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Introduction

Tikhon A. PINO* and Mihail MITREA™

The Holy Synod of the Romanian Orthodox Church dedicated the year 2022
to the importance of prayer in the life of Christians and to the commemoration of
three renowned hesychast saints, St. Symeon the New Theologian, St. Gregory
Palamas, and St. Paisius Velichkovsky of Neamt. In this context, the present special
issue, Hesychasm: Theology and Praxis from Late Byzantium to Modernity, gathers
contributions on topics related to hesychast prayer and the Hesychast Controversy
of the fourteenth-century. The papers here included cover a wide range of themes,
from the thirteenth-century debates on the Filioque to the practice of watchfulness,
attention, and the Jesus Prayer in modern society. The authors are leading
specialists in the fields of theology, philosophy, and history, both ecclesiastics
and laymen.

Although the study of hesychasm is not limited to the late Byzantine
period, since the tradition of stillness and hesychastic prayer stretches from
late antiquity through the Kollyvades until today, the articles included in this
special issue have as their starting point the inheritance of St. Gregory Palamas
(ca.1296-1357) and the debates that centered on his theological contributions.
In recent years, the history of the Hesychast Controversy has quietly begun to be
rewritten. Through the publication of previously unedited texts and the study
of hitherto neglected authors, some of whom lived long before or after Palamas
himself, our understanding of Hesychast theology, in its many dimensions,
continues to be enriched and expanded. Many of the wider topics relevant to
the Palamite controversy and Hesychast theology are reflected in this volume:

*

PhD, Assistant Director, Pappas Patristic Institute, Holy Cross Greek Orthodox School of Theology,
Brookline, Massachusetts, United States. E-mail: tpino@hchc.edu.

** PhD, Lecturer, Faculty of Orthodox Theology, Babes-Bolyai University, Cluj-Napoca; Researcher,
Institute for South-East European Studies, Romanian Academy, Bucharest, Romania. E-mail:
mihail mitrea@yahoo.com.
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TIKHON A. PINO, MIHAIL MITREA

hagiography, liturgy, monasticism, Trinitarian theology, spirituality, patristic
theology and pseudepigrapha, Church history, logic, iconoclasm, anthropology,
and many more. Far from focusing narrowly on the person and writings of St.
Gregory Palamas alone, the present volume therefore touches on the theology
of such figures as Nikephoros Blemmydes, Eustratios of Nicaea, Gregory of Cyprus,
Thomas Magistros, Philotheos Kokkinos, Nicholas and Neilos Kabasilas, Kallistos
and Ignatios Xanthopoulos, Kallistos Angelikoudes, Makarios Makres, and others.
The tradition of hesychast prayer and the voices who contributed to its exposition
and elaboration across many fields stretch far and wide across the rich landscape
of Orthodox theology, from the late Byzantine period until today.

The editors are grateful to their eminences, Metropolitan Andrei Andreicut
and Bishop Benedict Vesa, for their prayers and unremitting support. Moreover,
the editors would like to thank the editor-in-chief and the executive editor of the
Studia Universitatis Babes-Bolyai Theologia Orthodoxa for their invitation to act as
guest editors for this special issue dedicated to hesychasm, and to our patient and
proficient copy-editor, Cristina-Alina Vesa. The editors are especially grateful to the
authors for their contributions, as well as to the anonymous reviewers for their
insightful suggestions and feedback. Finally, a heartfelt thank you is due to Fr. [saac
of Lupsa Monastery, whose prayers and graceful sketches embellish and enrich
the present issue with visual intermissions intended to prompt contemplation
and prayer.
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THE HESYCHAST MOVEMENT AND THE LITURGY

Job GETCHA, Metropolitan of Pisidia*

ABSTRACT. This article shows the influence of the Hesychast movement on the
liturgy, which led to a major liturgical reform in the Byzantine world. The ideal
of “praying without ceasing” as a fruit of baptism led the hesychasts to consider
it as the aim of the life of all Christians, monks and lay people, and to consider
the neo-Sabaite Typikon as the most adapted ordo to serve as a school of prayer
and to foster vigil and fasting, regarded in the patristic tradition as the main
weapons against sin and passions. Conscious that “life in Christ” was anchored
in the sacramental life of the Church, the hesychasts encouraged frequent
communion and regarded the sacraments not as acts of individual piety but
rather underlined their ecclesial and eschatological dimensions.

Keywords: hesychasm, liturgy, reform, neo-Sabaite Typikon, prayer, sacraments,
vigil, fasting, Communion, Gregory of Sinai, Gregory Palamas, Philotheos Kokkinos,
Kallistos and Ignatios Xanthopoulos, Nicholas Kabasilas, Symeon of Thessaloniki

Alexey Pentkovskij once said that the influence of the Hesychast move-
ment on the liturgy was the least studied aspect of hesychasm and pointed out
that major liturgical reforms were undertaken under the influence of the
hesychasts in the fourteenth century culminating in the formation of what is
commonly called the “Byzantine rite.”! This is what I tried to illustrate in my

Dr. habil, Lecturer at the Faculty of Theology and Religious Sciences (Theologicum), the Catholic
University of Paris, France. E-mail: archeveque.job@gmail.com.

1 Alexey Pentkovskij, “U3 uctopuu auTyprudeckux npeodbpasoBaHuil B Pycckoii LlepkBu B TpeTbeil
yetBepTH XIV cTronetus,” Cumeoa 29 (1993): 217. See also Miguel Arranz, “Les grandes étapes
de la liturgie byzantine: Palestine - Byzance - Russie. Essai d’aperg¢u historique,” in Liturgie de
IEglise particuliére et liturgie de I'Eglise universelle. Conférences Saint-Serge, XXIle Semaine
d’études liturgiques, Paris, 30 juin-3 juillet 1975 (Bibliotheca Ephemerides Liturgicae, Subsidia 7)
(Rome: Edizioni Liturgiche, 1976), 67-70.
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doctoral dissertation devoted to the liturgical reform of Metropolitan of Kiev
Cyprian Tsamblak (ca. 1336-1406), spiritual son of the great hesychast and

JOB GETCHA

Ecumenical Patriarch Philotheos Kokkinos (ca. 1300-1379).2

A myth has formed in studies of the Hesychast movement that these
monks only practiced the Jesus prayer in solitude. Nevertheless, a careful study
of the documents proves the contrary. Take as an example a text by the initiator
of this movement, Gregory of Sinai (ca. 1255-1346), whose Life was written by
his disciple Kallistos, Patriarch of Constantinople between 1350 and 1363, where

the program of the day of a hermit is described:

He who practises hesychasm must acquire the following five virtues, as
a foundation on which to build: silence, self-control, vigilance, humility
and patience. Then there are three practices blessed by God: psalmody,
prayer and reading - and handiwork for those weak in body. These virtues
which we have listed not only embrace all the rest but also consolidate
each other. From early morning the hesychast must devote himself to
the remembrance of God through prayer and stillness of heart, praying
diligently in the first hour, reading in the second, chanting psalms in the
third, praying in the fourth, reading in the fifth, chanting psalms in the
sixth, praying in the seventh, reading in the eighth, chanting psalms in
the ninth, eating in the tenth, sleeping in the eleventh, if need be, and
reciting vespers in the twelfth hour. Thus fruitfully spending the course
of the day he gains God’s blessings. [...] For the night vigil there are three
programs: for beginners, for those midway on the path, and for the
perfect. The first program is as follows: to sleep half the night and to
keep vigil for the other half, either from evening till midnight or from
midnight till dawn. The second is to keep vigil after nightfall for one or
two hours, then to sleep for four hours, then to rise for matins and to
chant psalms and pray for six hours until daybreak, then to chant the first
hour, and after that to sit down and practice stillness, in the way already
described. Then one can either follow the program of spiritual work
given for the daylight hours, or else continue in unbroken prayer, which

2 Job Getcha, La réforme liturgique du métropolite Cyprien de Kiev (Collection « Patrimoines -
Orthodoxie ») (Paris: Cerf, 2010), translated by Nikodimos Barousis in Modern Greek, To
Aettovpykév €pyov Touv Mntpomoditov Kiéfov Kumpiavod kat n sioaywyr tov ZafBaitikov
tumtkoU eig v Aatpeiav (Avidekta Blatadwv 69) (Thessaloniki: Matplapyikov ISpupa
Matepw®dy MeAet®v, 2016); see also idem, “La théologie liturgique du mouvement hésychaste,”
Supplément au SOP 286 (2004): doc. 286.B [= La Pensée Orthodoxe 7 (2009): 39-52; in Russian,
Khristianskaia mysl’ 3 (2006): 18-27], and “Le Psautier de Cyprien: un témoin de I'évolution de la
liturgie byzantine en Russie,” Bollettino della Badia Greca di Grottaferrata 111.4 (2007): 33-47.
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THE HESYCHAST MOVEMENT AND THE LITURGY

gives a greater inner stability. The third program is to stand and keep
vigil uninterruptedly throughout the night.3

As it appears clearly in this text, the hesychasts distinguished continual prayer,
that is, the recitation of the prayer of Jesus, from psalmody (chanting psalms),
that is, the recitation of the services of the hours of the day and of the night
contained in the Horologion (Book of Hours). As evidenced by this text, the
hermit did psalmody at the first, third, sixth, ninth, and twelfth hour of the day,
which corresponds to the offices of Prime, Terce, Sext, Nones, and Vespers. The
text also evokes psalmody in the middle of the night, which corresponds to the
Mesonyktikon (Midnight office), and the office of Matins. As the Metropolitan of
Diokleia Kallistos Ware once noticed, the hermit was not exempt from reciting
the divine office in his cell.* Thus, John Meyendorff was wrong to think that Gregory
of Sinai would have belonged to an individualist tendency of the Hesychast
movement denying liturgical prayer.>

In a letter addressed to hermit monks, the hesychast Patriarch Philotheos
Kokkinos recommended them as well to spend their time in prayer, psalmody,
and reading the Holy Scriptures, mentioning explicitly the divine offices in the
church (¢v t@® va® drxoAovBieg), as well as the recitation of the Psalter and the
psalmody of the Third, Sixth, and the Typika of the Compline in the cell (¢v t®
keAAlw). Kokkinos refers himself among others to the rule of the angel given to
Pachomius.é

3 Gregory of Sinai, Chapters in Acrostic (KeqpdAaia 8t akpootiyidog) 99 and 101, PG 150, 1272C-
1273A; English translation in The Philokalia. The Complete Text Compiled by St Nikodimos of
the Holy Mountain and St Makarios of Corinth, trans. Gerald E. H. Palmer, Philip Sherrard, and
Kallistos Ware, vol. 4 (London: Faber and Faber, 1995), 233-234, and Evgenia Kadloubovsky
and Gerald E. H. Palmer, Writings from the Philokalia on Prayer of the Heart (London: Faber
and Faber, 1951), 57-58.

4 Kallistos Ware, “Separated from All and United to All: The Hermit Life in the Christian East,” in
Solitude and Communion. Papers on Hermit Life Given at St. David’s, Wales in the Autumn of
1975, ed. Arthur M. Allchin (Oxford: Fairacres, 1977), 43.

5 Jean Meyendorff, Saint Grégoire Palamas et la mystique orthodoxe, 2nd edn (Paris: Editions du
Seuil, 2002), 51.

6 A critical edition of this text (ITpd¢ Tiva T@V omovdaiwv aSedpdv aithioavta mw¢ 8l Sityety €v
T keMiw) is available in Georgi R. Parpulov, Toward A History of Byzantine Psalters (Plovdiv,
2014), 303-308 (Appendix E5). The text was translated into Italian and Spanish by Antonio
Rigo and Amador Vega respectively, “Ad un monaco zelante,” in L'amore della quiete (ho tes
hesychias eros): I'esicasmo bizantino tra il XIII e il XV secolo, ed. Rigo (Magnano: Edizioni
Qigajon, 1993), 175-180 = “A un monje celante que le ha pedido cémo hay que comportarse
en la celda,” in Silencio y quietud. Misticos bizantinos entre los siglos XIIl y XV, eds. Rigo and Vega
(Madrid: Siruela, 2007), 159-163.
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A somewhat later text, the Spiritual Century of Kallistos and Ignatios
Xanthopoulos (late fourteenth century), which was included in the Philokalia of
Nicodemus the Hagiorite, gives a similar testimony. Kallistos II Xanthopoulos,
who was Ecumenical Patriarch in 1397 for only three months, was, together with
his brother Ignatios, spiritual father of a renowned monastery in Constantinople
attended by Nicholas Kabasilas and Symeon of Thessaloniki. They also insist on
the recitation in the cell of the Midnight office, the Hexapsalm, Psalm 50, the
canon, the hymnography and doxology of Matins, the first hour and the other
offices of the hours, in addition to the prayer of Jesus.” For instance, they write
to hesychasts: “Upon awakening, first give praise to God and, having asked His
intercession, begin your most important work, that is, to pray in the heart,
purely and without distraction. Pray thus for about an hour. [...] Then sing the
midnight service.”8

[ shall add a third example, namely the passage of a letter from Patriarch
Euthymius of Tarnovo (1327-1402) to a monk living on the Holy Mountain
named Cyprian, who is generally identified with Cyprian Tsamblak, where the
patriarch instructs the monk as follows: “Never neglect the chanting of Matins
and of the hours, of Vespers as well as Compline, and with these, the Midnight
office, for they are powerful weapons of the soul against enemies.”?

All these examples testify to the fact that the hesychast monks in no way
neglected the liturgical offices, which explains why they were at the origin of a
real liturgical reform in the Byzantine world during the fourteenth century. Let
us now try to define its major principles.

The Universality of Prayer

For the great hesychast doctor Gregory Palamas (ca. 1296-1357), the
command of the Apostle Paul to “Pray without ceasing” (1 Thes 5:17) must be
applied to all Christians without any exception. Therefore, the unceasing prayer
is a necessity for both monks and people living in the world. We find this idea
in a passage from the Life of Saint Gregory Palamas, written by the hesychast
Patriarch Philotheos Kokkinos, where he tells a debate between the saint and
an old monk named Job:

7 Kallistos and Ignatios Xanthopoulos, Century 25-27 and 37, ed. in @ Aokodio T®dV lep@v vTTik@y,
vol. 4 (Athens: Aotip, 1991), 224-226, 236-237, trans. in Writings from the Philokalia, 195-198
and 209-211.

8 Kallistos and Ignatios Xanthopoulos, Century 26, trans. in Writings from the Philokalia, 197.

9 See the appendix “EBumMus natpuapxa TpHOBCKOro nocaaHue Kk KunpuaHy MHUXY, >KUBYILIEMY B
CesaTeit rope AdoHcueit” in Vladimir Kachanovskiy, “K Bonpocy o iuTepaTypHO# iessTeIbHOCTH
6osirapckoro natpuapxa EBdumus,” Xpucmuanckoe Ymenue 2 (1882): 246.
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THE HESYCHAST MOVEMENT AND THE LITURGY

This ascetic was once sitting with the great man ... and listening attentively
to what he was saying, because he had heard him say among other things
that every person called by Christ, of whatever station in life, ought to
practice unceasing prayer in accordance with the Apostle’s exhortation,
“Pray without ceasing” (1 Thes 5:17), which is addressed to the Church
as a whole, and also with the prophet David, who even though he was a king
said: “I keep the Lord always before me” (Ps 15:8). The great Gregory, too,
doubtless follows them when he says: “It is more important to remember
God than to breathe,” himself addressing the faithful as a whole in the
same way. “Itis necessary,” he concluded, “that we too, persuaded by the
examples I have given, should teach these things in the same way not
only to those who have left the world and embraced the monastic life,
but also to men, women and children, to the educated and the uneducated,
to everyone without distinction, and make every effort to introduce them
to it.” When the old man heard the wise Gregory say these things ... [h]e
tried to argue against such manifest and incontrovertible arguments,
maintaining that this was only for monastics who had withdrawn from
the world, not a general teaching for the many living a secular life. The
great man added to his arguments many other similar examples but was
utterly unable to persuade the elder, so he put a stop to the discussion
as he was anxious to avoid loquaciousness and contention. [..] God
immediately resolved their dispute from above. Using an angel as a
minister, he taught the ignorant monk in a compassionate way what he
had not learned, at the same time honouring Gregory supernaturally,
one might say, for what he had said. “With regard to what was being
discussed a short while ago, O elder, do not hold any other opinion
whatsoever than that which the holy Gregory expressed.”10

From this principle that prayer is a universal Christian virtue, and that all,
monks and lay people, must devote themselves to continual prayer, derives
the other principle that the liturgical offices of monks and lay people must be
regulated by one and the same ordo, one and the same typikon. And in the eyes
of the hesychasts of the fourteenth century, this typikon was the neo-Sabaite
Typikon in use at the time on the Holy Mountain, which they conceived as
endowed with patristic authority, as asserted at the turn of the fifteenth century
by Symeon of Thessaloniki:

10 Philotheos Kokkinos, Adyog eic tov év ayioic matépa nudv TIpnydpiov dpyiemiokomov
Osooadovikng 29, ed. Demetrios Tsamis, @iroOéov Kwvatavtivouméiews 1ol Kokkivou aylodoytkda
Epya. A'. Osooatovikeis dytot (Thessaloniki: Kévipov Bulavtivdv ‘Epeguvdv, 1985), 457-458;
English trans. Norman Russell, Gregory Palamas. The Hesychast Controversy and the Debate with
Islam. Documents Relating to Gregory Palamas (Liverpool: Liverpool University Press, 2020),
81-82.
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This ordinance (Siatafig) is very necessary and patristic. It is indeed our
divine Father Sabbas who recorded it, after having received it from Saints
Euthymius and Theoktistos, as they had received it from their predecessors
and from Chariton the Confessor. This regulation (Statdmwotg) of Saint
Sabas which, as we learned, had disappeared after the ruin of the place
by the barbarians, our Father among the saints, Sophronios, patriarch of the
Holy City, put all his care into restoring; and again, after him, our divine
Father and theologian John of Damascus renewed it and transmitted it
in writing.11

For the hesychasts, sacred Tradition was extremely important, since this
is what connects the believer to the mystery of salvation. As Kallistos and Ignatios
Xanthopoulos write:

From the very beginning, from the first coming of Christ on earth up to
our times, our glorious teachers who followed Him, shining like lamps
in the world with the radiance of their life-bearing words and wonderful
deeds, have transmitted to one another right up till to-day this good
seed, this sacred drink, this holy germ, this inviolate token, this grace
and power from above, this precious pear], this Divine inheritance of the
fathers, this treasure buried in the field, this betrothal of the Spirit, this
kingly symbol, this running water of life, this Divine fire, this precious
salt, this gift, this seal, this light, and so on. This inheritance will continue
to be so transmitted from generation to generation, even after our time
up to the very second coming of Christ.12

The hesychasts wanted by their liturgical reform to restore and renew
the Tradition which they considered to have been received from the Fathers. Thus,
they envisaged reform not as an innovation but as an authentic restoration. The
reform was mainly implemented by the hesychast Patriarch of Constantinople
Philotheos Kokkinos and aimed to unify the liturgical rites of the whole Church
on the basis of the neo-sabaite Typikon which the hesychasts had practiced on
Mount Athos. Thus, “the sung office” (dopatikr) dkoAovBia), the old cathedral rite
of the Hagia Sophia in Constantinople, already considered too complicated at
the time of the Latin occupation, practiced in cathedral and parish churches, as
well as the Stoudite monastic rule which ordered the liturgical celebrations of
the monasteries, were replaced by a synthetic liturgical tradition elaborated on
the basis of the neo-Sabaite monastic tradition reworked in the eleventh century,
which had been introduced to Mount Athos as early as the thirteenth century.

11 Symeon of Thessaloniki, De sacra precatione 302, PG 155, 556CD.
12 Kallistos and Ignatios Xanthopoulos, Century 97, trans. in Writings from the Philokalia, 268.
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Philotheos Kokkinos’ disciple, Cyprian Tsamblak, the Metropolitan of
Kiev, who implanted this liturgical reform in his metropolis in the fourteenth
century, constantly justifies the changes introduced into the worship by a
reference to the Fathers, and for this he uses each time the classic expression:
“we have received from our Fathers.” For example, in order to abolish the
ancient Constantinopolitan custom of the daily celebration of the Liturgy of
the Presanctified during the weekdays of Great Lent and its reduction to only
two celebrations per week, on Wednesday and Friday, Cyprian resorts to the
argument from patristic authority in order to impose a Palestinian usage, as
testified by the neo-Sabaite Typikon:

We have not received [from our Fathers] to celebrate the Presanctified
before Wednesday. [...] Let it be known that in this first week of fasting,
we have been given permission to celebrate the Presanctified only twice,
on Wednesday and Friday. [...] We received this from the Lavra of our
venerable Father Sabbas and from the coenobium of our God-bearing
Father Euthymius.13

Similarly, Cyprian bases himself on the authority of the tradition received from
the Desert Fathers and from the Apostles to justify the suppression of the
celebration of the Liturgy of the Presanctified on Great Friday, as was prescribed
by the ancient Constantinopolitan usage: “We have received from Palestine not to
celebrate the Presanctified on the holy day of the Crucifixion, nor the [Eucharistic]
liturgy, nor to set the table, nor to eat. [...] We have received from the Holy Apostles
not to eat anything on Great Friday.”14

Thus, the revival of the Sabaite tradition on Athos goes hand in hand
with the Hesychast revival of the fourteenth century. It was followed by a
diffusion by the hesychasts of the “neo-Sabaite” Typikon everywhere in the
Empire and in the “Byzantine Commonwealth,” thus synthesizing Hagiopolite,
Palestinian, and Constantinopolitan traditions. The hesychasts considered the
neo-Sabaite Typikon as a model for the rule of prayer of the Church because of
its great ascetic rigor, its fidelity to the ancient monastic and patristic tradition,
and also because it remained accessible to the specific needs of their particularly
troubled times. This liturgical reform carried out by the hesychasts is at the
origin of a liturgical synthesis which goes hand in hand with the great dogmatic
synthesis carried out at the same time by the great hesychast master, Gregory
Palamas.

13 Psalter of Cyprian, ff. 272r, 274r; cf. Getcha, La réforme liturgique, 443-444.
14 Psalter of Cyprian, f. 281v; cf. Getcha, La réforme liturgique, 446-447.
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Night Vigil

As the rule of Gregory of Sinai attests, the hesychasts cherished prayer
during the night. Indeed, as seen above, according to St. Gregory, the perfect monk
does not sleep at all but would “stand and keep vigil uninterruptedly throughout
the night.”15 This is not an innovation of the hesychasts. Indeed, night prayer
has always been recommended in the monastic tradition. The monks considered
the night as a good time for prayer, where man can speak alone with God. For
example, the History of the Monks of Egypt recounts that Antony woke up his
disciple Paul the Simple in the middle of the night to spend the rest of the night in
prayer, until the ninth hour of the day.16 John Cassian also attests to the ancient
practice in Egyptian monasticism of praying at night to which he attaches the
rule of the twelve psalms revealed by an angel to Pachomius.!”

The attachment of the hesychasts to prayer during the night explains
why the dissemination of the purely monastic office of agrypnia (all-night vigil)
to the entire Church was one of the fundamental points of the Hesychast liturgical
reform. This office had developed at St. Sabbas in Palestine for practical reasons,
namely the impossibility of the hermit monks to go back and forth from the
monastery church to their cell in the desert during the night. For this reason,
the Sabaitic anchorites held an all-night vigil on the eve of Sundays and feasts
and would spend the entire night in prayer in the main church of the monastery.
During the liturgical reform of the hesychasts, this service was diffused in
cenobitic monasteries and in secular churches as well for reasons of liturgical
theology, namely the importance given to night prayer. This served to make this
nocturnal community service into a school of prayer for all Christians. Kallistos
and Ignatios Xanthopoulos testify to the existence of this office on the eve of
Sundays and of feast days in their Spiritual Century. They exhort the hesychasts:

itis always useful to force yourself to keep night vigil, it is better for you
always to keep vigil on Sundays, in spite of the additional vigils which
may occur during the week [...]. You will soon see for yourself the great
profit this brings you, for in the words of the prophet Isaiah: “Then shall
thy light break forth like the morning, and thine health shall spring forth
speedily” (Is 58:8). St. Isaac says: “The work of fasting and vigil is the
beginning of every endeavour directed against sin and lust, especially in

15 Gregory of Sinai, Chapters 101, trans. in The Philokalia, vol. 4, 234, and Writings from the
Philokalia, 58.

16 Historia monachorum in Aegypto 24, ed. André-Jean Festugiere (Subsidia Hagiographica 34)
(Brussels: Société des Bollandistes, 1961), 131-133.

17 John Cassian, Institutes 11, 4, ed. Jean-Claude Guy, Jean Cassien, Institutions cénobitiques (SC 109)
(Paris: Cerf, 2001), 64.
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the case of a man who fights against the sin which is within. This practice
shows hatred of sin and lust in the doer of this invisible warfare. Almost
all passionate impulses decrease through fasting. The next thing which
specially helps in spiritual doing is night vigil. He who keeps these two
as his companions through life is a friend of chastity.”18

This service of Sabaite origin spread starting from the fourteenth century
thanks to the efforts the hesychast Patriarch Philotheos Kokkinos, who occupied
the patriarchal throne twice (1353-1354/5, 1364-1376) and who had been abbot
of the Great Lavra on Mount Athos (ca. 1342-ca. 1345) where he composed two
important liturgical documents: the Awdtaéic tijc iepodiakovias (Diataxis of
Sacred Service) ordering the Divine Offices and particularly of the all-night vigil
(agrypnia) according to the neo-Sabaite Typikon, and the Aidtraéis tijs Ociag
Agttovpylag (Diataxis of the Divine Liturgy) giving detailed rubrics for the
celebration of the Divine Liturgy. Thus, Philotheos’ Diataxis of Sacred Service
represents one of the final stages of the development of the monastic vigil service,
which was thus codified and introduced in all churches for the eve of Sundays
and major feasts. It pushed even the urban monks to return to the sources of
amore austere monasticism of the desert and to introduce it in the secular
churches in place of the ancient “sung office.”19

Philotheos’ didtaéic tij¢ iepodiaxoviag describes in detail the all-night
vigil: how the priest and the deacon who serve must bow in front of the icons, what
liturgical vestments they must wear, how they must cense the whole church
before the beginning of the office, what the singers should sing, how the canonarch
should act, when the doors of the sanctuary should be opened and closed. Inter
alia, it prescribes that the prayers of the Constantinopolitan Euchologion which
were read throughout Vespers and Matins of the “sung office” must from now
on be read one after the other during Psalm 103 of Vespers and during the
Hexapsalm of Matins. It prescribes how the little entrance of Vespers, with the
censer preceded by two luminaries, must take place, how the lité (Att1]) must
take place in the narthex and how the blessing of the loaves is to be done in the
middle of the church, followed by the selected patristic reading. It then unfolds
the order of Matins with the polyeleos and the reading of the Gospel. And it
describes how the anointing takes place after the end of the Matins on feast
days.20

18 Kallistos and Ignatios Xanthopoulos, Century 33, trans. in Writings from the Philokalia, 206.

19 Cf. Robert Taft, The Byzantine Rite. A Short History (Collegeville, MN: The Liturgical Press,
1992), 82; Arranz, “Les priéres presbytérales des matines byzantines,” OCP 38 (1972): 85.

20 Jacques Goar, EUyoAdyiov sive rituale graecorum complectens ritus et ordines divinae liturgiae
(Paris, 1647), 1-8.
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The Psalter of Cyprian prescribes the office of all-night vigil on the eve
of Sundays and of major feasts as well as of other feasts according to the
discretion of the superior, in accordance with the spirit of the neo-Sabaite Typika.
It explicitly mentions that it is to be served a dozen times during the year.2!

The Importance of Fasting

As already seen, following Isaac the Syrian, Kallistos and Ignatios
Xanthopoulos considered vigil and fasting as the two privileged weapons against
sin.22 The hesychasts thus inherited the ascetic tradition of fasting which was a
biblical, apostolic, and patristic practice. Indeed, fasting is present in both the
0ld and New Testaments. Christ himself began his earthly ministry by retiring in
order to fast for forty days in the desert.23 Since the apostolic era, Wednesdays
and Fridays have been fasting days, as attested by the Didache?* and taken up
by the Apostolic Constitutions.?25 This document recalls also the practice of
fasting for forty days before the baptism administered during the Easter Vigil,
modeled on the forty days of fasting of Christ in the desert, and lies at the origin
of the fast of forty days before Pascha,26 added to the fast of Holy Week.27 Since
the ancient Church, there was also a fast of one week, following the octave of
Pentecost, which marked, after the abolition of fasting throughout the fifty days of
the Paschal period, the resumption of ordinary time,28 and which was eventually
extended until the feast of the holy Apostles Peter and Paul (June 29), known in
the Byzantine tradition as the Apostles’ Fast. Around the year 700, a third
period of fasting appeared in Byzantine monastic circles, namely the forty days
of fasting prior to the Nativity of Christ, by analogy with the forty days of Lent
preceding Pascha.??

21 Psalter of Cyprian, ff. 195v, 221r,223r, 232r, 240v, 2461, 267, 288, 289v; cf. ]. Getcha, La réforme
liturgique, 214.

22 See supran. 18.

23 Mt4:1-2.

24 La Doctrine des douze apoétres (Didaché) 8, 1, eds. Willy Rordorf and André Tuilier (SC 248)
(Paris: Cerf, 1978), 173.

25 Les Constitutions apostoliques V11, 23, ed. Marcel Metzger (SC 336) (Paris: Cerf, 1987), 50.

26 Les Constitutions apostoliques V11, 22, ed. Metzger, 48; Les Constitutions apostoliques V, 13,
ed. Metzger (SC 329) (Paris: Cerf, 1986), 246.

27 Les Constitutions apostoliques V, 18, ed. Metzger (SC 329), 268.

28 Les Constitutions apostoliques V, 20, 14, ed. Metzger (SC 329), 382.

29 Venance Grumel, “Le jeline de 'Assomption dans I'Eglise grecque,” Echos d’Orient 32 (1933):
162-194; Ivan Mansvetov, O nocmax IIpasocaasHoii BocmouHoii Ljepkeu (Moscow: M. G.
Volchaninov, 1886).
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As we can see, in the Byzantine tradition, fasting was not an individual
act of piety, but a communal and liturgical practice, since fasting was prescribed
for the entire ecclesial community on specific days and in preparation for major
liturgical feasts. In their Spiritual Century, Kallistos and Ignatios Xanthopoulos
exhort hesychasts to fast in a rather strict form three times a week, on Monday,
Wednesday, and Friday:

On the second, fourth, and sixth day of the week observe the ‘niners,’
that is always take food only once a day (at the ninth hour of the day).
Eat about six ounces of bread, of dry food not to satiation, and drink
three or four cups of water following the 69th rule of the Apostles which
says: “If a bishop, or a priest, or a deacon, a reader or a singer does not
fast during the Holy forty days before Easter, or on Wednesday or
Friday, let him be cast out, unless he does this through bodily illness. If
he be a layman, let him be excommunicated.” Fast on Mondays was
established later by the holy fathers.3°

Concerning the other periods of fasting, they write:

[ think it is superfluous to talk in detail about the diet and mode of life
during holy Lents, for as you are ordained to behave during ‘niners,” so
must you behave during the holy Lents, except Saturdays and Sundays.
But, if you can, be even more strict, more sober during them, especially
during the great forty days Lent which is as it were the tithe paid to God
for the whole year, which brings to conquerors in Christ rewards for
their efforts on the bright day of Divine Resurrection.3!

It is interesting to note that the neo-Sabaite Typikon promoted by the
hesychasts was more rigorous in the practice of fasting than the Stoudite Typikon.
Take for example the observance of Great Saturday. While the Typikon of Alexis
the Stoudite (1034) provided for breaking the fast after the evening liturgy of
St. Basil by eating fish, cheese, and eggs, a practice also attested by the Hypotyposis
attributed to Theodore the Stoudite (ninth century),32 the Sabaite tradition was
more rigorous, since it provided that, at the end of this liturgy, bread and wine
be blessed and a piece of bread, figs or dates be distributed in the church, with
a cup of wine, as the only refreshment of the day.33

30 Kallistos and Ignatios Xanthopoulos, Century 31, trans. in Writings from the Philokalia, 204~
205.

31 Kallistos and Ignatios Xanthopoulos, Century 35, trans. in Writings from the Philokalia, 208.

32 Pentkovskij, TunukoH nampuapxa Aaekcusi Cmyduma e Busaumuu u Ha Pycu (Moscow:
Moscow Patriarchate, 2001), 377; Theodore the Stoudite, Hypotyposis, PG 99, 1716.

33 Getcha, La réforme liturgique, 285.
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This bears witness to the attention and seriousness given to the practice
of fasting by the hesychasts. In the fourteenth century, the liturgical reform of the
hesychasts disseminated throughout the Orthodox world the Constantinopolitan
practice of fasting from the first of August until the feast of the Dormition of the
Theotokos (August 15), thus creating a fourth period of annual fasting which
was added to the other periods of fasting known hitherto.34 To protect the
population against epidemics, it had become customary in Constantinople to
take out on the first of August the relic of the Holy Cross kept in the imperial
palace and to carry it in procession to the various churches of the city, thus
traversing all the districts of the imperial capital in order to purify the air and
protect the inhabitants from epidemics. These processions, district by district,
took place until August 14, the eve of the Dormition, when the venerable Cross
was brought back to the imperial palace.35 The fast which accompanied this
procession of the Cross later became known as the Dormition Fast, since it
preceded the feast.

The Importance of the Holy Sacraments

Another misinterpretation of the Hesychast movement sometimes
considers the hesychasts of the fourteenth century as new Messalians who
claimed that salvation can be obtained by the sole practice of individual prayer.
As we know, in the second half of the fourth century, the Messalians denied that
the sacraments (including baptism) gave grace, declaring that the only spiritual
power was constant prayer that led to acquisition of the Holy Spirit. This was
certainly not the case with the hesychast monks. For their leader, Gregory of
Sinai, “prayer is the manifestation of Baptism” (Bantiopatog @avépwolg).36
Thus, prayer is a product or development of the sacrament of baptism. As
Kallistos Ware once commented:

Such is Gregory’s basic orientation. Prayer is God within us - God who
dwells in our hearts through Baptism; to pray is to pass from the stage
of baptismal grace present in our hearts secretly and unconsciously, to
the point of full perception and conscious awareness when we feel the
activity of grace directly and immediately.3”

34 Getcha, La réforme liturgique, 223-229.

35 Constantine VII Porphyrogennetos, Book of Ceremonies, 11, 8, PG 112, 1005-1009.

36 Gregory of Sinai, Chapters 113, trans. in The Philokalia, vol. 4, 237, and Writings from the
Philokalia, 62.

37 Ware, “The Jesus Prayer in St. Gregory of Sinai,” Eastern Churches Review 4 (1972): 9.
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Gregory Palamas, the great doctor of Hesychasm, insists on the fact that
the sacraments of the Church and continuous prayer are the two means by
which man achieves his union with God. About the sacraments, he writes:

To this end, [God] established holy baptism and gave us saving laws. He
preached repentance and shared His own body and blood with us. For it
is not only human nature in general, but each believer as a person who
receives baptism, governs his life by the holy commandments and
becomes a partaker of the Bread that makes divine and of the Cup. By
these means Christ justified each one of us personally and restored us to
obedience to the heavenly Father.38

Itis remarkable that the starting point of the Spiritual Century of Kallistos
and Ignatios Xanthopoulos is a reflection on the divine grace that is granted to
man in the sacrament of baptism through the economy of Christ. Hence their
exhortation to hesychasts and believers to keep active this grace received from
God:

Have you realised the power of this sacrament? Have you understood
the travail of our complete spiritual regeneration after we leave the holy
font, its fruits, its fullness and the honours of victory? Do you see how
much it lies in our power to increase or to diminish this supernatural
grace, that is, to show it forth or to obscure it? What obscures it is the
storm of worldly cares, and the ensuing darkness of passions which
attack us like a whirlwind, or a wild torrent and, flooding our soul, give
it neither rest nor possibility to look at the truly good and blessed things
for which it was created. Instead, it is mauled and tortured by the waves
and smoke of sensory lusts, it is plunged into darkness and dissoluteness.
Conversely, grace is manifested by that which is reflected from the
Divine commandments, in the souls of those who walk not in the flesh,
but in the Spirit; for it is said: “Walk in the Spirit, and ye shall not fulfil
the lust of the flesh” (Gal 5:16). Grace leads such souls towards salvation
and raises them, as by a ladder, to the very summit of perfection, to its
very highest degree-love, which is God.3°

According to Kallistos and Ignatios, the believer’s response to the divine
grace received in the sacrament of baptism must be the fulfillment of the divine
commandments, the practice of the virtues, the practice of the Jesus Prayer, the

38 Palamas, Homily 5, 3, ed. Basil Pseftonkas, in PS, vol. 6, 83; English trans. Christopher Veniamin,
Saint Gregory Palamas. The Homilies (Waymart, PA: Mount Thabor Publishing, 2009), 35.
39 Kallistos and Ignatios Xanthopoulos, Century 5, trans. in Writings from the Philokalia, 167-168.
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practice of fasting, the psalmody of the divine offices. Prayer is inseparable from
the grace received through the sacraments. On the contrary, it keeps it alive. As
a conclusion to their Spiritual Century, taken up in the Philokalia, Kallistos and
Ignatios Xanthopoulos emphasized the benefits of frequent communion:

The greatest help and assistance in purification of the soul, illumination
of the mind, sanctification of the body and a Divine transformation of
the two, as well as in repulsing passions and demons and, above all,
in transubstantial union with God, in joining and merging with Him,
is frequent communion in the holy, pure, immortal and life-giving
Mysteries—the precious body and blood of our Lord Jesus Christ, Our
God and Saviour—approached with a heart and disposition as pure as is
possible for man.40

As a result, they encouraged the hesychasts to communicate frequently
on the basis of the Holy Scriptures and the tradition received from the Fathers,
affirming among other things:

St. Basil the Great writes equally in his letter to the noble Cesarea: “It is
good and most useful to have communion every day and to partake of
the Body and Blood of Christ, for Christ Himself says clearly: ‘Whoso
eateth my flesh, and drinketh my blood, hath eternal life’ (Jn 6:54). For
who can doubt that to participate constantly in life, means to have the
most abundant life. We take communion four times every week: On
Sunday, Wednesday, Friday and Saturday, as well as on other days if
commemoration of some saint falls on them.” I believe that this saint
celebrated liturgy on these days, because, being burdened with many
cares, he could not do so every day. And St. Apollos said: “Monks should,
if they can, have communion of the Holy Mysteries every day, since he
who withdraws from the Holy Mysteries withdraws from God, and he
who constantly receives communion, always receives the Saviour into
himself. For the Saviour Himself says: ‘He that eateth my flesh, and
drinketh my blood, dwelleth in me, and I in him’ (Jn 6:56). Thus this
practice is most useful for monks, for by this means they are constantly
commemorating the passion of Christ for our salvation. Moreover they
must each day be ready and so prepare themselves as always to be
worthy to partake of the Holy Mysteries and receive remission of sins.”
This order of life was always observed in the brotherhood of St. Apollos.4!

40 Kallistos and Ignatios Xanthopoulos, Century 91, trans. in Writings from the Philokalia, 259.
41 Kallistos and Ignatios Xanthopoulos, Century 92, trans. in Writings from the Philokalia, 263-
264.
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Both disciples of the hesychasts Kallistos and Ignatios Xanthopoulos,
Nicholas Kabasilas and Symeon of Thessaloniki also attached great importance
to frequent communion. Kabasilas considered that it is through Eucharistic
communion that believers obtain the remission of the sins they confess: “Besides,
there is also among the holy mysteries that which, when men repent of their
sins and confess them to the priest, delivers them from every penalty of God the
Judge. Yet even of this mystery they are not able to obtain the effect unless they
feast atthe sacred banquet.”42 In his Explanation of the Divine Liturgy, he affirms
that “the Holy Spirit gives remission of their sins to those who partake of these
sacred gifts.”43 At the end of his treatise on Life in Christ, he stresses the importance
for Christians of tending to a continual communion:

Now the true Bread who “strengthens the heart of man” (Ps 103:15) and
came down from heaven bringing us life (cf. Jn 6:32-33) will suffice for
all things. He will intensify our eagerness and take away the inborn
sluggishness of the soul. Him we must seek in every way in order that
we may feed on Him and ward off hunger by constantly attending this
banquet. Nor should we unnecessarily abstain from the holy table and
thus greatly weaken our souls on the pretext that we are not worthy of
the Mysteries. Rather, we must resort to the priests [for confession] on
account of our sins so that we may drink of the cleansing Blood.**

Similarly, Symeon of Thessaloniki affirmed, like his masters, that all,
clerics and lay people, should tend towards frequent communion:

We, bishops and priests, let us always be participants of the awesome
mysteries, celebrating with attention, with a contrite heart and confession;
as to others, let them receive communion frequently with repentance, a
contrite heart, and preparation of soul; let none of those who fear God
and love the Lord refrain from receiving communion during Great Lent. And
let those who have enough strength and attention approach communion
with Christ more often, and even, if they can, every Sunday, and more
particularly the elderly and infirm: for it is in this communion which is
our life and our strength.45

42 Nicholas Kabasilas, La Vie en Christ1V, 22, ed. Marie-Héléne Congourdeau (SC 355) (Paris: Cerf,
2009), 284-285; English trans. Carmino J. de Catanzaro, The Life in Christ (Crestwood, NY:
St. Vladimir’s Seminary Press, 1974), 121.

43 Kabasilas, Explication de la divine liturgie XXXIV, 4, eds. Sévérien Salaville, René Bornert, Jean
Gouillard, and Pierre Périchon (SC 4bis) (Paris: Cerf, 1967), 215.

44 Kabasilas, La Vie en Christ V1, 102, ed. Congourdeau (SC 361) (Paris: Cerf, 2009), 128-1209, trans.
de Catanzaro, 193.

45 Symeon of Thessaloniki, De ordine sepulturae 360, PG 155, 672C.
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Symeon rejected the idea of those who, basing themselves on the words
of the Apostle Paul in 1 Cor 11:27-30, renounced Eucharistic communion,
considering that to communicate unworthily could result in their condemnation
and lead to their death. On the contrary, the Archbishop of Thessaloniki clearly
affirmed that frequent communion is not only the source of sanctification and
purification from sins but also the source of life, of strength, and the means of
acquiring eternal life: “And do not be afraid to commune of Life, as some men
fear without reason who say ‘in order not to die.” You will die more quickly if
you do not receive the dread mysteries, because they are for your life, strength,
power, and a viaticum for eternal life.”4¢ For this reason, relying on patristic
tradition, Symeon encouraged priests to celebrate the Divine Liturgy every day
so that Christians could communicate frequently: “St. Chrysostom, who wrote
in agreement with [the Holy] Father Basil what relates to the Divine Mystagogy,
praises those who receive communion daily with piety and dignity,” specifying
in passing “in Catholic [i.e., secular] churches and everywhere it is imparted to
those who are full of good will to accomplish that which pertains to Mystagogy
every day.”47

Among the questions raised in the letter mentioned above from Patriarch
Euthymius to the monk Cyprian, which we usually date between 1371 and 1373,
we find the question of Eucharistic communion by anchorites in the absence of
a priest.48 This is characteristic of the spirituality and theology of hesychast
circles which led an eremitical or skete life, and where frequent communion,
even in the absence of a priest, was considered a very important practice.
Euthymius affirms that the monk in good health must go to the katholikon of the
monastery to attend the Divine Liturgy and receive communion there: “Therefore
itis not suitable for someone to neglect the holy synaxis while being healthy and
strong in spirit, nor even the priest of God; he ought to go there with humility
and to delight in the dread and immortal mysteries of God.” No doubt Euthymius
was aware that Eucharistic communion was not an act of individual piety, but
an ecclesial event, that of the Eucharistic assembly. However, he concedes that
monks who live far from a monastery and who are not subject to penance can
administer the Eucharist to themselves in their cell: “Those who are not subject
to penance and who have the blessing of their spiritual father and dwell in

46 Symeon of Thessaloniki, De ordine sepulturae 360, PG 155, 672C-D.

47 Symeon of Thessaloniki, De sacerdotio, PG 155, 973A-B.

48 Cf. Getcha, “Recevoir la communion en cellule. Un témoignage du 14e siecle,” in Rites de
Communion. Conférences Saint-Serge. LVe Semaine d’Etudes Liturgiques, Paris, 23-26 juin 2008,
eds. André Lossky and Manlio Sodi (Monumenta Studia Instrumenta Liturgica 59) (Vatican:
Libreria editrice vaticana, 2010), 267-274.
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remote desert places have the power to administer communion to themselves
whenever they wish.”49

The question of whether hermits could commune in a cell is not new.
The Life of St. Luke of Steiris recounts that the saint who lived in the tenth
century had asked this question to the Metropolitan of Corinth, who replied that
there must be a priest who shall distribute communion from presanctified
gifts.50 Symeon, the Archbishop of Thessaloniki, received the same question at
the turn of the fifteenth century, to which he replied: “The bishop grants, as we
know, to some of the monks who live in the deserts and who have no priests, to
keep the presanctified gifts in a box and to receive communion there in case of
need with great piety, not as priests do, but in the following way [...],”5! and he
then prescribes the proper order of receiving the Eucharist.

All these testimonies attest that Eucharistic Communion was by no
means neglected in hermit circles and that the hesychasts, on the contrary,
encouraged frequent Communion. If this was so, it is because the hesychasts
were sensitive to the ecclesial dimension of the performance of the sacraments.
Thus, Kabasilas considers that the Eucharist signifies the Church: “the holy
mysteries signify the Church because it is ‘the body of Christ’ and [the faithful]
are ‘members of Christ, each for his part.”’52 Moreover, for Symeon of Thessaloniki,
the celebration of the holy mysteries in the earthly Church reflects the celestial
liturgy:

One also is the work, the hierurgy of the Master, as well as the communion
and the observation. And it is accomplished above as below. The difference
is that there, [it is accomplished] without veils and without any symbol,
whereas here [it is accomplished] through symbols (6i& cupBorwv)
because we are clothed with a corruptible flesh.>3

For the same reason, the Archbishop of Thessaloniki insisted on the
ecclesial character of the celebration of baptism. He observes that baptism was
formerly celebrated by the bishop in his cathedral during the Paschal vigil or on
days of great feasts in the presence of the fullness of the ecclesial community:

49 Kachanovskiy, “K Borpocy,” 240 and 244.

50 Cf. Alexandr I. Almazov, TaiiHas ucnogeds 8 [IpasocaasHotl Bocmouroii Llepkau, vol. 2 (Odessa:
Typ. Odessa military district, 1894), 117.

51 Symeon of Thessaloniki, Responsiones ad Gabrielem Pentapolitanum 41, PG 155, 889D.

52 Kabasilas, Explication de la divine liturgie XXXVII, 6, eds. Salaville, Bornert, Gouillard, and
Périchon, 229.

53 Symeon of Thessaloniki, De sacro templo 131, PG 155, 340AB.
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Since the very divine baptism thus appears to be the greatest work, the
Church long ago celebrated the baptism of those who joined her through
the bishops in the cathedral churches on feast days, when it is sung at
the Divine Liturgy: “All of you who have been baptized into Christ,” and
more specifically on Great Saturday before the Divine Liturgy, when many
readings from the divine prophets are being read.5*

Symeon thus protested against making baptism a private and non-
ecclesial event, insisting that it “is essential that all the faithful be present at this
time as much as possible.”s5 Thus, the hesychasts were the precursors of the
theologians of the twentieth century who underlined the ecclesial dimension of the
Liturgy thanks to a Eucharistic ecclesiology and who suggested the reintegration of
the sacraments within the framework of the liturgical assembly of the Eucharistic
celebration.

Conclusion

Unlike several studies on Hesychasm which have focused on the individual
practice of the Jesus Prayer by hesychast monks, forgetting that they also
participated in the Liturgy of the Church, our examination of the sources shows
that the influence of the hesychasts on the liturgy in Byzantium was decisive for
the further development of the Byzantine liturgical tradition. The spiritual renewal
led by the hesychasts of the fourteenth century went hand in hand with a real
liturgical reform.

For the hesychasts, the practice of continual prayer was supported by
the celebration of liturgical offices. For them, the neo-Sabaite Typikon they had
practiced on Mount Athos seemed the most suitable for everyone, monks and
lay people, especially since in their eyes it was endowed with patristic authority.
The celebration of the nocturnal vigils prescribed by this Typikon as well as the
rigor of its fasting rules corresponded perfectly to the teaching of the hesychasts,
who considered nocturnal vigil and fasting as adequate weapons against sin.
Moreover, the hesychasts were aware that prayer was a fruit of baptism and
that it allowed baptismal grace to be kept alive. For this reason, they did not
only focus on prayer, but also insisted on the importance of the sacraments in
the Christian life, which they considered as a “life in Christ,” nourished by
frequent Eucharistic communion, which they did not envisage as individual
piety but whose ecclesial dimension they kept in mind, since the Church was
perceived by them as the figure, the typos, of the heavenly Kingdom.

54 Symeon of Thessaloniki, De sacramentis 62, PG 155, 221C.
55 Symeon of Thessaloniki, De sacramentis 62, PG 155, 221B.

36



THE HESYCHAST MOVEMENT AND THE LITURGY

Considering monastic life as a paradigm for Christian life, the hesychasts
emphasized the unity of monks and laity as well as of the earthly Church with
the heavenly Church, in the one mystery of Christ. It is for this reason that they
opted for the standardization of the liturgical life of the Church on the basis of
the monastic neo-Sabaite Typikon, which in their eyes was best suited to ensure
a spiritual renewal throughout the Byzantine world and its periphery.
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works have only been discovered in their fullness in recent decades.? Little is
known about him, but enough to state that between the 1370s and 1380s he ran
a monastery in the town of Melenikon in Macedonia (present-day Melnik in
Bulgaria). The Acts of Patriarch Philotheos Kokkinos (March-May 1371) do not
mention any other persons or the name of Kallistos’ monastery.3 Yet, a separate
collection of Kallistos’ kephalaia (“Chapters”) seems to have been circulated
during his lifetime under the name of Kallistos Kataphygiotes (e.g,, in the important
late fourteenth-century manuscript Vatopedi 610). This may indicate the name
of his monastery, Kataphyge (there were several such monasteries in Byzantium),
or, rather, Kataphygion. The archives of Vatopedi, soon to be published, confirm
that Kallistos’ monastery at Melenikon was called Kataphygion.4 The heyday of
his activity seems to have been between the 1360s and 1380s. All these facts
allow us to identify the Kallistos Angelikoudes from Melenikon, mentioned in the
Acts of Kokkinos, with the hesychast author Kallistos Angelikoudes Melenikeotes.5
Unfortunately, his works do not offer any information that would allow one to
reconstruct his biography.

A substantial part of Angelikoudes’ works has not been published.¢ Since
Symeon Koutsas published the critical edition of the four Discourses included in

2 On Angelikoudes'’ life, see Antonio Rigo, “Callisto Angelicude Catafugiota Meleniceota e 'Esicasmo
bizantino del XIV secolo: una nota prosopografica,” in Nil Sorskij e I'Esicasmo. Atti del 1l Convegno
internazionale di spiritualita russa, ed. Adalberto Mainardi (Magnano: Edizioni Qiqajon, 1995),
251-268; Symeon Koutsas, Callistos Angelicoudeés. Quatre traités hésychastes inédits. Introduction,
texte critique, traduction et notes (Athens, 1998), 19-29 [first published in @coloyia 67.1
(1996): 109-156; 67.2 (1996): 316-360; 67.3 (1996): 518-529]; see also Rodionov, “Kallistos
Angelikoudes,” 545-554.

3 MM, vol. 1,552, 569-572 (nos. 298 and 312); Jean Darrouzes, Les Regestes des Actes du Patriarcat
de Constantinople, vol. 1: Les Actes des Patriarches, fasc. 5: Les Regestes de 1310 a 1376 (Paris:
Institut francais d’études byzantines, 1977), 512-513, 522-524 (nos. 2609, 2621). On their
content, see Rodionov, “Kallistos Angelikoudes,” 546.

4 1 am grateful to hieromonk Adrian of Vatopedi, the manager of the monastery’s publishing
house, for sharing this information with me.

5 Rigo, “Callisto Angelicude,” 259-263. The Protheoria (“Introduction”) to Angelikoudes’ collection of
30 Logoi, also known as the Hesychastic Consolation, bears the superscription [Ipo®swpia Tod
Tatpog Nu&v KaAdiotov, 16 BiAiov Medevikewtov (“Protheoria of our father Kallistos, the
book of Melenikeotes”) in Vaticanus gr. 736, f. 1*.

6 Until the 1970s, only the publications included in the Greek ®ilokaAia and their reprints were
known. In the first edition, ®ilokadia t@v iepdv vmtik@v (Venice, 1782), only two works by
Kallistos were published, namely On the Practice of Hesychasm (p. 1103-1107) and the
collection of chapters On Divine Union (p. 1113-1159). In addition to these, the second edition,
Plokadia T@V lep@v vnrTikdv, vol. 2 (Athens, 1893), 412-455, published the 115 Chapters
not included in the Venetian edition On Divine Union. In the later edition, Angelikoudes’ works
are included in the volumes 4 and 5, To? ayiwtdrov kal doiSiuov KaAdiotov Iatpidpyov Ta
EMelmovta kepdlaia. “0tL 0 eipnuévog IMlapadeioog eikwv tol dvOpwmov, in Pidokalia TGOV
lep@dv vnTikdv, vol. 4 (Athens: Aotp, 1991), 299-367; Toi kupiov KaAdiotov toli TnAtkoidn

44



THE LITERARY LEGACY OF KALLISTOS ANGELIKOUDES: AN ATTEMPT AT SYSTEMATIZATION

the Hesychastic Consolation (Hovyaotikn mapakAnoig) (hereafter HC),7 only
three Logoi have been critically edited, namely those not included in the HC.8

In Angelikoudes’ literary corpus as a whole, one can distinguish several
collections often considered as separate works. The first and most important of
these is the collection of 30 Discourses that has come down to us in Vaticanus gr.
736 (hereafter V), hitherto identified with the HC. In 2012, Andrei Vinogradov
published a noteworthy article on this collection, which answered a series of
questions regarding the manuscript tradition of the HC.° Vinogradov convincingly
showed that the precise limits of this collection are rather uncertain, and “the
order of the Discourses is difficult to explain by any internal reasons.” Thus, there
is no reason to believe that the HC mentioned in the Protheoria (V, f. 4) should
be identified precisely with this collection of 30 Logoi.10

A special place in the corpus of Angelikoudes’ works belongs to an extensive
collection of Chapters. They have come down to us both in the manuscripts
Barberinus gr. 420 (hereafter B) and Barberinus gr. 592 (hereafter C), which
once constituted a single unit,!! and in the form of separate collections, published
for the first time as part of the famous Greek patristic anthology, the Philokalia,
in the eighteenth and nineteenth centuries.12 The collections published as part
of the Philokalia contain about 65% of Angelikoudes’ Chapters that have come

Hepl novyaotikijs Tpifijc, in @idokadia, vol. 4, 368-372; Ex t@v Tol KaAdiotov Katapuyiwtov
ZvMoyloTik@v kal vynrotatwv kepataiwv ta cwldusva. Mepl Oelas evwosws kal Liov
Oswpntikol, in @lokadia, vol. 5 (Athens: Aotip, 1992), 4-59; see Rodionov, “Kallistos
Angelikoudes,” 547-548. In 1970, Stylianos G. Papadopoulos published the critical edition of
Angelikoudes’ polemical treatise Against Thomas Aquinas, KaAAiotov AyyeAikovén Katd Owud
Akwvarol. Elcaywyn, keluevov, kpitikov Uméuvnua kal wivakes (Athens: Tpnyopn, 1970).

7 Koutsas, Callistos Angelicoudés, 108-252.

8 Rodionov, “Kallistos Angelikoudes, Oration 18 [That Consists] of 41 Chapters,” Bogoslovskie
trudy 46 (2015): 275-293 (in Russian); idem, “A Discourse by Kallistos Angelikoudes Not Included
in the So-called ‘Hesychastic Consolation:” The Editio Princeps of Logos 13 Based on the Codex
Barberini gr. 420,” Kapterevskie Chteniya 19 (2021): 28-44 (in Russian); idem, “A Note on
Kallistos Angelikoudes’ Works Not Included in the So-called ‘Hesychastic Consolation:’ Logos 16
and Its Church Slavonic Translation,” Kapterevskie Chteniya 18 (2020): 102-128 (in Russian).

9 Vinogradov, “Houyaotr) mapakinots,” 367-380. Rigo, Vinogradov, and Rodionov are currently
preparing a complete critical edition of this collection, based on all extant manuscripts.

10 Vinogradov, “Houxaotwkr mapakinots,” 372, 379; see also Rodionov, “Notes,” 78, 80-81.

11 See their detailed description by Vinogradov, “Houxaotwr mapakAnoig,” 373-376; see also
Rodionov, “Kallistos Angelikoudes,” 546.

12 Rodionov, “Kallistos Angelikoudes,” 547, and “The Chapters of Kallistos Angelikoudes: The
Relationship of the Separate Series and Their Main Theological Themes,” in Byzantine Theology and
Its Philosophical Background, ed. Rigo (Byzantios. Studies in Byzantine History and Civilization 4)
(Turnhout: Brepols, 2011), 141-159.
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down to us.13 [t would be expected that their manuscript tradition and content
would have been studied somewhat better than in the case of the HC. All these
Chapters were translated into Old Church Slavonic by St. Paisius Velichkovsky
already in the eighteenth century and circulated among Slavic monks.!* In the
nineteenth century, one of the collections was translated into Russian and
reprinted more than once in a revised form.15 The only attempts to analyze the
content of the Chapters known at that time, and to comment on the most
difficult passages, were the introductory articles and notes in the edition of the
Romanian translation of the Philokalia prepared by the outstanding theologian
Fr. Dumitru Staniloae.¢ The manuscript tradition of the Chapters, on the other
hand, has been studied only in recent years.17

An extensive collection of the Chapters transmitted in B and C is often
correlated with another of Angelikoudes’ works, mentioned alongside the HC in
the Protheoria of V, namely the Hesychastic Education (or Initiation) (Houyaotikn
aywyn) (hereafter HE), since in B, Chapter 12 is prefaced by the following
inscription in the upper margin of f. 32r:’Evtetifev jouxaotikiis dywyfis BAlov
np®dTtov (“Here begins the first book of the Hesychastic Education”).18 In the
Protheoria of V, Angelikoudes writes that in a certain book he speaks “about the
glory of God” and “truly blessed is he who ... first reads what [is written] about the
glory of God, and then the present [work].” The ending of the Protheoria is: “The
one is called Hesychastic Education and the other Hesychastic Consolation [...].”1°

[s it possible to consider the collection that originally consisted of at least
222 Chapters,2° and which is preserved in B and C, as the HE? Thematically, this
collection is no less diverse than the HC and can in no way be reduced to the
description of the contemplation of the “glory of God.” Either Angelikoudes did
not follow exactly the plan outlined in the Protheoria, or, as in the case of the
HC, we are dealing with a collection whose boundaries are rather fluid, if not

13 [ do notinclude the Chapters which form part of discrete Logoi, such as Logoi 24 and 25 from V, and
Logos 18 from B. On these, see Rodionov, “Kallistos Angelikoudes, Oration 18,” 276-277.

14 Rodionov, “Kallistos Angelikoudes,” 548.

15 Byzantine Hesychastic Texts, ed. Alexey G. Dunaev (Moscow: Moscow Patriarchate Publishing
House, 2012), 307-400 (in Russian).

16 Filocalia sau culegere din scrierile Sfintilor Pdrinti care aratd cum se poate omul curdti, lumina
si desdvirsi, trans. Dumitru Staniloae, vol. 8 (Bucharest: Editura Institutului Biblic si de Misiune
al Bisericii Ortodoxe Romane, 1979), 233-373, 395-527.

17 See Rodionov, “The Chapters of Kallistos Angelikoudes,” 141-147, “Kallistos Angelikoudes,” 546-
549, and “Notes,” 77-86; Vinogradov, “Houyaotik?) mapaxinots,” 368, 373-375, addresses it
indirectly.

18 Vinogradov, “Houyaotikn mapaxAnotg,” 372, n. 36; Rodionov, “Notes,” 80-81.

19V, f. 4v,

20 Rodionov, “Notes,” 82-85.
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“blurred,” with content that is not limited to a single topic. Therefore, such a
collection can hardly be perceived as a separate work to be identified with the
HE. Nevertheless, the Discourses contained in B and C amongst the Chapters
mentioned above do largely correspond thematically to the definition given to
the HE by the aforementioned Protheoria.

However, the HE is also not the 115 Chapters preserved in Iviron 506
(hereafter I),2! since this collection has come down to us in its entirety, and
Chapter 12 from B is missing there. Another collection, which consists of 92
Chapters, was until recently thought to be preserved only in eighteenth-century
manuscripts.22 One of these, the Karakallou 72 (hereafter K),23 constituted the
basis for the publication of the 92 Chapters under a new title in the ®ulokalia in
1782.24¢ However, scholars have recently discovered another important manuscript
transmitting Angelikoudes’ works, namely Vatopedi gr. 610 (hereafter Va). This
codex was not completely unknown. A brief description of it features in the well-
known catalogue compiled by Sophronios Eustratiades and Arkadios of Vatopedi.25
The description lists almost all the authors in the collection, including Kallistos
Kataphygiotes. His Chapters constitute, in fact, the second half of Va (ff. 164r-
275v). Moreover, judging by the numbering of the quires (the first of which
begins on f. 164r), they were originally placed either at the beginning of Va or
of another manuscript, which was later combined with what now constitutes
the first part of Va.2¢é The problem, however, is that Kallistos Kataphygiotes’
name was omitted from the index of names of the aforementioned catalogue. Due

21 Rodionov, “Kallistos Angelikoudes,” 546-547.

22 Rodionov, “Kallistos Angelikoudes,” 547, and “Notes,” 80-81.

23 Spyridon P. Lambros, Catalogue of the Greek Manuscripts on Mount Athos, vol. 1 (Cambridge:
Cambridge University Press, 1895), 137; see also Stefan Royé, “The I'evikdg AA@afnTikog
Katdloyog: The Handwritten Catalogue of the Collection of Byzantine Manuscripts of Hiera
Mone Karakallou (Mount Athos),” Sacris Erudiri 49 (2010): 506 (according to the internal
catalogue of the monastery, the shelf mark is 189).

24 See Symeon A. Paschalidis, “Autour de I'histoire d'une collection ascétique: la Philocalie, les
circonstances de son édition et sa tradition manuscrite,” in Da Teognosto alla Filocalia. XIII-XVIII
sec. Testi e autori, ed. Rigo (Bari: Edizioni di Pagina, 2016), 215-217.

25 Sophronios Eustratiades and Arkadios of Vatopedi, Catalogue of the Greek Manuscripts in the
Library of the Monastery of Vatopedi on Mt. Athos (Cambridge, MA: Harvard University Press,
1924), 120: O€oAoyIKOV ATNPTIOUEVOV €K TOV CUYYPAUUATWVY TOV Tatépwv Alovuciov Tol
Apeomayitov, Baciieiov 100 Meydarov, Twdavvou tob Xpuoootopov, I'pnyopiov tol Nuoaong,
Matipov, Nwrta Zm0dtov, Bapoovoupiov, Zupewv tot Néov Beoddyou, Toadx kai KaAAiotou
KatagpuywTtov.

26 Jintend to dedicate a separate study to Va. The first part of the manuscript consists of patristic
excerpts, a sort of florilegium Angelikoudes probably used when compiling his writings; in any
case, thematically, as well as judging by the selection of authors, it is likely a florilegium. Cf.
Rodionov, “A Note,” 102-128, and “Codex Vatopedinus gr. 610 and Its Place in the Manuscript
Tradition of Kallistos Angelikoudes’ Works,” Istoriya 12.5 (103) (2021) (in Russian).
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to this omission, Va did not figure in the scholarship on the manuscript tradition
of Angelikoudes’ writings.2” However, while working on the publication and
translation of various patristic works, the monks of the Vatopedi monastery
identified Angelikoudes’ works in Va and kindly informed me about this.
I therefore owe a special debt of gratitude to hieromonk Adrian of Vatopedi,
the manager of the monastery’s publishing house and an ardent admirer and
connoisseur of Angelikoudes’ heritage.

The catalogue correctly mentions that Va does not have a beginning or
an end (“dxép[arov,] koA[of6v]”).28 Kallistos Kataphygiotes’ 92 Chaptersin Va are
identical with those transmitted in K and transcribed by the monk Konstantios
(who assisted St. Macarius of Corinth and St. Nicodemus the Hagiorite in preparing
the edition of the ®ilokaAia)? on the island of Hydra in 1776,30 most likely from
Va or a copy not extant today.3! In Va, however, the Chapters are not numbered.
Nevertheless, their order and composition do not differ from those in K. The
comparison of these two codices and the fact that both end with Chapter 92 and
in the same place clearly indicate that K is a copy of Va.

Eustratiades and Arkadios date Va to the fifteenth century. However, the
manuscript was undoubtedly copied by the same scribe who transcribed another
important codex gathering Angelikoudes’ works, namely Lond. Arundel. 520
(hereafter L),32 which Vinogradov dated to the end of the fourteenth century.33
Thus, Vais likely to have been copied in the same period, earlier than previously
thought. Consequently, there is valuable evidence that this collection of Chapters
(let them be conditionally called “of Kataphygiotes”) was copied in the last decades
of the fourteenth century. This may indicate the author’s design not only of the
collection of the aforementioned 115 Chapters, but also of the one that now
consists of 92 (initially most likely 100) Chapters.3*

This text as in Va has one more feature: Chapter 90 (60 according to B35)
has an amendment (f. 268) made obviously by the same hand as in B (f. 191).

27 Evidently, Va was unknown to Paschalidis, “Autour de I'histoire,” 201-222; in any case, he
did not mention it among the codices used in the preparation of the first edition of the Greek
Philokalia.

28 Eustratiades and Arkadios, Catalogue, 120.

29 On him, see Paschalidis, “Autour de I'histoire,” 212-215.

30 Paschalidis, “Autour de I'histoire,” 216 (see also plate II1.3).

31 Rodionov, “Codex Vatopedinus gr. 610” and “A Note,” 105-107.

32 Vinogradov, “Houyaotiki) mapdkinotg,” 372-373.

33 Vinogradov, “Houyaotikn) apdxinotg,” 372.

34 See Joel Kalvesmaki, “Evagrius in the Byzantine Genre of Chapters,” in Evagrius and His Legacy,
eds. Kalvesmaki and Robin Darling Young (Notre Dame, IN: University of Notre Dame Press,
2016),257-287, here at 282 (see also Table 10.1).

35 Rodionov, “Notes,” 83.
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Traces of such editing are also found in another place of Va (f. 266), but the possible
protograph has no corrections in the corresponding place (B, f. 171). This suggests
that a gap carelessly committed by the scribe was emended in Va. Perhaps this
means that Va was reviewed after having been written by Angelikoudes himself,
with B serving as a protograph for this manuscript. It should be also noted that
if in I the scribe reproduces almost exactly the author’s punctuation (assuming
that B and C are Angelikoudes’ autographs3¢), in Va the punctuation is often
different, frequently conveying the meaning less accurately than the autograph
manuscripts.3?

In Va, these Chapters have a title (f. 164r) that seems to indicate a kind
of ‘selection:” “KaAAiotov tod Kataguywwtov” (“Of Kallistos Kataphygiotes”).
Extracts from holy fathers are indicated in the same way in the first part of the
codex. In K (p. 273), this indication of the ‘selectivity’ of the material presented
becomes even clearer: “Ex t@®v 100 KaAAiotov tol Kataguywwtov” (“From [the
chapters] of Kallistos Kataphygiotes”). This title would also be retained by the
Slavic manuscript tradition.38 Thus, the question whether the HE ever existed
remains open. Perhaps it refers to some third, special collection of Chapters that
has not been preserved, or which remains unknown to us. It is also possible that it
comprises those Discourses not included in V,39 or else constitutes its second part
(Logoi 16-29), together with at least some of the chapters contained in B and C.

Some of Angelikoudes’ Chapters are also found in other manuscripts,
sometimes in a special version. For instance, in L (late fourteenth century), ff.
205-206, we find Chapter 206 of B. But in the London manuscript, it is given in
a version which can (compared to that in B) be considered abbreviated. However,
Vinogradov’s assessment of L40 also makes it possible to suggest the opposite,

36 Vinogradov, “Houyaotikn) apdkiAnots,” 374; Rodionov, “Kallistos Angelikoudes,” 546.

37 On Byzantine punctuation and other features which were, as a rule, carefully transmitted
by copyists, see Jacques Noret's articles, “L’accentuation byzantine: en quoi et pourquoi elle
différe de 'accentuation « savante » actuelle, parfois absurd,” in The Language of Byzantine
Learned Literature, ed. Martin Hinterberger (Byzantios. Studies in Byzantine History and
Civilization 9) (Turnhout: Brepols, 2014), 96-146, “Quand donc rendrons-nous a quantité
d’'indéfinis prétendument enclitiques I'accent qui leur revient?,” Byzantion 57 (1987): 191-
195, “Notes de ponctuation et d’accentuation byzantines,” Byzantion 65 (1995): 69-88, and
“Les régles byzantines de la division en syllabes,” Byzantion 77 (2007): 345-348; cf. Rodionov,
“Kallistos Angelikoudes, Oration 18,” 277-278.

38 Rodionov, “Kallistos Angelikoudes,” 548.

39 Rodionov, “Kallistos Angelikoudes,” 546, and “Kallistos Angelikoudes, Oration 18,” 276.

40 Vinogradov, “Houyaotikn mapakAnoig,” 378: “The London manuscript is independent of the
Vatican copy. Therefore, it is most likely that it was copied from ... the now not extant draft
volume no. 1. The order of Logoi, which differs here from the Vatican manuscript, should be
considered rather original.”
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namely that Kallistos produced an extended version of this Chapter after the
protograph of the London manuscript was copied.4! On f. 207 of L,  identified a
fragment of Chapter 171 from B, and on ff. 210r-210v a fragment of Chapter 187 of
B. In V, which contains mainly the Discourses of the HC, one can find (ff. 398398,
in smaller handwriting in order to fit) Chapters 147, 148, and 131 (without its end)
from B.42

C, which has a particularly complex composition, gathering artificially
connected disparate folia of B, also transmits Chapters 19-21 (ff. 21v-24v),
while Chapter 18 begins in B on f. 155v, which displays on its bottom margin the
inscription missing from the next folium. This folium, however, is part of C (f. 32).43
The texts on ff. 27-35 (as far as one can read them) perhaps represent fragments
of some Discourse that were not included in the HC.44 It is not superfluous to note
that ff. 33r-34v of C contain a fragment of Logos 16: [..] év vTtep®® TOVG TOU
Kupiov dmokekAeloBat — amo kapdiag katl ypnyopeiv: kai tobye [...] (V, ff. 2167—
217v).45

Altogether, 209 Chapters*¢ have been preserved in Kallistos Angelikoudes’
autograph manuscripts, B and C.47 Of these, 89 coincide with the “Kataphygiotes”
(Va and K), and 92 with those in I. But it should be borne in mind that part of
the collection of 115 Chapters is made up of those included in the collection of
92 Chapters. In the autograph manuscripts, 71 Chapters have no analogues in
other collections. And this is a very significant volume, making up approximately
34% of the entire corpus. Meanwhile, in the collection of 115 Chapters, 22 are
not included in the main body of 209 Chapters (although they may have been
originally included and lost along with the currently missing parts of the
manuscript). In the collection of 92 Chapters, one (the sixth) has no analogue in the
other two, and two (the second and the seventy-sixth) are borrowed from other
works of Angelikoudes, namely Logos 24 (Ch. 79) from among those included in
the HC (V, f. 366v; cf. B, f. 205bv) and Logos 16 from B (ff. 294r-297v).48

41 Rodionov, “Notes,” 81.

42 Rodionov, “Notes,” 81. It should be noted that Vinogradov, “Houvxaotwkr) mapakinoig,” 372,
mistakenly calls them “Logos without number and name (conditionally — Logos 27a).”

43 Rodionov, “Notes,” 82.

44 Rodionov, “Notes,” 82.

45 Koutsas, Callistos Angelicoudés, 122-128.

46 See the Chapters correlation table in Rodionov, “Notes,” 82-86. This table leaves out Va;
however, it should be remembered that in this codex the chapters are not numbered. Yet in its
composition, it exactly corresponds to K, so the column of the table indicating the chapters of
this codex also fully reflects the composition of Va.

47 Vinogradov, “Hovxaotiki) Tapakinotg,” 374.

48 Rodionov, “Notes,” 86.
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All of the above makes us take a somewhat different look at the corpus
of Kallistos Angelikoudes’ works, as it appears to us after studying all the extant
manuscripts, copied both during the author’s lifetime (in the 1360s-1380s) and
later (fifteenth-eighteenth centuries). If we do not consider the HC and the HE
as independent works with a clear framework, it becomes possible to apply
other systematization criteria. In this regard, the simplest solution to the problem
of describing the corpus of Angelikoudes’ works is the subdivision of his texts
according to their genre.*?

What genres are represented in the literary heritage of Angelikoudes?
As shown above, a significant part of his works are the Discourses (Adyot) and
Chapters (Kepalaiax). However, in this case the Discourses can hardly be attributed
to the ancient genre of “orations.” As Koutsas rightly pointed out, “[l]e style,
I'expression, 'argumentation des opuscules laissent penser qu’il s’agit plutot
de textes appartenant a I'expression écrite et non pas a I'expression orale.”s0 In
addition, Angelikoudes himself, beyond doubt, did not see an impenetrable
boundary between the two genres (those of Discourses and Chapters), since
in his literary inheritance one can find many cases where individual chapters
subsequently turn into discourses (e.g., the first of the 115 Chapters transmitted
in I becomes Logos 29 in V),5! while discourses, in turn, become chapters (e.g.,
Logos 16 from B becomes Chapter 76 of the 92 Chapters “of Kataphygiotes”).52

The Discourses, both conventionally combined under the name of HC (V)
and preserved in other manuscripts, are very diverse in scope and content (which
is why we refuse to systematize thematically). However, there is something still
more important, namely that among the texts designated in the manuscript
tradition as Discourses (Adyot) there are ‘representatives’ of other genres, e.g.,
Chapters and hymns. Therefore, when systematizing the corpus, it is wiser not
to automatically include any work called by the author or scribe a Logos in the
appropriate section, but to look at the actual genre of each text.

An extensive collection of Chapters that has been preserved as part of
B and C (original numbering, as already mentioned, at least 222), includes both
very lengthy texts reminiscent of separate multi-page treatises and very short
Chapters often no more than two or three lines long. The chapters which constitute
three of the so-called ‘Discourses’ (on which, see above) are, as a rule, comparatively

49 Partly realized in Rodionov, “Kallistos Angelikoudes,” 546-549, but this attempt at systematization
can in no way be considered satisfactory.

50 Koutsas, Callistos Angelicoudes, 71.

51 The opposite is also possible, however; cf. Vinogradov, “Hovyaotkn apdxinotg,” 379. One way
or another, Vinogradov agrees that the basis of Logos 29 and Chapter 1 of the 115 Chapters was
the text from B, where it appears to be of no particular status.

52 Rodionov, “Notes,” 86, and “Kallistos Angelikoudes, Oration 18,” 276.
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short and resemble the best examples of the genre composed by Evagrius of
Pontus and Maximus the Confessor.>3

Prayers and hymns occupy a special place in the inheritance of Kallistos
Angelikoudes, too. Some of them have also come down to us also under the
name of ‘Discourses’ included in the HC, while others are contained in L under
the headings corresponding to that genre. Finally, one of the Logoi, namely the
thirtieth in V (ff. 447r-449v) can be attributed to the epistolary genre. This is a
letter to an unknown person on a private occasion. Another epistle has been
preserved as part of B.

Meanwhile, the Discourses, Chapters, and hymns can, together, form
quite harmonious and discrete collections. A striking example (and currently
the only one) of such a harmonious arrangement of texts constituting, if not a
complete work, a collection united by a cross-cutting theme, is L, no doubt
deserving publication in full, in accordance with the author’s composition.54

In light of the above, then, Angelikoudes’ full corpus can currently be
presented as follows:

1. The Discourses

1.1. The Discourses combined under the title HC

This is the collection of Discourses that has come down to us in V. Since
not all the texts included in this collection correspond in terms of genre to the
definition of a “Discourse” (Adyog), only Logoi 1-8, 12-23, and 26-29 can be
included in this section.55

1.2. The Discourses from other manuscripts

This section includes those Discourses that are not found in V but
probably formed part of its protograph (of which B and C are a part), along with
the texts that are in V,56 and were once independently numbered. Nowadays,
only Logoi 5, 13, 15, and 16 are known in full.57 Logos 18, being a collection of
Chapters, cannot be included in this section. In addition, L contains another
Discourse erroneously classified by Koutsas as part of the Logos identical to the

53 Cf. Kalvesmaki, “Evagrius,” 264-265.

54 Cf. Vinogradov, “Houyaotikn mapdxinots,” 372-373, 378.

55 On the headings, see Vinogradov, “Houyaotikr mapakAnotg,” 369-372; on the contents, see
Koutsas, Callistos Angelicoudes, 82-101.

56 Vinogradov, “Hovyaotwkn) TtapdakAnots,” 377-378.

57 Rodionov, “Kallistos Angelikoudes, Oration 18,” 276; cf. Vinogradov, “Houyaot mapdxinotg,”
373.
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thirteenth of V, but rightly assessed by Vinogradov to be a separate text: “Logos
13 is expanded here with a small addition (ff. 117v-121v).”58 We are inclined to
consider this “small addition” as a special Discourse, without a heading, like
many other texts of V.

2. The Chapters

2.1. 222 Chapters often identified with HE. As mentioned above, it is the
most extensive collection of Angelikoudes’ Chapters,>° preserved in B and C (only
apart of the 222 Chapters survives; see above), that are sometimes identified with
the HE.

2.2.115 Chapters

These are preserved as part of I. Their composition and relationship
with other collections has been described above. They are often referred to as
Paradise or Chapters on Paradise®® in connection with their naming in the Slavic
tradition and the theme of the first Chapter (which is identical with Discourse 29 in
V; see above).

2.3. The Chapters “of Kataphygiotes” or On the Divine Union

The Chapters that have come down to us in Va (and its copy, K). They
may have originally formed a century.c! The title On the Divine Union and on
Contemplative Life was given by the compilers of the Greek Philokalia, St. Macarius
of Corinth and St. Nicodemus the Hagiorite.62 For their correlation with other
collections of chapters, see above.

2.4. Chapters disguised as Discourses

In the same section should be included, by virtue of genre correspondence,
Logoi 24 and 25 from V, since they are composed of small Chapters and constitute,
respectively, 100 chapters and 22 chapters; also Logos 18 from B, which is
likewise a collection of brief chapters, 41 in total. These Chapters, rather skillfully
written, are reminiscent in terms of language and style of many of the best
examples of the genre, and in the “century” (Logos 24) there is no trace of “inflating”

58 Vinogradov, “Houyaotikn) tapdkinots,” 373.

59 Rodionov, “Notes,” 80-81.

60 Cf. Vinogradov, “Hovyaotwkn mapdkinotig,” 368.
61 See Kalvesmaki, “Evagrius,” 282 (Table 10.1).

62 Rodionov, “Kallistos Angelikoudes,” 547-548.
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the size of the last chapter, 3 a characteristic feature of the fourteenth century.
However, Chapter 88 is quite lengthy; Angelikoudes may have tried to solve the
same problem (i.e., distribution of “material” into Chapters within a century) in
a somewhat different way.

3. Hymns and Prayers

3.1. Hymns

L contains several hymns, the most extensive of which is The Hymn to
the Father and the Spirit on the Communion of the Most Pure Flesh and Blood of
Our Lord Jesus Christ (ff. 196-205).64

3.2. Prayers

Angelikoudes was also the author of several prayers. All of them are
“hidden” under the name of Logoi in V. These are the Logoi 9-11, all of which
are titled "Evrevéic (“supplication”).65

4. Against Thomas Aquinas

This work stands somewhat apart in Angelikoudes’ legacy. This polemical
treatise has come down to us in a single manuscript, Iviron 337, ff. 1--187v, which
Vinogradov dates to the 1360s.¢¢ Opinions on the treatise are currently varied
and sometimes contradicting, from enthusiastict’ to extremely critical.s8

5. Epistles

This category of texts includes, above all else, the Letter to Makarios
(B, ff. 353r-355v),69 possibly identical to Makarios Kataphygiotes, the author of

6

@

See Kalvesmaki, “Evagrius,” 265.

64 See the headings and the incipit, Koutsas, Callistos Angelicoudes, 78-79.

65 See the complete headings and their translation in Vinogradov, “Houxaotwkn mapaxkinotg,” 370.

66 Vinogradov, “Hovxaotwn mapaxinotg,” 377-378; for the critical edition, see Papadopoulos,
KaAAiotov AyyeAkovdn Kata Owud Aktvatod.

Papadopoulos, Zuvavtnotg 6p6odééov kai oyolaotikijs Oeodoyiag (év 10 mpoowymw KaAdiotov
Ayyedikotdn kal Owua Axtvatoi) (Thessaloniki: Matprapyucov “Ispupa Matepik®dv MeAeTdv,
1970).

Marcus Plested, Orthodox Readings of Aquinas (Oxford: Oxford University Press, 2012), 112-114.
69 Vinogradov, “Houyaotw) mapakAnaotisg,” 373; Rodionov, “Kallistos Angelikoudes,” 549.
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the Canon of Compunction to the Lord Jesus Christ.7® Another letter is Logos 30
fromV, ff. 447r-449v, To a Certain God-loving Monk about the Sudden Death of
Komnenoutzikos (IIpog tiva Oco@idij povayov mepl tod ééaipvne Bavdatov tol
Koupvnvout{ikov).”t

Despite the doubts expressed above about the validity of the identification
of the “books” of Kallistos Angelikoudes’ writings, the HE and the HC, the study of
the content of Angelikoudes’ extant Discourses allows us to venture an opinion
about the possible composition of these works. Logoi 16 to 29 from V are, or
were, contained (as far as we can tell from the preserved fragments) in B and C,
autographs which once constituted a single codex. It is possible that the texts
that made up L reflect an earlier edition of the HC, and the first part of V (the
Protheoria and Logoi 1-15) is a later, longer edition of the same work. The HE most
likely consisted of Chapters (at least separate ones) and Discourses corresponding
to Logoi 16-29 of V; the second part of V, tentatively corresponding to the HE,
was composed of Discourses alone. The HE was contained in its entirety in B and C
but is currently preserved only in fragments (albeit significant ones). With this
understanding of the distribution of material in Angelikoudes’ two “books,” the
description of their subject matter in the Protheoria ceases to be perceived as
almost a “literary fiction” and becomes something concrete. However, this issue
requires further study. Therefore, this article constitutes only a preliminary
investigation. Continuing to work on the critical edition of Kallistos Angelikoudes’
Discourses and Chapters, one will undoubtedly be able to clarify many details that
remain unclear. Nevertheless, | hope that this review, and especially the systema-
tization proposed here, of the texts that make up the corpus of Angelikoudes’
works, will be of use for researchers of the rich heritage of this Byzantine
hesychast and all those interested in the history of Byzantine ascetic
literature.
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ABSTRACT. The article is dedicated to the use of logical diagrams in Byzantine
Trinitarian theology. Logical diagrams are a kind of logical computation that is
often considered to originate with Euler and Leibniz, but they were, in fact,
used by Byzantine theologians since at least the ninth century. Nevertheless,
logical diagrams were never so widely accepted as they began to be from
the late thirteenth century to the early fifteenth century. The diagrams seem
to have been introduced into Trinitarian theology by Eustratius of Nicaea
(an authoritative philosopher who did not fare as well as a theologian) in his
anti-Latin polemics dating to ca. 1112. From there, the use of diagrams was
reclaimed in about the 1140s by the Latinophrone Nicetas “of Maroneia” and
rejected in 1256 by the anti-Latin theologian Emperor Theodore II Laskaris.
Nevertheless, beginning in the 1270s, their popularity and variability exploded.
Eventually, triadological diagrams were “canonized” as the legacy of St. Hierotheos
of Athens, the teacher of Dionysius the Areopagite, by Joseph Bryennios in
the early fifteenth century. Even the “internal” opponent of Palamite theology,
Theophanes of Nicaea, resorted to diagrams in defending his own triadology.
The figure who rendered diagrams critical for the “Hesychast” theologians was,
in the 1270s, hieromonk Hierotheos. He was able to express with diagrams the
inconsistency of the mainstream Byzantine understanding of the Trinity.
Nevertheless, his own name would come, in the fourteenth century, under a
kind of damnatio memoriae, so that his main ideas circulated rather under the
name of Hierotheos of Athens. This article argues that hieromonk Hierotheos
passed from the Church of Patriarch Joseph to the Church of Patriarch Arsenius
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(or the Arsenites). Some of the highly authoritative teachers of the Palamites
were in disagreement with the Great Church on the Arsenite issue, refusing to
accept the act of 1410, where the Great Church had declared the Arsenites to
be on the right side of the conflict. This fact could have affected the memory of
hieromonk Hierotheos in the milieu where his works were most in demand.

Keywords: Byzantine theology, Trinitarian theology, triadology, Eustratius of
Nicaea, Nicetas “of Maroneia,” Nicephorus Blemmydes, Theodore Il Laskaris,

hieromonk Hierotheos, Theophanes of Nicaea, Joseph Bryennios, Arsenites,
Arsenite movement, logical diagrams, Filioque

1. Introduction

[t is now known that what we call Palamite theology was not uniform.

Not all those who belonged to the “Palamite” camp in the controversies of
the fourteenth century shared the same theology. It was John Meyendorff who
was the first to notice this fact in relation to Theophanes of Nicaea (1315/20-
1380/1).1 And although Meyendorff’s particular observation was not quite
correct,? his intuition has proven to be basically true.3

1

2

Introduction a I'étude de Grégoire Palamas (Patristica Sorbonensia 3) (Paris: Editions du Seuil,
1959), 261, n. 21.

In 1991, Meyendorff said to me, in a personal conversation, that this judgment of Theophanes
was too hasty; cf. my commentary on the corrected and augmented Russian translation of his
1959 monograph, KusHub u mpydst ceamumeans I'puzopus [lanamoel. BeedeHue 8 usyverue, 2nd
edn. corrected and supplemented, trans. Georgy Nachinkin, Igor Medvedev, and Basil Lourié
(Subsidia byzantinorossica 2) (St. Petersburg: Busantunopoccuka, 1997), 426-427 (endnote
iii). Pace Meyendorff, the very notion of symbol applied to the Eucharist by Theophanes, who
there follows Dionysius the Areopagite, did not contradict Byzantine Eucharistic realism; see
esp. loannis D. Polemis, Theophanes of Nicaea: His Life and Works (Wiener Byzantinistische
Studien 20) (Vienna: Verlag der Osterreichischen Akademie der Wissenschaften, 1996), 110-
112 (at 110: “Meyendorff’s conclusion that Theophanes was a Palamite only in name seems to
be justified, at least to a certain extent, but not because of his theory of the Eucharist”); Andrew
Louth, “The Eucharist and Hesychasm, with Special Reference to Theophanes I1I, Metropolitan of
Nicaea,” in The Eucharist in Theology and Philosophy. Issues of Doctrinal History in East and West
from the Patristic Age to the Reformation, eds. Istvan Perczel, Réka Forrai, Gyorgy Geréby (Leuven:
Leuven University Press, 2005), 199-205; and Smilen Markov, “The Symbol as a Meeting Point of
Energies and Categories - The Symbolical Status of the Eucharistic Gifts according to Theophanes
of Nicaea,” Philosophia. E-Journal for Philosophy & Culture 1 (2012): 124-138.

See esp. Polemis, Theophanes of Nicaea, passim, and idem, Ocopdvovs Nikaiag Awédeiéis ot
E8vvaro € didiov yeyévnoOar ta dvta kal avatpont) tavtng. Editio princeps, eloaywy, keiugvo,
uetagppdon, evpetipia (Corpus Philosophorum Medii Aevi. Philosophi byzantini 10) (Athens:
Axadnuioa ABnvwy, 2000), 71*-87*.
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One line of demarcation running through the Palamite camp concerned
the approach to logic. From a logical point of view (to use Quine’s famous phrase),
the adherents of Gregory Palamas (1296-1357) were divided on the question
of logical consistency, that is, of the acceptability of contradictions within theology.
Some authors, including Palamas himself, followed Dionysius the Areopagite
literally, emphasizing contradictions in their theological statements. Eventually, in
the fifteenth century, this approach would prevail.# Nevertheless, at a longer
distance, beginning ca. 1600, the situation would change, revalorizing authors
initially rejected by the Hesychast mainstream.> For some nominally Palamite
authors had pursued the alternative ideal of achieving logical consistency. In
the fourteenth century, the first among them was Theophanes of Nicaea; in the
thirteenth century, his predecessor was Nicephorus Blemmydes. Indeed, in the
fourteenth century, starting with Theophanes of Nicaea, this line of thought came
into resonance with Latin Scholasticism, especially with the Greek translations of
Thomas Aquinas;®¢ but its veritable founder was Eustratius of Nicaea (middle of
the eleventh century—shortly after 1117), who himself influenced Latin scholastics
through his commentaries on Aristotle.”

Two features of the relevant discussions of the long fourteenth century
(which I would count from about the 1270s to about the 1420s) are peculiar:
one is the wide use of logical computations with graphical diagrams, and the
second is the increasing authority of two new authors, Pseudo-Maximus the
Confessor and Pseudo-Hierotheos of Athens. I call the latter “Pseudo-" in relation
to the Hierotheos quoted by Dionysius the Areopagite, because normally we use
“Pseudo-" to designate the author of a work ascribed to another author known
by his genuine works; the historical Hierotheos of Athens, if he existed, did not
leave any written works. “Our” Hierotheos of Athens is the author of a work
ascribed to the “divine Hierotheos” of Dionysius.

4 Cf, for the details, my previous studies, esp. “Nicephorus Blemmydes on the Holy Trinity and
the Paraconsistent Notion of Numbers: A Logical Analysis of a Byzantine Approach to the Filioque,”
Studia Humana 5 (2016): 40-54, and “A Logical Scheme and Paraconsistent Topological Separation
in Byzantium: Inter-Trinitarian Relations according to Hieromonk Hierotheos and Joseph
Bryennios,” in Relations. Ontology and Philosophy of Religion, eds. Daniele Bertini and Damiano
Migliorini (Milan: Mimesis International, 2018), 283-299, and “What Means “Tri-’ in “Trinity’?
An Eastern Patristic Approach to the ‘Quasi-Ordinals,” Journal of Applied Logic 6 (2019):
1093-1107.

5 E.g, those who had opposed Gregory of Cyprus in the thirteenth century.

6 Polemis, Theophanes of Nicaea, 92: “In my view, however, the first Orthodox theologian to be
heavily influenced by Aquinas, almost a century before Scholarios, was Theophanes of Nicaea.”

7 For argumentation, see Lourié, “Eustratius of Nicaea, a Theologian: About the Recent Publications
of Alexei Barmin,” Scrinium 16 (2020): 344-358, with further bibliography.
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The present study is dedicated to the theological problems discussed
during the long fourteenth century, with a recourse to logical diagrams and to
Pseudo-Maximus and Pseudo-Hierotheos, who eventually became the main
authorities sanctioning this method.

2. Logical Diagrams

There is a need to provide a short introduction to the very notion of a
logical diagram. The graphic illustrations that accompany logical discourses can
belong to one of two types, though the boundary between the two is somewhat
fuzzy. The first type of diagram encompasses various kinds of relations between
terms; examples are squares of oppositions, tree diagrams (e.g., the Porphyrian
tree) or triangles and other figures illustrating relations between the terms of
a syllogism. Such diagrams were quite common throughout the Middle Ages
(theological manuscripts not being an exception) and go back to Greek antiquity.
However, logical diagrams in a narrow sense belong to the second type. They
are graphic expressions of logical statements, not of relations between terms
but of logical propositions.8

A proposition is a statement that has a truth value. In the most “classical”
and simple Boolean algebra, there are only two truth values, “true” and “false;”
there are other logical algebras that allow for other truth values. Regardless of
the logical algebra in question, only those statements that can have a truth value
are considered to be propositions. Logical diagrams are therefore visual tools
for logical computation. They facilitate our ability to determine whether our
reasoning is or is not in accordance with a given logic (not necessarily classical)
represented by the logical diagram. In this way, logical diagrams of the second
type “carry out logical reasoning independently.”?

8 The standard and useful, albeit not exhaustive modern definition of such diagrams is provided
by Martin Gardner, Logic Machines and Diagrams (New York: McGraw-Hill, 1958), 28: “A logic
diagram is a two-dimensional geometric figure with spatial relations that are isomorphic with
the structure of a logical statement.” He remarks that “[I]ogical diagrams stand in the same relation
to logical algebras as the graphs of curves stand in relation to their algebraic formulas; they are
simply other ways of symbolizing the same basic structure.” A logical statement expressed with
logical symbols is an alternative to the corresponding logical diagram in the same sense as a
parabola relates to its mathematical formula. The main deficiency of this Gardner’s definition is a
rigid equivalency between the visual and symbolic expressions of logical statements. In the general
case, they are not equivalent, since the rules of graphical inference may work where a symbolic
formulation of the inference is unknown or impossible; see esp. the seminal study in the field, Sun-
Joo Shin, The Logical Status of Diagrams (Cambridge: Cambridge University Press, 1994).

9 Amirouche Moktefi and Shin, “A History of Logic Diagrams,” in Handbook of the History of Logic,
vol. 11: Logic: A History of Its Central Concepts, eds. Dov M. Gabbay, Francis ]. Pelletier, and John
Woods (Amsterdam: Elsevier, 2012), 611-682,at 611, cf. 613.
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The logical diagram, like symbolic logical expression, presumes a logical
syntax and a logical semantics. The syntax presumes a definition of well-formed
diagrams (in fact, it has been left implicit in all pre-twentieth-century authors)
and a set of transformation (i.e., inference) rules that must be valid (each rule
must lead to only logical consequences, in accordance with the chosen logic),
and must be complete (allowing it to exhaust all logical consequences); and the
semantics, in turn, singles out the objects under consideration. In the diagrams,
the transformation rules are expressed using drawings.

In manuscripts, logical diagrams are normally drawn, but there are
times when they are simply described in words (in such cases, in the absence of
the author’s autograph, we do not know (1) whether a drawing was initially
presented but then subsequently dropped out by a scribe or (2) the author
himself considered the drawing unnecessary).19 However, the absence of a
drawing does not matter, providing that the verbal depiction of the diagram is
sufficiently complete.

In the modern history of logic, the inventor of the logical diagram is
considered to be Leonard Euler in 1763, who had Leibniz as his predecessor
(and, to alesser extent, some other seventeenth-century logicians).1! Nevertheless,
Byzantium knew a history of logical diagrams of its own. This history is still to
be written. However, [ am very fortunate to say that, quite recently, two scholars,
Linda Safran?2 and Justin Willson,!3 independently and from different viewpoints
(though both of them are art historians) produced pioneering studies in Byzantine

1

=)

Of all the authors whose works will come under consideration below, there is only one, Eustratius
of Nicaea, whose original text does not contain drawings. However, this text is available in
a unique manuscript, copied ca. 250 years later than the original. In other cases, the scribes
of certain manuscripts and/or modern editors omitted the drawings that, fortunately, are
preserved in other manuscripts.

11 In addition to the previously mentioned studies by Gardner, Moktefi, and Shin, see esp. Gailand
W. MacQueen, “The Logic Diagram” (MA thesis, McMaster University, 1967; this unpublished
MA thesis remains an important and widely cited study); Jens Lemanski, “Means or End?
On the Valuation of Logic Diagrams,” Logic-Philosophical Studies. Yearbook of the St. Petersburg
Logical Association 14 (2016): 98-121; Moktefi and Lemanski, “On the Origin of Venn Diagrams,”
Axiomathes 32 (2022): 887-900.

Linda Safran, “Diagramming Byzantine Orthodoxy,” in The Diagram as Paradigm: Cross-Cultural
Approaches, eds. Jeffrey F. Hamburger, David ]J. Roxburgh, and Linda Safran (Washington, DC:
Dumbarton Oaks Research Library and Collection, 2022), 489-518; cf. eadem, “Byzantine
Diagrams,” in The Diagram as Paradigm, 13-32; eadem, “Beyond Books: The Diagrammatic Mode
in Byzantium,” in Illuminations. Studies Presented to Lioba Theis, eds. Galina Fingarova, Fani
Gargova, and Margaret Mullet (Vienna: Phoibos Verlag, 2022), 93-104.

Justin Willson, “On the Aesthetic of Diagrams in Byzantine Art,” Speculum 98.3 (2023): forthcoming.
[ am especially grateful to the author for having provided me with the still unpublished text of
this article.

1

N

1

w
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diagrams of different kinds, not only logical diagrams sensu stricto. It is difficult
to express my gratitude to them.

The earliest case of the use of a logical diagram sensu stricto in Byzantine
theology took place, to my knowledge, in a short Christological treatise by
Patriarch Photius.14 Photius’ diagram expressed a set of propositions related to
the incarnation of the Logos. As far as [ am aware, nobody after him used logical
diagrams for Christology. In triadology, on the contrary, diagrams became more
and more popular beginning with Eustratius of Nicaea. The Latinophrone but
nominally Orthodox theologian Nicetas “of Maroneia” (so named as nephew of
a bishop of Maroneia), the metropolitan of Thessaloniki, though he is now often
mentioned as a pioneer in the use of diagrams in theology,15 was in fact following
Eustratius in this matter as in several others.1¢

3. Prehistory: From Eustratius of Nicaea to Nicetas “of Maroneia”

Before approaching the explosive rise in the popularity of triadological
diagrams in the 1270s, we must consider the contribution of earlier authors,
especially four: Eustratius of Nicaea, Nicetas “of Maroneia,” Nicephorus Blemmydes,
and the emperor Theodore Il Laskaris.

3.1. Eustratius of Nicaea’s Numerology as Symbolic Logic

Eustratius wrote a number of works on the Trinity, all of them against the
Latin Filioque.1” However, his own triadological doctrine was rejected as less than

14 Photius, Amphilochia, 72, ed. Leendert G. Westerink, Photii Patriarchae Constantinopolitani,
Epistulae et Amphilochia, vol. 5 (Leipzig: Teubner, 1986), 103. I am grateful to the late Dmitry
Afinogenov who pointed this out to me. For a discussion of this diagram (from the viewpoint
of an art historian) and a photo of its drawing in a tenth-century manuscript, see Safran,
“Diagramming,” 496-497. There is no room to do so here, but this treatise by Photius should be
studied as an attempt to deal with the paraconsistent logic implied in Byzantine anti-Iconoclast
Christology; cf. Lourié, “Theodore the Studite’s Christology against Its Logical Background,”
Studia Humana 8 (2019): 99-113.

15 Since Bernhard Schultze, Maksim Grek als Theologe (OCA 167) (Rome: Pontificium Institutum
Orientalium Studiorum, 1963), 180-181. Maksim the Greek’s (1470-1556) disgust toward
any kind of diagrams in theology is discussed by Willson, “Aesthetic.”

16 Cf. Lourié, “Eustratius of Nicaea;” Alexei Barmin, “Une source méconnue des Dialogues de Nicétas
de Maronée,” REB 58 (2000): 231-243. Willson, “Aesthetic” (written mostly in 2018-2019, long
before its publication), was the first who noticed the dependence of Nicetas’ diagram on
Eustratius of Nicaea.

17 Cf. Eustratius of Nicaea, Onposepscumenvhuie cao8a (Adyot avtippntikoi), ed. and trans. Barmin
(Moscow: UspaTtenbctBo MockoBckoit [laTpuapxuu Pycckoit [IpaBociaBHo# LlepkBy, 2016),
with the full bibliography of the theological works of Eustratius. Cf. Barmin, “The Refutation
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orthodox by the consensus of Byzantine theologians.18 At that time, in 1112-
1113, the most strict theological language within Byzantium was “numerological”
(in modern terms, we can define this as a kind of symbolic logic). Eustratius made
use of it in his most profound treatise on the topic, Adyo¢ mepi Tol mavayiov
Ivevuatog (Sermon on the All-Holy Spirit), written in 1112 or 1113 on the
occasion of the visit to Constantinople of Pietro Grossolano (11117, bishop of
Milan deposed in 1112) and delivered before Alexios I Komnenos and his son
and co-emperor John Il Komnenos.!? The intended audience of this sermon was
the Orthodox people represented in the persons of their emperors. Unlike a
polemical treatise, this genre required a more in-depth approach.

Eustratius applied to the Trinity the theory of Pseudo-lamblichus,
wherein not only the one (monad) but also the two (dyad) were exempt from
the number series, thus constituting its external beginning. Therefore, Eustratius
argued, the Holy Trinity must have a structure of “one with two,” thus being
exempt from the created entities corresponding to numbers. The Filioque would
obviously break this structure, because it would be incompatible with
preserving a dyad in the position following the monad.

Eustratius’ Byzantine opponents, starting with Nicholas Mouzalon20 and
continuing with the greatest Byzantine theologian of the period, Nicholas of
Methone (ca. 1100s-1160/6) in his refutation of Proclus (1150s), rejected the
very idea that, in the Holy Trinity, there exists any dyad:

Nowhere is a dyad applicable to the unique divinity.

0VSapod sudg T wd BedtnTL Tapadevyvutal.2

of Petrus Grossolanus: The Adyot avtigpntixoil by Eustratius of Nicaea,” in Contra Latinos et
Adversus Graecos: The Separation between Rome and Constantinople from the Ninth to the
Fifteenth Century, eds. Alessandra Bucossi and Anna Calia (OLA 286. Bibliothéque de Byzantion 22)
(Leuven: Peeters, 2020), 199-215.

For details, see Lourié, “Eustratius of Nicaea.” Below | summarise Eustratius’ attitude and its
criticisms from this article.

19 First published, together with a Russian translation, in Barmin, lTo.nemuka u cxusma. Hcmopus
epeko-namuHckux cnopos IX-XII eekoe [Polemics and Schism: History of the Greek-Latin
Discussions in the 9th-12th Centuries] (Moscow: UHCcTUTYT drI0cOdUH, TEOJTOTUU U UCTOPUHU
cB. ompl, 2006),518/519-564/565 (text/translation). I follow Barmin in defining the Sitz im
Leben of the sermon, [Tosemuka, 334.

Nicholas Mouzalon had, at the time, abdicated as archbishop of Cyprus and would later serve
(in 1147) as Patriarch of Constantinople. He wrote during the same years as Eustratius.
Nicholas Mouzalon, De processione Spiritus Sancti, 47, ed. Theodoros N. Zisis, “0 matpLapyns
NikoAaog A" Moul&Awv,” Emotnuoviky Emetnpida tii¢ Ocoloyikiic ZyoAiis Tol llavemiotnpiov
Osaoarovikng 23 (1978): 233-330, at 325. For a larger context of this and the following
citations, see Lourié, “Eustratius of Nicaea.”

1

™

2
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Therefore, the Trinity/triad we are worshipping is not a multiplicity
either, as it would be in the case if it were only a triad. But this triad is
both triad and monad. Thus, neither is the dyad before it, nor is the
monad before the dyad that is within it. But the paternal monad and the
dyad that is from it show themselves simultaneously, and the whole is
simultaneously monad and triad and not only monad but also triad, and
not (only) triad but also monad.

OUkovv 008’ 1) Tap’ Hu®dV cePopévn TpLag TATIOOG AV Yap &v povov
TPLAG, 1) 6£ £0TLT) AT Kal povag 810 008E Sudg TPod TaTNG, OUTE PNV 1)
povag mpo Tiig év avTl Suadog GAN" Gua Tff Tatpuk] povadt kal 1) £§
auTis Suag ocuvek@aivetal, kai dua TO OAoV HOVAES £0TL KAl TPLAG Kal
oUte Hovag povov, OTL kal TpLag, oUTe TPLdG, OTL Kal HoVEG. 22

These theologians had certainly not read the treatment of the same subject in
Evagrius (345-399), whose Greek original was long lost. Yet they repeated its
main idea: the Holy Trinity is such a singular kind of triad that it is not preceded
by a dyad and is not followed by a tetrad.23 These theologians thus excluded the
Trinity from a dyad as an ordered pair. Thus, even if the Son and the Spirit could
be considered as a pair of “caused” hypostases (aitiata), this pair (dyad) remains
unordered, without pretending to mark one hypostasis as the first and the other
as the second in the pair.

