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This thesis is to my knowledge the first full-length examination of Evagrian apatheia.

Chapter One contextualises Evagrian apatheia by outlining Evagrius’ cosmology and
anthropology. Attention is drawn to the centrality within them of the distinction be-
tween unstable and stable movement and to Evagrius’ characterisation of apatheia and
empatheia in these terms. Apatheia, as the stable movement of the soul, is noted to be
the foundation for the transformative contemplation by means of which the fallen nous
re-ascends to union with God. The anthropology section describes Evagrius’ under-

standing of the nous, soul, body and heart.

Chapter Two examines the psychology and phenomenology of empatheia. Section One
focuses upon the logismoi, discussing what Evagrius means by the term logismos, not-
ing the inherence of pathos to the logismoi, explaining his concept of the ‘matter’ of the
logismoi and discussing his eightfold classification of ‘most generic logismoi’. Section
Two focuses upon pathos, discussing the meaning of the term within Greek philosophy,
how Origen understands it and how Evagrius himself understands it. It then discusses
the cognitive ‘building blocks’ of the logismoi, the empathé noemata and the arousal of
pathos. Section Three describes the phenomenology of empatheia.

Chapter Three establishes that the subject of apatheia is the tripartite soul in its entirety,
then adduces evidence for apatheia’s being the stable movement of the soul. It then dis-
cusses Evagrius’ spiritual characterisations of apatheia — first as death and resurrection
and then as love and knowledge, the latter including practical moral knowledge as well
as knowledge of transcendent realities. The holistic, embodied nature of spiritual
knowledge as understood by Evagrius is emphasised, as is the inseparability of knowl-
edge from love. His understanding of apatheia is shown to be profoundly Christian, and
in particular Pauline. Following a discussion of how apatheia is attained, the chapter

concludes with a summary description of apatheia as understood by Evagrius.
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Introduction

(1) Overview of thesis

Apatheia is central to Evagrius’ anthropology and so to his understanding of the human
condition and the economy of salvation. Accordingly, in order fully to appreciate what
he means by it, it is necessary to examine it not only from a psychological perspective

but also in relation to his overall spiritual vision, and this is what this thesis aims to do.

Chapter One contextualises apatheia by outlining Evagrius’ cosmology and anthropol-
ogy. The cosmology section draws attention to the significance of movement within
Evagrius’ schema, and in particular to the centrality of the distinction between unstable
and stable movement, unstable movement being movement away from God, and stable
movement, movement toward him. It argues that the Fall was - and continues to be - an
unstable movement precipitated by the initial movement of the rational beings’ self-
determination away from God, while the re-ascent to God is a progressive stabilisation
of the movements of the soul and nous effected by means of transformative contempla-
tion. It is noted that apatheia is the stable movement of the soul, and the foundation for,
and a necessary condition of, the contemplative ascent. The anthropology section begins
by focusing on the nous, discussing its intrinsic passibility in both epistemic and meta-
physical contexts (these being causally interdependent), and its true nature. It then de-
scribes the three parts of the soul by describing their action according to nature. Since
apatheia is, for Evagrius, the natural state of the human being, this amounts to a de-
scription of the apathes soul. There follows an account of Evagrius’ understanding of
the body in which it is argued that apatheia has a physical foundation in the form of the
elimination of excess vital heat by means of dietary restriction, and that, accordingly, a
distinction between ‘spiritual’ and ‘profane’ understandings of physical health is im-
plicit in Evagrius’ thought. The chapter concludes with a discussion of what Evagrius
means by the term ‘heart’, since one of the ways in which he characterises apatheia is in

terms of purity of heart.
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Chapter Two turns to the psychology and phenomenology of empatheia on the basis
that Evagrian apatheia is best understood by reference to his analysis of the condition
that it replaces. The first section focuses upon the logismoi, the cognitive activity char-
acteristic of empatheia. It begins by discussing what Evagrius means by the term logis-
mos, then explains his concept of the ‘matter’ of the logismoi. It then turns to his eight-
fold classification of ‘most generic logismoi’, considering each logismos in turn and the
rationale for the sequence. The second part of the chapter focuses upon his understand-
ing of pathos. It begins with an overview of how pathos was understood by Greek phi-
losophy, and also by Origen, before analysing Evagrius’ own understanding of it, from
which it emerges that his concept of a pathos has a far broader extension than the mod-
ern concept of an emotion or passion and that the fundamental spiritual significance
with which he invests it derives from his understanding of pathos as a de facto valuation
of something other than God over God himself; that is, as idolatry. It then looks at the
cognitive ‘building blocks’ of the logismoi, the empathé noémata: what they consist in,
how they come into existence, and how they are both symptoms of the immersion of the
nous in sensible reality and contributors to its continuing immersion. The following sec-
tion focuses upon the arousal of pathos and shows that Evagrius believes that even
when the agent is in the throes of fresh pathos she retains the capacity to refrain from
acting it out and so committing a sin. It is shown how, in responding to temptation, the
agent either reverses or repeats, on the microcosmic level, her primordial deflection
from God, since a choice to resist temptation is a movement of her self-determination
toward God and brings her incrementally closer to him, while a choice to succumb to it
is @ movement of her self-determination away from God, resulting in a ‘fall’ into pathos
which further distances her from him and in so doing both echoes and continues the pre-
cosmic Fall. The chapter concludes by summarising the phenomenology of empatheia,

the soul’s unstable movement and consequently its pathology.

The first two chapters having laid the groundwork necessary for an understanding of
apatheia in terms of the different contexts within which it is situated, Chapter Three fo-
cuses upon apatheia itself. It begins by asking which part of the human person is its real
subject, given that Evagrius predicates it of various anthropological entities, and con-
cludes that it is the tripartite soul as a whole. It then argues for the proposition that apa-

theia is the soul’s stable movement. The following two sections discuss the principal
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ways in which Evagrius characterises apatheia in spiritual terms: first, as death and res-
urrection, and second, as love and knowledge, the latter including practical moral
knowledge as well as knowledge of transcendent realities. The holistic, embodied nature
of spiritual knowledge as understood by Evagrius is emphasised, as is the inseparability
of knowledge from love. His understanding of apatheia is revealed to be profoundly
Christian, and in particular Pauline. These two sections also show how Evagrius uses a
variety of biblical expressions and concepts to refer to apatheia and thereby highlight its
different dimensions, and how he exploits implicit allusions to biblical texts to expand
upon the explicit content of his writings. The final section of the chapter completes the
picture of apatheia by discussing how it is attained, with particular attention to the cul-
tivation of inner watchfulness and discernment. Then Evagrius’ distinction between
‘imperfect’ and ‘perfect’ apatheia is discussed, and finally it is noted that as well as be-
ing a manifestation of apatheia love is essential to its attainment The chapter concludes
with a summary description of Evagrian apatheia.

In the conclusion to the thesis as a whole it is noted that far from devaluing the physical
body, Evagrius values it extremely highly, as evidenced by the fundamental role his
spirituality assigns to the training of the epithumétikon, and that the expectations he has
of the body and the nature of the transformations his askesis seeks to elicit from it re-
flect the difficulties inherent in seeking to reconcile a positive valuation of physicality
with a Platonic anthropology. It is noted that the demands placed upon the body by
Evagrian apatheia are not essential to it but arise from the attempt to include within the
remit of the ‘spiritual body’ the physical body understood in terms of a metaphysics that
posits the material as fundamentally other than, and inferior to, the spiritual, and that
accordingly the essential features of Evagrian apatheia could in principle be preserved
while situating it within a more benign anthropology. Finally, the profound optimism of
Evagrius’ anthropology is noted, and also the fact that the emphasis placed by this thesis
upon love as intrinsic both to spiritual knowledge and apatheia is aimed as a corrective

to the view of some commentators that Evagrius prioritises knowledge over love.*

! See below, 3.3, n.231; also n.228.
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This thesis is, to my knowledge, the first full length examination of Evagrian apatheia,
and as such builds upon the excellent introductory surveys by Guillaumont.? It analyses
what precisely Evagrius means by apatheia by situating it within its broader cosmologi-
cal and anthropological context, by examining his anthropology and how he construes
pathos and its relationship in the soul to reason, and also by taking account not only of
Evagrian apatheia’s unproblematic aspect as ‘emotional integration’ and ‘freedom from
[control by] the passions’,? but its problematic aspects in the form of what exactly is en-
tailed by the establishment of virtue in the pathétikon part of the soul.* This thesis is
also, to my knowledge, the first examination of Evagrius’ metaphysics explicitly to take
account of his methodology as a writer and therefore of how he should be read.” Finally,
both in situating apatheia in its various contexts and in taking account of how Evagrius

should be read, it demonstrates the thoroughgoing unity and coherence of his thought.®

This thesis does not attempt to situate Evagrian apatheia within its broader theological
context, nor does it include any consideration of his orthodoxy or the anathemas against
him, although I note in passing my view that the question remains open as to whether it
is correct to interpret any of his teachings as doctrinal.” Again, apart from certain spe-
cific points, no attempt has been made to note the philosophical or theological antece-
dents of Evagrius’ ascetic teachings since this has already been done to an exemplary
standard by Antoine and Claire Guillaumont and Paul Géhin in the introductions to, and
commentaries upon, their critical editions. Nor has any attempt been made to situate ei-
ther Evagrius himself or his contemplative teachings within their historical context,
these questions having recently received careful attention from Konstantinovsky. Fi-
nally, I do not include any biographical details for Evagrius as again this material is

covered by several recent studies.®

2 Cf. Guillaumont (1971: 98-112; 2004: 267-77).

¥ Stewart (2001: 178), brackets his.

* Cf. Driscoll, at Luckman and Kulzer (1999: 144).

% See below, section (ii).

® Pace, for example, Bamberger (1981: Ixxii), in whose view Evagrius ‘made no successful attempt to
integrate into a single whole the various traditions by which he was formed.’

" See below, 1.1.1, n.19, 34.

& Most notably Guillaumont (2004); Casiday (2006); Dysinger (2005); Sinkewicz (2003).
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(i) Reading Evagrius

Evagrius is a careful and talented pedagogue who takes seriously the need to tailor
instruction to the capacity of its recipient, thus in the Gnostikos, his manual for the

spiritual teacher, he defines the remit of the contemplative form of justice as follows:

ducaroovvng 8¢ mdhv, 10 kot’ aflov £kdot® TOVg AOYoug Gmodiddvar, TO PV

oKOTEWVAC amayyéhhovoav, ta O0¢ 8 aiviypdtov onupoivovoav, Tivo 8¢ Kol
- . 9

PavePODGAY TPOS MPELELAY TAV ATAOVCTEPMV.

And as for justice, its role is to expound the logoi to each according to his
worthiness, relating some things obscurely and indicating others by riddles, and
revealing some things clearly for the benefit of the more simple.

Again, in the Prologue to the trilogy Praktikos-Gnostikos-Kephalaia Gnostika he

describes his methodology in composing it as follows:

Kol o pev Emkpdyavieg, o 8¢ cvokidoavteg, va un dduev To dylo Toic Kuol

unde Bdlopev Tovg popyapitag Epumpocdev Tdv yoipwv. "Eotor 8¢ tadto Epeavi
- - 1

101¢ 10 adTd Yyvog awtoic duPepnrdow. '

We have kept some things hidden and have obscured others, so as ‘not to give

what is holy to dogs nor throw pearls before swine.”'' But these things will be
1.2

clear to those who have embarked upon the same trai
What this means in practice is that while Evagrius does indeed ‘reveal some things
clearly’, he tends not to present his teachings in the form of straightforward narrative

expositions, although there are exceptions to this, most notably the treatises On the

% Gnost. 44.9-13.

10 prakt. Prol. 9.

1 Matt. 7:6. Cf. Origen, Dialogue with Heraclides 12.20-15.24, where Origen wrestles with the dilemma
of how to address an audience that includes both the ‘worthy’ and the “‘unworthy’.

12 As Casiday (2006: 32-3) points out, this claim ‘effectively indicates that Evagrius does not believe that
some people are intrinsically unable to attain to the “secret teachings”; nor does he believe that scholarly
research is required in order to understand the “secret teachings.” In principle, the “secret teachings” are
available to anyone who undertakes the Christian life with diligence, attentiveness and understanding.
Furthermore, we are not to seek the veiled and obscured teachings from some other source; rather, we are
to follow Evagrius’ ascetic instructions so that, setting out on the same path, we may come to understand
the fullness that is veiled and obscured in the concise form of the chapters. For those with eyes to see,
then, the trilogy of Praktikos, Gnostikos and Gnostic chapters contains all that is required for a full de-
scription of the ascetic and gnostic teachings of the desert fathers.’
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Foundations of the Monastic Life: A Presentatation of the Practice of Stillness, To
Eulogios: On the Confession of Thoughts and Counsel in their Regard, and On
Thoughts. Instead, he generally favours the form of the proverb that characterises

biblical wisdom literature and which he defines as as follows:

Hapoia £otiv Adyog 8" aicOntdv mpaypdiov onpoivev tpdypote vonrd.

A proverb is a sentence that symbolises intelligible realities by means of sensible
realities.

This means that in reading Evagrius it is necessary to bear in mind that much of what he
says can be presumed to have several layers of meaning, some or most of it accessible
only through sustained meditation, along with, perhaps, recognition of implicit
connections with Scripture, with other parts of the same text or with other Evagrian

texts. Thus in the words of McGinn,

[Evagrius’ aphorisms are] like the tips of mystical icebergs, revealing their true
size and configuration only after prolonged meditation and extensive exploration
beneath the surface.”*

Returning to the passage quoted above from the Prologue to Evagrius’ great trilogy, the
meanings of the word Tyvog include ‘track, footstep, trace, trail, track or route in the
desert’, such that it suggests, as Dysinger notes, ‘a hunt for prey which leaves traces on
a track or path, which are only visible to those who know what to look for’,"> but also
Evagrius’ own footsteps, both literal and metaphorical, through a desert both physical
and spiritual. Evagrius thus cautions his readers that his meanings will be most fully
disclosed to those who are prepared to follow their trail through his writings and who
have in some sense followed in his footsteps through the desert. While he is referring
specifically to the trilogy, this methodology can be discerned throughout his writings, as

Driscoll’s study of the Ad Monachos, to which my own hermeneutic is indebted,

3'5¢ch. 1 on Prov. 1:1.

¥ McGinn (1991:146). Cf., e.g., Driscoll (2003: 171): ‘the proverbs of Ad Monachos were meant to be
meditated on very slowly, perhaps a day at a time, a week at a time, even longer. It is in this kind of situa-
tion that we must take account of that reasoning by analogy which Ad Monachos employs.’

1> Dysinger (2005: 205).
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demonstrates in relation to that particular text.'® By this method Evagrius aims to elicit
from, and guide his reader in, the practice of contemplation and, like Socrates with
Meno’s slave boy,'” to stimulate us in the recollection of what we already know but
have forgotten - in this case God, knowledge of whom we originally possessed in virtue
of our creation in his image.'® Consequently, when it comes to reading Evagrius one
must be prepared to follow trails throughout his writings and into Scripture, and, as far
as possible, allow them to reveal their meanings in their own time. It follows that it is
prudent to remain circumspect in assuming how much of his meaning one might have
accessed at any one time and in expecting how much one might be able to access, and

accordingly I note this caveat with regard to the present work.

(iii)  Additional notes

I have chosen to leave a number of Greek terms untranslated since | do not consider
them to have satisfactory English equivalents. | use these terms in transliterated form.
Three are worthy of particular note at this point. The first is apatheia itself. This is nor-
mally translated in terms of freedom from emotion or passion, but Evagrian apatheia is
partly constituted by love in the sense both of agape and spiritual erds,™ and its attain-
ment enables the full manifestation in the soul of agapé,® so it includes both emotion
and passion as we understand them. The second term is nous. This is normally trans-
lated as ‘mind’ or ‘intellect’, but the latter fails to convey the affectivity intrinsic to the
Evagrian nous, while although ‘mind’ can be understood as including emotion, it re-
mains for us weighted with post-Cartesian connotations. The third term is thumos. This
is generally translated as ‘irascibility’, but for Evagrius it has a much wider scope, the

thumos being, for example, the source within the soul of agapé.”

For the works of Evagrius included in Sinkewicz (2003) the translations | have used are

his, sometimes with minor amendments, with the exception of the Ad Monachos, for

18 Driscoll (2003).

17 Cf. Plato, Meno 82b5 ff.
18 See below, 1.1.1.

19 see below, 1.2.2, 3.3, 4.
20 See below, 3.3.

2! See below, 1.2.2.
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which I have used that of Driscoll (2003). For Evagrius’ Scholia on Psalms I have relied
on a text kindly made available to me by Luke Dysinger, OSB, reconstructed according
to the key of M-J Rondeau,? based on the MS Vaticanus Graecus 754, and for the
Kephalaia Gnostika I have relied almost exclusively on Dysinger’s translation,”® al-
though occasionally | have used those of Sinkewicz or Driscoll, in which case this is
noted. For the Antirrhetikos | have used the translation of Brakke (2009), and am grate-
ful to him for making it available to me prior to publication. My thanks also to Robert
Sinkewicz for supplying me with his working translation of the Antirrhétikos. Transla-
tions of the Gnostikos are mine from the Greek where available, and otherwise from the
French of Guillaumont. Those of the Scholia on Proverbs and Ecclesiastes and the
Chapters of the Disciples of Evagrius are my own. Translations of the Great Letter and
Epistula Fidei are those of Casiday (2006), and those of other letters are credited in the
footnotes. Translations of the Bible are from the New Revised Standard Version, usually
with amendments, and those of other primary sources are either from the editions listed

in the Bibliography or are credited in the footnotes.

Some of Evagrius’ works, most notably the majority of the Kephalaia Gnostika, along
with the Antirrhétikos and Letters, survive only in Syriac. Since my linguistic compe-

tence does not at present extend this far, I quote these in translation only.

I have referenced Evagrius’ biblical scholia by the somewhat cumbersome device of
Sch. (n) on (Book n:n) in order to indicate both the numbering of the scholion according
to Géhin’s edition and the biblical text which it concerns. In referring to the Book of

Psalms | have used the Septuagint numbering.

Regrettably, Kevin Corrigan’s perceptive study of Evagrian anthropology, Evagrius and
Gregory: Mind, Soul and Body in the 4t Century (London: 2009) was published too late

for consideration in this thesis.

22 M-J Rondeau, “Le commentaire sur les Psaumes d’Evagre le Pontique”, Orientalia Christiana Peri-
odica 26 (1960), pp.307-48.
23 At www.ldysinger.com/Evagrius/02_Gno-Keph/.
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Chapter 1

Cosmology and Anthropology

In order to understand the nature and significance of Evagrian apatheia it is necessary to
start with his cosmology and anthropology. This chapter begins by describing his vision
of the creation and fall of the logikoi and the nature and redemptive purpose of corpo-
real creation. It then considers in turn the principal components of the human being: the

nous, the soul, the body and the heart.

1.1  Cosmology

The principal source for Evagrius’ cosmology and some key aspects of his anthropology
are the Kephalaia Gnostika, the study of which involves a number of serious herme-
neutical and textual difficulties. Regarding the former, one is faced with the question of
how far, as a twenty-first century layperson, one might hope to understand a text aimed
at advanced contemplatives within a particular strand of fourth century desert monasti-
cism, the author of which took care in its composition to ‘keep some things hidden and
obscure others, so as “not to give what is holy to dogs and throw pearls before swine™”.!
The textual problems associated with the Kephalaia derive from their having been taken
to contain doctrines condemned as heretical, as a result of which they do not survive in
Greek, meaning that one is at the mercy of a translator and that consequently it is im-
possible to determine with any certainty what technical vocabulary Evagrius used or
how he used it.? Because of these considerations what follows must be considered tenta-

tive.

Evagrius’ use of two terms in the Kephalaia Gnostika, logikos and nous, needs some

preliminary explanation.? Logikos, ‘rational’, used as a substantive and almost always in

! Prakt. Prol. 58-60. ‘These things’, he continues, ‘will be clear to those who have embarked upon the

same path.’
2 Cf. Ousley (1979: 142-3).
% The following remarks are based upon Ousley (1979: 146-8).
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the plural, is the term by which the Kephalaia generally denote the rational creatures
who were God’s first creation. It is common in the Kephalaia but rare elsewhere in
Evagrius’ works.* It emphasises the rational creatures as part of pre-lapsarian creation -
as they were before the Fall® and will be following the apokatastasis.® It is also some-
times used ‘as a generic term for the rational creatures in whatever condition or state
they may be’’ in which case it emphasises their identity as ‘essentially rational crea-
tures of the first creation.”® Before the Fall a nous was identical with a logikos, but it is
the nous that falls, becomes part of corporeal creation and is eventually restored to un-
ion with God in the apokatastasis. Thus the term nous, rather than logikos, is generally

used to refer to the fallen rational creatures.

1.1.1 The creation and fall of the logikoi

Evagrius’ vision of the origin of humankind owes much to Origen,® but what in Origen
is tentative and speculative becomes with Evagrius a thoroughgoing and highly inte-
grated vision of reality. According to it, God’s first creation'® was of incorporeal*!

logikoi, rational beings, created in his own image™? to exist in knowledge of him:

A ’ \ \ \ 9 \ ’ \ [N s 13
ITaoca (V)]s XOYIKT] KTIO1G VOEPQ EOTL, esog o€ HOVOG VONTOG EOTIV.

Every rational nature is a knowing creation,'* and God alone is knowable.

* The Thesaurus Linguae Grecae records only two occurrences in works attributed to Evagrius - Sch. 33
on Prov. 3:19-20 and Sch. 275 on Prov. 24:22 - both of which use it in the plural and in the same sense as
the Kephalaia Gnostika. The Scholia on Psalms contain a further four occurrences in the plural and used
in this same sense.

> Cf., e.g. KG 2.19, 66; 6.75.

6 Cf, e.g. KG 3.40.

" Ousley (1979: 146).

8 Ousley (1979: 147).

S Evagrius is not, however, an uncritical disciple of Origen. For example, he amends Origen’s Christology
in an attempt to bring it into line with Nicene orthodoxy - cf. Kline (1985) — and adopts the Platonic the-
ory of the tripartite soul, rejected by Origen; see below, 1.2.

10 See below, n.21.

1 E g. KG 1:46; 2.61; 6.9, 20, 73. Cf. DP 1.7.1 (R).

12 Cf. KG 3.32; 6.73.

13 KG 1.3. Cf. KG 1.50, ‘Everything that has been created, has been created for the knowledge of God’;
KG 1.87: “All beings exist for the knowledge of God, but everything that exists for another is less than
that for which it exists. Because of this, the knowledge of God is superior to all.

% That is, created to know, apprehend or conceptualise.
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For Evagrius, for x to know y entails the participation of x in y, and in the case of God,
participation becomes union since the image of God consists in the receptivity of the
logikoi to knowledge of God:

The image of God is not that which is susceptible of his wisdom, for corporeal
nature would thus be the image of God. Rather, that which has become suscepti-
ble of the Unity — this is the Image of God."

Since rational nature was created to exist in knowledge of God, the desire for knowl-

edge is intrinsic to it and can only truly be satisfied by knowledge of God:

Al rational nature was naturally made in order to exist and to know, and God is
essential knowledge.’

God created the logikoi self-determining (autexousioi),"® and at some point (although

the language of temporality is not, properly speaking, applicable since time did not yet

15 KG 3.32; cf. also Gt.Let. 16: “The mind is alone amongst all the creatures and orders in being ‘the true
form that is receptive to the knowledge of the Father, for it is “being renewed in knowledge according to
the image of its creator.”” (cf. Col. 3:10).

16 Cf. Aristotle, Metaphysics 980a21: ‘All men by nature desire to know’ (ndvteg dvBpmmot Tod eidévan
Opéyoviar @UGEL).

" KG 1.89.1-2. Stewart (2001: 191) glosses ‘essential knowledge’ as ‘knowledge without an object exte-
rior to the self. Although God is knowable, it does not follow that he can be understood, nor the nous
made in his image; cf. KG 2.11: ‘Only our nous is incomprehensible for us, as well as God, its author.
Indeed, it is not possible for us to understand what is a nature susceptible of the Blessed Trinity, nor to
understand the Unity, essential knowledge.” Nor can God be known completely; cf. KG 1.71: ‘The end of
natural knowledge is the holy Unity, but ignorance has no end, for as it is said, there is no limit to his
greatness’; cf. Ps. 144:3. Cf. also Prakt. 87: ‘The person making progress in praktiké diminishes the pa-
the; the one progressing in contemplation diminishes ignorance. For the pathé there will one day be com-
plete destruction, but in the case of ignorance they say one form will have an end, the other will not” (‘O
LEV TPOKOTTMV &V TPOKTIKT TO mdn petot, 6 8¢ &v Bewplg v dyvociov: kol TdV pév Tabdv Eotar mote
Kol pAopd TavTEANC, TG 8¢ dyvosiog Thg pév sivan mépag, Thg 8¢ ) etvai paot). Sinkewicz (2003: 259,
n.88) notes that ‘the two forms of ignorance correspond to the two forms of knowledge, namely, know |-
edge of beings and knowledge of God or theology. Full knowledge of beings is obtained with perfect im-
passibility, but the knowledge of God is without limit and can never be exhausted.” Cf. Sch. 2 on Ps.
144:3 (“Great is the Lord and greatly to be praised, and of his greatness there is no limit’): ‘The contem-
plation of beings is limited; only the knowledge of the Holy Trinity is without limit, for it is essential
wisdom.” See also below, 1.1.3.

'8 This is not stated explicitly but is implied by, e.g., Sch. 52.8-13 on Eccl. 6-10; Gt.Let. 26; KG 1.63. Cf.
DP 2.9.2 (R), 6 (R).
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exist),’® their union with God was disturbed by a movement arising among them in
which they turned away from him. The movement was an exercise of their power of
self-determination; that is, a choice or decision: in his Scholia on Ecclesiastes Evagrius
defines ‘choice’ as ‘a certain movement of the nous’ (1...mpoaipesic éott Mol vod
Kivncstg)zo and in his Scholia on Proverbs he defines ‘decision’ in the same way (7
BovAn motd vod kivnoic).”' To all intents and purposes this movement was the Fall — or

so it would seem. Certainly this is how Evagrius has often been understood.”> But I

1° Driscoll (2003: 5-6) draws attention to the question of how Evagrius’ doctrine of the creation of the
logikoi should be interpreted. Referring to remarks by Bunge (1985: 156, n.19; 396: 52), he notes: ‘In
general it is presumed that the Origenist theory of pre-existence of souls is shared by Evagrius and that
this is to be understood as occurring within the temporal order [so Guillaumont, 1962: 103-4]. Bunge
points out that the application of temporal sequence to the relation of mind, soul and body risks a serious
misunderstanding of Evagrius, who, he claims, is attempting to speak of metahistorical realities with the
language of space and time, that is, with the only language available to speak of such realities. Evagrius
was aware of this difficulty and cautions that the mind in its relation to God admits in the strict sense the
language of neither place nor names [the allusion is to Gt.Let 26]. Bunge would want a more sympathetic,
because less obviously heterodox, reading of Evagrius on these questions to which later generations (and
many contemporaries) applied too literally the categories of space and time.” The publication in 2007 of
the Chapters of the Disciples of Evagrius lends support to Bunge’s view. The Chapters often seem to
state directly doctrines which in Evagrius’ own writings are merely implicit, and Chapter 25 reads: ‘Sim-
ple bodies are prior to composites, and the nous is not composite since it is not from matter, therefore it
pre-exists the body, but not in time because time pertains to corporeal nature’ (Td anAé cdpato TpdTepd
£lo1 OV cuvhétwv, O 8¢ vodg dovvietdc dotiv, &mel pn Eotv &€ VAN, dpa Tpodmdpyel Tod cdpatog, oV
uny xpéve: 6 yap ypdvog tic copatikiic pvceng éotv). Cf. KG 2.87: ‘Temporal is the movement of bod-
ies, but timeless the transformation of the incorporeals.” See also Dysinger (2005: 31-32, n.98). In addi-
tion, it is my view that that the question remains open as to whether it is correct to interpret any of Eva-
grius’ teachings as speculative or doctrinal. As Dysinger (2005: 206-7) notes, ‘The Kephalaia Gnostica is
above all else a workbook for meditation...one would need to exercise great care in using texts from [it]
to assess the orthodoxy of Evagrius’ dogmatic theology. Nevertheless, this is precisely what theologians
from Justinian down to the present have attempted to do.’

20'5¢ch. 10.1-2 on Eccl. 2:11. Cf. also Disc. 118, quoted in n.24 below.

?L'Sch. 23.1 on Prov. 2:17.

22 350, for example, Ousley, who speaks (1979: 118-19) of ‘the movement of the fall’ and states that
‘movement can be used as a term for the fall itself”; Sinkewicz (2003: xxxviii): ‘As a result of an original
negligence, a movement arose among them, distancing them from substantial knowledge and creating a
disparity among them, for not all fell away from knowledge to the same degree’; Dysinger (2005: 31):
‘Evagrius believed that history and time began with the ‘movement’ (ktvnoic) or fall from primordial
union with God of the intellects (voT).” Balthasar (1965: 184), maintains the distinction between ‘move-
ment’ and ‘fall” -‘These spirits out of satiety (Origen) and carelessness (Evagrius) turned away in varying
degrees from the unity that is God, and so “fell out of unity”’, as does Driscoll (2003: 6): ‘By use of their
free will these minds grew lax in their contemplation of essential knowledge, producing a rupture in the
original unity and causing the minds to fall away from the essential knowledge or unity’ - but neither
draws out its implications. Kline (1985: 162-3) equates the movement with the Fall. O’Laughlin (1987:
123 ff) does not use the word ‘fall’ in this context, but he translates kineésis as ‘disturbance’, so losing
sight of the rich metaphysical connotations of the word ‘movement’. Stewart (2001: 176) speaks of the
‘disruption of [the] primordial unity through distracted “movement” away from contemplation, a possibil-
ity inherent in rational creatures endowed with free will’, but does not (at least explicitly) equate the
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think there is an important distinction between the two. Consider, first, Kephalaia

Gnostika 3.28:

The soul is the nous which, through negligence, has fallen from the Unity; and
through its carelessness has descended to the rank of praktike.”

The fall of the soul was the result of negligence or carelessness. But what did it do

negligently or carelessly that caused it to fall?

The Monad was not moved in itself: rather, it is moved by the receptivity of the
nous which through inattentiveness turns its face away, and which through this
deprivation begets ignorance.*

The ‘inattentiveness of the nous’ is, I suggest, the same thing as the ‘negligence’ or
‘carelessness’ of the soul, and what the nous or soul did thus was choose to turn away

from God.” This inattentive, negligent and/or careless movement was the cause of the

movement with the exercise of that free will. Rasmussen (2005: 149) notes that the logikoi fell as a result
of a movement, but again does not consider the nature of the movement, or, therefore, how exactly it
caused the Fall. Konstantinovsky notes (2009: 124) that ‘the fall of the mind into the state of psyche
is...conceived by Evagrius in terms of a pre-cosmic catastrophe that Evagrius refers to as ‘the Move-
ment’. However, the only definition of ‘the Movement’ that she cites is KG 3.22, ‘the first movement of
the logikoi is the separation of the nous from the Unity that is in it’, which states what the effect of the
movement is but not that it constitutes a decision or choice. Therefore she does not identify the precise
nature of the movement, nor, accordingly, its distinctness from, and causal relation to, the Fall. At (2009:
156) she states that “‘the Movement’ is a wilful deviation of the created intellects from the life of con-
templation’”, which is essentially correct, but again there is no suggestion of a distinction between it and
the Fall.

8 KG 3.28. Cf. Gt.Let. 26: the mind, ‘falling at some point from its former rank through its free will, was
called a soul’; see below, 1.1.2.

4 KG 1.49.

2% There are similarities in Origen’s description of the Fall but he does not seem to use the word ‘move-
ment’ in this context in the same way that Evagrius does. At 1.3.8 (R) and 1.4.1(R) he speaks of a ‘loss or
falling away’ rather than of a ‘movement’. At 2.9.2 (R) he uses the word ‘movement’, but more loosely
than Evagrius: ‘The cause of the withdrawal will lie in this, that the movements of their minds are not
rightly and worthily directed. For the Creator granted to the minds created by him the power of free and
voluntary movement, in order that the good that was in them might become their own, since it was pre-
served by their own free will; but sloth and weariness of taking trouble to preserve the good, coupled with
disregard and neglect of better things, began the process of withdrawal from the good...And so each
mind, neglecting the good either more or less in proportion to its own movements, was drawn to the op-
posite of good’. DP 3.1.1-4 discusses the autexousion in terms of its being a movement of the he-
gemonikon but does not apply this to what at 2.9.2 is called the ‘withdrawal’. Thus while all the elements
for Evagrius’ understanding of the movement are present in Origen, to understand it as a specific choice
or decision, defined as a movement of the nous, to turn away from God, would seem to be uniquely Eva-
grian
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Fall. Accordingly, when Evagrius refers to the primal deflection of the logikoi from God
he speaks in terms of the ‘movement’ rather than of ‘the Fall’, reserving the word ‘fall’
for the consequences of the movement. These consequences might be in the form of the
cosmic Fall, as in Kephalaia Gnostika 3.28, and, again the following:

The ‘demon’ is the reasoning nature which, because of an abundance of thumos,
has fallen from the service of God.

But they might also be in the form of the consequences of wrong moral choice - a mis-
use of our self-determination which itself echoes the primordial movement- namely a

“fall’ into either pathos or sin:

6 thc dmepneaviag daipov yorenotdme Ttdoens T woyh TpdEevoc yiverar?’

The demon of pride helps the soul to the harshest fall.?®
ovK €oTl yop EumecEly €ig xelpag mvedpatoc mopveiag, un o The yaoTpuapylog
karomeobva. >

It is not possible to fall into the hands of the spirit of fornication, unless one has
fallen under the influence of gluttony.

For Evagrius, then, there is a substantive difference between a ‘movement’ and a ‘fall’

on both the cosmic and the psychological scales, such that a movement away from God,

within either the cosmic or the psychological domain, causes a fall.*

% KG 3.34.

%" Prakt. 14.

28 Evagrius goes on to describe this ‘fall’ as follows: ‘[The demon of pride] induces the soul to refuse to
acknowledge that God is its helper and to think that it is itself the cause of its good actions, and to take a
haughty view of its brothers as being unintelligent (&vorjtwv) because they do not all hold the same opin-
ion of it. Anger and sadness follow closely upon this as well as the ultimate evil, derangement of mind
(¥xotaoig epevadv), madness, and the vision of a multitude of demons in the air.’

#Th. 1.6-8.

%0 For more uses by Evagrius of “fall’, cf,, e.g., Found. 6 : ‘Fear for a fall (td ntoiopa) and be steadfast in
your cell’; Eul. 17.18: ‘Let him who has stumbled (6 ntaicac) not attempt to blame others or cause them
to stumble (rrafew pr émyepeito) in order that he might not be the only one to fall into evil (cuprecmv
T kaK®): this was also the work at the origin of the devil’s fall (6 #xntwoig 0 SaPdrov)’ AM 42: ‘one
who hates his brother will fall a mighty fall (... nc@v tov G8ehedv avtod necetton TTdpa. E€aiciov)’,
AM 104: ‘Do not trip up (un dmookelionc) your brother and do not rejoice over a fall (nt®pa) of his’; KG
4.10: ‘Among writers of true doctrines, some have plunged from the first contemplation of nature, others
from the second, and still others are fallen from the Blessed Trinity.’
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Since the movement sundered the primal unity an initial expression of the Fall was the

introduction of duality, and hence opposition, within the created order:

And while opposed to reasoning nature there is non-existence, and [opposed] to
knowledge there is evil and ignorance, there is in these no opposition to God.*

Thus arose the dualities of good and evil, knowledge and ignorance and existence and
non-existence, with good, knowledge and existence being properties of God,*? and evil,

ignorance and non-existence their deprivation among the fallen creatures.*

1.1.2 Corporeal creation

Following the movement God created,* through Christ, according to his manifold wis-

dom,® a hierarchy of worlds characterised by increasing degrees of corporeality to

31 KG 1.89.2-4; cf. KG 1.1.

%2 For God as essentially good, cf. KG 1.1; as essential knowledge, KG 1.89.

%3 Although it is only ignorance that Evagrius states explicitly to be a deprivatio; cf. KG 1.49. For the
movement as the cause of evil, cf. KG 1.51. That the origin of evil is the misuse by the logikoi of their
self-determination is reiterated in the Chapters of the Disciples. Chapter 36 states, ‘And again: God has
entrusted objects to us and asked us to use them with reason. It is therefore as a result of a use contrary to
reason that we have made evil exist. Evil does not, therefore, exist naturally but through usage’ (Kai
ndAy mpdypato dvenictevoey Huiv 6 Bedg kal xpiicy ebloyov adTdV Hudg dmontel: mopd ™V dhoyov odv
xpficty VeLoTdvopey TV Kakiav: deioTaT ovv 1 Kakia 00 Puotkdg GALY Tapd THY xpfocwv). Again,
Chapter 118: ‘If noémata of objects are evil, whoever created the nous in a certain way is responsible, and
if objects were evil, whoever created them would be responsible himself. But plainly neither noémata nor
objects are evil, but it is the movement of our self-determination toward the worst.” (Ei 1 vofjpato t@dv
mpaypdtov kakia eiotv, 6 To0dTOV TOV VoDV Katackevdooag oitiog, kol &l o mpdyporta kokio Aoy, 6
Sdnuiovpyfoac antd adtog Gv £ attiog GAA’ olte T vofjuato obte Td mpdypato kokio gict dnlovortt,
AL’ 1 kivnoig Tod adte&ovaiov 1 Tpog Ta. yelpova.)

%% Evagrius does not state directly that this was a second creation but it can be inferred from, e.g., KG 1.65
(quoted below, 3.3) and 4.58: ‘God, when he created the logikoi, was not in anything; but, when he cre-
ates the corporeal nature and the worlds which arise from it, he is in his Christ’. However, although I im-
plicitly refer here to two creations and explicitly referred above to ‘God’s first creation’ (see n.3), my
intention is not to commit myself to a particular interpretation of this difficult aspect of Evagrius’ thought.
Dysinger (2005: 32, n.100) notes that ‘the question has been raised whether Evagrius can properly be said
to have described the creation of the material world as a “second creation™” and briefly summarises the
arguments against such a view.

% Cf. KG 1.43; 2.2, 21, 70; 3.11, 81; 4.7; 5.84; Eph. 3.10; also KG 1.14; 2.70; Ps. 103:24; also KG 1.14.
Briefly put, the difference, for Evagrius, between knowledge and wisdom is that knowledge relates to
unity and wisdom to multiplicity, thus knowledge to God and wisdom to corporeal creation and therefore
to Christ; cf., e.g., KG 1.14: ‘Our Lord made everything with wisdom (Ps. 103:24)’; KG 2.2: ‘In second
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function as a ladder® by which, through putting their power of self-determination at the
service of the re-ascent to God, the logikoi might make good their original misuse of
that power — since they were created for union with God their choice to turn away from

him was a misuse of it - and play an active role in their redemption.

Corporeal creation comprises bodies and souls for the logikoi, worlds associated with
the bodies,*” and ages across which the process of redemption unfolds®® until the apo-
katastasis or final consummation. Although created equal among themselves,*® each
logikos differed in the extent of its inattentiveness, negligence or carelessness, conse-
quently of its movement and consequently of its fall, and accordingly differentiation
arose among them. The hierarchical structure of corporeal creation and its diversity of

worlds, ages, souls and bodies reflect this differentiation.

Corporeal creation, is, accordingly, characterised by multiplicity, movement and change,
in contrast to the simplicity and stillness of the primal Unity.* Its multiplicity, move-
ment and mutability express both the Fall and the wisdom of God. But how can this be?
How can they be both results of the Fall and aspects of God’s providential design for the
redemption of the logikoi?*! The answer, | think, lies in the distinction between different
kinds of movement. Underlying the Fall and, therefore, corporeal creation is the intro-
duction, by the logikoi, of movement into the created order; in the first instance it is the
noes themselves that move, but as they fall they become souls and movement becomes

intrinsic to soul.*

Movement, though, can be either stable or unstable. As we shall see,
one of the principal ways in which Evagrius characterises apatheia and its opposite, em-
patheia, is in terms of the contrast between stable and unstable movement, apatheia be-
ing the stable movement of the soul. His doing so is, | suggest, an instance of two work-

ing principles that we can safely impute to him: first, that movement is part of the nature

natural contemplation we see the manifold wisdom (Eph. 3:10) of Christ’; KG 3.11: ‘Corporeal nature has
received the manifold wisdom of Christ.’

3% Cf. KG 4.43.

37 Cf. KG 2.85; 3.26, 36, 78; 4.58; 5.4, 7.

% Cf. KG 1.11; 3.51.

% Cf. Gt.Let. 29; DP 2.9.6 (R).

0 Cf., e.g., KG 1.65, quoted below, 3.3.

*1 For the same thing being at once the result of evil and the remedy for it, cf. KG. 1.51: ‘The movement
is the cause of evil but virtue is destructive of evil. However, virtue is the daughter of names and modes
and the cause of these is the movement.’

*2 See below, this section.
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of soul, and, second, that stable movement is associated with proximity to God and un-
stable movement with distance from him. The primal movement of the logikoi was, as a
deflection from God, unstable. It was also a change from a better state to a worse state.
The change took the form of the introduction of opposition within the created order and
differentiation among the logikoi, the twin bases for the multiplicity of corporeal crea-
tion. The primal movement in turn precipitated the further unstable movement in which
the logikoi fell away from God. Then God intervened by creating the corporeal worlds,
an imposition of stability upon chaos. Because stillness is found only in union with God,
this means stability of movement rather than cessation of movement and is reflected in
the ensoulment of the fallen logikoi. So the logikoi are the source of unstable movement,
while God is the source of stable movement and stillness. Corporeal creation is God’s
stabilisation of the instability that was initiated by the logikoi, and it establishes a basis
upon which they can progressively stabilise themselves and, in so doing, re-ascend to the

stillness of union with him.

In proposing this interpretation of Evagrian cosmology | am going beyond anything he
says directly and so a brief digression to explain my grounds for doing so is in order.
What he says directly is that (i) a choice or decision is a movement of the nous;* (ii) be-
fore the primordial movement the condition of the logikoi in union with God was one of
peace;** (iii) pathos is a kind of movement;* (iv) empatheia is characterised by unstable
movement;*® (v) apatheia is characterised by stability and peace,*’ and (vi) the apathés
soul or nous moves toward God.*® Also relevant is his reserving of the term “fall’ for the
consequence of a movement away from God.”® These are the principal ‘lines’ I am
‘reading between’ in my interpretation of the Fall as the unstable movement of the noes
and corporeal creation as God’s stabilisation of it. If correct, it has strong echoes of parts

of Plato’s Timaeus and Phaedrus. From the Timaeus comes the idea of the creation of

“3 See above, this section.
4 See below, n.47.

5 See below, 2.2.2, 4.

6 See below, 2.3, 3.1.

" See below, 3.1.

“8 See below, 3.1.

9 See above, 1.1.1.
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the world (Kécuog)5° as the imposition of order upon a universe characterised by disor-

derly motion:

\ e \ 2 \ \ / 4 \ ~ 4 ey e \ \.
BovAnBeig...0 Be0c ayaba pev mavta...ouT® On TV OGOV MV OPAUTOV TAPUAAPMOV
9 € / b4 b \ / ~ \ b / b / 9 \
ovy Movylav Ayov OAAO KIVOOUEVOV TANUUEADG KOl OTAKTMOG, €1 Ty avTo
- 51
fyoyev €k thg draéiag.

God...wishing that all things should be good...and finding the visible universe in
a state not of rest but of inharmonious and disorderly motion, reduced it to order
from disorder.>

The word novyia can be noted: ‘peace’ is, for Evagrius, in cosmological terms a
characteristic of the pre-lapsarian unity and in psychological terms a characteristic of
apatheia.” The association between movement and soul is found in both the Timaeus
and the Phaedrus,54 and the association of unstable movement with distance from God in
the Phaedrus.” According to the Timaeus each of the three parts of the soul has its own
movements (kwioei),”® and ‘the movements that are akin to the divine in us [sc. the
rational part of the soul] are the thoughts and revolutions of the universe’ (t® 8’ &v fuiv
Oei® ovyyevels elow kivioelg ol T0D mavtdg dravoroeic kol mepipopai)’’ — that is, the
movements proper to the rational part of the soul resemble the orderly and harmonious
movements of the stars and planets, embodiments of cosmic nous.”® Consequently, by

observing and studying these we might learn to

mpoduevol tag tod 0god mAviog amlavels oboog, TG &v MUV TeEmAavnuévag
kataotnooipedo.”

%0 Tim. 29e4.

*! Tim. 30a2-5.

52 Translations of the Timaeus are those of Lee, amended. Cf. also the discussion, at Philebus 23c1ff, of
the unlimited (&repov) and limit (tépag).

5% E.g. KG 1.65, quoted below, 3.3; Prakt. 64, quoted below, 3.1.

> E.g. Tim. 37a5 ff; Phdr. 245c6 ff. However, there is a difference in that while the Phaedrus derives all
movement from soul, the Timaeus appears to make chaotic, disorderly movement independent of soul; |
am grateful to Bob Sharples for pointing this out to me.

%% In the form of the contrast between the movement of the gods through the heavens and the movement
of the other souls who, because their wings are broken, are unable to rise aloft and follow the gods; cf.
Phdr. 246e5 ff; see below, 2.3.

% Tim. 89d5.

>’ Tim. 90c7-d1,

58 Cf. Tim. 47b7: ‘the revolutions of nous in the heavens’ (tdg &v 0dpav®d T0d vod kaTdvTeg TEPLOSOVC).
> Tim. 47c2-4.
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correct the disorder of our own revolutions by imitating the invariability of those
of God.

A person will only find respite from change and suffering when he helps the ‘motion of

the Same and Uniform’ (tfj tadtod kai opoiov mepiddw) within the soul to

CUVETIGTAOUEVOS TOV TOADV OYAoV KOl VGTEPOV TPOSPUVTO £K VPO Kol VE0TOG
N o7 \ A / \ 7 % 60
Kol 0€pog Kat YRg, BopuPmdn kot dAoyov vta.

draw in its train all that multitude of riotous and irrational [feelings] which have
clung to it as a result of its association with fire, water, air and earth.

until, having subdued them by reason (Ady® kpaticog), he might return to the form of

his first and best state (gig to tfig pdtng kol dplotng depikorto eidog &g ).

In the Timaeus, then, the type of movement proper to the rational part of the soul is or-
derly, harmonious and stable, like the orbits of the heavenly bodies. It is, however, dis-
rupted by embodiment and must be re-established by giving the rational part of the soul
its ‘proper nourishment and movements® (tdc oikefoc...Tpopdc kol kvioetc),® which
means by living a rational life (katd Aéyov {@m)> rather than a life centred upon the

lower parts of the soul.®

This ‘return of the rational soul-part to its own original nature’
is the homoibsis thedi, ‘likeness to God’, under its cosmological description.®® So for
both Plato and Evagrius we have within us something that resembles the divine. The
natural condition of that ‘something’ is stability but it suffers destabilisation in relation
to embodiment, as a result of which its resemblance to the divine is damaged. It must be
re-stabilised by living in the right sort of way, and this restores its resemblance to the
divine. This structural similarity in their respective accounts of the loss and restoration

of our ‘likeness to God’,” along with the six points listed above, makes it likely, I sug-

% Tim. 42 ¢5-d1.

®L Tim. 42 d1.

%2 Tim. 90c7.

% Tim. 89d4.

®4 Cf. Tim. 90b1 ff.

85 Cf. Sedley, at Fine (1999: 320-1).

% Although of course the Christian imago Dei is construed in fundamentally different terms from the
Platonic homoidsis thedi.
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gest, that Evagrius understands the Fall as unstable movement and the corporeal worlds
as God’s re-introduction of stability to the created order. However, in proposing that
something like Plato’s understanding of the cosmological and psychological role of
movement underlies his thinking I am not relying on the possibility that he was actually
working from the Timaeus and Phaedrus or even that he had necessarily read them - al-
though given his erudition and his intellectual milieu prior to his move to the desert®’
there seems no reason to doubt that he had — but rather on the fact (as | take it to be) that
this sort of view would have been part and parcel of philosophical cosmology and psy-

chology in Late Antiquity.

The creation of the logikoi in the image of God means, for Evagrius, in the image of the
Triune God, such that the nous is itself triune. As it falls it fragments® into its aspects,

the sundering of its unity with God being ipso facto that of its internal unity:

The first movement of the logikoi is the separation of the nous from the Unity
that is in it.%

[The mind] is one in nature, person and rank. Falling at some point from its for-
mer rank through its free will, it was called a soul. And it descended again and
was named a body.”

In the second of these passages there are again echoes of the Timaeus, where the Demi-
urge is said, ‘in fashioning the universe’ (10 m6v cvvetektaiveto) to have ‘implanted

nous in soul and soul in body’ (vodv p&v &v ywoyd, oy 8 &v odpatt cuvietds).”t But

®” See above, Introduction.

% Driscoll, following Bunge, prefers the term ‘disintegration’, explaining (2003: 7, n.20), ‘Disintegration
is a word that Bunge prefers to use in an attempt to avoid words with strong temporal overtones. It has the
advantage of showing the continuity of mind as the fundamental reality while at the same time showing
that the present human condition does not represent a perfect manifestation of God’s intentions in crea-
tion’s regard.” Cf. Bunge (1986: 118). My own use of the present tense here is, likewise, an attempt to
avoid temporal overtones.

®KG3.22.

0 Gt.Let. 26. Cf. also DP 2.7.3 (R): ‘Mind when it fell was made soul.” Regarding man’s constitution of
nous, soul and body, cf. | Thess. 5:23: ‘May your spirit (zveduo) and soul (yvy1) and body (cduo) be
kept sound’. In anthropological terms Evagrius equates the nous with spirit.

" Tim. 30b4-5.
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although the nous in falling from God becomes colder and heavier, Evagrius’ assertion
that it was first ‘called a soul’ and then ‘named a body’ should not be understood as
meaning simply that ‘the actual “substance” of both body and soul is mind’.”® On the
contrary, Evagrius acknowledges the existence of matter independently of the nous and
soul, and, in the form of the four elements, constitutive of bodies.” So he should, rather,
be understood as meaning that in becoming colder and heavier the nous becomes a soul
which is then joined to a material body” whose elemental constitution depends on how
far that nous has fallen.”® Nonetheless there is a real sense in which the embodied nous
has, indeed, become corporeal, hence Evagrius’ speaking of its being ‘named a body’;
as Konstantinovsky notes, Evagrius ‘appears to uphold a Cratylean theory of referential
language whereby, far from being purely conventional...names reveal what things truly
are’.”” The nous ‘becomes a body’ in virtue of its thoroughgoing immersion in, and at-
tachment to, the sensible world; an immersion and attachment that result from the dis-
tancing of the nous from God and include the ‘excessive love’ of the nous for the
body.”® Corporeality is, however, unnatural to the nous and inimical to knowledge of
God,” and so a fundamental part of praksike is the attempt, through diet, to modify the
body’s krasis, its physiological constitution,?® in order to render it, and ipso facto the
nous, in effect less corporeal, in a process that Evagrius speaks of as ‘liberating the

body from its attributes’® and equates with metaphorical death and that involves the

72 That the nous becomes colder in falling from God recalls Origen’s suggestion (DP 2.8.3 (R)) of an
etymological relationship between psychesthai, ‘to cool’, and psyche, ‘soul’. However Evagrius does not
take this up.

7 Rasmussen (2005: 149). Thus Balthasar is incorrect when, having proposed (1965: 189) that ‘[we must]
take quite literally the statement that bodies are themselves only a fallen condition of souls, quite as soul
is merely the fallen condition of spirit’, he goes on to state that ‘Evagrius comes to formulate a radical
idealism’ (ibid.); see below, n.56.

" E.g. KG 1.29: “Also as with bodies go colours, forms and numbers, thus also among the four elements
matter is destroyed; for with them it possesses this, that it did not exist and it was made’; KG 1.47: ‘Noth-
ing in power in the soul is able to leave it through action and then to subsist independently, for [the soul]
was by its nature made to exist in bodies’; KG 1.48: ‘Everything attached to bodies accompanies those by
whom they are engendered, but nothing of this is attached to soul’. Also KG 2.18, which contrasts ‘the
nature of bodies’ with ‘the reasoning nature’.

s E.g. KG 1.58: ““Mortal” [means] one who is by nature made to be freed from the body to which he is
joined...All who have been joined to bodies will necessarily be liberated from them.’

’® See below, this section.

" Konstantinovsky (2009: 131).

’® Cf. Disc. 130.

" See below, 1.2.1.3.

8 Cf. Sinkewicz (2003: 281, n.49).

81 Cf. Gt.Let. 46.
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progressive detachment of the nous from the sensible world.®? So the body, for Eva-
grius, is functionally part of the nous even though it is distinct in terms of its physical
constitution.®® Because his interest lies with the functional relation of the body to the
nous I shall follow his example in speaking of the body as being an aspect of the nous.

The soul in turn fragments into three parts, the Platonic triad of logistikon, thumos and
epithumétikon.®* The logistikon is the least fallen and so highest, while in humans at
least, the epithumetikon is the part of the soul most closely related to the body and there-
fore the lowest and most fallen.** However, although all three parts of the soul were in
this sense latent in the pre-lapsarian nous, what became the thumos and epithumétikon

only took that form as a result of the Fall:

If all the powers that we and the beasts have in common belong to corporeal na-
ture, it is evident that thumos and epithumia do not seem to have been created
with the rational nature before the movement.®

Evagrius understands the process by which part of the nous becomes thumos and
epithumétikon, as its renouncing the image of God and willingly becoming the image of
animals’,%” and elsewhere he speaks of the thumos and epithumétikon being ‘yoked’

(oviedEac) to the human person.®®

% See below, 1.2.3; 2.1.3.1; 3.2,

8 Apposite here is Burnyeat’s point that only when Descartes ‘put subjective knowledge at the centre of
epistemology — and thereby made idealism a possible position for a modern philosopher to take’ did it
become possible to ask whether anything other than mind exists, and, accordingly, for ‘one’s own body
[to] become for philosophy a part of the external world’. In particular he cautions that ‘Platonic soul-body
dualism is not to the point here since it puts no epistemological barrier between soul and body. The body
is part of the material or sensible world, which is not at all the same as being part of “the external world”
in the modern sense’; cf. Burnyeat (1982: 33, 32; 30, n.39). For Evagrius the point at issue is precisely the
lack of an epistemological barrier between the body and the soul, the body’s claims upon our awareness
competing directly with God’s claim. It is in virtue of the strength of the epistemological connection be-
tween body and soul and its consequences for the nous that the body can be said to be functionally part of
the nous, or, alternatively, the nous to be ‘named a body’.

8 Cf, e.g., Prakt. 86, 89. Evagrius differs from Origen in accepting the Platonic tripartition of the soul,
the validity of which Origen doubts on the grounds that it lacks scriptural authority; cf. DP 3.4.1 (R).

8 There are grounds for supposing that in demons the thumos is the most fallen part of the soul; see be-
low, n.102.

% KG 6.85.

87 Cf. Gt.Let. 46; Rom. 1:23; see below, 1.2.2.

% Cf. Th. 17.4.
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It follows from Evagrius’ view of the soul and body as fallen nous that, strictly speak-
ing, the term nous does not refer to any single aspect of the human person, but, rather,
encompasses within its scope the person in her entirety. Moreover, it refers not only to
the human person but, equally, to angels and demons. Concomitantly, the part of the
human person (or angel or demon) that we would normally think of as its mind is the
logistikon. In practice, however, Evagrius almost always uses the term nous in prefer-
ence to logistikon, and as a result nous in his usage, and consequently in mine, must be
understood as having two main senses, that in which it refers to the human person as a

whole and that in which it refers specifically to the human logistikon or mind.®

At the apokatastasis fall and fragmentation will be reversed as body and soul are re-
assimilated to the incorporeal nous, thereby restoring the image of God and with it both

the internal unity of the noes and the unity of the noes with God:

Now it will happen that the names and numbers of ‘body’, ‘soul’ and ‘mind’ will
pass away since they will be raised to the order of the mind...The mind’s nature
will be united to the nature of the Father in that it is his body; likewise, the names
‘soul’ and ‘body’ will be absorbed into the hypostases of the Son and the Spirit,
and the one nature, three persons of God and of his image will endlessly re-
main. %

Although allowing in principle for an open-ended number of worlds,” Evagrius focuses
on three, and accordingly on three orders of beings: angels, humans and demons. What
determines which world and order of being a given nous is assigned to is the extent of its
fall: angels are those who fell the least, demon those who fell the most and humans those

in between.®” The order of demons is in turn subdivided into terrestrial and infernal de-

8 Other senses being those relating to angels or demons or to the rational beings generically.

% Gt.Let. 22-3. Cf. DP 2.7.3 (R): ‘Mind when it fell was made soul, and soul in its turn when furnished
with the virtues will become mind.” It can be noted that in view of the relation between the psychological
triad of epithumétikon, thumos and logistikon and the anthropological triad of body, soul and mind, and of
the relation between the latter and the Persons of the Trinity, we can surmise (a) that the body in some
way corresponds to the Holy Spirit, the thumos to the Son and the logistikon to the Father, and (b) that the
internal relations of both the psychological and the anthropological triad in some way mirror — and so in
turn might shed light upon — the relations between the Persons of the Trinity.

o Particularly at KG 2.65, where he speaks of ‘a multitude of worlds’, but cf. also, e.g., KG 1.11, 65, 75;
2.85; 4.39; 5.7, 81; 6.67, 77.

%2 Cf. Sch. 16 on Prov. 1:32; KG 4.13.
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mons,*® while above the angels are the archangels.® The constitution of the bodies and
souls assigned to the noes is matched to their epistemic, spiritual and ontological, condi-
tion — for Evagrius these amount to the same thing - in a process that he identifies with
the judgment of God.* In the case of bodies spiritual condition determines which of the

four elements — fire, air, water or earth — predominates.

Poyn yoxfi Opoovslov kai odpa couatt, 1 8¢ kpdolc ovk 1 avtr], ToDT0 8¢ &k
100 £’ NIV TPOG ToD dNpovpyod yéyovev: N Yap KPAOIS KATO TAEOVAGHOV TMV

/ N P4 / ~ N ~ ~ b ~ \ \ \
otolyelmv 1 Kat’ EAAewyv yivetol, thode 1 ThHode Thg apetiig 10 kol moAlol
HoKaPIopol, £l Kol TOAOL KOTOOTAGELS" HOKAPIOL OV Ol TOLAVOE KATAOTAGY
Eyovies, 6T To1dvde ydpiopa i Todvde xdpv Ajyovrar.”

A soul is consubstantial with a soul and a body with a body, but the constitution
is not the same: for that has come from the Creator as a result of our self-
determination. For krasis varies according to the abundance or lack of elements,
of this or that virtue. That is why there are many beatitudes:*” because there are
many states. Blessed are those who have a such-and-such a state, because they
will receive that charism or that grace.

In the case of the soul, the spiritual condition of the nous again determines which part

predominates:

The judgment of God is the creation of the world, in which he provides, propor-
tionately measured for each one of the logikoi, a body.*®

In angels nous and fire predominate, but in human beings epithumia and earth,
and among demons thumos and air.*

The souls of angels consist primarily of nous and their bodies of fire; the souls of hu-

mans consist primarily of epithumia'® and their bodies of earth, and the souls of de-

% Cf. Sch. 2 on Ps. 134:6; 9 on Ps.70:20; 13 on Ps.76:17; 1 on Ps. 55:3, 5 on Ps. 61:11; KG 3.79; Géhin
(1987: 129).

% Cf. KG 2.68; 5.4; also 5.11.

% See below, 1.1.3.

% Disc. 113.9

7 Cf. Matt. 5:3-10.

% KG 3.38.

¥ KG 1.68.

100 50 Plato, who at Rep. 442a5-6 declares the epithumétikon to be ‘the greater part of each person’s soul’
(mhelotov Thg Yyuyfc &v Exdot).
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mons consist primarily of thumos and their bodies of air. | take it that the reason why
Evagrius speaks of nous rather than the logistikon predominating in angels is that their
fall is so slight that they are barely ensouled. Also, it should be noted that although an-
gels are embodied, Evagrius speaks of ‘incorporeal beings’ in a way that suggests he is
referring to angels; for example he speaks of the apathés nous ‘[attaining] the company
of incorporeal [beings] who fulfil all its spiritual desires.”'® So | take it that he refers to
them as incorporeal because their bodies are so much more rarefied than our own.'%?

Humans are dominated by the epithumétikon and demons by the thumos.'%®
As the nous falls from God it becomes progressively heavier:

It is said that they are on high those who possess light bodies, and below (those
who possess) heavy (bodies); and above the first those who are lighter than they;
but below the second those who are heavier than they.***

| take this to mean that angels have light bodies and archangels even lighter ones; de-
mons heavy bodies and infernal demons even heavier ones. Distance from God also
causes the noes to become colder: demons’ bodies are ‘very cold, similar to ice’.'®
‘Heaviness’ and ‘coldness’ seem to relate to bodies alone; although that it is a conse-
guence of this account that bodies comprised of air are ‘heavier’ and ‘thicker’ than bod-
ies comprised of earth, demons being more fallen than humans, indicates that their ref-
erence is not necessarily physical in any obvious sense. Two additional properties, also

indexed to distance from God, can relate to body, soul or nous, namely ‘thickness’ and

10 KG 1.85; cf. KG 1.27, 45, 70; 4.62; 5.32; 6.5.

102 ¢f. Dysinger (2005: 41): ‘In certain texts [Evagrius] makes it clear that by “incorporeals” he means
angels and perhaps other celestial beings such as stars. Yet he also teaches that all the logikoi have been
united to bodies since the fall, and that none are therefore fully incorporeal. Thus in regard to the contem-
plation of angels Evagrius often uses the term “incorporeals” in a rather loose way to refer to beings
whose bodies are less coarse and material than our own.’

103 Cf. KG 3.34: “The demon is the rational nature which, because of an abundance of thumos, has fallen
from the service of God’; also KG 5.11: ‘a demon is that which, because of an abundance of thumos, has
fallen from the praktiké.” Since demons are lower in the spiritual hierarchy than humans this implies a
departure from the traditional, Platonic evaluation of the three parts of the soul according to which the
epithumétikon is the lowest part and the thumos the middle.

104 KG 2.68.

105 KG 6.25.
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‘darkness’, thus Evagrius speaks of ‘thickened body’,106 of ‘bodies that are very heavy

a7 d'% and the soul darkened.'%

and darkene and of the nous being thickene
The question arises of how the constitutions of the souls and bodies of the noes, along
with the other properties considered above, relate to the understanding of corporeal
creation as the stabilisation of the Fall. Are heaviness, coldness, thickness and darkness,
or a psychic predominance of, say, epithumia and physical predominance of earth, in-
herent in the instability of the noes or do they pertain instead to stability? The answer of
course must be the latter since all of them relate to form and it is only with corporeal
creation that the instability of the noes is given form. So in the case of humans, for ex-
ample, a psychic preponderance of epithumia and a physical preponderance of earth are
the most potentially effective form of stabilisation. In other words, my psychic and
physical constitution were not inherent in the degree of fall or instability of the nous that

is my essence, but, rather, are God’s response to it.

