199-
200J...Wl/z## J'ptzmr Sa&voydvu)v (Q. Thal. 56, PG s8Lbh.j..-z*evvadp
#àtztr/r//zt)z I-eIr) d8dvre.ç (Q. Thal. 28, CCSG 203.291...1::*17)/
gegdvofns- ctlam pjd # Jptztd'rr/.s- keiordm (f. F&l. 64, PG 721C3. Ot1
the basis of Kme lndividual errors like.v.lxofq alrqrè.ç idr/.g (=Q. Thal.
65, 7378. 748C. otc-) (Paraphr), Aavln I&wp@.$* (Jlrzrppöv) ôpdo'et I=Q.
Thal. 65. N  7458. etc.l, Maximus is not to be regarded as the author of
these etymologies-'' tsqthqm brKket-s show my own additions).

109. As menlioned alrvc (chapter 2, n. 207). Maximus indicales ia
Amb. 37 that nnme is a key element in contemplations of scripture
S*according to wrson'' Warà p'pkropwl.

110. ç'Etymologiel col. 837.
111. Q. Fel. 54 (CCSG 443.17-445.39).
112. So Völker fMaximus Confessor als Mrister des geistlichen

faedleaz', 7..81. n. 6). noting briefly th1 same lext.
113- Maximus further usees two of these five etymological derivations in

his later christological typology of Gzorobabel-'' Cf. Q. Thal. 54 (CCSG
455,203-22.5), where Christ Cçzorebabel'') is the Gscion in confusion*' by his
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incarnation amid the ''confusion'' of human passibility; and ibid. (455.226-46
7,4(*. wheze I1e is a çerising of a dismrsiono by pioneering tho li%ration of

tbe itmze lR'mpl'' flpm capuvity and its rctum to build tle %'true kmple.H
1 14. So Beck (Kirclle Ilnd theologische Literatur, 91) tkscr.ilp.s some of

the early kintls of Byzanee monaqtic ErotaF kriseis.
1 15. I-aga, 'eMnximi Confessoris,'' 205.
116. Q. TM1. 64 (PG 693C-D).
117. tagw 'qMaximi Ctmfessorisc 05-2* . On this principle see also

Amb. 37 (N  91.1296A-D); and Q. TVl. 64 (PG 7l2A).
118. Se.* a1r,0 u ga, tesfaximi Confessoris,'' 206.
119. Q. F#Jl. 64 (PG 693D-69618. This is followe by a larger and

more detailed expansion on the same combination of elements
, ibid. (696D-69

7f3.
120. lbid. (fX) 693+697128.
121. n e christological typology nms from PG 6975 to 70X .

122. lbid. (PG 69717-700(3. There is, of course. much traditional
material herG: see (he significant study of Y .-M. Duval, Le Ijvre de Jonaszlnwc Ia Dl/ër/lure chrétienne grecgue et l/lfne, vol. 1 (Paris: Etades Augus-
tiniennes, 1973). 381-395.

123. Q. F&l. 64 (1X) 7(G N705C?). M  Laga notcs CMuimi Confes-
soris,': 2%) there is some confusion as to where this section ends

, since
Maximus W omes involved (at 705C-7œD) in detailed dimussions on human
naturo and tle individmal soul. at whiclk point it Ixcome.s clmar tùat he is Teally
concentrating on answering Thalagsius' immeditate question about the men
who *'do not know their righl hand or their left'' Laga is probably right hl
suggesting lhat Maximus lxcomes (IiStraCIOII here from his original stucture
of four tym logies.

124. Cf. Q. Thal- 51 (CCSG 397.50- 407.237), where tte samo phy
on 8ôgalK pov. based on 2 Chron. 32:23 ç8ulpa for tho Lord, C garq for
King Hezekiah). gives œcasion for an extensive spiritual interpretation by
Mazmus.

125. lbid. 64 (1X4 70X -D, 701C-D). n is is just a brief excerpt from
this Iong exlxlsé. but it shows how Maximus uses his initial ç'translationse
and 'xsiluationso of Jonall as a fmme for his exegesis.

126. lbid. (PG 712A-720B).
127. Ibitl. (fX) 712A-712C).
12.8. Ibid. (N  712D-720B). Maximtts works hcre tseee especially 717A)

from all etymological play (m ' . 4spride,'' and the buming wind in Jonah
4:8, which he identifie,s with the ç'Typhonic winr (cr. AcB 27:14).

129. Ibid. (IXE) 7208-724A). On the 'Vre,e daysl sr'e above. chapter 2,
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n. 145-146 and rdaled lext
130. lbid- (PG 724A-B).
131. lbii (7248-728A).
132. lbid. (728A-D).
133. Epiphanius 13 (N  65.165(NE4 trans. Ward, 50).
1M . On Clemcnt'; alilhmological spcculalions in parlicular. sec Jean

Daniélou, Gospel Messav KInJ Hellenistic Culture. vol. 2 of A Histoo of
Farly Christiy Doctrine bejore 1* Countil of M cletl, trans. J. A. Baker
(Philadelphia Westminster Presss 1973). 246-247.

135. Origeu. Comm- in Cant. 1.3 (GCSO 8.99.19-23): the translation
here i: tllat of R. P. lwawxn ia ACW 26 (Wcstmiasler, Md.; Ncwman lh'ess,
1957), 72. For similar mystical speculation on the number 50& se,o Philo.
De ??Ila. num. 228; Origen. Comm. in Matt. 11.3 (GCSO 10.38). On thc
numa r 5 as symM lizing lhe senses. see Plzilo, De rafgr. Abr. 204; Oligen,
Hom. in Gen. 16.6 (GCSO 6.143). SR also Lawson, ACW 26, 325-326. n.
45.

136. Amb. 37 (W) 91.1293:8.
137. Q. Thal. 49 (CCSG 365,256267). Similar allusions to 5 as sym-

bolizing the human sense,s are found ibid. 53 (CCSG 431,31..433.32); ibid. 55
(CCSG 487.117)) ibid. 64 (PG 708B). For furtller examples. see Völker.
Mazimus Cbz//-ez'av als Meister #z.ç geisdichen Zelktwâ'. 28 1-282, n. 7.