In modern terms, this means that the “one” and “three” implied in the
Byzantine understanding of the Holy Trinity are not natural numbers at all but,
instead, inconsistent concepts (i.e.,, concepts implying contradiction).2* The
very notion of natural number implies ordered pairs, which are necessary for
constructing the series of natural numbers.

Such a correspondance between theologians separated by the span of
800 years—a correspondance that reaches even to the wording—is revealing

22 Nicholas of Methone, Refutation of Proclus’ Elements of Theology, ed. Athanasios D. Angelou (Corpus
Philosophorum Medii Aevi, Philosophi Byzantini 1) (Athens: Academy of Sciences; Leiden: Brill,
1984),135.

23 Evagrius Ponticus, Capita gnostica, V1, 10-13, ed. Antoine Guillaumont, Les six centuries des
‘Kephalaia Gnostica’ d’Evagre le Pontique. Edition critique de la version syriaque commune et
édition d’une nouvelle version syriaque, intégrale, avec une double traduction frangaise (Turnhout:
Brepols, 1985; first published in 1958), 221, 223 (recension Sz, the genuine one; cf. rec. S1 at
220,222).

24 For technical details, see Lourié, “What Means ‘Tri-" in ‘Trinity’?” I deal in that article, among other
things, with the famous dictum of Gregory of Nazianzus concerning the movement of the monad
through the dyad up to the monad, which will become extremely popular in the discussions of
the Filioque. For our present context, it is sufficient to take into account that, in Gregory, this
dyad is a combination (unordered pair) and never a permutation (ordered pair, wherein is
defined which element is the first and which is the second).
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both with respect to theology and with respect to logic. In theology, it demonstrates
the invariant intuition implied by different triadological theories of different
epochs. In logic, it demonstrates the expressive power of symbolic logic (in its
ancient “numerological” form) in explaining and channeling the core of theological
ideas.

The resemblance between monads, dyads, and other numbers of antique
and mediaeval philosophy, on the one hand, and quantified variables, on the other
hand, is striking; and this is why, without pretending to be absolutely correct,
[ would call the respective method of logical thinking ‘symbolic logic.’25 This
notion will be useful for discerning between this symbolical method, on the one
hand, and the parallel method of logical diagrams, on the other, which will be in
the focus of our investigation.

3.2. Eustratius of Nicaea'’s Logical Diagrams

We turn once again to Eustratius because of his secondary and addi-
tional line of argumentation in the same treatise, Adyog mepl to0 mavayiov
Ivevuartog, where he has recourse to diagrams.2é There are no pictures in the
only preserved manuscript of the treatise (Mosquensis gr. 239, 14th c.), but
Eustratius’ diagrams are simple and perfectly understandable from their verbal
descriptions. Nevertheless, in order to make my account of Eustratius more
readily intelligible, I will supply the relevant images drawn by me.

As we now know, a large part of Eustratius’ argumentation was subse-
quently deployed against the Greek position on the Filioque by Nicetas “of
Maroneia.”2” The diagrams featured in these portions as well. Eustratius proposed
for the Trinity a triangular diagram (oxfjpua tptywvikov, Barmin, 556, 559; Figure 1).
This diagram differs from a quite common symbolization of the Trinity with an
arbitrary tripartite object in that it represents the rules of inference in reasoning
on the mutual relations between the hypostases (as understood, of course, by
Eustratius). The Father is the top apex, with the Son and the Spirit as the two
bottom apexes. Here it is important that the bottom vertex is absent.

25 To justify this, I quote the definition given by one of the fathers of modern symbolic logic,
Clarence Irving Lewis (1883-1964), A Survey of Symbolic Logic (Berkeley: University of California
Press, 1918), 1, which I consider to be applicable in this case: “We are concerned only with that logic
which uses symbols in certain specific ways—those ways which are exhibited generally in
mathematical procedures. In particular, logic to be called ‘symbolic’ must make use of symbols for
the logical relations, and must so connect various relations that they admit of ‘transformations’ and
‘operations’, according to principles which are capable of exact statement.”

26 Chapters 25-27, ed. Barmin, llonemuka, 554 /555-562 /563; hereafter referred to by page and
line numbers within the text.

27 See Barmin, “Une source méconnue;” cf. Lourié, “Eustratius of Nicaea.”
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According to Eustratius, this diagram expresses that the Father is the
unique aitiov (the cause) and the two other hypostases are the two aitiata
(caused ones). One can immediately see how absurd the diagram would be in
reverse (Figure 2), corresponding to the case wherein both Father and Son are
causes of the Spirit; it would contradict to the very notion of causality: “those
that are divided from each other are never, together, the causes of the same
thing” (006¢ Tod alTol aua ta avtidiatpovpeva aitia, Barmin, 556, 565). Let
us recall that, with Eustratius, we are still in an early period when the Filioque
did not necessarily imply tanquam ex uno principio (as will be officially proclaimed
by the Council of Lyon in 1274); therefore, Eustratius has to deal with two
variants of the Filioque including that of the “two principles” (first witnessed by
the Libri Carolini).

Figure 1. The “triangular diagram” by Eustratius

Figure 2. The diagram showing absurdity of proceeding of the Holy Spirit
from two different causes

A 4

v

Figure 3. The diagram showing the procession of the Holy Spirit
tanquam ex uno principio (arrows added by the author)
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The second and the main variant of the Filioque was, for Eustratius,
tanquam ex uno principio (&mo W&s ... dpxfis, Barmin, 558, 579). The corresponding
diagram resulted in a straight line (kata piav €0Belav, Barmin, 558, 595)
(Figure 3).28 Such a linear diagram of the Trinity will become very popular in
the Latin west from about the same period (twelfth century). It will be adopted
by the Byzantine Latinophrones and will be often discussed by later Byzantine
anti-Latin polemicists.2?

Eustratius then proceeds to explain why the bottom vertex in his
own diagram (Figure 1) is absent. He acknowledges that, in this respect, the
expressional power of his diagram is limited. It does not make explicit the
temporal bestowing of the Spirit through the Son—that the Spirit is “bestowed
through the Son from the Father to the faithful” (8t YioU toig motois ék T0D
[Tatpdg xopnyovuevov, Barmin, 560, 608). If the triangle were “closed” (Figure 4),
the Trinity would be separated from the creation: “If you close the triangle in
this way, you separate the Trinity and divide it from the others, which are the
things produced and creatures” (Ei uév o0v oVtw mepikAeioels o Tpiywvov,
apopioels Te TNV TPLASA Kol SLALpOELS ATIO TOV AAAWY A £0TL IO UOTA TE Kal
ktiopata, Barmin, 560, 610-613). This is why you have to grasp “the completed
scheme” (10 oxfjpa amaptiopevov) in an indirect way (kat’ éykapoiav) (Barmin,
560, 610). For Eustratius, it was important to preserve the status of his diagram
as expressing the relations in divinis; the created world is to be put outside the
drawing.

Figure 4. The “closed” triangle diagram

This argument, referring to the difference between the Creator and the
creation, provided an occasion to reject the claim that the Son is a cause of the
Spirit by using a combination of symbolic and diagramic reasoning:

28 Cf.: in making the Son the cause of the Spirit as well, “you made everything as if in longitude”
(év womepel pijkog To Gmav memoinkag) (Barmin, 558, 602).

29 See, with reproductions of the diagrams, Willson, “Aesthetic,” and Safran, “Diagramming.” I will
skip further discussion of the linear “Latin” diagram, though it is present in the majority of the
Byzantine theologians discussed below.
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If you call the Son a cause of the Spirit, you make the whole (triangle) (a)
straight (line) and annul the space [between the vertices] and, therefore,
you put the Trinity in the same rank as created things, countable together
with them, even if you believe that they are different, the one being prior
and the others being posterior. Because it (the Trinity) ought to be
exempted as something different, being the creator of things that exist, not
a thing among things that exist, but rather not-existing, as being above
existence and something that is not ranked among existing things.

El 8¢ tov Yiov @1¢ tod Ivevpatog aitiov, ammubuvag to mav Kat to
xwplov aveldeg kal opotayf] Toig mMowmpaoct v Tpldda memoinkag
ouvaplOpovpévnv avTolg K& Stapépely 508N KaTd TO TIpdTEPOV Kal TO
Votepov: w6 Gelv Etepov TL EnpTiocBat kal avTiig, O oM TIKOV VTIAPXOV
TGV VTV, ISV £0TaL TV BVTwV' GAAX ) 8V, bg UTépdV’ Kal Tolg oot
un ovvtattopevov (Barmin, 560, 614-619).30

Here, Eustratius refers once again to the straight-line diagram (Figure 3) but
adds that, without a separate region for the beginning of the series of numerals
(which must encompass, in accordance with Pseudo-lamblichus, the monad
and the dyad), it turns out to be merely a graphical representation of the series
of natural numbers (in modern terms, of quantified variables representing created
things).

Finally, Eustratius approaches an objection formulated in such a manner
that one can ask whether it was not previously put forward by some one of the
Latins with whom Eustratius’ “triangular diagram” would have been discussed:

But it is neither necessary nor reasonable to say that the triangle ought
to be completed and, therefore, the Spirit is and from the Son too, in the
way that, when introducing the proceeding3! of the Spirit from the Son
as if the base (of the triangle), the space (within the triangle) would be
drawn up as completed.

AM’ 008" dvaykaiov ous’ ebAoyov TO Aeydpevov, G eLdT) §€ov €0Tiv
dmmptioBan TO Tpiywvov, elvat Si Todto kai £k oG YioD to Mvebua- va T
£k toU YioD mpo6Sw tod [Tvedpatog dotep Baotg UTtaryopévn, &TpTIoEVOY
T0 Ywplov cvotioatto. (Barmin, 560, 620-624).

30 For aAAQ pny 6v, wg TPy, cf. Dionysius the Areopagite, De Divinis Nominibus, 1, 1, ed. Beate R.
Suchla, Corpus Dionysiacum I: Pseudo-Dionysius Areopagita. De Divinis Nominibus (Berlin: de
Gruyter, 1990), 109.16: “[God] is the cause of being for all, and he is himself non-existent (1)
8v) as being beyond every essence” (aiTiov p&v To¥ eivat i, adTd 82 pfy 6v MG Téong ovoiag
émékewa); cf. Dionysius the Areopagite, De Divinis Nominibus, 1, 5, ed. Suchla, 117.4.

31 Throughout this article, “proceeding” translates the term mtp608og, which is applicable to both
the Son and the Spirit, and I reserve the term “procession” for the term éxmdpevotg, which is
applied to the Spirit exclusively.
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This passage is both witness to an earlier discussion of the diagram with the
Latins and, from a historical perspective, a hint for Nicetas “of Maroneias” in
how to deploy Eustratius’ argumentation in favor of the Filioque.

Eustratius answered with two objections, of which the second is a
repetition of his previous argument wherein respective change in the diagram
would result in a confusion between the Creator and creatures. The first of the
two arguments is, however, new:

Thus, firstly, it (the triangle) will not in this way be made to stand better,
namely when the proceeding (of the two hypostases) will be made straight
and advances as if perpendicular, but rather the space (within it) will be
removed. The oblique motion is, however, unacceptable for the proceeding
of that which is primarily and properly Simplicity, because even those
things that are simple among bodies never move in an oblique manner
in their own natural motion, but (they move in an oblique manner) only
under some force. As to circular motion, it is called complex by some,
but even if it is simple, the movement of these (things that are simple
among bodies) is not oblique along a straight line but rather along a
circumference.

[p®Tov pév ydp, oV otnoetal pdAdov oUTwG GAAX dvalpebnostal 10
xwplov' Tfig Tpoddov dmmubuopévng kal Tpofatvolong womePeL KATA
kd&BeTov. OV yap £yKapoilwg Ev8ExeTal TV TPOodov yiveohal Tii§ TPWTwS
Kol Kuplwg AmAGTNTOG OTOU YE [ 8€ TV CWUATWY TA £V TOUTOLS ATAR
@épetai ToTe KT £yKAPolov THY EQUTAV Kal KATX @UGLY popdv' oA’ 7
Gpo Blg Twvi. T 8¢ kOKAW pepdpevov, oOvOeTOV Tveg Epacav. Ei 8¢ kal
T0UTO amAoTV, GAA’ 006€ ToVTWYV Kivnolg kab’ evBeiav Eykapoilov: GAAQ
oM katd mepLpépelav (Barmin, 560, 624-631).

This analogy, borrowed from mechanics, is indeed unusual but not as
far-fetched as the modern reader might imagine. Ancient and medieval authors
did not discuss purely imaginary logic (in modern terms, logic without any
existential import). Therefore, ancient and medieval logic related to mechanics
just as modern mathematics relates to mathematical logic. Following his brilliant
predecessor in his commentaries on Aristotle, John Philoponos (ca. 490-ca.
575), Eustratius believed that logic is the same everywhere, in the created world
as in the Trinity, so that what differs is only its semantics. In this conviction,
Eustratius remained alone in his epoch, for even the Byzantine Latinophrones
did not follow him. The majority view was that the Holy Trinity is either beyond
logic or has a logic of its own. In either case, the result is the same: the rules of
inference applied to the ‘proceedings’ within the Trinity were formulated ad hoc,
that is, without binding parallels in the created world.
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Let us return, then, to the logical argument of Eustratius. His thought is
quite clear. The ‘proceedings’ within the Holy Trinity, which are a kind (or
kinds) of motion (not only in the eyes of Eustratius but according to common
Byzantine understanding), must be simple. There is only one kind of motion
that is absolutely simple, that which is rectilinear. The oblique motion implied
in the procession of the Holy Spirit through two vertices of the triangle does not
meet this requirement: indeed, oblique motion is a superposition of motions
that are rectilinear. After establishing this, Eustratius reaches the most interesting
point. In anticipating a different triadological diagram, one which is circular, he
states that circular motion is likely (according to “some”) not simple and is,
therefore, unacceptable for the divine proceedings. With this step, Eustratius is
on shaky ground, for circular motion was considered simple by Aristotle in his
authentic and highly authoritative works, the Physics and On the Heaven, even
though, in some pseudo-Aristotelean works, circular motion was considered to
be composed of two rectilinear movements.32 Therefore, Eustratius takes a step
backwards and acknowledges that circular motion is perhaps simple, nevertheless.
However, the oblique straight line, i.e., a broken line, which must represent, in
the triangle of Eustratius, the trajectory of the Spirit if his procession goes
through the Son, is not along the circumference, either. With this mention of the
circumference, Eustratius paved the way for future diagrams that will combine
circles and triangles.

3.3. Nicetas “of Maroneia:” Ta&ig (Order) and the Theological
Analysis Situs

There were perhaps only two persons to whom Byzantine theology was
indebted for making logical diagrams so popular, the Latinophrone Nicetas “of
Maroneia” and the anti-Latin polemicist hieromonk Hierotheos. The work of the
latter, however, would have been impossible without the former.

Nicetas “of Maroneia” was the archbishop of Thessaloniki already in
1132/3 and died no later than the middle of the 1150s. He wrote six dialogues
on the procession of the Holy Spirit between “a Latin” and “a Greek,” where “the
Latin” manages to convince “the Greek” of the procession from the Son tanquam
ex uno principio. After the death of the author, this work became extremely
famous among both Latinophrone and the anti-Latin Byzantines. However, we

32 Jean De Groot, Aristotle’s Empiricism: Experience and Mechanics in the Fourth Century BC (Las
Vegas: Parmenides Publishing, 2014), 44-45. For the general attitude of Eustratius toward
Aristotle, cf. Antony C. Lloyd, “The Aristotelianism of Eustratios of Nicaea,” in Aristoteles - Werk
und Wirkung, vol. 2: Kommentierung, Uberlieferung, Nachleben, ed. Jiirgen Wiesner (Berlin: de
Gruyter, 1987), 341-351.
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know almost nothing about the circumstances when it was written.33 In its recent
critical edition, the drawing of Nicetas’ triadological diagram (Figure 5a), which
is preserved in two manuscripts (Figures 5b, 5¢), is omitted, though it was included
in the previous edition by Nicola Festa.3*

(4 ]

P\—/ v

Figure 5a. The triadological diagram by Nicetas “of Maroneia.” The drawing from the
Vaticanus gr. 1115 as restored by Nicola Festa (Bessarione 16 (1912): 271)
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Figure 5b. The triadological diagram by Nicetas “of Maroneia”
in the Vaticanus gr. 1115, f. 207 (second half of the 14th c.)

Figure 5c. The triadological diagram by Nicetas “of Maroneia”
in the Laur. Plut. 31.37, f. 497 (first half of 14th c.)

33 For arecent discussion of the chronology of the life and works of Nicetas, see Alessandra Bucossi’s
introduction to Nicetas Thessalonicensis. Dialogi sex de processione Spiritus Sancti, eds. Bucossi
and Luigi D’Amelia (CCSG 92) (Turnhout: Brepols, 2021), xxiii-xxxvi.

34 Nicola Festa, “Niceta di Maronea e i suoi dialoghi sulla processione delle Spirito Santo,” Bessarione
16 (1912):80-107,126-132,266-286, hereat 271; 17 (1913): 104-113,295-315; 18 (1914):
55-75, 243-259; 19 (1915): 239-246. Cf. Nicetas Thessalonicensis. Dialogi 11, 21, eds. Bucossi
and D’Amelia, 94.
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In Nicetas’ triadological diagram, it is striking that he develops an idea
discussed but rejected by Eustratius of Nicaea: the procession of the Spirit
through the Son via circular motion. This is why a circle appears, in his diagram,
together with the triangle. The three apexes of the triangle are placed on the
circumference of a circle (this composition is, however, distorted in one of the
later manuscripts, Figure 5¢; it is important to notice that, in the manuscript
tradition, the diagrams, just like texts, were not exempt from unhelpful editing,
deliberate or not). It is worth noting that the triangle became equilateral,
whereas, in Eustratius, it was sufficient for it to be isosceles.

I would suppose that Nicetas made this radical choice to opt for central
symmetry within a circular diagram instead of the axial symmetry of Eustratius’
isosceles triangle, for “geometrical” reasons, namely, the same reasons mentioned
by Eustratius: the motion of the Spirit must be simple but cannot be rectilinear;
therefore, it must be circumferential. This is a kind of logical reasoning—logical
computation—in terms of topology, that is, in a manner that is able to be
expressed with diagrams. The entire Dialogue II of Nicetas is dedicated to this
geometrical (“topological”) logical reasoning. He discusses, in spatial terms,
various concepts in their mutual relations within a mental space. This is the
same mode of thinking that resulted in Leibniz’s and Euler’s analysis situs, that
is, topology and graph theory.3> It is often (but not always) equivalent to, and
always different from, its alternative, namely the purely “algebraic” mode of
thinking used in symbolic logic. In Dialogue I, Nicetas discusses the matters for
which he has had no “algebraic” (symbolic) logical language. It is in this situation
that the problem of t&€ig (order) between the divine hypostases appears, in
Byzantine theology, for the first time and immediately advanced to the frontline
of the polemic. Indeed, it is always the order—instead of the quantities which are
to be dealt with by algebra—that the analysis situs is interested in.

The perfect central symmetry of Nicetas’ diagram not only resolved
some problems but also created new ones. Such a diagram would permit the
Filioque (in the sense of tanquam ex uno principio) but it would also permit all
other similar combinations, such as a Spirituque (the begetting of the Son through

35 See Vincenzo De Risi, Geometry and Monadology. Leibniz’s “Analysis Situs” and Philosophy of
Space (Basel: Birkhauser, 2007); cf. also Peter Gardenfors, Conceptual Spaces: The Geometry of
Thought (Cambridge, MA: MIT Press, 2000). For an example of earlier topological reasoning in
Byzantine theology, see Lourié, “Leontius of Byzantium and His “Theory of Graphs” against
John Philoponus,” in The Ways of Byzantine Philosophy, ed. Mikonja KneZevi¢ (Alhambra, CA:
Sebastian Press, 2015), 143-170.
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the Spirit) 3¢ and even the proceeding of the Father from the other two hypostases
(an absurd idea that, to my knowledge, has never been put forth in the history of
Christianity). Nicetas acknowledges that his diagram has limitations: “However,
taking from the diagram/paradigm what is useful, leave the rest” (X0 yoUv €k
o0 Tapadeiypatog Aafwv 660V xproLov, ATOALTE TO Aotmov).37

To get rid of the problems resulting from the overwhelming symmetry,
Nicetas had recourse to the notion of order (ta&lg) between the hypostases.
This term occurred in ancient Fathers, but, beginning with Nicetas in the middle
of the twelfth century, it becomes crucial to answer a more specific question:
whether this order takes place both in the temporal manifestations of God as
well as in divinis or in the temporal manifestations only. Of course, Nicetas
opted for the first alternative, as all later Latinophrones will do, whereas anti-
Latin authors will become divided on this matter, a division that will create a
major threat to sustainability of the Byzantine anti-Latin position(s) in the
fourteenth and fifteenth centuries. Gregory Palamas and Joseph Bryennios will
limit this hypostatic order to the temporal manifestations, whereas Theophanes of
Nicaea will continue Nicetas’ line of thinking.

In commenting on his diagram, Nicetas says that each of the three
hypostases is “the middle/midpoint” (1) pecdtng, T péoov) between the two
remaining ones, which are thus the extrema (ai dxpdotnteg, T@ Gkpa) in respect
to the middle. In this way, the Trinity is perfectly symmetrical. Nevertheless,
there is a ta&ig (order) in divinis that singles out the unique sequence of the
hypostases that correspond to the triune reality: the Father, the Son, and the
Spirit. Therefore—this logical conjunction is implied but, oddly enough, never
made explicit—it is uniquely the procession of the Spirit through the Son that
takes place in reality, whereas all other combinations do not. [ would emphasize
that the need to introduce such a notion of order is, in Nicetas, quite understandable,
but he himself never discusses the necessity to block the possibility of a Spirituque
and other unacceptable ‘proceedings.’ It thus remains unclear in what sense he
considered each hypostasis to be both the midpoint and an extremum, because
his description of the diagram does not allow one to think that he described a
purely intellectual game without any connection to the divine reality.38

Nevertheless, even before he resorts to the diagram, Nicetas states that
itis order (ta€ig) that makes something either extremum or the middle: “And it
is not that which is so from us or by our affirmation or negation (something)

36 On this idea in the modern and mediaeval theology, see Lourié, “Blemmydes.” The perfectly
mirror symmetric in respect to the Filioque is the Ethiopic 17th-19th-century doctrine called
Qabat (“Unction:” the Son is born through the unction of the Spirit).

37 Nicetas Thessalonicensis. Dialogi, 11, 21.94-95, eds. Bucossi and D’Amelia, 95.

38 Nicetas Thessalonicensis. Dialogi, 11, 21, eds. Bucossi and D’Amelia, 94-95.
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which is the midpoint or the extremums; it is that which is midpoint or extremum
of itself and according to its own order” (008" 6TL OTtep G’ MUV T ATo THiG TTRaNp’
NUGV Bécews, fyouv dvatpéoewg, £xel TO péoov 1 dxpov etvat, Todto kal kad’
EQUTO KAl KATA TNV A’ €autod TAgLy, fiyouv kata Vv idlav UmapéLy, «pécov» 1
«@kpov» €0Tiv).39 In the light of this statement, we have to conclude that the
Filioque is true, because only the Son is the middle “by himself’ and according
to Holy Trinity’s own order. However, the question remains: why this is not said
explicitly? And in what sense is Nicetas’ diagram, which allows other midpoints
and extrema, true?

[ think that the text of Dialogue II, which comes down to us in relatively
late manuscripts (the earliest is dated to the first half of the fourteenth century,
that is, after the theological collisions of the late thirteenth century), is a later
edited version. A hallmark of such editing is recognizable in the distinction of
the midpoints and the extrema “in the proper sense of the word” (kupiwg) and
not (oV kupiwg).4° In my opinion, in his original text, Nicetas argued that the
Father and the Spirit, while also being “the middle,” are not the middle “in the
proper sense of the word,” though, in some way, they are. This conclusion is
corroborated by an earlier, indeed the first, mention of the same distinction:
“The midpoint is sometimes so called in the proper sense and sometimes not in
the proper sense; and the extrema as well” (A¢yetal 6¢ T0 péoov Kal TOTE pPEV
Kupilwg, TToTE 8¢ 0V Kuplwg Kal Td dkpa woaVTwS). What may be the midpoint
for one thing can turn out to be an extremum in respect of something else;
something is right from one point of view but left from another.4! This reasoning
tends to the conclusion that only order (tagig) is able to put an end to such
relativism, though this conclusion is never made explicit. In the present text of
Nicetas, the notion of things that are midpoints and extrema “not in the proper
sense” is never applied to the Holy Trinity and is, therefore, completely useless
for the author. Such a superfluous detail could be best explained as evidence of
a not very careful editing.

Finally, the explanation provided only within the description of the
diagram for what “not in the proper sense” means is absurd. The text begins
with the definition of extrema and middle in the proper sense (a part of the text
that I believe is genuine):

39 Nicetas Thessalonicensis. Dialogi, 11, 21.7-11, eds. Bucossi and D’Amelia, 91.

40 Nicetas Thessalonicensis. Dialogi, 11, 21.83-84, eds. Bucossi and D’Amelia, 94: Kal €otwv 1)
HeaOTNG aUT Kol 1 AKpOTNG Kuplwg Kal 00 Kuplwg.

41 Nicetas Thessalonicensis. Dialogi, 11, 19.397-406 (quoted lines 397-398), eds. Bucossi and
D’Amelia, 87.
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When the distance or the movement from each (of the extrema) to another
through the midpoint is greater than the distance between it and the
midpoint, such extrema must be comprised to be so in the proper sense,
because the distance between the extrema is greater than that to the
midpoint.

KaBo pév yap 1 a@’ evog éxdotov 81 pécov tod péoou £vog pog To
Aowmov gite Sldotaoag gite kivnoig Aelo éotiv, kKupiwg AkpdTNTES GV
vonBelev’ To1G yap Akpolg TTAEIOV €0Tv 1) ATl GAAN AWV SldoTaoLS T} TIPOG
TO péoov.42

So far, so good. But the text continues:

But when, in moving from the midpoint to each of the extrema, the nearer
they (the moving objects or points) are to the extrema, the closer they
become to each other [S omits ‘closer to each other;” A omits ‘to each other’],
they are not extrema in the proper sense, because, when (some objects)
progress from the midpoint to the extrema, the further they go forward,
the more distant they become from each other.

KaBo 8¢ tax amd tol péoov pog EKATEPOV TAOV AKPWV KIVOUUEVX, OGOV
TANGoL&leL TOlG dxpolg, ToocoUTov dAMAWY €yyUTtepa [S omits dAMAwY
€yyUtepa, A omits GAMAwV] yiveTal, oV Kupiwg AKPOTNTES TA YAP GO
o0 peEoov mPog dxpa mpoPaivovta, KaBOGoV TPOELOLY, KATA TOGOUTOV
Kal AAAAwV S1€otnkey.*3

The text claims that two objects (points) which move from the same starting
position in different directions could become progressively closer to each another.
Unless we suppose that Nicetas described an “impossible world” (the kind of
possible worlds where the laws of its own logic are broken), we have to recognize
that the text is distorted. The scribes of A (14th/15th c.) and S (second half of
the 14th-early 15th c.) might have had similar feelings.

I conclude that the original thought by Nicetas was the following. The
circular symmetry in the Trinity is real, but it presents each of the hypostases
as the middle and as an extremum not always in the proper sense. Properly
speaking, itis only the order (td&1g) that produces the midpoint and the extrema
sensu proprie. In the case of the Holy Trinity, this is the order “Father, Son, and
Holy Spirit.” The original text of Nicetas must have contained an explanation of
the meaning of the midpoint and the extrema “not in the proper sense” in the
Holy Trinity, but it is precisely this explanation that the editor aimed to erase.
And while he left traces behind, he succeeded in doing so.

42 Nicetas Thessalonicensis. Dialogi, 11, 21.84-88, eds. Bucossi and D’Amelia, 94.
43 Nicetas Thessalonicensis. Dialogi, 11, 21.88-93, eds. Bucossi and D’Amelia, 94.
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It is most natural to think that this later editor belonged to the camp of
Latinophrones, because, for any in the anti-Latin camp, the Dialogues were a
priori unacceptable from their main idea, even if interesting in other respects.
Therefore, the anti-Latins would have been more tolerant of the text as it stood.
In sharp contrast with the further success of the notions of order and middie,
which were introduced into the triadological discussions by Nicetas, his notion
of middle (and extrema) “not in the proper sense” was not accepted by anybody.

4. The Hidden Crossroad: (In)consistency

Both Eustratius of Nicaea and Nicetas “of Maroneia” agreed that the closed
triangle and the circle would mean the Filioque. Why? — Because both of them
understood, in the Holy Trinity, such notions as @uolg, évépyela, vmdéotaotg, and
other notions closely related to them, in a consistent way, that is, as exempt
from any contradictions. If such is the case, there is only one category whose
number in the Trinity is three and not one, the hypostases, or, more precisely,
the hypostatic idiomata, rather than the hypostases themselves. At least, this
is the conclusion that follows from the standard definition of hypostasis as
‘ovola (essence) with the hypostatic idiomata’—the properties that distinguish
a given hypostasis. In the Trinity, such idiomata are “unbegotten,” “begotten,” and
“processed:” only one idioma for each hypostasis. The essence is unitary and
therefore not eligible to be represented by three points; the same is true about
the energy, power, or glory that is common to the three hypostases. Therefore,
Nicetas formulated the following reasoning about the order:

But if (the order is) neither according to the nature nor according to the
(hypostatic) characteristics, there is no order at all, or, if there is (an order),
itis according to something else. However, if it is according to something
else, what is this if not the nature and the hypostatic characteristics?
Because there is nothing besides these. And if the orderis notin them,
there is no order at all.

AN\ gl pev 00te Katd TV UOoLY, 00TE KAt TS (81OTNTAC, 006E TAEIS OAWS
£otar 1 el éotay, kata TL £tepov. El pev ovv £otal kat’ &AAo T, Ti TobTo
TAPA TNV @UOLV Kol TAG VTIOOTATIKAS (510N TG OV8EV yap ETtepov Tapa
Tabta. Kal el pn) év tovTtolg 1 TaLs, oude Tdéig OAw.44

I place in bold the cornerstone of this reasoning, where the patristic notion of
hypostasis is lost. Instead, Nicetas acknowledges only the common essence
(nature) and the three hypostatic characteristics.

44 Nicetas Thessalonicensis. Dialogi, 11, 21.149-154, eds. Bucossi and D’Amelia, 97.
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As one would expect, Nicetas treats the proceedings of hypostases as
the proceedings of their hypostatic characteristics. The Arians and other heretics
were not right when they introduced an order within the divine nature. However,
the order takes place not within the nature but between the hypostases, which
means that it takes place between the hypostatic characteristics, “according to
the hypostases, that is, the hypostatic characteristics” (katd Tdg VTTOGTACEL, TjTOL
TAG VTTOOTATIKAG 810TNTaG).45 Here we see that, speaking about the procession
of the Holy Spirit through the Son, Nicetas means the procession of the idioma
of the Spirit through the idioma of the Son. For him, this means the same thing.

This theology prepared the way for the Byzantine Latinophrones to adopt
the Latin Scholastic doctrine of hypostases as relationes within the Trinity. But in
order to understand the properly Byzantine Orthodox theological thought, it is
more important to notice that, with Nicetas, Byzantine theologians return to the
discussions of the sixth century, when Chalcedonians were forced to adopt a
response to the inter-“Monophysite” polemics about the so-called “Tritheism” of
John Philoponus. This discussion demonstrated that the problem has no consistent
resolution, though it has an inconsistent one.

Using the above-mentioned understanding of the notion of hypostasis,
Philoponus argued that the three divine hypostases are divided in the same way
as three men. This view was rejected by the majority of his co-religionists (Severan
“Monophysites”) but provoked, in 586, one of the greatest schisms between the
“Monophysites” themselves. The Severan Patriarch of Alexandria Damian put
forward a doctrine mirroring that of Philoponus: in the Holy Trinity, the hypostatic
characteristic are the hypostases themselves. It is worth noting that Damian was,
in some way, albeit without the Filioque, a predecessor of Nicetas “of Maroneia”
and Latin Scholasticism.

Damian’s main opponent, the Severan Patriarch of Antioch Peter of
Callinicum was only able to demonstrate, in voluminous treatises, how far his
opponent deviated from the patristic path. Peter, however, was unable to propose
any positive doctrine answering both Philoponus and Damian.4¢ The Chalcedonian
Patriarch of Alexandria Eulogius (580-607) commented on the affair and
explained why none out of the three protagonists was right, not even Peter of
Callinicum. Eulogius’ work is preserved only as an abstract made by Photius in

45 Nicetas Thessalonicensis. Dialogi, 11, 21.154-161 (quoted lines 160-161), eds. Bucossi and D’Amelia,
97.

46 For an introduction to this discussion, see Peter of Callinicum. Anti-Tritheist Dossier, eds. Rifaat Y.
Ebied, Albert van Roey, and Lionel R. Wickham (OLA 10) (Leuven: Departement Oriéntalistik, 1981).
I tried to provide an exhaustive bibliography in Lourié, “Damian of Alexandria,” in Encyclopaedia
Aethiopica, vol. 2, ed. Siegbert Uhlig (Wiesbaden: Harrassowitz, 2005), 77-78.
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his Myriobiblion, codex 230. Eulogius’ main point against the three disputants is
the following: all of them take literally St. Basil the Great’s definition of hypostasis
as “the conjunction of the essence and the characteristic/idioma)” (cuumAok
ovolag kal iSiwpatog). Taken literally, such a definition would obviously introduce
complexity into the Trinity (0 Tmepupavds cuvelodyev oide TV cUVOeEoWY).
However, Basil used it as an auxiliary for our mind to grasp what is impossible
to grasp: “This is why he [St. Basil] made a reservation that it is impossible to grasp
the proper notion of Father or Son without having articulated one’s mind with an
addition of the proper characteristics/idiomata” (A0 kai Emyayev w¢ auiyovov
dtalovoav Evvorav Matpog AaBelv 1j Yiod, pr T TV iSlwpdtwv Tpocdnkn tig
Stavoiag StapBpoupévng);47 the choice of the verb SiapBpow “divide by joints,
articulate; describe distinctly” points to complexity.

The core of this explanation consists in the statement that the notion of
hypostasis is not simple (it is indeed complex), but its complexity must remain
within our mind and be used as a directional sign to something beyond it. In
other words, Eulogius stated that the very notion of hypostasis in divinis is
inconsistent and, therefore, is to be defined through a contradiction: we define
a complex notion but, at the same time, deny that we mean anything complex,
though without forgetting the complexity of our notion.48

Let us notice that Damian’s triadology is also inconsistent, albeit in a
way that is dual (in the logical sense#?) to the logic implied by Eulogius and the
mainstream Byzantine tradition. The latter is paraconsistent (breaking the
principle of non-contradiction, that is, identifying those logical objects that
continue to be non-identical), whereas the former is paracomplete (breaking
the principle of the excluded middle, which is equivalent to the statement that
a given logical object is not identical to itself).50 The three hypostases of the
divinity in the Byzantine tradition are identical to one other without being
identical, whereas the three hypostases of the divinity for Damian are different
and numerable without being distinguishable, like dollars in a bank account (to

47 Photius, Bibliothéque, vol. 5: ‘Codices’ 230-241, ed. and trans. René Henry (Paris: Les Belles Lettres,
1967), 44, 46.

48 For the logic implied by Eulogius, cf. Lourié, “Theodore.”

49 More precisely, in the sense of Boolean algebra, where the truth values “true” and “false” and
the connectives “and” (conjunction) and “or” (exclusive disjunction) are dual to each other. If
we simultaneously replace, in a true formula, each value and connective with their duals, we
obtain another, but similarly true formula; therefore, a formula and its dual formula are
equivalent: if one of them is true, then, another is also true too.

50 For a philosophical introduction to inconsistent logic in general, see Graham Priest, Beyond the
Limits of Thought, 2nd edn (Oxford: Oxford University Press, 2002; repr. in 2006). For a more
technical introduction, see Walter Carnielli and Marcelo Esteban Coniglio, Paraconsistent Logic:
Consistency, Contradiction and Negation (New York: Springer, 2016).
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use an example of Erwin Schroédinger from his 1953 popular lecture, where he
thus explained in what manner quantum objects such as electrons are different
from each other). I have dealt with these logical matters elsewhere5! and will
return to them at the end of this article.

In order to think in the same vein as Eulogius, there is no need to read
his texts, because he articulated a fundamental intuition of Byzantine theology.
Therefore, those who in the late thirteenth century were able to think like
Eulogius would have obtained arguments for rejecting Nicetas “of Maroneia™’s
phrase “there is nothing besides these.” Beside the common essence, energy,
etc.,, and beside the hypostaticidioms, there are, in the Trinity, the three hypostases
themselves—in the sense that the notion of hypostasis is not reducible to a
conjunction of the essence with an idiom.

Without Nicetas’ original limitation of applying his diagram to the
hypostatic idioms, his triadological analysis situs became appealing for anti-Latin
polemicists. Let us recall that, in the epoch of Eustratius of Nicaea and beyond,
theologians such as Nicholas Mouzalon and Nicholas of Methone expressed the
inconsistency of the Trinity using “numerology” (or, as I would prefer to say,
symbolic logic). This was enough to block both the Filioque and Eustratius’
triadological model but not enough to explain a positive meaning of “through
the Son” (other than the temporal bestowing). After Nicetas “of Maroneia,” the way
for such an explanation was opened.

Here I omit the circumstances of the Synod of Blachernae of 1285 that
proclaimed the “Greek” alternative to the Filioque in rather vague terms such as
“eternal appearance” (&(Stog ékpavoig) of the Spirit through the Son by their
common energy.52 Instead, | will focus on the most “precise” theological thinkers
of the epoch. Since the rediscovery (after Eustratius of Nicaea) of the theological
analysis situs by Nicetas “of Maroneia,” it is no wonder that these theologians
will explore the expressive power of logical diagrams.

51 Lourié, “What Means ‘Tri-’ in “Trinity’?” However, in discussing paracomplete logic in this
aforementioned article, | make no reference to the Damianite conception of the Trinity.

52 For an outline of both the historical events and the theology, see Aristeides Papadakis, Crisis
in Byzantium: The Filioque Controversy in the Patriarchate of Gregory Il of Cyprus (1283-1289),
revised edn (Crestwood, NY: St Vladimir’s Seminary Press, 1996), and Jean-Claude Larchet
(ed.), La vie et I'ceuvre théologique de Georges/Grégoire Il de Chypre (1241-1290) patriarche de
Constantinople (Paris: Cerf, 2012). The latter contains, among other things, the first complete,
although still not critical, edition of Gregory of Cyprus’ work against Bekkos, by Théophile
Kislas. The history surrounding the theology of Gregory of Cyprus, its admission by some and
rejection by others, is still understudied and little understood, which, in turn, makes it difficult
to understand the theology of the early fourteenth century leading up to Gregory Palamas. For
an outline of thirteenth-century theology, both Latinophrone and anti-Latin, cf. Georgios P.
Theodoroudis, H ekmdpevais tov Ayiov Ivebuatos katd tovs cvyypageic tov I aidvog
(Thessaloniki: Kupopdvog, 1990).
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5. Hesitations: Nicephorus Blemmydes and
Emperor Theodore Laskaris

Nicephorus Blemmydes and his disciple who became his opponent,
Emperor Theodore II Laskaris, were two Byzantine theologians who faced but did
not resolve the problem of inconsistency in triadology. Nevertheless, they both
contributed to its further discussion in different theological camps.

5.1. Nicephorus Blemmydes: Inability to Protect the Trinity from
an Ordered Pair

Nicephorus Blemmydes (1197-ca. 1269) was the most authoritative
theologian of his time.53 Almost all other thirteenth-century remarkable theologians
were his disciples or heavily influenced by him, either directly (as in the case of
Theodore Laskaris) or indirectly (as in the case of Gregory of Cyprus, who was
a disciple of Blemmydes’ disciple, George Akropolites; or hieromonk Hierotheos,
who always referred to Blemmydes’ works as if they conformed to his own thought;
or even John Bekkos, who read his works in prison and became convinced of the
Filioque). Nevertheless, as has become clear in the light of recent research, no
Byzantine theologians, either Latinophrone or anti-Latin, followed his theological
thought as it was. I must confess that my previous evaluations of Blemmydes’
theology were, in this respect, inadequate, and now I consider Larchet’s criticism
in my address justified.5* Blemmydes inspired many but convinced nobody.
Probably, it is Larchet who put forward (elaborating on an idea by Aristeides
Papadakis) the most balanced interpretation of his theology as “fondamentalement
inachevée” and, therefore, ready for being “précisée, complétée et prolongée,” as
John Bekkos and Gregory of Cyprus did, each of them in his own direction.5>

Blemmydes was the first to acknowledge some meaning of “through the
Son” in divinis, and even coined the formula later adopted (without changing its
key words) though reinterpreted by Gregory of Cyprus and his Synod of 1285:
“As the energy of the Son and God’s Logos, the Holy Spirit eternally shines forth
from him, which is the same as saying ‘through him,” from the Father, whereas,

53 Fora general introduction to Blemmydes’ life and activity, cf. Nicephori Blemmydae Autobiographia,
sive, Curriculum vitae; necnon, Epistula universalior, ed. Joseph A. Munitiz (CCSG 13) (Turnhout:
Brepols, 1984).

54 Cf. Larchet (ed.), La vie, 95-112, esp. 99, 111, with further bibliography.

55 Larchet (ed.), La vie, 110. For Bekkos’ dependency on Blemmydes and Nicetas “of Maroneia”
(but not on Latin theologians), see esp. Alexandra Riebe, Rom in Gemeinschaft mit Konstantinopel.
Patriarch Johannes XI. Bekkos als Verteidiger der Kirchenunion von Lyon (1274) (Wiesbaden:
Harrassowitz, 2005).
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as Gift, he is sent and bestowed by nature” (‘g pév oOv évépyeta to¥ YioD kai
0e0D Adyov, T0 [Tvedua 1o dylov Gidiwe EkAduTel TTap” a0ToU, TaUTOV & elTely 6U
abtol, tapd To [Matpds we 8¢ Swped Kai AmooTEAAETAL Kal S{BoTal PUOIK®DG).56

Blemmydes tries not to acknowledge the order in the Trinity in the sense
that the Spirit is posterior to the Son. Apparently, he unequivocally follows the
mainstream Byzantine tradition insisting that they both share the same place
in order:

The Spirit has in respect to the Son the same order and nature as the Son
has in respect to the Father; the same shall have been also the order and
the nature that has the Son in respect to the Spirit as the Spirit has in
respect to the Father.

Toldutnv Taév kat evowv €xel 1o IMvebpa Tpog Tov Yiov, olav 0 Yiog €xet
Tpog TOV [Matépa’ Totahnv av €xol kal 0 Yiog pog To Mvedpa kol TagLy
kal @Uowy, olav avto Tpog tov Matépa.s?

Then, in the same treatise, he proceeds to the conclusion formulated in strictly
symmetrical terms: a “division” (Siaipeoig) will be introduced into the Trinity if the
Logos and the Spirit are not from the Father “through each other” (§ux 6atépouv
Bdatepov).58 Nevertheless, he evidently felt insecure with such statements. Thus,
he makes the awkward claim that, “we therefore know the sending of the Spirit
to be the mean between the natural and the hypostatic idioms” (éyvwuev o0
™V Ttod Ilvebpatog AMOOTOANV pHEONV QUOIKHG Te Kal UTOOTATIKTG
1610 10¢).59 Michel Stavrou is perhaps right to consider this as a mistake further
on abandoned by the author.¢® But what does the author propose instead?

Until recently, all our answers were conjectural, because all previously
known texts by Blemmydes were open to different interpretations. My own

56 Blemmydes, Letter to Jacob of Bulgaria [dated 1256], 6.47-50, ed. and trans. Michel Stavrou,
Nicéphore Blemmydes. (Euvres théologiques, vol. 2 (SC 558) (Paris: Cerf, 2013), 92, 94 (for the
date, see 56-62).

57 Blemmydes, Letter to Theodore Il Laskaris [dated 1255], 4.29-32, ed. and trans. Stavrou,
Nicéphore Blemmydeés. (Euvres théologiques, vol. 1 (SC 517) (Paris: Cerf, 2007), 314 (for the
date, see 282-288).

58 Blemmydes, Letter to Theodore II Laskaris, 10.4-5, ed. Stavrou, vol. 1, 346.

59 Blemmydes, Letter to Theodore Il Laskaris, 8.23-24, ed. Stavrou, vol. 1, 334. Blemmydes here
avoids acknowledging the sending of the Spirit as the second hypostatic idiom of the Son and
instead invented “a mean” between the two actual kinds of idioms in order to connect the
temporal sending and the Triune nature.

60 See Stavrou’s commentary in Nicéphore Blemmydes. (Euvres théologiques, vol. 1, 357 (note
complémentaire 8).
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interpretation was in the line of Gregory of Cyprus and especially of hieromonk
Hierotheos and Gregory Palamas. 6! However, Michel Stavrou has found, in a
unique fourteenth-century manuscript, a work of Blemmydes that (if the
manuscript attribution is correct) disambiguates the corpus of Blemmydes’
texts. This is a series of syllogisms (without a proper title) proving the truth of
“though the Son” for the Spirit. Number four is the following: “If the Holy Spirit
is not through the Son, then the Son will be through the Spirit; but this is not so;
therefore, the opposite (must be true)” (Ei pn 6w o0 YioD 10 Ivebua to dytov,
€otal 81 ToU [Mvedpatog 0 Yiog GAAQ pev todto ok €0Tl, TO ETepov Gpa).62 If
the attribution to Blemmydes is correct, and, especially, if Stavrou is correct in
dating this work to the time after the Letter to Jacob of Bulgaria (1256),63 we
have to conclude that Blemmydes eventually succumbed to the pressure of the
requirement of logical consistency, de facto recognizing the order wherein the
Spirit is posterior to the Son.

The order wherein one out of the two, either the Son or the Spirit, is
posterior to another implies a dyad within the triad, which was incompatible
with mainstream Byzantine triadology, from the Cappadocian Fathers up to
Nicholas of Methone. Blemmydes certainly tried to discuss the mutual relations
between the Son and the Spirit in divinis without compromising this principle,
but he failed to produce any coherent doctrine. The reason why he failed is
obvious: one cannot discuss the mutual relations between the two without the
possibility of considering them as an ordered pair (dyad) or, at the very least,
as an orderable pair (where—at least, theoretically—if this one element is the
Son, then, the another element of it must be the Spirit). If we have, however, a
pair that is not only unordered but even not orderable, it means that each of its
two elements is simultaneously the first and the second. This would be not a
consistent way of thinking. It was, indeed, implied in the previous Byzantine
triadological tradition, but, in order for it to be made explicit, we have to wait
for hieromonk Hierotheos. Something had to be sacrificed, either the consistent
logic or logically inconsistent theological tradition. Blemmydes was too attached
to the former.

5.2. Theodore Laskaris: A Cautious Theologian

Theodore II Laskaris (1222-1258, r. 1254-1258) was heavily dependent
on Nicephorus Blemmydes, but this dependence was ambivalent and sometimes in

61 Especially in Lourié, “Blemmydes.”
62 Blemmydes, (Euvres théologiques, vol. 2, 224.
63 Blemmydes, (Euvres théologiques, vol. 2, 217.
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an opposition to his teacher.¢4 Laskaris was closely acquainted with Blemmydes’
approach to “through the Son.” In 1255, he became the addressee of the first
major theological treatise, quoted above, where Blemmydes developed these
ideas. However, he followed Blemmydes only in acknowledging that a specific
interrelation between the Son and the Spirit in divinis does exist.

Theodore’s theological work is mostly collected by himself in the eight-
book Christian Doctrine published not long ago by Christos Krikonis (the editio
princeps in 1987)¢5 and, to my knowledge, has still never been investigated in
depth. The only place where Theodore discusses a triadological diagram seems
to me distorted. This is the first of his two Orations against the Latins (included
in Christian Doctrine as book VI) dated to the autumn of 1256.66

The diagram (Figures 6a, 6b)¢7 illustrates the part of the text that begins
as follows: “The three are either a (geometrical) figure or not (representable as)
a figure. If they are a figure, then it is a six-partite trifold” (Ta tpia §j oxfipa 1y
&oynudrtiotov. Ei pév odv oxfipa, £€apepés Tpimrokov).68 The sentence “Ei pév
o0V oxfiua, £€apepés tpimlokov” (“If they are a figure, then it is a six-partite
trifold”) is never commented upon later or elsewhere in Theodore’s works. The
diagram itself is hardly “six-partite.” We know six-partite diagrams from a later
period, beginning in the late thirteenth century (Figure 9). Finally, as we will
see below, in this sermon, Theodore argued against the possibility of using
diagrams (figures) in theology. Given the scant manuscript tradition of the
treatise,5° [ would conclude that the difficult sentence is a later interpolation
that might have occurred rather naturally in the late thirteenth-century. Indeed,
the witness of the Vaticanus gr. 1113 is not so distant from the lifetime of the
author and, therefore, is highly valuable. But it belongs to a quite different

64 For their mutual relations, which became quite difficult, see esp. Maria Aleksandrovna Andreeva,
Tosemuka Geodopa 1. J/lackaps ce Hukugopoms Baemmudoms [Polemics of Theodore II Laskaris
with Nicephoros Blemmydes)], Véstnik Krdlovské ceské spolecnosti nauk. Trida filosoficko-historicko-
filologickd (1929): 1-36 (Prague: Kralovska ¢eska spole¢nost nauk, 1930). However, Andreeva
did not go deeper into theological matters.

65 Christos Th. Krikonis, O@sodwpov B’ Aaokdpews Iepl ypiotiavikijc Osoloyiag Adyot, 3rd edn
(Thessaloniki: University Studio Press, 1990). The text of this third edition is identical to that
of the second edition (1987-1988).

66 Date according to Dimiter Angelov, The Byzantine Hellene: The Life of Emperor Theodore Laskaris
and Byzantium in the Thirteenth Century (Cambridge: Cambridge University Press, 2019), 342.

67 Theodore II Laskaris, Ilepi yptotiavikijsc Osodoyiag Adyot, ed. Krikonis, 129. Here and below the
drawings from a manuscript are added by the author.

68 Theodore II Laskaris, Ilepi yptotiavikijs Osoroyiag Adyo, V1, 15.148-150, ed. Krikonis, 129.

69 It is preserved in three manuscripts, but one of them (Vaticanus gr. 1942, 17th c.) is a copy of
another (Vaticanus gr. 1113, second half of 13th c.) having no independent value. The third
manuscript is Oxford, Bodleian, Barrocianus 97 (15th c.).
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epoch inrespectto triadological diagrams. Theodore lived before the revolution
in this field made by hieromonk Hierotheos, but his earliest manuscript is either
posterior to or contemporaneous with it.

After having put aside the difficult sentence, we can proceed with a smooth
text. Even before turning to the diagram, Theodore denies any value of logical
reasoning in theology (arguing, in this way, for the necessity of taking at face
value Gospel sayings about the procession of the Holy Spirit from the Father):

The type (character) of logical argumentation is syllogistic: the syllogistic
standard, demonstrating the conclusion through the middle (terms). Without
an intermediary, the purpose of the syllogistic argumentation would be
indemonstrable. The theological (type of argumentation) demonstrates the
truth without an intermediary and simultaneously. The (argumentation)
without an intermediary does not imply (logical) necessity, but what is
introduced using (logical) necessity, is not theologically demonstrative.

‘0 Tfi¢ AoYIKTiG TIpaypaTEING XOPAKTP GUAAOYLOTIKOG, O GUAAOYLOTIKOG
Kavwv, S1a péowv Selkvuol TO cLuTEPACHA, 1) TIG CUAAOYLOTIKTG
TPAYUATELNG TIEPATWOLG AUEcwS 0UK v ToTe Selkvuoty. ‘O BeoAoyikog
apéows kal aua deikvuot v aAnbelav. ‘0 Guéows detkviwy ol Blav
@éper 0 8¢ peta Bilag dyopuevog, ov Be0AoyIKOG ATTOSEIKTIK®G.70

Turning to the diagram, Theodore previously discussed whether the
Trinity is not representable as a figure (doxnudtiotoy, lit, “without a shape,
shapeless”) but, nevertheless, representable with a line (ypappko6g). There are
two possibilities here: this line would be either infinite, without beginning, or
issuing from a monad (1 Gvapyov, 1j €k povadog). If the former, then there would
be no Trinity at all. If the latter (“from the monad having no beginning,” ¢¢
avapyov povadog), the two other monads must proceed from it directly and as
“the equipoised monads, not the one from another, but both from the one” (at
lodppoToL povades, o0 L TG ETEPAG ETEPQ, AAN" €k LG Gu@oTepal), because,
otherwise, they would be never equal in glory (twn), and their “essential
interpenetration” that is “from,” “in,” and “through” the unique beginning (éx
g dpxfis ai duedtepar, €16 Kal év fj kal 8U i TV 0V TEPLYDOPNOLY
¢xovol) would be broken. He therefore concludes that any linear (shapeless)
diagram is unsuitable for the Trinity.7!

70 Theodore II Laskaris, Ilepl ypiotiavikijc Beodoyiag Adyou, VI, 11.11-16, ed. Krikonis, 127. For
the late Byzantine meaning of Bia, see Emmanuel Kryaras, Aééiko th¢ ueocaiwvikijc eAAnviktic
dnuwdovs ypauuateiag, 1100-1669, vol. 4 (Thessaloniki: Kévtpo EAAnviki¢ TAdooag, 1975),
105-106.

71 Theodore II Laskaris, Ilepi yptotiavikijs Osoroyiag Adyor, V1, 15.151-166, ed. Krikonis, 129.

88



DIAGRAM REASONING AND PARACONSISTENT THINKING:
HIEROMONK HIEROTHEOS, HIS ANCESTRY, AND LEGACY

/N

Figure 6a. The triadological diagram by Theodore II Laskaris restored by Christos
Krikonis (@g08wpov B’ Aaokdpews lepl ypiotiavikijc Osodoyiag Adyot, 129)

.\‘
p
e

Figure 6b. The triadological diagram by Theodore II Laskaris
in the Barrocianus 97, f. 637 (15th c.)

Theodore then proceeds to a discussion of the “closed” triangle that we
know from Nicetas “of Maroneia” (here never mentioned by name). Theodore
refers to “the (figure formed with) the one-dimensional line (lit., a line ‘having
no breadth’) «, B, v” (&mAatég ypauuikov a, 3, y) on the diagram, that is, to the
“closed” triangle without its interior part. As a scheme of the inter-Trinitarian
proceedings, this diagram is also unacceptable, because the longer trajectory
would render the respective monad exhausted (¢§itnAov) in power, which would
mean the two monads are not icoSUvapa (“equal in power”).72 This argument is,
more or less, in the same line as Eustratius of Nicaea’s argument against the “closed”
triangle. What is unlike Eustratius is the conclusion that follows immediately after
this: “Therefore, God is neither a figure nor an unreasonable linear setting” (00
Toivuv oxfjua Bedg, o0 Ypaupikn te B€o1g Tapdroyog).”3 Theodore repeats this

72 Theodore II Laskaris, Ilepi yptotiavikijs Ooroyiag Adyor, V1, 16.167-170, ed. Krikonis, 129.
73 Theodore II Laskaris, Ilepi yptotiavikijs Osoroyiag Adyor, V1, 16.170-171, ed. Krikonis, 129.

89



BASIL LOURIE

denial of the applicability of oxfjua and oynmuatiopég later in the same
treatise, 74 even exclaiming in the concluding passage: “How could I, while
making my reason stretch forth toward that blessed nature, configure the
entirely ineffable essence in the terms and figures of those who have expressed
their opinions?” (II&g &v év éxelvn i) pakapia @UoeL Telow telvesBal pov TOV
AOYLoPOV Kal TNV &ppntov Tavin ovolav AEgeot kKal oXNUATIONOTG oXNHaTiow
yvwpodot®v;).”s I think Theodore called here yvwpodotal “those who have
expressed their opinions” the theologians having no divine inspiration.

In this oration, Theodore says nothing about the entire diagram with its
three circles. Is it, nevertheless, applicable to the Trinity? The answer is to be
found in his earlier treatise, “That the One is Three” (0tL 10 &v €oTL Tpla),
composed without a direct polemical purpose and included in Christian
Doctrine as book II1. Its precise date is unknown; it is likely earlier than book VI
quoted above, but it was written, as stated in its title, when Theodore was
already emperor.76

Theodore proves that “the one is three” illustrating his words with a
diagram (Figures 7a, 7b),”” though without involving this diagram directly in
his reasoning. The three identical circles with their centers in the three apexes
of an equilateral triangle do not refer to the divine hypostases but refer to
certain notions. Theodore argues thatin Ti—"“this” or “this something,” the main
Aristotelean term for either an individual, a particular, or both78—is implied &v
(“one”), whereas in €0t (“is”) and in {®v (“living [being]”) is implied “this.”
Therefore, the term “this” is prior in respect to “is” and “living (being)” (and this
conclusion is in no way illustrated by the diagram), but “one” is present
(implied) in all three of the other terms. It is only the latter conclusion that is
illustrated by the diagram.

74 Theodore II Laskaris, Iepi yptotiavikijc Osodoyiag Adyor, VI, 26.257, 258, VI, 37.371, ed. Krikonis,
132, 136.

75 Theodore II Laskaris, Iepi yptotiavikijc Osoloyiag Adyot, V1, 37.366-368, ed. Krikonis, 136.

76 Theodore II Laskaris, Iepi yptotiavikijc Osoloyiag Adyoy, 11, title, lines 1-3, ed. Krikonis, 95.

77 This diagram is repeated three times throughout the text for convenience of the reader, saving
him from having to turn the pages back. The words within the circles in the Barrocianus are
sometimes varying, which is not noticed in the apparatus by Krikonis (the reading {®ov
“animal” instead of {®v “living being” in Figure 7b is not noticed either).

78 Cf. Gabriele Galluzzo, The Medieval Reception of Book Zeta of Aristotle’s Metaphysics, vol. 1:
Aristotle’s Ontology and the Middle Ages: The Tradition of Met., Book Zeta, vol. 2: Pauli Veneti
Expositio in duodecim libros Metaphisice Aristotelis, ‘Liber VII’ (Leiden: Brill, 2013), vol. 1, 128-
129. The understanding of the Aristotelean ti by Theodore is a topic worth of a separate study,
which is beyond my present interests.
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Figure 7a. The logical diagram by Theodore II Laskaris restored by Christos
Krikonis (@g0dwpov B’ Aaokapewc lepl yplotiavikijc Osodoyiag Adyot, 97, 98);
the diagram is repeated three times

Figure 7b. The logical diagram by Theodore II Laskaris
in the Barrocianus gr. 97, f. 177 (15th c.)

This diagram is interesting to us for two reasons. The firstis that Theodore,
while rejecting logical diagrams as a visual mode of reasoning in theology, uses
them in logic. The second is that, despite being used as a simple illustration, this
diagram contains something more than Theodore extracted from it, being a
quite recognizable variant of the Venn diagram?? for the conjunction of three
conjuncts (Figure 8).

79 John Venn (1834-1923) first introduced his diagrams in a journal article in 1880 that was
republished as chapter 5 of Symbolic Logic (London: Macmillan, 1881), 100-125.
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Figure 8. Venn diagram for conjunction of three conjuncts

We must leave to other scholars the interesting study of logical diagrams
in the works of Theodore Laskaris (something he uses in his secular works, as
well, in this way following Blemmydes). What we can take away from the above
is that Laskaris knew only the “Latinophrone” usage of diagrams in Trinitarian
theology. Despite his own good (or, atleast, certainly not bad) acquaintance with
the diagrams in logic, Theodore failed to propose an adequate diagram for the
Byzantine understanding of the Trinity. To my mind, the reason for this is similar
to that which caused the failure of Nicephorus Blemmydes’ project: there was
no visual language for inconsistency. It will be invented, together with a new
symbolic language, by hieromonk Hierotheos.

6. Hieromonk Hierotheos: Preliminaries

Before approaching Hierotheos’ theology, I will start with some observations
about his life and works.8? But even before this, I would like to recall that, in the
person of Hierotheos, we meet a late Byzantine peer of Dionysius the Areopagite: an
extremely authoritative figure, albeit not under his own name but under the
name of the alleged teacher of the Areopagite, St. Hierotheos, the bishop of Athens.

80 For a general discussion of Hierotheos’ biography and works, see two seminal studies that
superseded earlier publications: Gabriel Patacsi, “Le hiéromoine Hiérothée, théologien du
Saint-Esprit,” KAnpovoula 13 (1981): 299-330, and Nicholas Ch. Ioannidis, 'O Tepoudvayog
TepdBeog (IT'" ar) kal T0 avékdoto ovyypapiko épyo tov. Kpitiki éxdoon, 3rd edn (Athens:
Kuptakidn, 2009). In this latter monograph, first published in 2003, loannidis provided the
editio princeps of all texts preserved under the name of hieromonk Hierotheos, omitting the
greatest diagram (Figure 9). The editor perhaps considered that it had been attributed to the
bishop of Athens even in the manuscripts, where the name of ‘Hierotheos’ was stated by itself.
Hierotheos’ texts will be quoted from this edition using page and line numbers only; the lines
are numbered throughout the given work, not by page.
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It is under this name that Hierotheos’ main theological texts and diagrams are
presented in manuscripts (his primary theological treatises, written in his own
name, being either lost or preserved in unique or very rare manuscripts). What
would become crucial for his theological legacy is that his writings were also
quoted as belonging to the ancient Hierotheos by Joseph Bryennios (ca. 1350-
1431/8), whose disciples were Mark Eugenikos8! (1394 /5-1446)82 and, albeit
mostly in absentia, Gennadios Scholarios (ca. 1400-ca. 1472).83 Blemmydes
completed the “canonization” of Hierotheos’ theology as highly authoritative
and purely patristic.

In what follows, I will pass over a discussion of the contribution of Joseph
Bryennios in the definitive acknowledgement of Hierotheos’ theology by the
Byzantine tradition.84 But [ will nonetheless refer to the works of Bryennios as
a medium of transmission for the writings of Hierotheos.

81 To understand the reception of this Hierotheos-Bryennios line in Mark of Ephesus, see esp.
his discussion of the “order” in the Trinity with John of Montenero at the Council of Florence:
Joseph Gill, Quae supersunt auctorum graecorum Concilii Florentini, 11: Res Florentiae gestae
(Rome: Pontificium Institutum Orientalium Studiorum, 1953), 340-346. This discussion is, most
often, represented by the modern historians as purely source-critical, thus ignoring the core of the
problem discussed, namely, the (non)existence of a natural order between the hypostases;
cf, e.g., Nicholas Constas, “Mark Eugenikos,” in La théologie byzantine et sa tradition, vol. 2:
(X1lle-X1Xe s.), eds. Carmelo Giuseppe Conticello and Vassa Conticello (Turnhout: Brepols,
2002),411-475, at 418; nevertheless, Constas provides a good introduction to this aspect of
Mark’s triadological thinking (448-449), although he does not pay due attention to its role as
a core element of the whole structure of Byzantine triadology. For Mark Eugenikos as a Palamite
theologian, see also Lourié, “L’attitude de S. Marc d’Ephése aux débat sur la procession du Saint-
Esprit a Florence. Ses fondements dans la théologie post-palamite,” Annuarium Historiae
Conciliorum 21 (1989): 317-333.

82 The dates according to Evelina Mineva, To vuovypagiké épyo tov Mdpkov Evyevikov (Athens:
Kavaxn, 2004), 38.

83 Cf. Marie-Hélene Blanchet, Georges-Gennadios Scholarios (vers 1400-vers 1472). Un intellectuel
orthodoxe face a la disparition de 'Empire Byzantin (Paris: Institut francais d’études byzantines,
2008). Scholarios was fortunate to have some time to learn from Bryennios personally, and,
after Bryennios’ death, according to Scholarios’ own testimony, he continued to learn from his
writings; cf. Blanchet, Georges-Gennadios, 15 and 297.

84 For the theology of Bryennios and his appropriation of Hierotheos’ works, see esp. Patacsi,
“Joseph Bryennios et les discussions sur un concile d'union (1414-1431),” KAnpovouia 5 (1973):
73-96, where he recognised Hieroteos’ diagrams and their explanations in the works of Bryennios;
loannidis, O Iworjp Bpuévviog. Biog - 'Epyo - AtdackaAia (Athens, 1985); Lourié, “A Logical
Scheme;” Michael Platis, An Annotated Critical Edition of Joseph Bryennios’ Third Dialogue on
the Procession of the Holy Spirit with a Brief Theological and Historical Commentary (PhD diss.,
Aristotle University of Thessaloniki, 2020).
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6.1. Hierotheos’ Diagram and Its Nine-circle Distortion

Hierotheos’ biography is recoverable almost exclusively from his own
works, three in particular: the Sermon against the Calumniators (thereafter SC),
the Sermon Addressing Michael VIII (thereafter SM), and the Sermon against the
Latins (thereafter SL). Among the most established facts of Hierotheos’ life, we
may consider those on which the Hierotheos’ two primary biographers, Gabriel
Patacsi and Nicholas loannidis, agree. These I will discuss without specific
references to the biographers. Nevertheless, even in such facts, the degree of
conjecture is sometimes rather high.

The earliest among the three major works published by loannidis, SC, is
already an apology for the use of diagrams and for Hierotheos’ triadological
teaching. Hierotheos here insists that his theology has never deviated from
patristic tradition but merely provides additional explanations for the claims
misunderstood by some of his co-religionists. This work is dated by the author
himself to 1277. From its very purpose, the apology implies that there were
other works that preceded it.

Among the earlier works, there was certainly a large diagram of the
Holy Trinity containing six circles and six “syllogisms” (Figure 9), because SC
defends a certain diagram that, judging from its description, was very similar
or identical to this, and especially because there was a separate work entitled
Awaypauua TepoBéov. loannidis treats it as an attachment to Hierotheos’ Amddeiéic
(“Proof”) and not as a separate work,8 though he did notinclude it in his edition.
Indeed, the Amddeiéic is a relatively short explanation of this diagram, different,
however, from the diagram’s “key” (the series of six “syllogisms” placed near
the diagram).86 In the two extant manuscripts of the Amdéeiéig, it is preceded by
the diagram and its “key.”87

Most likely, Ioannidis is correct in identifying the work referred to by
Leo Allatius as Aidypauua mepl tij¢ ékmopevoews tol ayiov I[vevuatog (“Diagram
Describing the Procession of the Holy Spirit”)88 as this diagram joined with its
Amodeiéic. Allatius described it as exigua, & confusa sine ordine moles: consumpsi
tamen horam in eo evolvendo®® (“small, and a heap without order; I nevertheless

85 loannidis, ‘0 Tepoudvayog TepéOeog, 45.

86 See a photo of the relevant spread of Marcianus gr. Z. 83, ff. 211v-212r in Safran, “Diagramming,”
509 (Fig. 17.16), and Willson, “Aesthetic,” Figs. 12 and 13.

87 Safran, “Diagramming,” 507, notices that in the second manuscript of the Amdéeiéig (out of two),
namely the Barberinus gr. 291 (15th c.), the text is preceded by “a near blank folio (118)” having
only a label Tepo6éov Sidypauua.

88 Joannidis, ‘0 Tepoudvayog TepdBsog, 45, n. 91.

89 Leo Allatius, De Ecclesiae Occidentalis atque Orientalis perpetua consensione, libri tres (Cologne:
Apud Jodocum Kalcovium, 1648), col. 871.
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spent an hour in unravelling it”). Allatius would have rather read a treatise of
several pages than a one- or two-page diagram with its “key.”

Ioannidis thinks that the Amddeiéic was written in the final years of
the author (which, according to loannidis, are 1281-1282), but, as he himself
acknowledges, the text has no chronological marks. loannidis’ only grounding
is stylistic, specifically the work’s developed theological explanations.®® [ would
not provide any dating on such ground. Nevertheless, there are reasons to consider
the diagram (with its “key”) as a separate work written perhaps earlier than its
“Proof.”

It is without the “Proof” that the diagram was attributed to Hierotheos
of Athens in the late (18th c.) manuscript Athos, Laura I 54, f. 175r (a single page):
To mepl T ayiag Tpuddog Bewpnua Tod aylov Tepobéov émiokoToL ABNVEHVIL
(“The Commentary on the Holy Trinity by St. Hierotheos, bishop of Athens”). A
separate manuscript tradition would corroborate the conclusion that the diagram
with its “key” appeared as a self-standing work. However, [ am not in a position
to make a decisive conclusion.

The two earliest drawings of the diagram in question are those by
Makarios Chrysokephalos (ca. 1300-1382) (then a young man, Michael, but
later the Palamite metropolitan of Philadelphia)f2 in a 1327 manuscript; and by
Joseph Bryennios in an autograph manuscript of his unpublished anti-Latin work,
the Antirrhetical Sermon against Ten Chapters written ca. 1406.93 Nevertheless, it
is striking that the “key” and the Amddeiéi¢ contain six “syllogisms” explaining
only six circles in the diagram, whereas the drawings of both Chrysokephalos
and Bryennios (which are identical) contain nine circles—three for each of the
hypostases—though this composition deforms the round shape of the whole
diagram into “a flattened diamond” (as Willson describes it). In fact, it is easy to
notice that both the “key” and the Amddeiéi correspond to the six-circle diagram
that is preserved in another of Hierotheos’ work attributed to Hierotheos of

90 Joannidis, 0 Tepoudvayog lepdOeog, 45.

91 Spyridon Lavriotis and Sophronios Eustratiades, Catalogue of the Greek Manuscripts in the Library
of the Laura on Mount Athos (Cambridge, MA: Harvard University Press, 1925), 187. This is pointed
out by Patacsi, “Le hiéromoine Hiérothée,” 327, n. 113.

92 See supra, n. 86, for the manuscript and two publications of the photos of the relevant pages.
Cf. Gaetano Passarelli, Macario Crisocefalo (1300-1382). L’omelia sulla festa dell'Ortodossia e la
basilica di S. Giovanni di Filadelfia (OCA 210) (Rome: Pontificium Institutum Orientalium Studiorum,
1980).

93 Manuscript Sofia, Centre “Ivan Dujcev,” D. gr. 268, f. 155r; photo of this page in Willson, “Aesthetic,”
Fig. 14. On the manuscript and this work of Bryennios (reproduced by the author within two
later works which have been published), see Héléne Bazini, “Une premiére édition des oeuvres
de Joseph Bryennios: les Traités adressés aux Crétois,” REB 62 (2004): 83-132, esp. 91-93 and
102-104.
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Athens (Figure 9). The nine-circle diagram is a distortion of Hierotheos’ original
six-circle diagram, even though it is dated to a relatively early period (terminus
ante quem 1327). Apparently, this distortion has no logical explanation.

6.2. Chronology of Hierotheos’ Life

The latest dates of Hierotheos’ life are to be extracted from SL, which is
a work composed as detailed minutes of a discussion between Hierotheos and
his two Latinophrone opponents (which, judging from its contents, must have
taken place under the Union of Lyon and before the excommunication of
Michael VIII by the Pope in 1281) followed by an account of their attempt to kill
him at the hands of a pirate. However, there is no obvious way to do this. At
opposite extremes are the attitudes of Patacsi, on the one hand, who takes SL at
face value, and, on the other hand, of the anonymous scribe of the Laur. Plut. VI
19 (14th c.),%* who states, in a scholion preceding the text, that the whole story
is written as a pious fiction (mpoowmomotia yéypamtal). loannidis considers the
latter approach exaggerated: at the very least, the persons mentioned must,
according to him, be historical.?s

SL mentions, in a way that could be useful for its dating, four patriarchs
that were opposed to Emperor Michael VIII. The Patriarch of Constantinople
Arsenius (11273) is said to have reposed, whereas the Patriarch of Alexandria
Nicholas II (11276) is said to be alive, though exiled for his support of Arsenius.%
For loannidis, these two dates limit the chronological interval for dating SL (though
of course it must be posterior to the Union of Lyon proclaimed in 1274).97 This
conclusion of loannidis is corroborated by data that he did not take into account.
In SL, Hierotheos proceeds to mention the patriarchs of the two remaining sees,
Antioch and Jerusalem, who were opposed to Michael VIII, though without
calling them by names; the scribe, however, has added their names in the margin.
These are Euthymius I of Antioch (+1273) and Gregory I of Jerusalem, though
the correct dates of the patriarchate of the latter were unknown to loannidis.
loannidis knew only an erroneous date for the death of Patriarch Gregory
(1298) but concluded, on the basis of SL, that his patriarchate must have begun
before 1276.98 loannidis is correct in his guess: the patriarchate of Gregory

94 SL is also preserved in a manuscript of the 17th c.

95 Joannidis, 0 Tepoudvayog lepdOeog, 38.

96 Their successors are also mentioned as having had surrendered their thrones to Michael VIII
(evidently, in the affair of Arsenius) but, nevertheless, having rejected the Union of Lyon; the
gloss adds their names, Joseph of Constantinople (1266-1283) and Athanasius Il of Alexandria
(1276-1316); loannidis, ‘0 Tepoudvayog TepdBeog, 215.

97 loannidis, ‘0 Tepoudvayog lepéBeog, 39.

98 For the text of Hierotheos, the glosses, and commentary, see loannidis, ‘O Tepouévayog Tepébsoc,
215.
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began before 1275 and continued until his death, which occurred sometime
after August 1281 but certainly before April 1291.99 loannidis is thus certainly
correct in placing the dialogue between Hierotheos and his two adversaries in
the historical context of about 1276. Does this mean that SL itself is to be dated
to this interval? If it is a fictional account, even if based on memories of true
facts, this is not necessarily the case. There is another difficulty in the text that
would be hardly compatible with such dating.

Hierotheos recalled a failed attempt at reunion with the “Italians” that
was made 132 years earlier by the people and the emperors (notice the plural!):
"Eteol ToUTO TIPOG TOTG SUCLY EKATOV KAl TPLAKOVTA TIPATTOVTEG Aa@dV TE Kal
Baoéwv TpookuvoLVTWY TO TIPaYHa o (“When, 132 years ago, the people and
the emperors were respectfully working on the issue”). Counting back from
1275/6, we reach 1143 /4 as the date of the event. This date could approximately
correspond to the activity of Nicetas “of Maroneia,” the exact circumstances of
which remain unknown. However, there certainly did not occur anything
especially splendid and official in this time. What is more important, there were,
at this time, no “emperors” (in the plural) in Byzantium but only a single emperor.
John I Komnenos had appointed his younger son Manuel as his successor (thus
putting aside his elder brother Isaac) immediately before his death (April 8,
1143), without a period when Manuel would have been a co-emperor. Under
John II, the period of two co-emperors lasted from 1119 to 1142, up to the
untimely death of the emperor’s eldest son Alexios the Younger (1106-1142).

I cannot exclude with a certitude that Hierotheos is not referring to an
event unknown to us that took place around 1142, or shortly earlier, perhaps
with the participation of Nicetas “of Maroneia.” However, without overestimating
our present knowledge of the epoch, I consider this highly unlikely. Instead,
I would look to the next period of two co-emperors that began in 1171, when
Manuel crowned his one-year-old son, the future Alexios Il Komnenos (1169-
1183, r. 1180-1183), and when there took place, in 1172, a series of important
discussions between the emperor and two cardinals whose minutes are pre-
served in the Sacred Arsenal by Andronikos Kamateros.101 This supposition is
corroborated by a known chronological error by Bessarion of Nicaea, who dates

99 Venance Grumel, “La chronologie des patriarches grecs de Jérusalem au XIlIIe siécle,” REB 20
(1962): 197-201, at 199-200. In the reference to the publication of his main source, Grumel
confused the title of the multi-volume publication by Athanasios Papadopoulos-Kerameus,
writing AvdAekta iepooolvuitikijc BfAoBikng (197, n. 1) instead of Avddekta igpooolv-
HLTIKTS oTayvoloylag.

100 Joannidis, ‘0 Tepoudvayog TlepdBeog, 214; SL, lines 1498-1499; cf. the discussion of this locus
by loannidis, ‘0 Tepoudvayos lepdBeog, 39-40, who was unable to identify the event.

101 Cf. Andronikos Kamateros, Sacrum Armamentarium. Pars prima, ed. Bucossi (CCSG 75) (Turnhout:
Brepols, 2014), xxiv-xxvi.
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the arrival of Hugo Eterianus in Constantinople to 1141-1143, whereas the
correct date is no earlier than 1166.102 In the case of SL, a similar shift of roughly
30 years could have occurred. However, it is possible to explain this in two
different ways: either Hierotheos committed an error similar to that of Bessarion
(in which case the correct number of years would be about 102 instead of 132)
or he was correct, and, therefore, the events of 1172 took place about 132 years
earlier than Hierotheos wrote SL. In the former case, the date of SL remains about
1276. In the latter, the date of SL must be postponed to ca. 1304.103

6.3. Hierotheos’ Church(es): Transition to the Arsenites

It is a received opinion that Hierotheos never joined either the Uniates
or the Arsenites. I think that the former is certain, whereas the latter is not.
Hierotheos’ address to Michael VIII (SM) that is dated, most likely, to the period
after the excommunication of Michael by the Pope (1281-1282) evidently
aimed at persuading the emperor to restore the Orthodox Church as the state
church. However, those modern biographers who do not believe the calumnies
about Hierotheos’ apostasy to the Union are simply unable to explain why,
when addressing the emperor who was excommunicated by both the Latin and
Greek sides, Hierotheos calls himself a schismatic who is out the communion
with his mother Church.194 | think, in the historical context, that only one
explanation is both possible and evident: Hierotheos had already left the part
of the Greek church to which he formerly belonged—then divided between the
followers of the late Patriarch Arsenius and the followers of Patriarch Joseph—
and planned to join the opposite party with the hope of inspiring the emperor,
by his personal example, to do the same.

102 Cf. Bucossi’s introduction to Nicetas Thessalonicensis. Dialogi, xxvi; cf. Jean Darrouzés, “Les
documents byzantins du XIIe siecle sur la primauté romaine,” REB 23 (1965): 42-88.

103 tisinteresting to ask further whether such synchronism with the representative Constantinopolitan
Synod of 1304 is accidental, when the emperor Andronikos Il made the last of his failed
attempts to heal the schism with the Arsenites. His next attempt, in 1310, was successful; the
Arsenites forced the state Church to capitulate (almost) unconditionally. For a general review
of the sources and events, see Paris Gounaridis, To kivnua t@v Apoeviatdv (1261-1310).
I6eo)oyikeg Staudyes TNV Emoynv T@v mpwtwyv IadatoAdywv (Athens: Adpog, 1999).

104 SM; loannidis, 0 Tepoudvayos lepéBeog, 133-134, esp. 133.19-26: Toivuv KAy, <..> TA TOV
OXLOUATWY Kal HEPLoP®VY, elep Kal oxi{wv Kal pepilwv elll, KATA TO €lkOG ATTOOKEVAGANEVOS
appemd§ £k Puxii <..>, Tfj pntpt pov maAw i ExkAncia mpooépyopal, eimep €€ avtiis 6Awg
kal dmeoyotviopay, kai évobpal tawt T Mvedpatt <..> (“Thus, I too <...>, having indiscriminately
rejected from my soul, to the best of my ability, what (belongs) to schisms and divisions, even
though I am (myself) making schisms and divisions <...>, make approach again to my mother
the Church, even though I entirely fenced off from it, and unify myself with her by the Spirit <...>”).
The choice of words is appropriate for the repentance of a schismatic but not of a heretic.
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There is clear testimony that Hierotheos was then passing from one of
the two Greek Orthodox Churches to the other, but in which direction? The
balance of likelihoods leans toward the Arsenites as his destination. There are,
at least, four arguments for this.

1. The anti-unionist emperor’s relatives, especially his sister Maria-Martha
Palaeologina (1214 /6-after 1267), and her sons who belonged to the
highest level of aristocracy, were Arsenites. Therefore, the Arsenites
would have been closer to the emperor in a very “familiar” sense of the
word. It would have been reasonable to take this into account for the
hypothetical situation of the emperor’s return to Orthodoxy.

2.Hierotheos’ references to Nicephorus Blemmydes as the only mentioned
authority from the recent past and a saint0s (I elaborate on this point
below, in this section).

3. In SL, Patriarch Arsenius (“the great Arsenius”) is explicitly called
“confessor,” “the advocate of the truth (0 tfjg &AnBeiag cuviyopog),” and
“martyr.”106 Such epithets go beyond mere sympathy.

4. The strange post-mortem destiny of the works of Hierotheos that can
best be explained by a damnatio memoriae that only partially succeeded.
Such a damnatio would have been rather natural in the fourteenth-century
Hesychast milieux which was heavily influenced by such staunch anti-
Arsenites as the Patriarch of Constantinople Athanasius [ (1230-1310,
patriarch in 1289-1293, 1303-1309)197 and Theoleptos of Philadelphia
(1250-1325).108 This impression is corroborated by the manuscript
tradition. The fourteenth-century scribe of Laur. Plut. VII 19 containing
SM was an Arsenite. More correctly, he simply was not an anti-Arsenite,
because the veneration of Patriarch Arsenius as a saint was, already in
1410, introduced to the Great Church in a quite literal sense, when his

105 The quotations from Blemmydes are introduced as those of Tig co@dg Te Kl dylog Vv
ViKn@dpov kAijov avx@®v “a certain man wise and saint boasting of the appellation of one
bringing victory” and 0 aVTtdg§ 6066 TE Kal dylog “the same wise and holy man;” SM, lines
210-211 and 227; loannidis, ‘'O Tepoudvayog lepdBeog, 139-140.

106 SI, lines 1510-1513; Ioannidis, 0 Tepoudvayog lepéOeog, 214-215.

107 See John L. Boojamra, Church Reform in the Late Byzantine Empire: A Study for the Patriarchate
of Athanasios of Constantinople (Aviaiekta BAatadwv 35) (Thessaloniki: Matplapyikov
“ISpupa Matepikdv MeAetdv, 1982).

108 See Alexander Przhegorlinsky, Busanmuiickas Ljepkoeb Ha py6edxce XIII-XIV 8. [leimeasHocmb u
Hacsedue cs. Peorunma, mumponoauma Punadenvduiickozo [The Byzantine Church at the
Turn of the 13th-14th Centuries. The Activities and Heritage of St. Theoleptos, Metropolitan of
Philadelphia] (St. Petersburg: Aneteiis, 2011).
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relics were deposed in Hagia Sophia; from 1410, it was the irreconcilable
anti-Arsenites who became dissidents.19® An anti-Arsenite bias in the
Hesychast milieux would serve as an explanation for the rarity of
manuscripts in which Hierotheos’ works are preserved under his own
name.

Now, a note on Hierotheos’ references to Blemmydes (all of them in SM)
is in order. We will see that, in their theology, there was a gap between Blemmydes
and Hierotheos, though, of course, the very attempt to take “through the Son” in
an eternal sense must have been close to the heart of Hierotheos. Hierotheos’
address to the emperor, however, was a work in which one had to limit oneself
to established authorities. Therefore, it is symptomatic that, as the only
contemporary authority, Hierotheos chose Blemmydes. Blemmydes was certainly
not a partisan of Patriarch Joseph.

If we are to believe Pachymeres (1242-ca. 1310), Blemmydes considered
himself to be in communion with both sides. Pachymeres described Patriarch
Joseph'’s visit to Blemmydes in 1268 (or 1267), when Joseph undertook a tour
in which he sought to draw to himself the sympathizers of Arsenius. Blemmydes
said to Joseph that, for him, Joseph and Arsenius were the same (lit., “one”) (€v
¢doyileto kai Apoéviov stvat kal Twofj@), because—Pachymeres provides an
interpretation of his own—Blemmydes attained so high a spiritual state that he
never looked at the mere facts (0U yupuvois aUToi TPOGEXWVY TOTG YLYVOUEVOLG)
of earthly events but was interested only in the immovable divine eternity.
Therefore, he was not interested “to judge which was the injured part and
which was the intruder” (wg TOV pév kpivelv adtknbévta, Tov 8 émfrtopa).110
Pachymeres thus says that Blemmydes did not consider the case as a situation
of vagueness, where both sides could be right (or both wrong), but, instead,
Blemmydes allegedly considered the topic itself as unworthy of attention. Even
if Pachymeres’ interpretation of Blemmydes’ attitude is adequate (which we
cannot verify), it could hardly have been understood by the majority of the people,
monastics, and clergy, including, most likely, both Hierotheos and Michael VIII.
In their eyes, the lack of support for Joseph must have looked like support for
Arsenius.

109 He comments on the name of Arsenius in a gloss (to line 1503): ¢ Tfjg dAnBsiag ovTog
oporoynmis péyag Apoéviog (“this great Arsenius was a confessor of the truth”) and on the
name of Patriarch Nicholas of Alexandria with another gloss (to line 1510): 6 cOva®Aog obTog
Apoéviog Tod aylwtatov peyaiov NuwkoAdouv (“this Arsenios is a comrade-in-arms of the most
reverend great Nicholas”); loannidis, O Tepoudvayog Tepé6eog, 214.

110 George Pachymeres, Zvyypaikai iotopiai, V, 2, ed. Albert Failler, George Pachymérés. Relations
historiques, vol. 2: Livres [V-VI (CFHB 24.2) (Paris: Les Belles Lettres, 1984), 439.
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To sum up, I think that, in 1281-1282, Hierotheos left the Church of
Patriarch Joseph to join the Church of Patriarch Arsenius,!!! and this fact severely
affected the manuscript tradition of his works in the fourteenth century.

7. Hierotheos’ Symbolic Logic vs. Logical Diagrams

According to a helpful phrase by Gabriel Patacsi, Hierotheos espoused a
Photianist (i.e., a traditional Byzantine) theology “avec une clarté choquante.”112
Such a degree of clarity was reached thanks to his diagrams. Nevertheless,
Hierotheos also elaborated a symbolic language strictly equivalent to his diagrams.
He called his symbolic expressions “syllogisms” and attached them to his diagrams
as “keys” (written near the diagrams and/or within them) and explained them
in plain words in his works, especially in the Amddeiéig, but also, most probably,
in even more detail in the works used by Joseph Bryennios as the writings of
Hierotheos of Athens. I have discussed these “syllogisms” elsewhere.113 There
is no need now to repeat all these details, sometime very technical. Instead, we
should outline the main idea implied in Hierotheos’ logical symbolism, namely,
how it represents a logic now called paraconsistent.

Paraconsistent logic is a logic that allows subcontrary contradictions.
Subcontrary contradictions are contradictions of the form “A and B are both
identical to X, whereas A is not identical to B;” or, in an equivalent form, “A is
simultaneously identical and not identical to B.” Paracomplete logic that is dual
to paraconsistent logic allows contrary contradictions. It implies inconsistency
of the form “A is notidentical to A” (something is not identical to itself). We have
mentioned above, and will return to it below, the triadology that is dual to what
we are dealing with now, namely that of the Damianites, where the three
Persons of the Trinity are absolutely indistinguishable while still countable. For
the sake of completeness, let us mention non-alethic logic, which is the conjunction
of paracomplete logic and paraconsistent logic. This allows for contradictory
contradictions, such as those of the form “A is identical to non-A” (that is, to the
whole universe of logical objects except 4).

111 If SL is, nevertheless, to be dated to ca. 1276, we either have to take this date as the terminus
ante quem for Hierotheos’ transition to the Arsenites (in this case, the wording of SM wherein
Hierotheos speaks about himself in the present tense is to be understood as praesens
historicus) or we must suppose that Hierotheos was already convinced of the Arsenite cause
but had still not managed to join them.

112 Patacsi, “Le hiéromoine Hiérothée,” 305.

113 Lourié, “A Logical Scheme.”

101



BASIL LOURIE

In paraconsistent logic, all three hypostases are simultaneously different
(and distinguishable!) but also identical. Insofar as they are different, they allow
ordering, wherein one is marked as the first, another as the second, and the
remaining one as the third. Insofar as they are identical, they allow all six variants
of ordering simultaneously, wherein ordered pairs (called ‘permutations’ in
combinatorics 114) are selected from a set of three elements. There are six
permutations for every two from three, and this is why the number of Hierotheos’
“syllogisms” is six. The general idea of Hierotheos’ system of six “syllogisms” is,
therefore, a specific understanding of the order (té&€ig) of the three hypostases
in their perichoresis (interpenetration): there is no order in the sense of classical
logic. Nevertheless, one can say that there is an order in another sense (the
paraconsistent sense), wherein all variants of ordered pairs (permutations) are
realized simultaneously. Thus, each of the three hypostases is the first, the
second, and the third. In this way, of course, the “three” in the word “Trinity” is
not a natural number.115

Hierotheos explains his six “syllogisms” as three pairs, wherein one pair
“gives the principality/first place” (t0 mpwtelov) to the Father, another to the
Son, and another to the Spirit.

Therefore, not only in the Scriptures are the three Persons of the divinity
found to be called, each of them, the first, the second, and the third
[Hierotheos often provided a number of biblical examples], but also in the
syllogisms the same subcounting is used without differentiation. It is a
distortion and absolutely incorrect to limit the first order exclusively to
the Father, the second and middle one to the Son, and the third and final
one to the Spirit. This is an impious invention of heretics.

El tolvuv ta tpla tpdowa tijg 06T TOG 00 povov év I'pa@als ta adTa kol
Tp®OTa Kal Sevtepa kal Tpita evpiokovtal, GAAX kal €v GUAAOYLOUOLS
adla@opov TV ToldTNV VTAPIOUNoWV Xpwueva, TapeAkov €0Tl Kal
TAVTEADS dKaTdAANA0oV TO dopilewy 1@ Matpl pév v mpwVv TéELY
6lwg, TV 8¢ Sevutépav katl péow T® Yie, v 8¢ tpitnv kal teAsvTaiav
@ [vedpatt. Aipetik@®v ToUto SucoefEg To Epevpnua. 116

114 An ordered selection is called permutation, whereas an unordered selection, combination.
The number of combinations from three per two is three.

115 For details, see Lourié, “What Means ‘Tri-’ in ‘Trinity’?” There, I called this kind of numbers
quasi-ordinal, because the dual kind of numbers (based on paracomplete logic) has been
recently coined “quasi-cardinal.” The latter were introduced for new formalisms of Quantum
Mechanics. However, [ think that “three” in the Damianite Trinity, whose “diagram” we will see in
Ethiopic icons, is also a quasi-cardinal number.

116 ST, lines 813-846, quoted 838-845; loannidis, ‘O Tepoudvayogs TepdOeog, 191-192 (quoted 192).
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We can compare Gregory Palamas (who wrote ca. 1335 without reference
to Hierotheos): “Because we do not adore the God Father as first, the Son as
second, and the Spirit as third, imposing the order from necessity on what is
higher than order, as it is also higher than all other things” (o08¢ yap mp&®tov
uev Oeov tov IMatépa oéPopev, Sevtepov 8¢ TOV Yiov, Tpitov 8¢ To Ivebua to
ayLov, UTO TAELWV €€ AVAYKNG AYOVTEG TX VTIEPAV® TAEEWG, MOTEP Kol TOV AAAWV
Tavtwv).117 However, the paraconsistent order described analytically as a set
of three elements containing six simultaneous permutations from three for
every two is not visualizable. Hierotheos, however, does find a visualizable
equivalent—of course, one that is still not completely visualizable but much
more visual.

The paraconsistent pair of the identical but not-identical logical objects
A and B could be considered as either a pair of non-identical objects that are
identical or as a unique object identical to itself (this is, without the paracomplete
breaking of self-identity) but also identical to another. The second approach
will show a paraconsistent object A as, e.g., a pair formed with non-identical
(but identical) objects A and B.118 Thus, Hierotheos uses two different names
for each hypostasis (something he takes from Gregory of Nazianzus): the Father
is also IIpoBoAevg (lit., Projector, or, as Linda Safran translates, Emanator), the
Son is also Logos, and the Spirit is also IIpoBAnua (Projection, or, in Linda
Safran’s translation, Emanation). This system of double names (not the names
themselves) for each of the three hypostases was an invention by Hierotheos.119
Such pairs could be depicted, whereas the identity of their two elements remains
indescribable. Hierotheos’ “syllogisms” serve as an expression of the same
approach in the language of symbolic logic.

8. Hierotheos’ Logical Diagrams

The majority of the diagrams that occur in the manuscripts of the works
of Hierotheos and Joseph Bryennios are published and studied by Linda Safran
(who edited as well most of the texts within diagrams); some valuable additions
(including diagrams in an autograph manuscript of Bryennios) are contained in

117 Gregory Palamas, Adyo¢ dmodeixtikdg 1, 32, PS, vol. 1, 61.5-9.

118 Logically speaking, this is an example of the inapplicability of Zermelo’s axiom of extensionality. It
is this axiom that forbids, in the natural row of numbers, the appearance of more than a unique
number one, two, three, etc. In the Byzantine Trinity, we have three—different but equal—
numbers one, two, and three, because each hypostasis can acquire the respective ordinal
numbers. For details, see Lourié, “What Means ‘Tri-" in ‘Trinity’?”

119 As was already noticed by Safran, “Diagramming,” 504.
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the study of Justin Willson.120 Therefore, [ will limit myself to some additions to
their and my own previous studies.

8.1. Hierotheos’ “Hexagonal Circle”

The greatest of Hierotheos’ diagrams was called, by a late Greek hym-
nographer (Nikodemos of the Holy Mountain?) a “hexagonal circle,”12! using a
phrase known previously from astronomical usage.122 Above (section 6.1) we
have discussed its distortion into the nine-circle diagram. However, where it
preserves its circular symmetry, it could also be depicted without distortions as
well. Therefore, I believe that its best preserved variant is that of the eighteenth-
century etching attached to Eugenius Boulgaris’ edition of Joseph Bryennios23
(Figure 9).

The beautiful miniature of the seventeenth-century manuscript published
by Safrani24 is distorted by the addition of the seventh large circle in the center.
The nine-circle diagram also has this additional circle in the center but adds two
more on two sides and thus breaks the central symmetry. In this way, the central
circle was the first step toward the nine-circle diagram that appeared before
1327. Therefore, despite the relatively late date of the manuscript from which
the diagram is published by Safran, its shape is datable to the early fourteenth
century at the latest. However, this was a distortion of the original diagram by

120 Safran, “Diagramming;” Willson, “Aesthetic.”

121 In one of the additional stichéra at the Praises of Matins on October 4, the commemoration
day of Hierotheos of Athens, IToinua NikoStjuov (“the work of Nikodemos”): <...> Tov Yiov
€vBev 81, TOV aVToV Kat Adyov, kat o Tvedpa &¢ kal TpoPfAnpa, T alto amédeliag, KOKAW
Eaywve mavaplota Matépa §¢ wg aitiov, Staypa@wv Tovtwv 6pbdtata <..> “<..> from
there (sc., Oewpia, the vision of God) you have demonstrated the Son as himself and as the
Logos, and the Spirit as also the Projection, using the hexagonal circle—O most excellent
of men—but the Father as the cause, drawing (“diagramming”) them in the most upright
manner <...>.” This cycle of stichéra by Nikodemos is, in some rare editions, included in Greek
Menaia after the standard text of the service. It is quoted here by loannidis, ‘0 Tepoudvayog
TepdBeog, 96, from the Menaia edited by Andreas Koromelas, a famous Greek publisher, in
Constantinople in 1843.

122 Cf. an ancient gloss to the astronomical poem of Aratus, where év k0KAw £§aywvw means “in
a circle with six radiuses:” Scholia in Aratum vetera, ed. Jean Martin (Berlin: Teubner, 1974),
309.8-9.

123 Joseph Bryennios, Ta €0pefévta, ed. Eugenios Voulgaris, vol. 1 (Leipzig: Bpeitkomng, 1768),
oxfjna (chart) T’ (on a glued-in sheet out of pagination). For a detailed discussion of this
diagram, see Lourié, “A Logical Scheme.” Bryennios discussed this diagram as a work of Hierotheos
of Athens in his theological testament, The Hortatory Sermon on the Unity of the Churches
(Adyog ouuBovdsutikog Tepl Ti¢ Evdoews TV ékkAnatadv) (1422), ed. Voulgaris, vol. 1, 469-
500, esp. 487-500.

124 Safran, “Diagramming,” 515, Fig. 17.22, from British Library, MS 19550, f. 310v.
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Hierotheos. In the same manuscript, the three-circle diagram of Pseudo-Maximus
(see below, section 8.3) is also distorted into the four-circle diagram.125
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Figure 9. The “hexagonal circle” of Hierotheos. An 18th-century etching
based on the best preserved drawing in a manuscript

From a logical point of view, of specific interest are the six large circles,
where the members of each pair of circles representing the same hypostasis are
tangential to one other and never overlap. I have noticed elsewhere that this
is a kind of Venn diagram for paraconsistent conjunction; it implies that the

125 See photo in Safran, “Diagramming,” 514, Fig. 17.21, from British Library, MS 19550, f. 15v.
Safran, “Diagramming,” 513, noted: “I have no explanation for the fourth interior circle, which
is devoid of text.”
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two conjuncts have a boundary that belongs to each of them (in the topology
representing Boolean algebra, the boundary can belong only to one of the
two)_lzﬁ

8.2. Hierotheos’ Diagram of Movement and Its Inspirer
Pseudo-Athanasius

Hierotheos proposed several diagrams with three circles. Without
representing each hypostasis as a (paraconsistent) pair, they are less expressive
in one respect, but they are more expressive in another. They highlight the
‘proceedings’ of the hypostases as inter-Trinitarian movement(s). The two names
of each hypostasis are both presented within one circle, but they are written in
opposite directions. Other inscriptions within the diagram are also written in
opposite directions, and, in this way, the idea of movement is represented. This
movement is, of course, paraconsistent as well: it moves in the two opposite
directions simultaneously, thus being an equivalent of paraconsistent ordered
pairs (where the two variants of order are realized simultaneously).

Below are a “minimalist” (Figure 10a) and an elaborated variant (Figure
11a) of three-circle diagram of Hierotheos, both together with their analysis by
Safran (Figures 10b, 11b).127 The “minimalist” variant is from Hierotheos’ SC;
the elaborated one, from SL.
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Figure 10a. A diagram by Hierotheos (SC) from
the Marcianus gr. Z 153, f. 208V (14th c.)

126 Lourié, “A Logical Scheme.”

127 Safran, “Diagramming,” 502 (Fig. 17.9), 504 (Fig. 17.10), 508 (Figs. 17.14 and 17.15). I am
grateful to Linda Safran and the Dumbarton Oaks Research Library and Collection for their
permission to reproduce the figures from this article.
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Figure 10b. Linda Safran’s analysis of the diagram reproduced in Figure 10a
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Figure 11a. A diagram by Hierotheos (SL) from the Laur. Plut. 7.19, f. 60r (14th c.)
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10 By 1ol I By 1o 6 I 1ol al* &pa 10 By.kat 10 B 1ol a éoti B kal B = The Loges’s the Logos of the Spirit; the Spirit is
the Spirit of the Father: therefore the Logos and'the-San_are the Logoes-andthe Son of the Father

Fig. 11b. Linda Safran’s analysis of the diagram reproduced
in Figure 11a, with the principal texts

The idea of such movement, as Hierotheos explains at length in SC,128
goes back to the scene of the hospitality of Abraham (one has to think, as Willson
pointed out, especially of the respective icons)!29 and its exegesis attributed to
St. Athanasius of Alexandria (CPG 2240). From the fact that the Son sits at the
right hand of the Father (thus according to the Scriptures and iconography),
Pseudo-Athanasius goes further, asserting that, therefore, the Spirit sits at the
left hand of the Father but at the right hand of the Son, thus closing the circle.130

One must notice that Pseudo-Athanasius’ scheme is not quite symmetric
and, therefore, not quite to the taste of Hierotheos, although Hierotheos made
this scheme movable, and in the two opposite directions simultaneously. It
seems that Hierotheos tolerated this Pseudo-Athanasian asymmetry as one of
the imperfections of the diagrams. He compensated for it with the words and
other diagrams. At any rate, such asymmetry is in agreement with the order of
the temporal revelation of the Trinity, as is natural for the scene of the hospitality

128 Joannidis, ‘'O Tepoudvayog TepéBeog, 114-118.

129 Willson, “Aesthetic.”

130 Pseudo-Athanasius, De communi essentia, 9 (chapter’s title: Ilepi To0 kaOfjoBat o Mveiua =
“On the Seating of the Spirit”), PG 28, 44B-45B.
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of Abraham, wherein the Trinity revealed itself to a human being. Thus, the
applicability of the respective diagram to the inter-Trinitarian relations must
be limited accordingly.

By the time of Hierotheos, this Pseudo-Athanasian text was received as
the genuine Athanasius the Great. As Sever Voicu established recently, the part of
the Pseudo-Athanasian compilation CPG 2240 that contains the respective chapter
was already present by 1172, when it was quoted by Andronikos Kamateros in his
Sacred Arsenal.131 However, the source of the chapter we are interested in
remains unknown.!32 [ suppose, because of a kind of confusion between the
temporal revelation of the Trinity and the relations in divinis implied in this text,
that its author was closer to Nicetas “of Maroneia” than to Nicholas of Methone.
Nevertheless, for Hierotheos, this was a piece of patristic exegesis that could
have no other meaning than the orthodox interpretation.

8.3. Pseudo-Maximus’ Theorema (CPG 7707.26)

The three-circle diagrams by Hierotheos are very similar to another
three-circle diagram attributed to Maximus the Confessor. It occurs both separately
and as a quote in the works of Joseph Bryennios. I think that the question
whether Hierotheos knew this Pseudo-Maximian text must be posed, but, thus
far, it cannot be answered.

Justin Willson has already noticed the coincidence between, on the one
hand, the diagram and text published by Sergey Epifanovich from the unique
manuscript Parisinus gr. 887 (copied in 1539/40 on Mount Athos by Constantine
Palaeocappa) (Figure 12),133 and, on the other hand, two quotations of both the
diagram and its accompanying text in Joseph Bryennios—in his unpublished
Against Ten Chapters (preserved in an autograph; see Figure 13) and the published
Sermon 11, On the Holy Trinity.13¢ Both the separate text and the quotations in
Bryennios preserve the title Thearéma (Bewpnua).

131 Sever ]. Voicu, “Il florilegio De communi essentia (CPG 2240), Severiano di Gabala e altri Padri,”
Sacris Erudiri 55 (2016): 129-155, esp. 51; cf. Andronikos Kamateros, Sacrum Armamentarium.
Pars prima, ed. Bucossi, 142.

132 Voicu, “Il florilegio,” 134.

133 Sergey Epifanovich, Mamepiaas! ke usyueHito scusHu u meopeHiii npen. Makcuma HcnosreOHuka
[Materials for a Study of the Life and the Works of St Maximus the Confessor]| (Kiev: Tunorpaois
YuuBepcuteTa CB. Bragumipa, 1917), 78-80, with a photo of the manuscript page between
78 and 79.

134 Willson, “Aesthetic.” For Blemmydes’ Against Ten Chapters, see above. For the published text,
see Joseph Bryennios, Ta evpefévta, ed. Voulgaris, vol. 1, 24 and oxfjua (chart) A’ (on a glued-
in sheet out of pagination). I am very grateful to Justin Willson for his permission to use
materials from his article before its publication.
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Willson published a commentary on the diagram that is present only in
Against Ten Chapters and recognizes in it a genuine text of Maximus (occupying
about a half of this short commentary). Willson supposed that Palaeocappa,
who was the most renown forger of Greek manuscripts, produced his text using
one the text(s) by Bryennios. This is possible but not necessarily the case. In any
event, we are still left with an open question about Bryennios’ source.