Finally, it can be noted that the fact that the three parts of the soul are aspects of the
nous distinguishes Evagrius’ psychology from its philosophical antecedents. For both
Platonists and Aristotelians reason and pathos are distinct and pathos is non-rational.**°
The orthodox Stoics, on the other hand, regard the human soul as wholly rational and
understand pathos in terms of impaired rationality (that is, as irrational in the sense of
contrary to right reason). Accordingly, they do not partition the soul. Evagrius’ view,
according to which the soul is partitioned into areas of more or less impaired rationality,
therefore effectively combines Platonic tripartition with Stoic monism, while his view

of pathos resembles that of the Stoics. The implications of his view in terms of empa-

1% Cf. KG 3.68.

197 Cf. KG 3.50.

108 Cf. Pry. 50.

109 Cf. Prakt. 23; also Sch. 7 on Ps. 30:10, ‘My eye was disturbed with anger’: ‘Nothing so darkens the
dianoia as a disturbance in the thumos’ (008&v olUtm ckotel Sidvotay wg Bupdg Tapattduevoc). Cf. Eph.
4:18, ‘They are darkened in their dianoia, alienated from the life of God because of their ignorance and
hardness of heart’ (§okotwpévor tfj Siavoig dvieg, dnmArotpiopévor thig (wfig Tod Bcod d10 v dyvouav
v ovoeay &v adToic, S1d TV Thpmaty TiHg kopdiag adtdv); Rom. 1.21 ‘their senseless heart was darkened’
(§éoKo0ticOn N dovveroc adtdv Kopdia).

110 Although Aristotle alludes at De Anima 3.5 to nous pathétikos; see below, 1.2.1.
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111

theia and apatheia are examined below.”* Meanwhile it should be borne in mind when

interpreting his and my references to the nous, soul, body or pathétikon part of the soul.

1.1.3 The therapeutic nature of corporeal creation

At the heart of Evagrius’ understanding of the process of redemption is the graded ascent
of the fallen noes back to union with God. This ascent is effected through contemplation:
corresponding to each world is a level of contemplation, mastery of which brings par-

ticipation in that world and the possibility of proceeding to the next.
Evagrius defines ‘contemplation’ as follows:

Contemplation is spiritual knowledge of things which have been and will be,
which causes the nous to ascend to its first rank.*?

The contemplation relating to a world consists in the acquisition of spiritual understand-
ing concerning it; understanding, that is, of the aspect of God’s wisdom that it embod-
ies. This understanding is, however, no mere detached intellectual exercise but involves,
as Dysinger points out, ‘participation in the realities perceived’.** It ‘causes the nous to
ascend to its first rank’ because it leads to knowledge of God and so to a return to union

with him.

God in his love has fashioned creation as an intermediary [between himself and
the fallen logikoi]. It exists like a letter: through his power and his wisdom (that
is, by his Son and his Spirit),"** he made known abroad his love for them so that
they might be aware of it and drawn near. Through creation, they become aware

111 See below, section 2.2.4. For an excellent discussion of how emotions can be states of reason see
Nussbaum (1994: 366-86).

12 KG 3.42.

113 Dysinger (2005: 37).

14 Evagrius adduces scriptural support for the comparison on the basis of an identification of the ‘hand’
and ‘finger’ of God — hand and finger being among the things used for writing — with the power and wis-
dom of God, and thus his Son and Spirit; cf. Gt.Let. 7 ff. It can be noted that he appears here to relate
power and wisdom to Son and Spirit interchangeably, for example in paragraph 7 he asks ‘How can the
hand and finger stand for the wisdom and power — or rather, the Son and the Spirit?’, suggesting that it is
wisdom that equates with the Son, but then he says ‘the “power” [is] the Son’ and ‘the “wisdom [is] the
Spirit of God’. Then in paragraph 12, ‘Just as the Wisdom and Power (that is, the Son and the Spirit)...”
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not only of God the Father’s love for them, but also of his power and wisdom. In
reading a letter, one becomes aware through its beauty of the power and intelli-
gence of the hand and finger that wrote it, as well as of the intention of the writer;
likewise, one who contemplates creation with understanding becomes aware of
the Creator’s hand and finger, as well as of his intention — that is, his love. '

The visible and material creation is the sign of intelligible and immaterial creation, and
visible things are types of invisible things.™® Thus corporeal creation points beyond it-
self, directing the contemplative nous to the spiritual realities that lie behind and above
it. Signification and typification obtain across all metaphysical levels, culminating in,

and so pointing toward, God himself:

The body by its actions reveals the soul that inhabits it, and in turn the soul by its
movements proclaims the mind — which is its head; it is just the same with the
mind — which is the body of the Spirit and the Word. Like the body with the soul,
[the mind] reveals the one inhabiting it [that is, the mind’s soul]; [the mind’s]
soul in turn reveals its mind — which is the Father.'*’

Because the knowability of God to the nous derives from the image of God, it is com-

promised by the loss of it:

It is clear that there are some things that ink and paper cannot relate — and like-
wise creation, which is like a letter, may be unable to convey its Author’s com-
plete intention ... to those who are far away, since they are not all according to his
image. '

15 Gt Let. 5-6. Cf. Prakt. 92: ‘One of the sages of that time came to Antony the just and said: Father, how
can you endure being deprived of the comfort of books? And he said: My book, philosopher, is the nature
of beings (1 pVo1g TdV yeyovdtmv), and it is there when | want to read the logoi of God.” Also Sch. 8 on
Ps. 138:16: ‘The book of God is the contemplation of corporeals and incorporeals in which the pure nous
comes to be written through knowledge (BipAiov @eod Eotwv 1) Bewpia copdrov ki doopdtov v o
népuke 810, Thig Yvwoeng ypdeestar vodg kabapdc). For in this book are written the logoi of providence
and judgment, through which too, God is known as creator, wise, provident and judging: creator through
things that have come from non-being into being; wise through his concealed logoi, provident through
what is accomplished for our virtue and knowledge; and again judge through the various bodies of the
logikoi and through the multiform (roucthovg ) worlds and the ages they contain.’

1 Gt.Let. 12.

1 Gt.Let. 15.

18 Gt.Let. 18.
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However, by ‘reading the letter’ of corporeal creation the nous can regain both knowl-

d** since because of the interconnectedness of the epistemic and

edge, and image, of Go
the ontological, or, to put it another way, because contemplation involves participation

in the realities perceived, contemplation changes the nous:

Y4 ¢ 2 / b ~ / b / / 4
wonep ol aictnoelg alloodvtor dPoOp®V AVTIAAUBOVOLEVOL TOLOTHT®V, OVT®

R ﬁ 12
kel 6 vodg dAhoodvrar mowkihang Bemplong dvatevicov def.'?

Just as the senses are changed through being receptive of different qualities, so
also the nous is changed through constantly gazing in diverse contemplations.

Contemplative ascent is thus a process of transformation effected on the ‘ladder’ of cor-
poreal creation.'?! Since the soul and body are aspects of the nous they are included in
this process, with participation in a world leading in due course to the acquisition of a
soul and body belonging to that world, such that associated with epistemic transforma-
tion and ascent of the intelligible hierarchy is physical transformation and ascent of the

122

corporeal hierarchy,” these changes being progressive stabilisations of the movements

of the body, soul and nous.

Contemplation requires detachment from the sensible world, which Evagrius calls sepa-

rating the soul from the body'? 124

and equates with apatheia.”™" Accordingly, apatheia is
the foundation for, and a necessary condition of, the contemplative ascent. Attaining it is
the goal of asceticism, praktiké. Angels are sufficiently pure for contemplation to be
their characteristic state and so do not need to practice asceticism, while demons are so
impure that they cannot as yet practice it but are instead subject to an even harsher form

of purification:

119 Cf. Gt.Let. 16, quoted above, n.21.

120KG 2.83.

121 KG 4.43 expresses the ubiquity of the symbol of the ladder in relation to this ascent: the ladder sym-
bolises corporeal creation as a whole, being ‘the symbol of all worlds’, but also ‘the path of praktiké’, that
is, the spiritual labours and experiences of the monk making the ascent. Cf. Gen. 28:12-13.

122 Cf. KG 3.20: “The change of the organa is the passage from bodies to bodies, according to the degree
of the order of those who are joined to them.’

123 Cf. Prakt. 52.

124 See below, 3.2, 3.
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Two among the worlds purify the passible part of the soul, one of them by prak-
tiké, and the other by cruel torment.*?

Consequently the practice of asceticism is specific to the human condition, leading Eva-

grius to refer to the human body as a praktiké body.*?®

Both angels and demons take an interest in human salvation, angels seeking to assist,
and demons to hinder, it:

From the rational nature that is “beneath heaven”,'®’ part of it fights; part assists

the one who fights; and part contends with the one who fights, strenuously rising
up and making war against him. The fighters are human beings; those assisting
them are God’s angels; and their opponents are the foul demons.*®

Movement upon the ‘ladder’ of corporeal creation can be in either direction:

That which advances to knowledge approaches the excellent change of bodies;
but that which [advances] to ignorance advances to the bad change.'®

Accordingly, humans can become demons as well as angels. Likewise demons can as-
cend, and angels fall, to the human estate. All of the logikoi — demons and angels as
well as humans - are involved in the ascent since all are capable of salvation; the de-

mons are not intrinsically evil since none of the logikoi were created vicious:

When we were created in the beginning, the seeds of virtue were found naturally
in us, but of vice not.**

125 KG 5.5. Cf. KG 3.18: “Torment is the fiery suffering which purifies the passible part of the soul.”

126 of KG 3.48, 50; Sch. 8 on Ps. 1:5; all quoted below in this section.

27 Ecel, 1:13.

128 Ant. Prol. 1.

129 KG 2.79; cf. also KG 2.73; 3.48; 3.50; 5.11; 6.57.1-3.

130 KG 1.39. Cf. Th. 31; Disc. 128, 149, 171, 178. Also KG 1.40: ‘There was a time when evil did not
exist, and there will be a time when it no longer exists; but there was never a time when virtue did not
exist and there will never be a time when it does not exist: for the seeds of virtue are indestructible. And |
am convinced by the rich man who was condemned to hell because of his evil and who felt pity for his
brothers (Luke 16:19-31). For to have pity is a very beautiful seed of virtue.” Dysinger, at Wiles and Yar-
nold (2001: 467-8) notes the uniqueness of this exegesis of the parable of the rich man and Lazarus,
which Evagrius repeats at Th. 31, Let. 43, Let. 59 and Sch. 62 on Prov. 5:14. He adds: ‘Evagrius suggests
in this text that it is possible for the sufferings of hell to bring to fruition the imperishable “seeds of vir-
tue” which were originally implanted within the soul at its creation. He was aware that this exegesis of the
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Evagrius assigns great importance to what he calls ‘the logoi of providence and judg-
ment’ as providing the key by which the redemptive nature of corporeal creation can be
understood and so consciously participated in:

Tovg mepl mpovolag kai KpIoeme KaTd couTov del yopvale Adyovg, enoiv O uéyag
\ \ / / \ / \ 4 \ / /
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~ ~ 131

yv@dow judc énavdyovot.

‘Exercise yourself continuously in the logoi of providence and judgment’ said the
great and gnostikos teacher Didymus, ‘and strive to bear in your memory their
material [expressions]; for nearly all are brought to stumbling through this. And
you will discover the logoi of judgment in the diversity of worlds and bodies, and
those of providence in the means by which we return from vice and ignorance to
virtue or knowledge.’**?

The first knowledge that is in the logikoi is that of the Blessed Trinity; then there
took place the movement of freedom, the beneficial providence and the non-
abandonment, and then the judgment, and again the movement of freedom,
providence, the judgment, and that up to the Blessed Trinity. Thus a judgment is
interposed between the movement of freedom and the providence of God.**

God’s first judgment is his creation of the corporeal worlds and subsequent judgments

occur at the end of each age:

parable of the rich man and Lazarus is very different from the considerably more pessimistic interpreta-
tion familiar to most of his contemporaries; nevertheless, Evagrius appears not only to have been con-
vinced by (neibe1 8¢ pe), but also deeply committed to, this interpretation, since he repeats it with only
minor variations in five different places in his writings.’

131 Gnost. 48.

132 Trans. Dysinger (2005: 175), who notes that although Evagrius attributes the formula ‘the logoi of
providence and judgment’ to Didymus the Blind, it is not found in any of Didymus’ extant writings, and
the phrase seems to be unique to Evagrius, to the extent that Balthasar regarded its appearance in a text as
a reliable indication of Evagrian authorship. Dysinger notes (ibid.) that it is also found in ten chapters of
the Kephalaia Gnostica, in Evagrius’ first, sixth and seventh Letters, and in his scholia on Psalms, Prov-
erbs and Ecclesiastes.

B KG 6.75.
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Qomep 10 vima petold Sikoimv kol Gdikwv £otiv, oVtmwg kol mdvieg ol

avOpomnol petald ayyéhmv e kai dopdvav giotv, punqte doipoveg dvieg, pite
- o134

dyyehot ypnuatilovieg péypt Thg cvviedeiog tod ai@dvoc.

Just as infants are between justice and injustice, so all humans are between the
angels and the demons, neither being demons, nor having the name of angels un-
til the completion of the age.

Kpioig éotl Sikaiov pev 1 amd mpaxtikod codpotoc €ml dyyehko petdfooic:

acefdV 8¢ Amd mpakTKOD CMOPOTOC &Ml okotewo kol (opepd petdfeotg
135

COUOTOL.

Judgment is for the just the passage from a praktiké body to angelic things: but
for the ungodly it is the change from a praktiké body to darkened and gloomy
bodies.**

Just as the body and soul are transformed when the nous is transformed, so changing
their constitution changes that of the nous. That of the body is changed by the physical
disciplines of asceticism, and in particular, as we shall see, by dietary restriction;**’ that
of the soul, by the cultivation of virtue. Both of these aspects of praktiké stabilise the
movements of their respective objects and consequently those of the nous, or, to express
it another way, both contribute to the freeing of the nous from the thraldom to external
things that is empatheia. Given that the body and soul not only express the spiritual state
of the nous but are means for changing it, they amount to remedial devices calibrated to
its spiritual needs, such that the judgment of God is an exact prescription for each nous.
Accordingly I think that Dysinger is correct to discern the medical sense of krisis in this

aspect of Evagrius’ use of the term:

Throughout his writings Evagrius makes extensive use of medical-therapeutic
analogies to explain his model of spiritual progress; and it is possible that his use
of the term krisis, “judgment”, reflects the ancient medical understanding of this
term, rather than its legal use...The term krisis was used in classical medicine to
describe a “critical period” which precedes or accompanies a significant turning

134 Sch.16 on Prov. 1:32: cf. Matt. 28:20.

135 5ch. 8 on Ps. 1:5. Cf. KG 2.59: ““The just judgment” (2 Th. 1:5) of our Christ, is known by the fact of
the transformation of bodies, of regions and of worlds; his forbearance, (makes known) those who strug-
gle against virtue, and his mercy, especially those who are objects of his providence, without their being

deserving.’

1% Trans. Dysinger.

37 See below, 1.6; 2.1.3.1.
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point in an illness. The krisis heralds a change in the patient’s condition; a “criti-
cal moment” of transformation in the patient’s course which necessarily leads ei-
ther to improvement or deterioration in the patient’s condition. Evagrius similarly
employs the term krisis to describe a fundamental transformation which facili-
tates the soul’s movement either upwards towards virtue or downwards into vice
and ignorance.'*®

When, at the apokatatastasis, the nous re-attains to its ‘first rank’, the soul is reabsorbed
into it as, regaining its pre-lapsarian unity, it becomes once more triune nous rather tri-
partite soul, but what happens to the body? How can an embodied nous be fully reunited
to an incorporeal God? In fact Evagrius appears to leave open the question of the ulti-
mate fate of the physical body;**® what is, however, certain is that the experience by the
incarnate nous of knowledge of God involves the experience of incorporeality:**

If the perfection of the nous is immaterial knowledge, as it is said, and if immate-
rial knowledge is the Trinity only, it is evident that in perfection there will not
remain anything of matter. And if that is so, the nous, henceforth naked, will be-
come a seer of the Trinity.'*

What is certain is that if the final consummation involves any sort of body, it will have
none of the features that we associate with corporeality, body and soul being ‘raised to
the order of the nous’ and the nous being once more the undamaged image of the incor-
poreal God.

138 Dysinger (2005: 177). For discussion of Evagrius’ use of medical language and theory see Dysinger
(2005: 115-23). Cf. also Disc. 201-4; 33Ch. 1-16.

139 Cf. KG 6.58: ‘Of those bodies that have been stable in the series of changes it is said that they will
depart spiritual bodies. But whether that will happen at the end from matter or from organa which will
have come to be — you, too, [should] examine [this].” Dysinger questions whether this means ‘at the end
by separation from matter. Thus it is difficult to know what to make of aphorisms such as KG 1.26: ‘If
the human body is a part of this world, but the form of this world is passing, it is also evident that the
form of the body will pass’ (cf. 1 Cor. 7:31); KG 1.58: ‘all who have been joined to bodies will necessar-
ily be liberated from them’; KG 2.77: ‘In the last judgment it is not the transformation of bodies that will
be made manifest; rather , it will make known their destruction.” Cf. also KG 2.17; 3.15, 38, 40, 66;
Prakt. 49.

140 gee below, 3.2.

141 KG 3.15. Cf. 2.62: “When the noes will have received the contemplation that concerns them, then also
the entire nature of the body will be withdrawn’; 4.86: ‘The nous that possesses a body does not see the
incorporeals, and when it will be incorporeal it will not see the bodies’. However, at KG 6.58 he appears
to allow that spiritual bodies might come into existence not by separation from matter but ‘from organa
which will have come to be.” Cf. also n.138 above.
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1.1.4 Summary

Human beings, along with angels and demons, were originally created as undifferenti-
ated logikoi to exist in contemplative union with God. This primal condition was rup-
tured by a movement of their self-determination in which they chose to turn away from
him. As a deflection from God this movement was unstable. It initiated the further un-
stable movement of the Fall and brought opposition into the created order. It also en-
gendered differentiation among the logikoi based on the degree of movement exercised

by each one.

God’s response was to create, through Christ, the corporeal worlds, in order to re-
introduce stability to creation and provide the logikoi with a means of re-ascent. This
involved furnishing the logikoi with souls and bodies whose constitution depends on
extent of movement and consequent fall and therefore on spiritual state. In that way the

three orders of angels, humans and demons came into being.

Created in the image of the triune God the nous, which prior to the Fall was identical
with the logikos, is itself triune. As a result of the Fall it fragmented into its three as-
pects, becoming, in a process of progressive condensation as it fell ever further from
God, the trichotomy of nous, soul and body. The soul comprises the Platonic triad of
logistikon, thumos and epithumeétikon. In humans these are the progressive stages of the
ensoulment of the nous, the logistikon being the least fallen part and the epithumeétikon
the most fallen and so closest to the body. In angels the logistikon predominates, in de-

mons the thumos and in humans epithumia.

In contrast to the simplicity and stillness of the primal Unity, corporeal creation is char-
acterised by multiplicity, movement and change. Stable movement is associated with
proximity to God, unstable movement with distance from him. In epistemological terms
corporeal creation is a ‘letter’ from God to the fallen logikoi, by ‘reading’ which they
are able to re-attain to knowledge of him. In metaphysical terms it is a ‘ladder’, by as-
cending which they can return to union with him. ‘Reading’ and ‘ascent’ are effected by
contemplation, which, due to the interconnectedness of the epistemic and the ontologi-

cal, transforms the nous, soul and body and culminates, at the apokatastasis, with soul
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and body being once more ‘raised to the order of mind’ as the unity of the nous with

God and ipso facto its internal unity is restored.

1.2 Anthropology

In the hierarchy of corporeal creation humankind occupies a place intermediate between
the angels and the demons. The spiritual task distinctive to the human condition is to
overcome our vulnerability to demonic influence. Success in it is marked by the attain-
ment of apatheia, the state natural to human beings,'*? and achieved by means of prak-
tike, asceticism. Thus both praktiké and apatheia are central to Evagrius’ understanding

of what it is to be human: the human body is a body for praksike**® and apatheia the

health of the soul.***

1.2.1 The nous

The importance that Evagrius attaches to the nous is evident from the frequency with
which he uses the term.™* As already noted, it has two distinct senses in his usage.'*® In
its primary sense it refers to the person in her entirety, and also to the other rational be-
ings, since soul and body are but the progressively fallen aspects of the fragmented tri-
une nous. This is the sense in which, prior to the movement, a given nous was identical
with a given logikos, and in which it is the bearer of the image of God and the constant

term in the successive transformations that will lead it back to union with God:

Only the nous, the image of God and the core of personal identity, persists
throughout successive judgments: everything else compounded of the four ele-
ments — body, emotions, aptitudes, and the world in which these gifts are exer-
cised — reflects the most recent judgment received by each reasoning being.**’

142 Cf. Th. 8, Disc. 140; see below, 2.2.1.

143 Cf. KG 3.48, 50; Sch. 8 on Ps. 1:5; all quoted above, 1.1.3.

144 Cf. Prakt. 56.

145 According to the TLG and including the Epistula Fidei there are three hundred and twenty-three occur-
rences of the word nous in Evagrius” Greek corpus.

146 See above, 1.1.2.

147 Dysinger (2005: 177-8).
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In its second sense the word nous refers to the part of the fallen rational being that we
would normally think of as its mind. Strictly speaking this is the logistikon, but in prac-
tice Evagrius prefers the term nous, thereby keeping his focus upon our true nature,
prior to, above and beyond our present, ensouled condition.

The idea of the nous as subject to change and passible is central to Evagrius’ anthropol-
ogy and constitutes a radical departure from the Neoplatonism so evident in his thought.

For the Neoplatonists, that the nous could in any way be subject to pathos was unthink-

148

able,”™ and Plotinus in particular goes to considerable lengths to insulate not only the

149 Aristotle allows the nous to be

nous but the soul from any suggestion of passibility.
passible in relation to cognition,™ but Evagrius goes much further in the mutability that

he ascribes to the nous.

First and foremost the Evagrian nous, both pre- and post-lapsarian, is receptive to the
essential knowledge that is God, and it is in this receptivity that the image of God con-

151

sists.™" It is also receptive in relation to contemplation, ‘the knowledge that comes from

men’**? and sense-perception. In addition, the power of self-determination is, for Eva-
grius, a form of receptivity - presumably because the ability to turn away from God is a
receptivity to that which is other than God — and it is this aspect of the receptivity of the

nous that occasioned the movement and Fall:

The Monad was not moved in itself: rather, it is moved by the receptivity of the

nous which through inattentiveness turns its face away, and which through this
153

deprivation begets ignorance.
Because of the interconnectedness of the epistemic and metaphysical, the epistemic re-
ceptivity of the nous is reflected in a sweeping metaphysical passibility in virtue of

which the nous is changed by whatever it receives. In the case of God the change in the

148 See, e.g., Blumenthal (1991: 192 ff).

149 Cf. in particular Enn. 3.5, “On the apatheia of things without body”.

150 And alludes specifically - albeit only once, at the end of DA 3.5 - to nous pathétikos, but this is by im-
plication in opposition to the active nous or nous poiétikos; Aristotle never actually uses the latter term
but, as Blumenthal (1991: 192) notes, ‘its derivation from De anim. 430al1-12 is an easy step.’

151 See above, 1.1.1.

152 Cf. Gnost. 45.

153 KG 1.49; see above, 1.1.1.
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nous is a return to its own true nature of simplicity and incorporeality. In relation to
contemplation it involves progression toward these. In relation to sense-perception,
conversely, it involves the ‘imprinting’ of the nous by the noémata it receives and con-

sequently the perpetuation of its immersion in corporeality.

The following sections will discuss the passibility of the Evagrian nous in relation to
sense-perception, its ability to range between incorporeality and corporeality and its true

nature as apathés and ‘the place of God’.*

1.2.1.1 The epistemic passibility of the Evagrian nous

The susceptibility of the Evagrian nous to imprinting by certain sorts of noemata is cen-
tral to Evagrius’ spirituality and to the importance he attaches to apatheia. In this sec-
tion | shall outline its nature and significance, then in Chapter Two | shall explain how

pathos becomes implicated in it and to what effect.'*®

Noémata™® are the basic elements of cognition; they are ‘the way the mind functions...

its currency’.™’ They are not intrinsic to the nous but are received by it:

Téocapeg tpdmot glcty U’ OV 6 vodg Aopdver vorjpata: kol mpdtog pev tpdmoc,
0 810 TOV 0POaAUOV" devTepog, O 10, ThC dxofig tpitoc, O d1a ThHg puvAung Kol
tétaproc, O 10 tic kpdoswe:

There are four ways by which the nous grasps noemata: the first way is through
the eyes, the second through hearing, the third through memory, and the fourth
through krasis.

>4 Th. 39.4; 40.9; Rfl. 25; Let. 39.

155 gee below, 2.2.3.

158 Guillaumont (1998: 24) notes that the term noéma is of Aristotelian provenance, but that Evagrius’ use
of it corresponds to the Stoic concept of a phantasia insofar as he uses it to denote “pour désigner 1’image
provoquée par la perception d’un object sensible.” Inwood (1985: 56-7) describes a Stoic phantasia as an
imprint or alteration of the hegemonikon; ‘a representational image in the mind... which resembles as an
eikon its correlate in the world and refers to it’; as we shall see, this corresponds exactly to an Evagrian
noéma, although the understanding of the ~egemonikon would differ in each case.

157 Stewart (2001: 187).

B8 RIl. 17.
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Although this seems to exclude sensory modalities other than sight and hearing, Eva-
grius elsewhere allows that the other senses also give rise to noémata.**® Krasis, the
body’s physiological constitution,'® can be manipulated by the demons to introduce

noémata 10 the nous; Evagrius gives the example of a demon who, by touching a place

161 «

in the brain and causing palpitations in the blood vessels,™" ‘alters the light around the

nous’, thereby giving rise to ‘some form associated with the senses’ or causing a logis-

mos to form in the nous.%?

Noémata can be of either sensible or intelligible objects and can be divided into those

that ‘leave a form’ upon the nous and those that do not:

Kol 810 pev T@v 0eOoAudv, popeodvta udvov Aaufdver vorjuata: dwa 8¢ Thg
akofic, kai pop@odvta Kol pr popeodvia, T@ tov Adyov onuaivelv Kol TpdypoTo,
aicOnta kol Osopntd: 1) 8¢ pviun kol 1 Kpdoilg dkolovbodot T dkofi: Exdrtepa
Yap Hopodot TOV VoV kol 00 popeodot pipodpeve v drofdv.'®

Through the eyes the nous grasps only noemata that leave a form; through hearing
it grasps both those that leave a form and those that do not, since speech signifies
both sensible and intelligible objects; memory and temperament follow upon hear-
ing, for both leave a form or do not leave a form upon the nous in imitation of
hearing.

What Evagrius here calls ‘leaving a form’ he elsewhere calls ‘imprinting the nous’.

Only noémata of sensible objects imprint the nous:

0 vodg mdviwv TV aicOntdv mpayudtov népuke déyecor to voruato Kol
tomodobot kat’ avta d10 Tod dpyavikod copatog todTov: Omoia Yop av £ Tod
TPAYUOTOC 1 LOPPT, TOTNY AvdAykn kal Tov vodv dé&acbon trv eikdva: 30y
KOl Opowdpata AEYETal TG, VONUOTO TAOV TPayudtmv T@ TV avthy £keivolg
Sao®lew poperv.'®

159 Cf, RAl. 55; Th. 4.4; Pry. 61; also the discussion below of whether ‘images’ are necessarily visual.

160 cf. Sinkewicz (2003: 281, n.49).

181 Cf. Pry. 72.

182 pry, 73: cf. Pry. 63: demons who ‘through alteration in the body instil in the nous (510 Tfig GAAoIOoEDG
100 cdpatog dumoodot @ vd) logismoi or noémata or contemplations (Oswprjpata).

193RI, 17.

18% Thoughts 25.8-14. Cf. Disc. 77: ‘The nous can receive only noémata, and it takes the form of each
noéma, like the eye when it sees itself in mirrors’ (0 vobg pdvav vonudrov o1l dektikdc Kol popeodtat
1pog Exactov vonua mg popeodtor d0eOaiudg &v éoéntporg dntoviuevoc); also Disc. 85.
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The nous receives naturally the noémata of all sensible objects and an imprint*®

conforming to them through this instrumental body.'®® Whatever may be the
form of the object, such is necessarily the image that the nous receives, whence
the noémata are called likenesses of objects™’ because they preserve the same
form as them.

The perception of a sensible object, then, gives rise to the presence in the nous of a
noema which is a likeness of that object, and which imprints the nous with its form.
This imprinting, it should be noted, is not related to the storage of the noeéma in mem-
ory, since noémata of intelligibles, which leave no imprint, are nonetheless stored in
memory. Rather, when Evagrius speaks of noémata imprinting the nous with a form,

what he is referring to is simply the formation of mental images.*®

185 The term is of Stoic origin; cf. Guillaumont (1998: 24-5).

166 Cf, Aristotle, DA 412b5-6, where the soul is defined as ‘the first actuality of a natural instrumental
body (cdpatog puokod dpyavikod)’; Guillaumont (1998: 240, n.2).

187 Cf. Aristotle, De Interpretatione 16a6-8, where affections (naf¥juora) of the soul are described as
opowwpaza of mpdypota; also Clement of Alexandria, Stromateis 8:8.23.1, where noémata are defined as
likenesses (Opowwpota) and imprints (ékturopota) of objects (zpdypate); Guillaumont (1998: 241).

1%8 That Evagrius speaks of such noémata as ‘images’ or ‘likenesses’ of their objects raises anew the
question of which sensory modalities can give rise to them since it suggests that they must be visual in
nature - that is, mental pictures - and so derive from visible objects. Indeed, at Rfl. 55 Evagrius himself
says as much: ‘Among logismoi, some give form to the dianoia, some do not give form. Those that derive
from sight give form, while those that come upon us from the remaining senses do not give form’ (T&v
AOYSIGUAY Ol pev popeodot T didvolay, ol 8¢ o0 popeodot kol popeodot pev, dcot &€ Opdoeme: 0
popeodot 8¢, Soot &k TV Aowmdv aicOroewv fuiv émcvuuPaivovst). But does he really mean to deny that
noémata of non-visible sensibles imprint the vodg with their likeness? Would he consider the noéma
comprising my memory of the scent of a rose to be an imprint or form (at 7%. 41 he uses these terms
synonymously) and a likeness of the original, and accordingly an image, or only the visual image of the
rose that my memory of the scent evokes? Th. 4.3-4 suggests that he would indeed regard the noéma of
the scent as an imprint or form, a likeness and an image. Imprints and forms, he says there, ‘appear to
occur in the nous either when it sees through the eyes, or hears through hearing, or through whatever
sense faculty’ (¥oike cupBaivery @ v 1) 81° 0pOaApdy Opdvti §) 81 dxofig drovvti i) 8t aicOrjcewmg
no16g). This seems to contradict Rfl. 25, so what are we to make of it? Does the apparent inconsistency
represent an oversight, equivocation, change of mind, or simply an emphasis upon the visual so overarch-
ing that it threatens to become exclusive? The latter, | suggest, is the answer. There can be no doubt that
Evagrius is above all concerned with visual images, first and foremost because of the Second Command-
ment: ‘Do not make for yourself an idol, nor likeness of anything, whatever are in the heaven above, and
whatever are in the earth below, and whatever are in the waters underneath the earth’ (O movjoeig
GEaVT® eIdmAoV, 003E TavTOC Opoimpa, Soa v 1@ ovpavd dvm, kol Soa év Tf Yij kdtw, Kol Soo &v Tolg
V8actv vrokdTo Thg yfig - Exod. 20:4; cf. Deut. 5:8). That for him rnoémata of sensible objects can fall
within the scope of this proscription is suggested by the fact that he sometimes refers to them as eiddla
(e.g. at Th. 4.16, 16.28, 25.55, 36.17; Prakt. 23.6, 55.2), and also by Th. 37:23-5: ‘you troubled the nous
at the time of prayer by constantly imagining the face of your enemy and deifying him, for certainly what
the nous sees while praying is worthy of being called a god.” (tév vodv kotd OV koupov Thg Tposevyfic
gEetdpaoosc, oD &x0pod cov 10 Tpdownov del pavtaLdpevog kol Todto Bconodv: 6 yap PAérel Tdvimg
0 vobg mpocevyduevoc, Todto kai Odv dElov dotiv Oporoyelv). This passage strikes to the heart of Eva-

Page 44 of 268



Sometimes the scriptures use sensible imagery to convey spiritual truths. Evagrius dis-

cusses such cases using the example of the following phrase from Isa. 6:1:

> \ / / 5\ /7 3 A A9 /
€100V TOV KVUp1ov kabnuevov £mt Bpovov vynAod kot ExnpuéEvou.

I saw the Lord seated on a high and lofty throne.

He begins by splitting it into two parts. The first, ‘I saw the Lord’, seems to imprint the
nous but in fact does not since, because God is incorporeal, no expression that signifies
him can imprint the nous. On the other hand the predicate, ‘seated on a high and lofty
throne’ could, since it describes a sensible object, imprint the nous. However its spiri-
tual significance, which is its true meaning, does not imprint it: ‘the key is to move be-
yond a literal reading of the text, for there was no physical throne in Isaiah’s vision.”*®°
In other words, if understood as referring to a physical throne then the noéma of a
physical ‘high and lofty throne” will imprint the nous, whereas if it is understood that
the whole phrase is in fact a noéma of God, since ‘God is said to be seated there where

he is known; for this reason the pure nous is called a throne of God’ (éxel yop Aéyeton

grius’ interest in noémata that imprint the nous. They lead it far away from God (cf. Pry. 56) for three
reasons. First, they distract it (this can be providential when it is the demons that they distract it from; cf.
Sch. 15 on Eccl. 10-13). Second, they focus the nous toward the sensible world. And third, the fact that
they imprint the nous makes them hard to expunge from it. It is easy to see why Evagrius would regard
such noémata as falling within the scope of Exod. 20:4: they are likenesses of sensible things and, be-
cause of their capacity to occupy the nous, are liable to appear before it while it is trying to pray, therefore
becoming in effect de facto idols (cf. Let. 7.1). But his preoccupation with the visual does not rest solely
upon a literal reading of Scripture. Not only does he hold sight to be more powerful (xpeirtwv) than any
of the other senses (cf. Prayer 150; Gt.Let. 4; also Casiday (2006: 213, n.7)); it is also clear that his own
experience of troublesome noemata is dominated by visual images. Nor should we forget the possibility
of philosophical influences at work here; for example, his assimilation of sensible objects to visible ones
and his contrast between the visible and the intelligible echoes Plato’s distinction at Rep. 507b9-10 be-
tween objects of sight and objects of intelligence, while the priority of sight in relation to the other senses
is affirmed by both Plato and Aristotle (cf. Phdr. 250d3-4; DA 429a2-3). Thus Evagrius has compelling
theological, philosophical and psychological reasons for emphasising the visual in his discussions of
noémata of sensible objects. Nonetheless he seems to allow that such noémata can be non-visual, and so
while his primary concern is undoubtedly with the visual image of the rose, he would, I think, consider
the noéma of the scent to be an image too. So noémata of sensible objects imprint the nous with an image
of that object which is its likeness, and depending on the sensory modality involved this ‘image’ and
‘likeness’ can be either visual or non-visual in nature. Either way, it has the potential to impinge upon the
nous at the time of prayer and as such to be a de facto idol.

169 Stewart (2001: 200).
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ka0éCecbon 6 Oe0c Evha yvdoketar 10 kol Opdvog Aéyeton O0d vode kabapdg), then

the nous will not be imprinted.*”

Generalising from this example, when a sensible object is presented to the nous through
the medium of language and in a context where the expression in which it appears is
susceptible of either literal or spiritual interpretation, the noéma to which it gives rise
will only imprint the nous if the expression is understood literally. So rather than being
a mechanistic process, the imprinting of the nous depends upon the attribution of sig-

nificance and thus upon the agent.

What about expressions involving sensible imagery not susceptible of spiritual interpre-
tation, and what about sensible objects themselves? Is the imprinting of the nous agent-
dependent in either of these cases? | shall begin with the latter. In the case of objects,
what is at issue is the distinction between the objects themselves and what Evagrius
calls their logoi. Objects have no intrinsic value; rather, their value resides in their role

as intermediaries between the contemplative and God:

R b4 \ ’ s / k) s 3 7 ~ / L) 5 \
OVK €0TL TO TpaypoTo oyobd, aAA’ ol A0yol TOV TPOyHAT®OV, €0 015 Kol

gvppaivesHar TéQukey 1 EUGIG 1) Aoyikn Kol £pydlecton 10 ayaddv: ovdev yap

o / \ / \ At o \ \ ~ ~ 171
OVTM TPEPEL KL T[OTICSI TOV VOOV G GPETT] KOl YVWOO1G 0O<00.

it is not objects that are good, but the logoi of objects, by which rational nature is
gladdened and does good, for nothing so nourishes and refreshes the nous as vir-
tue and the knowledge of God.

On the basis of Evagrius’ exegesis of Isa. 6:1 we might suppose that if the objects them-
selves are the focus of attention then their noémata will imprint the nous, whereas if the
focus is upon their logoi then the noémata of the objects will not imprint the nous (nor
of course will the noémata of the logoi, being noemata of intelligibles). This, | take it, is
what Evagrius has in mind when, in his fifteenth scholion on Ecclesiastes, he distin-
guishes between ‘perceiving in a sensible manner by means of the senses that which is
sensible’ (toig aicOntoic d10 TdV aicOfcenv EmPdrlov aicOntdc) and the ‘observation

of objects by means of the senses’ (1] 810 TV aicOicewv KoTAVONGIS TV TPUYUIT®V),

10 Th, 41.13-15.
11 gch. 15.22-5 on Eccl. 10-13.
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affirming that while the former imprints the nous, the latter can be practised by the pure

as well as by the impure. However, Prayer 56 complicates this picture:

Ovk Gv Ote un éyypoviln 6 vodg év tolg yiloig vorjuoct T@v mpayudtov, 7én Kol
pocevyfc KateiAnee tomov: ddvatar yop v Tf Osopia eivar T@V Tpoypdtov, Kol
b ~ 4 9 ~ 2 ~ 4 \ 2 \ e/ ’ 2 2 (] e
€V TOlg AOYOIS OVT®V AOOAECYELY, Omep, KOl €1 YiAa pnuatd &low, OAA' o¢
npoyudtov dvio Oewpipota, tomodot TOV vodv, Kol pokpav Grdyovstv Gmod
O¢cod.

Even when the nous does not delay among the simple noémata of objects, it has
not yet attained the place of prayer; for it can remain in the contemplation of ob-
jects and be engaged in meditation on their logoi, which, even though they in-
volve simple expressions, nevertheless, insofar as they are contemplations of ob-
jects, imprint the nous and lead it far from God.

Does this mean that, after all, contemplation also involves the imprinting of the nous?

Dysinger reads Kephalaia Gnostika 2.83'"

to mean that the change effected in the nous
by contemplation is the result of its being imprinted,*” but I don’t think this is correct
since, as | understand Evagrius, the imprinting of the nous makes it increasingly corpo-
real whereas contemplation involves a move away from corporeality; accordingly, | un-
derstand the change effected in the nous by contemplation to be in the order of a dis-
solving of existing imprints rather than the acquisition of new ones. Consequently |
think that the above passage is most naturally read as meaning that, while in theory at-
tention can be focused either on objects qua sensible or on their logoi, in practice some
part of the person’s attention is likely to remain focused on the objects qua sensible
even if the greater part is focused on their logoi. Indeed, | shall argue below that the ex-
tent to which she can focus her attention on logoi to the exclusion of the sensible world

depends upon the extent to which she has attained apatheia.

All sensible objects, then, have logoi and are therefore susceptible of spiritual interpre-
tation; they are the individual characters of the ‘letter from God’ that is corporeal crea-
tion. In order to ‘read’ this ‘letter’ it is necessary to abstract from the objects to their

spiritual significance, and insofar as this is done their noémata will not imprint the nous.

172 Quoted above, 1.1.3.
173 Cf. Dysinger (2005: 38).
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The ability to discern such logoi is sometimes referred to by Evagrius, following Ori-

gen,*™ as a spiritual sense,'” and requires that the nous be apathés:

Just as each of the arts has need of a sharpened sense that conforms to its matter,
s0 also the nous needs a spiritual sense in order to distinguish spiritual things.*"

LETO YOP TNV KABapotv 00K ETL O¢ TEPIGTDVTO, TOV VoDV aTod udvov O kabapog

10 aioOnta mpdypata kabopd, GAN ®¢ &ykeipevo adT@® TPOG TNV TVELUOTIKNY
177

Bewplov.

after purification the one who has been purified no longer considers sensible ob-
jects only as diversions for his nous but as means placed in him to bring him to
spiritual contemplation.

Spiritual sensation is apatheia of the reasoning soul, produced by the grace of
God.'"®

With sensible objects, then, as with sensible imagery, it is possible to avoid the imprint-
ing of the nous. What about expressions involving sensible imagery not susceptible of
spiritual interpretation? Here it would seem that the only way to avoid imprinting of the
nous is to withhold attention from them, and indeed this is what Evagrius recommends

that a person does when faced with demonic suggestion.*’

In sum, all cognition of objects external to the nous — that is, all cognition other than

knowledge of God - involves the reception by the nous of noemata. 1f these are of sen-

1 cf.DP 1.1.9 (R).

175 Katz (2000: 132) notes, ‘As far as scholars can determine, the creation of the doctrine of the spiritual
senses originated with Origen. Although there is some anticipation of the doctrine in the ideas of Philo, of
Clement of Alexandria, and of Tertullian, Origen’s development of the doctrine of the spiritual senses
flows out of his interest in psychology and principally out of his monumental work in scripture and in a
special way from his own mystical interpretation of the Song of Songs.” Cf., e.g., Origen, C.Cant., Prol.
2; DP 1.1.9 (R); Dialogue with Heraclides 16 ff.

176 KG 1.33; cf. KG 2.35: “The nous also possesses five spiritual senses, with which it senses the sub-
stances presented to it. Vision shows it intelligible objects [hazily? heavenly?] ; with hearing it receives
the logoi which concern them; the odour that is a stranger to deceit delights the nose, and the mouth re-
ceives the flavour of the latter; by the manner of touching it is confirmed, by grasping the exact demon-
stration of objects.’

"7 Sch, 15.4-7 on Eccl. 10-13.

8 KG 1.37.

17 To be precise, Evagrius warns against allowing demonic logismoi to linger in one’s awareness; cf.
Prakt. 6; see below, 2.2.4.
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sible objects or imagery perceived without regard for their spiritual significance then
they imprint the nous, but if, although the perception is through the senses, the focus of
attention is the logoi of the objects or imagery, then the resulting noémata will not im-
print the nous. Evagrius refers to the latter mode of cognition as ‘spiritual sensation” and

a prerequisite of it is apatheia.
1.2.1.2 The metaphysical passibility of the Evagrian nous

In metaphysical terms the changeability of the Evagrian nous is rooted in its power of
self-determination, an exercise of which — that is, a choice or decision - is a movement
of the nous (vod kivnotc).*® That movement is susceptible of degree and can be either
toward or away from God and, accordingly, stable or unstable. If stable it tends toward
stillness in the sense that movement toward God would, if uninterrupted, culminate in
union with him. If unstable this, along with its distance from God, will tend to increase,
since any stability must come from God. In other words, the nous, in virtue of its power
of self-determination, is intrinsically capable of, and potentially susceptible to, infinite
instability, and once it has turned away from God only his intervention can prevent it
from spinning off into chaos.

By means of the corporeal worlds God re-introduced stability to the created order and
made it possible for the noes to re-ascend to him. In virtue of the movement and Fall
they had already undergone change, but so far the form this took, namely increasingly
unstable movement, happened without further input from God. Their assumption of
souls and bodies, on the other hand, although the actualisation of a potential already in

them,*®! did require such input and so a further creation.'®?

Embodiment contains, but does not eliminate, the instability of the nous. The human
nous experiences its instability through its susceptibility to imprinting by noemata of
sensible objects and to the changing emotions and mental states characteristic of our

daily lives, most — but not all - of which are unstable movements and affections of the

180 Cf. Sch. 10 on Eccl. 2:11; Sch. 23 on Prov. 2:17; see above, 1.1.2.

181 Cf. KG 2.29: “Just as fire potentially possesses its body, so also the nous potentially possesses the soul,
when it is entirely mixed with the light of the Blessed Trinity.’

182 Byt see above, n.34.
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nous;*® in other words, pathé.*® The two - the imprinting of the nous and the experi-
ence of pathos - are connected: ‘appetite’, Evagrius tells us, ‘is the source of every
pleasure, and sensation gives birth to appetite.”*® Conversely, apatheia is the initial sta-
bilisation of the nous that enables it to contemplate and thereby increase its stability and
move closer to God. Contemplation does not involve the imprinting of the nous but
nonetheless changes it as much as pathos.’® But whereas the changes wrought in the
nous by pathos are a sickening, those wrought by contemplation are healing. They are

reflected in changes to the constitution of the body™®’

5188

- that is, to the aspect of the nous

that is ‘named a body’™™" - in the gradual process whereby it, along with the soul, is

‘raised to the order of the mind.”*®°

1.2.1.3 The true nature of the nous

Just as God is beyond all representation and sense perception (vrep macov Evvolay Kol

190 immaterial (&oroc)'®* and without quantity or shape (dmococ Kol

193

aicOnow);
doymudrioroc)™® or form (popen),™ so the true nature of the nous is to be without form
or matter.® That which was created to be receptive to the immaterial, formless God is
itself immaterial and formless. God’s response to the Fall was to provide the noes with
souls and bodies to enable them to re-ascend to him, and that in the first instance means
overcoming their susceptibility to pathos; in other words, attaining apatheia. But al-
though apatheia is part of the true nature of the nous, it is not the whole story and its at-

tainment does not yet suffice for the nous fully to realise its true nature:

183 Not all emotions, desires and so forth are unstable movements, only those that lead us away from God.
For discussion of unstable affects — that is, pathé — see Chapter Two, and for stable affects, Chapter
Three.

184 Chapter Two focuses in detail upon Evagrius’ understanding of pathos and its effect upon us.

185 prakt. 4.2-3; see below, 2.2.2.

186 See above, 1.1.3.

187 The body and its transformations are discussed below, 1.4.

188 Gt.Let. 26; see above, 1.1.2.

189 Gt.Let. 22; see above, 1.1.2.

0 pry 4.

191 pry. 66.

192 pry 67.

198 Cf. Pry. 114.

194 Cf. KG 3.31: ‘Of the unity of the nous it is possible to speak, but its nature cannot be described be-
cause it has been constituted neither of form nor of matter (such that) there is no knowledge of quality.’
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Ovk 0 dmabdsiog TeTVYNKOG, NN Kol Tpooevyetan AANOGS dvvatan yap &v Toig

YIAOTg vorpoot etvarl kol &v Talg iotopiolg avt®dv meplondobol, Kol HoKpov
- 195

dméyewv amd Ocod."”

One who has attained apatheia has not already found true prayer as well, for one
can be among simple intellections and be distracted by the information they pro-
vide, and so be far from God.

By ‘simple intellections’ Evagrius means the logoi of bodies and incorporeals and
judgment and providence. These relate to the various levels of contemplation and of the
metaphysical hierarchy by means of which the nous ascends to God, but while an inte-
gral part of the ascent they too must be transcended if it is to be receptive to God him-
self. “True prayer’, which Evagrius also calls ‘pure prayer’,**® is the highest level of
contemplation.’®” It is both the immediate goal of the spiritual life and the route to its
ultimate goal, the eschatological restoration of the logikoi to God, for which the nous

must become naked, not only of noemata but of soul and body:

The naked nous is that which, by the contemplation which concerns it, is united
to knowledge of the Trinity.'%

Being without form or matter, the nous has no qualities and so its nature cannot be de-

200

scribed.'*® It does, however, have a light associated with it,®° and Evagrius journeyed to

John of Lycopolis to ask him about this:?*

195 pry, 55; cf. Pry. 57: ‘Even if the nous has transcended the contemplation of corporeal nature, it has not
yet beheld perfectly the place of God, for it can be occupied with the knowledge of intelligible objects
and so be involved with its multiplicity” (K&v vngp mv Oewpiav tfig copatichc pbceng 6 vodg yévnra,
obnw tékeov TOV 10D QoD om0V E0edoato’ dOvatar yap v tfj TV vontdv gival yvdost, kol
nowiMesOon mpog avtiv); also Let. 58.4: “When the mind has attained [knowledge of the Holy Trinity], it
leaves all the intellections associated with objects.” Trans. Sinkewicz (2003: 285,n.3).

1% cf e.g., Pry. 70, 72.

97 For ‘true prayer’ cf., e.g., Pry. 53, 55, 59, 60, 64; for ‘pure prayer’, e.g. Pry. 70, 72.

1% KG 3.6; cf. KG 1.65; 3.15.

199 Cf. KG 3.31.

200 Cf. e.g., Prakt. 64, quoted below, 3.1; Disc. 78, quoted below, 3.3; KG 1.74: “The light of the nous is
divided into three: knowledge of the adorable and holy Trinity, of the incorporeal nature that has been
created by it, and of the contemplation of beings. This light can be manipulated by both demons and an-
gels; at Pry. 73 Evagrius speaks of ‘the light around the nous’ being manipulated by the demon of vain-
glory, and at Pry. 74 of ‘the angel of God [moving] the light of the nous to an unerring activity.’

201 palladius (HL 35.4) reports that it took him, Palladius, eighteen days to make the same journey, “partly
on foot, partly by sailing along the river’.
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Concerning [the holy light in the eyes of the mind at the time of prayer], | and
God’s servant Ammonius wanted to know where it comes from, and we asked
the holy John, the seer of Thebes, whether it is the nature of the mind to be lumi-
nous and thus it pours forth the light from itself or whether [the light] appears
from something else outside and illumines [the mind]; but he answered us and
said, “No human being is able to explain this, and indeed, apart from the grace of
God the mind cannot be illumined in prayer by being set free from the many
cruel enemies that are endeavouring to destroy it.?%?

Evagrius evidently concluded that as well as having a light of its own the nous can be

illuminated from without:

E{ ti¢ Bovrotto idetv v 10D vod katdotacty, 6Ttepnodim £0VTOV TAVI®MV TMV
vonudrtov, koi t0te Syetar avtov cameeip® 1| ovpaviey YpPOUUTL TOPEUPEPT’

~ ~ b4 b 4 ~ 2 / bl /. ~ \ /
todto motfjoor dvev amabelog, TOV advvatewv Eotiv: Ogod yap ypelo

- - - ~ 203
GLVEPYODVTOG TOD AVOIVEOVTOG aDT® TO GVYYEVES PAG.

If someone should want to behold the state of his nous, let him deprive himself of
all noemata and then he shall behold himself resembling sapphire or the colour of
heaven.?® It is impossible to achieve this without apatheia, for he will need God
to collaborate with him and breathe into him the connatural light.?%

This is ‘that light which at the time of prayer leaves an imprint of the place of God (t0b
Q®OTOG €Kelvoy TOD KATA TOV KOPOV TAG MPocevyfic &kTumodvtog TOV 10OV TOV T0D
0e0).”?% But if only noemata of sensible objects imprint the nous and if, moreover,
such imprinting is inimical to prayer, what does Evagrius mean by this? In the very next
chapter he states explicitly, in relation to Isa. 6:1, that the noéma of God does not im-
print the nous.””” The answer, | suggest, is that it is partly deliberate oxymoron and
partly metaphor, both intended to emphasise the singular and ineffable nature of the ex-
perience in question. As metaphor it compares it to our ordinary experience of the sensi-

ble world and declares it to be no less vivid; as oxymoron it reminds us that, unlike cog-

22 Ant. 6.16; cf. HL 35.

23 Rfl. 2.9.

204 Cf. Exod. 24:9-11.

205 Cf. Rfl. 23: [The nous] will lay aside the pathé through the virtues, and simple thoughts through spiri-
tual contemplation; and this in turn it will lay aside when there appears to it the light;” Rfl. 27: ‘Prayer is a
state (katastasis) of the nous that arises under the influence of the unique light of the Holy Trinity.’

2% Th. 40.8-9.

207 Cf. Th. 41.17-19.
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nition of sensible objects, that of God does not rely for its vividness upon the imprinting

of the nous.

Evagrius understands the expression ‘the throne of God’ in Isa. 6:1 as referring to the
pure nous, since ‘God is said to be seated there where he is known’.?*® He also speaks of

the nous as ‘the place of God’, as in the following:

¢/, e ~ \ \ pl4 b / \ p) / bl /
Otav 0 vobg 10V mahotov avOpwmov AmodVGAUEVOS TOV €K XAPITOG ETEVOLCTTOL,
10te KOl TNV €00T0D KOTAGTOOWY OWETOl KOTO TOV KoUpOv THG TPOGELYTG

cOmEElp® 1| ovpovi® YpOUATL TOPERPEPT, Tviva kol tomov 0god 1) ypaen

s ’ ¢ N A ’ s ’ 5\ A~ ¥ ~ 209
OVOH(ICSI VTTO TOV TEpﬁGBUTSp(DV O(PeSVT(X €T TOV 0POLC 2va.

When the nous has put off the old self and shall put on the one born of grace,?*
then it will see its own state in the time of prayer resembling sapphire or the col-
our of heaven; this state scripture calls the place of God that was seen by the eld-
ers on Mount Sinai.?"*

For Evagrius it is the nous that is the object of Paul’s injunction and the subject of the
transformation from ‘old’ to ‘new’ self; as we shall see, he identifies the Pauline ‘new
self” with the person who has attained apatheia. The nous is the ‘place of God’ because

it was created to know him.?'?

The nous, then, is naturally incorporeal and has its own light. What about its relation-
ship to movement? Is the true nature of the nous to be in stillness or in motion? | said

above that stillness is found only in union with God and that corporeal creation is char-

2% Th, 41.14-15; see above, 1.2.1.1.

209 Th_ 39, repeated almost verbatim in Let 39; cf. Sinkewicz (2003: 273, n.61). Cf. also Rfl. 2.9, quoted
above; Th. 40.

219 Cf. Col. 3:9-10.

211 Cf. Exod. 24:9-11.

212 That the ‘place of God’ is said to be located on a mountain reflects, for Evagrius, the fact that the re-
turn to God is an ascent; cf. Let. 58: [T]he intelligible mountain is the knowledge of the Holy Trinity
erected on a height difficult of access’ (trans. Sinkewicz (2003: 285, n.3)); also cf. KG 5.40: ‘The intelli-
gible mountain is spiritual contemplation which is placed at a great height which it is difficult to ap-
proach; when the nous will have reached it, it will become a seer of all the noemata of the objects below.’
Cf. Rfl. 25.3-6: ‘[T]he place of God is the rational soul, and his dwelling the luminous nous that has re-
nounced worldly appetites and been taught to observe the logoi of (that which is on) the earth’ (témoc 8ol
Totvov Ogod, Yyoyn Aoyiky: KatoknTiplov 8¢, vodg pmTogldng Ta¢ koopkag émbvuiag dpvnoduevog, Tovg
thig yuyfig AMdyovg drockomedsly ded1dayuévoc); Sch. 2 on Ps. 75:3: ‘Place of God, the pure soul; dwelling
of God, the contemplating nous’ (t6mog Oeod yoym kdbapa. katowmtiplov Ocod, vodg Bewpnrikdc).
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acterised by stability of movement as opposed to its cessation.?** But at Praktikos 48
Evagrius describes the nous as ‘a thing easily set in motion and difficult to check in its
tendencies towards unlawful fantasies (svxivntov ydp T mpdypa 6 vode kol TpOg TOG
dvépoug pavtaciog Svokddektov).?* So what exactly does he mean by this? Clearly he
means that the nous is easily destabilised, since he is referring in particular to its ‘ten-
dency towards unlawful fantasies’. But should we take this to mean that the natural state
of the nous is stillness? Given that stillness was, along with incorporeality, the pre-
lapsarian condition of the logikoi, the answer is clearly yes. What about the nous in cor-
poreal creation? Can it ever experience stillness? | think the answer again is yes: that
when, during prayer, it attains to knowledge of God, it enjoys stillness, along with ef-
fective incorporeality,?® but as soon as it begins to descend it is once more identical
with the logistikon and so, as part of corporeal creation, in motion, although insofar as it

remains apathés that motion will be stable. *°

1.2.1.4 Summary

The mutability and passibility of the nous are central to Evagrius’ anthropology. The
receptivity of the nous spans the entire cognitive spectrum from God to the sensible

world. The image of God consists in its receptivity to knowledge of God.

Cognition of objects external to the nous involves the reception by it of noemata of
those objects. Noémata of sensible objects imprint the nous but those of intelligibles do
not. Whether or not imprinting occurs is agent-dependent: if scriptural passages that use
sensible imagery to convey spiritual truths are understood in terms of their literal mean-
ing then the noémata of that imagery will imprint the nous, but if they are understood in
terms of their spiritual meaning then the nous will not be imprinted. Similarly, if per-
ception of sensible objects focuses upon the objects themselves then their noémata will
imprint the nous, but if the focus is upon the objects’ logoi — that is, if it is contempla-
tive - then the nous will not be imprinted. Evagrius refers to this as ‘spiritual sensation’

and a prerequisite of it is apatheia.

213 See above, 1.1.2.

214 Prakt. 48.7-8.

215 See below, 3.3.

216 Apatheia is normally experienced as a temporary condition; see below, 3.4.
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Just as the epistemic changeability of the nous is rooted in its receptivity to knowledge
of God, so its metaphysical changeability is rooted in its power of self-determination, an
exercise of which is a movement of the nous. If that movement is away from God it is
unstable, if toward him, stable, since stability comes from God. In turning away from
God the logikoi introduced instability to the created order, and God responded by re-
introducing stability by means of corporeal creation. The furnishing of the noes with
souls and bodies was the actualisation of a potential already present within them. It con-
tains but does not eliminate the instability of the noes. As humans we experience that
instability in the plasticity of the nous in relation to the sensible world and in our related
vulnerability to pathos. Acquiring apatheia stabilises the nous and enables it to shift its
cognitive focus from sensible objects to their spiritual significance. Like pathos, the
practice of contemplation or spiritual sensation changes the nous (including the soul and
body) but whereas the changes effected by pathos increase its sickliness, those effected

by contemplation restore it to health.

Attainment of apatheia is the starting point for the restoration of the nous to its true na-
ture of formlessness, incorporeality and stillness but it is not sufficient for it. The apa-
thes nous has lost its susceptibility to imprinting by noémata of sensible objects but re-
mains subject to multiplicity, which, although now of intelligibles rather than sensibles
is nonetheless, qua multiplicity, ‘far from God’. To be receptive to God as essential
knowledge rather than as mediated through corporeal creation it must transcend the cor-
poreal worlds, becoming naked of body and soul and also of all noémata. As it does so,
‘putting off the old self and putting on the one born of grace’, it will become aware of its
light and of itself as the ‘place of God’.

1.2.2 The soul

Evagrius uses the word ‘soul’ even more frequently than the word nous.?*” The reason, |

suspect, lies in the therapeutic focus of his writings, for while the nous is the agent and

217 According to the TLG and including the Epistula Fidei there are four-hundred and ninety-one occur-
rences of the word ‘soul’ in Evagrius’ Greek corpus.
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subject of redemption, the soul is the form it assumes as a result of the Fall and in which

it must act to achieve redemption.

To begin with, a point of clarification. Evagrius sometimes speaks as if the soul com-
prised only the thumos and epithumétikon, so implying the identity of nous and lo-
gistikon.?*® His doing so follows naturally from his tendency to assimilate the logistikon
to the nous and preference for speaking in terms of the latter. Accordingly it should be
borne in mind that just as the term nous can refer either to the triune entity or the ra-
tional part of the soul, so ‘soul’ might denote either the fallen entity in its entirety or its

pathétikon part alone.

This section will focus upon the nature of the three parts of the soul, and this can best be
gleaned from Evagrius’ assignment of virtues to them. But first, from a modern perspec-
tive the fact that a discussion of the virtues should fall within a chapter on anthropology
rather than ethics bears a word of explanation. Whereas we think of ethics and psychol-
ogy as necessarily distinct, the one prescriptive, the other descriptive, in antiquity the
assumption was rather of their connectedness and mutual coherence. As Brennan notes,
ancient theories of ethics are rooted in naturalism; that is, they start from considerations
of what is natural for a human being. Consequently, unlike modern theories they ‘tend
to begin their ethical theorizing along with their psychology, not prior to it’,?% and to
suppose that ‘the perfectly representative human psyche belongs to the perfectly ethical
human agent. Violations of ethical standards always reflect lapses in psychological hy-

220 Evagrius’ anthropology fits this pattern exactly, being premissed upon our

glene.
creation in God’s image and loss of it through our own choice. For Evagrius the per-
fectly virtuous human agent would indeed have the perfectly healthy soul, and the pur-
pose of praktiké is to regain and, as far as possible, preserve that health. To the objec-
tion that a person cannot be obliged to do anything that she is unable to do, that ‘ought’
implies ‘can’, Evagrius would reply that any gap between what we can do and what we
ought to do is itself a result of poor psychological health and, as such, something that in

principle we can, with God’s help, remedy.

218 Cf., e.g., Sch. 2 on Ps. 107:3, Sch. 230 on Prov. 21:23, Sch. 258 on Prov. 23.22.
219 Brennan, at Inwood (2003: 258).
220 Brennan, at Inwood (2003: 259).
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Evagrius distinguishes between the ‘practical’ and the ‘contemplative’ virtues. The for-
mer are constitutive of apatheia and are cultivated by means of praktiké, while the latter
are the preserve of the gnostikos and are cultivated following attainment of apatheia.
Concise descriptions of the virtuous, and so apathés, soul are given in both the Prak-

tikos and the Kephalaia Gnostika. Praktikos 86 reads:

Koza @ootv évepyel yoyn Aoyikn Stav 10 pév émbountikov odthc puépoc thig

2 ~ bl ’ \ \ \ € \ 9 ~ b ’ \ \ \ bl /
apethig Epletat, TO 0 BupiKov Ve avThHG aymviLeTal, TO 0 AOYIOTIKOV ETPAALEL

- PR (221
T Oewply TOV YeEYOVOTOV.

The rational soul acts according to nature when the epithumetic part of it longs
for virtue, the thumos struggles on (the soul’s) behalf, and the logistikon attains
the contemplation of beings.

Kephalaia Gnostika 4.73 describes the virtuous — and so apathés - person as

one in whom the nous always attends to the Lord, in whom the thumikos is full of
humility following the memory of God, and in whom epithumia is completely
oriented toward the Lord.??

While both of these chapters assume the ability, bestowed by apatheia, to practise con-
templation, the fact that Praktikos 86 focuses upon the role of the thumos in the ‘war-

fare of the pathe’

while in Kephalaia Gnostika 4.73 all three parts of the soul are di-
rectly attentive to God, reveals that they deal with less and more advanced levels of
spiritual attainment respectively. We see this too in the degree of unity that each attrib-
utes to the soul: in the Praktikos her three parts are operating in harmony with one an-
other but their respective functions are quite distinct, whereas in the Kephalaia
Gnostika, although the differentiation remains they are unified not just by mutual con-
cord but by direct orientation toward God.?** The contrasting functions that these two

chapters assign to the thumos will be considered below.

221 prakt. 86; cf. Disc. 96.