138. On the m gan and Christian Neophtonic background for Maximtls'
arithmology. see Stephen Gorshs From Iamblichus to Eriugena: 44 Investi-
gation of 1/1e Pre-History and Evolution of f/le Pseudomionysian Traditionk
Studien zur ProblemgeKhichte der Antike und mittelalteriscllcn Philosopllie 8
(Leiden: E. J. Brill, 1978), 137ff; also von Balthmsqr. Kosmische Liturgiet
104-109.

139. Von Ballhnur. Kosmische Zf/lzrgfep 101: ''Maximus has brically
opted for the second solution, even tbough he occasionally uses the
krminology of tlle Alexnndrilms-''

140. Soe, e.g.. ll1o arithmologiu in Amb. 65-67 (PG 91.1389D-
1404Q . n unlvg (Microcosm 44# Mediator, 65) points out tllat number for
Maximus is precisely a positive expression of the multiplicity of things.
Num%rs aro indivisible. irreduciblo signifitations of Nuantity.'' which ipso
facto manifest the Nualitative'' differentiation betweon creatwl things, a
diffozrntiae  comprchended by lho God who transcends numbcr. See also the
reemnrk'q of voR Balthasar. Kosmùche Zfllzr#ie, 104-107.

141. Q. Thal. 54 (CCSG 449,99-112; 451.139f0.
142. See Q. Thal. 28, CCSG 203,4-25. on the pejomtivc implications

ef tm's vision ef only tw'o angels (Gen. 19:1).
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143. Ibid. 55 (CCSG 481.2-14).
144. Ibid. (CCSG 4*3,48f4: cf. Maximus' statomem itdd. (481 NZ6-

483.36) on the possibility of ''conjecture'' (frroxacgkj.
145. Ibid. (CCSG 487,99-1(*.
146. lbid. (CCSG 486. 107-489.142).
147. lbid. (CCSG 489.143-158).
148. Certainly one of tlle inspkations for Maximus' reflection hero on

tlle fundmnental sameneess of monad and myriad in their relation to God
appears te be Ps--Dionysius. De div. mm. 13.1-3 (PG 3.9778-9818). Unity
and multiplicity (or monad and myriad) are the same through participation in
the One, wlm, as Ps.-Dionysius Gmphasizes. transcends evcn the monad (cf.
ibid. (especially 977C-980A1). Maximtls, recalling older Pythagorean
terminology (d. von BallhaVr, Kosmische Liturgie, 101) speaks here more
in trms of tlle movement and dynamism of tlle myriad in ia relation to the
monnd (the mynad' =monad moved; monad=myriad immobilc); nevertheless, his
fundamental emphasis is again the comprehending GGI (Monad). Von
Balthasar (ibid.. 107-109) has compared Maximus' arithmology witlz Ps.-
Dionysius' ift detail.

149. Q. FVl. 55 (CCSG 489,159..491,192). Maximus establishes a
m tte!'n of 10 K lû K 10 x IG = myriad and applies it to tlie mogress in the
spiritual life: (1) tlle practice of lhe 10 commandments among beginners who
have t1e41 sin; (2) tlle inclusion of al1 10 commandmen? in the pactice of each
individual one, 1us making the original 10 commandments 1(X); (3) the
multiplication of th1 century of commandmena by another 10, the law of
(human) nature (=5 senses + 3 faculties of the soul + vocal faculty + natural
fecundity), a combination into I000 which is the integration of llle whole
person in the spiritual life; aftd finally (4) ttte t'iftal progression to the 10000
Ging 'ttlze ascent (dvdpqowj through contemplation and knowledge of tlle
natlzrnl law.-.to the more primary principle lAdytvl of evel.y commandmcnr
By this ascent. says Maximus, the myriad is seen as contracted and known
only through the primary unit of the monad.

150. lbid. (CCSG 491,197-199).
151. lbid. (CCS/ 493,2*-21 1). The four dïrdeetqt are designated as

(1) complete abstention from active evils. obsezvable in beginnors; (2) total
mental rejection of consent to evil moughts (âoytcwof). realized by tllose who
pursue virtue with reason; (3) complete immobility of onc's concupisciblo
faculty in relasion to the p%sions, realized by those who intellectually
contemplaz îhe ldyok of visible things; and (4) toul purgation of oven the
mcre fantasy of the passions, which is accomplished in those who have made
thcir intelledual faculty (rö kyeyovœ6vj a min'or of GGI through knowledge
and contemplation.
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152. lbid. (CCSG 493:12-218).
153. Ibid. (CCSG 493,219-223).
1M . Maximus rœalls here a classic exegetical topos from the Alexan-

driaa heritage. tlte. cross-symbolism of tl:e sacred numhx 318: cf. Epistle o
.fB

arnnhnn 9.8: a1* Clementof Akxandria, Strom. 6.11.84.
155. Q. T&l. 55 (CCSG 493,224..495,260).
156. lbid. (CCSG 495761f9.
157. Ibid. (CCSG 493762-268).
158. Ibid. (CCSG 497769-278).
159. lbid. (CCSG 497,279-501,334).
l60. Ibid.. Schol. 26 (CCSG 529.246-259). Cf. also Schol. 30 (CCSG

529,267-531294) on lhe :*855** musicians and singers; and Schol. 32 (CCSG
533,318-326) on tlle $4435* cmnels. On the possibiiity of Maximus boing hkv
own scholiast in the Q. F#Jl., see Laga-stcel. introduction to tlle CCSG
mtiticm. xiii.

161. E.g.. ibid. (CCSG 509.470..479) on tho 4'845'* mules: Nhe present
number indicates tlle perfe'ct immssibility (dwd%xaj of the mind toward
sensible things and sense itself. based on a Izabit barren of evil-tliat is, a habit
that does not produce evil. For lhe number eight hundred signilies the
impassibility thm-acteristic of the future ago, when undersqxd in a laudable
way t/pmlzerlvl, while tlle number forty indicates scnsible things. and five
signifiis sqnx.'' 'I'he 'Yight lzundreds'' or 'teight '' as referring to tlle eschaqm
is frequent in Maximus (antl other earlier paaistic cxegetes). conyastod wilh
t*seven'' as syme lic of tlle terminus of time. Cf. Cap. 1/*/1. 1.51-60 (PG
90.l10lC-1105A) on the sixth, seventh, and eighth 'ddays'' as signifying the
mansition frorll the = lm of lime and nature to (leiikation tthe eschatological
'<eighth da/').