Figure 12. Pseudo-Maximus the Confessor, Theéréma (CPG 7707.26).
Parisinus gr. 887, f. 17 (copied in 1539/40 by Constantine Palaeocappa),
as published in Willson, “Aesthetics”
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Figure 13.Joseph Bryennios, Against Ten Chapters, the page of an autograph manuscript
containing the diagram of Pseudo-Maximus. Sofia, Centre “Ivan Dujcev,”
D. gr. 262, £.174v, as published in Willson, “Aesthetic”
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Below I quote the published text by Bryennios.!35 Its Proclean overtones
are already commented on by Willson, who noticed that the metaphor of the
knowledge of God as a dance is Proclean: the lower entities who are unable to know
and to grasp the One but also unable to not strive for it, “are all dancing/leading a
round dance around it” (Ttepl aUTO TAVTA Y0p€eVEL).136 This is interesting, because,
in our Pseudo-Maximian text, these Proclean motives are united with those of
Pseudo-Athanasius in his exegesis of the hospitality of Abraham (that the Son
sits at the right hand of the Father, and the Spirit at the left hand):

‘0 pev tfj) oporoyia péylotog Maguiog tov
Abdyov NUiv cuvieTnoy oUTw Aéywv €v
T Bewpnuaty, €k TPLHV KUKAWV {owv
AAAMANOLG, Kl GAANAWY ATITOUEVWVY
éniong ovvioTapévy: €k deéidv Tol Ocol
kal [latpog, 0 Yiog kal Adyog, £k Seétiv
o0 Yiol kai Adyov, o ITvelua To dyov,
T0 Kad TpoPAnua €k SeéLdv tol ayiov
Ivevuarog, Tol kal pofAnuarog, 0 Osog
kal [latnp’ kal avtiotpopwe €€
gvwviuwv Tob Ocol kai Ilatpog, TO
IIveliua T0 dytov, To kai TpofAnua: €€
aptotepdv tob dyiov [vevuartog, Tod kal
mpofAfuartog, o Yiog kai Adyog” €&
aptotep@v tob Yioti137 kai Adyov, 0 Ocog
kal [latnp. Kai TéAw 0 atog” €k Tod
Hatpog ydp Sua tod Yiol T v
Stepyouevog, lotaua émi o IMveiua: kal €k
o0 Ilatpog Sta Tov Ivebuartog katavtd
éml tov Yiov kai ék tod YioU émi Tov
Hatépa dia tob [vevuartog kal €k ToD
Yiod émi o Ivetua dta tob [latpdg kal €k
tol [Ilvevuarog Sua ol Ilatpog émi Tov
Yiov' kai éx ol [Ivevuarocg Sta tol Yiod
éni tov [latépa. opds yopeiay EEvny 1jv
ovSémote elSeg;

Kal tabta pev 6 péylotog Magipog.

Indeed, Maximus, who is most great in con-
fession, confirmed our reasoning, saying
the following in a certain interpretation [or
commentary: 8swpnua], (where he repre-
sented the Trinity as) three circles put to-
gether, equal to each other and equally
overlapping one another: On the right hand
of God the Father is the Son and Logos; on the
right hand of the Son and Logos is the Holy
Spirit, the Projection; on the right hand of the
Holy Spirit, the Projection is God the Father.
And vice versa: on the left hand of God the
Father is the Holy Spirit, the Projection; on
the left hand of the Holy Spirit, the Projection,
is the Son and Logos; on the left hand of the
Son and Logos is God the Father. And again
the same [Maximus] says: Because travers-
ing by the intellect from the Father through
the Son I come to the Spirit; and from the
Father through the Spirit I arrive at the Son;
and from the Son to the Father through the
Spirit; and from the Son to the Spirit through
the Father; and from the Spirit through the
Father to the Son; and from the Spirit through
the Son to the Father. Do you see the strange
round dance that you have never seen before?
And thus said the most great Maximus.

135 Joseph Bryennios, Tda evpefévta, ed. Voulgaris, vol. 1, 24.
136 Willson, “Aesthetic.” Cf. Proclus, Platonic Theology, 1, 22, ed. and trans. Henri-Dominique Saffrey
and Leendert G. Westerink, Proclus. Théologie platonicienne. Livre I (Paris: Les Belles Lettres,

1968), 102 (quoted line 19).

137 In the edition, O=oD; | have corrected according to the meaning which seems to be here evident.
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We have concluded above, judging only from his triadology, that Pseudo-
Athanasius was an author not too distant from Nicetas “of Maroneia.” Itis possible
that he, like this Pseudo-Maximus, was not too distant from the eleventh- and
twelfth-century authors heavily influenced by Proclus. We do not know, let us
repeat, whether Hierotheos himself used the Pseudo-Maximian Theoréma, but
it was nonetheless used together with his own works by later readers and writers,
especially Joseph Bryennios.

[s it possible that the name of Maximus appeared here as a result of further
confusion between the two Hierotheoi—somewhere “in the margins” (not nec-
essarily in the literal sense) of the Corpus Areopagiticum—perhaps because of
Maximus’ reputation as the author of all the scholia to the Corpus. However, there
are no such scholia among those hitherto known. We may note that, in the Slavonic
translation of the Corpus Areopagiticum produced by elder Isaia on Athos in 1371,
there is along scholion to the Divine Names (chapter 2) that is absent in Greek.138
It deals with the different degrees of participation in God and contains several
diagrams that could be classified as ‘logical’ sensu stricto (Figure 14).139
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Figure 14. Diagrams illustrating participation in God. A scholion to Dionysius
Areopagites, Divine Names (chapter 2), preserved in the Slavonic translation
but lost in Greek. Mosquensis, Bibliothecae synodalis 986, f. 179~ (16th c.)

138 Cf. Corpus Dionysiacum 1V/1: loannis Scythopolitani Prologus et Scholia in Dionysii Areopagitae
Librum De Divinis Nominibus cum Additamentis Interpretum Aliorum, ed. Suchla (Berlin: de
Gruyter, 2011).

139 Cf. the manuscript from the Russian National Library (St. Petersburg), Gilferding 46 (perhaps
an autograph of the translator), f. 91v, but especially the 16th-century manuscript from State
Historical Museum (GIM, Moscow), Synodal collection, Mosquensis, Bibliothecae synodalis 986
(the October volume of the Great Menologion by Metropolitan Macarius of Moscow compiled
in 1530-1541 with the Corpus Areopagiticum placed on the third of October), f. 179r. These
diagrams are reproduced in the printed volume Beaukis muneu uemiu. Okmsi6ps. lHu 1-3 [The
Great Menologion. October, Days 1-3], ed. Spiridon N. Palauzov (St. Petersburg: Tunorpadus
WMnepaTopckoit Akaziemuu Hayk, 1870), cols. 417-418.
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This scholion to chapter 2 of the Divine Names is closely connected to the
parts of the chapter that Dionysius attributes to his teacher Hierotheos. Leaving
aside the meaning of these diagrams, which are not related to Trinitarian theology,
it would be not illegitimate to suppose that, in some Greek fourteenth-century
codices, the words that Dionysius attributed to Hierotheos might have been
accompanied by a scholion taken from the work wrongly attributed to Hierotheos
but written by our hieromonk Hierotheos. In this case, given that the commentaries
in general were attributed to Maximus the Confessor, this particular scholion
might also have been attributed to Maximus. Therefore, without attempting to
resolve the riddle,  would not exclude any kind of relationship between hieromonk
Hierotheos and Pseudo-Maximus. Hierotheos may never have known it, but he
may also have been its author, or at least a person that deliberately contributed
to its popularity. Be that as it may, the basic ideas of both Pseudo-Maximus and
Pseudo-Athanasius are closer to each other than to Hierotheos.

9. A Clandestine Opponent: Theophanes of Nicaea

The entirety of the collection of anti-Latin treatises by Theophanes of
Nicaea has not been published. In one of these treatises, the author makes use
of diagrams. The pioneering study of the respective part of Theophanes’ anti-Latin
work appeared already in 1986,140 although its author, Charalambos Sotiropoulos,
still did not know the manuscripts where the diagrams are presented as drawings
and not only as verbal descriptions (though the descriptions are clear enough).
In his article, Sotiropoulos published several crucial passages. However, Justin
Willson and David Jenkins have now prepared the editio princeps of the main part
of book III Against the Latins by Theophanes, taking into account the manuscripts
that preserve the diagrams.!#! In the best and the earliest of these manuscripts
(Mosquensis, Bibliothecae synodalis 461, late 14th/early 15th c.), the diagrams
are preserved in excellent quality (the respective part of the manuscript was
written by a scribe that has not touched other parts); in another manuscript
(Vaticanus gr. 2242, ca. 1443), the diagrams are present but made by a scribe
who was not sufficiently skilled.

140 Charalambos Sotiropoulos, “Td oxfjpa To0 kUKAoL kal 1) T&ELs év Tf] Ayig Tpladt kata Tov
Ogo@avn Nuwalag. Emi tf] Bdoet Tod dvekdotou €pyou tou, Kata Aativwv, Adyot tpel,”
Emotnuovikn) Emetnplic tijc Ocoloyikijc ZyoAijs ot Mavemiotnuiov ABnvav 27 (1986): 507-
541.

141 Willson and David Jenkins, “Theophanes of Nicaea and the Diagram That Draws and Erases
Itself,” forthcoming. The authors shared with me this unpublished work and permitted its use
in the present article. I am extremely grateful to them.
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Even without studying the diagrams, loannis Polemis had already
characterized Theophanes of Nicaea’s triadology as “a criticism of the Palamites,”
including Gregory Palamas and Nilus Kabasilas.142 The problem of the order in
divinis was of course in the firing line. With the diagrams, everything becomes
immediately clear (Figures 15a, 15b).

Fig. 15a. The triadological diagram by Theophanes of Nicaea
as restored by Justin Willson and David Jenkins
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Fig. 15b. The triadological diagram by Theophanes of Nicaea. Mosquensis,
Bibliothecae synodalis 461, f. 247V (late 14th/early 15th c.)
as published in Justin Willson and David Jenkins, “Theophanes of Nicaea”

142 Polemis, Theophanes of Nicaea, 149-160 (I quote the title of the respective paragraph). Moreover,
among Theophanes’ sources, Polemis, Theophanes of Nicaea, 153-154, noticed Nicephorus
Blemmydes.
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Theophanes refers to his diagram in the following way. Point A is the
Father, the circumference BI'A is the Son, and the circumference EZH is the
Spirit. It is obvious that we are in the presence of a two-dimensional modification
of the “Latin” linear diagram. No wonder that Theophanes was interested in
Nicephorus Blemmydes as his predecessor, since the latter also refused to
approve the Filioque but shared with the Latins the basic understanding of the
Trinity as having a consistent order.

In the event that there is no priority between the Son and the Spirit—
the hypothetical situation that Theophanes called dtagia (“disorder”)—the
Trinity would be reduced to a dyad: “However, when no one is third, God will
not be a Trinity but a dyad, because only the first and the second in order will
be seen among the divine Persons according to the immovable personal idiom
of each one” (Tpitov 6¢ undevog 6vtog, ovk €otatl Tpudg 6 Oedg GAAX Suag, S
TO mp&TOV Kat SevTEPOV POVOV €V TOTG Belolg Tpocwtolg OpaoBat Tfj Tagel kKata
TNV AKIVNTOV £EKACTOU TIPOoWTIKNV iStwtnTa).143 Here as elsewhere the logical
consistency would become an insurmountable barrier between Theophanes
and the mainstream of Hesychast theology.

10. Iconographic Epilogue

Justin Willson has studied Byzantine diagrams in their interconnection
with iconographic canons of the Trinity. He has shown that the so-called
“Paternity” icon of the Trinity (popular since the sixteenth century but highly
controversial among the Orthodox) follows the pattern of the “Latin” linear
diagram, whereas the Trinity patterned after the scene of the hospitality of
Abraham (such as the Trinity icon ascribed to Andrei Rublev), follows that of
one of Hierotheos’ diagrams (Figure 16).

The Ethiopic iconographic canon of the Trinity is dual (in the logical
sense) to this iconography of the hospitality of Abraham. As an example, [ provide
a modern wall painting that, nevertheless, follows an ancient canon (Figure 17).144
There are thousands of such icons, frescoes, manuscript illuminations, and other
art objects with similar images in Ethiopia. The Trinity is represented with
elders and not with young men due to the Oriental ideal of beauty (wherein old
age is beautiful but young is not). The other differences, however, are of dogmatic
order.

143 Sotiropoulos, “To oxfjpa,” 532-533; not in the fragment published by Willson and Jenkins.
144 For this photo, I am grateful to Ewa Balicka-Witakowska, who always provides me with her
help.
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The three Persons are absolutely identical. Accordingly, the inscription
must be only one and common to the three, “The Holy Trinity,” and never with
the specific names for each person (in the current usage, there are of course
exceptions and confusions, but the principle is still followed). The three are
countable but indiscernible—similarly to quantum objects or dollars in a bank
account. This model is paracomplete and, thus, dual to the paraconsistent
Byzantine model. The consistent model is represented in the “Latin” linear
diagrams, and the corresponding iconography of “Paternity,” as well as in the
two-dimensional diagram by Theophanes of Nicaea.

The Ethiopian iconographic canon seems to me inspired by the
triadology of Damian of Alexandria, where the unity of the Trinity was defended
in the most radical way, though not in a Sabellian manner: the idioms serve only
to preserve the hypostases as countable. Unlike a truly Sabellian Trinitarian
theology (or any kind of modalism), which was consistent, this Damianite
triadology is inconsistent. Unlike the mainstream Byzantine Christology, which
is inconsistent but paraconsistent, this Trinitarian theology is inconsistent but
paracomplete.

Figure 16. The Trinity icon against a diagram by Hierotheos (cf. Figure 11a).
Designed by Sam Richter. Published in Willson, “Aesthetic”
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Figure 17. The Holy Trinity. Wall-painting, 20th c., Church of Ura Qirqos,
Tagray, Ethiopia. Photo courtesy of Michael Gervers

11. Conclusions

In the history of Byzantine theology, conflicts between logically consistent
and inconsistent conceptions were ongoing and permanent. The late Byzantine
period was not an exception. It was marked by the appearance of methods of logical
computation that possess much ‘higher resolution.’  have called them, in a modern
manner, symbolic logic and logical diagrams. In both methods, symbolic and
diagrammatic, the elusive figure of the thirteenth-century theologian hieromonk
Hierotheos turns out to be central. | have analyzed Hierotheos’ symbolic logic
elsewhere,145 and, in the present study, [ have focused on his logical diagrams.

The earliest history of logical diagrams in Byzantine theology remains
mostly unknown, but their flourishing in the late Byzantine period begins in the
early eleventh century with Eustratius of Nicaea. Yet Eustratius, despite being
a highly authoritative philosopher, became isolated as a theologian. In the middle
of the twelfth century, Eustratius’ approach was brought back to life by Nicetas
“of Maroneia,” a Latinophrone theologian who never joined the Latin Church. It
was he that brought the diagrammatic method into public view. The emperor
Theodore Il Laskaris polemicized against him. Then, no later than 1276 but,

145 Lourié, “A Logical Scheme” and “What Means ‘Tri-’ in ‘Trinity’?”
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most likely earlier, hieromonk Hierotheos turned the weapon of diagrams
in the opposite direction, using it to argue against the Union of Lyon and the
Latinophrones.

Theologically, Hierotheos followed the path paved before him by many
Fathers, the most recent being the greatest Byzantine theologian of the twelfth
century, Nicholas of Methone. Nevertheless, using logical diagrams (and his own
symboliclogical computation which was clearly inspired by the same diagrams)
he reached his “clarté choquante” (Patacsi) of theological discourse. What was
it that was especially choquant in his theology? Obviously, its inconsistency and,
to putit more exactly, its paraconsistency. Before Hierotheos, a great philosophical
and theological thinker who failed to acknowledge inconsistency in theology
was Nicephorus Blemmydes. After Hierotheos, it was Theophanes of Nicaea.

However, the mainstream of Byzantine theology, by the 1330s at the
latest (the date of Gregory Palamas’ anti-Latin works), followed Hierotheos.146
His theology would eventually be “canonized” in the early fifteenth century by
the main theological authority of the epoch, Joseph Bryennios. However, in
the fourteenth century, paraconsistent logic came, in some way, to stand for
Hierotheos himself. As a theologian who was not forgotten after his death, he
continued to live as two theologically identical but mentally incompatible
figures, hieromonk Hierotheos and the holy bishop of Athens, Hierotheos, the
teacher of Dionysius the Areopagite. Eventually, the latter almost completely
replaced the former. Hierotheos, whose theology was “canonized” by Bryennios,
was to become this new St. Hierotheos of Athens. The most original theological
thinker thus acquired the most unfamiliar biography or rather a set of two
mutually incompatible biographies.

There must have been a serious reason for such an unusual splitting of
the biography. It could hardly have been anything other than a kind of damnatio
memoriae in that very same milieu wherein Hierotheos’ works were most
needed, that is, among the Hesychast theologians. I have tried to substantiate
the conclusion that, in 1281-1282 (most likely) or perhaps several years
earlier, Hierotheos left the Church of Patriarch Joseph and joined the Arsenites.
Despite the recognition, by the Great Church in 1410, of the Arsenites as the
right side of the conflict and Patriarch Arsenius as a saint, the Byzantine
Hesychast milieu was saturated with hostility toward the Arsenites, and this
must have affected the manuscript transmission of Hierotheos’ works.

146 The confused situation between the Synod of Blachernae in 1285 and the early fourteenth
century is still not studied properly. For the time being, I consider it obscure.
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forces the Athonite communities to a general reconsideration of lifestyle and
of ascetical practices. Moreover, it indirectly causes the propagation of the
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Laricerca di un’immagine vivida dell’'Islam nelle fonti bizantine risalenti
al sec. XIV deve necessariamente passare attraverso la lettura dei testi agiografici
prodotti nel corso del secolo.! L'importanza di questo genere di fonti risiede in tre
fattori, spesso concatenati: da un lato si osserva una produzione che definiremmo
di “attualita” perché minimo é il lasso temporale che separa I'elogio del santo dalla
sua esperienza terrena; in secondo luogo - e cid va sottolineato con forza - i
protagonisti di questa nuova stagione agiografica sono per la maggior parte figure
di primissimo piano nella vita monastica, religiosa e persino politica della Bisanzio
paleologa; in ultimo va ricordato che gli autori di queste vite sono anch’essi
personalita di primissimo rilievo, se pensiamo alla produzione del patriarca
Filoteo Kokkinos, che redasse le vite di Gregorio Palamas,? di Saba Tziskos3 e del
patriarca Isidoro Boucheir, 4 o a quella di Callisto I, che compose quella relativa
a Gregorio Sinaita, altro campione dell’esicasmo bizantino. La lettura comparata e
integrata di questi scritti ha quindi il merito di introdurci nella vita pulsante delle
comunita monastiche dell’Athos e non solo, in quegli anni attraversate a vario
livello dal grande fermento della rinascita esicasta.

Di certo all’atto della compulsazione di questo genere di fonti non si puo
dimenticare la distorsione sempre in agguato, che & determinata dall'intento
encomiastico che muove I'agiografo. Nonostante cio va tuttavia riconosciuto e
indagato il valore documentario di alcuni passaggi per mezzo dell’accertamento
che possiamo compiere sulla base del confronto con le fonti storiche coeve. In
ultimo, a riprova della centralita di questo tipo di fonti, evidenziamo che I'analisi
dei testi ci fornisce un quadro geografico allargato delle relazioni tra mondo
bizantino e Islam, che riguarda infatti non solo i territori sotto il diretto controllo
imperiale ma anche quelle aree che rappresentano tappa obbligata o meta sognata
del tour monastico, in primis la Terra Santa.

Per una lettura piu fruttuosa di queste fonti abbiamo optato per una
presentazione che raccogliesse entro temi definiti i passaggi agiografici che
relazionano incontri tra monaci bizantini e soggetti musulmani, cosi da verificare
e illustrare al contempo le sfaccettature che tale relazione assunse nel corso del
sec. XIV.

1 Studio di riferimento rimane Stephanos Efthymiadis, The Ashgate Research Companion to Byzantine
Hagiography, vol. 1: Periods and Places, vol. 2: Genres and Contexts (Farnham; Burlington, VT:
Ashgate, 2012, 2014).

2 Demetrios Tsamis (ed.), ®iAoBéov KwvotavtivovméAews tol Kokkivou dytoloyika épya. A'.
Osooalovikels dytot (Thessaloniki: Kévtpov t@v Bulavtivav Epedvwy, 1985), 427-591; BHG
718.

3 Tsamis, Aytodoyika épya, 161-325; BHG 1606; Athanasios Papadopoulos-Kerameus, Avdiekta
lepooolvutkiic otayvoloyiag (St. Peterburg: Kirabaum, 1898), vol. 5, 190-359. Riassunto in
Léontios de Néapolis. Vie de Siméon le Fou et Vie de Jean de Chypre, édition commentée par
André-Jean Festugiére (Paris: Geuthner, 1974), 223-249.

4 Tsamis, Aytodoyika épya, 329-423; BHG 962.
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1. Scorrerie turche sull’Athos e fughe dalla Santa Montagna

La consultazione delle Vitae dei monaci esicasti athoniti illumina la
nostra conoscenza su episodi od eventi che sono taciuti o solo corsivamente
trattati dalle fonti storiche. Nulla sapremmo difatti delle massicce razzie che
I’Athos subi nel 1326.5 Di certo quest’episodio rappresentd un’occasione di
inasprimento della violenza e della penetrazione con le quali navigli di pirati turchi
si abbatterono sui territori bizantini rispetto al recente passato.é Testimone diretto
fu Gregorio Sinaita? (?-1337), come ci viene raccontato nella Vita dal suo agiografo,
il futuro patriarca Callisto:

"E€aipvng 10 dBeov kal BapPapikov £€0vog TV Ayapnvidv KaTteEavaotav
KATATPEXEL pev Kal Anifetal Tt Tept 10 “Aylov "Opog, diknv & oppabod
ATOPPNTOLG KPIHAGTL TOUG EKEL ACKOUUEVOUG HOVOYOUG TIAVTAG GUCYOV Kal
ouvsfioav, Mg £ dvutovofj ToT Adxou dvSpamodifel. Tadt olv iScv O Tod
Oeol &vOpwTog £kevog Kal OTL TAEloTa TEMOVOE TTOPX TV TOLOVTWV
BapBapwv, kai Otuimep 1) doxoAia kai TOpPN TOV voiv Siapepilovoa kai TO
yaAnvov avtod ouvBoroloa Tii§ kKat @uotv évepyeiag kal £Eewg £EloTa,
TEPUMOALT T Stavola &AL ah TV €xeltvny T 10D Zwaiov 6poug oemThv Kal
aylav kopu@nv. Ovkodv v Oeooaovikny katoAapavel Exwv ped’ Eautod
Kal TOUG TIpoElpnueEvOLG pabnTag kdue &M ovv ékelvolg. Avo 8¢
TAPASPAUOVTWY PNV Votepov S TO un €xev TO Tpoatikov Tij ovxia
KOTAVTN o, vt Aabawv mapéAafe povov e oLV ETEPW TWWL ovo @ 0Bev
Kat €l¢ mAoTov EUPBAVTES Kal £TLPOP®W TIVEVHATL SLATIAEVCAVTEG KOTIPAUEV
eig vijoov v Xiov, €kel 8¢ PBAcaVTEG TTEPLTUYXAVOLEV AvSpL TIVL LovoX®d
4o Tiig Tepovcaiiu émavepyopévw, 6 & 0Ok 018 dmwg £umoSav NIV
éyeveto TiiG €ig avTiv @epovong 0800. Tiig Xiou Totyapolv dmdpavteg
kamxOnpev el v Mutjvnv kév t@ Opet Tod Advov pkpdv Te
mpoodlatpiPavtes kail und’ ékeloe katavinua nouvxiag Suvndévteg eLPELY,
kateAdfBopev v evdaipova Ty KwvotavtivoumoAwv.8

5 Antonio Rigo, “Gregorio Sinaita,” in La théologie byzantine et sa tradition, vol. 2: (XIlle-X1X¢ s.),
eds. Carmelo Giuseppe Conticello, Vassa Conticello (Turnhout: Brepols, 2002), 52-53.

6 Peter Charanis, “Piracy in the Aegean during the Reign of Michael Palaeologus,” Annuaire de
I'Institute de Philologie et d’Histoire Orientales et Slaves 10 (1950): 127-136; loannis K.
Vasdravellis, “H mepateia eig ta@ mapdha tii¢ Makedoviag kata v Tovpkokpatiav,”
MaxkebSovika 5 (1961-1963): 319-362.

7 Notizia in PLP 4601. Sulla vita del Sinaita si veda la sintesi pitt aggiornata in Rigo, “Gregorio
Sinaita,” 35-83. Per la diffusione degli insegnamenti di Gregorio Sinaita in ambito balcanico si
veda Angeliki Delikari, Ayto¢ I'priyoptog Zwvaitng. H Spdon kat n ouvBoAn tov atn Stddoon Tov
novyaouov ota BaAkavia (Thessaloniki: University Studio Press, 2004).

8 Ivan V. Pomyalovsky, “’Kutue uxe Bo cBATbIX oTUa Hauero ['puropus CuHauTa,” 3anucku
Hcmopuko-gunonozuueckazo pakyasmema Hmnepamopckazo C.-nemep6ypackazo yHugepcumema
(1894): 33-34, § 15, 1l. 18-5 = Hans-Veit Beyer (ed.), Kaiiucm I, nampuapx KoHcmaHmuHonos,
Kumue u desmeavHocmb udce 80 cessmuix omya Hawezo I'puzopus Cunauma (Ekaterinburg:
Ypanbckuii yausepcutet, 2006), 188-190, § 22.
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In questo passaggio il santo appare preoccupato per i continui attacchi
che impediscono le condizioni per una vita nella hesychia e lascia la propria skiti
di Magoula presso il monastero di Philotheu? con l'intenzione di ritornare a
Santa Caterina sul Sinai, trasferendosi momentaneamente a Tessalonica. Da qui
egli passa a Chio, pronto ad imbarcarsi per la Palestina. L’incontro con un
monaco di ritorno da Gerusalemme tuttavia lo distoglie dal progetto, perché la
via per I'Oriente € bloccata probabilmente dalla flotta dell’emiro di Aydin.10 Il
Sinaita & cosi costretto a puntare verso Costantinopoli, da dove, sulla base del
prosieguo della narrazione, sappiamo che passera a Sozopoli. Il brano si presta
a tre considerazioni che, come vedremo, ricorrono in passi analoghi, e dimostra
il consolidarsi di una condizione di incertezza che coinvolse un’intera generazione
di monaci. Per Callisto, autore della Vita, la scorreria pirata del 1326 é occasione
utile a sottolineare innanzitutto I'incivilta di un popolo senza Dio, colpevole di
un’aggressione che costrinse Gregorio ad abbandonare la vita di solitudine e
’hesychia che aveva raggiunto sul Monte Santo. Nell'intenzione dell’agiografo
appare allora chiara la volonta di raffigurare I'invasore musulmano come un
perturbatore della pace alla quale é tutto teso il Sinaita, senza dilungarsi sugli
effetti devastanti che le razzie precedenti e la scorreria presente procurarono
alle comunita conventuali. Il passo e testimonianza evidente della penetrazione
che tale raid raggiunse, contribuendo, come vedremo confermato tra breve, alla
scomparsa delle piccole skitai, rifugio e cuore dell’esperienza esicasta. In ultimo
il passaggio evidenzia che la conseguenza della scorreria del 1326 segno una
fuga dall’Athos in direzione della Terra Santa, meta simbolica per tanti monaci
del periodo, nonostante anch’essa fosse sottoposta al controllo musulmano.

Identica decisione infatti &€ presa da un ancora giovane Gregorio Palamas,
all’epoca ritiratosi a Glossia!! sotto la guida di Gregorio Drimys, 12 come raccontato
nell’encomio del patriarca Filoteo Kokkinos: 13

AN’ 00 xai St TéAovg TG évTadBa kKaAAioTng SatpBiis Te Kal ouyiag
amoAavey €oY0oV KATA OKOTOV. AUV EVIQUT®V Kal ydp HETA THv
é¢mdnuiav Tpnyoplov mapappuévtwy, tod Anotikod TAV KAEKOT
dmoAoupévwv Axatuevid®V ouvex®s EmTfepévwy T GpeL kal Tovg 5w

9 Pomyalovsky, “XKutue,” 10, § 7, 1. 19 = Beyer, 2Kumue, 130, § 11: xatd mpéowmov Tij o0
doBéov oePfacpiag povijs. Sulla storia di Magoula si veda Rigo, Monaci esicasti e monaci
bogomili. Le accuse di messalianismo e bogomilismo rivolte agli esicasti ed il problema dei
rapporti tra esicasmo e bogomilismo (Firenze: Leo S. Olschki, 1989), 258-259, n. 2.

10 Paul Lemerle, L'Emirat d’Aydin, Byzance et I'Occident. Recherches sur « La Geste d’Umur Pacha »
(Paris: Presses Universitaires de France, 1957), 54-62.

11 Sulla storia del sito si veda Rigo, Monaci esicasti, 236 e soprattutto 264, n. 39.

12 Notizia in PLP 5828.

13 Notizia in PLP 11917.
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TEYGOV HAALOTA TOV Hovax®V Nouxalovtag EAauvoviwy kal BopuBoltwy
Kal Ko’ ekdatnv oxeddv, viv pev TG aipviSiols £padols kal katadpopais
Kal avaipéoeot kal alypoaiwototg, viv 8¢ kal povais taig vmoyialg kol
T SE€eL TAPATTOVTWY KL TNV ANV 1jouyiav SlakomtovTwy, dvaykdlovtal
kal Gkovteg petafijval, Beiw kv TovTw melBdpevoL SNmTovbev VoUW
PEVYEV KEAEVOVTL SLWKOUEVOUG, Kal W) Opdoe Ywpelv Tolg édavvouot
T1v yoOv Nuetépav katadaBovies OecoaAoviknv oV Ye TOTG @idolg kal
OpHOTPOTIOLS, SuokaiSeKa 8’ ol ThvTeg dpa TOV dpLOPOV Noav, BovAsvovTal
pet’ GAMAwV gl Ta)TO ovvIOVTES Kal OecoaAovikny peta tod "ABw kal
Tavta T évtalba katalmovieg eVBY Xwpelv TepocovAVuwY, KAKET
TIPOCKUVIOAVTES TO AOLTIOV Tii§ {wiig év ouyia Sidyewv. 14

A capo di una piccola comunita di dodici compagni, Palamas fugge verso
Tessalonica allo scopo di proseguire per Gerusalemme. Trova in un primo tempo
riparo nella skiti del Prodromos?s presso Berrhoia, all’epoca tappa obbligata per
molti esuli athoniti.16 Anche in questo caso I'obiettivo dell’agiografo mira a ritrarre
I'atmosfera d’'incertezza e sgomento che impediscono la pratica dell’hesychia. A
differenza della fonte precedente I'agiografo attribuisce la responsabilita della
scelta di Palamas alla frequenza degli attacchi pirata. L’episodio del 1326 qui
pare 'ultimo di una serie di episodi che hanno minato la condizione di pace che
contraddistingue la Santa Montagna. Si ha la sensazione che I’Athos rappresenti
per le bande turche un obiettivo sicuro di bottino. Quindi anche per Palamas
rimane ferma l'intenzione di dirigersi verso Gerusalemme: cosi come per il
Sinaita anche per Gregorio questo progetto non trovera realizzazione a causa
del blocco navale praticato dalle flottiglie pirata.

La situazione di grande preoccupazione per gli anacoreti ci & confermata
ancora da Kokkinos nella Vita di Isidoro Boucheir,!7 il quale in quegli anni viveva
presso il Sinaita. 18 Anche qui si ribadisce che non sembrano piu essere garantite

14 Tsamis, Aytodoyika épya, 451-452, § 24,11. 1-16 (= PG 151, 569D-570A).

15 Vassiliki Kravari, Villes et villages de Macédonie occidentale (Paris: Lethielleux, 1989), 86-87.

16 E il caso, come vedremo, del monaco Hilarion e dopo qualche anno anche di Atanasio
Meteorita, per il quale si veda Demetrios Z. Sophianos, ‘0 dato¢ ABavdaiog 0 Metewpitng
(Meteora: "Ex8oom Iepdic Movijg Meydiov Metempouv Metapopemoews, 1990), 137.

17 Per la ricostruzione della vita del patriarca una buona sintesi bibliografica si trova in Rigo,
Monaci esicasti, 238-248; si veda anche Rigo, 1347. Isidoro patriarca di Constantinopoli e il
breve sogno dell’inizio di una nuova epoca (Wiener Byzantinistische Studien 31) (Vienna:
Verlag der Osterreichischen Akademie der Wissenschaften, 2020). Fonti principali per la vita
di Isidoro Bucheir sono la Vita composta da Filoteo Kokkinos (Tsamis, Aytodoyika €pya, 329-
423; BHG 962) e il cosiddetto Testamento (MM, vol. 1, 287-294; Jean Darrouzes, Les regestes
des actes du Patriarcat de Constantinople, vol. 1, fasc. 5: Les regestes de 1310 a 1376 (Paris:
Institut frangais d’études byzantines, 1977), no. 2309).

18 Sul discepolato di Isidoro presso il Sinaita si veda Pomyalovsky, “XKurune,” 7, § 5, 11. 8-12 =
Beyer, )Kumue, 118, § 7.
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le condizioni per una serena pratica della vita eremitica, ma si prospetta una
scelta alternativa: parecchi sono costretti o preferiscono ritirarsi all'interno dei
grandi monasteri. E questa ad esempio la via percorsa da Germano Maroules a
Lavra.1?

T 6¢ kal eig épyov €PN HETA HIKPOV, KATA TNV €kelvou Tepl avTol
mpoppnow. Tod yap kakiotov kal puoapod yeitovog €Bvoug TouTou ToD
OUvvikoU - Axoapevidag avtoug @aci Tveg €k Tvog TOV apxaiwv
TPOYOVWV — cuVNOWGS £mTifepévwy adTolg, £mel Toug £Ew Telx®V
¢pnuiag dvaxwpodvtag ovk v HPERETY, GAX ol pév glow TdV év T§) Spel
@povpiwv éxelvwv kal pf BouvAdpevol §\movdev TPdG dvdykng eixov
£autovg elowBely, ol &' elg eTépag TOAeLg petafaively kal xwpag, 6colg
¢xelvo pn padiov v, Tdte 81 kal oUTol cLVEAXBEVTEG UTTO TAVTNOL THG
&vdykng eig Oecoarovikny adBig oLV ETépolg Y£ TIOV VTTOGTPEPOVGLY.
Toidwpog Totvuv 0 péyag Ekel Tapd T¢ @povtiotnpiew Kal Tfj TpoTépa
KOAUBY YeVOUEVOS, dvaxwp@dV ®oaVTwG Ka®' £autdv AV Kol TOV
ouViBwV Tiig &peTiic &ymvwy éxopevog. AAN’ ovk v UTO TOV POSIOV
keloBaL TOV AVyvov oV8’ vTokpUTTESOAL Tf) Ywvia Te kal Tf) KAlvy. 20

Il passo si presta a due osservazioni che completano quanto discusso in
precedenza. Qui il nemico musulmano & denominato secondo la dicitura - rara
negli autori bizantini, infamante e appena attenuata dalla nota storico-
eziologica - di unno, allo scopo di sottolineare la violenza e I'efferatezza del suo
agire (ToU yap kakiotov kal puoapod yeitovog €Bvoug Tovtov Tod OVVVIKOD).
Ben piu rilevante ci pare la menzione delle contromisure adottate dai monaci:
la frequenza e soprattutto la penetrazione all'interno del territorio athonita
costringono gli anacoreti a ritirarsi o nei centri monastici muniti di fortificazione
od a emigrare nelle vicine citta (Berrhoia, Tessalonica), per salvare la vita.2!
Vediamo qui riproposta la medesima soluzione adottata quasi un ventennio prima
quando la Compagnia Catalana mise a ferro e a fuoco il Monte Santo, come
descritto nella Vita di Saba Tziskos. In quell’occasione fu lo stesso imperatore

19 Tsamis, Aytodoyka épya, 142-143, § 35, 1. 57-60; BHG 2164: AMa tadta pév Uotepov,
ommvika dnAadn kal Tds &w Statpfag 0 péyag ATOATWY, MG TOAL TO Tapax®Ses Kai
ouyKexupévov 1i6n pooknoapévag Tais Tod OUvikoD Toltou €8voug ocuvexéoty £@odolg, Tiig
Aavpag évtdg v ko’ autdv Slatpifwv.

20 Tsamis, Aytodoyika épya, 354, § 23, 11. 1-14.

21 La tappa a Tessalonica rappresenta il primo rifugio per i fuggiaschi dell’Athos come si puo
desumere da un passo della Vita di Isidoro Boucheir nel quale si ricorda la sua frequentazione
del monastero tessalonicese guidato da Gerasimo dove era forte la presenza di un circolo
esicasta, tanto che Filoteo Kokkinos opportunamente chiosa: “benche nel mondo [scil. Isidoro],
dedito alle discipline profane e residente nella casa paterna, era tra i monaci e gli anacoreti.”
Si veda Tsamis, Aytodoyika €pya, 350, § 18, 11. 16-18.
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Andronico Il ad ordinare la dispersione delle comunita anacoretiche e il loro
trasferimento entro le mura dei monasteri per salvaguardare I'incolumita dei
monaci. 22

Ben piu indicativa ci pare la conseguenza che tale incursione produsse

nella Vita di Isidoro Boucheir. Egli fu difatti costretto a tornare a Tessalonica:

A Axoupevidar kal adB1g, O oUVNOeg £kel TOTg dylolg KakOV Kal TV
@nv dvaxkomtov fovylav te kal TV avaywpnow kal ‘loibwpog &lg
Beaoatovikny 0 Belog St ToUT” aTO TAALY 0UY EKWV GTILWV KAl TO TR
APETIIG PPOVTLOTNPLOV, TNV APETNV TE KAB’ EAUTOV WG £€00¢ ka B’ Ekdotnv
@OTOV®V Kal TOTG GAA0LS T Tpog Oedv, kabd 1) Kal TpdTEPOV PNy,
YWOuEVOG. 23

A differenza dei casi precedenti Isidoro in citta fonda una nuova comunita,

o meglio inaugura una nuova stagione per il monastero24 fondato dal suo maestro
Gerasimo, 25 il primo discepolo del Sinaita26 (60 mp®dTog TGOV ékelvou pabntdv). Il
futuro patriarca, che gia prima della partenza per I’Athos guidava questa comunita,
fu certo spinto a riavviare il cenacolo, come ci conferma I'agiografo, per il consiglio
offertogli da Gregorio, 27 ma fu costretto a tornare sui suoi passi innanzitutto dalla
situazione contingente. A Tessalonica Isidoro, forte dell’esperienza di pneumatikos
accumulata negli anni precedenti, 28 organizza una comunita aperta non solo a
monaci - vi approdera Gregorio Palamas?° - ma anche a uomini e donne delle

22

2
24

w

2
2

o«

2

BN

28

29

Tsamis, Aytodoyika épya, 184, § 13, 1. 32-40; Franz Dolger, Peter Wirth (eds.), Regesten die
Kaiserurkunden des ostrémanischen Reiches von 565-1453 (Miinchen: Beck, 1925-1965), no.
2301.

Tsamis, Aytodoyixa épya, 359, § 25, 11. 28-33.

Del monastero del quale non conosciamo né nome né precisa localizzazione si veda Tsamis,
Ayioloyika épya, 348, 350, 352, §§ 17, 18, 21; 354-357, § 23. Per la ricostruzione della vita del
cenobio si consulti Rigo, “Gregorio Sinaita,” 64-65.

Notizia in PLP 3756.

Demetrios Gonis, “Tepdoipog 6 Zwvaitng, 0 €€ EVpimov, iepamdotodrog tij¢ EAAGS0G kot ToUG
Xpovoug tijs ®paykokpatiag,” Osodoyia 53 (1982): 1119-1142; Rigo, Monaci esicasti, 240-241.
Tsamis, Aytodoywka €pya, 353, § 22, 11. 33-37: OVk v éprjpotg 008’ év Bpeat ToUTOLS EBoVAdUNY
éywye Téwg, O BéATIoTE, SlatpiBewv o - Siati yap; — AN v T¢ KOO PaAAoV Kal ToTg kel
{®0o, povalouot kal KowviKoig, v’ ékelvolg opod maot Tumog eing Tijg katd Xplotov dyadiig
ToAttelag Kat Tavtodariic ApeTiig, kal olwTdv SnAadh) kal @Osyyouevog.

Tsamis, Aytodoyika €pya, 345, § 12, 11. 48-53: dAAX kol TGV £MLPav®dY Kal TAOVTW KOUDOVTWV'
ol kal Tijg éxelvov SaPl®dg petéxovteg BovAfjs kal Tfig yYAwTttng v Belav dAloiwaoty
NAolobvto, mpog mioav dpetiv £autols €& ékelvou TumovVTEG Kal Oe@®d kal Tolg ékelvou
vopolg {®dvteg T0 TAEIoTOV, £lmeEp EKEVOG aUTOG TOV elpnuévwv GELOTILOTOG PAPTUG TreEpL
£aqutol TalTta Aéywv Kal ypa@wv.

Tsamis, Aytodoywka €pya, 485, § 53; PG 151, 592-593. Palamas & accolto nel 1338 a seguito
della sua seconda partenza dall’Athos per replicare alle accuse di Barlaam il Calabro. Si veda
anche Rigo, Monaci esicasti, 236.
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famiglie pitu influenti, il cui modello sara replicato dal 1341 anche a Costantinopoli.30
Da questo episodio e possibile quindi proporre una prima considerazione intorno
alle conseguenze prodotte dalle incursioni turche: se esse ci appaiono alla lettura
delle fonti destabilizzanti per la vita monastica in particolare dell’Athos, d’altro
canto determinarono indirettamente le condizioni per la creazione di nuovi
esperimenti di vita comunitaria che produssero la diffusione dell'insegnamento
esicasta anche negli ambienti secolari.

Siriferisce invece a un periodo successivo I'episodio che vede protagonista
Atanasio delle Meteore.3! E ben probabile che esso faccia riferimento agli anni
compresi tra il 1335 e il 1340, quando I’Athos fu oggetto di una nuova massiccia
pressione da parte di pirati turchi.32 Il giovane Atanasio-Andronico, che, come il
Sinaita, ancora fanciullo era stato fatto prigioniero per mano dei Catalani che
avevano occupato Nea Patra, 33 sua citta natale, dopo un primo breve soggiorno
all’Athos, interrotto a causa della sua giovane eta,34 e un periodo a Costantinopoli
dove ebbe modo di frequentare il circolo esicasta costituito da Gregorio Sinaita,
Daniele I’Esicasta,35 Isidoro e Gregorio Akindynos,3¢ si era recato una seconda
volta sulla Santa Montagna presso la skiti di Magoula sotto la guida dello ieromonaco
Callisto.37 Da qui era stato indirizzato all'eremo di Melaia, diretto dallo ieromonaco
Gregorio Politis e da Mosé, e qui era stato tonsurato all’eta di 30 anni. Poco dopo
avevaricevuto quindi il grande abito e il nome di Atanasio. 38 Poiché subito dopo

30 Merita ricordare difatti che Isidoro fu promotore di un altro circolo (oxoAn, @patpia iepd)
nella capitale (Tsamis, Aytodoyika épya, 366, § 31, 1. 26), quando nel settembre 1341 fu nominato
vmoymerog di Monembasia, partecipando cosi alle sedute sinodali (Tsamis, Aytodoyika Epya, 364,
§ 30). La Vita si dilunga poi nella presentazione di due membri della comunita entrambi laici:
un certo Nicola (Tsamis, Aytodoyika épya, 377-381, §§ 40-42), anch’egli monembasiota, che in
seguito parteggio per Cantacuzeno, e un’anonima madre di famiglia che scelse la vita
monastica (Tsamis, Aytodoywka épya, 373-374, §§ 37-39).

31 Per la Vita di Atanasio si veda Sophianos, ‘0 dotog ABavdaiog, 129-156. Notizia in PLP 359.

32 Joannis Cantacuzeni Historia, ed. Ludwig Schopen (Bonn: Weber, 1828-1832), vol. 1, 427, 1, 11,
21; 455,11, 25; 470-471, 11, 28; vol. 2, 65-66, 111, 9.

33 Torneremo a breve su questo passo, Sophianos, ‘0 doto¢ ABavdatiog, 133, § 6. Su Nea Patra
(Sophianos, ‘0 dotog ABavdotiog, 132, § 5), odierna ‘Yan alle falde del monte Molybion si veda
TIB 1, 221.

34 Sophianos, ‘0 dotog ABavdatog, 133-134, § 8: 51 TO dkprv veapov Kai dyévelov.

35 Notizia in PLP 5094.

36 Sophianos, ‘0 dotog ABavdotiog, 134, § 9. 1l passo dell’anonima Vita di Atanasio ci testimonia
I'altro esperimento di cenacolo esicasta, questa volta a Costantinopoli, che tuttavia non puo
essere identificato con quello di Isidoro per ragioni cronologiche. Difatti possiamo datare, a
partire dalla cronologia della vita di Gregorio il Sinaita, la sosta di Atanasio nella capitale
all'autunno-inverno o del 1326 o del 1327. Per Gregorio Akindynos notizia in PLP 495.

37 Sophianos, 0 dotog¢ ABavdaatog, 134, § 10.

38 Sophianos, 0 dotog ABavdotog, 134-135, §§ 10-11: [...] ékelBev amodibpdokel kai TO ‘Aylov
"0pog mdAwv katadapfavel. Kai yevopevog év tij oknn T Aeyopévn MayouAd, pavOdvet mopd
Twvog KaAAiotov tepopovdyou, wg OTL €v TOTw kaAoupévw MnAaia kabnvrtai tveg Svo
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questo passaggio 'anonimo agiografo colloca il racconto dell’assalto turco al
ritiro athonita, dobbiamo concludere che, poiché il monaco nacque intorno al
1303-1305, I'episodio sia da fissare intorno al 1335-1340. A sostegno di questa
datazione giunge un passo della Vita di Isidoro nel quale si ricorda il secondo
soggiorno del futuro patriarca sull’Athos al monastero di Esphigmenou, dove per
mano dello stesso Palamas, all’epoca igumeno del convento, egli & consacrato
diacono intorno al 1335. Di li a poco, a seguito di un’incursione turca, Isidoro fu
costretto nuovamente a riparare verso Tessalonica dove nel suo monastero
accolse intorno al 1338 lo stesso Palamas.39 Per ultimo, terminus ante quem e poi
il gennaio 1341, data alla quale risale I'atto di Xenophon,*0 vescovo di Stagoi, nel
quale si fa menzione dell'insediamento dove si era ritirato Gregorio, il padre
spirituale di Atanasio. Ma torniamo alle vicende del nostro monaco:

OL odv Ayapnvoi, Todpkol ouviibws KaloVpevol, ovk #Anyov St
BaAdTng TO ‘Aylov "Opog Tdvtote aiypodwtifovtes. ‘Ev wd ovv, &v Ti
KEAAN aOTt®dV elomndnoavteg, TV GAAwVY Sla@uydvtwy, TOV ynpaiov
Mwuofjv xelpwodpuevol dedepévov é@epov. Ayouevog 8¢ tAnciov vaod
Twvog Tod aylov NikoAdouv, 10 Supa 6 Mwiofg Tpog TOV vaov dpag €N’
“Apkel iy, ayte NikoAag, O pexpL TV evtatba okLAudS” Kal VO O
Katéxwv avutov TopamAitng, édoag Tov yépovta, £0Tpden £v Tij KEAAY,
eVpwV 6¢ TOV KAeWVOV T'pnyoplov, £pn mpog avtov: “El kal €moinoé pov
mpévoLay 6 O£dg Gptt S TpeaPelédv Tod peydAov NikoAdov, AN olv &y
OVKETL TTEWPAOoW £TLUTEP EUoT TO BETOV, AAN” v povaotnpie dmeAbwv TOV
¢midoLmov pot emPBLd xpdvov ov 8¢, i BovAolo, TpoopEvoV Evtabba i
& ovv, HeTavaoteve 0oL kal fovAolo.”

AwxevyBeiong oVv Tiig BavpaoTtii ékeivng Euvwpidog, 6 pév Mwiotig
gva AaBav T@V @ormTdV, ZTé@avov kaiovpevov, év Tij Tédv Ipnpdv
4miABe povii, év 1) kol £Tedelddn’ O 8¢ ye Belog Tpnydplog, TOV ABavdaiov
AaBwv kal tov FaBpmA, Ta eomepila STV £yvw KataAaBelv. AleABmv yoUv
Vv Oecoadoviknv kal v Béppolav, TAEIoTOL TGV ETTLPAVEDY £Bo0VA0VTO
VToSEEaoOaL aUTOUG Kal dvamaboat, GAL" 0VK £TTEVEVGEV O YEPWV' EWPA
yap Tov ABavdctov dnddg Exovta TG £v Tij TOAEL SlaTpLBag wg ovyiag
épddvta. !

povayoi, Tpnydplog iepopdvayog kai Mwiaofic kaAovpévol, €ig dxpov apeTiic EANAAKOTES.
ATEABGV TolvuY TTPOG aTOVS Kal Senbeic Tod S£EacOat ahTdV, 00K Emévevov: eita, (8OVTES TO
mpobupov avTtod kal SuowmnTikov, eiodéyovtar avtdv. Kai damobpi&ag toltov O ilepog
T'pNY6pLog AVIdVIoV PETwVORAGEY, £TOG TIOU TPLAKOOTOV dyovta Tig NAtkiag ita pet’ ov
TIOAD £vSUEL aUTOV Kal TO dylov oxfjua kat ABavdciov Tov 6vTws dBEvaTtov ETwVOIATE.

39 Tsamis, Aytodoyika épya, 357-359, § 24.

40 Nikos A. Vees, “Tepfika kat Bulavtiaka ypaupata Metewpov,” Bulavtic 2 (1911): 96-97 (n. 23).

41 Sophianos, 0 dotog ABavdaotog, 136-137, 8§ 14-15.
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Troviamo qui conferma di quanto affermato finora, ma non possiamo
tacere i motivi di novita proposti dalla testimonianza. Innanzitutto 1'agiografo, di
certo contemporaneo del santo, 42 precisa con maggiore chiarezza rispetto a
Kokkinos la provenienza dei razziatori musulmani: essi sono Turchi, come di
solito si dice, autori delle frequenti scorrerie che seminano terrore e prigionieri
sull’Athos. Un secondo aspetto interessante riposa sulla localita vittima dell’assalto.
Al fine di esaltare le qualita ascetiche del suo campione, 'agiografo aveva nei
paragrafi precedenti offerto una descrizione dettagliata dell’eremo di Melaia:

€V yap T@® AKpOTATR Kal ATopakAnTw Opel, TG Tpomodt tod "ABwvog,
™V olknow &ovteg, MnAaia pév 6 tOTOg éKaAeito, AAN oK v €Kel
@UTOV pnAaiag avaBdial Six to Yuypov tod Ttomov, GAAA TiTuES
vymKopot kai kédpot Sacvtatol. [...] Awx yolv T0 dvestnkog ToU 6poug
Kol 1O Puxpov Tod TOTOL LMV elwOel éxeloe TimTew TOAAY i 00V KB’
0800 ToUTW oLVERN KwALBTval VO ToD XelUwvog Kal St To Tfig 060D
ufjog un katadafelv v kéAAav, TpWYAN Twi TETpag §| éAdtov Pila
TPOCEPELTAG, TTAPEUEVEV GYPLS OTOV KALPOG EMLOTH. 43

Impressiona quindi la capacita dei pirati turchi, insoddisfatti dei bottini
ormai magri raccolti sulla costa, di assaltare piccole comunita insediatesi
nei luoghi piu impervi e irraggiungibili della penisola athonita. Un motivo
sicuramente nuovo risulta invece il riferimento all'intercessione richiesta da
Mose a san Nicola. L'intervento numinoso, sul quale avremo modo di tornare,
rappresenta un topos dell’aneddotica agiografica contro gli Infedeli. La rassegnazione
del monaco é difatti immediatamente ricompensata dall'improvvisa paresi
dell’aggressore. Il brano prosegue con la presa di coscienza da parte di Mosé
dell'impossibilita di condurre ancora una vita nell’hesychia. Anche in questo
caso la scelta pare obbligata: il monaco terrorizzato si rifugia con il discepolo
Stefano tra le mura del monastero di Iviron, mentre Gregorio prende, insieme
ad Atanasio e Gabriele, la strada di Tessalonica e Berrhoia. Eppure la nuova
condizione di esule esicasta non soddisfa il giovane Atanasio. Ecco quindi
I'inserimento di un passaggio essenziale per la nostra ricerca: Atanasio, come
qualche anno prima Gregorio Sinaita,** giunto a Servia in Macedonia, grazie

42 Sophianos, ‘0 dotog ABavdotiog, 27-36.

43 Sophianos, ‘0 dotog ABavdotog, 135-136,8§ 11-12.

44 Come abbiamo gia osservato il Sinaita, dopo il soggiorno all’Athos, prese la via di Sozopoli,
forse per il monastero dei santi Kyrikos e lulitta e dei santi Apostoli, su indicazione di Atanasio
Paleologo (PLP 21417), proprietario del primo e fondatore del secondo. Sulla questione si veda
Rigo, “Gregorio Sinaita,” 54-55.

138



I MONACI ATHONITI E L’ISLAM NEL SEC. XIV: LE FONTI AGIOGRAFICHE

all'incontro con Giacomo, *> discepolo del Sinaita e divenuto vescovo della citta,
€ convinto a trasferirsi a Stagoi, 46 nel distretto di Ioannina e Vlachia, dove
fondera il monastero della Trasfigurazione alle Meteore.4? Il caso di Atanasio
testimonia in questo modo quanto l'attivita di colonizzazione ed espansione
monastica che i territori bizantini e slavi vivono nel corso del sec. XIV sia
strettamente legata alla pressione e ai disagi che le scorrerie turche imposero
alla popolazione dell’Athos: se da un lato nella seconda meta del secolo assistiamo
a una vera e propria slavizzazione della Santa Montagna, utile a rinsanguare il
calo demografico prodotto dalle numerose e inevitabili fughe, dall’altro tali
fughe rappresentano la causa prima dell’espansione del movimento esicasta e
generalmente monastico bizantino oltre i confini consueti delle sacre montagne.

Il caso di Atanasio e di Isidoro ci traghetta verso una nuova stagione
drammatica per la Santa Montagna ossia il periodo successivo alla disfatta della
Maritza (26 settembre 1371), con la sconfitta del despota Giovanni Ugliesa e la
perdita di ogni speranza bizantina di fronteggiare I'avanzata turca in Macedonia.
Anche qui le fonti agiografiche corrono a restituirci I'immagine viva degli effetti
che questo evento produsse nella vita quotidiana delle comunita monastiche.
La Vita di Romylos di Vidin“8 si dilunga al proposito:

Qg 8¢ pet’ OAlyov Tva Katpdv xal 1 dvaipeoig ol XpLoTIAVIKWTATOU
éxelvou éyéveto OUykAeom, kal ouvyyUoews kal Séovg dmavrteg ol
povaol émAnpwOnoav ot év T® Ayiw "Opel kal pdAota ot povdlovteg
Kal év épripols TOToLS kaBnuevol, 510 kal ol mAEloug TV AvaywpN TV
mvikadta tol poug £E£puyov: dpoiwg kai oUTog O dylog VT ékeivav
TapakwnOels kataApmavel TO “Ayov "0pog kal TipOG £TEPOV TOTIOV
ATEPXETAL, AYVWPLOTOV TAYa Kol &dofov, w¢ Nyama kal 1jBsAev O
@UEPNUOG, AUAGVA TOV TOTIOV £yXwpiwg kaAoUpevov. AAAG Supapte
70U oikelov kool kGvTatBa 0 Sikalog 66OV Yap EKEVOG TO TiiG évBEou
ToALTelag &G VO TOV POSLOV Tii§ TATEWVOPPOGVUVN G KPUTITELY 1) BOVAETO,
Too00TOV 0 B0¢ £l ThV Auxviav eig Tovu@aveg o £tiBel. “Aapddtw
Yap,” enotv, “to @®d¢ LUV Eumpochev TOV avOpwTWY, dTw (Gwaowy ot

45 Notizia in PLP 7858 insufficiente e fuorviante. Per Giacomo di Servia si veda Rigo, “Gregorio
Sinaita,” 67. E ben probabile che Atanasio sia giunto insieme a Gregorio nella regione di Stagoi
quando questa era sotto il controllo del governatore Michele Monomachos (PLP 19306 e Franjo
Barisi¢, “Muxansio MoHoMax, ernapx M BeJHMKH KOHOCTaBa,” 360pHuk Padosea Busawmosiowkoz
Hucmumyma 11 (1968): 215-234).

46 TIB1,262-263.

47 Sophianos, ‘0 doto¢ ABavdotog, 137, § 16.

48 Per il periodo athonita si consulti Rigo, “Ancora sulle Vitae di Romylos di Vidin (BHG 2383 e
2384),” Medioevo greco 0 (2000): 183-184; Cyril Pavlikianov, “The Athonite Period in the Life
of Saint Romylos of Vidin,” Zvuueikta 15 (2002): 247-255. Definitivo e Rigo, Marco Scarpa
(eds.), La vita di Romylos di Vidin (Bruxelles: Société des Bollandistes, 2022), 19-29.
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GvOpwToL T& KoAX LU®V €pya Kal SoEdowot TOV TTaTépa VU@V TOV €V
101G 0Vpavoig” (Mt 5:16). Kai fv i8€lv TOTE Kal éx ToD povayikod kai ék
ToU KOOUIKOU TAYHATOG TTPOG AUTOV £PYXOUEVOUG TIOAAOUG TMV EKEIVOU
AOywV N8£wg droveLy BV pODVTAG oy yap “Goel TTpdBata pry Exovta
mowpéva” (Mt 9:36), ol Aglovg 8¢ €€ aT@V Muol TavTy Kal amaideutol
Kat kaBoAov BnpLwdels €ig Anoteiav kal ovoug ouvelBudTes, GAAOL i TV
0pB06S0&oV Kal Uyl TOTIV OAAAOVTES Kal €iG ETepa TTAON KekpaTnUEéVOL,
kal ol Tomapyat Tod TOTOU é€Kkeivou ASikiag TOAAXG ToloTvTEG Kol
PovevovTeG ABwoUg AvBpwTOVG Kal Tag Eaut®dv Yuxds T@ StafBoAw
Tapadiéoveg, ol 8¢ povayol eig mAavag kal pvnotkakiag kai £tepa pupia
TIGON Kekpatnuévol, lepels 8¢ avating iepoupyolivies kol ATAGG elmelv
HLUPLOTIAOETS TIAVTES Ol £€KeEToE €K PakPaS Tvog cuvnBeiag obG TavTag
T@ oVpLyyL Tod kexapltwpévov Adyou avtod ig evotnta Tijg dAnBols
TioTew Kal VyloDg avaotpoiic Tiig Tod XpLoTol moipvng cuvekdAecoey,
Mote Aéyewv altovg Tavtag “AdEa oot 0 Beog O €amooteldag cov TOV
PwaoTijpa ToUTov £@" NUAG, 60T £k 0KOTOUG €i§ (&G NUAS cuvryaye.”
AMAQ xal ol Tomapxal peEYOAwS VTEPETIHWY aUTOV Kal ioamdcToAov
éxdlouy' kal S1x ToUTO ofpat O Bedg avTodv ékeloe dmyyaryev fva TOAAXG
Yruxag Stopbwon.

0UTws 00V £xwv £keloe O fylog oUToG, ¢mfjABev abBLg AT AoyLopdg
avaxwpijcal Tod toTov ékelvou’ AAL" 0Uk NBEANCE TG EauToD AoYLoUY
otolyfjoal et ur £Tepov yépovta cupPovAsvontay, tva pabetv uvnBij 1o Tod
80D O par kot paBo eivat év KwvoTavTivouTtdAet Eva T@V Gy lopELTIKGIV
YEPOVTWV £ig SvTiva elxe TANPO@opiay Ko dy&rmy TIVELHXTIKY, GTEAAEL
TPOG aUTOV Eva TV pabnt®v avtod ypayag EmMOTOANV TPOG aUTOV
Stodapfavovoav oVtwg “Emeldn, matep dyte, 0 Aoylopog ovk €4 pe
évtadBa elval, GAA" elte eig TO “Aytov "0Opog avbig émavactpéPar eite
dAAaoD, oD 00V KeAEVELG €K TV SV0 TOUTWVY ATEABETV; ANAWG6V oL,
TopakoAéd, 8Tl PeTd ToTEWS £pwT®.” Agfdpevos olv O yépwv THV
£MLOTOATV KAl Gvaryvoug E8Awaoev aUT® oUTwg “ETeldn petd miotewg
Npwoag, To0Td pot @aivetat kpelttov va dméABNG eig Etepov TOTOV
&vBa v 0 B=0¢ O8nyNon oe kal ) &ig o “Aylov "0pog.”

AaBmv tolvuv TV cUPBOVATY £kelvou avaywpel ToD AVAGVOG Kal &ig
mv ZepBlav ameépxetal HETA TOV pabnT®dV avtod &l TOTOV OUTW
kadoUpevov ‘PaBevitia, évBa kal povn €ott Ti|g LTepayiag deomoivng
HU®Y O0TOKOV" ToTEP Kal TANGiov TV KaToiknow émomoato. 4

49 Rigo, Scarpa, Vita di Romylos, 128-132 (= Frangois Halkin, “Un ermite des Balkans au XIVe
siecle. La vie grecque inédite de St. Romylos,” Byzantion 31 (1961): 142-144, §§ 22-24). 11
medesimo episodio mostra significative varianti nella versione slava della Vita (Paul Devos,
“La version slave de la vie de S. Romylos,” Byzantion 31 (1961): 149-187, ma ormai Rigo,
Scarpa, Vita di Romylos, 181-182, e per la discussione del passaggio slavo rispetto all'originale
greco si vedano 33-36).
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L’agiografo Gregorio>° delinea un caso paradigmatico e assolutamente
realistico, simile al meno conosciuto esempio del monaco serbo Siluan.5! Romylos,
giungendo da Paroria, si ritira prima a Melana intorno al 1355 e quindi a Kaké
Plax52 sulle falde settentrionali dell’Athos, ma da qui & costretto alla fuga a causa
delle incursioni turche. La ricerca di un luogo sicuro per una serena pratica
dell’hesychia ha perd un esito apparentemente imprevisto. Egli non fonda, come
Atanasio, un nuovo monastero, ma si dirige a Valona, nella convinzione di trovare
riparo presso la famiglia Asen che controllava (almeno fino al 1372) la regione e
della quale aveva goduto favori durante il suo soggiorno a Paroria. Come Atanasio,
anche Romylos dunque sceglie la direttrice verso Occidente nella speranza di
allontanarsi cosi dal pericolo turco. Per comprendere il passo ¢ opportuno
ricordare che la Vita di Romylos ci e giunta anche in una versione slava che
proprio in questo punto differisce dall’originale greco. Nella versione greca si
racconta che Romylos fini intrappolato nello stato di disordine e violenze
dovuto alla recente affermazione del dominio della famiglia Balsi¢, la quale, pur
continuando a risiedere a Scutari, esercitava il controllo sulla citta di Valona
attraverso un governatore e uomini di fiducia. Al contempo Romylos fu testimone
della desolazione morale della popolazione locale relativamente cristianizzata.
Diverso ¢é il quadro tratteggiato nella versione slava li dove e eliminato ogni
riferimento critico alla famiglia dominante e anzi si ricordano i numerosi
monaci che, in fuga dall’Athos per timore degli stranieri, raggiunsero Romylos,
ai quali si aggiungono degli insigni secolari, che offrivano ogni genere di dono in
cambio della benedizione del sant'uomo. Se diversa nelle due versioni e la
descrizione della situazione politica e religiosa della regione, identico e 'esito
del periodo epirota di Romylos. Nella versione greca il santo, sempre in cerca di
hesychia, immagina di tornare sui suoi passi, ma la risposta di un vegliardo
athonita, riparato a Costantinopoli e interpellato dallo stesso Romylos, lo distoglie
dai suoi progetti. Nella versione slava, & invece un sogno rivelatore a indicare al
santo di abbandonare la citta adriatica. Circa il mancato ritorno all’Athos di
Romylos condividiamo la recente ricostruzione di Antonio Rigo.53 Il vegliardo
consultato per lettera da Romylos - da identificare con uno dei membri (forse
Isaija di Serre) dell’'ambasceria serba giunta a Costantinopoli (1374) per discutere
la soluzione dello scisma di Pe¢ - non distolse il santo monaco a causa della
frequenza delle incursioni turche sull’Athos, che le fonti storiche ci dicono

5]

0 Notizia in PLP 4603.

1 Rigo, Scarpa, Vita di Romylos, 23 con bibliografia.

2 Sui siti si veda Rigo, Monaci esicasti, 263 (Melana) e 166, n. 43 (monastero to0 [TA&kag).
3 Rigo, Scarpa, Vita di Romylos, 36-44.

vioulo»
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essersi ridotte all'indomani della disfatta della Maritza. La ragione va addebitata
alle vivaci tensioni che animavano il confronto tra greci e serbi sulla Santa
Montagna, una volta tramontato il controllo serbo sull’Athos. Unica soluzione
rimane per Romylos continuare la sua peregrinazione verso Ravanitza, nuova
fondazione monastica sostenuta dal principe Lazzaro.

L’esempio di Romylos chiarisce la nostra conoscenza sugli esiti problematici
prodotti dalla pressione turca sulla Santa Montagna. Gli athoniti si rivolgono
necessariamente verso Ovest e in prima battuta cercano riparo nelle citta bizantine
prossime al Monte Santo (Tessalonica e Berrhoia) dove possono contare su
ambienti atti ad accoglierle o comunita gia avviate. Nelle intenzioni dei monaci in
fuga tali destinazioni rappresentano spesso solo una tappa in vista di un ulteriore
trasferimento verso la Terra Santa, che difficilmente si concretizza. Questa € la
situazione che contraddistingue la generazione che subi le scorrerie turche tra
gli anni ‘20 e '30 del sec. XIV. Il caso di Atanasio, che si colloca all'inizio degli
anni '40, segna un progresso perché la fuoriuscita dall’Athos raggiunge aree
occidentali piu interne, poste al confine delle regioni sotto il controllo di case
regnanti slave. La peregrinazione di Romylos segnala invece un’ulteriore fase.
Dopo I'abbondante quarto di secolo di dominazione serba sull’Athos, all'indomani
della disfatta della Maritza egli punta direttamente verso territori sotto il diretto
controllo slavo (e serbo in particolare), forte dei legami e dei favori dei quali
aveva in precedenza goduto. La corte serba e i potentati locali appaiono ben
disposti nei confronti di questa emigrazione poiché dalla presenza di questi
“campioni” dell’esicasmo ottengono lustro e legittimazione. Di cio la doppia
redazione, greca e slava, del passaggio sulla sosta a Valona di Romylos ci pare
documento evidente. In ultimo quindi un’osservazione: a nostro avviso non &
corretto ritenere che la propagazione dell’Esicasmo bizantino nei territori slavi
sia da attribuire a generici monaci athoniti. Con cid intendiamo sostenere che la
diffusione delle pratiche esicaste in area balcanica si dispiego su base etnico-
linguistica. Escludendo il caso di Gregorio Sinaita a Paroria, in sé eccezionale
per caratura del personaggio e anteriorita cronologica, per il resto - e il caso di
Romylos e Siluan ne sono prova esplicita - i protagonisti della propagazione
esicasta furono monaci che vantavano nascita e abilita nelle lingue slave. Fu
dunque I'Athos stesso nel corso del terzo quarto del sec. XIV il laboratorio di
incontri e scambi, avvenuti per mezzo di forme di discepolato o convivenza
presso i cenobi, che produssero una “cultura esicasta” la quale a seguito delle
incursioni turche fu propagata da monaci slavi nelle regioni slave.
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Se torniamo alle conseguenze della disfatta della Maritza, un episodio

della Vitas* di Nifone,>5 discepolo di Massimo Kausokalybita, ce ne relaziona
con vivacita la situazione:

Meta 10 dvaipebijval tov Seomotv OUykAeowy VIO T@V TopomALT®Y,
BpacuvBévtes ol Toladtol TopamAttal ouvijéav otoAov péyav mAolwv kot
NABov katd oD Ayiov "0poug Kal KATA TAVTWY TGV XPLOTIAVEY PETN TV
OTAWVY TV ZepPDdV, BaoTATOVTES KAl TEXOUOYIKX EpYOAETA SIA TX KAGTPN
oD Ayiov "Opovg. ‘Og yolv HABov, i86vteg avtolg &mavteg éTpopagay,
ToooUTOoV OTL Kal O PEYAS TIPUYUKIPLOG OVUK £TOAUNCE KATOTIPOOWTT oAl
aUtoU6. Kai amo tod ofou un €xovteg dAAo TL Spdoal, £mecov &ig ikeolov
TPOG TOV oiktippova Bedv kal €lg TV Tavayvov avtod pntépa v Tol
Ayiov "Opoug Kal TIAVTWV TV XPLOTIV@DV peGiTpLaY Kal TPO@OV Kal
BonBelav’ kal oVk &TéTuxov. ATEGTEEV 0DV KAl O TOTE TIPOIGTAUEVOS THG
leptic Aapag Tpog ToOV Batov, StayyEAAwy avTé TV Blov Katl thv avayknv
TG NABeV Kk TV ATPOGSOKNITWY, EKATAP®Y adTOV ToD Tolfjoat vV
mpog tov Klplov “Omwg puoBdpev ék 100 mapovtog kivdvvov.” Kal
amekpiOn 0 péyag “0 Kdplog phoetal uds €k T@v dopdtwv TopanArt®dv:
Tepl 8¢ TOV Opwuévwy, EATi{w &ig TOv Kiplov kat Ogdv pov ‘Incotv
Xplotov' kal 81 tpeaPBeiwv T Tavayilag untpog abtol kat Tol Ttavoaiov
kal Bgo@dpov matpog MUV ABavaciov, ovdév Nuas PAAPwov, GAAX
péAAov katoAvbnoovtal kal €ig d@aviopov yevijoovtal” "0 kol YEyove
£0BVg kail dmpoodoktitwg AABov Tpia peydAa kal BovpacTd TAOTA TGV
Bevetikwv omAlopéva gig v Aadpav kat pabdovteg mepl Tdv TopomAt@dv
™V €podov, cuvrxOnoav petd Tos Tk piov Kail cuvéRaiov TTOAEOV Kal
KATX KPATOG KaTéAucav aiToug Katd THv mpoppnowv ol ayiov' kal
AaB6VTES AUT®Y TEVTOL TR TEAOTA PETA TRV STAWY KOl TTAVTWV MV EKEKTNVTO,
Neavicav oaToLg TavteA®ds. Evepyémoav &€ kal v oefacpiav Aavpav
TIAOTOV £V Kal £TEpA €K TRV OKELGDV AVTGHV AVAYKATR, EVXAPLOTOVVTES TOV
Koplov udv 'Incotv Xplotov kal myv mdvayvov adtol pntépa kal
BeotoKOV KAl TOV 0G0V Kal Bgo@Opov TTatépa UGV ABavaciov. 56

L’agiografo57 testimonia l'assalto turco che dopo la Maritza sconvolse

I’Athos, ormai privo di difese. Gli Infedeli appaiono al largo delle coste e, muniti
di macchine da guerra (tetyopayika épyaieia), tentano il saccheggio dei castella
aghioriti. Non si tratta ovviamente di semplici pirati, poiché I'operazione navale ha

54
55
56

57

Halkin, “La Vie de Saint Niphon ermite au Mont Athos (XIVe s.),” AnBoll 58 (1940): 5-27; BHG 1371.
Notizia in PLP 20687.

Halkin, “La Vie de Saint Niphon,” 24-25, § 18. La notizia & confermata in Georg M. Thomas,
Diplomatarium Veneto-Levantinum sive Acta et diplomata res Venetas Graecas atque Levantiis
illustrantia, vol. 2: (1351-1454) (Venezia, 1899), 165.

Un’ipotesi formulata dallo stesso editore attribuisce la Vita all'innografo Geremia 6 Iatfjtag
(PLP 22054), autore del canone e forse dell’acolutia al santo. Si veda Halkin, “La Vie de Saint
Niphon,” 5 e n. 4.
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tutte le caratteristiche di un tentativo di conquista, che, come apprendiamo poco
dopo, si deve essere concentrato sul braccio di mare antistante il monastero della
Lavra. L’autore, allo scopo di enfatizzare la capacita divinatorie del santo, tratteggia
lo sgomento e la paura che attanaglia i monaci. Lo stesso primikerios, con tutta
probabilita Giovanni, futuro fondatore di Panteleimon, non sa come fronteggiare
I'invasore. Solo l'intercessione di Cristo, della Madonna e di sant’Atanasio, protettore
della Santa Montagna, ferma I'avanzata. Questa volta I'intervento divino si avvale
di un sostegno esterno: sono sufficienti tre navi veneziane a guidare la riscossa
bizantina. Il cenno & assai interessante poiché testimonia come le coste della
Macedonia fossero pattugliate dalla Serenissima, pronta non solo a difendere le
rotte della zona, ma soprattutto a requisire beni e navi ai nuovi avversari: certo
un’imbarcazione fu donata a Lavra, ma i marinai turchi e il carico, chiaramente
I'armamento, sono incamerati dai Veneziani. La presenza veneziana nell’area
non deve sorprendere: la Serenissima condusse infatti nel corso degli anni ‘60
del sec. XIV una politica di avvicinamento all’emirato di Menteshe in opposizione
alla crescente minaccia ottomanas8 e, grazie alle concessioni bizantine, pose le
proprie basi nell’Egeo settentrionale (Tenedo), controllando cosi la zona dei
Dardanelli, anche per richiesta del papa Gregorio XI.59

2. Casi di prigionia o rapimenti

Diretta conseguenza delle incursioni pirata furono ovviamente i numerosi
esempi di monaci che non riuscirono a scampare alla prigionia. Il caso piu
interessante per la dovizia di particolari, per contenuti e perché descrive
con I'occhio del testimone oculare la condizione delle comunita cristiane d’Asia
assoggettate al nemico ottomano & sicuramente quello del dossier dalla prigionia
di Gregorio Palamas. 0

58 Elizabeth Zachariadou, Trade and Crusade. Venetian Crete and the Emirates of the Menteshe and
Aydin (1300-1415) (Venezia: Istituto Ellenico di Studi Bizantini e Postbizantini, 1983), 71-75.

59 Freddy Thiriet, “Venice et 'occupation de Ténédos su XIV siécle,” Mélanges de I’Ecole Frangaise
de Rome 65 (1953): 219-245, in part. 225-227; Iréne Beldiceanu-Steinherr, “Un acte concernant
la surveillance des Dardanelles,” Institute Francaise de Damas - Bulletin d’Etudes Orientales 24
(1977): 17-24. Sulle pressioni esercitate da Papato per un controllo diretto dell’area infestata
dai Turchi si veda anche Anthony Luttrell, “Gregory XI and the Turks: 1370-1378,” OCP 46.2
(1980): 391-417. Pit ampiamente la reazione occidentale alla diffusione della pirateria turca
nell’Egeo & analizzata in Luttrell, “Latin Responses to Ottoman Expansion before 1389,” in The
Ottoman Emirate (1300-1389). Halcyon Days in Crete 1. A Symposium held in Rethymnon, 11-13
January 1991, ed. Zachariadou (Rethymnon: Crete University Press, 1993),119-134.

60 Anne Philippides-Braat, “La captivité de Palamas ches les Turcs: dossier et commentaire,” TM
7 (1979): 109-221.
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Al proposito anche le fonti agiografiche ci restituiscono squarci, talvolta
appena abbozzati, dei patimenti che i monaci, in particolare athoniti, dovettero
subire. Come abbiamo gia avuto modo di accennare Gregorio Sinaita in gioventu
fu prigioniero dei Turchi, come ci ricorda Callisto:

‘Ote Baoheds ékelvog 0 péyag MaAatoddyog kiplg AvEpovikog T&
oxfimtpa Tiig Pacreiag Av SievBVVWY, cUVERN Kkpipact Bslotépolg Su
TAT|00G¢ TTAVTWGS AUAPTIDOV TO TOV ABEWV Ayapnvadv YEvog EmavacTijval.
0 61 kat v Aciav katadpapdv kai Bapitatov Stwypov ti fapPapiki
gkotpateia Kwvijoav, mavta ta €kel, @ed, éAntoato, dvdpamodioduevov
TAVTAG oXeSOV TOUG €KEloE XPLOTLAVOUG Kal Kak®¢G Slabépevov' Tiig
yoUv BapBapikiic tadtng katadpoufs SopudAwTol Kal oiyHoAwTtol
yeyovoteg 8 te Bgiog ovTog I'pnydplog kai ol matépeg, TPodg 8¢ kal ot
&8eA@ol, amixdnoav pakpdv ov Tept THY Aaodiketav. "Exel odv ebSokiq
Oeol ToU mavTta ToloUvTog Kal HETAoKEVA{oVTOG €i¢ TO BEATIOV, TGV
BapBapwv oUTw PKPOV UTIEVSOVTWV AUTOTG, £i¢ VTV TNV TGOV AX0SIKEWV
eioABooav éxkAnaiov' &vBa 61 kal telovpévng Tiig ouvi|Boug TIPoG OedV
Yodpwdiag te kai SofoAoyiag, £mel ToUTOUG £SOV O £Kel £VpLOKAUEVOL
e0oeBeTs kal 6pBGSoLoL eVpLBLWS dyav TOV Vpvov dSovtag, dte 81 v
peAwdSiav éEnoxnpévous kat ped’ 1doviig Opod kal éxmAngews Tol puédovg
amoBavpdoavteg, PNdeVOG PELCAUEVOL U] TPAYUATOG UndE Adyov,
TPoBVUWG TOVTOUG EAVTPWOoAVTO TiiG aiypadwaoiag, B€oD TOV TpOTOV
ToUTov Eveka TiG dpetiis dElwg TouToug duewpapévov. "Emetta 6 Oeoméotog
v KOmpov katadapfavet [...].61

L’agiografo fornisce le coordinate geografiche e cronologiche dell’episodio.
Il giovane Gregorio, nato nel villaggio di Koukoulos, nei dintorni di Clazomene 62
fu catturato durante una scorreria pirata. Il tragico evento deve essere collocato
tra il 1285 e il 1295 durante il regno di Andronico II Paleologo. La dismissione
della flotta imperiale da parte dell'imperatore 63 permise difatti il verificarsi di
simili episodi, a stento contenuti da spedizioni come quella del 1295-1296
condotta da Alessio Philanthropenos, ¢4 che misero in ginocchio la regione che
un decennio dopo fu attraversata dalle truppe della Compagnia Catalana. 65

61 Pomyalovsky, “XKutue,” 3-4, § 4 = Beyer, Kumue, 112, § 4.

62 Pomyalovsky, “Kutue,” 3, § 3, . 16-17 = Beyer, Kumue, 110, § 3: kai matpiSa elxe TV
gyxwpiwg Kovkovdov émkekAnpévny, fjtig tept v Aciav €yyug i v KAalopevav.

63 Seguiamo qui la ricostruzione dettagliata offerta in Rigo, “Gregorio Sinaita,” 39-40. Per la
politica navale di Andronico II si veda Hélene Ahrweiler, Byzance et la mer. La marine de
guerre, la politique et les institutions maritime de Byzance aux VIle -XVe s. (Paris: Presses
Universitaires de France, 1966), 375-378.

64 Notizia in PLP 29752.

65 Lemerle, L’Emirat d’Aydin, 15-17. Al proposito citiamo il caso di Atanasio Meteorita che,
ancora bambino, fu catturato dai Catalani nella sua citta natale, Nea Patra. Si veda Sophianos,
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L’attendibilita della testimonianza inoltre ci € confermata dall’Encomio di Michele il
Giovane (BHG 2273), opera di Teodoro Metochites¢¢ nel quale si ricorda un assalto
nel medesimo periodo.¢’ Il patriarca Callisto inquadra I'episodio secondo una
prospettiva apocalittica e al contempo provvidenziale per il suo eroe: il raid
turco risponde difatti all'economia divina nonostante i suoi effetti siano devastanti
per la popolazione d’Asia. La prigionia a Laodicea (Lattakia) consente a Gregorio
non solo il salvataggio suo e dei suoi cari per opera della comunita cristiana
locale, meravigliata dalla sua abilita nel canto liturgico, ma soprattutto gli fornisce
I'occasione, una volta liberato, di partire per Cipro e quindi per il Sinai, luogo
della sua formazione spirituale. In cid il testo e paradigmatico: come ci confermera
lo stesso Palamas mezzo secolo dopo, la conquista turca non equivale alla
cancellazione automatica delle comunita cristiane d’Asia, che anzi si mostrano
pronte nell’accogliere e nel riscattare i malcapitati correligionari. Inoltre
Callisto testimonia l'esistenza a Laodicea®8 di un fiorente mercato degli schiavi
probabilmente gestito delle autorita di Aydin.

Caso simile si legge nella Vita di Dionigi I’Athonita%® a proposito del
fratello Teodosio, igumeno del monastero di Philotheu:70

"AptL 10D kaAoT Ocodociov év Tij mpoppnBeion oePacpia Tol Probéov
HOVNV TNV 1)YOUHEVIaY KaA®GS S1ETOVTOS, W pBdoavtes iopey, 0 Ti|G
Aapumpds kal €Eapxov TV £0pTAV TAVNYUPEWS, Afyw 6¢ Tol Oeiov
EvayyeAiopod tiig mavaypdvtou dyilag Ootdkov, kapdg épeotrkel. "Hy

‘0 dotog ABavdatog, 133, § 7: Tol dotewg 8¢ AAdvTog UTO T@V TTaA&Y, Sunpa U AVTOV O TATG
AapBavetal 18wv 8¢ toltov 0 Ppayywv é5apywv dotelov tf] OYeL, €BovAnon olkade Mg TL
A&pupov mapaméppat dmep Stayvoug o Tais, UYT TNV owtnplav éxprioato. Alaowbelg Toivuv
TPOG TOV avTod Belov, TOPpw oL Kal alTov £§0pLoTov Bvta, AmémAsvoav £v Oecoalovikn-
apBpitidL 8¢ voow kataoxebelg 0 dvnp, €v Tij ToD Akamviov Aeyopévn povij, TdV Tiide petéom.

66 Notizia in PLP 17982.

67 Rigo, “Un’ambasciata serba e una bizantina presso i Mamelucchi e il martirio di Michele il
Giovane ad Alessandria (1315-1320),” Miscellanea Marciana 12 (1997): 196.

68 TIB7,323-326.

69 Sulla Vita di Dionisio Athonita si veda Basil Laourdas, “Metpo@dvous. Biog 10D dciov
Atovuciov t00 ABwvitov,” Apyetov ldvtov 21 (1956): 43-79; BHG 559a. Vi sono altre due
versioni in demotico dello stesso testo, Agapios Landos, Néog [lapddeioog (Venezia, 1872), 423-
429, e inedita in Dionysiou 661 (datato al 1754) (si veda Euthymios Dionysiatis, “ZupumAnpwpotikog
KatdAoyog EAMNVIKGOV xelpoypa@wv iepds povils Awovuciov Ayiouv “Opoug,” Emetnpic
Etaipeiag T@v Bulavtvay Zmovéav 27 (1957): 248-249); un commentario alla Vita si trova
in Odysseus Lampsidis, “Bloypa@a t@v d8ehp®dv Alovuaiov, i8putod tiig év Aylw "Opet
povijg, kai @sodoaciov untpomoAitov Tpamelotvtog,” Apyeiov ékkAnoiaotikol kal Kavovikol
Sukaiov 18 (1963): 101-124; infine una rivalutazione generale delle fonti in Rigo, “La Vita di
Dionisio fondatore del monastero athonita di Dionysiou (BHG 559a) e alcuni testi connessi,”
Bollettino della Badia di Grottaferrata 54 (2000): 275-299. Per Dionisio notizia in PLP 5448.

70 Notizia in PLP 7166.

146



I MONACI ATHONITI E L’ISLAM NEL SEC. XIV: LE FONTI AGIOGRAFICHE

8¢ avtn 1 TavoéBactog £0pTh TTOAVTEADG TE Kol PAOTINWG AvwBOev €v
a0t Tedovpévn T ayia povii. EbayyeAiopdg yap éxeloe iepdg wvopaoto
0ikog. TahTVv 00V @AOTIHWS THY E0pTv éxTeAéoan BovAdpevog O086010G,
™mv T®V XBVwv dypav 8" autod Toujoachal £yvw, va mAsiova epl
ToUTOU TNV GvToBioy Podg Beol oxoin. Awd Kal Tvag T®V Tii§ Hovijg
ol £pyovu eidfuovag cupmaparaBov £ml TOV aiyladdv KATEGL KAKET
AALEVOVTWY AVTEOV VUKTOG, O TG oLUpPOopPAS, vals £motdoa BapBapikr)
kal afpvng Toutolg émomecoboa Amavtag dpdnv aenpmTace Kol TOV
"ABw katoAtmoboa TpoOG £w GméTpexe” katd 8& v T [Ipovong émapyiov
ol év tfj vni SuooePels Ayapnvol yevdpevol Twlodot TovToug dpyuplov.
Tweg yap Tév @oxplotwy TV TV adT@v katafoArdpevol EEwvoivto
auTolg kal améAvov ameABelv 6mm Gv PBovAowvrto. Kai ol pév tijg
abxpodwoiog draAlayévteg ig v iSiav adOig poviv émavijAbov. ‘0 8¢
Tiig Tol B0l §00ew( TE KAl X&pLTog TV Emwvupiav TAout®dv, Belotépa,
®¢ olpal, vevoel Tfi Kwvotavtivou méAw ¢miSnuel kal £qutdv £k TGV
TOAAGV THG AYUIAWOING KAKWOEWY HETPIWG EMAVAKTOUEVOG £TTL TIOAANG
aUTOOL SLETPLBE TAG TUépag. 7!

La testimonianza riferisce un nuovo caso di prigionia, avvenuto tra il
1345 e il 134872 nei giorni precedenti la festa dell’Annunciazione (25 marzo).
Teodosio fu trasferito a Bursa e questo dettaglio lascia cosi intendere che i pirati
fossero o Turchi ottomani o saccheggiatori al soldo di Alessio di Belikome,
attivo proprio in quegli anni, ma soprattutto prova 'esistenza anche in questo
caso di un mercato di schiavi ben avviato.”3 Come nel caso del Sinaita, anche
Teodosio fu riscattato da Cristiani e poté riparare a Costantinopoli, dove
trascorse la sua convalescenza e in seguito fu nominato igumeno del monastero
di San Giorgio dei Mangani e nel 1368-1369 nominato per la metropolia di
Trebisonda.”+

Ben piu interessante € un altro passo della medesima Vita che vede
protagonista lo stesso Dionigi di ritorno dal suo primo viaggio a Trebisonda:

71 Laourdas, “Metpo@avoug,” § 39, 11. 481-502.

72 Sulla datazione della Vita di Dionigi si veda Nicolas Oikonomides, Actes de Dionysiou (Archives
de I'’Athos 4) (Paris: Lethielleux 1968), 3-4, n. 5.

73 Sull'importante mercato di Bursa tra il sec. XIV e il sec. XVI si vedano Halil Inalcik, “Bursa and
the Commerce of the Levant,” Journal of Economic and Social History 3.2 (1960): 131-147; Halil
Sahillioglu, “Slaves in the Social and Economic Life of Bursa in the Late 15th and Early 16th
Centuries,” Turcica 17 (1985): 43-112; Inalcik, An Economic and Social History of the Ottoman
Empire, vol. 1: 1300-1600 (Cambridge: Cambridge University Press, 1994), 218-255; Kate
Fleet, European and Islamic Trade in the Early Ottoman State (Cambridge: Cambridge
University Press, 2004), 37-58.

74 Laourdas, “Metpo@avoug,” § 39, 1l. 504-505; § 41, 1l. 530-533: [..] avtov kai pn Bélovta
xelpotovel Tpamefotvrog.
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KaA®g 8¢ tov Evgewvov kal ta petafd Siamisvoog eig ‘EAAjomovtov
kataipel, évBa kal vavol BapPapkals meptmintet. O 8¢ vavtikol petd
T®OV oVVOVTWY TH TaTpl dSeAP@®V kobev TdG vals Beacdapevol kat Tiig
YIS €yYUG BVTEG, €lG UYTV TTPOG TNV Xépoov étpémovto. Tote 8¢ O 0T
Oeol yviiolog Bepamwyv adiotaktov €ig alTov Exwv TNV TioTwy, EAeye
TPOG aTOVG “Un Tékva Kal AdeA@oi, pndoAws ToUTous TTOEToOE, PikpOV
8¢ avapeivate kal v tod Beol 6Yeobe SVvapw. [Iaoav yap v Huadv
TPOG avTov Sedte dvateivwpey EATISA Kal aUTOG UAS TV TOLOVTWV
£Eedettal BapBapwv, T@V BeooTuy®dV katl aBéwv.” Tadta Tol OGiov Tolg
oLV AU T TapavobvTtog, ol BapPapol éyylg TiiG vews Yevopevol Bédeoty
avtoLs fipéavto BarAew. ‘0 8¢ tod Oeod SoTdog Supata kal Xeipag &ig
oVpavoUs avacy®v, ouv Sdkpuaty NUxeto, “Kiple 'Incod Xploté” Aéywv
“0 ovv Matpl kai [Mvevpatt wg Oedg del So&aldpevos, EMAKOVGOV POV
vuvl 1ol aypelov SovAov cov kal Tii§ €PeaTwong aiypodwaoiag Nuas
£Eedol, mpeoPeialg Tiig mavaypavtov PnTpos cov Kai tod Beiov cov
Bamtiotol kai IMpoSpdpov, va piy ka®’ HU@Y oDTOL KALXCOLVTO
Aéyovteg, IoT €oTiv 0 B0G AUT®V, £¢° OV HIATIL{OV;” 0UTIW 8¢ AT TA TG
eUXTic Tépag eiye kai, & TG TOAAT G PO OdV TappnTing, EVOVS TOVTOLG
0 péyag épgavitetat [Ipddpopog év Tfj Se81d papdov Emupepouevog kal
TOUG HEV TIEPL TOV AyLOV EVioXVwV Kal Bapoomol®dv, Toig 6¢ aoePéoy
@OBov kal @piknv éumol®dv kal 6AeBpov ToUTOLS EEaoIwG EMATIEIAGDV.
Kal avtika ai pev tdv abewv Ekelvwv XEIPES VapKOOoAL Kol TEpELUEVaL
yeydvaowv. “00ev aiTolg pnkeTL kak@doal ioxOovieg, TPOG EQUTOVG
B86puBov émotodvto. Ot 6¢ mepl OV dolov TO Tapddofov i66vteg ToD
Bavpatog peyiotnv Be@ v evyapotiov avémepmov “§6&a ool” Afyovteg
“Xpoté Baocked, T® pvoapéve NUag tig Sewfi TV aBéwv TovTwV
alypodwoiag. Evxapiotouev 8¢ kal @) Bl Bamtiotii @ éugaviodivtt
Kol NUAG pev évioxVvoavTtl, ToUG §& évavtioug U@V kataloyvvavtl. NOv
yap mpoc@opws NUv mdpeott Aéyewv. ToEov Suvat®dv Nfobévice kal
acBevolvrteg eple{woavto SUvauy. Avtol pév yap cuvemodicOnoav
kal #mecov, Nuelg 82 dvéotnuev kai NvopBwOnuev.” OVTw pév odv
éxel0ev aBAaPETS StaocwBévteg el TOV "ABw kataipovot kal Tol TTaTpoOg
HETA TAOV OLVOSEVOVTWY ASEAP®V £TtaveABOVTOG Tl TO (PpPoLPLOV Kal
ToUG avTOBL EmavTag &SEAPOVG VYIES KATEANQOTOG TOAAY TI§ NV
aUTOIG EVPPOCLVYT Kal ayaAriaotg.”s

Dionigi aveva nei mesi precedenti inaugurato una fase di ampliamento e
fortificazione del suo monastero.”¢ Intenzionato a far visita al fratello metropolita,
insediatosi il 13 agosto 1370, I'athonita parte per il suo primo viaggio alla volta
di Trebisonda nel 1374 con un piccolo gruppo di monaci in cerca di finanziatori,

75 Laourdas, “Metpo@avoug,” §§ 47-50, 11. 628-663.
76 Laourdas, “Metpo@avoug,” § 43, 11. 540-541.
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sicuro dell’intercessione di Teodosio presso Alessio III Comneno,?” signore di
Trebisonda. L’incontro si conclude con una cospicua donazione del sovrano
come registrato nel crisobollo del settembre 1374, conservato negli archivi del
monastero.’8 E dopo quel settembre che si colloca il nostro episodio, che ben si
inquadra in quella situazione di confusione successiva alla disfatta della Maritza.
Geografia e modalita del tentato arrembaggio (Ellesponto, via di fuga per la nave
del santo verso la costa, pioggia di frecce) 79 ricordano direttamente quanto
raccontato da Palamas in occasione del suo rapimento, ma in questo caso l'esito
e ben diverso. Qui I'agiografo Metrofane inserisce la topica della salvezza: la
triade Dio, Madre di Dio e santo proteggono i monaci, come nel caso di Nifone,80
e gli atei sono puniti con I'inaridimento delle mani, come ci lascia presumere il
parallelo presente nella Vita di Atanasio Meteorita. Non deve nemmeno sorprendere
I'invocazione a Giovanni Prodromo se ricordiamo la devozione per il santo che
Dionigi mostro tanto da dedicargli il suo monastero.8! L’aspetto nuovo della
testimonianza sta nel tono messianico e trionfante della lunga coda del racconto: &
scomparso ogni timore apocalittico nei confronti degli Infedeli e 'umilta cristiana
vince l'arroganza degli atei e 'umilta trionfa, in contrasto con il periodo di
grande incertezza nel quale 'episodio e inquadrato. Cio si spiega immaginando
che I'autore scriva a distanza di tempo dall’accadimento dei fatti e rifletta cosi
una situazione ben diversa da quella della seconda meta del sec. XIV.82

Il fondatore del monastero di Dionysiou in un’altra occasione entro in
diretto contatto con l'invasore turco:

"Ett yap 100 matpog amodnpodvrog, wg elpntal, oVk OAlywv opijvog
Ayapnvav, Baiacoiowv dnAadt mepatdv, vavoimopolv TpooPaiiet
Tf] povfj, ol unxocvoflg Ttocvroioug Xpncdusvm Kol £vtog s'mnnﬁﬁcocvrsg,
mopBoiotl rav‘n]v Kai ToUG ASEAPOVG (G atxua?\u)roug dMoavtes kal doa
v Xpnctuwv nv aUTOOL AaBovTeg, £kelBev u)xovro ‘0 8¢ Bstog TOLUNV
elg TV poviv w¢ éAéxON émaveABmv kal Tv avtod dyiav pavspov

77 Notizia in PLP 12083.

78 QOikonomides, Actes de Dionysiou, no. 4, 50-61; Laourdas, “Metpo@d&voug,” §§ 46-47 e 74-76
(sinossi tra testo del crisobollo e testo agiografico).

79 Philippides-Braat, “La captivité de Palamas,” 138-141, §§ 5-6.

80 Halkin, “La Vie de Saint Niphon,” 24-25, § 18.

81 Oikonomides, Actes de Dionysiou, 21-22; si ricordi inoltre il fatto non casuale per il quale il
codex unicus (Athos, Dionysiou 641) che tramanda la Vita contiene, insieme all’Athos, Dionysiou
753, una serie di testi dedicati proprio alla memoria del Precursore. Per una rassegna dei titoli
contenuti si veda Rigo, “La Vita di Dionisio,” 279-280.

82 Laourdas, “Metpo@davoug,” 72-73; per un esame approfondito dell'identita di Metrofane (=
Metrofane di Haghia Anna) e i limiti cronologici entro i quali I'agiografia fu compilata si veda
Rigo, “La Vita di Dionisio,” 276-289.
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TOV AoYIK®V Bpeupdtwy €pnuov evpwv, TKpOV aveddfeto Bpijvov,
TNV TOV TVEVHATIKOV ASEAPGDY 0A0@UPOUEVOG OTEPNOLY KAl TOUG EiKi]
katofoAArdpevos ispdTag. 83

Tobtov ydp kai oVTog &G avTod padnTiG wunodusvog &miAdev eig
Aciav tiig £ TOV Aoy KDV BpeppdTwv Xplotod v dyéAny émlntdv Kal
VPV TOAAXYO0E SleoTapuévny alTV Kal apyvpiov ouyvol tavtny
efwvnoapevos kal élevBepwoag ped’ Eautod te Aafwv, ig TNV pavspav
peTa TAeloTNG OTL XapaG EmavepyeTaL. 84

Tdv yap mapd BacAéws xpnuatwyv €v Tf Tdv Adededv éAevbepia
Kal €v Tfj TOV EAMTIRDG EXOVTWY AvadwBEévTwy, TTOAAN T NV éviela Tij
Hovfj.8>

Anche in questo caso e possibile una datazione precisa di quanto raccontato.
Dionigi parti intorno al 1377-1378 per Trebisonda allo scopo di ottenere la
seconda tranche di donazioni, poiché aveva ultimato gran parte dei lavori di
ampliamento per il suo monastero.86 E quindi possibile collegare il precipitoso
ritorno dell’igumeno a causa dell'incursione turca con la notizia di un raid che
colpi I’Athos nel luglio del 1378. Esso ¢ infatti menzionato nel terzo testamento
di Caritone di Kutlumus, nel quale quest’ultimo si lamenta anche in questo caso
del rapimento dei suoi confratelli.8” Come Caritone, anche Dionigi é costretto a
partire verso I'Asia (eig Aclav Tiic £w) per riscattare i suoi monaci che sembrano
dispersi tra varie localita, probabilmente lungo la costa egea, se intendiamo la
denominazione geografica di Metrofane corrispondente agli usi del tardo
periodo bizantino. 8 Un ulteriore confronto con l'igumeno di Kutlumus
riguarda lo stato di indebitamento e indigenza che il carico dei riscatti genera
per le casse del giovane monastero: come Dionigi spende quanto raccolto
durante la sua missione per la liberazione dei fratelli ossia, stando all’atto del
settembre 1374, altri 50 somia che Alessio IIl Comneno aveva promesso al

83 Laourdas, “Metpo@avoug,” § 51, 11. 700-708.

84 Laourdas, “Metpo@avoug,” § 52, 11. 724-728.

85 Laourdas, “Metpo@avoug,” § 53, 11. 733-735.

86 Nella Vita si ricorda che eresse una capella in onore di Giovanni Prodromo, la cinta muraria,
nuove celle, una trapeza e un acquedotto; Laourdas, “Metpo@avoug,” § 50, 11. 680-683.

87 Lemerle, Actes de Kutlumus (Archives de I’Athos 2) (Paris: Lethielleux, 1988), no. 36, 1l. 59-
63.

88 Concordiamo con l'ipotesi di Oikonomides (Actes de Dionysiou, 12, n. 43) secondo il quale si
potrebbe trattare di pirati di Aydin se si segue I'indicazione del testo la cui dicitura di solito e
riferita ai turchi della regione rivierasca. Sulla questione si veda Ahrweiler, “L’histoire et la
géographie de la région de Smyrne entre les deux occupations turques (1081-1307),” TM 1
(1965): 15.
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termine dei lavori di ampliamento del monastero, 8% cosi Caritone nel suo
testamento dispone di vendere addirittura i suoi paramenti pur di salvare dalla
prigionia i propri monaci.

Dionigi e Caritone, due figure di igumeni assai vicine per le scelte relative
alla gestione dei rispettivi monasteri, ben disponibile al sostegno di sovrani lontani
e periferici dell’orbita bizantina, ci guidano nella comprensione delle difficolta
economiche che il problema dei rapimenti produsse nelle comunita athonite sia
per lo sforzo volto al rafforzamento delle difese dei cenobi sia per le ingenti
somme versate a titolo di riscatto per i confratelli. Dalla lettura di queste fonti
'ultimo quarto del sec. XIV si delinea per le comunita athonite come una fase di
crisi e incertezza finanziaria, alleviata solo dal sostegno che proviene dai nascenti
principati.

3. Le conseguenze dell’avanzata turca nei territori bizantini nelle
fonti agiografiche

Le testimonianze agiografiche offrono anche la possibilita di rintracciare
notizie sulle condizioni dei territori bizantini soggetti all’avanzata turca. I frequenti
spostamenti, gli irrinunciabili pellegrinaggi e le contingenze del periodo difatti
spingono i monaci a visitare luoghi entro e fuori i confini dell'impero, come nel
caso del giovane Saba Tziskos.

Data la scarsa attenzione che gli studiosi moderni gli hanno riservato, %
riteniamo opportuno soffermarci sulla ricostruzione della vita di questo personaggio
che influenzo direttamente gli ambienti monastici. Egli fu maestro del futuro
patriarca Filoteo Kokkinos,9! autore della sua agiografia. Tra i due soggiorni
all’Athos nel monastero di Vatopedi (1301-1307 e 1328) compi un lungo
pellegrinaggio in Terra Santa e il Sinai. Altro episodio importante riguarda I'eta

89 QOikonomides, Actes de Dionysiou, no. 4, 48-50: 8156vat toUutw 1) BAZIAEIA MOY cwpia ¢katov,
£E OV KaTEPAAETO &pTinG v Taig Xepotv avTod T& TMevTiKovTa, T 82 Aot v’ 4modé TouTw
¢mixpovols TpLoiv, fiyouv Etepa owpia meveikovta, atog 8’ v’ avaktiln kal TANpoT TV poviv
0AokANpws. Inoltre Alessio promette la donazione annuale per il monastero di 1000 aspri,
definiti comnemata, a titolo di vitalizio (1. 51-55).

90 Riproponiamo qui la scarna bibliografia su Saba Tziskos, che si limita all’edizione della Vita
(Tsamis, Aywodoyika épya, 161-325; BHG 1606; Papadopoulos-Kerameus, Avdlekta
iepocoAvpikiic, 190-359) e ad osservazioni di ordine generale (Festugiére, “Etude sur la Vie de
s. Sabas le Jeune qui simulat la folie,” in Vie de Siméon le Fou et Vie de Jean de Chypre (Paris:
Geuthner, 1974), 223-249; Rigo, Monaci esicasti, 205-207). Si veda Mihail Mitrea, “A Late-
Byzantine Hagiographer: Philotheos Kokkinos and His Vitae of Contemporary Saints” (tesi di
dottorato, The University of Edinburgh, 2018).