22 KG 4.73.

223 Cf. Prakt. 83.

224 Cf. Sch. 293 on Prov. 24:31. It is worth noting the contrast with Plotinus’ understanding of the ‘civic’
and ‘purificatory’ virtues. For Plotinus, the civic virtues involve all three parts of the soul and bestow
metriopatheia, while apatheia is acquired by means of the purificatory virtues, which concern the separa-
tion of the rational part of the soul from the body and do not involve the epithumetikon or thumos; cf.
Enn. 1.2; also Baltzly (2004: 301-3). For Evagrius, both the practical and the contemplative virtues in-
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Praktikos 89 comprises a more detailed assignment of virtues to the parts of the soul:

Since the rational soul is tripartite according to our wise teacher,””®> when virtue
(dpetn) arises in the logistikon it is called prudence (ppdvnoig), understanding
(cbveoig), and wisdom (cogia); when in the epithumétikon it is called temper-
ance (cwepoctvn), love (Gydmn), and self-control (&ykpdreia):??® when in the
thumos it is called courage (avdpeia) and perseverance (dmouovn}); and when in
the entire soul it is called justice (Suconootvn).?” The work (Epyov) of prudence
is to lead in the war against the opposing powers (t0 otpatnyelv mpoOc Tag
avtikeluévog duvduerc) and to defend the virtues (v dpetdv vrepaocmiCev) and
to draw the battle lines against the vices (npog tag xaxiog TapatdrrecOar) and to
manage indifferent matters according to the circumstances (ta. péoa mpog Tovg
Kapovg droketv). The work of understanding involves the harmonious arrange-
ment of all things that contribute to the attainment of our goal (10 mdvta ta
cvvtelodvta NIV Tpd¢ TOV okomov appoding oikovoueiv). The work of wisdom
is contemplation of the logoi of bodies and incorporeals (10 Oewpelv Adyovg
coudtov kol doopdtov). The work of temperance is to look without pathos
upon objects that set in motion its irrational fantasies (BAémewv dmabd¢ to
npdypoTo T0 Kvodvto &v nuiv eavtaciog dAdyovc). The work of love is to con-
duct itself towards every image of God in much the same way as it would to-
wards the archetype (10 mdofj £ikdvi oD Ood ToldTnNV 0TV Eumapéyev olay
Kol 1@ TpoTotHn® oxeddv), even when the demons attempt to defile it (waivewy
avtag Enyelpdoty ol daipoveg). The work of self-control is to throw off joyfully
every pleasure of the gullet (10 mdocav Mdoviiv 100 @dpuvyyog peta yapdg
anooceiesBar). It belongs to perseverance and courage to be unafraid of enemies
(un) dediévon 8¢ Tovg moAepiovg) and to hold out valiantly in the midst of dangers

volve all three parts of the soul, but it is the former that, by ‘separating soul from body’ (cf. Prakt. 52)
constitute apatheia. The cultivation of metriopatheia is, for Evagrius as for Plotinus, a precursor to that of
apatheia, but again he differs from Plotinus in that it does not involve different virtues; see below, 3.4.

225 Guillaumont (1971: 683) notes that the expression ‘our wise teacher’, which Evagrius has substituted
for the name of Plato, designates Gregory of Nazianzus. Likewise, Sinkewicz (2003: 260, n.91) notes that
‘the teacher in question is most likely Gregory Nazianzen’.

226 Guillaumont and Sinkewicz translate éykpdzeia as ‘abstinence’, but while I agree that abstinence is the
form that éyxpdreia takes as regards the epithumetikon, 1 prefer the translation ‘self-control’ because in
addition to being a more literal rendering of &ykpdzewa, it more clearly suggests the cognitive aspect of
abstinence in its Evagrian sense and therefore makes more explicit its link with the inner watchfulness
that is so central to praktike (for discussion of inner watchfulness, see below, 3.4).

221 1n speaking of virtue as a single entity that assumes different forms Evagrius evokes the doctrine, Stoic
in origin, of the unity of the virtues. Cf., e.g., Plutarch, On Moral Virtue 440e, LS 61B: ‘Menedemus of
Eretria eliminated the plurality and differentiation of the virtues, holding that there is a single one, called
by many names; for it is the same thing that is called moderation and courage and justice ... Aristo of
Chios also made virtue essentially one thing, which he called “health”.” Cf. also Prakt. 98, quoted below,
this section.
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(mpoBdumg éyxaptepelv tolg devoic). The role of justice is to cultivate concord
and harmony between the parts of the soul (16 copewviav Tva kol appoviay T@v
Tiic woyfic pep®dv katepydleosdan).”

These virtues are a mixture of the practical and the contemplative: prudence and under-
standing are primarily practical, while wisdom is certainly a contemplative virtue. That
Evagrius speaks of it rather than knowledge in relation to the logistikon is worth re-
marking. Since wisdom relates to corporeal creation and knowledge to God himself,?*®
it reflects the status of the logistikon as the ensouled nous; that is, the nous in relation to
corporeal creation. In turn it makes more noteworthy Evagrius’ references to knowledge
of God being attainable by the nous during human life since it highlights the ability of
the embodied nous to transcend the corporeal worlds. Self-control is a practical virtue,
but temperance as described here is contemplative, and we know from the Prologue to
the Praktikos that love (agape) only truly becomes possible with the attainment of apa-
theia,”*® making it, too, a contemplative virtue. On the other hand, the virtues here as-
cribed to the thumos, perseverance and courage, are above all practical. The role as-
signed to justice, which we can take to be both practical and contemplative, recalls that
assigned to it in Plato’s Republic, where it is the condition of the soul in all of whose
parts virtue has been realised,®* but whereas for Plato it emerges from the correct op-
eration of the parts of the soul,*? Evagrius makes it active in the cultivation of ‘concord

and harmony’ between them.?*®

Praktikos 86 and 89, on the one hand, and Kephalaia Gnostika 4.73 on the other, assign

very different functions to the thumos, the former that of struggling on behalf of the

228 As Sinkewicz (2003: 260, n.91) notes, Evagrius here draws upon a school text such as the anonymous
On the Virtues and the Vices 1-2, which names Plato as the source of the teaching, but adapts it to his own
teaching and adds virtues with strong scriptural associations: understanding and wisdom (cf. Col. 1:9);
charity and self-control (cf. | Tim. 2:15; 2 Pet. 1:6), and perseverance (e.g. Rom. 5:23). Cf. also Guillau-
mont (1971: 681 ff).

22% See above, n.35.

230 Cf. Prakt. Prol. 49-50; also Prakt. 81, 84.

231 Cf. Rep. 441d ff.

232 1bid.

233 1 he was working from On the Virtues and the Vices (see above, n.187), this is one of the respects in
which he departs from it, since it defines justice as ‘the virtue of the soul that distributes proportionately’,
a view associated with Aristotle and the Stoics as opposed to Plato. Evagrius himself evokes the latter
sense of justice in his description of the contemplative virtues at Gnost. 44 (quoted above in part 2 of the
Introduction). Cf. Disc. 7, quoted below, 3.3, at n.258.
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soul; the latter, observation of humility in memory of God. Unlike the other parts of the
soul, the thumos is the source of two contrasting sets of virtues, detailed by Evagrius in

the following passage from the Eulogios:

The usage of thumos lies in this, namely, in fighting against the serpent with en-
mity,?** but with gentleness and mildness exercising patience with love (kotd O
paov Kol Smekss kata TV aydnnv pokpoboueiv) toward one’s brother while
doing battle with the logismos. Let the gentle person then be a fighter (0 mpavg
ovv Eoto poymtic), with his gentleness divorced from murderous logismoi, just
as his fighting is separated from those of his natural kindred (tfig pdymg éx t@v
i @¥oemg opoyevadv). Do not turn the usage of thumos instead to one that is
contrary to nature (un avtiotpéyng tod Bupod v yphicty €ig TV Tapa eVoLV), SO
as to use thumos with your brother by becoming like the serpent on the one hand
and on the other hand to form a friendship with the serpent by consenting to lo-
gismoi. The gentle person, even if he suffers terrible things, does not abandon
love, for it is because of this that he exercises patience and forbearance, kindness
and perseverance (kGv mdoyn ta dewd, thg dydmng ovk &Elotatal, €vekev yop
oG pokpobupel kal otéyet, ypnotedetal T kol vmopéver.).>° If indeed the
exercise of patience belongs to love (tfig dydmng t0 pakpobopueiv), contention
arising from the thumos has nothing to do with love, for thumos rouses hatred,
jealousy and wrath (uicog kai O6vov kai ufiviv &yeiper), but love hates the three
of them (&ydmn 8¢ ta tpio pioet). If you have a firm foundation in love, pay more
attention to this than to the person who trips you up CEu mayiav &yeic &v tij dydmn
myv Bdow, pdriov mpdoexe tadn, finep 1@ mraiovri og) 2°

As this description makes clear, the thumos is the source not only of the virtues relating
to aggression, such as anger towards the demons and courage in the face of demonic
attack, but of the virtues opposed to it, for example patience, perseverance, gentleness
and mildness; it is, accordingly, the psychic locus of restraint, tolerance and empathy as

well as of combativeness.

It will have been noticed that this passage appears to assign love in the sense of agapé
to the thumos,®’ whereas Praktikos 89 assigned it to the epithumetikon. The latter
would appear to be the exception. To begin with, Praktikos 38, although not explicitly

assigning it to the thumos, is most naturally read as doing so:

234 Cf. Gen. 3:15.

235 Cf. 1 Cor. 13:3-7.

23 Eul. 11.10.

27 At Eul. 13.12 agape is again linked with perseverance and patience.
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Yno tdv aioBiocewv mépuke KiveloBat 0 mdOn Kol mapovong Hev dydang Kol
gykpotelog o0 kwvnofioeton, dnodong 8¢ kivndfoetor mAedvov 8¢ mapd v
gmbopiav 6 Ovpog dettan Papudxkav, kol dio Todto peydin Adyeton 1 dydman Ot
yoAvdg &ott Tod Bupod.”*

The pathe are naturally set in motion by the senses. When love and self-control
are present they will not be set in motion; when they are absent, they will be set
in motion. The thumos requires more remedies than the epithumeétikon, and for
this reason love is said to be great, for it is the bridle of anger.

The Kephalaia Gnostika also implies the derivation of agapé from the thumos:

Knowledge and ignorance are united in the nous, while epithumia is receptive of
self-control and luxury and love and hate normally occur to thumos.?*

Knowledge heals the nous, love thumos and chastity epithumia.?*°

We have, then, one explicit assignment of agapé to the epithumétikon (Praktikos 89);
one very strongly implied assignment of it to the thumos (Eulogios 11.10), and three
strongly implied assignments of it to the thumos, one of which is in the Praktikos. It is
difficult to know what to make of this apparent inconsistency, but it seems clear that for
the most part Evagrius associates agapé with the thumos rather than the epithumetikon,

as would make sense given that agapé does not involve desire.?*

Conversely, there can be no doubt that er6s in its spiritual as well as its physical sense
derives, like desire in general, from the epithumetikon. Erés is not a word Evagrius uses
often: whereas agapé and its cognates occur one hundred and four times in his Greek
corpus, erds occurs only seven times. Of these, two, both in the Eulogios, are negative

in tone. In one, Evagrius speaks of the person who has a desire (8pe&ic) for, and is in

238 prakt. 1-5.

2% KG 1.84. My assumption that the love in question here is agapé is based upon Frankenberg’s Greek
retroversion of the Syriac manuscript S1.

240 KG 3.35. In this case a Greek fragment survives that confirms the use of agape.

241 \Were it not for this consideration, which seems to me decisive, Rfl. 37 - “Desire (epithumia) is a power
of the soul that is destructive of anger’ — could be taken as additional grounds for attributing agapeé to the
epithumétikon, given that agape heals anger.
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love with (¢p@dv), honour.?*? In the other he declares that the person who slanders and
the person who listens to slander are ‘in love with one another for the ruin of the heart’

(pdov MMMV gic Adpmy kopdiac). 2

His other five positive uses of erds are all in the Chapters on Prayer; the first two in the

Prologue. Evagrius tells his correspondent;**

Bavpdlo 8¢ og, kol AMov (MA@ Thig dpiotng mpobéceme TV mepl TPOGELYRG
gpdvTo keQoAaiwv. OV yop anidg todTmv EpGc TOV VIO YEPAOV, Kal &V xdpT1 S10
péhavog 10 sivar &ydviov, GG TV v v 1dpvpévov S dydmne kal
dpvnotkakiog. >

I hold you in admiration and envy greatly your excellent intention expressed in
your desire for the chapters on prayer. For you desire to have them not only in
hand and in ink upon the page, but established in your nous through love and
freedom from resentment.

This shows how Evagrius distinguishes between erds and agapé, and also exemplifies
some of the virtues of the pathetikon part of the soul in action: desire — specifically
characterised as loving — for the good, on the part of the epithumétikon; on that of the
thumos, love and freedom from resentment. It is also a thumbnail sketch of the apathés
soul or nous, not only because the virtuous soul is apathes by definition but because
Evagrius acknowledges his correspondent as having not only received Leah — that is,
completed the work of praktike — but performed his seven years’ further service for Ra-

chel, who for Evagrius symbolises the fruits of contemplation.*®

The other three references to erds are in the treatise itself: Evagrius speaks of the Holy
Spirit urging the nous on to love for spiritual prayer (zpotpenduevov [tov vodv] &ig
€pov mvevpatikic mpooevyic),?’’ and of the person who loves (p@v) true prayer,®*®

and, at Prayer 52, expresses even more directly than in the Prologue the compatibility

242 Cf. Eul. 3.3.

#3 Eul. 16.16.

244 probably Rufinus; cf. Sinkewicz (2003: 184).

245 pry. Prol. 23-27.

248 Cf. Pry. Prol. 1-16; Gen. 29:20-30; Sinkewicz (2003: 184).

247 pry. 62, according to the text used by Sinkewicz (that of the Philokalia, supplemented by other manu-
scripts) and Stewart (2001: 192); Migne has &pya. instead of Zpwv.

248 pry. 64.
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of spiritual er6s with apatheia, recalling Plato’s definition of Eros as a daimén who me-

diates between the divine and the human:?*°

Kotdotaoic éott mpooevyfic €€ dmabng, €pwtt dxpotdt® &g Vyog vontov
- 250
aprdlovoa TOV PIMOGOQPOV, KOl TTVELLATIKOV VODV.

The state of prayer is an apathés habit, which by means of a supreme love carries
off to the intelligible height the nous which loves wisdom and is spiritual.

Finally, it was noted above that although all three parts of the soul were in this sense
latent in the pre-lapsarian nous, what became the thumos and epithumétikon only took
that form as a result of it, and that Evagrius understands this as the nous renouncing the
image of God and willingly becoming the image of animals’,**" and as the thumos and
epithumétikon being ‘yoked’ (cviebdac) to the human person.?? It is now possible to
clarify how these two parts of the soul can be aspects of the fallen nous and so, ulti-
mately, of the image of God, and at the same time ‘powers that we and the beasts have
in common’ that ‘belong to corporeal nature’ and therefore were evidently not ‘created
with the rational nature before the movement.’?>® In the soul of the praktikos, the
epithumétikon ‘longs for virtue’, the thumos ‘struggles on the soul’s behalf” and the lo-

*2>4 (this state of affairs being constitu-

gistikon ‘perceives the contemplation of beings
tive of apatheia), while Kephalaia Gnostika 4.73 describes the soul of the contempla-
tive as that in which the nous ‘always attends to the Lord’, the thumos is ‘full of humil-
ity following the memory of God’ and epithumia is ‘completely oriented toward the
Lord.” Thus there is a progression in the unity of function among the three parts of the

soul from the level of the praktikos to that of the contemplative. In the unified nous vir-

tue will itself be unitary:

’ \ > ~ / \ \ / ’ ~ \ 5\ b} ~ ’ A
uiav pev etvar tf @doet ™y apetfv, gidomotleicOot 8¢ adtv &v Toig duvdpeot Thg
youyxfic: kol yap 10 @OS T® MAMaKOV doynudtictov pév €ott...talg 8¢ o’ oV

2
eloPdArel Bupiot cvoynuotiCecdou Tépukey.”

249 Cf. Symp. 202d ff.

20 pry, 52,

1 See above, 1.1.2.

22 Cf. Th. 17.4; see above, 1.1.2.
23 Cf. KG 6.85.

254 Cf, Prakt. 86.

255 prakt. 98.7-10.
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Virtue is by nature unitary, but it takes specific forms in the powers of the soul,
for the light of the sun...is without form but naturally takes the form of the win-
dows through which it enters.

Nonetheless, that which becomes the thumos will contain the seeds of ‘humility follow-
ing the memory of God’ and ‘struggling on the soul’s behalf’, and that which becomes
the epithumétikon, the seeds of ‘complete orientation toward the Lord’ and ‘longing for
virtue’.?*® These are the movements of these aspects of the soul toward God, but if they
move away from him the longing for virtue becomes simply a longing for the suste-
nance, furtherance and pleasure of the entity experienced as isolated from God and
therefore unable to draw them from him. Likewise, the impetus to struggle on the soul’s

d.%" These are ‘the

behalf becomes aggression in relation to other creatures of its kin
powers that we and the beasts have in common’ that, ‘belonging to corporeal nature’,

were not created with rational nature before the movement.’

In sum, the logistikon is the locus of the soul’s rational functions: on the one hand con-
templation, and on the other, the management of practical affairs so as to facilitate it.
The thumos is the source of anger to be used against the demons and of the martial vir-
tues of courage and perseverance, as well virtues such as love, patience, gentleness,
mildness and humility. The epithumétikon is the source of desire, including spiritual
erds. It is assigned control of the bodily appetites through the practical virtues of self-
control and chastity, and, in temperance, the preservation of apatheia in the face of ob-
jects that would otherwise move the soul to irrational fantasies and pathos. Insofar as

the virtues are manifested, they indicate the presence of apatheia.?®

1.2.3 The body

The body is the most fallen, thickened part of the nous and in humans is constituted
primarily of earth. The part of the soul most closely associated with it in humans is the

epithumétikon, meaning that we experience the body above all as a source of desires.

2% gince according to KG 1.39 ‘we had the seeds of virtue [within us] when we were made’.
7 E.g. Eul. 11.10; see above, 1.2.2.
258 Attainment of apatheia is gradual; see below, 3.4.
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The epithumetikon is also the dominant part of our soul, meaning that we experience

ourselves primarily as embodied, desiring beings.

Despite Evagrius’ belief that the body is a fallen condition of the nous, a condition that
is not part of our true nature and will not survive the apokatastasis, he has a high esti-

mation of its value and is clear that it is not evil:

THi mpoaktikf VmOkewTal LAl mpdypata mwévie, odua, dvOpomol, Ppouato,

YPNUOTE, KTAUOTO TAVIOV 8¢ Tyudtatov 10 o®dpo 810 kol ol TovTov
/ ’ ’ bz > 194 \ ~ 3 ’ \ 3

KOTOPPOVICOVTES LAPTLPEG €loly. EAgygv ovv 0Tt dto ToDTo 0 StdPOAOG Kol Ol

Kot odTOV DIOPIALOVGT TOVNPOUE AOYIoHoDS NIV Kol KvoDowv Mudg mpog

yaoTpuapyiay kol mopveiav, (vo &v 1@ TpdTe Kol TOTATO d004vTL ULV Tapa

- o259
Beob poavOdpey.

Five objects serve as the material substratum of praktiké: the body, men, food,
riches, goods, but the body is the most precious of all; this is why those who have
despised it are martyrs. [Evagrius] said that the devil and those under him sug-
gest evil thoughts to us and move us toward gluttony and fornication so that we
might be defiled in the first and most precious of God’s gifts to us.

Whoever has become receptive of the knowledge of God [but] honours ignorance
more than this knowledge — he is said to be evil. Now there is no corporeal nature
receptive of knowledge. None of the bodies can, therefore, properly be said to be
bad.?®

The body plays an essential role in the healing of the fallen nous. During this process

the constitution of the body is progressively refined such that it becomes less ‘thick’:

“Qomnep 1¢) TaoyovTl OPOUAUOV KoTd @UoLY £6Ti TO KOAALDpLov <udriiov> frep @

vyivovl oUTe¢ TH Yoyl Kotd @Uoty £oti TO oduas ol &' &v tf The povddog
5 - 261

ovoat Vyeia TodTng THS VAMS0VE TayvTNTOG 0V Ypeiav Exovoty.

Just as for someone who suffers in the eyes an eye-salve is more natural than for
a healthy person, so the body is natural for the soul, but [the souls] who are in the
health of unity have no need of this thick material.

29 Disc. 15.
260 KG 3.53.
261 Disc. 8.
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The soul for which the body is ‘natural’ is the fallen, fragmented soul: just as, on the
cosmic scale, corporeal creation is the remedy for the Fall, so for each nous its body is
the means by which it can, with God’s help, remedy its spiritual sickness. ‘The souls in

the health of unity’ are those that have attained apatheia.

The therapeutic utility of the body has three aspects. First the body is required for cer-

tain sorts of contemplation; a requirement that is, however, eventually transcended:

It is necessary for the nous to be instructed concerning incorporeal [beings], con-
cerning bodies, or even simply to see objects: for there, indeed, is its life. But it
will not see incorporeal [beings] if it be impure in its will, nor bodies, if it should
be deprived of the organon that shows it sensible things. What, then, will they
give to the dead soul for contemplation, those who despise the Creator and also
malign our body here??®?

It is not said to all, Flee from prison, my soul,*®* but to those empowered by pu-
rity of soul to give themselves over, apart from this body, to the contemplation of
what has come to be.?**

Second, the body can serve as a refuge from the demons:

To those who blaspheme against the Creator and speak badly of this body of our
soul, who will show the grace which they have received, although they are passi-
ble, in having been joined to such an organon? They bear witness in favour of
my words, those who in the hallucinations of dreams are terrified by the demons
and escape to wakefulness as though to the side of the angels when the body
awakens suddenly.?®

22 KG 4.62.

263 ps, 141:8.

24 KG 4.70.

265 KG 4.60. Cf. KG 4.73: “‘One in whom the nous always attends to the Lord, in whom the thumikos is
full of humility following the memory of God, and in whom epithumia is completely oriented toward the
Lord — is it appropriate for him not to fear our adversaries who circle outside our bodies?” Also KG 4.82:
“The refuge (cf. Joshua 20:2-3) is the praktiké body of the passible soul, which delivers her from the de-
mons who surround her.’
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The ‘thickness’ associated with corporeality can, then, work to our advantage by shield-
ing us from troubling spiritual phenomena.’®® Here we see in action the stabilising effect
of corporeal creation: terror, as a pathos, is an unstable movement of the nous, while a

return to awareness of the body gives a sense of restored stability.

Related to the body’s stabilising effect upon the nous is the third aspect of its therapeu-
tic utility, namely its role in healing the soul of pathos, a process to which it is funda-
mental:

gKeVOL PEV TO TabNTIKOV péPOC ThHG Yuyfic Bepomedovia kai Tod cdpaTog UMV
o2
elc T épyaciov Tpoodetron.*®’

Those things which heal the pathétikon part of the soul require also our body to
put them into practice.

One who is passible and prays to quickly depart [the body] resembles a sick man
who asks the carpenter to quickly break up his bed.?*®

The key to the therapeutic value of the body resides in the fact that pathos has a physio-
logical basis. At the beginning of the treatise addressed to him Evagrius enjoins the

monk Eulogios as follows:

T} TOV OIEPTATOV AopmndOVL TV VOEPAV 00GTaV EKTPEPOUEVOC, TOIG CUVOYMYOIG

IOV Aoylopdv OV OYKov TOV copk®dv amddvoat, 18m¢ 0Tt VAN copK®dY TpoQT
. 2

Aoyopdv kobiotorar. >

in nourishing your intelligible substance on the brilliance of the supreme reali-
ties, strip off the weight of the flesh by collecting your logismoi, for you know
that the matter of the flesh constitutes the nourishment of logismoi.?”

When Evagrius speaks of ‘stripping off the weight of the flesh’ he will expect Eulogios
to think of Paul’s reference at Col. 3:9 to ‘stripping off (dnexdvoduevor) the old self

268 1t is however abundantly clear from elsewhere in Evagrius’ writings - most obviously the fifth chapter
of the Antirrhétikos with its catalogue of physical traumas inflicted by the demons — that this is not al-
ways the case.

27 prakt. 49.3-5.

28 KG 4.76.

9 Eul. 1.1.

270 Evagrius’ understanding of the logismoi is discussed in section 2.1 below.
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with its practices’, and at 1 Cor. 15: 43-4 to the sdma psuchikon which, sown in dishon-

271

our and weakness, is raised in glory and power.“"~ The idea of ‘stripping off the weight

of the flesh’ also evokes the athlete who strips before a contest in order not to be ‘hin-

dered by his tunic and easily dragged about’;?’* the ‘contest’ here being that of praktike

itself - the contest against the demons and the logismoi. But the importance of this
‘stripping off” does not reside merely in its metaphorical associations; when Evagrius
says that the ‘matter of the flesh constitutes the nourishment of the logismoi’ he means

it literally. Peter Brown explains:

The ascetics of late antiquity tended to view the human body as an ‘autarkic’ sys-
tem. In ideal conditions, it was thought capable of running on its own ‘heat’; it
would need only enough nourishment to keep that heat alive. In its ‘natural’ state
— a state with which the ascetics tended to identify the bodies of Adam and Eve —
the body had acted like a finely tuned engine, capable of ‘idling’ indefinitely. It
was only the twisted will of fallen men that had crammed the body with unneces-
sary food, thereby generating in it the dire surplus of energy that showed itself in
physical appetite, in anger, and in the sexual urge. In reducing the intake to
which he had become accustomed, the ascetic slowly remade his body...Its dras-
tic physical changes, after years of ascetic discipline, registered with satisfying
precision the essential, preliminary stages of the long return of the human person,
body and soul together, to an original, natural and uncorrupted state.?””

This, I believe, accurately describes Evagrius’ understanding of the body and its relation

to pathos. Consider first the following:
Métpov adtapkeg EmAfipmoey Gyyeiov, yaomip 8¢ pryvopévn od Aéyet, Apkeil.™
A sufficient measure fills a vessel; a full stomach®”> does not say ‘Enough!’

This assumes that the appetite for food, expressed through the body but deriving from

the epithumétikon, is inherently insatiable.””® But this can only be true of the unhealthy

2’1 See below, 3.2, 3.

22 Th. 6.28-9.

273 Brown (1988: 223).

274 8Th. 1.28.

275 Sinkewicz (2003: 244, n.15) notes that some manuscripts read ‘a bursting stomach’.

27® The idea that the epithumétikon is inherently insatiable can be traced at least to the Myth of the Water-
carriers in Plato’s Gorgias (493a2-c3), where Socrates, in recounting the Myth, refers to ‘the part of the
soul where the appetites are’ (todto Thg Yyfic 00 ai émbupi ict) as ‘intemperate and insatiable’
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epithumeétikon since when the epithumeétikon acts according to nature it longs for vir-
tue’”’ and is characterised by temperance and self-control.?’® And if the appetites of the
healthy epithumétikon are not insatiable, it must follow that the body associated with it
is ‘filled by a sufficient measure.” This does not yet tell us that such a body would func-

tion as an ‘autarkic system’. But now consider the following:
S0 TOAG peydAny éyelpet ordyoa, mhfiboc 82 Ppopdrov tpéeet Embuvpiay.*”’

A lot of wood raises a large flame; an abundance of food nourishes epithumia.

DOLOE  dpavpodtonr  Emdewmovong VAng, kol Ppopdtov  Evdew  poapaivet
280
gmbopiay.

A flame grows dim when matter is wanting; a lack of food extinguishes epithu-
mia.

’E(\X\/ 86) \ bl e ’ / 76\ b 4 \ \ ;\’ ~ \
DG 0eanTOV €mbuvpia PpoUATOV, 0VOEV APKEGEL TPOG TO TANPACUL TNV

¢ / a /7 3 ) / / PR / NI / 281

néoviy" mop yap €otv EmBvpio PPOUATOV, AEL OEXOUEVT], KOl OEL GAEYOUEVT).

If you give yourself over to the epithumia for food, nothing will ever suffice to
fulfil your pleasure, for the epithumia for food is a fire that ever takes in and is
ever in flames.

MopavOeico @AOE avardumer émiofouévn @puydvev, kai ndovy ofecheioa

’ ~ 3 / / 282
avalomopodtot £V KOp® PpoUdT®V.

(dxdraotov ... kol o0 oteyavdv). It is generally accepted that the Gorgias predates the Republic, meaning
that ‘the part of the soul where the appetites are” anticipates, rather than equates with, the epithumétikon
of the tripartite soul. According to the Myth, in foolish people this part of the soul is like a leaking jar
because it can’t be filled; however, because the Myth states that it is intemperate and insatiable in non-
foolish as well as foolish people, the implication is that the leakiness derives not from its insatiability but
from the attempts of the foolish to fill it. Plato has Socrates say that he was told the story by ‘a subtle
man, perhaps some Sicilian or Italian’; Dodds (1959: 296-8) provides a detailed discussion of the exten-
sive scholarship devoted to both the source of this myth and its original meaning. Cf. also Rep. 442a6-7
where, having declared the epithumétikon to form the greater part of the human soul (see above, n.100),
Plato adds that it is naturally insatiable (@¥cet dninotdratov).

2T Cf. Prakt. 86.

278 Cf. Prakt. 89.

279 8Th. 1.5.

280 8Th. 1.6.

281 8Th. 1.27. Cf. also, e.g., 8Th. 1.4, 5, 6, 31, 33; Prakt. 15.

282 8Th. 1.33.
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An extinguished flame lights again if it is given firewood; and a pleasure that has
been extinguished is rekindled in a satiety of food.

M 3G¢ Ppdpota TOAAL T® cwpati cov, kKol oL urn 1ng kad’ Brvoug eavtosciog
KoKdc. Ov Tpdmov yop @AOE kotavolickel Spvpdv, oUT® QAVINCIOG oioypPog
opévvoor meiva. *

Do not give much food to your body and you will not see bad visions in your
sleep. For in the way that a flame destroys a forest so does hunger quench shame-
ful visions.

The above compare epithumia to fire. Evagrius also uses metaphors of fire to describe

284

sexual arousal, most notably at Eulogios 21.22 and 13.12.”"" I think these comparisons

are significant. The final chapter of Gregory of Nyssa’s De opificio hominis is devoted

to a discussion of human physiology which appears to assume autarky as the ideal state

285

of the body. Intended as a sequel to the Hexaémeron of Basil of Caesarea,”” it was

probably written in the period following Basil’s death in 373.%%° Given Evagrius’ inter-

287

est in medical theory he might well have read it,”" and in any case there is no reason to

suppose that the view it expresses would have been unusual among educated Christians

of the time. It assumes the physiological theory whereby the element of fire in the form

288

of the vital heat is one of the necessary constituents of life,™ with its source in the

heart.?®

As Gregory explains, ‘some nourishment must needs ... be provided by nature
for the element of heat — for it is not possible that fire should last by itself, without be-
ing nourished by its proper food.”*® The vital heat is nourished by blood from the

liver,®* which in turn is nourished by the food a person eats.?** He continues:

283 AM 11. Bob Sharples has pointed out to me that opévvop is the vox propria for putting out a fire.
284 Both quoted below, 2.2.4.

28 Cf. Gregory of Nyssa, De Opf., introduction.

286 Cf. Kannengiesser, at McGinn and Meyendorff (1986: 71).

%87 See above, 1.1.3, n.137.

288 Cf, Aristotle, DA 416a10-14: ‘By some the element of fire is held to be the cause of nutrition and
growth, for it alone of the bodies or elements is observed to feed and increase itself. Hence the suggestion
that in both plants and animals it is it which is the operative force. A concurrent cause in a sense it cer-
tainly is, but not without the principal cause; that is rather the soul’. Also Gregory of Nyssa, De Opf.
30.11.

289 Cf. De Opf. 30.17.

2% De Opf. 30.12. Cf. Aristotle, GC 335a17-18.

%1 De Opf. 30.12.

2%2 De Opf. 30.14.
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Now the fiery element is naturally inclined to seek for the material which serves
as fuel, and this necessarily happens with regard to the receptacle of nourish-
ment; for the more it becomes penetrated by fire through the neighbouring
warmth, the more it draws to itself what nourishes the heat. And this sort of im-
pulse we call appetite (8pe&ig). But if the organ which contains the food should
obtain sufficient material, not even so does the activity of the fire become quies-
cent: but it produces a sort of melting of the material just as in a foundry, and,
dissolving the solids, pours them out and transfers them, as it were from a funnel,
to the neighbouring passages: then separating the coarser from the pure sub-
stance, it passes the fine part through certain channels to the entrance of the liver,
and expels the sedimentary matter of the food to the wider passages of the bow-
els, and by turning it over in their manifold windings retains the food for a time
in the intestines, lest if it were easily got rid of by a straight passage it might at
once excite the animal again to appetite (tpog dpe&iv), and man, like the race of
irrational animals (kata v t@v dAdyov evowv), might never cease from this sort
of occupation.”

The fiery element within the body, then, shares the natural insatiability of its external
counterpart, and since its need for fuel is what gives rise to appetite, it imparts its insa-
tiability to the latter. Like ordinary fire, physiological fire does not simply calm down
when it has sufficient fuel. Instead, it continues to act upon the ingested food, separating
the purer part of it from the coarser and sending the former to the liver to further sustain
itself and the latter to the bowel for excretion. Consequently the presence of excrement
is an indication that an excess of food has been inges‘[ed,294 as are seminal emissions.*”
Assuming, as | think we can, that Evagrius subscribes to something like this theory, to
restrict one’s intake of food is not only to train the epithumétikon via the body but in
addition to act directly on the body’s vital heat, reducing the fuel available to the fire
that burns in the heart and therefore reducing that fire and ipso facto winding down the
various physiological and psychological functions that turn powers. Conversely, to al-

low one’s eating to accord with appetite is to feed and so augment the fire that burns in

2% De Opf. 30.20-21.

2% Brown (1988: 223, n.36) notes that ‘excrement was always linked with luxury: it was the clear meas-
ure of overeating — e.g. John Chrysostom, Hom. 13 in | Tim.” He also notes that Clement of Alexandria
cites with approval Valentinus’ assumption that since Christ’s body was an a state of perfect equilibrium,
he did not defecate (cf. Strom. 3.7.59); since we know that Evagrius read Clement, it is likely that he was
familiar with this.

2% Cf. Cassian, Conf. 2.23; see also Brakke (1995). In the case of women the aim of cessation of sexual
function connects with that of transcending female nature altogether in order to become a ‘female man of
God’; cf. HL 9.1. For a comprehensive treatment of the ascetic understanding of diet and sexuality see
Shaw (1998). See also Cloke (1995); EIm (1994).

Page 71 of 268



the heart since, like elemental fire, the more fuel that is added to it, the bigger it will get,
the fiercer it will burn and so the more fuel it will in turn demand. Moreover, insatiabil-
ity is instability, so in virtue of their inherent insatiability the movement of both exter-
nal, ‘literal’ fire and physiological fire is inherently unstable. Because of the insatiabil-
ity of physiological fire, to eat in accordance with appetite will necessarily result in an
excess of vital heat, a surplus over and above what is needed to maintain the body’s vi-
tal functions. That surplus of the unstable physiological element of fire will in turn ex-

press itself as the unstable movement of the soul that is pathos, hence

‘0 KpaT®V YooTpdC, EAaTTOl AN, TTTdpevog 88 Ppdpacty abéet Tag fdovdg. >

He who controls the stomach diminishes the pathé; he who is overcome by food
297

gives increase to pleasures.
It follows that the healthy epithumétikon has as its correlate a body whose vital heat has
been reduced to a level where there is no longer any excess over and above that needed
to keep the body alive. Such a body will not be healthy in Hippocratic terms; on the

contrary it will be weak and will look sickly:

Mn éhenone odua dtoviav dmodvpduevov, pnde mdvne ovtd moAvtedein
Bpoudtov: éav yap ioydon, éravactioetal cot, Kol TOAEHOV domovdov Kivicel
Kota 60D, émg Ov alynodmtedon onv yoyny, kol 8odAov Topadmosl o @ THg
nopveiag mdoer.

2% 8Th. 1.2.

27 such a view was evidently common currency among the desert monks. Cf., e.g., The Bohairic Life of
Pachomius, 89: ‘One day our father Pachomius...questioned Theodore on the faith of those who lived as
anchorites in Alexandria, and about their ascesis. He replied, “Thanks to your holy prayers, my lord fa-
ther, they are quite firm in the orthodox faith of the holy catholic Church of Christ...As regards their
food, there are plenty of good things on their table, they eat and drink well, walking in accordance with
what is written, These things God has provided for the faithful that they might partake of them with
thanksgiving (1 Tim. 4:4).” Then our father Pachomius said, “Is it possible for them to eat and drink
without measure and for all that still keep their purity?”” Theodore replied, “In everything their purity is
great, and their knowledge is a match for anyone.” Our father Pachomius had in his hand at the moment a
small stick. He struck the ground with it twice, saying, “If this ground is watered and if it is manured, will
it not produce plants? It is the same with the body; if we gladden it with an abundance of dishes, of
drinks, and of rest, it will not be possible for it to keep its purity. For, holy Scripture says, Those who are
of Jesus the Christ have crucified their flesh with its passions and desires (cf. Gal. 5:24).”

2% 8Th. 1.34.
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Do not pity a body that laments its debility, nor fatten it up with rich foods, for if
it gains strength it will rebel against you and wage unrelenting war upon you, un-
til it takes your soul captive and delivers you as a slave to the pathos of fornica-
tion.

¢ 9 / / \ 9 \ \ / \ 4

H oiktelpovco meMdvovpévoug todg 0@OOAHOVC Kol TnKOUEVeS TOG GAPKAC
- 299

avtiic, ovk ev@paviroetol &ml drabeia yoyfic.

She who pities her blackened eyes and languished flesh will not rejoice in
apatheia of soul.

On the other hand, the following suggests that Evagrius was not altogether reckless of

physical health:

“Eleye 8¢ O dylog kol TPOKTIKOTATOC MUAV d1ddokaArog oVt Oel del
nopackevdiector OV povayov og adplov tebvniduevov, kol obte IV Td
copatt keypfodot o &v moAhols &tect cuinoduevov. TO uev ydp, enoi, tovg Tfig
akndiac Aoyiopovg mepikdmrel kol 6rovdadtepov TopacKevdlel TOV povaydv: To

N . - - 300
3¢ ooV dapuAdTTel TO oMU KOl 16TV a0TOD GEL GLVTNPET TV EYKPATELOV.

Our saintly teacher®® with his great experience in the practical life used to say:

The monk must ever hold himself ready as though he were to die tomorrow, and
in turn must treat the body as though he would have to live with it for many
years. The first practice, he would say, cuts off the thoughts of acedia and makes
the monk more zealous; the latter keeps the body healthy and always maintains
its self-control in balance.

What I suggest is that he recognised two indices of bodily health, one profane, as
exemplified by medical science, and one spiritual.**> While he would have believed that,
as Dysinger notes, ‘medical science provides valuable metaphors and insights for phu-
siké, the contemplation of God in nature’,3 % he would have believed that it failed in not
addressing the insatiability that the epithumétikon derives from the unchecked fire of the

body and in valuing the apparent wellbeing of the body more than the health of the soul

29 AV 51,

300 prakt. 29.

%01 According to Guillaumont (1971: 566 ff), Makarios the Egyptian.

%02 This is a slightly different point from that of Dysinger (2005: 123, see above, n.272) in that where
Dysinger imputes to Evagrius a distinction between physical health as understood from a Hippocratic
perspective and the (spiritual) health of the whole person, | am suggesting that Evagrius equates the latter
with true physical health as opposed to the Hippocratic doctors’ false understanding of it.

%93 Dysinger (2005: 122).
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and salvation of the nous. I say ‘apparent wellbeing’ because I think it unlikely that,
given the value that Evagrius assigned to the body, he would have believed it to lack its
own form of health, concomitant with that of the soul and nous. What is more probable
is that he believed true physical health to be the state of the body that accompanies a
healthy epithumétikon. To have supposed otherwise would have been to suppose the

health of the body to be based upon excess and also to be excluded from the health of the

person as a whole, neither of which is plausible.’**

As proof that a body maintained on such minimal levels of vital heat could be
considered healthy in any meaningful sense, he would have had Athanasius’ description

of Antony’s physical condition on emerging from twenty years’ solitude:

"Exeivot pgv odv, O¢ ldov, £0adpalov opdvtec adTod T6 T8 GO THV adTHV EEV
&yov, kol pfite moaviey, ¢ AyduvacTtov, uNte oyvobev ¢ Amd vnoteldv Kol
ndyme Soupdvav: toodtog yap MV, olov kal Tpd ThHG Avawproens Hdsicoy
adt6év.>®

And they, when they saw him, wondered at the sight, for he had the same habit of
body as before, and was neither fat, like a man without exercise, nor lean from
fasting and striving with the demons, but he was just the same as they had known
him before his retirement.

Antony reputedly lived to be over a hundred.** Closer to home Evagrius had the exam-

ples of Makarios of Alexandria, his ‘instructor in asceticism’,?’07 who became a centenar-

ian®® cating his bread by weight’ and ‘drinking his water by measure’,>*® and Makarios

the Egyptian, his ‘spiritual father’,**® who lived to around ninety.*'* There would have
been others too among the ‘old men” whose constitutions enabled them to live long lives

of extreme physical privation. So Evagrius would have had ample reason to believe that

9% Thus it is the profane understanding of physical health that Evagrius has in mind when he says, at 8Th.
6.1, that ‘what is food to a well-conditioned body constitutes a temptation for the noble soul (8zep ydp
£6TL TPOQPN £0EKTODVTL GOpOTL, T0DTO S0t TEPAGHOC YEVVALQ Yuyh).

305 VA 14.

%% From ¢.251-356; cf. Chitty (1977: 208-9).

307 Cf. O’Laughlin (1987: 51).

308 Cf. Chitty (1977: 208-10).

309 Cf. Prakt. 94, quoted below, this section, at n.328.

310 Cf. O’Laughlin (1987: 51).

311 Chitty (1977: 208-10) gives his dates as ¢.300-c.390.
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in principle a healthy soul would find expression in a body that was truly healthy be-
cause its health depended on that of the soul:
The body ascends from its nature through the health and strength of the soul.**?

To live according to the nature of the body would mean enslavement to its unending ap-
petite for food, in reality the insatiable demand of the vital heat for fuel. But if, through
the health of the soul in desiring virtue and its strength in struggling to attain it,**® the
vital heat were to be regulated, the body would be raised above its own nature®* to the
acquisition of a health derivative from that of the soul. Only this would truly constitute
its health, not that apparent physical health which, taking its lead from the nature of the

315

body, would be predicated upon excess and enslavement to insatiability. Moreover, |

suspect that for Evagrius the restoration of the body, by means of dietary discipline, to

316 would involve the alteration of its krasis,

‘an original, natural and uncorrupted state
such that, as the epithumétikon was brought under control and its fire cooled, the amount
of the ‘thick’ earthy element in the body would be reduced, and the monk’s increasing
practice of contemplation would be reflected in an increasingly rarefied physical consti-
tution;’!” Rubenson notes that Antony, ‘like Origen...thought of ascesis as a matter of

refining and transforming the body, ultimately making it less material and more spiri-

%2 Gt.Let. 49.

313 Cf. Prakt. 86.

314 Cf. Gt.Let. 47.

315 Thus | believe that Dysinger (2005: 122-3) is only partly correct when he rejects the possibility that
Evagrius believed the physical changes wrought by rigorous asceticism to have been anything but de-
structive. While it is true that Evagrius does not claim that the demons who suggest worries such as those
described at Praktikos 7 ‘are presenting a false picture’; that ‘he vividly anticipates the recriminations
which will naturally result when the devout monk compares his own physical state with that which Hip-
pocratic medicine considered to be “in accordance with nature” ;’ that he ‘was aware of scepticism con-
cerning the physiological effects of vigorous asceticism, and that he does not claim that the respective
philosophies of medicine and monastic ascesis are wholly compatible’, I believe that he recognised an
alternative, spiritual index of bodily health whose exemplars were men such as Antony and his own
teachers in the desert, Makarios the Alexandrian and Makarios the Egyptian. Therefore, while Dysinger is
correct to say that ‘it is not hippocratic theory which guides the monastic superior or the gnostikos’, it
does not follow that there is a conflict between ‘physical healing ...and the restoration of the whole person
to union with God’, only between a profane understanding (and so our understanding!) of physical heal-
ing and such restoration. Although the body is eventually superseded, it is not in the meantime excluded
from the person’s health.

316 Cf. Brown (1988: 223), quoted above.

317 That is, a krasis beginning to resemble that of the angels’ bodies of nous and fire; see above, 1.1.2.
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tual’,’"® so it is highly likely that Evagrius shared this view and would have seen it as

entailing transformation of bodily krasis.

The fact that physical health would be achievable only through the acquisition of virtue
would mean that any temptation to seek it by means of a direct focus upon the body
would be clearly identifiable as demonic. Evagrius would have realised that this sort of
physical health was not achievable by everyone, but would have attributed this to the
intrinsic weakness of the body, a weakness deriving from its being the most fallen aspect
of the person:

gkelva puev 10 manTikov uépog thg yuyfic Oepamedovra... 10D cOUATOS NUAV EIC
mv épyaciav mpocdeltan, dmep 61 oikelav dobéveiav mTpdg Tov¢ mOVOLE OVK

~.319
EMOPKET

Those things which heal the pathétikon part of the soul require...the body to put
them into practice, and the latter because of its weakness is not sufficient for
these labours.**

Consider now the following:

Ot v 6dpKa Kak®dS datpépoveg Kol mpdvotay oThg i¢ Embupioc mooduevor,

£00TOVG N TodTNV Koropeupécbnooy: ioact yap v ydpv tod Anuiovpyod ot

mV Thg Youyfc anddeiov dia 10D cdpatog TovTov KTnoduevol Kol tf TV Sviwv
/ ~ ’ 321

Bewpla ToGMDG EMPAALOVTEC.

Those who in their wickedness nourish the flesh and ‘make provision for it to
gratify its desires’*** — let them blame themselves and not the flesh. For they
know the grace of the Creator, those who have attained apatheia of the soul
through this body and apply themselves to some extent to the contemplation of
beings.

It can now be seen that the injunction against ‘nourishing the flesh’ is not simply making

a metaphorical point about valuing the body more than the soul. Rather, it is talking spe-

318 Rubenson (1995: 71).

319 prakt. 49.3-6.

%20 On the weakness of the body, cf. Th. 35.9-10.
321 prakt. 53.

322 Rom. 13:14.
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cifically about allowing an excess of vital heat to obtain in the body. It suggests that do-
ing so results not just in a susceptibility to pathos but in a body that is nourished accord-
ing to a profane understanding, that is nourished beyond the level required to keep it
alive; the sort of body, in other words, considered healthy by profane medicine. Putting
these together, the implication is that a body which in virtue of its nourishment is con-
sidered healthy by profane medicine is, from a spiritual viewpoint, unhealthy because of
its susceptibility to pathos. Likewise, the force of the injunction against ‘making provi-
sion for [the flesh] to gratify its desires’ can now be appreciated. The desire of the flesh
for food is dictated by the natural insatiability of the vital heat, while its other desires are
expressions of the excess of vital heat that results from eating in accordance with that
desire. So to ‘make provision for it to satisfy its desires’ is to embroil oneself in the fu-
tile endeavour to satisfy the insatiable.*® It is also to seek the health of the body via the
body rather than via the true source of physical health, the soul, and as such a fundamen-
tally flawed undertaking; the quest for an illusion - the apparent health of the body —
whose pursuit, again, leads only to the futile bid to satisfy the insatiable. On the other
hand, the body has a key role to play in the attainment of apatheia because to reduce the
vital heat to the level at which there is no excess to find expression in pathos is to estab-
lish a physical foundation for apatheia. This will be reflected in the epithumétikon’s no
longer being directed toward the objects of pathos but instead ‘completely oriented to-

ward the Lord’ 3%

The disciplining of the epithumétikon via the body therefore constitutes the first stage of
praktiké and the foundation for all subsequent spiritual progress, hence Evagrius’ refer-
ence to the human body as a praktiké body.*® This has significant consequences for

Evagrius’ view of how the body should be treated:

e ~ / 9 ~ b3 \ b4 e \ ) / 9 \ bl 4
O dovAaywy®dv cdpkog avtod amadng £6Tal, O 0€ EKTPEQMV VTS 0dLVNONGET
én’ avtaic.*?

%23 And thereby emulate the foolish people in the Myth of the Watercarriers, whose attempts to satisfy the
insatiable causes ‘the part of the soul where the appetite are ... the intemperate and insatiable of it” (Gorg.
493b1-2) to resemble a leaky jar; see above, n.276.

24 KG 4.73.

325 Cf. KG 3.50; Sch. Ps. 1:5.

326 AM 6.
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The one who enslaves his flesh, apathés shall he be; the one who feeds it, on ac-
count of it will he be pained.

4 A bl \ ~ \ kA \ ~ \ b / \ e \ \
Inmog evMviog, Evoeeg odpa, Kol oL U KOToPOAET TOV avafdtny TOTE, O LEV YO
elkel AyyOuevog yoAved, kal T xepl neibetan Tod Nvidyov, cdua d¢ dapdleton &v
Mu@, kol dypuvmvig, kol odk dmookiptd tod EmPoarodviog Aoyiouod, ovdE
- ~ 32
ypepetioet kivobvevov Vrd Oppufic Eumadods.”>’

A docile horse, lean in body, never throws its rider, for being throttled it yields to
the bit and obeys the hand of the one holding the reins; the body is subdued with
hunger and vigil and does not jump when a logismos mounts upon it, nor does it
snort when it is moved by an empathés impulse.

Our relationship to the body, then, should be that of a master to his slave or a rider to his
horse, and the body itself can be likened to a horse: in its undisciplined state it is
volatile, turbulent, unyielding and disobedient. On the other hand, the disciplined body
is like a well-trained horse: docile, yielding and obedient. Such a body, lean and
subdued, is not easily aroused to pathos. Whether or not Evagrius was familiar with the
simile of the Charioteer in Plato’s Phaedrus, his description of the disciplined body and
implied description of the undisciplined one certainly bear some resemblance to its
descriptions of the good and bad horses,”” and although he warns of the dangers of
excessive asceticism,’® his ‘moderate’ asceticism was not far, in its physical
depredations, from the treatment meted out by Plato’s charioteer to the bad horse. In the

Praktikos he relates the following anecdote:

[MopéParov kat” adtnv v otadepav peonufpiov @ ayim morpi Mokapio kol
Mav vmo g dlyng eAeyduevoc frovv Vdwp mielv: O 8¢ onov dpkécOntt T
okid: molhol yap vdv 0dotmopodvieg 1 mAéovieg kal tadtng éotépnvrar. Etta
Adyovg pov mpdg adTov mepl dykpateiog youvdlovieg Odpost, gnotv, @ tékvov,
bl 4 b4 24 b4 v y 4 b4 4 4 9, \
gv Ohoig &tectv gikoot ovte dptov, obte VduTog, oUte Umvov kOpov eilnea: OV
\ \ pl4 b4 -~ \ \ ¢ b4 4 ~ ’ \
HEV YOp OpTOV Hov Mobov oTtobud, TO 08 VOWP ETVOV HETP®, TOIG TOLYOlG O
A 330
EUaTOV TaPoKAVOVY pikpov TL Tod Urvov pépog aprprolov.

%21 8Th. 1.35.

328 Cf. Phdr. 253d1 ff.

329 Cf  e.g., Prakt. 15, 29; Th. 35.
330 prakt. 94.
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I went to visit the holy father Makarios®' at full midday and I asked for water to
drink because I was burning with extreme thirst. But he said: Be satisfied with
the shade, for many are at this moment travelling or sailing and are without even
this. Then as I was discoursing with him about self-control he said: Take
courage, my child! For all of twenty years I have not taken my fill of either bread
or water or sleep. I ate my bread by weight, drank water by measure, and I have
snatched some little portion of sleep by leaning against the wall.

Such a regime accustomed the body to minimal levels of food, water and sleep, and

thereby enforced continence upon the epithumétikon:

‘Onmvika Stoedpov Bpopdtov épictor U@V 1 yoyy, 10 tvikedto &v dpTe
otevovoso kol Vdatt v’ e0ydpiotog yévntan Kol £ adtd Yl 7@ You@®: KOpog
yap mokilov édeoudtmv Embvuel, Muodg 8¢ tov kdpov 10D dptov pakoptdTnTo

D 332
gtvau vopilet.

When our soul yearns for a variety of foods, then let it reduce its ration of bread
and water that it may be grateful for even a small morsel. For satiety desires
foods of all sorts, while hunger thinks of satiety of bread as beautitude.

The body was to be maintained on a frugal and measly diet (tpo@®dVv Bpoyémv aviéyov

33 punctuated by fasts in order to kill the “pleasure of epithumia’

KOl EDKATOPPOVATOV)
(Mdoviv émBopiac).”** Evagrius® own adherence to this advice probably shortened his

life considerably. Palladius quotes him as follows:

b 9 T / \ b4 9 ’/ ¢ / 9 e / / \

A’ oL KatELaPov TV EpMUOV 0L BPOUKIOV NYAUNV, OVY ETEPOV AOYAVOL TIVOG
~ ~ ~., 335

YA®POD, 00K OTMPOGS, OV GTAPVARC, OV KPEDV.

From the time that | took to the desert, | have not touched lettuce nor any other
green vegetable, nor any fruit, nor grapes, nor meat.**

The History continues:

%31 probably Makarios of Alexandria, Priest at Kellia; cf. Sinkewicz (2003: 261, n.96); Guillaumont
(1970: 699-700).

332 prakt. 16.

%% Found. 3.

334 8Th. 1.31.

35 HL 38.12.

%% Trans. Lowther Clarke.
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b e/ \ -~ e / v ~ / ~ v e / /
Eg Votepov 0¢ 1@ €€kondexdt® £1el THg moMTElOG THG GVEL EYNUOTOG, YPELOV
gyovong avtod Thg capkdg dia TV dcbévelay Tod otoudyov t0d petarouPdpev
310 Topde, dptov puév Hyoto ovkeTl, Aaydvmv 8¢ petodapBdvov iy nticdvng 1
dompdinv &mi 0o &t v avtolc televtd, kovovicog ¢ ta Emedvia €ig v
9 /7 b} ~ > €~ \ \ /7 (Y4 ’ v v \
gkkAnoiav. Aenyeito ovv [fuiv] mept tov Bdvatov Ot «Tpitov &rog &y un
Oyhoduevog OO dmbvpiog copkikiig, petd tocodtov Biov kal kdémov Kol TOHVoV
Kkal Tpocevyv Gdtdheurtovy.

And later, in the sixteenth year of his life without cooked food, his flesh felt a
need, owing to the weakness of the stomach, to partake of (something that had
been) on the fire; he did not however take bread even now, but having fed on
herbs or gruel or pulse for two years, in this regime he died, after communicating
in church at Epiphany. Shortly before his death he told us:**® “For three years |

have not been troubled by fleshly desire, after so long a life and toil and labour
»339

and ceaseless prayer.
This discussion of the body can now be summarised as follows: for Evagrius the purpose
of the human body is to be devoted to asceticism, hence he refers to it as a praktiké
body. It is like a horse that must be ‘subdued with hunger and vigil’ to render it docile.
The root physiological cause of the unruliness which otherwise characterises it is the in-
herent insatiability of the element of fire, which in the form of the vital heat continues to
seek fuel even when it has sufficient to keep the body alive. It is this continual, insatiable
quest of the vital heat to augment itself that we experience as the appetite for food over
and above what is necessary to the body’s survival. The excess of vital heat that results
from gratifying that appetite finds expression in the unstable movements of the soul that
are the pathé, movements whose instability reflect that of fire itself. True physical health
derives from a healthy soul and is characterised by the body’s having no excess of vital
heat. Thus the first step toward healing the soul of pathos is to resist succumbing to the
body’s appetite for food, instead restricting intake of food to the amount needed to main-
tain the vital heat at the level necessary to keep the body alive. The consequence of this
understanding of the body is that any appetite for food over and above this subsistence
level counts as pathos. Concomitantly, apatheia will include freedom from any such ap-
petite.

T HL 38.13.

338 | owther Clarke notes that Palladius was present at Evagrius’ death, at Kellia in 399 or 400, and that
while there are variants to the text at this point, fjuiv is ‘reasonably well attested’.

%39 Trans. Lowther Clarke.

Page 80 of 268



1.2.4 The heart

Another anthropological term of which Evagrius makes frequent use is ‘heart’.**° The
meaning of this term, both in general and in Evagrius, is much harder to pin down than
that of either nous or ‘soul’. Evagrius defines it in two places. Commenting on Prov.
25:26, he includes ‘heart’ among the ‘many names that Scripture applies to the soul and
her noémata’ (moA\a...o0vopata tidnowv 1 ypaen katd te The yoyfic kai TdV vonudtov

341

avtfic),” and commenting on Ps. 15:9 he notes that ‘it is a habit of the divine Scripture

to say “heart” in place of nous’ (£0oc yop tfj Ocia I'pagij dvtl Tod vod v kapdiav

%42 The fact that ‘soul’ and nous are not synonymous for him suggests that

Aoppdvew).
‘heart’ must mean something distinct from either yet common to both. To get a sense of
what that might be it would be instructive to look briefly at the use of the word in clas-

sical and biblical tradition.

Raasch notes that although the metaphorical use of the word ‘heart’ (kardia) is rare in
classical Greek, ‘the theoretical importance assigned to the heart by the Stoics and by a
school of Greek medicine...while not reflected in the ordinary use of language, had
some influence on the monastic concept of purity of heart.*** For the Stoics the heart is
the seat of the ruling faculty of the soul, the hegemonikon (a term sometimes used by
Evagrius to denote the nous) and as such the spiritual centre of the human being, and
they developed a notion of ‘custody of the heart’ by means of which the soul might at-

4 that was “strikingly similar to the monastic concept’.*** Evagrius would

tain apatheia
certainly have been familiar with this aspect of Stoic thought, but it clear from the way
he uses the word ‘heart’ that his primary influence was the Bible. Raasch summarises

biblical tradition regarding the heart as follows:

340 According to the TLG and including the Epistula Fidei, there are two hundred and twenty occurrences
of the word ‘heart’ in Evagrius’ Greek corpus.

%41 Sch. 317.8-11 on Prov. 25:26.

342 5¢ch. 1 on Ps. 15:9.

343 Cf. Raasch (1966: 9). She does not name the school of medicine but describes it as having arisen in
Sicily in the third century BC and, like the Stoics, locating the soul’s ruling faculty in the heart.

344 Raasch (1966: 10) describes this ‘custody of the heart’ as consisting in ‘carefully scrutinising each
phantasia or ennoia before accepting it and in combating false thoughts and imaginings by sound think-
ing and reflection’.

%45 Raasch (1966: 10).
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‘With closest custody guard your heart’, warns the Wise Man, ‘for in it are the
sources of life’ (Prov. 4:23). [The heart] was not only, as for us, the centre of the
emotions, which were said to arise from the bowels, kidneys, or liver as well, but
also of the will. It was the source of direction: ‘The heart of a man disposes his
way...” (Prov. 16:9). Primarily and especially, it was the source of the mental ac-
tivities of thinking, planning and remembering, which God alone can see. It was,
in fact, “the source of the whole personal life, in which thought, volition, feelings
merge as one”’; the centre of personal life, and also of the interior life, the inner
man. 3%

Purity of heart thus symbolised moral purity; interior cleanliness as opposed to the mere
absence of ritual or legal defilement. Raasch notes that ‘it was especially the mission of
the prophets to call for [this] deeper notion of purity’;**’ so, for example, Jeremiah:

‘Cleanse your heart of evil, O Jerusalem, that you may be saved.”**®

It is this idea of the heart as the inner self that Jesus invokes when, in response to Phari-
saic questioning as to why his disciples failed to observe the tradition of washing their
hands before eating, he declares that it is not what goes into a person’s mouth that de-

files him, but what comes out of his heart:

gk yap thg kapdilog &&&pyovtar drahoyiopol movnpoi, edvol, potyeion, Topveiat,
khomal, yevdopaptoplor, fracenuiot...>*

for out of the heart proceed evil thoughts, murder, adultery, fornication, theft,
false witness, blasphemies...

By thus disregarding the laws of ritual cleanliness in favour of purity of heart Jesus goes
even further than the prophets in the importance he attaches to the latter;**° ‘blessed’, he
declares, ‘are the pure in heart, for they will see God (paxdpiot oi kabapol T kapdiq,

1
81 ool OV Bedv Syovtar).”®

%46 Raasch (1966: 13).

%47 Raasch (1966: 12).

348 Jer. 4:14; cf. Raasch, ibid.
349 Matt. 15:19; cf. Mark 7:21.
%50 Cf. Raasch (1966: 17).

1 Matth. 5:8.
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Jesus characterises impurity of the heart in terms of evil thoughts [dia]logismoi, and the

association of the logismoi with the heart is a recurrent theme in Evagrius. For example,

he speaks of a battle of logismoi in your heart (ndynv Aoyoudv &v tij kopdia cov)’

and of ‘the sons and daughters born in the heart, that is, logismoi and desires of the flesh

(tdV &v kapdig adTAV YEVWOUEVOVY VIOV Kol OUYoTépmv, TOVTESTL GUPKIKMDY AOYIGUAV

Kkl émboudv)’; > since the demons are the ultimate source of the logismoi,”* the latter

should be understood as referring to secondary logismoi that we devise on the basis of
initial ones suggested by them. Again, Evagrius warns that ‘logismoi trouble the hearts
of the negligent (dpelodvtog 88 kapdiav Ektapdocovot hoyiopol)’;*>” here we can see
an allusion to the connection between the cosmic Fall and particular falls into pathos.
An example of such negligence would be eating to satiety - ‘fornication is a conception

of gluttony, that which softens the heart in advance (mopveia, Aoupoapyioc kdmua,

»356

npopohaktip kopdioc)’*>® — as would any relaxation of vigilance:*>’

~ \ ~ bl ’/ / ’ < ~ \ (I ’ bl / e
@ O€ TG £YKPATELNG YOLVOOEVTL KOAOKELY NOOVAV TO KaT' OALyoV EMPovAELEL [0
thg doelyeiac Saiumv] cvvoukelv Th xapdiq, V' EEaebsioa talc waxiog

Srahoyaic aiypod@ticdR kol 1o Tic dpaptioc picog gic Tépag dydyn. >

little by little the [demon of lust] plots against the person who has relaxed his
vigilance due to the flattery of pleasures, in order to become the familiar of his
heart, so that once ignited by converse with vice it may be captured and its hatred
of sin come to an end.

In some of these cases the word nous or ‘soul’ could be substituted for ‘heart’; for ex-

»359

ample either could be said to be the arena in which the ‘warfare in thought”*” is waged,

and Evagrius states several times that logismoi arise from the pathétikon part of the

| 360

sou Again, one could coherently speak of the demons troubling the nous or soul of

the negligent person, and of the nous or soul having a hatred for sin. But such a substitu-

%2 Eul. 5.5.

%58 Found. 1. Cf. AM 59: ‘Do not fail to kill the offspring of serpents, and you will not go into labour with
the logismoi of their heart.’

%4 See below, 2.1.

35 AM 37.

%% Vices 2.

%7 See below, 3.4.

% Eul. 21.22.

%9 Cf. Prakt. 48.