162. Q. F&l. 55 (CCSG 487.99-106).
163. Ibid. 10 (CCSG 83.6).
164. On Origen's philological and grammatical precision in his exegesis.

se,e the imm rtant analysis of Marguerite Harl in her introduction to Origène:
Philocalie, 1-20. SC 302: 127-132. See also her study ''Y a-t-il une
iatluence du *grec biblique' sur la langtlo spirituelle des cG tiens? Examples
tirés du psaume 1l8 et dos commenuteurs. d'Origène à Thedorete in La
Bible Tf Ies pères (Colloque de Strasbourg. 1er-3 octobre 1969) (Paris:
Preessos Universitaires de France, 1971). 7.45-262. Harl notes (pp. 245-246)
tIIM often in his exegcsis, Origen tand other pauistic exegosos like hjm) goes
through a lhreoslage prœeess: (1) the parapluasing of the 2xt undor exami-
nation. in a way that inlroduces the particular idea that he wants to convey in
his own exegeesksq (2) pammatical observations about peculiarities of wozds or
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constrtxzons; and fmally (3) the Mnscription or eansmsition of words judged
to lx symM lic. Origen. convinced of the verbal inspiration of tlm LXX, ofte,n
= upies himxlf with the N uliariue.s of its Greek terms. Thtts. *'One can, in
th1s sense, sm ak of llle litenali=  of Origen who. witbout reference to contexty
intelw ets the words of the text in themsdves, samingly ignorant of thc
Hcbrew twists tlmt gave birtll to tllese bizarre Grcek expressions. n e
strangeness of biblical Greek, considered in an initial IiIe,I'.'II explicaGon. givcs
ZiSe to allegoryo (p. N7).

165. Sree, mg., Q. T&zl. 63 (PG 668C). where, commenting on tlle
*çlnmpo Gech. 4:2) as a figtu'e of Chrisq Maximus notes how tlze philologists
(o1 vepl âdyol?.g vwovldlovres-.j say that tlle tenn gûx'voç is a comm und
originnlly derived from rô kwiv C'relea ''l + rl viko.ç (=/,qZ 'tnightnl, thus
meaning delivery from darkness, which is precisely the work of Christ tlïe
Immp.

166. W itllout doubt the classic example here is the two Rtrees'' in
Genesis 2. which take Maximtls (ibid. 43 (CCSG 293-2971) into an extended
discussion of the differenco M twee.n them, at the end of which he advises th+
we beware or the damage that can be done by equivocal words in scripture:
'rhv ëA- rrk 6y-vvycaswpkdpïlv @lzzdNg* (297.72-73). Cf. also ibid. 42
(CCSG 287.35f9, where Maximlxs comments en the crucial double meaning
(öyovvyiaj of the 1e1n1 *%s1.** n alassius' question concerns how it is 1at
Christ became sjn but did not know sin (2 Cor. 5:21). Maximus suggesl
tlmt Christ became t<consequential sin'' (4 dgaprta dt 'êgêj, i.e.. the
corrupuoa precipiuted by our deliberate sin, but did not knt?w the ''deliberate
sine (?j ègb dlzlp-rfc) that we commit. taater he aflirms this as the promr
distinction in view of the equivocality of the word *tsins' (# Kavd 'rr/?z
* aprtav J c) (289.85-86). Elsewhero he makes a similar distinction
with the 11.n1 Gctuse'' regardm' g Adam's curse (cf. ibid. 62 (1X) 652B-D1). For
examples of tllis concern in earlier exegotes. cf. Origen, De princ. 2.3.6
(GCSO 5.121-124) and Comm. in Gen. 3 Lpldlocalia 14.1-2. SC 302. 410),
on tbe homonymy of the term 'Yosmoso in scripture, which might be this
world or anolr.r world Gyond us, etc. Cf. also Gregory of Nysm. De vita
Moysis 2.210 (GNO 7. pt. 1. 1*.11-19) on how Aaron could still be called
M oxs' Rbrotllerez even after he hellmd tlle apostate Iscaelites fashion the idol:
tlw sœ rrz lies in tlv homonymy of 'çbrothcrhood.''

167. Soe.. e.g., Q. F&l. 3 (CCSG 55.90. where, commenting on Luke
22:7-13. tlze story of tlze man carrying the jar of water in the city and leading
tho disciplos to dlo householder, M aximus makes a deduction from the fact
thnt the lexl lo ve.s out Ihe name of the man carrying the water, and the name
of the city: **For this reason. on a flrst reading. I would conjecture (ûn'ovotb'j
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IIIM lhe xnsible world ks indicated by the *cityq* and human nature in general
by tlle 'mam'- A classic example of such extra lnlln' n is found in Qu. etP
dub. 111,1 (CCSG 10.1707-20). where Mnximus mitially aSKS how it ks that
in Gen. 1:26 wo find ftet us makc man in tlle image and Dkeae.tç of GIxl.H
wbile in Gen. 1:27 it says GGM  made man in his imageo and leaves out ç*in
Ms likenessr Maximus sugjcsts lhat GIikenesse is left out in Gen. 1:27
W ause Ge  gave man his êçunagr as an original natural endowment. but
humanity must attain to God's ttlikenewss'' erhatologically. n is argument is
not new; it apmm.s already in Origea, De prlc. 3.6.1 (GCSO 5.280,&1W.

168. See Q. T*1. 51 (CCSG 397.34- 403,153). (l) Initially Maximus
commena (397.34-50) that the Mpq sknify allegorically the 2JyoI of created
things, and the 86ya.rq rcpresent tlle vpôn'o& of virtuo, 1h0u1 of which we
creatures offer to Gtxl through our contemplation and practice. He tllen adds
(397,500 that tl:e toxt deliberaely distinguishes semantically (o'eœqyev
fsweë- rl between 8opa. gifts given to one who is self-suflkient, and
Myarq, donations givon to one who stands in need. But lhnt doos not fit his
initial intermetation if GY  is ttle recipient of botll, for GGI is in need of
Rotlling. n us (397,64-399.71) he circumven? thjs by saying thaq in effect.
we give tho t/J/= (A6yot4 to GGI as being in his debt. but, with tlzo Mga'rq
('r/ mod of virtue), it is really we who are the beneticiaries of these Wyara
when we practice puosophy. Yet (2) Maximus suggests (399.72-96) that
8êpov can also te taken tt'llû;r to mean a gift given to those who have
notlling to offer beforehand t'Ixe  vpœxceveywo% j. ln tlpis case we can say
that the &JN  art the Nrinciples of failh'' (AJyG rzk wtowrûwj which are
given to Sle mind in its contemplation of created things apart from rational
prœ fs. and which it in ttun offers to the Lord. Likewise. then the Mya'rq are
the rpdn'oç of virtue which we receive as donations when we undergo
sufferings and Imrdthips. 'fhere ks (3) one more onhodox possibility (403,145-
153), llzat God reooives hlth &W  and Wlmva as if he were in need of Ihem,
simply as an act of his infinite graccytlmugh in fact the real Ynelit is ours.