91 Tsamis, Aytodoyika épya, 209-210, 269, 272-273.
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matura del monaco: nella primavera del 1342 insieme a Callisto guida a
Costantinopoli la delegazione voluta da Cantacuzeno per negoziare la pace con
Anna di Savoia“? e, visti i risultati infruttuosi, chiede di tornare all’Athos, ma &
rinchiuso nel monastero di Chora (estate 1342).93 Cid che tuttavia ci interessa
maggiormente in questa sede sono gli anni della giovinezza del santo dei quali
tentiamo una ricostruzione. Nato a Tessalonica, presumibilmente intorno al 1283,
dunque coetaneo del Sinaita, Stefano - questo ¢ il nome al secolo di Saba -
apparteneva a una nobile famiglia. Durante I'infanzia, date le sue qualita fisiche
e intellettuali, fu instradato dal padre alla carriera militare % in contrasto con i
suoi desideri tanto che realizzd una fuga all’Athos.5 Qui ancora giovane (pkpov
TL ToV €@nov UmepPhg) %6 fu accolto in una comunita nei pressi di Karyes,97 dove
venne tonsurato con ogni probabilita intorno ai 18 anni (ca. 1301), prendendo
il nome di Saba. A questo punto la Vita di Filoteo ci fornisce 'unico indizio
cronologico sicuro: ci informa che, all’'ottavo anno di permanenza sull’Athos
("Etog pgv odv £BSoudv mov, @acty, év tavty tij Bavpacia Umotayfi) % durante
il regno di Andronico II Paleologo (Eixe pu&v t& okfimtpa tii Pwpaionv &pxfis
AvSpovikog 0 Ttavy TV MoAatoAdywv 0 evtepog SnAadn),® i Catalani rompono
'alleanza con i Bizantini e si danno al saccheggio.1%0 Al loro seguito hanno le
truppe turche. A questo punto Filoteo si sofferma a descrivere la brutalita degli
antichi e nuovi nemici di Bisanzio: “Meta 8¢ ToUTo Kai ToUG TTAAAL Kol VOV KOLVOUG
OAetiipag Tiig oikoupévng, Axaipevidag @nui, TpooAafopevol ToUG KAKIOT
amoAovpévoug.” 101

Tra il 1307 e il 1308 Catalani e Turchi razziano la Tracia e quindi la
Macedonia, partendo dalle loro basi navali dislocate sulla penisola di Kassandra. 102

92 Notizia in PLP 21347.

93 Sulla questione si veda Rigo, Monaci esicasti, 165.

94 Tsamis, Aytodoyika épya, 170, § 5, 11. 49-65.

95 Tsamis, Aytodoywka épya, 170-171, § 6,11. 7-13.

96 Tsamis, Aytodoywka épya, 173, 8§ 7,1. 39.

97 Va cosi inteso il cenno al kowov dpyeiov.

98 Tsamis, Aytodoywka €pya, 182,§ 13, 1. 1.

99 Tsamis, Aytodoyika épya, 183, § 13,11. 12-13.

100 Tsamis, Aytodoytka épya, 183-184, § 13, 11. 14-16.

101 Tsamis, Aytodoyika épya, 184, § 13, 11. 22-24.

102 Sulla presenza devastante della Compagnia Catalana nelle regioni bizantine si vedano Charalambos
Bakirtzis, “Les Catalans en Thrace,” in EYWYXIA: Mélanges offert a Héléne Ahrweiler, ed. Michel
Balard (Paris: Publications de la Sorbonne, 1998), vol. 1, 63-73; Luttrell, “John Cantacuzenus
and the Catalans at Constantinople,” in Latin Greece, the Hospitallers and the Crusades, 1291-1440
(London: Variorum, 1982), no. IX, 265-277; Patricia Karlin-Hayter, “Les Catalans et les villages
de la Chalcidique,” Byzantion 52 (1982): 244-263; Zachariadou, “The Catalans of Athens and
the Beginning of the Turkish Expansion in the Aegean Area,” Studi Medievali 21 (1980): 821~
838; David Jacoby, “Catalans, Turcs et Vénetiens en Romanie (1305-1332),” Studi Medievali
15 (1974): 217-261.
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L’Athos diviene cosi facile terra di saccheggio tanto che I'imperatore Andronico
Il invia sul Monte il celebre ypaupa nel quale avverte soprattutto gli anacoreti
di rifugiarsi entro le mura nei monasteri o prendere la via delle vicine citta.103
Tale missiva va datata tra il giugno 1306 e il luglio 1307 e costituisce il terminus
ante quem per la partenza del padre spirituale di Saba che, con un piccolo
gruppo di confratelli, riparo a Tessalonica dove alloggio nel monastero della
Theotokos, 194 da identificare con il monastero detto Kip ‘loadxk o della Theotokos
Peribleptos. 105
A questo periodo va dunque riferito il seguente passo:

‘0 8¢ TG TOV KAA®G aToD Seopévwy ETKOUPOG KAl TOLDHY TO TV
@ofoupévav aVToV BEAN A, £Tel Kal Ta £v dmoppnTolg 1idet TiG £kelvou
kapdiag kal dmol tedevtnoel Ta kat aUTov, €l ye TG €K TAVTWY
€AevBepiag AaféoBat pdvov ékelvw mpooyévolto, Sidwotl TV TOV
ATOPOVHEVWY aVTKa AVoWV plota kal OPHOA®DG kKol oLV ovdevi Td
KwAVovTL dnun kai yap dBpoov émeloer8oboa ToUG KAKIOT GToAoupévoug
Axawpevidag 1j8n mpooedavvely Suyyede. MakeSoviav yap dmvevoTti
Katadpapdvtes kat “Asiav Muo@v,” 0 67 Aéyetay, Ta év alTij Tomo&pevoy,
Kai T TepL TV Oeocatovikny {81 nodvteg foav kail YOAETIGS TOUG Hév
avapoBvteg, ToUG & EEavSpamodifovteg 1) 6€ @nun, KalTol TIKP®GS 0VTW
Kol ATEVKT®OG TPOG ATavTag £xovoa, TPOG YE TOV KAAOV Zafav eVpevES
éBAeme TpoOTIOV ETEPOV, TiG dmopiag avtika kal TGV Aoylop®dv alTtov
AMoaoa TG Yyap @epovong ei¢ Osooadovikny, pdAlov 8¢ kal maong
K\eloBeiong oxedov Ste€680v, kai 0UTOG THG £k TOU TP £miTeOeiong
&vdykns katd Tdcav Gvaykny e0BUG EAVETO Kal TTaVTOG NV EAeV0EPOG
100 TPOoLoTAUEVOVD, S0EG{wVY TOV S1a T@V SnAnmnpiwv Taveows, ®g
Qv 1§ glmol, Td cwTpLa Kataokevalovta @appaKa. 106

Qui Filoteo, dimenticando le responsabilita dirette della Compagnia
Catalana, pur riconoscendo il provvidenziale intervento divino, attribuisce ogni
colpa del disastro che si sta consumando in Macedonia e nei dintorni di

103 Tsamis, Aytodoyika Epya, 184, § 13, 1. 32-40: Kal ypappata tiig avtol Xelpog avTika Tpog
éxetvoug épolta, ToUg pev kad’ novyiag Epwta mavtaxij 1od 6poug Steomapuévous povadicovg
Te KAl oUVSVO, Kal AT 8€ ENULTA TOV @povTioTnpiwy dteiyiota [...] petaBaivewv §& kai Tpog
TAG EYyuTépw TOAELS TOUG BovAopévoug, dmokpimTovTag Eautovg [...]. A complemento si veda
Dolger, Wirth, Regesten, no. 2300.

104 Tsamis, AytoAoyika £pya, 185, § 14, 11. 1-4: Tote &1 kal 6 Bavpactod T&Pa pLoTAYwYdS €1 NV
TV TNV @UYTV EAOHEVWY, Kal TNV Becoadovikny aua TIot TV cUVACKN TV Kal adTog gig TV
petowkiov GmoAeEGevog, Tapd T TOV aVTOOL oepveiwy, dvopatt Tig Mntpog tod Kupiov
TETIUNHEVW, OVV €KEVOLG KaTAyETAL

105 Raymond Janin, Les églises et les monastéres des grands centres byzantines (Paris: Institut
francais d’études byzantines, 1975), 285, n. 24 e soprattutto 386-388.

106 Tsamis, Aytodoyika épya, 187, § 14, 11. 56-70.
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Tessalonica soltanto ai Turchi. Il nemico musulmano si abbandona non solo alla
razzia, ma infierisce sulla popolazione locale con brutalita, con massacri e riduzione
in schiavitl. Altro aspetto notevole risiede nel blocco posto alla citta di Tessalonica.
Non si tratta di una contraffazione tendenziosa dell’agiografo. Il confronto con
le fonti storiche, innanzittutto Pachymeres, ci fornisce utili chiarimenti. Il litorale
tracico € completamente nelle mani dei Catalani tanto che essi possono trasferirvi
impunemente le proprie truppe e quelle turche, prendendo il monte Ganos 107
(toUg katd Opdrmv atyloAoLg KATEXOVTL [...] TapavTika Lotlpd Tig, kKol pdAlota TV
[lepo@yv, eig Ta Tod ['dvou oteva eiofaiovteg).198 Ma proseguiamo seguendo
la traccia segnata da Pachymeres, per osservare come le parole dell’agiografo
corrispondano pienamente agli eventi di questo periodo: in breve I'avanzata
raggiunge Eudimoplatanos1% con la sua scia di saccheggi e massacri (Anicapevot
Kol ToAAOUG @ovevoavteg)11o e Bizyes!il dove tutti gli abitanti e i beni sono
catturati e confiscati (£€ aiypoAmTwY duntijpag émotmoavtes, pupiov te@dpouv
mAoDToV, apdgatg kail {wolg Stakovovpevol).112 Di fronte al disastro generale il
patriarca Atanasio celebra riti penitenziali per i mali commessi dal popolo
cristiano che stanno causando tale rovina, organizzando processioni due o tre
volte la settimana e inasprisce le pene per i peccatori.!13 Intanto i Turchi occupano
il fortino di sant’Elia.114 Il teatro della presa di Rhaidestos!!5 prova poi l'efficienza
della macchina bellica nemica: catapulte che di notte scagliano macigni da 50
libbre che massacrano gli assediati (unxavnua émotnoavteg metpofoAov).116
Solo l'intervento del vescovo di Panion evita la carneficina dei prigionieri.11?

107 TIB 12, 374-376; sugli insediamenti sul monte Ganos e i suoi monasteri si consulti Andreas
Kiilzer, “Das Ganos-Gebirge in Ostthrakien (Isiklar Dagi),” in Heilige Berge und Wiisten. Byzanz
und sein Umfeld. Referate auf dem 21. Internationalen Kongress fiir Byzantinistik London 21.-26.
August 2006, ed. Peter Soustal (Vienna: Verlag der Osterreichischen Akademie der Wissenschaften,
2009), 41-52; Rigo, “Il monte Ganos e i suoi monasteri,” OCP 61 (1995): 235-248.

108 Georges Pachyméres, Relations historiques, ed. Albert Failler (Paris: Les Belles Lettres, 1984-
1999), vol. 4, 668-669, XII], 21,7 e n. 67.

109T]B 12, 356-357.

110 Pachyméres, Relations historiques, vol. 4, 669, XIII, 21, 11.

11TIB12,288-294.

112 Pachyméres, Relations historiques, vol. 4,669,XI11, 21, 16-18.

113 Pachyméres, Relations historiques, vol. 4, 674-675, XIlI, 23, 29-31; Vitalien Laurent, Les
regestes des actes du Patriarcat de Constantinople, vol. 1, fasc. 5: Les regestes de 1208 a 1309
(Paris: Institut francais d’études byzantines, 1971), no. 1668.

114 TIB 6, 189; 12, 347. Per il passo si veda Pachyméres, Relations historiques, vol. 4, 682, XIII, 26, 14.

115T[B 12,607-613.

116 Pachyméres, Relations historiques, vol. 4, 682-683, XIII, 26, 27.

117 Sulla complessa trattativa e sul ruolo del vescovo si veda Pachymérés, Relations historiques,
vol. 4, 684-685, XIII, 26, 20-31.
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Si continua con Brysis, 118 quindi Ainos e Megarision!!? per giungere infine a
Kassandra.!2 L'interruzione improvvisa dell’'opera di Pachymeres ci costringe
a seguire il resoconto dell’Historia Byzantina di Niceforo Gregoras, trovando
ancora puntuale riscontro a quanto narrato da Filoteo. Per Turchi e Catalani la
presa di Tessalonica rappresenta a questo punto la possibilita di controllare
stabilmente I'intera Macedonia.12! Andronico II, a quanto riferisce lo storico,
tenta un’estrema difesa della regione: con l'intenzione di intrappolare o almeno
ostacolare il continuo flusso tra Macedonia e Tracia, fa erigere una linea difensiva
presso Christoupolis tra il mare e I'entroterra.122 Gli invasori allora mettono sotto
assedio la stessa Tessalonica, occupando e depredando i suoi sobborghi.123 Qui
€ anzi la Vita di Saba a permetterci una piu precisa identificazione dei reali
responsabili, attribuendo la scorreria ai Turchi al seguito dei Catalani. La costruzione
del muro di Christoupolis infine spinge I'esercito mercenario, affamato e allo sbando,
a dirigersi verso la Tessaglia e il Peloponneso.124

Sempre la Vita di Saba ci permette anche di osservare le conseguenze
dell’occupazione turca sul suolo asiatico:

Kol T® keAevovtt mel@bpevog adtika - o082 yap dotig ékelvog MV
Nueopntel - T® meAdyel THig €ketvou xpnotdtnTog Kal Tolg d@aTolg
olkTIppois padda Bapproag, Tol tiig Baddoong émPaivel meAdyovg, kal
Afjpvov pév Ty yeltova apaAdattel mp@dtov, Emetta AéofBov 0pd kal pet’
éketvnv Vv Xiov' émel 8¢ kal ™yv Aciav émi vobyv eixev - eidke ydp adTOV
0 Tepl TOV EmomBlov TiEpLavg o006 — EmPaivel TiiG £mpavols TTRAAL
SU éketvov ‘E@éoov, pikpov €v autij mpoodiatpiag, wotep 61 KAV Todg
GG PeTa TG TTpoon koA G PUANIGUX0U (PLA0oc0o@Iag Kal T Aslifava pova
ThiG TToAaTag Katidwv evSatpoviag, 6oa Te TePL TOV LEPOV EKEIVOV VEWV @)L
00 Nyarmpévou kal doa Katd v ToAw €vdov kai épLE Bavpatog opod
Kol TEVOOUG AOopT|V LOVNV TOTG OpDOL KATAAELPOEVTAL 125

118 Pachyméres, Relations historiques, vol. 4, 692-693, XI1I, 28; sulla localita TIB 6, 220.

119 Pachyméres, Relations historiques, vol. 4, 700-701, XIII, 34, 9-10; per le localita si vedano
rispettivamente TIB 6, 170-173 e TIB 12, 504 e 505.

120 Pachyméres, Relations historiques, vol. 4, 710-711, XIII, 38.

121 Njcephori Gregorae Byzantina historia, eds. Ludwig Schopen, Immanuel Bekker, vols. 1-3
(Bonn: Weber, 1829-1855), vol. 1, 245-246, VII, 6: émexelpovv tag év Makedovig ToAeoL, €v
ailg T TdV EATiSwV ke@dAalov 1) Osooatovixn ETuyxave. "QovTo yép, S &l Taw g YévovTto
TIPOTEPOV £YKPATEIS [...] IMSEV lvar £Efig TO KwAVOV &M G EKETBEV ()G OpunTNPioy THG dAANS
Moakedoviag 8éomotag yevéohal.

122 Nicephori Gregorae Byzantina historia, vol. 1, 246, V1I, 6.

123 Nicephori Gregorae Byzantina historia, vol. 1, 246, VII, 6: AAA& ydp fipog fidn évotdvrog
Gpavtes ol moAéuol €k Tig Kaooavdpeiag, ol pev dyxlotd mov t®V TiG Oecoalovikng
TpoaoTEiwV NUAlcavTO.

124 Nicephori Gregorae Byzantina historia, vol. 1, 247, V1], 6.

125 Tsamis, Aytodoyika €pya, 189, § 16, 11. 23-34.
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Il monaco, rimasto presso una skiti sotto le dipendenze di Vatopedi e
vista preclusa ogni possibilita di congiungersi con il suo padre spirituale a
Tessalonica, decide di partire alla volta della Terra Santa.126 Qui ha inizio il
viaggio, sulle cui orme passeranno molti altri monaci athoniti e che lo porta prima
a Lemnos, quindi a Lesbos ed infine a Chio.127 Il passaggio sulla terraferma lo
conduce a Efeso, dove soggiorna per breve tempo, probabilmente per uno scalo
alla volta di Cipro, tappa obbligata per quanti si dirigono a Gerusalemme. A
questo punto lo sguardo di Saba si apre allo spettacolo desolato di una citta da
poco passata in mano turca. Ancora Pachymeres ci racconta la presa di Efeso.
La citta fu conquistata il 24 ottobre 1304 o 1305 dalle truppe dell’emiro Sasan.128
Per evitare il massacro dei cittadini, il Turco decise di depredare la chiesa di
Giovanni Evangelista dei suoi arredi. Indirettamente nelle parole dello storico
abbiamo conferma del fatto che Saba visito proprio questa basilica,2% dove era
conservata nel reliquiario del santo un’ampolla contenente una manna miracolosa,
oggetto di venerazione per i pellegrini.130 I[dentico e difatti il modo di definire la
basilica, luogo di pellegrinaggio: Kai 1) "E@noog, okeln pev €keva Ta T@ vodd
apiépwpa tod Nyamnuévou t@® Xpot® kal Mapbévou xpnudtwv te dmiotov
TATI00¢ Sleopetto. 131 11 controllo della citta da parte di Sasan fu tuttavia
effimero, poiché gia nel 1307-1308 essa passo nelle mani di Mehmed Aydinoglu, 132
signore di Birgi. Saba € dunque testimone della confusione che regna in citta in
quegli anni cosi turbolenti come si puo osservare dal tono addolorato usato dal
suo agiografo. Eppure il fatto che il monaco abbia visitato con una certa liberta
non solo la chiesa di Giovanni Evangelista, ma anche i sobborghi dell’antica

126 Conferma della presenza nei pressi di Vatopedi si legge in Tsamis, Aytodoyika €pya, 188, § 16,
1. 5-7: matpwals melBopEVOG €vToAais avtod mou moapd Tf] HEY&An toU Batomediov
KataApmdvel Aavpa. Precisiamo infine che la scelta di partire & dovuta a un ordine divino: Ei
TOV TOAVTIHOV €kelvov éumopeboacBal papyoapitnv €0€Aotg, eig tnv Tepovocalnp €OV o€
keAeVw. Si veda Tsamis, Aytodoyika €pya, 188-189, § 16, 11. 20-22.

127 Rispettivamente in TIB 10, 205-209 (Lemnos); 209-213 (Lesbos); 143-150 (Chios).

128 Pachyméres, Relations historiques, vol. 4, 646-649, XIII, 13. Sull’oscillazione della datazione si
veda anche 647, n. 91 con la relativa bibliografia. Per Sasan notizia in PLP 24948.

129 Studi complessivi sulla citta e i suoi edifici religiosi in Clive Foss, Ephesus after Antiquity: A Late
Antique, Byzantine, and Turkish City (Cambridge: Cambridge University Press, 1979); Andreas
Thiel, Die Johanneskirche in Ephesos (Wiesbaden: Reichert, 2005).

130 Su Efeso, meta di pellegrinaggio e sul miracolo della manna, si veda Andreas Piilz, “Ephesos als
christliches Pilgerzentrum,” Mitteilungen zur christlichen Archdologie 16 (2010): 71-102;
Foss, “Pilgrimage in Medieval Asia Minor,” Dumbarton Oaks Papers 56 (2002): 129-151, in
part. 140-141; Maggie Duncan-Flowers, “A Pilgrim’s Ampulla from the Shrine of St. John the
Evangelist at Ephesus,” in The Blessings of Pilgrimage, ed. Robert Ousterhout (Urbana:
University of Illinois Press, 1990), 125-139.

131 Pachyméreés, Relations historiques, vol. 4, 648-649, X111, 13, 3-5.

132 Notizia in PLP 462.
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citta, ci lascia pensare che l'intera regione fosse ancora aperta ad accogliere
pellegrini cristiani nonostante la recentissima conquista, diversamente da
quanto succede in altre zone. Al 1306 risale il caso in questo senso significativo
del monaco Hilarion, 133 come narrato da Pachymeres.134 Egli proveniva dal
monastero urbano della Peribleptos e si era trasferito a Elegmoi.135 Nella zona
dell’Olimpo di Bitinia i Turchi ottomani premevano su Prusa-Bursa!3¢ ed allora
il monaco si arma e organizza la difesa, contravvenendo alle norme del diritto
canonico che vietano per i consacrati possesso e uso di armi. La reazione
dell’igumeno, che informa il patriarca Atanasio, porta all'interdizione di Hilarion, 37
ma l'imperatore lascia correre. L’'Asia appare cosi un’area di profondi e repentini
cambiamenti che vedono la presenza monastica capace di adattarsi alle condizioni
mutevoli delle regioni in questione: la liberta e lo sguardo sconsolato di Saba
dinanzi alla decadenza nella zona di Efeso si affiancano alla virile e impetuosa
reazione del monaco Hilarion.

4. Le paure e I'impatto psicologico delle incursioni sulla
popolazione athonita

Piu volte nei paragrafi precedenti abbiamo posto in rilievo quanto le
fughe dall’Athos nel corso del sec. XIV siano dipese dal clima di angoscia vissuta
dalle comunita in particolar modo anacoretiche, esposte alle azioni della pirateria
turca. In questa prospettiva le fonti agiografiche, quando non offrono informazioni
di sicura accertabilita sul piano storico, ci permettono di dipingere altri aspetti
della vita quotidiana sul Monte Santo ossia risultano rilevanti per comprendere
quale fosse la condizione in cui vivevano gli anacoreti soggetti alle incursioni degli
Infedeli. A questo scopo proponiamo alcuni episodi tratti dalle Vitae di Massimo
Kausolkalyba e Nifone, particolarmente utili per il nostro percorso.

L’episodio del monaco Arsenio, tratto dalle Vitae di Massimo, 38 ci introduce
al tema. Pur non consentendo una datazione certa, il fatto che sia collocato in

133 Notizia in PLP 8177.

134 Pachyméreés, Relations historiques, vol. 4, 656-657, X111, 17.

135 Janin, Les églises, 218-222 (Peribleptos), 142-148, in part. 147 (Elegmoi).

136 Pachyméres, Relations historiques, vol. 4,656-657,XI11,17, 25-28: xai [Ipotioa, Td Suvatd Tpog
éxelvoug 818000 TEAOG, OVOATL OKLAY EIPTVN G 0VK iprivnv Tapd T@V [lepo®dv avteddpuBavev.

137 Laurent, Les regestes, no. 1646. Sulla decisa conferma alla proibizione dell'uso delle armi per i
monaci si veda la lettera di Atanasio (Laurent, Les regestes, no. 1761).

138 La Vita del santo athonita € riportata in quattro versioni. Le due pilu antiche sono considerate
di riferimento: Vita di Nifone (BHG 1236z) e Vita di Teofane, metropolita di Peritheorion (BHG
1237). Per le restanti si tratta di rifacimenti successivi: la Vita (BHG 1237f) di Macario Makres (PLP
16379), edita in Asterios Argyriou (ed.), Maxapiov to0 Makpij ovyypduuata (Thessaloniki:
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entrambe le versioni dopo l'incontro tra Massimo e il patriarca Callisto I, al
quale il santo preannuncia la morte a Serre (20 giugno 1364),139 lascia supporre
che gli eventi siano da collocare oltre la meta del sec. XIV.

Kad méAwv dAdote AABeV Apoévidg Tig Hovaxdg Tpog adTov' Kol E18ev
auTov, WG PAGYQ TUPOG £Eepyopévn ATt avToD Kal avéBawvey £wg TNV
KOPLENV Tij¢ KaAU NG aTol, wg vopile 0Tt EmupmoAnOn 1) kaAVN” kal
¢Eéotn éml TovTtov. Tevougvng 6¢ GAAowwoewsg ToD MUPOG Ekelvou,
Npooey avTov: “Ti éoti TodTO, TIhTEP;” ATOKPIOELS ElTeY” “OVK 0180t Ti
Aéyeig” Kal méAv 6 avtog Apoéviog gime’ “PoBov fikovoa &md TéHV
ToponAt@dv kat EAB®V dviyyella t@ YEpovTy, kal Aéyw avtd' ‘Tloincov
evxnVv mepl tovtov.” KatAyeL pou “Ymaye év eiprvy.” Eyw &€ wg movnpog
¢8elda 0TL Uayw. Kat lotapévou pov kpueing, 6p&d avTOV loTdpevov
Kal T xelpag adtod ékteivavta eig UPog émi moAATV Hpav. Kal éyéveto
Ve@éAN KOKAW aVToD, kal VPO Tol TUPdG 1) PAOE EMAVWL TiiG KEPAATi§
avTol Kal EwG TAOV KAASwV T®V 6£vEpwv, WG VouIlelv pe KatakaieoTal
ToUG KAASoug kal ofnBeis Epuyov eig TO keAAlov pov E€loTapevos Kal
Bavpdlwv. Kal T® mpwi HABov kal Hpdmnoa adtév' “Ti Tolels, métep;’
Kai dmokpiBeig eimev: “Og pe elpnrag, Six Tovg TopoamAitag époprony
TOAAG Tfj VUKTL TordTy.”” 140

Kat GAAog EABmV povax6s, Apoéviog dvopaTty, TTpog TOV aylov, Thp £50KeEL
opav TNV kEAAav atod Katadapoboav Kol uny pAgyovoav. ‘Opoiwg kal
T mEPLE TOV GAoewv PAdya wpdto dpocilovoa, O kawoTatov. Kati
TAAWV 0 aVTOg Apoéviog ¢éABmV Kal unvicag avtov v é@odov TV
TopanAtt@dyv, Kai Tag xelpag 6 dylog ékteivag Tpog opavov, Thp TaAy
¢80kel €k ToD oTouatog avtod £E&epydpevov Kal QVITTAUEVOV Kol

Kévtpo Bulavtivdv Epevviv, 1996), 141-165, e quella (BHG 1237c) dello ieromonaco
lavriota Ioannikios Kochilas conservata nei codici Athos, Vatopedi 470 (402) e Athos, Xenophon
25 (727) del sec. XVIIIL. Per questi ultimi manoscritti si vedano rispettivamente Sophronios
Eustratiades, Arcadios Vatopedinos, Catalogue of the Greek Manuscripts of Vatopedi (Cambridge,
MA: Harvard University Press, 1925), 94 e Spyridon P. Lambros, Catalogue of the Greek Manuscripts
on Mount Athos (Cambridge: Cambridge University Press, 1895), 63. Sulla figura di Massimo studi
pitl completi e aggiornati rimangono Kallistos Ware, “St. Maximos of Kapsokalyvia and the
Fourteenth-century Athonite Monasticism,” in KAOHI'HTPIA. Essays Presented to Joan Hussey for
Her 80th Birthday (Camberley: Porphyrogenitus, 1988), 409-430; Rigo, “Massimo il Kausokalyba
e la rinascita eremitica sul Monte Athos nel XIV secolo,” in Atanasio e il monachesimo al Monte
Athos, Atti del XII Convegno ecumenico internazionale di spiritualita ortodossa - sezione bizantina,
Bose, 12-14 settembre 2004, eds. Sabino Chiala, Lisa Cremaschi (Magnano: Monastero di Bose,
2005), 181-216, in part. per la bibliografia sul personaggio la n. 2.

139 Sulla data si consulti Rigo, “La missione di Teofane di Nicea a Serre presso Giovanni Ugljesa,”
in Qnapa. Studi in onore di mgr Paul Canart per il LXX compleanno, eds. Lidia Perria, Santo
Luca = Bollettino della Badia greca di Grottaferrata 51 (1997): 118-120.

140 Halkin, “Deux vies de s. Maxime le Kausokalybe, ermite au Mont Athos (XIVes.),” AnBoll 54 (1936):
48-49, § 8.
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KukAoDvta ToOv dywov kal Spocilovtar 0 kai ibwv ocvvtpopog kal
£u@ofog yéyovev 0 Apoéviog kal ToiG Taov éknpuiev T Bewpnua Sud
Oavuatogc.141

Come e evidente, 'episodio del monaco Arsenio!42 denota alcune differenze
strutturali nelle due redazioni. Mentre Nifone presenta il monaco come testimone
diretto dell’evento prodigioso che racconta in prima persona, Teofane!43 si limita a
un breve resoconto dal tono pit impersonale. Entrambi i racconti distinguono
due momenti. Nel primo caso Arsenio rimane attonito di fronte allo spettacolo
di una fiamma che divora la kalyba di Massimo. Di cio il lettore non dovrebbe
essere sorpreso data la fama che circolava sul conto del santo, noto appunto
come Kausokalyba ossia distruttore delle capanne nelle quali conduceva la sua
vita eremitica. Subito dopo i due agiografi pongono all’attenzione un secondo
episodio che, a nostro giudizio, e chiave interpretativa per il precedente: Arsenio
nuovamente torna a far visita al sant'uomo e gli confida la sua paura per una
prossima incursione degli Infedeli e - almeno in Nifone - chiede una preghiera
per la sua incolumita a Massimo che con tono sbrigativo lo congeda tanto da
suscitare nel discepolo la caparbieta risentita di vedere in che modo il santo
sara fedele alla sua richiesta. Qui il prodigio. Massimo, assunta la posizione
dell’orante, e investito da una lingua di fuoco che scaturisce da una nube per
Nifone, dalla bocca dello stesso santo per Teofane, e che alta raggiunge le fronde
degli alberi. La fuga di Arsenio rinvia ogni spiegazione all’alba del giorno successivo
quando Massimo con tono serafico ammette di aver provato sul proprio corpo
gli effetti del terrore verso gli Ismaeliti. Nell'episodio si intrecciano quindi vari temi
cari al genere agiografico: la perplessita e il dubbio del discepolo nei confronti
della sua guida spirituale e soprattutto la prova dell'intensita della preghiera
del campione della fede. Il fuoco nei due episodi ¢ la manifestazione della forza
con la quale Massimo entra in dialogo con il Divino e come, facendosi carico dei
patimenti e delle angosce del discepolo, si faccia portavoce presso Dio. In funzione
dell'intento encomiastico che soggiace alla pericope, Arsenio riunisce in sé
I'immagine del testimone oculare di un evento miracoloso, del discepolo
scettico e del cristiano che mostra una fede debole per I'opera salvatrice di Dio.
Massimo al contrario e dipinto come il campione della preghiera che allevia le
preoccupazioni poiché condivide con il suo corpo le angosce che tormentano i
suoi confratelli terrorizzati dalle incessanti scorrerie pirata.

141 Halkin, “Deux vies,” 94-95, § 23.

142 Notizia in PLP 1413.

143 Su Teofane, metropolita di Peritheorion, oltre alla notizia in PLP 7616, bibliografia aggiornata
sul suo ruolo di agiografo, recensione dei manoscritti e differenze rispetto alla versione di
Nifone in Rigo, “Massimo il Kausokalyba,” 183-193.
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Il caso di Atanasio Krokas, 44 registrato in forma telegrafica, appartiene
in entrambe le versioni alla sezione dedicata ai mirabilia del santo.

Kadi &AAov ABavdoiov tov Kpokdv, eltev avtdy’ “Q métep ABavdotie, \d
TopanAtt@v pEAAeLs teAelwBfjval” Kai éyéveto oUtwe. 145

Kai dAAov ABavdoiov tov Kpoxdv, To T€Adog a0t mpogimey, otu “[lapd
TV TopamAt®dv péAdels tedelwdijval” Kal yéyovev oUTwG. 146

Qui sono esaltate le facolta prooratiche di Massimo, capace di predire
I'imminente morte del monaco. La denominazione di matnp, assegnata ad
Atanasio, indirettamente giunge a sostegno del nostro discorso. Nonostante
Atanasio sia ormai in eta avanzata, la premonizione di Massimo lo consegna a
una morte violenta per mano turca. Cio indica quanto la percezione del rischio
per un’aggressione o un rapimento fossero argomenti quotidiani nelle comunita
athonite alla meta del sec. XIV.

Tre passaggi della Vita di Nifone47 forniscono ulteriori esempi per la
nostra ricerca:

T'afpmA obtog T dvopa: ob ToV Tatépa AociBeov 1) ToT oxfjuatog avtod
a&ia mpoonyodpevoe. Xpeilag katemeyovong aélol cuyxwpndijvat tapd Tol
yépovtog Tov F'afpum)A kal ameABelv eig v ToU Batomaidiov poviv. ‘0
& vedel pev mpog TNV altnov’ ATOGTEAAELS” AUTOV WPLOUEVTV EVOTIOAG
Nuépav, kad’ v BéAovTog Tod B0l émavactpaproetal Tiig 00V GPLopEVNg
TapeABoions kal Axalpeviddv Ta ékeloe uépn Anidopévwy, E50keL T ToD
TaBpmA Ttatpl wg dv8pdmodov 0 vidG EpXOUEVOG £yeyOver Kal TTavtaxOOey
€l¢ amopiav VO THG AwopnTov AVTIG évemumtev. ‘H 8¢ Bavpaotn) kal
oupumadn g ékeivn Yoy “Mn kAadie, Yépov,” Slepmvicato’ “éAevBepov yap
@MU Elva TOV &SEAPOV, émel dméoTadtar ap’ épod.” Kal prjmo ol HAlov
ATOAEAOLTTOTOG TV YijV, Akivuvog émavijABev 6 G8eA@ag, Tielpav pnde ol
TUXOVTOG Vol £0YMKWG. 148

A& tva xpeiav HABev €ig TOV do10v 6 Tol FafpmA mathp 6 TpoppnOeig
AociBeog Agywv' “TZuyxwpnoov pol, matep, va amooteldw tov Fafpum)d
€ig v povnv t@Vv Ippwv.” AmokpiBeig 8¢ 0 péyag Agyer “Tivwoke 0Ty,

144 Notizia in PLP 13818.

145 Halkin, “Deux vies,” 51-52, § 12.

146 Halkin, “Deux vies,” 91-93, § 20.

147 Notizia su Nifone in PLP 20687. Sull’'eventuale paternita di Nifone di un’omelia per la Madre
di Dio si veda Ermanno Toniolo, “Alcune omelie mariane dei sec. X-XIV: Pietro d’Argo, Niceta
Paflagone, Michele Psellos e Ninfo leromonaco,” Marianum 33 (1971): 340 e 396-406. Su
Geremia Patetas, autore della Vita del santo si veda PLP 22054.

148 Halkin, “La Vie de Saint Niphon,” 18-19, § 7.
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€0v méABT, xwduveboat €xel VO T®V TopanAtt®dy.” ‘0 8¢ AociBeog
énékerto Aéywv' “Agofia éotl, mdtep, 6TL £av TapayvnTal TavTy TH
VUKTL £Ew¢ ToU MoA@voD, kal alplov ameABelv eig TdOV IMpwv, EATiw,
o0 un ouvavtior kakov.” ‘0 8¢ aylog enot mpog avtov: “El kivduvevoet
0 vi6G ooV, Gvaitiog VTapYw £yw’ Kal Tomoov w¢ BovAel” Akovoag 8¢ 6
AociBeog éowwmmoey, 008EV AoV imwv. Kal T avti) éomépa EABwV Tig
dvnyyeke 1@ ooiw 8Tt £pavn TAOTOV Kal XHOAWTEVOE TPETG AVOPWTIOUG
dmed60sv Tod MoApivod, 149 kaBos 6 péyag fv Tpoetmay 8tu “Amed60sv
T00 MoA@wvod €xel kivduvedoal.” 150

Il caso di Dositeo e Gabriele!>! merita alcune osservazioni preliminari
in ordine all'identita dei personaggi citati, al periodo presunto entro il quale si
svolge e alle localita sull’Athos che fanno da teatro alla pericope. Dositeo e
Gabriele sono rispettivamente padre e fratello del monaco Marco,52 come si
deduce dalla lettura della sezione precedente?!53 nella quale I'agiografo pone in
rilievo le qualita di pneumatikos di Nifone che accoglie 'uomo, sposato e a sua
volta padre, proveniente dall’'lllirials4 e affascinato dal clima di santita che in
quest’epoca si vive sulla Santa Montagna. Ben piu difficoltoso € indicare una
datazione plausibile. Osserviamo innanzittutto che il § 7 & collocato prima del
racconto dell’'ultima visita compiuta da Nifone al suo maestro Massimo il
Kausokalyba, nell'immanenza della morte di quest’ultimo. La data presunta del
trapasso di Massimo va fissata all'inizio del 1365 (31 gennaio).155 Un secondo
dato deve poi essere portato alla luce. L’agiografo Geremia Patetas poco dopo
ricorda che il nostro Gabriele fu guarito dalla peste che dopo molti anni torno

149 Interessante testimonianza sull’antico monastero benedettino, abbandonato prima del 1287.
Sulla storia del monastero e bibliografia buona sintesi in Vera von Falkenhausen, “Il monastero
degli Amalfitani sul Monte Athos,” in Atanasio e il monachesimo al Monte Athos, 101-118, in
part. 116-118.

150 Halkin, “La Vie de Saint Niphon,” 26, § 19.

151 Rispettivamente notizia in PLP 5646 e 3420.

152 Notizia in PLP 17066.

153 Halkin, “La Vie de Saint Niphon,” 16-18, § 5.

154 Ricordiamo che anche Nifone ha i suoi natali nell’Epiro settentrionale (§ 1, 12: 00tog 6 dc10¢
Tt NUOV UTijpxev o T0 Seomotdtov TO Stakelpevov péoov Axaiag kai TAALpkoD, €k
KOUNG KaAoupévng Aovkopng, Tavrtoiols kopwaong kaptois). Per quanto riguarda il monaco
Mareco si legge al § 5, 16: "EvBa tig Mdapkog €& 'TAAupiwv mpooeABwv kal ToAAd Senbels Tijg
aylag Yuxiis éxeivng wg @v nouvyxiag dpouvg VT ékelvy S18axBT| kal vLToTayfig, Séxetal [...].
Conferma nel medesimo paragrafo qualche linea dopo (17): "Etuxe 8¢ dv éketvog i TAAupioug,
Yuvaiki 6uvolK@®V Kai Taidag yvnoioug tpé@wv.

155 Sull’argomento rigettiamo la datazione alta (1375) proposta dal PLP, preferendole I'analisi piu
attenta presentata in Rigo, “Massimo il Kausokalyba,” 190-191, a partire dalle osservazioni in
Halkin, “Deux vies,” 106, n. 2.
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a colpire I'Athos. 156 Sempre Patetas aveva gia menzionato!57 che Lavra subi
la diffusione del contagio che Marie-Hélene Congourdeau data intorno al 1350-
1351.158 Nonostante I'indicazione sia vaga, dobbiamo immaginare che trai due
casi di focolaio sia trascorso un decennio e pil e una notizia da una cronaca
breve giunge a nostro sostegno, menzionando intorno al 1364-1365 lo scoppio
dell’epidemia a Tessalonical5® - dunque nei pressi dell’Athos - che causo la
morte di Giorgio Synadenos Astras.160 Un terzo indizio restringe la nostra
cronologia e si desume ancora da un passo della Vita di Nifone!é! nel quale si
ricorda che Giacomo, 162 vescovo di Hierissos, acconsenti alla consacrazione
della chiesetta del Cristo Salvatore tra il 1355 e il 1360, affidata dall'igumeno di
Lavra a Nifone perché ne gestisse il servizio liturgico per gli anacoreti. Il concorso
di questi fattori spinge a datare il nostro primo episodio agli anni compresi tra
i11360 e il 1365.

Piu agevole risulta la soluzione del problema relativo all'identificazione
deiluoghi. I fratelli Marco e Gabriele raggiunsero Nifone quando questi, trasferitosi
dalla kalyba lasciatagli in eredita da Massimo, vive in una grotta di fronte
all'isolotto di san Cristoforo ossia nei pressi dell’odierna skiti di Kausokalyba
in Karoulia, sulla falesia del versante meridionale dell’Athos.163 Sembra cosi
plausibile che Nifone stabilisce una data al ritorno di Gabriele a motivo del
lungo tratto di strada che separa questa zona del Monte Santo dal monastero di
Vatopedi.

Il primo brano (§ 7) pone l'accento sullo stato di inquietudine che regna
in questi anni sull’Athos e anticipa quanto si leggera nel brano che ha come
protagonista loannikios. Il semplice ritardo di Gabriele getta nell’angoscia
Dositeo, convinto che il figlio sia stato vittima di un rapimento. Pare dunque che
in questi anni non si possano immaginare cause alternative di pericolo. Il secondo
brano ricalca la stessa situazione, mal'atteggiamento di Nifone e la destinazione

156 Halkin, “La Vie de Saint Niphon,” 19, § 9: ’Etév o0V TapeA86vTwv ToAAGVY Kal AW véckne
Aowuog.

157 Halkin, “La Vie de Saint Niphon,” 14-15, § 3: Kat’ ¢kelvo toivuv katpod Aowiky Tig vooog
évéoknPe Tf) lepd Aavpa kol Tfi 00 Bavdtov Ofela pop@aix ToLG TAVTAG OXESOV
ouvSLEPBELpeY, MoTe Kal TOVG Lepels ouvamoréaBat kai OAlyous katadelpOijvai Tvag.

158 Congourdeau, “Pour une étude de la peste noire a Byzance,” in EYWYXIA: Mélanges offert a
Héléne Ahrweiler, vol. 1, 153.

159 Su questo secondo caso, con riferimenti alle fonti, ancora Congourdeau, “Pour une étude,” 154.

160 Notizia in PLP 1598.

161 Halkin, “La Vie de Saint Niphon,” 15-16, § 3.

162 Su Giacomo di Hierissos si veda Denise Papachryssanthou, “Un évéché byzantin: Hiérissos en
Chalcidique,” TM 8 (1981): 392-393. Notizia in PLP 92063.

163 Halkin, “La Vie de Saint Niphon,” 16, § 5: "Exel0ev 6¢ 0 pakdplog Nipwv avaywprioag mpog tu
oTmAaov dvtikpug Tod €T OvopatL ayiov Xploto@opou eioédu yvwun tod pakapiov Magipov.
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del viaggio di Gabriele (in questo caso il monastero di Iviron) sono differenti.
Inoltre il silenzio dell’agiografo sull’esito del rapimento ci spinge a credere che
si tratti di una variazione sul tema precedente, soprattutto se consideriamo la
collocazione del passaggio nell’ambito della Vita. I paragrafi finali (§§ 18-20)
sono difatti interamente dedicati alle conseguenze delle incursioni turche (§ 18:
assalto di navi pirata dopo la Maritza; § 20: presunto rapimento del pneumatikos
loannikios). Se dunque il passo perde ogni rilevanza sul piano storico, di certo
rafforza il suo valore esemplificativo sul clima di apprensione e incertezza che
regnava sul Monte Santo. Il silenzio di Dositeo, carico di preoccupazione di fronte
alla sollevazione da ogni responsabilita di Nifone per il viaggio del figlio,
chiarisce icasticamente questa condizione psicologica.

La Vita di Nifone restituisce un terzo episodio che interessa la nostra
ricerca, relativo al presunto rapimento del pneumatikos loannikios di Lavra:164

Movay6g Tig EABmV avifyyehe T aylw ot “HypoAdmtevoav ol TopomAttat
TOV TVeELHATIKOV KOp Twavvikiov petd kal €Tépwy povax®v kai tol
TAolov, amepyopEvwy €k Tiig Aavpag eig v ok mv.165 Kal viv cuvdcoouv
apyvpla va avtovg €ayopdowot kal SEdwka kayw 8U alTtoug Eva
Xpuo6v.” Kai dmexpifn 6 yépwv' “El T®dV TTwY®V gixeg Swom, kKpelooov
UTiipxev, 0TL Kal 0 TMveLPaTKOS Kal ol pet’ adTod kaA®dg €xovol, Kol

164 Notizia in PLP 8855.

165 La lectio merita una breve noticella. L’editore preferisce - a ragione a nostro parere dato lo
svolgimento della vicenda - la forma oxrtnv alle lezioni eig Zxippov (Athos, Kausokalyvi 12) o
eig Vv Zkijpov (Athos, Dionysiou 132 (3666)). Come gia notava Halkin, e tuttavia attestata la
presenza sull'isola di Schiro (Sporadi settentrionali) di un metochion di Lavra (si veda
Gerasimos Smyrnakis, Aytov "Opog (Athens: Avéotn Kwvotavtividov, 1903), 395; Lemerle,
André Guillou, Papachryssanthou, Nicolas Svoronos, Actes de Lavra, vol. 4: Etudes historiques.
Actes Serbes. Complements et index (Archives de 'Athos 11) (Paris: Lethielleux, 1982), 149)
che possedeva due monasteri: almeno fino al 1259 (crisobollo di Michele VIII in Lemerle,
Guillou, Papachryssanthou, Svoronos, Actes de Lavra, vol. 2: De 1204 a 1328 (Archives de
I’Athos 8) (Paris: Lethielleux, 1977), no. 71) quello del Cristo Salvatore (Lemerle, Guillou,
Papachryssanthou, Svoronos, Actes de Lavra, vol. 1: Des origines a 1204 (Archives de '’Athos 5)
(Paris: Lethielleux, 1970), nos. 16 e 20) e fino al sec. XV quello di san Giorgio, detto Epano o
Epanotou, donato dal patriarca Atanasio I (Lemerle, Guillou, Papachryssanthou, Svoronos,
Actes de Lavra, vol. 2, nos. 82, 89 e 118). Va ricordato che quest’ultimo monastero possedeva
una nave mercantile che i monaci affidavano agli Ospitalieri di Rodi (Lemerle, Guillou, Svoronos,
Papachryssanthou, Actes de Lavra, vol. 3: De 1329 a 1500 (Archives de I'Athos 10) (Paris:
Lethielleux, 1979), App. XVII). Questa intraprendenza commerciale - non un’eccezione -, attestata
perl'aprile 1415, ben siaccorderebbe al nostro passo, poiché testimonia la vivacita dei contatti
via mare gestiti dal metochion lavriota o comunque e plausibile per Athos, Dionysiou 132
(3666) del sec. XVII. Recensioni sui codici si trovano ovviamente in Halkin, “La Vie de Saint
Niphon,” 10-11. Piti aggiornata e precisa I'analisi sul codice di Dionysiou in Rigo, “Massimo il
Kausokalyba,” 185; idem, “La Vita di Dionisio,” 291; idem, “Ancora sulle Vitae di Romylos,” 181,
n. 6.
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0U8EV cuvVINoEY ATOVG KOKOV' HAALGTA £V QVETEL PLEYAAT) SL&youot kal
TapdkAnowy peyddny £xovot orjpuepov. Elbe eiyapev kal Hpels £k Tolad g
mapakAnoews.” ‘Eonpeiwoato yolv 0 povayxog v nueépav’ kal EAB0vtog
10D TMveLpaTIKOT, PO ToEY avTdv. Kai imev St “THv Nuépav éxeivnv
£tuxev MUAG dypa XOLWV peydAwv, Kal oV HETPiwG EmMapekAn ey,
£0016vteg kal Tivovteg eic doéav Osol, kabBws @nowv 0 amdoTtorog.”
Tadta dxoVoag 0 Gded@og kai Bavpdoag ol ayiov T xaplopa, £86ace
HeydAwg Tov §o&dlovta Toug equtod BepamovTag.166

Qui, come nell’episodio di Massimo, sono esaltate le qualita di preveggenza
del santo, ma cio che colpisce e la facilita con la quale circolano per I’Athos,
soprattutto tra i romitaggi, notizie sui rapimenti a danno dei monaci. L’anonimo
monaco giunge ad informare dell’aggressione subita da loannikios, convinto
che sia gia stato richiesto un riscatto. La frequenza di simili eventi doveva
essere tale da generare una vera sindrome persecutoria: ogni allontanamento,
seppur temporaneo, dai cenobi era occasione di pericolo, in particolare nel
periodo successivo alla rotta della Maritza, nel quale dobbiamo collocare questo
episodio.

5. Oltre i confini di Bisanzio: il contatto con I'Islam di Terra Santa

Le fonti agiografiche ci suggeriscono ancora un’altra area di analisi sui
contatti tra mondo monastico bizantino e Islam, trasferendo il punto focale al
di la dei confini dell'impero. Nella Vita di Saba Tziskos si legge difatti un’intera
sezione dedicata al lungo soggiorno del monaco in Terra Santa.167 Qui Filoteo
Kokkinos si sofferma in piu riprese a tratteggiare episodi che hanno come
oggetto gli incontri e le reazioni che il santo desto tra i Musulmani. Il loro esame
ci pare assai importante per osservare quanto diversa sia l'immagine dell’Islam
arabo rispetto alle tinte fosche e preoccupate con le quali € rappresentato
quello dalla pressante minaccia turca.

Abbiamo gia seguito Saba dopo la partenza dall’Athos del 1308 a causa
delle razzie turche e le varie tappe del viaggio che lo portarono sino ad Efeso. Di
qui egli, dopo un soggiorno a Cipro, per il quale e impossibile definire la durata,
passo in Terra Santa dove visse per 12 anni in continua peregrinazione.168 1
viaggio in Palestina é di certo un luogo ricorrente della letteratura agiografica
bizantina poiché segna un passaggio, quasi obbligato, nell'itinerario di formazione

166 Halkin, “La Vie de Saint Niphon,” 26-27, § 20.

167 Tsamis, Aytodoyika épya, 216-261, §§ 30-52.

168 Per la ricostruzione attendibile di questo periodo della vita di Saba rimandiamo a Festugiere,
Léontios de Néapolis, 233-235.
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in particolare dei monaci sin dal primo periodo bizantino. Ne sono prova gli
esempi di Teodoro di Sykeon (1613) che vi compi ben tre viaggi,16° di Gregorio
di Akritas, partito nel 780 per un pellegrinaggio che si protrarra per 12 anni,170
di Paolo, maestro di Pietro d’Atroa (1837),17t 0 ancora di Hilarion d’Iberia.172 Nel
corso di questi pellegrinaggi spesso le fonti agiografiche registrano le violenze e le
sopraffazioni patite ad opera della popolazione musulmana come nel caso di Elia
di Sicilia che subi la cattural’3 o Lazzaro Galesiota, il quale abbandono il monastero
di san Saba proprio a motivo dei continui attacchi di predoni arabi.174 In taluni casi
si giunge addirittura al martirio del quale sono testimonianza le vite di Bakchos il
giovane, 175 che, fattosi monaco a Gerusalemme verso la fine del sec. VIII, spinse
all’'apostasia i suoi familiari cosi da meritare la morte; altro esempio € rappresentato
da Dounale-Stefano7¢ il quale, tonsurato da papa Agapito Il (946-955), ricevette il
grande abito a Gerusalemme, ma, una volta catturato in Egitto, li subi il martirio.
Non va infine dimenticato il martirologio dei 60 martiri, che in pellegrinaggio
nella citta santa furono torturati e crocifissi nel 724-725 per aver rifiutato la
conversione all'lslam.177

Questa lunga rassegna mostra - e non ci sarebbe motivo di dubitarlo - da
un lato quanto i Luoghi Santi abbiano sempre rappresentato una meta privilegiata

169 Festugiére (ed.), Vie de Théodore de Sykébn (Bruxelles: Société des Bollandistes, 1970), § 23, L.
20; §50,1.44; § 62,1. 52; BHG 1748.

170 Hippolyte Delehaye, Synaxarium ecclesiae Constantinopolitanae: Propylaeum ad Acta Sanctorum
Novembris (Bruxelles: Société des Bollandistes, 1902),372-373; BHG 2266.

171 Laurent, La vie merveilleuse de saint Pierre d’Atroa (Bruxelles: Société des Bollandistes, 1956),
§ 87; BHG 2364. Egli, come il nostro Saba, fece tappa a Efeso (§ 8, 1. 87).

172 Bernadette Martin-Hisard, “La pérégrination du moine géorgien Hilarion au IXe siécle,” Bedi
Kartlisa 39 (1981): 101-138; in particolare sul viaggio § 7, 123 e Elisabeth Malamut, Sur la
route des saints byzantins (Paris: CNRS, 1993), 51-53.

173 Giuseppe Rossi Taibbi (ed.), Vita di sant’Elia il Giovane (Palermo: Istituto Siciliano di Studi
Bizantini e Neoellenici, 1964), § 18, 26-28; BHG 580.

174 Richard P. H. Greenfield, The Life of Lazaros of Mt. Galesion: An Eleventh-Century Pillar Saint.
Introduction, Translation, and Notes (Washington, DC: Dumbarton Oaks Research Library and
Collection, 2000), §§ 16-17; BHG 979. Per la ricostruzione del viaggio di Lazzaro si veda anche
Malamut, Sur la route, 40-44.

175 Photis A. Demetrakopoulos, “Aytog Bakyog 6 Néog,” Ematnuovikn émetnpida tijc ®tAocopikijc
ZxoAfj¢ ol Aptototedeiov Tlavemiotnuiov Osaoarovikng, Tuijua plocopias 26 (1979): 331-
363; BHG 209-209D.

176 Delehaye, Synaxarium,317-322, in part. 319-320; BHG 2110.

177 Papadopoulos-Kerameus, “My4YeHHUYecTBO NIECTU/ECATH HOBBIX CBSITBIX MY4YEHHUKOB,
nocrpajaBiiux Bo CesaToM ['pase Xpucrta Bora Hamero mox BiaAbpriecTBOM apaGos,
HaNMCaHHOe Ha CUPUIHCKOM si3bIKe U IepeBeZieHHOe Ha rpedeckuil B VIII Beke,” [IpasocadeHbiil
Hanecmunckuii c66pHuk 12.1 (1892): 1-23; idem, “TuAdoyn Madaiotivng kai Zuplakijs &yoloyiag,”
Ilpasocadshvlii [lasecmumckuli c66pHuk 19.3 (1907): 136-163; Delehaye, “Passio sanctorum
sexaginta martyrorum,” AnBoll 23 (1904): 289-307; BHG 1217-1218.
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per il monachesimo bizantino78 e dall’altro attesta il giudizio fortemente negativo
intorno alla presenza musulmana in queste regioni, carica d’astio nei confronti
dei pellegrini cristiani.17 Il caso di Saba si colloca sotto certi aspetti in continuita
con questa tradizione e prova quanto la Terra Santa si configuri ancora come
I'ambiente fertile per la formazione ascetica di molti santi tra il sec. XIll e il sec. XIV.
Sappiamo difatti che raggiunsero il Sinai e i Luoghi Santi anche Melezio Galesiota80
e, come abbiamo gia accennato, Gregorio Sinaita che qui, come secoli prima
Teodoro di Sykeon, ottenne la tonsura e compi i primi passi nella vita monastica
e nel rispetto della disciplina ascetica. Altri protagonisti del monachesimo esicasta
desiderarono poi compiere il loro pellegrinaggio come Gregorio Palamas che
tuttavia fu costretto, come abbiamo visto, a fermarsi a Tessalonica.

II lungo racconto contenuto nella Vita di Saba denota un’attenzione
particolare al contatto con la popolazione araba che é assente nell’agiografia del
Sinaita.18! La Vita di Gregorio difatti esclude ogni contatto con la popolazione
locale, concentrandosi sul resoconto del tirocinio monastico, quasi questi anni
di formazione appartengano a una fase atemporale dell’esistenza del santo.182
Un’ulteriore differenza con la tradizione precedente - come vedremo - consiste
poi nella fama raccolta presso gli Infedeli che garantisce a Saba un’accoglienza
e una liberta di espressione difficilmente riscontrabile altrove.

178 Sui rapporti tra comunita monastiche e Arabi in Terra Santa si veda Lorenzo Perrone,
“Monasticism in the Holy Land: From the Beginnings to the Crusaders,” Proche Orient Chrétien
45 (1995): 31-63, in part. 53-61 per i secoli VII-IX.

179 Per completezza citiamo qui il caso eccentrico di Leonzio che giunse in Palestina trail 1177 e
il 1178 per insediarsi in qualita di patriarca. In realta egli non ebbe contatti con Musulmani,
data la temporanea occupazione crociata di Gerusalemme, se si esclude il colloquio con I’emiro
di Damasco Salah al-Din Yusuf, durante il viaggio di ritorno. Si veda Richard B. Rose, “The Vita
of Saint Leontios and Its Account on His Visit to Palestine during the Crusades Period,” Proche
Orient Chrétien 35 (1985): 238-257. Per la Vita di Leonzio si veda Dimitris Tsougarakis, The
Life of Leontios Patriarch of Jerusalem. Text, Translation, Commentary (Leiden: Brill, 1993), in
part. 127-139, §§ 80-88; BHG 985.

180 [] soggiorno di Melezio in Oriente (Gerusalemme, Sinai, Alessandria, Siria) e precedente al suo
ingresso al monastero di san Lazzaro sul Galesion (ca. 1260). Per la vita di Melezio attribuita
a Macario Crisocefalo si veda Spyridon Lavriotis, “Blog kai moAtteia kai pepkr) avpdtwv
Sumynotg tod 0ciov Tatpog U@V MeAetiov tob ‘Oporoyntod,” Ipnydpiog o Marauds 5 (1921):
582-586 e 609-624 e in Ayiopettikov Ileptodikov 0 ABwes 2.8-9 (1928): 9-11. Per Melezio
notizia in PLP 17753.

181 Nonostante |'obiettivo riassuntivo e consultivo rimandiamo a un breve studio sul soggiorno di
Saba in Terra Santa, Congourdeau, “La terre sainte au XIVe siécle: la Vie de Sabas de Vatopedi
par Philothée Kokkinos,” in Pélerinages et lieux saints dans I'Antiquité et le Moyen Age. Mélanges
offerts a Pierre Maraval, eds. Béatrice Caseau, Jean-Claude Cheynet, Vincent Déroche (Paris:
Collége de France, CNRS, 2006), 121-133, in part. sull'incontro con la popolazione musulmana
129-132.

182 Pomyalovsky, “XKutue,” 5-7, §§ 4-5 = Beyer, 2Kumue, 114-118, §§ 6-7.

166



I MONACI ATHONITI E L’ISLAM NEL SEC. XIV: LE FONTI AGIOGRAFICHE

Il primo episodio coglie Saba nel corso del suo viaggio da Gerusalemme
alla volta del Sinai. Qui egli si accompagna con un cammelliere al quale da prova
dell’'umilta cristiana:

AN 0 Zafog e0BUg dmoBaivel ToD KTvous, Likpov SnAadt) Tiig TepovoaAn
TPoEAB WV, kal oV Tw Tteomop®dY OANV TNV 080V EEavieL SU dAov Tiuepidv
elkool, Tov ig Ummpeciav Eautodv amodopevov TopanAitnyv éketvov — ®
Puxfis @ havBpwov - teloag aTOG PAAAOV S1A TIAONG £KEIVNG THG LaKPAG
o8owmopiag T kapnAw émkadéleaBal “OV8E yap Epepov,” pnoty, “6Awg
EULauTOV pev émavamaveobat Tfj ToU kTvoug uTpeoiq, v 8& Yuxmnv
gkelvnv oUTw kakomaBoloav Opav Tf] pakpoTaty me(omopio E80KEL pHot
Kal yap AvTikpug ToUTo T®V mAgoveEl®dV 1) peyio.” 00 pév GAAX Kol T@V
£@odlov woaltws ékelvw TIAPaYwPNoAg ag, TATG TAPEVPLOKOUEVALS
KkaB’ 080V avTog Expfito Botdvarg pet’ OAlyou Twvog VSatog TavT Ydp
a0TOG i} TpamEd Kal povy Sev €yvm kata TV 0680V mdoav péxpt 61 kal
a0Tol ENULTOD Zvaiov Bavpaotds xpricacbal [...] 0 8¢ BapPapog éketvog
TOAVG AV ToD peydAov Sedpevog Tol T KTHVouS émBaivety eig TodT avTod
Sedopévou, kal avT® 8¢ ToUTw oV ye T® KTNVEL Kal ROl TOTG TIPOG
xpeiav kat’ ¢€ovaiav ol 81 kai Se0mdT™NG TOVTWV KeXpTicOaL dAN’ émel
TOAX AéywV i TOAANTS Taig Hpépaig 008’ i Bpayd melBewy iye, Oedv
aUTOV €K TTIOAAOD TOU TEPLOVTOG EKTIANTTOUEVOG EAeye Kal oVk GvBpwTov,
uiAAov 8" ovy €Aeye povov, AAX Kal Tolg £pyolg TOAAG udAAov £8gikvu,
TIPOG TOIG TTOGT KUALOHEVOGS Kol TA (XV1] TOUTOU KATAPIA®Y PETA TIOAATIG TH|G
1180viis kai Tod Bavpatog fv Yap el kai T y£vog, tg fotke, BapBapog, dAN’
0VK &KrptB®S BapPapos, AAAX kol Yvapmg £0 £xwv Kal GLVEGEWS OV TTAUTIAY
auétoyxog, Yuxfis te Suvapévng koot oméppatog §&Eaabal. Al totito Kal
TAEloTV WG &V Bpayel thv 1|6ovnv EkeTBev £kapTtoDTOo KAl TNV W@EAELQY, TO
TE TPOG TOUG TIVEVHATIKOUG TIOVOUG KAPTEPIKOV EKEIVOU KATATIANTTOUEVOG
Kal TO Kavov TG TATEVOPPOCUVNG KAl HEPATNTOG OTIEP KAK HOVNG TiiG
Béag 0BG £xelpolito TOV évTuydvovTta, kK&v adTOABHS TG NV Kal THY
yvo v nplodng Te kai dviuepog, g undE To Tév Zelpfvwv ival Tt
oG TodTo, £l ye kal piBog oV v TO Tept Exeivwv ¢8duevov. Emel 82
Kol TV 680V dvicavteg foav 181 kal Tol katd okoTdV 0Vk ¢E4mumToV,
o v TopomAitng véotpepev adBIg N8oVij Te kal AVT GUUUIKTOG, TO
HEV OTL TOVTWV aUTOTTNG YevéaDal Tap’ éATiSa Ttdoav 1lwTto, PEIlov
UPNKWG KT TOAY ToD €pyov T mdpepyov: VT ye unv oltol peTpia
K&Tox0G AV Kol Spiueiong Taig Tod xwpLopod Tod Tatpdg 68Vvaig £B&AAeTo,
Kol ot SHA0g v 0UK AVEKTES THV £kelvou @épwv StdoTac1y.183

183 Tsamis, Aytodoyika €pya, 218-219, § 31. Si veda anche Mitrea, “Remarks on the Literary
Representations of the “Other” in Late Byzantine Hagiography,” in Byzantine Heritages in
South-Eastern Europe in the Middle Ages and Early Modern Period, eds. Andrei Timotin, Srdan
Pirivatri¢, Oana lacubovschi (Etudes byzantines et post-byzantines, nouvelle série IV) (Heidelberg:
Herlo Verlag, 2022), 410-413.
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Questo primo passaggio & spunto per numerose considerazioni. Saba
nel deserto al di 1a del fiume Giordano compie il suo viaggio in direzione del
monastero di san Saba assistito da un cammelliere musulmano. L'uomo & definito
da Filoteo genericamente come ‘lopomAitng o BapPapog, ossia come non-greco
e non-cristiano e con ogni probabilita si tratta di una guida beduina. La sua
fede islamica rivela caratteri fortemente influenzati da credenze popolari ed
eterodosse: egli infatti dinnanzi al comportamento ascetico di Saba crede di
aver incontrato una divinita anziché un semplice uomo, quasi considerasse il
nostro monaco al pari di un djinn ossia uno spirito benigno. Cio risponde alla
convinzione dello stesso Filoteo che riteneva I'Islam un monoteismo imperfetto,
una forma di poliarchia e politeismo a misura di fedeli, adoratori delle idee e
delle creature, come si evince da un passo dell’Elogio a Palamas.184

Tale convinzione da parte del cammelliere & avvalorata dal rifiuto di
ogni sostentamento e servigio per Saba per tutta la durata del viaggio. Anche in
questo caso si tratta di un dettaglio che ricorre in altre agiografie (Vita di
loannikios e Lazzaro Galesiota)18s e risponde al dettato evangelico. Il monaco
difatti segue per il suo viaggio iniziatico quanto Cristo aveva ordinato ai suoi
discepoli impartendo la missione di apostolato: “Non prendete nulla per il
viaggio, né bastone, né sacca, né pane, né denaro, e non portatevi due tuniche”
(Lk 9:3, Mt 10:9 e Mk 6:8). La seconda parte della pericope e interamente
dedicata a fini encomiastici: lo stupore del cammelliere enfatizza la venerazione
dovuta da tutti i credenti di fronte all'exemplum di umilta rappresentata da Saba.
Qui Filoteo aggiunge un aspetto non certo secondario: I'effetto della tameivwotg
conquista il cuore indurito186 del barbaro musulmano a dimostrazione della
forza della grazia anche sugli Infedeli, quando essi mostrano disponibilita al
bene: “Egli possedeva ragione, buon senso e un’anima capace di accogliere il buon
grano.” La mancata conversione del cammelliere non deve poi essere giudicata

184 Tsamis, Aytodoyika &pya, 551, § 102: kal 6tL povapyiag kal WA TPLOUTOOTATOL Kal
TavtoSuvdpov Be6TNTOG €V AmMacL kal TPOg TAvTag Tavtaxol kijpu éketvog, GAN olxi
ToAvapyiag te kKat ToAVOELnG KaTd TOUG TOAVOEOUG Ekelvoug BVTWE Kol AATPEVTAS TMV (8e@V
TE KAl TGOV KTIOUATWV.

185 Per Joannikios (1846) si ricorda la volontaria rinuncia alle provviste durante il suo viaggio
verso Efeso; si veda Vita di loannikios, § 11, in Delehaye, Synaxarium, 383 (composta da Saba),
BHG 935; Vita di loannikios, § 42, in Delehaye, Synaxarium, 408 (composta da Pietro), BHG
936. Nella Vita di Lazzaro Galesiota si menziona I'episodio in cui il santo, in fuga da predoni
arabi, raggiunge Tiberiade, dove, rifocillato dagli abitanti, riprende il cammino con il suo
compagno Paolo, ma i cammellieri lo derubano delle provviste: Vita di Lazzaro, § 14, 1. 13
(viaggio senza provviste), 23, 1. 516 (tappa a Tiberiade e furto).

186 Anche questo dettaglio non e certo casuale. Il beduino rivela I'attitudine ad aprire la coscienza
alla purezza dell’esempio di Saba, involontariamente abbracciando la disponibilita propria del
cristiano al messaggio e all'insegnamento divino come detto in Mt 13:13-15.
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come una parziale sconfitta del monaco poiché in realta crea le premesse di un
processo che si concludera - come vedremo - nel trionfale ingresso di Saba in
Gerusalemme al termine del lungo periodo di ascesi condotto nel deserto.

Proprio in questo deserto oltre il Giordano ha luogo I'episodio piu
negativo tra quelli riferiti nella Vita, quando Saba e aggredito da due predoni
arabi che lo derubano e lo percuotono.

"Apaag adT Toivuy dvi THY Epnuov, oVTwe MG el oXMHATOS CAWUEV®,
SV0 Twag émaviotnow ol kal TepLTuXOvTeS AT Kal Kawnv TavTr kol
dtomov aUToD KATELOVTEG TIPOPATLY, MG €N XpNUATWY SnAadh @OAag
AL TEONoAVPLOPEVWY aUTOBL XPLOTIAVOTS, Ol Kal THS Yii§ oot TavTng
Seomolovteg ETUYYavVOV TIPATEPOV, Kal €T TOUTWV aVTOIG EKoTHval TOV
ToTov kabumodeifavta (tod movnpod &’ dtexvidg VToBNKN ToUTOo, TOU
TOV TIOAEUOV GUOKEVALOVTOG) TOOAUTALS AUTOV CLYDVTH TATG TANYAIG
KaTtakOTToUoL Kal oUtw Baputatalg (dvijmte yop adtolg 0 Zatav Tov
BapBapuwov Buudy, Tiig XaAdaikijg ékeivig kapivou ToAdamAasiova), g
Kat aTovG ékelvoug, TO Tijv ékelve kaBamag dmoyopedioavtag, wg VeKPOV
avtol Tov katd BOBpou TVOG dmoAmelv avtika Bouvlevechal £melta
Seloavteg, prmov Tod TTWHATOG Gvac@iAag (VTiv ydp adTtd {wTkn Tig
£TLpkpd Svvag) kal t@ oatpdmm tod €Bvoug §ijdog yevopevog kivSivou
TPdEEVOG aTOTS Yévorto (@ida yap eivan pdg ye T Huétepov yévog Sii
TIOAAGG TVAG TAS AUTING, TOTG APXMYOLS EKEIVWV AVWBOEV MOTIEP VEVOULOTO),
ToUTo T Tovnpol Seloavteg Gpyava Kakd TO kakov émexeipouy dobat
KAKIOTA Te Kal ATOTIOTATA ATOKTEWVAL YAp €T OUSEUIE TO TIapATIAY
mpo@dacel Ym@ilovtat TOV dvevBuvov, G Gv ToL TpoppnBivTtog EkETvol
§¢oug o@ag avtols GmaAiateiav. Kav eig £pyov €PN TO kdAKLoTOV
BovAevpa, un Tol @0l kekwWAVKATOG £VOVG, TOD 8L €kelvou TV cwtnpiav
TOppwOeV MUV @AavOpwTOTATA KATAPTI{OVTOG.

Qg yap TédV Snpinv keivwv dtepog fipkmg Qv dvw T Eipog, ot &v
aperécBal TOV Puyoppayobvta TiG KePaAT G — ® Sikng éEaiainv épywv
00T - &Npd Te Kail &mpaktog eVOVG AV 1) Xelp, T Elpel katd pécov
Nwpnpévn Tov aépa kal Sikag eloTpattopévn Tod TapaAdyou TOAUNHATOG.
ToUto tdv pev £repov §€oug éumAficav “6Aw Todl” @elyetv €melde, TOUTW
&M kal poévw Vv cwtplav moteboavia: TOV 8¢ ye MANyévia voig
elofiABev £00VG, TTOAVVY T TOV PHETAUEAOV ElxE KAl BEPUA TV OPOAAUGV
dméotale Sdxpua, THY &BpdAV cLHEOPAVY Ekelvny dmoSupdpeVOS. Ti oDV
1 @AavBpwmotatn Puxn kal T® GvtL xplotopuiuntog v cupmdbelay;
'ETiel ToU YevOpéVou OUVTIKE, KATOLKTEIPEL TG CLUNPOPES TOV EauToD
SMuLov, Kal TPOG oVPAVOV ATIEWY, HIKPOV TE TAS XEIpag TpOG Bedv
dvateivag olov, oV yap katd @Uoy ékTeively eixe Tl TANYAQS ékeivaig
KATELPYAGUEVAS, EVEPYBY, (1O TO TTPOTEPOV, AUBLG TG TETANYOTLTO HEAOG
amokaBiotnot Kai 6 pév 6&utépav 1ol maboug ebpnkws tap” EATISa TV
Bepameiov dmidV £0BVG PHYETO, TG KEWEVR & adBIg EMIGTAG O YAUKUG
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£€KEVOG €TiKOUPOG, O AaUTIPOG dyyeAds @t ToD Ogol, kal tfjg TovTou
Se€1ag Aapopevog ilapds Gvioot te kal Tiig ouvrBoug umimAnot x&apLtog
Kal Tavta mapijv €0OVG OUOT TA XPNOTA, CWUATOS PACLS, EVPPOCTUVT
Puxiis, @WTIOROG AUPOTEPWVY KAl TIPOG TO HEAAOV eVSpopia KoLvn.187

Il passo descrive con realismo i pericoli nei quali incorrono gli anacoreti
nel deserto palestinese. Saba é vittima di due predoni che Filoteo identifica
come arabi. La loro brutalita ha pero poco a che vedere con 'appartenenza
religiosa poiché, come I'agiografo ribadisce in tre riprese, il loro comportamento &
dovuto piu all'intervento fuorviante del Maligno che all’animosita interreligiosa.
Colpisce la motivazione vacua che li spinge all’aggressione: ai loro occhi Saba &
sicuramente un eremita custode di antichi tesori cristiani nascosti in quel luogo.
Nelle parole dei predoni c’e tuttavia I’eco di argomentazioni in uso all’epoca - e
non solo - nella controversistica islamo-cristiana sul possesso della Palestina
tanto che due furfanti adducono come ulteriore pretesto per farsi consegnare
il bottino la certezza di essere padroni di quella terra da un tempo piu antico.
Segue quindi l'impietosa descrizione della violenza con la quale essi si
abbattono sull'inerme vittima che, novello Cristo, in silenzio accetta il supplizio
del martirio. L’agiografo a questo punto inserisce un dettaglio per noi assai
significativo. Dinanzi alla gravita del loro gesto i predoni sospettano che, se la
notizia di cio giungesse alle orecchie del loro “satrapo,” correrebbero gravi
pericoli poiché “a questo genere di faccende prestavano attenzione i loro arconti
in difesa del nostro popolo per molti motivi come da tempo era uso.” Dissentiamo
dalla lettura del passo proposta dalla Congourdeau.!88 Difficilmente Filoteo qui
allude ad accordi intercorsi tra i capi tribu beduini e autorita bizantine
precedenti I'invasione araba. Molto piu probabilmente 1'agiografo descrive -
non sappiamo con quale grado di competenza - la situazione politica del tempo:
con il termine odtpamnog indica presumibilmente un capo tribu al di sopra del
quale si trovano i governatori locali (&pxnyot), diretti responsabili dei rapporti
amichevoli (@i{Aa) con i Cristiani. La bonta di questa lettura ¢ confermata da
alcuni passaggi dei trattati che sul finire del sec. XIII i sultani mamelucchi, signori
d’Egitto, Siria e Palestina, strinsero con i loro pari grado Cristiani. Abbiano notizia
difatti di un accordo tra il sultano al-Mansiir Qalawiin e I'imperatore Michele VIII
datato al 1281 nel quale, tra le altre cose, sono regolati i passaggi nel territorio
mamelucco di mercanti cristiani e dove si fa riferimento al trattamento mite da

187 Tsamis, Aytodoyika €pya, 235-236, § 40.

188 Congourdeau, “La terre sainte,” 131: “Il est cependant difficile de dire si Philothée glisse ici une
allusion aux antiques alliances entre les empereurs byzantins et les tribus arabes fédérées
avant I'emergence de I'islam.”
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adottare nei confronti degli schiavi cristiani.189 Ancor piu significativo, anche se
non riferito ai rapporti intercorsi con I'autorita bizantina, é il trattato del 1290
stipulato sempre da Qalawtin con Alfonso III d’Aragona nel quale si definiscono
le condizioni di garanzia per i pellegrinaggi cristiani in Terra Santa:

Provided also that if anyone arrives from the territory of the king of
Aragon or the territory of his brothers and their Frankish allies, seeking
to make a pilgrimage to Jerusalem, having a letter of the king of Aragon
with his seal to the governor of our lord the Sultan in Jerusalem, it shall
be permitted to him to make the pilgrimage of right, so that he may
accomplish his pilgrimage, and return home safe and secure in respect of
himself and his chattels, whether [the pilgrim be] a man or a woman.1%0

Questi testi certificano quanto durante la fine del sec. XIII e I'inizio del
sec. XIV il sultanato mamelucco fosse sensibile all'accoglienza dei pellegrini e ne
tutelasse I'incolumita come & indirettamente esplicitato nel passo nella nostra Vita.

Il resto del passo €& infine dedicato all’elogio della carita del monaco.
Saba e difatti protetto da Dio che inaridisce la mano del beduino e mette in fuga
il compagno atterrito. Amorevolezza e compassione sono i temi cardine di questa
sezione dove I'evento miracoloso € seguito dall’assistenza che il santo malconcio
presta al suo aguzzino. L'invito evangelico all'amorevolezza nei confronti dei
nemici (Lk 6:27-38) diviene cosi comandamento da applicare nei confronti
dell'Infedele, anche in previsione di un’eventuale conversione (tpog 0 uéAAov
ev8popia ko).

Gli effetti del comportamento di Saba suscitano il rispetto e 'ammirazione
tra gli Ismaeliti, come Filoteo riassume nel passo che segue:

0082 10 @V TopanAit@dy £0vog #Ew Tol kat avTov foav Adyou kal
Bavpatog dAra kai ‘tof)‘mlg, Kaitolye TOlOl’)TOLQ o000, noh‘)g 0 Trsp‘t T0U
av8pog A6yog Av kal oVV aidol T ToUTw T[pOO'SlXOV Kal rOLg mtsp
éxelvov )\syousvmg ped’ n80vng npocsnesvro ‘0 usv ovv &v SKSL\)OLQ nv,
nouvxia dnAadh kol talg Umeppuéat Bewpiatg TPoOG Oedv kKaB’ ExdoTnv
AVATEWVOUEVOS KAl AKOPETTWS TOD KAAAOUG EKEIVOL KATATPLEGV.191

189 Peter M. Holt, Early Mamluk Diplomacy (1260-1290). Treaties of Baybars and Qalawiin with
Christians Rulers (Leiden: Brill, 1995), 118-128, in part. 123-124, §§ 6-7 e 124, § 8 (“If there
should be in his Majesty’s territory Christian slaves, being Greeks or of other Christian nations
and adhering to the religion of the Christians, and should a group of them be emancipated, let
it be freely and legally permitted by his Majesty to those holding certificates of emancipation
to travel by sea to Our territory”).

190 Citiamo la traduzione inglese del testo che si legge ancora in Holt, Early Mamluk Diplomacy,
129-140, in part. 137, § 18.

191 Tsamis, Aytodoyika épya, 237, § 41, 11. 31-39.
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Qui l'agiografo riconosce anche agli Infedeli la capacita di riconoscere le
straordinarie qualita del suo campione, come era stato nel caso del cammelliere.
Saba diviene cosi un riferimento per la popolazione locale non cristiana che appare
affascinata dal suo esempio. E poi indicativo che Filoteo accenni alla convivenza
pacifica della quale gode il monaco presso i Musulmani, come testimonianza
ulteriore dei rapporti corretti tra i due gruppi religiosi. Tale fama & infine coronata
dall’episodio dell'ingresso di Saba in Gerusalemme al termine del suo lungo
tirocinio ascetico per i monasteri e i deserti della Palestina:

‘0 pdv odv T0TG cuVeEKTEPPOEToL TOUTOLG TyEUdOL THG 080T XPMUEVOS
€00V TOV Tepocolvpwy Exwpel Tiig §& Tepl avTOT PNUNG DoTEP OOUTiG
TWVOG PUpoL Tavtaxdoe StadoBeiong - fv ydp Toig pév kai &mod meipag
auTig, Tolg 8" Gmo povNg TiiG GKofig £mionuog O yevvaiog — TapmAn el
TPOG £€KEWoV ouvéppeov, “Zafag O peEyag Emavnkel THG HAKPAS
amodnuiag €keivng” mpog dAANAoug ped’ MSovijg Afyovteg kavtelbev
TAPNG NV 0806 Kkai TMAaTEIX TACA TAV TPOCUTIAVTOVTWY, TGV TPO-
TEPTIOVTWY, TOV TIAPETOUEVV, TTAVTWYV TOIG £Ke(VOU TIOGL TTPOCTILTTITOV-
Twv, X€lpag kal mdédag kata@ovtwy ued’ dong Tis aidol¢ kai Tol
Bavpatog, oU TV THG NUETEPAG AVATIS @NUL HOVOVY, GAAX kal ToT T@V
TopomAttdv €0voug poipag Tvog ovk OAlyng, péAAov 8¢ kal Tavtwy,
€MeLdN Kal TAVTES TiiG APeThG avToD @MU Kal TG PNUNG TEPLPAVDG
HTTnvTo, Kabd Kal Bdoag 0 Adyog SedAwkey. 00 pfv GAAX kal Tov ToD
£0voug dpynyov avTdOL TOTE TapovTa TOlG AAAOLS TapaTANGiw 1) Ttepl
TOUTOV (P|UN KATEOXE, KAl undev OAw¢ PeAoag €i¢ OV TG peYdAw Kal
oUTog #pxeTal kal TOAMY adT§ TV ikeTelay TTpoodyel Adyou Tvog Kkal
opAiag Tiig kaAfig ékelvou YAwTTNG dKkodoal, xpnuatwy agboviav eig
dpotBrv TpoTIBeig loTipwG kol THY EAANV VTrakony, £’ 01 &v 6 péyag
£Eautelv SnAadn BouAnOein 0 8¢ “0 avTog eipl” Aéyew “woavel Tavtayod
TPOG mavtag”’ £€80KelL “kal ovk NAAoiwpal” “00ev kal p&AAov €tL TO
otaBepdv ToU GvSpdg Kai TO TOD @POVANATOS olov ASoVAwToV O
BapBapog ékTOMWG Bavpdoag, TOV pEv peta peilovog Tvog tig aidods
avB1G dpfike, T TG ueTépag 86ENG TOAAOD TIvog dELGY £E ékeivov, ToTg
8¢ vopoBétalg te kal mpootatal Tiig idlag Bpnokeiag ToOAAV Twa TV
pepy €mijye kal puikpot tvog £Tifel Adyou Ta kat’ ékelvoug.192

Per chiarezza osserviamo che il passo & suddiviso in due sezioni: 1) la
scena dell'ingresso nella citta santa e 2) l'incontro e il breve colloquio con il
governatore. E evidente per la prima parte come l'agiografo segua la traccia
neotestamentaria dell'ingresso di Cristo in Gerusalemme.193 Saba procede scortato
tra due ali di folla, accolto come un prodigioso visitatore dopo che sono circolate
notizie sul suo conto che con toni poetici per due volte sono paragonate

192 Tsamis, Aytodoyika épya, 257-258, § 50, 11. 24-49.
193 Mt 21:1-11, 15-17; Mk 11:1-10; Lk 19:29-39; Jn 12:12-16.
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dall’agiografo alla fragranza di un profumo. La folla dei Cristiani aumenta e
si accalca per vedere e riconoscere il santo. Qui Filoteo annota poi che tale
moltitudine é costituita anche da Infedeli vinti dalla sua virti. Questo dettaglio
€ assai importante per la nostra analisi. L'interesse dei Musulmani di Gerusalemme
di fronte alla fama e alla virta di Saba testimonia la fluidita di notizie che
travalicano la comunita cristiana palestinese e certifica un’osmosi tra i due gruppi
religiosi, di certo enfatizzata dall'intento encomiastico dell’agiografo. Ne deriva
comunque I'immagine di un’integrazione culturale non riscontrabile per altre
regioni come ad esempio nel caso di Palamas che da prigioniero nel suo lungo
viaggio per le citta della Bitinia non raccolse, nonostante la sua fama, favore e
riconoscimento tra la popolazione musulmana. Il caso di Saba rappresenta quindi
un’eccezione cosi come eccezionale ci pare la situazione di convivenza tra Arabi
e Cristiani nella Palestina del sec. XIV. Le ragioni non vanno addebitate soltanto
alla straordinaria figura e all’'operato del santo, ma a un’apertura e disponibilita
della popolazione locale dinnanzi a casi di pellegrini cristiani che frequentavano
costantemente i Luoghi santi.

Come per la prima sezione anche la seconda parte del passo risente di
un legame ipostestuale con il Nuovo Testamento. Il governatore di Gerusalemme
(&pxmyoc) 194 che tenta di vedere e conoscere Saba rimanda alla scena del
vangelo di Luca nella quale Erode cerca di vedere con i suoi occhi Gesu, di cui
conosce i miracoli (Lk 9:7-9). L’interesse del Mamelucco € tuttavia privo di
doppi fini e trappole rispetto a Erode, poiché egli sembra voler esaminare in
prima persona la figura di questo monaco in grado di creare tanto scompiglio
in citta. Emerge quindi la preoccupazione del governatore che intende sincerarsi
di fronte a potenziali tensioni nella comunita da lui gestita di certo in rapporto alle
disposizioni che prevedevano l'accoglienza e la tutela nei confronti dei Cristiani
come accennato in precedenza dallo stesso Filoteo. Dalle parole dell’agiografo
otteniamo uno spaccato della Gerusalemme mamelucca che in questi decenni
vive un periodo di decadenza sia demografica sia economica. 1% Sul piano
amministrativo la citta santa cade sotto la giurisdizione della provincia di Siria
dopo la sottrazione ai Crociati della Galilea con la presa della roccaforte di Safed
nel 1266 da parte del generale Baybar.196 In questi anni (1312-1340) la Siria e

194 "utilizzo del termine in questo contesto, con chiaro riferimento a una carica amministrativa
mamelucca, rafforza la nostra ipotesi intorno alla distinizione cdtpamog / Gpxnyot citata nel
passo riguardante I'aggressione dei due predoni beduini.

195 Sintesi in The Encyclopaedia of Islam, 2nd edn, vol. 5 (Leiden: Brill, 1986), 332-333, s.v. al-Kuds.

196 Sull’attivita militare di Baybar si veda Joseph Drory, “Founding a New Mamlaka: Some
Remarks Concerning Safed and the Organization of the Region in the Mamluk Period,” in The
Mamluks in Egyptian and Syrian Politics and Society, eds. Michael Winter, Amalia Levanoni
(Leiden: Brill, 2004), 163-187, in part. 163-165.
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controllata da Husami al-Nasir1 Sayf al-Din, meglio noto come Tankiz;197 in ragione
di cio il centro di potere e rappresentato da Damasco mentre Gerusalemme &
relegata a un ruolo secondario e periferico nonostante la sua rilevanza religiosa
e simbolica. Partendo da questi dati € per noi possibile identificare - fugando i
dubbi della Congourdeau!8 - il governatore con il quale Saba ebbe il suo breve
incontro nella persona di ‘Alam al-Din Sanjar bin ‘Abdallah al Jawuli che, al
servizio di Tankiz, resse la citta tra il 1311 e il 1320, dando vita a una breve
rinascita dell’attivita edilizia della quale e traccia la costruzione della moschea
che porta il suo nome.1%99

Dal dialogo invece possiamo desumere ben poco: il governatore offre a
Saba una ricompensa, ma rimane stupefatto dinanzi alla modestia del Cristiano
del quale esalta I'’esempio di fronte alla popolazione e redarguisce gli ulema
manchevoli a suo dire di tale qualita. A nostro giudizio Filoteo tradisce, ritraendo
questa situazione, la storicita dell’episodio. Non va difatti dimenticato che
Filoteo € autore anche dell’Elogio a Palamas, nel quale, narrando la prigionia del
metropolita, cita verbatim il testo delle Lettere che Gregorio invio alla sua
comunita a Tessalonica. In pili occasioni e in particolare al termine dell’accesa
discussione con i Chioni Palamas é elogiato dalle autorita musulmane per la
compostezza e il tenore dei suoi interventi. Filoteo sembra avere ben chiaro questo
esempio e pare replicarlo nel caso di Saba, testimoniando I'orgoglio bizantino a
confronto con il barbaro infedele.

Alcune conclusioni
Questo lungo percorso ci conduce a una valutazione sintetica data la

mole e la molteplicita dei casi presi in considerazione. I numerosi episodi di
scorrerie praticate da flottiglie turche hanno influito pesantemente sulla vita dei

197 Encyclopaedia of Islam, 2nd edn, vol. 10 (Leiden: Brill, 2000), 185-186, s.v. Tankiz.

198 Congourdeau, “La terre sainte,” 132: “Quant a I'identité de cet dpxnyov tod £€8voug, elle reste
obscure. S’agit-il d’'un de ces chefs de tribus arabes dont Philothée nous déja exposé les
sentiments pro-byzantins, et qui « se trouve 13 » & ce moment (a0T681 TdTE TTAPGVTA)? Ou doit-
on voir en lui un représentant du pouvoir mamlouk, par exemple I'émir de Jérusalem?”

199 Sull'identita e I'operato di Sanjar al Jawuli si vedano Ulrich Haarman, “Arabic in Speech,
Turkish in Lineage: Mamluks and Their Sons in the Intellectual Life of Fourteenth-century
Egypt and Syria,” Journal of Semitic Studies 33.1 (1988): 96-98; Hatim Mahamid, “The
Construction of Islamic-educational Institutions on Mamluk Gaza,” Nebula 4.4 (2007): 36-37;
Jonathan P. Berkey, “Culture and Society during the Late Middle Ages,” in The Cambridge
History of Egypt, vol. 1: Islamic Egypt, 640-1517, ed. Carl F. Petry (Cambridge: Cambridge
University Press, 1998), 394. Per i monumenti della Gerusalemme mamelucca buona sintesi
in Encyclopaedia of Islam, vol. 5, 342-343, s.v. al-Kuds.
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centri monastici e le comunita athonite nel corso del sec. XIV. La percezione della
brutalita e della violenza perpetrate hanno imposto un generale ripensamento
delle forme di vita e di pratica ascetica sul Monte Santo. In forma indiretta tale
situazione di incertezza e stata infatti il motore per la propagazione dei modelli
dell’Esicasmo tardo bizantino e - aggiungiamo - dei temi della controversia
palamitica che ad esso inizialmente & collegata.

Nell’ambito della letteratura agiografica il timore per gli invasori ha
rappresentato inoltre 'occasione narrativa per elogiare le qualita dei singoli
campioni del monachesimo tardo-bizantino. Va pero rilevato con chiarezza che
mai in questo genere di testi si aprono riflessioni di maggior respiro ed ampiezza
sui principi religiosi e sui valori etici che muovono l'azione degli avversari. In
altre parole I'lslam degli aggressori turchi e appiattito su una dimensione di
violenza, che aprioristicamente & riconosciuta come tratto distintivo dei seguaci
di Maometto.

In conclusione nelle testimonianze agiografiche qui raccolte - e dati i
canoni propri del genere non dovremmo attenderci nulla d’altro - I'Islam e le
sue pratiche assumono il ruolo di precondizione storica ed umana, al pari di altri
eventi o interventi del Maligno, per I'elevazione delle qualita dei santi protagonisti
e dei loro percorsi di vita. Bisogna rivolgersi al genere del martirologio per
osservare casi e situazioni nelle quali direttamente si affronti il tema del confronto
interreligioso.200
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ADDITIONAL CONSIDERATIONS ON THE ICONOCLAST ISSUE
IN THE HESYCHAST CONTROVERSY

Lev LUKHOVITSKIY*

ABSTRACT. Mid-fourteenth-century Byzantine sources bear witness to an
increased interest in Iconoclasm among the theologians involved in the
Hesychast Controversy. The writings of the defenders of icon veneration were
mined for authoritative quotations and the history of Iconoclasm became a
repository of historical role models. This article is comprised of two sections.
The first part expands a catalogue of texts of the epoch which make explicit
reference to precedents in the Iconoclast period. The second part assesses, first,
the polemical advantages and disadvantages of the accusation of iconoclasm in
mid-fourteenth-century Byzantium by revisiting the afterlife of this label after
the Triumph of Orthodoxy. Secondly, it traces the dynamics of how Iconoclasm was
remembered in the Hesychast debate, distinguishing between the mythologizing
and the philological levels of remembrance. The conclusion draws a connection
between Nikephoros Gregoras’ approaches to theological polemics and to
hagiography. The initial success and eventual fading-away of the iconoclastic
motif in Hesychast polemics is explained by the uniqueness of Gregoras’ literary
method and his personal circumstances.

Keywords: Nikephoros Gregoras, John Kyparissiotes, Theodore Graptos, Byzan-
tine literature, cultural memory, Palaeologan period, Iconoclasm, Hesychasm

The objective of the present article is twofold. The first part (which is
technical in nature) constitutes an addendum to a 2013 publication: it provides
a list of texts pertaining to the Hesychast Controversy that contain explicit
mentions of [conoclasm (or quotations from anti-iconoclast sources) but which,
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for a variety of reasons, previously escaped my notice. The second part, which
is more speculative in nature, ponders the relative importance of theology,
politics, and literary aesthetics as factors that propelled the Iconoclast issue to
the top of the agenda during the Hesychast Controversy. I argue that, despite
undeniable polemical advantages surrounding the accusation of Iconoclasm,
explained by its usage during the Komnenian and early Palaeologan epochs, it
is ultimately Nikephoros Gregoras’ personal circumstances and literary principles
that should be held responsible for the revitalization of the Iconoclast issue in
mid-fourteenth-century Byzantium.

1.

The preliminary catalogue of fourteenth-century authors interested in
Iconoclasm, which I published in 2013, included Joseph Kalothetes, Gregory
Palamas, Philotheos Kokkinos, John VI Kantakouzenos, Nikephoros Gregoras, Isaac
Argyros, Theodore Dexios, and Manuel Kalekas (John Kyparissiotes was barely
mentioned).! These are, by any count, the most distinguished theologians of the
epoch, but the list is far from being exhaustive. It should be expanded to include:

1. The compilers of the Synodal Tomos of 1351, Philotheos Kokkinos and
Neilos Kabasilas, who mention Theodore Graptos by name, the confessor of
second Iconoclasm.?

2. Kallistos I, Patriarch of Constantinople (1350-1353, 1355-1363/4). Of
interest are the Homily against the False Prophets and False Teachers (1355-1357),
in which the anti-Palamites are compared to the arch-iconoclast Eusebius of
Caesarea,3 and the Homilies against Nikephoros Gregoras (1357-1359): Homily 2
(which makes reference to Eusebius’ Letter to Constantia), Homily 7 (a refutation

1 Lev Lukhovitskij, “Historical Memory of Byzantine Iconoclasm in the 14th Century: The Case of
Nikephoros Gregoras and Philotheos Kokkinos,” in Aesthetics and Theurgy in Byzantium, eds.
Sergei Mariev and Wiebke-Marie Stock (Byzantinisches Archiv 25) (Berlin: de Gruyter, 2013),
210-213,231-233.

2 Concilium Constantinopolitanum 1351, ed. Frederick Lauritzen, in The Great Councils of the
Orthodox Churches: From Constantinople 861 to Moscow 2000, ed. Alberto Melloni (Corpus
Christianorum Conciliorum Oecumenicorum Generaliumque Decreta 4.1) (Turnhout: Brepols,
2016), 189.418-419. On Theodore Graptos, see PmbZ 7526.

3 Kallistos I, Homilia adversus pseudoprophetas et pseudomagistros, ed. Constantine Paidas,
YevSompopiites, udyot kal aipetikol 016 Buldvtio kata Tov 14 aidva: ETtd dvékdotes opties
o0 Matpiapyov Kwvotavtivovnérews KaAdiotov A’ (Kelpeva Bulavtwiig Aoyotexviag 6)
(Athens: Kavaxn, 2011), 70-126, here at 122: a106 0 T@®V €lkovopdywv mpootdtns EVoéLog.
On Kallistos I, see PLP 10478.
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of Gregoras’ reading of Eusebius), and Homily 9. The title of the Homily 9 promises
to prove that Gregoras “inflicts on the Church the disgrace of Iconoclasm.”*

3. George of Pelagonia, in a short treatise Against Palamas, composed
after Palamas’ demise, presumably in 1360 (wherein the Antirrhetici of Nikephoros
of Constantinople are quoted and attributed to Graptos).>

4. John Kyparissiotes:

a. Decades (Elementary Exposition of Theological Sayings) (wherein multiple
quotations from Nikephoros of Constantinople are attributed to Theodore Graptos).6

b. Polemical treatises. After the demise of his teacher Nikephoros Gregoras,
Kyparissiotes, as a new intellectual leader of the anti-Palamites, authored a
series of polemical treatises known as the Transgressions of the Palamites or
Against the Heresy of Palamas. Book 5, which is primarily directed against Neilos
Kabasilas, was composed when Neilos was still alive (i.e., before 1363).7 Books
1-4 can be tentatively dated to the early 1360s (before the second election of
Kokkinos as patriarch of Constantinople in October 1364). Books 1-4 were, in turn,
refuted one by one by John VI Kantakouzenos in 1365-1367, but this voluminous
treatise remains unedited (Laur. Plut. 8.8).8 Material for our analysis can be found
in all parts of Kyparissiotes’ oeuvre. Book 1 opens with an excursus on the

4 Kallistos I, Homiliae adversus Gregoram, ed. Paidas, Oi kata I'pnyop&@ ‘Outdies tol Matpiapyn
Kwvotavtivovmédews KaAriotov A’ (Bulavtvi) @docoia kai Ocoloyia 1) (Athens: Tpnydpn,
2013), 89-299, esp. Hom. 2, 17, Hom. 7, 3-4, and Hom. 9 (tfj ékkAnoia mpootpifet O Tiig
eixovopayiag afoyog). The dating of the Homilies depends on the date of the Second Antirrhetics by
Gregoras (PLP 4443), which is uncertain; see Lukhovitskij, “Historical Memory,” 212, n. 49.
Assuredly, they were composed before Gregoras’ death, which is usually placed in 1361; see
Demetrios B. Gonis, To avyypaguxdv €pyov toi Oixovuevikot Iatpidpyov KaAliotov A’ (Athens:
AXtwtdi, 1980), 162-199.

5 George of Pelagonia, Adversus Palamam, ed. loannis D. Polemis, Theologica varia inedita saeculi XIV
(Turnhout: Brepols, 2012), 3-51, esp. 43 (chapter 32). The quotation comes from Nikephoros I,
Antirrhetici tres adversus Constantinum Copronymum, PG 100, 304c-d (I 41). On George of
Pelagonia, see PLP 4117.

6 John Kyparissiotes, Expositio materiaria, ed. Basil L. Dentakis, Twdvvov 1ol Kurapiooidtov
Tav Osoloyik@v Prioswv Ztoxetddns "ExBeats: Editio princeps (Athens, 1982), 279 (VI 4),
287-289 (VI 5), 601-605 (X 4). The fragments quoted and discussed go back to Nikephoros I,
Contra Eusebium, ed. Jean-Baptiste-Francois Pitra, Spicilegium solesmense complectens sanctorum
patrum scriptorumque ecclesiasticorum anecdota hactenus opera, vol. 1 (Paris: F. Didot, 1852),
408.1-27,417.34-418.15,420.10-28, and Nikephoros I, Antirrhetici, 325b (148), 304c-d (1 41),
325b (I 48). On John Kyparissiotes, see PLP 13900.

7 On this book, see Anna Gioffreda, “Giovanni Ciparissiota e il ‘Contra Nilum Cabasilam.’ L’autore
e il suo testo,” Medioevo greco 17 (2017): 87-106.

8 Antonio Rigo, “Il Prooemium contra Barlaamum et Acindynum di Giovanni Cantacuzeno e le sue
fonti,” REB 74 (2016): 6-13, and Gregorios Mpagkabos, “lwdvvng XT" Kavtakoulnvds. To
Beodoyiko tov épyo” (PhD diss., University of Thessaloniki, 2008), 58-62.
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history of heresies, in which Iconoclasm occupies an important place.® Books 2
and 5 contain quotations from Nikephoros, some of which are ascribed to
Theodore Graptos!? and some of which are transmitted anonymously.1! In Book 3,
Kyparissiotes presents his reader with a peculiar logical twist by claiming that
the Iconoclasts and the Palamites are very much alike precisely because they
say diametrically opposing things about Christ’s Transfiguration (ék Stapétpou to
Kakov kaBéotnkev).12 Book 4 remains unedited.

5. Prochoros Kydones, who quotes Nikephoros of Constantinople as
Theodore Graptos in a short treatise On the Light of Tabor (after 1365).13

6. Arsenios of Tyre, who quotes Nikephoros of Constantinople’s (i.e.,
Theodore Graptos’) famous defense of the simplicity of God, which was known
to almost every participant of the controversy, in a Tomos against the decisions
of the 1351 Council (1367, according to loannis Polemis).14

7. An anonymous author of a lengthy treatise against Kantakouzenos
preserved in Vaticanus gr. 1096, ff. 657-148r, who quotes many fragments from
Nikephoros of Constantinople (Theodore Graptos), some of which remain unknown
to his contemporaries.’> On internal grounds, the text can be dated to 1381-1383,

9 Kyparissiotes, Palamiticarum transgresionum liber primus, PG 152, 663-738, esp. 672-673
(chapter 1.1). This edition, which reproduces an earlier one by Frangois Combefis, includes
only the first and the fourth chapters of Book 1. Chapters two and three are unedited.

10 Kyparissiotes, Contra tomum palamiticum, ed. Constantine E. Liakouras, “lwdvvou tod
Kumapioowwtou kata t@dv tol MaAapuwod Topov Stakpicewy kal Evaoewv €v Td Be@: Editio
princeps” (PhD diss., University of Athens, 1991), 216, 310, 461-464, 467; quotations go back
to Nikephoros I, Apologeticus Maior, PG 100, 797a (chapter 77) and Antirrhetici, 304c-d (1 41),
325b (148).

11 Kyparissiotes, Orationes antirrheticae quinque contra Nilum Cabasilam, ed. Stavros Th.
Marangoudakis, “lwévvou tob Kumaploouwtov kata Neidov KaBdoila Adyot mévte GvtippnTikot:
Editio princeps” (PhD diss., University of Athens, 1984), 168-169 (chapter IV.3). Once again,
the quotation comes from Nikephoros I, Antirrhetici, 304c-d (I 41).

12 Kyparissiotes, Contra Palamitas liber tritus, ed. Soteroula N. Pyrillou, “O Adyiog Iwdavvng
Kumaplooww g kat to Tpito BiBAio tng mpaypateiag tov Kata tij¢ T@v lMalautdv Aipéoews
(Kpttikn éxdoon — Metd@paon — Zxolaouds)” (PhD diss., University of Athens, 2014), 262-
263,322-324,333-335.

13 Prochoros Kydones, De lumine Thaborico, ed. Polemis, Theologica varia inedita, 327-359,
here chapter 27 quotes Nikephoros I, Antirrhetici, 297 (1 29). On Prochoros Kydones, see PLP
13883.

14 Polemis, “Arsenius of Tyrus and His Tome against Palamites,” JOB 43 (1993): 268, 271;
quotation from Nikephoros I, Antirrhetici, 304d (I 41). On Arsenios, see PLP 1407.

15 Anonymus, Adversus Cantacuzenum, ed. Polemis, in Theologica varia inedita, 55-323, esp.
chapters 10-11, 24, 72, 86, 90-91, 118, 151, 194, 240, and 295. For instance, a fragment
in chapter 11.3-8 (= Nikephoros I, Contra Eusebium, 407.1-8) (Ti{ énmote kai &dpatov ...
HikpoAoyovpevog) cannot be found in any other fourteenth-century writer.
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but its authorship is contested. According to Polemis, it was composed by
Kyparissiotes. The other possible author is Argyros.16

By the late 1350s, Theodore Graptos was so famous that his name would
easily come up in theological discussions not directly related to the Hesychast
Controversy. Neilos Kabasilas mentions and quotes Graptos in the Orations on
the Procession of the Holy Spirit. The selection of fragments reflects Neilos’ interests.
He pays no attention to Graptos’ (Nikephoros of Constantinople’s) Christology,
focusing instead on Trinitarian theology and extensively quoting the Confession
of Faith preserved in Nikephoros of Constantinople’s Apologeticus Maior.17

Even the list above is far from being exhaustive. For one, it does not include
multiple florilegia, as, for instance, an anti-Palamite collection in Vaticanus gr. 604,
ff. 17r-38v, which contains a series of quotations from Graptos (Nikephoros of
Constantinople). The manuscript can be dated to 1368/9; some parts of it were
copied by Prochoros Kydones and Manuel Kalekas.18 A complete critical edition
of Kyparissiotes’ treatises and their refutations by Kantakouzenos will probably
also yield new matches, but the general impression will not be much different. It
was virtually impossible to spend a day in mid-fourteenth-century Constantinople
without hearing the word “iconoclasm.”

2.

Iconoclasm established itself as a universal point of reference: both the
Palamites and their adversaries claimed to be the heirs of the defenders of icon
veneration and castigated their opponents as “the new iconoclasts.” 19 This

16 Giovanni Mercati, Notizie di Procoro e Demetrio Cidone, Manuele Caleca e Teodoro Meliteniota
ed altri appunti per la storia della teologia e della letteratura bizantina del secolo XIV (Studi e
testi 56) (Vatican: Biblioteca Apostolica Vaticana, 1931), 239-241; Gioffreda and Michele
Trizio, “Nicholas of Methone, Procopius of Gaza and Proclus of Lycia,” in Reading Proclus and the
Book of Causes, vol. 2: Translations and Acculturations, ed. Dragos Calma (Leiden: Brill, 2020), 124-
128; Gioffreda, Tra i libri di Isacco Argiro (Transmissions 4) (Berlin: de Gruyter, 2020), 98-118,
126. Rigo, “De l'apologie a I'évocation de 'expérience mystique: Evagre le Pontique, Isaac le
Syrien et Diadoque de Photicé dans les ceuvres de Grégoire Palamas (et dans le controverse
palamite),” in Knotenpunkt Byzanz. Wissenformen und kulturelle Wechselbeziehungen, eds. Andreas
Speer and Philipp Steinkriiger (Berlin: de Gruyter, 2012), 98, also ascribes the text to Argyros
but moves its date to the late 1360s/early 1370s.

Neilos Kabasilas, Orationes de Spiritu Sancto, ed. Théophile Kislas, Nil Cabasilas. Sur le Saint-

Esprit (Paris: Cerf, 2001), 174-416, here Or. 2, 64 and Or. 5, 24-26 quotes Nikephoros I,

Apologeticus Maior, 580c-1a (18). On Neilos, see PLP 10102.

18 Alexis Chryssostalis, Recherches sur la tradition manuscrite du Contra Eusebium de Nicéphore de
Constantinople (Paris: CNRS, 2012), 74-75; Daniele Bianconi, “La controversia palamitica: Figure,
libri, testi e mani,” Segno e testo 6 (2008): 352-353; Gioffreda, “Giovanni Ciparissiota,” 89, n. 10.

19 The best introduction to the issue is Jeffrey Featherstone, “An Iconoclastic Episode in the
Hesychast Controversy,” JOB 33 (1983): 179-198.

1
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theological ping-pong calls for an explanation. Why not choose any other “heresy,”
for instance, Arianism or Nestorianism?

To understand the exceptional status of Iconoclasm among other
heterodox teachings in Byzantine collective memory and polemical culture we
must briefly revisit its history after 843. The struggle between the two
orthodoxies, one of which is commonly known as “iconoclasm” and the other as
“the party of the iconophiles or iconodules” (although, the latter terms were not
in use in Byzantium),20 ended with the so-called Triumph of Orthodoxy, which
defined “orthodoxy” through icon veneration. But this was not the end of it,
because the specific tool devised to promote and impose the equation between
orthodoxy and the icons, the Synodikon of Orthodoxy, had the potential of creating
new iconoclasts. Each new set of anathemas appended to the Synodikon tacitly
equated new heretics with the iconoclasts—the heretics par excellence. As an
arch-heresy and a measure of all heresies, Iconoclasm did not have to evince a
theological affinity with the teachings of, say, John Italos or Neilos of Calabria.
Year after year, on every first Sunday of the Lent, they were remembered as new
iconoclasts not because they were accused of questioning icon veneration, but
by virtue of the mere arrangement of chapters in the Synodikon.2!