% See below, 2.1.4.1, 2.2.4.
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tion would change the sense of what Evagrius is saying, making it more impersonal,
less intimate. In other cases substitution would be less coherent — it does not really
make sense to speak of the nous or soul being softened and thereby rendered vulnerable

to vice, or of the demons seeking familiarity with the nous or soul. Again, when Eva-

grius describes sadness as ‘a worm in the heart (okdAng gotl kopdlag Avmn)™*®! or

declares that ‘the /ogismoi of the irascible person...consume the heart that gave them

362 or  that

‘temptations test the heart of a monk (xapdiov povoyod [dokiudlovctv] natpoccsuo{)’,3 63

birth (Aoywopol Bvuddovc ...xatecbiovot TV  Tekodoav  kapdiov)

it is clearly not simply the nous or soul that is being referred to. Rather, in all these
cases the referent of ‘heart’ is the person’s deepest sense of herself as a person, as ‘me’.
It is this inner self that is purified by ‘anachérésis in love’ (dvaywpnoig &v dydmy

kaboipet kapdiov);*** that in the holy, will be filled with knowledge (kopdio 8¢ doimv

mnpediooviar yvdoemc)’;>® that is adorned by knowledge of God (kéopoc...

366 and that, when gentle, is a resting place for wisdom (&v kapdia

.367 368

Kopdiag yvdoig 0g0d)

npogiq avaravcetol cogin)’. ™" The idea of keeping watch over one’s heart™ has an
especially direct and personal feel to it. Again, it would make no sense to speak of the
nous or soul being expanded by contemplations; yet when Evagrius says that
‘contemplations of the world expand the heart; the logoi of providence and judgement
exalt it (kéopwv Bewpior TAativovot kapdioav, Adyor 8¢ mpovoiag kai kpicemc Vyodov

»369

avtiv)’™ we can understand that it is the person himself, his inner being, that is trans-

formed and uplifted.

These examples give some indication of the meaning and scope of the word ‘heart’ for
Evagrius. Driscoll notes that while Evagrius’ ‘philosophical framework allows him to

penetrate the biblical text more deeply...the biblical language is itself decisive, enabling

%1 8Th. 5.3.

%2 8Th. 4.16.

%63 AM 60.

%64 AM 8.

65 AM 24.

366 AM 27.

67 AM 31.

%68 E g. Eul. 32.34; Th. 36; Cf. Prov. 4:23.
369 AM 135.
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him to make connections and shape insights that would not be possible to him if left to

the philosophical tradition alone.”*® He continues,

[Evagrius] does not use [the word ‘heart’] as a simple biblical code word for one
or another part of the soul, as this is conceived by Greek philosophy. Instead, we
shall find him using it across all three parts and beyond. With this term he is able
to show the dynamic and inextricable interconnections that exist between the
various dimensions of the inner life...[It allows him] to move fluidly across vari-
ous dimensions of the inner life. With it he sometimes refers to [the
epithumétikon and thumos], at other times to all three parts [of the soul], then to
one part only, but also to the mind, or the mind as it is united with the soul. Heart
is certainly the object of purification in the work of praktiké, but it is also the in-
strument of contemplation.®*

The word ‘heart’ allows Evagrius to show the interconnections between, and to ‘move
fluidly across the various dimensions of the human life’ because for him the heart is not
simply the seat of the soul’s ruling faculty; it is, rather, ‘the centre of the personal life
and of the interior life’; that which the person feels to be ‘me’, and it is this sense of

‘me’ that constitutes those interconnections and unites those dimensions. When he

370 Driscoll, at Luckman and Kulzer (1999: 146).

371 Driscoll, at Luckman and Kulzer (1999: 157). We must, however, be careful in our understanding of
this distinction between ‘philosophical’ and ‘biblical’ language. It is certainly the case that they comprise
two different idioms. Driscoll further explains (1999: 145-6): ‘When the language is taken from the phi-
losophical tradition, it allows for a clear and precise articulation of the various dimensions of the spiritual
journey. In Evagrius and most others who function in similar theological traditions, this philosophical
language does not contaminate the Christian content but makes it possible to think about it more pro-
foundly. Thus, the distinction of the rational, irascible, and concupiscible parts of the soul, together with
apatheia as a term describing health in the latter two parts, all enable a clear understanding of particular
issues that must be dealt with in order to reach the ultimate goal of contemplative knowledge of the Holy
Trinity.” But while there is a real and substantive difference in idiom between philosophical and biblical
tradition we should beware of regarding the two discourses as essentially different in kind since to do so
would be anachronistic. On the one hand, Greek philosophy had, ever since Plato, tended to acquire a
theological hue, whether in the form of Platonism itself, Aristotle’s ‘first philosophy’ or the Zeus of the
Stoics; even the Epicureans, despite their notoriety as atheists among both pagans and Christians, ac-
cepted the existence of the gods - and, as Bob Sharples has reminded me, regarded them as examples to
us of the best form of (tranquil) life - merely denying their interest in or relevance to human affairs; only
in Scepticism is the element of philosophical religion absent. On the other hand, there was by Evagrius’
time a well-established tradition of regarding Christianity as the ‘true philosophy’. Thus Driscoll (1999:
15) notes that the naturalness with which Evagrius moves from ‘what may first seem a more philosophi-
cal term, “mind” (vod¢) to what may seem the more biblical term, “heart”...only shows that the sharp
distinction between philosophical and biblical is not made by Evagrius. It tends to be more our problem,
not that of these ancients.” Cf. Jaeger (1961: 31); also, e.g., Long (1986: 100-101); Dihle (1994: 278);
Sharples (1996: 56); Clement, Strom. 1.1.1.2; Ruether (1969: 169). Ruether notes, ibid., n.1, that the des-
ignation of the Christian as the ‘true philosopher’ is first found in Justin Martyr, Dialogue with Trypho, 8.
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speaks of the nous or ‘soul’ he is discussing the human person objectively, as one
rational being among others, but when he speaks of the ‘heart’ he is referring to, and
addressing himself to, the person in terms of their subjectivity; their inner sense of self-
hood. In doing so he is evoking that special intimacy upon which the force of Christ be-
ing kardiogno‘szés372relies, as also that of the injunction to keep watch over the heart.

The nous is the metaphysical core of personhood; the heart its phenomenological core.

Two final points remain to be noted. First, as Guillaumont point out, Evagrius is mind-
ful of stylistic issues when he writes. In particular, when, as is often the case, he uses
parallelism, he tends to employ the rhetorical device of variatio whereby repetition of a
word is avoided by replacing its second occurrence with a synonym.®”® Some of his uses
of ‘heart’ certainly seem to fall into this category.*”* However, | think he is too aware of
linguistic subtlety to regard apparent synonyms as no more than that, and that instead he
would see such occasions as opportunities to reinforce or otherwise inflect his meaning.
Second, at least some of Evagrius’ uses of ‘heart’ are clearly intended to call to mind
specific scriptural passages; thus for example Driscoll shows how Ad Monachos 31,
which begins, ‘In the gentle heart, wisdom will rest’, draws for both its vocabulary and
the idea it expresses upon Jesus’ words at Matt. 11:28-29.>” This Christological refer-
ence is, accordingly, part of the proverb’s intended meaning: ‘The monk will learn to

have a gentle heart by learning from the Lord.”*”®

1.25 Summary

The human estate is intermediate between the angelic and the demonic. The health of
the human soul and the natural condition for human beings is apatheia, the means to

achieving which is praktike, asceticism.

372 Cf. Acts 1:24, 15:8; Th. 37.2-3; AM 104; also Prakt. 47.

373 Cf. Guillaumont (1970: 436). He is referring specifically to the Praktikos, but his remarks apply
equally to many of Evagrius’ writings.

$14 E.g. AM 31, 44.

375 Cf. Driscoll, at Luckman and Kulzer (1999: 150); see below, 3.2, for discussion of this aphorism.
376 Driscoll (2003: 255).
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Like the other rational beings, the human being is in reality a triune nous, fragmented as
a result of the Fall into nous, soul and body. The soul is in turn tripartite, comprising
logistikon, thumos and epithumétikon. The latter predominates in humans. Strictly
speaking the word nous encompasses the human being in her entirety, but in practice

Evagrius also uses it as a synonym for logistikon.

Central to Evagrius’ anthropology is the idea of the nous as subject to change in both
epistemic and metaphysical terms. The image of God consists in the receptivity of the
nous to knowledge of God, but the nous is also receptive to objects of contemplation
and of the senses. In addition, its power of self-determination is a form of receptivity,
and it was this, in the form of receptivity to that which is other than God, that occa-
sioned the primordial movement and Fall. The epistemic receptivity of the nous is re-
flected in metaphysical passibility in virtue of which the nous is changed by whatever it
receives. In relation to God this means a return to its true nature of simplicity, incorpo-
reality and stillness, and in relation to contemplation, progress toward these. In relation
to sense-perception, it means the imprinting of the nous by the noémata it receives.
However, such imprinting is agent-dependent, only taking place if cognition is of the
objects qua sensibles; if instead the focus of the nous is upon their logoi or spiritual sig-
nificance then the noémata concerned will not imprint the nous; Evagrius refers to this
as ‘spiritual sensation’. The metaphysical changeability of the nous is rooted in its
power of self-determination in that a choice or decision is a movement of the nous. This
movement can be either stable or unstable; if it is stable it is toward God and tends ulti-
mately toward stillness; if unstable it is away from God and tends to ever-increasing in-
stability. Corporeal creation contains, but does not eliminate, the instability of the nous,
which the human being experiences as empatheia. Apatheia is the stabilisation of the
nous that enables contemplation and thereby the transformations of the nous (including

both soul and body) whereby it re-ascends to God.
The true nature of the nous is to be without form, matter or movement, a condition real-

ised only in union with God. A nous thus naked is ‘the place of God.” The nous has a

light associated with it which becomes visible upon attainment of apatheia.
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Just as the term nous can refer either to the person in her entirety or to the rational part
of the soul, so the word ‘soul’ can refer either to the fallen entity in its entirety or to its
pathétikon part alone. The nature of the three parts of the soul is best understood by ref-
erence to the virtues that define its healthy state. Evagrius recognises both practical and
contemplative virtues, the former constitutive of apatheia, the latter its fruit. At the
practical level the healthy condition of the soul can be summarised as the epithumétikon
longing for virtue, the thumos struggling on behalf of the soul and the logistikon manag-
ing practical affairs so as to facilitate contemplation and perceiving the contemplation of
beings, and at the contemplative level, as the epithumetikon being completely oriented
toward God, the thumos humble in memory of him and the logistikon always attending

to him.

In humans the body, the most fallen part of the nous, is constituted primarily of earth,
and the part of the soul most closely associated with it is the epithumetikon. The body is
valuable and good, but its value is purely instrumental: it is necessary for certain sorts
of contemplation, can serve as a refuge from troubling spiritual phenomena and is es-

sential to the process of healing the soul of its vulnerability to pathos.

The necessity of the body to the attainment of apatheia is due to the fact that pathos has
a physiological basis in an excess of vital heat. Such excess is the result of the
epithumétikon being unhealthy since in this case its desires, including the appetite for
food, the source of the vital heat, are insatiable. If the epithumétikon is healthy then,
since it is directed toward virtue, its desires are not insatiable and it does not crave more

food than that needed to maintain just enough vital heat to keep the body alive.

A body maintained on such minimal levels of vital heat would not be considered healthy
in Hippocratic terms but | have argued that Evagrius recognised two indices of bodily
health, one profane and the other spiritual, with the latter representing the true health of
the body and involving the refinement of the body’s krasis. In spiritual terms the health
of the body depends upon that of the soul, meaning that physical health can only be
achieved through the pursuit of virtue, and its ‘own’ desires — that is, those of the un-

healthy epithumétikon — are to be disregarded. Consequently the body must be subjected
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to rigorous discipline and ‘subdued by hunger and vigil’, and apatheia will include free-

dom from any desire for food over and above that needed to keep the body alive.

Evagrius’ use of the word ‘heart’ is biblical rather than Greek in its inspiration. The
heart is the centre of the personal life and of the interior life; it is the person’s sense of
themselves as a ‘me’. As such it is not identical with the nous or with any part of the
soul but can refer to any of these since, as the person’s deepest sense of themselves, it
both moves across and unites the various dimensions of the inner life. It is both the ob-
ject of purification and the instrument of contemplation. It is the phenomenological core

of personhood as opposed to the metaphysical core.
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Chapter 2

Empatheia

The focus of this chapter is upon the psychology and phenomenology of empatheia, the
sickly condition of the soul which, according to Evagrius, is our lot until, by means of
askésis, we restore it to apatheia, its health and our natural state. In the Praktikos he as-
serts a direct connection between pathos and the logismoi in that it is through allowing a
logismos to linger that pathos is aroused. Accordingly this chapter looks at both, starting

with the logismoi. It concludes with a description of empatheia as it is experienced.

2.1  The logismoi

The human being is a fallen nous and the human state a temporary one, ultimately to be
superseded by a return to the union with God which was the first condition of the
logikoi. The return is via a contemplative ascent whose foundation is apatheia, which,
constituted by the practical virtues,” is cultivated by exercising our self-determination in

favour of virtue.

The primary domain of moral choice differs according to whether a person is a secular
or a monk. For secular people it is the external world, their moral choices being exer-
cised above all in relation to things and circumstances outside of themselves. Evagrius
refers to these as pragmata, ‘objects’. The external focus of such people’s moral choice
reflects that of their attention and both are signs of their relative immersion in the exter-
nal world and, correspondingly, in the thickness of corporeality. In the case of monks,
however, the emphasis has shifted to the internal, a shift both initiated and marked sym-
bolically by their renunciation of the world. Consequently their moral choices are exer-
cised primarily in relation not to things outside of themselves but to the contents of their

own minds; in particular, what Evagrius calls the logismoi:

L cf. Sch. 293 on Prov. 24:31.
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Tolg pev Koopkolg ol daipoveg 810 TV TPOYUATOV PAAAOV ToAaiovot, Tolg d¢
LOVOYOTg B¢ €Ml TAEIGTOV d10 TOV AOYIGUAV" TPUYHATOV YOp o0 TNV Epnuiov
gotépnvior kol Ocov €0KOAMTEPOV TO KaTO didvolov Guaptdvely tod kot
gvépyelav, T0600TOV YUAETMTEPOC Kol O Kot Sidvolov TOAENog ToD d10 TV
TPAYUIT®V GLVIGTAUEVOD® EDKIVITOV Ydp TL Tpdypo O vODG Kal TPOG TAC AVOIOUG
pavtooiog SvokddekTov.

The demons war with seculars more through objects, but with monks they do so
especially through logismoi, for they are deprived of objects because of the soli-
tude. Further, to the extent that it is easier to sin kata dianoian than in action, so
is the warfare kata dianoian more difficult than that which is conducted through
objects. For the nous is a thing easily set in motion and difficult to check in its
tendency towards unlawful fantasies.®

The monk seeking apatheia must bring the unruly nous that is his true essence under

control, and this means mastering his responses to the logismoi.

The idea that evil thoughts are deployed by the demons against monks did not originate

with Evagrius. It is to be found in the Vita Antonii:

Ovtol pév ovv, &av Bwot Kol Tdvtac uev XpioTiovovs, HAAeTo 08 Lovayovg,

promovobvtac kol mpokdmTovTag, TPATOV UV Emyelpodol kol TEPdlovoty,

bl / ’ / / / \ 9 ~ 2 ¢ \

gxopeva tpifov TIBEVTEC oKAVOOAN OKAVOOAD OE OUTAV €loV Ol TOVNPol
4

Aoyiopot.

When [the demons] see all Christians, but especially monks, labouring diligently
and making progress, first they attack them and tempt them, placing stumbling
blocks in their path, and their snares are the evil logismoi.’

The devil, seeking to entice Antony away from his askésis, suggests impure (pumopodc)
logismoi to him,® and accordingly Antony enjoins his disciples above all to guard

(puAdrTew,’ mpefvg) themselves’ or their soul' against such /ogismoi. Although in

2 Prakt. 48.

® See above, 1.2.1.3.

* VA 23; Guillaumont (1971: 57).
® Trans. mine.

®VAS.

"VA 20; 55, 89.

8 VA 55.

% VA 20, 55.

0yA 89
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these examples the word /logismos is qualified by an adjective making explicit its pejo-
rative sense, it also appears five times in the Vita with pejorative sense but minus adjec-

.11
tive.

Evagrius’ understanding of the logismoi concurs with that of the Vita, with which he was

certainly familiar, and also with that of Origen,12 for whom

Iyl odov kol Gpyn mdong dupoptiog Swhoyiopol movnpol: wy  yap
gmkpaTNodvIev to0Tmv, ovte edvol ovte potyelal obt’ dAAo T1 T@V Tol0VT™V
goovTar...Td TNV vol TAVTOV TV GuapTHdTOV TOVS TOVIPoS SaAoyIGHove,
duvopévoug pordvar kol Td, €1 ympic avTOV TPAITTOWVTO, SIKOLOGAVTIA GV TOV
noujoavto.

The spring and source, then, of every sin are evil thoughts; for, unless these
gained the mastery, neither murders nor adulteries nor any other such thing
would exist...Evil thoughts are the spring of all sins, and can pollute even those
actions which, if they were done apart from evil thoughts, would have justified
the man who did them.**

However, despite the moral and spiritual significance that both Origen and the Vita
assign to evil thoughts, it is Evagrius who undertakes the first systematic treatment of

the subject.

2.1.1 What s a logismos?

For Evagrius, the demons suggest logismoi to the monks in the hope of inciting them to
sin kata dianoian. The word logismos means ‘thought’, ‘reasoning’ or ‘calculation’. In
the Septuagint and New Testament, however, it is used in a broader sense, as is its cog-

nate dialogismos:

1 Cf VA5, 6, 23, 87, 88; Guillaumont (1971: 58). The idea of evil thoughts that beset the monk is also to
be found in the Life of Pachomius; cf., e.g., The Bohairic Life of Pachomius 91, 94, 101.

12 Cf. Guillaumont (1971: 58). However, since many of Origen’s writings survive only in Rufinus’ Latin
translation, there is no way of knowing whether any particular instance of the noun cogitatio translates
Sohoyiopde, Aoyioudg or some other term.

3 C.Matt. 11:15.12-51.

14 See below, 3.4.7, for the latter theme in Evagrius.
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‘To think (hashab) is to devise, to conceive, to bring something into being in the
heart’.™ Although there is a conceptual element in the biblical use of the word
‘thoughts’, the term includes the meaning of impulses, dispositions and plans as

well. 28

As we shall see, Evagrius’ use of the word logismos belongs, in virtue of the breadth of

meaning with which he endows it, to biblical rather than Greek tradition.

Strictly speaking, logismoi can, for Evagrius, include within their scope thoughts of an-
gelic and human provenance as well as those that come from demons. In this he takes

up a theme from Origen’s De Principiis:

We find that the ‘thoughts which proceed out of the heart’ (‘cogitationes’, quae
‘de corde nostro procedunt’),'’” whether they are a memory of deeds we have
done or a contemplation of any things or causes whatsoever, proceed sometimes
from ourselves, sometimes are aroused by the opposing powers, and occasionally
also are implanted in us by God or the holy angels.*®

In Chapter 8 of On Thoughts Evagrius describes the three types of logismos:

TdV Loyiopdv TdV AyyeMkdv kol TdV avOporivav kol Tdv &k dopdvev, Tadtny
v Slopopav HeTd moAAAG ThHe mapatnpricemg EyvodKapey eival, STt TpATOV pev
ol dyyehikol 10¢ QUOEIS TV TPUYUATOV TEPLEPYALOVTOL KOL TOVG TVEVLOTIKOVG
adtdv rvidlovot Adyoug, olov: Tivog ydpv yeyévmtar 6 xpucdg kol S Tl
Yoppddng kdtm mov tolg popilolg the Y éyxatéomoptar kKol petd moAlod
Kopdtov kol mdvov evpioketar mAG 8¢ evpebeic Vdatt mAdveror kol mopl
nopadidotar kol oVTtmg € TEYVITOV EUPdAAETOL YEPAC TOV TOOVVIMV THG
oknviic ™V Avyvioy kai o Bvpariplov kai tag Buiokag kol Tog rdiag, &v oic
OVKETL VOV Ttivel 810 TV xdpwv 10D cwtiipog MUAV 0 Bapviaviog Paciieic,
Kieomog 8¢ <0¢> @épet xapdiov katopévny 1o tobtmv TdV puotnpiov. ‘O 3¢
Satpoviddng Aoyiopog Tadta obte oidev obte énictoton pévny 8¢ Ty KTiicy Tod
aioOntod ypvciov avadde vroPdiiel kal v £k TodTOL TPLENV TE KOl dOEAV
goopévny poréyel. ‘O 8¢ avOpmmivog Aoyiopdg ovde TV ktfiov &mlntel ovde
Tivog €otl mepiepydletar cvuPforov 6 xpvodc, dAla pdvov gig Ty didvolav Tod
xpLGod TNV popenVv eloeépel yikiv, mdbovc mheovebiac keympiopévny. O 6

15 B Vawter, The Ways of Gods, “The Way”, IV (1964), p.170, quoted by Raasch.
1® Raasch (1966: 14).

17 Cf. Matt. 15:19; Mark 7:21.

¥ DP 3:2.4 (R).
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9 \ 4 \ \ ~ " 4 e / \ \ / ~
aVTOG AOYOG Kol €M TOV AAA®V TPOYHATOV PONGETOL KOt TOV Kavovo TtodTov
LVOTIK®DG YOuvaLOpEVOS.

After lengthy observation we have learned to recognize the difference between
angelic and human logismoi, and those that come from the demons. Firstly, an-
gelic [logismoi] are concerned with the investigation of the natures of things and
search out their spiritual principles. For example, the reason why gold was made
and why it is sand-like and scattered through the lower regions of the earth, and
is discovered with much labour and toil; how when it is discovered it is washed
and delivered to the fire and then placed in the hands of the artisans who make
the lampstand of the tabernacle, the incense burner, the censers and the vessels™®
from which by the grace of the Saviour the king of Babylon no longer drinks,?
but it is Cleopas who brings a heart burning with these mysteries.?* The demonic
logismos neither knows nor understands these things, but without shame it sug-
gests only the acquisition of sensible gold and predicts the enjoyment and esteem
that will come from this. The human logismos neither seeks the acquisition of
gold nor is concerned with investigating what gold symbolises; rather, it merely
introduces in the intellect the simple form of gold separate from any pathos of
greed. The same principle can be applied to other matters by mystically engaging
the exercise of this rule.

Whereas Origen clearly states that some thoughts are implanted in us by angels, Eva-
grius speaks simply of ‘angelic logismoi’, a formulation which in view of his under-
standing of contemplative ascent could be understood as denoting not just thoughts in-
spired by angels but also thoughts characteristic of angels but enjoyed by humans.
There can be no doubt that the latter denotation is intended, but is the former? It is:
some thoughts, he tells us, are inspired in us (fuiv éuperiopévorc) by angels, and an-
gels fill us with spiritual contemplation (nvevpotikfic Oewploc fudg mAnpodow).? So
the train of thought regarding the spiritual significance of gold might arise in a person’s
nous in virtue of their success in the practice of contemplation or it might be inspired by
an angel. In its details we see an example of the type of contemplation which, taking its
starting point from the cognition, via the physical body, of sensible objects, investigates

the logoi of those objects; an example, that is, of how to read the ‘letter from God’ that

19 Cf. Exod. 25:29, 31; 27:1-3.
20 cf. Dan. 5:1-30.

2L | uke 24:32.

22 prakt. 80.

23 Prakt. 76.
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is corporeal creation. In addition, this investigation of the spiritual significance of gold

has, for Evagrius, a further, more profound level of meaning, as Sinkewicz notes:

The gold scattered through the earth and subsequently rediscovered, refined, and
refashioned for a holy purpose is for Evagrius a symbol of the fall of the intel-
lects from the realm of the pre-existence and their dispersal through different
worlds along with their joining to souls and bodies; subsequently, by the practice
of the virtues, they are purified and delivered from the captivity of the devil (‘the
king of Babylon’), ultimately regaining spiritual knowledge and restoration to
their original state.*

When gold is thought about in this way, its noéma will not imprint the nous,” and so
although this contemplation is rooted in the body as ‘the organon that shows (the nous)
sensible things’,? it ascends from the corporeal to the intelligible and so brings the nous

closer to God.

By contrast, the logismos which comes from the demons sees only the sensible gold and
its worldly significance. Failing to look beyond these to what gold symbolises in spiri-
tual terms and thereby to use the noéma of sensible gold as a stepping-stone to the ac-
quisition of wisdom, such logismoi instead arouse pathé associated with that worldly
significance, such as the desire to acquire gold and to enjoy the goods and esteem af-
forded by its possession. Because the nous is focused upon the sensible gold, it is im-
printed by their noémata. And, as we shall see, the aroused pathé then ‘bind’ the nous
to these and associated noémata, leading the nous to become increasingly fixated upon
their objects, which in turn exacerbates the pathe. In this way demonic logismoi embroil

the nous in a vicious circle of immersion in the sensible world.

While the angelic logismos elevates the nous from the sensible to the intelligible and the
demonic logismos immerses it in the sensible, the human logismos is characterised by
neutrality: it involves no pathos in relation to the gold but nor does it look beyond it for

its spiritual significance. This neutrality reflects the position of humans, situated be-

2 Sinkewicz (2003: 268, n.16).

%® See above, 1.2.1.1.

%6 KG 4.62. Cf. KG 2.61: ‘The contemplation of the incorporeals which we knew in the beginning without
matter, we now know linked to matter, but that which concerns bodies we have never seen without bod-
ies.’
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tween the angels and the demons. It is noteworthy that although the human constitution
has a predominance of epithumia, Evagrius considers logismoi involving a desire for
gold to be of demonic rather than human origin. This suggests that he identifies the truly
human not with our pathological state but with our healthy state - that is, apatheia. This
is confirmed in the Chapters of the Disciples, which states directly that the human lo-
gismos is apathés.?” Being apathés, it is the starting point for the cultivation of angelic

logismoi.

For Evagrius, then, logismoi can in principle come to us from the angels, from ourselves
or from the demons. However, he most often uses the term in the latter sense such that,
as Guillaumont notes, even in the absence of any qualifying adjective such as movnpdg
or dopoviddng, the word logismos itself suffices to denote an evil thought.”® And what
is distinctive of such thoughts is that, as Chapter 8 of On Thoughts makes plain ‘[they
present] reality to us simply in terms of its desirability in order to gain pleasure or
power’,” thereby absorbing the actual world ‘into the self’s desire for pleasure or

control”*® and leading us to see and relate to the material world and other people solely

in terms of our own narrowly-understood self-interest.
Evagrius offers three definitions of logismos. The first two are almost identical:
Definition 1:

Aoyiopog yop daupovimdng €otiv eikov 10D aicbntod avOpdmov cuvictopévn

Katd didvolay, dtedrc, ued 1g 6 vodg kivovpevog sumaddg Aéyel Tt §j mTpdrret
- - - - 31

GVOHOC &V T® KpLTT® TPOC TO Hopeobuevov &k dradoxfc eldwlov v’ avtod.’

\

2T Cf. Disc. 140.1; also Disc. 139: “All the things that the nous thinks by itself (§oa 4o’ £ovtod Aoyiietal 6
vobg) are called apathe; all those that it thinks when it is being troubled by the body (&voyloduevoc éx
100 cwuatoc) are called empathé in respect of the nous (¢ mpdg Tov vodv), and all those that do not con-
tribute to the sustasis of the body (8ca 8¢ un cuvtehodvta mpoc cdotacty T0d cdpatog) are called empa-
thé and vices of the nous, in which the demons are sometimes also involved (60’ Ste kai mpootiBeuévav
AV dopudvav).’.

28 Cf. Guillaumont (1971: 56). He notes (1971: 57-8) that the pejorative use of the word logismos to de-
note thoughts suggested by demons is already to be found in the Vita Antonii; Cf. VA 5, Migne PG 26,
848A; 6, 849A, 23, 877B; 87, 88, 965B.

% Williams, R, ““Tempted as we are’: Christology and the Analysis of the Passion’, p.4.

% |bid., p.5.

3! Th. 25.52-6.
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Demonic logismos is an image of the sensible person constituted kata dianoian,
incomplete, with which the nous, moved by pathos, speaks or acts unlawfully in
secret with regard to the phantoms it forms in turn.

Definition 2:

Aoyiopdg dapovindng éotiv eikmv 10D aictntod avOpdmov, cuvictopévn Katd

didvotav, ued’ Mg 6 vodg kvoduevog eumaddg, Aéyet Ti 1) TpoTTEL AVOUWC, &V T@
. - 32

KPULTT®, TPOC TO TOPEUTESOV EI0MAOV £k S1080Yfic VT’ AvTOV.

Demonic logismos is an image of the sensible person constituted kata dianoian,
with which the nous, moved by pathos, speaks or acts unlawfully, in secret, with
regard to the idol that has in turn crept in.

The differences between Definitions 1 and 2 are of emphasis rather than substance.
Definition 1 appears in Chapter 25 of On Thoughts, at the end of an extended discussion
of the psychological processes involved in the experience of the logismoi. Evagrius ex-

plains how the nous receives noemata of sensible objects, then continues:

“Qonep ovV TGvTmV 6 vodc TdV alcONTdY Tpayudtov déyston Td vorjpata, ovTe
Kol ToD 18lov Opydvou - aicOnTov yop kol todTo - yopig 8¢ mdving the dyenc:
tody yap &v €aut@® popedcor advvatel, pundémote Oeacduevoc. Kol peta
700TOV AowdV Evov Tod oyNuatog O vodg NUdV Tdvta Tpdrtel kai kKaféleTon Kol
Badilel kai didmot kai Aappdver kata didvoloy: Kol tadta Totel Kol Aéyel doa Kol
Bovretan @ TdyEl TOV vonuATOV, TOTE PEV oD 1diov cdpaTog Avalaupdveoy To
oyfuo kol v xeipa éktetvov &m 10 8éEachan TL TV didouévov, mote 8¢ todt’
anofodmdv 0 oyfue kol v tod nAnciov év tdyel popenyv &vdvoduevog g av
S1300¢ Tt ToAg 18lang yepotv ... Asl odv TOV dvaympodvta TPelv OV 1d10v vodv
KOTO TOV Koupov TOV TEPUoUdV: péAAel yap aprdalev 00v¢ €miotavtog tod
daipovog copatoc tod 18iov 10 oyfua kol copmiékely &vdov Tpdg udymv @
AdeAP® T dmntecBar yuovaikdg...xopic 8¢ ToVTOL TOD GYNUATOS OVK GV VODG
LOLEVOOL TOTE, ACMUNTOC OV Kol dvev To100TOV vonudtov £yyico mpdypatt
aioBNTd pn duvdpevoc: kol tadtd £oTt T TapomTdpaTe.

So just as the nous receives the noemata of all sensible objects, in this way it re-
ceives also that of its own organism — for this too is sensible — but of course with
the exception of one’s face, for it is incapable of creating a form of this within it-
self since it has never seen itself. With this figure then our nous does everything

32 Rfl. 13.
% Th. 25.14-38.
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interiorly — it sits and walks, gives and receives kata dianoian. It does and says
all that it wishes due to the quickness of its noemata: sometimes it assumes the
figure of its own body and extends its hand to receive something it is given,
sometimes after casting off this figure it quickly puts on the form of its neighbour
as if it were giving something with its own hands...The anchorite must therefore
keep watch over his own nous in the time of temptations, for he will seize the
figure of his own body, as soon as the demon presents himself, and engage inte-
riorly in a fight with a brother or join with a woman...But without this form a
dianoia could never commit adultery, since it is incorporeal and incapable of ap-
proaching a sensible object without such noémata: and this constitutes the trans-
gression.

Evagrius is here analysing the process of what we would call doing something in one’s
imagination. When a person experiences a logismos, his nous creates kata dianoian, on
the basis of its store of remembered noémata of sensible objects, an image or ‘form’ of
his body. Evagrius refers to this as the nous ‘creating a form [of its own organism]’, ‘as-
suming the figure of its own body’ or ‘seizing the figure of his body’. With this created
form, or assumed or seized figure, the person then performs, kata dianoian, whatever
the logismos enjoins. So if the logismos is tempting him to fight with a brother then with
this form or figure he will fight with that brother kata dianoian; we would say that he
imagines himself fighting with him or that he fights with him in his imagination. It is
not only his own body that he can ‘put on’ in this way; he can also ‘assume the figure’
of someone else in order to act kata dianoian as that person. So he could, for example,
assume the figure of the brother in question in order to speak, in his person, in his — the
brother’s - defence. If it is the figure of his own body that he assumes, then, Evagrius

says, it will lack a face because he has never seen his own face.**

Definition 1 concludes this analysis. ‘Motivated by this contemplation,” continues Eva-
grius, ‘we have presented the rationale of impure logismos (éx tavtng 8¢ tfic ewplog
kwvnBéviec, kol TOV 10D kaddptov Aoyopod mapedikapey Adyov)’.* The logismos is

the “image of the sensible person”, which in turn is the created form, or assumed or

% This would seem to suggest that when he imagines himself acting he does so in the third rather than the
first person; that is, rather than imagining himself acting ‘from the inside’, he visualises himself acting. If
he were imagining himself acting in the first person — from the inside — then he would not see his face
(unless of course he were imagining himself looking at his reflection), just as | do not see my face when |
act in the flesh.

% Th. 25.50-1.
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seized figure, of the person’s body. The image is incomplete because it lacks a face. The
involvement of pathos has not been stated explicitly but is implicit in the examples
Evagrius has given, since both fighting with a brother and joining with a woman result
from pathos — anger and fornication respectively. The speech or action are secret be-
cause internal to the agent. The reference to “the phantoms [the nous] forms in turn”
acknowledges the fact, again not explicitly stated, that the form of its own body is not
the only form that the nous creates kata dianoian in the process of experiencing a lo-
gismos since it must also create those of whoever or whatever else the logismos in-

volves.

Williams, in discussing Thoughts 25, draws attention to the fact that in the scenario that
Evagrius describes, the nous, in ‘seizing upon material images of possible actions, [cre-
ates] a fictional world and fictional relationships’.*® The logismoi, as well as leading us
to construe the world solely in terms of our own desires, induce us to construct, on the
basis of our desires, fictional counterparts of the world, populated by phantoms, in
which those desires can be satisfied. In short, on the basis of our desires for pleasure or
control the logismoi deflect us from the real world into a false world of our own con-

struction.

Definition 2, which appears in Reflections, differs from Definition 1 in two respects.
First, it omits to mention that the image of the sensible person is incomplete. This, I
suggest, is in keeping with its presentation as an aphorism rather than as the conclusion
of an extended analysis. As an aphorism it is intended to stand alone for the purposes of
memorisation and meditation, and since the reason for the incompleteness is not obvi-
ous without reference to other material it would be inappropriate to include it. The sec-
ond difference is the substitution of the expression ‘idol that has ... crept in’ for ‘phan-
toms [the nous] forms’. What Evagrius is doing is substituting an ethical description for
a metaphysical one. In metaphysical terms the ‘phantoms’ are, like the image of the per-
son’s own body, forms created by the nous on the basis of remembered roémata,

whereas in ethical terms, as empathé noémata they fall within the scope of the Second

% Wiliams (2007: 5).
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Commandment.*” Consequently a phantom formed by the nous is at the same time an

idol that has crept in.

The third of Evagrius’ definitions of logismos, from the Chapters of the Disciples, is

rather simpler:
Definition 3:

Aoytopdg ... Eott vémua Epmadée.”

A logismos is an empathés noéma.

This definition makes explicit two features of the logismoi that are not explicit in Defi-
nitions 1 and 2 but it obscures two others. The first of the features that it makes explicit
is the involvement of pathos with the logismoi: as we shall see, an empathés noéma is a
noéma of a sensible object that is charged with pathos due to the person having been in
a state of pathos in respect of its object when the noéma imprinted his nous.* The rela-
tion between pathos and the logismoi is rooted in the orientation toward sensible objects
that the latter express. Sensible objects, it will be recalled, are susceptible of spiritual
interpretation in terms of their logoi, and the first stage of the re-ascent to God consists
in discerning these.*® This means engaging with such objects solely in terms of their
logoi. By contrast, the logismoi betray an attachment to the external world and so to
sensible objects qua sensible. The medium of this attachment is pathos and so the lo-
gismoi will always involve empathe noemata.** The second feature of the logismoi that
Definition 3 makes explicit follows from the definition of an empathés noéma and is
that they always involve noémata of sensible objects” (Definitions 1 and 2, it will be

recalled, specify only ‘the sensible person’.)

The features of the logismoi that Definition 3 obscures are, firstly, their de facto posses-

sion of agency, and, secondly, their fictional and therefore delusory nature. The former,

%7 See above, 1.2.1.1, n.167.

% Disc. 65.2.

% See below, 2.2.3.

0 See above, 1.2.1.1.

*1 Cf. Disc. 138.1: “Every empathés logismos is demonic (I1ag &umadig Aoyiopds Sopoviddng éotl)’.
*2Cf., e.g., Th. 2.1-2.
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but not the latter, in fact needs modifying in the light of Definition 3 such that, rather
than defining all logismoi as exercising agency it should now be noted that although
many do, some do not — an example being the noéma of ‘the face of a person who has
done me harm or dishonoured me’ mentioned at Th. 2.6-7, although this noema will, if
allowed to, give rise to logismoi which do possess agency, namely fantasies of revenge.
So what determines whether or not a logismos possesses agency is, as we would expect,

whether or not the nous has assumed agency within it.

As this consideration about agency suggests, to define a logismos as an empathés noéma
Is to speak in very simplified terms. That Evagrius is deliberately doing so is clear from
the context since this is one of several equally schematic definitions in the first sentence

of a short chapter on the virtues that heal the thumos and epithumétikon:

[TdBoc €oti Bvude, embupia kai o ERG, vomua 8¢ £ott pviun yily, Aoyioudg 8¢
ot vénpa énadéc.

Pathos is thumos, epithumia and so forth; a noéma is a simple memory, and a lo-
gismos is an empathés Noéma.

These are in fact approximations rather than definitions: they serve only to convey a
general impression. In the case of the logismoi, while a logismos might indeed happen
to consist of a single empathes noéma, it will more often be complex and is likely to
involve verbal content. Nonetheless, the terms logismos and empathes noéma, can, if

both are understood in a simplifed way, be coherently understood as equivalent.

So far we have considered what a logismos is by means of Evagrius’ definitions, but the
best evidence for how, in practical, everyday terms, he construes the /ogismoi is the
Antirrhétikos. His presentation therein of the content of logismoi can be divided into
two types: direct statement of the form ‘the logismos that says x’, where X is a proposi-
tion or imperative, and, far more frequently, indirect statement of the form ‘the logismos

that x’, where x is a verb phrase. For example:

3 Disc. 65.1-2.
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Against the logismos that says to me, ‘Do not torment your soul with a lot of fast-
ing that gains you nothing and does not purify your nous.”**

Against the logismos that says to me, ‘The command to fast is burdensome.”*

Against the thoughts that seek without the labour of fasting to cultivate the ra-
tional land.*

Against the logismos that compels me to eat at the ninth hour.*’

Both types involve the assignment of agency to the logismoi themselves. It might be
supposed that this is no more than an accident of grammar, or is at most metaphor, but
although I do believe there to be a metaphorical sense at play, Definitions 1 and 2 sug-
gest that there is also something more going on. Both define a logismos as an image of
the sensible person which is constructed kata dianoian by the nous, with which the per-
son acts kata dianoian. Both, in other words, define the logismos as having agency kata
dianoian. So taking them at face value, which, although there might well be additional
levels to Evagrius’ meaning, there is no reason not to, the agent that tells the monk not
to torment his soul with so much fasting that gains him nothing and does not purify his
nous, or that the command to fast is burdensome, or that seeks without the labour of
fasting to cultivate the rational land, or that compels him to eat at the ninth hour, is the
part of him that activates the image of his body that his nous has created kata dianoian
and in virtue of which that image is said to exercise agency — to give and receive, fight
with a brother or join with a woman, and so forth. In such cases the nous effectively
splits into two parts, one of which animates the image and through it exercises agency
while the other remains detached, an observer and agent of resistance. That Evagrius
would see it this way is indicated by his advice to combat the demon of acedia by divid-

ing the soul so that one part offers consolation and the other receives it.*

This is the literal interpretation of Evagrius’ assignment of agency to the logismoi. But |
believe it is also susceptible of a metaphorical reading according to which it emphasises

the fact that although we allow ourselves to act out logismoi in the sense described

“ Ant. 1.2.
S Ant. 1.5.
5 Ant. 1.1.
‘T Ant. 1.7.
8 Cf. Prakt. 27.
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above, they do not originate with us and are fundamentally alien to us. Because we were
created with the seeds of virtue but not of vice,* human nature is essentially good and

it is only through misuse of our self-determination that we become capable of vice:

‘Ex 8¢ 1fic pVoemg 00deic €€Epyeton Aoyiopog movnpds: od yap am’ apyfg
yeybvapev Tovnpof, einep koAdv onéppa Eomepev O KOpLOG &v 1® 18iw dypd.”

No evil logismos derives from our nature, for we were not created evil from the
beginning, if indeed the Lord sowed a good seed in his field.

It is from demons rather than from us that the logismoi originate, and for Evagrius the
line between the logismos and the demon that suggests it is for practical purposes so
close that, as Guillaumont notes, he refers indifferently to ‘the demon’ or ‘the logismos’
of a given vice, using one or the other terms as shorthand for the complete expression,
‘the logismos suggested by the demon’ of that vice.’* When he speaks of a logismos as
though it were an agent he is, therefore, emphasising its otherness; the fact that it does
not originate in the person who thinks it and is therefore alien to his true nature. In the
case of the logismos that ‘compels [the monk] to eat at the ninth hour’ the metaphorical
agency of the logismos is to all intents and purposes identical with the actual agency of
the demon: the demon compels the monk to eat by means of a logismos that compels
him to do so. Likewise, the metaphorical voice of the logismos that says ‘Do not tor-
ment your soul with a lot of fasting that gains you nothing and does not purify your
nous’ or ‘The command to fast is burdensome’ or that the rational land can be cultivated
without the labour of fasting, is the vehicle for the non-metaphorical voice of the de-
mon. So although the monk will be thinking these thoughts, and although they might
correspond with the contra-natural desires of his epithumétikon, they are not his, and it
is this fundamental independence of logismos from thinker that Evagrius affirms
through the ascription of metaphorical agency to the logismoi. Sometimes though a

metaphorical reading seems strained:

9 Cf. KG 1.39; see above, 1.4.
0 Th, 31.9-11.

L Cf. Luke 16: 19-31.

52 Cf. Guillaumont (1971: 57).
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Against the logismos of acedia that is eager to find another cell for its dwelling
place on the pretext that the first one that it had was very foul and full of mois-
ture so that it got all kinds of diseases from it.>®

This makes sense if the agent is understood to be an aspect of the nous and therefore of
the person himself since then it is the person who got the diseases. In this case the attri-
bution of concern to the logismos indicates that it is suggesting a false understanding of
these circumstances (although what it is saying might be true from a profane point of
view); presumably they are either spiritually irrelevant or ordeals to be endured. This
logismos can however also be understood in another way, according to which the dis-
eases are not real, but as we would say ‘all in the mind’. In this case it is telling the
monk that he gets diseases that in reality he does not get, from properties of the cell that
perhaps it does not possess, and the whole story is a pretext to induce him to vacate the
cell. On this reading, since no-one really gets the diseases the agency of the logismos

can, after all, be understood metaphorically.

The example of the logismoi that seek without the labour of fasting to cultivate the ra-
tional land suggests that logismoi can consist as much in sequences of thoughts and
ways of thinking as in individual logismoi, and indeed Evagrius sometimes speaks in

terms of ‘thinking’ rather than specifying a logismos or logismoi, for example:

Against the thinking that is diligent about food and neglects compassion for the
needy.**

That an Evagrian logismos can be a sequence of thoughts related more or less closely to

one another is plain from examples such as the following:

Against the logismos that, in the absence of serious illness, coaxes us to drink
wine and prophesies to us about pain in the stomach and the entire digestive sys-
tem.>

Against the logismos that arouses compassion in us, persuades us to give to the
poor, and afterwards makes us sad and annoyed about what we gave.*®

%3 Ant. 6.26.
% Ant. 1.66.
% Ant. 1.26.
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The first in particular also reveals a further aspect of the ascription to the logismoi of
metaphorical agency, one that concerns the workings of temptation. The logismos is
tempting the monk to drink wine, but it does not do so simply by, for example, present-
ing him with a noéma of wine and a corresponding imperative ‘Drink wine!’, to which
he might either give or withhold assent from a position of affective neutrality. Rather, it
uses complex tactics that involve the arousal of both desire and fear. The second exam-
ple, rather than employing two component logismoi roughly simultaneously, employs a
sequence of them such that one paves the way for the next. In both cases the different

elements work together to secure the monk’s assent.

The relation between the logismoi and pathos will be discussed more fully in section

2.2.4. Meanwhile, the word logismos in Evagrius’ usage can be defined as follows:

A logismos is the cognitive cause, correlate or result of a pathos. It can be an im-
age of the person’s body, created by the nous kata dianoian and animated by an
aspect of it, with which it speaks and acts unlawfully kata dianoian in relation to
other images it creates kata dianoian, or it can be a single empathés noéma or
thought, sequence of thoughts or way of thinking. Logismoi frequently possess
agency and always involve noémata of sensible objects.

2.1.2 The ‘matter’ of the logismoi

Evagrius speaks of the logismoi having ‘matter’ (hulé). In other contexts where he refers

to the ‘matter’ of something he means that which fuels it; for example,

“Yn mopdg Ebha, TAn 88 yootpdg Ppdpota.’’

Wood is the matter used by fire, and food is the matter used by gluttony.

Likewise, the matter of the logismoi IS what inspires and feeds them. For example,

% Ant. 1.58.
5 8Th. 1.4.
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Moébvog 1@V Aoyiopdv O Thg kevodoblog £oti mOAGDAOG Kol OANV oyedov
nepapUBAveoV TV olkovuéviy Kol Aol Tolg daipocty vravoiyov tag 0vpag,
donep 11 TPodOTNS TOVNPOC Yevduevog TOAewe 810 Kol mdvy tamewvol oD
Gvay@podvToc TOV vodv ToAL®Y Adymv kol mpaypdrov adtdv TAnpdv...>

Alone among the logismoi that of vainglory has an abundance of matter; embrac-
ing nearly the whole inhabited world, it opens the gates to all the demons, like
some evil betrayer of a city. That is why it greatly humiliates the nous of the an-
chorite, filling it with numerous words and objects...

The reason why the logismos of vainglory has ‘an abundance of matter’ is that any suc-
cess, large or small, spiritual or otherwise, can arouse it, and this is why, too, ‘it opens
the gates to all the demons’ and ‘fills the nous with numerous words and objects.” In
other words, there are a great many things that can occasion and augment it. But while
logismoi of vainglory are especially well-provided for in terms of possible matter, all
logismoi find much to feed upon in our dealings with one another and in the world at

large:

Ot pgv axdBaptol Aoytopol ToALAS €l abENGY VAN TPocdEyovTol Kol TOANOTG
cvpmopekteivovtar Tpdypact.”

Impure thoughts receive for their increase numerous materials and extend them-
selves to many objects.

Whereas logismoi with an abundance of matter will flourish, those with a paucity of it

will lack staying power and accordingly be easy to banish:

‘Otav Tveg TV AKabdpT@V AOYIoU®V ToyEmg QUYNdeLO®dGl, (nTiomuey TNV
aitiav, méOev todTO0 SuuPéPnke, mdtepov S ™V omdviv tod Tpdypotog, TO
dvomdpiotov givor v VANV, §| S0 v Tpocodoay Nuiv drndbeloy ovk ioyvoe
K00’ NUAV O &xBpdc, olov' &l TS TAV Gvaywpovviay Evlupmdein vVrd dafpovog
gvoyhodpevog Thc TpMdTG TOAemC TVELUATIKTY KVPEPYNGIY TIoTELOTVOL, 00TOC
dhovott o ypovilel todtov OV Aoyiopudv @avtalduevoc...el 8¢ €mi mdong
O ewC kol TAC TuyovoNg Yivetar kai opoimg Aoyiletar, oVTOC pOKAPLOG TAC
dmadelog dotiv.*”

%8 Th. 14.1-6.
% Th. 36.1-2.
%0 Th. 20.1-11.
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Whenever certain impure logismoi are chased away quickly, let us search out the
cause. Whence has this occurred? Is it for want of the object, the matter being
hard to acquire, or because of the apatheia present in us did the enemy have no
strength against us? For example, if an anchorite who is tormented by a demon
imagines himself being entrusted with the spiritual governance of the First City,
he clearly does not dwell for long on imagining this logismos ... But if it is a case
of just any city taken at random and he works it out in the same way, he is
blessed with apatheia.

In sum, the matter of the logismoi comprises anything that they can derive inspiration
and plausibility from and so feed upon, or, to put it another way, it is what invigorates

the fictional worlds that we create on the basis of our desires.

2.1.3 The eightfold classification of most generic logismoi

Evagrius divides all demonic logismoi into eight categories, a schema which in the hands
of subsequent thinkers went on to form the basis for the doctrine of the seven cardinal
sins. He introduces it at the beginning of the Praktikos:

Okt glot mdvieg ol yevikdToTol Aoyiopol &v olg meptéyetol mac Aoyiopds.

4

[Ipdtoc 6 yaoTpapyiog, kol per’ avtov O thc mopvelag tpitoc O Thig
papyvpiog tétaptog O Thg MmN méuntog O Thg Opyfic £ktog O Thg akndiog:
€Bdopoc 6 Thg kevodo&iac: ydoog 6 thg dmepnaviag.””

Eight are all the most generic logismoi in which are encompassed every logis-
mos. First that of gluttony, and after it that of fornication; third, that of avarice;
fourth, that of distress; fifth, that of anger; sixth, that of acedia; seventh, that of
vainglory; eighth, that of pride.

The entire struggle of the monks, according to Evagrius, takes place through these eight
logismoi.”* This section will consider each in turn. First though it can be noted that the
eightfold classification is not the only system employed by Evagrius, nor is it fully

comprehensive, omitting self-love (@iiovtia) which in Reflections he declares to be

®! Prakt. 6.
%2 Ant. Prol. 6. Evagrius’ source for the eightfold classification remains uncertain; cf. Guillaumont (1971:
63-84).
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“first of all [the logismoi]’,” wandering (tAdvoc) and insensitivity (GvaisOnoia), both of
which have chapters to themselves in On Thoughts,** and jealousy (¢06voc), which ap-
pears in Vices. That said, it is the principal one and the most familiar, as well as the one
that provides the structure for several of his works, most notably the Praktikos, Antir-
rhétikos, and Eight Thoughts. Second, it is not only the terms ‘logismos’ and ‘demon’
that Evagrius uses interchangeably, but along with them the terms pathos and ‘spirit’
(mvedpo). So, for example, in the Praktikos he speaks of the thought of gluttony (6 tfig
yaotpapyiog Aoyopdc),” the demon of fornication (& tfic mopveiog Saipwv)® and the
pathos of anger (1 dpyn ndfoc),®” as well as simply using the name of the generic
logismos, for example 1 piLapyvpia yipag paxpdy dmopdire,”® while in On Thoughts
he refers to the spirit of fornication (td mvedpa mopveioc).®® Nevertheless, there is no
doubt that Evagrius considers the logismos, the pathos and the demon or spirit to be

distinct entities.

In discussing the eight generic logismoi I shall focus not upon Evagrius’ justly famous
descriptions of them in the Praktikos but upon the Antirrhetikos listings for them, since
my purpose to convey not so much the particular character of each type of logismos as a

sense of the mental and emotional turmoil that the logismoi betoken.
2.1.3.1 Gluttony

The Praktikos definition of gluttony appears to focus not upon an excessive desire for
food but upon worries about the physical consequences of asceticism. In fact, though,
these worries arise out of an excessive desire for food, namely the desire to accord one’s
eating to the insatiable demand of the body’s vital heat for fuel. At the same time they
invite the monk to privilege the profane understanding of physical health over the spiri-
tual understanding of it and accordingly to sacrifice the true health of the body for what

is only its apparent health. But the significance of gluttony extends far beyond the body.

83 Rfl. 53.

% Chapters 9 and 11 respectively.

%5 Cf. Prakt. 7.

% Cf. Prakt. 8.

o7 Cf. Prakt. 11.

%8 Cf. Prakt. 9.

8 Cf. Th. 1.7, Guillaumont (1971: 57).

Page 108 of 268



This demon is, along with those of avarice and vainglory, one of those ranged first in
battle (mp®dtot kotd OV Téhepov ovvictavtar)’® against those engaged in praktike,
hence Christ’s temptation by these three vices.”* If gluttony is succumbed to then other
temptations follow in its stead, first and foremost that to fornication,”® but ultimately all
the other pathé too. This is partly due to a ‘surplus’ of physical vitality, but partly too
because ‘the direct absorption of matter in order to please the stomach’ is, along with
avarice and vainglory, one of the most fundamental ways of construing the world in
terms of our own desires.”® But the significance of gluttony for Evagrius also reflects
the body’s integral role in the process of redemption. As we have seen, he declares that
to control the stomach is to diminish the pathe,” and | have argued that this is because
he believes that any vital heat over and above that needed to keep the body alive finds
expression in pathos, and that accordingly his many references to fire in relation to
epithumia, pleasure and so forth are not simply metaphors. It follows that the impor-
tance that he assigns to dietary restraint is due not just to its intrinsic value but to its
consequences. In the first place, it establishes a foundation for apatheia in the body it-
self. This is reflected in the epithumétikon’s no longer being directed toward the objects
of pathos but instead longing for virtue.” Again, if a person ceases to care for food then
one of the causes for disturbance of the thumos is removed, as is a cause for distress.’
More generally, a fixation upon food is distracting and undermining,”” and excessive
consumption of food dulls the mind.”® For all these reasons a correct approach to food is

fundamental and reflects the interconnectedness of the spiritual and the corporeal:

- - 79
"Embopio Bpocewc Eteke mapokonyv, kol yedoig ndcia EEPake apadeicov.

Desire for food gave birth to disobedience and a sweet taste expelled from para-
dise.®

°Th, 1.1-6.

" Cf. Luke 4: 1-13, Matt. 4: 1-11; Letter 6.
2 5ee below, 2.1.3.2.

73 Cf. Williams (2007: 4).

4 Cf. 8Th. 1.2; see above, 1.2.3.
"> Cf. Prakt. 86.

® Cf. Th. 1.8-10.

"E.g. 8Th. 1.12, 20.

8 8Th. 1.1, 17,

" 8Th. 1.10.

8 Cf. Gen. 3:6, 23.
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Eve’s desire for the apple led her to disobey God and so to expulsion from the Garden.
Likewise, a desire for food is a desire for something other than God. It is an orientation
toward the sensible and away from the spiritual, and a preference for pleasure over the
good. The ‘sweet taste’ of food ‘expels from paradise’ for at least three reasons. First, a
focus upon food distracts the nous from the pursuit of knowledge. Second, it leads to a
privileging of the profane understanding of health over the spiritual understanding of it,
and thereby threatens to undermine the very foundation of the ascent to God. Third, to
succumb to gluttony, whether from desire for the food itself or out of misplaced concern
about the body’s health, is to induce in both soul and body a state inimical to the prac-
tice of contemplation and prayer. All of these are ways in which it cuts the person off

from spiritual joy; that is, from paradise.

The Antirrhétikos entries for gluttony include: the thoughts that seek without the labour
of fasting to cultivate the rational land;* the thought that says to me, “Do not torment
your soul with a lot of fasting that gains you nothing and does not purify your intel-
lect”.®? The thought that suggests to me, “Keeping vigil does not benefit you at all;
rather, it gathers many thoughts against you”.®® The thoughts that hinder us from our
way of life by instilling fear in us and saying, “A miserable death results from austere
fasting”.®* The thought that recalls delicacies of the past and remembers pleasant wines
and the cups that we would hold in our hands when we used to recline at table and
drink.®> The demon that persuades me through its flattery and says to me with promises,
“You will no longer suffer any harm from food and drink because your body is weak
and dry from prolonged fasting”.®® The thought that travels to its corporeal kinfolk and
finds a table filled with all kinds of foods.®” The thoughts that entice us to be comforted
with a little treat of vegetables;® the thought that at harvest time casts into us the desire

for fruits.®® The thought that says that the monastic discipline is difficult and extremely

81 Cf Ant. 1.1; cf. also 1.9.

8 Cf. Ant. 1.2; cf. 1.1, 4, 6, 9.
8 Cf. Ant. 1.17; cf. 1.20.

8 Cf. Ant. 1.19.

8 Cf. Ant. 1.30; also 1.36, 38.
8 Cf. Ant. 1.33.

87 Cf. Ant. 1.39; also 1.41,

8 Cf. Ant. 1.53; also 1.45.

8 Cf. Ant. 1.54.
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burdensome, that through affliction it cruelly lays waste to our body, and that it does not

profit the soul.*

2.1.3.2 Fornication

The demon of fornication, Evagrius tells us in the Praktikos, ‘compels one to desire
various bodies’ (copdtov katavaykdlel dwpdpov émbopeiv).” The principal charac-
teristics of its logismoi are the vivid fantasies that they involve, both in waking con-
sciousness and in dreams.? This demon endeavours to persuade the monk that he lacks
the strength to overcome his bodily nature.”” It is one of the swiftest (d&btaroc),
suddenly hurling its filth®* and able almost to overtake the movement of the nous
(oyeddv T kiviow 100 vodc fudv napatpéyovtac);” that is, to overwhelm the nous
before it realises it is under attack so that it has no opportunity to defend itself;”® in
reality, the demon cannot overwhelm the nous; as we shall see, Evagrius maintains that

even in the throes of pathos it is possible to refrain from sin.”’

Eulogios 21.22 includes an eloquent description of temptation by logismoi of
fornication.”® Allusions to fire are central to it, and as in the case of logismoi of
gluttony, these allusions and others like them® are, I suggest, not simply metaphors but
references to the body’s vital heat. The monk experiences a surplus of this as ‘the fire of
his nature’,'® a ‘fire’ which finds expression in the pathos of sexual desire, of which
this passage identifies three components: a general sensation of pleasurable warmth; the
‘burning’ which is ‘ignited in the flesh’ — that is, the specific physical expressions of

sexual arousal, and ‘burning images of error’ - that is, mental images charged with the

% Cf. Ant. 1.66.

%! Prakt. 8.1-2.

%2 Cf. Th. 29. For Evagrius’ attribution of agency to us in dreams, see below, 3.1.

% Cf. Eul. 21.22.

% Cf. Eul. 21.22.

% Cf. Prakt. 51. For other references to the ‘quickness’ of the demon of fornication, Pry. 90:

% Cf. Sinkewicz (2003: 256, n.58).

% See below, 2.2.4.

% Quoted below, 2.2.4.

% E.g. Ant. 2.14: “To the angel of the Lord that suddenly appeared in my intellect, cooled the thought of
fornication, and drove out from it (my intellect) all the thoughts that besieged it’; Ant. 2.47: ‘For the soul
that does not know from where these burning thoughts are sent against us’.

190 cf. Eul. 21.22.
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pathos. The demon of fornication exploits the body’s nature, specifically any surplus of
vital heat. Sometimes it suggests logismoi, sometimes it touches the body directly,***
and sometimes it exploits an inclination toward sexual pleasure. If the monk allows the

logismoi and feelings of arousal to linger'%

then it suggests secondary logismoi which
justify his continuing to do so. It also uses its ability to tempt the monk as ammunition
against him, endeavouring to persuade him of the futility of trying to remain chaste -
and it should be recalled that Evagrius’ understanding of chastity encompassed all ex-
pressions of sexual function.’®® It is easy to see then why, given the theory of physiol-
ogy that | have imputed to him, he considers dietary self-control to be a precondition of

chastity:

‘O Tp@dV yootépo, Kol EmoyyeAduevoc co@povely, duotdg éott @ Aéyovti,
yaAvodv Topog gvépysiav év kaidun. “Ov tpdmov yap Topoc PomnV &v KoAdun
Tpéyovcay AdOVaTOV £MIGYEV, 0VTOG Opunyv akdAactov eAeyopévny &v kdp®
nadoat addvorov.'**

The one who fills his stomach and then announces that he is chaste is like one
who says he can hold in check the action of fire in a reed. In the same way that it
is impossible to restrain the momentum of a fire rushing through a reed, so it is
impossible to stop the licentious impulse that is fired by satiety.

The Antirrhétikos entries for fornication include: the thoughts that compel us to linger in
conversation with a married woman on the pretext that she has visited us frequently or
that she will benefit spiritually from us.'® The demon of fornication that imitates the
form of a beautiful naked woman, luxurious in her gait, her entire body obscenely dissi-
pated, (2 woman) who seizes the intellect of many persons and makes them forget the
better things.'® The demons of fornication that take for themselves pretexts from the
Scriptures and from the topics that are written in them.’®” The thought of sadness that

arises in us due to the many temptations of fornication that come upon us and cut off

101 ¢f | e.g., Th. 16.12-14; Ant. 2.45; Disc. 152.
102 cf. Eul. 21.22; see below, 2.2.4.

103 5ee above, 1.2.3.

104 E g. 8Th. 2.11. Cf. Th. 1.6-8.

195 cf. Ant. 2.35; cf. also 2.1, 36.

106 cf. Ant. 2.32.

107 cf. Ant. 2.50.
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our hope by saying to us, “What beautiful thing do you expect after all this labour?”*®
The thought that says, “Youth is neither guilty nor culpable if it fornicates or if it gladly
receives unclean thoughts”.'® The thought of the soul that is oppressed by thoughts of
fornication, which divide the evil passion of fornication into diverse images, collect im-
pure thoughts, put them in rotation, (then) cleave to one of these enslaving thoughts and
make it persist upon the weak soul.™® The thought that reminds us of the house in which
we gave many fruits to Satan.'*! The demon that advised me in my intellect that |
should marry a woman and become the father of sons and so not resist with hunger the

thoughts of fornication.**?
2.1.3.3 Avarice

Logismoi of avarice consist partly in worries about a future shaped by the privations of
asceticism, but also encompass more general attachments, for example to material com-
forts or the prestige associated with wealth. To worry about such basic necessities as
clothes or food is to defy Jesus’ injunction against anxiety about such things'" and,

since ‘two sparrows sold for a penny’ are under the administration of the holy an-

gels’,"" to lack faith in Providence. Finally, avarice is a species of idolatry:

b ’ e ~ 9/ \ \ bl b / € / \ ¢ ¥
Enmwcatdpatog 0 moidv eldmAov, kol TIOElg €V AmoKpLO®, MCOVTMG Kol O EXWV
4

papyvpiog mdbog & pev yap mpookvvel KiBdnhov dAveeeiéc, O 8¢
dyahpotoeopel pavrasiav mhovtov.'

‘Cursed be the one who makes an image and puts it in hiding.”''® The same is
true for one who has the pathos of avarice, for the former worships a useless
piece of base metal; the latter carries around in his nous the fantasy of wealth.'’

198 cf Ant. 2.1; also 2.31, 64.

109 cf. Ant. 2.5; also 2.4.

10 Cf Ant. 2.9; also 2.11, 12, 21, 24, 54, 56..

11 Cf. Ant. 2.40.

12 Cf. Ant. 2.49.

13 Cf. Matt. 6:25, 31.

114 Th, 6.1-10; cf. Matt. 10:29.

115 8Th. 3.14.