169. On Origen's tand otlze.r patristic exegetes') spiritaal valuation and
appmpriation of Greek terms from the LXX into his own spiritual-doctrinal
vœ abulary, se,e Harl, *'Y a-t-il une jnfluence du çgre.c biblique' sur la Iangue
spirituelle de,s cltrétiens?e 253ff. In Evagrius, see Géhin (inlro. to évagre le
Pontique: Scholies Jllx Proverbes (SC 340), 15-16), who notes how
Evagrius often *'reinterprets in hks own way moral and religious notions from
lhe biblical *xt and f- ishes equivalents to the words that he considers
symbolic. The groat number of these definitions tends to give his
commenlary the lœ k of a glossary in which scriptural terms tind themsclves
K compqnie,d in somo way by their *translation.'''



246

170. See Q. F&zl. 10 (CCSG 83ft), on *ffear'' as both the lower fear of
ptmisNmeat and ttïe higlar 'tfear'' of reverefu  tse,o also ahwe, cllapter 1, It.
178-186 and Dlated text). Cf. ibid. 14 (CCSG 99.4-12), a straightforward
excursus on the literal memning of uwoxship'' (céptwj and :xsewict'' Lkarpetqj
in Rom. 1:25.

171. lbid. 58 (1XJ 592D1-9. n e antithesis gvn4-k8ot4 is one found in
abundance in Philo and earlier Christian ascetic writers: sce Thunberg.
Microcosm tzatf Mediatort 168.

172. Q. Thal. 50 (383,87-93). Maximus' definition of prayer is
seaightforward: 'ftprayer' is a mtition for lose things that God is naturally
dispoxd to give to human beings for their salvation. And indcod. it is very
rmasonably so. Fer if a çvow' (r'tF.ze?j) is an undertaking of the good lhings
men offer to GM according to a promise. dprayer' Lrrpoowv.kqp clearly would
be, by a reasonable explanntion, the petition for the good things that GCKI
furnishes to human beings for their salvations inferring a rctribution for the
gce  disw sitiœ  of thosô who are praying-''

173. lbid. (383,94-385.99$ 'Ihe 'ecrying'' is merely transposed to the
soul: ç*A çcry' A ?fl is the advancing and increasing of virtuous conduct, by
practico tvp#lkl, and of gnostic spoculations, by contemplation LoeuW aj at
the moment when the wicked dcmons atmck. GOII naturally hmqrs this zq
above a11: instead of a loud voice, he hears the digposition of those who are
cultivating virtc and u owledge-''

174. lbid. (CCSG 385.1œ -1 15). Here Maximus note,s flrst that Gheaven''
may lx a meuphor already in scripture, then moves to a thorough allegolical
transw sition of his own: 'eêHeaven' frmuently refers in holy scripture to God
himself, as where Jolm the forenmner. the great herald of truth. says, tsfan can
receive nothing' oa his own .*1e.> it is given him from hcaven' (John 3:27).
He says tfrom heaven' instead of 'from God' because 'every good endowment
and every m rfect gift is from above, descending from the Fatller of lights-..'
llame,s 1:17$ One musl understand a passage of scripturc according to what is
meant in an earlier passago of scripture-... However, if someone were to say
that *heaven' is the hùman mind when it is purified of every material illusion
and adomed in tlle divine principles of intelligible fhings, that person would
not. in my view, havo stopm d outside the truth. To(x if somoone were to say
tlmt *heaven' is tlle summit of inlellectual knowledge in human beings, that
mrson also would not 11:1:,s wlhat is prolxm''

175. Ibid. 59 (W) NMA-B). Emphasis addcd.
176. A most striking example of this is Origen's commentaly on Ps.

118:114 (<'You are my lwlper and my supporter; I have llomll in yom words
(elr roW M zplc qov ë'?J7J2p't<JJ*'): tçI ask, why dœs it not my çI homd for
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(smvaj your wordy' but mthcr çl homd in ttlmjzmtzcl it'?' Those who hope
(dlzrffopmem) do not remain as beginners in hoping. but, if they progress
toward God, they increase l/vltfdlzolxul thcir hom, such that the more their
love increa s, the more lhek hope increases. And, in parlicular. when we are
aided by God, we increeekso our hope relative to our desire for God. Moroover. l
have found another way of pulting this text: When I had faith in your Law
and Prophets, I hoped for you (dp'l (z'tl #lrrtieop'l. But once your Christ
te-came present, I added to my hom for you (4 d?rl tr? /2?rJ.s$ tlle hom for
your word. and I hoped in your word (elç 'rdlz gdyov froy èwp mo'aj.''
Translation here of tlle Gree.k text of La c/ltlzle palestinienne sur le Psaume
Jf8, ed. Marguefite Har1. SC l89 (Paris: Les éditbns du Cert 1972), 374-
376 (section 114a).

177. Q. F&l. 59 (PG CG B-C). Emphasis added-
178. lbid. (1:t1 604D-60SBI. Maximus supplies scripmral testimonia to

support his idea of the synergy of grace and human nature (Prov. 16:23; Jamos
1:17; l Cor. 12:7-11). He summalizes: x'Therefore. ttte grace of the Holy
Spirit does not bring about wisdom in the saints without the mind tllat
receives it; nor knowledge without the. faculty of reason capable of
apprehending it nor fail without the full assurance tr'zppt9op/tzl of the
mind and reason of the future things that are meanwhile invisible to evcrm ne;
nor gifts of healing without natural philanthropy; nor any other of the
remaining gifts without the capacity and faculty for receiving each gift. Nor
indeed dce.,s a human lxing acquir: a single one of the things enumerated above
by natnral ability without tlle m wer of GY  tlmt supplies them.''