The distance between actual icons and the charge of iconoclasm grew
further during the early years of the reign of Alexios | Komnenos (1081-1118).
As [ argue elsewhere, the opponents of the emperor, disconcerted by the
confiscation of church property carried out under the pretext of accumulating
resources for military campaigns against the Normans and the Pechenegs, were
reluctant to accuse Alexios of “iconoclasm,” although many icons could have
been destroyed. Alexios, by contrast, did not have such scruples and threatened
to direct the accusation of Iconoclasm against Leo of Chalcedon, the leader of
the opposition. The specific term used to warn Leo against further escalation was
xplotiavokatiyopos (“the accuser of Christians”), a derogatory label invented
by the iconophiles in 787 and since then regularly used as a circumlocution for the
iconoclasts.?2 In Alexios’ logic, Leo could be justly called “an accuser of Christians”

20 Lukhovitskiy, “Speaking as an Iconoclast: Another’s Voice in 9th-century Hagiography,” TM
24.2 (2020): 359-362.

21 In fact, Italos’ devotion to icons was questioned during the trial; Jean Gouillard, “Le proces
officiel de Jean I'Italien: Les actes et leurs sous-entendus,” TM 9 (1985): 153.114-155.340,
157.385-390, 155.375-377. However, the relevant sections of the Synodikon are silent on this
matter; see Gouillard, “Le Synodikon de I'Orthodoxie: édition et commentaire,” TM 2 (1967):
57-61.

22 [t is consistently used in this sense in the most important sections of the Acts of the Seventh
Ecumenical Council: Concilium universale Nicaenum Secundum: Concilii actiones VI—VII;
Tarasii et synodi epistulae; Epiphanii sermo laudatorius; canones; Tarasii epistulae post synodum
scriptae; appendix graeca, ed. Erich Lamberz (Berlin: de Gruyter 2016), 600.32, 602.9, 666.24,

190



ADDITIONAL CONSIDERATIONS ON THE ICONOCLAST ISSUE IN THE HESYCHAST CONTROVERSY

(i.e, an iconoclast) precisely because he defended the icons and quoted Theodore
the Stoudite and Nikephoros of Constantinople.23

The early Palaeologan period witnessed the next stage in the separation
between the icons and the accusation of iconoclasm. The opponents of the
Union of Lyons (1274) Theodora Rhaoulaina, John Staurakios, and Manuel
Holobolos turned to the iconoclastic controversy in search for convincing—and
yet safe—historical parallels that would give them an opportunity to criticize
Michael VIII Palaeologos. By means of the Aesopian language of hagiography,
they wrote a history of Iconoclasm that can be read as a statement on the
burning issues of late thirteenth-century politics.2¢ Thus, whereas the Komnenian
period created the triumphalist imperial version of anti-iconoclastic rhetoric,
the controversies of the early Palaeologan epoch brought to life its underground
oppositionist twin. By the fourteenth century, the history of Iconoclasm could
be mined for suitable precedents by both the ecclesiastical establishment and
the opposition.

All of the above explains the polemical convenience of the “iconoclast”
label. Put simplistically, they were the universally-accepted bad guys, and no
one really cared what gave them this name in the first place. But I believe there
is more to it than that. If we trace the dynamics of the recollection of Iconoclasm
during the Hesychast Controversy, we will see that at least two stages are
discernible. During the first phase (ca. 1347-1360), the accusation of Iconoclasm
and the anti-iconoclastic precedent were wholly the domain of the anti-Palamites,
whereas their opponents did not take the trouble to read and interpret the sources
of the iconoclastic epoch themselves. Only during the second phase (after ca. 1360)
did the Palamites lay claim to the legacy of the defenders of icon veneration.

The theologian who retrieved Iconoclasm from oblivion was Nikephoros
Gregoras. Fascinated by parallels between his epoch and the iconoclastic period,

854.23. TLG lists 37 occurrences of the stem yplotiavokatnyop- in the synodal proceedings.
Notably, when Patriarch Nikephoros I continued (in 815-820) the heresiological catalogue of
John of Damascus with the 102nd heresy of Iconoclasm, he chose this term to denote the
iconoclasts; see Nikephoros I, Antirrhetici, 538c-33a (Il 84). No later than in the early tenth
century an abridged version of this chapter was appended in the manuscript tradition to the
original text of John of Damascus; see Bonifatius Kotter, Die Schriften des Johannes von
Damaskos, vol. 4: Liber de haeresibus. Opera polemica (Berlin: de Gruyter, 1981), 4-5.

23 Lukhovitskiy, “CriopsI o cBATbIX MKOHax npH Anekcee | KomuuHe: [losieMuyeckue cTpaTeruu
Y BbIOOp UCTOYHUKOB,” V'V 73 [98] (2014): 88-107; idem, C1r08a u o6pa3swi: HkoHoGOpUecmeo
anazamu suzanmutiyes VIII-XV gs. (St. Petersburg: Dmitriy Bulanin, 2023), 117-131.

24 For a recent discussion, see Eleonora Kountoura Galaki, “Rewriting on Martyrs of Iconoclasm
during the Palaiologan Period,” in Les Nouveaux Martyrs a Byzance, vol. 1: Vie et Passion de
Bacchos le Jeune par Etienne le Diacre; vol. 2: Etudes sur les nouveaux martyrs, eds. André
Binggeli, Stephanos Efthymiadis, and Sophie Métivier (Paris: Editions de la Sorbonne, 2021),
vol. 2, 285-304; Lukhovitskiy, C106a u o6paswvt, 139-179.
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he rewrote its history, making its central episode an anachronistic confrontation
between Eusebius of Caesarea, Emperor Theophilos (r. 829-842), and Theodore
Graptos, who were treated as historical reflections of Palamas, Kantakouzenos,
and Gregoras himself. The degree of self-identification with the figures of the
past was high: intending to present himself as a defender of Theodore Graptos’
posthumous memory, and as his rightful heir, Gregoras took the liberty of creating
pastiches of fragments that did not initially belong together in Nikephoros of
Constantinople and violated historical accuracy by treating Eusebius and Graptos
as contemporaries.25

Mythologizing memory was possible only if Gregoras’ opponents did
not have the means to reverse the accusation. The discovery of Nikephoros of
Constantinople’s legacy by Philotheos Kokkinos initiated a transition to the next
—pbhilological —phase of remembering the Iconoclast controversy. Kokkinos
accused Gregoras of tampering with textual evidence and distorting the thought
of Graptos (Nikephoros of Constantinople) in order to suit his agenda.2é Once
again, the roles were reversed: now, the initiative was on the side of the Hesychasts,
and the anti-Palamites had to react. Their only retreat was philology. After 1360,
it became standard practice to provide an incipit for the treatises of Graptos
(Nikephoros of Constantinople), so that the reader would have no doubt as to
whether the polemicist took a quotation from an anthology or read the relevant
text in full. This is true for Kyparissiotes and the Vatican Anonymous, who both
use the expression o0 1} &pxn (“which begins as follows”).2” The latter stressed
that he carried out a special study to make sure that his adversaries’ claims did not
find support in the genuine writings of Graptos (Nikephoros of Constantinople):

AAAG kal €Tt ToDTo 0UK Okvijow PeT’ dANBelag imely, OTL TAG lepag TGOV
aylwv petepxdpevos BiAoug Tod eipnuévou NTNUATOG EVEKeY, OOTEP
£env, kal unSepLd évtuyxwv aylov priceL TV Tola TNV ATV GUVLIGTWOT)
Kako8oElav, GUPPEPOPEVOUG HEAAOV EVPOV aTOVG TOTG ElkoVopdyOLG.28

But I will not shy away from saying with all confidence that perusing the
books of the saints regarding this problem, as I have already said, I did
not encounter any statement by this saint that would give support to their
[i.e, the Palamites’] wicked teaching; quite the contrary, I discovered that
they [i.e., the Palamites] were in agreement with the iconoclasts.

N

5 Lukhovitskij, “Historical Memory,” 220-225.

6 Lukhovitskij, “Historical Memory,” 215-216.

27 Kyparissiotes, Contra Palamitas liber tritus, 322; Anonymus, Adversus Cantacuzenum, 24.2-4.
28 Anonymus, Adversus Cantacuzenum, 10.18-23.

[N)
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However, the pursuit of philological precision did not guarantee accuracy
in historical matters. Kabasilas took care to provide the incipit of Graptos’
(Nikephoros of Constantinople’s) treatise before quoting it,2% but was sure that
Graptos (born in 775) defended icons at the Seventh Ecumenical Council in 787:
“He fought for piety at this Council, too, and was adorned with the marks of
martyrdom.”30 To complicate the matter even further, Kabasilas did have some
evidence for the “great” Nikephoros too.3! He regarded him as a Graptos’
contemporary (év tToig xpovolg ékeivolg) (whatever this might stand for) who
died in exile for the cause of icon veneration (@e0ywv TV £avToU, £mavijkev
MUV VEKPOG GPLOTEVG, LapTupilov oTé@avov Teplpépwy). A brief text on the
Holy Trinity that he allegedly “sent to his followers from exile” (tolg oikelolg
Swaméumwy €k Tii¢ Umepopiag) (commencing with Moty Tolvuv TV Kb’ Nudc
aomadopevot) does not match anything in Nikephoros’ extant writings but rather
coincides verbatim with a lemma from the Suda (IT 1650).32

The three and a half decades that separate the First Antirrhetics of
Gregoras and the Vatican Anonymous turned the memory of Theodore Graptos
from a rare piece of knowledge and the exclusive property of the Chora monastery
into a commonplace. Before the mid-fourteenth century, Theophanes Graptos, a
metropolitan bishop of Nicaea (843-845) and a prolific hymnographer, was
much better known than his brother.33 As late as 1356, Gregoras had to introduce
Theodore Graptos both to his opponents and to his followers.3* Conversely, for
Kyparissiotes and the Vatican Anonymous, he is a familiar friend: they know how
to play with his sobriquet (he is “beyond any description” - dmapdaypamntog3s)
and never forget to clarify which of the two Graptoi, Theodore or Theophanes,
they have in mind. For Gregoras, a simple designation I'pantog was sufficient.
His disciple Kyparissiotes prefers o t@v I'pant®dv 0€d6wpog.36

29 Neilos Kabasilas, Orationes de Spiritu Sancto 5, 25.3-4 = Nikephoros I, Apologeticus Maior, 533b
(1): 1y 82 T0T Adyou dpym “Kaipodv elvat Té TavTl TpdyHaty, TO GOAOUMVTELOV TS EKETVO Kai
00OV £umeSoT AdyLov.”

30 Neilos Kabasilas, Orationes de Spiritu Sancto 5, 24.2-3: mpootdTng 8¢ kai 0UToG Tijg evoefeiog
émi T aylog TG oUVOSoU Kal LAPTUPLKOTS PLAOTILOVUEVOG OTIYHAGL.

31 Neilos Kabasilas, Orationes de Spiritu Sancto 5, 28.1-8: [..] péyav ol katd Xplotov ay@dveg
éxaAouv.

32 Suidae lexicon, vol. 4: [I-¥, ed. Ada Adler (Munich; Leipzig: K. G. Saur, 1935), 135-136. This
text, entitled On Faith (Ilepl miotews), is transmitted uniquely in manuscript A (Parisinus gr.
2526, 12th ¢).

33 On Theophanes Graptos, see PmbZ 8093.

34 Nikephoros Gregoras, Byzantina historia, vol. 3, ed. Inmanuel Bekker (Bonn: Weber, 1855),
381.19-382.4.

35 Anonymus, Adversus Cantacuzenum, 194.2 and 240.1.

36 Kyparissiotes, Expositio materiaria, 135 (111 7), 279 (V1 4), 287 (V1 6), 601 (X 4).
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However, philological and historical accuracy does not amount to personal
affection for the subject matter. Kyparissiotes does not inherit Gregoras’ defiant
disregard for the actual history of Iconoclasm and obsession with historical
parallels. For him the iconoclastic precedent is no more important than an Arian
or a Monothelite precedent. It is no longer the mother of all heresies, but yet
another misfortune that afflicted the Orthodox Church in the past and was
eventually overcome. He suggests that the anti-Palamites put up with the fact
that they have lost the first battle. They must lay low and bide their time because,
as history teaches us, occasionally Divine Providence lets “the wolves enter the
stables for some time and tear up the livestock” (pog kapov émywpidoat ti
pavdpa tovg AVkovg Kal to molpviov Staomacat), but later on they inevitably
“get caught in their own nets” (toig olkelolg cupumodioBeVTEG Gppaot):

Kal xpovov pév auyvov moAAGKLS EmevTpu@iioal Tals Eautdv doefelalg
elabnoav. ToloUtov yap eldwAodatpeia, £ TPLAKOGIOUG Kol TIPOG PETX
TO KNPUYHQA TTAPPTCLACAEVT] TOVG XPOVOUS ToloDToV "Apelog pAvapia,
kal 1 TV MovoBeAnt@dv ddoieoyia, kal 0 T@v Eikovopdywv dpiiog.
Ymép yap mevtnkovta kai £BSOUNKOVTA TOUTWY EKAGTOV EMOAITEVCEV
#1n kol ketéSpape TV To0 Xplotod ‘ExkAnciov' aigviSiov 8’ Spwg fkev
€’ ahToUG 1) Sikn, kal viv o8’ eloitv dov yvwpilovtal3?

Often, were they allowed to revel in their impiety for a long time. This
is true for idolatry, which did not fear anything for more than three
hundred years after the preaching [of the Gospel]; for the Arian foolery;
the Monothelite idle talk; and the crowd of Iconoclasts. Each of these
[heresies] prevailed and devastated the Church of Christ for more than
fifty or seventy years. But suddenly a punishment came upon them, so
that now there is not even a trace of them.

For Gregoras, Iconoclasm constitutes an essential part of present-day actual-
ity; in Kyparissiotes, it loses its exceptional status and becomes no more than a
random example from the past. Iconoclasm is relocated from the present to the
past, and the emotional component necessary for self-identification is suppressed.

Yet if something feels off about the iconoclastic episode of the Hesychast
Controversy, it was not the decision of several mid-fourteenth-century theologians
to use the iconoclastic precedent to argue for their cause, but the complete silence
on this issue on the part of the next generation of polemicists. In 1368, Prochoros
Kydones was condemned. Kyparissiotes was forced to leave Constantinople for
Cyprus and subsequently for Rome. The ecclesiastical and political situation (at

37 Kyparissiotes, Palamiticarum transgresionum liber primus, 672-673. The reading Gupaot
(instead of appaocuw in the edition) is restored from the Laur. Plut. 8.8, f. 13r.
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least in the eyes of the anti-Palamite party) had to feel somewhat like the
situation of roughly a hundred years before, when the anti-Unionists used the
iconoclastic controversy as a foil for the conflict of their own epoch. Common
logic dictates that the anti-Palamite opposition would turn to the iconoclastic
precedent and draw parallels between the Councils of 1351 and 1368 and the
Church councils convened by the iconoclasts. This polemical trope must have
been even more attractive because, as we have seen, the texts composed during
the iconoclastic crisis were right before their eyes. But this was not the case.
The person of Graptos (Nikephoros of Constantinople) lost its appeal as an
archetype and his writings were treated as a mere repository of lifeless ypnjoeig.

The dynamics outlined above (from mythologizing remembrance to philo-
logical accuracy and from emotional self-identification to distancing neutrality)
can be explained only if we go back to Gregoras. All evidence suggests that
his case is unique—it was he who introduced Graptos and created an internally
consistent and psychologically convincing system of parallels between the epochs,
while all other theologians merely followed in his steps. Gregoras radically
changed the intellectual atmosphere of the epoch, whereas the writings of his
contemporaries witness to the subsiding waves of the after-shock.

Gregoras’ success in refashioning Hesychasm as a new Iconoclasm rests
on two factors: mere chance and literary aesthetics. We should bear in mind
that Gregoras’ emotional connection with the champions of icon veneration is
much older than the Hesychast debate. His first creative engagement with the
epoch is dated to the mid-1320s, when he was assigned by the brethren of the
Chora monastery to compose a Life of its glorious ninth-century abbot, Michael
the Synkellos, who was also a close associate of the brothers Graptoi (BHG
1297).38 In fact, Gregoras’ main source, an anonymous late ninth-century Life of
Michael (BHG 1296), was more a joint Life of Michael, Theodore, and Theophanes
than the conventional Biog kal moAiteia of a single saint. The writer had to
carefully disentangle the plotlines of the protagonists so that the monastery
could finally possess a proper Life of Michael and Michael alone. Importantly,
Gregoras’ methods of rewriting included deep psychological introspection that
allowed for self-identification between the reader and the heroes of the distant
past.3? Thus, in a way, whereas in composing the Life of Michael Gregoras was

38 For this date, see Lukhovitskiy, “Nikephoros Gregoras’ Vita of St. Michael the Synkellos:
Rewriting Techniques and Reconstruction of the Iconoclast Past in a 14th Cent. Hagiographical
Metaphrasis,” JOB 64 (2014): 194-195.

39 This is also true for other hagiographical writings of Gregoras; see Lukhovitskiy, “Emotions,
Miracles, and the Mechanics of Psychology in Nikephoros Gregoras’ Lives of Empress Theophano
and Patriarch Anthony II Kauleas,” in Metaphrasis in Byzantine Literature, eds. Anne P. Alwis,
Martin Hinterberger, and Elisabeth Schiffer (Turnhout: Brepols, 2021), 155-174.
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reincarnated in Michael; in a dispute with the Palamites he could not but be
reincarnated in Theodore Graptos, whose personality inspired him back in the
1320s, but whose exploits could not have been fully praised in the Life of
Michael.

Let us perform a thought experiment. What would have happened to
the Hesychast polemic had Gregoras failed to accomplish his task (e.g., if he had
not found an appropriate source-text for a new Life of Michael)? Would we still
have the same number of quotations from iconophile theologians in the mid-
fourteenth-century debates had the brethren of Chora commissioned Gregoras
with the task of praising another saint whose memory was important to the
monastery but whose deeds had nothing to do with the Iconoclastic controversy?
In my view, the answer must be in the negative. [ would go as far as to argue that
had Gregoras made up his mind to compose an encomium for, say, the martyr
Babylas of Nicomedia, whose relics were preserved in the Chora monastery,
twenty years later the supporters of Palamas would have become not “new
iconoclasts,” but “new pagans” and heirs of Maximian, the persecutor of Babylas.

Much ink has been spilled to investigate hagiography as a vehicle for
theological polemics. I am convinced that in the case discussed above we observe
movement in the opposite direction, where an important chapter in the history
of ecclesiastical polemics is a mere derivative of the psychologizing method in
hagiography.
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ABSTRACT. This article contributes to the ongoing discussion about the
relationship between Nicholas Kabasilas and Palamite theology by examining
Nicholas Kabasilas’ understanding of the life in Christ as expressed in his
hagiography. In particular, it uncovers a new source for Kabasilas’ intellectualist
approach to spirituality in his encomium on St. Demetrios Myroblytes (BHG 543),
namely the Oration on Gregory of Nazianzus by Thomas Magistros. Kabasilas’
hagiographical encomia would later influence the writings of Makarios Makres,
a fifteenth-century Palamite author with somewhat different theological commit-
ments.
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This article presents a new source for Nicholas Kabasilas’ theory on life
in Christ, revealed in his treatise of the same name, and briefly investigates the
subsequent reception of his hagiographical as well as other writings on the
basis of a comparison with the works of Makarios Makres.

The Hagiographical Works of Nicholas Kabasilas:
An Application of His Theories on Life in Christ

The hagiographical works of Nicholas Kabasilas offer a clear example of
the way he understood the life in Christ in practice. They are practical exercises,
as it were, demonstrating to every Christian how a man can attain identification
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with Christ in this life through the example of various saints (the Three Hierarchs,
St. Nicholas of Myra, St. Theodora of Thessaloniki, St. Andrew of Jerusalem, and
St. Demetrios Myroblytes). A brief examination of the extensive encomium of
St. Demetrios, which illustrates this fact, is in order.

Nicholas Kabasilas’ encomium for St. Demetrios (BHG 543) is one of the
most classicizing pieces of this late Byzantine intellectual. Constructed according
to the rules of Byzantine rhetoric, this hagiographical work is based on previous
vitae of St. Demetrios. After explaining the difficulties encountered by any
orator wishing to praise the saint, Kabasilas proceeds to a rather lengthy praise
of the saint’s city, Thessaloniki, which also happens to be the author’s hometown.
Afterwards, Kabasilas enters the main part of his text, the encomium of the
saint’s virtues and achievements: the saint’s only concern from his tender age
had been to become the best of all; he studied Greek literature in order to have
the possibility to understand divine wisdom and achieved happiness through
baptism. After the death of his parents, he distributed all his belongings to those
in need and became filled with divine love, which is the foremost of all the graces
of the Holy Spirit. Through his thoughts he became able to enjoy a constant
communion with Christ, cleaning his soul and becoming God-like. He was
constantly praying to God, his only desire being the love of the Savior as a
reward for his struggles. He was most humble, brave, and prudent, and did not
refrain from teaching his contemporaries and trying to lead them to God. He
pointed out to them that knowing God is the only true happiness, and this is
based on the acceptance of the true doctrines of the Church. He urged them to
put their concern about God before anything else, pointing out that love for God
not only makes men truly happy but is something proper to human beings, since
everything by its nature loves God. Being aware of the dangers threatening the
faithful, he did not hesitate to sacrifice his life for the sake of eternity with
Christ. Kabasilas narrates Demetrios’ dialogue with the emperor Maximian (r.
286-305), who urged him to return to the faith and the gods of his forefathers.
Demetrios replies that the cult of the traditional gods is immoral, pointing out
that worshipping Christ, the only true God, safeguards his true happiness. After
briefly referring to Nestor, Demetrios’ companion, Kabasilas describes the saint’s
martyrdom. The author mentions the myrrh emanating from the saint’s grave,
and after insisting on Demetrios’ superiority to almost all the other saints both of
the Old (Job, Isaac, Jacob, and Joseph) and the New Testament (John the Baptist),
he comes to the conclusion of his encomium.

While characteristic of Byzantine literature in general, this piece of
rhetoric also exhibits some elements which point to Kabasilas’ own particularities.
He insists on St. Demetrios’ struggle for the attainment of human perfection.
The way of the saint is a constant struggle to become virtuous. The term “real
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happiness” (e0Saipovia) is prominent in this text in a way reminiscent of Plato’s
dialogues. Quoting the teaching of the saint to his fellow-citizens, Kabasilas
begins with a traditional definition of philosophy:

The first thing of which he tried to persuade both Greeks and barbarians
was that their main concern should be the knowledge of what God really
is. Since knowing beings as beings is real happiness for prudent men,
what may we say about the knowledge of God? Since God is the first
being, we must make investigation concerning Him first of all. Afterwards,
we must consider as the true faith the doctrine that Christ is the true
God.t

Kabasilas stresses that true happiness consists in baptism, which unites man
with God.2 One notices the apodictic manner in which Kabasilas proceeds to his
exposition of St. Demetrios’ catechesis. This is far from unusual in Byzantine
theology, and the passage would likely not be worthy of further discussion if it
did not present certain striking similarities with Kabasilas’ primary and most
notable work, namely his extensive treatise On Life in Christ.3

The last two books (VI and VII) of this treatise give the impression of a
late antique philosophical diatribe dealing with the perennial problems of man
discussed in the philosophical schools of the time. It is noteworthy that book VI
begins with the question of how one may preserve and profit from the gifts he
has obtained through his communion with the three great mysteries of the

1 QOratio 5,373-379: llp&Ttov pev of)v Exevo Tavtag émelde kal "EAAnvag kal BapBapous kowf,
TpBTOV T®V AWV TTpOsTiKoV glvait ofeoBat Adyov ToteToBa, ToD Tiva 8T vopiGew etvan Oedv:
WG povny oboav TNV GvBp®TOLS 0VGLY svéatuowav Etyap 10, T) 6vta 0Tl Td Byt eidévay,
1016 €0 PpovoloL TV avBpwTwv evSatpovia, Ti ToT ad TV épolipev TNV émoTuny 10D Ocod;
Kal Gua mpwtou to¥ mavtog 6vtog, kal tolg UTEp avtol Adyous, TP®OTOUG TolElohat
TIPOGTKEY TAV EAAWVY TAVTOG OTOVODV: EMELTA, TATNY PoVNV TEpL TO BeTov Ly S6Eav eivay,
10, Xplotov vopilew sival Oedv. I quote the texts in question as edited by Christina
Hadjiafxenti, Die Heiligenenkomien des Nikolaos Kabasilas. Einleitung und kritische Edition
(Byzantinisches Archiv 40) (Berlin: de Gruyter, 2021). The first number refers to the number
of Kabasilas’ composition, while the second to the lines of the text.

2 OQOratio 5, 161-164: tv 8¢ Belav aktiva Tfj Puxi] de€dpevos, T@ MAVTWY PEV TV KAKGHY
€AevBépoug Tovg AvBpwToUg ToLobVTL, Oed® 6¢ cuvioTavTL Belw AovTp® Kal Thv BavpacTiv
TGV GvBpHTWV e08apoviay &rolafav, &ywyov Te TIpog OOV ATV E1XE, KAl CUVAYWVIGTV
glxe. See a passage from Kabasilas’ On Life in Christ 11, 101, 1-4: Totto to0 Bamticpatog 1o
€pyov, auapTdY amoAboal, dvBpwmw Oedv kataArdial, Oe@ TOV AvBpwtov elomolfjoal,
0@BaANOV Tals Yuxals avoitat, tig Belag aktivog yeboal The verb cuviotnu is frequently
employed with reference to the life in Christ in this treatise, see, e.g, 111, 1, 1.

3 Irefer to the edition of Marie-Héléne Congourdeau, Nicolas Cabasilas. La vie en Christ. Livres I-
IV. Introduction, texte critique, traduction et annotation (SC 355) (Paris: Cerf, 1989) and Nicolas
Cabasilas. La vie en Christ. Livres V-VII. Introduction, texte critique, traduction et annotation (SC
361) (Paris: Cerf, 1990).
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Church discussed in books II-V. Kabasilas speaks here about “true happiness”
once more. His answer is that this can be achieved only through virtue and fixing
one’s thoughts on God. No mention of Gregory Palamas’ views about hesychastic
prayer and the experience of the divine, or the uncreated, light of the divinity is
to be found in this work.4

Nicholas Kabasilas has another way of seeing perfection: he believes
that true happiness consists in communion with Christ, which is possible even
in this life. That communion is made possible through the three main mysteries
of the Church (baptism, chrismation, and holy communion), but man must try
hard in order to retain and profit from this communion. This can be achieved
only through virtue and the fixing of one’s mind in the direction of God.

St. Demetrios Myroblytes is a clear example of the life in Christ as
understood by Kabasilas. His thoughts are constantly turned towards Christ and
this is his real delight. “He considered his communication with Christ through his
thoughts as the culmination of happiness” (5, 211-212).5 Demetrios prays to
God (5, 247-249),¢ but it seems that this is prayer according to Kabasilas, who
in his On Life in Christ prefers a simple communication with God, condemning
those who insist on finding a proper place and suggesting particular ways of
addressing God.” The same applies to the other saints praised by Kabasilas.

Thomas Magistros’ Oration on Gregory of Nazianzus:
A Source of Nicholas Kabasilas’ Hagiographical Works

To begin, I have been able to observe that in composing his hagiographical
works, Kabasilas drew heavily upon the Oration (Logos) on St. Gregory of
Nazianzus written by Thomas Magistros, a scholar of the previous generation
and a fellow Thessalonian. I offer a list of the correspondences between Kabasilas’
hagiographical works and Magistros’ Oration:8

4 On Kabasilas’ relations with Palamas there is a vast bibliography, see, e.g., Milan Pordevic,
Nikolas Kabasilas. Ein Weg zu einer Synthese der Traditionen (Leuven: Peeters, 2015),129-163, and
Congourdeau, “Nicolas Calasilas et le Palamisme,” in Gregorio Palamas e oltre. Studi e documenti
sulle controversie teologiche del XIV secolo bizantino, ed. Antonio Rigo (Florence: Leo S. Olschki,
2004),191-210. Both these scholars tend to consider Kabasilas as amicably disposed towards
Palamism.

5 10 6¢ T0lg AoYLopOTS €Kelvw oLVEVaL, TTdon G T)oTvoooDV 1)Sovijg Nyelobat ke@dAatov.

6 TNV 8¢ POg Oedv evNV £xev poOVNV TOUTO TEPALVELY, UNSE Yap Gv GAAWGS EveTval cVppa)XoV
elAn@évat @0V, T060UTOU TWVOG AYELY WETO TIPOCEVXTV, WOTE Kal Katd Tovg [TawvAov vopoug,
0VK v 8Te pf) ouveptyvL Bed.

7 VI, 98, 1-7. In my view, this is a condemnation of the hesychastic practices suggested by
Nikephoros the Hesychast, Gregory of Sinai, Gregory Palamas, and other ascetic authors of the
fourteenth century.

8 The references are to PG 145, 216-352.
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Kabasilas, encomia of saints

Magistros, Oration

Kai oVtw 8Mmov o Tapamavtwy v
o@eideta Badpa (1,12-13)

0 oV OpoU Kal TomnTals Kai A0yoToLoig
Opeidetal Badpa (248B)

Kai tag dyaddg mpageis wg eikog mpootiBéval
Kal T0 Kat’ dpetnv moAtevew (1, 60-61)

TtAag épdrixous oVk axptBolc poévov
Beoyvwoiag, dAA& kai Tol Blodv €0 pdAa katl
Kot apetnv moAttevew (228B)

OVt TaVTodaTOUG TVAG TOUG TV HEYAAWY
Adyoug 1) Tod Ivedpatog dmédel&e xdplg
(1,113-114)

& TavtoSaméyv dyaddv Teyvital (1, 123)

0 mavtoSamdv Adywv Teyvita (348D)

@ B0 TPOG AvOp®TOUS HeYioT Kai
Koww@eAeoTdtn @otipia (1, 158-159)

TV pdg b tod Oeod xapitwv peyiotnv
Kal Koww@eAeoTdtnyv @oTipioy (348B)

[aoav émaivwv brepBoArv vTepBaivel (2, 20-
21)

Maoav émaivwv UTtepBoAnyv vTepBaivel
(337B)

00 yap eig keviv 18 §6Eav AvSpéag kaTd
ToUG dAAovG, 00U’ oTdcato TAoTTOV TOV
amotov kai Spamétny, ovd’ dAAwv €oye Adyov
oU8éva, T®OV 00 TOVG TTPOCTETNKOTAG
dmdyewv oide O=od (2, 50-52)

0V kevijg §6&n¢ kal Suvaoteiag kai TO@ov
YEVOUEVOG €pACTHG, 0VS” AOTTACANEVOG
TAoUTOoV TOV ATLoTOoV Kal Spametny, kal
ApPYMYOV TV Kok®V, Kal TTAVTo XaAETTOVT
KQTA Tva Tom Ty, 008" GAAwV ye 008evog
008’ ovTvoiv Tomodapevog Adyov, doa ToUg
TPOCTETNKOTAG GT&YELY 018e Og0D (268D)

do0 TOVG KATOPOODVTAG KOLVWVOUS 018E
TapaokeLAleY TGV ‘'OAVUTIOU TIPAYHETWY
(2,52-53)

Kai t@v '0A0uTou Tpaypdatwy pr 0Tt
KOWWVOUG TOUG GvBpmToug, AAAX Kal Bovg
€€ avBp TV 0§ eiTelvV 0i8¢ ToLETY (256B)

GAAoLg peAedwvog cwtnplag kataotijval
SVvacBal (2, 114)

ToloUtog 8¢ kal Tolg GAAOLG PEAESWVOG
owtnplag katéotn (280B)

Tavtng 8¢ €ig SVo Slapoupévng, ic te Oedv
Kal avBpwmoug (2, 127-128)

Tavtng Toivuv ig §vo Staxpovpévng, &ic te
Og0v Kail avBpwtoug (276A)

GAAX KAV TA TTAVTWVY SevoTata dmelfjtal,
kv 0 Pardpidog Tadpog (2,207-208)

Kév 0 ®ardapidog tadpog, kGv Tavto Ta
Tavtwy éoxat’ amefjtal (317A)

Koww@eles yap dyabov ékeivog (3, 60)

MG KOWWEPEAEG AyaBov ig GvBpwTOUG
tedéoal (3444A)

€xelBev Ta TG cwnplag EEfjmte Melopata
(4, 98-99)

Kai 000 povou petd Ogdv ta tiig cwtnplag
étamrovtL meiopata (352C)

Kal t@v tad g mpog dvBpwmoug xapitwy
Heylotn Kal KOWWEEAEGTATN @AOTIHIO
(4,267-268)

T&Vv pog fuag tod Oeol xapitwv peyiotnv
Kal kKoww@eleatdtnv @AoTiay (349B)

év BaButdtw kol paia iove ynpa kataAvet
Tov Blov (4, 262)

év Babutdatw kal paia miovt ypa kataAvet
1oV Biov (344B)
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Kabasilas, encomia of saints

Magistros, Oration

U pév v énvelg Tpada kal mpog v €k
mAelovog €BAeTeS, TAUTNG VOV AUECWS
HeTéXeELS (4, 273-274)

Kai 1jv émvetg TplaSa maong dpecws HETEXELS
(3450C)

Mn&evog fi&iov tol Adyou, @AVa@OV ATEXVRS
vouilovoa mavta, kal TOV @pévag OAlywv
(5,106-107)

008evdg Tvog fiElou tol Adyou, Avagov
atexvads tadta vopllwv, kal Yuxdv ayevvidv
Sededaopata (256B)

Tnv Yuxnv énetta melpdobat Setcvival
peotnv apet®v (5,109-110)

TV Yuymv eixe peothv dpetéyv (225B)

Kai 8fjta v Puymnv kabaipwv t& kal
Aemtovwv (5,228-229)

Tov vodv kabaipwv te kat Aemtivwy (232C)

Mavtog dyadod kepdAatov v (5, 314-315 and
5,823)

[avtog pev ayaBod ke@dAalov T6 cec®obat
(284A)

El ydp 10, 1) 6vta éoti t& Svta eidévay, Toig £b
@povoloL TV GvBpwTwv ebdatpovia, Ti ToT’
auThv épolpey TNV émotnunv tod Bcod; (5,
375-377)

T yap 1) Svta 0Tl T& Svta £idévay, kai Beiwv
Te Kal QvOpwTivwy TIPpayUATwV £TLOTIHOVAS
glva, kal ToATeEVEWY &v oUpav® SuvdoBat
pakapiag @Ooews i8lov 6v, €€ Gp” apetii kat
Adywv EoTiv v, (232C)

Tig Tolvuv S1d TAVTWY HAACE TOUTWVL TV
ayabdv...; (5, 884)

émi toooUtov fjkovot kadokayabiog kal Tod
Sux mavtwv édacal (340D)

Té&v 8¢ tod Xplotod ouyyeyovoTtwv Tovg
kopu@aiovg [étpov {opev kai [MadAov, kal TOV
vidV T BpovTiic. MadAog piv obv, BoupacTOV
glxe mepl TOV Se0TOTNV TO QIATPOV, Kol THG
AVBPWTWVY cWTNPIaG, LaviKES TIG TV £pacTig,
AGAL €l ToAgpiovg TO TTPOoOev TM XpLoTtd
TATTWYV, émerta 8L épaveiag @pkwSoug TV
£talpwv aOT® Katéot ... "ETL 8¢ [TETpog pev
opidnoe yduw, 6 8¢ Tapbeviag v &6ANTS.
Twavvn 6& T@ Tavv, undepioy UepBoAnyv, oV
TapOeviag, oV Beoroyiag, oV @AoBEeing dpeis,
6 & émert’ GAdov TpoTOV TTapeAeUVEL, UTiep
00 moBoupévou TANYeiS kal drmoBavav. (5,
972-998)

[Tétpov 8¢ mépt kat [TavAov kal ToT vioT Tiig
BpovTiig, TocoUtov Qv gimotut, 6TL TOVTOUG
Emavelv BéAwy, €l TocodTov Tikouaot
kadokayaBiag kal Tod SLd Tavtwv EAdoal.
AM& xai Tpnyoplog 1) peydin tijg @Voews
év8ellig, kal 1) T®OV ayaB@dv TeAsuTaia @opq,
oUY OTWG LETA TOUTWV, GAAQ Kal UTIEP
TouTOUG Sikalog v €in tetdyxBoaL [IETpov yap
Tov {fjAov, kat [TavAov TOV TOVOV, Kal THV
Twdvvou Beoroyiav, kal & TOAL" ETepa TOUTOLG
Tpoofv, oUTwG €ig dKpov KATWPOWKWG, WG
undev évielv Toutwvl Tepl tadta. 6 §' oty
oig aTovg kai TapiAace, IIETpov piv, olg ovy
wpiinoe yapw. dAAG tapBevia cuveéln,
[MadAov 8¢ t@ TV evoefelav £k TPOYOVWY
AkpIB®OS pepvijodat, kai pr v pev apxmnyv eig
SLOKTAG TEAEDY, merta SU éppaveiag
@EPIKOSOUG TH Oed®d TPOTEADETY, AAAX UV Kal
Twédvvnyv tov ZeBedaiov, T@ pr 81 Bpoyéwv
uné’ amA®G ovTwoty, dGAAG Safdéotepov Kal
OTIOVSAATEPOV, KAl 010V AYWVIGTIKMOTEPOV
Kol TTpog dpiiav fpOat BeoAoylag (340D-
341A)
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Kabasilas, encomia of saints Magistros, Oration

® PUoEWS EVSEIELS Kal @loTuia ToD yévous | Tpnydplog 1) peyddn Tijg @uoemwg EvSelELg, kal
(5,1034-1035) 1 TV dyad®dv tedevtaia @opd (340D)

1) LEYEAN THiG pUoews EVSelELs, kal TGV
ayaB®v tedevTtio @opa (6, 34-35)

Kad Yruxm Tig qv T Anpntpin Xplotdg, ovk Kai 6mep mepl Eppotipov tod KAadopeviov 6¢
A@LOTOpEVT Kol TTAAWY €TtavioDoa, KATA TV €V| TV Paciy, ®§ dpa AToAUTGvouoa aUTOV 1)
Hobw dnmovBev Eppotipov, tod KAafopeviov | Yuxm maAw énaviel {woboa kol pévog
Puymy, GAA" &et cuvotoa (6, 110-112) éumvéovoa, ToUTo kAvTadBa mwg 0pdv é0TLy,
oV pdAAov amfjcav GAAAwY, | GAANA0Lg
ovvijoav (264D)

[otav Twva v Soav extéov Kai ti oe Sel Molav Twva Tept 000 86&av £kTéov kal Ti o€ S€l
mpooelnely; (6, 153-154) mpooemnel; (241D)

Kai oupmdong dpetfig mputaveiov, kai 0ot | 0 mavtog §8iotov pnd’ dvtivodv tomapdmav
TPOG AvOp®TOUG PAOTIHIA, KAl TTAVTA TAUTL | IO oApeEVOG Adyov, TTAT)V Ooov €ig ApeTnv
T& KGAALo T TipooelpijoBal, GAAX Kal vidg @épeLkal O=od EuvavAiav! 0 Tpuadog totia
vrioTov, kal Tpddog eotia (6, 171-173) kai putaveiov Beodoyiag kat Soypdtwv
akpipewa! (348CD)

Can Thomas Magistros Be Considered
a Source of Nicholas Kabasilas’ Theology?

There can be no doubt that Nicholas Kabasilas employed Thomas Magistros’
text while composing his rhetorical works. How can one explain Kabasilas’
predilection for this obscure text of Thomas Magistros? Was Magistros perhaps
his teacher in Thessaloniki? This possibility cannot be ruled out; both Magistros,
who must have died around 1350, and Kabasilas, who was born around 1322,10
were prominent members of the intellectual elite of Thessaloniki. But what
is more striking is that certain elements of Kabasilas’ theory on the life in Christ,
which formed the basis of his treatise On Life in Christ, appear already in
Magistros’ Oration on Gregory of Nazianzus. [ give a summary account of these
below:

9 Niels Gaul, Thomas Magistros und spdtbyzantinische Sophistik. Studien zum Humanismus urbaner
Eliten in der friihen Palaiologenzeit (Wiesbaden: Harrassowitz, 2011), 369.

10 Congourdeau, Nicolas Cabasilas. Ezéchiel, prophéte de I’ Incarnation. Introduction, traduction,
note et guide thematique (Paris: Cerf, 2021), 14.
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A. Man becomes united with God through virtue: 6Tt T®v pev &ig dpetnv
PEPOVTWV EVOG OVSEVOG TOTIAPATIAV ATIETY OV, GAAX KL TTAVTWV TOUTWYV ATIAGG
oUTWOL TEPLEGYOV, WG OVSEVOGS TIVOG TV AAAWV OVSEIS, TEKUNPLOV EVAPYEG 1)
Bavpao T ool PG OeoV 0ikelOTNG, Kl TO OdV dpédel yevéaBHal Ti TPOG avTOV
kowwvia (244A). In the beginning of book VI of On Life in Christ, Kabasilas
points out that what safeguards the blessedness of those united with Christ
through the mysteries is virtue and life according to reason (VI, 3, 1-2).

B. Both Magistros and Kabasilas seem to employ the image of philosophy
descending from heaven to earth employed by Plato in the Timaeus: 00 yap ov
fNéeocav £€66kovv 0pdv, AAL" OV Ewpwv, oVPaVOBEeY €ig Yijv fikew £80Kkouv ém’
evSapovia Tf) o@®V, kal Statodito Pelov 1) Kat’ dvBpwToUG TOUTW TIPOCETYOV
(256A). The relevant passage of Kabasilas is the following: dAA& kai olg T Biw
TV AvOpOTWV £Vop0BETEL HOVOG THV 0Vpdviov Ti] Yi] Tpodei§ag kal putevoag
@roocopiav (IV, 16, 7-8).

C. The Pauline view that the Christian lives in God in a hidden way:

"Emerta povn Tfi kot vodv évepyeld ouvteETAX®SG £€0VTOV, 0VTW
o@odpotepov kal omovdaldtepov avtéoxeto tol Oeol, w¢ év ToUTw
kot TOV MadAov kai Zfjv kail kweloBat kal elval, kai xaipev pév Eavtd
Ka@&ma éav, xaipewv 82 16 Xplotd pmdev firtov fi dvamveiv. Koo yap
Kol TOTG KOGHOU TIPAYHAGL TAVTATAGL VEKPWOELS, g pmd’ 6,TL moT’ olov
£€0€Aewv pepvijoBat, 0 8¢ TV év Xplotd kekpuppévny €4 {wnv 8" avtod
TGV aVToD KatamoAadwy xapitwy, kal ToUTolg EVvTpuE®EY doal wpal,
Og0v KaBOOOV EPIKTOV OpHV TE KAl Pavtalopevog, Kat Tioav Suaxépelav
¢vtebBev dmokpovouevog (257B).

Magistros insists that man must act according to the heart of God, xatd v T0U
Oe0D kapdiav wg elmelv moAteveohat (281B), and be totally dependent upon
God, T0 10U O€0l kaBdamag £EfBat katl ToUtov £€ 6AnG Srimov Yuxiig kai Stavoliag
@UEY (281C). The relevant passages of Kabasilas are the following: kai 0 Tfjg
KapSilag EMEKADG €0TL KAl TG KEQOATG KivouueBa kal {®OueV To Ye €i§ avTOV
nKov, g &xel {whg éxetvog (IV, 37, 10-12); tov év Xplotd v mponpnuévov
axoAovBov pev Tii¢ kapdiag kal Tiig ke@aAfic ékelvng @Ot (VI, 7, 1-2). It is
noteworthy that a manuscript gives the title of Kabasilas’ treatise as follows: To0
0oP®WTATOV Kal AoylwTdtov kupol NikoAdov Kafdaowa mepl g év Xplotd
KPUTITOUEWN G (Wi,

D. Man attains his likeness to God through his thoughts (Aoywopoi): méAat Sux
Biov kal Bewplag gig Vog Nppéve kat peta Tod Oeod cuVOVTL TOIG AOYLONOTG.

210



THEOLOGY AND RHETORIC: NICHOLAS KABASILAS BETWEEN
THOMAS MAGISTROS AND MAKARIOS MAKRES

Here is a similar passage of Kabasilas: XpiotoD 8¢ mépt kai v avTdg
@LaVOpOTIWG Trepl THG EUTiG Eunxaviioato cwtnplag, Slefléval ToiG A0YLONOTS,
AUTNV MUV GvTikpug Exel TNV NTouvuévny {w1Vv Kal SLd Tavtwy dmodeikvuot
nakapiovg (VI, 48, 2-5).

E. Both Magistros and Kabasilas insist that the Christian does not need miracles
to prove his superiority; his only concern must be the attainment of virtue:

SU fjv 008¢ Bavpatwy avToupyds N§lwoey év Td TapovTLyevESHaL, 0VEE
tépact kal onpeiolg émkoopfioat oV Blov Suvauevog, wg ovk ol &l Tig,
ol 8¢ petpiov povou @povtilwv Kal TV ékelBev dmoceldOpueEVOG SOV,
QAL TRV AV pakaploTnTa Lovny £0nteL kKai to peta Oeol TeTdyBot Kai
ToUToV Auéows opav (278D-280A).

Kabasilas refers to the same subject:

Kat 61 tov oUtw {oavta Tpo TV 0@BaAPGDY 6TNOAVTES, HoavOGvwuUeY
avtod v eveklav kal THV ®pav, mavtayxdbev TEPLOKOTOTVTES,
okePopeba 6¢ TOV pEv GAAWG aTOV KOGHOUVTWV 0VSEV, oud’ &l
Badpact Adumel kal tolxvtnyv idnge xapv, GAA” ahtov tolitov Kabapdg
Kal Tov ofkol k6opov TV Tij¢ Puxiic apetv. Exelvwg pev yap eikdoat
TG Gv TOV oToudaiov, kal ToUT alTO udvov dpetiic Gv €in Tekunplov
(VII, 2, 5-13).

AM 008" el Bewpl@dV TVwY amoAaol kal AToKaAVPEwY TUYXAVEL Kal
TA PUOT PLX TTAVTA 018 EV, ATTO TOVTWV aVTOV £icOpEDA KAl OAVUAGOEV.
Kat tatita yap éviote drkorovBel tot év XpLotd (Mo, o0 cuviotnot, o0’
¢pyaletar TV {wny, HhoTe pundev mAfov el dpeThv elvat T¢ TP TadTa
uovov opadvte (VII, 4, 10-15).

F. The virtuous man obtains some preliminary visions of the divine realities even
in this life: kai ) S1& TdvTwV 0UTOG OiKETOG Katl PEAWY Bed) peyioTag SexdUEVOg
TAG EUPAOCELS TOV £00uévwy EAAGuewv (344C). Here is a relevant passage
from Kabasilas: tolg 8¢ pakapiolg moAdal T®@V peAAovtwy €ml ToD TAPOVTOG
éupaoeis (1, 3,9-10).

One may conclude that Kabasilas was in a constant dialogue with Magistros’
Oration on Gregory of Nazianzus throughout most of his life. His theology was
contained in a primitive form within that text. Kabasilas employed Magistros’
teachings both in his hagiographical works and in his main theological treatise
(On Life in Christ), further developing and expanding upon them.

211



IOANNIS POLEMIS

The Hagiographical Works of Nicholas Kabasilas and Makarios Makres

Nicholas Kabasilas’ hagiographical works seem, in turn, to have been utilized
quite extensively by Makarios Makres, an important theologian of the early fifteenth
century. Here is an (indicative) list of parallel passages I have identified:

Kabasilas, encomia of saints

Makarios Makres, works1t

GAX’ 0V KaTd TATSAG £lxE TO PPOVIIA, 0VS’
elg TS LG Ewpa kat TNV EkelBev Tép Py Ti|g
apetijg étpdro (4, 87-88)

Taids yop GV 61 oV katd Taidag eiye T
@POVILLA E1XEY, 08 €lg TTaUSLAG Kol
KPOTOUG Kol GApaTa Kol TNV TTaSIknv Ewpa
pactwvny, oV8E TNV EKETBeV TEPYPLV TTOAAOD
twog fye (Life of Maximos Kausokalybes
79-81)

OUtw & dyaboug dpetijs texvitag (5, 83)

TAG Kt povayoLG GPETig TeEXVITNG
(Oration on Gabriel of Thessaloniki 380)

Tdv & évtedbev Anpntplov Sel KaAelv
NYELOVE, Kal TTapenG Ye w @idtate Tijg UTEP
600 omovdiic kowwvowv (5, 128-129)

Tnv onVv kaA® Betav Yruymy, kal Tapeing ye
@tarte Tijg £mi 6oL 6OV G KOV WVIIoWV poL
(Oration on Gabriel of Thessaloniki 37-38)

Kowmvovg oide Tapackevdlety Tdv
‘OAvpToL TTpaypdtwy (2, 53-54)

Kai kowvwvoug évtedBev kabilotwv TV
‘OAOpTIOL TTpaypdtwv (Oration on the
fathers of the seven ecumenical councils
448-449)

KOWwvoLg T@V ‘'0AvuToL KabloTdoa
mpaypatwv (Oration on Gabriel of
Thessaloniki 7-8)

® PUoEWS EvSeIELS kal @loTiia yévoug (5,
1034-1035)

® PUoEWS EVSELELS Kal AoTLia YEVOUG
(Oration on Gabriel of Thessaloniki 667-668)

OVtw St yuvauk®v (4, 76-77)

OUTWG G 8T YUVALK®DY
(Miracles of St. Euphemia 80-81)

B¢eol 6¢ kai TV ékeivou @Awv Exeobat pev
povny pdAlota mtacdv evdapoviay etvar (5,
206)

Mévov fidet Tipov v apetnVv xpfjpa, povnv
evSapoviav Evoule Td Oed xpijobat
(Oration on Gabriel of Thessaloniki 247-248)

Makarios Makres seems to have absorbed some basic teachings of
Kabasilas, at least as far as terminology is concerned. In his Oration on Gabriel of
Thessaloniki, v. 478-480, he uses the term 1) pakapia cvotain {wr which reminds
us of Kabasilas. Although he is very far from the theological depth of his older
compatriot, it seems that Makres had been an avid reader of Kabasilas’ writings.

11 T refer to the edition of Asterios Argyriou, Makapiov to0 Makpij ovyypduuata (Thessaloniki:
Kévtpov Bulavtivdv 'Epguvav, 1996). The numbers refer to the lines of the texts.
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Conclusion

Kabasilas had certainly benefited from Thomas Magistros’ Oration on
Gregory of Nazianzus, both in composing his hagiographical works, which are
mainly rhetorical, and in expounding his most important theological insights in
his main theological treatise On Life in Christ. This may be the reason for the
absence from the latter treatise of any points of contact between Kabasilas and
Palamas. Magistros’ Oration is a rhetorical work devoid of any interest in
hesychasm or mysticism of the Palamite type. Thus, Kabasilas seems to have
followed in the steps of Magistros. The intellectualistic way of approaching
man’s communion with Christ is a characteristic shared by both Magistros and
Kabasilas. Later on, the latter’s hagiographical works were considerably exploited
by the Palamite hieromonk Makarios Makres of Thessaloniki in the early fifteenth
century, who did not hesitate to incorporate some elements of Kabasilas’ theory
on life in Christ into his own rhetorical works.
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ABSTRACT. This article explores the elaboration of the distinction between
the divine essence and the essential energies of God in the two Orations on the
Light of Tabor by Philotheos Kokkinos, directed against Gregory Akindynos and
the Akindynists. Herein it is shown that Kokkinos follows a well thought out
process of philosophizing when dealing with those dimensions of oikonomia
(the activity of God in the world) that correspond directly to the realm of what is,
par excellence, theologia (or God in himself). Within this framework, Kokkinos
correctly formulates the main theses that provoked the opposition of the
Akindynists to the distinction between the divine essence and the essential
energies of God. These main points are elaborated through the coining of
formulae (quite faithful to the authentic teaching of Gregory Palamas) that are
occasionally more precise than the formulations of Palamas himself. Moreover,
Kokkinos deals with the conceptual and practical dimensions of the distinction
between the essence and the essential energies, without, however, exceeding
the limits of the logic contemporary to him.
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von 1351 und als selbstandiger Autor des Tomos von 1368, d.h. der nahezu
wichtigsten Akten, durch die die Lehre des Gregorios Palamas etabliert wurde.
Viele klassische Formulierungen dieser Lehre sind ihm zu verdanken. Namlich
er hat dariiber hinaus, durch den Tomos von 1368, Palamas heiliggesprochen.
Kokkinos ist Autor von iiber 30 Texten, die der Erklarung der palamitischen
Lehre gewidmet sind. Von seinen Zeitgenossen wurde er als ihr durchaus
treu und sie korrekt und anschaulich darlegend geschétzt.! Nichtsdestotrotz
zahlte ihn John Demetracopoulos zu den kompromissvollen Palamiten, die
die Grundidee ihres Lehrers preisgegeben haben, insoweit sie die Distinktion
zwischen Essenz und Energie als eine Unterscheidung xat’ émivolav oder Adyw,
also dem Gedanken nach oder durch die Vernunft, zu bezeichnen pflegten.2
Meine Absicht in dieser Uberlegung ist es, die Position des Kokkinos im Ganzen,
wie auch unter besonderer Beriicksichtigung des von John Demetracopoulos
hervorgehobenen Sachverhalts in Betracht zu nehmen. Ich beschrianke mich
dabei nur auf seine am Anfang der 60-er Jahre des 14. Jahrhunderts verfassten
zwei Reden tiber das Taborlicht gegen Akindynos, die in einer editio princeps
von Petya Yaneva herausgegeben wurden.3

1. Die Vorgehensweise

Eine feste Voraussetzung fiir den Gedankengang des Kokkinos ist der
Sachverhalt, dass das Gottliche nicht nur fiir die Menschen, sondern auch fiir
die hochsten noetischen Naturen vollig unverstandlich seiner Natur nach ist.4
Die Versuche, es durch die Forschungskrafte der Seele (51 T@v €peuvnTIK®S
Tii§ Yuxfis Suvauews), durch Vernunfterwagungen und Gedanken scheitern,
weil es sich von jeglicher Anndaherung hinausstehlt.5 Mit dem iiber jeder Essenz

1 Cf. Georgi Kapriev, “Philotheos Kokkinos,” in Byzanz. Judentum, eds. Alexander Brungs, Georgi
Kapriev, Vilem Mudroch (Grundriss der Geschichte der Philosophie. Die Philosophie des
Mittelalters 1) (Basel: Schwabe, 2019), 156-157.

2 John A. Demetracopoulos, “Palamas Transformed. Palamite Interpretations of the Distinction
between God’s ‘Essence’ and ‘Energies’ in Late Byzantium,” in Greeks, Latins and Intellectual
History 1204-1500, eds. Martin Hinterberger, Chris Schabel (Leuven: Peeters, 2011), 263-372.

3 [lepl 100 €v ¢ Oafwpiw deomotikol QwTos kal mepl Osiag évepyeiag Tpog Tovs avTiAéyovtag
dmodoyritag [Uber das géttliche Licht auf dem Tabor sowie iiber die géttliche Energie] (= Iepi
@wT6c), in De Domini luce. 3a Tasopckama ceemauna (editio princeps), ed. Petya Yaneva (Sofia:
Istok-Zapad, 2011), 21-97; Ilepi OcdtnTog Kal Ogiov pwTOS Kal TVEVUATIKDY 0pdTEWV Kal TAS
ieplc T@V Tedsiwv Tpooevyiic mpdg Tolg avTols dmodoyritag [Uber die Gottheit, das géttliche
Licht, die geistliche Schau und iiber das heilige Gebet der Vollkommenen] (= Ilepi OsdtnTog), in
De Domini luce, ed. Yaneva, 98-142.

4 Kokkinos, ITepl pwTtdg, ed. Yaneva, 48, 3-5.

5 Kokkinos, Ilepi 6e6tntog, ed. Yaneva, 136, 1-4.
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und jedem Wissen Stehenden kommt, insoweit es moglich ist, derjenige in
Beriihrung, der sich von allen sinnlichen und geistigen Anschauungen, und von
den Forschungskriften der Seele in den Vernunfterwdgungen und Gedanken
befreit hat, wie es uns die Gott aussagenden Vorboten (ot Benyopot @Bdacavteg)
mehrfach gezeigt haben.¢ Gerade sie, die Theologen, belehren die Kirche Gottes
auf eine gottgeblihrende Weise iiber das gottliche Geheimnis, indem sie
unserem Geist (voU¢) nicht gestatten, beziiglich iibermenschlicher Gegenstande
durch menschliche Vernunfterwadgungen (Aoywopoi) Syllogismen zu schaffen
(ovAoyileotan).” Der Geist der Wahrheit wird seine Nachfolger durch die Worte
der Theologen, durch die der Geist gesprochen hat, zur ganzen Wahrheit der
richtigen Dogmen fiihren.8

In keinem Fall fassen wir die gottliche Essenz selbst auf, sondern
lediglich das um die Essenz herum Stehende (ta mepi v ovoiav).? Der seiner
Natur nach vo6llig Unteilhafte und Unbekannte wird durch seine natiirlichen
Energien teilhaftig und erkennbar.10 Wahrend seine Essenz unerreichbar bleibt,
lernen wir unseren Gott durch seine Energienkennen, die auf uns herabsteigen.11
Diese liberlegende Herrlichkeit Gottes, die Gnade des guten Geistes, die in die
Herzen der Heiligen ausgegossen wird, verwirklicht das wahre Wissen oder
Erkennen Gottes.12 Die Herrlichkeit und die Kraft der gottlichen Natur, die die
Vergottlichung der Natur der Engel und der Menschen verwirklichen, zdhlen nicht
zu der Schopfung. Die an diesem Geheimnis Teilhabenden und die dasselbe
Erfahrenen lehren uns tiber nach dem Wort des Herrn dartiber. Sie kdnnen es
eben deshalb tun, weil es sich um eine Okonomie (oikovopia), um eine zwar
wunderliche Okonomie handelt.13

Gerade weil es um Okonomie und nicht um Theologie schlechthin geht,
ist die Erkenntnis liber die ad extra wirkenden gottlichen Energien und das
Erlangen solcher Erkenntnis nicht nur den die Gnade und die Vergéttlichung
(xapis kat Béwoig) Erworbenen zuganglich, sondern auch denen, die keine
Erfahrung von diesem seligen Pathos (toU pakapiov tdBoug dmeipatol) haben,
zu denen Kokkinos auch sich selbst zdhlt.14 Er reiht sich an der Seite derer ein,
Er zdhlt such zu denen, die um den Vorraum des Gottestempels kreisen. Sie sind

6 Kokkinos, lTepi Oedtntog, ed. Yaneva, 136, 10-16.
7 Kokkinos, Ilepi pwtdg, ed. Yaneva, 39, 20-23.

8 Kokkinos, Ilepi pwtdg, ed. Yaneva, 47, 25-48, 2.
9 Kokkinos, llepi pwTtds, ed. Yaneva, 49, 20-21.

10 Kokkinos, Ilepl pwtdg, ed. Yaneva, 54, 7-58, 1.

11 Kokkinos, Ilept pwtdg, ed. Yaneva, 50, 1-5.

12 Kokkinos, Ilept pwtdg, ed. Yaneva, 53, 21-24.

13 Kokkinos, Ilepl pwtdg, ed. Yaneva, 35, 30-36, 3.
14 Kokkinos, ITepi Osétntog, ed. Yaneva, 120, 5.
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imstande zu schauen, insofern es ihnen mdoglich ist, und werden von denen
eingeweiht, die im Innenraum verweilen.15 Die die mystische Erfahrung nicht
Habenden werden dabei ziemlich dunkelhaft und maRig (Alav dpudpde katl
netpiwg) eingeweiht, weil sie sich immer noch nicht vollstindig von der inneren
Verwirrung und dem Zwist befreit haben. Sie kénnen die Bosheit der geistigen
Gefangenschaft nicht vollig vermeiden, aber sie werden von dem alles kénnenden
Glauben unterstiitzt und von der Philanthropie des Mysteriums in Schutz
genommen. Es ist schwer und gefdhrlich, in Hinsicht auf das geistige Sehen
kurzsichtig zu sein, und das Wissen wegzustof3en, das unserer Kraft angemessen
ist. Solches Benehmen zeigt ein Leiden am Unglauben auf, der die Mutter des
Nichtwissens und die Verfechterin aller Ubel ist.16 Wir werden ein Stiick eine
Weile mit Moses auf den heiligen Berg aufsteigen, erklart Kokkinos, obwohl wir,
noch nicht erkennend, das Ersehnte nicht verstandlich sehen werden, aber wir
werden zuerst mit dem Felsen bedeckt philosophieren wie diejenigen, die seinen
Riicken, den Riicken Gottes, gesehen haben.17 Kokkinos ist sich durchaus bewusst,
dass sein Verfahren ein Philosophisches ist, weil es im Fall der Erkenntnis der
gottlichen Energien um ein Wissen iiber die gottliche Okonomie geht, die durch
die Vernunft und den Intellekt zu verstehen und zu deuten ist.

Er macht von dem Instrumentarium der Philosophie Gebrauch, beurteilt die
- richtige oder verwirrte - Logik der Debatte und versucht, einen unwiderlegbaren
Beweis (LaptUplov amapdypamtov) zu pragen.18 Damit bemerkt er zugleich,
dass es angesichts dieser Problematik nicht um ein beliebiges Philosophieren
geht. Das Philosophieren und Reden iiber solche Gegenstdnde ist, Gregorios dem
Theologen treu folgend, kein Werk zufélliger Figuren und nicht jedermanns
Sache. Es ist auch nicht auf zufillige Personen gerichtet und nicht in allen
moglichen Situationen durchzufiihren. Es ist eine Sache geistlicher Menschen
und auf geistliche Menschen gerichtet. Es ist flir diejenigen, die das angebrachte
Alter erreicht haben oder gerade erreichen, das eine Stabilitat gewdhrt und in
dem eine Annédherung an die Fiille des Geistes mdglich wird.1® Als Muster wird
der “Philosoph der Kirche” (tfig ékkAnoiag @A6c0@og) Johannes Damaskenos
empfohlen.20

Das Vorbild sei das auf die beste Weise von den Theologen Philosophierte
(tois BeoAdyols @rocopnbeév dplota). Es stiitze sich auf keine Beispiele
(mapadetypata), weil diese nicht imstande seien, die iibernatiirliche Natur

15 Kokkinos, Ilepi Osétntog, ed. Yaneva, 122, 13-15.

16 Kokkinos, Ilepi Odtntog, ed. Yaneva, 122, 20-123, 2.
17 Kokkinos, Ilept Osétntog, ed. Yaneva, 142, 10-14.

18 Cf. Kokkinos, llepi Osétntog, ed.Yaneva, 111, 13-14.
19 Kokkinos, Ilepi Odtntog, ed. Yaneva, 115, 9-15.

20 Kokkinos, Ilepi pwTdg, ed. Yaneva, 31, 10.
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abzubilden (¢€ewcovioatl), und aus diesem Grund wende es nichts an, was das
Denken (Suavola) in der Schau des Vorgestellten (10 @avtalouevov) in eine
Abhangigkeit von den Beispielen fiihrt.2! Gregorios Palamas und die richtig
Denkenden (ol gpovoitivteg 6pB&G) folgen, das betont Kokkinos, der gottlichen
Kraft und Vorsehung und den gottinspirierten Vatern.22

Auch in diesem Punkt gerit er in einen stimmigen Zusammenklang mit
Palamas, der eine Norm der Frommigkeit (yvouwv tijg eboefelag) formuliert.23
Sie soll die diskursive Theologie regeln, die Palamas traditionell auf die gleiche
Ebene mit der Philosophie stellt. Diese Norm fordert ein striktes Festhalten an
den christlichen Dogmen, indem sie einen Widerspruch im Dogmensystem
definitiv ausschliefst.24 Sie verlangt eine kompromisslose Anwendung der Satze
der Logik.25 Aufgrund dieser Norm wagt Palamas eine “Richtregel der Dogmen”
(yvouova twva Soyudtwyv) aufzustellen.26 Palamas erklart seine Gewissheit,
durch diese Norm die Wahrheit aller Sitze zu priifen, wie auch Zeugnis
(texunplov) und notwendigen Beweis (dmodel€ig) fiir die von ihm verkiindete
Wahrheit anfiihren zu koénnen,2? und imstande zu sein, nicht nur zu zeigen
und auszulegen, sondern auch zu erforschen und zu beweisen.28 Die durch
diese Vorgehensweise produzierten Theologumena erlaubt er sich mit den
dogmatisierten Satzen gleichzusetzen. Im Bereich des theologischen Diskurses
stattet Palamas den “frommen Intellekt” und die “fromme Vernunft” mit
aufdergewohnlich weitreichenden Vollmachten aus.29

In diesem Horizont kiindigt Kokkinos denen Kampf (pox6pevov) an, die
die Wahrheit kompromittieren und versuchen, jene, die fiir sie eintreten,
abzulenken.30 Er tadelt die “in Bezug auf das theologische Denken Lahmen,”
weil sie Mangel an Fleifd und bestandigerem Bemiihen demonstrierten. Weder
hatten sie mit geistlicheren als sie mitphilosophiert noch hétten sie selbst
philosophiert, um die Wahrheit zu entdecken (cuu@A0GOEEWY Te Kal PAOGOPETY
™V Tiig dAnBeiag ebpeotv).3t Kokkinos” Anfiihrer im philosophischen Bestreben ist

21 Kokkinos, lTepl pwtdg, ed. Yaneva, 94, 10-17.

22 Kokkinos, lTepi Bedtntog, ed. Yaneva, 99, 4-5.

23 Gregorios Palamas, Osopdvng, 10; 13, PS, vol. 2, 233.23; 238.11-12.

24 Palamas, Osopavng, 13, PS, vol. 2,238.11-17.

25 Palamas, Osopavng, 3; 22, PS, vol. 2, 223.13-15; 248.26-249.9.

26 Palamas, @sopavng, 3, PS, vol. 2, 223.2.

27 Palamas, @sopavng, 3, PS, vol. 2, 223.3-9.

28 Palamas, @copavng, 13, PS, vol. 2, 236.23-26.

29 Cf. Kapriev, “Die gottliche Gesetzgebung und die Norm der Erkenntnis gemaf} Gregorios
Palamas,” in Das Gesetz - The Law - La Loi, eds. Andreas Speer, Guy Guldentops (Miscellanea
Mediaevalia 38) (Berlin: de Gruyter, 2014), 431-436.

30 Kokkinos, Ilepi Oe6tntog, ed. Yaneva, 141, 3-6.

31 Kokkinos, Ilepi fg6tntog, ed. Yaneva, 103, 10-14.
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der mehrfach in den Traktaten erwahnte “Bruder, der Gottespriester Gregorios,”32
namlich Palamas, “der Verteidiger der Orthodoxie aus unserem und Gottes Schofs,
der iiber diese Dinge gut denkt und schreibt, ohne zu verdrillen.”33

2. Die Grundthesen

Kokkinos fixiert die Grundthesen bereits in seinem Vorwort: Das Taborlicht
des Herrn ist natiirliche und nichtgeschaffene Herrlichkeit Gottes und Goéttlichkeit; 34
das heilige Licht offenbart sich (¢aivesBat) den Heiligen im Geist (év vevuaty).35
Dazu kommt ein weiteres, besonders detailliert ausgearbeitetes Thema: “Der
Gottespriester Gregorios verehrt nicht viele Gottlichkeiten.”36

“Weder kannte, noch rihmte der gottgeweihte Gregorios,” erklart
Kokkinos, “zwei oder mehrere Gottheiten, wie ihr sagt, grofiere oder kleinere,
die sich untereinander und gegeniiber der einen Gottheit unterscheiden.” 37
“Siehst Du,” belehrt er weiter, nachdem er zwei Dionysios-Stellen zitiert hat,
“dass die gottliche Energie ‘Gottheit’ zu nennen und dass zu behaupten, dass die
gottliche Natur ihr nicht dem Geschaffenen und Nichtgeschaffenen gemaf? tiberlegen
ist, sondern insoweit der Nichtteilhafte und Relationslose (qpétektog kal &oxeTog)
die Teilhaben und die Relationen iibersteigt, nicht ein Wort von irgendjemandem,
sondern die genuine Theologie und Lehre der Viter ist?”38 Mit Emphase betont
er, dass wir, also die Palamiten, die eine Gottheit des Vaters und des Sohnes und
des Heiligen Geistes nicht nur in der Essenz verehren und anbeten, sondern
auch in der Kraft und in der nichtgeschaffenen Energie und in allen Dingen, die
wir beobachten und theologisch iiber die Essenz billigen. Wir sagen nicht, fiigt
er hinzu, dass es zwei Gottheiten gibt, noch, dass es eine iibergeordnete und
eine untergeordnete Gottheit (o0 600 BedtnTaAS ... 0V8" VTMEPKELPEVNV TE Kal
vepévny) gibt, sondern behaupten, dass eine Gottheit besteht, die aber nicht
nur in der Essenz, sondern, und dabei beruft er sich auf den ersten Abschnitt von
Contra Eunomium des Gregorios von Nyssa, auch in der “Vollkommenheit in Allem”
(év Tfi 81 mavtwv teAeldtnTL) betrachtet wird. Unter “Alles” pflegt Kokkinos in
diesem Satz den freien Willen, die Weisheit, die Gutheit, die willentlich gottmachende
kreative Kraft Gottes zu verstehen.3?

32 Kokkinos, Ilepi pwtdg, ed. Yaneva, 72, 7-8.

33 Kokkinos, Ilepi feétntog, ed. Yaneva, 114, 10-12.
34 Kokkinos, [IpoOBswpia, ed. Yaneva, 22, 22-24.

35 Kokkinos, [IpofBswpia, ed. Yaneva, 22, 33-34.

36 Kokkinos, [IpoOBswpia, ed. Yaneva, 26, 29.

37 Kokkinos, Ilepi fedtntog, ed. Yaneva, 98, 16-19.
38 Kokkinos, Ilepi fedtntog, ed. Yaneva, 101, 5-10.
39 Kokkinos, Ilepi pwtdg, ed. Yaneva, 27, 23-32.
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Diese umfassende Polemik kommt nicht von ungefahr. Im Jahre 1337
benutzt Gregorios Palamas in seinem vierten Brief an Akindynos den Ausdruck
“libergeordnete und untergeordnete Gottheit” (Umepxelpévn kal L@eévn
Bedtnta), den er den “heiligen Vitern” zuzuschreiben versucht.4? Seine Gegner
haben es nie versdumt, ihn wegen diesem Spruch fiir “Dyotheismus” und sogar
“Polytheismus” zu tadeln. In den nédchsten zwanzig Jahren wird sich Palamas
mehrfach befleifigen, den metaphorischen und nicht wortlichen Sinn dieses
Ausspruches zu rechtfertigen. Die heutigen orthodoxen Theologen des Ostens
fassen seine These folgenderweise zusammen: “Dem Wesen nach, das Palamas
‘libergeordnete Gottheit’ nennt, ist Gott transzendent, unsichtbar und unbekannt,
seinen Energien nach jedoch, die Palamas ‘untergeordnete Gottheit’ nennt, ist
Gott in der Welt, sichtbar und bekannt.”4! Man muss feststellen, dass Kokkinos
die Gefahr von dieser ungliicklichen Formulierung einsah und sich bemiihten,
sie aufzuheben, wobei er aus der Perspektive der palamitischen Lehre treffendere
Ausdrucksformen liefert.

In diesem Kontext besteht er darauf, dass die gottliche Energie Gottheit
ist. In ihrer AuRerung ad extra wird sie Geist-vebua genannt. Kokkinos lisst sich
von den Theologen, unter ihnen Johannes Chrysostomos, belehren, dass der Herr
uns gelehrt habe, die geistlichen Energien “Geister” (mvevpata) zu nennen.42
Christus hat den mit dem Geist Geeinten eine Energie gegeben und gesagt:
“Empfangt den Heiligen Geist!” (A&Bete Ivebua ‘Aytov, Joh. 20, 22), nachdem er
mit der Gabe der Vergebung (d@éoig) auch die heiligende Anrede (&ylxotikn
mpoonyopia) - den Personalnamen des Geistes — gegeben hat, wobei er nicht den
Heiligen Geist selbst, sondern die geistliche Gabe der Vergebung gespendet hat.+3
Dieser heilige Geist wird von der Hypostase des Heiligen Geistes unterschieden.
Kokkinos pflegt von der einen Gottheit und Kraft und einem Reich zu reden, die in
den drei vollkommenen gottlichen Hypostasen dieselbe Essenz, Kraft, Herrschaft
und Energie haben, die unteilbar in den drei Hypostasen sind. Die Unterscheidung
durch die hypostatischen Eigenschaften fiihrt nicht dazu, dass man etwas mehr
oder weniger von der einen und in aller Hinsicht vollkommenen Gottheit verehrt. 44

Das Gottliche ist seiner Essenz nach unzuganglich. Es ist in der Schopfung
nicht mit seiner Essenz, sondern seiner Kraft und Energie nach prasent, durch die
es wegen der Gutheit zuganglich wird. Es erfiillt alles, wobei es unendlich verbleibt,

40 Palamas, EmiotoAn) I mpog Akivéuvov 6, PS, vol. 1,300.19-20.

41 Georgios Martzelos, “Der heilige Gregorios Palamas und die neuere deutschsprachige Theologie,”
Hephaestus Research Repository (2011), http://hdl.handle.net/11728/7654.

42 Kokkinos, llepi wtds, ed. Yaneva, 96, 15-16.

43 Kokkinos, Ilepi pwTtds, ed. Yaneva, 96, 6-11.

44 Kokkinos, Ilepi pwTtds, ed. Yaneva, 88, 4-10.
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weil es auf keine Weise und durch kein Prinzip begrenzt wird.4> Keiner unter
den Menschen, so beruft sich Kokkinos auf Athanasios von Alexandrien, kann die
gottliche Essenz nackt (yuuvn) sehen. Die Apostel haben nicht die Essenz (ovoia)
Gottes, sondern seine Herrlichkeit (66&a) gesehen.46 Selbst dieses Geheimnis der
Gottheit wird nicht durch leibliche Augen und auf natiirliche Weise geschaut.4?
Die menschliche Kraft muss auf tibernatiirliche Weise herausgehoben werden,
damit die geheime Vereinigung verwirklicht wird.48

Die Vergottlichung (8éwoig) kommt zu den Menschen in dieser Welt als
unendlich spendende Gnade, die der gottlichen Menschenliebe folgt. 4% Die
Gewiirdigten werden Gotter nicht der Natur nach, sondern der Gnade, also der
Energie nach. Sie empfangen die wahre Unverganglichkeit (d@8apoia) vor der
allgemeinen Auferstehung und Unverganglichkeit. In diesem vorlaufigen gottlichen
Zustand werden die Krifte, Hinausgange (mpoddol) und essentiellen Ziige
geauflert, die der gottlichen Natur eigen sind.50 Das Mysterium der Verklarung
Christi auf Tabor ist nichts anderes als das Mysterium des zukiinftigen Aons, die
Herrlichkeit und die Kraft der gottlichen und unfassbaren Natur, mit denen er
kommt, um jedem nach seinem Verdienst zu richten und ihn zu verurteilen.
Demgemafd werden die Gerechten ihn auch leiblich sehen und sie werden an
der unbeschreiblichen Freude teilhaben.5!

Die Jiinger Jesu haben auf Tabor, so liberlegt Kokkinos, die Gottheit des
Eingeborenen gesehen, die geheimnisvoll durch das innerhypostatische und
ihm mitnatiirliche Fleisch (8w tfjg évumootdtov kai cupods avT® capkdg)
leuchtet. Dann haben sowohl die Apostel als auch die Propheten erfahren, dass
das Verherrlichende, das Moses personlich verherrlicht hat, ihn von aufien als
Diener der gottlichen Geheimnisse der Gnade nach und zeitweilig (xatd xapwv
kal TTpog kapov) erleuchtet hat.52 In der Menschengeschichte vor Christus ist
das Ausgiefien des Geistes weder auf jedes Fleisch noch grofsziigig und reichlich
gewesen.>3

Damit greift Kokkinos das altertiimliche Thema der Vergottlichung der
alttestamentlichen Heiligen auf, das auch von Palamas in einem Zusammenklang
mit Maximus Confessor ausgearbeitet ist. Die Vergottlichung der Auserwahlten

45 Kokkinos, ITepl pwtdg, ed. Yaneva, 79, 1-7.

46 Kokkinos, llepl wTtds, ed. Yaneva, 39, 6-8.

47 Kokkinos, llepi wTtds, ed. Yaneva, 39, 26-27.

48 Kokkinos, llepl wtds, ed. Yaneva, 40, 17-18.

49 Kokkinos, llepi wtds, ed. Yaneva, 43, 20-22.

50 Kokkinos, Ilept pwtdg, ed Yaneva, 84, 4-12.

51 Kokkinos, Ilepi pwtdg, ed. Yaneva, 29, 29-30, 3.
52 Kokkinos, Ilepl pwTds, ed. Yaneva, 44, 3-10.

53 Kokkinos, Ilepi fe6tntog, ed. Yaneva, 116, 29-30.
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Gottes vor der Inkarnation Christi, zeigt Palamas, ist auch eine direkte Wirkung
der gottlichen Gnade, d.h. der natiirlichen Energie Gottes, die von dem Wort Gottes
und dem Heiligen Geist aus gerichtet wird. Der Unterschied liegt darin, dass
diese Gnade den Patriarchen und den Propheten im Hinblick auf ihre besondere
Mission erteilt wurde. Die Erteilung der Gnade hat einen “funktionellen” Charakter,
der mit der konkreten Berufung in Zusammenhang steht. Fiir gewohnlich
geschieht die Beteiligung an der Gottheit durch eine partikulare Theophanie.
Moses stellt eine Ausnahme dar, weil (Ex. 33, 11) Gott mit ihm von Angesicht zu
Angesicht (évamiog évwmiw) gesprochen hat. Er wurde personlich, so lautet die
Deutung des Palamas, durch die Hypostase des Sohnes vergottlicht. Gerade mit
Aufmerksamkeit auf die Beziehung zwischen der historischen Erscheinung
Christi und seiner metahistorischen Anwesenheit wird bemerkt, dass selbst
Moses wegen seiner heilgeschichtlichen Mission die Vergottlichung erhalten
hat. Nach dem historischen Erlosungswerk Christi ist die vergottlichende
Gnade bereits allen Gliedern der Kirche, mit Riicksicht auf ihre persénliche
Lebensweise, ihrem Glauben, ihrer Vollkommenheit, d.h. ihrer persénlichen
Eigenart, zugdnglich.>* Nun ist, bemerkt Kokkinos, das Reich Gottes mitten
unter uns (Luk. 17, 21). Wenn wir unsere Sinne schlief3en, uns selbst und Gott
nahe werden, und, von dem aufderen Kreislauf der Welt befreit, in uns selbst
hineinfahren, dann sehen wir das Reich Gottes deutlich in uns.55 Das Licht, also
die natiirliche Energie Gottes, kommt nicht mehr von aufden, sondern es leuchtet
von innen heraus.

Die Vergottlichung ergreift die psychosomatische Einheit, den ganzen
Menschen vollstiandig. Der Leib (o®pa) ist in einer Gemeinschaft mit der Seele
verbunden (cuykowwvel). In dieser Gemeinschaft verwandelt er sich zusammen
mit der Seele in einen tibernatiirlichen Zustand. Er wird mit ihr zusammen durch
seine analogische Teilhabe an der Vergoéttlichung mitvergottlicht.s¢ Christus
hat den ganzen ihm innerhypostatischen Menschen zu Gott gemacht, um den
ganzen Menschen, d.h. den Geist, die Seele und den Leib, nicht das eine ja und
das andere nicht, nicht teilweise, sondern den ganzen Menschen insgesamt
(GAX’ 6Aov S16A0ov GvBpwTov) durch Gnade vergottlicht.5?

Gott wird an jedem Einzelnen je nach seinem Maf$ und Rang (kxatd to
pétpov kat v ta&v ekdotov) teilhaftig. Er zeigt sich entsprechend (GvoaAdywg),

54 Cf. Kapriev, “Die Begegnung Moses’ mit Christus (Gregorios Palamas, Triaden, 11, 3, 55),” in
Sophia. The Wisdom of God - Die Weisheit Gottes, eds. Theresia Hainthaler, Franz Mali, Gregor
Emmenegger, Manté Lenkaityté Ostermann (Innsbruck: Tyrolia, 2017), 387-394.

55 Kokkinos, Ilepi fedtntog, ed. Yaneva, 130, 18-23.

56 Kokkinos, Ilepi Be6tntog, ed. Yaneva, 127, 24-128, 1.

57 Kokkinos, Ilepi fg6tntog, ed. Yaneva, 128, 25-30.
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wie er sich seinen Schiilern gezeigt hat.58 Dionysius Pseudo-Areopagita folgend,
versucht Kokkinos diesen Umstand durch zwei Gleichnisse deutlich zu machen:
Wie das Siegel, das eines ist und vielen Abdriicken etwas des urspriinglichen
Siegels libermittelt, ein und dasselbe bleibt, indem es aus seiner Energie und
keineswegs aus seiner Essenz libermittelt, und denjenigen, die empfanglich
sind, seine Materie zu empfangen, gut gedruckte und deutliche Abdriicke, und
denjenigen, die nicht empfanglich sind, undeutliche und verschwommene gibt,
oder wie eine Stimme, die, wenn sie von vielen Ohren geteilt wird, in sich selbst
nicht geteilt und nicht von allen (Tieren und Menschen, jungen und alten,
gesunden und behinderten, was die akustische Energie betrifft) gleichermafien
empfangen wird, so wirkt die gottliche Natur in allem und wird von allem
geteilt, je nach der Veranlagung jeder der Schopfungen, sie zu empfangen. Sie
bleibt dabei vdllig ungeteilt und rein in ihrer Essenz, und wird in der Weise
geteilt, in der es geeignet ist, natiirliche Energien zu teilen.5 Diese und dhnliche
Differenzeirungen der Essenz und der Energien stellen bereits dringlich die
Frage nach der Art und Weise, auf die Kokkinos die gottliche Essenz und die
essenziellen Energien Gottes untereinander unterscheidet.

3. Die Bestimmung der Differenz zwischen Essenz und Energien

Die logisch korrekte Bestimmung der Differenz ist fiir Kokkinos keine
einfach zu losende Frage. Er mach darauf aufmerksam, dass wenn auch die
Vater der gottlichen Natur den Namen der Essenz gegeben haben, sie sie mit
demselben Namen benennen wie die Energie, weil sie keinen addquaten Namen
fiir die unerkennbare Natur finden kdnnen. Gott ist einer in einer Gottheité?
und die gottinspirierten Vater legen die Benennung der Gottheit einmal auf die
gottliche Natur und ein anderes Mal auf die Energie selbst.62 Kokkinos erklart
die Evidenz der Gleichwiirdigkeit (Opotiuia) der Energie Gottes und der
gottlichen Einigung und Teilung (évwoig kai Stakplotg).63 Wenn auch die Macht
(¢€ovoia) der Essenz von dem Glanz und der Kraft der gottlichen Natur
unterschieden ist, sind der Glanz und die Kraft von der Natur nicht getrennt. Es
ist unmdoglich, dass man, sie voneinander trennend, das Ubrigbleibende ohne
das Andere aufzufassen vermag. Wenn man aber tiber die Kraft und den Glanz

58 Kokkinos, Ilepl pwTdg, ed. Yaneva, 47, 9-12.

59 Kokkinos, Ilepi pwtdg, ed. Yaneva, 80, 22-81, 10.
60 Kokkinos, Ilepi pwtdg, ed. Yaneva, 81, 20-24.

61 Kokkinos, Ilepi Oe6tntog, ed. Yaneva, 112, 7-8.

62 Kokkinos, Ilepi fedtntog, ed. Yaneva, 98, 23-24.
63 Kokkinos, Ilepi pwTdg, ed. Yaneva, 97, 3-4.
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nachdenkt, fasst man sie als eine von ihnen untrennbare Natur auf, aus der
jedes dieser Dinge ist.6*

Kokkinos hebt mehrmals hervor, dass die Problematik jeder Logik und
Rede tliberlegen (Umép Adyov) ist. Dem Logiker Kokkinos ist die Formulierung der
Unterscheidung ein praktisch unlésbares Problem. Er stiitzt sich auf Gregorios den
Theologen und Johannes Damaskenos, um sich zu vergewissern, dass eine Sache
der Wollende und eine andere der Wille oder - was dasselbe ist - das Wirkende
(évepy®v) und die Energie, der sich Bewegende und die Bewegung ist. Sie sind
dabei aber auch nicht getrennt. Wie ist die Bewegung von dem sich Bewegenden
zu trennen? Es ist auflerdem zu bemerken, dass beide nichtgeschaffen sind.
Zumindest mit dem Intellekt (und¢ v®) sind in dieser Situation, und darauf
beharrt Kokkinos, die, die nicht zu teilen (ta pn xwplotd) sind, abgesondert
(xwplot®g) aufzufassen. Weil beide nichtgeschaffen sind, ist der eine Gott von
den beiden nicht zusammengesetzt (cUvBetog). Es kann keine Teilung oder
Zusammensetzung (LepLopog fj oUvOeois) zwischen dem sich Bewegenden und
der Bewegung sein, wobei es um eine gottgebiithrende Bewegung geht, gemaf3
der keine Addition oder Subtraktion erfolgt.65

Der Mangel an einer strikten oder zumindest nach den Regeln der Logik
gestalteten Formulierung der Unterscheidung ist nicht nur fiir Kokkinos
kennzeichnend. Selbst Palamas hat darauf verzichtet, die Essenz-Energie-
Unterscheidung technisch zu qualifizieren. Die gottliche Essenz und die gottliche
Energie sind, so insistiert er, ungeteilt tiberall prasent. Sie sind den Theologen
nach unteilbar geteilt (pepiletat dpepiotws), wihrend die gottliche Natur ganz
und gar unteilbar verbleibt.66 Er spricht von unteilbarer Teilung (&Swaipetog
Swaipeotg) und geteilter Einheit (Smpnuévn €vworg). Er erklart, dass Gott, der
keine Vermehrung und keine Zusammensetzung erfiahrt, sich ungeteilt teilt
(dSrapétwg Srarpeitan) und sich teilhaftig einigt (ouvdmtetan Smpepeévwg).6?
Die Energien sind “Sachen,” aber solche, die keine Essenzen sind: “mpd&ypata
£0TL KAV 0VKk oVoial”68 Ahnliche Sitze ziehen sich durch das ganze Werk des
Palamas. Er erklart keine feste Bestimmung der Unterscheidungsart. Weder
Tpaypatik®s noch kat’ émivolav werden von ihm in einem begrifflichen Sinn
gebraucht, wenn er die S1akpioig zwischen der gottlichen Essenz und Energie
zu beschreiben versucht.

64 Kokkinos, Ilepi Oe6tntog, ed. Yaneva, 111, 26-112, 3.

65 Kokkinos, Ilepi fedtntog, ed. Yaneva, 112, 8-19.

66 Palamas, KepdAaia ékatov mevinkovia @uotka kal Bgoloyikd, nOikd te kal mpaktikad kal
kaBaptika Tij¢ BapAaauitiSos Avung 74, PS, vol. 5, 77.1-14.

67 Palamas, KepdAaia 81, PS, vol. 5, 81.25-82.5.

68 Palamas, Kata I'pnyopd& ovyypdauuata 11, 20, PS 4, 280.35.

227



GEORGI KAPRIEV

Der Grund dafiir ist, dass die “griechischen Vater” in einer Ablehnung
von der hellenischen Logiklehren lediglich zwei Distinktionen kannten: eine
Staopa t@® mpaypati und eine Stapopa kat’ émivolav. Dieser Sachverhalt blieb
bis zu der Zeit des Georgios Scholarios giiltig. Er liefs sich von der Distinctio-Lehre
des Duns Scotus beeinflussen, bestimmte die Energie als ein mpaypa, aber nicht
im strengen Sinne des Wortes, sondern als ti to0 mpaypatog €0TL K&v T@®
mpayuaty, und definierte die Unterscheidung zwischen Essenz und essenzieller
Energie als eine formelle - €i8kn) Sta@opa. Seine Bestimmung korrespondiert
mit der scotischen distinctio formalis a parte rei, die er hochstwahrscheinlich
durch das Werk von Hervaeus Natalis kennengelernt hat.70 Sie wurde 1445 zum
ersten Mal schriftlich belegt. Kokkinos schrieb knapp 80 Jahre friiher.

Immerhin versucht er, die Unterscheidung auf eine adaquate Weise zu
beschreiben, ohne sie mit den ihm bekannten Distinktionen Ttpaypatikés und kat’
¢mivolav zu identifizieren. An zwei Stellen zitiert er ausfiihrlich eine Uberlegung
des Dionysios Pseudo-Areopagita,’! um seine eigene Position zu bekraftigen. Wir
behaupten, erklart er, dass die Hinausginge (ipoodot) der Beapyia eine gottliche
Teilung (8iaxploig Oia) sind. Einerseits teilt sich die Gottheit vereinigt (fvwpévwg
Staxpivetal) und sie vermehrt sich andererseits, ohne das Eine zu verlassen.?2
Es istdas in der Teilung Geeinigte (t0 év tij Staxpioel jvwpévov) gemeint.”3 Durch
diese Wendungen steht Kokkinos der Ausdruckweise des Palamas ganz nahe.
Sich ihrer logischen Mangelhaftigkeit bewusst, solidarisiert er sich mit Gregorios
dem Theologen, dass fiir uns die Frommigkeit-évoéfela nicht in Worten (év
Ag€eowv) sondern in der Praxis (év mpayupaot) besteht.74

Aus dieser Perspektive betont er: Die menschliche Natur beteiligt sich
in einer Gemeinschaft mit der gottlichen Natur.”5 In dieser kowvwvia nimmt der
Mensch jedoch nicht die géttliche Natur selbst in sich ein.”¢ Der Theologe, erinnert

69 Georgios Scholarios, lepi To0 md¢ Staxpivovrar ai Ostal évépyeial Tpds te dAAMAag kal THY
Osiav ovoiav 6, in Oeuvres complétes de Georges (Gennadios) Scholarios, vol. 3, eds. Louis Petit,
Xénophon A. Sidérides, Martin Jugie (Paris: Maison de la bonne presse, 1930), 238, 21-26;
E&fyeois gic T0 Toi SiSackdAov Owud dmd Tot Akivov Bifdiov T mepi Tob elvan kai Tijg ovoiag
6, in Oeuvres compleétes, vol. 6 (1933), 281, 6-8.

70 Cf. Kapriev, “Die scotische Unterscheidung von Essenz und Energie bei Georgios Scholarios
und die inneren Quellen der palamitischen Tradition,” in Contemplation and Philosophy:
Scholastic and Mystical Modes of Medieval Philosophical Thought. A Tribute to Kent Emery, Jr.,
eds. Roberto Hofmeister Pich, Andreas Speer (Leiden: Brill, 2018), 129-154.

71 Pseudo-Dionysios Areopagita, [lep{ Oeiwv évoudtwv 2, 11, in Corpus Dionysiacum I, ed. Beate
Regina Suchla (Berlin: de Gruyter, 1990), 135, 14-136, 6.

72 Kokkinos, Ilepi pwtdg, ed. Yaneva, 61, 4-15; lepi Oc6tntog, ed. Yaneva, 112, 27-113, 4.

73 Kokkinos, Ilepi feétntog, ed. Yaneva, 113, 7.

74 Kokkinos, Ilepi Oe6tntog, ed. Yaneva, 114, 7-9.

75 Kokkinos, Ilepi pwtdg, ed. Yaneva, 82, 24-25.

76 Kokkinos, Ilepi pwtdg, ed. Yaneva, 82, 15-16.
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er, wobei er Palamas meint, lehrte deutlich Giber das Nichtteilhafte, Nichtrelative
und Nichtnachahmbare (t6 duébektov kai doxetov kai auipuntov) der gottlichen
Natur und, entsprechend, iiber das Mitteilbare und das Gemeinschaftliche
(neBekToOV Kal kowvwvikov) der gottlichen Energien. Damit man sie nicht fiir die
gottliche Natur halt, sagt er, dass sie von der Natur sind (éx Tfig @UoewG a0TAG
gival), und nennt sie Hervorginge und Providenzen, die sich reichlich und
tiberreichlich vergieflen. Die gottliche Natur besteht dabei iiber sie hinaus
(¢méxewva TovTwv).77 Wir brauchen nicht vor der Unterscheidung der Gottheit
in der Teilung (év Tij Stakpioel Staopa tijg B6e6tNnTOGg) Und vor der entsprechend
vermuteten Uberlegenheit (Umepoyt) Angst zu haben.”8

Die Energien unterschieden sich unbedingt, hebt Kokkinos hervor, von der
Natur (6Ttwaodnmote Slapepovoag Tig PUoews),” Zudem sie auch nichtgeschaffen
sind und wie die sie ausstrahlende Natur gleichwertig (opotipwg) verweilen.80
Die Theologen der Kirche belehren die Kirche einstimmig (cuppwvwg), dass
die Energien der gottlichen Natur eigen (und nicht die Natur selbst) und etwas
anderes als die Natur selbst sind, weil sie natiirliche Krafte und Hinausgange
(mpobdol) sind, die Giberreichlich quellen. Der seiner Natur nach Nichtteilhafte hat
durch sie an seiner eigenen Schépfung synergisch teil (dvoaAdywg pebektdg).81
Die gottgebiihrenden Energien und Kréfte sind der Essenz eigen und haben
von ihr, als ihr unzertrennlicher und sie charakterisierender Teil ihr Sein.82
Nichtgeschaffen und anfangslos sind die Energien um die Natur herum - sie
sind nicht die Natur (mept yap v @Uowv o0 tadta @Uolg).83 Die gottlichen
Energien sind nicht die Essenz Gottes, sondern der Essenz und von der Essenz
(tfis ovoiag kai €k Tijg oVoiag), weil sie keine Natur, sondern Charakteristika
der Natur (yoapoaktnplotikd @Uoews) sind.84 Gerade vor dieser Distinktion
(8tdxplotg) braucht man nach den Theologen keine Angst haben, indes das
Nichtgeschaffene die gleiche Wiirde hat und die Einigung der auf gute Weise
Unterschiedenen darstellt. Jede unfromme Unterschitzung oder Uberschitzung ist
dabei zu verwerfen. 85 Wir wurden durch die Ansiedlung (évoiknoig) des
allheiligen Geistes in uns Teilhabende (kowvwvoi) der gottlichen Natur, erklart
Kokkinos, nicht weil unsere Natur mit der gottlichen Natur in Gemeinschaft

77 Kokkinos, lTepi Bedtntog, ed. Yaneva, 103, 27-33.

78 Kokkinos, lTepi Oedtntog, ed. Yaneva, 110, 30-32.

79 Kokkinos, Ilepi feétntog, ed. Yaneva, 109, 16-17.

80 Kokkinos, Ilepi Be6tntog, ed. Yaneva, 109, 3-4.

81 Kokkinos, Ilepi Be6tntog, ed. Yaneva, 108, 25-109, 1.
82 Kokkinos, Ilepi pwtdg, ed. Yaneva, 79, 28-30.

83 Kokkinos, Ilepi pwtdg, ed. Yaneva, 65, 22-26.

84 Kokkinos, Ilepi pwtdg, ed. Yaneva, 71, 18-24.

85 Kokkinos, Ilepi fedtntog, ed. Yaneva, 111, 7-11.
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trat, sondern weil wir die ganze Gnade und Energie Gottes in unseren Herzen
empfangen haben.86

Das Zitierte reicht, um daraus zu schlief3en, dass Kokkinos eine eindeutige
formelle und praktische Differenzierung zwischen Essenz und Energie vornimmt.
Die bereits zitierte AuRerung, die an die Fahigkeit appelliert, das, was nicht zu
teilen (td un xwplotd) ist, zumindest mit dem Intellekt (unde v@) abgesondert
(xwplot®dg) aufzufassen,8” erschopft die Ansicht des Kokkinos offensichtlich nicht.
Das “unde v®” ist das Minimum, die elementare Grundlage der Denkprozedur, die
die Erorterung der Problematik tiberhaupt moéglich macht. Auch in diesem
Punkt folgt er Palamas.

In einem ausfiihrlichen Passus beruft sich Palamas zunichst auf die
Inschrift auf der Tiir der Platons Schule: “Kein der Geometrie Unkundiger moge
hier eintreten.” Vollig unkundig der Geometrie ist jeder, bemerkt er, der unfahig
ist, iber das Unteilbare als Teilbares (mepl T®Vv dxwploTwV WG KEXWPLOUEVWV)
zu denken und zu sprechen. Man muss zwischen Grenze und Begrenztem
unterscheiden konnen, zu welchem Zweck der Nous die Unteilbaren teilt.
Dieselbe Fahigkeit des Geistes (voUg) ermoglicht, den Leib von dem um ihn
herum Stehenden abzusondern, wie auch iiber die Natur an sich zu sprechen,
indem man sie intellektuell von dem ihr Zugehdrenden trennt. Wie kann man
liber das Allgemeine als Allgemeines reden, fragt Palamas rhetorisch, wenn es
in den Einzelnen existiert? Sie werden nur durch den Intellekt (voOg) und die
Vernunft unterschieden. Der verniinftige Mensch muss tiber das Untrennbare
als geteilt (Tepl TV aStapétwv wg Smpnpévwv) denken und sprechen konnen.
Erst dann wird man fahig, der vielen Einheiten und Unterscheidungen, die die
Theologen in Riicksicht auf Gott behaupten, kundig sein. Dieses minimale
Basisvermogen macht es moglich, die unteilbare Teilung (&8iaipetog Siaipeoig)
und die geteilte Einheit (Supnpévn évwotig) in Hinsicht auf Gott zu akzeptieren und
zu verstehen. Darauf gegriindet, erklart Palamas die Hauptthesen seiner Lehre:
Gottist Eins, das seiner Essenz nach nicht einzusehen ist. Sie ist doch ihrer Energie
gemafd aus ihren Geschopfen zu verstehen. Gott ist seinem ewigen Willen, seiner
ewigen Vorsehung, seiner unendlichen Kraft, Weisheit und Gutheit gemaf;, die auf
uns gewendet sind, zu verstehen. Das besagt aber nicht, dass man dadurch tiber
mehrere Gotter und mehrere unerschaffene Sachen sprechen kann, indem man
Gott zu einem zusammengesetzten Wesen macht. Gott teilt sich jedoch ungeteilt
(&Srapétwg Sroupettar) und einigt sich teilhaftig (cuvamnteton Smpepévwg), ohne
eine Vermehrung und Zusammensetzung zu erfahren.88 Es ist nicht schwer
nachzuvollziehen, dass Kokkinos diesen Satzen ganz und gar treu geblieben ist.

86 Kokkinos, Ilepi pw1dg, ed. Yaneva, 83, 16-84, 1.
87 Kokkinos, Ilepi fedtntog, ed. Yaneva, 112, 14-15.
88 Palamas, KepdAaia 81, PS, vol. 5.80.30-82.7.
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Vor diesem Horizont lohnt es sich, die Behauptungen von John
Demetracopoulos Kokkinos betreffend zu priifen.8? Es ist zuzugeben, dass er
insgesamt drei Stellen zitiert, von denen zwei - aus den Flinfzehn Kapiteln des
Kokkinos gegen Barlaam und Akindynos und aus seinem polemischen Traktat
gegen Gregoras — ein und dasselbe Thema behandeln. Es geht namlich, wie
Demetracopoulos selbst hervorhebt, strikt um die Betonung der Einheit der
Gottheit. Genau wie in den hier besprochenen Traktaten, wird aus dieser Perspektive
die Unterscheidung selbstverstandlich lediglich als gedanklich fassbar prasentiert.
Die Bemerkung von Demetracopoulos, dass diese Aussagen von Palamas kaum
akzeptiert werden konnen, widerspricht der oben zitierten Palamas-Stelle. Die
erstzitierte AuRerung des Kokkinos ist dem Tomos von 1351 entnommen, der
von ihm und Neilos Kabasilas verfasst wurde. Es wird der Satz herangezogen, dass
die Distinktion zwischen der Essenz Gottes und die Energien zu akzeptieren ist,
wenn sie “nur durch die Vernunfterwahnung” (pévw t@ Aoyiop®) oder “nur durch
den Intellekt” (povew t® v@) abgeleitet wird. Wie wir gezeigt haben, wird diese
Auffassungsart sowohl von Kokkinos, als auch von Palamas als die grundlegende
Moglichkeitsbedingung fiir die Konzipierung der Unterscheidung betrachtet. Ware
diese separierte Stellungnahme der letzte Schluss des Tomos von 1351, wiirde
er nicht als Sieg, sondern als totale Niederlage der Palamiten gelten. Das war
bekanntermafien nicht der Fall.

4. Schluss

Zusammenfassend darf man schlief3en, dass Philotheos Kokkinos in seinen
zwei Reden gegen Akindynos und die Akindynisten ein wohl durchgedachtes
Verfahren des Philosophierens erstellt, das zu seinem Thema die Dimensionen
der oixovopia hat, die in einer direkten Korrespondenz mit dem Bereich des
schlechthin Theologischen stehen. In diesem Rahmen formuliert er die Hauptthesen
korrekt, die den Widerstand der Opponenten im Hinblick auf die Unterscheidung
zwischen gottlicher Essenz und essenzieller Energie Gottes hervorgerufen haben. Er
leitet die Schwerpunkte ab, wobei er - der authentischen Lehre des Gregorios
Palamas treu - Formulierungen pragt, die gelegentlich praziser als die Formeln des
Palamas selbst sind. Auf dieselbe Herangehensweise geht er mit der konzeptuellen
und praktischen Bestimmung der Unterscheidung zwischen der Essenz und den
essentiellen Energien um, ohne freilich die Grenzen der ihm gegenwartigen Logik
zu iliberschreiten.0

89 Demetracopoulos, “Palamas Transformed,” 282-285.
90 Fiir die sprachliche Durchsicht des Textes bin ich Herrn Kristijan Tasevski dankbar.
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GREGORY PALAMAS’ READING OF A SEVENTH-CENTURY

PSEUDO-ATHANASIAN HOMILY

Anthony LADAS”

ABSTRACT. During the Palamite controversy of the fourteenth century, the
works of the great Fathers of the Church were scoured by both sides of the
controversy, which sought to ground their teaching in recognized authorities. Of
these works, one of the most frequently cited by Palamites was a pseudonymous
Homily on the Annunciation attributed to Saint Athanasius the Great and generally
held to have its origin in the seventh century. This article analyzes the Homily’s
range of use among the Palamite party before focusing on its most influential
section, which discusses those things “perceived and named theologically around
God” as contributing to “the totality and fullness of divinity.” It examines Gregory
Palamas’ use of these terms in his own theological system and then considers how
his system may serve to clarify a unique and theologically suspect etymological
connection contained within the Homily, deriving oOcla from icio.