18 Cf Deut. 27:15. At Col. 3:5 Paul declares that greed (mheovetia) is idolatry.
17 cf. Ant. 3.51.
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The Antirrhétikos entries for avarice can be roughly summarised as the desire to acquire

118 - - 119
money;  the desire to retain money;

120

the desire to retain money and yet attain the

death of Jesus;'* the desire to spend money how one wants;'*' meditating upon riches

and giving no thought to the pain of wealth;'** anxiety about poverty;'> resentment at
not being given money;'** the desire to keep resources for oneself;'> the desire to rely
on charity;126 rneanness;127 lack of compassion;128 the desire to file a lawsuit;129 making

a brother work hard for the sake of money rather than do something of greater spiritual

1

value;"” demanding too much manual labour from a brother;*' regret about having

given money to the poor;'** self-satisfaction at giving up inheritance;'** regret about re-

. 134 . 135
nouncing money; ~ doubt about vocation;

136

the desire to acquire resources or posses-
sions; " the desire to preserve resources or possessions; ' the desire to take advantage
of others;"** the tendency to judge for the sake of temporal goods;'” self-pity over one’s
neediness; '* desire for the worldly esteem attendant upon wealth;'*' desire for worldly
possessions;'** nostalgia for past comforts;'* admiration for wealth;'** justifications for

145
love of money.

Y8 cf. Ant. 3:1, 11, 23, 29, 41, 42, 55.
19 Cf Ant. 3:13.

120 cf. Ant. 3:30.

121 cf. Ant. 3:15, 19.

122 cf Ant. 3:21.

123 Cf. Ant. 3:2, 26, 36, 56.

124 cf Ant. 3:3.

125 cf. Ant. 3:5, 10, 37.

126 Cf Ant. 3:43.

121.cf. Ant. 3:9, 10, 14, 28, 40, 43, 44, 47, 57.
128 cf. Ant. 3:5, 7, 27, 31, 37, 38, 48.
129 cf. Ant. 3:39.

130 cf. Ant. 3:6.

181 Cf Ant. 3:4, 8.

132 cf. Ant. 3:12, 33.

133 Cf. Ant. 3:16.

134 Cf. Ant. 3:24.

135 Cf. Ant. 3:24.

136 Cf. Ant. 3:35, 37, 49, 50, 52, 53.
137 Cf. Ant. 3:24, 35, 49.

138 Cf. Ant. 3:25.

139 Cf. Ant. 3:25.

140 cf. Ant. 3:17.

141 Cf. Ant. 3:18, 32.

142 cf. Ant. 3: 20.

143 Cf. Ant. 3:21, 34, 50.

144 Cf. Ant. 3:46.

145 cf. Ant. 3:50, 51, 54.
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2.1.3.4 Distress

Distress, according to the Praktikos definition, ‘sometimes occurs through the frustra-
tion of one’s desires [or sometimes] follows closely upon anger’ (1| AOmn mote pév
émovpBaivel katd otépno 1@V Ty, motd 8¢ kol mapéreton T Opyd).**° This
demon cuts off and dries up every pleasure of the soul (nacav Mdoviyv tfig wuyfg
nepdmrov kol Enpaivev).**’ Its Antirrhétikos entries include feelings of despair and
abandonment by God or the angels in the face of trials,**® fear of the demons,**® noctur-

150

nal attacks by demons,™® physical attacks by demons,™* and vivid and frightening hal-

lucinations.® They also include ignorance of the role of the demons in the spiritual

life'>* or of how the demons operate,™

155

or attempts by the demons to persuade the monk
of the futility of his struggle™ or to make him fearful of the rigours of the monastic
life.™>® Some logismoi of distress threaten him with shame or dishonour,™’ some try to
induce distress by evoking memories of one’s past sins™*® and some afflict the nous with
distress concerning transitory affairs.*® One threatens him with madness™® and one en-
try warns of the demon who ‘alters the nous and impresses it with a single concept that

is filled with severe grief—this is an indication of great madness.”***

146 prakt. 10.1-2.

147 Th, 4-5. Cf. Disc. 69.5-6: ‘Only the logismos of distress does not involve pleasure.’

148 Cf. Ant. 4.1, 2, 4, 9, 10, 16, 27, 44, 51.

149 Cf. Ant. 4.8, 13, 14, 16, 18, 19, 20, 21, 26, 28, 38, 39, 53, 54, 62, 65, 70, 71, 76.

130 cf. Ant. 4.8, 11, 18, 19, 21, 29, 31, 33, 38, 53.

131 cf. Ant. 4.15, 18, 22, 33, 35, 36, 41, 49, 52, 53, 56, 65.

132 cf Ant. 4.13, 14, 15, 16, 18, 20, 23, 24, 26, 29, 32, 34, 38, 45, 47, 48, 53, 58, 62, 63.

18 cf. Ant. 4.3, 7, 17, 52.

154 Cf. Ant. 4.6, 46, 66.

155 cf. Ant. 4.12, 30.

156 cf. Ant. 4.50, 69, 70, 71.

157 Ant. 4.25 has a particularly personal ring in relation to Evagrius: ‘Against the demon that threatens me
with curses and said, “I will make you an object of laughter and reproach among all the monks because
you have investigated and made known all the kinds of all the unclean thoughts.”’. Cf. also Ant. 4.43, 64,
68.

138 Cf. Ant. 4.55, 73.

159 Cf. Ant. 4.74.

160 cf. Ant. 4.43,

181 Cf. Ant. 4.37.
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2.1.3.5 Anger

The Praktikos defines anger, in terms borrowed from Aristotle, as ‘a boiling over of the
thumos and a movement directed against one who has done injury or is thought to have
done 50’ (Bupod...Céowc kal kiviowg kotd tod RdknKéToc | Sokodvrog Rdwkmcévar).
Evagrius notes that it ‘renders the soul furious all day long, but especially during prayers
it seizes the nous and represents to it the face of one who has distressed it” (movnuépiov
pev EEayprol v yoyny, pdiota 8¢ &v taic mpocevyalc cuvoprdiel TOV vodv, 10 T0D
AehvmnkéTog mpdommov doontpilovoa),'® and that ‘sometimes when this goes on for a
while and turns into resentment, it provokes disturbances at night accompanied by wast-
ing and pallor of the body, as well as the attacks of venomous wild beasts’ (Ote
ypoviCovoo kol petaPfariouévn eic ufviv, tapoydg voktop mopéyel, thélv te Tod

164

ooOUOTOC Kol ypdtnto, kol Onpiov ioféimv émdpouds).  He also notes that these

‘four signs that follow upon resentment’ can be found accompanying

- 165
(mapakorovBodvra) numerous logismoi.

The Antirrhétikos entries for anger include the thought that advised us to love angry
people and words of wrath;'®® desire for vengeance.'®’ The thought that is quickly en-
flamed with anger and swiftly embittered against the brothers.'®® The thoughts that cast
us into grief over brothers’ failings.*® Thinking that perfect humility is beyond human
nature;*™ not accepting chastisement with humility.'”* Not understanding that being re-

173

viled by other people is a test sanctioned by God.'”* Resentment.'”® Agitation due to

162 prakt. 11.1-2. Cf. DA 403a29-bl: ‘A physician would define an affection of the soul differently from
a dialectician: the latter would define e.g. anger as the desire (8pe&ic) for returning distress for distress
(dvtiomioewc), or something like that, while the former would define it as a boiling of the blood or
warm substance around the heart.’

103 prakt. 11.3-5.

104 prakt. 11.5-7.

1% prakt. 11.8-9.

166 Cf. Ant. 5.26.

1e7.Cf. Ant. 5.27, 32, 42, 53, 61.

108 Cf. Ant. 5.29, 46.

109 Cf. Ant. 5.47.

Y70 Cf. Ant. 5.7.

Y Cf. Ant. 5.23.

72 Cf. Ant. 5.8.

173 Cf. Ant. 5.21, 49.
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175

acedia.’™ The thoughts that provoke us to hate and curse our enemies;*’ that advise us

to take advantage and to defraud;'"® that are embittered against love;'”" the thought that

depicted in the intellect a brother who in hatred said something wicked or listened to

.178
l;

something hatefu that is set in motion by the slander of the brothers and that ob-

17 that thinks up treachery against a brother;'® that

181

scures the soul with a cloud of rage;
provokes us to strife with the brothers and prevents us from cutting off arguments.

Wanting to repay evil for evil or abuse for abuse and not wanting, through blessings, to

forget abusive and slanderous thoughts.'®

2.1.3.6 Acedia

The logismos of acedia is especially pernicious and complex, being able to include
within itself other logismoi.'"™ Lengthy though the Praktikos definition is, it merits
quoting in full:

The demon of acedia, also called the noonday demon,'®* is the most oppressive
of all the demons. He attacks the monk about the fourth hour,'®and besieges the
soul until the eighth hour. First of all, he makes it appear that the sun moves
slowly or not at all, and that the day seems to be fifty hours long. Then he com-
pels the monk to look constantly towards the windows, to leap out of the cell, to
watch the sun to see how far it is from the ninth hour, to look this way and that in
case one of the brothers...."*

174 cf. Ant. 5.35.

175 cf. Ant. 5.37.

176 Cf. Ant. 5.43.

17 cf. Ant. 5.40.

178 Cf. Ant. 5.6.

179 Cf. Ant. 5.11.

180 cf. Ant. 5.20.

181 Cf. Ant. 5.24.

182 Cf. Ant. 5.61.

183 Cf. Sch. 1 on Ps. 139:3, PG 12.1664B.
184 Cf. Ps. 90: 6; Sinkewicz (2003: 99).
18 According to Sinkewicz (2003: 99), this would have been 10am.
18 prakt. 12.1-9.
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Guillaumont points out that Evagrius deliberately leaves this last phrase dangling, to
indicate that, whoever the brother and whatever his business, the distraction would be

1 .. .
welcome.'®” The definition continues:

And further, he instils in him a dislike for the place and for his state of life itself,
for manual labour, and also the idea that love has disappeared from among the
brothers and there is no one to console him. And should there be someone during
those days who has offended the monk, this too the demon uses to add further to
his dislike. He leads him on to a desire (dyet 8¢ antov kal i¢ Embouiov) for other
places where he can easily find the wherewithal to meet his needs and pursue a
trade that is easier and more productive; he adds that pleasing the Lord is not a
question of being in a particular place: for scripture says that the divinity can be
worshipped everywhere.188 He joins to these suggestions the memory of his close
relations and of his former life; he depicts for him the long course of his lifetime,
while bringing the burdens of asceticism (tovg tfic dokroemg mdvoug) before his
eyes; and, as the saying has it, he deploys every device in order to have the monk
leave his cell and flee the stadium. No other demon follows immediately after
this one: a state of peace and ineffable joy ensues in the soul after this struggle. 189

The Antirrhétikos entries for acedia include the thought of the demon of acedia that
hates the manual labour of the skill it knows and wants to learn another by which one
will be better supported and which will not be so arduous.*® The thought that com-
plains about the brothers on the pretext that there is no love in them and they do not
want to console those who are sad and weary.'** Impatiently expecting to be filled with
the fruits of knowledge of truth.*®* Loving the world and its affairs.*® The thought that
deprives us of reading and instruction in spiritual words, leading us astray as it says,
“Look, such-and-such holy old man knew only twelve Psalms, and he pleased God’.***
The thought that wants its family and the people of its household and thinks, “The de-
mon of acedia is stronger than we are, and | cannot defeat the thoughts that come forth

from it and oppose me.”**®® The thought that is eager to find another cell for its dwelling

187 Cf. Guillaumont (1971: 440-1).
18 Cf. John 4: 21-4.

189 prakt. 12.9-25.

10 cf Ant. 6.1.

191 Cf. Ant. 6.30.

192 Cf Ant. 6.3.

193 cf. Ant. 6.4; cf. also 6.23, 35.
194 Cf. Ant. 6.5; cf. 6.8.

195 Cf. Ant. 6.7, 39, 43, 44, 45, 53.
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place on the pretext that the first one that it had was very foul and full of moisture so
that it got all kinds of diseases from it.*® The soul’s thoughts that have been set in mo-
tion by acedia and want to abandon the holy path of the illustrious ones and its dwelling
place.’” Thoughts that reject manual labour and lean the body in sleep against the
wall.®® The thought that said that a person can acquire purity and stability apart from
the monastic life;**® The thoughts of acedia that are in us on the pretext, “Look, our rela-
tives are saying about us that it is not on account of God that we have left the world and
embraced monasticism, but on account of our sins or our weakness, because we could

not excel in the affairs of the world.”?%
2.1.3.7 Vainglory

Vainglory consists, in essence, in valuing human esteem and has the ability to attach

itself to and thereby corrupt virtuous actions,”' making it particularly tenacious:

Xolemdv Srapuyely 1OV thc kevodo&iog Aoyioudv: 6 yap moielc eig kobaipeotv

5 ~ ~ ) / ’ [ ’ 202
avtod 10010 apyn 6ot Kevodo&iag ETEpag kabioTaTat.

It is difficult to escape the logismos of vainglory, for what you do to rid yourself
of it becomes for you a new source of vainglory.

The Antirrhétikos entries for vainglory include the desire for the priesthood without

2%3 the thought that arouses in me jealousy toward the

awareness of the danger it brings;
brothers who have received from the Lord the gift of knowledge;*®* performing right-

eousness for the sake of human esteem.?* The thought that incites us to teach the broth-

19 Cf. Ant. 6.26; cf. also 6.15, 24, 33, 39, 44, 52, 53.

97 Cf. Ant. 6.52.

1% Cf. Ant. 6.28.

199 Cf. Ant. 6.41.

2% Cf. Ant. 6.46.

201 E g.8Th. 7.1-7, 16, 17; Th. 3, 30.

202 prakt. 30.1-3. Cf. Prakt. 31: ‘I have noticed that the demon of vainglory is pursued by almost all the
demons and with the fall of its pursuers it shamelessly comes forward and displays for the monk the
grandeur of his virtues.’

293 Cf. Ant. 7.3; cf. 7.8, 26, 36, 40.

204 Cf. Ant. 7.2.

295 Cf. Ant. 7.4; cf. 7.24, 30, 43..
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ers and the worldly people when we have not yet acquired health of the soul.?®® The
thought that compels us to talk a lot about superfluous things;*’ that advises me sternly
to withdraw from the brotherhood and cloister myself from the brothers, supposing that
they lead me astray.”® The temptation to tell the secrets of the monastic life to worldly
people.?” The thoughts that entice us to go into the world in order to benefit those who
see us.”'® The demon that says, “you are proficient with the gift of healing that you have
received”;?*! the vainglorious desire to learn the wisdom of the Greeks:?*? The thought
that encourages us to persuade our relatives that if we live justly in the monastic life we
will be worthy of the soul’s health and knowledge of the truth.*®* The thoughts that re-
quest gifts of healing or knowledge of God;*** the thoughts that endeavour through a
sad appearance to reveal our fasting, as if the nous had been set free and released from
thoughts of gluttony, in order that it may be bound and held captive by the thought of

vainglory.*®
2.1.3.8 Pride

Whereas vainglory consists in valuing and desiring the esteem of other people, pride
consists in an excess of self-esteem, which at its most extreme leads to the denial of
God.?*® Presumably because of its reliance upon empty self-esteem and its association

with the denial of God, pride — evidently alone among the logismoi — has no matter.*’

The Antirrhétikos entries under pride include the following: the thought that says to me,

218

“Look, you have become a perfect monk™;"™ the blasphemous thought that denies God

and rejects the angel that assists me;?*° the thought that glorifies me on the pretext that

206 Cf Ant. 7.9; cf. 7.1,13, 29, 41..

207 cf. Ant. 7.12; cf. 7.33

208 Cf. Ant. 7.11.

209 Cf. Ant. 7.17.

210 Cf. Ant. 7.18; cf. 7.20.

211 Cf. Ant. 7.35

212 Cf. Ant. 7.37.

213 Cf. Ant. 7.39.

214 Cf. Ant. 7.42.

215 Cf. Ant. 7.32; cf. 7.38.

218 E g. Disc. 210.

21 cf. Disc. 33.

218 Cf. Ant. 8.39; also 8.1, 35, 45, 58, 59.
219 Cf. Ant. 8.3; also 8.5, 7, 9, 10, 16, 18, 20, 21, 22, 23, 29, 35, 41, 47, 49, 49a, 49d.
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by my great strength | have cast down demons;?® the thought that advises scorn of the

holy fathers on the pretext that they have not laboured in their way of life any more than
we have.??! The demon that said to me that all people bless me and that | am the pro-
genitor of sages.?” The blasphemous thought that denied the free will that is in us and
said that we sin and are justified not by our own will and therefore condemnation is not

?2 the thought that denied God’s grace.?** The demon that promises to

decreed justly;
interpret the Scriptures for us.??® The thought of pride that glorifies me on the pretext
that | edify souls with a stable way of life and knowledge of God;?** the thought that at
a time of severe and prolonged temptation prevents me from entreating the Lord
through the brothers.??” The thoughts that are puffed up against the brothers because of
our fleshly birth and suppose that it is glorious.?® The demons that ‘heal’ the mature
person of humility (and bring it) to the pride of the sick.?”® The thought that despises a
brother who does not eat and considers him to be weak on the pretext, “He is not able to
stand in the battle when eating, and therefore he has given himself to ’fasting”;230 the
thought that passed judgment on the one who eats on the pretext, “It is because he can-

231

not control himself”;”" the thought that glorifies me on the pretext, “I am able not only

not to be enslaved to the belly, but also to conquer anger”;*** the thought that exalts me

on the pretext that | have attained perfection in the service of the commandments.?*®

2.1.3.9 Summary

The foregoing consideration of how the eight generic logismoi manifest has, in addition

to revealing much about the way in which Evagrius construes the logismoi, made two

220 Cf. Ant. 8.6, 13, 14, 22, 25, 48.
22L Cf. Ant. 8.8.

222 Cf. Ant. 8.15.

223 Cf. Ant. 8.16.

224 Cf. Ant. 8.18.

225 Cf. Ant. 8.26.

226 Cf. Ant. 8.30.

221 Cf. Ant. 8.34.

228 Cf. Ant. 8.37.

229 Cf. Ant. 8.40.

230 Cf. Ant. 8.53.

231 Cf. Ant. 8.54.

232 Cf. Ant. 8.55.

233 Cf. Ant. 8.58; cf. also 8.59.
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things plain. The first is that, as already noted,”** to experience a logismos is to experi-
ence pathos. Second and relatedly, the logismoi destabilise the movements of the nous
and soul. This destabilisation is the psychological correlate of the instability of fire and
the psychological expression of an excess of vital heat.

2.1.4 The sequence of the eightfold classification of most generic logismoi

The eightfold classification of generic logismoi appears in the foregoing sequence in the
Praktikos, Antirrhétikos and Vices, although in the latter jealousy is inserted between
vainglory and pride. In Eight Thoughts, the positions of anger and distress are reversed
but otherwise the sequence remains the same. So what is its rationale? Does it relate to
the derivation of the logismoi from the parts of the soul or to the way in which the lo-
gismoi are experienced? Evagrius does not tell us, but his disciple, John Cassian, > lists
the eight principal vices in terms which are simply a translation, with glosses, of Prak-
tikos 6,7° then later in the same work relates a similar, although more extensive, list of

vices to the three parts of the soul.”’

In itself this might constitute grounds for attribut-
ing a similar view to Evagrius.”® However, the evidence reveals that while there might
be some connection between the sequence and both the derivation of the /ogismoi from
the parts of the soul and the way in which the logismoi are experienced, in both cases

the connection is somewhat flexible.

2.1.4.1 The derivation of the logismoi from the parts of the soul

For reasons which will become clearer in section 2.2.4, all logismoi would seem basi-
cally to derive from the pathetikon part of the soul. However, Evagrius is unclear about
their specific attributions. The following list, which is not intended to be exhaustive,

conveys a general sense of what he says on this subject:

234 See above, 2.1.1.

2% For discussion of the influence exercised by Evagrius upon Cassian see Marsili, S, “Giovanni Cassiano
ed Evagrio Pontico”, Studia Anselmiana 5, Rome 1936.

2% Cf. Conf. 5:2.

237 Conf. 24: 15.

2%8 \Ware, at Lubheid and Russell (1982: 63), citing Cassian, Conf. 24: 15, takes it to do so.
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(1) Gluttony derives from the epithumétikon;>°

(i1) Fornication derives from the epithumétikon;240

(iii)  Fornication does not derive from the epithumétikon;*"'

(iv)  Avarice derives from the epithumétikon;***

(V) Distress derives from the thumos;**

(vi)  Distress affects only rational beings;244

(vil)  Anger derives from the thumos;**

(viii) Acedia derives from the epithumétikon and thumos;**°

(ix)  Acedia affects only rational beings;247

(x)  Vainglory derives from the epithumétikon;**®
(xi)  Vainglory affects only rational beings;**

(xii)  Pride affects only rational beings;?*°

(xiii) All logismoi derive from the pathétikon part of the soul;*"

(xiv) Almost all logismoi derive from the pathétikon part of the soul.?*

Propositions (i), (i1) and (iv) are what we would expect, but (iii) is not, and contradicts

(ii). It comes from Disciples 69:

Tpelg eiowv ol yevikdtatol Aoywopol ol ék tod Embountikod ywodpevor,
yaoTpapyiog kol @uhapyvpiog kai kevodotiog 1y yop Ppopato 1y yprijuato 1

~ 253
d6Eav Tig Embupel.

%9 Cf. Disc. 69, 130.

20 Cf. Disc. 130, Th. 16.

! Implied by Disc. 69.

242 Cf. Disc. 69, 130.

23 Cf. Disc. 166.

244 Cf. R1. 40.

25 Cf, e.g., Prakt 11; Disc. 96.1-2.

248 Cf. Sch. 13 on Ps. 118.28, Let. 27; see above, 3.2.6.

247 Cf. Disc. 177.

248 Cf. Disc. 69, 130.

249 Cf. Rfl. 40; Th. 18, 28; Disc. 177.

250 Cf. Th. 18; Disc. 177.

! |mplied by KG 6.53, 55, 83.

22 Cf. Th. 3.

23 Disc. 69.1-4. Cf. Disc. 57.1-5: “The monk must despise (kotagpovijoad) gluttony, avarice and vain-
glory, love of pleasure (p1iAndovia), and self-love (pihavtic), the mother of all, and also the enemy
(x0pa) of the soul, namely the flesh (cdp&), for these are the logismoi in the forefront (o1 mponyodpevol
hoyiopot).” Cf. Rom. 8:7: ‘[The] mind (ppdvnpua) that is set on the flesh is hostile (¥x0pa) to God; it does
not submit to God's law, indeed it cannot’.
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The most generic logismoi that come from the epithumétikon are three: gluttony,
avarice and vainglory, for one desires food and money and esteem.

These three logismoi are those whose demons stand in the front line against the prak-
tikoi.?®* Thus the omission of fornication need not be taken as a denial of its epithumetic
origin but as an affirmation of its dependence upon gluttony.?* Proposition (v) is again
what we would expect, but seems to be contradicted by (vi). This, however, assumes
that the parts of the soul that we share with animals take the same form in them as in us,
and we have already seen that this is not the case since in humans the thumos and
epithumétikon are rational whereas in animals they are not.”® This means that there is
no difficulty with either (vi) or (viii). So far there has appeared to be a straightforward
correspondence between the sequence of the /ogismoi and the parts of the soul, but (x)
dispels this impression. It does however make sense, given that vainglory is in essence
the desire for esteem. Again, granting that in humans the pathétikon part of the soul is
rational, there is no difficulty with (xi). What about (xi1)? Alone among the logismoi
pride is nowhere assigned by Evagrius to a part of the soul. I believe however that its
natural home is the logistikon, first because it does not seem to involve, at least in any
direct way, either epithumia or thumos, and second, because it seems reducible to delu-
sion (about one’s own abilities and one’s dependence upon God), which in turn seems

naturally to connect it with the ‘contemplative vice’ of false knowledge.?’

It would seem, then, that gluttony, fornication, avarice, and vainglory derive from the
epithumétikon; distress and anger from the thumos; acedia from both epithumétikon and
thumos and pride from the logistikon. But there are passages that cast doubt on this

scheme, or at least upon its rigidity. Consider first the following:

TdV Aoylopdv ot pev, og {oig Nuiv émcvpPaivovsty: ol 88 ¢ avipmnolg Kal
€ 4 \ 14 b \ 9 ’ %\ \ ~ € b 4 \ 14 b \
¢ (wolg pev, 0col ano Embopiag €iol Kol Bupod” og avBpamolg 0, 0601 Amo

2% Cf. Th. 1.1-6; these are the logismoi with which the devil tempted Jesus in the desert; cf. Luke 4:2-13;
Matt. 4:3-11.

2 E g.Th. 1.6-7.

2% See above, 2.2.1.

2T AM 43, 124-6, 134.
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MOmng giol kol kevodo&iog kal vrepn@aviag ol 8¢ €k thig akndiag, kol ¢ (woig
258
KOl O AVOPMOTOLG IKTOT OVTEG.

Among logismoi, some come to us as animals, others as human beings. [Those
that come] as animals are all those that derive from epithumia and thumos; [those
that come to us] as human beings are all those that derive from distress, vainglory
and pride; those that derive from acedia are mixed, coming to us both as animals
and as human beings.

This implies that distress does not derive from the thumos nor vainglory from the
epithumétikon. Disciples 177 confirms the derivation from the rational part of the soul

of acedia, vainglory and pride, but omits distress:

\ a ~ b} ~ a2 / /7 s ’ ’
Tp1rTov €100G AOYIGUAV €K TOD AOYIKOD AvOp®TOV, TOVTESTIY akndia, Kevodo&ia
Kol vrepneavia: EmovpPaivovot 8¢ €mav tovg €k Thg émbvpiag 7 tod Bupod

2
vikfion Ti¢ Aoyiopovg. >’

Three kinds of logismoi come from rational man, namely acedia, vainglory and
pride, and they supervene when he has triumphed over the logismoi that come
from epithumia or the thumos.

According to On Thoughts 18 it is vainglory, pride, envy and censoriousness that affect

humans alone:

Among the impure demons some tempt the human person as a human being; oth-
ers trouble the human person as an irrational animal. The first, when they visit us,
instil within us noémata of vainglory or pride or envy or censoriousness — these
do not touch (dmteton) any irrational beings. When the second class of demons
draws near (npooeyyiloviec), they move (kvodot) our thumos or epithumia in a
manner contrary to nature (mapd @Oowv). These are the pathé which we have in
common with irrational animals (kowd fu®v e kKol TV GAGyoV (dmv).2

On Thoughts 28 confirms the association of vainglory with the logistikon:

¢/, \ N bl ’ / ’ \ ~ ¢ 4 \

Otav Bopov 1 embBopiav voktop ocvvtopdalor un ovvnddGoY ot OaIIoVES, TO
- 261

mvikadta kevodo&iog évimvia Thdttovot.

28 Rfl. 40.

29 Disc. 177.
260 Th, 18.1-8.
261 Th, 28.1-3.
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When the demons have not been able to trouble the thumos or epithumétikon at
night, they then fabricate dreams of vainglory.

On the other hand, Disciples 130 associates vainglory with the epithumétikon, but with

some uncertainty:

Vainglory, if it is from the epithumétikon, is at least the last of the [pathé] of the
epithumétikon, but the cause of epithumia in general — gluttony and fornication,
avarice and vainglory, and the like — is an excess of the natural attachment God
has given the soul for the body (6 mheovacudg &ott 100 PLGIKOD GIATPOL 0V
Edwkev 0 0e0¢ TH yoyf Tpog 10 odua); and through not enduring want and suf-
fering according to nature, but greatly loving oneself, love of pleasure ensues
(810 TO pn) kapTepeElv v Th Koo evov Evoeiy kol TV, GAAG TO TOAD PIAIVTELY,
Eneton kol 1O pUndoveiv).>

It would seem then that Evagrius was uncertain regarding the source of some of the lo-
gismoi. There is no doubt that he associates gluttony and fornication with the
epithumétikon and anger with the thumos and that all three affect both humans and ani-
mals. Avarice is associated with the epithumétikon and distress with the thumos, but both
affect only humans. Acedia involves the epithumétikon and thumos and perhaps the lo-
gistikon too, and again affects humans alone. Vainglory and pride also affect humans
alone. Evagrius says nothing about the source of pride and seems uncertain as to whether
or not vainglory derives from the epithumétikon. Finally, the following suggest that all

logismoi derive from the pathétikon part of the soul:

[ewpacpdc €ott povoyod Aoyioudg dia Tod modntikod pépove The Yoyiic avapog
kal okotilwv ToV vodv.2*

The temptation of a monk is a /ogismos that rises through the pathétikon part of
the soul and darkens the nous.

3 7 \ ’ ) ~ ~ 2 ? ~ [ \ ;264
Yroketrat 10 mdbog £v T yuyd, £ oV yevvaTol O EUTOONG AOYIGHOG.

Pathos lies below in the soul and from it comes the empathés logismos.

262 Disc. 130; cf. Disc. 41: “The one who has put away (dmo8épevoc) pathos for the body, that is, that of
self-love, will easily put away the other pathé as well, such as anger, sadness and so forth.’
263
Prakt. 75.
284 Disc. 49.3-4. See below, 4.5.
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The intelligible arrow is the evil logismos, which is constituted by the pathétikon
part of the soul.*®’

It is when the nous approaches the intelligible that it is no longer united to the lo-
gismos that comes from the pathétikon part of the soul.?*®

It is said that the nous sees things that it knows and that it does not see things that
it does not know; and because of this it is not all thoughts that the knowledge of
God forbids it, but those which assail it from thumos and epithumia and those
which are against nature.?’

But chapter 3 of On Thoughts suggests otherwise with its use of ‘almost’ (oed0v):

2 \ ~ / / ~ / ¢ / \ /
Ex yap t®v 300 100tV TaODV TAVIEC Ol SUHOVIDOEIS OXEOOV CLVIGTAVTOL

- 268
Loyiopol ol Tov vodv EuBdilovteg «eic dhebpov kal amdAetavy.

From [the epithumétikon and thumos] are constituted almost all the demonic /o-
»269

gismoi that cast the nous ‘into ruin and destruction.
In sum, it would seem that although Evagrius generally imputes the logismoi to the pa-
thetikon part of the soul, some — the possible candidates being avarice, distress, acedia,
vainglory and pride - derive either wholly or partly from the logistikon. The inconsis-
tencies in Evagrius’ associations of the logismoi with the parts of the soul perhaps rep-
resent inconsistencies or developments in his thought. But it is possible too that they
reflect the nature of the subject-matter as he sees it, in particular the lack of any clear
boundary between the cognitive and the affective in his psychology given that the three
parts of the soul are but progressively more fallen aspects of the nous, such that he is
seeking only the degree of precision that discourse about the logismoi admits of. Also,
while he clearly values rigour and consistency, his final appeal is always to experi-

ence.””® Consequently his use of classificatory schemata retains a degree of flexibility,

6% KG 6.53; cf. KG 4.32: “The lobe of the liver (Ex. 29:13) is the first thought that is constituted by the
concupiscient part of the soul’.

%0 KG 6.55.

%7 KG 6.83.

268 Th, 3.5-7.

2691 Tim. 6:9.

270 Cf. Th. 25.3-4.
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such that while he will have reason to assign a given logismos to a given part of the

soul, his doing so should not be taken as either fixed or exclusive.

2.1.4.2 The relation between the sequence of the eightfold classification of most generic

logismoi and how they are experienced

Broadly speaking, there are two timescales over which a person will experience the /o-
gismoi: the local one of his daily experience and the global one of his lifetime. Eva-
grius’ focus is upon the former; that is, upon the causal relations between the /ogismoi
as experienced day to day. He follows the account of Jesus’ temptation in the desert in

assigning priority to three:

Among the demons who set themselves in opposition to praktiké, the ones ranged
first in battle are those entrusted with the appetites of gluttony, those who make
suggestions of avarice to us and those who entice us to seek human esteem (T®v
avtikelpévov dapdvov Th TpakTiKf, TpdTol Koo TOV TOAEUOV cuvicTavol ol
10¢ yootppopyiag OpéEeic memiotevuévol kol ol TRV @ulapyvpiov  Muiv
VoBIALOVTES Kail 01 TPOG TV TAV AvOpwTmv ddEav Nuac skkodovpevor). All the
other demons march along behind these and in their turn take up the people
wounded by them (ol 8¢ d\ot mdvteg katdmy todtov Padilovsty todg VIO
o0tV TItpeokopévoug drudeyduevor). For example, it is not possible to fall into
the hands of the spirit of fornication unless one has fallen under the influence of
gluttony; nor is it possible to trouble (tapd&ar) the thumos, unless one is fighting

for food or wealth or esteem.””!

And it is not possible to escape the demon of dis-
tress, if one is deprived of all these things, or is unable to attain them. Nor will
one escape pride...if one has not banished avarice, the root of all evils®*’%...To put
it briefly, no one can fall into a demon’s power, unless he has first been wounded

by those in the front line.””

On the causal priority of gluttony, avarice and vainglory, Williams notes that

[these three passions] are the three fundamental ways in which we can misjudge
our relation with the material world, three forms of seeing physical reality in
terms of pleasure or power — the direct absorption of matter in order to please the
stomach, the accumulation of wealth of whatever kind to create false security, re-

271 cf. Disc. 97.
2121 Tim. 6:10.
28 Th, 1.1-17.
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liance on worldly rather than heavenly strength, and the use of other people’s
opinions to guarantee our own sense of worth.”’*

Some of these causal dependences that Evagrius here specifies are familiar: to succumb
to logismoi of gluttony is to invite those of fornication.””” Logismoi of distress often re-
sult from the frustration of desires, including those related to anger. Others are new: an-
ger — a troubled thumos — relates to the desire for food, wealth or esteem,”’® while pride
has roots in avarice.””” And some connections are omitted, for example the fact that /o-

278

gismoi of distress can lead to those of acedia,”” those of avarice to those of vainglory

and the latter to those of pride,”” distress or fornication.

The causal relations among the /ogismoi are also the subject of a chain of three apho-
risms in Reflections; that these refer to the everyday experience of the logismoi is indi-

cated by the quotation from the Book of Proverbs in the third:

~ ~ ¢ \ € ~ ¢ \ 4 \ e ~ \ e p) ~
TOv Aoywoudv ol pev nmyodvral, ol O€ EmOVIOL KOL NYODVTIOL PEV Ol €K TG

280 - - 281
gmbopiac,” €movton 8¢ ol £k tod Bupuod.

Among logismoi, there are some that lead and there are some that follow: those
that derive from epithumia are in the lead and those that derive from thumos fol-
low after.

2% Williams (2007: 4).

27> See above, 2.4; 3.4.1, 2.

278 Cf. Pry. 27: ‘Desire provides material for anger, and the latter in turn troubles the intellectual eye,
spoiling the state of prayer’. Also Disc. 166: ‘Logismoi that derive from epithumia are in the forefront,
those that derive from the thumos follow after. And so all logismoi that produce in us love of the world
and the things in it (cf. 1 John 2:15) derive from epithumia, but with the privation of these things [the
logismoi] from the thumos naturally supervene, so that if we neither loved nor desired [the things in the
world] we would never become angry through being deprived of them. If therefore you see someone an-
gry or resentful or distressed or jealous, find out by which of the pathé of epithumia he has previously
been overpowered.” (O1 tfig émbupiog Aoyiopol mponyodpuevol gioty, ol 8¢ éx tod Guukod Endpevor. “Ocot
0DV Aoyiopol dydmmv gumotodow fpiv Tpdg TOV kdopov kol Td &v adtd thHg mbvpiag siol: katd otépnow
3¢ TovTeV TE@iKacty o1 Tod Ovpikod émovpfaivelv, Kote el 0VOEV fyomduey 1) éncbouoduey, odk Gv
Opyouedd mote, otepiokdpevol tovtmv. "Edv odv 1dn¢ Tivd dpyidpevov | pvnoikakodvra fj Avmodpevoy
| pOovodvra, yivooke tolov TV Th¢ dmbvpuiag TaddV TponTtin.)

2T Cf. Th. 21.12-22, quoted below.

2’8 See ahove, 3.4.4. Interestingly, acedia is not mentioned in On Thoughts.

9 Cf. Th. 21.

280 Some manuscripts read drepneaviag, but the reading émbupiag is supported by two Greek manuscripts
and the Syriac version, and | agree with Sinkewicz as to its greater plausibility; cf. Sinkewicz (2003: 278,
n.26; 304).

8L Ril. 41.
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T@v mMyovuévev Aoyloudv ol pev mdiwv mpomyodvral, ol 8¢ Emoviar Kol
A ~ ~ 282

mponyodvtat pdv, ot &k tig yaotpiuapyioc, Emoviat 8¢ ol thg mopvelogc.”

Among the logismoi that lead, some in turn are in the forefront, while others fol-
low on: those in the forefront come from gluttony and those that follow derive
from fornication.

Todv gnouévov Aoylopudv 1ol TpMdTOlg ol pev nyodvtat, ol 8¢ Emovtor kol

nyobdvtar pgv ot thg Admng, Emovton 8¢ ol £k Thg Opyfc: €lye, KoTa TNV Tapoluioy,
283

Aoyoc Aomnpog Eyeipet Opydc.

Among the /ogismoi that follow the first, some lead and some follow: those of

distress lead and those of anger follow, according to the Proverb, ‘A hurtful word
> 284

rouses anger’.
The second aphorism’s subdivision of the /logismoi that lead into those in the forefront
and those that follow on is new, as is the idea of logismoi that derive from fornication.
Both appear to be unique to it. The third is inconsistent with Evagrius’ claim that dis-
tress is constituted from /ogismoi of anger and results from the frustration of a desire for
revenge,”™ although consistent with the sequence of the logismoi in the Praktikos, Vices
and Antirrhétikos. All three confirm the causal priority of epithumetic logismoi over

those deriving from the thumos.

Just as gluttony forms the natural beginning of the sequence in experiential terms, so

vainglory and pride form its natural conclusion:

Moévot 1@V Aoylopdv ol Thg kevodo&log kol DIEPNPUVING HETO TV NTTOV TMV

. - 286
Aomdv AoYIoU@AVY, ETVGVLUPAIVOLGT AOYIGUOL.

Alone among the /ogismoi, the logismoi of vainglory and pride supervene upon
the defeat of the remaining /logismoi.

282 Rfl. 42.

283 Rfl. 43.

28 proy, 15.1.
28 Cf. 8Th. 5.1.
286 Rfl. 57.
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Chapter 21 of On Thoughts gives an example of how one logismos can lead to another,
in this case avarice into vainglory and the latter into pride. In doing so it underlines the

independence of such trains of thought from the eightfold sequence.

It appears to me that the demon of avarice is the most varied and ingenious in de-
ceit (ndvv mowihog...tpog amdtnv £dufyavog). Often constrained by the most
severe renunciation, he immediately pretends to be the administrator and the
friend of the poor; he generously receives guests who are not yet there; he sends
assistance to others who are in need; he visits the city’s prisons and he buys those
who are being sold; he attaches himself (xoAAdrtat) to wealthy women and indi-
cates to them who should be treated well; and those who have acquired an ample
purse he advises to renounce it. And deceiving the soul little by little in this way,
he encompasses it (adtv...nepiBdArel) with the logismoi of avarice and hands it
over (topadidwot) to the demon of vainglory. This demon introduces a crowd of
people who glorify the Lord for these arrangements and certain people who
gradually speak among themselves about the priesthood; he then predicts the
death of the incumbent priest and adds that he should not flee after
accomplishing so many things. In this way, the wretched nous, now bound
(évdebeic) by these logismoi attacks those people opposed (to his priesthood), but
those offering acceptance he readily lavishes with gifts and approves their good
sense; but those who are rivals he hands over to the magistrates and demands that
they be expelled from the city.?®’

Here Evagrius exposes the hidden motivations behind apparently philanthropic fanta-
sies. What we would call self-deception is in the first instance, the demons’ deception of
us; only if we fail to recognise it do we then fall prey to self-deception. Here they ex-
ploit the monk’s philanthropic concerns to seduce him into daydreams in which he be-
gins by acting upon them and thereby benefits their objects but ends up in daydreams of

self-aggrandizement and skulduggery. Nor is this the end of it:

Then as these logismoi are present and churning around within (&vSov
dviov...kol otpepopévav), immediately the demon of pride appears, forming
continual lightning flashes in the air of the cell and sending forth winged drag-
ons, and finally provoking the loss of reason (otépnov peviv).”*

In terms of how the logismoi are experienced day to day, then, gluttony is the most fun-

damental in that succumbing to it causes vulnerability to all the other logismoi: to con-

287 Th, 21.1-12.
288 Th, 21.22-26.
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trol the stomach is to diminish the pathé whereas to accede to its demands is to give in-
crease to pleasures.”™® At the other end of the sequence, defeat of the preceding logismoi
paves the way for vainglory and pride. So there are certain predictable causal connec-
tions among the logismoi but they do not always correspond to the sequence of the
eightfold classification. In particular the priority of gluttony, avarice and vainglory

bears no obvious relation to it.

What about the way in which the logismoi are experienced over a lifetime? Will a per-
son have to begin by overcoming those of gluttony, then deal with those of fornication,
then avarice, and so forth, until finally he is confronted with pride? Both Guillaumont
and Ware note that the sequence of the eightfold classification reflects in a general way
the monk’s spiritual development. As Ware puts it, ‘beginners contend against the
grosser and more materialistic sins...those in the middle of the journey are confronted
by the more inward temptations of discouragement and irritability...the more advanced,
already initiated into contemplation, still need to guard themselves against the most sub-
tle and “spiritual” of the vices, vainglory and pride.*”® Both however stress the general-
ity of this schema, Guillaumont noting that although the sequence has to some extent an
empirical basis it is also largely a matter of convention since for Evagrius the reality is

1 Both of these interpreta-

ultimately not susceptible of such systematic representation.
tions are, in my view, correct, as is Williams’ observation that for Evagrius as for Cas-
sian, ‘the logismoi...are not a disconnected assemblage of regrettable tendencies, but a
complex pattern of moral vulnerability. The list of the eight passions or thoughts is less
of a catalogue than a genealogy, beginning from the most elementary impulse to misuse
the material world we inhabit, and traced through to the most sophisticated of self-

delusions.”**?

289 Cf. 8Th. 1.2.

290 \Ware (1982: 62-3). Cf. Guillaumont (1971: 93);
21 |bid.

292 Williams (2007: 7).
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2.1.5 Summary

What Evagrius calls the logismoi play a key role in his anthropology and psychology.
This section has sought to reconstruct and explain the theory implicit in his use of the
term. It began by noting that apatheia, being constituted by the practical virtues,?? is
cultivated by choosing virtue in preference to vice and that for a monk this means mas-
tering his responses to the logismoi. It then examined Evagrius’ use of the term logis-
mos. It noted that, following Origen, he recognises that logismoi can be of angelic or
human provenance as well as demonic, but that in practice he reserves the term for the
latter type. It was noted that (demonic) logismoi are always associated with pathos, al-
ways involve noemata of sensible objects, frequently exercise de facto agency, and in-
duce us to construct on the basis of our desires fictional worlds, populated by phantoms,
in which those desires can be satisfied. Evagrius’ concept of the ‘matter’ of logismoi
was discussed and identified as that which inspires and gives plausibility to the logismoi
and thereby invigorates the fictional worlds that they lead us to construct. Then his
eightfold classification of generic logismoi was examined, including consideration of its
immediate precedents and of the individual logismoi. Because of the close association
between the logismoi and pathos, this revealed the sort of phenomena that Evagrius re-
gards as pathé and how the logismoi destabilise the movements of the nous and soul,
this destabilisation being the psychological expression of excessive vital heat. Finally,
the rationale for the eightfold classification of generic logismoi was discussed, first in
terms of the derivation of the logismoi from the parts of the soul, it being concluded that
for the most part there is no straightforward relation between them and that this reflects
the lack of a clear-cut boundary between the cognitive and the affective in Evagrius’
psychology;?** and, second, in terms of the relation between the sequence and the way
in which the logismoi are experienced, both day-to-day and across a person’s lifetime. It
was noted that while the sequence is largely a matter of convention, it is also a geneal-
ogy that maps the progression from the most primitive ways of erring in our interaction

with the external world to the most sophisticated.

293 Cf. Sch. 293 on Prov. 24:31.
29 3ee below, 2.2.4.
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2.2 Pathos

Pathos involves the directedness of the nous toward the sensible world and so away
from God. Each time a person succumbs to it he mirrors the primordial fall of the
logikos that is his essence. The cognitive instigators and correlates of pathos are the lo-
gismoi, consideration of which has, accordingly, comprehensively illustrated the sort of
phenomena that Evagrius regards as pathe. This section looks at how pathos was under-
stood by some earlier thinkers before considering how Evagrius construes it in theoreti-
cal terms. Then the association between pathos and noémata is examined. The section

concludes with an analysis of how pathos is aroused.

2.2.1 A preliminary understanding of pathos

The sense of the term pathos assumed in pagan philosophical discussions of apatheia
and metriopatheia tends to be treated by modern commentators as roughly coextensive
with that of our ‘emotion’ or ‘passion’. But in fact pathos has a far wider range of con-
notations and the fit between it and these modern terms is poor. Long and Sedley draw
attention to this in the case of the Stoics, noting that for them pathos is ‘an unhealthy
state of mind, not synonymous with emotion in ordinary language.’®® This is equally
true of Evagrius, for whom, as we have seen, the pathé include not just occurrent emo-
tions such as anger, sadness and anxiety, but moods such as boredom and listlessness;
dispositions such as irascibility; all desires associated with food, sex and money, and

vices such as avarice and spiritual pride.

So what did the term pathos mean to the ancient Greeks? As Konstan notes, the word
pathos derives from the verb paschd, meaning “to suffer” or “to experience”, and, like
the Latin patior, to which it is related, derives from a prehistoric stem *pa which has the
basic sense of “suffer”. Via patior it is related to the English words “passion” and “pas-

sive.”**® Sihvola and Engberg-Pedersen note that

2% | ong & Sedley (1987: 420).
2% Konstan (2006: 3).
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The basic meaning of the term pathos is not ‘emotion’; pathos stands for a much
more general notion which covers all accidental and contingent changes that hap-
pen to somebody in contrast to what he or she actively does. The broad sense of
pathos, familiar from Aristotle’s Categories and Metaphysics, comes out in trans-

lations such as ‘affection’, ‘experience’, ‘undergoing’ or ‘attribute’ as opposed to
» 297

‘emotion’ or even ‘passion’.
But in addition it can, as Aristotle makes clear, have a distinctively negative timbre: the
third of the four definitions of it that he offers in the Metaphysics reads, ‘especially, in-
jurious alterations and movements, and, above all, painful injuries’ (£t1 to0tOV péAlov
ai Prafepal dAhowdoelc kol kvioe, kol pdhota ai Avmmpod PrAdPan).?*® Konstan

summarises its meaning as follows:

In classical Greek, pathos may refer more generally to what befalls a person, often
in the negative sense of an accident or misfortune, although it may also bear the
neutral significance of a condition or state of affairs. In philosophical language pa-
thos sometimes signifies a secondary quality as opposed to the essence of a thing
(cf. Aristotle, Metaphysics, 1022b15-21; Urmson 1990: 126-7).?° Psychologically,
it may denote a mental activity or phenomenon such as remembering (Aristotle,
De memoria et reminiscentia, 449b4-7; cf. 449b24-5 for memory as the pathos of
formerly perceived or contemplated things).*®

So pathos carries connotations of passivity and suffering; of being a contingent or acci-
dental state which arises in reaction to an external stimulus toward which it is conse-
quently directed and which is likely to be injurious to the person concerned, and which
is something that befalls him rather than something he actually does. And this in es-
sence is how philosophers construe it in relation to apatheia and metriopatheia. Regard-
less of which of these they consider the proper goal for man, and regardless too of the
other issues which became embroiled in the associated controversies, it would seem that

these basic characteristics of pathos are agreed upon.

There is however one key point at which this philosophical understanding of pathos de-

parts from its more general cluster of meanings: as evidenced by the fact that philoso-

27 sihvola & Engberg-Pedersen (1998: viii).

2% Met. 1022b18-19, trans. W D Ross.

2% Urmson, J O, The Greek Philosophical Vocabulary, London 1990.
300 Konstan (2006: 3-4).
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phers debated whether man’s goal should be apatheia or metriopatheia, they maintained
that our susceptibility to pathos could be modified and denied that it is something that
simply befalls us as opposed to something that we do. The philosophical view, although
variously developed, is that the pathé are in principle, if not always in practice, under
our control. The bridge between what is actually possible and what is possible in theory
is formed by the training of the soul, of which more below.*®* This being the case, the
association of pathos with passivity needs to be qualified: the soul can be trained not to
succumb to pathos and a soul thus trained can avoid passivity in respect of it. So al-
though pathos in this context retains its connotations of passivity and suffering; of being
a contingent or accidental state which arises in reaction to an external stimulus toward
which it is consequently directed, and of likely being injurious to the person concerned,
the proposition that it is something that befalls a person as opposed to something he

does is rejected.

All of these features of pathos are to be found in Evagrius’ understanding of it. A brief
consideration of its principal antecedents - the views of the Stoics, Clement of Alexan-

dria and Origen - will set it in context.
According to Stobaeus,

’ ’ 3 ¢ \ ’ \ ~ ~ 3 ~ ’ N ’
mafog &’etvarl pacty opunyv mieovalovcsav Kot aneldf 1@ aipodvil AOY® 1 Kivnow
~ 9 \ /, 3 \ ’ ’ A ¢ A A ~ 302
Youyfic <aioyov> mopa UGt (gtvan o€ Tadn mavto tod Nyepovikod The yoxic).

[The Stoics] say that pathos is impulse which is excessive and disobedient to the
dictates of reason, or a movement of the soul which is irrational and contrary to
nature; and that all parhé belong to the soul’s hégemonikon.’”?

What does this mean? For the Stoics a pathos is a movement of the soul in virtue of be-
ing an impulse. It is characterised by excess. As an impulse it is generated by assent to a
proposition and can therefore be identified with a judgement ascribing a truth value to
it. In this sense, a pathos is a value judgement. It is however a false one since it ascribes

positive or negative value to things whose value is indifferent. As false judgements

%01 See below, 4.6.
%02 Stobaeus 2:88, SVF 3.378; LS 65A (trans. theirs).
%03 By “the Stoics’ here and below is meant ‘orthodox Stoics’.
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pathé are irrational in the sense of being disobedient to right reason,** and are contrary
to nature because it is natural for man, as a rational animal, to follow right reason.*®
The association of pathos with excess is closely connected with its irrationality. Galen
reports the following elucidation by Chrysippus of what is meant by saying that the

impulse constituting a pathos is excessive:

T 9\ ~ / s € \ 5 / ¢ ~ ~ /’ ) \
olov €mil ToD mopevecHut Kab’ opuny ov mAeovdalel | TOV OKEADV KIVNolG OAAQ
/ ~ ¢ ~ ¢ \ ~ 4 bl / \ / J \ \ ~
ocuvamopTilel TL Tf) OpUT) ®OoTE Kal oThiivar, 0tav €0EAT, Kol HeTABAALEY. €L O TOV
peXdVIOV KaO’ Opuny 00KETL ToodToV yivetal, GAAG TAeovdlel Tapa TV OpUnV M
~ ~ / Y4 b / \ \ ’ 9 ~ 4 9 \
TAOV oKEADV Kivnolg Wote kQEpechat Kol U LETOPAALELY €VTEDDG 0VTMG €VOVG
gvap&apévov. aig olpal Tt TapoamAclov kai £l TV Opudv yivesOat dia TO TV
Kota Adyov vmepPaiverv ovppetpiav, K¥c0’ dtov opud un eomelddc e mpog
avtdv, &mi pev tod Spduov 10D mAcovacpod mapa TV Opufv, &ml 8¢ thc Opufic
nopa. TOV Adyov. cvppetpio yop £6TL UGIKHG Opufc N Kata TOV Adyov kal £mg
/ T \ @ 9\ k) ~ 306
T0G0VTOV <0V> [Kal £0G] AVTOG AELOT.

When someone walks in accordance with his impulse, the movement of his legs is
not excessive but commensurate with the impulse, so that he can stop or change
whenever he wants to. But when people run in accordance with their impulse, this
sort of thing no longer happens. The movement of their legs exceeds their impulse,
so that they are carried away and unable to change obediently, as soon as they
have started to do so. Something similar, I think, takes place with impulses, owing
to their going beyond the rational proportion. The result is that when someone has
the impulse he is not obedient to reason. The excess in running is called ‘contrary
to the impulse’, but the excess in the impulse is called ‘contrary to reason’. For the
proportion of a natural impulse is what accords with reason and goes only so far as
reason itself thinks right.®’

Impulses have a ‘proper and natural proportion’ (kaf’ aOTOVG KOl GUGIKNV TV OpUAV
ovppetpiav).’”™ An impulse that accords with this will be perfectly obedient to reason
whereas one that exceeds it will not. Chrysippus illustrates this with reference to the
actions of walking and running. When a person walks, the movement of his body is
fully under his control. But when he runs his control over his movement is
compromised such that there will be an interval between his decision to stop running

and his actually doing so. An impulse of ‘proper and natural proportion’ is like the

%04 Cf. Inwood (1985: 157).
%95 Cf. Galen, PHP 4:2.10ff, SVF 3: 462, LS 65J.
306 pPHP 4:2.10-18, SVF 3.463, part; LS 65J.

%7 Trans. Long and Sedley.
%% Ibid.
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action of walking, wholly and immediately obedient to reason, whereas an excessive

impulse is like the action of running, beyond the agent’s immediate control.

Proneness to pathé arises from poor condition of the soul; specifically, poor pneumatic
tension of the hegemonikon.>® This, together with the irrationality and excessiveness of
the impulses which constitute pathé is why they are regarded as ailments
(dppwotiuata). Chrysippus cites in this connection the case of Menelaus who had
resolved that it would be correct to kill Helen when he confronted her at Troy, but when
the time came was overcome by her beauty so that he failed to act in accordance with
his resolve.”’® “Menelaus acted on what he saw to be a bad reason because his whole
character was weak; an impulse was excessive in him which a stronger character might
have resisted.”'" The false opinion that possessions, for example, are a good is not yet
an ailment, but it becomes so when it becomes love of property (@ihoypnuatio) and
money (glapyvpia), that is, when it acquires an affective charge,’'* people with
unhealthy souls being disposed to this happening. Thus Galen reports Chrysippus as

comparing the souls of inferior men with bodies which are especially prone to illness.>"

The Stoic understanding of pathos is taken up by both Clement of Alexandria and

Origen. Clement defines it as follows:

e \ \ o \ ’ bl ’/ N b 4 / \ 4 e \ N\
OpUN UEV OVV @Opa. dtovolag €ml Tt 1 amd Tov' mabdog O0e mAeovalovca Opun 1
vreptelvovca T KoTd TOV Adyov pétpa, 1) opun Ekgepopévn kol ameldng Adyo:
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Impulse is the motion of the dianoia to or from something. Pathos is an excessive
impulse that overreaches the measures of reason, or impulse unbridled and disobe-
dient to reason. Pathé, then, are a movement of the soul contrary to nature, in dis-
obedience to reason.

Origen commences the third book of the De Principiis with an account of the Stoic the-

ory of action, of which their theory of pathos is an aspect. So although he does not say

%09 Cf. Annas (1992: 106).

310 Cf. Annas (1992: 107).

11 Annas (1992: 107).

312 pHp 4:5, SVF 3.480, part; LS 65L.

313 pHp 5:2, Posidonius fr. 163, part; LS 65R. Cf. Stobaeus 2:93 (SVF 3.421); LS 65S.
%14 Strom. 2.13.59.6.
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so directly, it can be assumed that he too would regard pathos as excessive impulse; he
certainly associates it with excess. Arguing that even in the absence of demonic influ-
ence we are capable of exceeding due measure and moderation in our appetites for food,

drink and sex, he notes that

My own opinion is that the same process of reasoning can be applied to the rest of
the natural movements (naturalibus motibus), such as covetousness, anger, sorrow
or any others whatever, which by the fault of intemperance exceed the limits of
their natural measure (per intemperantiae vitium modum mensurae naturalis exce-
dunt).*®®

He continues:

Initia quidem et velut quaedam semina peccatorum ab his rebus, quae in usu natu-
raliter habentur, accipimus; cum vero indulserimus ultra quam satis est et non res-
titerimus adversum primos intemperantiae motus, tunc primi huius delicti ac-
cipiens locum virtus inimica instigat et perurget omni modo studens profusius di-
latare peccata, nobis quidem hominibus occasiones et initia praebentibus peccato-
rum, inimicis autem potestatibus latius ea et longius et si fieri potest absque ullo
fine propagantibus. Ita denique in avaritiam lapsus efficitur, cum primo homines
parum quid pecuniae desiderant, deinde augescente vitio cupiditas increscit. Post
haec iam etiam cum caecitas menti ex passione successerit, inimicis virtutibus
suggerentibus ac perurgentibus, pecunia iam non desideratur, sed rapitur et vi aut
etiam sanguinis humani profusione conquiritur.>°

We derive the beginnings and what we may call the seeds of sin from those desires
which are given to us naturally for our own use. But when we indulge these to ex-
cess and offer no resistance to the first movements towards intemperance, then the
hostile power, seizing the opportunity of this first offence, incites and urges us on
in every way, striving to extend the sins over a larger field; so that while we men
supply the occasions and beginnings of our sins, the hostile powers spread them
far and wide and if possible endlessly. It is thus that the fall into avarice at last
takes place, men first longing for a little money and then increasing in greed as the
vice grows. Afterwards their pathos is succeeded by a mental blindness and, with
the hostile powers stimulating and urging them on, money is now not merely
longed for but even seized by force or acquired through the shedding of human
blood.

$°Dp3.2.2(R).
316 1hid.

Page 139 of 268



It can be noted that here Origen uses Seneca’s term for the first stage in the arousal of

anger, namely ‘first movements’ (primi motus).*!’

2.2.2 Evagrius’ understanding of pathos

Prima facie Evagrius’ understanding of pathos would seem to have much in common
with that of the Stoics. He would agree that a pathos is excessive and disobedient to
reason, irrational and contrary to nature, and that in a sense all pathé belong to the
hégemonikon. Like the Stoics he regards a pathos as a movement of the soul; indeed, for
him the association of pathos with movement is fundamental, firstly because each
episode of pathos mirrors the primordial fall of the logikoi from God, and secondly
because pathos is intrinsically destabilising in respect of the nous. Unlike them,
however, he does not speak of pathos as an impulse.®*® Nor does he speak of it as
generated by an assent to a proposition or as a judgement, although he might agree that
it could in principle be analysed in this way due to his belief that the pathétikon part of
the soul is simply thickened nous, meaning that for him as for the Stoics the human soul
Is — in principle at least - entirely rational. Like the Stoics, Evagrius believes the quality
of human rationality to be variable; for them this is due to the tonos of the pneuma; for
him, to the ‘thickening’ of the nous. Evagrius would certainly agree that the judgement
giving rise to a pathos represents a false evaluation, but he would understand this as a
tacit preference for the sensible world over God. Because he holds the three parts of the
soul to be aspects of the nous, and because he identifies the hégemonikon with the nous,
he could agree that all pathé belong to the hégemonikon. Both Evagrius and the Stoics
view human irrationality as a change to rationality rather than its absence, although,
unlike Evagrius, orthodox Stoicism rejects the theory of psychic partition, and both
regard human irrationality, and therefore pathos, as contrary to nature and as a malady

of the soul.*®

*"Delra24.1.

%18 The word hormé occurs only five times in his Greek corpus: in the expressions ‘impassioned impulse’
(6pufic umadodc; 8Th. 1.35) and ‘licentious impulse’ (Opunyv dxdroactov; 8Th. 2.11); to denote the
onrush of fire (6pun mopde; AV. 37); assaults by the demons (tag tdv Soupdvev opudc; Prakt. 77.1) and
attacks by the impious (6pudg doepdv énepyouévac; Th. 27.31).

$19°E 9. PHP 4.5.21-5 (SVF 3.480, part); LS 65L.
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Evagrius nowhere defines pathos but attention to his writings reveals that for him it re-
tains its traditional associations with excess, passivity and changeability in respect of an
external influence, directedness to a causative external stimulus and injuriousness to the
agent, and for him too the agent is responsible for his pathé. The passivity and change-
ability in respect of an external influence characteristic of pathos are properties of the
empathés nous in relation to the sensible world. Pathos renders the nous passive and
changeable in relation to the external world by ‘binding’ it to it.**° Disciples 112 reports

the following teaching:

9 \ 7 / / < ~ b \ \ b ~ b4 / \ €
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It is not the possession of objects that harms us, but their impassioned possession,
because when the worry of a farmer®? or love for a wife®*® have become exces-
sive, they render us strangers to knowledge. The saints who had wives and wealth
did not suffer any harm, so Job, when he had lost his children, philosophized and
corrected his friends since he did not have pathe.

This echoes the Stoic view according to which virtue is good, vice is evil and all else is
indifferent. Things themselves do not have the capacity to harm us; what causes the

32 The ‘worry of a farmer’ and ‘love for a wife’

damage is our attitude toward them.
allude to the Parable of the Banquet at Luke 14:16-24. The first guest invited to the
banquet declines the invitation because he has to go to his field, the second because of
his oxen and the third because of his wife. The banquet symbolises the Kingdom of
God,’” and the point being made is that in order to follow Jesus a person must be
prepared to renounce all else.’*® Evagrius’ point is that a person’s feelings for a thing

become a pathos when that thing takes precedence for him over the Kingdom of God;

that is, when those feelings have become excessive. The Kingdom of God, for him, is

320 Cf. Thoughts 40.3-5; RfI. 23; see below, 2.2.3.

21 Disc. 112.

322 Cf. Luke 14:18.

323 Cf. Luke 14:20.

324 Cf, e.g., Epictetus, Ench. 5: ‘It is not things themselves that disturb men, but their judgements about
them.’

325 Cf. Luke 14:15.

326 Cf. Luke 14: 26-33.
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knowledge of the Holy Trinity,””” hence the pathé ‘render us strangers to knowledge.’
He invokes the example of Job to illustrate the correct attitude, one that finds echoes in
both Epictetus and Origen.”* It should however be noted that, given his emphasis on
the warfare kata dianoian,’® the excessiveness of pathos finds expression not only in
the decision, say, to go to the theatre instead of to church, or in a person’s loss of faith
in the face of adversity. It is at play in every instance of temptation. Given the necessity
of apatheia to the practice of contemplation and, ultimately, to redemption, the very fact
that a person has to struggle to resist the temptation to eat when hungry, or the
temptation to allow /ogismoi of fornication to linger, shows that his love for God must

compete for his attention with the pleasures of food and sex.

While Disciples 112 defines pathos in terms of excess, Disciples 130 locates its origin in

€XCESS:
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The cause of epithumia in general — gluttony and fornication, avarice and vain-
glory and so forth — is an excess of the natural love that God has given the soul
for the body. >

Like the logismoi, pathos has its physiological source in an excess of the body’s vital

heat, the result of conforming one’s intake of food to the body’s insatiable desire for

327 Cf. Prakt. 3.

328 Cf. Epictetus, Ench. 3: “If you kiss your own child or wife, say to yourself that you are kissing a
human being; for when it dies you will not be disturbed (o0 Tapoydrion)’. At C.Matt. 10:24.1-26 Origen,
discussing sicknesses of the soul (T tfig yuyfic dppwotiuora), interprets Paul’s reference to the ‘sickly’
(8ppwotor) at 1 Cor. 11:30 as meaning those who ‘instead of loving God "with all their soul and all their
heart and all their mind," love money, or a little glory, or wife, or children’ (&vti Tod TOV 0£0v dyandy,
dyandvteg dpydpo fj So&dpra 1 yovaka ) maidac). He alludes to the Parable of the Banquet at Ex.Mart.
37 in urging Ambrose and Protoctetus not to shrink from martyrdom.