179- SK ibid. (1XJ N)5C-608A), where Maximus provides exempla of
the great OT saints who. when rmxiving a revelation from God, always
inquirod ahmt the reasons for the revelation. Thus ''when Abrnhnm received
the promise of tlle inheritance of the land which was shown to him...(Gen.
15:7), ho was not, um n receiving what he rcsearched çêrkrêv). content and
(lid not just leave the lantl of the Chaldeans; ratber. desizing also to know the
manner of the inhezitance, he inquired fôéwtstêrlo'ej and said to God, 'Sovereign
Lord, how shall I know that I will inherit it'?' (Gen. 15:8). And when Moses
received the mwer to wrfonn signs and wondcrs. he also sought tttl/rtql to
be taujht the modes t'rplpptl and reasons (z1JyoI) necessary for assuring their
credibllity...'' (605C). Other examples are David, Daniel, and Zachariah
(&)5D-N)8A).

180. lbid. t'PG 608A).
181. Interestingly, Maximus avoids a mere identifkation of ôhvei'v-

dpe-Vlzt'ilz witlz 'çnattlre'' ard of êrthreîwxepevvdv witN eçgrace''-for itt fact
ho wants to show, not a rquential development from nature to grace, but that
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natufeand grace are always cœperating.
182. Seee Q. FMl. 59 (PG N)8A-N)9DI. Maximus conclude,s (608C-D)

that this synergy, X ilicauon. tlle participation in sum rnatmal realities Karà
adpllz, is precisely the ç*salvation'' which, according 1 Pd. 1:9-11, the
prœ lo  t*mm %cllednnd invexigator

183. Ibii (PG 612B-D).
184. See ahwc. cllaptor 2, n. 164 and related ext. This distinction stands

in contrast withy though not necmssarily ill opm sition to, his usual thrcefold
development of n'parnnykœprlvtxli-eeoâoytd.

185. See above. n. 176. Cf. also Didymus (or Origen) on Ps. 118:129
CY ondrous are your testimlmies. and so my soul ilwestigates themol.

186.& chatne N ledlinfenae, SC 189.194 (3bJ).
187. lbid. 398 (129a)).
188. Q. F% l. 59 (l>G 613B).
189. Maximus gives no further indication of tllig tigure. I have noted

nlrtmdy (introduction. n. 43 and related text) how Maximus occasionally dders
R) a cfrlain anonytnous yépaw. Some argue that this is probably Sophmniuss
Maximls' molmstlc meator. Sophronius could, it secms, be a candidate for
the vô4o.';. mentioned here. but thero is simply no way of identifying him
with cealaintyyand there remains the m ssibility that he is a litemry tktion.

190. Q. T&l. 59 (PG 613B-D).
191. Cf. Shenvood, Earlier Ambigua. 9191, 164-180 (on Amb. 7);

and 'çMaximus and Origenismz'' 6- 25; also n unberg, Man and the Cosmos,
68-69.

192. Q. Tkal. 59 (PG 613D-616B).
193. lbid- (PG 616C-617A).

Anagogical Exegesis in lhc Ad W/ltl/tzmflt/rl

Conclusion

n is sœdy was originally motivated as a prelimhlary attcmpt to sadsfy
the need, suggested over lirty years ago by Polycarp Sherwoodv for a
concena ted investigation of the Quaestiones fuf Thalassium of Maximus the
Confessor. Ratller tllan faating tlle work solely as anodler l'egiser of
Maximus' developing theological and spiritual syntlmsis, or delivering tllc
f'thorough dœ frinnl analystp for which Shel'wtxxl calledv I lœ ked for an ac.cess
:1* the Ad Thalassium fmm tlle standpoint of its ow'n intentionality and
pulview as a commentmy for monks on scriptural dwopfat. Not only ks this

t' IiSe of spiritual anthropologyll and a crucial resourco forwork a trea
M aximus' spiritual doctrine in gencral. but tlle work is al,* hù cxegetical
tour deprce. however modest it might appear in a technical comparison wi+
the commentalie,s and homilies of earlie.r more prolilk Iratristic exegetes. 'fhe
Ad T/IJ/J.CJ&??r 1,:, in a word. Maximus* most significanl attempt to bring his
theology and spiritilnlity to bear on the interprctation of scripture.

To le sm'e, the Quaeztiones tztf Thalassium is not an extended, nmning
commenlaty on selected bx ks of lhe Biblm lt is a sol of scholia or 'çnotes,''
of varying length and depth of analysis. on some problemalic spots in
scripture as introduce'd by his friend. the Libyan hcgumen Thalassius. n is
format conforms very well to Maximus' Iarger scheme of writing and

teaching. M  Georges Rorovsky has rkhtly remarked, the Confessor prcfec d
to leave ''skelches'' of his tllought--opttscula. chaptcrs, scholia-rather than a
lhoroughly condense.d sysœm-z

Even as scholia on scripture. however, the literary genro of the

Quaestiones tkf Tlmlassim  detie,s easy categorization. Genre ofton pose,s a
knotty moblem in dealing with early Christian wrilings, and esmcially rso in
tho oxegctical trnaluon. whero thore are few analyticlzl studies on the genres of
commentaries, homilies. and îl)c like. Guslve Bardy's foundational study of
the quaestiones literntllre as a broed of exegetical scholia ts sull too broad in
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scope to illuminate the A# Thalnssium in its native context. Even the
identification of tlle work ln tllo reasonably uniform category of Greek
exegetical drrtyO l proves too general to carry great weight. n e sœret to ifs
genre lies in its monastic milieu, and even there, rigid stricturcs of literary
form seem to be lacking, since the monutic literattu'e of quaestiones ef
respouiones was tied to variant omerging pattems of monastic Ie agogy and
treatment of scriptlzre.