Keywords: late Byzantine theology, essence and energies, unity and multiplicity,
cataphasis and apophasis, pseudo-Athanasian corpus, Nachleben of late antique
and Byzantine writings

The Homily on the Annunciation (CPG 2268, inc. ToUg Beiloug iepokrpukag

o0 TIpOG TNV AoBévelay Tiig dkpodoews Sl dmoPAEmewy, hereafter Homily)!is a
little-studied seventh-century Byzantine sermon, purportedly by Saint Athanasius
of Alexandria, but now almost unanimously recognized as spurious.2 Regardless
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of its authenticity, the work would not only find its way into late Byzantine
florilegia (some of which are still extant)3 but would most notably become an
important proof-text during the Palamite controversy as a genuine homily of
Saint Athanasius the Great. Sections of the Homily were first used by Gregory
Palamas across many works, but it can also be traced in the works of the
emperor-turned-monk John (Joasaph) VI Kantakouzenos and Patriarch Philotheos
Kokkinos (e.g., Antirrhetics against Gregoras). The Homily's standing would later be
cemented forever thanks to its double citation by Kokkinos in the Tomos issued by
the 1351 Council at the Blachernai palace, which sought to put the controversy
to rest for good. Likely due to its profile being raised during this dispute, the
Homily would go on to be used by various theological authors of the Palamite
persuasion through the fall of Constantinople, including Neilos Kabasilas and
Makarios Makres. It survives in liturgical use today as an appointed reading in
the lectionary of Vatopedi Monastery to be read on the eve of the feast of the
Annunciation.*

This article will first provide a survey of the range of use of the three
most-utilized sections of the Homily in order to underline the importance of the
work among Palamite authors. It will then focus on the first of these sections,
an excerpt that lists the “things around God” that cannot be identified with his
essence, examining the aspects of it that speak to points of conflict in the
Palamite controversy. Next, the article will select instances where Palamas
comments at length on the excerptin question in order to analyze how he offers
greater clarity and definition to the homilist’s teaching regarding “the fullness
and totality of the divinity” seen in the names that are “perceived and named
theologically” around the persons of the Holy Trinity. Finally, it will address

3 E.g., Vaticanus gr. 705, copied in the 1360s in Philotheos Kokkinos’ hesychast circles. On this
florilegium, copied in other fourteenth-century manuscripts, see Basile Markesinis, “Un florilege
composé pour la défense du Tome du Concile de 1351,” in Philohistér. Miscellanea in honorem
Caroli Laga septuagenarii, eds. Antoon Schoors and Peter Van Deun (Leuven: Peeters, 1994),
469-493; Daniele Bianconi, “La controversia palamitica. Figure, libri, testi e mani,” Segno e
testo 6 (2008): 337-376, at 366-370; Antonio Rigo, “Il Monte Athos e la controversia palamitica
dal Concilio del 1351 al Tomo sinodale del 1368. 1. Il Tomo sinodale del 1368,” in Gregorio
Palamas e oltre. Studi e documenti sulle controversie teologiche del XIV secolo bizantino, ed. Rigo
(Florence: Leo S. Olschki, 2004), 57; Mihail Mitrea, “Novel Insights on the Marginal Notes and
Editorial Practice of Philotheos Kokkinos,” in Le livre manuscrit grec: écritures, matériaux, histoire.
Actes du 1Xe Colloque international de Paléographie grecque, eds. Marie Cronier and Brigitte
Mondrain (TM 24.1) (Paris: Association des Amis du Centre d’Histoire et Civilisation de Byzance,
2020 [2021]),317-353, at 326-327.

4 Nicodemus the Hagiorite, Juvaéapiotn¢ T@v ddddeka unvv tod éviavtod, vol. 2 (Athens:
NikoAaiSov, 1868), 54, n. 3.
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how what Palamas has to offer in these works helps clarify a linguistic ambiguity
contained in the original Homily that is situated alongside this key excerpt but
is omitted by Palamas.

Range of Palamite Usage of the Homily

While many sections of this Homily attributed to “the great Athanasius”
would find their way into late Byzantine theological texts, there are primarily
three that would be cited in the context of the Palamite controversy:

1. The first half of section III, which concerns the attributes “around the
essence” and their relationship to the essence of God.5

2. A small section of section V, which addresses the “single essential
activity of the Godhead.”6

3. The end of section IX, which again addresses theological attributes, that
these are “around the essence,” and that they indicate both the human
and divine natures in Christ.”

The table below serves to showcase the authors and works that utilize
these respective sections of the Homily. As shown below, these sections were
only rarely quoted in full. I have limited this table to those Palamites who were
immediately involved in the controversy and have thus excluded the use of the
Homily by (1) authors who predate the controversy, such as Niketas Seides, (2)
anti-Palamites, such as Nikephoros Gregoras and John Kyparissiotes, and (3)
Palamites who postdate the controversy, such as Makarios Makres, Neilos
Kabasilas, and others. For comprehensiveness, | have included two instances
where Palamas cites the Homily’s prologue, although he uses it to support
rhetorical, rather than theological, points.

5 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28, 920B2-D9. See my translation in the
appendix.

6 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28, 924B6-8.

7 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28,929D2-15.
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Prologue

Gregory
Palamas

Letter to Symeon the Nomophylax 13 (PS, vol. 2,
407.31-408.8)

Letter to Dionysios the Monk 6 (PS, vol. 2,
483.30-484.3)

Selection
A

Section
I

Gregory
Palamas

Letter 111 to Akindynos 9 (PS, vol. 1, 302.10-14)
Letter to John Gabras 6 (PS, vol. 2, 333.15-23)
Letter to Athanasios of Kyzikos 5 (PS, vol. 2,
415.13-25)

Letter to Dionysios the Monk 10, 11 (PS, vol. 2,
488.9-14)

Letter to Anna Palaiologina 3 (PS, vol. 2, 546.16-20)
Theophanes 9 (PS, vol. 2, 231.22-27)

That It Is Barlaam and Akindynos Who Divide the
Godhead 2 (PS, vol. 2,263.15-264.7)

One Hundred and Fifty Chapters 114 (Sinkewicz,
214.14-19)

Against Nikephoros Gregoras 4.25, 4.65 (PS, vol.
4,354.26-29,376.13-18)

Antirrhetics against Akindynos 2.21.100, 5.26.108
(PS,vol. 3,157.9-13,370.3-5)

Philotheos
Kokkinos

Tomos of 1351, 48 (Lauritzen, 214.1317-215.1330)
Antirrhetics against Gregoras 5, 8, 11 (Kaimakis,
138.499-139.514, 306.1547-1551, 312.1750-
313.1761, 439.1035-1039)

John
Kantakouzenos

Refutations of Prochoros Kydones 1.26,1.37,2.13
(Voordeckers, Tinnefeld, 37.50-38.65, 53.22-27,
129.41-21)

Disputation with the Latin Patriarch Paul, Letter
1.6 (Voordeckers, Tinnefeld, 183.16-30)

Selection
B

Section
\%

Gregory
Palamas

Theophanes 30 (PS, vol. 2,258.11-13)
Apodictic Treatises on the Procession of the Holy
Spirit 2.69 (PS, vol. 1, 141.5-8)

Against Nikephoros Gregoras 1.29 (PS, vol. 4,
253.4-6)

Antirrhetics against Akindynos 2.19.92, 6.23.85
(PS,vol. 3,150.18-22,451.9-12)

Philotheos
Kokkinos

Tomos of 1351, 35 (Lauritzen, 203.907-911)
Antirrhetics against Gregoras 8, 9 (Kaimakis,
264.172-175)

Selection
C

Section
IX

John
Kantakouzenos

Refutations of Prochoros Kydones 1.26
(Voordeckers, Tinnefeld, 38.66-70)

Disputation with the Latin Patriarch Paul, Letter
1.6 (Voordeckers, Tinnefeld, 183.31-35)

Philotheos
Kokkinos

Antirrhetics against Gregoras 6 (Kaimakis,
205.1216-206.1239)
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Content of Selection A

Although each of these excerpts and their use by Palamites is interesting
and worthy of study, this article will limit itself to Selection A, the most widely-
cited of the various sections of the Homily, a translation of which [ have included
in the appendix. Examining this excerpt closely, it is no surprise that it was so
widely used by Palamas and his theological inheritors, especially with a name
of the caliber of Saint Athanasius appended to it. The standard excerpt begins
with a Trinitarian confession bearing the marks of previous controversies,
teaching “one God in three hypostases, having one essence, one power, and one
activity (évépyewn).”8 What attracted Palamas’ interest was the phrase that
follows, “and we contemplate everything else around the essence (mept v
oVaolav)? in theological writings and hymns,”10 which the homilist follows with
a list of divine attributes. The list begins with a series of alpha privatives, such
as “uncreated, incorporeal, timeless,” which Palamas in one location abbreviates
as Kai 0oa amo@atik®s émt Ocol Aéyetay, and then advances to various titles
given by Scripture to God, which Palamas correspondingly abbreviates as kot
000 KATa@atik®g €ml OeoD Aéyetal.ll Although the homilist does not explicitly
connect these lists of attributes to the apophatic and cataphatic dimensions of
theology (in this case quite literally “what is said about God”), Palamas makes
the implicit explicit.12 For his part, the homilist treats the attributes all together
as a list of “preeminent descriptions and causes of being” (kata te vTEpOYMV
Kal aitiodoyiav) which are not essence, but around the essence, and, when they
are considered together, “the totality and fullness of divinity” (&Bpolopa kot
A pwpa BedtnTog).13 All of these may be said equally of any of the Three Persons
of the Trinity, since they possess equality (ioia) of all qualities.4 This reference
to {ola is frequently included in Palamite citations of the text to support the claim
that these realities are common to the Trinity. At the same time, they tend to
omit the author’s later, somewhat questionable, connection of icia to ovoia, to
which [ will return below.

8 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28,920B2-4.

9 For a discussion of Palamas’ identification of the divine energies with “the things around God,”
see Tikhon Pino, Essence and Energies: Being and Naming God in St Gregory Palamas (London:
Routledge, 2022), 63-66.

10 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28, 920B4-5.

11 Palamas, That It Is Barlaam and Akindynos Who Divide the Godhead 2, PS, vol. 2, 263.15-264.7.

12 On the relationship between cataphasis, apophasis, and the divine energies in Palamas, see
Pino, Essence and Energies, 55-77.

13 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28, 920B8-9.

14 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28, 920D4-6.
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The usefulness of such a concise and theologically-rich excerpt for
Palamas’ project is manifest. In this one short passage we find a defense of at
least four points critical to the Palamite cause:

1. A distinction between the essence and what is “around the essence.”

2. An identification of these theological names (td katd 8godoyiav) that
includes both apophatic and cataphatic terms, power, and energy, while
leaving the door open for many others with the phrase kat 6ca &AAa.

3. The acknowledgment of a common name, “divinity,” which is not
equated solely with the divine nature or essence.

4. The ascription of these attributes to the Three Persons of the Trinity
equally.

Palamas’ Use of Selection A

That Palamas found at least twelve occasions to use this excerpt is
therefore not surprising. To get a sense of the variety of purposes that Palamas
found for Selection A, | offer the following list, which is by no mean exhaustive:

1. To indicate that when Christ says, “all that the Father has is mine” (Jn
16:15), he is notreferring to created things, but rather to all those things
“around the essence,” which, like the essence, are uncreated (Letter to
John Gabras, Letter to Dionysios the Monk).15

2. To affirm that the Three Persons of the Trinity can be called “divine life,”
an activity which is uncreated and something other than essence (150
Chapters).16

3. To support arguments that the divine powers and activities are neither
the nature nor the hypostasis, but are something distinct, uncreated, and
common to the persons of the Holy Trinity (Against Nikephoros Gregoras;
Antirrhetics against Akindynos).17

15 Palamas, Letter to John Gabras 6, PS, vol. 2, 333.5-23, and Letter to Dionysios the Monk 10, 11,
PS, vol. 2,487.10-489.13.

16 Palamas, One Hundred and Fifty Chapters 114, ed. Robert Sinkewicz (Toronto: Pontifical Institute of
Medieval Studies, 1988), 212-215.

17 Palamas, Against Nikephoros Gregoras 4.65, PS, vol. 4, 376.6-18, and Antirrhetics against Akindynos
2.21.100, PS, vol. 3,156.29-157.23.
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4. To show, contrary to Barlaam, that “the essence, the willing faculty, the
power, the activity, and suchlike are the single divinity of the Three
Persons [...] not being one, indistinguishable from one another and only
essence, but all observed in each of the Three Persons” (Letter III to
Akindynos).18

5. To counter Akindynos’ claim that the Son and Spirit are the only realities
that can be called uncreated energies or powers of the Father (Tomos of
1351).19

Often, these citations are offered as a kind of bibliographic reference for
Palamas’ teaching in a recognized authority and are thus not further commented
on. On several occasions, however, Palamas engages with the text at greater depth.
One topic that occupies his attention across several works is the definition given
by the homilist for the divine names: the names are (1) the “totality and fullness
of divinity” (&6potlopa kai TAnpwua BedtnTog) and (2) “what is perceived and
named theologically” (Bewpovpeva kat BeoAoyovpeva) about the Three Persons of
the Trinity. In the following, this article addresses Palamas’ use of these two formulae
and shows how his theology might be used to give clarity to a questionable concept
introduced alongside them, namely the concept of icla.

That Which Is Perceived and Named around God
as the “Fullness of the Godhead”

The purpose of Selection A, according to the homilist himself, is to “fill
out” his teaching of the Trinity in its “totality and fullness,” advancing beyond
the classical dogmatic definitions of essence and hypostasis which he had
just expressed in the paragraph prior in order to address “everything else
contemplated around the essence in theological writings and hymns.” To affirm
that there exist realities besides the essence and hypostasis which may fill out
this teaching he points to Colossians 2:9, “for in him the whole fullness of

18 Palamas, Letter 11 to Akindynos 8-9, PS, vol. 1, 301.22-303.6.

19 Tomos of 1351, 48, ed. Frederick Lauritzen in The Great Councils of the Orthodox Churches.
Decisions and Synodika. From Constantinople 861 to Constantinople 1872, ed. Alberto Melloni
(Corpus Christianorum Conciliorum Oecumenicorum Generaliumque Decreta, IV/1) (Turnhout:
Brepols, 2016), 214.1301-215.1337. Although Philotheos Kokkinos was the author of the
Tomos, it nevertheless bears the mark of Palamas’ influence and demonstrates another utility
this excerpt offered the Palamites.
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divinity (mAnpwpa 6e6tnTog) dwells bodily,” identifying this “fullness” with the
qualities he lists. According to the homilist, it is to this fullness and these
qualities that Christ refers when he says to the Father, “all mine are thine, and
thine are mine, and I am glorified in them” (Jn 17:10), showing by this verse that
they are common to the Holy Trinity and not held by any particular member
alone. It is here, however, that the homilist seems to take a questionable turn,
calling the equal possession of all the qualities ioia, a term which he connects
etymologically to essence (oUoia), subsequently appearing to indicate that an
essence is somehow the sum of a number of equal constituent attributes. Apart
from this, few of the above ideas are entirely peculiar to our homilist, finding
precedent in Dionysios the Areopagite and others. Nevertheless, the language
used is unique, and it is this which Palamas uses and expounds upon, providing
clarity through his own theological system.

As noted above, the language of the Homily fits quite readily into
Palamas’ theology so that the two end up serving each other reciprocally: the
Homily serves to vindicate Gregory’s teaching and Gregory’s teaching serves to
clarify the Homily. In the introduction to his work That It Is Barlaam and
Akindynos Who Divide the Godhead,?° Palamas reminds the reader that Barlaam
and Akindynos have been synodically condemned because they taught two
divinities: the uncreated divinity of the divine nature, on the one hand, and the
created divinity, on the other, of the “radiance of the nature” (which the Lord
revealed on Tabor) “and every divine power and activity and all of the things
around the divine nature that are perceived and named theologically.” This final
phrase, Bswpolpeva kal BeoAoyovpeva, Palamas borrows from the Homily,
which he then quotes atlength and interprets as the basis of his treatise, notably
omitting the homilist’s discussion of {cia-oUoia. Gregory’s interpretation is
essentially a paraphrase which organizes, clarifies, and enriches the text with
further patristic citation. Rather than the divided divinity of Barlaam and
Akindynos, Palamas honors a single uncreated divinity in its fullness, which
includes essence, power, energy, and everything contemplated (Bewpovpévwv)
around the essence, described (BeoAoyovpuévwy) cataphatically and apophatically.
These two participles, which he has formed on the basis of Pseudo-Athanasius’
Bewpovpeva kat BeoAoyolpeva, serve to make apparent the relationship
between what is perceived around God and the names given to what is perceived.
The names have their origin in and point back to realities around God that have

20 Palamas, That It Is Barlaam and Akindynos Who Divide the Godhead 1-3, PS, vol. 2,263.1-265.3.
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been experienced by real people?! - the original impetus behind the Hesychast
Controversy.22 At this point, Palamas offers a precise definition not found in
Pseudo-Athanasius. Those things around the essence “naturally inhere in God
without being essence.” While not necessarily a conceptual shift, it is at least a
linguistic one from the language of “around” to “in,” which highlights another
dimension of the relationship between these qualities and the divine essence.
That is, they are natural, even somehow “in” the nature or essence, without being
nature or essence. This also shows that the attributes of God are a part of God
“as heis” (i.e., ad intra) and not only “as he relates to us” (i.e., ad extra). Palamas
offers affirmative quotations from Saints Cyril of Alexandria and John of Damascus
and then further clarifies, “Just as the hypostatic qualities (tad Utootatikd) are not
hypostasis, but characteristics of hypostasis, so, too, are the natural qualities
(T @uowd) not nature, but characteristics of nature.” Here, we may understand
the terms “essence” and “nature” and “essential qualities” and “natural qualities”
to be used interchangeably.23 The names indicate the essence without being
essence. They are essential without being essence, natural without being nature.
This helps us clarify how the ambiguous interpretation of icia might have been
interpreted by Palamas.

The Essential Qualities Perceived as One

On its face, the union of the attributes, which Pseudo-Athanasius calls
iola, coming together to form an essence, ovoiq, is problematic for Palamas’
theology. After all, a central tenant for Palamas is that every essence possesses
attributes and activities that are distinct from it. To say that the essence is
somehow composed of attributes or activities would be to seriously misrepresent
their relationship, at once marring the essence’s incomposite simplicity and
suggesting that attributes form essences instead of proceeding from them. This
is no doubt the reason why this section is almost always cut short in Palamite
writings, ending before the homilist connects icia to ovoia. We may find in Palamas,

21 For an analysis of the Palamite view of the mechanics behind this perception, see Alexandros
Chouliaras, The Anthropology of St Gregory Palamas: The Image of God, the Spiritual Senses, and
the Human Body (Studia Traditionis Theologiae 38) (Turnhout: Brepols, 2020), 129-197.

22 For a history of the controversy, see Norman Russell, “The Hesychast Controversy,” in The
Cambridge Intellectual History of Byzantium, eds. Anthony Kaldellis and Niketas Siniossoglou
(Cambridge: Cambridge University Press, 2017), 494-508.

23 On the usage and interchangeability of these terms, see Pino, Essence and Energies, 66-67.
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however, a lens of interpretation that safeguards an orthodox interpretation of
this passage.

In his Homily, Pseudo-Athanasius rightly calls both essence and what is
perceived and named around it divinity: “As we have been taught according to
the rule of distribution, two or more concepts may receive a single designation.
In this way, these names are [also] called both the totality and fullness of the
divinity according to Scripture.”2* Yet, from a Palamite perspective, the Homily
risks subsuming the essential qualities of God into the essence when it asserts
that “Essence is interpreted to mean that which is a constituent existence, the
totality of its many constituent attributes possessing a single unity.”25

At this point, the Pseudo-Athanasian text proves problematic, in that it
appears to identify the cuotatkn mepiAnyis of the attributes as the very make-
up of essence.26 Palamas maintains their distinction while including them both
under the umbrella term “divinity.” “Divinity,” and not “essence,” is the all-
encompassing name for Palamas, naming both essence and what is around the
essence. Consciously or not, then, Palamas corrects the interpretation of Pseudo-
Athanasius in his Theophanes, citing the Homily thus:

And if the totality of all those things [around God] are called divinity, the
divinity of the Three Persons is also one - the essence, in other words,
and the things around the essence that are perceived and named
theologically, as the great Athanasius says in his festal sermon on the
divine Annunciation.??

Here, Palamas chooses to juxtapose two concepts found in Pseudo-Athanasius,
avoiding the problematic interpretation of the “totality” as the oneness of the
divinity while affirming that divinity is both essence and what is perceived and
named around it. For Palamite orthodoxy, the essential qualities inhere in the
essence without somehow composing it, a fact that requires Palamas to clarify
the Homily in a way that does not implicate Athanasius, pseudo- or otherwise,
in heresy.

[N

4 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28,920C6-9.

5 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28, 921A1-3.

6 On the problem of energies as “constitutive differences,” see Pino, Essence and Energies, 149-
152.

7 Palamas, Theophanes 9, PS, vol. 2, 231.22-27.
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In his Third Letter to Akindynos, Palamas, again with the help of Pseudo-
Athanasius, looks to convince Akindynos that Barlaam is wrong to collapse “the
essence, the faculty of will, the power, the energy, and suchlike” into something
“one and indistinguishable from one another and only essence.”28 Rather, they
are all divinity, distinct but perceived (BewpoUueva) equally in the Three Persons
of the Trinity. To deny that these are all the “one, simple, and only uncreated
divinity,” acknowledging only the essence, is to “mutilate the divinity,” and to
divide it into “created and uncreated parts.” This language of mutilation of the
divinity complements Pseudo-Athanasius’ definition of the things around the
essence as being the “totality and fullness” of the divinity, for if they are its
totality and fullness, to either incorporate them into one indistinguishable
reality or to cut them off by making them into created realities would be to
diminish this fullness, denying those things in which the Trinity is glorified.

One could easily see how a Barlaamite of the sort Palamas condemns in
his Third Letter to Akindynos might read his own interpretation into the
homilist’s interpretation of icia-ovoia, i.e., collapsing all of the attributes into
an indistinguishable essence. While Pseudo-Athanasius asserts that none of
what is named around the essence can be called essence, and makes a point of
distinguishing these realities from one another, he at the same time appears to
indicate that, when considered altogether, these attributes also form the essence.
Were a late Byzantine to ask for clarification regarding the words of Athanasius
the Great, I would suggest that the etymological study of icia-o0cia would be
salvageable from the perspective of Palamite orthodoxy if one interpreted it to
mean (1) that the totality of the things around the essence indicate the essence
rather than compose it, or (2) that the essence is the unitive and originating
principle of the essential attributes, rather than the other way around. Palamas
and his associates, however, are able to avoid the question entirely, and perhaps
wisely, by simply excluding this element from the discussion.

Conclusion

Pseudo-Athanasius’ Homily on the Annunciation is an unusual and
fascinating text that uses the established dogmatic orthodoxies of previous
centuries as a springboard from which to explore all those other things perceived
about and said of God in theological writing and hymnography. In the fourteenth

28 Palamas, Letter I1I to Akindynos 9, PS, vol. 1, 302.10-303.6.
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century, the nature of those “things around God” would become the focus of
dogmatic controversy, making the Homily excellent source material for Palamas
and his associates in their defense of the divine powers and activities. Palamas’
use of the Homily served to both establish his teaching in a recognized source
while also clarifying the Homily’s contents through the application of his
theological system. Key lexicological borrowings used by Palamas include two
definitions of the divine attributes: (1) as the “totality and fullness of the divinity,”
which is not limited to the essence and hypostases alone; and (2) as the things
that are “perceived and named theologically” around God, grounding the theology
in the lived experience of the Church. Finally, although he does not address the
question directly, Palamas’ theology may be used as a corrective lens through
which to interpret questionable aspects of the Homily, namely any suggestion
that the divine attributes are somehow constitutive of the essence.
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Appendix: Translation of the Homily on the Annunciation, section 11129

[..] GAX" €va Beov év Tploilv UTTooTACESL
BeodoyoUvteg, piav éxovta v ovoiav, kal thv
SUvapy, kai v évépyelay, kal doa dAAa tept
™MV ovoiav Bewpeitat Beodoyovpeva katl
vpvovpeva. Kat tva tomov d®dpev 1@ Adyw, kat
GBpolopa fj TMANpwHA, TA Katd Beoloyiav
Exwpev. Tt 8¢ tabta ¢otwv 1 Tepl Tl tadta,
KaOeETjG AkoLowEY' GTL TO AKTIOTOV, TO
aowpatov, To dypovov, To Gvapyov, To &islov,
10 dteAevTNTOY, TO ATELPOV, TO AlVIOV, TO
AyvwoTov, TO AVEPUNVEUTOV, TO
aoxnudtiotov, TO dvegiyviaoTtov, TO Ocdv
Be®dv Aéyeabat avtdv, T0 KOplov kupiwv, O
BaoWéa facdevdvtwy, T0 TAVTOKPATOPA, TO
O TNV, TO SNLoVPYOV, TO PGS, TO {WwNV, TO
aytov, 10 ayabov, 1o dBavatov, To (oxupov, To
TavtodUvauov, kai 6oa GAAX KT T
UTEpOXTMV Kal aitiodoyiav, oV ékactov ovoia
Aéyetay, GAAQ tepl TV ovolav: @G ¢k Svo kal
TAELOVWV £TIL €V €XOVTA TIV AVAPOPAV KATA
70 émpepilOpevov épuabopeyv, & kai dBpotopa
Kal TANpwpa BE6TNTOG AEYETAL KATA TNV
Tpa@nv: 0¥ kata piav vTéoTACLY PHOVOL
avayovta, GAAGQ kab’ EkaoTtnv T®OV aylwv
POV £miong Bewpolpeva kail Oeodoyolpeva.
A0 kai a0 TOG 0 povoyevg Oedg enot “Tldvta
6oa £xeL 0 Matp, épd éotr” Kail TPOG TOV
Hatépa Aéywv “Td € TAVTA 0Q €0°TL, KAl TQ
ox Epd, kai 8edotaopal év avtois.” 'Ev Gmaot
yap olg SoEaletan 6 Mathp BeoroyoVipevog, év
aVToig SoEaletal kat 6 Yiog kai to Mvebpa to
‘Aytov. Kai évtebBev tédelog O€dg 0 Tatrp
Aéyetay, kail TéAelog Oedg O Yiog, kai TEAELOG
0e0¢ 10 IMvebpa to ‘Aylov. Eneinep pundév
€M elmel ToU mept TV BTN TA TANPOUATOG
£kaotov' AN’ (olav éxel TavTwy TV
Slwpdtwv, GV émiong kal o TApwpa THg
BeotnTog Bewpeital. Ex mapaywyijg yap tod
{oov, tola Aéyetal OnAvkii £kpopd 1 TG
l00TNTOG TGV TOAAGDY CUCTATIKT TIEPIANYILG.

[...] but we theologize one God in three
hypostases, having one essence, one power, and
one activity, and we contemplate everything else
around the essence in theological writings and
hymns. In order to give form to this teaching in
both its totality and fullness, we have certain
theological names. And what these names are or
what they are around we will hear in succession:
uncreated, incorporeal, timeless, beginningless,
everlasting, endless, boundless, eternal,
unknowable, inexplicable, formless,
incomprehensible, who is called God of gods,
Lord of lords, Emperor of emperors, Almighty,
Maker, Creator, Light, Life, Holy, Good, Immortal,
Mighty, All-powerful, and every other
preeminent description and cause of being, none
of which is called essence, but are rather around
the essence. As we have been taught according
to the rule of distribution, two or more concepts
may receive a single designation. In this way,
these names are called both the totality and
fullness of the divinity according to Scripture.
These names do not pertain to one hypostasis
only, but they are contemplated of and named
theologically regarding each of the three. It is for
this reason that the only-begotten God himself
says, “All things that the Father has are mine” (Jn
16:15), and he addresses the Father, saying, “All
things that are mine are yours, and all that are
yours are mine, and | am glorified in them” (Jn
17:10). For in all of those names in which the
Father is glorified in theology, in them, too, is the
Son glorified, and the Holy Spirit. It thus follows
that the Father is called perfect God, and the Son
perfect God, and the Holy Spirit perfect God. For
there is nothing lacking in the totality of what
surrounds the godhead in any of them, but each
possesses equality of all qualities, and the
fullness of divinity is likewise contemplated in
each of them. The constituent union of these
many equally-held names is called ‘equality,’
which is derived from ‘equal’ in the feminine
gender.

29 Pseudo-Athanasius, Sermo in Annuntiationem, PG 28, 920B2-D9.
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THE RELATION OF GREGORY AKINDYNOS
TO BARLAAM THE CALABRIAN

Andreas P. ZACHARIOU*

ABSTRACT. In the writings of the fourteenth-century Hesychasts, Gregory
Akindynos is characterized as a Barlaamite because his theological perceptions
are considered to be no different from those of Barlaam the Calabrian.
However, Akindynos himself rejects the designation of Barlaamite by denying
that he is in agreement with Barlaam and claiming injustice and slander from
the Palamite party. In order to support his contention, he draws attention to
his strong opposition to Barlaam when the latter turned against the monks and
their way of life. Nevertheless, his own writings contradict his assertion, since
they testify to the identification of his theology with that of Barlaam.

Keywords: Gregory Palamas, Gregory Akindynos, Barlaam the Calabrian,
Barlaamite, hesychasm, hesychasts, Hesychast Controversy

Introduction

The second phase of the Hesychast Controversy, which is (roughly) defined
by the Constantinopolitan synods of 1341 and 1347, is remarkably interesting.!
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During that period, the personality of Gregory Akindynos prevailed as the protago-
nist of the anti-Palamite party, the person who, according to Hesychast authors,
succeeded Barlaam the Calabrian and continued his theological thought.2

The relationship between Akindynos and Barlaam dates to around 1332.3
After the rejection of his request by four Athonite monasteries (Lavra, Iviron,
Philotheou, and Simonopetra) to remain as a monk on Mount Athos, Akindynos
fled to Thessaloniki, where he met Barlaam the Calabrian.# Their encounter is
considered to be a turning point and a crucial factor in the final shaping of
Akindynos’ problematic theological perceptions. According to Patriarch Kallistos I
of Constantinople, Akindynos embraced Barlaam’s “impiety” (Svooéfeiav) and
incorporated it into his own already “erroneous perceptions” (kakodo&iav).5
This means that the interaction between Barlaam and Akindynos was so great that
the latter was influenced by the former in such a way and to such an extent that
he was now of one mind with him in terms of his theological perceptions.

Gregory Palamas also emphasizes the theological alignment of Barlaam
and Akindynos.¢ In several places in his writings, he refers to Akindynos

2 For Akindynos’ biography, see Angela Constantinides Hero, Letters of Gregory Akindynos (CFHB 21)
(Washington, DC: Dumbarton Oaks Research Library and Collection, 1983), ix-xxxiii, 309-439.
See also Andreas P. Zachariou, ‘H 8goloyikt) yvwatodoyia toi I'pryopiov AxtvStvou. Ilpocéyyion
ot Slaudppwon kal TNV AMOTEPA TATEPLKTC KATOXUPWONS TV OE0A0YIKDY TOV AVTIAPEwWY
(Athens: T'pnyo6pn, 2018),23-99. On Barlaam, see Giuseppe Schird, ‘0 BapAadu kal 1) ptdocopia
elg v Ocaoaloviknv kata Tov §ékatov Tétaptov aidva (Etapela MakeSovik®v Zmovdamv 32)
(Thessaloniki: "I§pupa Medet®dv Xepooviioov tod Afpov, 1959); Robert Sinkewicz, “The
Doctrine of the Knowledge of God in the Early Writings of Barlaam the Calabrian,” Mediaeval
Studies 44 (1982): 181-242; Antonis Fyrigos, Dalla controversia palamitica alla polemica esicastica
(con un’edizione critica delle Epistole greche di Barlaam) (Rome: Antonianum, 2005),161-191.

3 See Constantinides Hero, Letters, x-xi; Juan Nadal Cafiellas, “Gregorio Akindinos,” in La théologie
byzantine et sa tradition, vol. 2: (XIlle-XIXe s.), eds. Carmelo Giuseppe Conticello and Vassa
Conticello (Turnhout: Brepols, 2002), 189-314, here at 195.

4 On the events which took place on Athos, see Zachariou, “Ilapatnproelg mept v avtiAnym
10U Ipnyopiov Aktv8Uvou yid tov povayiopd,” in Philosophos - Philotheos - Philoponos. Studies
and Essays as Charisteria in Honor of Professor Bogoljub Sijakovic¢ on the Occasion of His 65th
Birthday, ed. Mikonja KneZevi¢ in collaboration with Rade Kisi¢ and Dusan Krcunovié¢
(Belgrade; Podgorica: Gnomon Center for the Humanities / Matica srpska - Drustvo ¢lanova u
Crnoj Gori, 2021), 363-374.

5 See Kallistos I's hitherto unedited <'OuiAia> i tv mpadThv Kvptaknv t@v vnotetdv, Patmiacus
gr. 366, f. 415 OUtw &’ €kelBev [ie., "Aylov "Opog] amomepdeig 0 Akivduvog, v Oecoaroviknv
KatadapBdvel #vBa 81 kal EVvTuxov T® .. BapAady, ob pévov T fijv eixev év tfi Yuxi
npwievovoav kakodogiav S1€deitev, aA G kal doav alTol TV SucoéBelav £Eeppo@noey.
[ am currently preparing the critical edition of this homily, which will be published in 2023.

6 On Palamas, see, e.g., John Meyendorff, A Study of Gregory Palamas, English trans. George
Lawrence, 2nd edn (New York: St. Vladimir’s Seminary Press, 1974); Georgios Mantzarides,
Hadauikd, 3rd edn (Thessaloniki: Iovpvapd, 1998). Proceedings of International Scientific
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as Barlaam’s “initiate and successor and follower” (pbog kai Stdkdoxog kol
0madag).” In other words, Palamas considers him to be not only a disciple of
Barlaam’s theological thought, but also the person who actually replaces and
succeeds him in his misconceptions, errors, and misbelief.8 He thus notes the
theological agreement between them and openly characterizes Akindynos as a
“Barlaamite” (BapAaapimv).® This sobriquet, which was subsequently employed
by other Hesychast authors, indicates and attests to only one thing, namely the
origination of the anti-Palamite polemic in the person of Barlaam and its continuity
and consistent theological expression via Akindynos.

Philotheos Kokkinos likewise characterizes Akindynos as a Barlaamite,
since he continued Barlaam’s divergent theology.1® Akindynos succeeded Barlaam
and continued his heretical teaching, which constitutes a huge danger and a
“corruption” (AVun) of the Church, the same way that Eunomius acted as the
successor of the heresy of Arius and Severus as the heir of the heresy of Eutyches
and Dioscorus.!! Joseph Kalothetos similarly argues that Akindynos’ attempt to
oppose and fight Palamas, who had detected Barlaam’s deceit and refuted his
heretical conceptions, led to a very specific result: the renewal and the revival
of Barlaam’ theological errors through Akindynos; and this is actually a proof
that their perceptions are not essentially different.12 Similarly, David Disypatos
notes that Barlaam’s theological position is the same as that of Akindynos, and
thus their doctrinal teaching is identical.13 Furthermore, John VI Kantakouzenos

Conferences of Athens and Limassol, ‘0 Ayio¢ I'pnydpiog Madauds otnyv Totopia kal to apdv,
Athens, 13-15 November 1998 and Limassol, 5-7 November 1999 (Holy Mountain: Monastery
of Vatopedi, 2000).
7 Palamas, Antirrhetikos 2, 3, 11, PS, vol. 3, 92.26-28; Letter to Macarius 2, 2 and 4, PS, vol. 2,
540.3-4, 541.26-27; Refutation of Kalekas’ Letter 18, PS, vol. 2, 601.7-8.
8 Palamas, Dialogue of Theophanes with Theotimos 10, PS, vol. 2, 233.4-8; Antirrhetikos 2, 5, 13
and Antirrhetikos 4, 18, 48-49, PS, vol. 3,94.13-14, 276.8-277.30.
9 Palamas, Antirrhetikos 4, 18, 47, PS 3, 275.11-16: [..] Ap& tL Stevnvéyacty cAMjAwy; see, e.g,,
Antirrhetikoi 1,7, 33; 5, 24,94; and 6, 9, 23, PS 3, 63.33-64.1; 359.5-6; 401.23.
Kokkinos, Kata Fpnyopd 11, in @idobéov Kokkivou Aoyuatika épya. Mépog A’, ed. Demetrios
Kaimakis (Thessaloniki: Kévtpov BuZavtivav Epeuvdv, 1983), 454.1517-1518.
Kokkinos, Adyog €i¢ Tov év ayiowg matépa nuav I'pnydptov apyiemiokomov Osaoatovikng 42.32-
35, in @1Ao0éov Kwvotavtivoumodews tol Kokkivov aytodoyika épya. A'. Osaoadovikeis dytot,
ed. Demetrios Tsamis (Thessaloniki: Kévtpov Bulavtivav ‘Epguvdv, 1985), 475.
Kalothetos, Adyog 1, 5-6, in Twonp KaloOétov ovyypauuara, ed. Tsamis (Thessaloniki: Kévtpov
Bulavtwvav Epeuvdv, 1980), 85.136-86.165. See also Kallistos I, diaokaiia Soyuatikn kata
T@V BapAaauitdv 1, ed. Constantine Paidas, “Editio Princeps of an Unedited Dogmatic Discourse
against the Barlaamites by the Patriarch of Constantinople Kallistos I,” BZ105.1 (2012): 117-
130, here at 123.3-4, 14-16.
Disypatos, Totopia Sit Bpayéwv dmwe TV dpxnv cuvéatn 1 kata T0v BapAaau kai AxivSuvov
movnpa aipeoig, ed. Manuel Candal, “Origen ideoldgico del palamismo en un documento de David
Disipato,” OCP 15 (1949): 85-125, here at 124.138-140: "Omep 0 BapAadap @povel ... kai 0
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points out that Akindynos embraced Barlaam’s teachings and, in this respect,
there was never any theological divergence between them.14

Akindynos Rebukes Barlaam

While Palamas and the other Hesychasts consider the theological positions
of Barlaam and Akindynos to be identical, Akindynos himself will deny this
emphatically. He regards the accusation as slander and claims that this is due
to his refusal to accept the Palamite theological position.1> As proof of his non-
Barlaamite attitude he refers to his vigorous, written and verbal, opposition to
Barlaam. He even considers and presents his opposition to Barlaam as more
significant than the opposition of anyone else: “no one rebuked Barlaam, either
verbally or in writing, more than we did.”1¢ However, he hastens to clarify that his
opposition to Barlaam does not imply agreement with the theological positions of
Palamas. Despite the fact that Barlaam insisted on this, accusing him of “Palamism,”
Akindynos believes that both of them held incorrect possitions,1? revealing
their “boldness and audacity.”!8 He claims that his own theological views are
the correct ones, occupying a place between the extreme and impious positions
of Barlaam and Palamas.!® Therefore, addressing Palamas, he says: “that we are
not Barlaamites is proved by the discourses we wrote against Barlaam ... That we
are not Palamites either is shown by what you claim, calling us Barlaamites.”20

Axiv8uvog. M1 yap §éEetal Tig OAwG Tapd Tvog OTL ExeL TLVA TApoAAaynV €V To1G SOYHacL TTpoOg
10V BapAaap 0 Axivéuvog. Cf. Chrysostomos Savvatos, “Apoeviov toD Ztouditou EmOTOAT
Tpog TOv Ipnyodpro Morapd,” EAAnvika 52.1 (2002): 69-77, here at 76.4-24.

14 Kantakouzenos, Historiae 11.40, ed. Ludovic Schopen, loannis Cantacuzeni eximperatoris
historiarum libri IV, vol. 1 (Bonn: E. Weber, 1828), 556.3-12: [...] kai o08ev fj pikpov 1} peifov
Sieépeto.

15 Akindynos, Antirrhetikos 1V, 15, ed. Nadal Cafiellas, Gregorii Acindyni refutationes duae operis
Gregorii Palamae, cui titulus Dialogus inter Orthodoxum et Barlaamitam (CCSG 31) (Turnhout:
Brepols, 1995), 338.13-339.15.

16 Akindynos, Etépa ékOeais kal avackev) T@v 1ol Iladaud movnpotdtwy aipéoewv, Monacensis
gr. 223, f. 66v: Tov Baplady ... o08elg paAdov MUV EMeTiunoe kal oVTwG ATA®DS Kal Adyolg
ovvtetaypévols. Cf. Report to Kalekas 1 and 8, ed. Nadal Caiiellas, “Gregorio Akindinos,”
259.42-43,262.182-183. See also Christou, “Eicaywywkd,” PS, vol. 2, 15-16.

17 Akindynos, Antirrhetikos 11, 50, ed. Nadal Cafiellas, Refutationes, 154.86-91.

18 Akindynos, Antirrhetikos 1, 2, ed. Nadal Cafiellas, Refutationes, 4.17-18.

19 Akindynos, Antirrhetikos 1, 13, ed. Nadal Caiiellas, Refutationes, 15.1-4: [...] péonv oikodvtog
Tiig eboeBelag xwpav TV QveTiAnTTOV.

20 Akindynos, AtdAeéic Tol kakod6éov Maraud ueta 6pfodééov, ed. Nadal Canellas, Refutationes,
414.35-39: 01t pév oOv oV BapAaapital fuels, Setkviovotv fju®dv ol kat’ ékeivov [i.e., Barlaam]
Adyot ... "0t 8¢ 008¢ Tii¢ madapvaiag poipag, ov [i.e., Palamas] poptupeis Nuitv, BapAaapitag
drmoKaAéyv, Hotep 0OV kakelvog MaAapitag éxdAeL

258



THE RELATION OF GREGORY AKINDYNOS TO BARLAAM THE CALABRIAN

The discourses to which Akindynos refers, as the written component of his
opposition to Barlaam, correspond to the Letters he addressed to Barlaam at
the height of the controversy with the Hesychasts.2! These Letters are invoked
and presented by Akindynos as proof of his own position, namely that his own
views are, on the one hand, not to be identified as Barlaamite, but are also, on
the other hand, to be differentiated from the theological positions of Palamas.

In order to substantiate his assertion Akindynos contends that in his
Letters he defended the hesychast monks and their way of life from the offensive
accusations of Barlaam, which proves that he does not support Barlaam'’s positions
and therefore is not a Barlaamite. He stresses that claims to the contrary, namely
that he favours Barlaam, are simply calumny and come from “libelers and
slanderers.” Thus, he recommends to all who seek the truth in good faith to read
his Letters, in order to understand his real intentions, which show that he is not
biased either in favour of Barlaam or Palamas. Claiming to remain firmly in the
tradition of the Fathers, i.e., to maintain “doctrinal accuracy,” Akindynos rejects the
theological views of both Barlaam and Palamas, refusing to admit any other,
alternative theology, whether it comes from the former, the latter, or even from
anyone else.22

But, do the Letters actually vindicate Akindynos? Do they constitute texts
which prove, or even suggest the truth of his claim concerning his position towards
Barlaam and Palamas? In his Letters, Akindynos indeed opposes Barlaam’s position
and point of view, and praises the hesychast monks, characterizing them as “pious”
and “God-loving men,”23 as “holy”24 and “consecrated to God” (Nalipaioug),25 who
strive and seek to acquire virtue with faith and simplicity and, especially, without
idle curiosity (dmepiépywcs).26 He regards Barlaam’s opposition to the hesychasts
as thoughtless, unjust, unwise, slanderous, and prejudiced. He even describes it
as an interference in a way of life the dimensions and parameters of which
Barlaam was, in any case, completely ignorant.2’” Akindynos denounces Barlaam
because, due to his excessive pride, he wanted to challenge the godly way of life

21 These are four Letters, nos. 7, 8,9, and 10 in Constantinides Hero’s edition, which date to just
before the synod of June 1341. See Constantinides Hero, Letters, 20-54, 319-329.

22 His contention, which is provided as a “confession,” was published by Leo Allatius, De ecclesiae
occidentalis atque orientalis perpetua consensione, book II, ch. XVI, 3 (Cologne, 1648), col. 802,
and reprinted in PG 150, 875-876.

23 Akindynos, Letter 7, trans. Constantinides Hero, Letters, 24.79-80. Unless otherwise noted, the
translations of the Letters belong to Constantinides Hero.

24 Akindynos, Letter 8 (26.5).

25 Akindynos, Letters 9 and 10; my translation; cf. Constantinides Hero, Letters, 30.19, 40.94.

26 Akindynos, Letter 10 (44.149-150). See also Report to Kalekas 1, ed. Nadal Cafiellas, “Gregorio
Akindinos,” 258.12-14; Letter 9 (30.31-32).

27 Akindynos, Letter 9 (30.49-32.57); Letter 10 (40.74-94); cf. Letter 7 (26.126-128).
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of the monks?8 and to teach about perfection “according to the manner of men”
(dvBpwTivwg) in a way that it is contrary to monastic tradition, since he attempted
to do so using sophisticated and elaborated rhetorical figures. Addressing Barlaam,
Akindynos thus writes: “For where was prayer ever formed by means of syllogisms
and continuous ‘therefores’?”29

In fact, by responding to Barlaam’s attempt to approach and understand
prayer and its experience logically, with syllogisms and arguments, Akindynos
suggests to him that there is only one way to properly understand and comprehend
whatever concerns monks. Firstly, one must refrain from meddling more than one
ought with hesychasm and trying to understand it using philosophical notions.
Then, one must follow “the road that leads to the facts,” that is, to choose to
live according to “the life and philosophy” of the hesychasts. In this way, one
will understand the value and importance of hesychasm through one’s own
experience. That is why Akindynos points out to Barlaam that: “all those who
engage in divine pursuits say that there is no sufficient demonstration for those
who do not engage in them, just as there is no sweetness of honey for those who
have not tasted it.”30

Obviously what Akindynos points out in these four Letters concerning
the monks and their prayer is correct, while his opposition to Barlaam seems to
be in line with the tradition of the Church. Nevertheless, this particular opposition
to Barlaam’s theology neither supports nor justifies his larger claim. This is, quite
simply, because in his Letters, which he is so fond of invoking in order to prove
that he is not a Barlaamite, an entirely different picture is formed, contrary to
what Akindynos wishes to claim.

Barlaam’s and Akindynos’ Shared Theological Presuppositions

In Letter 8 of Akindynos, which appears to be a response to a letter of
Barlaam now lost, Akindynos openly professes ideas that are similar, and indeed
almost identical, to those of Barlaam. Letter 8 is preceded by Letter 7, where
Akindynos had mocked Barlaam’s arrogance and his supercilious, abusive, and
incessant polemics against the Hesychasts. Akindynos even warned him here
that he would henceforward turn away from him, cease to support him, and no
longer praise what he was doing because of his position.3! During the interval
between these two Letters, as is clearly evident from Letter 8, Akindynos and

28 Akindynos, Letter 10 (44.178-179).
29 Akindynos, Letter 9 (30.28-38).

30 Akindynos, Letter 10 (40.78-46.190).
31 Akindynos, Letter 7 (20.7-26.128).
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Barlaam metand apparently discussed their differences. During that time, Barlaam
sent a Letter to Akindynos, which unfortunately does not survive. Akindynos
considered this Letter unnecessary, as he writes in Letter 8: “It seems to me that,
as far as I am concerned, you did not need to write to me what you have written,
for you told me these things recently by word of mouth, and I did not forget.” The
content of Letter 8, which captures the context of their discussion, concerns not
only the Barlaamite position on hesychasm, but several other theological issues, as
well. This is the reason for a statement of Akindynos reminding Barlaam that he
did not oppose him on theological issues. He stresses, instead, that the difference
between them concerns exclusively the way in which each of them understands
and perceives hesychasm. Since Barlaam seemed to oppose and question the
long-standing tradition that accompanied the hesychastic way of life, Akindynos
opposed him: “You are precisely aware that I oppose you only because of your
insulting treatment of the holy hesychasts from the beginning.” However, as
far as theology is concerned, there is no real difference between them: “I do not
strongly oppose you on the questions of theology” (k&yw oot Ta Ttept BeoAoyiag
oV 0@O8pa évavtiobpat).32

In the same Letter, Akindynos points out to Barlaam that the fact that he
busies himself about Palamas’ theology will not have a successful outcome.
Palamas’ status and the acceptance that he enjoyed in the Church was such that,
despite Barlaam’s attempt to prove him a heretic, no one would condemn him.
With this suggestion, however, Akindynos does not defend Palamas. Akindynos
does not agree theologically with Palamas and is definitely correct when he
insists that Barlaam wrongly accuses him of Palamism. His concern was only to
defend the hesychasts; and Palamas was also a hesychast, one who, according
to Akindynos himself, was distinguished for his piety and godly life, which
garnered for him a great reputation. It was precisely this reputation of Palamas
that was meant to discourage Barlaam’s accusations of heresy. Moreover,
Palamas would possibly be further strengthened by the attacked, while Barlaam
would suffer a terrible defeat.

Interestingly, Akindynos notes that Barlaam’s eagerness to prove that
Palamas was a heretic does not follow the correct procedure. He writes that
without a “synodal decision” (tp6 yap Ym@ov cuvodikiic) no one can be labelled a
heretic, even if his views seem to be erroneous. Still, this reference to a
synodical process (which is otherwise correct) does also not imply any kind of
support or agreement with Palamas’ theological perceptions. On the contrary, this
is rather an indirect and subtle way of expressing, for Akindynos, his theological
disagreement with Palamas. For whatever reasons (perhaps because Barlaam’s

32 Akindynos, Letter 8 (26.2-6).
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opposition at the time was to the Hesychasts), Akindynos felt that he should not
state his disagreement explicitly. Perhaps this is why, in the end, he advises
Barlaam both to stop meddling into Palamas’ theological conceptions and to
stop busying himself about the hesychastic modes of prayer, pointing out that
Barlaam’s actions, i.e., to accuse the hesychasts or try to prove that Palamas was
heretic, are “inopportune” and futile.33

In Letter 9, Akindynos becomes more revealing of his beliefs. He suggests
to Barlaam that his polemic against the hesychast tradition was not justinsolent
and erroneous, but it actually resulted in Palamas gaining even higher esteem.
It is thus asserted by Akindynos that Palamas, by defending the hesychasts, gained
a kind of prominence within the Church in contrast to Barlaam. This means for
Akindynos that the way Barlaam chose to act was clearly incorrect and misguided.
Akindynos thinks that Barlaam should have left aside the accusations against
the hesychasts and concentrated on Palamas’ teachings which were doctrinally
incorrect. He should not have turned against the monastic practices and Palamas
at the same time. Having acted in such a way he lost his credibility among the
ecclesiastical authorities of Constantinople, which means that the accusation
against Palamas’ doctrinal divergences would have little impact—it would be
“enervated” (ékvevplopévn), as he writes—and thus would not be effective.34

Given the fact that Akindynos actually confesses that he is in agreement
with Barlaam’s theology, it is clear that his insistence on denying the accusation
of being a Barlaamite is misleading. He neither supports nor defends Palamas
against Barlaam’s accusations. Instead, he clearly states his disagreement with
Palamite theology.35 And in this way, Akindynos’ particular understanding of
hesychasm, and especially of hesychast prayer, also comes to light. For while

33 See Akindynos, Letter 8 (26.4-28.24).

34 Akindynos, Letter 9 (32.67-75): €l pev Tt pog 10 86ypa ékeivov [i.e., Palamas] pdvov to mepl
o0 VMO TV Belav YLOLY dKTioTOL Kal UTIEpOVGioU B0l Kal ANTITOD CWHATIKOTG OPOAANOT ...
8elp’ dyaymv 8elkvug ToTG kuplolg TV YMewv, TEAAX 8¢ VTEERPELS, HETPLOTEPOV &V 0B
miept oo Tol BEBOVALLIEVOG, OLHAL KOL GUVETMDTEPOVY, T, GG &V GV PaNG, 0IKOVOIKGTEPOV VY
8¢ mavta opod Sedwkws, Tfj ToUTWV dkatpla €xvevpilels kaxeva. xwplg 8¢ TovTwY, 0v)
Opoiwg ool te mTpocéEovaowy 1) ékkAnoia KAKeVW.

35 Itis obvious that at no moment of the Hesychast Controversy was Akindynos ever on Palamas’
side or neutral towards him, wherefore he later moved to the anti-Palamite party. Already
from the outset, he had formed very specific views that were identical with those of Barlaam.
Some scholars, however, claim the opposite. See the entry on “AkivSuvog I'pnyoprog,” in Tusculum-
Lexikon griechischer und lateinischer Autoren des Altertums und des Mittelalters, eds. Wolfgang
Buchwald, Armin Hohlweg, and Otto Prinz (Munich: Artemis Verlag, 1982); Fyrigos, “Gregorios
Akindynos,” Lexikon fiir Theologie und Kirche 4 (1995): 997. Charalambos Soteropoulos, “Ot
KaTaSIKaoBEVTEG alpeTIKol UTIO TAV lep®dV cLVOSwWV ToAépLoL ToD ayiov pnyopiov Maiaud,”
in ‘0 ‘Aytog Fpnydpiog Malauds oty Totopia kal To [lapdv, 589.
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his position is in one way consistent with Orthodox tradition, it espouses this
fidelity only superficially and in the end it turns out to be very peculiar.
Akindynos accepts the hesychast method of prayer as being traditional and
strongly defends it. But he will deny its theological interpretation and foundations.
In other words, the problem for Akindynos was not simply the issue of meddling
in hesychastic practices, questioning the long tradition that accompanied it,
denying the experience of the hesychasts, or attempting to conceive the topic of
prayer philosophically. The specific issue for Akindynos was the theological
interpretation of the hesychast experience in prayer.

Akindynos particularly respects the hesychasts because they are men of
virtue, God-loving men who own no property, are not meddlesome, and know
of nothing “but Jesus Christ, and him crucified” (1 Cor 2:2). But above all he
admires them because they are “unpretentiously pious” (dtéxvws e0oeBels)
and “simple Christians” (amA&®¢ Xplotiavoi), who pray and strive for perfection
with simplicity.36 Thus, they follow without meddlesomeness the traditional
“holy rules” of prayer: “[the hesychasts] pursue divine matters without learning
and with simplicity, that is to say, both with faith and also in accordance with
the sacred rules of prayer.”37 I consider this remark by Akindynos as indicative
of his theological perception. For Akindynos, though hesychasm constitutes an
exceptional way of life, it is nevertheless seen and understood within a very
particular framework. He who pursue and practices hesychasm should not view
it philosophically or try to interpret it theologically. In other words, he limits
hesychasm to askeésis and the practice of the virtues; and he actually rejects its
philosophical and logical examination as much as its theological comprehension.
On the basis of this very conception he opposes Barlaam, who questioned the
traditional practice of hesychasm and subjected prayer and its experience to
the philosophical proof. However, he also opposes Palamas, who, going beyond
the limits within which Akindynos himself included hesychasm, interprets the
hesychast experience theologically, which in its expression presupposes the
fact of participation in the uncreated divine energies.38

As mentioned above, Akindynos considers certain ideas of Barlaam and
Palamas as not being in line with the truth of the Church. Nevertheless, he
comprehends their “divergent” positions quite differently. That is, he understands

36 Akindynos, Letter 7 (24.79-84).

37 Akindynos, Letter 9 (30.31-32): auada¢ kai atéyvws petiobot ta 0€ia, to0to § €0Ti ToT®G
Te Kal T01G O€loLg EMOPEVWG TG TPOOEVXTG KavaoL.

38 Akindynos, Letter 8 (28.15-16), where he notes Palamas’ piety and God-loving life, while in
Letter 9 (32.67-73) and Letter 10 (46.195-198) he accuses Palamas’ theology of being totally
erroneous.
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and categorizes what he considers to be the errors of Barlaam and Palamas
quite differently. Those of the former are incomparably less problematic than
those of the latter. They are “newfangled talk” (kawvo@wvieg), but not particularly
serious problems, which is why he regards them as mere “misdemeanours.”
He considers the Palamite view, however, “much worse” and describes it as
“corruption of the truth” (AOun tiig dAnBeiag), identifying it with a doctrinal
deviation whereby polytheism is clearly professed and divine simplicity is
destroyed.3? Even when he adds to the list of Barlaam’s misdemeanours the
latter’s conversion to Catholicism, which Akindynos understands to be a serious
fault, he still considers Barlaam'’s errors to be negligible in comparison with the
“particularly impious” Palamite theology.40

39 Akindynos, Antirrhetikos 11, 51, ed. Nadal Cafiellas, Refutationes, 155.14-17, and AwdAeéig ol
kakod6éov Madaud ueta 6pBoddéov, ed. Nadal Caiiellas, Refutationes, 428.508-514.

40 Akindynos, Etépa éxOeots kal dvaokevn) T@v Tol ladaud movnpotdtwy aipéoswv, Monacensis
gr.223,£.66V.Cf. Letter 46 (198.92-97). For details on Akindynos’ divergent theological perceptions
and on how he perceived and misinterpreted Palamas’ theology, see Zachariou, H Osoloyik?)
yvwatodoyia, 103-339; idem, “Ot Beo@aveleg ot yvwaotoloyia tob pnyopiov Akwvsvvovu.
AvyovoTivewa émidpacm;,” Geoloyia 87.3 (2016): 59-90; idem, “Gregory Akindynos’ Theological
Perceptions,” in Akindynos in Context, eds. Renate Burri and Katharina Heyden (Berlin: de
Gruyter, forthcoming). It should be noted however that Akindynos’ positions have been considered
as aligned with the tradition of the Church by Nadal Cafiellas, who presented himself as his
supporter and an advocate of his theology since 1974. Disregarding (or failing to understand) the
erroneous way in which Akindynos used and interpreted the teachings of the Fathers, Nadal
Cafiellas made special efforts to present him as a competent theologian grounded in the patristic
tradition. See Nadal Cafiellas’ publications, e.g., “La critique par Akindynos de '’herméneutique
patristique de Palamas,” Istina 3 (1974): 297-328; “La rédaction premiere de la Troisiéme lettre
de Palamas a Akindynos,” OCP 40 (1974): 233-285; “Gregorio Akindinos, ;Eslavo o Bizantino?,”
RSBN 27 (1990-1991): 259-265; “Denys I’Aréopagite dans les traités de Grégoire Akindynos,”
in Denys I'’Aréopagite et sa postérité en Orient et en Occcident (Actes du colloque international,
Paris, 21-24 Septembre 1994), ed. Ysabel de Andia (Paris: Institut d’études augustiniennes,
1997), 535-564; “Gregorio Akindinos,” 228-250; La résistance d’Akindynos a Grégoire Palamas.
Enquéte historique, avec traduction et commentaire de quatre traités édités récemment (Leuven:
Peeters, 2006); “Le role de Grégoire Akindynos dans la controverse hésychaste du XIVémesiecle
a Byzance,” in Eastern Crossroads. Essays on Medieval Christian Legacy, ed. Juan Pedro Monferrer-
Sala (Piscataway, NJ: Gorgias Press, 2007), 31-58. Similar views, concerning Akindynos’ theology,
have been expressed by some other scholars as well. See, for example, Lowell Clucas, “The
Hesychast Controversy in Byzantium in the Fourteenth Century: A Consideration of the Basic
Evidence” (PhD diss., University of California, 1975); Augustine Casiday, “Church Fathers and
the Shaping of Orthodox Theology,” in The Cambridge Companion to Orthodox Christian Theology,
eds. Mary Cunningham and Elizabeth Theokritoff (Cambridge: Cambridge University Press, 2008),
167-187, at 183.
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Conclusion

Gregory Akindynos’ conceptions are obvious; his objection to Barlaam
does not actually mean a disagreement with him. It is rather a peculiar way of
understanding theological parameters. Therefore the claim that he is not a
Barlaamite is proved to be inaccurate. The source texts, that is, his own writings,
especially his Letters, which he extensively cites to prove that his views are to
be differentiated from Barlaamite conceptions, clearly indicate that his opposition
to Barlaam was exclusively focused on the issue of the hesychastic life and not on
theological matters. Akindynos’ theological perceptions, notably those concerning
the simplicity of God, which in his case meant the philosophical identity of the
divine essence with its energies, were from the outset consistent with those of
Barlaam. Before the synod of June 134, Akindynos did not express these ideas
openly and publicly but kept them veiled, confining them to the Barlaamite circle.
He would state them clearly, however, when the opportunity arose, during his
later, fierce conflict with Palamas. Thus, the term “Barlaamite” for Akindynos is
fully understable. The Palamite party applied it to Akindynos, considering clearly
and justly his theological conceptions as entirely aligned with those of Barlaam.

REFERENCES
Primary Sources

David Disypatos. Totopia Sta Bpaxéwv émwg TV dpynv ovvéotn 1 katda 10V BapAadu kal
Akivévvov movnpa aipeois. Edited by Manuel Candal, “Origen ideolégico del
palamismo en un documento de David Disipato.” OCP 15 (1949): 116-124.

Gregory Akindynos. Letters. Edited and translated by Angela Constantinides Hero. CFHB

21. Washington, DC: Dumbarton Oaks Research Library and Collection, 1983.

. Refutationes duae operis Gregorii Palamae, cui titulus Dialogus inter Orthodoxum et

Barlaamitam. Edited by Juan Nadal Cafiellas. CCSG 31. Turnhout: Brepols, 1995.

. Etépa ékBeois kai avaokevn) T@v tod [ladaud movnpotdtwy aipéoswv. Monacensis

gr. 223, ff. 65r-124r.

. <“Confession”>. Edited by Leo Allatius, De ecclesiae occidentalis atque orientalis

perpetua consensione, book II, ch. 16, no. 3, 802. Cologne, 1648. Reprinted in PG

150, 875-876.

Gregory Palamas. Avtippntixol mpog AxivSuvov. In PS, vol. 3.

[npayuateiat kai émiotolal. In PS, vol. 2.

John VI Kantakouzenos. Historiae. Edited by Ludovic Schopen, loannis Cantacuzeni
eximperatoris historiarum libri IV. 3 vols. Bonn: E. Weber, 1828-1832.

Joseph Kalothetos. Jvyypduuata. Edited by Demetrios Tsamis. Thessaloniki: Kévtpov
Bulavtvwv Epsguvdv, 1980.

265



ANDREAS P. ZACHARIOU

Kallistos I. Aibaokadia Soyuatikn kata t@v BapAaauit@v. Edited by Constantine Paidas,
“Editio Princeps of an Unedited Dogmatic Discourse against the Barlaamites by
the Patriarch of Constantinople Kallistos I.” BZ 105.1 (2012): 123-130.
. <Ouhia> gic v mpdyTnv Kvpraknv t@v vhotet@dv. Patmiacus gr. 366, ff. 412r-
418,

Philotheos Kokkinos. Aoyuatika épya. Mépog A'. Edited by Demetrios Kaimakis. Thessaloniki:
Kévtpov Bulavtiviyv Epguvidv, 1983.
. Ayodoyika épya. A’. Osaoadovikeis dyior. Edited by Demetrios Tsamis. Thessaloniki:
Kévtpov Bulavtiviv ‘Epguvav, 1985.

Secondary Literature

Candal, Manuel. “Origen ideolégico del palamismo en un documento de David Disipato.”
OCP 15 (1949): 85-125.

Casiday, Augustine. “Church Fathers and the Shaping of Orthodox Theology.” In The
Cambridge Companion to Orthodox Christian Theology, edited by Mary Cunningham
and Elizabeth Theokritoff, 167-187. Cambridge: Cambridge University Press,
2008.

Christoforides, Venizelos. Ot novyaotikés épideg kara tov IA’ awwva. 2nd edn. Thessaloniki:
Mapatnpntng, 1993.

Christou, Panagiotis. “Tlepl T altia Tii¢ Hjovxaotikiic £pLdog.” In Ocoroyika peAeTruata.
Vol. 3: Nnmtika kal novyaotikd, 87-97. Thessaloniki: Iatplapyukov “ISpupa
[Matepk®dv MeAetdv, 1977.

Clucas, Lowell. “The Hesychast Controversy in Byzantium in the Fourteenth Century: A
Consideration of the Basic Evidence.” PhD diss., University of California, 1975.

Fyrigos, Antonis. Dalla controversia palamitica alla polemica esicastica (con un’edizione
critica delle Epistole greche di Barlaam). Rome: Antonianum, 2005.

Mantzarides, Georgios. [laAauixd. 3rd edn. Thessaloniki: [Tovpvapd, 1998.

Meyendorff, John. A Study of Gregory Palamas. English translation by George Lawrence.
2nd edn. New York: St. Vladimir’s Seminary Press, 1974.

Nadal Cafiellas, Juan. “La critique par Akindynos de 'herméneutique patristique de
Palamas.” Istina 3 (1974): 297-328.

. “La rédaction premiere de la Troisiéme lettre de Palamas a Akindynos.” OCP
40 (1974): 233-285.

. “Gregorio Akindinos, ;Eslavo o Bizantino?” RSBN 27 (1990-1991): 259-265.

. “Denys I'’Aréopagite dans les traités de Grégoire Akindynos.” In Denys I’Aréopagite
et sa postérité en Orient et en Occcident (Actes du colloque international, Paris, 21-
24 Septembre 1994), edited by Ysabel de Andia, 535-564. Paris: Institut d’études
augustiniennes, 1997.

. “Gregorio Akindinos.” In La théologie byzantine et sa tradition. Vol. 2: (XIlIe-
XIXe s.), edited by Carmelo Giuseppe Conticello and Vassa Conticello, 189-314.
Turnhout: Brepols, 2002.

. La résistance d’Akindynos a Grégoire Palamas. Enquéte historique, avec traduction et

,,,,,

266



THE RELATION OF GREGORY AKINDYNOS TO BARLAAM THE CALABRIAN

. “Lerole de Grégoire Akindynos dans la controverse hésychaste du XIVémesiecle
a Byzance.” In Eastern Crossroads. Essays on Medieval Christian Legacy, edited
by Juan Pedro Monferrer-Sala, 31-58. Piscataway, NJ: Gorgias Press, 2007.

Paidas, Constantine. “Editio Princeps of an Unedited Dogmatic Discourse against the
Barlaamites by the Patriarch of Constantinople Kallistos I.” BZ 105.1 (2012):
117-130.

Proceedings of International Scientific Conferences of Athens and Limassol, ‘0 Aytog
T'pnydpiog Marauds otnv lotopia kal to Iapdv, Athens, 13-15 November 1998
and Limassol, 5-7 November 1999. Holy Mountain: Monastery of Vatopedi, 2000.

Russell, Norman. Gregory Palamas. The Hesychast Controversy and the Debate with Islam.
Documents Relating to Gregory Palamas. Translated Texts for Byzantinists 8.
Liverpool: Liverpool University Press, 2020.

Savvatos, Chrysostomos. “Apceviouv 100 Ztouditou £miloToAn TPog TOV I'pryopio
MoAapd.” EAAnvika 52.1 (2002): 69-77.

Schir6, Giuseppe. 0 BapAaau kal 1) ptlocopia €i¢c THV Osaoadovikny kata Tov 6éKatov
tétaptov aidva. ‘Etapeia MakeSovik®v Zmoud®dv 32. Thessaloniki: “ISpupa
MeAetdv Xepoovioov tob Afpov, 1959.

Sinkewicz, Robert. “The Doctrine of the Knowledge of God in the Early Writings of
Barlaam the Calabrian.” Mediaeval Studies 44 (1982): 181-242.

Soteropoulos, Charalambos. “Ot katadikacBévteg aipetikol VO TOV LEp@HY cLVOSWV
moAépol tol ayilov Tpnyoplov Moiapd.” In Proceedings of International
Scientific Conferences of Athens and Limassol, ‘0 ‘Ayto¢ I'pnydptog lalauds oty
Totopia kai 10 Iapov, Athens, 13-15 November 1998 and Limassol, 5-7 November
1999, 573-592. Holy Mountain: Monastery of Vatopedi, 2000.

Zachariou, Andreas P. “Oi Beo@aveleg otr] yvwolodoyia toU I'pnyopiov Akivdvvou.

AvyovaTtivela émiSpaon;” Osoroyia 87.3 (2016): 59-90.

.'H 6Beoloyikny yvwaiodoyia tol TIpnyopiov Akxwdovou. Ilpoc€yyion oti)

Slaudpewon kal TNV AMOTELPA TATEPLKTG KATOYUPWONS TAV BE0A0YIKGY TOvU

avtidpewv. Athens: Tpnyopn, 2018.

. “Tlapatnproeig mepl Vv dvtiAnym tod I'pryopiov AkvdUvou yia Tov povaytopd.”
In Philosophos - Philotheos - Philoponos. Studies and Essays as Charisteria in
Honor of Professor Bogoljub Sijakovié on the Occasion of His 65th Birthday, edited
by Mikonja Knezevi¢ in collaboration with Rade Kisi¢ and DuSan Krcunovi¢,
363-374. Belgrade; Podgorica: Gnomon Center for the Humanities / Matica
srpska - Drustvo ¢lanova u Crnoj Gori, 2021.

. “Gregory Akindynos’ Theological Perceptions.” In Akindynos in Context, edited
by Renate Burri and Katharina Heyden. Berlin: de Gruyter, forthcoming.

267












SUBBTO 67, no. 2 (2022): 271-289
DOI:10.24193 /subbto.2022.2.10

THE ROLE OF THE HUMAN BODY IN HESYCHAST THEOLOGY:
SOME REMARKS

Alexandros CHOULIARAS*

ABSTRACT. In our current world, the human body has a most central place. On
the one hand, we are called to respect and take care of our body. On the other
hand, we often face cases of a strong disregard for the body or even attempts
to damage or destroy it. What can Christian theology offer to the relevant
debates? This article takes Hesychast theology, and in particular the writings
of Gregory Palamas, as a case study, and tries to show that this teaching
provides many opportunities to articulate and explain our enormous respect
for the body. The following topics are analyzed: a) the spiritual dispositions
imprinted (évonuawopeval) on the body; b) the participation of the body in
thedsis, now and in the age to come; c) the transformation of the body; and
d) the role of the human heart.

Keywords: hesychast theology, Gregory Palamas, human body, soul, thedsis,
communion with God, anthropology, intellectual perception (aiobnoig voepd),
spiritual dispositions imprinted on the body, human heart

Introduction

In the age of post-modernity and post-secularization in which we live,
the human body has a prominent place. We receive instructions daily to take
care of our health, diet, and exercise, issues which take on a primarily bodily
interpretation. People pursue bodily pleasures—which today’s society has
elevated to the highest goal of life—to the point of diminishing the spiritual
dimension of life. On the other hand, even today there are phenomena of neglect
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or even abuse of the body, either our own bodies or those of others (e.g., self-
harm or suicide, the ingestion of drugs or other addictive substances, sexual or
non-sexual abuse). What is more, public opinion is often shaken about issues
concerning the body. For example, in June 2022, the American public was divided
over the Supreme Court’s rejection of the famous Roe v. Wade (1973) decision,
which held that the United States Constitution granted the right to abortion.

A stormy debate ensued, not only on social media, but also through
intense rallies, speeches, and demonstrations. Pro-abortion advocates argued
that “women have the right to treat their bodies as they wish” and that “no one
can impose anything on them in relation to their bodies.” On the other hand,
those who could not accept abortion stressed that the embryo is a human being
from the very beginning of its conception and has, in addition to a soul, a body
of its own. Therefore, no one has the right to exterminate them.

The debate is still ongoing. And this is only one of the many burning
issues that concern us today and that are directly related to the body. But the key
question for us is what Christian theology can offer, as far as the human body is
concerned. In this direction, many important insights can be drawn from the
way in which St. Gregory Palamas—one of the most prominent representatives
of Hesychast theology—views the body. Some of his relevant views, the most
pivotal ones, will be discussed in this paper. At first sight this attempt may seem
idealistic or paradoxical, since we often have in mind that hesychasm and askésis
mean rejection or at least degradation of the body. But the reality is different,
and I hope that this will become clear from what follows.1

1. The Spiritual Dispositions Imprinted (évonuoawvopevat) on the Body
A most central topic in the anthropology of St. Gregory Palamas is his notion

of intellectual perception (aiobnoig voepd), which refers to the human person’s
communion with God and combines in itself both the spiritual and the bodily.2

1 The subsequent analysis is an adapted and enriched version of Chouliaras, The Anthropology
of St Gregory Palamas: The Image of God, the Spiritual Senses, and the Human Body (Studia
Traditionis Theologiae 38) (Turnhout: Brepols, 2020), 183-193.

2 For an examination of this notion and the relevant bibliography, see Chouliaras, The
Anthropology, 145-164. Cf. Palamas, Triads 1,3,20.24-27, 430 (153.7-11): Tfj yap ap@otépwv
ovluylq TelBeL TOV dicovovta undétepov voploat Tav Ty, uit’ aiodnotv, unte vonow ovte yap
1 vonois aicOnois mote, 000’ 1) alocBnois vonoig” ovkobv 1) voepa aloBnoig dANo Tap’ Ekatepov
avT®Vv (“By joining these two words, he urges his hearer to consider it neither as a sensation
nor as an intellection, for neither is the activity of the intelligence a sensation nor that of the
senses an intellection. The intellectual perception is thus different from both”). For Palamas’
Triads (‘Yrep T@v iepdic novyadovtwv), I refer to Panagiotis Christou’s edition in PS, vol. 1, and,
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In other words, although this communion (or “spiritual perceiving/sensing”) is
beyond natural sense-perception (aioOnolg), it touches both the soul and the
body.3 Thus, a central belief of Palamas is that “the human body, too, itself partici-
pates in the grace* that operates through the intellect.” 5 To support his
position, he presents a very crucial argument in the Hagioretic Tomos.¢ He
maintains that the spiritual dispositions (mvevpatikag Siabéoelg) which come
from the charisms of the Spirit “in the souls of those who are making progress
in God show their effects [or: are imprinted, évonuawopévag] on the body as
the result of the charisms of the Spirit.” Moreover, Palamas knows that the anti-
hesychasts did not accept this reality, and for him this denial leads to heresy.”
For this reason, Palamas provides a justification and an answer to objec-
tions about the évonuawopévag t@ cwpatt mvevpatikag Stabeoelg in different
places throughout his literary corpus. For instance, in Triads 1,3,33, Palamas
argues that the effects of the spiritual realities are manifested not only in the
soul but also in the body. In particular, he stresses the fact that “the purifying
mourning,” which is lived through God’s grace, is not manifested only in the
human soul, but through the soul it is also transmitted to the body and the

in parentheses, to John Meyendorff’s Grégoire Palamas. Défense des saints hésychastes, 2nd edn
(Leuven: Spicilegium Sacrum Lovaniense, 1973; first published in 1959). For the English
translation I use (often with modifications) Nicholas Gendle, Gregory Palamas. The Triads
(Mahwah, NJ: Paulist Press, 1983).

3 However, the body has to be transformed so that it may participate in the spiritual realities. I
discuss this issue below, in section 5.

4 On divine grace and the essence-energies distinction, see Tikhon Pino, Essence and Energies:
Being and Naming God in St Gregory Palamas (London: Routledge, 2022).

5 Palamas, Triads 1,3,31.7-8, 442 (179.1-2): kai Tpog ToUTOLG OTL Kal TO o®dua PeETAAXpPAVEL
TWG Tii§ Kt voiv évepyoupévng xapttog. “Intellect” translates the Greek word voUc.

6 Palamas, Hagioretic Tomos (or Tomos of the Holy Mountain) [Aytopeitikog oo Omep T@MV
iepd¢ novyaldvrwyv Sud tovg €€ idlag ameipiag kal Ti¢ Tpog Tov¢ ayiovg dmelbeiag dBetolvtag
Ta¢ 10U [Ivebuatog puotikag évepyeias kpetrtov fj Adyos €v 1ol kata mveiua (Dot éVepyouuévag
Kal 61’ Epywv Bswpovuévag, dAl’ ov Sta Adywv dmodetkvuuévag), ed. Basil Pseftonkas, in PS, vol.
2, 567-578. Unfortunately, I did not have access to the most recent edition of the Tomos
published by Antonio Rigo, Gregorio Palamas, Tomo aghioritico. La storia, il testo e la dottrina
(Bibliotheque de Byzantion 26) (Leuven: Peeters, 2021). For a concise presentation and analysis
of this text, see Christou, PS, vol. 2, 551-553, and Hierotheos Vlachos, ‘O ¢yto¢ I'pnydptog o
Haiauds wg aytopeitng, 3rd edn (Levadia: Tepa Movn TeveBAiov tijg Ocotokov ([Medayiag),
2007), 305-326. In this last book, one may see the tight connection of Palamas with the spirituality
of Mount Athos throughout his whole life.

7 Palamas, Hagioretic Tomos 6.1-3, PS, vol. 2, 575: “0Ootig Tag évonpavopévag T¢) ompatt
TIVEVPXTIKAG SlaBéoelg &mo t@v v Tfj Puxij T@V Katd @0V TPOKOTTOVIWY XAPLOUATWY ToD
Mvedpatog o mapadéxetat. English trans. Robert Sinkewicz, “Gregory Palamas,” in La théologie
byzantine et sa tradition, vol. 2: (XIlle-XIXe s.), eds. Carmelo Giuseppe Conticello and Vassa
Conticello (Turnhout: Brepols, 2002), 186-187 (modified).
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bodily sensations.8 And a clear proof for this “are the tears full of pain of those
who mourn for their sins.” 9 Palamas wants to argue that repentance and
mourning for one’s sins is not something that takes part only in the human soul
or spirit. It may begin there, but is also transmitted to the body, and thus also
lived by the body and the bodily sensations. Therefore, Palamas wonders: “why
shouldn’t we also accept with reverence the proofs [or: signs] of spiritual pleasure,
for these signs are [also] manifested (évonuawvdpeva) in (and through) the bodily
sensations?”10 He refers here to Christ’s words, “Blessed are those who mourn,
for they shall be comforted” (Mt 5:4). Christ blesses those who mourn, because
they will receive joy (xapd), “the fruit of the Spirit.” But in this consolation
(mapaxinoig), the body takes part too, in many ways. These ways are known to
them who have “experienced these realities” (ol év melpa yeyovoteg). Moreover,
they are also revealed (and made known) to those persons who meet them,
through various external signs, such as “their gentle (soft) ethos, sweet tear[s],
grace-filled meetings of those who come to them.”1! Taking the above into con-
sideration, Robert Sinkewicz—whose contributions to the study and reception
of Palamas in modern scholarship are significant—rightly argued that “Gregory’s
concern is to show the progression of grace from internal activity to exterior
manifestation.”12

8 Palamas, Triads 1,3,33, 443.28-444.1 (181.24-27): Ei 8¢ kai 0 katd Oeov kaBapolov méEvOog
oVK EmL TNV PuxMv Hovov TEAETTAL TOV dywVvIlopévwy, GAX At Tav g Kal £l TO odpa Kal
™mv kata odpa Stafaivel aloOnowy.

9 Palamas, Triads 1,3,33.1-3, 444 (181.27-28): xai Selypa ToUTOL €vapyeg TO KATOSVVOV TOTG
£’ apaptuact mevoiiol Saxpuov.

10 Palamas, Triads 1,3,33.3-5, 444 (181.28-30): Swati pn kol ta tijg kata [Mvedpa Belag nSovijg
TEKUNPLA, TATG xwpoVoals ToU owpatos aiobfioeotv évonuavopeva, eDAaB®OS Tapadeiaipneda;

11 Palamas, Triads 1,3,33.5-12, 444 (181.30-183.6): Ti 8¢ kai 0 KUplog, o0 St tobto “poakapilet
ToUG TevBoivtag,” ¢meldn “mapakinOfioovtal”’ TOUTESTL TV XAPAVY, TOV KApPTIOV £V EQUTOTS EE0uat
1o IMvevpatog; AAAY THi§ TapakAoews TadTng Kal TO o@ua HETAAXYXAVEL TTOAVTPOTWS. Qv
10§ piv {oaowy ot £v elpq yeyovoTeg, ol 82 kol Tolg #wBev dpdat Sfidol TO Tpoomvég 780g,
TO YAUKD Sakpuov, 1) xapitwv yépovoa 1ol Tpootototy évteudis katd tov év Aouaoty eindva,
“knpla pEALTOG Ao oTOHATOS 6oV atalovat, viuen.” Here, Palamas refers to the Song of Songs
(4:11) (with some alteration): “Your lips distil honey, my bride.” Palamas speaks about the
spiritual pleasure that is transmitted also to the body in other parts of his texts, as well; cf.,
e.g, Triads 2,2,10.

12 Sinkewicz, “The Concept of Spiritual Perception in Gregory Palamas’ First Triad in Defence of
the Holy Hesychasts,” Christianskij Vostok 1 (1999): 385. However, there are certain problems
with Sinkewicz's approach to the participation of the body in divine grace according to Palamas;
see Chouliaras, The Anthropology, 194-197.
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2. When the Body Participates in Thedsis: Now and in the Eschaton

Along these same lines, Palamas makes an important remark: it is not
only the soul that takes part in the “pledge of the goods to come in the future,”
but also the body, which walks together (cuvdiaviov) with the soul along the
road of the Gospel, which leads to the blessings of eternity.13 This is a crucial
point in Palamas’ teaching. During their efforts here on earth to attain union
with God, human beings have a foretaste of some of the beauties that they will
experience in their life in Paradise. But this effort for union with God is not made
only by the soul. The human person is not only “spirit,” but also “body,” and this
body participates in our spiritual struggle. This is shown through the special
word that Palamas chooses to use: t0 ovvSiavvov. Here, one traces the
complementarity and cooperation that exists between soul and body. In Palamas’
mind there is no room for hostility between body and soul. It could even be
maintained that the human body “has the right and privilege” to also foretaste
in this life some of the blessings of the age to come.14

But Palamas goes even further: if one rejects this fact, “then one is also
rejecting the participation of the body in the future age.”15 His argument is
simple: if we believe that the body is really going to participate then in those
mysterious blessings, it follows therefore that it will also take part (kataAAnAwg
eaut®) in the divine grace which is given to the intellect in this life.16 Some
important points should be highlighted here. First, the human body, according
to Palamas, participates in the goods of the age to come; it takes part in eternal
communion with God. Consequently, it must participate in union with God
during this earthly life as well. It is not possible for theology to reject either of
these two facts; if this happens, one produces a problematic theology. Second,

13 Palamas, Triads 1,3,33.13-15, 444 (183.6-8): Aapfdavel yap oUy 1) Yuyn povov tov dppafdva
T@OV PEAAOVTWV AyaB@dV, GAAX kal TO o®dua TO ouvSlavvov Tov Tpog tadta ol edayyeAiou
Spopov. For some other references to the Church Fathers (Basil the Great, Athanasios of Alexandria,
John Climacus, and Isaac) supporting the fact that the body participates in the sweetness that the
soul receives from prayer, see Triads 1,3,1,410.18-411.8 (109.16-28).

14 For a relevant article, see Demetrios Harper, “Becoming Homotheos: St. Gregory Palamas’
Eschatology of Body,” in Triune God: Incomprehensible but Knowable—The Philosophical and
Theological Significance of St Gregory Palamas for Contemporary Philosophy and Theology,
ed. Constantinos Athanasopoulos (Newcastle upon Tyne: Cambridge Scholars Publishing, 2015),
235-247.

15 Palamas, Triads 1,3,33.15-16, 444 (183.8-10): 6 &¢ ) toUto Aéywv, kal TV £€v T@ péAAovTL
al@®VL LETX OWHATOG dTavaiveTal Staywynv.

16 Palamas, Triads 1,3,33.16-19, 444 (183.10-13): Ei 8¢ xai T0 oc®pa ocvpuebéiel toTE TMOV
amopprtwy ékelvav ayad®dv, kal viv §1imov cuppedétel KataAMAwG EauTtd Tiig éviidopévng
TpOG B0l xapLtog T V.
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Palamas uses the phrase “kataAAnAwg éavt®.” What exactly does this mean?
One would suggest the following: the “kataAANAwg Eavt®” refers to the synergy
of human beings with God, to the extent that they cooperate with God, that is,
according to the measure that each of us allows God to act in our life. This is of
course closely related with askésis. Therefore, “katoaAAnAwg Eavt®” may also mean
“as much as humans have progressed in their spiritual life.” However, there may
be also another, very interesting, dimension. The human body, in its present state,
has some restrictions in perceiving God. For this reason, it will be transformed
at the general resurrection, so as to have full communion with God. Most probably
“KataAAnAwg £aut®” here refers to this deficient reality of the current world, of
fallen human nature. This seems to be the reason why Meyendorff translated this
phrase as “conformément a sa nature” (“in accordance with/compatibly with its
nature”).1?

The same parallelism, namely between the participation of the body in
the ‘ineffable goods’ now and at that time is also found in the Hagioretic Tomos,
utilizing even certain identical expressions. However, the phrase “katoaAAAwg
gaut®” is replaced by the word t0 €yxwpoOv. This most probably means
“according to the body’s potentiality, or to the extent that the body is capable of
participating in God (ouppetéxewv Oe®).” The text reads as following: “the body
[...] will doubtless participate even now as far as possible (katd T0 éyxwpoiv)
in the grace communicated mystically and ineffably by God to the purified intellect,
and it will experience the divine realities in a manner appropriate to it.”18 Behind
the phrase “ta O¢la meioetal” is hidden the figure of (Pseudo-)Dionysios the
Areopagite, 19 to whom is attributed the famous dictum “oV poévov pabav, GAAX
kol ma@®v ta Oela.”20 It should be noted that this is a phrase that Palamas uses
frequently.2! In connection with this, Palamas refers to a noteworthy passage from
Diadochos of Photiki:

17 Meyendorff, Défense, 182. Christou seems to give a similar rendering in his modern Greek
translation, I'pnyopiov tod Maiaud Aravta ta épya, vol. 2 (Thessaloniki: [Tatepikai éxdooelg
«Tpnydprog 0 Marapdg», 1982), 221.

18 Palamas, Hagioretic Tomos 6.9-14, PS, vol. 2, 575: Ei yap ovppefégel tote Tij Yuxil 10 odpa
T@OV dmopprtwv dyaB®dv, kait viv S1mou oupuedéiel katd TO Eyxwpodv T Xopnyoupévng
HUOTIK®OG Kal &moppnTws LTO ToD B0l YxA&pitog TG Kekabapuévey vid kal avtd T Bela
meloeTal KATAAANAWS EqUTR, peTaokevaoBEvTog kal aylaoBévtog. English trans. Sinkewicz,
“Palamas,” 187.

19 Concerning the presence of (Pseudo-)Dionysios in Palamas’ Triads, see Alexander R. Titus,
“The Reception of the Dionysian Corpus in the Triads of St. Gregory Palamas” (PhD diss.,,
Princeton Theological Seminary, 2022).

20 De Divinis Nominibus 2, 9, ed. Beate R. Suchla, Corpus Dionysicacum I: Pseudo-Dionysius
Areopagita. De Divinis Nominibus (Berlin: de Gruyter, 1990), 134.1-2.

21 See, e.g., Palamas, Triads 1,3,34, 445.21-27 (185.17-24).
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In those who have detached themselves from the goods of this life for the
sake of the good things to come, the intellect, because of its freedom from
worldly care, acts with vigor and perceives (émaioBd&vetal) the ineffable
divine goodness and, according to the measure of its advancement, it also
communicates to the body its own goodness. Such joy that then arises in
the soul and in the body is an infallible reminder of the incorruptible
life.22

The important point here is that the intellect, “according to its own progress,”
transmits also to the body this goodness that it perceives.23 This is a clear
indication of how communion with God is also transmitted to the body. In other
words, the body has a crucial role in the operation of the spiritual senses of the
human being.24 Noteworthy is the usage of Diadochos’ “émaicOdvetalr” This likely
influenced Palamas in his own usage of “aionoig voepd.” Besides this, Diadochos
also uses the phrase “aloBnoig Tol mvevpatog.”25 Consequently, for the above
reasons, Sinkewicz seems to be correct when he maintains that, for Palamas,
in this present life “the body and its natural senses have no direct perception
of God. The body’s perception of the divine is mediated through the soul or the
intellect.”26

22 See Palamas, Hagioretic Tomos 6, PS, vol. 2, 575.19-25: 6 voig edp®otwg Sud Vv dpepipviav
KwoLpevog TG Belag appniTov XpnoTtoOTNTOG AVTOG EMALOOAVETAL Kal TG CWHATL, KATA TO
HETPOV TG £QUTOD TIPOKOTIHG, TG OlKElag XpNOTOTNTOG peTaSiSwaLy’ 1) §& TolaiTn Eyylvopevn
xapa totTe Tfj Yuxi] Kal @ cwpaty, VUTOUVNOLG EaTV ATAQVTG TG d@BapTov BotnTog. English
trans. Sinkewicz, “Palamas,” 187 (slightly modified). The passage that Palamas provides is slightly
different from what the critical edition offers; see Diadochos, Capita gnostica (Capita centum
de perfectione spirituali) 25, ed. Edouard Des Places, Diadoque de Photicé. Oeuvres Spirituelles.
Introduction, texte critique, traduction et notes (SC 5 bis) (Paris: Cerf, 1955), 97; however, the
meaning is not altered. Diadochos argues something similar also in his Capita 79, ed. Des Places,
137.

23 Palamas, Hagioretic Tomos 6.21-23, PS, vol. 2, 575.

24 The theology of the spiritual senses, which is found in the writings of many of the Fathers, is
an attempt to explain how humans are able to perceive and sense God and in what ways this
is achieved. Recently there has been renewed interest in the study of this theology. For related
approaches (old and contemporary) and indicative bibliography, see Paul L. Gavrilyuk and
Sarah Coakley (eds.), The Spiritual Senses. Perceiving God in Western Christianity (Cambridge:
Cambridge University Press, 2011); Frederick D. Aquino and Gavrilyuk (eds.), Perceiving Things
Divine: Towards a Constructive Account of Spiritual Perception (Oxford: Oxford University Press,
2022); Chouliaras, The Anthropology.

25 Diadochos, Capita 15, ed. Des Places, 92.

26 Sinkewicz, “Spiritual Perception,” 386 (slightly modified; Sinkewicz writes “mind” instead of
“intellect”). For the transformation of the body in the age to come, so that it may partake in the
vision of the divine light, see below, section 5.
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3. A Case Study: Moses, St. Stephen, and St. Mary of Egypt

Up to now it was maintained that the body participates in the spiritual
realities. To support his relevant arguments, Palamas brings three testimonies
to bear on the issue: the figures of Moses, St. Stephen, and St. Mary of Egypt. First,
as is well known, when Moses returns from his encounter with God on Mount Sinai,
his face shines to such a great extent that those who are looking at him with
their physical eyes are not able to bear “the abundance of this light.”27 Palamas
states that this light occurred because “the inner brilliancy of the intellect was
outpoured also to the body.”28 Secondly, “in a similar way did the physical face
of St. Stephen appear like the face of an angel.”29 Palamas clarifies this further:
from within, St. Stephen’s intellect acquired an angelic aspect, for it was united
to the divine light “in a mysterious participation,” “either directly or by consent
(elte kat émPBoAnyv elte katd mapadoxnv).” And this union took place in a way
“similar and proper to the angelic life (&yyeAopuiuntwg te kai dyyeAompen®g).”30
Thirdly, Palamas refers to the life of St. Mary of Egypt (ca. IV/V c. 7).31 In her Life it
is mentioned that,32 during her prayer, she “was elevated above the ground,
sensibly and as really being moved.” According to Palamas, this happened for the
following reason: “because of the fact that her intellect was elevated, her body was
also elevated, and having abandoned the earth, it was seen as if it were airborne.”33
All these three examples show that, for Palamas, the human body is very much
influenced by the progress and movement of the intellect, and, moreover, it partici-
pates in divine grace. But now, let us turn to an interesting Christological argument
regarding the human body.

27 Cf. Ex 34:29-35.

28 Palamas, Triads 1,3,31.12-15, 442 (179.7-10): OVtw Mwoéws EAapye TO TPOSWTOV, TiiG EVTOG
AapumpoTNnTog Tod Vol KATL TO oM TEPLKEXVHEVTG, Kal TocoTtov éAapdev w¢g unde tolg
aloBNT®dG TpooPAETOVTAG AVTH TPOG TV TEPLOVOLAY Tii§ aOYG £kelvng dtevifely Exev.

29 Cf. Acts 6:15.

30 Palamas, Triads 1,3,31.15-20, 442 (179.11-15): Obtwg G@dn 0 alobnTtdv TpdowToV ZTEPAVOL
woel TpoowToV &yyEdou: Kal ydp €vSoBev adTd 6 vols dyyeAo i tws Te Kal dyyeAoTpendg,
elte kat’ émPBoAnv eite kata mapadoxnv Evovuevog T@ VTEPAVWKICHEVE TOT TAVTOG @WTL
Kata péfekv amdppnTov, dyyehoeldng éylyveTto.

31 For the Life of St. Mary, see Maria Kouli, “Life of St. Mary of Egypt,” in Holy Women of Byzantium.
Ten Saints’ Lives in English Translation, ed. Alice-Mary Talbot (Washington, DC: Dumbarton
Oaks Research Library and Collection, 1996), 65-93.

32 Cf. Kouli, “Life of St. Mary,” 79, where the testimony of Abbas Zosimas is presented: “He swore
<to us>, calling upon God as the witness of his words, that when he saw that she was prolonging
her prayers, he raised his head up a bit from the ground and saw her elevated about one cubit
above the earth, hanging in the air and praying in this way.”

33 Palamas, Triads 1,3,31.20-23, 442 (179.15-19): OUtwg 1) Atyvmtia, pdAAov 8 ovpavia, Mapia
HETEWPOG YEYOVE Kal TO o@pa 0XOUEVN TOTIK®GS Kal aloBnTdg, kal yap, bijoupévou tod vod,
cuvavu®win kal 1o odpa kal ThS yij amavactdv G@On évagpiov.
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4. Christology and the Body: The Gethsemane Prayer

In his effort to stress the great affinity and connection between the human
soul and heart, Palamas writes the following: when “the soul is warmed by and
rather put into motion [or: excited] from the irresistible love of the only Desirable,
the heart, too, is put into motion [or: excited].” Then, the heart experiences certain
“spiritual leaps,” which “prove the communion of grace,” namely the fact that the
grace of God is communicated from the soul to the heart. Palamas argues that
this is something like a preparation—or, rather, anticipation—of the soul for
the second coming of Christ, in the eschaton: He “who will come on the clouds
in His Body, as promised.”3* Of note is that Palamas relates the participation of
the human body—here, the human heart—in the spiritual senses with Christ’s
second coming in his body—and therefore also with Christ's now being in His
body, in the heavens. Thus, in the mind of Palamas the human body is somehow
related to the body of Christ.

In a similar way, when the human person prays intensely, and “when the
intelligible fire appears, and the intelligible flame is ignited, and, through spiritual
contemplation, the intellect elevates the love [for God] in a flame reaching high
into the air,” then “also the body is made light and warm.” In this case, those who
see this person believe “that he has come out of the fire of a sensible furnace.”35
For this last point, Palamas explicitly refers to John Climacus.3¢ Worth noting
is that Palamas uses some important keywords which clearly place the whole
discussion in the context of his doctrine concerning the spiritual senses:
a) avagavévtog, b) avapBeiong, ¢) kal 10 odpa kov@iletal te kai StaBeppaivetal,
and d) toig 6p&doLY.

Next, Palamas presents a very important argument: he gives a clearly
Christological dimension to his theology of intellectual perception. In particular, he
refers to Jesus’ prayer to the Father in Gethsemane.37 As mentioned in Luke 22:44,

34 Palamas, Triads 1,3,32.24-28, 442 (179.20-25): OVtw tii¢ Yuxfis évBouciwong kai olovet
GUYKLVOUUEVNG TG AOXETW EpwTL TOD HOVOU £@eTol, kal 1) kapdilo ouyKLveTTaL oKpTHHAGL
TIVEVHLOLTLKOTG TNV Kovwviay Tij§ xapLtog EvEelkvuévn kal Hhotep EvOEvSe Opuwpévn TPOG TV
HETA 0WUATOS év ve@édals Kata To émmyyeApévov to0 Kuplov vmavtiv. Cf. Mt 24:30; Mk
13:26; Lk 21:27; 1 Thes 4:17.

35 Palamas, Triads 1,3,32, 442.28-443.6 (179.25-31): OUtwg év Tfj ouvtdvw Tpooevyi], Tod
vonTol TupOG AvaQavEVTOGS Kal Ti§ vonTiic Aaumadog ava@Beions kal €ig petéwpov @AGYa
S mvevpatikiis Bewpiag toG vol TOV TOBOV Aveyeipavtog, Kal TO oA TTAPASOEwS
kov@iletai te kai Stabeppaivetal, wg Gmo TUPOG alodNTHS Kapivou Tolg OpH o EELEvat SoKELY,
KATA TOV OUYYpa@Ea THG TIVEVUATIKTG AvaBdoews.

36 Cf. The Ladder of Divine Ascent 28, PG 88, 1137C.

37 The interpretation of the Gethsemane prayer caused many doctrinal disputes during the
Monothelite controversy. For a pertinent analysis of how this prayer was approached both
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“In his anguish he prayed more earnestly, and his sweat became like great drops
of blood falling down on the ground.” Palamas believes that Christ’s sweat is a
clear sign of the warmth that one feels only when one is intensely praying; and
this warmth is sensibly perceived in one’s body.38 Palamas refers to the opponents
of the hesychasts:

What will they now respond to this, those who argue that the warmth
produced from prayer is demonic? Or rather, will they teach that one ought
not to pray vehemently or intensively, so that the body—according to the
soul’s combat—not receive the warmth which for them is forbidden?

For this reason, he claims that the anti-hesychasts teach a totally wrong method
of praying, one that does not transform man or render him “close or similar to
God (Beouiuntov).”39

Here, the acquisition of a spiritual gift, warmth, is clearly given an ascetical
dimension. This is why Palamas adds something important. First, he reminds the
reader that human beings, in the fall, violated God’s commandment and deserted
Him in the pursuit of pleasure ()6ovrjv). He then argues that when we “expel
pleasure through the pain of askésis that we voluntarily” choose to follow, “then we
taste divine pleasure—which is free from pain—through intellectual perception
(voepd aiocbnoel).” Furthermore, this pleasure “transforms the body also to render
it compatible with divine and impassible love.”40 But a very crucial question
arises here: what exactly is this “transformation of the body”?

prior as well as during the Monothelite controversy, see Demetrios Bathrellos, The Byzantine
Christ. Person, Nature, and Will in the Christology of Saint Maximus the Confessor (Oxford:
Oxford University Press, 2004), 140-147.

38 Palamas, Triads 1,3,32.6-8, 443 (179.31-181.2): 'Eu¢ 8¢ xai 0 katd THV TPOGELXTV ISpDS
Xptotod v éyywopévny alotntiv t¢ owpatt Si8dokel BEpunv €k povNng Tiig Ektevods Tpog
OV Ogov Sefjoews. Here, Palamas seems to be influenced by Diadochos: see, e.g., his Capita 25
and 79, ed. Des Places, 97, 137, where Diadochos speaks about the transmission of grace from
the intellect to the body.

39 Palamas, Triads 1,3,32.9-15, 443 (181.2-10): Ti 67 mpog TavTNV @1jo0UGLY Ol Satpovicrdn v
€K TIPOoELYTiG amo@awvopevol B¢punv; "H kai totto §idd&ovot un évaywving, pnd’ éKtevdg
mpooeUyeobay, va un, katd Adyov Tod Katd Puxnv Ay®dvog, Kol TO oI TV ATINYOPEVHEVIV
avTolg £mSEéENTaL Bépumy; AM’ ovTol pdv £otwoav SI8&okaAoL TG pf Tpodg Odov § TO
Beopiuntov @epovong, unde petackevadovong TPOG TO KPETTTOV TOV GAvBpwTIoV EVXTG.

40 Palamas, Triads 1,3,32.15-20, 443 (181.10-15): ‘Huels &' {opev wg kal v 16ovny, Tpog fjv &b
NUTOHOACAUEV THG EVTOATG A@NVIACAVTESG, SLd TR €kouoiov KATA TNV EyKpATeELy 68VVNG
amwBovpevol, Katd TNV TPocevxTv aloBnoel voepd yevopueba tiig Oeiag kal apryods 68Uvng

X

N8ovijg, 1 Bavpacing kal TO oA TPOG TOV ATadT| Kal Belov EpWTA HETATKEVACAUEVTG.
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5. The Transformation of the Body

A very important notion in Palamas’ theology is the so-called
“transformation” of the body, so that it may participate in spiritual realities.
In his Triads 1,3,36, Palamas offers many useful insights on this transformation.
Initially, he wonders: “How can bodily sensation [i.e., the faculty of sense
perception] become aware of this light which is not properly sensible?”4! He
answers that this may be attained through the power of the Holy Spirit. Besides,
it is through this power that the Apostles saw the light on Tabor. This light “was
shining not only from the flesh that carried in itself the Son, but also from the
cloud which carried in itself the Father.”42 Palamas wants to stress here that the
glory of Christ shone both from His body and His divinity. Palamas quotes the
words of the Apostle Paul (1 Cor 15:44): “It is sown a physical body, it is raised
a spiritual body. If there is a physical body, there is also a spiritual body.”43 This
passage points out the difference that will occur between this life and life in the
eschaton, as far as the human body is concerned. At present, the body is physical
(Wuyxwkov), but at that time it will be spiritual (mvevpatikdv). Palamas connects
this to the transformation of the body. And he adds that in Paradise human
beings will be able to see the divine light because their body “will be spiritual,
and it will see spiritually.”44 In other words, through its transformation, the body
will be able to sense the spiritual realities spiritually, in a spiritual manner.

But here a question arises: is it easy for humans to understand in this
life their capacity for union with God? Palamas would have a negative answer
to this matter. He believes that our bodily situation renders it difficult to realize
the existence of the voepd aicOnoig. To prove this, he draws an analogy with
something similar: he argues that it is difficult for us to even realize that we have
an intellectual soul, because the power of the ‘flesh’ is so strong in humans.*> On the

41 Palamas, Triads 1,3,36.9-10, 447 (189.10-11): AAA& @G oioBNOLG CWHATIKT @WTOG AvTIAMPeTOL
un kupiwg aicOntod.

42 Palamas, Triads 1,3,36.10-14, 447 (189.11-15): o0k amo Tijg év ¢auti pepovong tov Yiov
0apKOG POVOV ATAOTPATTOV, GAAX Kol ATo THG év eauTij @epovong Tov Matépa tol Xplotod
VEQENG.

43 omelpetal odpa Puxkov, Eyeipetal odpa TVELUATIKOV. £0TL odPA PUXIKOV, Kal 0TI odpa
TIVEUUATIKOV.

44 Palamas, Triads 1,3,36.14-18, 447 (189.15-19): mveupatikov 8 v Kal TIVEUHATIKDG Op&V TiiG
Oelag eikOTWG dvTtPetan adyiic.

45 Palamas, Triads 1,3,36.18-22, 447 (189.20-25): Kal ®omep viv €pyov €oTiv (SEWV w6 €xopev
voepav Puxny, kad’ autiv V@eoTdval Suvapévny Six T Ttaxelav Tad TNV oapKa Kal Bvntiv
Kal avtituov £mnAvyalovoav Kol KATAoTIOONV, CWUATOELST TE KAl (PAVTAOTIKNV HAAloTH
kaBlot@doav v Puxny, 810 kal v katd voliv voepav ayvoolev aiobnow. It seems to me
that Meyendorff gives an incorrect translation of the phrase “Kat ®domep - vogpav Yruxmiv.”
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other hand, in Paradise, it is the body that “will be hidden, as it were, because
humans will acquire [or: will be conformed to] the angelic dignity.”46

Furthermore, Palamas continues, the body “will become [very] thin, to
such an extent that it will no longer appear material at all.” In such a state, the
body “will not obscure the intellectual activities.” This will happen due to a total
“victory of the intellect.” “For this reason,” Palamas concludes, “humans will
delight in the divine light also with their bodily sensations.”47 In other words,
the body will be, as it were, absorbed by the intellect. It will become spiritual,
and thus, at that time, we will see the divine light through our body too. Palamas
refers here explicitly to a passage from St. Maximos the Confessor, which seems
to play an important role in Palamas’ own theology of the human body. In
particular, in his Theological Chapters, Maximos argues that, in the divine
Kingdom, in Paradise, the soul will become

God by participation in divine grace, ceasing from all activity of intellect
and sense, and at the same time suspending all the natural operations of
the body. For the body is deified along with the soul through its own
corresponding participation in the process of deification. Thus, God alone
is made manifest through the soul and the body, since their natural proper-
ties have been overcome by the superabundance of His glory.48

In particular, he translates it as following: “Aujourd’hui nous pouvons réellement voir que
nous avons une ame intellectuelle qui posséde une existence propre dans [...].” In other words,
he regards that the phrase “épyov éotiv” should be translated as “we can indeed [or: really]
(see).” However, according to LS], s.v. £pyov, the phrase “€pyov ¢otiv” followed by an infinitive
(as here: i8¢tv) has the meaning of “it is hard work, difficult to do.” For this reason, Christou
seems to give the correct rendering in his modern Greek translation, Anavta ta épya, vol. 2,
227: “And as now it is difficult for us to see that we have a rational soul [...]” (my emphasis).

46 Palamas, Triads 1,3,36.22-25,447 (189.25-28): woavel 0 c®pa kpuProstal eig dyyéAwv Kata
70 EVayyéAov 100 Xplotod petamowmeiow déiav. Cf. Mt 22:30; Mk 12:25; Lk 20:36.

47 Palamas, Triads 1,3,36.25-28, 447 (189.28-31): SiademtuvOnoetal ydp, g und’ VANV 6Awg
slvat Sokely, un&’ ¢mmpocdeiv Talg voepais vepyelats, EkvikijoavTtog ol vob. Atk ToUTo Kal
OWHATIKATG aicBnoeoy dmoAavcovtal Tod Beikol QwTog.