329 Cf. Prakt. 48; see above, 3.0.

%% Disc. 130.2-6.

331 At Disc. 41 Evagrius identifies 6 mpdg 10 o®po ndfog with self-love (¢pavtia). If ‘an excess of the
natural love that God has given the soul for the body’ is self-love then this passage echoes Reflections 53:
‘First of all [the logismoi] is the logismos Of self-love, after which come the eight.” However, at Disc. 57
Evagrius distinguishes between self-love as ‘the mother of all [the logismoi]” and ‘the enemy of the soul,
the flesh (tfic &x0pac th yoyf, tovtéont T coprdc)’; cf. Rom. 8:7.
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food.” So Evagrius could mean one or both of two things here. He could be saying that
an excessive love for the body makes us want to conform our eating to its desire for
food, blinding us to the fact that the body’s true welfare lies in the health of the soul and
leading us to fuel the epithumétikon. Or he could be making the more general point that
an excessive love for the body spills over into an excessive attachment to external
things, making them seem more important than God. In both cases pathos retains its

traditional association with excess.*

For Evagrius, then, pathos involves an attachment to corporeal creation which amounts
to a de facto preference for it over God and which is therefore excessive. This attach-
ment can be seen as the distorted image of the natural love of the nous for God. Like-
wise, the passivity of the empathés nous in relation to the sensible world can be seen as
the distorted image of its natural receptivity to God. The changeability in relation to the
sensible world that pathos represents for the nous is, like the passivity, a consequence of
the attachment to corporeal creation that it constitutes, since that attachment subjects the
nous to corporeal creation’s changeability. And the attachment of the nous to the sensi-
ble world, along with its passivity and changeability in relation to it, comprises the
directedness to a causative external stimulus characteristic of pathos. This directedness
is reflected at the psychological level by the facts that the pathé are naturally set in
motion by the senses (V10 @V cioBfocwv méeuke Kvelobot T nddn)*>* and that a de-
sire is joined to every pathos (8petic 8¢ mavtl Tdber cuvélevktar),” and in general by

the close association of pathos with sensation, desire and pleasure:
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Desire is the source of every pleasure, and sensation gives birth to appetite. For
that which has no part in sensation is also free from pathos.

%32 See above, section 2.4, 3.4.1.

*3However, it is only in the two chapters of Disciples quoted above that he speaks of excess
(mheovdoaca, mieovacpdc) in relation to the pathé in general, his uses of the word pleonexia, both in his
own writings and elsewhere in Disciples, relating to greed in the context of avarice. Cf. Prakt. Prol. 41;
Th. 4.20-1, 8.21, 17.21, 22.6, 30.11; Sch. 157.3 on Prov. 17:9; Sch. 38.8 on Eccl. 5:7-11; Disc. 42.5, 69.4,
82.1.

3%% pPrakt. 38. However, the pathe can also be set in motion by memory or by the demons; cf. Rfl. 59.

%% 8Th. 5.10.

%3 prakt. 4.2-4.
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The pathé of the body take their origin from the natural [desires] of the flesh,
against which self-control [is effective]; the pathé of the soul have their
conception from the [desires] of the soul, against which love [is effective].
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The pathé of the soul have their origin in human beings; those of the body have
their origin in the body. Self-control cuts away the pathé of the body; spiritual
love cuts away those of the soul.

The injuriousness to the agent that characterises pathos arises from its distancing him
from God, as a result of which the person in thrall to pathos is ‘sickly’ (&ppworoc).®*
Finally, our responsibility for our pathé is stated in Praktikos 6,>*° and again in Disci-

ples:

Koxkio ovk &ottv 0 vodg 00dE 10 mpayua 00de t0 vonua tod mpdyuatog, AL TO
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Vice is not the nous nor the object nor the noéma of the object, but the pathos
that is yoked together with the object,**? and | am the cause of its existence, since
also of its destruction.

We are responsible for our pathe both in the cosmological sense, in that pathos came
into existence through our choosing to turn away from God, and in the moral and psy-
chological sense, in that each time we succumb to pathos we do so by choice. This re-

flection of the cosmological by the moral and psychological is the reason why whenever

%7 Eul. 21.23.

3% prakt. 35.

%% Disc. 203.7; cf. Origen, C.Matt. 10:24. At Prakt. 54.5-6 Evagrius associates our becoming sick
(voooduev) in a given part of the soul with the pathé of that part growing in strength (icydst).

340 Cf. Prakt. 6.7-8; see above, 3.4.

31 Disc. 165.

%42 The meaning of this will be discussed in the following section.
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we allow ourselves to succumb to pathos we effectively repeat our primordial deflection

from God and consequent fall into corporeality.

It might be supposed that, because we are responsible for our pathé, to succumb to an
episode of pathos counts as a sin, but this is not the case. Although pathos is something

we choose, it is not, according to Disciples 157, yet a sin but only its herald:
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Before the accomplishment of a sin kata dianoian, [Evagrius] said, there are two
signs and two as it were preliminaries: the pathos itself and the logismoi around
it.

In maintaining that to succumb to pathos is not yet to sin, Evagrius extends the range of
both our self-control and our moral responsibility. Even though a person might be in the
throes of pathos, it is still possible for him to extricate himself rather than allow himself
to be carried to sin kata dianoian or kat’ energeian.”4 How this might work in practice

is discussed in Section 2.2.4.

It has been stated that pathos involves an attachment to the sensible world, but given the
range of phenomena that Evagrius regards as pathé this might seem rather strange. Cer-
tainly there is nothing problematic about the idea of a desire for gold or human esteem
involving such attachment, nor many cases of distress, anger and so forth. But how can
hunger or thirst per se, or the fatigue characteristic of acedia, be said to involve such an
attachment? The answer lies in Evagrius’ anthropology. Since the nous is by nature con-
templative, any activity or state other than that of contemplation is unnatural to it. The
prerequisite for contemplation is apatheia. Since any awareness of physical affectivity

distracts the nous from contemplation, this must include apatheia in respect of the body:

% Disc. 157.1-3.

4% An example of how pathos can lead to sin kat’ energeian occurs at Th. 24.26-29. There Evagrius
warns that if the nous refuses to move on (un| petofaiver) from the noéma of an object for which it has a
pathos — that is, if it clings (mepieyduevoq) to that noéma as its immediate focus of awareness — then it is
submerged in the pathos (16 nd0e1 Pefdntictar) and in danger of making its way towards sin in act
(kwvdvveder mpdg Ty kat’ &vépysiav apoptiov 65edmv).
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Whatever things the nous thinks by itself are called apathé; whatever things it
thinks when being troubled by the body are called empathé in relation to the
nous.

Any awareness of hunger, thirst or other physical affects is symptomatic of the continu-
ing immersion of the nous in the thickness of corporeality and its corresponding dis-
tance from God. Concomitantly, since the role of the sensible world is to serve as the
starting point for the contemplation of spiritual reality, any mode of awareness that fo-
cuses on it for its own sake represents its de facto prioritization over the love of God
and pursuit of knowledge. ‘What good is there besides God?” (i dAlo dyadov, GAL §)

347

®86g;).3 46 Evagrius speaks of avarice as a kind of idolatry™"" but he could speak of all

pathos in these terms since it is an attachment to something other than God.

To summarise, pathos, for Evagrius, is an unstable movement of the nous and soul that
is the psychological expression of an excess of vital heat. It involves an attachment to
the sensible world that is excessive and therefore idolatrous. It makes the nous passive
in relation to the sensible world, meaning that the sensible world is a causative external
stimulus in relation to the nous and that the empathés nous is subject to the diversity and
changeability of corporeal creation. The fact that pathos distances a person from God
means that it is injurious to him. Pathos falls within the scope of our self-determination,
meaning that we are responsible for our pathé. Evagrius regards a very wide range of
phenomena as pathe. Since the healthy epithumétikon is defined as longing for virtue®#®
any desire for anything other than virtue itself is a pathos; this includes hunger and
thirst as well as all expressions of the body’s sexual nature.**® Most of what we would
recognise as emotions count as parhé but with notable exceptions that include love,**°

godly joy,** spiritual pleasure,®* godly distress**® and anger against the demons.*** Pa-

%% Disc. 139.1-3.

348 pry 33.

347 Cf. 8Th. 3.14; see above, 2.1.3.3.

%48 Cf. Prakt. 86.

%9 |n this Evagrius echoes the Stoic principle that virtue alone is intrinsically good.
%0 For agapé cf., e.g., Prakt. Prol. 50; for (spiritual) erds, Pry. 52; see above, 1.2.2.
%1 ¢Cf., e.g., Eul. 6.6-7, 7.6-7.

%2 Cf, e.g., Prakt. 24.
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thos also encompasses phenomena such as fatigue, drowsiness, lethargy, weakness,
anxiety, irritability, agitation, boredom, listlessness, self-satisfaction and what we would

regard as depression.

2.2.3 Empathé noémata

Although pathos always involves the body — through the vital heat if not directly - for
Evagrius it also involves the nous, to which it finds ingress through its association with
noémata, the basic components of our mental content. Evagrius characterises this asso-

ciation terms of ‘yoking together’355

and refers to noemata that have pathos ‘yoked to-
gether with® (cuvelevypéva) them®® as empathé noémata.®*’ The closest he comes to

directly explaining their origin is the following:

“Qv 1ag pviuag &yopev Eumadelc, ToVTOV Kol To Tpdypata TpdTEPOV HETA TAOOVC

orede&dpeda kai doo OV Tpoyudtov Tdly petd tddovg vredeydueda, TodTOV
- 358
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When we have empatheis memories, it is because we previously vrededapedo the
objects with pathe; and again, in so far as we vredeyouebo objects with o, we
will have empatheis memories of them.

To vrodéyecbon an object with pathos results in the formation of an empathés memory,
that is, a memory composed of empathé noémata. But what is it to dYmodéxecbor an
object with pathos? In speaking of how the nous acquires noémata Evagrius normally
uses either 8éyopon®” or Aapfdvem.’®® The meaning of Ymodéyopot is similar to that of
these verbs used in this way, but the prefix Omd adds emphasis, indicating that the

reception is somehow more forceful. This sense of extra force is perhaps best captured

%3 Cf., e.g., Eul. 7.6-7.

%4 Cf., e.g., Prakt. 24.

35 Cf. Disc. 64.2. Cf. Disc. 165.1-2; see below.

% Disc. 64.2. Cf. Disc. 165.1-2.

%7 Cf. Pry. 4, 53, 54, 71; Rfl. 7; Sch. 93 on Prov. 7:12, 166 on Prov. 17:23, 344 on Prov. 28:7; Sch. 2 on
Ps. 145:8.

%8 prakt. 34.1-4.

9 Cf. Th. 24, 25; Sch. 263 on Prov. 23:33.

360 cf. Rfl. 16, 17; Sch. 166 on Prov. 17:23; Sch. 35 on Eccl. 5:1-2.
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by translations such as ‘to take up’, ‘to welcome’ or ‘to entertain’.*®" The fact that
vrodéyopar is qualified by peta mdabovg makes it clear that this extra force derives from
the involvement of pathos, and the fact that Evagrius speaks of the vodg taking up
npdypoza rather than noémata emphasises that the pathos is directed toward an external

object.

An empathés noéma, then, is a noéma that the nous has taken up with pathos. An
example of such a noéma would be ‘the face of someone who has caused me loss or

someone who has dishonoured me’ referred to at Thoughts 2.5-6.°%

Reflection upon it
provides further clarification of the nature of empathé noemata and how they harm the
nous. If someone injures me and I respond with resentment, I will ‘take up their face
with resentment’; that is, internalise an image of their face suffused with the pathos |
am feeling. As a result, the pathos will be associated with the image and | will have
formed an empathés noéma. This ‘resentful noéma’ will then be stored as an empathés
memory and recollection of the person’s face will include recollection of the resent-
ment. In addition, the extra force with which pathos imbues the ‘taking up’ of a noéma
will carry over into its imprinting of the nous and storage in memory: if | harbour a
strong emotion in respect of something or someone, my memory and noéma of them
will be characterised by a special vividness and tenacity. This can make both memory
and image especially liable to intrude into consciousness and reawaken in me the pathos
concerned — in this case the emotion of resentment — something which can happen

whether | am awake or, via dreams, while I sleep.*®®

All of these things — the particular
vividness, tenacity and intrusivenss of such noémata — are aspects of the thickening of

the nous — that is, its immersion in corporeality.

%! Sinkewicz translates dmodéyecBou as ‘to entertain’, but to me this suggests a temporal dimension that
need not be involved in the formation of empatheis, or indeed any, memories. Although, according to the
Oxford English Dictionary, one of the meanings of ‘entertain’ is ‘admit to consideration; receive (an
idea)’, most of its meanings involve a temporal dimension, and it can also mean to ‘keep or maintain in
the mind; harbour, cherish, experience (a feeling),. Consequently, although it perhaps need not imply a
temporal dimension, it can easily be read as meaning that the formation of an empathes memory requires,
in addition to the empathes reception of the noéma of the object of the pathos, that the noéma in question
be held in mind over a period of time. In fact, though, it surely does not, our formation of memories of
perceived events being, in general, simultaneous with the perception..

%2 Quoted above, 3.1.

%3 Cf. Th. 4.
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Like all noémata of sensible objects, empathé noémata can be taken up not only from

the senses or from memory but from the krasis of the body:***

dtov pn v puvpuny kwvfioar &v T mpooguyfi 0 @Oovepdc Saipwv, tdtE TNV

Kkpdowv tod coparog kPraleton £ig TO motfoar EEvny Tva paviaciov @ v, Kol
- 365

LOPPAGOL 0OTOV.

Whenever the jealous demon is unable to move the nous by means of the mem-
ory in prayer, he then forces the krasis of the body to produce some strange fan-
tasy in the nous and endow [the nous] with form.

Evagrius cites as an example the demonic suggestion of an image that purports to repre-
sent God. This induces the nous to think that it has attained the goal of prayer, and ac-

cording to ‘a man experienced in the gnostic life” 3%

< \ ~ ~ ’/ / /. \ \ ~ ’/ ~ ¢ /
Vo Tob THG Kevodoéiag mabovg yiveshat, Kol LTO TOD SAIUOVOG TOD QTTOUEVOL

- 36
70D Koo OV &yképatov Témov, kol ereyl mdihovroc.>®

happens under the influence of the pathos of vainglory and that of the demon
who touches a place in the brain and causes palpitations in the blood vessels.**®

The fact that demons can cause fantasies to arise by manipulating the krasis of the body
shows that they can be responsible for the production of noémata that, although involv-
ing sensible objects and therefore being ultimately grounded in sense perception, do not
themselves have a sensory origin. This mechanism perhaps explains the origin of all
empathé noémata that are not the direct product of the senses or of memory, and hence
the origin of all fantasies and hallucinations associated with the logismoi. Those associ-
ated with logismoi of fornication would certainly seem to involve manipulation of the

krasis of the body, since the demon of fornication sometimes touches the body di-

%4 See above, 1.2.1.1.

% pry. 68.

%8 Sinkewicz (2003: 281, n.52) notes, ‘The MSS tradition is evenly divided between the two readings
‘practical’ and ‘gnostic’. Hausherr, [Les le¢ons d’un contemplatif. Le Traité de I'Oraison d’Evagre le
Pontique, Paris 1960], 106, has suggested that the individual in question may be John of Lykopolis.’
37 pry. 72.

%8 Cf. Pry. 72.
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rectly,®® but since all pathé, and hence all the logismoi, have a physiological basis in

excess vital heat, this explanation would seem to extend naturally to them as well.

It has been stated that empathé noemata harm the nous by immersing it in corporeality
and thereby thickening it, and that they do so because the pathos ‘yoked together with’
them makes them particularly vivid, tenacious and intrusive. Evagrius refers to this as
pathos ‘binding the nous, through noémata, to sensible objects’ (to mdOn ... ta

~ \ ~ N A ’ ~ ’ ~ H ~ \.370
ouvvdeopodvta [Tov voiv] 610 TV VONUAT®V TOTG TPAyYLOot TOIC aioOnTolc):

Ovte 10 Tpdypato deopol Tov vodv, oUTe TA TOVTOV VONIOTo, GAAL TO Eumadi

TV Tpayudrov vouata. Kol yop tov xpvoov 6 Kipilog Ektice, kol antdc thv

yovaiko &roincev, ovdev 8¢ TV yeyovotmv 1O OLod &vovtiodtotl Th cwtpiq

-~ b / b s € Vé \ ¢ / -~ \ -~ b /

OV avOparwv, aAl’ 1 Topvela kot 1] TAeovesia 0ecpodGL TOV vodv, avaykalovot

ypovilew ta voruato TtV mpaypdtov &v kapdig.’Totnot yap TOv vodv Ta

TpdypoTo. 810 TAV &v mdbel vonudtmv, kabdrep kai T0 VOmpP TOV Suydvta dia ThHg
~ - 1

dlymg, xal tov Tewvdvta 6 dptog did TG nsivnc_;.37

Neither do objects bind the nous nor do their noémata, but rather the empathé
noemata of objects. For the Lord created gold and he made woman, but none of
the beings created by God are opposed to people’s salvation, but rather
fornication and greed bind the nous and force the noémata of objects to linger in
the heart. For objects hold the nous in check by means of empathé noémata, just
as water holds the thirsty person by means of thirst, and bread the hungry person
by means of hunger.>”?

In the absence of pathos the nous, being naturally contemplative, would not linger upon

sensible objects:

%9 See above, 2.1.3.2.

370 Th. 40.3-5. Cf. Rfl. 23: The nous will not transcend all the noémata associated with objects if it has
not put off the pathé that bind it to sensible objects through noémata (to. nd0n ... 0 cvvdeopodvo [TOV
vodv] 810 TV vonudtmv Tolc Tpdyloct Tolg aictnTols)’.

371 5ch. 2 on Ps. 145:8.

372 Cf. Th. 22.1-8: Just as the noéma of bread lingers within the hungry person on account of the hunger,
and the noéma of water in the thirsty person because of the thirst, so too the noémata of wealth and pos-
sessions linger on account of greed and the noemata of food and shameful logismoi begotten by food lin-
ger with us because of the pathé (Homep yap 0 vonuo tod dptov ypoviler &v 1@ newvdvtt 810, TV Tevav
kol 70 vénuo tod Ydatog &v @ Stydvtt S1a v dyav, obto Kol Ta voruota TdV xpnudTtov Kol KTnpdtmv
ypoviler S0 v mheovekiav kai o vouato Tdv Ppondtov Kol ThV TIKTOpEVeVY 0icypdY Aoyioudv &k
OV Ppopdtov ypovilel 310 to mddn)’. Cf. also Let. 39.2.
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It is impossible for the nous to linger on an object if it doesn’t have pathos for it,
for example that of epithumia or anger or vainglory or distress.

But pathos compels it to dwell upon them:

b T / N A b2 / ¢ ~ b / /7 b} \

Ev o1g npdypoctv ij vojuacty &gl mdbog 6 vodg, &v Tovtolg nepikadileton £k 8¢
374

T00TOV SVGEKCTAGTOG £0TLY, ENELON EYPOVICEV.

The nous installs itself among objects or noémata for which it has a pathos, and
it is difficult to withdraw it when it lingers.*”

When pathos is implicated in the reception of noemata it reinforces their imprinting of
the nous and also the corresponding memory formation. The resulting memories are
particularly vivid and tenacious, and liable to intrude into both waking consciousness
and dreams. As the pathos associated with a memory fades so too will the memory and
its intrusiveness, but while it endures it binds the nous through the noéma to the sensible

object it represents.*"®

%73 Disc. 39.1-3.

374 Disc. 162.

375 Cf. Rfl. 36: “The impure nous is one that dallies among sensible objects with blameworthy pathos
(vodg dxdbaptdc dotv, O dyypovilov petd mdbovg ywektod Toic Tpdypact Toig aicnToic)’.

376 Eor Evagrius pathos intensifies the memory of any object with which it is associated. But Aristotle
takes a very different view of the effect of pathos upon memory formation. At De Memoria 450a30-b3 he
notes that ‘The movement which occurs stamps a sort of imprint of the percept, just like the people who
make impressions with seals. This is why, in those subject to great movement through nd6oc or through
time of life, no memory is created, just as if the movement of the seal were to fall into running water’ (1
yap yryvopévn kivnoig vonpaivetat otov tHmov Tva tod aicOipatoc, kabdmep ol cepayduevorl Toig
dakturiorc. 810 kai Tolg pev &v kvijoet ToAAR S1d TdOog 1) St Mduiow ovoty o ylyvetar pviun, kaddmep
av el Véwp péov dummrovong The xivijoewg xai thg oppayidoc; Trans. mine, based on Beare, in Barnes,
1984). Unlike Evagrius, Aristotle speaks of the formation of memories as a kind of imprinting, and he
claims that extremes of pathos put the soul into a state of flux so that the imprints effectively get washed
away. This directly contradicts Evagrius’ view of pathos as a binding force in relation to noémata and
memories. So how might the disparity between their respective observations be explained? A provisional
answer, supported by what is now known about traumatic memory, might be that in some cases extremes
of pathos result in amnesia of the event concerned, while in others they severely disrupt the memory of it;
cf., e.g., Shay (1995: 172). Neither phenomenon would contradict what Evagrius says about the effect of
pathos on memory: amnesia, because he is only interested in cases where pathos reinforces a memory,
and disruption of memory, because his concern is not with the accuracy of the memory but with its inten-
sity, tenacity and intrusiveness.
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To summarise: if the nous has a pathos in respect of an object, then every noéma of that
object that it receives has the pathos in question ‘yoked together with’ it. In so far as a
person is subject to pathos, his nous is continually being populated with these empathé
noémata. Through them, pathos binds the nous to sensible objects, keeping it anchored

in the thickness of corporeality.

2.2.4 The arousal of pathos

According to Praktikos 6, it is when a logismos is allowed to linger that pathos is

aroused:

TOPEVOYAELY HEV TH Woydj T} un mapevoyrelv [ol Aoyiopol], Tdv oy £p” Nuiv £ott’

\ \ ’ ) N \ ’ ”n ’ A~ N \ ~ ~ s 5 ¢ ~ 377
10 8¢ ypovilew adTovE 1) un xpovilewv, 1} TaBn Kvely T} un Kvely, TdV £’ Nuiv.

Whether [the logismoi] trouble the soul or do not trouble it is not one of the things
that are up to us, but whether they linger or do not linger, arouse pathé or do not
arouse them, is one of the things that are up to us.’”®

It seems clear from this that logismoi occur before, and cause, pathos. Yet we saw from
our consideration of the logismoi that in fact they always have pathos built into them.
We have also seen that Evagrius almost always locates the origin of the logismoi in the
pathétikon part of the soul and that, in particular, Disciples 49 reports him as teaching
that the empathés logismos comes from pathos.*”® So in fact the logismoi both cause
pathos and have their source in it. What is at issue here is the distinction between dispo-

sitional and occurrent pathos, but before turning to this, a point of clarification.

377 Prakt. 6.

%78 Trans. mine. The question of whether or not we are responsible either for the stimuli we experience or
for our reactions to them had been long debated. Gorgias, in his Defence of Helen, had argued that she
was not culpable for her actions because the force of the stimuli, which she could neither control nor
resist, was such as to compel them. Aristotle refers to a view that men have no control over phantasiai,
which appear to each in a form answering to his character, and rejects it on the grounds that man is
responsible for his character and consequently for the phantasiai (EN 1114a32). In other words, he holds
the agent responsible for the way in which he sees things. The Stoics hold a person responsible for the
way in which he responds to phantasiai, that is, whether or not he assents to them, and they assign his
character a determining role in this; cf. Inwood (1985: 58). See below, 2.2.4, for discussion of the scope
of our self-determination in relation to temptation.

%79 See above, 2.1.4.1.
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It was noted above that although Evagrius thinks in terms of the Platonic tripartition of
the soul, and, by extension, contrasts her pathétikon part with her rational part, he re-
gards all three parts of the soul as essentially rational, all being aspects of the fallen tri-
une nous. Accordingly he understands pathos not as something other than reason but as
a compromised version of it.** It follows that the line dividing logismoi from pathé is at
best a blurred one, and not only do logismoi always involve empathé noémata but Eva-
grius frequently defines logismoi in affective terms. In terms of their psychic origin |
suggest, therefore, that both the affective aspects of a logismos and certain of its cogni-
tive aspects - mental pictures, fantasies and so forth - derive from the pathétikon part of
the soul, and that the point at which the rational part becomes involved is, in the first
instance, when it assents — explicitly or implicitly — to the logismos by allowing it to
linger and, ultimately, when it animates, and thereby endows with agency, an image of
the person’s body ‘with which it speaks and acts unlawfully kata dianoian in relation to
other images it creates kata dianoian’. So when Praktikos 6 speaks of its being up to us
whether or not logismoi linger and arouse pathos it is referring specifically to the en-
gagement of the rational part of the soul with the logismoi and the consequent arousal of
fresh pathos. The logismoi themselves will, however, originate in the pathétikon part of
the soul and include both affective and cognitive aspects. Likewise, although temptation
(peirasmos) as described by Praktikos 6 is experienced as a contest between desire and
reason, to characterise it as such would be metaphysically inaccurate; the contestants
are, rather, the relatively fallen and compromised reason constitutive of the pathétikon
part of the soul on the one hand, and, on the other, the relatively unfallen and uncom-

promised reason constitutive of her rational part.

The distinction between dispositional and occurrent pathos is succinctly described at
Disciples 49, and with it, the psychological dynamics of empatheia:

“Yrdxerron 10 mdbog v T yoxd, &€ ob yevvaton 6 Eumadng Aoyiopde mpod Of
t00TOV GuLVicTavTal 0l AoyiGpol Tva Kato Sidvolay audptn” Opoing kai mTpo THg
kot &vépyslov auaptiog cvviotavtor mwolho mpdypota: émov 8¢ TeAecOf n
apaptia, To péoo dpiotavrol, povov 8¢ 10 eldwlov Thg apoptiog spupével &v 1@
V& T Wouyfic kol T Tdog TO yevwwdv OV Aoytopdv.t!

%80 See above, 1.2.
%! Disc. 49.3-10. For the ‘image of the sin’ (10 ldolov tfic auaptioc), cf. Th. 36.17.
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Pathos lies below in the soul and from it comes the empathés logismos. Before
(the pathos manifests) the logismoi coalesce so that there might be sin kata
dianoian. Likewise, before a sin kat’ energeian (is committed) many objects coa-
lesce. But once a sin has been committed, the intermediaries disappear and only
the image of the sin remains in the nous of the soul, and the pathos that engen-
dered the logismos.

I understand this as follows: a disposition to pathos subsists in the soul. This disposition
comprises the physiological ‘matter’ of the logismoi in the form of excess vital heat, and
the psychological ‘matter’ of the logismoi in the form of the ‘natural desires of the
flesh’ and the ‘desires of the soul’,*** and empatheis memories.*®® In response to cir-
cumstances — demonic suggestion or other internal or external stimuli — these give rise
to the logismoi; since the logismoi always involve pathos the qualifier empathés empha-
sises this rather than defining a subset of logismoi. In saying that before the pathos
manifests the logismoi coalesce, Evagrius distinguishes between dispositional pathos
and the fresh episode of occurrent pathos that the logismoi arising from dispositional
pathos arouse if allowed to linger in conscious awareness. The coalescing is that of the
logismoi understood as discrete entities into sequences, and it happens before the pathos
manifests ‘so that there might be sin kata dianoian’. The occurrent pathos that the lo-
gismoi arouse is to be distinguished not only from the underlying dispositional pathos
but from the sin itself since the pathos, like the logismos is merely the ‘sign and, as it
were, preliminary’ (texpipa kol olovel mpoofwa)*® of sin. Although Evagrius specifies
sin kata dianoian, there is in this context no relevant distinction between it and sin kat’
energeian, his focus upon the former simply reflecting his greater interest in the warfare
kata dianoian.*® The description of logismoi, objects and sin as intermediaries empha-
sises the spiritual significance of dispositional pathos on the one hand, and the ‘image

of the sin” on the other. According to Disciples 49, then, the following cycle is enacted:

dispositional => logismoi => occurrent =>  sin kata =>  dispositional
pathos pathos dianoian or kat’ pathos
energeian

%82 Eul. 21.23; see above, 3.2.
%83 Cf. Prakt. 34; see above, 3.3.
%84 Disc. 157.2; see above.

%85 Cf. Prakt. 48; see above.
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Two aspects of dispositional pathos can now be identified. The first is the general sick-
liness of the soul, and the second, the pathos associated with particular memories. As
we have seen, the latter makes such memories especially liable to intrude into aware-
ness, and this intrusion, | suggest, is part of what Evagrius has in mind when he says
that from the pathos that lies below in the soul comes the empathés logismos. But part
too will be logismoi that have a somatic origin, for example thoughts of food triggered
by hunger or sexual fantasies triggered by physical arousal, both hunger and sexual de-

sire being part of our disposition to pathos.

At Eulogios 13.12 Evagrius describes in detail the process by which logismoi engender

pathos:

‘O 1fig doehyeiag daiuwv, Th puev 1@ mopdive kata didvolay Ta¢ AKOAISTOVG
CLUTTAOKGG VTEICQEPEL, T 08 ToDTOV vedviowy 81 Ovelpdtov cvpmiékesbot
pavtdlet, Onmg &l uév Th pviun tod eavtacHévioc kKiivoito Tpodg ndoviyv, Toig
oY1 LOTC YpYootto PO TOrepov: el 8¢ 0O KAivorto AN’ avtaymvilotto, KAV Tfig
aioOnton 10 mdbog T evosl pepevnkdc, od Tpdtepov cuykpotodot TOAEUOV Ol
tiic aloydvng Aoyiopol, mpiv §j ydpav EEovot 10D TH Yoyl cuvopAelv: 008 o
TIAMY kivnbein Tpog 10 morepelv N yoyn, Tpiv 1] pddy avtimapatdrtecot Toig
avtimdholg Aoyiopoic. dtov ot daipoves v &vvolav Ta¢ aicyictolg Nndovaig
nEPOVTAL colevey, tdte Kol TOV ThHe Aanpapyiog mOAepov Tpocdyovsty, Srmc
TOig VAUIC TNV YOOTEPH TPOTVPDCAVIES, GKOTMTEPMS TNV Yoy Th doelyeiq
Bapabpdomwov. &v i padopia The yoyiic mepidpdocovtar NUMV ol daipoveg Tod
A0YLoTUCOD Kol &v TOTC AoYLopols dmepedyovtan T Thg kokiag ndovdc.

The demon of lust sometimes smuggles in kata dianoian licentious intertwinings
with a virgin, and sometimes through dreams it depicts him being intertwined
with young girls, so that if one should incline towards pleasure at the memory of
what was fantasized, the demon could make use of the logismoi for warfare; but
if one should not so incline but rather fight back, even when one feels the pathos
which has remained in one’s nature, the logismoi of shame cannot join battle be-
fore they gain a place to converse with the soul; nor in turn would the soul be
moved to engage in warfare before it learns that it is ranging itself against the
opposing logismoi. Whenever the demons try to destabilise one’s thinking [or in-
tent, good sense or better judgment; &vvotio can mean all of these] with shameful
pleasures, then they lead in the warfare of gluttony, so that once they have fired
the matters of the stomach beforehand they can the more effortlessly cast the soul

%86 Eyl. 13.12. Sinkewicz (2003: 239, n.28) notes that this paragraph is unique to recension B of To
Eulogios, as found in the MSS Lavra I"93.
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into the pit of lust. In the laziness of the soul the demons are able to grasp our lo-
gistikon and in the logismoi they disgorge the pleasures of vice.

In the situation described here the disposition to pathos is exploited by the demon of
fornication who causes the monk to recall sexual fantasies and dreams that it had sug-
gested to him previously. Evagrius warns him not to incline towards pleasure but in-
stead to fight back. Both aspects of dispositional pathos are at play here, one in the pa-
thos associated with the memories; the other - the general sickness of his soul - in his
inclination toward pleasure. But I think a third aspect can also be identified, that which
Evagrius calls ‘the pathos which has remained in one’s nature’ and which I take to be
the pathos specific to the situation — in this case, sexual desire. To the extent that the
monk inclines toward pleasure the demon can make use of the logismoi for warfare - |
take these to be both the remembered fantasies and further logismoi that the demons
will suggest. If, on the other hand, he fights back then the logismoi will be unable to
‘join battle’ since their ability to do so depends upon his allowing them a ‘place to con-
verse” with his soul. Fighting back consists in mustering the logistikon to resist the in-
clination of the pathetikon part of the soul to pleasure, but in order for the monk to do so
he must first recognise his situation as one of temptation, since ‘the soul will not be
moved to engage in warfare before it learns that it is ranging itself against the opposing
logismoi.” How quickly he does so will depend upon how vigilant he is, the demon of
fornication in particular being able to seem swifter than the movement and vigilance of

%7 meaning that arousal can

the nous (0&btepoc ... Tiig Kivioemg Kol Vijyemg 0D vodc),
be so sudden that he feels powerless to resist.**® Evagrius affirms the role of gluttony in
temptation by the demon of fornication, then reminds his readers of the perils of lazi-
ness — this will mean laziness both in succumbing to gluttony and in failing in vigilance.
He concludes by stating that sometimes the logismoi attract the pathé and sometimes the
pathé the logismoi but that either way it is through the pathé that the logismoi ‘make
war upon the soul.” Since logismoi are always wholly or partly constituted by empathé
noémata the pathos he is referring to here must be other than that already built into the
logismos. So what does he mean? The key is to be found in a closer look at both the

disposition to, and arousal of, pathos.

387 Cf. Pry. 90.
%88 Cf. Prakt. 51; 8Th. 2.11. The demon associated with blasphemy is also particularly swift in its attacks;
cf. Prakt. 43, 51.
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Three aspects of the disposition to pathos have now been identified:

D1  The fire of one’s nature; that is, the general sickliness of the soul.

D2  The pathos which has remained in one’s nature; that is, the pathos specific to the

present situation.

D3  The pathos associated with particular noémata and memories.

These three aspects correspond to levels of increasing differentiation. The first, D1, is
the most fundamental and general. At the level of D2 it differentiates into the disposi-
tions to particular pathé, and at the level of D3 these further differentiate into the dispo-
sitions to particular manifestations of a pathos via the pathé associated with particular
noemata or logismoi. The arising of a logismos involves all three aspects: D1 is the un-
derlying condition which makes it possible; D2 determines which particular pathos a
given movement of the soul instantiates, and D3 gives that pathos its specific manifesta-

tion and is therefore the point at which the logismos takes form.

Now consider the following passage from Eulogios 21.22, which again describes temp-
tation by the demon of fornication. In it Evagrius tracks each stage of the cycle
identified in Disciples 49, leading from dispositional pathos through the arising of the
logismoi and fresh pathos to the committing of sin and consequent strengthening of dis-

positional pathos:

Xarenartatdv ot cvvndeig NdovdV cuvdmtesOot Ty kapdiav kol ToAGV ypeia
KOV TV Vo Kok®v glg dkpov dkkdyar. M odv Taic H10ovais TV AoyIoHdY
cuvopkelv  €0ionc &v yap oLvAAOY® Kok@®V Ekkoieton mwOp. OVt yap
éx0eppaivovtéc oe, loyilesBar mowodol kémov eivar TV mopdv ThHS QVGEMG
Kpotfoor, kol &t ToAde O Thg kaptepiog ypdvog kai Boapvc O Thg &ykpateiag Blog:
dvagépovst 88 oot kol pVANAS @V oE VOKTOp Qovid{ovowy  aicypdv,
HOPPALoVTéG GOl TUPOTIKG TAG TAdvng &idwia. Eita kal cpodpdtepov &v Th
copki EEdyavteg TOV TLUPETOV, TQ VOU® TAHS apoptiog yvouodotodot cot &vdov,
&1t doov 0vK ioyvelc kataoyely v the edoemg Biav, kav cuepov apoptiong
8" avdyknv, GAN’ abplov petavonoelg da TV EvioA)v: @ldvOpwmog yap O
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It is a very serious matter for the heart to be tied to a habit of pleasures, and much
effort is needed to cut off completely the spread of evils. Therefore, do not
become accustomed to associating with the pleasures of the logismoi, for in the
assemblage of evils there burns a fire. Giving you warmth in this way, they have
you reckon that it is an effort to master the fire of one’s own nature, and the time
of perseverance is lengthy and the life of self-control burdensome; and they bring
back to you memories of the shameful fantasies that they suggested during the
night, forming before you burning images of error. Then, having ignited in your
flesh an even more intense burning, they introduce within you by means of the
law of sin the notion that so far as you do not have the strength to restrain the
force of your nature, even if you sin today by necessity, tomorrow you will
repent for the sake of the commandment,*” for the law is humanitarian and
forgives the iniquities of those who repent...Thus, after restoring®' the soul by a
reverse repentance, they make the temple of chastity into a place of fornication.

Since all of the logismoi involve pleasure, the arousal of pathos always involves an in-
clination toward pleasure: either a pleasure directly promised by the logismoi or — as is
the case with distress - one whose unavailability is their focus. Consequently, for the

heart to be ‘tied to a habit of pleasures’ is to be disposed to the arousal of pathos.

Whereas Eulogios 13.12 emphasises the cognitive aspect of the logismoi, in the form of
remembered fantasies, as the first term in the process of temptation, this passage
emphasises their affective aspect: the initial object of awareness is not a mental image
but a sensation of pleasurable warmth. This sensation is part of the ‘pleasures of the
logismoi’. These pleasures have two aspects. The first is any pleasure already associated
with a logismos through association with its constituent noéma or noémata, and is
therefore part of the disposition to pathos. This pleasure is experienced prior to the
engagement of the rational part of the soul, and when it is engaged incline it to allow the
logismoi to linger. In the case of Eulogios 13.12 it is the pleasure associated with the
remembered fantasies and is recalled, and therefore passively relived, as part of

recalling the fantasies. The second aspect of the pleasures of the logismoi is the new,

%9 Eul. 21.22.

%9 Cf. Rom. 7: 23-5.

%91 The literal meanings of dvoxAive are ‘to lie’, ‘lean back’, ‘recline’, ‘bend back’, and so forth. ‘Re-
store’, which is Sinkewicz’ translation, would thus be an ironic as well as metaphorical reading, but I
think Evagrius would intend both its literal and ironic senses.

Page 158 of 268



occurrent pleasure that entertaining them affords. In the case of logismoi involving
memories of pleasant experiences this will arise straightforwardly out of the pleasure
attaching to those memories and will involve reliving the experience and fantasising
about repeating it. In other cases it might be less obvious. For example, the pleasure
associated with logismoi of gluttony could be that of imagined eating, but it could also
be that of allowing oneself to indulge in worries about one’s health. The pleasure
associated with resentment might include that of indulgence in self-pity at the memory
of what precipitated the resentment and of imagining ways of avenging oneself, but in
addition anger can of itself be ‘sweeter...than the dripping of honey’.*** The pleasure
involved in acedia might be that of allowing oneself to give up trying to read and

394 .
In their second

instead to fall asleep™ or of imagining the approach of a visitor.
aspect, then, the pleasures of the logismoi are those of allowing them to linger and
anticipating the further pleasures to be afforded by succumbing to the pathos and
perhaps committing the sin to which they relate. The logismoi and their pleasures are
the ‘assemblage of evils’, and the ‘fire’ that burns in them, like all of the references to

fire in this passage, can be understood in two senses, both metaphorical: the

physiological ‘fire’ of excessive vital heat and the psychological ‘fire’ of passion.

In this example /ogismoi of fornication arise from the disposition to pathos. Intrinsic to
them is the first aspect of the pleasures of the logismoi, part of that disposition. In virtue
of their having arisen the person cannot help but experience this pleasure, but at first he
does so only passively, as part of becoming aware of the logismoi. If he is sufficiently
vigilant and self-discplined he will banish them immediately, but if not, he will start
actively to enjoy them. This active enjoyment is the second aspect of the pleasure of the
logismoi, the beginnings of occurrent pathos, and the first taste of the ‘fire’ that burns
within them. The stronger his disposition to pathos — the more his heart is ‘tied to a
habit of pleasures’— the stronger will be his temptation to allow the logismoi to linger.
And every moment that he does so sees the increase of the pathos and of its
destabilising effect upon his thinking, intent, good sense and better judgement.
Progressively more influenced by, and reluctant to relinquish, the pleasure and warmth

he is feeling — the ‘fire burning’ in the ‘assemblage of evils’ — he starts putting less

%92 Cf. lliad. 18.109-10.
393 Cf. 8Th. 6.15.
394 Cf. Prakt. 12.
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effort into resisting and more effort into thinking of excuses not to. In the language of
Disciples 49 this thinking is part of the coalescing of the logismoi. As pathos and
destabilisation continue to grow he recalls the pleasurable fantasies he experienced the
previous night and begins to think of reasons to allow himself to succumb. The pathos
that began with the first small stirrings of enjoyment of the initial logismoi is now full-
blown. But even at this point sin is not a fait accompli, as Evagrius is at pains to make

clear:

Mn mpopdoel Ay petovoiag dededlov EAmicy adNAolg, ToOAAOL Yop TEGOVTEG

9 \ b / 4 \ ~ \ v ~ ~ ¢ ~ /
€VOVC avnpracOncav, £TEPOL O€ AVAGTIHVOL OVK oyvoay Tf TV NdovAV cuvnbeiy

Mc O1d vopov debévrec.””

Do not get hooked on the bait of uncertain hopes under the pretext of a new
repentance, for many have fallen and were immediately snatched away, and
others were unable to recover, for they were bound by the habit of pleasures as
though they were under a law.

Although now fully in the throes of pathos, he could still muster his self-control and
refrain from sinning. But if, unwilling to ‘extinguish the feverish mind of the flesh’,?*
he fails to do so then afterwards the pathos will subside and the logismoi vanish, leaving
him with only the ‘image of the sin’ — that is, the empathés memory of it - and his

disposition to pathos reinforced through indulgence.

So far we have seen how the logismoi arise out of the disposition to pathos and how the
initial object of awareness in an episode of temptation might be either the cognitive as-
pect of a logismos or its affective aspect. Now some further clarification is needed. Ac-
cording to Praktikos 6 it is up to us whether or not the logismoi linger and, as a result of
the engagement with them of the rational part of the soul, arouse fresh pathos. But what
about cases where, as with Eulogios 21.22, temptation begins with a pathos that, experi-
enced prior to the involvement of the rational part of the soul, inclines it to engage with
the logismoi? Does this not pose a serious problem for the attainment of apatheia since

the ability to resist pathos is itself undermined by pathos? A brief consideration of what

3% Eyl. 21.23.
3% Eul. 21.23; cf. Rom. 8:6.
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the Stoics and Origen had to say about the arousal of pathos will give a clearer sense of

Evagrius’ solution to this problem.

Orthodox Stoicism regards a pathos as a species of action, meaning that it depends upon
the agent’s assent and is therefore under his control. But this has the effect of excluding
a set of phenomena which, while apparently pathé, cannot be said to result from either
explicit or implicit assent, namely the involuntary arousals which occur in response to
stimuli prior to the engagement of the rational mind. Later Stoics addressed this prob-
lem, denoting these arousals propatheiai®*’ or ‘first movements’.>*® Seneca notes that
the impression of having received an injury is followed by a mental shock (ictus animi
... qui nos post opinionem iniuriae movet).**® But while this shock might appear to be
anger it is not, since it occurs prior to assent and is something the mind suffers rather
than causes (patitur magis animus quam facit).*®® He distinguishes between the involun-
tary prompting that is a preparation for anger, anger itself, and the brutishness that
originates from anger but pursues cruelty for its own sake.** Epictetus acknowledges
the existence of phantasiai which jolt the human mind at the first appearance of a thing,
which ‘do not belong to the will and are not chosen’, but rather ‘infiltrate themselves by
a certain force of their own’. Given, for example ‘the sudden announcement of some
danger ... it is inevitable that for a brief time even the mind of the sage is moved and
contracts and grows pale (sapientis quoque animum paulisper moveri et contrahi et
pallescere necessum est)’, not because he believes that something bad is happening but
due to ‘certain rapid and unsolicited movements (motus) which pre-empt the functions
of the mind and reason.”**” Both Seneca and Epictetus, then, maintain a clear distinction
between the initial shock that follows an opinio or phantasia but precedes assent, and
the pathos that it heralds.

7 According to Inwood (1985: 180 and 308, n.256), although the term may originate with Posidonius,
the doctrine does not; cf. Inwood.

%% The term originates with Seneca, De Ira 2:4.1.

% De Ira 2:2.2-3.

% De Ira 2:3.1.

% De Ira 2:4-5, trans. Basore; cf. Graver (2007: 125-32).

92 Erom the fifth book of Epictetus’ Discourses, paraphrased by Gellius Noctes Atticae 19:1, trans.
Sorabji at (2000: 376).
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Origen uses the expression ‘first movements’ at De Principiis 3.2.2,"3 although it is not
clear whether he intends it to be understood in its strict Senecan sense. Earlier he dis-

cusses the arousal of pathos in the course of defining the scope of the autexousion:

Ei 8¢ 1ic o010 10 EEmBev Aéyor eivar to1dvde, dote aduvateg Exev avtiPrdyat
avTQ TOIPIE YEVOUEV®, 0VTOG EMOTNCAT® TOTC 18101¢ TAHEST KOl KIvUaoY, €1 un
gvd0KNo1C yiveton kol cuykatddeoic kol pomn tod Nyepovikod émi 1Ode TL S10
1dode mBavoTnTog. 1 Yovi T® Kpivovtt &ykpotedecHar Kol avéyety £00TOV GO
ui€ewv, émeaveloa kol mpokaieoauévn €mi 10 motfjoal 1 mapd mpdbeoty,
404 _ o . -
aOTOTEANG aitio yivetor  tod Trv tpdbecty dbetficor mdviwg yap e080KNGOG TG
~ \ ~ / ~ € ~ N / 9 -~ \ / \ \
YOPYOAGUD Kol T@ Aelw ThHg NooViig, avtiBAEyar avt® pun BefovAnuévog unde to
Kekpévov kupdool, mpdrielt 10 dkdhootov. 0 8¢ T Eumoly, TOV aDTOV
ovuPepnkdtov 1@ mielove padqpote Aveln@dott kKol MoknkdTl ol uev
\ \ ¢ bl \ / e / / 4 9\ ~
yYopyoAlopol kot ot €pebicpol ovuPaivovcty, 0 Adyog O, dte €ml MAEOV
ioyvpomombeig kai tpageic tf peAétn kol PePfoiwbeic toig d0ypact mpdg 1o
KoAOV ) &yydc ve 10D BePoumdfvar yeyevnuévog, dvokpodet tovg £pediouove kai
405
vrekAdel T Embopiay.

But if anyone should say that [an] impression from without is of such a sort that
it is impossible to resist it whatever it may be, let him turn his attention to his
own pathé and movements, whether there is not an approval, assent and inclina-
tion of the hégemonikon towards a particular action on account of some specious
attractions. For instance, when a woman shows herself to a man who has re-
solved to remain chaste and to abstain from sexual intercourse and invites him to
act contrary to his purpose, she does not become the complete cause of the aban-
donment of that purpose. For he is wholly delighted at the titillation and the
smoothness of the pleasure and wishes neither to resist it nor to confirm his reso-
lution, and then he commits the licentious act. On the other hand, the same things
might happen to a man who has undergone more instruction and training, and
while the titillations and arousals are present, his reason, having been further
strengthened and cultivated by diligence and confirmed by right doctrines to-
wards the good, or being near to such confirmation, repels the arousals and
weakens the force of the epithumia.**

According to the Stoic theory of action a pathos is a movement of the hégemonikon, so

it can be presumed that by ‘inclination of the hégemonikon’ Origen means pathos. But

93 Quoted above, 2.2.1.

%94 1t is clear from the context that there should be a negative here, but it is missing from the text (that of
Gorgemanns and Karpp).

% pp 3:1.4.

“% Trans. mine.
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it is unclear whether by ‘movements’ he intends us to understand ‘first movements’ in
the Senecan sense, or, rather, the pathos itself. So while his overall meaning is clear, he
effectively downplays the distinction between Senecan first movements and pathos
proper by not clearly distinguishing between them. The reason for this becomes appar-
ent in what follows. The man experiences titillation, smooth pleasure®”’ and delight
that undermine his resolve. All are first movements because all precede his decision
whether or not to confirm it. Accordingly, Origen does not confine first movements to
the initial shocks characteristic of arousal to anger or fear but recognises them as po-
tentially more complex and even able to include second-order affects — in this case, de-
light at the first-order affects of titillation and smooth pleasure. Rather than there being
a clearly defined point at which the man is able to resist the phantasiai giving rise to a
first movement, the erosion of his resolve is gradual. With every moment that he al-
lows himself to delight in the titillations and pleasure his resolve weakens. Delight
gives way to approval and approval to assent. Consequently there is no longer a clear
distinction between first movements, assent and pathos, but instead a gradual progres-

sion from the first stirrings of pathos to its full manifestation.

The similarity to the situation of the person in Eulogios 21.22 is clear. Unlike Seneca
and Epictetus, Origen allows considerable affective complexity to precede assent, and
viewing his example through an Evagrian lens it becomes plain that the man’s pathé (or
first movements) both start from a logismos - an empathés noema of the woman — and
constitute matter for further logismoi, meaning that instead of a simple picture in which
the cognitive precedes the affective, a more complicated view emerges in which the two
are interwoven and causally effective in respect of one another. The cognitive and the
affective start to look less like two distinct things and more like two aspects of a single
thing. And this of course is how Evagrius sees it. His notion of a logismos subverts the
distinction between cognition and affectivity, a subversion reflected in his anthropology
by the fact that the three parts of the soul are but the fallen expression of the triune nous.
Logismoi arise from the pathétikon part of the soul but have cognitive as well as affec-
tive aspects. The cognitive aspect of a logismos consists in mental images that them-
selves derive from the pathétikon part of the soul. Its affective aspect comprises both the

dispositional pathos associated with it and any fresh, occurrent pathos to which it con-

7 | understand this to be the pleasure of anticipation rather than commission.
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tributes. The initial object of awareness might be either the cognitive aspect of a logis-

mos or the affective aspect. Hence,

7 ¢ 3 \ / ~ N\ ’ \ oy / 408
HOTSPOV T evvola Ta TC(X,eT] KIVEL 1 Ta TC(XOT] TNV EVVOLOYV TTPOGEKTEOV.

One should attend to whether it is the representation that arouses the pathé or the
pathé that arouse the representation.

This picture has the advantage over that of the Stoics in being truer to the messiness of
real life: however much we might like to suppose that things are as clear cut as Seneca
and Epictetus affirm, sooner or later attention to our own experience will disabuse us.
And although Origen presents a more complex analysis he too locates the inception of
pathos in a cognitive event. It is left to Evagrius to address the fact that some pathe be-
gin with the physical — the promptings of hunger or thirst or the touch of the demon of
fornication upon the body. But this surely makes the question of how pathos can be re-
sisted even more urgent: how can | resist the pathé that originate in my body? Evagrius
has an answer — one in fact already alluded to by Origen in the passage discussed above.
The way to resist such pathé is ultimately through training the soul in virtue while re-
ducing the body’s susceptibility to pathos through a program of physical practices in-
cluding dietary restriction. For Evagrius, episodes of temptation never occur in a vac-

uum but are embedded in the monk’s life and ascetic practice. In particular cases the

%98 prakt. 37. It continues, ‘Some people have held the first opinion, others the second’ (Ticl pév yap
£50&e 10 mpdrepov, ol 8¢ 1o devtepov). Guillaumont (1971: 584 ff) notes that the first view would ap-
pear to be that of the Stoics but that it is harder to attribute the second; he suggests it refers to Aristotle’s
observation at DA 403a19-23, that ‘while sometimes on the occasion of violent and striking occurrences
there is no excitement or fear felt, on others faint and feeble stimulations produce these emotions, viz.
when the body is already in a state of tension resembling its condition when we are angry’ (moté pév
ioyupdv ki &vapydv madnudrov cvpBavéviov pndv mapo&dvesdon | @oPeicOar, &viote 6 Vo WKPDY
Kol dpawpdv KivelsOar, Stav 0pyd 10 odpa kol obtag &m donep dtav opyilnrot, trans. Nussbaum).
However, DM 702a16-19, like the Stoics, assigns causal priority to cognition: ‘For the pathe suitably pre-
pare the organic parts, desire the pathé, and phantasia the desire; and phantasia comes about either
through thought or through sense-perception’ (td. p&v yap opyavika pépn mopackevdiel émmdeing ta
nd0n, N &' 8pekic Ta mddn, v & pe&wv 1| pavtacio: aytn 8¢ yiverar fj S16 vorjoeng § 81" aicOioemc).
Guillaumont also draws attention to Plotinus’ discussion at Enn. 3.6.4 of the respective causal priority of
pathé and opinions: ‘Some of the pathé arise as the result of opinions, as when someone, being of the
opinion that he will die, feels fear, or, thinking that some good is going to come to him, is pleased...but
some of them are of a sort to take the lead and, without any act of choice, to produce the opinion in the
part of the soul whose natural function it is to have opinions’ (T@®v 8¢ maf®v Ta pév émi 6&mg
cvvictora, g tav do&dooag Tic péAde Tehevtdy ioyn edPov, 1 oindeig dyadov avtd 1 Eoecbon
No0fq...70 8¢ dotv (g Nynodueva adTa drpootpérag Sunotelv &v 1@ nepukdtt So&dlev v 86&Eav). Plot-
inus, however, sees this issue in terms of a radically different anthropology from that of Evagrius.
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close interconnection of the cognitive and the affective means that it makes no real dif-
ference which aspect of a logismos is experienced first since the other is certain to fol-
low close behind, and either way it is likely that pathos will make itself felt before the
decision is made whether or not to allow it to linger and will accordingly exert its influ-
ence upon that decision. What then of Praktikos 6 with its clear assertion that it is up to
us whether or not a logismos lingers and arouses pathos? The fact that pathos can make
itself felt in an episode of temptation prior to the involvement of the rational part of the
soul in no way diminishes the power of the latter to resist pathos, even though it might
feel to the agent as if it does. This is clear from Eulogios 21.22 where Evagrius treats
him as capable of holding back from sin even in the throes of fresh pathos. Thus the as-
sertion in Praktikos 6 of our power to resist the progression from logismoi to pathos is
to be understood not as an aetiology of pathos analogous to that of the Stoics whereby a
cognitive stimulus is followed by assent and only then by pathos, but instead as a re-
minder to the rational part of the soul that however beleaguered by pathos it might be, it
still has the power to arrest the further augmentation of that pathos and its progression

to sin.

Eulogios 13.12 and 21.22 reveal the close interaction between the cognitive and the
affective in temptation by logismoi of fornication, but how do they relate in other kinds
of temptation? Consider now the example from Thoughts 2 referred to in section 2.2.3

above:

el 10D (nuoavtdg pe 1} atudoavtog &v tf diavoig pov 10 Tpdommov yévorro,
5 / ¢ A / \ 7 . 409
ereyyOnoetat 0 THG pvnowokiog Topaforov AoYIGHOG.

If the face of a person who has caused me loss or dishonoured me should arise in
my dianoia this will be proof of the approach of the logismos of resentment.

The face in question is an empathés noéma constituting an empathés memory of an
event, the subsequent recollection of which will tempt me to succumb to fresh resent-
ment in a process that can be schematised as follows:

409 Th, 2.5-7.
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(1a)

or

(1b)

(2)

3)

(4)

(5)

(6)

()

The empathés noéma/logismos of the person’s face arises into my awareness
from my disposition to pathos and as it does so | begin to feel stirrings of re-

sentment.

| begin to feel stirrings of resentment and then the empathés noéma/logismos of

the person’s face arises into my awareness from my disposition to pathos

Whether or not | am aware of these stirrings they start influencing my current
mental and emotional state by inclining me to dwell anew on the injury she did

to me.

Although the originating event — her injuring me — was not pleasant, there was a
certain pleasure associated with resentment | felt and so that pleasure is part of

the pathos associated with the noéma of her face.

That pleasure draws my attention toward itself and the noéma and my attention

amplifies the pleasure and the resentment.

At first the only pleasure | feel is that associated with the noéma, which | experi-
ence passively as part of it. But as soon as my attention inclines toward that pas-
sively experienced pleasure | start actively to enjoy that re-experiencing. This
active enjoyment is the beginning of new, occurrent pleasure: the ‘pleasure of

the logismoi’.

This new pleasure is part of the fresh pathos that | am now experiencing. The

other part is fresh resentment.
The arousal of fresh pathos is accompanied by the arising of fresh logismoi (or

additional aspects of the overarching logismos of resentment), some of which

might be further memories of the originating event. These in turn augment the
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pathos, resulting in more logismoi which further augment the pathos, and so
forth.

(8) | imagine myself somehow acting out my resentment. This imaginary acting out

is the sin kata dianoian referred to at Disciples 49.

9) By allowing myself to succumb to a fresh episode of resentment, and addition-
ally by acting out that resentment in my imagination, | have strengthened my
disposition to pathos in general and resentment in particular, making this cycle

of events more liable to repetition.

It can be seen from this that temptation involving resentment follows the same pattern
as that involving fornication, and it can, | suggest, safely be inferred that the same ap-
plies to temptation involving other logismoi. One caveat must, however, be noted. Eva-
grius notes that two of the demons can be especially swift in their attacks, the demon of
fornication and the demon ‘that snatches us away into blasphemy.’410 In cases of such
rapid assaults the process of temptation described in steps 1-9 and at Eulogios 13.12 and
21.22 will be accelerated, or even perhaps overridden, by an onrush of pathos. But Eva-
grius maintains that even under such circumstances the agent has the power to resist;
this is evident not only from his treatment, at Eulogios 21.22, of agent responsibility in
the throes of pathos, but from Praktikos 51, where he notes that a swift attack by the
demon of fornication poses no hindrance to the knowledge of God unless it should set

the logismoi in motion with pathos.

2.2.5 Summary

This section began by looking at the philosophical understanding of pathos and then at
Evagrius’ view of it. We saw that for Evagrius pathos involves an attachment to the
sensible world that is excessive and idolatrous; makes the nous passive in relation to the
sensible world; is injurious because it distances us from God, and falls within the scope

of our self-determination. Most of what we would consider emotions count as Evagrian

0 Cf. Prakt. 51; also Pry. 90.
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pathé, as do various moods and other physical and psychological affects. Although for
Evagrius pathos always involves the body, it is also present in the nous through associa-
tion with noémata of sensible objects. Through these empathé noemata it binds the nous
to the sensible world. 1t was noted that logismoi originate in the pathétikon part of the
soul and include both affective and cognitive aspects. The distinction between disposi-
tional and occurrent pathos was discussed and three aspects of dispositional pathos
were seen to be identifiable in Evagrius’® writings. The process of temptation was exam-
ined in detail in relation first to logismoi of fornication and then to logismoi of resent-
ment. It emerged that the logismoi always involve pleasure which is experienced before
the rational part of the soul becomes involved in an episode of temptation and which
makes it harder to resist them, but that even when a person is in the throes of fresh pa-
thos the rational part of her soul retains the power to prevent it from increasing further

or progressing to sin.

2.3 The empatheés nous

This chapter has examined the psychological components of empatheia, namely the lo-
gismoi and pathos. The logismoi have been seen to comprise both cognitive and affec-
tive aspects. The former can be of two types: first, mental images arising from the com-
promised rationality of the pathétikon part of the soul, and, second, agency deriving
from the involvement of the rational part of the soul. The affective aspects of the logis-
moi include both dispositional and occurrent pathos. Now it remains to summarise the
experiential effects of empatheia upon a person. How do the excess, the directedness
toward the external world and consequent passivity and changeability in respect of it,
and the injuriousness to the agent characteristic of pathos find expression in our lives?
The excess, it will be recalled, consists in our allowing external things to command
more of our attention than God and what conduces to knowledge of him, and this in turn
is what the directedness toward the external world amounts to. So if my desire to eat
competes for my allegiance with my desire to obey the dietary restrictions that I know
to be in the interests of virtue then my desire to eat is excessive and therefore a pathos.
It is in this deflection of the agent from the good that the injuriousness to her of pathos

consists.
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The combined effects of all these things in a person’s life, along with the passivity and
changeability in respect of the external world that they involve, are instability and epis-
temic distortion. In binding the nous to the external world pathos binds it to its multi-
plicity and mutability, and this is reflected in pathos itself being a kind of movement.
The understanding of pathos in terms of movement was by Evagrius’ time traditional.
Aristotle’s Metaphysics, as we saw, includes as a definition of it ‘injurious alterations

11 and the De Anima defines

and movements’ (ai Brofepai AAAOIOGELS Kol KIVAGELS),
becoming angry as ‘a certain mode of movement of such and such a body’ (10
dpyitesdoun kivnoic Tic 10D To10Ld sdparoc).*? Pathos is defined as a movement of the
soul by the Stoics,* and, following them, Clement of Alexandria,*** and understood as
such by Origen.* Evagrius himself consistently speaks of pathos in terms of kinesis*'®
and for him its association with movement underscores its connection with the Fall, the
vulnerability of the nous to pathos being both the direct consequence of its primordial
deflection from God, and, in everyday terms, the ongoing consequence and cause of its

inability to sustain a continual focus upon him.

Now, though, some clarification is necessary: it is not so much movement per se that
specifically characterises pathos but, rather, chaotic and disorderly movement. A par-
ticularly eloquent source for this idea, and one with which Evagrius would have been
familiar, is Plato’s metaphor, at Phaedrus 246a ff, of the soul as a winged team of
horses and their charioteer. Following on from an affirmation of the intrinsic mobility
and immortality of the soul,**" it includes descriptions of the type of movement charac-
teristic of the gods on the one hand and mortals on the other. The gods travel easily
through the heavens and the region above, their chariots being ‘well-balanced and easily

418

controlled’ (icoppdnmg evfvia. Gvto peding mopedetar) — since their horses are good

11 Met. 1022b18-19, trans. W D Ross.

12 DA 403a26, trans. J A Smith.

13 Cf. Stobaeus 2:88, SVF 3.378; LS 65A; see above, 2.2.1.

414 Cf. Strom. 2.13.59.6; see above, 2.2.1.

% | take this to be implied by the allusion at DP 3:1.4 to ‘pathé and movements’; see above, 2.2.4.

16 E 9. at Prakt. 6, 37, 38 and 47. For a discussion of Evagrius’ association of pathos with movement
and, consequently, of apatheia with immobility, see Rasmussen (2005: 153-5).

7 pPhdr. 245¢8-9: “All soul is immortal. For that which is always in movement is immortal’ (yvy ndoo
G0dvarog. T0 yop dewivitov dOdvatov). This and the following translations are those of Rowe.

18 Phdr. 247b2.

Page 169 of 268



and of good stock (koAdg e kol Gyafdg kol &k toovtev).* In the case of mortals,

however, one horse is good but the other bad, making driving difficult and troublesome

%20 and confining them to the region below the heavens. These

421

(yarem)... kol dYoKkorog)

souls follow after the gods,

anocar To0 Ave £movial, aduvaTodoal. .. CLUTEPLPEPOVTAL, TATODCAL GAATANG
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all of them eager to rise up, but unable to do, and are carried round together...
trampling and jostling one another, each trying to overtake the next. So there en-
sues the greatest confusion, competition and sweated exertion, in which through
incompetent driving many souls are maimed, and many have their wings all bro-
ken.