Gtxxl m chers improvise, and the plasticity of the quaestio-responsio
format, as applied to the interpretation of scripturo, pmved effective to
Maximus aq it bad for many of his predecessors in the monastic tradiuon. ln
lhc early conference.s of tho desert fathers and in the Ietters of later rigorists
like tll: Palestinians Barsanuphius and John. sm culalivl queriea on scriptm'e
llad tmen dkscouragml outright in lhe ongoing y'tfgydp-llisciple relationship.
Moro ''philosophicallyH inclined monastic teachers had used scriptural
dvopt'az as an effective means of bringing scripture lo bear on the
incrmetsingly complex problems of ascetic dœ trino and olics, or elrse as an
artiticial platform for meir own exeam lations. Maximus was the G neliciary
of a galhering momentum initially impelied by Evagrius, Casshn, and others
te fuse the devotional ''interrogation'' of scriptttre amortg tltc monks with tle
intercsts of # more speculative, omnly theological and Alexandrian-inspired
exegesis- Still. Maximus inheriteed no simple prefabricated forms. For the
Ad Thalassium. m rhaps tlle best antecedent is to lye. found ilz certain of
Evagrius' Scholia on Proverbs styled in the pattern of question-and-resm nse.
Yet in tlle Ad Thalassium. Maximus goes far beyond the Iimimtions that
Evagrius imposed on his exegctical scholia and adap!s the scriptaral dvoptq
as a spiritual-pedagogical medium par acellence.

'l'he Quaestiones ad Thatassium grew out of a fertile and increasingly
sophisticae  monastic literary culture. Thero is. nonetheless. an important
ctmtinuity with le primitive eremhic tradition that must always be kept in
view. n e involvemenf of many of Maximus' answers to n alassius'
scriptural difticulties in 4çspeculative'f theology and anthropology should never

,

in principlo at least, be considered in strict opm sition to lheir t'pragmatic''
value for spiritual direction. Heuristically, Maximus aims in the A d
Thalassium to integrate oetoptq and wpdtis- even in the most sublime
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reaches of Ms thought. His intellectual reflections on scripture are directed
toward a discipline of the monmstic mind and a devotion to evangclical
ascezicksm th- indicate Illeir ancesyy. however distant, in lhe conferences of

the desert fathers. Did not Maximus enjoy a living link to the desert tradition
in lho lxrson of his own venemble spiritual father. Sophronius?

I have attempted lo provide an insight not only into the tradition-
historical. literary, and heuristic background of lhe Quaestiones ad r/wltzl-
.dl4m, but also into il.s lhoological conccptuality, its hermcneutical ç'schemel
and its central spiritual theme. This is no simple task. Florovsky argue,s tIZM
M aximus is aiming throughout his writings lo constnzct primarily a Nystem
of ascezicigme rather tban a purely dogmatic system:

It is the rhythm of spiritual Efe mther than a logical connection of
ide,as which definos the architochtonics of Ms vision of the world,
and one could say that llis system has more of a musical stzucture
than an architexaurat one. This is more like a symphony.-a
symphony of spiritual exm riencer-than a system. It is not easy to

read St. Maximus-... (Hisl language is really unwieldy and
astringenq burdened by allegories and tangled in rhetorical figtlres.
At the same time. however, one constantly perceives the intensity
and condensation of his thought.... The rcadcr has to divine St.
M aximus' s'ystem in his sketchees. W hen he does. tlle inner access
to tlle integral world of St. Maximus' inspired experience is
mvealrxo

Indced. the diffusc subject matter of the Ad Thalassium is held togelher, not
by any œfmed structzpnal taxis nor evcn by a strictly systomatic hennencutics
but by Maximuse vision of a spiritual &idpaœn a dynamic transition at
work alreeady in lllo very fabric of creation and scripture. It is an csscntially
integmting vision. Cosmology, scriptural revelation, anthrom logy, asceti-
cism hang together as asm cts of the unfolding christocentric mystery of
salvation and deilkation. W ilin that framework, Maximus' biblical henne-
ncutics, propeerly s> ng, and his understanding of tlle task of exegesis are
corollaries of his larger spiritual theology. And yet, in responso to
Florovsky's assessmenk I would not want to sell short the underlying logical
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and philosopllical subdety that infonns rllc Confesmr's excgesis of scriplure.
'fhere is a foundational '*architectural'' framework in Maximus' conception of
the very nature of scripture itself. H* presupm ses at a11 times that there is a
harmonious, alYit mysterious. 'tlogic'' to sclipttlre as a whole, traces of which
he hom s to uncover in his own mapping of the organic relations between
biblical words and symbolm and his application of them to tlle ascetic life.

'I'lze ftmthmenlally Oligenian inspkation of his hermeneutics and doctrine
of revelation gœs without saying. 'Ihe Logos* gradual self-communication-
lhrough the âdyol of crmqtion, the vveûga of scripture, and the person of
Josus Christ- is dopictod as commcnsurate witll the human transitus toward
him in the spkitnnl life. Maximus. howovûr. brings a11 aspects of revelation
and tllc whole t*magnetic field'W of scriptural figures to focus on the central

yzmAptov of the historical incarnation. This we saw in the analysis of the
i<tltre,e hws'' and ê'thre.e incarnations.''s It is the Lngos-christ' not simply the
transcendenl mediatorial Logos (as enhanced in tho Origcnist system that
Maxifnus was seeking to correct), who authors the natural law and the written
law, and who initiates bis Nncarnation'' in creation and scripture, leading them
all to a culmination in the pxson of Jesus Christ, the very embodiment of the
eternal law of grace. Aftcr the historical incarnatioa. then, the Adytx and
'nkrfx of rtnulion and scriptum do not suddenly losc flleir ferce but continue !()
be tlle effective instruments of Cluist's sclf-communication in the Church and
in individual souls. Indeed. llis continuing G'incarnation'' in the Adyol of
crotion and scripture provides the channel of human communion with him in
all aspects of tlle spirinlnl life: practical, contemplative, myslgogical.