48 Maximos the Confessor, Capita theologica 2, 88, PG 90, 1168A; English trans. from The Philokalia.
The Complete Text Compiled by St Nikodimos of the Holy Mountain and St Makarios of Corinth,
trans. Gerald E. H. Palmer, Philip Sherrard, and Kallistos Ware (London: Faber and Faber, 1981),
vol. 2, 160. Palamas, Triads 1,3,37.2-8, 448 (191.2-9), gives the passage in this form: 1) puyn [...]
yivetow Oedg Tij pebégel tijg Oeikiig xdpLtog, Tac®v TV katd volv te kal aiohnov adth te
Tavoapévn kal Tag Tol COUATOG CUVATOTAVCACA PUOLKAS évepyeiag, cuvBewBEvTog aUTii
Kot TV dvaioyoboav adt®d péBedy Tiig Bewoews, Mote pdvov TOv Oedv Sia te Tiig Yuxiis
kol Tol owpatog tote @aivesBat, ViknBEvtwy avTtdv, Tfi UTepPoAf] Tfig 86ENG T@V PUOIKGV
YVWPLOUATWV.
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Based on this passage, Palamas makes the following significant comments: First,
“God is invisible to creatures, but is not invisible in Himself.”4% In Paradise,
however, the human person will see God, though in fact God will be “the One who
sees (0 Og06 0 BAnwy €otan).” Furthermore, this will take place not only through
our human soul, but also through our body. “For this reason, we shall see the divine
and inaccessible light, in a most clear way, also through our bodily organs.”s0
Palamas argues that in the eschaton human beings will be totally united
with God and thus be able to see Him. Moreover, in this vision of God the whole
human person will participate, both soul and body. This will be done through
what St. Maximos described in the aforementioned passage, namely a cessation
of “all activity of intellect and sense, and at the same time suspending all the
natural operations of the body.”5! This entails an “overcoming of the natural
properties [or: activities].” Then, the divinization of the body occurs (cuvBew8Bévtog
a0t Katd TV dvaioyodoav avt® péBedv i Bewoewg). Undoubtedly, these
points show how great a value Palamas attributes to the human body.52
Furthermore, Palamas points out two significant passages from St. Makarios
which are relevant to our topic.53 According to Palamas, the first says: “The deiform
image of the Spirit, which is now imprinted on us (viv évSov womep évtunwbeioa),
will make (&mepydoetal) then [in Paradise] also the body—which is external (£Ew)
[in relation to the soul]—deiform (Beoc16€g) and celestial.”>* And the second:
“God, reconciled with human beings, restores (amokadiotnot) the soul which
has truly believed—although it is still in the body (¢v capki oVoav €T1)—to the

49 Palamas, Triads 1,3,37.8-10, 448 (191.9-11): 'Emel toivuv [...] T0T§ KTLOTOTG AOpaTog 6 Bedg,
£auTt® 8¢ 0UK AdpaTog.

50 Palamas, Triads 1,3,37.10-13, 448 (191.11-14): tote 8¢ 00 povov Sux Tijg kad’ Nuag Yoy,

aAAd kal S Tod ocwpatog, & tol Bavpatog, 0 Oedg 0 BAEnwv €otal, S ToUto Kol Sud

CWUATIK@DY OpYavwV TOTE TO BEIKOV Kal ATPOGLTOV DG TNAXVYHS OYopeda.

Maximos the Confessor, Capita theologica 2, 88, PG 90, 1168A (cf. Palamas, 1,3,37): mac®dv t®dV

Katd volv Te kal alobnow adtr) Te Toauoapévn kal TdG To0 CWHATOG CUVATIOTIAVCACH PUOLKAG

évepyelag.

Concerning Palamas’ approach to the “cessation of all intellectual activity,” see Chouliaras, The

Anthropology, 175-179. On St. Maximos’ stance on the human body, see Adam G. Cooper, The

Body in St. Maximus the Confessor. Holy Flesh, Wholly Deified (Oxford: Oxford University Press,

2005).

Palamas, Triads 1,3,43, 454.26-455.5 (205.15-22): “f) Beoe1dn¢ toU Ivedpatog eikwv viv

£€vSov MoTep EvTumwOeloq, kal T0 odpa Beoeldes £Ew toTE Kal oVpaviov dmepydoetal” Kat

TOAWY" “Tf] AvOpWTOTNTL KataAAayelg 6 Oebg, dmokadiotnot Ty motevoacay év dAnbeia Yuxny,

¢v capkl odoav €T, £ig THY TV 00paviny @OTOVY ATOAaUGLY Kal Td vogpd alTiic aiotnTipLa

T® Belw TEAW T THi§ XapLTog dppator, Votepov 8¢ kal adTd® T® cwpatt TepLBaAel Tf) 66&n.”

Palamas mentions both of these passages in a different form than what appears in the critical

edition available today. However, he does not seem to alter their meaning.

54 Cf. Makarios, Sermones, 58, 3,2.12-16, ed. Heinz Berthold, Makarios/Symeon. Reden und Briefe
(Berlin: Akademie Verlag, 1973), vol. 2, 185.
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pleasure of the celestial lights, and gives sight again to its intellectual senses (kat ta
voepa avTiig aloBnmpla [...] Oppatol) through the divine light of grace; after that
[i.e., in the Resurrection] He will enclose with glory even the body itself.”s5 It is
worth noting that, in this context, Palamas seizes the opportunity to argue that “the
spiritual person consists of three elements: the grace of the heavenly Spirit, a
rational soul, and an earthly body.”>¢ In addition, as already mentioned, he again
describes the vision of Tabor as a ‘preamble and pledge of the age to come.”57

6. The Heart

Finally, there remains one last issue to be examined: what is the role of
the human heart in the spiritual life? As is well known, Palamas was opposed to
those who believed that “knowledge of beings and ascent to God may be
attained through profane wisdom.” 58 For him, these two are attained only
through the grace of God. He refers for this again to an important text of St.
Maximos: “When God comes to dwell in such a heart, He honors it by engraving
His own letters on it through the Holy Spirit, just as He did on the Mosaic
tablets” (cf. Ex 31:18).59 Then, Palamas refers to the words of the Apostle Paul
in 2 Corinthians 3:3: “And you show that you are a letter from Christ delivered
by us, written not with ink but with the Spirit of the living God, not on tablets of
stone but on tablets of human [or: fleshly] hearts.”¢0 Citing this passage, Palamas
wonders: “Where are those who regard the inner heart as insusceptible of
God?”61 In other words, the heart is where the grace of God is received. To
support his position, Palamas refers to a key text of St. Makarios:

55 Cf. Makarios, Sermones, 58, 3,3, ed. Berthold, vol. 2, 185.20-186.6: kal Ta voepd aUTi|g
alodnTpla oA amokabiotnaot [...] kal peta ToUTto €V Tfj AvaoTAoEL AToKATAoTAONoETAL TO
odpa eig v dBavatov kal deBaptov §6&av.

56 Palamas, Triads 1,3,43.24-26, 454 (205.12-14): "AAMwG Te Kol 0 TVELUATIKOG AVOPWTOG €K
TPV V@éotnke, xapttog Ivevpatog émovpaviov, Puxfis Aoyikiis kai ynivouv cwupatog.
Christou (PS, vol. 1, 454, n. 4) notes that this tripartite division of man goes back to the
Apologists (mainly Tatian) and Irenaeus.

57 Palamas, Triads 1,3,37.13-15, 448 (191.14-17).

58 Palamas, Triads 1,3,41.9-10, 452 (199.21-23): Ilo¥ eiow ot Sux Tij§ &w kal pwpavOeiong
00@ag TV YV®O LV TV GvTwv kal TNV Ttpog OV dvodov Soypatilovteg;

59 Maximos the Confessor, Capita theologica 2, 80, PG 90, 1161D-1164A: £v 1) yevopevog 6 Ogdg,
a&lol ta Sl ypappata S tod Ivedpatog éyyapattewy, kabdmep tiol TMAaEl Mwoaikals.
English trans. from The Philokalia, vol. 2, 158. Palamas writes éyxapdattecBat instead of
éyxapattew. See Palamas, Triads 1,3,41.10-13, 452 (199.23-25).

60 ok &v mAa&l ABivatg, AN év mAagl kapdialg capkivaig. Palamas writes kapdiag instead of
KkapSialg.

61 Palamas, Triads 1,3,41.13-16, 452 (199.25-29): Ilo® eiow ot tijv évtog kapdiav avemniSektov
0e0l Aoylopevol [...].
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the heart directs and governs all the other organs of the body. And when
grace pastures the heart, it rules over all the members and the thoughts.
For there, in the heart, the intellect (voUc) abides as well as all the thoughts
of the soul and all its hopes. This is how grace penetrates throughout all
parts of the body.®2

Palamas also presents for this purpose another important text from St.
Maximos, which perhaps influenced his own use of the word évonpawvopévag:63
“A pure heart is one which offers the intellect (voUv) to God free of all images
and form, and ready to be imprinted only with His own archetypes, by which
God Himself is made manifest.”¢* Based on this, Palamas argues that knowledge
which comes by means of divine illumination is superior to profane knowledge:
“How can the intellect, which is free of all images, and which is imprinted with God’s
archetypes, not be superior to the knowledge which is derived from beings?”é5
Perhaps Palamas has here in mind the theology of the logoi.¢¢

Furthermore, Palamas argues that “imprinting the intellect with the divine
and secret signs of the Holy Spirit” is far superior to “the ascent of the reasoning
(8ravolag) towards God through negation.”¢7 Palamas emphasizes the superiority
of theoptia over theologia, because the former is attained through the light of God:

62 Makarios, OuiAiat mvevuatikai, 15, 20.283-287, eds. Hermann Dérries, Erich Klostermann, and
Matthias Kroeger, Die 50 geistlichen Homilien des Makarios (Berlin: de Gruyter, 1964), 139:
1 Yap kapdioyepoveveL kal BactAevel 6A0v TOD CWUXTKOD OPYAVOU, Kol ETIOV KATACKT) TAS VOULXS
TijG kapSiag 1) XapLs, BacAevel OAWVY T@V HEADV KAl TMV AOYIOU®V EKET YA €0TLY O VoG Kail 0oL
ol Aoylopol tiig Puxiig kal 1) Tpoodokia avTiig, 610 kal Siépxetat glg OAx T PéEAT TOD GWUATO.
English trans. George A. Maloney, Pseudo-Macarius. The Fifty Spiritual Homilies and the Great Letter
(New York: Paulist Press, 1992), 116. Instead of the last phrase (1) Tpoo8okia - To¥ cwpatog),
Palamas, Triads 1,3,41.16-21, 452 (199.29-201.3), writes £kel Tolvuv S€l OKOTEL, £l EvEypagev 1)
XapLs TovG ToD [Tvevuatog vopoug.

63 For this word (évonpawopévag), see above, section 1.

64 Maximos the Confessor, Capita theologica 2, 82, PG 90, 1164A: Kapsia ¢oti kabapd, 1) mavtdmacty
aveideov 1@ Oe® Kal dpdpEwTOV TapacTioaca THv LvNunv' Kat pévolg toig avtod étotpov
évonuaveijven TOToLS, 8U v Epavig Téguke yiveoBat English trans. from The Philokalia, vol. 2,
158 (slightly modified). Palamas, Triads 1,3,41.21-25, 452 (201.3-8), gives the passage in a slightly
different form: Kapdia kaBapd £otiv 1) mavtanactv dveideov mapaotioaca TOV voiv T Oed kal
HGVOLG TOTG avTod ETotov vanuaivesdat THToLg, 8t MV Eupavig Té@uke yiveaOat. As Meyendorff,
Défense, 200, n. 3, and Christou (PS, vol. 1,452, n. 6) point out, Maximos takes this text directly from
Mark the Ascetic, Capita de temperantia, 24, PG 65, 1064B.

65 Palamas, Triads 1,3,41.4-5, 453 (201.14-16): TI&¢ ydp 0 dveideog vols, 0 kai Toig Beiolg
£VONUAVOIEVOG TUTIOLG, 0UY UTEPAV® TG GO TOV GVTWV YVWOEWS;

66 For a discussion of this issue, see chapter 2.1 in Chouliaras, The Anthropology.

67 Palamas, Triads 1,3,42.6-8, 453 (201.17-19): AAQ kai Tiig 8U dmo@doewv Ttpodg Ocov Gvodou Tiig
Siavoiag o Beiolg ki dmopprToLg TOV voiv évonpuaivesBat tod [vedpatog TOTOLG Katd oA
Sievnvoye.
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“talking about God and meeting God are not the same thing.”¢8 Palamas is clear
that theosis is something impossible if seen only in the context of common human
measures: “To possess God in one’s self, and be purely related to God, and be
commingled with the pure and unadulterated light, as far as it is attainable for
human nature, belongs to the sphere of the impossible.”69

However, in order for theosis to be achieved, it is essential that the human
person: a) be purified through virtue, b) “go out of himself or, better, beyond himself,”
c) “abandon sensation, as well as every sensible thing,” and d) “be elevated above
thoughts and intellection and knowledge derived from these.”’0 Then “we are
totally given over to the immaterial and intellectual activity of prayer and receive
the ignorance which surpasses all knowledge, and are filled in it [i.e., ignorance]
with the superior splendor of the Spirit.” In this state, “we will be invisibly
seeing the prizes of the nature of the immortal world” of Paradise.’ The goal of
spiritual contemplation is “the mysterious communion and inexpressible vision
(6paoig) of the Mystery, the mystical and ineffable contemplation and taste
(yebolg) of the eternal light.”72 Of note here is the usage of such strong words
as 6paotg and yeboig, which show the importance that Palamas places on the
activation of our spiritual senses, so that one may see and taste God.

Conclusion

[ have tried to show that Hesychast theology, as expressed during the
Hesychast Controversy, does not disregard or undervalue the human body. On the
contrary, as demonstrated from the relevant teaching of St. Gregory Palamas,
hesychasm entirely respects and even exalts the human body.”3 A basic explanation

68 Palamas, Triads 1,3,42.8-12, 453 (201.19-23): mepl OcoD yap TL Afyew kal Oe@ cuvTuyXAveELV
oUXL T TOV.

69 Palamas, Triads 1,3,42.20-22, 453 (203.2-4): O¢dv & ¢v £aut® ktioacal kai @@ kabapdg
ouyyevéoBal Kal T@) GKPALPVESTATY QWTL kKpabijval, kad’ 6cov é@iktov avBpwTivyy @voel,
T@OV aSuvdTtwyv £0Tiv.

70 Palamas, Triads 1,3,42.23-26, 453 (203.4-8): &t un mpog tf] 8U dpetiis kabBdpoet kal MUV
VTV EEw, paAAoV 8¢ UTIEPaVW, YEVOIIED N, KATAALTIOVTEG PEV TRV O TLTOV aioONT®OV PHETX TG
aioBnoews, VepapBEVTEG AoYLoU®V Kal SLavol@dV Kal Tii§ S1d TOUTWVY YV®OOoEWS.

71 Palamas, Triads 1,3,42.26-30, 453 (203.8-12): 6Aol 8¢ yevdpevol Tijg GAov Kal voepds Katd
TV TIpooevXTV £vepyelag, Kal TUXOVTES Tiig UTEp TV Yv®dow dyvolag, kol TAncOévteg év avTi] Tiig
700 [vevpatog uep@aols dyAaiag, s ABavAToU KOGHOU YEP PUOEWS AOPATWS KaBopav.

72 Palamas, Triads 1,3,42.9-11, 454 (203.23-25): 1] kpu@ia t00 kpu@iov petovoia kai 6pacig
AVEKPPUOTOG, 1) LUOTIKT Kal dmoéppntog Tol aiwviov @wTtog Bewpia te kai yelolg.

73 There is also another very important dimension of Palamas’ ‘theology of the body:’ he regards
human beings as greater than the angels, as regards the image of God, due to the body. But
space does not allow me to offer a detailed examination of his relevant approach here. For an
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for this is that Palamas saw the need to defend the body against certain negative
attitudes towards it in his epoch. In particular, his opponents were attacking
the claim of the hesychast monks that the human body participated in prayer
and in divine communion, and that the Trinity was revealed to human beings
through the uncreated divine light (theophanies). For instance, Barlaam could not
accept the participation of the body in prayer.74 But these approaches, in turn,
entailed the danger of undervaluing the body. Thus, for Palamas it is a point of fact
that the human body has a central role in prayer and in the theophanies. When
the body is seen through the prism of God’s will, then it is our friend, and not our
enemy. As he writes in a very important passage, remembering the words of the
Apostle Paul:

Brother, do you not hear the words of the Apostle, “Our body is the temple
of the Holy Spirit within us” (1 Cor 6:19), and again, “We are the house of
God” (Heb 3:6), as God Himself confirms when He says, “I will dwell in them
and walk in them, and [ will be their God” (Lv 26:12; 2 Cor 6:16)? So, what
sane person would grow indignant at the thought that his intellect dwells
in that whose nature it is to become the dwelling place of God [i.e., the
body]? How can it be that God at the beginning caused the intellect to
inhabit the body? Did even He do so wrongly? Rather, brother, such views
befit the heretics, who declare that the body is evil and created by the
devil. As for us, we regard it as evil for the intellect to be [or: be caught up]
in material thoughts [or: to dwell on fleshly thoughts], but not for it to be
in the body, since the body is not evil [in itself].”>

74
75

analysis, see Chouliaras, The Anthropology, 87-114. Cf. Palamas, Capita 150, 62.1-12, ed. Sinkewicz,
Saint Gregory Palamas. The One Hundred and Fifty Chapters (Toronto: Pontifical Institute of
Mediaeval Studies, 1988), 154-156 (slightly modified) (= PS, vol. 5, 70.29-71.9): 00 xatd todt0
povov paAAov T®V dyyeAwv 0 dvBpwtog kat’ eikdva memoinTal Ogol, OTL CUVEKTIKNV TE Kal
{woToLlov £xeL SUVauLY £v EQUTH, GAAQ Kol KT TO dpxeLv. E0TLYAp €V T TG kb’ Nuds Yuxiig
PUOEL, TO P&V TIYELOVIKOV TE Kal dpxLkoOV, TO 8¢ @Uoel Soudelov Te kal DKooV [...] O pévtol
Oe0¢ S TO év MUV Adpywkov kal TAG Yijg amaong mapéoxe TNV Kupldnta. &yyedot
8¢ ovvelevypévov odpa oVK €xovaty, w¢ kal Umeleuypévov €xey T@ v@ (“Not in this respect
alone has man been created in the image of God more so than the angels, namely, in that he
possesses within himself both a sustaining and life-giving power, but also as regards dominion.
Contained in the nature of our soul there is on the one hand a faculty of governance and
dominion and on the other hand one of natural servitude and obedience [..] because of the
faculty of dominion within us God gave us lordship over all the earth. But angels do not have a
body joined to them so that it is subject to the intellect”).

Cf. Chouliaras, The Anthropology, 112-114, 133-136.

Palamas, Triads 1,2,1.1-12, 393 (75.8-20), trans. Gendle, 41, and in The Philokalia, vol. 4, 332
(modified; my emphasis): ASeA@é, ovk Gkovelg To0 AmootéAou Aéyovtog OTL “Td cOpATa
UGV vads Tod év v dyiov Mvedpatds éoty” kal TéAw STt “olkog ToT O£od HUETS £opey,” bG
Kal 0 Oedg AgyeL OTL “évolknow €v aiTOTS Kal éuTepLmatiow kal égopal aTt®dv Ogdg;” "0 Tolvuv
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What now remains to contemporary theology is to bring all this richness
and beauty concerning the body into dialogue with current events and the
issues of today. For instance, what could all this mean to the ears of a modern
person regarding matters such as the debate concerning Roe v. Wade, or other
current important topics, as mentioned in the beginning of this article? Can the
Hesychast theology of the human body have something fresh and interesting
to offer in all this, and how exactly would this be achieved? I hope that my
contribution provides some useful elements in this direction.
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ASPECTS OF MONASTIC FORMATION, PROBATION,
AND EDUCATION IN ST. GREGORY PALAMAS

Ralph GREIS*

ABSTRACT. The theology of Saint Gregory Palamas is of crucial importance
for monastic spirituality. In his writings as well as in his Vita, composed by
Philotheos Kokkinos, there are several instances which deal with aspects of
a novitiate, that is, the process of becoming a monk. These elements will be
examined in the context of Byzantine monastic rules (typika) and the earlier
monastic tradition, both in East and West. In the sixth century, St. Benedict of
Nursia adopted these early Eastern traditions for Western monasticism. Therefore,
they constitute a strong common ground until today. This article attempts to show
some traits of St. Gregory Palamas’ own monastic “career,” what he himself
considered important, and what could be considered important for today.

Keywords: St. Gregory Palamas, St. Benedict of Nursia, monasticism, monastic
spirituality, novitiate

Introduction

As a Benedictine monk, I much depend on the Byzantine theological,
liturgical, and monastic tradition. And ever since I first came across St. Gregory
Palamas as a student, I freely admit that, without his theology, I cannot reflect on
my own faith, as a monk, theologian, and musician. Beyond my personal interest,
however, | consider the common basis and heritage of monasticism, East and
West—their shared ideas and ambitions—to be a great opportunity to enrich
both traditions, and perhaps to bridge some gaps.

*
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RALPH GREIS

In 1924, Pope Pius XI assigned the Benedictines with the task of translating,
explaining, and promoting Byzantine theology to the West, in order to contribute
to an aspired reunion of the Churches.! As one direct result, the Benedictine
Abbey of Chevetogne in Belgium was founded by Fr. Lambert Beaudouin (1873-
1960), where two branches of the monastic community follow either the Byzantine
or the Latin rite. According to the Pope’s request, their common work is published
in various forms to this day, not least in their journal, Irénikon.2 More Benedictine
monasteries have responded to this call, including my own, in Gerleve. Perhaps
this article can be a small contribution towards the same call.

The Eastern sources of Western monasticism are well known. The Rule
of St. Benedict of Nursia, dating back to the sixth century, quotes quite a number
of Greek Fathers3 and further recommends, explicitly, reading the rules of St.
Basil of Caesarea and the writings of St. John Cassian.* In the other direction,
St. Benedict has also shown some influence in the Byzantine East.> In the tenth
century, merchants from Amalfi founded the monastery Santa Maria degli Amalfitani

1 Pope Pius XI, Letter Equidem Verba (March 21, 1924) to the Abbot Primate of the Benedictine
Confederation, in Annales Ordinis S. Benedicti 28-34/1920-1926 (Subiaco: Typis Proto-Coenobii,
1934), 76-78. The full title of the letter reads: “Epistola ad Reverendissimum D. Fidelem de
Stotzingen, Abbatem Primatem O.S.B. de praeparandis monachis pro futuro opere unionis Russiae
cum Ecclesia Catholica.” The Benedictines nevertheless focused on the whole of the Byzantine
tradition. However, with the Second Vatican Council (1962-1965), most of the work was abandoned.

2 The Bavarian Abbey of Niederaltaich is following a comparable way with two branches in one
community. Not far from Rome, the monks of the Abbey of Grottaferrata, a Byzantine foundation
from 1004, follow the Byzantine rite and a typikon in the Stoudite tradition, with close connections
with the Benedictines. Another example are the Benedictine sisters of the Monastére de 'Emmanuel
in Bethlehem, following the Byzantine rite under the jurisdiction of the Greek Catholic Patriarch of
Jerusalem.

3 The extent of quotations from Greek and Latin Fathers as well as their names easily become
clear from the critical apparatus and the indexes of the various editions, e.g.,, Rudolf Hanslik (ed.),
Benedicti Regula (CSEL 75), 2nd edn (Vienna: Holder-Pichler-Tempsky, 1977), 186-191; Timothy
Fry (ed.), RB 1980. The Rule of St. Benedict in Latin and English with Notes (Collegeville: The
Liturgical Press, 1981), 594-600; Michaela Puzicha (ed.), Quellen und Texte zur Benediktusregel
(St. Ottilien: EOS Verlag, 2007).

4 Rule of St. Benedict 73.5, ed. Hanslik, 180; RB 1980, 296-197.

5 Olivier Delouis, “Saint Benoit de Nursie a Byzance,” in Interactions, emprunts, confrontations
chez les religieux (Antiquité tardive - fin du XIXe siécle), eds. Sylvain Excoffon, Daniel-Odon Hurel,
and Annick Peters-Custot (Saint Etienne: Publications de 'Université de Saint Etienne, 2015),
73-92; Julien Leroy, “Saint Benoit dans le monde byzantin,” in San Benedetto e | Oriente cristiano.
Atti del Simposio tenuto nell ‘abbazia della Novalesa (19-23 Maggio 1980), ed. Francesco Pio
Tamburrino (Novalesa: Abbazia di Novalesa, 1981), 169-182, repr. in Leroy, Etudes sur le
monachisme byzantin. Textes rassemblés et présentés par Olivier Delouis (Bégrolles en Mauges:
Abbaye de Bellefontaine, 2007), 435-451; Photios Ioannidis, “H mapovacia tou Ociov Bevediktou
0TO XWpo TS AvatoArg,” Emotnuovikny Emnetnpida ®diroooikiis ZyoAijc tol ApiototeAeiov
Havemotnuiov Osooadovikng 2 (1991-1992): 227-268.
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on Mount Athos, which existed until the beginning of the thirteenth century.¢ There
are even a few obvious quotations from the Rule of St. Benedict in the hypotyposis
of St. Athanasius the Athonite,” which suggests that he probably had a Greek
translation of the Rule as one of his sources at hand.

While such a contemporaneous Greek translation of the Regula Benedicti
seems not to have survived, this is not the case with the Vita of St. Benedict, written
by Pope Gregory the Great (ca. 540-604) in the second book of his hagiographical
Dialogues.® The Greek translation, by one of Gregory’s later successors, Pope
Zachary (679-752),° enjoyed a wide dissemination in the East. In his Triads,
St. Gregory Palamas refers to a vision of St. Benedict who, it is said in this text,
saw “the whole world as gathered into one beam of the sun,” in order to defend
the hesychastic vision of the Tabor light.10

As the novice master of our community, one of the topics I teach the
postulants and novices is the history of monasticism and monastic spirituality.
Within a Benedictine horizon, this monastic history cannot be told from a
“Western” perspective alone, nor can it be limited to those Greek and Eastern
Fathers who served as sources for St. Benedict. The later patristic and Byzantine
monastic sources are indispensable for a proper understanding of history (and
real history is never past but present) as well as for an existential development
of one’s own spiritual life. The spirituality of Hesychasm is of a considerable
interest for Western monasticism, too, and so are the life and writings of
St. Gregory Palamas. Although the Rule of St. Benedict is written for cenobites, it
considers anchoretism as an original and legitimate, even advanced, form of

6 Delouis, “Saint Benoit,” 79; Vera von Falkenhausen, “Il monastero degli Amalfitani sul Monte
Athos,” in Atanasio e il monachesimo al Monte Athos. Atti del XII Convegno ecumenico internazionale
di spiritualita ortodossa sezione bizantina, eds. Sabino Chiala and Lisa Cremaschi (Bose: Ed.
Qiqgajon, 2005), 101-118; Agostino Pertusi, “Monasteri e monaci italiani all’Athos nell’alto
Medioevo,” in Le millénaire du mont Athos 963-1963. Etudes et mélanges, vol. 1 (Chevetogne:
Editions de Chevetogne, 1963), 217-251; Philibert Schmitz, Geschichte des Benediktinerordens,
vol. 1 (Einsiedeln; Ziirich: Benziger, 1947), 237.

7 Delouis, “Saint Benoit,” 77-81; Hans-Georg Beck, “Die Benediktinerregel auf dem Athos,” BZ
44 (1951): 21-24; Giuseppe Mercati, “Escerto greco della Regola di S. Benedetto in un codice
del Monte Athos,” Benedictina. Fascicoli trimestrali di studi Benedettini 1 (1947): 191-196.

8 Grégoire le Grand, Dialogues, vol. 2: (Livres I-1lI), ed. and trans. Adalbert de Vogiié and Paul
Antin (SC 260) (Paris: Cerf, 1979). Gregory earned the name "Ayiog I'pnydpilog 6 AudAoyog in
the East because of these Dialogues. He is also venerated as the traditional author of the
Liturgy of the Presanctified Gifts.

9 Gianpaolo Rigotti (ed.), Gregorio Magno. Vita di San Benedetto. Versione greca di papa Zaccaria
(Alessandria: Edizioni dell’Orso, 2001).

10 Gregory the Great, Vita Benedicti 35.2-3, ed. de Vogiié, Antin, 236-239; idem, Vita di San Benedetto,
ed. Rigotti, 102-105. See Gregory Palamas, The Triads 1,3,22, ed. Jean Meyendorff, Défense des
saints hésychastes (Leuven: Spicilegium Sacrum Lovaniense, 1959), 157.
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monastic life.11 With St. John Cassian in the background, the eremitical tradition
remains, even if it is not put into practice very often, a part of the Benedictine
spiritual heritage.

The significance of Gregory Palamas for Byzantine monastic spirituality
in general is obvious. Another question is whether he has anything to say about
becoming a monk, how candidates should be examined, who takes the responsi-
bility for postulants and novices,!2 what they should learn, how they should be
tested in everyday life, in order to find out for themselves and for the community
if they are on the right path to follow their vocation. Of course, Palamas has not
left us a cohesive ratio formationis in the modern sense, but in a number of his
writings one finds information on what he considers important in this regard.
If such elements are placed and analyzed in their proper historical context, they
may not only contribute to our historical understanding, but could also be of
some help for today.

Fr. Daniel Oltean has recently published a comprehensive study on
becoming a monk in Byzantium between the seventh and the fifteenth century,!3
providing and analyzing a vast number of sources. An older work of reference has
been written by the Benedictine Placide de Meester who collected, systematized,
and commented on canonical sources “De monachico statu,”'* including a section
de ingressu in monachicum statum with chapters de statu probationis and de
professione vitae monachalis.*> For the Latin tradition, one can refer to the various
commentaries on the Rule of St. Benedict'¢ and look for its chapter 58 on “The
procedure for receiving brothers.” Numerous monographs and articles deal with
certain aspects or take a look at different periods of monastic history.1” However,

11 Rule of St. Benedict 1.3-5; RB 1980, 168-169.

12 The terms “novice” and “novitiate” we probably owe to St. Benedict (Rule 58.20-21; cf. 58.5);
cf. Alvaro Huerga, “Noviciat,” Dictionnaire de Spiritualité 11 (Paris: Beauchesne, 1982): 483-495,
here at 484.

13 Daniel Oltean, Devenir moine a Byzance. Coutumes sociales, régles monastiques et rituels liturgiques
(OLA 291) (Leuven: Peeters, 2020); for the temporal and geographical framework of his study,
see ibid., 3-4.

14 Placide de Meester, De monachico statu iuxta disciplinam byzantinam. Statuta selectis fontibus
et commentariis instructa (Rome: Typis polyglottis Vaticanis, 1942). See further Michael Wawryk,
Initiatio Monastica in Liturgia Byzantina. Officiorum schematis monastici magni et parvi necnon
rasophoratus exordia et evolutio (OCA 180) (Rome: Typis Pontificiae Universitatis Gregorianae,
1968).

15 de Meester, De monachico statu, 349-366, 366-393.

16 E.g., RB 1980, 437-466, on “monastic formation and profession;” Puzicha, Kommentar zur
Benediktusregel, 2nd edn (St. Ottilien: EOS Verlag, 2015), 609-638.

17 See, for instance, Mirko Breitenstein, Das Noviziat im hohen Mittelalter. Zur Organisation des
Eintritts bei den Cluniazensern, Cisterziensern und Franziskanern (Miinster: LIT Verlag, 2008);
Hubertus Lutterbach, Monachus factus est. Die Ménchwerdung im friihen Mittelalter. Zugleich
ein Beitrag zur Frémmigkeits- und Liturgiegeschichte (Miinster: Aschendorff, 1995).
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a comprehensive and comparative study on the novitiate in East and West remains
to be written. Given its limits, this article will neither examine the whole oeuvre
of Palamas in chronological order, nor will it search for evidence by following a
pre-established list of topics. Instead, it will take a closer look at some specific
questions as they take a characteristic shape in Palamas’ works. This cannot be
more than a first attempt which could perhaps encourage further studies.

The Vita of St. Gregory Palamas by Philotheos Kokkinos

Before turning to Gregory Palamas’ writings, let us look at what Philotheos
Kokkinos wrote about him and his monastic career.18 Of course, Philotheos is more
a hagiographer than a biographer in the modern sense. As a personal friend of
Palamas and himself a hesychast monk, he had detailed knowledge as well as
empathy for his subject. He wrote Palamas’ Vita in the early 1360s, in preparation
for his canonization in 1368. Yet however hagiographical it may be, one does
not need to mistrust the biographical information presented in the Vita, since
Philotheos provides some valuable insights both in what he says and what he
does not say.1?

When Palamas finally followed his vocation to monastic life and set
off from his home in Constantinople to Mount Athos, accompanied by his two
brothers, he was around twenty years of age.20 Robert Sinkewicz dated this
moment two years earlier, ca. 1314, when Gregory was eighteen,2! while most
recently Norman Russell argues for as much as five years later, in 1319.22 In any

18 Philotheos Kokkinos, Adyoc i¢ Tov év ayiows matépa nudv Fpnydptov dpyiemiokomov Osooalovikng
(hereafter v.G.Pal.), ed. Demetrios Tsamis, ®ilo0éov Kwvotavtivovmorews tol Kokkivou
aytodoyika épya. A’. Osooarovikeis dytot (Thessaloniki: Kévtpov Bulavtivav Epeguvdy, 1985),
427-591; English trans. Norman Russell, Gregory Palamas. The Hesychast Controversy and the
Debate with Islam. Documents Relating to Gregory Palamas (Liverpool: Liverpool University
Press, 2020), 52-210.

19 On Kokkinos as a monastic hagiographer and his various personal relationships to his “heroes,”
including Palamas, see Mihail Mitrea, “A Late-Byzantine Hagiographer: Philotheos Kokkinos and
His Vitae of Contemporary Saints” (PhD diss., The University of Edinburgh, 2018). The importance
of hagiographic literature as a source of information, especially in the field of monastic studies,
is also apparent from Oltean’s monograph, Devenir moine a Byzance, which evaluates no less
than 193 vitae of saints; cf. ibid., 364-374.

20 Meyendorff, Introduction a l'étude de Grégoire Palamas (Patristica Sorbonensia 3) (Paris:
Editions du Seuil, 1959), 50.

21 Robert Sinkewicz, “Gregory Palamas,” in La théologie byzantine et sa tradition, vol. 2: (XIlle-XIXe s.),
eds. Carmelo Giuseppe Conticello and Vassa Conticello (Turnhout: Brepols, 2002), 131-188,
here at 131.

22 Russell, Gregory Palamas, 40.
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case, Palamas entered monastic life as an adult, after having lived in the “world.”
[ will come back to Palamas’ spiritual and educational dimensions of childhood
and youth below.

Starting the journey of ca. 600 km in autumn, the Palamas brothers
decided after a bit more than half the distance to spend the winter in one of the
monasteries on Mount Papikion, close to present-day Mosynopolis.23 None of its
monasteries has survived, and no documents associated with the place have been
preserved either.2¢+ However, the Monastery of St. George on Papikion is mentioned
as a dependency, in the Typikon of Gregory Pakourianos, of the Monastery of the
Mother of God Petritzonitissa in Backovo (Bulgaria), dating from 1083.25 It is
not clear if Palamas and his brothers found shelter in exactly this monastery.

Philotheos writes that the Palamas brothers took part in the “philosophical
life” of the monks on Mount Papikion, that is, in a monastic sense, in their life of
ascesis and prayer as the true Christian philosophy. There is no mention, however,
of him, as a guest and newcomer being introduced into monastic life by some
monk of the community. Rather, it was the other way round, that is, Palamas
himself impressed them such that he seemed “to be a truly great and wonderful
man in speech and manner, in the way he looked and walked, in his sense of
recollected attentiveness, in a word in everything by which a man of God is
naturally portrayed and described.”2¢ This is hagiographical language, but the
possibly true content points back to what Palamas had already learned before;
moreover, the hagiographer does not say that Palamas would have prompted a
spiritual father to tell him that he could not teach him anything anymore.

If the monastery in question could indeed have been St. George, as a
dependency of BacCkovo, the question remains whether the aforementioned
Typikon of Pakourianos was also valid for the monastery on Papikion, some 150
km south, on the other side of the Rhodope mountains—and what would the
monks there have done with Pakourianos’ regulation, according to which no
Greeks should be accepted as monks or priests?2? The same Typikon orders the
education of the “lads” (pelpaxia) to take place in the monastery of St. Nicholas,

23 Kokkinos, v.G.Pal. 14, ed. Tsamis, 41, trans. Russell, 65.

24 Michel Kaplan, “Monasteries. Institutionalisation and Organisation of Space in the Byzantine
World until the End of the Twelfth Century,” in Diverging Paths? The Shapes of Power and Institution
in Medieval Christendom and Islam, eds. John Hudson and Ana Rodriguez (Leiden: Brill, 2014),
321-350, here at 348.

25 Typikon of Pakourianos 2 and 33E, ed. Paul Gautier, “Le Typikon du sébaste Grégoire Pakourianos,”
REB 42 (1984): 5-145, here at 37 and 129; English trans. Robert Jordan in Byzantine Monastic
Foundation Documents: A Complete Translation of the Surviving Founders’ Typika and Testaments
(hereafter BMFD), eds. John Thomas and Angela Constantinides Hero (Washington, DC: Dumbarton
Oaks Research Library and Collection, 2000), 524 and 556.

26 Kokkinos, v.G.Pal. 14, trans. Russell, 65.

27 Typikon of Pakourianos 24, ed. Gautier, 105, trans. Jordan, 547.
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close to St. George.28 As they are also called “maidia” in the same chapter, these
“striplings” are minors, not adults. The Typikon instructs that an old priest of
the community shall take responsibility for them and instruct them in the Holy
Scriptures.2? This, too, did not apply to Palamas, and so his novitiate proper only
starts with his arrival on Mount Athos in the following Spring.

According to Philotheos, upon his arrival at Vatopedi, Palamas took the
hesychast monk named Nikodemos as a spiritual father.3° When Palamas “went
where he was dwelling in hesychia,” this implies that Nikodemos was not living
in the monastery, but in a hermitage.3! Palamas was tonsured by Nikodemos,
and he placed himself under his direction in obedience, immediately (e06vg),
connected with an agreement (cuv61kn).32 The twofold use of the word “obedience”
(bmotayn) in this context could at the very least allude to the “€véupa tijg
vmotayiig” as the novice’s habit, which is given together with the tonsure, and
a profession (which—notably the “ocuvbnkn” mentioned above—must not be
confused with those vows which later constitute a lifetime commitment).33 If,
however, one considers Palamas’ Letter to Paul Asen on the issue of the “Great
Schema” (see below), there is also the possibility that at this point he was simply
vested with the regular habit. Neither option can be ruled out completely.

The subsequent visionary experience of Palamas is introduced by Philotheos
as follows: “He had already completed his second year, eagerly practicing fasting
(vnoteia), keeping vigil (dypumvia), watchfulness (vijig) and unceasing prayer
(&SidAeimtog mpooevyn) to God, day and night.”34 The ascetical exercises show
the content of formation under the focus of the “eager practice” (¢melyw) of the
beginner. The “second year” points to the customary three years of novitiate, as
decreed by Emperor Justinian in his Novellae.35 However, Oltean has shown that
while a number of monasteries followed this triennium, in reality many did
not.36

28 The localization of St. Nicholas “mAnciov 100 kdotpov” obviously means “close to the fort [of
Mosynopolis].”

29 Typikon of Pakourianos 31, ed. Gautier, 115-117, trans. Jordan, 550-551. On schools for children
inside monasteries, with the focus both on receiving the children as prospective novices or,
independently from this, with the freedom of future choice (or even to receive them already
as novices), see Oltean, Devenir moine a Byzance, 91-138.

30 Kokkinos, v.G.Pal. 17, ed. Tsamis, 46, trans. Russell, 70-71.

31 Russell, Gregory Palamas, 71: “In the vicinity.” Meyendorff, Introduction, 51: “habitant les environs
de Vatopédi.”

32 Kokkinos, v.G.Pal. 17-18, ed. Tsamis, 46-47, trans. Russell, 71.

33 OQltean, Devenir moine a Byzance, esp. 241-245, shows in detail the various and often differing
customs, at which moment tonsure, vesting, and vows are taking place.

34 Kokkinos, v.G.Pal. 18, ed. Tsamis, 47, trans. Russell, 71.

35 Justinian, Novellae 5.2 and 123.35; Rudolf Schéll and Wilhelm Kroll (eds.), Corpus luris Civilis,
4th edn, vol. 3 (Berlin: Weidmann, 1912), 29, 618.

36 Oltean, Devenir moine a Byzance, 51-52, 254-256.
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It is worthwhile to compare Philotheos’ account of Palamas with older
monastic sources and with the rules and typika of the Athonite monasteries,
which, during the time of Palamas and Philotheos, were already in effect for
about 350 years. As monks at the Great Lavra, both will have known them for
sure, and whether, and how, they were or were not followed. For instance, the
initial Rule of Athanasios for the Lavra mentions only two or three weeks that
the candidate has to stay in the hospice for probation.3” Monastic legislation on
this initial aspect of probation begins as early as with Pachomius:

If anyone who comes to the door of the monastery with the purpose of
quitting the world and to be considered among the brothers, he will not
have the freedom to enter. They will start by informing the father of the
monastery. The candidate will stay some days in the exterior, at the door.
They will teach him the Lord’s Prayer and the Psalms that he is able to learn.
He will send carefully the proofs to show that his will motivates him [to
join]. This is to make sure that they have not committed a crime, and,
troubled by fear, fled without delay to the monastery; or that he is a slave of
someone. This will allow us to discern if he will be able to quit his relatives
and to despise material wealth.38

Much harsher sounding is what John Cassian brings from the Egyptian
desert to the West:

Whoever seeks to be received into the discipline of the coenobium is
never admitted until, by lying outside for ten days or more, he has given
an indication of his perseverance and desire, as well as of his humility
and patience. And when he has embraced the knees of all the brothers
passing by and has been purposedly rebuked and disdained by everyone,
as if he wished to enter the monastery not out of devotion but out of
necessity, and has been visited with numerous insults and reproaches and
has given proof of his constancy, and by putting up with taunts has shown
what he will be in time of trial, and when the ardor of his intention has
been proven and he has thus been received, he is asked with the utmost
earnestness if, from his former possessions, the contamination of even a
single copper coin clings to him.3°

37 English trans. George Dennis in BMFD, 225; cf. Oltean, Devenir moine a Byzance, 52-53, 241.

38 Pachomius, Praecepta 49; Amand Boon (ed.), Pachomiana Latina (Leuven: Bibliotheque de la
Revue d’histoire ecclésiastique, 1932), 25-26.

39 John Cassian, Institutions 1V, 3.1, ed. Jean-Claude Guy, Jean Cassien, Institutions cénobitiques (SC 109)
(Paris: Cerf, 2001), 124-125; The Institutes, trans. Boniface Ramsey (New York: The Newman
Press, 2000), 79-80; cf. Puzicha, Quellen, 484.
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This is a bit more lenient in the Rule of St. Benedict:

Do not grant newcomers (noviter veniens) to the monastic life an easy
entry, but, as the Apostle says, “Test the spirits to see if they are from
God” (1 Jn 4:1). Therefore, if someone comes and keeps knocking at the
door, and if at the end of four or five days he has shown himself patient
and bearing his harsh treatment and difficulty of entry, and has persisted
in his request, then he should be allowed to enter and stay in the guest
quarters for a few days. After that, he should live in the novitiate (cella
noviciorum), where the novices study, eat and sleep.*0

Later Byzantine documents connect this first probation with an interro-
gation of the candidate. For instance, in the eleventh-century Rule of Christodoulos
for the Monastery of St. John the Theologian on Patmos we read:

Whenever a layman arrives asking to be admitted [...], first he must be
carefully interrogated by the superior, and closely examined concerning
his circumstances, lest he be come to the monastery not simply out of
the love of God and desire to save his soul, but constrained by earthly
contingencies, creditors, perhaps, or extreme poverty and disinclination
to work, or numerous children, so that he is come to the monastery as to
a refuge that will furnish escape and dispense from effort.4

If this admission to the novitiate is connected with a liturgical rite, there
have been different customs concerning whether and in which garments the
postulant should be vested, or if he is to be tonsured now or later.42 The Life of
Palamas does not rule out that this took place with him, but neither does not
mention it. There is also no trace of a scrutinium, a formal interrogation. Perhaps
the way that the Typikon of Evergetis prescribes for candidates to be treated
differently according to their origin was applied to Palamas:

If they are distinguished people (tepipaveig) or come from people known
to you for a long time and have a close knowledge of our way of life (Statta),
they should be tonsured within the customary period of time, if perhaps
they themselves ask for this and are accepted. But if they are common and
unknown (T®v TuXOVTWV Kal @yvwotol), after an interval of seven days
after their arrival here they should assume the [novice’s] rags (Tt pakn)
and put on the monastic headdress (mepikeataia).43

'

0 Rule of St. Benedict 58.1-5, ed. Hanslik, 146-147, trans. RB 1980, 266-267.
41 English trans. Patricia Karlin-Hayter in BMFD, 592.
42 Qltean, Devenir moine a Byzance, 241-245.

43 Typikon of Evergetis 37, ed. Paul Gautier, “Le Typikon de la Théotokos Evergétis,” REB 40 (1982):

5-101, here at 78-81; English trans. Robert Jordan in BMFD, 494-495.
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According to Robert Jordan, “this was an enormously influential chapter.” He
also lists a number of later typika that copied it in whole or in part.#* Palamas
in fact was from a distinguished family and, without doubt, familiar with the
monastic way of life. This could perhaps explain his immediate admission to the
novitiate.

For the novitiate proper, the Typikon of Emperor John Tzimiskes (an
intervention into an internal conflict at the Great Lavra around 970/1) prescribes
one year of novitiate, which has to be spent within the monastic enclosure, not
in a hermitage:

All who come to you and promise to receive the monastic tonsure ought
to be received by each one of the superiors. By no means should they be
permitted outside the spiritual enclosure. They should not be tonsured
right away, but should observe the ecclesiastical canon by devoting one
year to being trained in monastic life. They should give evidence that their
resolve is firm and unshakable. When they show that such is the case, then,
the superior may judge that they be clothed in the monastic habit.45

Here are tonsure and vesting signs not for the beginning of the novitiate, but for
its completion.

Philotheos calls the elder Nikodemos a “teacher and father” (kaBnyntrg
kal tatrp) of Palamas.46 These spiritual fathers seem to have been appointed
sometimes by the abbots, but in most cases chosen by the novices themselves,
respectively with the consent of the abbot.*” John Cassian reports for Egypt in
the fourth century that the novices were confided in groups of ten to a responsible
monk assigned by the abbot.*8 St. Benedict in the West apparently took it from
Cassian when he determined that in his monasteries one novice master was to
be appointed per community.4°

44 Jordan in BMFD, 505, n. 37.

45 Typikon of Emperor John Tzimiskes 3, ed. Philipp Meyer, Die Haupturkunden fiir die Geschichte
der Athoskléster (Leipzig: ]. Hinrichs’sche Buchhandlung, 1894), 143; trans. Dennis in BMFD,
236.

46 Kokkinos, v.G.Pal. 20, ed. Tsamis, 48, trans. Russell, 73.

47 Oltean, Devenir moine a Byzance, 235, 253, 256. In some instances, the word “fjyo0pevog”
denotes not only the superior of the monastery, but apparently in some cases also the spiritual
father, in the literal sense of a guide, as a “fjyovpevog mvevpatikds.” The discontent novices
mentioned in the Typikon of Tzimiskes will therefore not always have moved to another
monastery, but changed their spiritual director; see the Typikon of Emperor John Tzimiskes, ed.
Meyer, Die Haupturkunden, 144 (1l. 20-21), trans. Dennis in BMFD, 236.

48 John Cassian, Institutions 1V, 7, ed. Guy, 130-131, trans. Ramsey, The Institutes, 81-82; Oltean,
Devenir moine a Byzance, 260, with more examples from the early Egyptian tradition.

49 Rule of St. Benedict 58.6, ed. Hanslik, 147, trans, RB 1980, 267.
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While Palamas’ training and practice in the ascetical and spiritual life are
presented by Philotheos in customary terms, the place of his novitiate obviously
was not a monastic enclosure, but, from the start, a hermitage. Anchorites were at
the very origins of monastic life itself. The cenobitic foundations and rules of St.
Pachomius, however, are a reaction to the difficulties and incapacities of many
early hermits. Knowing the Pachomian coenobitism at first hand, St. Basil remains
altogether skeptical of the anchoretic life as a whole.50 John Cassian then reports
how the Egyptian anchorites of his time,

dwelling first for a long time in cenobia, having been carefully and thor-
oughly instructed in the rule of patience and discretion, having mastered
the virtues of both humility and poverty and having totally destroyed
every vice, penetrate the deep recesses of the desert in order to engage
in the terrible combat with demons.5?

Again, Benedict of Nursia adopts this for his own Rule in the Latin West. The
true anchorites

have come through the test of living in a monastery for a long time, and
have passed beyond the first fervor of monastic life. Thanks to the help
and guidance of many, they are now trained to fight against the devil.
They have built up their strength and go from the battle line in the ranks of
their brothers to the single combat of the desert. Self-reliant now, without
the support of another, they are ready with God’s help to grapple single-
handed with the vices of body and mind.52

Such a preparation of future anchorites in the cenobitic life is documented
for the older Palestinian monasteries.>3 The Typikon of St. Athanasios for the
Great Lavra, written some ten years after the earlier Rule, lists a number of
preconditions which a prospective hermit has to learn beforehand and which
are to be checked carefully by the superior:

If anyone with the support and cooperation of God should ever desire to
exchange the bother of obedience for the solitude and individual residence
in a kellion, let him inform the superior of his wish. Let him, in turn,
carefully examine the man’s condition. If indeed he does possess the
strength and diligence required of those who reside in the kellia, if he

5]

0
51

5]

2
3

5]

Basil of Caesarea, Regulae fusius tractatae 7, PG 31, 927-934.
John Cassian, Institutions V, 36.1, ed. Guy, 246-247, trans. Ramsey, The Institutes, 137-138; cf.
Puzicha, Quellen, 35.

Rule of St. Benedict 1.3-5, ed. Hanslik, 18-19, trans. RB 1980, 168-169.
Oltean, Devenir moine a Byzance, 255-256.
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has been previously exercised ()61 Tpoyvpvacbei) in obedience, if he
has learned (paBwv) to stay in a cell with concentration and strict guard
over his mind, if he has learned to pray and keep vigil, to control himself,
to exercise abstinence, to meditate, to devote himself (ueAetdv) to the
study of the Scriptures with humility, and attach some importance to
working with his hands, then let him be permitted to do this.>*

The relation of later hesychast monks to a basic cenobitic formation, as
well as the attitude of the responsible superiors, would be worth a study of its
own.55 When Philotheos, himself a hesychast monk, recounts that Palamas is
apparently bypassing such a cenobitic novitiate, this is obviously understood
neither as a mistake nor as problematic. When Palamas’ spiritual father Nikodemos
died in the third year of his “novitiate,” he left their common hermitage not for
Vatopedi, but for the Great Lavra. There he was “deemed worthy of hospitality
and reception” (kal &eviag kel kal UTOSoxTG [...] GElwbeig) by the monks.56 In
the beginning, this may have implied also terminologically the status of a
guest,57 but the Great Lavra was to become the home monastery of Palamas. In
fact, Philotheos reports that the superior made Gregory participate in the regular
service in the refectory (émpeieloBal tijg Kowiig T@V GSeA@®V Tpamélng) and
in the liturgical service of the cantors (toilg YdAAovow €v Td vad cvvictacbot
kat ouvddewv). The examples of the common liturgy and serving in practical duties,
read together with the information that Palamas stayed for another three years
in the Great Lavra, sharing the common life of the brethren (puével ap’ avtoig kat
ouvdlatpifet Tpelg 6Aovg éviavuTtons),58 altogether sound like a kind of belated
novitiate and probation in such aspects of monastic life as Palamas probably had
not yet experience in his hermitage.

54 Typikon of Athanasios the Athonite for the Lavra Monastery, ed. Meyer, Die Haupturkunden,
116; English trans. Dennis in BMDF, 261.

55 Nikodemos, the first spiritual father of Palamas, was originally a monk from Mount Auxentios,
where the young Gregory could have passed a visit himself. The Typikon of Michael VIII Palaiologos
for the Monastery of the Archangel Michael on Mount Auxentios near Chalcedon, dating to 1261-
1280/1, exhorts: “Without trial let no one be tonsured [...] Those who come from the lay state to
the monastic manner of life [...] ought not to be received straightaway and without strict probation
[...] Care must therefore be had in putting the [novice’s] rags on anyone before getting to know
what he is like by time and experience. Have him brought in with the brothers and let him
remain, wearing his customary garments for a period of at least six months.” English trans.
Dennis in BMFD, 1228. However, we have no information what of his own earlier experiences
Nikodemos might have implemented on Mount Athos.

56 Kokkinos, v.G.Pal. 20, ed. Tsamis, 48, trans. Russell, 73.

57 Russell, Gregory Palamas, 73, translates “There he was welcomed as a guest by the fathers.”

58 Kokkinos, v.G.Pal. 20, ed. Tsamis, 48, trans. Russell, 73.
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The probation of a novice in manual labor and in the daily duties of the
monastic community is an integral part of many Byzantine typika. In general,
“all the brothers must work,”s? and the Typikon of the Black Mountain orders a
rotation of work assignments, with references to Pachomius, Basil, and Cassian.é?
Here, there is no mention of novices, while the Typikon for the Monastery of the
Archangel Michael on Mount Auxentios prescribes that “the one who has been
chosen [that is: admitted to the novitiate] must be exercised in every service in
the community, no matter what sort of secular dignity or position he held.”¢1 The
Typikon of Evergetis (and other typika adopting this passage) decides that the
novices “should be appointed to tasks according to their abilities (toig kata
Suvapy Siakoviaig) and observed to see if they carry out these with perseverance
and humility (ueb’ \mopoviig [...] kal Tamewwoews).”62 From what Philotheos
writes, we may assume that during his first three years in the cenobium of the
Great Lavra Palamas joined such a cycle of duties, no matter what his “canonical
status” might have been at that time. However, Philotheos does not tell us anything
about a formal or even liturgical act of integration into the community, or, after
the interrupted “novitiate” with Nikodemos, about some kind of profession
or further vesting. Also, when after completing the three years of common life
Palamas again sets out for a solitary life at the skete of Glossia, there is no mention
of the superior examining his aptitude. Rather, his extraordinary capacities are
described by the hagiographer as openly visible to everyone.

In summary, Palamas’ Vita by Philotheos Kokkinos does not explain to
us how a regular novitiate on Mount Athos in his time would have looked like.
Analyzing nearly 200 Byzantine saints’ lives, Oltean states that “le noviciat est
parfois attesté dans I’hagiographie,” that is, not in every instance. For some authors,
as Oltean notes, omitting the novitiate would have been a means of underlining the
ascetic qualities of the future saint (this corresponds to Philotheos’ endeavor
to write the Life of his friend as a part of the canonization process), while on
the other hand the novitiate would have been better presented for those
coming from a humble social background,t3 which was obviously not the case
with Palamas. Therefore, Philotheos’ information has to be set carefully against
the background of earlier and contemporaneous documents.é* Nevertheless, if

59 Typikon of the Black Mountain 82, trans. Robert Allison in BMFD, 408-409.

60 Typikon of the Black Mountain 78, trans. Allison, 407 (cf. ibid., 423, n. 78).

61 Typikon of Michael VIII Palaiologos for the Monastery of the Archangel Michael on Mount
Auxentios 12, trans. Dennis in BMFD, 1228.

62 Typikon of Evergetis 37, ed. Gautier, 78-81, trans. Jordan in BMFD, 494; word-for-word also in
Kosmosoteira 51, Mamas 22, and in other typika.

63 Oltean, Devenir moine a Byzance, 259.

64 A comparison with the other vitae composed by Philotheos for contemporaneous figures
shows similar elements. For instance, Sabas the Younger and Isidore Boucheir both stem from
a noble background, but Sabas especially receives a harsh treatment from his spiritual father;
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Palamas is commencing his monastic life proper not in a coenobium, but with a
spiritual father in his hermitage, this may shed some light on the actual practice
during the monastic, and specifically hesychastic, renewal of the fourteenth
century.

Finally, a look at the monastic formation of Gregory Palamas has to take
into account the education and experiences of his childhood and adolescence.
The atmosphere at home was one of intellectual learning combined with a
profound piety. His father was the 5§16&oxalAog of the emperor’s grandson, the
future Emperor Andronikos III, while the whole family kept a frequent, even
daily (according to Philotheos), contact with monks and spiritual fathers. From
the very beginning of their lives their souls “should be directly moulded and
broadened by holy discourses and teachings” (tfjg €ig Tov Blov elcdSov TOTG iepoig
AGYoLS kal Tals SitbaokaAiotg HOUGS TUTIGVTAL Kol TAATTWVTOL TAS PUXKG).65

Preparing for service at the emperor’s court, the young Gregory studied
literature, grammar, and rhetoric, the so-called “outer learning” (60paBev
madeia), o6 physics and logic, “in a word, all Aristotelian studies” (AmA®G oL
101G AplotoTeAkoig). His learning earned him the admiration of the Grand
Logothete at that time, Theodore Metochites.¢7 Of course, the hagiographer wants
to emphasize his intellectual prowess in view of the future theological and
philosophical debates, but we do not have to doubt that this education in fact
took place. However, as secular studies did not satisfy him, the young Palamas
sought the company of monks, especially those coming from Athos, and “placed
himself under them” (kai povaotals p&Adov kai matpdol omovdaiolg kat
Si8aokdAoLs Tii§ dpetiic eauTov UTETIOEL).68 Finally, Philotheos calls Theoleptos
of Philadelphia a “matnp kai puotaywyog” for Palamas. Theoleptos was a monk
on Mount Auxentios (similar to Nikodemos, Palamas’ spiritual father) before
his appointment as metropolitan. Palamas himself mentions Theoleptos among
his teachers,®® and if Russell’s calculation is correct that Palamas set out for
Athos only in the autumn of 1319, this would be chronologically possible (against
Sinkewicz).70

cf. Mitrea, “A Late-Byzantine Hagiographer,” 184-199. However, here too, Philotheos does not
provide a distinctive structure of the novitiate or a relation to one of typika. On the other hand,
a prolonged novitiate as requested by the candidate himself is a hagiographic commonplace
to emphasize one’s humility and obedience; cf. Oltean, Devenir moine a Byzance, 259.

65 Kokkinos, v.G.Pal. 7, ed. Tsamis, 33-34, trans. Russell, 58.

66 Kokkinos, v.G.Pal. 10, ed. Tsamis, 36, trans. Russell, 60.

67 Kokkinos, v.G.Pal. 11, ed. Tsamis, 37-38, trans. Russell, 61-62.

68 Kokkinos, v.G.Pal. 11, ed. Tsamis, 38, trans. Russell, 62.

69 Palamas, Triads 1,2,12, ed. Meyendorff, Défense, 98-99.

70 Russell, Gregory Palamas, 63, n. 119; cf. Sinkewicz, Gregory Palamas, 132.
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In short, when Palamas arrived on Athos, he disposed of a profound
secular, theological, and spiritual learning and was in no need of any kind of basic
education in this regard. A modern novice master, too, has to consider carefully
what his candidates might already bring with them and what they still need.
However, no academic diploma and no personal references can dispense one from
an existential probation if a novice is on the right way and in the right place to
follow his vocation, and if he fits into the life of the community. According to the
Vita by Philotheos, with the arrival of Palamas on Athos these aspects seem not
to have been in question any longer. On the other hand, monastic formation and
probation are a life-long process. For Palamas, as for most novices then and now,
the real challenges still lay ahead. Thus the novitiate is not the time to overcome
all problems, but to learn how to deal with them when they do arise.

The Vita of St. Peter the Athonite

The first literary opus from Palamas’ pen is a hagiographical work, a Vita
of St. Peter the Athonite, who was, according to tradition, the first hermit on Athos,
probably in the ninth century.’! Explaining the intention of this work, Meyendorff
writes that “a Byzance, 'éloge public d’un saint était un exercice souvent proposé
au rhéteur débutant, a I'issue de ses études. [...] Pour acquerir le droit d’enseigner,
on pronongait un discours d’essai devant le chapitre des moines.””2 Therefore,
such an inaugural lecture has to prove both one’s rhetorical capabilities as well
as a mastery of the content.

If, with the hesychastic revival, St. Peter became a model, a prototype
for the Athonite hermits,”3 and “la spiritualité que le docteur hésychaste décrit
chez St. Pierre est donc celle qu'il désire voir adoptée a I’Athos,”74 then we should
take a look to see if Palamas has anything to tell us about St. Peter’s monastic
formation. Concerning the saint’s biography, information is sparse. Conversely,
however, we have to be careful not to conclude from the absence of certain topics
that Palamas considered them irrelevant.

The beginnings of the monastic career of St. Peter are rather quickly told.”>
Born in Constantinople, he took part as a young soldier in a military campaign

71 See, e.g., Mitrea, “Old Wine in New Bottles”? Gregory Palamas’ Logos on Saint Peter of Athos
(BHG 1506),” Byzantine and Modern Greek Studies 40.2 (2016): 243-263, here at 246.

72 Meyendorff, Introduction, 383.

73 Mitrea, “Palamas’ Logos,” 249-250.

74 Meyendorff, Introduction, 383.

75 Cf. Mitrea, “Palamas’ Logos,” 247-248, who compares Palamas’ account with the earlier source, i.e.,
the Vita of Peter by Nicholas, another Athonite monk.
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against the Arabs and was captured. In captivity, he made a vow to make a pil-
grimage to Rome, to the tomb of his patron, and to assume the monastic habit
there. After his liberation, miraculously procured by St. Nicholas of Myra, he
fulfilled his promise and went immediately to Rome. There, again with the help
of St. Nicholas, he was called by the Pope (most probably Gregory IV, who died
in 844), who initiated him into the monastic way of life and vested him with the
garments suitable for this way of life (0 6¢ TamTag €0OVG AVTOV PETATTEPTIETOL KOl
HUET TOUTW TNV poviipn Sloutav kal HETap@EVVVOL TV Ti} Slaitn 76 TpooiKovo oy
OTOANV).77

The “novitiate” is reduced here to merely five words, “pvet tovtw TV
povnpn Siartav,” followed by vesting the “novice,” which is itself a reduction of
Palamas’ model, the Vita of St. Peter by the Athonite monk Nicholas.”8 [t remains
unclear how long St. Peter remained in Rome (he is considered by some to be a
legendary figure anyhow?79), and if there was any further instruction. On his way
back from Rome, he had a vision of the Theotokos, calling him to settle on Mount
Athos, destined to become a permanent monastic heritage under her protection.
Arriving there, Peter embarks on fifty-three years of solitude, thus becoming a
model of Athonite hesychasm.

The greater part of his ascetic life, as narrated in the Vita, consists of
four assaults by the Devil, whose temptations Peter resists (§§ 21-32). According
to a number of rules and typika, in order to fight the Devil, the hermit has to be
prepared thoroughly in cenobitic life and has to be examined by his superior to
see whether he has obtained this capacity. Here, this aspect is completely missing.
However, this does not necessarily mean that Palamas recommends for his
Athonite brethren to bypass such a preparation, but rather signals how great
the dangers lurking in solitude can be.

In the last year of his life, St. Peter is discovered by a hunter, to whom
the holy man subsequently narrates his life (and thus makes it known to the
world). When the hunter wishes to stay and join St. Peter in his hesychastic life,
the latter sends him back to his secular life for a year, to take care of his family,
to serve Christ tending the hungry and the needy, but also to do some basic
spiritual (hesychastic) exercises:

76 “Sudtn” is obviously a misspelling in the critical text.

77 Palamas, Adyoc¢ €i¢ Tov Bavuaoctov kal iodyyelov Biov ToU ociov kal Ocopopov TaTPOs NUDV
[étpov ol v T dyiw bpet T ABw doknoavtog (hereafter Adyoc) 10, ed. Panagiotis Christou
in PS,vol. 5, 166-167.

78 Mitrea, “Palamas’ Logos,” 254; cf. the synoptic table of both vitae at 261.

79 Mitrea, “Palamas’ Logos,” 246.
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Pay attention to yourself, detach yourself from the earthly pleasures and
worries as far as you can, take constant care of the remembrance of God
in your heart, implanting the meditation of his name as engraved in the
hidden inner chambers of your soul; converse with books and sayings
[of the Lord and the Fathers] as much as you have days and hours.

TPooéxEW 8¢ ocauT®, Kal Talg ynivatg omdon Svvapg ndovais te Kal
pepipvatg dmotagduevog mapdpovov Tpev v Tij off kapdia v tob
O£0D pvrunVv, TV €1’ OVOUATL TOVTOU HEAETNV TOTG €V KPUTIT® THi G Yuxfig
Tapeiolg avaypamtov womep £vBéuevog Belolg te BiBAolg kal Aoyiotg
gvtuyxdvewy doat Nuépat te kol dpar.s

These are not only characteristic topics of a hesychastic spirituality, but
respectively also aspects of a novitiate, and St. Peter shows himself as a spiritual
father to the hunter. A “normal” novitiate would have started with a separation
from the world and attaching oneself to one’s spiritual father. By sending the
hunter back home first, he may have intended—feeling that his time would
come soon—to complete his earthly life in solitude, without a companion (or
even novice). On the other hand, St. Peter—and Gregory Palamas—here attest
that it is possible to live the essentials of a hesychastic spirituality also under
the conditions of a secular life in the world.8! Such a kind of “urban hesychasm”
was rather frequent in the time of Palamas.82 Philotheos Kokkinos writes that
the young Palamas encountered Athonite monks in Constantinople who supported
his vocation, and surely there were such monks whom Barlaam the Calabrian
met in Constantinople and asked about hesychastic practices.

This episode can also imply the basic importance of proving one’s vocation
to the monastic life and preparing for the next steps. Almost 1200 years after Pope
Gregory IV, whose application of the novitiate was summed up in the words
“Uuel toVtw TV poviipn Slatav” and in the vesting of the candidate, his current
successor, Pope Francis, has issued the Apostolic Constitution Vultum Dei quaerere
regarding women'’s contemplative life, which decrees, amongst other things, that
the formation of nuns has to last altogether at least nine years.83 As a follow-up,
the Roman Dicastery for the Religious has issued an “implementing instruction”
with the title Cor orans, wherein these nine long years are unfolded. The first of

80 Palamas, Adyog 39, ed. Christou, 184-185.

81 Mitrea, “Palamas’ Logos,” 257.

82 E.g, the case of Isidore Boucheir as told in his Life by Kokkinos; cf. Mitrea, “A Late-Byzantine
Hagiographer,” 127, 192-193, 230.

83 Pope Francis, Apostolic Constitution Vultum Dei quaerere on women'’s contemplative life (July
22,2016), § 15, https://www.vatican.va/content/francesco/en/apost_constitutions/documents/
papa-francesco_costituzione-ap_20160629_vultum-dei-quaerere.html. The question remains why
this applies only to women, while men can continue to be allowed to take solemn vows after
about four years and a half.
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these is now called the “aspirantate”84 and has to precede the actual entry into
a monastery. It involves continuing one’s previous secular life, praying and
reflecting on one’s vocation, and working on possible “weak points,” accompanied
by regular visits to the envisaged monastery. Only then may follow the postulate,
novitiate, and temporary vows (which in turn have to be prolonged twice). As
these demands are the same for the whole Latin Church worldwide, the following
question arises (together with Palamas’ Vita by Philotheos as well as his Vita of
St. Peter and the person of the hunter): How should one deal with the individual
spiritual, intellectual, and other needs of a respective candidate? How should this
responsibility be assumed?

With his “journeyman’s piece” (the Vita of St. Peter) Gregory Palamas
qualified for his subsequent work as a monastic teacher, spiritual father, and not
least a capable defender of Orthodoxy. One could (cautiously) call it a special part
of the “novitiate,” namely, to acquire the ability to write such a piece, that is,
knowledge of Holy Scripture, the Church Fathers and (at least some) philosophers,
and the texts of councils and synods; and also, to acquire and exercise the necessary
verbal skills and, most importantly, to integrate all this into a personal, existential
theological and spiritual identity. Although the prospect of becoming a teacher
does not apply to all novices, it is altogether indispensable for a living and
sustainable monastic tradition (tradition understood in the way that there is
not only something to be passed on, but also someone to pass it on, keep it alive,
enhance it, and hand it over).

According to Philotheos, Palamas wrote the Vita of St. Peter after two years
in the hermitage of St. Sabas,8 when he was atleast 36, or even 38. After no less
than thirteen to fifteen years of monastic experience, he was definitely not a novice
any more. However, monastic formation is not something resolved and completed
once and for all, but a life-long process, in ascetism, in prayer, in studying the
Scriptures and theology, and in caring for one’s fellow human beings. Palamas
describes the fifty-three years Peter spent in hesychia on Mount Athos not as
something static, but as a continuous inner growth.86 Palamas himself would
experience something similar, although in completely different circumstances,
in the following decades of his eventful life.

84 Congregation for Institutes of Consecrated Life and Societies of Apostolic Life, Cor orans.
Implementing instruction of the Apostolic constitution Vultum Dei quaerere on women’s
contemplative life (April 1, 2018), §§ 251.262-268, https://www.vatican.va/roman_curia/
congregations/ccscrlife/documents/rc_con_ccscrlife_doc_20180401_cor-orans_en.html

85 Cf. the timeline of Palamas’ biography as reconstructed by Russell, Gregory Palamas, 45;
Sinkewicz, “Gregory Palamas,” 151, dates it to 1332, while Meyendorff, Introduction, 383, to
1334-1335. Sinkewicz, “Gregory Palamas,” 131, calculates it earlier, considering that Palamas
left Constantinople to join monastic life already in 1314.

86 Mitrea, “Palamas’ Logos,” 254.
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Gregory Akindynos as a Novice of Gregory Palamas

It is reasonable that Gregory Palamas himself took on the duty of a
spiritual father initiating novices into monastic life and hesychastic spirituality;
he surely assumed this responsibility when he was superior of the monastery in
Esphigmenou (1335/6).87 Another hagiographical work by Philotheos Kokkinos,
namely the Life of Isidore Boucheir, bears witness that the latter was tonsured
(and consecrated deacon) by Palamas.88 He remained his friend and comrade
in theological and political disputes. As newly elected patriarch in 1347, Isidore
appointed his former teacher as archbishop of Thessaloniki.

Another novice of Palamas was Gregory Akindynos,8° who calls him in
one occasion “kat dSeA@OG IV Kal PAog kal atp.”99 Palamas himself mentions
that Akindynos was his disciple, “although not studying until completion” (ap’
NUES el Kol un 81 téAoug pottnoag).2! In Contra Akindynum VII, 16, 59, Palamas
reports that Akindynos came to him as a teacher (0Utog (¢ S18ackdAw ot
épxfto). After some days, Akindynos told him of a vision of light (p&®¢ T Bewpeiv),
which seemingly appeared to him from within as a human face (Sia@atvew
év8o0ev GvBpweLOV TL TpOGwTOV). Palamas then told him about the deceptions
of the Devil and offered to keep him in order to free him from his delusion.
However, some of the older and experienced monks at the Lavra heard about
this; they gave “not a good testimony” on Akindynos to the superior (oUx ayadd&
TVA LPTUPNOAVTEG VTR TPOG TOV TOTE Tpoeot®dta) and did not allow him
into their common life (Tpog cuvoiknow ovk elacav). “So he went away from us
together with that illumination [that appeared to him] endued with a form” (Anfipe
TolvuV TOB' UGV PETA THG EoXMUATIOHEVNG EKELVNG VTR YwTo@aveiag).92 Hence,
Akindynos’ opposition to hesychastic spirituality seems not to have existed in
the beginning, but on the contrary he would have overdone it as a novice, refusing
the correction of his “novice master.”93 Polemical texts have to be read cautiously
concerning such personal details, but, in any case, this example shows the pitfalls
of an early and un-reflected fervor monasticus as well as the necessity of a proper
supervision.

87 Meyendorff, Introduction, 63-64.

88 Mitrea, “A Late-Byzantine Hagiographer,” 127, 193.

89 Meyendorff, Introduction, 61-63; Juan Nadal Cafiellas, “Gregorio Akindinos,” in La théologie
byzantine, vol. 2, 189-314, here at 194-195.

90 Meyendorff, Introduction, 62, n. 94.

91 Palamas, Contra Acindynum 111, 2, 1, ed. Christou in PS, vol. 3, 161; Meyendorff, Introduction,
62, n.94.

92 Palamas, Contra Acindynum VII, 16, 59, ed. Christou in PS, vol. 3, 505-506.

93 See Andreas P. Zachariou’s article in this issue.
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John Meyendorff and Juan Nadal Cafiellas report that Akindynos delivered
a paean to the Great Lavra in front of the assembled community and its abbot,
encouraged by Palamas, but his performance failed.?* As this seems to have
taken place as early as in Akindynos’ formative period, it was probably not yet
intended as an “inaugural lecture” to receive the venia legendi, as was presumably
the case with Palamas’ Vita of St. Peter. However, it shows that Palamas as a teacher
also attached some importance to this dimension of learning.

Akindynos does not seem to have had the opportunity for further learning
from this failure; to the contrary, as Patriarch Kallistos I informs us, the monks
of Lavra voted openly against him: “lua@ @wvij kai £vi otopatt ‘Siwxtntw’ épecav
amavteg ‘0 Akivbuvog amo Tiig povijc.”” 95 Today, in Benedictine monasteries,
there is a secret vote of the convent to determine whether a novice should
be admitted to profession. This vote is prescribed and without doubt important,
but if it fails, it raises the question for the novice master and the superiors if the
novice was properly accompanied in his personal and spiritual development,
including telling him in good time to leave if he is inept for the common life.

The Beginning of the Hesychast Controversy and the Triads

The year 1335 saw the beginning of the dispute between Gregory Palamas
and Barlaam of Calabria, initially on various issues of theological argumentation
and the use of Aristotelian logic and then on hesychast spirituality (the “Hesychast
Controversy” proper).9¢ With his Triads, Gregory Palamas responded to Barlaam,
defending the monks from the latter’s accusation of heresy. Barlaam himself was
a Byzantine monk from southern Italy, not an outsider to the monastic tradition,
but apparently not completely versed in the characteristics of its spirituality.
The question regarding his monastic formation in his original monastery of St.
Elias at Galatro in Calabria®” and what he had learned as a novice in monastic
and spiritual life will not be addressed here.

94 Meyendorff, Introduction, 61, n. 88; Nadal Cafiellas, “Gregorio Akindinos,” 194-195.

95 Quoted after Meyendorff, Introduction, 61, n. 88.

96 Concerning the history of the Hesychast Controversy, its protagonists, contexts, and contents,
see Russell, “The Hesychast Controversy,” in The Cambridge Intellectual History of Byzantium,
eds. Anthony Kaldellis and Niketas Siniossoglou (Cambridge: Cambridge University Press, 2017),
494-508; idem, Gregory Palamas, 10-17; Sinkewicz, “Gregory Palamas,” 132-134; Meyendorff,
Introduction, 65-94; idem, Défense, viii-xxiv; with a special focus on the role of Barlaam, see
Giuseppe Schiro (ed.), Barlaam Calabro. Epistole greche. I primordi episodici e dottrinari delle
lotte esicaste (Palermo: Istituto Siciliano di studi bizantini e neogreci, 1954).

97 Russell, Gregory Palamas, 11.
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“Poussé par son universelle curiosité ou par un vrai désir de vie monas-
tique, le Calabrais s’était mise a I’école d'un moine de Thessalonique.”%8 In any
case, he clearly intended to obtain a better understanding of the theological and
spiritual background of his opponent or even to look for a weak point. However,
it seems not to have been a “novitiate,” to have confided himself to a spiritual
father, or even a kind of continuous education, but rather an investigation. The
first of these presumably “urban hesychasts” whom Barlaam engages was a certain
Ignatius, whom we find as an addressee of two letters by Barlaam, together with
other monks called David Disypatos, Joseph Kalothetos, and “the good Luke.”9?
They seem to have been monks of good reputation.100 Moreover, Barlaam mentions
in this context a certain youth (pepakiokog) who told him about his experiences in
hesychastic prayer and whom he in turn tried to convince to abandon this. While
Giuseppe Schiro quotes John VI Kantakouzenos that this “lad” would have been
a fool and thus a bad informant, 101 Russell assumes he might “simply have been
a polite fiction on Barlaam’s part in order to avoid attributing heretical doctrines
to his correspondent and his correspondent’s friends.”102 It seems at least arguable
that this “lad” could have been a novice, conversing in public before completing his
basic monastic formation.103

The three treatises of Palamas’ first Triad each begin with a question posed
by a young monk or even a novice to his spiritual father. Even if this is only a
literary device, there is no doubt that Palamas would indeed have answered in
this way to a real novice, and possibly even did so. The first Triad thus presents
us with a kind of extensive “novitiate class.” In the first treatise, the “novice”
tells his father he had heard certain people say that for a monk it would be
necessary to study “profane wisdom” (¢w co@ia) and “Hellenic education” (ka8’
"EAMnvag maideia) in order to avoid ignorance, while his own experience had
taught him the opposite. So he asks his father to teach him how to defend the truth
(88axbijval Toug vTEP ThiG dANBeiag Adyoug).104 The answer that secular learning

98 Meyendorff, Défense, xiv.
99 Meyendorff, Défense, xiv; Russell, Gregory Palamas, 12-13; Schiro, Barlaam Calabro, 187-194;
cf. the text of Barlaam’s respective Letters 4-8 in Schiro, Barlaam Calabro, 315-330.

100 Russell, Gregory Palamas, 12-13; Meyendorff, Défense, xvii; Meyendorff, Introduction, 70: “Les
moines qu'il rencontra étaient peu instruits et incapables de satisfaire dans le domaine de la
spiritualité ses aspirations d’intellectuel sceptique.”

101 Schiro, Barlaam Calabro, 191.

102 Russell, Gregory Palamas, 12.

103 Cf. the case of Isidore Boucheir who only after some time under the direction of Gregory of
Sinai was sent by the latter to assume an “urban hesychast apostolate,” which he carried out
in Thessaloniki for ten years; cf. Mitrea, “A Late-Byzantine Hagiographer,” 126-127,192-193,
230; cf. supra n. 82.

104 Palamas, Triads 1,1, first question; ed. Meyendorff, Défense, 4-7.
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is neither from God nor necessary for a Christian, and respectively monastic life,
does not have to be expounded here in detail. Palamas is speaking here about
monastic life in general, not on a methodological level about teaching novices,
while the literary situation implicates exactly this. It is worth mentioning the
metaphor that the potentials of secular education should be used like snake
venom as an antidote against attacks from this very direction.1%5 This entails that
these aspects of the £é€w maideia not only have to be learned but also discerned
and clarified.

In the first treatise of the second Triad, dealing with the same subject,
Palamas states that he does not want to deprive the monks of secular education:
“Therefore the time before entering the monastic way of life is appropriate for
all those who do not take things easy to acquire of all kinds of literary [education]
(éyw & ovk GmooTePETV povayoVs. Tkavog yap 6 Tpod Tol v moAlteiav Tad TV
VTEADETV XpOVOG TTPOG AGYOU KTijoLv TavTolay 101G 00 pabuvpolg).106 This is what
Palamas himself (and many others) did, as is attested by Philotheos in his Life
of Palamas197 and by the quality of his own writings.

Byzantine typika do not have much to say about this topic and there is
nothing in the Rule of St. Benedict. According to the Vita of Benedict by Gregory
the Great,

he was born in Nursia of distinguished parents, who sent him to Rome for
aliberal education (liberalis litterarum studiis; éAeVBEPIKOV YPAUUATWV
S18ax11). When he found many of the students there abandoning themselves
to vice, he decided to withdraw from the world he had been preparing
to enter; for he was afraid that if he acquired any of its learning he would
be drawn down with them to his eternal ruin. In his desire to please God
alone, he turned his back on further studies, gave up home and inheritance
and resolved to embrace the religious life. He took this step, fully aware
of his ignorance; yet he was truly wise, uneducated though he may have
been.108

While the motivation to choose the monastic life sounds basically connatural
in St. Benedict and St. Gregory Palamas, the latter completed his studies before
leaving the imperial capital for solitude. However, monasteries in East and West
have become places of education and research, of schools and libraries. In the

1
1
1
1

o

5 Palamas, Triads 1,1,21, ed. Meyendorff, Défense, 58-61.

6 Palamas, Triads 11,1,35, ed. Meyendorff, Défense, 296-297.

7 Kokkinos, Adyo¢ 10-11, ed. Tsamis, 36-38, trans. Russell, 60-62.

8 Gregory the Great, Vita Benedicti, ed. de Vogiié, Antin, 126-127; idem, Vita di San Benedetto,
ed. Rigotti, 102-105; English trans. Odo J. Zimmermann and Benedict R. Avery, Life and
Miracles of St. Benedict (Collegeville: The Liturgical Press, 1984), 1.

o o o
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present Benedictine ratio formationis, at least in my own Beuronese congregation,
a graduation certificate, graduation from vocational training, or an academic
degree are the regular prerequisites to be accepted as a postulant. The decisive bit,
then and now, seems to be the “home address” of the various subjects of education
and their common goal to seek God alone.109

In the second treatise in the first Triad, Palamas’ interlocutor asks his
“spiritual father” about the criticism he has heard about the hesychastic way of
prayer, especially, when the novices were exhorted to look at themselves and by
their respiration send their mind within themselves (toig dpxapiois Tapatvotvtoag
€@’ eauTtoULg BAEmEY Kal SLd TG dvamvoiig elow TEUTEY TOV oikelov volv).110
As in the introductory question, Palamas mentions the novices explicitly. In § 7 of
this second treatise, he refers to St. John Climacus to explain this method of prayer
as indispensable for those who truly want to become monks (toug [...] d¢ dAn0dg
yeveéaBau [...] povayoi), especially for beginners, who are to be introduced into the
monastic life (udAota tovg eloayouévoug). This time, learning is not about
acquiring a certain knowledge, but about exercising an existential practice. For
none of these beginners does any of this happen without labor, and their teacher
is not a word, but toil, and the experience resulting from toil (o0 Adyog, GAA&
TOVoG Kai 1) SLd Tévwy Telpa SI8&oKaA0G).

Learning a handicraft or an art is impossible if one remains in the
distance of “theory.” It needs practical involvement. If one wants to learn to play
the piano, it does not suffice to understand the keyboard and the notes, but one has
to practice, exercise, with patience and perseverance, to be critically attentive,
to see the goal, and to avoid bad habits. First of all, one has to understand the
music, otherwise all technical studies are meaningless. And for all this one has
an indispensable need for the direction of a good teacher, whom one trust and
whom one allows to work on oneself. The same applies to learning a spiritual
practice. For such a process of learning, a relationship of mutual confidence and
transparency is absolutely necessary to evade the danger of manipulation or
even spiritual abuse. What may sound like a rather modern problem we find in
fact considered already in some middle Byzantine typika, for example in the
Typikon of Emperor John Tzimiskes for the monasteries of Athos:

A layman who has come to one of the superiors [fyyoupuévwv, here in the
sense of “spiritual director,” see below] and stays with him for six months
or an entire year, but who becomes dissatisfied with the superior’s direction
for certain causes and has good reason to claim that he has not been helped
by him, may give himself to another spiritual director (eig €Tepov fjyoUevov

109 See Rule of St. Benedict 58.7, ed. Hanslik, 147, trans. RB 1980, 266-267.
110 Palamas, Triads 1,2, second question, ed. Meyendorff, Défense, 72-73.
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Tvevpatikov TapadidooBat), whomsoever he might select, provided that
other persons testify that this new director is irreproachable and capable
of helping souls.111

“Lord, teach us to pray,” the disciples ask Christ (Lk 11:1). Teaching
novices to pray means to share in Christ’s ministry, with all its responsibility. The
issue of teaching and learning how to pray is a highly sensitive matter. Therefore,
it seems important that a Benedictine novice today can rely on a separation of
the forum internum from the forum externum, and always has the right to approach
his abbot directly. All the more it is important to find and live a solid balance
between confidence and transparency, to avoid dangerous dependencies as well
as the risk of playing one spiritual director off against another.

A problematic relationship of its own kind between a novice and his
spiritual father arises in the question preceding the third treatise of the first Triad.
The young monk reports that the adversaries of the hesychasts would falsely
pretend they wished to become disciples [of hesychast fathers], but were not
willing to learn earnestly (A¢yovol 8" dpwg UTokpBfjval pev padntidvtag, GAN
oUk eVUaBETG): “Therefore they put into writing the things they heard the teachers
telling them that they should cling to and believe in” (810 ypapfj S186var té tapa
TV SI8aoKAAWVY TIPOG aToUG Asydpueva Atmapiioal te kal meloat). Such a sham
novitiate and deceptive novices should hopefully not appear in our monasteries
today, or should be quickly identified. In the case mentioned in the Triads, they
write that their teachers would assert that they should give up all the Holy
Scriptures as something bad, but rather devote themselves only to prayer, by which
the evil spirits would be driven away (ypa@ouaot Toivuv @aval Toug S18ackovtag
aVtolg Ttdong pev Fpagfig lepds wg TTovnpds dpelodal, Tpooavexey 8¢ povn ti
gOxfl, 8U Mg dmedavvesBat pév T movnpd mvedpata).112 Something similar is
expressed in the first treatise of the second Triad: “"EAeye [sc. Barlaam] yap wg
£81860M Tap” Ekelvwv OV kaTydpEy, TV pév Bsiov oy Fpagny dvw@eAf Tdot
TaVTATacLy glvat” 113

Palamas in turn admits that beginners in hesychasm should indeed abstain
from long readings and devote themselves to the “prayer of a single thought” [i.e.,
the Jesus Prayer] until this has become an uninterrupted habitus of their mind
(A@eioBal pev yap Ttoug Apxopévoug MoLXAlelv HaKPAS AVAYVOOEWS Kol
TIPOCAVEXELY Tf] LOVOAOYLOT®W TIPOCEVXT], LEXPLS GV E§LV TIVa oXOTeV TOD T TNG
adladeintwg éxecBal kata Siavolav).114 Therefore, he is speaking only of a

111 Meyer, Die Haupturkunden, 144, trans. Dennis in BMFD, 236-237.

112 Palamas, Triads 1,3, third question, ed. Meyendorff, Défense, 102-105.
113 Palamas, Triads 11,1,2, ed. Meyendorff, Défense, 229.

114 Palamas, Triads 1,3,2, ed. Meyendorff, Défense, 108-109.
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temporary reduction. Even more, he suggests that novices will find better conditions
later, when they will be able to read the Scriptures on a foundation of continuous
prayer. Palamas returns to a similar accusation in the first treatise of the third
Triad, that some of the monks would consider reading the Scriptures as [a source
of] confusion (t®v Aoyiwv dvdyvwoiv cvyyvov ofovtal): “However, we do not
know among us any hesychast who would not devote himself to the Scriptures
(if he has learned to read); and those who do not know to read you can regard
as ‘living books,’ for they recite the greater part of the Scriptures by heart.”115
With the word of Jesus, “if you would believe Moses, you would believe me, too”
(Jn 5:46), Palamas understands Christ himself commanding us to explore the
Scriptures (tag iepag Mpaag épevvav évteidato) and to find eternal life in
them.116 The benchmark is to be in accord with the Prophets, with the Apostles,
and with all the Fathers (t0 @povelv po@nTalg, ATOoTOAOLS, TTATPAGL TTAOLY
amA®g), since through all of the them the Holy Spirit is speaking.117

Even more important than reading and understanding the Scriptures,
Palamas considers, is putting the Word of God into practice, quoting Rom 2:13:
“Un Tovg dxpoatds Tol VOOV, ToLG 8¢ o Tas owbnoeaBat’118 and “tiv Tp&&Lv
8¢ €lboteg, GAX" 00 TNV YV@OLY, cwlovoav.”119 Whoever listens to the Word of
God and acts accordingly (cf. Mt 7:24) will possess God within himself (6 Tov
o Kuplov Adyov dkoVwv kal oL@y, avTtov v eautd ktdtal). In other words, “He
who has acquired God within himself by keeping his commandments no longer
needs to study the Scriptures, but knows them all exactly without studying”
(0082 Thig padoews TV Fpapdv Sefoetal, GAAX kal xwplg aUTg TTdoag oidev
AakpLB®G).120 First, this means studying the Scriptures thoroughly and keeping
the commandments. If secondly, though, at a certain point a “possession” of God
should be taken for granted, this would be rather problematic. The objective
criterion of the Scriptures would be somehow internalized and thus be missing
for a discernment of spirits. Throughout his writings, however, Palamas does not
only show a comprehensive knowledge of the Holy Scriptures, but takes them
as his essential point of reference in a way that he does not lose their objectivity.

115 Palamas, Triads 11,1,11, ed. Meyendorff, Défense, 246-247: AA& TGV pév €@’ Hu@dV ouxaldvtwy
oU8éva Eéyvwev 06 ToTG Aoyiolg 00 TpocavEXEL YPAUUATH HEPABNKWG, KAl TOUG uT| ypappata
eidotag 8ot tig av BiPAoug dAAag éudixous amod otfovug Ta mMAslova TV Aoyiwv LELUDS
amayyélovtag.

116 Palamas, Triads 11,1,43, ed. Meyendorff, Défense, 312-313.

117 Palamas, Triads 11,1,42, ed. Meyendorff, Défense, 312-313.

118 Rom 2:13 reads “SikaiwOnoovta,” the variants “cwBnoovtal” or “cwbnoecBal” are not
attested. If Palamas is quoting by heart, does this imply that he knows the Scriptures well,
shows shortcomings, or is even another step further as he knows how to use them sensibly in
various contexts?

119 Palamas, Triads 11,1,11, ed. Meyendorff, Défense, 246-247.

120 Palamas, Triads 11,1,43, ed. Meyendorff, Défense, 314-315.
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As already mentioned, a prerequisite for studying the Bible and then
putting it into practice is the ability to read or to memorize biblical texts. In no.
95 of St. Basil's Shorter Rules we have the question whether the newly accepted
(i.e., the postulants, respectively the novices) should immediately learn parts of
the Scriptures by heart (El cup@épet Toig dpTL Tpocep)opévolg 0BVG TO GO TV
Tpapdv ekpavOaver). St. Basil answers that each one should learn by heart what
he needs (to yap mpog v xpeiav £kaotov ekpavOavelv €k Tiic BeomvevoTou
[paiis dkdAovBov kal dvaykoiov). The answer to the following question, no. 96,
whether everyone should be allowed to learn reading and writing according to
his own wish (Et mavti t® BovAopévw émitpemely Sl ypdpupata povOavew, 1
avayvwopacl Tpoaéyewv), St. Basil leaves for the superior (tpogotwg) to decide. 121

Learning the Scriptures by heart (especially if one is not able to read)
requires listening to someone else reading aloud. The question arises whether
there was a special reader reciting the sacred texts repeatedly to the novices to help
them memorize them. Subsequently one may ask if it would not be easier to teach
all of them to read for themselves. That is what St. Pachomius prescribes:

If someone is not able to read (litteras ignorabit), then he shall go in the
first, third and sixth hour to someone who can teach him and is assigned
for this, and he shall stand in front of him and shall study with the
greatest intentness (studiosissime) [...] and even if he does not want to
read, he shall be compelled to do so (compelletur). There shall be no one
in the whole monastery who does not learn reading (discat litteras) and
comprehends something from the Scriptures, at least from the New
Testament and the Psalms.122

This is also the demand of St. Benedict who assigns in chapter 48 of his
Rule several hours each day for each brother to read, without exception; they
shall be free for reading (lectioni vacent) as well as occupied with it (occupari
debent in lectione), especially on Sundays.123 At the beginning of Great Lent all
brothers receive a single volume of the Bible which they shall read completely
until Easter (in quibus diebus quadragesimae accipiant omnes singulos codices
de bibliotheca, quos per ordinem ex integro legant). In this case, bibliotheca does
not denote a library, but the whole of the Bible, so that everyone receives a
different one of the various biblical books.124 Neither here nor in chapter 58 on

121 Basil of Caesarea, Regulae brevius tractatae 95-96, PG 31, 1148-1150.

122 Pachomius, Praecepta 139-140, ed. Boon, Pachomiana Latina, 47-48; cf. Puzicha, Kommentar, 516.

123 Rule of St. Benedict 48.1, 4,5, 10,13, 14, 17, 20, 22, ed. Hanslik, 125-130, trans. RB 1980, 248-253.

124 Puzicha, Kommentar, 525-526. Here, however, we may indeed see the beginnings of a monastic
library as the necessary place where the codices were kept.
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the reception of novices does Benedict speak about teaching them, but it seems
reasonable to assume that many, if not most of them, were still in need of
acquiring literacy after entering monastic life.

It is a bit astonishing that in the Byzantine typika “relatively little is said
about literacy or reading.”125 In the twelfth-century Typikon for the Monastery
of St. John the Forerunner in Phoberos, the chapter on tonsuring novices has the
addition (compared to its model in the Typikon of Evergetis) that the newcomers
first have to read the procedures in the rule and to promise to observe everything
drawn up in it.126 Strictly, this would presuppose literacy as a precondition for
entering monastic life, but probably this was not the case. “The most interesting
reference to literacy is in [the Typikon of] Neilos Damilas of Crete, where reading
aloud was said to be more important than psalmody.”127 Palamas, as already
seen, knows both literate and illiterate monks, but all of them have to engage in
the Holy Scriptures. Learning to read them or learning them by heart with the
help of another one’s recitation are both part of the education of a “novice.” To put
the Word of God into practice after hearing it takes even more work and will
not come to fruition without the accompaniment of a spiritual director.

The Question of the “Great Schema”

The matter of the monastic habit in connection with the way of becoming
a monk (which garment is given when, what are the accompanying liturgical rites,
what do they signify for the canonical status of the novice or monk, etc.) are
discussed comprehensively by Oltean.128 Different regional traditions mingle in
various developments, leading again to different results and open questions. How
do the “small habit” (pkpov oxfjpa) and the “great habit” (péya oxfjpa) relate
to each other? Do they correspond to succeeding stages of the monastic “career”?
If the uikpov oxfjua is not the habit of the novices (that should be the paoov), is
it a kind of intermediate form for a limited period (as the temporary vows of
the Benedictines, which precede solemn vows)? Or do the two habits relate to

125 Giles Constable, “Preface” to BMFD, xxviii.

126 Rule of John for the Monastery of St. John the Forerunner in Phoberos, trans. Jordan in BMFD,
872-953, here at 929; cf. the Typikon of Evergetis 37; ed. Gautier, 78-81, trans. Jordan in
BMFD, 494-495.

127 Constable, “Preface,” xxviii; Testament and Typikon of Neilos Damilas for the Convent of the
Mother of God Pantanassa at Baionaia in Crete 13, trans. Alice-Mary Talbot in BMFD, 1462~
1482, here at 1475: “for prayer and reading are like two eyes.”

128 Qltean, Devenir moine a Byzance; while the first part of the book is entirely devoted to this
issue (9-86), it frequently recurs especially in the third part on postulate, novitiate, and
profession (217-316).
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permanently different “levels” of monastic life, the simpler monks sticking with
the small habit for a lifetime, while the great habit would show a higher degree
of spiritual perfection? Or perhaps the small habit was for the cenobites, while the
hermits took on the great one? There is evidence for quite a number of diverging
customs, 129 while at the time of Gregory Palamas the division of small and great
habit according to hierarchical degrees was common.130

Against this background, Palamas receives a request from the hieromonk
Paul Asen, who asked if he should take on the great habit. In his response,131
Palamas approves of his taking on the péya oxfjua, but has to offer some basic
considerations as well as some personal advice for his correspondent. Beginning
with the common vocation of all baptized Christians, to show in deeds, words, and
thoughts that they have mastery over the passions and are developing in virtue,
have love for God and one’s neighbor (§ 2), he continues with the special features
of a monastic vocation, which are withdrawal from the world, renunciation of
pleasures, and the inclination of oneself totally to the love of God (w¢ &v 6Awg
vevoag Tpog TNV Belav dyammyv, § 3). The subsequent sentence, “toUto £€0TL
TO péya Kal povaykov oxijpa” (§ 4), hints at the twofold meaning of the word
“oxfina.”132 First, the shape, appearance, bearing of a (monastic) figure. Secondly,
derived from there, the monastic vestment. The Latin word “habitus” is in this
case a faithful translation of the Greek “oxfjua.” Then, Palamas points out, with
direct reference to St. Theodore the Stoudite, that the monastic oxfjua/habitus
is essentially one and the same. The brief original sentence in the Testament of
Theodore the Stoudite reads: “You shall not grant what they call the little habit, and
after that the great one, for the habit like baptism is one according to the usages
of the fathers.”133 Palamas adds:

So it seems to me that those who later divided the form of the prescribed
garments restricted and took away the analavon and the koukoulion
from the young monks because [these garments] are the most venerable
symbols for onlookers and constitute a way of formally showing off in
front of those inducted into the monastic life yet still pursuing [i.e., or
not yet firm in] holy humility.

129 Qltean, Devenir moine a Byzance, 11-12, 65-77.

130 Peter J. Hatlie, “The Answer to Paul Asen of Gregory Palamas: A Fourteenth Century Apology
for the One, Grand and Angelic Schema,” St. Vladimir’s Theological Quarterly 33 (1989): 35-
51, here at 35.

131 Meyendorff, Introduction, 384-385, gives no date of composition, Hatlie, “The Answer,” 35,
and Sinkewicz, “Gregory Palamas,” 151, date this letter around 1334.

132 Palamas, Letter to Paul Asen, PS, vol. 5, 247-250, here at 247-248; Hatlie, “The Answer,” 46-49.

133 Testament of Theodore the Studite for the Monastery of St. John Stoudios in Constantinople, in
BMFD, 67-83, here at 78, no. 12.
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S0KeT 6€ poL Tovg VoTEPOV €V TOTG VEVOULopEVOLS TEpLBoAaiols TO oxfjua
HeploaVTaG TIAPAKATACKEW Kol A@eAéaBal TV apyaplwv TOV Avaiafov
T€ Kol TO KOUKOUALOV, (16 TOTG Op@DOL GEUVOTATA Kol TOTG El0ayOUEVOLS (G
£TL TIPOG TNV lepav Tamelvwov amayéot pading TPog EoxnNUATIOPEVV
¢miSel€lv pebeAkoueva. 134

If we have to read this together with the Athonite Rule (§ 18)135 and the
latter indeed means that the tpogpydpevog after two or three weeks in the hospice
is already vested in the ordinary habit,136 then the term “dpydaptog” in this letter
does not denote a novice in the strict sense, 137 but a young monk, who is still at
the beginning and “slcayouevog,” but already vested, tonsured, and professed.
If we link this with the information from Philotheos’ Vita that Palamas was
tonsured by his spiritual father Nikodemos rather quickly, made his vows, and
then submitted himself in obedience to him, 138 then we should add that Palamas
was probably also vested with the regular habit.

Like Theodore the Stoudite, Palamas does not so much oppose the great
or the small habit, but their division as such. On the other hand, he does not
criticize the intention to keep the novices away from the fallacious impression
that the monastic habit, in this case the Great Schema, would be a kind of honor
in which to boast, instead of rather carrying it as a yoke. Palamas approves of his
correspondent receiving the great habit. Wearing it in public, however, should be
a constant exhortation to exercise himself in humility. When he shall bring the
outward symbols (i.e., his dress) into agreement with the inward disposition of
his soul (tolg £&w ovpBdrolg cuvddovoav éxev omevdNG TNV EvTog THiG YPuxiig
oov 81abeav),139 then this again shows the ambiguity of the word “oxfjua.” The
apxaplog will have to work on himself to get his outer and inner shape into
harmony (ouvddw), and as an eloaydpevog, that is, a novice, he literally has to
be introduced to this, for which he needs help from his spiritual father.

The Theotokos in the Temple as a Kind of Hesychastic Novitiate?

The second literary work of St. Gregory Palamas, written right after the
Vita of St. Peter the Athonite, is his Homily 53 for the Feast of the Entry of the

134 Palamas, Letter to Paul Asen, PS, vol. 5, 248-249; Hatlie, “The Answer,” 48-49.

135 Rule of Athanasios the Athonite for the Lavra Monastery 18, ed. Meyer, Die Haupturkunden,
135-136; trans. Dennis in BMFD, 225.

136 Qltean, Devenir moine a Byzance, 52-53.

137 The novice proper is normally designated with the term paco@dpog. Palamas, however, does
not use this term.

138 Kokkinos, v.G.Pal. 17-18, ed. Tsamis, 47, trans. Russell, 71.

139 Palamas, Letter to Paul Asen 5, ed. Christou in PS, vol., 5, 249; Hatlie, “The Answer,” 48-49.
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Theotokos into the Temple. Palamas’ corpus of homilies largely date from his
years as metropolitan of Thessaloniki. Only four or five of them were delivered
to a monastic audience.14? The extensive encomiastic Adyog¢ on the Presentation
was written at the hermitage of St. Sabas, close to the Great Lavra.!4! In several
instances Palamas depicts the Theotokos dwelling in the Holy of Holies as a
child, as a mpwtdtuToC of hesychastic life.142 He follows closely the narration of
the Protoevangelium of James. As Mary spends her childhood years from age
three to twelve in the Temple, a time critical for education and formation, we
may look for possible traces of a “novitiate” here.143

First, there is the separation from the world. Palamas omits in his
account that according to the Protoevangelium (6.1) the little child already had
a kind of sanctuary in the bedroom at home to keep it ritually pure. He starts
with her being brought to the Temple by her parents, which further unfolds in the
quasi-liturgical procession with the “daughters of the Hebrews” carrying candles,
and the High Priest receiving her and quoting Psalm 45(44):11-12: “Hear, o
daughter [...], forget your people and your father’s house, and the king will desire
your beauty.”144

The outward separation is followed by the inner one: “She lived, as though
in paradise, in a place removed from the earth, or rather, as though in the courts
of heaven [...]. Thus she led an unencumbered life without cares or occupation,
free from sorrow, with no share in base passions, above that pleasure which is
inseparable from pain.”1%5 The negative separation from the things below is
connected with the positive attachment to the things above: “Through the beauty
of what she saw [in the Holy of Holies], she immediately cast her mind’s eye to the
unseen beauties,”146 and these in the end are not “something” but God Himself:
“She lived for God alone and was sustained and preserved only by Him [...].
Obviously she saw only God, making God her delight and continually waiting on
Him.” 147

140 Ralph Greis, Von der Menschenfreundlichkeit Gottes. Analyse und Kommentar der Homilien des
Gregor Palamas in liturgietheologischer Perspektive (Miinster: Aschendorff, 2021), 1040.

141 Greis, Von der Menschenfreundlichkeit Gottes, 580-581; Kokkinos, v.G.Pal. 37, ed. Tsamis, 68,
trans. Russell, 92; Meyendorff, Introduction, 60, 391.

142 Cf. Mitrea, “Monasticism and Kinship in Byzantine Hesychastic Hagiography,” Greek, Roman,
and Byzantine Studies 61 (2021): 396-422, here at 396-398.

143 An interesting question in its own right, which we must omit here, is that of children given to
monasteries by their parents; cf. Oltean, Devenir moine a Byzance, 91-138.

144 Palamas, Homily 53, 25 (cf. also 53, 30 and 53, 50), ed. Basil Pseftonkas in PS, vol. 6, 563;
English trans. Christopher Veniamin, Saint Gregory Palamas. The Homilies (Waymart, PA: Mount
Thabor Publishing, 2009), 425.