A soul unable to follow in the train of a god and thereby glimpse ‘part of what is true’

(11 Tdv GAn0@V)** becomes

Mg te kol kakiag TAncOeicn Papuvoq, Papvvbeioa 8¢ nrepoppurion Te Ko émi
™V yiv néon... "

weighed down by being filled with forgetfulness and incompetence, and because
of the weight loses its wings and falls to the earth...

This description is strongly redolent of Evagrius’ vision of the fall of the logikoi, due to
inattentiveness,*?> negligence*® or carelessness,*’ into the thickness of corporeality and
bondage by pathos to the sensible world, and the resulting plight of the nous, whereby it
is ‘entangled in material things and agitated by continuous concerns (mpdypact

7 ¢ -~ \ ’ / / 428
OLUTAEKOUEVOC DAIKOTG, KOl PPOVTIGL GUVEXEGT SOVOVUEVOC):

“19 Phdr. 246b2-3.

#20 Cf. Phdr. 246 ff.

*21 More precisely, after the soul ‘which follows a god best and has come to resemble him most’ — 248a2.
“22 Phdr. 248a7-b4.

“23 Phdr. 248c2-3.

“24 Phdr. 248¢7-8.

2> Cf. KG 1.49.

426 Cf. KG 3.28; also DP 1.5.5 (R); 1.3.8 (R).

27 Cf. KG 3.28.

428 pry 70; cf. 2 Tim. 2:4.
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The nous goes round and round when it is caught in the pathé and is hard to re-
strain when it visits matter conducive to pleasures.

OV Sbvaronr Sedepévoc Spauetv, oddE vodg mdbest doviedmv mpooevyfig

TVELUOTIKTG TOmOV 18elv: EAketon yap, kol meprpépetan &k 10D Eumabodg
430

VONUOTOG, KOl 0VY ToTaTon GKAOGVNTOC,.

It is not possible to run while tied up, nor can a mind that is a slave to the pathe
behold the place of spiritual prayer, for it is dragged and spun round by empathés
noéma and it cannot achieve a stable state.

The empathés nous, at the mercy of externals, can be seized by anger,*** dragged about

2 strangled by the noonday demon*® or carried away into blas-

by thoughts of worry,*®
phemy.*®* It is subject to wandering®*® and easily moved, having difficulty checking
forbidden fantasies.**® It is darkened by logismoi rising through the pathétikon part of
the soul,**’ by our being dragged towards worldly desires and by our thumos being
compelled contrary to nature.**® It is defiled by logismoi of anger or fornication** and
thickened by the company of secular people.**° It has a strong tendency to be plundered
by memory at the time of prayer.**" In short, it is prey to all the turbulence, physical as
well as psychological, associated with the logismoi and the pathé they arouse - and it
should be remembered that this means not only particular episodes of mental and emo-
tional turmoil and physical suffering but the ongoing process of cycling through the lo-

gismoi and their attendant parhé in one sequence or another as we ricochet through the

429 Th, 26.13-15.
430 pry. 71.

431 prakt. 11.

432 Th, 6.

%33 Cf. Prakt. 36. The ‘noonday demon’ is that of akédia; cf. Prakt. 12.1.
434 prakt. 43, 46.
435 prakt. 15

43 prakt. 48.

437 prakt. 74.

38 prakt. 24.

439 prakt. 23.

440 prakt. 41.

41 pry. 44,
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‘complex pattern of moral vulnerability’ ™ that Evagrius’ eightfold classification of ge-

neric logismoi represents.

For the soul that, due to the thoughts of sloth and acedia that have persisted in it,
has become weak, has been brought low, and has dissipated in the miseries of its
soul; whose strength has been consumed by its great fatigue; whose hope has
nearly been destroyed by this demon’s force; that has become mad and childish
with passionate and doleful tears; and that has no relief from anywhere.**®

Now consider the following:

Ti Podretaw 710l daipoot £€vepystv &v Mulv  yaotpuapyiov, mopveiay,
euapyvpiav, OpyRv te Kol pynoikokioy, Kol to Aouro wdon; tvo mayvvieic 6 vodg

g€ avtdv, un duvnoi mg del mpooedEachHar ta yap Tod dAdyov pépovg mddn

- - . - - 444
ap&avta ovK £4 aDTOV Aoyikdg KiveloBar kol tov @cod Adyov milntely.

Why do the demons want to produce in us gluttony, fornication, avarice, anger,
and resentment, and the other pathé? So that the nous becomes thickened by
them and unable to pray as it ought; for when the pathé of the irrational part have
arisen, they do not allow it to be moved rationally and to seek the Word of God.

This reminds us that although the pathé have their origin in the human body and soul -
in our senses, appetites and desires** - the logismoi do not originate with us but with
the demons; as we have seen, Evagrius regards the logismoi as fundamentally alien to us
since human nature is essentially good.**® Thus empatheia is not the natural human
condition®”” but a state of collusion with the demons into which we enter by allowing
ourselves to be seduced by pleasure into letting the logismoi linger and arouse (further)
pathos in us. The attractiveness to us of pleasure can be traced to the predominance of

epithumia in the human constitution,**®

since the satisfaction of appetite always
involves pleasure and so in a sense all appetite is directed toward pleasure. Therefore in

suggesting the logismoi — which, it will be recalled, always involve pleasure®*®® - the

42 Williams (2007:7); see above, 2.1.4.2.

43 Ant. 6.38.

444 Pry. 50.

“5E.g. Prakt. 4,35; Eul. 21.23; see above, 2.2.2.
446 See above, 2.1.1.

47 Cf. Th. 8; see above, 2.1.1.

8 KG 1.68; see above, 1.2.

49 See above, 2.2.4.
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demons are playing to the particular weakness of human beings, and just as apatheia is
the natural human condition,**® empatheia is our especial pathology. Pathos thickens
the nous by binding it to the sensible world and in so doing prevents it from being
moved rationally; that is, in a stable and orderly manner. And so to look ahead, apatheia
will be characterised not by immovability on the part of the soul but by its rational

movement:**

that is, a kind of movement appropriate to contemplation.

This idea of stable and orderly movement replacing the chaotic and disorderly
movement characteristic of pathos connects the instability of empatheia with the
epistemic distortion noted to be its second defining feature. The fundamental reason for
that distortion is simple: since God is both the source of knowledge and its only true
object the fall from union with him was a fall from knowledge into ignorance.**? This is
reflected in the fact that empatheia, mediated through the logismoi, leads us to construe
the world solely in terms of our desires and to construct on their basis fictional
counterparts of it, populated by phantoms, in which they can be satisfied. Thus in so far
as we are prey to it the world of which we are aware and in which we act is not the real
world peopled by real human beings but a false one of our own making in which real
human beings are reduced to being ‘matter’ for our fantasies.**® The instigator of this
desire-based fictional world is the pathétikon part of the soul, the impaired rationality of
which is directed not toward truth, the proper object of reason, but what we desire to be
true. But it is when the rational part of the soul assents to, and assumes agency within it
that it derives from us such reality as we can give it. And so we isolate ourselves in sub-
jective worlds of our own creation, cut off not only from God but from other human be-
ings and the rest of creation, and in so doing perpetuate the instability and fragmentation
of the Fall. In this condition we are unable to read the ‘letter from God’ that is corporeal
creation. Instead of being able to appreciate the spiritual significance of created things
or even engage with them neutrally, we are trapped in a self-referential perspective in
which nothing has meaning except in terms of its utility in respect of what we mistak-
enly suppose to be our self-interest. And, as we go about our lives in this pathos-driven

way, the noémata that the nous takes up will have pathos ‘yoked together’ with them

0 Cf. Th. 8; see above, 2.1.1.

1 pace Rasmussen (2005: 153-55), whose discussion of movement and immovability in relation to pa-
thos and apatheia does not distinguish between soul and nous in terms of the effects of apatheia.

%52 See above, 1.1.

%52 See above, 2.1.1.
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and so imprint the nous, further thickening it and, by forming empathés memories,

augmenting our disposition to pathos and perpetuating our predicament.

So much for the pathology of the human soul; now to its health.
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Chapter 3
Apatheia

The essence of the human being is a formless and incorporeal nous, the ‘place of God’,"
created to exist in the stillness and ‘unspeakable peace’? of union with him. The nous is,
however, capable of movement because it has the power of self-determination. Since the
first condition of the nous was union with God, its first exercise of self-determination
was a deflection from him, and since God is unmoving, this meant a transition into
movement and, consequently, changeability. Because the movement was away from
God, it was unstable and, as such, precipitated the Fall. God’s response was to under-
take corporeal creation to reintroduce stability to the created order and provide the noes
with a way of re-ascending to him. The foundation for this ascent is apatheia, the

‘health of the soul’ (dyelo yoyfic).?

Before proceeding it would be appropriate to clarify which part of the human person is
the proper subject of apatheia, since Evagrius variously predicates it of the nous,* the
soul,® the pathétikon part of the soul,® the epithumétikon’ and the heart.® The answer is
in principle simple: the nous is the proper subject of apatheia, where nous is understood
not as effectively synonymous with logistikon but as denoting the whole entity. But de-
spite this, and the fact that, as we have seen, Evagrius often speaks of the nous rather
than the soul in order to maintain a focus upon our true nature, prior to, above and be-
yond our present, ensouled condition,® he also associates apatheia with the soul in con-

trast to the nous, as in the following:

d0Ea Kol PG TOD VOO £0TIV 1) TVELUATIKT YVOGIG d0EN KOl OMC THS WYuync M
dmdOea.

! See above, 1.2.1.3.

2 Cf. KG 1.65.

® Prakt. 56.3.

* E.g. Prakt. 83; Th. 15, 26.

®E.g. Prakt. 2, 56, 60, 67; Rfl. 3; Th. 22.
® Gnost. 2.

" Th. 16.

8 Th. 43.

% See above, 1.2.1.

Y KG1.81.
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The glory and light of the nous is spiritual knowledge; the glory and light of the
soul is apatheia.

Here Evagrius is speaking of the nous as synonymous with the logistikon and ‘soul’ as
denoting the pathétikon part of the soul and so associating apatheia with the latter. In
any case, to speak of apatheia as pertaining to the nous, if the latter is understood to en-
compass the body, would be misleading inasmuch as apatheia does not, properly speak-
ing, attach to the body since its affections derive not from itself but from the soul, spe-
cifically its pathetikon part. For both these reasons it would seem more correct to say
that apatheia attaches to the latter. But although the pathetikon part of the soul is cer-
tainly the principal locus of pathos in the soul, there is reason to believe that the lo-
gistikon is also vulnerable to pathos in its own right and not just via the thumos or
epithumetikon. In the first place there is Evagrius’ reference to apatheia of the pa-
thetikon part of the soul to account for. In it he defines the praktikos as ‘he who has only
acquired apatheia of the pathetikon part of the soul’ (0 ©0 madnTKOV pépog THS Woyfic
uévov Gradsc kektnuévoc).'! If, as this implies, there can be, in addition to an apatheia
of the pathétikon part of the soul, an apatheia of the rational part, there must be pathé
of the rational part. We have already seen that, despite Evagrius’ usual attribution of the
logismoi to the pathétikon part of the soul, several apparently derive at least in part from
the logistikon.** We have also seen that in practice the boundary between logismoi and
pathé is blurred since logismoi always have dispositional pathos associated with them.™
In addition, the three parts of the soul are not, it will be recalled, absolutely distinct enti-
ties but successive stages in the descent of the nous.™ Finally, we have seen that the en-
tire nous, even in its pre-lapsarian state, is intrinsically passible.'® For all these reasons
it seems likely that the logistikon has its own pathé; indeed, this seems far more plausi-
ble than its being somehow immune to the passibility of the other parts of the soul and
of the nous as a whole. But this raises the question of why the pathétikon part of the
soul, if it is not the only source of pathos, should be singled out as pathétikon at all.*® A

twofold answer presents itself. First, it is the primary and most fundamental source of

™ Gnost. 2.

12 See above, 2.1.4.1.

13 See above, 2.1.1, 2.2.4.

1% See above, 1.1.2.

15 See above, 1.2.1.

18 Cf., e.g., Prakt. 49; 74; 78; 84.
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pathos, being more closely associated with the body and the external world than the
rational part of the soul. In particular, it is the source of the appetite for food, in turn the
source of vulnerability to all the other pathé.'” Second, the capacity to resist pathos is
intrinsic to, and resides in, the logistikon alone. Consequently the pathétikon part of the
soul depends upon something other than, and outside of, itself to free it from pathos.18
Therefore it can be concluded that although the patheétikon part of the soul is the pri-
mary and most fundamental intra-psychic source of pathos, the logistikon too is passi-

ble, and, accordingly, the entire soul is the proper subject of apatheia.

What, then, are we to make of Evagrius’ references to apatheia of the pathétikon part of
the soul, the epithumetikon and the heart? The former two can now be explained easily:
both refer to a specific kind of apatheia, ‘imperfect apatheia’, discussed below in Sec-
tion 3.4. Evagrius’ reference to apatheia of the heart requires slightly more explanation.
The heart, as we have seen, is the centre of a person’s interior life; that which they ex-
perience as ‘me’.* To speak of apatheia of the heart, therefore, is to shift the focus onto
this uniquely intimate domain; to raise the question of apatheia in relation to my most
personal and immediate sense of myself. | suggested above that when Evagrius speaks
of the nous or ‘soul’ he is discussing the human person objectively but when he speaks
of the ‘heart’ he is invoking their subjectivity,”® and I think the extreme infrequency
with which he predicates apatheia of the heart — I am only aware of the instance cited
above — testifies to his sensitivity to the two different vocabularies he uses. When he
uses the term apatheia he does so in conjunction with other philosophical terms whereas
when he wants to speak of apatheia in relation to the heart he does so by reference to

purity, or, more often, by allusion.?

In sum, Evagrius speaks of apatheia in relation to the nous, the soul, the pathetikon part
of the soul, the epithumétikon and the heart, but its proper object is the soul understood
as the entire tripartite entity, or, speaking in a different sense, the heart. The assignment
of apatheia to the soul needs to be qualified in that, while it is true in the case of the

fallen nous (that is, the soul) that the soul is the subject of apatheia, the pre-lapsarian

17 See above, 1.2.3, 2.1.3.1.
18 Cf. Prakt. 86.

19 See above, 1.2.4.

20 See above, 1.2.4.

%! See below, 3.2.
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nous would also have been apathés, as will the post-restoration nous. However, since
Evagrius’ discussions of apatheia always concern the incarnate nous (that is, the soul), I
shall from now on speak of the soul as the subject of apatheia unless the context re-

quires use of another term.

3.1  Apatheia as stability

The pre-lapsarian nous in discarnate union with God existed in stillness, but the fallen
nous, although capable under certain circumstances of experiencing stillness, is highly
mobile: Evagrius speaks of it wandering (mAavdpevov),?? describes it as easily moved
(81’)1(i\/11t0\/)23 and likens it to a potter’s wheel in the very great rapidity of its movement
(d&btatoc. . .katd T kivnow fudv 6 vodc).?* The more distant from God the nous is,
the more unstable its movement is; the closer to him, the more stable. Apatheia, as free-
dom from the turbulence of the pathé is the stable condition of the nous that enables its
return to God. We can see an allusion to the stability afforded by apatheia, to the re-
ward of attaining it and to Evagrius’ association with it in the following entry from the

Antirrhétikos:

[Against] the thought of pride that glorifies me on the pretext that I edify souls
with a stable way of life and knowledge of God;*

Since pathos is the unstable movement of the nous, apatheia is by definition its stable
movement. Or is it? Rasmussen has argued that Evagrius associates apatheia with im-

movability:

If movement characterises the passions, the opposite is the case regarding apa-
theia. Apatheia is a condition which is characterised by peacefulness (Prakt. 12
and 57), where the mind is calm and still (Prakt. 64) and untroubled (Prakt. 67).
This condition is identical with the original state of the rational beings before the
fall, which, we remember, was characterised by movement... Perhaps it is possi-

22 Cf. Prakt. 15.1; also KG 1.85: “The nous wanders when impassioned and is uncontrolled when it attains
the elements of its desire.’

2% Prakt. 48.6.

Th. 24.6-7.

2> Cf. Ant. 8.30; see above, 2.1.3.8.
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ble to say that the monastic struggle against thoughts, demons and passions is
really about the struggle for immovability.?

To begin with, there is a double ambiguity to be unpacked from the notion of ‘immov-
ability’. The first ambiguity is semantic and is that immovability can be either absolute
or relative. That is, to say ‘X is immovable’ can either mean ‘X is immobile’, in the sense
of ‘X is not moving at all’?’ or it can mean ‘X is immovable in relation to y’, as in, ‘X can-
not be moved from y’, where y could, for example, be a state of stable movement. That
Rasmussen understands immovability as immobility is clear from her identification of it
with the pre-lapsarian state of the logikoi (an identification which is misplaced since al-
though the pre-lapsarian logikoi were immobile they were not immovable). The second
ambiguity is logical and concerns the distinction between the metaphysical and the phe-
nomenological; that is between, (a), my nous being actually — that is, metaphysically -
immovable, and, (b), my experiencing my nous as immovable. It would be possible for
(@) but not (b) to be the case; for (b) but not (a) to be the case, or for both or neither (a)
and (b) to be the case. Rasmussen does not acknowledge either of these ambiguities but
her claim appears to be that apatheia is characterised by immobility that is both meta-
physical and phenomenological, both actual and experienced. My claim, by contrast, is
that apatheia is characterised by actual - that is, metaphysical - movement that is experi-
enced as stillness. So far the only support | have adduced for it is the Platonic associa-
tion of movement with soul, since although I have also inferred from the premiss that
pathos is unstable movement to the conclusion that apatheia is stable movement, it
would be equally valid to infer from it, as Rasmussen seems to have, that apatheia is
immobility. | shall now explain (i) why metaphysical immovability can never be a prop-
erty of the Evagrian nous; (ii) under what circumstances the nous can be (metaphysi-
cally) immobile, and, (iii), when (metaphysical) movement can be experienced as still-

ness.

The reason for (i) is simple: metaphysical immovability can never be a property of the
nous as far as Evagrius is concerned because movability is inseparable from the power

of self-determination, an exercise of which is, as we have seen, a movement of the

%6 Rasmussen (2005: 154).
2" Although ‘immobile’ can also be synonymous with ‘immovable’, I shall not intend it to be understood
in that sense here.
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nous.?® Again, with (ii) things are straightforward: God is immobile but movement is
intrinsic to corporeal creation, so the nous is immobile when, and only when, it is in
discarnate union with God. The nous was immobile - although not of course immovable
- in its pre-lapsarian existence, and will again be immobile, although not immovable,
following the apokatastasis. The incarnate nous can never be immobile because
movement is intrinsic to corporeal creation. With (iii) things become more complicated.
With the unstable movement of the soul or nous — that is, pathos - the phenomenological
is a reliable guide to the metaphysical since pathos will always be experienced as
unstable movement. To see this, we need only think back to Evagrius’ descriptions of
the logismoi and their associated pathé: to be tempted by a logismos, which means
already to be experiencing its built-in pathos, is to experience a mental and emotional
instability that impels us toward the even greater instability of a fresh episode of pathos.
The stable movement of the soul or nous can, however, be experienced as stillness. This
can happen in two ways. The first relates to the nous which, although apathés and
perhaps contemplating, is not yet enjoying the experiential union with God that is pure
prayer. In this case, its experience will be one of concurrent stillness and movement, the
movement being its orientation toward God, and the stillness, the serenity that enables it.
Evagrius’ account at On Thoughts 8 of investigating the spiritual /ogoi of gold describes
a series of movements of the apathés nous: from the question of ‘why gold was made’,
to ‘why it is sand-like and scattered through through the lower regions of the earth, to
why it is ‘discovered with much labour and toil’, and so forth.” Again, the following
describes a stable movement of the nous, the experience of which would involve both

movement and stillness:

“Otav 6 vodg 6oV TG TOAD TPOS TOV Oedv TdHW KoTd KOV olov VIovaympel
Thig ocapkdg, kol mdvto ta €€ aicOfoewc T uviung 1| kpdoemg vonuata
anootpépnror, eorofeiog Oouod kai yopdc Eumhemg yevopevog, tote vOule
fyyuévon 8poig mpooevyig. ™

When the nous out of a great longing for God gradually withdraws, as it were,
from the flesh and turns aside all noémata deriving from the senses or from

28 Cf. Sch. 10.1-2 on Eccl. 2:11; Sch. 23.1 on Prov. 2:17; see above, 1.1.1.
29 Cf. Th. 8.5-14; see above, 2.1.1.
% pry. 61.
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memory or from krasis, being filled with both reverence and joy, then consider
yourself to be near the frontiers of prayer.

‘Great longing’, ‘gradually withdrawing’, ‘turning aside’, ‘being filled with reverence
and joy’ — all are movements of the nous that would be experienced as such. But they
are predicated upon apatheia: we know the nous here described is apathés from the fact
that its epithumeétikon is acting according to nature in longing for God® and from its
ability to ‘withdraw from the flesh’ and ‘turn aside all noémata deriving from the senses
or memory or krasis’. This apatheia would be experienced as the serenity and detach-
ment underlying and enabling these movements toward ‘the frontiers of prayer’. When,
however, the nous reaches and crosses those frontiers it will no longer experience any
movement, but will instead feel itself caught up in the stillness of union with God. Now
phenomenology comes apart from metaphysics because while the nous will experience
only stillness it will remain subject to the movements intrinsic to corporeality — the
flows of blood and breath in the body; the continuing orientation of the three parts of the
soul towards God, and also the existence of body and soul in time, existence in time be-
ing itself a form of movement since it entails change. So while apatheia is always ex-
perienced as stillness, it is constituted by the stable movement of the nous, and, except in
the union with God that is pure prayer, will be accompanied by the experience of that

movement.

That said, although I have argued that the apathés nous is in motion I have not yet
adduced any direct evidence for this being Evagrius’ view. So does such evidence exist?
It does. For example, at Kephalaia Gnostika 6.46 he speaks of ‘the praktike soul moved
by the commandments of Christ’. Here as elsewhere he uses the adjective praktiké as a
synonym for apathés: the soul that is moved by the commandments of Christ is the apa-
thes soul, in contrast to the soul which is moved by pathos. Again, in On Prayer 50 he
declares that when the pathe of the irrational part of the soul have arisen, they do not
allow the nous to ‘be moved in a rational manner (Aoyik®¢ kiveioBat) and to seek the
word of God’,*? from which it follows that when the soul is apathés the nous can be
‘moved in a rational manner.” The ‘rational movement’ of the nous is of course contem-

plation, hence for example Evagrius speaks of ‘the pure nous which is moved by spiri-

31 Cf. KG 4.73; Prakt. 86; see above, 1.2.2.
%2 Pry. 50.5-6.

Page 181 of 268



tual knowledge’,33 of the nous ‘eagerly [hastening] on towards immaterial and formless

knowledge (mpdg &ihov kai Gveldsov yvdow &nerydpevoc)® and of the angel of God
‘[moving] the light of the nous to an unerring activity’ (kivel 70 @&A¢ T0D VoD AmAav@dG
vepyetv).

Because apatheia is the natural state of the human soul,*

Evagrius refers to it as ‘our
own state’ (tfic oikelog karaotdoenc).”’ Insofar as the nous possesses apatheia it is
emancipated from the turbulence associated with the logismoi. It is no longer bound by
pathos to sensible objects,”® is free of entanglement in material things and of agitation
by continuous concerns’’ and is no longer ‘dragged and spun round by empathé

noémata and unable to achieve a stable state’:*

Anddeid €0t katdotactg NPEREn Yoyfic Aoyikhg, &k TpadTNTOg Kol cOPPOSHVIG
cvviotapévn. !

Apatheia is the tranquil state of the rational soul,** constituted by gentleness and
chastity.

Rasmussen suggests that allusions to the immovability that she associates with apatheia
should be read into Evagrius’ uses in the Praktikos of cognates of the verb histemi, ‘to

1, should be un-

stand’, such that references to standing, whether metaphorical or litera
derstood as implicit allusions to apatheia, and that in particular a symbolic connection
obtains between the monastic practice of standing while praying and ‘the ideal, tran-

scendent “stand” before God.”** In other words, when Evagrius speaks of the nous

%% KG 6.48. At KG 3.42 Evagrius defines contemplation as spiritual knowledge; see below, 1.1.3

% Pry. 68.

% pry. 74.

% Cf. Th. 8, Disc. 140; see above, 1.2, 2.2.1.

%" Prakt. 43.8.

%8 Cf. Th. 40-3-5; Rfl. 23; Sch. 2 on Ps. 145:8; also Th. 22.1-8. See above, 2.2.3.

% Cf. Pry. 70; see above, 2.3.

0 Cf. Pry. 71; see above, 2.3.

LRI, 3.

#2 Cf. Sch. Ps. 36:11: “an abundance of peace is apatheia of the soul with true knowledge of beings’
(mAR00¢ 8¢ elpfvng éotiv dmddeia yoyfic petd yvdoewg Tov Svimv dandode).

*3 She cites as examples Prakt. 15, “When the nous wanders, reading, vigils and prayer bring it to a stand-
still” (vodv pév mhovdpevov totnow...) and Prakt. 46, ‘This demon’s goal is to stop us from praying so
that we may not stand (un ct®pev) before God’.

** Rasmussen (2005: 154-55).
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standing before God he is evoking both the monk’s physical posture during prayer and
the stability and experiential stillness of apatheia, the former being in turn a symbol of
the latter. With the foregoing caveats about ‘immovability’, I think this is often cor-
rect, and in particular we shall see in the following section that the ‘stand of the nous
before God’ is indeed symbolic of apatheia. Meanwhile it can be noted how, in the
second part of this aphorism, Evagrius uses the verb sunistamai, a cognate of histémi
and also of sustasis, to implicitly reinforce the association of apatheia with stability that

is made explicit in the first part of it. Again,

kabapbeioo yoyn thg @V apet®dv mAnpdtntog dxidvntov v tdév 10D vod
oo 4
katookevdletl, Sextikdv adtdv mowdea thg (ntovpévne katactdosme.*®

When the soul has been purified by the full complement of the virtues, it stabi-
lises*’ the attitude of the nous and prepares it to receive the desired state.

The soul that has been ‘purified by the full complement of the virtues’ is the apathés

soul, and the ‘desired state’ that it prepares the soul to receive is that of pure prayer.48

Commenting on Prov. 18:16, ‘A man’s gift enlarges him, and seats him among princes’,
Evagrius understands a ‘man’s gift’ to be the right life (Blog 0p0dc) that enlarges him
and makes him worthy of the fullness of God,* and the verb ‘seats’ as referring to ‘the
seat of the nous...the excellent state which keeps that which is sitting there difficult to

. »50 ~ \ ’, ) \ %4 s 7 ’ N 3y
move or immovable’”” (vod yap kabédpa €otiv €61 aplotn dvokivntov 1 akiviTov

> An obvious exception being his use of the word katastasis, ‘state’. The meaning of this word is simply
too broad for it to be associated only with stability, and Evagrius uses it of both stable and unstable states,
as, for example, in the following: Sch. 23 on Prov. 2:17: ‘the former (npdtepa) katastasis [of the
logikoi]’; Sch. 91.1-2 on Prov. 7:6-10, ‘the impure (dxdOaptoc) katastasis of the soul’; Sch.153.4-6 on
Prov. 17:2, ‘he gives to each brother knowledge according to his katastasis’; Sch. 240.1 on Prov. 22:10,
‘the worst (xe1piotn) katastasis’; Prakt. 80.3-5, ‘A peaceful (eipnvixn) katastasis follows upon the
former logismoi, but a troubled (tetapayuévn) one follows upon the latter.’

*® pry. 2.

*" Rasmussen (2005: 155) translates aklonétos as ‘immovable’ and interprets this chapter as clear evi-
dence for the connection between apatheia and immovability that she proposes. ‘Stabilises’ is Sinkewicz’
translation. Liddell and Scott give the meanings of aklonétos as ‘unshaken, unmoved.’

*® Pace Rasmussen, who takes the ‘desired state’ to be apatheia itself.

9 Cf. Eph. 3:19.

%0 Sinkewicz translates akinéton here as ‘immobile’, but because of the ambiguity of this term — see
above, n.26 — it is unclear how he intends it to be understood. Liddell and Scott give both ‘immobile’ and
‘immovable’ as meanings of akinéton, but | feel that the latter is, in the context, a more suitable transla-
tion since it is unambiguous and in the sense of ‘immovable’ logically related to the predicate ‘difficult to
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Srotnpodoo oV kabelopevov);”' that is, apatheia. ‘Difficult to move’ means “difficult
to dislodge from stable movement’ and should be understood both metaphysically and
phenomenologically. For the reasons given above, however, ‘immovable’ must be
understood in phenomenological terms alone; that is, as meaning that the nous feels
immovable. The following makes the same point, bearing in mind that apatheia is syn-

onymous with the establishment of virtue in the soul:

Virtue is that state of the reasoning soul in which it is difficult to move it towards
1.7

evi
In his gentleness, tranquility and stability the Evagrian apathés resembles the Stoic sage,

described by Stobaeus as follow:

[Aéyovot] OV omovdaiov...stvar 8¢ kal Tpaov, Thg TpadtTog ovong EEemg kad'
NV Tpdwg &govot mpog T molely T0. EmPdrlovto &v ot Kol pur Ekpépecban gig
dpynv &v undevi. kai fodylov 8¢ kol kdopov eivar, THS KoomdTNTOS 0BONC
EMOTAUNG KIVCE®V TPETOVGAV, NovylOTNTog 8¢ evTading mepl T0G KATA VGV
KVHGEL Kol LOVaC woyfig kot odparoc.™

[They say that] the good man...is gentle, his gentleness being a state by which he
brings gentleness to bear upon acting appropriately in everything and never being
carried away to anger against anyone. He is also tranquil and orderly, his
orderliness being knowledge of fitting movements and his tranquility the good
discipline of the natural movements and rests of his soul and body.>

For Evagrius, the tranquillity afforded by apatheia derives in large part from the
neutrality it affords in relation to our thoughts and occurrent sense-perception. We have
seen that ‘the human [that is, apathés] logismos neither seeks the acquisition of gold nor
is concerned with investigating what gold symbolises; rather, it merely introduces in the
intellect the simple form of gold separate from any pathos of greed’,”® and this neutral-

ity also characterises sense perception, meaning that although the noémata of sensible

move’, whereas ‘immobile’ is not. To put it another way, X could not be both ‘difficult to move’ and
‘immovable’, but it could be both ‘difficult to move’ and ‘immobile’ in the sense of “still’.

*! Sch. 184.3-5 on Prov. 18:16.

%2 See above, 1.2.2.

¥ KG 6.21.

> Stobaeus 2:115.5-17, SVF 3:564, 632; LS 65W.

*® Translation mine.

% Th. 8.18-21; see above, 2.1.1.
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objects will imprint the nous insofar as we focus upon the objects themselves rather
than their logoi, the imprinting will not have the force that it would were pathos in-
volved. But it is not only to our thoughts and perceptions of objects that apatheia brings

tranquility, but to our memories of them:

andfetov Exel yoyr], o0y N U TAGKOVGO, TPOG TO, TPAYHATA, GAA’ 1) KO TPOG TOG
uvipoc adTdv drdpoyoc Stopévovoa.’’

The soul possesses apatheia, not by virtue of its experiencing no pathos with
respect to objects, but because it remains untroubled even with regard to
memories of them.

Evagrius also includes our dream life within the domain of apatheia:

anobetog tekunplov, vode apEduevog 10 OIKETOV PEYYog Opav, kai Ttpog Ta Kab’
Ymvov pdopata Stapévev fiovyoc, kol Aelog PAénov T Tpdypata.

It is a proof of apatheia when the nous has begun to see its own light” and
remains still before the phantasms occurring during sleep and looks upon objects
with serenity.

It is probable that in extending apatheia to our dream life Evagrius is not simply treat-
ing the latter as an adjunct of our waking life, the character of which reflects the overall
health of the soul, but as morally and spiritually relevant in a more substantive and di-
rect way. His departure from Constantinople® was precipitated, so Palladius tells us, by
his swearing an oath in a dream to ‘leave this city and care for [his] soul’ (dvoympeic
tic méhewc Tadng kol ppoviiles sov T yuyfc):* upon waking he questioned the va-
lidity of such an oath, but reasoned, ‘even if the oath was in a trance, nevertheless I did
take it (&l kol &v ékotdoet yéyovev 6 Epkoc GAL’ Spmc drooa).®? It would seem, then,

that he regards us as capable in principle of full agency in our dreams, a belief which, in

> Prakt. 67.

%8 Prakt. 64.

%9 At Gnost. 45 Evagrius attributes to Basil of Caesarea the view that the nous has a light of its own that is
only visible to those who have attained apatheia.

% Prior to settling in the desert Evagrius had been in Constantinople, first in the retinue of Gregory Na-
zianzus and then in that of his successor as bishop, Nektarios. He left the city in order to extricate himself
from a potentially disastrous romantic entanglement; cf. HL 38.2-7.

®L HL 38.6.

2 HL 38.7.
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assigning agency to us under circumstances to which it might be supposed not to ex-
tend, would accord with his imputing to the person in the throes of pathos the ability

nonetheless to refrain from sin.®

In this section | have explained how Evagrius can speak of apatheia both as being char-
acterised by stillness and associated with movement. It has been noted that apatheia be-
stows stillness (that is, stable movement experienced as stillness) not only in respect of
our thoughts and occurrent sense-perception but in respect of our memories, and not
only in our waking life but in our dreams. From the latter it has been further noted that
Evagrius imputes full agency to the nous not only in the throes of pathos but in the
dream state. Finally, it has been noted that Evagrius’ references to the nous standing be-

fore God allude to apatheia as well as to the physical stand of the monk in prayer.

3.2 Apatheia as death and resurrection

Apatheia is the purified state of the soul, and for Evagrius its attainment amounts to a
kind of death:

odua pev yopioat yoyfc, névov £oti 10D cuvdRcavTog Yuyny 08 Ard cMOUATOC,

Kol 70D gQiepévou Thg apethic. TV yap avoydpnoy pedétnv Bavdrtov kol euynv
- - 64

100 cwpatog ol Hatépeg MudV dvopdlovoty.

Separating body from soul belongs solely to the one who joined them together;
but separating soul from body belongs also to one who longs for virtue. Our Fa-
thers called anachoresis a meditation on death and a flight from the body.

Although Evagrius attributes this teaching to ‘the Fathers’, its locus classicus is Plato’s
Phaedo,®® where Plato has Socrates define ‘purification’ (xdBapoig) as ‘the separation

of the soul from the body as far as possible’ (10 ywpilew dt1 pdhota amd T0d cdpNTOg

%3 Cf. Eul. 21.23; see above, 2.2.4.

* Prakt. 52.

% Cf. Sinkewicz (2003: 256, n.59) who notes that ‘the meditation on death had become a common notion
by the end of the fourth century’ and points to its presence at, e.g., VA 19. It is also, of course, a Pauline
theme; e.g. 1 Cor. 15:31, ‘I die daily’ (x08’ fjuépav drodvickm).
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v yoynv)® and the correct practice of philosophy as consisting in ‘a release and sepa-
ration of soul from body’ (AMoic kol ywpopds yoyfig and odparoc).®’ But while the
theme of purification as death has pagan origins, Paul gives it an added dimension by
construing that death in terms of sharing in the death of Christ in order to share in his
resurrection,® and it is in this sense that Evagrius’ adoption of it is to be understood.®®
Explaining, in the Prologue to the Praktikos, the symbolism of the habit worn by the

Egyptian monks, he declares,

mMv 8¢ unletmyv &ovcty ol mdvtote TV VEKpooty 10D Incod &v 1® copatt
TEPLPEPOVTEC KO QIUODVTEG HEV TTAVTO, TO TOD cMUATog dloya mddn, Tog 08 Thig
woyfic kaxiag perovsia od kahod nepucdmroveec.

They wear the sheepskin who ‘always carry in the body the death of Jesus’ in
muzzling all the irrational pathé of the body and in cutting off the evils of the
soul by participation in the good.

The praktikos ‘always carries in his body the death of Jesus so that the life of Jesus may
also be manifested in [his] body (iva xai 1 {on 100 'Incod &v 1d copatt HUAV

"L _ the reader is left to complete the quote for herself — and, as Driscoll

QovepmO)
notes, Evagrius consistently ‘understands death to apply to praktike and resurrection to
knowledge’.”® Praktike is a kind of death because it involves dying to the world by re-
nouncing all our attachments to it. But the real death suffered by the nous is not that in
which it turns away from the external world, but that in which it turned away from God,
and its ‘death’ to the external world is but the precursor to its ‘resurrection’ in knowl-
edge of God; ‘through praktike the Lord saves one from death’ (d1d...mpoktikfic poeton

[N ’ [ .73
Twvo amo Bavatov o K'UplOC_,).

/ \ \ € \ / ~ bl / \ \ ~ /
@UOV LEV AOYIKNV Lo Kakiag Bavatwbeioav €yelpel Xplotog o1a The Bewplog
TAvIOV TOV aidvov: 0 8¢ Todtov atip TV dmobovodoay youynyv TOv Odvotov
100 Xpiotod &yeipel da 1hg yvdoemg thig £avtod: kol todtd €ott 10 VO TOD

% Phd. 67¢5-7.

%7 Phd. 67d9-10.

88 Cf. Phil. 3: 10-11; Col. 3:3; 2 Cor. 4:10; 2 Tim. 2:11.
%9 Cf. Driscoll (2003: 238).

0 prakt. Prol. 6.

2 Cor. 4:10.

"2 Driscoll (2003: 238).

85ch. 11 on Ps. 32:19.
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dmootéhov Agydpevov, 10 «&l cvvanebdvopev 1@ Xpotd, motevopey OtL Kol
A 74

ovloopey avTd».

The rational nature that was put to death by evil, Christ raises up through the
contemplation of all the ages; the soul that has died the death of Christ, his Father
raises up through knowledge of himself. And this is what was said by the Apos-
tle: ‘If we have died with Christ, we believe that we shall also live with him.” "

To ‘die with Christ’ is to ‘die’, by means of praktike, to immersion in pathos and the
straitened perspective that sees objects solely in terms of their relevance to our desires.
To be empathes is to be locked in this narrow perspective, our minds surrendered to the
logismoi and so to the construction of fictional worlds that cut us off from the real world,

the world of objects ‘as they were created’. Thus Disciples 58:

domnep €mi 100 £Em AvOpdTOL 1) Yoy 810 TOD COUATOG EVEPYODGA AUAPTAVEL,
obtmg kol 0 &om dvOpmmoc, TovtéoTv O vodg, 510 TV vonudtov TdV unaddv.
Kol omep 0 EEm el Tag apetag Tpog mardeiov va yévitatl coepv, oVTOG Kal O
voidg, kabapdg OpAV Kol Amaddc d¢ yEyove 10 TPAYUOTO, COPPOVEL €i¢ TODTOV

4 3 ~ ’ -~ \ 4 (P T 9 ~ 4 \ A
Aéyel 0 Tabdrog oikelv Tov Xplotov: vIep ov Kol NTindool yéypomtor dio Tod
otowpod. kol domep 6 EEw dvOpwmog arobviokmv ywpiletar Tod KdGUOL, 0VTOG
Kol 0 éom AvOpwmog arobvickmv kot dtdvoloy yopiletal T@V vonudtmy.

Just as with the exterior self the soul sins by acting through the body, so the inte-
rior self - that is the nous - [sins by acting] through the empathé noemata. And
just as the exterior self has the virtues for education in order that he might be-
come chaste, so the nous becomes chaste when, with purity and apatheia, it sees
objects as they were created; it is in [such a nous] that, according to Paul, Christ
dwells,” and for which, it is written, he suffered the shame of the cross.”” And
just as the exterior self separates himself from the world by dying, so the interior
self, by dying kata dianoian, separates himself from noemata.

Again we can presume that Evagrius deliberately leaves his reader to complete a quote:
according to Heb. 12:2 Jesus endured the shame of the cross ‘for the sake of the joy that
was set before him’ (tfig mpokepévng avt@® yopdc). One dies the death of praktike for

the sake of the joy of the ‘resurrection’:

™ Th. 38.

> Rom. 6:8.

’® Cf. Eph. 3:17.
T Cf. Heb. 12:2.
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éav (nhwong Xprotdv, yeviion pakaplotdc,
1OV 8¢ Bdvatov avtod drnobavelton 1| yoyn cov,
Ko 00 pr émondontot ard capkdg avThc Kokiay,
2 s Y 4 / € v b /
OAA’ €otan 1 £€£000G 6OV MG ££000G AGTEPOG,

e 9 / ¢/ [ 4 ) ’ 78
KOl 1 GvaoeTacic cov donep 0 HA0G EKAApYEL.

If you imitate Christ, you will become blessed.

Your soul will die his death,”

and it will not derive evil from its flesh.

Instead, your exodus will be like the exodus of a star,
and your resurrection will glow like the sun.

The soul that by means of praktiké imitates Christ ‘will not derive evil from its flesh’

80 -
Ut

because rather than ‘nourishing it and making provision for it to gratify its desires
‘subdues it with hunger and vigil’ so that the body ‘does not jump when a logismos
mounts upon it nor snort when moved by an emparhés impulse’® but instead becomes

the means by which the soul attains apatheia.®* Thus Ad Monachos 118:

odpkeg XpLoTod TPaKTIKal APETO,
/7 \ 2 ’ 9 \ / b /
0 d¢ €o0lv avtag yevinoetal amadng.

Flesh of Christ: virtues of praktike;
he who eats it, apathes shall he be.

Driscoll notes that the word ‘exodus’ is used by Evagrius to denote the passage from
praktiké to knowledge and so ‘describes the death that the monk dies with Christ’,®
while the star symbolises ‘a soul making progress’ and its degree of brightness its de-
gree of progress;* when a person attains apatheia of the heart then during prayer they
will see their nous shine like a star (vodv dG‘CSpOSISﬁ).% He also notes that Evagrius’

thinking about resurrection seems in particular to draw upon Paul’s distinction, at | Cor.

8 AM 21.

® Cf. 2 Cor. 4:10-11; 2 Tim. 2:11.

8 Cf. Prakt. 53; Rom. 13:14.

81 Cf. 8Th. 1.35.

82 Cf. Prakt. 53; see above, 1.2.3.

8 Driscoll (2003: 241); cf. Sch. 12 on Prov. 1:20-21: ‘Here he calls “exodus” the soul’s exit from evil and
ignorance > (¥£080v viv dvopdiet v £&elBodoav yoynv dmd kakiog kol dyvootiag).

8 Driscoll (2003: 242); cf. KG 3.84: ‘“The whole of second natural contemplation bears the sign of the
stars, and the stars are those to whom it has been entrusted to illuminate those who are in the night.’

% Th. 43.
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15:44, between a sdbma psuchikon and a séma pneumatikon, and that Evagrius uses the
Pauline expression ‘spiritual body’, along with ‘resurrection’, to describe ‘a return to
original unity of those elements into which the mind “disintegrated” (i.e. into soul, into
a body) in falling from essential knowledge.”® It is, accordingly, instructive to look at

what Paul says about the ‘spiritual body’:

ob O oneipeig, 00 (womoieitar £av un amoddvn...oneipetar &v eOopd, yeipeton &v
apbopoiq oneipetan &v dmuiq, &ysipeton év 80EN" omeilpeton &v dobeveiq,
gyeipetar &v duvdver omeipeTol oAU YOYIKOV, EYEIPETOL GCAUN TVEDHOTIKOV. €l
gotv o®dpa Yyoykdv, E6Tv Kol mveLpatikdv...capf kal oipo Boctieiov 00D
~ 9 / 9 \ ¢ \ \ b / ~ /

KAnpovouticor ov dvvatar ovde 1 PBopa TNV aPBapcioy KANPOVOUET... COATICEL
\ \ ¢ \ p) / b4 \ e ~ b 4 ~ \ \
YOop Kol ol vekpol €yepOncovtal apOaptotl Kol Nuelg arlaynoopeda. o€t yap to
eOaptov todto &vddoocbur debopoiov kai O Ovnrov TodTO Evdboacbal
abavaoiov. dtav 8¢ 10 POupTov TodTo £vddontar apbapoiay kai O BvnTov TodTO
gvddonton dbavaciav, tdte yeviioetar 0 AOYog O YeEYPUUUENOG, «KaTETOON O

- 7

Bdvorog gic vikooy.?

What you sow does not come to life unless it dies...What is sown is corruptible,
what is raised is incorruptible. It is sown in dishonour, it is raised in glory. It is
sown in weakness, it is raised in power. It is sown an animal body, it is raised a
spiritual body. If there is an animal body, there is also a spiritual body...Flesh
and blood cannot inherit the Kingdom of God, nor does the corruptible inherit the
incorruptible...The [last] trumpet will sound, and the dead will be raised incor-
ruptible, and we will all be changed. For this corruptible body must put in incor-
ruptibility, and this mortal body must put on immortality. When this corruptible
body puts on incorruptibility, and this mortal body puts on immortality, then the
saying that is written will be fulfilled: ‘Death has been swallowed up in victory.’

It is clear that Evagrius understands ‘animal body’ (c®pa yoywoév) as referring to what,
in the Great Letter, he calls the body’s nature or attributes® — that is, the nature and at-
tributes it shares with corporeal creation. In the Great Letter he discusses the possibility
of our rising above ‘the movements we have in common with the wild animals’. The
movements he cites are ‘hunger, sleep, lust, rage, fear, distress, enmity, sloth, disquiet,
cunning, savagery, pride, mournfulness, lamentation and wickedness’, and their ‘oppo-

site movements’, namely ‘satisfaction, vigilance, loathing, serenity, fortitude, gladness,

8 Driscoll (2003: 245).
8| Cor. 15:36-54.
8 Cf. Gt.Let. 46.
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love, diligence, quiet, simplicity, meekness, humility, joy, consolation and goodness.’89

He also lists the senses — ‘seeing, hearing, smelling, tasting and feeling.” Of all of these,

‘and whatever else may be like them that has not been noted’, he says:

In accordance with...the body’s subjugation to the soul (since the latter is able to
do everything like God, in whose image it is), it might be thought that even while
the body lives certain of the movements we mentioned can be renounced. Again,
it might be thought...that if it were perfectly in the likeness of God as it was cre-
ated, it could even elevate itself above all the movements; but since it renounced
being the image of God and willingly became the image of animals, it is subju-
gated to all those movements of the body which it has in common with the beasts
and wild animals. When it is beneath its nature by its actions, it is not possible
for it to make its body above its nature by its movements. Fire cannot extinguish
a fire, nor can water dry water; likewise, the soul that is in the body by its
works...cannot liberate the body from its own attributes.

We partake of corporeal nature because we chose to renounce the image of God and as-

sume the image of animals:

10t yvdvteg OV 0BeOv oy ¢ Oedv 8d0Eacav 1| moyapiotnoav, GAA’
guatonddnoay &v 1oig Stodoyiopolg odTdv Kol §okoticn 1 dodvetog avT@V

’ ’ 5 A ’ \ ¥ \ /7 A
Kapolo. (PACKOVTEG €lvol co®ol epmpavOncav kot NAAaav v 00&av Tod
apOdptov Oeod &v Opowwpatt £ikdvog @OapTod AVOpOTOL Kol TETEWOV Kol
TIPSV Kol EPTETAV. 10 TopédmwKev avtovg 0 0g0¢ &v Tolg Embupiong TV
Kapddv adTdv eig dxobapaioy.”

Though they knew God, they did not honour him as God or give thanks to him,
but they became vain in their thoughts and their uncomprehending heart was
darkened. Claiming to be wise, they became fools; and they exchanged the glory
of the incorruptible God for an image in the likeness of a corruptible human be-
ing or birds or four-footed animals or reptiles. Therefore God gave them up in the
desires of their hearts to impurity.

The pre-lapsarian logikoi knew God, but in turning away from him failed to honour or

give thanks to him. Likewise human beings, since we are essentially noes created in the

% 1bid.

% Rom. 1:21-4. In using the expression ‘an image in the likeness’ (év dpowdpat eicévoc) Paul alludes to
Genesis 1:26: “Let us make man in our image, after our likeness...” (moujompev dvOponov kot eikdva
fuetépav xoi ko’ dpoimotv); both passages use the same word, eikdn, for ‘image’, and the word Paul
uses for ‘likeness’, homoiéma, is a close cognate of homoidsis.
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image of God and therefore receptive to knowledge of God, can be said to know him,
but we too fail to honour or thank him. Instead, like the guests invited to the banquet, we
care more for our possessions, relationships and so forth,®* not realising that all that is
good comes from God.? Because our thoughts — our [dia]logismoi — are not directed
toward God they are vain, and because our hearts are full of such thoughts there is no
room in them for God, meaning that they are darkened and their desires impure. In this
condition we repeatedly choose to ‘exchange the glory of the incorruptible God’ for the
image of that which is corruptible, a choice that both arises from and reinforces the ‘im-
purity of the desires of our hearts.” This impurity is manifest in the pathétikon part of the
soul being given over to the movements that we ‘have in common with the wild ani-
mals.”®® All of these things are part of the ‘dishonour’ that Paul speaks of in relation to

the sbma psuchikon.

The ‘attributes of the body’ are, properly speaking, those of the parhetikon part of the
soul, but ‘the things that heal the pathetikon part of the soul require the body to put
them into practice’ (&xeiva pév 10 modntikov pépoc thc wuyfic Bepoamedovra...tod
copaToc NUOV €l TV épyaciav Tpocdeitar), a task for which ‘the latter, because of its
weakness, is not sufficient’ (Omep 81" oikelov dobéveiav mpoc ToOG MOVOLG OVK
énapkei).” This is the “weakness’ of the sdma psuchikon to which Paul refers at 1 Cor.
15:43, and because of it the body must ‘ascend from its nature through the health and
strength of the soul’,% this of course being apatheia. That the soul can, although not
‘perfectly in the likeness of God as it was created’, nonetheless effect this purification
derives from the efficacy that the image of God, although damaged, yet retains: ‘the

soul ascends through the strength and wisdom of God according to his nature. 9

%! Cf. Luke 14:16-24; see above, 2.2.2.

%2 Cf. Pry. 33: “What good is there besides God? Therefore, let us give back to him all that is ours and it
will go well for us. For the one who is good is certainly also the provider of good gifts’ (T{ &Alo dya0ov,
GAN | Oedg; OVKODY adTd Grmoddpev TdvTo T kad’ fudc, Kai ed Huiv Eotar 6 yop dyaddg mdvmg, Kai
Gyaddv ot mopoyeds Swpedv); also 8Th. 8:12: “You have nothing good which you have not received
from God’ (0088v &yeig, O un mapd Ocod EhaPeq); cf. 1 Cor. 4:7: “What do you have that you did not re-
ceive?’

% Gt.Let. 41.

* Prakt. 49.3-6; cf. Th. 35.9-10.

% Gt.Let. 49.

% Gt.Let. 49.

Page 192 of 268



What exactly it means in practice for the soul to raise itself and the body above the
movements they share with corporeal nature — that is, for the nous to attain apatheia -
can be appreciated by reference to the previous chapter’s discussion of the logismoi and
of pathos and its arousal. In the first place it means that the monk will feel neither hun-
ger or thirst. He will, without any effort of self-discipline, conform his intake of food
and liquid to the level required to keep his body alive, and will experience no desire to

eat or drink in excess of this, either in terms of quantity or variety:

0 téhe10g 00K &ykpotevEeTaL, Kol O Amadng ovy LIOUEVEL, eimep TOD TAGYKOVTOG 1|
- 97
VIOUOVY, Ko ToD OyAovpévou 1 £YKpATeLa.

The one who is perfect does not practise self-control and the one who is apathés
does not practise perseverance, since perseverance is for the person subject to the
pathé and self-control for the person who is troubled.

On the other hand, although he will experience no desire to vary his dietary regime, he
will be content to do so when appropriate, for example for the sake of hospitality or be-
cause of physical sickness.” Since he will avoid eating or drinking to excess his apa-
theia will have a firm foundation in his body, there being no surplus of vital heat to
manifest as pathos. Nor will there be any surplus of food or drink to be excreted as
waste products. He will not be distracted by dreams or fantasies about food and drink,
nor by worries about the effect of his regime upon his health. His thinking will be vigi-
lant (vnediov (pp(’)vnua),gg his prayer ‘like a young eagle soaring upwards’ (ve0cG0G

1% and his nous ‘like a radiant star in the clear night air’ (Gotip &v

GeTOD AVITTAUEVOQ)
aifpia Aapmpdc).’® He will not experience sexual desire, movements, fantasies or
dreams; the above passage from Great Letter 46 continues by noting that when the
movements of the body occur ‘in a natural and orderly way, they are a sign of some
small portion of health for the soul; but when there are none, it is a sign of perfec-

tion.”'% The sight of a woman will move him not to pleasure but to offer glory to God

¥ Prakt. 68.

% bid.

% 8Th. 1.13. NngdAtog is one of a family of terms whose primary meaning relates to an absence of wine,
hence its sense of “vigilant’ derives from ‘sober, self-controlled, wary.’

1%0°8Th. 1.14.

101 8Th. 1.15.

102 Gt.Let. 47. Cf. Prakt. 55: ‘When the natural movements of the body during sleep are free of images,
they reveal that the soul is healthy to a certain extent. The formation of images is an indication of ill-
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(kwed Tpdc SoEoroyiav Oe0d);*™ thus even when exposed to the ‘matter’ of logismoi he
will remain apathés.™® Not hankering after possessions, he will be a well-prepared trav-
eller who finds shelter in any place (080umdpoc evoTOATC, Kal &v TavTi TOn® gVpioKwV

195 and like an athlete who cannot be thrown and a light runner who speedily

KoTdAvua),
attains ‘the prize of his higher calling’ (d0Antrc duecoldpnrog, kai dpopueds KODPOC,
tayéog pAdvav ém 10 Ppapeiov the dve KMoenc).*® He will no more be wounded by
distress (titpdoketon and Amng) than a person wearing armour is affected by an arrow
(6 tebmpakiopévoc od déyetar Péroc).™” He will be gentle and patient with his fellows
and humble before God, reserving his anger for the demons alone.’®® He will not fall
prey to acedia, will be careless of human esteem and will never lose sight of his de-

pendence upon God.

All this does not mean that he will no longer have the experience of logismoi being sug-
gested to him; Evagrius states that it is not in our power whether or not the logismoi
trouble the soul, only whether or not they linger and arouse fresh pathos in us.*®® The
difference between him and the person who is empathés, rather, is that the apathées will

not find the logismoi tempting:

¢ bd 9 \ ~ V4 e \ b 4 b P e ~ b ~
Al apetor 0V TOG TOV OUUOVOV OPUOG OVOKOTTOLOV, OAA TMUAS aBdovg
110
SlopuAdTTOVSY.

The virtues do not check the assaults of the demons, but they preserve us un-
harmed.

He will look upon objects with serenity (Aelog PAémov ta mpdypota) and will remain

untroubled by memories of them (npo¢ tog uvipog avtdv drdpoyog drapévovsa) and

health. If it is a matter of indistinct faces, consider this a sign of an old pathos; if the faces are distinct, it
is a sign of a current wound’ (ai dveldwlot &v Tolg Yrvoig 10D cdpatog PuGIKol KIVAcES VY10ively TOGHG
unvoovet Ty yoyv: Théig 8¢ elddimv dppootiog yvapiopa: kol o pév ddpiota tpdonmo t0d molaod
ndBovg, 10 8¢ Hpiopéva thg mapavtika TAnyfic cvuporov voule).

103.8Th. 2.17.

104 See above, 2.1.2.

1% 8Th. 3.4.

1% 8Th. 3.10; cf. Phil. 3:14.

197 cf. 8Th. 5.12.

108 Cf. Eul. 11.10; see above, 1.2.2.

109 Cf. Prakt. 6; see above, 2.2.4.

19 Prakt. 77.

Page 194 of 268



still before the apparitions occurring during sleep (mpog ta ka6’ Vmvov @douato
Sapévav fiovxoc).!*t In short, he lives in tranquillity without fear of any evil logismos
(6 Gmadg fovxdiel GpdPac md mavtde kakod Aoyiopod);*? Evagrius affirms the pro-

tective nature of apatheia in the following scholia:

dKpov...TEY0G aNThG TNV dkpav Amddeiav ALyel, €inep «ol Ayan®dvieg TOV VOOV
~ -~ 11
neptBdAihovoty Eautoic tetyoc»’

He calls the summit of apatheia the summit of a wall, since ‘those who love the
law fortify themselves with a wall.’

Ppaypdc oty dmdfeta yuxfic LoyIkic &k TV TPUKTIKAY GpetdV cuvestdoa.
The ‘fence’ is apatheia of the rational soul constituted by the practical virtues.

76G O Gyom®v TOV vouov motel TOv vouov: ntdg 8¢ 0 moidv oV vouov dmddeiay
ktatel (sic) kol yv@dow 0god. 1 88 «ol dyoamdviec tOV vOpov mepiBdiiovoty
gavtoic telyoom, > viv 10 el TV dmddetav onpaivel kol TV YvdoW TV 10D
00D, dnep pudva Téeuke puAdoce Ty evow Ty Aoyuav.' '

Whoever loves the law practises the law, and whoever practises the law acquires
apatheia and knowledge of God. And if “those who love the law fortify
themselves with a wall”, now the wall designates apatheia and knowledge of
God, which alone naturally protect rational nature.

So far we have seen that the purification of the soul that is the attainment of apatheia
amounts to a kind of death, in that it involves ‘dying’ to our attachments to the external
world. These attachments are the result of our choice to exchange the image of God for
the ‘image of animals’. Their media are the movements of the pathétikon part of the
soul, movements that ‘we have in common with the beasts and wild animals.” They

make our thoughts vain, our hearts dark and our desires impure. For Evagrius the mem-

11 Cf Prakt. 64, 67; see above, 3.1.

12.g¢ch. 17 on Prov. 1:33: ‘He that hearkens to me shall dwell in confidence and shall rest securely from
all evil.’

13 5ch. 12 on Prov. 1:20-21: “‘Wisdom sings aloud in passages, and in the broad places speaks boldly.
And she makes proclamation on the top of the walls, and sits by the gates of princes’; cf. Prov. 28:4.

114 5ch. 293 on Prov. 24:31: “If thou let him alone, he will altogether remain barren and covered with
weeds; and he becomes destitute and his stone walls are broken down.’

13 proy. 28:4.

18 Sch. 343 on Prov. 28:4: “They that forsake the law practise ungodliness; but they that love the law for-
tify themselves with a wall.’
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bers of this triad are intimately connected with one another and find expression in the
logismoi which, as we have seen, have pathos built into them. The body is too weak to
purify itself, but it can be raised from its nature through the health and strength of the
soul — that is, through apatheia; although the image of God is damaged it retains suffi-
cient efficacy to heal the soul, and through it, the body. For the soul to raise the body
above its nature and itself above its vicious movements is for the monk to become im-
mune to temptation by the logismoi, although logismoi will still be suggested to him.
Consequently apatheia is like a protective wall or fence. His thoughts will no longer be
vain since they will no longer be directed away from God. Likewise, his heart will not
be darkened nor his desires impure. Hence apatheia, as ‘death’ to our attachment to

corporeal nature, is the purity and chastity of the soul.

It will by now have become apparent that Evagrius uses different ways of talking about
the same thing to clarify different aspects of it and, by doing so, to describe as fully as
possible the thing itself. In doing so he is following what he understands to be the ex-
ample of Scripture in using ‘many names to name’ (moAloig OvOpacty dvoudiew),

among other things, virtue and knowledge.'"’

Before returning to Evagrius’ use of the
Pauline idea of the ‘spiritual body’, therefore, I want to mention two other ways in
which he talks about the apatheia in its sense of being purity and chastity of the soul
and, as such, a kind of death. The first of these is apatheia as purity of heart.*® In his

scholion on Prov. 19:17 Evagrius explicitly equates the two:

Adpa vov v keBapdtnta thg kopdiag @vopacsv: kat’ avoloylov yap Thg
1
dmadeiog katoEodpeda yvhoews.

Here he calls ‘gift” purity of heart, for it is in proportion to our apatheia that we
are judged worthy of knowledge.

More usually, though, their equivalence is implicit rather than explicit. For example, at

Letter 56 Evagrius, discussing the beatitude ‘blessed are the pure of heart, for they shall

117.5¢ch, 7.4 on Prov. 1:9; cf. Sch. 317 on Prov. 25:26.

18 por discussion of Evagrius® use of the expression purity of heart’ as an alternative to apatheia, see
Driscoll, at Luckman and Kulzer (1999), pp. 141-159.

19 Sch. 199 on Prov. 19:17: ‘He that has pity on the poor lends to the Lord; and he will recompense him
according to his gift.’
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see God’,'?’ states that “purity is apatheia of the reasonable soul’.'*' Consider now the

following proverb, Ad Monachos 31:

b ’ ’/ b / ’
Ev kapdig mpoelq avamadoetor coplo,

Opbvog 8¢ dmadeiog woyn Tpakticy. '

In the gentle heart, wisdom will rest;
a throne of apatheia, a soul accomplished in praktike.

As Driscoll points out, both its vocabulary and the general idea it expresses are derived

from Jesus’ words at Matt. 11:28-29:

Aedte Tpdg pe mdvieg ol KOmDVTEG KOl TEPOPTIGUEVOL, KAY® AVOTOIGEH VLG,
~ ~ £

dpote OV Luydv pov €@’ vuac kol pddete am’ Euod, Gtl Tpodg el Kol TOmEVOG

M} kapdig, Kol EDPNOETE AVATOVOLY TATS YUXOIG VUAV.

Come to me, all you that are weary and heavy-laden, and I will give you rest.
Take my yoke upon you, and learn from me; for I am gentle and humble in heart,
and you will find rest for your souls.

It is also replete with Evagrian associations. We have already seen that apatheia is asso-
ciated with gentleness, being ‘the tranquil state of the rational soul, constituted by gen-

tleness and chastity’ (éx mpodTTog Kot cOEPOSHVIG cuvicTapévy),' >

so the gentle
heart is the apathés heart. By speaking of apatheia as a ‘throne’ Evagrius alludes to the
stability it bestows, and also, for those familiar with his scholion on Proverbs 18:16, to
his exegesis of the verb ‘seats’ as referring to apatheia as ‘the seat (ko0édpa) of the
nous...the excellent state which keeps that which is sitting there difficult to move or
immovable’."** Apatheia is the flower (8vOoc) of praktike',125 and rest is yoked together

126

with wisdom (Gvdmovoilg pév 1 coeiq...cuvélevktar). ©~ We also know that for

Evagrius Christ is associated with wisdom,'?’ that apatheia is a necessary condition for

120 Matt. 5:8.

121 | et. 56.2, trans. Driscoll, at Luckman and Kulzer (1999: 157).

122 AM 31.

123 Rfl. 3; see above, 3.1.

124 5ch. 184.3-5 on Prov. 18:16; see above, 3.1.

125 prakt. 81.1-2.

126 prakt. 73.1. Evagrius also uses the verb cuigvyvivar to denote the relation between the pathos and the
noéma in an empathés noéma; cf. Disc. 64.1; 165.1-2; see above, 2.2.3.

127 See above, 1.1.2, n.34.
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the contemplation that bestows wisdom, and that Evagrius associates praktike with

dying with Christ and resurrection with knowledge.