'Ihis cbristœ entric m rspective regulates M aximus' whole treatment of
scripture. his unœrstanding botlz of the deeper scheme of scriptural symtxllism
and of the contemplation of scripture (ypc4l@ eeutptaj. He adapts the
mature symbolic system and 2Jrx theory of Pseudo-Dionysius and engages a
hierarchical schemo of revelation- seen in the conGgurations of rûvoç-

dzrfpettz. dk4oe&q-dpxdrvmos., etc.-to the extent that it provides a
suucttlral framework for undersunding the 'Yontraction'' of all the 2JAoI of
scripture towm'd the one comprehending Logos-christ. In using this symbolic
pattem. howovm'. Maximus makes clear that the transition from the particuhr
and most apparent objects of contemplation-the letter of scripture, the

phenomenon in cre ion-to their inner principles (2Jzof) as contained in the
Logosr hrist is not a pure reduction of the external reality, the n'pdw a, to
its spirit Such was the lpnchant M aximus had observe,d in the radical forms
of Origenist--or bdter yeq Evagrianist- spirituality which had continued to
hold sway in cerfm'n monastic circles evcn. it seems. inlo his own lifetime.
Symbols. Kriptural and olherwise. serve not just to point the mind to
spirilnnl arthetym s, but also indicate lhe irreducible relation lxtween material
rcalitios and tlloir amhetyN . Through contemplation of symbols. the mind is
dmwn in or ê'contractetr' loward tlle unifying plan, the comprehensive M yos'of
a11 lings, and ro too toward the ineffable Logos-cluist himself; but so long
aq buman Gings are striving toward ultimate deification, the linal revolation,
ilnages and concepts derived from scasible realities will always in principle 1)e
neccssary fo undergird thc mind in its spidtual diabasis.

As was sèen in the oarlier analysis of tNe heavily ''Dionysian''
Ambiguum 37 and ia bearing on the hcrmeneutics of the Ad Thalassium,
Maximus treaîs this subordinationist or hierarchical symbolism as an idmql
pate n of cfmtemplatioa *at lle d0es nol alway: carry oul syslemalically in
his actual exegesis of particular passages of scripttlrt. Scriptural symbols are
organically related lo the one gvwr4piov of Chrisq but for Maximus thc
exegetical goal is not to determine exhaustively a11 the possible configtuations
and interrelations of thosc syme ls, bul simply tfl recover mmelhing of thc

deemr ççratiom'tlH (2o'p.rJ.W slructure of scripture that mints his readers toward
tlle mystery of salvation in Christ. More Ihan once in the Ad Thalassium.
Maximus indicates that his own cxegeses are a m odest beginning in îhe
dirœlion ofa deemr lion of llle chlislological rxmle'n! of scripturc.

n e exegeto. like overy other Christian, soes through a glass darkly.
Scripture is a tçcosmoso and an elusive one at t.hat.6 Maximus would certainly

have concurred witll the sentiments of a modern Russian theologian who hmq
wlillen:

'I'ht Bible is an entire univixse, it is a mystical organism. and it is
only partially that we attain to living in it. The Biblo is
inexhaudtible fer u: becaux t)f its divinc conttmt and its
composition. its many aspects; by reason, also, of our limited and
changing mentality. The Bible is a heavenly constellation. shining
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ahwe us etemally, while we move on lhe sea of human existence.
W : gaze at the constellation, antl il remains fjxed, but it is also
continually changing iLs place in relation to us.7

Conclusion Conclusion 255

Andrew Loutll, in a trenchant analysis of tlle nature of palristic allegary
, notes

that ia primary pmw se for the Falhers was not to deal witll 'Yontingent
difficulfiese so much as lo be :'a means of ensuring that we do not evade the
ftmdamcntal 'ontological diflkulty' which opens us to the ultimate mystery of
Cllrist conv ned in tlm Scripturesl The real e'dkfficultye of scdpturo ''arises
f'rom th: depth of its signification, and forccs us to l'ind a point of stability, or
is rather a warning that we have yd to find it.''8

For Maximus the essence of dvayey'é, the sphitual intcrprctation of
scripture gcncrally sm aking, consists precisely in arriving at a host of
possible insigh? or speculations into !he stabilizing mystcry of Christ. A
given scriptural symbol or set of symbols may evoke a whole number of
differenk sometimes oven divergent, interpretations. Maximus thrives on the
divorshy of m ssible meaninps, which do not always wmranl a roduction to the
most 'sgnostic'' interpreutions. Where such a tçmore gnostic'' (yvucrirul-
'repolzl cxplanation is prom sed, it might vcry well enlail none other than an
insight into the mystory of the incarnation as it rclates to the practice of the
spiritual life.9 Frequently, as in his long responsc to Question 64 on the
t'igure of Ionall, Maximus arrives at a widû variety of insigltts that span ttke
whole range of spiritual doctrino: the fall and anmropology, salvation and
Christology, the spiritual life of the soul, tlle Church and eschatojogy. and so
on. Yet th-  insight-s, even if tlley entail somc mcastu'e of pious speculation

or elconjecture- (qroxmcykj. are not mere slbs in the dark, so Iong as they
are engaged by the historical and ontological remlity of the incztrnation.

The instinct of Maximus' hermencutics, as of his entire theological
fmterprise. is toward unity in diversity. His exegcsis only manifests further
his untkrlying vision of tlw healtby an4 moroughly profiuble diversity of
material symM ls in scripture and creation. The value of those symbols lies
not in their sheer reducibility to on: unifying spiritual logos in a timelcss
moment of contemplation. Maximus envisions the Logos-cluista himself the
linal revealer of the comprehcnsive logos of a1l things, working precisely

through the diversity of symbolic meanings in scripture and creation tllat are
ever illuminating the pracucalvcontemplalivo, and myslagogkal as- ls of tlw
monk's spiritual diabasis. Se,t in the context of Maximus' ongoing criticism
ef radical intellectualism in the Byzantinc monastic tradition, authentic

revolation is a prœess not of extremo spiritualization but of a transkuration
in which matelial rmalitie.s disclose tlzeir fullness ravà & zc-rJp-lo

This hermeneutic.al principle informs a1l of the Confessor's exegetical
teechniques. and the whole of what I havc called his theological and mdagogical
use of sclipture: typology and allegory, etymology. arithmology, and
extram lation from the grammar and synux of the biblical texts. All of these
provido Maximus an entry and a means of resem'ch into the logical and
symY lic structures in scripturc. upon which basis he tclescopes his interpre-
tations in individual exm sitions of spkitual doctrine: be it an cxposé of the
thmee modes of tlle S'PZtUaI life (Question 25), a surnmary of ecclesiology and
anthropology (Question 63), a miniature commentary on the prophe-cy of
Jonah (Quostion 64), a rehearsal of the spiritual diabasis inaugurated by
Christ (Quostion 55), ml excursus on llle ç:rcsearching'' of our salvation
toucslicm 59.). t)r Dmcthing more modedt-