145 Palamas, Homily 53, 47, ed. Pseftonkas, 575, trans. Veniamin, 435.

146 Palamas, Homily 53, 46, ed. Pseftonkas, 574, trans. Veniamin, 435.

147 Palamas, Homily 53, 47, ed. Pseftonkas, 575, trans. Veniamin, 435.
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This may remind us of Palamas’ Vita of St. Peter the Athonite who “went
up the mountain and entered into the innermost sanctuary” (kai Gvépn to 6pog
kal elo€du Ta dduta), while “ta &duta” also appear as the dwelling place of the
Theotokos in Homily 53, 20.148 There St. Peter committed himself to God only
(Oe® pove ta kad’ eavtov émtpéPag).149 It may remind us as well of the Life
of St. Benedict who turned his back on his studies in Rome “in his desire to please
God alone” (LOvw Oe® dpéoar émBupunoag).150 The Rule of St. Benedict in turn
expresses as a basic demand for every monk that, “The love of Christ must come
before all else” (nihil amori Christi praeponere),15! while for a novice (and for those
examining him) the first “concern must be whether the novice truly seeks God”
(et sollicitudo sit, si revera Deum quaerit).152

We find Mary’s separation from the world connected with some classical
hesychastic tropes: She “chose to live in solitude and out of sight of all, inside the
sanctuary. There, having loosed every bond with material things, shaken off every
tie and even risen above sympathy towards her own body, she united her mind
with its turning towards itself and attention (cuvije Tov vodv tf] TpoG EquToOV
otpo@i) kal mpoooyxfi), and with unceasing holy prayer” (kai mpoooxfj kat 8t
adiaAeimtw Oela Tpooevyii). She saw the glory of God and divine grace (5§6§av
0pa BeoD kai Belav émomTevel xdpv).153

Obviously, for the little child there is no need to learn these things like
a novice; everything is already there. Palamas emphasizes that little Mary “did
not learn anything from lessons by studying with teachers. Instead, making her
sovereign mind obedient to God in everything, she decisively abandoned human
instruction and so received abundant instruction from above.”154 Thus God himself
takes the place of the spiritual director. There is no need for any secular, philo-
sophical education which is described in the usual skeptical patterns (§§ 51, 58).
More important is hesychia, not so much a subject to be learned but a teacher
itself: “The virgin found that holy stillness was her guide” (tnv tepav fouvyiav
evplokel xelpaywyadv), and under the guidance of hesychia we are set free from
the things below and incline ourselves to God (tfjg &m0 Tiig kB’ Njovyiav dywyiic
OTL 8L aTiig dmoAuouefa T@OV KATw Kot GUVVEDOUEV TIPOG TOV ObY). 155

148 Palamas, Homily 53, 20, ed. Pseftonkas, 561, trans. Veniamin, 423.

149 Palamas, Adyog 17, ed. Christou, 171.

150 Gregory the Great, Life of St. Benedict, ed. de Vogiié, Antin, 126-127; idem, Vita di San Benedetto,
ed. Rigotti, 102-105; trans. Zimmermann, Avery, 1.

151 Rule of St. Benedict 4.21, ed. Hanslik, 33, trans. RB 1980, 182-183; cf. Rule of St. Benedict 5.2,
72.11.

152 Rule of St. Benedict 58.7, ed. Hanslik, 147, trans. RB 1980, 266-267.

153 Palamas, Homily 53, 59, ed. Pseftonkas, 582, trans. Veniamin, 441.

154 Palamas, Homily 53, 18, ed. Pseftonkas, 560, trans. Veniamin, 422.

155 Palamas, Homily 53, 52, ed. Pseftonkas, 578, trans. Veniamin, 437-438; Veniamin’s translation
seems to be missing a line.
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Young Mary learns everything without a human teacher, and on her
own initiative. Most of the “contents” of monastic life are not to be acquired
once and for all during the novitiate but are subject to a life-long process of
learning and practicing. The Theotokos, however, simply does what a hesychast
novice has to exercise for a long time and she is gifted with a vision of the glory
of God from the beginning. There is no need for her to fight any vices, and when
she practices mév &pétng i80g, there is no word about any struggles (§ 50).

According to Evagrius Ponticus, after separation from the world and the
TpaktTikn [Téxvn] of ascetism, there follows the Bewpia @uowk). This means that
by contemplating the Adyor of the created things one can reach an indirect
knowledge of their transcendent Creator. In Palamas’ Homily, it is Abraham and
Melchizedek who are meditating on the kosmos as the great proof of God (t6 péya
to0TO Setypa ToU Oeod, TOV péyav toditov kdopov), and by what the natural
laws proclaim they recognize God who is above them (T@AA’ 6oa Tavta Adyw
@UoEWG TeEAOUIEVA TOV UTtEp TadTa Oeov knpUTTEL 8L aidvog). Mary, however,
cannot use any of these intermediate cognitive steps, as she is too young (t&
yap Tiig NAkiag oUmw ouvexwpel), but also does not need them; she simply
recognizes God (Ogdv évvoel).156

The way Palamas recounts the young Virgin’s encounter with the Holy
Scriptures seems to be a bit closer to how novices might approach it: on every
Sabbath, Mary listens to the liturgical readings in the Temple (®wg 8¢ kai T®v
Mwaof] yeypappévwy kal TV Tolg GAAOLG TIPO@PNTALG EKTIEQACUEVWV KATNKPOATO
HETX OUVECEWG GKPOTATNG, TOU AaoD Tavtog éEwbev £kdotou caffatov Tadta
S1e€16vTog). Hence she hears about Adam and Eve, how they were created in the
image and likeness of God, settled in paradise, she hears about their sin, being
expelled from paradise, and about the subsequent continuous deterioration of
man’s situation.!57 On the one hand, these belong to the basic tropes of a liturgical
anamnesis of the history of salvation as we find it in the postsanctus of the Anaphora
of St. Basil. In the Divine Liturgy, the account of creation, original sin, and corruption
leads via God’s help through the Law, Angels, and Prophets to the Incarnation of
Christ. This, and how Mary is in fact a very part of the Incarnation, Palamas
shows here and in many other homilies.158 On the other hand, in this Homily the
situation of man provokes Mary’s compassion (oiktov Aafofoa) and her incessant
intercession (mpéofewa) to God, and she turns herself to him with all her mind
(6Aw v®).152 We do not find here a monastic or hesychastic vocabulary of prayer,
but the harmony of Sacred Scripture, prayer, and (at least implicitly) liturgy.

156 Palamas, Homily 53, 28-29, ed. Pseftonkas, 565, trans. Veniamin, 426.

157 Palamas, Homily 53, 48, ed. Pseftonkas, 575-576, trans. Veniamin, 435-436.

158 Greis, Von der Menschenfreundlichkeit Gottes, 601-603; cf. ibid., 453-458.

159 Palamas, Homily 53, 48, ed. Pseftonkas, 576, trans. Veniamin, 435-436; cf. the tpecfeia again
in Homily 53, 49 and 53, 61.
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Reaching the age of twelve, Mary has spent nine years in the Temple
(Protoevangelium of James 8.2). This might evoke the aforementioned legislation
that came recently from Rome that nuns have to undergo at least nine years of
basic monastic formation. More important, however, seems the fact that Mary in
the end leaves the Temple. She “forsakes the world for the world’s sake” (§ 50),
and for the sake of the world, for her ministry in the Incarnation of God, she again
leaves the Temple.160 Therefore, Mary’s “novitiate” is a preparation for a ministry
outside.

Palamas’ Homily 40 on St. John the Baptist shows a number of similar
features. This homily, too, was delivered on Mount Athos, 161 where the preacher
is speaking of “us, whose life is monastic.”162 Again, he represents the Forerunner
of Christ as a model for hesychastic life; firstly, as living in solitude: “As the
world was unworthy of him, he dwelt continuously in desert places from his
earliest years, leading a frugal life without cares or worldly concerns, a stranger
to sadness, free from coarse passions and above base, material pleasure, which
merely beguiles the body and its senses.” And again, the separation from the world
entails a total attachment to God: “He lived for God alone, beholding only God and
making God his delight.” We have seen this “0e® pévw” in very similar words
in Homily 53, 47. Instead of the Temple, we here have the desert, and instead of
“kaBamep év mapadeiow” for the Theotokos, “it was as if he [the Baptist] lived
somewhere exalted above the earth.”163

What kind of formation could John the Baptist have followed? What could
he have learned during his years in solitude? In his Triads, Palamas states that
it was not profane philosophy or secular education at all:

Where in the desert were the schools of the vain (but as they say, ‘saving’)
philosophy? Where were the voluminous books and those who cling to
them all their lives and try to convince others [to do the same]? But
where in these books are precepts for the eremitic and virginal life? Where
is their struggle written down, to exalt them for the sake of imitation by
those who get to read them?164

In Homily 40, Palamas does not mention any education or formation of
John the Baptist at all, but it is evident that he needed to be versed in the Sacred
Scriptures, in the Prophets and the history of Israel, to announce the coming of

1
1
1
1
1
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0 Palamas, Homily 53, 32, ed. Pseftonkas, 567, trans. Veniamin, 428.
1 Palamas, Homily 40, 26, ed. Pseftonkas, 440, trans. Veniamin, 323.
2 Palamas, Homily 40, 20, ed. Pseftonkas, 437, trans. Veniamin, 320.
3 Palamas, Homily 40, 6, ed. Pseftonkas, 430, trans. Veniamin, 314.
4 Palamas, Triads 1,1,4, ed. Meyendorff, Défense, 16-17.
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Christ and the Kingdom of God as a prophetic message, as well as in the Law of
Moses, to denounce the adultery of Herod Antipas.

In this context (the beheading of the Baptist, Mk 6:14-30), Palamas
interprets Herod and Herodias as his own opponents:

Standing accused by the prophetic, apostolic and patristic words which
we offer, initially it is as if they shut them up in books [like the Baptist in
prison], saying: “Let them stay in there, and may nobody use them or
pronounce them,” for they do not listen to the Lord who tells us, “Search
the scriptures; for in them ye shall find eternal life” (cf. Jn 5:39).165

With Jesus’ own words Palamas declares the importance of the Scriptures and
exhorts the assembly to explore them. Homilies 40 and 53, both delivered in a
cenobitic monastic setting, presuppose more than just basic biblical knowledge
on the part of the listeners. In addition, there should also have been novices
present, and such a homily as part of the liturgical celebration clearly form part
of the monastic formation. Again, this does not fit with Barlaam’s accusation
that the hesychast monks would despise the Sacred Scriptures or even forbid
the novices to read them.

“And he was in the deserts, it says, till the day of his shewing unto Israel”
(cf. Lk 1:80).1¢¢ Like the child Mary, John the Baptist has to leave his hermitage
when the time of his ministry has come: “But did John, the Lord’s Baptist and
Herald, leave that peaceful wilderness? He did, but he was sent by the Lord to give
his people knowledge of salvation (cf. Lk 1:77) and to rebuke the disobedient.”1¢7
Like the Theotokos and John the Baptist, St. Gregory Palamas and other hesychast
monks had to leave their beloved hermitages, be it to minister as bishops, to
engage in theological debates, or even to take up political issues. It remains an
open question if the preparation for such ministry, even outside a cenobitic setting,
could reasonably be called a “novitiate.” If it is about following a vocation from
God, to serve Him in His brothers and sisters, then  would say: yes. And it seems
to me to be one of the questions for the twenty-first century whether we should
not actively promote respective possibilities for the sake of the Church and our
monasteries.

165 Palamas, Homily 40, 17, ed. Pseftonkas, 436, trans. Veniamin, 319.
166 Palamas, Homily 40, 6, ed. Pseftonkas, 430, trans. Veniamin, 314.
167 Palamas, Homily 40, 26, ed. Pseftonkas, 440, trans. Veniamin, 323.
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Concluding Remarks: “Enlighten My Darkness”

Neither Philotheos Kokkinos in his Vita of St. Gregory Palamas nor Palamas
himself in his own writings have left us a ratio formationis, that is, regulations
for the formation and education of novices. These we find, of various kinds and
differing extent, in the legislation of Byzantine emperors (e.g., Justinian), the
canons of councils and synods, and in typika. From all these, however, we cannot
reasonably reconstruct a monolithic, comprehensive, and consistent version.
With the examples analyzed above, I have tried to look at Palamas’ own monastic
life against this contemporary background, to show conformities and differences,
and also some affinities with the Western monastic tradition. More important,
it would indeed seem, is how these details contribute to the larger picture of
Palamas’ own personality, beginning with his childhood in a pious home, already
influenced by monastic spirituality, his comprehensive secular education, even
before entering monastic life, his mastery of the Sacred Scriptures and the Fathers,
his ascetic endeavors, his continuous prayer, his love for the hesychastic life as
a living communion with God, and also his willingness to leave his favorite way
of life, when necessary, to accept this, too, as a call, as a vocation from God.

Philotheos reports in his Vita that Palamas in the third year of his
original “novitiate” with Nikodemos, “eagerly practicing fasting, keeping vigil,
watchfulness and unceasing prayer to God day and night,” in some way adopted
the Theotokos as his inner “novice master,” as a guide, patron, and intercessor
(06nyoVv te Kl mpootdtv Opod Kal pecitv mpoiotapévw tnv Oeopuntopa). One
day, St. John the Evangelist appeared to him, sent by the Theotokos, to ask him
why he kept crying “Enlighten my darkness, enlighten my darkness” all the time.
Palamas, in his answer, recognizes himself as full of passion and sins (i.e., the
darkness) and thus asks for God’s mercy and illumination “to know his saving will
and put it into practice.” The “apostolic visitor” then comforts and assures him of
the constant accompaniment by and support from the Theotokos.168 There are
several aspects worth accentuating.

First, whatever I may have learned, added to my shelf of knowledge and
capabilities as a kind of possession, be it biblical, theological, or philosophical,
be it ascetic discipline or the various forms of prayer, nothing can substitute for the
will of God and, even more, for putting it into practice. The greater the knowledge,
the greater the need for light. It may be a hagiographic topos, but St. Gregory will
have sensed its truth. Moreover, such illumination, if it is granted, is not once
and for all, but the quest for it is a lifelong task. In this sense, the novitiate does
not end before death. Secondly, I would like to take St. Gregory’s vision as an

168 Kokkinos, v.G.Pal. 18, ed. Tsamis, 46-47, trans. Russell, 71-72.
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encouragement for a broad education of novices, according to everyone’s gifts,
the needs of the respective communities, and the Church, just as it was in the case
of St. Gregory. At the same time, | must keep this constantly under the heading of
“enlighten my darkness” in order to discern the spirits within myself. Philotheos
reports another, later vision of St. Gregory. A vessel full of milk in his hand
started to flow over, the milk turning into excellent wine, which however was
wasted. With reference to Jesus’ parable of the talents (Mt 25:14-30), Palamas
is then told not to waste his gifts but to use them for the good of all, thus beginning
to write, teach, and subsequently engage in the theological debates of his time.169
The theologians and spiritual directors, monks and fellow Christians, which we
need today, should know not only their subject matters, but also their own
darkness. If their confidence in God’s help is part of their life, then it is also an
important part of the message itself. Thirdly, there is the Theotokos as a peculiar
“novice master.” She was willing to receive God Himself within her. In her, God
became incarnate. From her, He comes to the world. Every Christian is called to be
God’s temple (1 Cor 3:16, 6:19). I consider this an important part of our monastic
spirituality which we must also convey to all that come to us, not least to the
novices.
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ON THE JESUS PRAYER
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ABSTRACT. This paper focuses on the Jesus Prayer, attempting to explain (1) how
in this prayer, by the grace of God, our mind can be united with the heart and
(2) what the fruits of this marvellous union are.

Keywords: prayer of the heart, Jesus Prayer, hesychia, hesychasm, St. Silouan
the Athonite, St. Sophrony (Sakharov), knowledge of God, God’s grace, return
of the mind, contemplation, the “deep heart” of man, repentance, vision of light,
discernment of thoughts

Introduction

Divine revelation makes manifest to us God as the Creator of all things, Who
by the energy of His Word, “spake, and [all things] were made; He commanded, and
they were created.”! He fashioned man with special care, crowning him with glory
and honour. He created his heart in a unique manner and rendered him capable
of receiving Divine Being within himself. The honour that God bestowed on His
creature lies in the fact that man can become a co-worker with God in bringing
forth the divine image in his own heart and in the hearts of his brethren. The
supreme act that manifests man'’s cooperation in the work of his own salvation
is prayer.

Prayer is the union of two forms of energy: human created energy and
divine uncreated energy. Its strength can become an intense spiritual upsurge
that bursts through the tight ring of heavy matter.2 Prayer is indeed an infinite

PhD, Very Reverend Archimandrite and Hegoumen of the Holy Patriarchal and Stavropegic Monastery
of Saint John in Essex, The United Kingdom. E-mail: grammateia.monastery.essex@gmail.com.

1 Ps 32:9 (LXX).

2 Archimandrite Sophrony (Sakharov), On Prayer, trans. Rosemary Edmonds (Tolleshunt Knights,
Essex: Stavropegic Monastery of St John the Baptist, 1996), 49.
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creation, superior to any art or science, since true prayer to the true God is
communion with the Spirit of God, Who “maketh intercessions” in us “with
groanings which cannot be uttered.”3

The pattern and example for the practice of prayer was left to us by
Christ, Who “departed into a solitary place a great while before day,”> and “He
was there alone.”6 In His eternal Gospel, the Lord bears witness that He did not
come to earth to minister unto the treacherous peace of this world, but to bring
“a sword and division.”” Prayer is one of the forms of that “division”8 the Lord
has brought into the world, since it lifts him who is fond of it from the troubled
multitude, as a mother lifts her child; it delivers him from the daily turmoil and
despondency of the world that makes love grow cold.

Interpreting the writings of St. Silouan the Athonite, Elder Sophrony
distinguishes two ways of knowledge.? In the first, the main means of knowledge
is the human mind. Along the typical path of science and the intellect, the mind
of man is turned towards the exterior with the aim of seeking knowledge. Thus it
comes unavoidably into confrontation with countless polymorphous phenomena
and forms of information. In its effort to create, albeit artificially, some kind of
unity from all the information, the mind takes refuge in a synthesis that does
not ultimately respond adequately to the objective and ontological reality. The
fascination that the power of reason exercises over man leads him to want to
investigate and comprehend even the Divine world with his mind, mobilizing
principally the workings of his imagination.10 Such an endeavor, which many would
refer to as ‘theological creativity,” can result in the subversion and contortion of
the truth, so that man creates God according to his own image and likeness.!!

The second way of knowledge is spiritual in kind. This differs substantially
from the intellectual way, because this knowledge is apprehended through
existential communion as union “in very being.”12 For St. Sophrony, knowledge

Rom 8:26.

See 1 Pt 2:21.

Mk 1:35.

Mt 14:23.

See Mt 10:34.

See Lk 2:53.

Archimandrite Sophrony (Sakharov), Saint Silouan the Athonite, trans. Edmonds (Tolleshunt

Knights, Essex: Stavropegic Monastery of St John the Baptist, 1991), 103.

10 Archimandrite Sophrony, Saint Silouan the Athonite, 155.

11 Archimandrite Sophrony, Saint Silouan the Athonite; idem, We Shall See Him as He Is, trans.
Edmonds (Tolleshunt Knights, Essex: Stavropegic Monastery of St John the Baptist, 2004), 223.

12 St. Sophrony the Athonite, OyYdueba tov Osov kabuw éati, 8th edn (Tolleshunt Knights, Essex:

Stavropegic Monastery of St John the Baptist, 2020), 310.

© ©® N o U A W

338



ON THE JESUS PRAYER

of God is experienced as “communion in being.”13 The one who knows comes
into existential communion with the One Who is known. Man participates in
this act not only with his intellect, but with all the fulness of his nature, and for
this reason it restores his wholeness.!* In other words, this kind of knowledge
of God differs qualitatively from the knowledge that man acquires through
philosophical thought, because another form of life is imparted along with
spiritual knowledge.15

By the strength of his mind, man can perhaps comprehend a few of the
phenomena of this world. Apprehending Divine revelation, however, is possible
only in the Holy Spirit.16 This invisibly imparts knowledge of God to the soul,
revealing the mysteries of eternal life and granting man strength to love the
Beloved. 17 Without the living experience of God, the human intellect alone
cannot approach the ontological content of faith, which is ‘knowledge’ received
from entering into the Energy of Divine Eternity.18 It is one thing for someone
to believe “by hearing”1% and another entirely to know God.2°

According to Elder Sophrony, pure prayer is the safest path to knowledge
of God.2! God is always known “in the bond of love” in the state of pure prayer,
when the mind is “stationed in the heart in prayerful attention,”22 from where
italso turns to God in “imageless prayer.”23 Through pure noetic prayer the human
mind enters initially into the fleshy heart. Gradually, however, it penetrates the
depths of the heart that are no longer flesh. It discovers the deep, spiritual
heart.2¢ The man who prays from the depth of his being strives to stand before

13 Archimandrite Sophrony, Saint Silouan the Athonite, 112, 170; idem, We Shall See Him as He Is,
217; idem, Truth and Life (Tolleshunt Knights, Essex: Stavropegic Monastery of St John the
Baptist, 2016), 35.

14 Archimandrite Sophrony, To Mvotripto tii¢ Xptotiavikiis Zwijs, 4th edn (Tolleshunt Knights,
Essex: Stavropegic Monastery of St John the Baptist, 2020), 18.

15 Archimandrite Sophrony, On Prayer, 35.

16 Archimandrite Sophrony, Saint Silouan the Athonite, 289.

17 Archimandrite Sophrony, Saint Silouan the Athonite, 366. For the reasons why man can only
know God in the Holy Spirit, see Archimandrite Sophrony, Saint Silouan the Athonite, 371, 396,
353-354,361-372, 382-383.

18 “And this is life eternal, that they might know thee the only true God, and Jesus Christ, whom
thou hast sent” (Jn 17:3). See also Archimandrite Sophrony, We Shall See Him as He Is, 8.

19 Rom 10:17.

20 Archimandrite Sophrony, Saint Silouan the Athonite, 86-87, 189, 301, 354. See also idem, We
Shall See Him as He Is, 223.

21 For a definition of pure prayer, see Archimandrite Peter (Vryzas), Theology as a Spiritual State
in the Life and Teaching of Saint Sophrony the Athonite (Tolleshunt Knights, Essex: Stavropegic
Monastery of St John the Baptist, 2019), 75-119 (chapter 2, “Hesychastic Prayer and the
Emerging of the Deep Heart”).

22 Archimandrite Sophrony, Saint Silouan the Athonite, 133.

23 Archimandrite Sophrony, Saint Silouan the Athonite, 155.

24 See Archimandrite Sophrony, Saint Silouan the Athonite, 47.
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God “with a pure mind.” Through the action of grace, man'’s attention that before
was turned towards the earth is now confined within his heart, and from there
it ascends to the spiritual sphere of “the things which are not seen and eternal,”25
where “he prays as an eternal mind before the first eternal Mind.”26 Because of
the vastness of the subject of prayer, this paper will focus on the Jesus Prayer,
attempting to explain (1) how in this prayer, by the grace of God, our mind can
be united with the heart and (2) what the fruits of this marvellous union are.

The Jesus Prayer

In his Epistle to the Corinthians, Saint Paul says, as if it were common
knowledge to all Christians: “Know ye not that ye are the temple of God, and
that the Spirit of God dwelleth in you?”27 And we have three means of becoming
the temple of the Holy Spirit: the word of God, the Jesus Prayer, and the Divine
Liturgy. The opening of our heart to the word of God, the invocation of the Name
of Christ through the Jesus Prayer and the communion of His precious Body and
Blood constitute our three main activities in our act of worship towards God.

It is nevertheless very important for us to point out that in the conscience
of our Church and of the Holy Fathers, who are the glorious members of the Church,
the word ‘worship’ signifies something truly sublime. It signifies the true calling
of man, which lies within the pre-eternal plan of God. This plan has destined for
man to become incorruptible and eternal through a life of loving communion
with God his Creator. From the beginning, man was fashioned according to
God’s “image” and after His “likeness.” He was given the potential to receive the
divine form of being, to become a god by grace and precisely for this reason the
true knowledge of God is accessible to man. Prayer is one of the most precious
and necessary means for the fulfilment and perfection of this glorious purpose.
According to the words of Saint John of Sinai, “Prayer, by reason of its nature, is
the converse and union of man with God, and by reason of its action upholds
the world and brings about reconciliation with God.”28 God’s image is preserved
in man even after the Fall and that is why it is natural for him to seek for the

25 Cf. 2 Cor 4:18.

26 Archimandrite Sophrony (Sakharov), Oikodouwvtag tov vad 100 Ocol péoa pag kai atovg
aderpove pag (Tolleshunt Knights, Essex: Stavropegic Monastery of St John the Baptist, 2013),
vol. 1, 140; vol. 2 (2014), 53.

27 1 Cor 3:16.

28 St. John Climacus, The Ladder of Divine Ascent (Boston, MA: Holy Transfiguration Monastery,
2012), 212 (step 28).
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Absolute in his life. Being a bearer of the immortal breath of God, man can never
be content with the created things of this world; neither can he find real peace
while he is separated from his Creator:

Being made in the image of the Absolute, he is possessed by an unquencha-
ble thirst for the ultimate knowledge of God, and does not feel satisfied
with intermediate states. This knowledge will shed light in the darkness
of his ignorance concerning his own existence and his personal destiny.2°

The Jesus Prayer is a short invocation which the faithful try to repeat
ceaselessly calling upon the Name of the Lord with the words: “Lord, Jesus
Christ, Son of God, have mercy upon me, a sinner” or else, “Lord, Jesus Christ,
have mercy upon me.” The first part of the prayer, “Lord, Jesus Christ, Son of
God,” contains a confession of faith in the divinity of Christ, but also in all the
Holy Trinity. In the second part there is a confession made by the one praying
who acknowledges his sinfulness. These two parts of the prayer, the confession
of faith and the repentance of the one praying, give fullness and content to the
prayer.30 The foundation of the Jesus Prayer can be found in the words of the
Lord: “Hitherto have ye asked nothing in my name: ask, and ye shall receive,
that your joy may be full [...]. Whatsoever ye shall ask the Father in my name,
he will give it you.”3! Among the first who witnessed the power of the Name of
Christ were surely His disciples:

When they were sent forth “as sheep in the midst of wolves” to bring
peace to the world, to heal the sick, to proclaim the coming of the Divine
Kingdom, according to the Gospel “the seventy returned again with joy,
saying, Lord, even the devils are subject unto us through thy name.”
Thus the history of the Jesus Prayer dates from apostolic times.32

Already from the beginning of Christianity we see that the invocation of the
Name of Christ and the communion of His Body and Blood had become the two
poles of the life of Christians.

29 Archimandrite Zacharias (Zacharou), Christ, Our Way and Our Life - A presentation of the
Theology of Archimandrite Sophrony, 2nd edn (Tolleshunt Knights, Essex: Stavropegic Monastery of
StJohn the Baptist, 2012), 159.

30 Archimandrite Zacharias (Zacharou), The Enlargement of the Heart in the Theology of Saint
Silouan the Athonite and Elder Sophrony of Essex (Tolleshunt Knights, Essex: Stavropegic
Monastery of St John the Baptist, 2013), 138.

1 Jn 16:24, 23.

2 Archimandrite Sophrony, On Prayer, 122.
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Purpose: Union of Mind and Heart - Stages in Prayer

Progress in the practice of the Jesus Prayer depends greatly on having
a correct theory concerning the ways that lead to salvation. The beginning
of spiritual life is signified by the fight against the passions. The more man is
initiated in prayer the more he realises that the centre of all the spiritual battles
against the passions and the devil is a specific part of his body: his very heart.
There, in his heart, he feels the influence of passionate thoughts, but he cannot
see further than that yet. However, when his prayer attracts the waves of God’s
grace, these visitations of grace reveal to him that in fact the heart is something
far greater than he could ever suspect. In the Old Testament, man is defined as
a “deep heart.”33 We also read that “the heart of man seeks a spiritual and divine
sensation.”34 In other words, the deep heart of man is the place where he accepts
the visitations of God’s grace and, even more, it is the place where man is united
with God:

The heart of every individual human is made by God in a specific and
unique way. It is unrepeatable; it is the centre of the human hypostasis-
person. Man is majestic when he approaches God with his “deep heart,”
for there is the place [...] where the infinity of the Lord is revealed, and
the prayerful spirit of man is concentrated.3>

The way that leads to the “deep heart” passes through our physical heart.
The relationship we find between the two of them is the same as that which we
can trace between our mind and our brain. The significant difference lies in the
fact that man uses his brain and his physical heart only until the time of his death,
whereas the mind and the spiritual “deep heart” accompany the soul after the
departure from this world. Nevertheless, during the time of our earthly life, the
actions and the energies of our mind are strongly connected with the function
of the brain, and in the same way our physical heart remains the centre of our
being where all the aspects of our spiritual life are made manifest.

The purpose of the Jesus Prayer is the unity of the mind and the heart.
The mind of man (voi¢) has its own energies. Usually, as we grow up living in
the world, we learn to live outside our heart and our mind uses its energies
through the functions of our brain and the senses of our body; in this way, our
mind is dispersed in the things of the world around us. However, the purpose
of all our labours as Christians is for the mind to seek and find the heart anew.
When man starts to live with repentance and with the invocation of the Name

33 Cf. Ps 64:6.
34 Cf. Prv 15:14 (LXX).
35 Archimandrite Zacharias, Christ, Our Way and Our Life, 169.
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of Christ, the moment comes when, by the grace of God, the heart emerges from
the thick layers of passions that had covered it over the years. This is a very
significant moment, because now the mind which was before scattered outside
must make an inward movement and be united with the heart.

Already from the first centuries of Christianity we find that some of the
Fathers of the Church speak about this threefold progress: the mind makes an
inward movement through prayer and is united with the “deep heart;” then,
through this incredible unity, it is lifted up to union with God, which union
transmits the perfect knowledge of God. Saint Dionysios the Areopagite was one
of the first Fathers to name this movement “the cyclical movement of the mind.”
Many Fathers of the Church call this cyclical movement “a movement that knows
no delusion.” This means that during this movement the devil cannot pollute
the mind with his alien thoughts. The fervency of the spirit that is activated in
the “deep heart” of man through the invocation of the Name of Christ becomes for
the devil an intolerable furnace and that is the reason why he cannot approach
the “deep heart” of man. The pain of repentance together with the Jesus Prayer
kindles a certain warmth in the heart, which forces the devil to stay outside the
walls of the fortress of our soul. “This is the baptism of fire which the Lord
promised: the mind descends into the heart to be baptised in its fire [...] that it
may recover its proper function. Man then regains the capacity to be in possession
of his whole nature, his whole being, and to direct it towards God.”3¢

Comments on the return of the mind to the heart can also be found in
the works of St. Basil the Great. But the one Father that made a very inspiring
analysis of this cyclical movement of the mind is our Father among the saints
Gregory Palamas. According to this great saint of our Church, the first movement
has already happened with the original Fall of man when our mind spread out
into the visible world and became attached to it. The second movement occurs
when, by the grace of God and through the practice of the Jesus Prayer, the mind
finds the heart and is united with it. Once the mind is united with the heart, then
man possesses his entire nature, the powers of his soul are united again. And
the third movement takes place when man directs his whole being to God.37
This is why the Fathers say that if you enter the inner chamber of your heart,
you have entered the chamber of heaven.

If we follow the history of the Old Testament we find that one of the most
important moments for the people of Israel was when King Solomon succeeded
in building a temple for God in Jerusalem. And we read that the temple was

36 Archimandrite Zacharias (Zacharou), The Hidden Man of the Heart (Tolleshunt Knights, Essex:
Stavropegic Monastery of St John the Baptist, 2007), 193 (chapter 12).

37 St. Gregory Palamas, “The Hesychast Method of Prayer and the Transformation of the Body,”
in The Triads, trans. Nicholas Gendle (New York: Paulist Press, 1983), 44.
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consecrated when God “placed His Name there forever;” and because of this
Name “His heart would be there for all time.”38 God’s presence in the temple
was so strong that for the Jews of old it was truly the place where God lived; it
was the house of God beyond any doubt. In the same way, man becomes the
temple of God when he “calls upon the Lord from a pure heart.”39 [t was a great
miracle of God’s goodness to come and fill with His presence the temple which
His elect had built. But when the fullness of the time was come God showed that
His love for mankind was infinite. The coming of Christ into the world made
manifest that our God is a jealous God for whom the temples made by stone are
too little, for he wants to make the heart of every man a living temple not made
by hands. Then, the glory of the Lord and His love, which is love unto the end,
fills the house of our heart and it becomes His house for ever.

The Creator of our nature “took upon Him the form of a servant, and was
made in the likeness of man.” The Word of the Father “was made flesh,
and dwelt among us.” The Eternal manifested Himself in time. This new
revelation brought us a new Divine Name upon which we can call: JESUS
which means Saviour. The Name Jesus first and foremost indicates to us the
purpose of God’s coming in the flesh “for our salvation.” In assuming our
nature God indicates the possibility for us, too, to become sons of God.
A great Light came into the life of the world. A new period began. History
from Adam to Moses was indeed holy. It was also holy from the moment
of the Appearance of God on Mt. Sinai; but it is holier still from the moment
of the coming of Christ.40

Something that is very interesting to note, however, is the disposition
with which Solomon offered up his great prayer to God before the consecration
of the temple. Before posing his supplication, his request, king Solomon confessed
a great truth: he acknowledged that man is fallen, that man is justly separated
from God and that there is an immense distance between the earth and the place
where the Lord of hosts lives; and that is why Solomon said the following words
in his prayer: “But will God indeed dwell on the earth? Behold, the heaven and
heaven of heavens cannot contain thee; how much less this house that I have
builded?”4! As we know, God’s response to that prayer was that immediately He
filled the temple with His Glory. Now however, His condescension is much greater,
because He accepts to come and dwell in our hearts. This makes it evident that

38 Cf. 1 Kgs 9:3.

1Tm 2:21-22.

40 Archimandrite Sophrony, On Prayer, 130.
41 1 Kgs 8:27.
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our approach to Him should be even more humble than before. Something that
can help us keep a humble spirit is the knowledge that our heart is too small for
Him. The unity of mind and heart, and through it our union with God, is a work
that can be accomplished only by the grace of God; and it is given to us freely as
a gift, not as areward for our efforts. We have done nothing to deserve recompense
from God, since He first loved us, and “He died for us while we were yet sinners.”42
If the Jews, during their journey in the desert suffered persecutions and tribulations
longing for the day they would meet the Promised Land, then we should also
suffer the pain of repentance, bearing the Name of Christ with patience, because
itis the only Name under heaven that can transform our hearts into living temples
for the showing of His glory and thus lead us into the Promised Land where we
shall live in the Lord’s presence for ever.

The rule in prayer is that quantity brings quality. That is to say, the prayer
of the beginner cannot be pure and undistracted, and that is why it has to be said
aloud and as frequently as possible. In practice, the Jesus Prayer should be said
continuously, and we must try to hold fast to it, but not only with our spirit, because
we are easily distracted. A gradual ascent into prayer is the most trustworthy.
The beginner is usually recommended to start with the first step, which is verbal
prayer (saying the prayer aloud), until body, tongue, brain, and heart assimilate it.
The time this takes varies, yet: the stronger the repentance, the shorter the road.

It is possible to establish certain stages in the development of the Jesus
Prayer. First, we say the prayer with our lips while trying to concentrate
our attention on the Name and the words. Next, we no longer move our
lips but pronounce the Name of Jesus Christ, and what follows after, in
our minds, mentally. In the third stage mind and heart combine to act
together: the attention of the mind is centred in the heart and the prayer
is said there. Fourthly, the prayer acts on its own. This happens when the
prayer is established in the heart and, with no special effort on our part,
continues there, where the mind is concentrated. Finally, the charismatic
prayer. Now the prayer starts to act like a gentle flame within us, as
inspiration from on High, rejoicing the heart with a sensation of Divine
love and delighting the mind in spiritual contemplation.*3

According to Saint Sophrony, this last stage is sometimes accompanied by a
vision of Light—the uncreated Light of God. The invocation of the Name of
Christ creates such a state in man'’s heart that life becomes really a foretaste of
the life in heaven.

42 Rom 5:8.
43 Archimandrite Sophrony, On Prayer, 142-143.
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Fruits of the Jesus Prayer

But what are the fruits that spring forth when the mind is united with
the heart and invokes the Name of the Lord therein?

A. Peace and Joy

The aim of the Jesus Prayer is to help the Christian remain in the living
presence of God. This presence in some of its forms becomes “a consuming fire.”
It contains divine strength that restores our hearts from the death of sin and
light that enlightens the mind. It is a power that banishes the spirit of evil and
helps us to discern what goes on in our heart and mind. Our being is healed and
this awareness of being whole again transmits great joy to the heart of man.

Once we surrender ourselves to the labours of repentance and we shed
tears of compunction, then the cage in our heart is demolished, the fire
of the passions is extinguished, we are spiritually reborn through the
presence of the Comforter and once again the soul becomes a palace of
purity. God who is above nature descends into the heart and sits on it as
upon a throne of glory, giving peace to all our inner powers.*

B. The Mind Is No Longer Attached to the Vain Things of This World

“Walking in the Spirit” man no longer “fulfils the lusts of the flesh.”45
The “pride of life”46 by which the world is led astray cannot influence his heart
the way it did before. Likewise, the intellect no longer becomes the victim of the
intrusion of unclean thoughts through imagination, since it is no longer
dispersed throughout the whole creation, but it has found a stable base in the
heart.4” The whole man is freed little by little from the dominance of sin and
becomes the target of the secret visitations of the Lord.*8 Having put off the old
man and being renewed in the spirit of his mind, he now puts on the new man
which is created in righteousness and perfect holiness in the fear of God.*?

44 Niketas Stethatos in The Philokalia. The Complete Text Compiled by St Nikodimos of the Holy
Mountain and St Makarios of Corinth, trans. Gerald E. H. Palmer, Philip Sherrard, and Kallistos
Ware, vol. 4 (London: Faber and Faber, 1995), 120-121 (modified).

45 Cf. Gal 5:16.

46 Cf.1]n 2:16.

47 Cf. Archimandrite Zacharias, Christ, Our Way and Our Life, 174.

48 Cf.Jb 7:18.

49 Cf. Eph 4:22-24; 2 Cor 7:1.
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C. Man Enters the Presence of the Living God

By invoking the Name of Christ with the mind in the heart, man enters
the presence of the living God and in the light of that presence he is able, for the
first time in his life, to see the true state of his heart. Seeing the darkness and
the corruption that he bears in himself, he realizes the mortal wages of sin he
has been carrying all the years of his former life.50 Having allowed his senses to
follow “the carnal mind”5! of this world, he now recognises the distorted image
that covers his heart and he thus acquires a humble spirit. He now boldly takes
upon himself the work of spiritual mourning, feeding his soul with the bread
of tears which the Lord provides sumptuously to those who make a sincere
decision to follow Him to the end.52 This sight may seem fearful to our eyes, but
in factitis a great gift from God. The Lord in His goodness allows man to see his
true state so that the tension of his prayer increases more and more. “Progress
in prayer unfailingly entails an ever-deepening recognition of our sinfulness.
Only then we can invoke the wondrous Name of Christ with an ever-increasing
inspiration, eagerly seeking for the restoration of His image in us.”s3

Just as the senses of the body are pulling us almost violently towards
what attracts them, so also the intellect, once it tastes the divine goodness,
leads us towards invisible blessings. Everything desires what is similar
to itself: the soul, since it is bodiless, desires heavenly goods, while the
body, being dust, seeks earthly comforts. Therefore if we labour to refine
our material nature through prayer and repentance we shall surely
come to experience the immaterial consolation of God’s grace.5*

D. Discernment of Thoughts Happens Naturally

The man who has restored the unity of mind and heart through the Jesus
Prayer is “no longer ignorant of the devil’s devices.”55 Discernment of thoughts
happens naturally, since his heart becomes like a crystal clear mirror in which
man can perceive all the evil inclinations of his mind and all the machinations
of the unclean spirits. The heart is now like a fortress in which the mind is
enthroned as a king, seeing the thoughts of the enemy from far and not allowing
them to intrude into the sacred work of prayer. In a peculiar way, he who loves

50 Cf.Rom 6:23.

51 Cf. Col 2:18.

52 Cf. Ps 79:6.

53 Cf. Archimandrite Sophrony, On Prayer, 162 (part 2).

54 St. Diadochos of Photiki, “On Spiritual Knowledge and Discrimination,” in The Philokalia, vol. 1
(London: Faber and Faber, 1979), 259 (modified).

55 See 2 Cor 2:11.

347



PETER VRYZAS

the Name of Christ becomes familiar with His word. The reading of the Gospels
gives great joy to the heart and becomes a very creative act, since the inner
prayer of the heart inspires man to “bring every thought into captivity to the
obedience of Christ.”56

E. Man Acquires Purity of Mind and Heart

In the practice of the Jesus Prayer the heart holds a central place, but
the function of the mind as well is extremely significant. As the wise Solomon
declares, we must “keep our heart with all diligence; for out of it are the issues
of life.”57 Indeed, the senses of our body may be five, but, considering the inner
man, these five senses merge into one inner sense which is based in the heart.
The mind and the heart constitute the centre of every individual human being.
Once the mind and the heart are cleansed, purity is restored both in the body
and the soul of man. Nevertheless, it is very important to note here that it is
easier to cleanse the mind than to purify the heart.

Purity of mind is one thing, and purity of the heart is another, just as a
limb differs from the whole body [..]. The heart is what contains and
holds the inner senses: it is the root of all the senses; but if the root is
holy, then the branches are holy. It is evident, therefore, that if the heart
is purified, all the senses are made pure. Now if the mind, on the one
hand, is a little diligent in reading the divine Scriptures and toils a little
in prayer (in fasting, vigil, and stillness), it will forget its former activity
and become pure, as long as it abstains from sinful thoughts (alien
concerns). Even so its purity will not be permanent, for just as it is
quickly cleansed, so too it is quickly defiled.>8

But the heart, on the other hand, is only made pure by many afflictions
and deprivations. Man has to pass through the fire of repentance and to keep
this fire for a substantial amount of time in his life. He really has to humble
himself under the mighty hand of God until the Lord grants him again “in due
time”59 the purity of heart. Only tearful prayer of repentance can destroy the
roots of passion in our heart and only the invocation of the Name of Jesus can
cleanse, regenerate, and hallow our nature. Man must be patient in the invocation
of the Name of Christ knowing that: “Any purity that comes quickly, with little

56 Cf. 2 Cor 10:5.

57 Prv 4:23.

58 The Ascetical Homilies of Saint Isaac the Syrian, 2nd edn (Boston, MA: Holy Transfiguration
Monastery, 2011), 133 (Homily 3).

59 Cf. 1Pt 5:6.
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time and slight labour, is also quickly lost and defiled. But the purity that comes
through many afflictions and is acquired over a long period of time in the soul’s
superior part (which is the heart) is not endangered by any moderate assault.” 60
“Once the heart is purified, its purity can no longer be stained by little things,
nor is it discouraged by great and open conflicts,”¢! because “greater is He that
is in our hearts, than he that is in the world.”62

The heart that has been purified by God’s grace acquires the humility
which St. Silouan the Athonite describes when he speaks about the soul of the
humble man: “The soul of the humble man is like the sea. Throw a stone into
the sea—for a moment it will ruffle the surface, and then sink to the bottom.
Thus do afflictions disappear down in the heart of the humble man because the
strength of the Lord is with him.”é3

Conclusion

During the years that the Jews where wandering in the desert it is said
that the Lord was feeding them by sending manna from heaven. This heavenly
food had a very special property: once the Jews would put it in their mouth it
would transform into that kind of food that each one of them desired. Thus the
Lord was satisfying the hunger of His people in a way that was fulfilling their
personal desires as well. Using this as an example we could say that the same
miracle happens with the Name of the Lord; it responds to the personal needs
of each one of us, feeding us with bountiful mercies. The Jesus Prayer becomes
all in all: it feeds the hungry, it heals the sick, it transmits “the peace of God
which passeth all understanding,”¢4 it gives us such an inspiration that every
day is teaching us something new and also it satisfies our desire for freedom in
a way that surpasses all our expectations. Man is truly free when he is in full
possession of his true nature. Unity of mind, heart, and senses allows him to
fulfil the two great commandments; he is now free because he can “love God
with all his heart, and with all his soul, and with all his mind, and with all his
strength, and his neighbour as himself.”65

In the act of prayer we strive to unite with that which transcends our
created nature. Consequently, in this world, prayer is a ‘supernatural’ act, which
is why every natural thing proves to be an obstacle to this activity. Sometimes

60 The Ascetical Homilies of Saint Isaac the Syrian, 133.

61 Cf. The Ascetical Homilies of Saint Isaac the Syrian, 133.

62 1]n4:4.

63 Archimandrite Sophrony, Saint Silouan the Athonite, 305.
64 Phil 4:7.

65 Lk 10:27.
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the heart of man becomes dry, the struggle to turn to God in prayer becomes
toilsome, and the corruptible body, which is unable to ascend to the realm of
the Spirit, resists prayer or grows weary. Nevertheless, according to the words
of Saint Sophrony the Athonite, we must always take care to ensure that “every
reduction in our prayer-strength must be as brief as possible.”66

It is impossible for the man who prays to know when God will be well-
pleased and condescend to His suffering creature. Even when man surrenders
himself to prayer unto exhaustion, it does not necessarily mean that God will
draw nigh. Such events depend purely on the good pleasure of God alone. “We
only yearn for Him; weep in repentance over our perversion; long for Him to
heal us; weary of being separate from Him.”¢7 As we read in the writings of Saint
Silouan the Athonite:

The Lord does not desire the death of a sinner, and on him who repents
He bestows the grace of the Holy Spirit, which gives peace to the
soul and freedom for mind and heart to dwell in God. When the Holy
Spirit forgives us our sins we receive freedom to pray to God with an
undistracted mind. Then the soul can freely contemplate God and live
serene and joyous in Him. And this is true freedom.68

Prayer loves those who pray. The invocation of the Name of Christ
unites us with the Person of Christ, bestowing upon us the royal freedom of
sonship because “he that is joined unto the Lord is one spirit.”¢° “Unto us is the
promise.”’® We only need to try and then we will surely “taste and see that the
Lord is good.”7t
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STILLNESS AS A MEANS TO ATTAIN
TO THE GODLY PASSION OF LOVE

Zacharias ZACHAROU*

ABSTRACT. This paper explores the role of mental prayer in achieving the image
and likeness of God and renouncing worldly passions, bringing hesychastic theory
into conversation with the life and outward conditions of modern man.

Keywords: St. Silouan the Athonite, St. Sophrony (Sakharov), ascetic labor, stillness,
hesychia, hesychasm, spiritual perfection, mental prayer, prayer of the heart, divine
likeness, contemplation and vision of God, spiritual pleasure

In writing the Life of his Elder, Saint Silouan, Saint Sophrony summarized
the spiritual tradition of the Orthodox Church. In the book Saint Silouan the
Athonite, he describes the path of repentance and spiritual perfection in all its
length; he shows how man turns from his fallen state to God, how he undertakes
the work of repentance, and which measures he can attain by the grace of Christ.

God is passionless and, as His image, man was also created passionless.
Man is a reasonable creature. His beauty and his ability to receive and bear the
breath of his Creator constitute the image of God in him. The dynamic increase
from one fulness of love and sanctification to a greater fulness is the ineffable
gift of likeness to God. By bestowing His image upon man, God gave him a
spiritual capital. Through the gift of His likeness, He opened before him the way,
so that by walking therein and cooperating with God, he might attain to the
fulness of the gift. God wanted His creature to become the author of his own
likeness to Him, so that He might render praise to him.
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According to the words of the holy Fathers, the model for man'’s creation
was the Son and Word of the Father, Who was not yet incarnate, but known by
God. Moreover, St. Gregory Palamas underlines that God created man'’s nature
to be suitable for the “future teaching” of the Gospel.! This word of the saint
explains the fact that for those who are images of God and who strive to acquire
His likeness, the word of the Gospel is known, intimate, one with their nature.
Conversely, it is a criterion of man'’s spiritual progress: when the Christian athlete
begins to feel intimacy with the word of God, when he has similar thoughts and
dispositions to those contained in the Gospel, it means that the image of God in
him grows towards His likeness.

True human nature is revealed in the man who rises to the likeness of
God. After the Fall, man is divided. He wants to do good, but a greater force
impels him towards evil. The Apostle Paul vividly explains:

For the good that I would do, I do not: but the evil which [ would not do,
thatIdo ... For I delight in the law of God after the inward man: but I see
another law in my members, warring against the law of my mind and
bringing me into captivity to the law of sin which is in my members.?

The passions are indeed part of every man'’s inheritance from his forefathers;
but they also represent the rust that he himself has accumulated by his own
transgressions under the influence of the enemy, who is the author of all evi],
the “murderer of men from the beginning,”3 always plotting ways to bury man’s
life under the earth.

The purpose of the ascetic labor of mental prayer is precisely to find the
primordial beauty that God had bestowed upon man when He created him, as
well as to attain to divine likeness. Man’s striving is centered on the removal of
the rust that covered the beauty of the reasonable creature through the counsel of
the devil. The image and likeness of God in man are in a sense the preconditions
for beginning this struggle. Man could not undertake any ascetic labor if he did
not bear the breath of God within him and if he were not destined to acquire His
likeness.

In Paradise, instead of cultivating the power of the mind with which God
had endowed him, and instead of absorbing the vision of God with every pore of
his being and imitating Him, man turned toward the created world and desired
it with sensual pleasure. In this way, the senses opened the door to the fall and the

1 St. Gregory Palamas, Homily 45, 1, trans. Christopher Veniamin, Saint Gregory Palamas. The
Homilies (Dalton, PA: Mount Thabor Publishing, 2014), 353.

2 Rom 7:19, 22-23.

3 ]n 8:44.
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perversion of the blessed vision. The mind, which until then had been immersed
in contemplation of God, now turned toward the earth and was dispersed into
the creation.

In order to reverse this vicious circle, the worker of godliness first
blocks the outlets of his senses. So that his mind can freely ascend to God, he
does not allow his eyes to wander and cling with curiosity to visible things. He
does the same with his other senses. When he has gathered all his senses into
his heart and his spirit has dominion over the passions, he begins to discern the
true nature of his soul. Only then does he begin to discover the hidden treasures
concealed in his innermost parts and to behold the beauty of the image of God
which he bears within. If the senses are not transformed, man remains spiritually
blind and unable to reach the blessedness of likeness to God. Certainly, the
man who practices holy stillness is not annihilated but rather becomes a true
hypostasis. The senses are not abolished but are transformed into spiritual
faculties. Likewise, sinful passions are transformed into godly passions.

A concrete example is the passion of love for sensual pleasures, which
nowadays has been elevated to the rank of art and is presented as natural,
ensnaring most people. However, there is also spiritual pleasure. Carnal pleasure
lasts for a short while and afterwards becomes destructive, stripping man from
grace. At the other end of the spectrum, spiritual pleasure is indescribable. When
man curbs the senses that cause carnal pleasure, he gradually comes to know
spiritual pleasure, incomparable to the carnal in its effects, intensity, and
duration. Spiritual pleasure is regenerating and renewing.

Those who have never experienced the indescribable tension of spiritual
life believe that it is tedious, dull, and deprived of joy. Yet when the saints speak
of spiritual pleasure, they describe it as a sober drunkenness of spirit. What more
powerful experience can man have on earth than that described by the Apostle
Paul?

[ knew a man in Christ ... (whether in the body, I cannot tell; or whether
out of the body, I cannot tell: God knoweth;) such an one was caught up
to the third heaven. And [ knew such a man, (whether in the body, or out
of the body, I cannot tell: God knoweth;) how that he was caught up into
paradise, and heard unspeakable words, which it is not lawful for a man
to utter.*

After the Fall, man’s mind is fragmented and dispersed. It imagines, thinks,
flies from one thought to another, from one desire to another; in general, it cannot
remain anchored anywhere. But he who receives the illumination of the Holy Spirit

4 2Cor12:2-4.
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naturally brings down and anchors his mind in the heart, blocking all its entrances.
In this state, the heart melts with a flame of divine love and becomes like soft
wax which can be molded into any shape. On such a heart Christ hastens to imprint
the seal of His holy Form. Now, astounded and reduced to silence, the mind can
turn its attention nowhere else. It only beholds the image of the Word of God
engraved on the heart.

The state described by St. Sophrony Sakharov, wherein the mind is stationed
in prayerful attention in the heart, is fearful. The mind now resembles a king who
has entered the safety of his fortress. He sees from afar the enemies who attempt
to attack, but he repels them, and they are unable to enter this holy place. “All
these additional elements - alien, intrusive factors - the mind stationed in the heart
resists and repels with prayer.”s In this way, with his mind firmly established
in his heart, the Christian ascetic becomes passionless.

To be sure, these states are too lofty for the earthly man. However, “the
Lord is at hand.”é If man turns to God with his whole heart and offers repentance
with mighty tears from the depths of his contrite spirit, God can grant him lofty
states within a short period of time. At other times, He allows man to be tested
so that he learns to appreciate His gift. Some saints received the gift of the prayer
of the heart very quickly, even the first time they tried to practice it, while others
received the gift simply by hearing of it.

God desires to give His grace; and if He foresees that the Christian will be
worthy of His trust, He will not tarry to bestow His gift upon him. Again, if man is
unstable, God may let him struggle for years until, through repeated oscillations,
he learns one lesson, that salvation is “not of ourselves: it is the gift of God,”” Who
does not give His gifts without discernment.

The mind that stands in prayer in the heart discerns every thought that
approaches before it attempts to enter in. The whole being of the hesychast ascetic
becomes one eye, and the tension of his spirit cannot be described or conceived by
human imagination. Outwardly, he shows no piety, nor does he make spectacularly
devout gestures. He who possesses the gift does everything to remain unnoticed,
“so as not to appear unto men,”8 so that no one suspects what is taking place in
his heart. Deep sighs and outward manifestations of contrition are unacceptable
in the spiritual life. In his cell or his private space, the man of prayer is more free to
express himself; there his heart can groan, and his eyes can shed “rivers of waters;"?

5 Archimandrite Sophrony (Sakharov), Saint Silouan the Athonite, trans. Rosemary Edmonds
(Tolleshunt Knights, Essex: Stavropegic Monastery of St John the Baptist, 1991), 145.

Phil 4:5.

Cf. Eph 2:8.

Mt 6:16.

Cf. Ps 119:136.
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his body can freely take the posture of sorrowful mourning, with hands raised
in anguish to find the mighty helping hand of God. When he is alone, the ascetic
is only mindful of attracting the mercy and grace of God.

In The Sayings of the Desert Fathers, we find the story of an ascetic who
had gone to pray in the evening in the church of the monastery long before the
beginning of the service. Thinking he was alone, he let out a sigh from the depths
of his heart. At that moment, he heard a rustling and realized that someone was
behind him. He turned and saw a young novice sitting in the corner. He went,
made a prostration before him and said to him: “Forgive me, brother, for I have
not yet made a beginning.”10

In order not to provoke his brother, neither the monk nor the Christian in
the world is allowed to reveal his spiritual state. This is the guidance that the holy
Fathers have bequeathed to us. In this way, he who has a gift is protected and
does not scandalize his brethren. St Sophrony refers to and analyses the subject
of concealing one’s inner self.1! True prophets are lords over their own spirit, since,
according to the word of the Apostle, “The spirits of the prophets are subject to the
prophets.” 12 In order to conceal the treasure of their hearts and not be
esteemed by men, the saints sometimes behave as if they have lost their wits in
the eyes of the world. Their minds scrutinize everything like lightning, while
outwardly they appear poor, pitiful, and witless. Thus, their heart remains
wounded with spiritual pain and avoids the false satisfaction of vainglory and
human praise. Saint John of the Ladder calls vainglory an “underground sewage
pipe” that waters the passions of the soul with its foulness; whereas praises, he
describes as “fertilizer.”13

Saint Isaac calls the passions “an addition” to the soul. Indeed, passions
and demons are alien to the nature of the soul. However, as long as man accepts
the energy of the devil and follows his suggestions, he is “taken captive by him
at his will,”14 unable to distinguish truth from the phantoms of truth. Thoughts
bombard him, accuse, and clash with one another. A great struggle is required
for man to separate his way from the way of the enemy, to expel him from his
nature. If he succeeds, he sees henceforth the spirit of evil existing and moving
outside him. But while he is still at war and the enemy has access to his soul,
man is in great confusion and turmoil.

10 The Sayings of the Desert Fathers: The Alphabetical Collection, trans. Benedicta Ward (Kalamazoo,
MI: Cistercian Publications, 1984), 90 (John the Dwarf), 237 (Tithoes).

11 See Archimandrite Sophrony, Saint Silouan the Athonite, 248-249.

12 1 Cor 14:32.

13 St. John Climacus, The Ladder of Divine Ascent (Boston, MA: Holy Transfiguration Monastery,
2012), 61 (step 2:6).

14 Cf. 2 Tm 2:26.
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At holy Baptism man renounces Satan. If he has prepared himself properly,
through the grace of the sacrament, the devil no longer finds a place in him. The
question, however, is how to preserve this grace. If man begins to yield to the
suggestions of the enemy, the devil makes his way back into his soul. He finds his
house “swept, and garnished... and taketh with himself seven other spirits more
wicked than himself, and they enter in and dwell there.”15

He who has succeeded in keeping the grace of Baptism or has regained
it through the union of mind and heart, receives strength to resist the power of
the enemy and can only be tempted from without. Such were the temptations
that approached Christ in the wilderness. They were entirely external. Therefore,
after His dialogue with the devil, he departed. With man, however, such events do
not occur exactly in the same way because the enemy usually finds a grip and
tempts him from within. Then the struggle against sin is relentless, “unto blood,” 16
but the Lord is also “nigh unto them that are of a broken heart; and saveth such
as be of a contrite spirit.”17

The struggle is rough, arduous, and prolonged. However, sometimes the
Lord gives deliverance in the twinkling of an eye, as it happened with the good
thief on the cross. “Few were the words that the thief uttered upon the Cross,
yet great was the faith that he showed. In one moment, he was saved: he opened
the gates of Paradise and was the first to enter in.”18

Something similar can happen to the man who is going through a great
trial, hanging, as it were on a cross, even if he caused it himself with his errors
and sins. If he finds the strength to transform the energy of his suffering into the
spiritual energy of prayer, in one instant he can be saved. How many times has this
happened to people suffering from terminal illnesses? How many people suffering
from cancer have received the great grace of the saints without any asceticism
and made their journey to heaven as martyrs without any obstacle? They only
embraced the word of the Apostle: “Whether we live therefore, or die, we are
the Lord’s,”19 and they were praying: “I am Thy servant, O Lord; save me.”20

In general, if the Christian rejects the temptation to face his afflictions
on a human level; if with the energy of the pain he endures on his cross he lifts
his mind to God; if his sole concern is whether he lives or dies to be pleasing to Him;
then his cross becomes the Cross of Christ that leads to the Resurrection and
eternal life.

15 Cf. Mt 12:44-45; Lk 11:25-26.

16 Cf. Heb 12:4.

17 Ps 34:18.

18 Matins of Holy Friday, antiphon 14.
19 Rom 14:8.

20 Cf. Ps 115:7.
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Even the great calamities of our times can be a way in which God Himself
evangelizes. And since people are no longer able to undertake great ascetic
labors, it may be that, through the trials He allows, God opens the way to enlarge
the hearts of His servants and grant His great grace. In the pit of his spiritual
poverty, man has become a faint-hearted and self-centered creature. But when
the grace of the Holy Spirit visits him and opens his heart, he begins to ponder the
fate of all men and live it as his personal destiny. Then, not only the life of his
brethren, but the life of the whole world becomes his own.

REFERENCES

Primary Sources

St. Gregory Palamas. Homilies. Translated by Christopher Veniamin. Dalton: Mount
Thabor Publishing, 2014.

St. John Climacus. The Ladder of Divine Ascent. Boston, MA: Holy Transfiguration
Monastery, 2012.

The Sayings of the Desert Fathers: The Alphabetical Collection. Translated by Benedicta
Ward. Kalamazoo, MI: Cistercian Publications, 1984.

Secondary Literature
Sakharov, Archimandrite Sophrony. Saint Silouan the Athonite. Translated by Rosemary

Edmonds. Tolleshunt Knights, Essex: Stavropegic Monastery of St John the
Baptist, 1991.

361












SUBBTO 67, no. 2 (2022): 365-375
DOI1:10.24193 /subbto.2022.2.14

“ATTEND TO THYSELF:”
ATTENTIVENESS AND DIGITAL CULTURE

Maximos CONSTAS*

ABSTRACT. The rise of digital culture has created both tremendous human
possibilities as well as tremendous challenges and problems. Powerful corporate
and commercial interests compete for our attention, which has become a valuable
commodity in the online world. Living in a culture of organized distractions,
human awareness is fragmented, causing us to lose touch with ourselves, our
neighbors, the world around us, and God. This paper explores the traditional
ascetic practice of attention and watchfulness which it recommends as a coun-
terweight to modern cultural, psychological, and spiritual fragmentation. The
principal sources under consideration are drawn from the Philokalia, a collection
of writings devoted to the practice of “attending to oneself.”

Keywords: digital culture, attention, watchfulness, hesychasm, Philokalia, spiritu-
ality, distractions

The Distracted Life

Having promised us a technological utopia, our ubiquitous and intrusive
cyberculture has instead precipitated a spiritual crisis in which human experience
has been systematically fragmented and the coherence of the self increasingly
threatened. Living in a culture of organized distractions, our thoughts are isolated
and disconnected, preventing us from seeing and experiencing the wholeness
of life. Distraction and fragmentation have negative consequences for the
organization of knowledge; they prevent us from engaging our spiritual depth

*

Very Reverend Archimandrite; Professor of Patristics and Orthodox Spirituality, and Director of the
Pappas Patristic Institute, Holy Cross Greek Orthodox School of Theology, Brookline, Massachusetts,
United States. E-mail: mconstas@hchc.edu.

©2022 SUBBTO. Published by Babes-Bolyai University.
This work is licensed under a Creative Commons Attribution-NonCommercial-
NoDerivatives 4.0 International License


https://creativecommons.org/licenses/by-nc-nd/4.0/
https://creativecommons.org/licenses/by-nc-nd/4.0/

MAXIMOS CONSTAS

and render us incapable of engaging the spiritual depth of others, for having lost
touch with our own personhood, we can receive neither the personhood of our
neighbor nor of God.

Beginning in 2009, the New York Times ran a series of articles called
“Driven to Distraction,” focusing on accidents and fatalities involving distracted
drivers.! The series expanded to include “Distracted Doctoring,” reporting on
the large number of surgeons who are placing personal calls during surgery; on
medical technicians who are texting while running cardio-pulmonary bypass
machines; and anesthesiologists who are shopping online for airline tickets.2

Distractions created by social media in the work place cost the American
economy $650 billion per year, with social media interruptions occurring every
ten minutes, and with workers spending 41% of their time on Facebook. In the
US alone, over 12 billion collective hours are spent browsing on social networks
every day. The average college student spends 3 hours a day checking social sites,
but only 2 hours a day studying. Alongside the official statistics, there is an
abundance of anecdotal evidence, such as the September 2013 report concerning
train passengers in San Francisco who were too distracted by their smartphones
and tablet computers to notice the presence of an armed gunman, who had been
brandishing his weapon in plain view for several minutes before he shot and
killed a 20-year-old commuter (the entire episode was caught on the train’s
surveillance camera).

In addition to the financial costs and loss of human life, there are spiritual
costs that the New York Times and the US Centers for Disease Control and
Prevention are not competent to diagnose, namely, the loss of human agency,
the fragmentation of human subjectivity, and the growing incoherence of the
self. In his recent book, The World Beyond Your Head, Matthew Crawford has
referred to this situation as a “crisis of self ownership,” arguing that we are now
living in an “attentional economy” in which “our attention is not simply ours to
direct where we will,” making “the effort to be fully present” an intractable struggle.
Crawford claims that our insatiable need for endless distractions means that the
content of our distractions has become largely irrelevant, revealing a deeper
crisis of values. According to Crawford, we have become “agnostic” on the question
of what to pay attention to, which means we no longer know what to value.3

1 In 2012, the US Centers for Disease Control and Prevention reported 570.000 accidents and
3.328 fatalities, the latter marking a 9% increase from the previous year.

2 50% of all medical technicians surveyed acknowledged that they had texted while in surgery
and nearly 60% acknowledged talking on cell phones.

3 Matthew B. Crawford, The World Beyond Your Head: On Becoming an Individual in an Age of
Distraction (New York: Farrar, Straus and Giroux, 2015), 5. Here, Crawford acknowledges his
debt to Simone Weil, “Attention and Will,” in Gravity and Grace, trans. Emma Crawford and
Mario van der Ruhr (London; New York: Routledge, 2002), 116-122.
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As a result, our inner lives become “shapeless,” and we become susceptible to
what is presented to us by powerful commercial forces that have taken the
place of traditional cultural authorities.* To be attentive, on the other hand, is
the first step in claiming our humanity, our agency and self-determination as
human beings. We choose what to pay attention to, and, in a very real sense, this
determines what is real for us; what is actually present to our consciousness.
By contrast, distraction and fragmentation reveal an ethical void at the center
of our existence, prompting Crawford to call for an “ethics” and “ascetics” of
attention for our time, grounded in a realistic account of the human mind.5

Crawford’s previous book was an essay on the importance of labor,
lamenting the loss of manual competence in digital cultures, which, he believes,
have distanced human beings from actual tools and the physical world those
tools were designed to engage. Unsurprisingly, his proposal for an “ethics” and
“ascetics” of attention is similarly focused on participation in a skilled craft or
practice, an activity that requires the craftsman to grapple directly and attentively
with, and thus to be fully present to, objective reality.

Being Attentive

Without wishing to minimize the importance of skilled craftsmanship
(which the Holy Mountain has been practicing and supporting throughout its
long history), I would like to focus on the logically prior moment of “attentiveness”
itself, independent of any (logically sequent) activity for which it might be deemed
necessary or useful. As I show below, attentiveness offers us a profound and
effective response to our modern culture of organized distractions. To be sure, the
“ethics and ascetics of attention” that Crawford is seeking are central to Orthodox
anthropology and moral psychology, namely: the practice of “attentiveness”
(mpocoxn) or “attending (or giving heed) to thyself’ (mpooéxev oeaut®).6

This phrase—which is only superficially related to the Socratic injunction
to “know thyself” (yv&®01 cautov)’—occurs in various forms in the New Testament,

4 Crawford, The World Beyond Your Head, 6.

5 Crawford, The World Beyond Your Head, 7, 15.

6 The various translations of tpocéyewv reflect the multiplicity of English translations of Scripture,
which offer valuable nuances of meaning: “Be careful,” “Beware,” “Take care,” “Take heed,”
“Attentively observe yourself,” etc. The Greek word mpocoy is derived from mpocéxew (Ttpog +
€xew), which in its basic sense means to hold to, to turn to or towards something, and thus, to
take heed, attend, devote oneself to, etc. Note that the Suda, s.v., glosses “pocoyr}” as “m@oaiiouos.”

7 Gregory of Nyssa, in his sermon “On Those Who Have Fallen Asleep” (Adyos €i¢ Tovs koiun6évrag),
fleetingly identifies the two sayings (Gregorii Nysseni Opera, vol. 9: Sermones, pars 1, eds. Glinter
Heil, Adrian van Heck, Ernestus Gebhardt, and Andreas Spira (Leiden: Brill, 1967), 40), as does
(pseudo-?) John of Damascus, Sacra parallela (PG 95, 1049), although the identification is obviated
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but s in fact derived from Deuteronomy 4:9: “Attend (or Give heed) to thyself, and
keep thy heart diligently” (tpooexe oeautd kat @UAagoV TV Puxnv cov o@odpa),
or, alternately, from Deuteronomy 15:9: “Attend to thyself, that there be no hidden,
iniquitous word in your heart” (pdogye ceaut® W) yévntal Pijla KPUTITOV €V Tij
Kapdiaq oov Gvounua).8 The phrase, which is an ethical imperative, has a long and
rich history, from which only a few examples can be cited here.

In the fourth-century Life of Antony 3.1, we are told that Antony’s first
ascetic practice, which he undertook before entering the desert, was to “attend
to himself.”? Antony’s younger contemporary, Basil of Caesarea, wrote what is
likely the first homily devoted exclusively to Deuteronomy 15:9 (“On the Words,
‘Give Heed to Thyself).10 Though the Life of Antony does not describe the practice
of attentiveness in any detail, Basil describes it at length. Far from mere external
“self observation” and having nothing to do with any kind of solipsistic self-
absorption, “attentiveness” is comprehensive in scope, being at once: (1) the
awakening of the rational principles that God has placed in the soul; (2) vigilant
stewardship over the movements of the mind, which govern the movements of the
body and society as a whole; (3) the awareness of the mind’s (or soul’s) priority
over the body, and of the beauty of God over sensory pleasure; (4) an engagement
with reality and a rejection of mental fantasies; (5) self-examination and the refusal
to meddle in the affairs of others; and (6), not least, the very knowledge of God,
insofar as the “self” is the image of God, a connection with which Basil concludes

by the differences between Christian and Hellenic anthropology; cf. John M. Cooper, Pursuits of
Wisdom: Six Ways of Life in Ancient Philosophy from Socrates to Plotinus (Princeton, NJ: Princeton
University Press, 2012), 326-341 (= “Plotinus’s Theory of the Human Person”).

8 Cf. Lk 17:3 (mpooéyete £autols), Lk 21:34 (mpooéyete 8¢ éautois), Acts 5:35 (&vdpeg TopanAitay,
Tpooéyxete £autolg), and Acts 20:28 (TpooéyeTe EaUTolg Kail TavTl TG Toviw, £V @ VPG TO
Mvedpa 10 “Aylov £€0€T0 £MIOKOTIOUG TIOLHAIVELY TNV éKKANGiav ToU Og0D).

9 Vita Antonii 3.1: a0tdG Tipd TG oikiag éox0Aale Aowmodv Tfj doknoel, TPOTEXWY £aUTH Kal

KapTePK®DG EauTtov dywv, ed. Gérard ]. M. Bartelink, Athanase d’Alexandrie, Vie d’Antoine.

Introduction, texte critique, traduction, notes et index (SC 400) (Paris: Cerf, 1994), 136; cf. Vita

Antonii 91.3, ed. Bartelink, 368, where Antony on his deathbed tells his disciples: “Live as though

you were going to die each day, attending to yourselves, and remembering the exhortations

you have heard from me” (Kai w¢ kaf’ puépav amoBvyokovteg {joate, TPOCEXOVTES EXUTOTG Kal

HVNpovVeEDoVTEG GV Hikovsate T’ £pol Tapawvésewv). Note that the phrase and corresponding

practice are well attested in the Sayings of the Desert Fathers.

PG 31, 197-217. A foundational essay on the inner life, Basil’s homily (CPG 2847) is found in

later Byzantine and post-Byzantine “Philokalic” collections, such as Lavra M 54 (Eustratiades

1745), ff. 629-632, which Paul Géhin calls a “Filocalia bis.” See also Ephraim Graecus, Ei¢ o

nmpdoexe oeavTd kepdiata Sddeka (CPG 3932), ed. Konstantinos G. Phrantzoles, Ociov Eppaiu

T00 ZUpov épya, vol. 2 (Thessaloniki: To MeptBoAL tiig [avayiag, 1989), 142-198. According to

Rufinus and Cassiodorus, Origen is said to have written four homilies on Deuteronomy, which

have not survived.

1

o
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the entire sermon: “Give heed, therefore, to thyself, that you may give heed to
God” (mpdoeye 0OV ceau T, (va Tposéyns Oedh). 1t

The practice of attending to the self, firmly established by the fourth century,
remained central to Christian anthropology and ethics. Subsequent generations of
writers and practitioners developed the concept, generally aligning attentiveness
with cognate practices such as “stillness” (fjouyia) and “vigilance” (vijyiig).12 In
this more comprehensive form—already suggested by Basil—it was given a
foundational role in Christian life and was ultimately considered a necessary
presupposition or pre-condition for salvation.13

The extraordinary emphasis given to attentiveness is explained, not simply
because the human mind is prone to distraction, but because the disintegration of
our inner life began precisely with the fall, when humanity separated itself from

11 Cf. Basil of Caesarea, Letter 2, trans. Roy ]. Deferrari, Basil. Letters 1-58 (LCL 190) (Cambridge,
MA: Harvard University Press, 1926), 16-17 (modified): “Prayer is to be commended, for it
engenders in the soul a distinct conception of God. And the indwelling of God is this: to hold
God ever in remembrance, firmly established within us” (EUy7 8¢ kaAn, 1 évapyfj éumotoboa
00 BeoT évvolav T Puxij. Kai tolto é0tL B0l €voiknotg, To S1a Tfig pvijpng évidpupévov €xetv
€V EQUTQ TOV OEOV).

12 See, for example, St. Nikephoros the Solitary (d. 1340), On Watchfulness and Guarding the Heart
(Adyog mepi vijpews kal pulakijc kapdiag): “Some of the saints have called attentiveness the
guarding of the intellect; others have called it the custody of the heart, or watchfulness, or
noetic stillness, and others something else. All these expressions indicate one and the same
thing” (Trjv pev mpoooxmnv Tweg T@V aylwv voodg tipnow éenoav, dAiol §¢, kapSiaknv
@UAaKNY, £tepol 8¢ vijPiy, GAdoL voepav Njouxiav, kal dAAol EAAwG. Ta 8¢ mavta €v kai To avTo
SdnAotiow) (Phokaldia T@V iepdv vmrik@v (Athens: Aotip, 1991), vol. 4, 26). English translation
taken from The Philokalia. The Complete Text Compiled by St Nikodimos of the Holy Mountain
and St Makarios of Corinth, trans. Gerald E. H. Palmer, Philip Sherrard, and Kallistos Ware, vol. 4
(London: Faber and Faber, 1995), 204. Nikephoros goes on to define “attentiveness” as: (1) the
sign of true repentance; (2) the soul’s restoration; (3) hatred of the world; (4) return to God;
(5) rejection of sin; (6) recovery of virtue; (7) unreserved assurance that our sins are forgiven;
(8) the beginning and presupposition of contemplation; (9) the revelation of God to the intellect;
(10) serenity of intellect; (11) the subjugation of thoughts; (12) the palace of the mindfulness
of God; (13) the stronghold that enables us patiently to accept all that befalls us; and (14) the
ground of faith, hope, and love. See also Hesychios, On Watchfulness and Virtue (Adyog mpog
Ogodoviov Ypuyweels kal owthplos mepl vipews kal apetiic €v kepalaios Sinpnuévog
Staxooiois Tpeic) 115: “If you wish to be in the Lord ... with all your strength pursue the virtue
of attentiveness—that guard and watch of the mind, that perfect stillness of heart and blessed
state of the soul when free from images” (Elnep év Kupiw 0£Aels ... mpocoxiknv Gpethv Taon
Suvapel pEtedBe, 1] £0TL vOOG @UAAKT, voU TNPNOLS Kal TEAElwOLS KapSiakr yAukeiag fjouyxiag,
apavtaotog pakapia tijg Yuxis kataotaotg) (Prokaiia, vol. 1 (1982), 158). English translation
taken from The Philokalia, vol. 1 (1983), 182; and the anonymous ExAoyn dmo T&v ayiwy Tatépwv
mepl Tpooevyfis kal tpoooxijs (Pihokalia, vol. 4,373-375), which is also found in PG 147, 828-
832, under the name of Kallistos Telikoudes.

13 See, for example, Peter of Damascus, The Guarding of the Intellect: Xwplg 8¢ Tpocoxfig kol
£ypnydpoews tod voog aduvatov cwdijval uag (Prokaliia, vol. 3 (1991), 30).
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God. “Distraction,” from this point of view, has rightly been called “the original
sin of the mind.”

The notion of the primal transgression as a fall from attentiveness into
distractions is a central element in the theology of the fifth-century writer, St.
Diadochos of Photiki: “Divine knowledge teaches us that our natural perceptive
faculty is single, but that it split into two different modes of operation as a result of
Adam’s disobedience.” 14 Created with a single, simple, and undivided consciousness,
the fall shattered the integrity of the self into two conflicting activities, one drawn
to divine realities, and the other dragged outward into the surface appearances
of the visible world through sense perception, and subject to a process of
ongoing fragmentation.

We find similar views in the writings of St. Gregory of Sinai (d. 1346),
who argues that the human mind, created in a state of rest, became agitated and
distracted when it fell from grace by choosing corporeal sensation over God, and
subsequently found itself lost and wandering among the things of the world.15
St. Gregory Palamas, perhaps alluding to teaching of St. Gregory of Sinai, states
that: “A great teacher has said that after the fall, our inner being naturally adapts
itself to outward forms,” and urges the reader to “attend to himself,” citing
Deuteronomy 15:9 directly.16

Forgetting God and grasping at the world, we become subject to unhealthy
desires and addictive behaviors, driven by a continuous preoccupation with and
pursuit of nothing. Being fixated on the superficial appearances of things, we
have no awareness of their deeper meanings or mutual relatedness, but seek only
that part of an object or person that can temporarily satisfy our desire for pleasure.
Habitually surrendering to our irrational drives and impulses, the mind becomes

14 Diadochos of Photiki, On Spiritual Knowledge 25: Miav v givat aioBnowv @uotkiy, adt 1) Tiig
aylag Muas yvwoews ékdidaokel évépyela, €ig Svo 8¢ Aowmov S Ty mapakornyv tod AdSdap
Swapovpévny évépyelag (Prlokaiia, vol. 1, 241); English translation in The Philokalia, vol. 1, 259,
modified; cf. Maximos the Confessor, Ambigua 45.4, ed. and trans. Nicholas [Maximos] Constas,
vol. 2 (DOML 29) (Cambridge, MA: Harvard University Press, 2014), 197.

15 Gregory of Sinai, On Commandments and Doctrines 60: “The source and ground of our distractive
thoughts (Aoyiopof) is the fragmented (SipeBeioa) state of our memory. The memory was
originally simple and uniform (amAfj kat évoeidng), but as a result of the fall its natural powers
have been perverted: it has lost its recollectedness in God and has become compound (c¥v0etog)
instead of simple, diversified (mowiAn) instead of uniform” (®wlokalia, vol. 4, 39). English
translation in The Philokalia, vol. 4, 222 (modified).

16 Gregory Palamas, In Defense of Those Who Practice a Life of Stillness (‘Yrép T@v iepdic nouxadovtwy)
(= Triads 1.2):’ETtel 8¢ kaBAamep TIG TOV PEYGAWY TEPL TAUTA AEYEL TOTS £EW OXNUACL TIEQUKEV
0 GvBpwog cuvetopolotoBat petd TV TapdBacwy (Prokadia, vol. 4, 128). English translation in
The Philokalia, vol. 4, 338; cf. Hesychios, On Watchfulness 172: “Woe to what is within from what is
without” (OVai @ 0w &Td TRV EEw) (Prokaiia, vol. 1,168). English translation in The Philokalia,
vol. 1, 193.
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enslaved to sensations (bodily or psychological); we splinter into isolated fragments,
leading double and triple lives, being self-divided into numberless, unrelated acts,
so that our pursuit of pleasure contributes, not to the unity of the self and the world,
but to the disintegration and disorganization of both. Divided into unrelated acts
of irrational sensation, the mind receives only the fleeting impression of something
finite and isolated from everything else.1?

This condition has been diagnosed and described by Orthodox spiritual and
ascetic writers, who call it the “scattering” or “dispersal” of the mind. For example,
Niketas Stethatos, the disciple of St. Symeon the New Theologian, contends that:

To the extent that our inner life is in a state of discord and dispersed
among many contrary things, we are unable to participate in the life of
God. We desire opposing and contrary things, and we are torn apart by
the relentless warfare between them, and this is called the ‘discord’ of
the mind, a condition that divides and destroys the soul. As long as we
are afflicted by the turmoil of our thoughts, and as long are we ruled and
constrained by our passions, we are self-fragmented and cut off from the
divine Unity.18

Yet, if attentiveness is the answer to the dilemma of human fragmenta-
tion and disintegration, the aim is not a return to a presumed Edenic form of
consciousness, but rather to the grace of the Holy Spirit, placed in our hearts at
the time of our baptism. This sacramental focus is central to the spiritual theology
of Diadochos, for whom healing begins with the gift of the Holy Spirit, while the
duality of the fallen self is unified through the invocation of the Jesus Prayer.19
It follows that the primary motivation for the practice of inner attention, the
purpose of turning inward and entering the heart, is to encounter the indwelling
Holy Spirit, a principle that was consistently and indeed systematically reaffirmed
by the later Byzantine Hesychasts.20

17 For these remarks, | am indebted to the work of Fr. Dumitru Staniloae, Orthodox Spirituality:
A Practical Guide for the Faithful and a Definitive Manual for the Scholar, trans. Archimandrite
Jerome (Newville) and Otilia Kloos (South Cannan, PA: St. Tikhon’s Seminary Press, 2002), 93.

18 Niketas Stethatos, On Spiritual Knowledge 16-17 (didokalia, vol. 3, 330). English translation
from The Philokalia, vol. 4, 144. For the sake of brevity, [ have combined the central ideas of
the two chapters.

19 Diadochos of Photiki, On Spiritual Knowledge 77-80 (Philokalia, vol. 1, 279-282).

20 Cf. Gregory of Sinai, On the Signs of Grace and Delusion 1. English translation in The Philokalia,
vol. 4, 257; Kallistos and Ignatios, Mé6@oSo¢ kai kavwv ovv O axpifiic 1, 4-6 (Phokalia, vol. 4,
196,199-201). The doctrine has much older roots in writers such as Mark the Monk, On Those
Who Imagine They Are Justified by Works 56, 92, 118; English translation in The Philokalia, vol. 1,
130, 133, 134-35; and Maximos the Confessor, Quaestiones ad Thalassium 6, eds. Carl Laga and
Carlos Steel, Quaestiones ad Thalassium 1. Quaestiones I-LV, una cum latina interpretatione Iohannis
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We find essentially the same teaching in Scripture. The Prodigal Son left
his home and went into a faraway place, where the Gospel says he “dispersed”
(or “scattered”) his “substance” (Sleokdpmicev TNV ovoiav atoT) (Lk 15:13).
On one level this means that he squandered all his money, but the deeper meaning
is the wealth of the soul, our spiritual inheritance, since our “substance” is the
spirit that God has placed within us, and in which, through Holy Baptism, He has
planted His own grace, clothing us in “our original garment of glory” (cf. Lk
15:22), and “sending forth His own Spirit into our hearts” (Gal 4:6). But when
we separate ourselves from this grace, we lose our spiritual unity and become
fragmented.

Conclusion

The fallen human mind is fragmented, prone unceasingly to distractions,
and scattered across a troubled infinity of disconnected thoughts and sensations.
Our minds are always elsewhere than our bodies. Rather than working to alleviate
this constitutive weakness, we have built a culture of organized distractions,
aiding and abetting the mind in its fallen condition. It can be argued that the
computer itself is a fallen mind, a powerful extension of our own dubious desires,
created after our own image. Lingering unregenerately in a realm of illusions;
mesmerized by the images flitting about on our computer screens, we become
“dull, predatory flies buzzing on the chamber window,”2! desperate to consume
all the futility of the world.

Yet we are not the predators, but the prey. We are not the users of
information technologies and social media, but rather are being used, manipulated,
and exploited by them. In our culture of distractions, public and private spaces are
saturated with technologies designed to arrest and appropriate our attention;
our interior mental lives, like our bodies, are merely resources to be harvested
by powerful economic interests (Crawford suggests that distractibility is to the
mind what obesity is to the body). Our focus, then, should not be on technology
and digital culture alone, but on the interests and motivations that guide their
design and promote their dissemination into every aspect of our life.

Scoti Eriugenae iuxta posita (CCSG 7) (Turnhout: Brepols, 1980), 69-71; and is conveniently
summarized by St. Nikodemos the Hagiorite, Handbook of Spiritual Counsel, trans. Peter A.
Chamberas (New York: Paulist Press, 1989), chapter 10 (= “Guarding the Mind and the Heart”).

21 A line adapted from Emily Dickinson (d. 1886), “How Many Times These Low Feet Staggered”
(= poem no. 238, published posthumously in 1890).
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Throughout its long history, Christianity has often been subservient to
the prevailing political and economic structures, forgetting that the Gospel is
not derivative of human culture, but generative of a new way of life. We need to
recover the power of the Gospel as a counter-cultural force, not with the aim of
destabilizing society, but in order to create life-affirming communities. We need
to rediscover, not simply that our faith and vocation to holiness set us apart
from the world, but that they also engender a new, alternative world; not a
virtual reality, but the reality of virtue.22

In order to realize our calling, attentiveness must be our fundamental
attitude and ethos. Without attentiveness there is no prayer, and without
prayer, there is no communion with God, no participation in divine life. The
practice of inner attention, of descending with the mind into the heart, is both
an activity and a way of life that locates us in authentic existence, that is, in our
relationship to God. This is why attentiveness is so often said to be equivalent
to the recollection of God, the conscious awareness of the grace of the Holy
Spirit dwelling within us. Taking heed of, and attending to, ourselves is the most
effective method for reclaiming ownership of our self-determination from those
who wish to take it from us. Transfigured by grace, attention will discover new
objects of attention, because it will have its source in a new subject, no longer
conformed to the form of the world, but transformed in the renewal of its mind
(Rom 12:2), possessing and possessed by the mind of Christ (1 Cor 2:16).
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Book Review:

Antonio Rigo, Gregorio Palamas, Tomo aghioritico: La storia, il testo e
la dottrina. OLA 298. Bibliothéque de Byzantion 26. Leuven: Peeters,
2021.x + 187 p. (with 6 plates). ISBN 978-90-429-4077-2

The publication of the critical text of a
work by Gregory Palamas - especially one as
important as the Hagioretic Tomos - is a cause
for celebration. Until now the only Palamas text
that has been edited in accordance with the
best modern standards is Anne Philippidis-
Braat's ‘Captivity Dossier’ (1979).1 Even Robert
Sinkewicz’'s One Hundred and Fifty Chapters
(1988) falls a little short in this respect.2 With
regard to the Hagioretic Tomos, we have had
to rely hitherto on the very inferior text of Basil
Pseftonkas published in 1967 in the second vol-
ume of Panagiotis Christou’s edition of Palamas’
collected works.3 Besides making some eccen-
tric emendations of his own, Pseftonkas bases
his text on the four earlier printed editions
(including Jacques-Paul Migne, which is only a
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reprint of the text published in the Philokalia by Nikodemos the Hagiorite),
supplemented by readings from an arbitrary selection of early manuscripts.*

1 Anne Philippidis-Braat, “La captivité de Palamas chez les Turcs: dossier et commentaire,” TM 7

(1979): 109-222.

2 Robert Sinkewicz, Gregory Palamas, One Hundred and Fifty Chapters (Toronto: Pontifical Institute

of Mediaeval Studies, 1988).
3 PS,vol. 2,567-578.

4 Some of Pseftonkas’ more egregious errors are silently corrected by Sinkewicz in his helpful
English translation of the “Tomos of the Holy Mountain,” in La théologie byzantine et sa tradition,
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For his own edition, Antonio Rigo, the world’s leading Palamas scholar, has
collated all twelve manuscripts that contain the text, besides also taking into
account the indirect tradition and the readings of the earliest printed edition,
that of Dositheos II of Jerusalem (1698).5 As a result, Rigo’s Tomo aghioritico
not only establishes an authoritative text that is unlikely to be superseded but
also gives us insights into how and when Palamas drafted his Tomos and the use
he subsequently made of it.

The Hagioretic Tomos is a very short document, the Greek text in Rigo’s
edition occupying barely eight pages (p. 108-127, with facing Italian translation).
It is preceded in the Tomo aghioritico, however, by an important introduction
of 107 pages on the historical context and manuscript tradition that elucidates
many interesting details. The first point Rigo establishes is that the Hagioretic
Tomos is indeed a work of Gregory Palamas. Giovanni Mercati in his classic
Notizie (1931) had expressed the opinion that the author was in fact Philotheos
Kokkinos, who later became hégoumenos of the Lavra and eventually ecumenical
patriarch.é This opinion was repeated by Martin Jugie” and as recently as 2006 by
Juan Nadal Cafiellas.8 In 1959, however, John Meyendorff, had shown conclusively
that Palamas was the author of the Tomos, although Meyendorff was unsure
when it had been drawn up, coming down finally in favor of “towards the end
of 1340.”9 Other scholars, such as Despos Lialiou, have proposed November 1340,
or even later.1? Rigo, however, demonstrates that the Tomos was composed by
Palamas earlier that year in order to be presented at the katholiké synaxis (a
kind of annual general meeting) of the Holy Mountain held on August 15, the
Feast of the Dormition of the Theotokos. It was then subscribed by a number of

vol. 2: (XIIle--XIXe s.), eds. Carmelo Giuseppe Conticello and Vassa Conticello (Turnhout: Brepols,
2002), 183-188.

5 Dositheos’ edition (published in his Téuo¢ ayann¢ kata Aativwv, lasi, 1698, 34*-36*) is based
on an exemplar, no longer extant, that once belonged to Athanasios of Kyzikos and witnesses
to the second of the two families of manuscripts (group b). Nikodemos the Hagiorite’s Philokalia
edition (Venice, 1782) is based on a very late manuscript of the first family (group a) and, although
carefully examined by Rigo, has not been used to establish the text.

6 Giovanni Mercati, Notizie di Procoro e Demetrio Cidone, Manuele Caleca e Teodoro Meliteniota ed
altri appunti per la storia della teologia e della litteratura bizantina del secolo XIV (Studi e testi 56)
(Vatican: Biblioteca Apostolica Vaticana, 1931), 245-246.

7 Martin Jugie, “Palamite (controverse),” Dictionnaire de théologie catholique X1 (1931): 1784-1785.

8 Juan Nadal Caifiellas, La résistance d’Akindynos a Grégoire Palamas. Enquéte historique avec
traduction et commentaire de quatre traités édités récemment, 2 vols (Spicilegium Sacrum
Lovaniense. Etudes et documents, 50-51) (Leuven: Peeters, 2006), vol. 1, 150.

9 John Meyendorff, Introduction a I'étude de Grégoire Palamas (Patristica Sorbonensia 3) (Paris:
Editions du Seuil, 1959), 350-351.

10 Despo A. Lialiou, “0 dylopettikog TOHog uTtep TV iep®ds Novyaldvtwy (Elcaywyikd, iotopika,
BeoAoyLka Kal EpunvevTika cup@palopeva),” KAnpovouia 28 (1996): 31-54.
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those present, including the protos, Isaac, and the ordinary of the Holy Mountain,
the bishop of Hierissos, between August 16-20, 1340. This document was to be
of capital importance in acquitting Palamas from Barlaam'’s charge of heresy, as
Palamas (who was living in Thessaloniki at the time) well understood when he
ignored the summons of his dying sister, Theodote, in order to dash off to the
Holy Mountain to be there in time for the katholiké synaxis (Philotheos Kokkinos,
Encomium, § 55).

Barlaam of Calabria had accused Palamas of Messalianism (i.e., Bogomilism),
which Rigo describes as a “real and characteristic obsession of Byzantine heresy-
hunters from the twelfth century onwards” (p. 14). It was a serious charge that
carried all the more weight because of an episode that had disturbed the Holy
Mountain a few years before when a group of monks who actually had held
Messalian beliefs had been unmasked, punished, and expelled. The support of
the authorities on Mount Athos was crucial to Palamas. For this reason, Rigo
gives particular attention to the signatories who subscribed the document. The
first of these was the protos (the elected representative and head) of the Holy
Mountain, Isaac of Anapausa. Isaac, as Rigo says, was one of the more notable
holders of the office of protos in the Byzantine period, not only because he was
an able administrator who held it for more than 25 years but also because he
was regarded as a saint even in his own lifetime. After Isaac’s signature come
the signatures of four hégoumenoi (of the Lavra, Iviron, Vatopedi, and Chilandar),
then that of the hieromonk Philotheos (Kokkinos) of the Lavra, future hegoumenos
and patriarch and obviously already a very senior Athonite monk, then that of
14 more monks, including the hégoumenos of Koutloumus and three monks of
Palamas’ skéeté of Magoula, and finally that of loasaph, bishop of Hierissos, the
ordinary of Mount Athos. The list is impressive. The fact that all the hégoumenoi
of the Holy Mountain did not sign is not significant. The signatories are actually
more numerous than in most official Athonite documents of the period and
include all the more senior figures.

The document itself was from the beginning called a tomos, a document
containing a formal disciplinary or dogmatic decision, and was qualified by the
term hagioretikos as issuing from the monastic synod of the Holy Mountain
rather than the patriarchal synod of Constantinople. It is cast in the form of the
condemnation of six erroneous propositions, each beginning with “Whoever
says” or an equivalent expression. These propositions are (1) that those who
hold the deifying grace of God to be uncreated are Messalians or ditheists; (2) that
the deifying grace of God is a habitus of rational nature attained by imitation;
(3) that those who hold the intellect to be located in the heart or the head are
Messalians; (4) that the light of Mount Tabor seen by the disciples was merely
a phantasm produced by the mind; (5) that only the essence of God is uncreated
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and not also his energies; (6) that the body does not participate in the charisms
of the Spirit. Barlaam’s understanding of these issues is decisively rejected.

Philotheos Kokkinos’ account in his Encomium of what happened next
is not entirely reliable. It appears from Palamas’ own writings that he returned
to Thessaloniki, where he drew up another tomos of very similar content which
was signed by the leading hesychasts (but not hierarchs) of that city, including,
no doubt, the monk and future patriarch Isidore Boucheir. It is interesting, as
Rigo points out, that when Barlaam presented his critique of the Hesychasts
(Against the Messalians) to the patriarchate, no immediate action was taken. It
was only when he began to denounce the two “conventicles,” of Mount Athos
and Thessaloniki, that proceedings were initiated against Palamas. Barlaam
knew about these “conventicles” through engaging with Palamas at a meeting
in Thessaloniki in late September/early October. In November both tomoi were
forwarded to Constantinople. In the meantime, Barlaam had set off for the capital,
where he not only denounced Palamas to the patriarchal synod as a ditheist who
preached two gods, one superior, the other inferior, but also began an intense
lobbying campaign against Palamas on the basis of the irregularity of the two
“conventicles,” particularly that of Thessaloniki—a clear case of non-bishops
trying to put the Church right on a matter of doctrine. These events may be
followed closely with the help of Gregory Akindynos’ Report to the Patriarch
(1343), which Rigo regards as an important and relatively objective source that
enables us to reconstruct the events after Barlaam’s denunciation of Palamas
and during the lobbying campaign that was pursued by both parties. This campaign
was protracted because a synod to resolve the dispute could not be held until the
emperor, Andronikos III, returned to Constantinople from a military expedition in
the Balkans. The emperor re-entered the imperial city at the beginning of June
1341, by which time Palamas had gained the upper hand.

The synod that exonerated Palamas and consigned Barlaam’s writings
to the flames was held on June 10, but the tomos, which was issued in July, is
problematical because in the interval the emperor had died suddenly and events
were moving swiftly towards civil war. The fact that the Hagioretic Tomos was
laid before the synod is something we only know from two of Palamas’ supporters,
Dorotheos Blates and Joseph Kalothetos. The Synodal Tomos itself makes no
mention of it. Moreover, it is almost certain that the Thessalonian Tomos was not
produced at all. Indeed, this document has disappeared without trace. The issue
of “conventicles” was obviously a sensitive one, the Hagioretic Tomos surviving
because of the official status of its signatories but not the Thessalonian Tomos.

The use made of the Hagioretic Tomos by Palamas and others after the
synod is interesting and reveals a certain evolution in Palamas’ thinking. At first,
as his letters to John Gabras and Philotheos Kokkinos show, Palamas holds the
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Tomos in high esteem as an authoritative rebuttal of the higher and lower gods
theory imputed to him. Later, in his Refutation of Gregory Akindynos, he appeals
to the Tomos more as his personal profession of faith. His opponents, beginning
with his unnamed interlocutor in the letter to John Gabras, also made use of the
Tomos as evidence of the perversity of Palamas’ thinking. Its most significant
use by opponents, however, comes quite late, after the synod of 1351, with the
refutations of Palamite teaching by the monk Niphon, who assigns the text to
Philotheos, and John Kyparissiotes, who claims that Palamas had tricked the
Athonites into signing the document.

In sum, through this fine critical edition, introduced by a masterly dis-
cussion of the text in its historical setting and accompanied by an Italian transla-
tion and a valuable commentary, Antonio Rigo has placed both Byzantinists and
Orthodox theologians deeply in his debt.

Norman RUSSELL

Honorary Research Fellow, St Stephen’s House, University of Oxford
normanvrussell@outlook.com
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Book Review:

Marcus Plested, Wisdom in Christian Tradition: The Patristic Roots of
Modern Russian Sophiology. Oxford: Oxford University Press, 2022.
X+ 274 p.ISBN 978-0-19-286322-5

The Sophiology of Soloviev, Florensky,
and Bulgakov has always had an ambivalent
relation to patristic tradition. Soloviev frankly
averred that his own sources lay primarily in
the esotericism of authors such as Paracelsus,
Boehme, and Swedenborg. Florensky, although
clearly indebted to Soloviev, nonetheless made
a determined effort to claim a patristic lineage
for his own teaching about Sophia. This ten-
dency culminated in Bulgakov, who (especially
in his later works) repeatedly and emphatically
claimed that his teaching about Sophia was in
line with the best of the patristic tradition. In
the present work, Marcus Plested undertakes
to assess the accuracy of such claims. In the
process, he offers an evaluation of both the
strengths and weaknesses of Sophiology as -
seen from an Orthodox standpoint. The work concludes with a "framework for
a re-oriented sophiology” that seeks to develop biblical and patristic teaching
about wisdom in a way that is both grounded in Orthodox tradition and open to
Sophiology’s legitimate insights.

After an introductory chapter on Sophiology and its critics (primarily
Lossky and Florovsky), the bulk of the work consists in a detailed examination
of wisdom as it is presented in the classical, biblical, and patristic sources.
The study of the Greek Fathers is selective, as nothing is said of even such
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prominent authors as John Chrysostom, Cyril of Alexandria, John of Damascus, and
Symeon the New Theologian. There is, however, an extensive treatment of the
authors most invoked by the Sophiologists, including Athanasius, the Cappadocians,
Dionysius the Areopagite, Maximus the Confessor, and Gregory Palamas. There is
also a relatively complete survey of the Latin West up through the thirteenth
century, including Augustine, Boethius, Cassiodorus, Eriugena, Anselm, Hildegard
of Bingen, Bernard of Clairvaux, and others. I confess that the principle behind
these selections was not wholly clear to me. It would seem that in treating the
Greek Fathers the focus is on those whom the Sophiologists regularly cited,
whereas in treating of Latin authors the aim was to give an accurate sense of
the Latin tradition as a whole. This is reasonable enough, but it leaves one
wondering whether the Greeks who are not covered had anything important to
say on the subject.

In any case, the historical survey quickly turns up a number of ways in
which Sophiology is out of step with the patristic tradition of both East and West.
One is its largely ignoring wisdom as a human trait, whether this be “merely”
human wisdom or wisdom as a divine gift that can bring one into a participatory
relationship with God. As Plested shows, a great deal of the patristic discussion
of wisdom focuses on the virtues and various ascetic and spiritual disciplines
as a means of becoming receptive to wisdom as a divine gift. He is surely right
that this is a major lacuna within Sophiology. To repair it, however, requires
merely an addition rather than an alteration to the existing structure. The same
cannot be said of another major failing—the fact that the Sophiologists’ conception
of divine Sophia as (in Bulgakov’'s words) “the Godman before and beyond the
Incarnation” has no real foundation in biblical or patristic sources. Plested finds
Sophiology sharply deficient on this score: “rather than centering itself on Christ,
Sophiology remains more in line with the classical philosophical notion of wisdom
somehow ‘in between’ God and the world and associated with the realm of ideas ...
Somehow, personification of Sophia (as Lady Wisdom or the realm of ideas repre-
sented by the heavenly Aphrodite) has come to prevail over the person of Christ”
(p. 97). This is an important point—indeed, to my mind, the most important
made in the whole book. Assuming it is correct, Sophiology can only be seen as
fundamentally unfit to serve as a framework for Christian theology.

That is not to deny, however, that it may offer important insights. Several
of these emerge from Plested’s historical review. One is that Bulgakov was correct
to insist that the Fathers by no means always identify divine Wisdom with the Son;
sometimes they instead identify it with the Holy Spirit and sometimes equally
with any of the three Persons. There is also abundant support for Bulgakov’s view
that Wisdom can be understood as a divine energy, so that Sophiology is, to this
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extent, in line with the teaching of Palamas and other advocates of the essence-
energy distinction. Bulgakov identified Augustine’s doctrine of divine simplicity
(with its equation of the divine essence and attributes) as the reason why there
is no “gap” or “in-between” in Latin theology whereby divine Wisdom could be
anything other than the divine essence or one of the divine Persons. This, too,
Plested finds to be correct. On the other hand, he gives credit to the Latin tradition
for more fully appropriating the biblical imagery of Wisdom as feminine than did
the Greek Fathers. Plested advocates more fully exploring this feminine dimension
of Wisdom within a “re-oriented sophiology.”

These conclusions seem to me largely correct, and Plested’s treatment
of the historical material is in general both well-informed and illuminating.
Nonetheless, there are a few points at which I must demur. Several of these
relate to the divine Ideas, or (in the Greek Fathers) the divine logoi. Plested says
that for Dionysius, Wisdom (which, of course, is one of the names treated in the
Divine Names) “corresponds” to the Ideas. This is imprecise at best, for Dionysius
does not in fact speak of Ideas, either in Divine Names 7 (which Plested here
cites) or elsewhere. It is instead to the logoi of Divine Names 5 that we must look
for the nearest correlative in Dionysius to the Ideas, for it is they that serve as
paradigms for creation. The logoi are not Ideas, however, but “divine and good
acts of will,” a definition that became canonical in the later tradition. The logoi
thus have an active and voluntaristic dimension that is lacking to the Ideas. The
difference is relevant because the Sophiologists equate divine Wisdom with the
realm of Ideas, and Bulgakov faults the Greek Fathers for failing to say much
about this realm. Dionysius and Maximus say quite a bit about the paradigms of
creation, however; they just do so under the heading of logoi, not that of Ideas.
All of this is surely worth discussing in any examination of the relationship
between Sophiology and the patristic tradition.

A couple of other issues related to the Ideas and logoi also call for some
comment. Plested includes among the logoi the “things around God” discussed by
Maximus in a famous passage of his Chapters on Theology and Economy (1.48-50);
in fact, however, logos is not mentioned in this passage, and the logoi and “things
around God” are different concepts with sharply distinct lineages (some of
which Plested himself relates). I am also puzzled as to why Plested says that for
the Latin tradition the divine Ideas are “temporal (or perhaps pan-temporal) and
created.” It is true that Augustine and Eriugena speak of the Ideas as created, but
they do so in a decidedly non-standard sense, which Augustine (in his Literal
Commentary on Genesis) immediately corrects to “begotten.” Aquinas does not
do so at all; nor do any of these authors understand the Ideas as temporal, unless
one means by this that they have temporal effects.
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I also found Plested’s advocacy of a more feminine view of divine
Wisdom somewhat problematic. He rightly applauds the Sophiologists for
moving in this direction. At the same time, however, he dismisses as “outdated”
their understanding of the feminine as “intuitive rather than rational and as all-
encompassing rather than strictly focussed” (p. 239). Very well—but then what
does count as feminine? The biblical sources that Plested primarily has in view,
Proverbs 8-9 and Wisdom 7, also have a view of the feminine that is “outdated”
by modern standards. Are they too to be dismissed on this basis? These are
difficult and perhaps awkward questions. Still, without a willingness to face
them squarely, to call for a more feminine understanding of divine Wisdom is
little more than a pious gesture.

Finally, there is a passage in the program for a “re-oriented sophiology”
atthe end of the volume that I find puzzling. Plested writes, “As vessel and house
of wisdom, the Mother of God is also to be identified with the Church as the body of
wisdom incarnate and the pre-eminent means by which humans are incorporated
into the divine life” (p. 242). This came as a surprise, for there is otherwise very
little in the book about the Theotokos. The only substantial discussion is a
summary of Bulgakov’s view that she is the hypostasization of created wisdom,
whereas the Holy Spirit is the hypostasization of divine Wisdom and Christ is
the hypostasization of both. Even Bulgakov says only that she is a personification
of the Church, however, not that she is to be identified with the Church. And in
any case, no patristic texts are mentioned that would give support to Bulgakov’s
view. Since the book’s aim is to assess Sophiology in light of patristic teaching, it is
odd to find one of Bulgakov’s more extravagant ideas here adopted wholesale (if
that is how we should take this statement) without any argument or explanation.

These are all fairly minor quibbles. They by no means detract from the
value of this learned and informative volume. We can be grateful to the author
for shedding light on the extent to which Sophiology does, and does not, live up
to its claim to represent the best of the patristic tradition.

David BRADSHAW

University of Kentucky
david.bradshaw@uky.edu
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