'I'ho analysis of Maximus' exegcsis of scripture in the Quaestiones ad
Thalazsium brings us full circle: not to a lowering figure in the history of
patristic cxegtsis or a grand innovator in hcrmeneutical method. but to the
spiritual father and teacher of monks 0110 upon in this instance to discover
spiritual belzelia even in the most obscure comers of scriplure. Mu imus
pleads in his introduction to Tlhqlassius that ho is not a scientist of scripture.
and we cean take him at his word. Liko numeerous monastic exegetes of his
time, he was a11 tœ  willing to build upon the genius of Origen and the
Alexandn'nn masters. But seeing Maximus out of his elcment in the Ad
Thalassium mrhaps gives us a most imm rtant insight into the depth of his
Clvisœ entrism. M  an exegete lm ks an eclectic in method. and somelhing of
a Gresearcher still in the Kience of scripturev but a theologian and indeed a
philosopher of lhe inr-qnution in his deexst intuitions.

For Maximus. all of scriptzu'e converges in the doublo-sided yvowkptov
of the incarnation, which embraces the incarnational descent of the Logos-
Christ on lhe one hand, and the ascent and deilkation of humanity on lhe
other. In Ad Thalassium 22, a locu.ç classicus dealt witll earlier. Maximus
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lleascrites $11+ myslery pw isely in ils ç*hisîorical'' dimeasions
, th: consecutive

*eages'' of incarnation (or '*activity''l and deiûcation (or Gpmssivityel.ll His
exegetical logKy lies in lhe facs that it is this salvation-historical reality IIIM
kq the summit, tlze axis, of the symbolic structure of scripture. Types, fore-
sbadowings, prefigurations. images. a11 find their *tfuturee or leleological
significancc in the arcketjwe of this mysterium Christi

. The Nntelligible-
sense of scripture is none other th%  the m1t11 that Christ Ls bringing to
cœnpletion in the htstoric.al nnrl eachatological realily of salvation. Herc I am
reminded again of 1.-H, Dalmais' remark that Maximus gives ultimate
precedence. not to lhe hierarchical antitllesis of figure and reality

, but to lhe
salvation-historical dialectic of preparation and fulfillment

.lz Yet the
t'historical'' culmination of tlze mystery of Chlist in the contingent realms of
creation and scrip d at last in the lives of the faithful who contemplat
the world and tbe scriptums- vindicates precisely the archetypal and
ffontological'' t1411 of that mystery.

Christ has himself gomplded the incarnational tçpriparationl but the
'xfulfillmenle of tllo mystory. in the Church and in individual believers, is an
ongoing, open-ended reality that is sull unfoldirtg. At present. tlze monk
must find himself drawn up into it, captivated by itx making the myslory real
for himself in the wholo of ltis spiritual lifq

, and especially Row irk his
mediœtion on scripture. He must research the spiritual sense of scripture as
the esckatological Kase in which ho is summoned now to live

.13 'fhis
mystery 1, after all, tlle very substance of his salvation. M d it is Maximus
tl'tû Confessor's ultimak â%answor'' to ttko peétions of Thalassius

, albeit one
tllat come.s less as a final resolution of dwoplat thm1 as a basis for furthcr
plobing DII searching.

Conclusion

Notes

1. Se'e alxwe, intrY uction, n. 83 and relazd text.
2. The Syzlnli?le Fathers of 1/* Sixth to fQ/ll# Century. 213.
3. Ibid.
4. n is analogy is picked )zp by Andrew Louth from tht work of Paul

Claudol to deascriM  how patristic exegetes consjstenlly aim to show lhe inner
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organic relation of scriptural figures to tlle mysterium C'llrjzlk Louth adds:
tq'he idea of a magnetic f'Ield Ls an atlractive one: one could develop the
analogy by tllinklng of the mystery of Christ as a magnetic m le and tlle lkld
of fome as the regula 

xfiztef. the rule of faith, in the context of which the
Scriptures are R) lx interpreted and which is itself derived from the Scripturer
(Discerning the Myylery; A?l Essay in the Ntzfllre of T/a /tpg,y (Oxford:
Oxford University Press, 19833, 121).

5. SR tho section on n e Threz Iwaws and tlle Tltree Incarnations in
chapter 2 ahwe.

6. SR tlze celobrated mssage 9om Ambigttum 10 as quotod above.
chapter 2, n. 39 and related text.

7. Sergius Bulgakov, Tlle Orthodox Church. rçvised ET by Lydia
Kesich from the original 1935 Russian ed. (Crestwood. N.Y.: St. Vladimir's
Seminary Press. 1988). 20-21.

8. Louth, Disarning the Mystery. 112. Louth furthcr observes that
patristic allegory 'xis a way of holding tls before the mystery which is the
ultimate tdifficulty' of tlle Scriptures- a diftkulty. a mystery, which
chnllenges 1zs to revkse (mr underslanéng of wbat might be meant by mmaning;
a difficulty. a mystery. which calls on us for a response of mctanoias change
of mental mrsw ctivo, repmtancee (p. 111).

9. See ahwe.cepter 3.n. 86 and related text-
10. On the imm rtance of this principle in Maximus' larger philosophical

theology, see Paul Plass. *'lMoving Rest' in Maximus tle Confessor/'
Classica ef wtediaevalia 35 (19&k): 183-185.

11. See ae ve, cllapler 2, n. 149 and related text.
l2. Soe aM ve, chapler 2, n. 134 and related text.
13. Here Maximus touches on a concern of some modern theologians

who would instead see.k to retrieve the eschatological sense of scripture in the
name of tlle literal sense. In an insighlful recent study. Rowan Williams
apl*ats fœ a ' of tlte diachrtmic, and indoed l'dmmatic'' reading qf the
literal nnrrauve of scripture: :ê...we might try rœonceiving the literal sense of
Scripture as an escMtoloaical sense. To read diachronicall! tho history that
we call a history of salvotion is to <rmad* our own time ln the Y lieving
commtmity tand x, too tlte time of our world) as capable of being integratod
inlo such a history, in a futum we cmmot but call God's because we have no
secure human way of planning il or lhematising it- Cç'rhe Liteml Scnse of
Scriptures'' Modern Fetllt/y 7 (19913: 132).

Notes
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