With all this in mind we can begin with a straightforward reading of the proverb. As
noted above, when Evagrius uses parallelism he tends to do so in conjunction with the
rhetorical device of variatio whereby repetition of a word is avoided by replacing its
second occurrence with a synonym.*? In this case the ‘gentle heart in which wisdom
will rest’ is the ‘throne of apatheia, the soul accomplished in praktiké.” So the proverb
is referring to apatheia in two different ways, each alluding to the stability it bestows,
the first by the word ‘rest’, the second by the word ‘throne’. Second, the implied refer-
ence to Matt. 11:28-29 means that the proverb is an invitation to the ‘weary and heavy-
laden’ to come to Christ, who will give them rest; to take his yoke upon them and learn
from him. The way to do so is to imitate him by ‘dying with him’ in becoming ‘accom-
plished in praktike’. The person who does so will be resurrected with him, apathés, and,
like him, gentle and humble and therefore able to learn from him; thus the heart be-
comes a resting place for wisdom, that is, for Christ. For those familiar with Evagrius’
use of the verb culevyvivou at Praktikos 73 to refer to the association between wisdom
and rest, and at Disciples 64 and 165 to refer to the association between pathos and
noémata (and doubtless used in the same ways in his oral teachings) there will also be
the message that to die the death of Christ and be resurrected with him is to exchange
the yoking of pathos to the contents of one’s mind, with all the instability and turmoil it
brings, for the yoking of wisdom with rest. Here again Evagrius would have expected
his reader to complete the scriptural passage for herself; in this case she would therefore
know that unlike the yoke involving pathos, ‘my yoke is easy, and my burden is light (0
vap Cuyde pov xpnotde kal T goptiov pov dhappdv éotv)'?’ — that is, the yoking of
wisdom with rest that those resurrected with Christ will enjoy. Finally, the expressly
subjective and personal associations of the word ‘heart’ should be recalled, in view of
which the movement between the two lines of the proverb is a movement from the state
of the interior self — one of gentleness in which wisdom can rest — to the condition of

the soul that makes it possible, namely the stability of apatheia.

128 Cf. Guillaumont (1970: 436); see above, 1.2.4.
129 Matt. 11:30.
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The other way in which Evagrius talks about apatheia that I want to mention before
returning to the ‘spiritual body’ relates to his exegesis, in chapter 22 of On Thoughts, of
the Parable of the Wedding Banquet at Matthew 22:1-14:

Ovk gott 8¢ vodv nviyduevov vmo TV 10100tV vonudtev tapactivol 0ed kol
1OV Thg dikarocvvng avadioachol otépavov. 'Ex To0tov yop TOV AOYIGU®OV
KOTaoTMpUeEVog Kol &v tolg EdayyeMolc ékeivog O tpioddiioc vode 10 Thig
yvodoeng tod 0eod dpiotov mapnTticato’ Kol Ty O SECHOVUEVOC YEIpOG Kol
n6dac kal gic 10 dEdtepov oKkdToc Parlduevog &k TodTmV TAY AOYIoU®AV Elye
kobvepacpévov 10 Evdvua, Ovrep ovk dEov TOV To100TOV YAU®V O KOAEGG
dreprivato etvar 510 Evdvud 0Tt yopukov Gmdbsion WuxAg AOYIKAc KOGHIKAG
dpvnoapévnc émbopiac. '

It is not possible for the nous strangled by such [sc. empathé] noémata to stand
before God and wear the crown of righteousness.*** Dragged down by these lo-
gismoi that thrice-wretched nous mentioned in the Gospels refused the feast of
the knowledge of God;** or again the one who was cast into the outer darkness,
bound hand and foot, had a garment woven of these logismoi, and the one who
invited him declared he was not worthy to attend such a wedding.™** Wherefore,
the wedding garment is the apatheia of the rational soul that has renounced
worldly desires.***

In the previous chapter we saw how Evagrius uses the Parable of the Banquet at Luke
14:16-24 to illustrate the nature of pathos. It is not, he is reported as teaching, the pos-
session of objects that harms us but their impassioned possession, and he cites as exam-
ples the concern of the farmer for his land and the love of the husband for his wife that
leads them to decline their invitations to the banquet.® The banquet symbolises the
Kingdom of God, to gain entry to which a person must be prepared to sacrifice all else.
Anything that she is not prepared to sacrifice is revealed thereby to be an object of pa-
thos, excessive attachment. To put it another way, anything that she values more highly
than God is an object of idolatry. Here his focus is not directly upon the person’s at-
tachments but upon their correlate, the empathé noémata that crowd his nous. The atti-

tude toward God of someone thus preoccupied is like that of the guests who make light

130 Th, 22.10-20.

1812 Tim. 4:8.

132 Cf. Matt. 22:2-7.

133 Cf. Matt. 22:11-13.

134 Cf. Titus 2:12.

135 Cf. Disc. 112; see above, 2.2.2.
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of or simply ignore their invitation or who seize and kill the host’s slaves, or like that of
the guest who presumes to attend the banquet inappropriately dressed. Evagrius’ point
is that if, as we would put it, a person’s head is full of other concerns — or as we and
Evagrius could both put it, their heart is full of other concerns - then they have no room
for God; their nous cannot function as the ‘place of God’ because it is otherwise occu-
pied. In order for the nous to be able to approach God it must first orientate itself toward
him, and it is this orientation toward God that Evagrius calls ‘standing before God’. As
this passage makes clear, it consists in apatheia. Nonetheless apatheia is not a sufficient
condition for knowledge of God since, as noted above, it is possible to ‘be among sim-
ple noémata and be distracted by the information they provide and so be far from
God." It is, however, a necessary condition for knowledge of God, and clearly a suffi-
cient condition for the nous to be able to ‘stand before God’ since Evagrius equates it
with the ‘wedding garment’. It follows that the ‘stand’, like the ‘wedding garment’, is
symbolic of apatheia. The ‘stand of the nous before God’ requires that the nous be free
of what Evagrius here refers to as empathé noémata, which are equivalent to the logis-
moi™*’ and therefore equate with both the ‘vain thoughts’ of Rom. 1:21 and the ‘impure
desires’ of Rom. 1:24. Freedom from them is, accordingly, both purity and chastity of

the soul/nous and ‘death’ to the values and preoccupations that they express.

Back now to the ‘spiritual’ or ‘resurrection’ body. According to Paul this ‘body’ is
characterised by ‘incorruptibility’, along with ‘immortality’. So what is it for a thing to
be incorruptible? Essentially of course it is for it to be unchanging, which means for it
to be apathés. But this does not mean that apatheia can, without further remark, be
equated with incorruptibility. In the first place, apatheia can be imperfect and tempo-
rary,"*® meaning that the apathés is only incorruptible insofar as she remains apathés.
Second, while the nous or soul might become incorruptible, the body cannot. The latter,
however, needs qualifying, since the ‘liberation’ of the body from its ‘attributes’ and the
refinement of its krasis*>® would certainly have been seen as reducing its corruptibility,

meaning that the body’s intrinsic corruptibility would have been regarded not as some-

1% pry, 55; see above, 1.2.1.3.
137 See above, 2.1.1.

138 See below, 3.4.

139 See above, 1.2.3.
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thing simply to be accepted but as something to be overcome as far as possible.**® In

other words, that the body could never be wholly incorruptible would not prevent it
from participating to some degree in incorruptibility. Moreover, there were profoundly
important reasons for it to do so. First, given that the body is effectively an aspect of the
nous, the extension to it of at least partial incorruptibility would have been part of the
restoration of the nous per se to a condition of incorruptibility. Second, and more spe-
cifically, the body’s being the most fallen aspect of the nous would have given its par-
ticipation in incorruptibility particular significance since even the most fallen aspect of
the nous would be showing signs of the ascent of the whole. In Brown’s words, the
body’s ‘drastic physical changes, after years of ascetic discipline, registered with satis-
fying precision the essential, preliminary stages of the long return of the human person,

body and soul together, to an original, natural and uncorrupted state.’ 1

Something of Evagrius’ understanding of incorruptibility, along with immortality, the
other property that Paul associates with the spiritual body, can be gleaned from Kepha-
laia Gnostika 3.33:

The name of ‘immortality’” makes known the natural unity of the nous and the
fact that it is eternal makes known its ‘incorruptibility’. The first name - the
knowledge of the Trinity accompanies it; and the second — the first contempla-
tion of nature.™*

While Evagrius is not altogether clear in the terminology he uses to describe the differ-

ent levels of contemplation, the ‘first contemplation of nature’ seems to be an interme-

diate stage between second natural contemplation and knowledge of God:**?

Virtues cause the nous to see second natural contemplation; and the latter causes
it to see first [natural contemplation]; and the first in its turn [makes it see] the
Blessed Unity.'*

140 See above, 1.2.3, n.291-2.
141 Brown (1988: 223).

12 KG 3.33.

143 Cf. Dysinger (2005: 41).
1 KG 3.61.
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So Evagrius associates incorruptibility with the transition from contemplation of corpo-
real creation to knowledge of God, and immortality with knowledge of God, in which
the unity of the nous is restored. But that the incorruptible nous, has, as we would ex-
pect, also transcended corporeality even though not yet in unity is indicated by its asso-
ciation with eternity, which, according to the Timaeus, cannot be part of the created or-
der.** For Evagrius, then, both immortality and incorruptibility involve the transcen-
dence of corporeal nature. Incorruptibility can perhaps be achieved to some extent by
means of the refinement of the body’s krasis through fasting, but in any case both it and
immortality can be achieved experientially by the incarnate nous through apatheia,

hence the praktikos is ‘the servant of separation’ 198

\ \ ¢ \ \ \ ~ 4 \ ~ ~ 4 bl
Yoym 6 1 v TpoakTiKny cvv Oed Katopbwcaca kol Avheico 10D GOUTOS, £V

gkelvolg yiveral 1ol Thg Yvmoeme TOmolg, &v o1g otV T0 Thg dnadeiog mrepdv

kotamodoet.

The soul which with God has triumphed in praktiké and been loosened from the
body will be in the regions of knowledge where the wings of apatheia will set it
down.

Even though the incarnate nous does not become fully, metaphysically incorporeal, it
nonetheless becomes incorporeal in terms of its awareness, and because of the intercon-
nectedness of the epistemic and the metaphysical this must after all mean that in some
sense it really does become incorporeal, despite the fact that part of it yet remains joined
to ‘thickened body.’148 That the incarnate nous can become functionally incorruptible —
sufficiently incorruptible, that is, to become, albeit temporarily, the ‘place of God’ —

underlines this. Again,

When the noes will have received the contemplation that concerns them, then
also the entire nature of the body will be withdrawn; and thus the contemplation
that concerns it will become immaterial.**

145 Cf. Tim. 37d.
146 KG 5.65.
¥IKG 2.6.

148 Cf. KG 3.68.
149 KG 3.62.
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In other words, apatheia and contemplation work together to enable the nous to be “car-
ried off to the intelligible height’;**® apatheia makes contemplation possible, then con-
templation in turn further ‘loosens’ the nous from the body, given that the contemplat-

ing nous is transformed by the participation in the realities perceived.™"

The second and third chapters of the Praktikos shed further light on the relation between

apatheia and incorruptibility:

. - . o152
Baoctleio 00pavdv oty dmdbeia yoyic LETa YVOGEDMS TOV Sviwv aGAn0odc.

Apatheia of the soul, accompanied by true knowledge of beings, is the kingdom
of heaven.™

Baoctleio ®cod ott yvdoig Thig aylag Tprddog cuUTUpEKTEIVOUEVT T GLGTACEL

- - 154
100 vodg, kail VrepPfdilovoa v debapciov avtod.

The kingdom of God is knowledge of the Holy Trinity co-extensive with the
sustasis of the nous and surpassing its incorruptibility. ™

Apatheia enables the nous to contemplate created natures, such contemplation being the
‘kingdom of heaven’ and in turn enabling the nous to ascend to knowledge of the Holy
Trinity, the ‘kingdom of God.” By affirming the latter to be co-extensive with the susta-
sis of the nous Evagrius affirms it to be the most complete knowledge of which the nous
Is capable, able to involve the whole of its being because in virtue of being the image of
God the pure nous is entirely receptive to God. In saying that knowledge of the Holy
Trinity surpasses the incorruptibility of the nous he affirms that although the nous that is
pure enough to enjoy such knowledge must therefore be incorruptible, it must always

retain the potential for corruptibility in virtue of its self-determination.

150 Cf. Pry. 52.

151 See above, 1.1.3.

152 prakt. 2.

153 Cf. Sch. Ps. 1:2: ‘Blessedness is apatheia of the soul together with true knowledge of beings’
(naxaprdtng 8¢, yoyfc drddeio petd yvaoeng Tdv Sviov dindodc).

%% prakt. 3.

155 Cf. KG 4.49: ‘Among all pleasures, there is one co-extensive with the sustasis of the nous, namely the
[pleasure] accompanying knowledge, for all will pass away in the world to come’.
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Before leaving the topic of incorruptibility, it will recalled that at Great Letter 46 Eva-
grius gives two lists of movements which we share with corporeal nature and which,
accordingly, the soul might raise itself above. The transcending of those in the first list
corresponds to the attainment of apatheia, but what of the second list, namely ‘satisfac-
tion, vigilance, loathing, serenity, fortitude, gladness, love, diligence, quiet, simplicity,
meekness, humility, joy, consolation and goodness’? Clearly these are the virtues or
stable movements corresponding to the vices or ‘unstable movements’ of the first list,
but some of its entries are especially surprising. Vigilance, loathing and fortitude are
plainly only necessary at the level of praktiké, but what of serenity and diligence, quiet,
simplicity, meekness and humility and joy — all, surely, contemplative virtues?*>® Or
love, ‘the progeny of apatheia’ (Gmadeiog Zyyovov),” or, most surprising of all, ‘good-
ness’? That Evagrius includes all of these among the movements that we share with the
wild animals is surprising and perhaps simply reflects their source in the pathétikon part
of the soul. Apparently even more surprising is that they are to be transcended, along
with hunger, sleep, lust and so forth; after all, in the Praktikos Evagrius declares that
‘the virtues both purify the soul and remain with it once it has been purified’
(ai....Gpetal Opod te kabaipovst T Yoy kol kabapbeion cvpmapoapévovow).t® The
reason for their inclusion is, however, straightforward: as movements they are all part of
corporeal creation, to be transcended along with it in the process of restoring the nous to
incorruptibility.” The ‘world to come’ is clearly to be identified with the ‘kingdom of
God’ since all that remains in it is knowledge and the pleasure accompanying it. Lest
this ‘passing away of all pleasures’, with even joy, love and goodness being tran-
scended, seem to paint a bleak picture, it should be remembered that this transcendence
is not a matter of moving beyond these things per se, but of moving beyond them as in-
dividually differentiated; the virtues regain their unity as the nous regains its unity in
becoming progressively re-unified with God.'®® Therefore the transcendence is not one

1% E g. at Rfl. 3 apatheia is said to be a state of tranquility (katastasis héremea); according to KG 4.73 the
contemplative virtue of the thumos is humility; Eul. 6.6 speaks of the ‘joy (chara) that enlightens the eye
of the dianoia for the contemplation of the superior goods’.

7 prakt. 81.

158 prakt. 85.

139 ¢f., e.g., KG 4.49, quoted above, n.155.

160 prakt. 98.7-10; see above, 1.2.2.
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of exclusion but of inclusion; as Evagrius might have said, it is like the transcendence of

the individual colours of the rainbow in the pure light that contains them all.*®

It should by now be clear that Evagrius equates the Pauline sdma psuchikon with the
nous that chose to exchange the image of God for the image of animals and became in
consequence ‘vain in its thinking, darkened in its heart and impure in its desires’. This is
the ‘flesh’ from which the ‘soul derives evil’; the empathés nous that, continually beset
by logismoi and ‘entangled in material concerns’, finds them more interesting than the
‘banquet’ that is knowledge of God; the corruptible, ‘flesh and blood’ nous that cannot
inherit the Kingdom of God. For it to be able to do so it must die with Christ through
praktiké, that it might be resurrected with him. In being resurrected it will be ‘raised a
spiritual body (sdma pneumatikon)’, having ‘put on incorruptibility’, and the ‘death’ of
praktike will have been ‘swallowed up in victory.” So now what is the ‘spiritual body’?
It is the re-unified nous, in which ‘body’ and ‘soul’ have been ‘raised to the order of the
nous.”*®? For the incarnate nous this happens in three clearly identifiable stages.®® The
first is the attainment of apatheia, which bestows the first level of unity upon the soul,
constituted by each of her three parts acting according to nature as described at Prak-
tikos 86. The second is achieved by means of the further transformation of the nous ef-
fected by the interplay of apatheia and contemplation and results in the further unifica-
tion of the soul described at Kephalaia Gnostika 4.73.2%* The third is the return to the

fuller unity that, transcending corporeal nature, bestows incorruptibility.

Returning now to the concluding line of Ad Monachos 21, ‘your resurrection will glow
like the sun’, it has already been noted that ‘resurrection’ is associated by Evagrius with

knowledge, specifically the knowledge to which the ‘death’ of praktike makes the nous

181 Bob Sharples has pointed out to me that this image appears in stanza 52 of Shelley’s Adonais (Shelley

having been a pagan Platonist), and that in Meteorology 3.4 Aristotle attributes the colours of the rainbow
to differential reflection (not refraction) and is aware that sprinkling water in a semi-darkened room can
have the same effect as Newton’s prism.

162 Cf. Driscoll (2003: 245).

163 According to KG 2.4 there are more than three: ‘While the transformations are numerous, we have
received knowledge of only four: the first, the second, the last and that which precedes it. The first, it is
said, is the passage from vice to virtue; the second is that from apatheia to second natural contemplation;
the third is from the former to the knowledge that concerns the logikoi, and the fourth is the passage of all
to knowledge of the Blessed Trinity.’

18% For discussion of these two levels of psychological unity, see above, 1.2.2.
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receptive. That knowledge is, of course, of God. Consider the following chain of apho-

risms from the Kephalaia Gnostika:

The resurrection of the body is the passage from the bad quality to the superior
quality.'®

The resurrection of the soul is the return from the order of empatheia to the apa-
thés state.'®

The resurrection of the nous is the passage from ignorance to true knowledge.*®’

These three aphorisms can be interpreted with reference both to the final restoration of
the nous to unity — in other words, the realisation of the ‘spiritual body’ - and to the
foretastes of it experienced by the incarnate nous in prayer. In both of these contexts
‘the names and numbers of “body”, “soul” and “mind”...pass away’ as they are ‘raised
to the order of the mind’, and in both contexts each of the three undergoes ‘death’ and
‘resurrection’ in its own way, jointly constituting the ‘death’ and ‘resurrection’ of the
whole person. It is unclear what the resurrection of the body might mean in eschatologi-
cal terms,*®® but the ‘death’ and ‘resurrection’ of the living, earthly body consist in its
passage to ‘health’ understood in spiritual terms and reflected in a refinement of its kra-
sis*® this change ‘from the bad quality to the superior quality’ being an anticipation of
its eschatological transformation. In both eschatological terms and for the living person
the ‘death’ and ‘resurrection’ of soul and nous take the same form, namely the passage

from empatheia to apatheia and from ignorance to knowledge, respectively.

Now, though, it must be remembered that although in one sense the nous is equivalent
to the logistikon, and so the rational part of the person in contrast with the pathétikon
part of the soul on the one hand and the body on the other, it is also much more than
this. In its fuller sense, the nous is the entire person, including thumos, epithumetikon
and body. So the resurrection of the nous must be understood in both these senses. In

the first it is the same kind of logical entity as ‘body’ and ‘soul’, meaning that these

165 KG 5.19.

166 KG 5.22.

167 KG 5.25.

188 Cf. KG 6.58, quoted at 1.1.3, 1.38.
169 See above, 1.2.3.
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three aphorisms can be read sequentially as above. But in the second sense of nous the
third aphorism is not simply the third member of a linear sequence but includes the
other two. In other words, the transformation of the body and soul are not only precon-
ditions for the passage from ignorance to knowledge; they are themselves part of that
transition. Knowledge and ignorance do not pertain to the logistikon alone, but to the
body and the pathétikon part of the soul as well: knowledge is embodied and ensouled
and consequently is a property of body and soul as well as of nous. So the passage of
the body ‘from the bad quality to the superior quality’ is the passage of the body from
ignorance to knowledge, and the return of the soul ‘from the order of empatheia to the
apathés state’ is the return of the soul from ignorance to knowledge. Both are partly
constitutive of the passage of the nous ‘from ignorance to true knowledge’, and both are
completed when body and soul are ‘raised to the order of mind.” Just as the whole per-

son is a nous, so knowledge involves the whole person.

To imitate Christ by dying his death is to exodus ‘like a star’ the life of empatheia, ig-

norance, impurity and sin and be resurrected ‘glowing like the sun’. The ‘sun’ is Christ,

the ‘sun of righteousness’.!’® But also, ‘the intelligible sun is the rational nature which

contains in itself the first and blessed light’,*"* so for the resurrected nous to ‘glow like

5172

the sun’ is for its ‘own light’~"* to be revealed, this being the light that, by my analogy,

contains all the ‘colours’ of the virtues.

3.3  Apatheia as love and knowledge

The ‘spiritual body’ comes into being through the resurrections of body, soul and nous.

Another way in which Evagrius describes this is with reference to the ‘bond of peace’ of

Eph. 4:3:

179 Mal. 3:20. Cf. Sch. Ps. 18:5: “In the sun he has set his tabernacle’: ‘Our Lord is the Sun of Justice in
whom the Father dwells, as he said, “I am in the Father and the Father is in me” (John 14:10). And again,
“The Father who dwells in me does his works” (John 14:10). And the Apostle, “God was in Christ recon-
ciling the world to himself” (2 Cor. 5:19).” Also Sch. Ps. 26:4: ‘For in the day of mine afflictions he hid
me in his tabernacle: he sheltered me in the secret of his tabernacle; he set me up on arock’: ‘Christ is a
tabernacle in whom God dwells. For he said, “In the sun he placed his tabernacle” (Ps. 18:5). And the Sun
of Justice is the Lord’; trans. Driscoll. Cf. Driscoll (2003: 247); Sinkewicz (2003: 262, n.4).

1 KG 3.44.

172 Cf. Prakt. 64.1-2. On the light of the nous, see above, 1.2.1.3.
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s ’ ’ e 9 AR 9 [N A~ ’ 173
dxovoelg «Makdpiot ol gipnvonotoi, 8Tt avtol viol Beod KAnOcovToL.

But it is not only among people that the bond of peace’ is to be sought, but also
in your body and in your spirit and in your soul. When you unify the bond of this
trinity of yours by means of peace, then, unified by the commandment of the di-
vine Trinity, you will hear: ‘Blessed are the peacemakers for they shall be called
sons of God’.*"”

For the noes the Fall was from a state of peace into one of inner turmoil as the rupture
of the Unity and consequent fragmentation of the created order was reflected within

their own experience:

In the knowledge of those who are second by their creation various worlds are
constituted and indescribable battles take place. But in the Unity nothing like this
occurs: it is unspeakable peace, and there are only the naked noes that constantly
quench their insatiability.'”°

The ‘various worlds constituted within the knowledge’ of the fallen noes I take to be the
subjective worlds, based upon the external world, that we construct and act within, as

referred to by Evagrius in the following:

Avoyopntic éotv, 0 &v 1@ kato Sidvolav KOoU® cLVIGTOPEVE, 0oEBAC Kol
177
dukalmg AVaCTPEPMUEVOC.

An anchorite is one who conducts himself piously and justly in the world consti-
tuted by his dianoia.

To conduct oneself piously and justly within these inner worlds is to engage with exter-
nal objects, and therefore their internal correlates, without pathos. In this case peace will

obtain within them, a reflection of its establishment within the body, soul and spirit and

13 Eul. 6.5-6.

174 Eph. 4:3.

175 Matt. 5:9.

176 KG 1.65; John 5:22.

Y7 Rfl. 14; cf. Rfl. 38, 39, KG 5.12, quoted below, 3.3.
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an anticipation of the peace to be enjoyed when our unity with God is restored. Con-
versely, insofar as we are subject to pathos our inner worlds are those of the logismoi,
constructed in obedience to the imperatives of the pathétikon part of the soul and char-
acterised by conflict and turbulence. Some of the ‘indescribable battles’ that take place
will be with demons, some between different parts of the soul, and some will be imagi-
nary conflicts with other human beings, as when the nous, ‘seizes the figure of its own

body...[and gets] involved interiorly in a fight with a brother.'”®

That the ‘bond of peace’ is to be sought in the body (év 1® copoari), in the spirit (&v 1@
nvedport) and in the soul (év 1§} yoyf) as well as among all three testifies, as does Eva-
grius’ notion of the three resurrections, to the necessity of the integrity of each to that
of the whole, a necessity deriving from all three being, equally, the constituent aspects
of the nous that is the image of the triune God. To ‘unify the bond’ of the anthropologi-
cal trinity is, therefore, to establish unity within each of its members, and this is to es-
tablish virtue within each. The body will, if allowed to gain strength, ‘rebel and wage
unrelenting war’ upon the soul, so to seek the ‘bond of peace’ in the body is to render it
‘docile’ such that it ‘yields to the bit and is compelled by the hand of the one holding
the reins’.'” The “soul’ here should be understood as her pathétikon part, since ‘spirit’
must be understood as synonymous with nous in the latter’s sense of logistikon. While
the epithumétikon wages its warfare through the body, the thumos does so through incit-
ing us to direct its aggression toward our ‘natural kindred’, meaning that to seek the
‘bond of peace’ in it is to ‘fight against the serpent...but with gentleness and mildness
exercise patience with love toward one’s brother.”**® Finally, the warfare of the lo-
gistikon or ‘spirit’ is waged through ignorance, so here the ‘bond of peace’ is to be
found in knowledge. In sum, to ‘unify the bond’ of the anthropological trinity is to es-
tablish virtue in the soul, which means to cultivate the ‘spiritual body’ through the re-

spective resurrections of its three aspects, which means to attain apatheia.

Just as Evagrius’ use of culevyvivar at Praktikos 73 in relation to the ‘yoking together’

of wisdom and rest, and at Disciples 64 and 165 in relation to the ‘yoking together’ of

178 Cf. Th. 25.30-32; see above, 2.1.1.
179 8Th. 1.34, 35; see above, 1.2.3.
180 Eyl. 11.10; see above, 1.2.2.
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pathos and noemata, allows implicit reference to the yoke (Cvydc) of Jesus,™ so it now
becomes apparent that his use of cuvdeopuedm at On Thoughts 40 and Reflections 23 and
of deopedm in his second scholion on Ps. 145:8 to refer to the binding of the nous,
through noémata, to sensible objects’, allows reference to Paul’s ‘bond of peace’ (6 tfic
gipnvng obvdeopoc). In both cases our attention is drawn to a stark contrast - the yoking
of pathos to our mental content as opposed to the yoke of Jesus, and our bondage to the
world as opposed to the bond of our internal unity and, accordingly, unity with God —
and the two are closely connected. It is through the yoking of pathos to noemata that it
is able, through them, to bind us to their objects and thus to the sensible world.*®? It is
with these noémata that we are ‘heavy-laden’ and therefore because of them that we are
weary. The result of this bondage is continual fragmentation, instability and the ‘inde-
scribable battles’ that are waged both within and among us. Conversely, those who,
‘weary and heavy-laden’, seek the rest to be found in the yoke of Jesus, will find the
‘bond of peace’ and ‘will hear, “Blessed are the peacemakers for they shall be called

1
sons of God”.8

In the third chapter of On Thoughts Evagrius describes the attainment of apatheia in

terms of Pauline universalism:

0 laTpOc TOV Yoy@v...010 pév the éhenuocdvng tov Buuodv Oepamedet, 514 8¢ Thg
npocevyfic Tov vodv kabopilel, kol mdAv S0 Tfic vnotelag thv Embopiav
kotopapoivel, & OV ovviotatar & véog dvOpomog O GvaKoVoVUEVOS «KaT’
glkédva 10D KTicovtog anTdvy, &v @ «odk Eviy d1d TV dylav dndfeiav «lposv kai
Ofilox, 00dE dia v plav wiotv kai dydnnv « "EAAny kai ‘Tovdoiog, meprrour| Kol
akpoPvotio, BdpBopoc, TkvOng, dodrog kai EledBepog, GAAL Ta TAvTo Kol &€V

- 184
ndol Xplotdc.»

181 Cf. Matt. 11:28-29; see above, 3.2.

182 See above, 2.2.3.

183 Matt. 5:9. Evagrius provides further material for meditation on ‘bonds’ in his third scholion on Ps.
149:8, ‘to bind their kings (toD dfjcar Tov¢ Paotreic avtdv) with fetters, and their nobles with manacles
of iron’: ‘“The noetic bond is apatheia of the rational soul. The noetic bond is fear of the Lord turning
from evil. The noetic bond is spiritual teaching not allowing the nous to go to evil. The noetic bond is
spiritual love honouring nothing before knowledge of God. The noetic bond is desire’ (§eopdc o1t
vontog dmddeia hoyikhig yuyfc. deopndc dott vontog edBog Kupiov éxihivav dmd xoxiag. Seopdg dott
vontog didackario mvevpoTikn ) cvyympodoa OV vodv &mi v koxiov 6dgdey. deoudg £6T1 vontog
Gydmn mvevpatikn undev mpotipdoa Thg yvdcemg 100 Ood. Seopde ot vontog émbvpia). The last of
these clearly refers to the epithumetikon acting according to nature, the bond being noetic.

184 Th. 3.35-40.
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The physician of souls'® heals the thumos through almsgiving, purifies the nous

through prayer and in turn withers the epithumia through fasting. In this way the

new self is constituted, renewed ‘according to the image of its Creator’,'™ in

whom, on account of the holy apatheia, ‘there is no male and female’; in whom,
on account of the one faith and love, there is ‘neither Greek nor Jew, circumci-
sion nor uncircumcision, barbarian nor Scythian, slave nor freeman, but Christ is
all inall.”**’

Again we see the triple resurrection, now characterised as the healing of the three parts
of the soul under the auspices of Christ, giving rise to the ‘spiritual body’. This is now
identified with the ‘new self’ and the latter with the apathés. The ‘new self’ is brought
into being by the healing of the soul, apatheia being ‘the health of the soul.’'®®
Evagrius’ use of cvvictatoi, ‘constituted’, can be noted: cvvictapat is cognate with
histemi and so has its connotations of stability, and it is also the word that Evagrius uses
to describe the constitution of apatheia from gentleness and chastity.'® The ‘new self’

is said to be renewed ‘according to the image of its Creator’; Evagrius will expect his

readers to be familiar with the Pauline text to which he is alluding, Col. 3:9-11:

2 / \ \ b4 \ ~ / 9 ~ \ /
AMEKOVGALEVOL TOV TOANLOV AVOPOTOV GLV TOIG TPAEESY AVTOD Kol EVOLGALLEVOL
1OV véov TOV Qvokavovpevov gig Emlyvooty kat’ gikdva tod kticovrog avtdv,
4 9 b4 e/ \ ) ~

01oL 0VK €Vt EAANV kot Tovdoiog. ..

you have stripped off the old self with its practices and have clothed yourselves
with the new self, which is being renewed in knowledge according to the image
of its Creator. In that renewal there is neither Greek and Jew...

The ‘stripping off of the old self” is to be equated with praktike, the means by which the
‘physician of souls’ heals us. To be ‘clothed in the new self’ is to become apatheés, and
apatheia enables the nous to engage in contemplation. This, it will be recalled, is
defined by Evagrius as ‘spiritual knowledge of things...which causes the nous to ascend
to its first rank’ and consists in the progressive re-acquisition of knowledge of God,

leading the nous ultimately back to union with him by means of successive transforma-

185 | e. Christ.

188 Cf. Col. 3: 10.

187 Col. 3:11; Gal. 3:28. Cf. Th. 39 — “When the nous has put off the old self and shall put on the one born
of grace’ — quoted in full above, 1.2.1.3.

188 prakt. 56.3.

189 Cf. Rfl. 3; see above, 3.1.
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tions resulting from participation in the realities perceived.*® Thus apatheia enables the
nous to be ‘renewed in knowledge’. The ‘renewal in knowledge’ is ‘according to the
image of its creator’ because the receptivity of the nous to knowledge of God is the im-
age of God, and just as the image, although damaged, retains sufficient efficacy to en-
able the soul to attain apatheia, so it retains sufficient efficacy to enable the apathés
nous to re-acquire knowledge of God and by the same token continue the healing of the
image begun with the attainment of apatheia; in other words, ‘according to’ means both
‘through the efficacy of” and ‘following the pattern of’. Evagrius would also expect his
readers to think of Rom. 12:2:

un ocvoynuatilese 1@ aidvi To0T®, GAAA peTopopeodcde Th dvokavdcel ToD
vOOG,.

Do not be conformed to this world, but be transformed by the renewing of your

nous.

Likewise, Eph. 4:22-24, which speaks of putting away the old self, ‘which is being
corrupted according to its treacherous desires’ (tT0v @Ogipduevov kata tag Embopiog tiig
andrng) in order to be ‘renewed in the spirit (avaveodobat 8¢ T@ mvedpatt) of your nous,

and to clothe yourselves with the new self, created by God’s will"®"

in true righteousness
and holiness (kota 0eov xTic0évia &v SikanooHvy kol octdtntl Thg dAndeiog). The
desires of the sickly epithumetikon are treacherous because they seek the sustenance,
furtherance and pleasure of the entity from somewhere other than God whereas in reality
they can only come from him. Also to be recalled is chapter 39 of On Thoughts, where
Evagrius declares that ‘when the nous has put off the old self and shall put on the new
one born of grace’, it will at the time of prayer experience itself as the ‘place of God’.'"
That it can do so is a consequence of its ‘renewal in knowledge according to the image
of its Creator’, since its being the ‘place of God’ is due to its being in his image, but

requires that the image be - to some extent at least - renewed.

According to On Thoughts 3, the ‘new self’ comes into being both ‘on account of the

holy apatheia’ and ‘on account of the one faith and love.” So how do the ‘one faith and

190 See above, 1.1.3.
191 [ iterally ‘created according to God.’
192 See above, 1.2.1.3.
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love’ relate to the ‘holy apatheia’? In the Prologue to the Praktikos Evagrius describes

the stages of humanity’s return to God as follows:

\ ’/ ~ € 4 e ~ ~ \ ~ / ) ’ / \
v TioTw...Refarol 0 pofog 0 Tod Oeod, kot ToDTOV TAMY EYKpATELN, TAVTNV OE
akAviy motodotv vmopovn Kol EAmic, A’ v Tikteton dndbein, Mg Eyyovov n
b / b / \ / ’ ~ o / / \ ¢ 9 /
ayamn, ayonn o€ BUpa yvOoemg PLGIKTG v dtadExetal Beoloyla Kol 1) €oydTn

naxaptdne.'”

The fear of God...strengthens faith, and self-control in turn strengthens fear of
God, and perseverance and hope render self-control unwavering, and from these
is born apatheia the offspring of which is love; love is the door to natural
knowledge, which is followed by theology and ultimate blessedness.

And towards the end of the Praktikos Evagrius describes the stages of praktiké:

Anabeiog gyyovov dydmn: dnddeia 8¢ dotv dvBog THC TPUKTIKAS TPOUKTIKNY d¢
cuvvieTnow N TPNOIS TOV EVIOADV: TodTeV 8¢ EOAAE O PdBog Tod Ocod, doTig
vévvnua thg Opbiic ot miotewe miotic 64 Sotv &vdudOetov Ayabdv, TTIC
&vomdpyev Tépuke Kol Toic undéne nemotevkdol Oed. !

Love is the offspring of apatheia, and apatheia is the flower of praktiké. The
observance of the commandments establishes praktike; and their guardian is the
fear of God, which is a product of upright faith; and faith is an inherent good,
which exists naturally in those who do not yet believe in God.

Faith, then, is the initial term in the recovery by the nous of knowledge of God. By
‘those who do not yet believe in God’ Evagrius means pagans, since in having some
form of religious belief they show themselves to have the concept of God even though
they yet to find its true object. Faith exists in such people inherently or implicitly
(évdudOetoc), in contrast to Christians, whose faith in God, since they believe in the true

God, is explicit.195 A similar definition is found at Kephalaia Gnostika 3.83:

198 prakt. Prol. 8.

194 prakt. 81.

195 Cf. Guillaumont (1971: 671), who notes that the equivalent of ‘explicit” would be mpogoptidc, the
contrast between it and évdid0etog being part of Stoic terminology. If by ‘those who do not yet believe in
God’ Evagrius means pagans rather than atheists or agnostics then, given Evagrius’ evident belief in
universal salvation (e.g., KG 1.40, quoted above, 1.1.3, n.129) the question arises as to how how such
people might come to a belief in God and so to salvation. In other words, is there some ‘inherent good’
that exists in the soul prior to faith and can develop into it, just as ‘implicit faith’ develops into ‘explicit
faith’? The Oxford Classical Dictionary notes (1999: 201) that ‘radical atheism is hard to detect [in the
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Faith is an inherent'*® good which guides us towards the blessedness to come.

Evagrius’ scholion on Ps. 115:10 gives a different definition: ‘faith is the rational assent

of the self-determining soul’ (mioTic éoTi Yoyfic avteEovaiov Aoy ovykatddeotc).””” 1

take this to mean that faith is assent to the proposition that God exists, such assent being
‘rational’ in the sense of ‘according to right reason’, in which case what this definition
adds to that of Praktikos 81 is the emphasis on faith being an exercise of right reason by
the soul whose very existence as such derives from its primordial misuse of its self-

determination. Faith ‘guides us towards the blessedness to come’ because it potentially

. . I - 198
contains knowledge of God (1)...yv®doig tod 00D [kota Svvouv] év Tf miotet éotiv),

and is the first step toward the restoration of the nous to its pre-lapsarian condition:

I[Mictemg dettan 0 vodg tva én” EAmidt dyadij TOv Oelov déEnTan vopov gic kdbapotv
tedelav tiig évapétov molrteiag, dmwg katoAdpn v Tpod Thg Kvoews dpyaioy
Kotdotooty, &v N dia thc tekelag dydmng Evmbiceton t@ dpyetim® <€&v> ayiw
nvedpott, 6mov cuVAPE DTOGTACEMY Kol EE0N01PT ApOUdY Kol ATodpacuog
TPOTHG Kol TADGIG EVOVTIONCEMG KOl <...> UEIDCEMG KO TANPOLO TPOKOTHG TOV
noldov kol aylog tpuddog v duvvduer yvdolg kai ayloag povddog ovThig
3 / [N \ 7 199

QOAEUNTOG KOl EIPNVIKT| PacIAELL.

The nous needs faith in order to receive with good hope the divine law for the
complete purification of its virtuous constitution, that it might recover its original

ancient world] and was never an influential position’, so Evagrius would have had reason not to address
this question directly. But I think his answer would be that even those who lack any sort of faith have an
inherent sense of good and evil and right and wrong, along with an inclination towards, and disposition to
assent to, good/right, and an inclination away from, and disposition to reject, evil/wrong, and that this is
the ‘seed’ out of which faith arises. His belief that everyone has good in them is underlined by his
exegesis of the parable of the rich man and Lazarus; see above, 1.1.3, n.129.

1% The Syriac word is sebyandita, ‘voluntary’, but Guillaumont (1971: 670) takes it as translating
gvdidferoc.

197 Sch. Ps. 115:1: ‘I believed (émotetdoa), wherefore | have spoken; but | was greatly afflicted.” Cf.
Strom. 5.13.86.1: ‘Faith, if it is the voluntary assent of the soul, is still the doer of good things, the foun-
dation of right conduct’ (81 8& 1} nioTic £l xai £xovoroc Thc Yoyfc cvykatddeoic, GALL Epydric dyaddv
kol Suconompayiog Oepéiroc).

198 pisc. 18. Cf. Strom. 7.10.55.2-3: “Faith is a certain inherent good, which, without searching for God,
confesses that he exists and glorifies him for existing. And after the believer increases in faith by the
grace of God, he must ascend to grasp the knowledge of God, insofar as this is possible’

(mlotic. . .&vdiddetov Ti £ottv dyabdv, Kkod dvev Tod {ntelv TOV Bedv Opoloyodoa etvar TodTOV Kol
doEdLovoa g Gvta. 80gv xpn, dnd TadTng dvoydpevov Thg mioteme kol avéndévta dv adth xdpitt Tod
Be0d, TV et adTod Kopicachat MG 0lév Té EoTv YVAGLY).

% Disc. 198.
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state prior to the movement, in which, through perfect love,”® it will be united
with its archetype in the Holy Spirit, in which there is a union of hypostases,
suppression of numbers, escape from change, cessation of opposition and
deficiency, completion of the progress of children and knowledge of the Holy
Trinity in power and the reign of the holy Unity itself, without war, in peace.

Since faith enables even non-Christians to come to a belief in (the true) God, and so,
perhaps, to knowledge of him, it is clearly one of the ‘seeds of virtue’ implanted in us at

21 And since it potentially contains knowledge of God it must potentially

our creation.
contain love, love being a prerequisite for the knowledge of God. The following prov-

erb, Ad Monachos 3, confirms this to be the case:

[TicTic Apyn Gydmng,
éhog 8¢ Gydmng yvdoig 0eod. "

Faith is the beginning of love.
The end of love: knowledge of God.

The position of this proverb at the beginning of the Ad Monachos, a treatise whose
overall structure reflects that of the return journey of the nous to knowledge of the Holy
Trinity,”” reaffirms the role of faith as the starting point of that journey. In addition, as

Driscoll notes,

The first line of this proverb describes the whole of the life of praktiké, whose
beginning is faith and whose goal is love. The second line describes the whole of

2% Cf. 1 John 4:18.

201 Cf, KG 1.39; see above, 1.1.3. It is as part of this process that faith gives rise to, and is in turn
strengthened by, fear of God; cf. Prakt. 81: ‘Fear of God is a product of upright faith’; AM 69: ‘Faith in
Christ bestows the fear of God’; as with apatheia and contemplation, dynamic interaction takes place
between the two and furthers each. In the context of praktikeé faith finds a symbol in the monk’s habit in
the form of the analabos, according to Sinkewicz (2003: 248, n.4), ‘a band of woollen cloth worn round
the neck and crossing at the chest. Its purpose was to keep the tunic out of the way and leave the arms to
move freely. According to Prakt. Prol. 4: ‘The analabos, which is in the form of a cross and is folded
over their shoulders is a symbol of faith in Christ which upholds the gentle (cf. Ps. 146:6) and ever
restrains what hinders them and provides them with an activity that is free of obstacles.’ Faith is not,
however, an infallible guide to ‘the blessedness to come’ since Evagrius refers at Eul. 31.34 to ‘those who
having received the faith missed the mark regarding the truth and became mentally deranged’ (®v Tveg
mv miotv de&dpevor mept v A0y fotdynoav kol ppevoProfeic &yevidnoav)

202 AM 3.

203 5ee Driscoll (2003). As Driscoll points out (2003: 220), it is the actual beginning of the whole text
since the preceding proverbs are introductory.
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knowledge, whose beginning is love and whose goal is the knowledge of God
himself.***

So it is not only love that faith potentially contains as a consequence of potentially
containing knowledge of God, but all the virtues, apatheia and the various levels of

contemplation; in other words, the whole of the ascent to God.

Faith, then, relates to ‘the holy apatheia’ by being the beginning of the journey that
leads to it. What about love? As we have seen, in the Prologue to the Praktikos Evagrius
describes love as the offspring of apatheia; in other words, apatheia is a prerequisite for

love. The reason for the dependence of love upon apatheia is well described by Linge:

The free reign of the passions...cuts one off from both God and one’s fellow
human beings, thus making disinterested love — agapé — impossible. In Evagrius’
teaching apatheia is precisely the capacity to experience things as they are and
not simply as they affect us by advancing or thwarting our desires and interests.
Thus apatheia leads the ascetic fowards love...The purpose of ascetic discipline
and the modes of reflection that are peculiar to it must be understood as the

transcendence of the ego and the partiality of perspective out of which the ego
205

experiences and acts so that one can become genuinely open to others.
What Linge describes here in terms of the ‘ego’ is what Evagrius characterises in terms
of bondage to pathos and the logismoi; a self-referential perspective in which the only
meaning we see in things is their utility to our supposed self-interest and in which,
consequently, we are isolated from both God and the rest of creation. It is the supersed-
ing of this blinkered outlook — as Linge puts it, ‘the transcendence of the ego’ - that en-
ables the universalism that Paul identifies with the new creation and Evagrius with apa-
theia, in which categories such as ‘male or female, Greek or Jew, circumcision or uncif-
cumcision, barbarian or Scythian, slave or freeman’ dissolve, along with all the other

ways in which we erect barriers between ourselves and others and thereby obscure or

2% Driscoll (2003: 219-20). Cf. Prakt. 84.1-2: “The end of praktiké is love, of knowledge theology; they
have their respective beginnings in faith and natural contemplation’; AM 67: ‘In front of love, apatheia
marches; in front of knowledge, love’ (mpd dydmng fiyetton dndBeia ©pod 8¢ yvdoewg dydmn).

205 | inge (2000: 564-5); italics in text his. It should, however, be noted that agapé is not the only form of
disinterested love. Spiritual erds as Evagrius understands it (see above, 1.2.2) is also ‘disinterested’ in that
it presupposes apatheia, and Oshorne (1994) argues that Platonic er6s is disinterested.
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deny our common humanity. Evagrius expresses this even more directly in the follow-

ing teaching from Disciples 163:

9 b \ ~ ~ / 9 9. / 9 \ b / 9 \
ov...€l eml 10obOe TOL mpdypatog ovK ®pyloOng ovde AvmnOng ovde
bl / b4 27 \ ¥ "4 / 9 \ b \ /
£keVOOOENCAG, NON A0PYNTOS Kol AAVTOG KOl AO0E0G YEYOVAS, 0VOE €1 TPOG TOOE

\ / N \ / \ / bl / 9 b4 /4 \ / 9 /
Kol TO0€ 1 TPOG TNVOE Kal TNVOE EmBLULAY OVK E0YES, NON Kol TAoNG EmBupiog

/ € / b (Y4 ’ b 4 e b / ~ / A\ C

YEYOVOG VITEPAV®, OAL' OTAV TTAVTOS AvOpOTOLS WG ayyEAoLg Beod PAETNC Kol mG
- R . 206
oEaVTOV AYondc, TOTE VIEPIVD TAVTIOVY TV TaHOV Yéyovac.

It is not when you do not become angry or sad or vain about some object that you
have become free from anger or distress or vainglory, nor is it when you do not
desire such and such an object or such and such a woman that you have risen
above all desire, but it is when you see all people as messengers of God®®’ and
love them like yourself*®® that you have overcome all the pathe.

As this makes clear, apatheia has not truly been attained until it finds expression in
love; thus Raasch is correct in saying that agapé is the ‘positive aspect’ of ‘apatheia.?
So when Evagrius affirms universalism ‘on account of the holy apatheia’ and ‘on ac-
count of the one faith and love’ he is affirming the effective synonymy of apatheia and

love and the roots of both in faith.

The apathés, then, is a ‘peacemaker’ twice over — first, in transcending the causes of
conflict both within the soul and in our relations with others, and second, in thereby be-
coming free to love others as herself. The ‘bond of peace’ is love; apatheia is what al-
lows it to come into being within us. And here, as elsewhere, Evagrius would have ex-
pected his readers’ knowledge of the scriptures first to suggest, and then to reaffirm, this
to them. Paul’s reference to the ‘bond of peace’ comes at Eph. 4:3. Just a few verses be-

fore, at Eph. 3:17-19, he says

Kotowfioor tOv Xpiotov 810 the miotemg &v toilg kapdloig vudv, &v aydmn
gppllopévol kol tebepehmpévorl, va é€oybonte kotodaBécbar cOV oV TO1G
ayloig Ti T0 TAdTog Kol pijkog kal Vyog kal Bdboc, yvdvor te v vrepPfdilovcov
TG YVOoewg dydmny tod Xpiotod, va tAnpwbijte gig tav 10 TAfpmpe t0d Ogod.

2% Disc. 163.3-10.

27 cf. Gal. 4:14.

208 Cf, Lev. 19:18; Matt. 19:19.
209 Raasch (1970: 32).
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(27) [I pray] that Christ may dwell in your hearts through faith, as you are being
rooted and grounded in love. (18) I pray that you may have the power to compre-
hend, with all the saints, what is the breadth and length and height and depth,
(19) and to know the love of Christ that surpasses knowledge, so that you may be
filled with the fullness of God.*'

On an Evagrian reading this amounts to an expansion of Ad Monachos 3 — ‘faith is the
beginning of love. The end of love: knowledge of God’ — since Evagrius would have
understood verses 18 and 19 as referring to successive levels of contemplation. He re-

fers to verse 18 in his scholion on Prov. 3:19-20:

(6 0e0¢ Th} coeia E0suchinoey THv Yiiv: Nroiuacev 8¢ ovpdvovg &v epovicel &v
aicOfoet dpuocot Eppdynoav: véen 8¢ éppimoav dpdcouc.

God by wisdom founded the earth, and by prudence he prepared the heavens. By
perception were the abysses broken up, and the clouds dropped water.)

“Hv &vtadfo yiv eimev, ITadroc 6 dytog mAdtoc dvopocey kol Tovg &viodoa
oVpavoLg Aeyouévovg Vyog Ekelvog &v T mpog “Eeeciovg koAdel kol Tag
Aeyopévog Tpomik@®¢ afvccovg ovoudletl Pdbog kal ta dEpocmuUEVO VEQN UTKOG
KoAel. Tadta 8¢ ndvta Aoyik®dv 6Tt pUoE®V cOpPBola Srapovuévay KOGHOIC Kol
copaot kat’ dvoroylav Tiic kataotdosme.”!!

That which here he has called ‘earth’, the holy Paul names ‘breadth’, and what
are here called the ‘heavens’, that (writer) in his letter to the Ephesians calls
‘height’ and that which he figuratively calls ‘abysses’ (Paul) names ‘depth’ and
the ‘clouds dropping water’ he calls ‘length’. All these symbolise the rational na-
tures distributed in worlds and bodies according to their state.

The principles underlying the ‘distribution of rational natures in worlds and bodies ac-
cording to their state’ are what Evagrius calls ‘the logoi of judgment’,?? so when he
wrote this scholion that is what he took Paul to be referring to. Without knowing the
relative dating of the treatise to Eulogios and the scholia on Proverbs there is, of course,
no way of knowing whether this was Evagrius’ interpretation of Eph. 3:18 at the time

that he composed the Eulogios, but in any case it exemplifies the sort of contemplative

219 The words ‘I pray’ are not in the Greek, this passage falling within the scope of the phrase ‘I bow my
knees before the Father’ (xdumtw 1o yévatd pov mpdg tov matépa) at Eph. 3:14.

211 5¢h. 33 on Prov. 3:19-20.

212 Cf Gnost. 48, ‘you will discover the logoi of judgment in the diversity of worlds and bodies’ (todg pév
nepl kpioemg Adyovg &v Tf d10popd TdV copdrev kai 1OV kéopnv evpiceic); see above, 1.1.3.
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insight to which attainment of apatheia and hence of love, the ‘door to natural knowl-
edge’, could be expected to make Eulogios receptive. Likewise there is no way of
knowing how, at the time Evagrius wrote the Eulogios, he construed the relations be-
tween the different levels of contemplation. In the Kephalaia Gnostika, however, he

lists them as follows:

Five are the principal contemplations under which all contemplation is placed. It
is said that the first is contemplation of the adorable and holy Trinity; the second
and third are the contemplations of incorporeal beings and bodies; the fourth and
fifth are the contemplation of judgment and of providence.?*®

Clearly the third term of Paul’s ‘contemplative progression’, ‘being filled with the full-
ness of God’, corresponds to ‘contemplation of the adorable and holy Trinity’, or, in
terms of the stages of the graded ascent as stated in the Prologue to the Praktikos, to
‘theology and ultimate blessedness’. This leaves the second term, ‘knowing the love of
Christ that surpasses knowledge’ to correspond somehow with the contemplations of
incorporeals, bodies and providence, and indeed it does so in an unproblematic way.
Since love is the ‘door to natural knowledge’, which pertains to the corporeal worlds,
which in turn were created through the mediation of Christ through his ‘manifold wis-

dom’,?** and since ‘Christ leads the reasoning nature by [means of] varied worlds to the

215 to know the love of Christ is to be vouchsafed the contem-

union of the Holy Unity’,
plations corresponding to the corporeal worlds. These would encompass ‘incorporeals’
— taken to refer to beings, such as angels, with more refined bodies than ours;**® bodies
and providence, the contemplation of providence being prior to that of bodies since
providence is the underlying rationale of corporeal creation; according to Kephalaia
Gnostika 6.75 the ‘movement of freedom’ was followed by the ‘beneficial providence
and the non-abandonment (that is, corporeal creation)’, and only then by the judg-

217

ment.“>" Again,

AKG1.27.

214 See above, 1.1.2, n.35.

215 KG 4.89.

218 See above, 1.1.2.

1" Quoted in full above, 1.2.3.
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The logoi which concern judgment are secondary...in relation to the logoi that
concern the movement and providence.**®

So far, then, the attentive reader of the Eulogios passage concerning the ‘bond of peace’
will have found in three verses of Paul’s letter to the Ephesians closely preceding his
reference to it a concise overview of the entire ascent to God, beginning with faith and
proceeding, through love (and so apatheia), to being led by Christ through successive
levels of contemplation to knowledge of God. He then finds, in the ‘bond of peace’ pas-
sage itself, a description of apatheia itself, the goal of the first part of the ascent and

foundation for the second:

TOPoKoA® 0OV DpAC &yd O déopiog &v kuple d&img mepumatiicat the kKMicewg TG
gOnte, petd mdong Tomevo@Pocvvng Kol mpabTnTog, petd pokpobupiog,
aveydpevol GAAA®Y &v dydmn, omovddlovieg Tpely TV EvdtnTa T0d TVEDIOTOG
&v 1@ ouvdéopwm T eiprivng.””’

And so 1, a prisoner (in bonds) in the Lord,?® beg you to lead a life worthy of the
calling to which you have been called, with all humility and gentleness, with pa-
tience, bearing with one another in love, making every effort to preserve the
unity of the Spirit in the bond of peace.

Paul’s description of himself as a “prisoner (in bonds) in the Lord’, as well as referring
to his literal imprisonment, affirms his participation in the ‘bond of peace’ and,
reinforces, from an Evagrian standpoint, the contrast between this ‘spiritual bondage’
and the bondage to the world effected by pathos and mediated by empathé noemata;
apatheia is a condition of being ‘in bonds to the Lord’, and is characterised by humility,
gentleness, patience, love and unity. It also reinforces the parallel between this passage
and Matt. 11:28-29, where Jesus invites the ‘weary and heavy-laden’ to ‘take his yoke
upon them’, and, by extension, it references Ad Monachos 31. Taken together, then,
these passages supply a whole list of descriptors for apatheia which in identifying
different aspects of it jointly comprise a far more complete definition than any single
term ever could. To be a ‘throne of apatheia’ is to be ‘a soul accomplished in praktike,

which is to be ‘bonded to the Lord’, which is to ‘bear the yoke of Jesus’, which is to

218 KG 5.24.

219 Eph. 4:1-3.

220 There is in fact an ambiguity of scope — | presume deliberate — at play here, in that év kvpio can also
go with Topokod®d, thus ‘I beg you in the Lord’.
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have humility and gentleness, which is to be ‘rooted and grounded in love’, which is to
be a peacemaker, which is to ‘unify the bond of one’s own trinity’ of body, soul and
spirit, which is to be able to be led by Christ ‘by means of varied worlds’ to ‘the union
of the Holy Unity’. To this list could be added that to attain apatheia is to have been
healed by the ‘physician of souls’ and so enabled to ‘put off the old self” and ‘put on the
‘new self’, ‘renewed according to the image of its Creator’, in whom there is ‘no male

and female’, ‘neither Greek nor Jew’. It is to be cultivating the ‘spiritual body’,**' to

222

have a pure heart” and a nous which is chaste, in which ‘Christ dwells’ and ‘for which

he suffered the shame of the cross’?%>

‘for the sake of the joy that was set before him.” It
is to ‘see all people as angels of God and love them like oneself’ ,** and to have ‘imi-
tated Christ’ by ‘dying his death, having an exodus like a star and a resurrection that
glows like the sun.’?? Apatheia is the ‘wedding garment’ of the ‘rational soul that has

renounced worldly desires’ and so become worthy of the knowledge of God.*®

Eph. 4:3 makes a further addition to this list in virtue of Paul’s use of the verb tnpgiv.
Here it means ‘to preserve’, but it is also the verb used in Prov. 4:23: ‘Keep watch over
your heart with all vigilance’ (mdon euioxf Tpelv v kapdiav), an injunction dear to
Evagrius™’ and, as we shall see in the following section, highly significant in terms of
praktiké since it is by keeping watch over the heart that apatheia is first attained and
then preserved. So from an Evagrian standpoint Paul’s use of tnpeiv in this passage
gives it an added dimension in that as well as describing apatheia it alludes to the

conditions for its attainment and maintenance.

Paul speaks of the apathés (as Evagrius would understand him) as being ‘rooted and
grounded in love’, and the importance of love in Evagrius’ spirituality cannot be over-
stated, although it has often been understated; thus Gendle notes that ‘the frequent dis-
missal of Evagrius as a mere “noetic”” for whom the ascent to knowledge of God is ‘a

merely intellectual process’ must be qualified by recognition of the fact that for Eva-

22L Cf. 1 Cor. 15:44 ff.

222 E g. Sch. 199 on Prov. 19:17.
223 Disc. 58.

224 Cf. Disc. 163.

225 AM 31.

226 Cf. Th. 22.18-20; Matt. 22:1-14.
221 Cf. Th. 27.24, 36.11; KG 6:52.
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grius love is the sine qua non of knowledge of God.??® In terms that echo Eph. 4:3, Eva-

grius describes the role of love as follows:

‘H dydnn drobeiog €oti ocvvdesio, naddv 8¢ dmorewpr, ™V poakpobvpioyv
Tpogépovca kai TOv (ovta Buudv kakayvyovsa, TV ToTEivaoty TpoPdilovca
KOL TV DIEPTPOVIOY KATAPEPOLGA. T) AYdnn Exel LEV 1010V 00OEV TANV T0D Og0D"
ot ydp Eott kol 6 0.’

Love is the unifying of apatheia and the expunging of the pathé; it brings pa-
tience to the fore and it has a cooling effect on boiling thumos; it promotes hu-
mility and topples pride. Love possesses nothing of its own apart from God, for
God is love itself.?*

The final sentence of this passage states directly why love is the sine qua non of knowl-
edge of God: it is because God is love, so to love is to know God and to know God is to
love, hence Disciples 198, quoted above, describes the pre-lapsarian state of the nous as
one of unity, ‘through perfect love, with its archetype in the Holy Spirit’. As 1 John 4:8,
quoted in full, expresses it (and recalling that Evagrius would have expected his readers
to complete the quote for themselves),

e \

b ~ 9 b4 \ 0 / 4 e e \ b ’ p) /.
0 W) ayomdv ovK £yvem Tov Bedv, 0TL 0 Bg0¢ aydmn €otiv.

Whoever does not love does not know God, for God is love.

Consequently, to suppose that because the ultimate term in Evagrius’ spirituality is
knowledge rather than love, and that accordingly he values knowledge more highly than
love,* is to overlook the fact that the knowledge in question is of a God who is love,**
and is therefore knowledge of love; that is, it is love consciously recognised, acknow|-

edged and embraced. It is love that, by way of apatheia, the disentangling of the nous

228 Gendle (1985: 376).

9 Eul. 21.23.

230 1 John 4:8.

81 50, for example, McGinn (1991: 156); Chitty (1966: 50). While not explicitly stating that Evagrius
values knowledge more highly than love, both Balthasar (1965: 193) and Konstantinovsky (2009) also
exemplify this tendency, Balthasar likening Evagrius’ ‘mystical teaching’ to the ‘subtle idealism of Ma-
hayana Buddhism [according to which] knowledge is the highest aim of life’, and Konstantinovsky only
mentioning the word ‘love’ once in her monograph on Evagrius’ spirituality (in order to note, on p.31,
that ‘love crowns the life of praxis and opens the door to contemplative knowledge of the universe”).

232 Cf. Driscoll (2003: 222-3).
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from the external world, unifies the three parts of the soul and, accordingly, the anthro-
pological triad and, in so doing, restores the image of God such that the nous can once

more become what it was created to be: ‘the place of God.”*® Linge continues:

With apatheia...comes the love that dispels our separation from other creatures
and the knowledge that dispels our ignorance of ourselves and of the finite world.
Beyond this restored relation to world and self, apatheia opens the way to the life
of pure prayer, which dispels our separation from God.”*

Since God is love and the nous is the image of God, love is integral to the nous. To be
precise, as we saw above, it derives as agapé from the healthy thumos and as spiritual

erds —an integral part of pure prayer®® - from the healthy epithumetikon.”® Thus,

Love is the excellent state of the reasoning soul, for in it one cannot love any-
thing among corruptible things more than the knowledge of God.%’

There is a good love that is eternal, namely that which true knowledge chooses
for itself and which is said to be inseparable from the nous.?®

Love, then, is for Evagrius integral both to the nous and to knowledge — where there is
love there is knowledge, and where there is knowledge, love — and this must be borne in
mind when considering what he has to say about contemplation and knowledge, in terms

both of their nature and content:

He who has to see written things has need of the light; and he who has to learn
the wisdom of beings has need of spiritual love.?*®

So, for example, his cosmological teachings such as the assignment of the fallen noes to
bodies and worlds ‘according to their state’ (xat’ dvaroyiav tfig KOLTOL(STdGS(DQ)MO must

be understood not as the products of abstract intellectual speculation but as insights born

233 Th. 39.4; 40.9; Rfl. 25; Let. 39; see above, 1.2.1; 1.2.1.3.

2% Linge (2000: 565).

235 Cf. Pry. 52, quoted above, 1.2.2, n.249.

2% See above, 1.2.2; it will however be recalled that in one place — Prakt. 89 — Evagrius assigns agapé to
the epithumeétikon.

27T KG 1.86.

%8 KG 4.50.

29 KG 3.58.

240 E g. Sch. 33 on Prov. 3:19-20.
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of spiritual love from the context of a life of devotion and prayer, and from ‘the grace of

God’:

Tfi¢ dAnbeiog 0 otdrog 6 kanmaddkng Bacilelog v puev and aviponmv, enotv,

gmovpfaivovcov yvdctv, TPoceyNG HeAETn Kol yopvacio kpatdvelr Ty 8¢ €k

Ocod ydpitog &yywouévry, dikatocvvr kai dopyncio kol EAleog kol TNV UEvV
/ \ \ \ bl ~ € / ~ \ 4 ¢ b ~

TPOTEPAY, dLVOTOV Kol TOVG EUmaBelc VTodEEachal ThHg 0€ devTEPAG Ol OmabETS

uovot gioi dextikoi: ol kal Topa TOV KapoOv THg TPooevyfic O oikelov eéyyoc Tod

- o 241
vod ephdumov avTodg Oewpodoty.

The pillar of truth, Basil the Cappadocian, said that while the understanding
which comes from men strengthens through study and assiduous exercise, that
which comes from the grace of God strengthens through justice, freedom from
anger, and mercy. And while it is possible for the empatheis to receive the first,
only the apatheis can receive the second, those who at the time of prayer con-
template the nous’ own light which illumines them.*?

To put it another way, knowledge, as we saw in relation to the ‘three resurrections’, is
not the sole prerogative of the logistikon but involves the entire anthropological triad; it
is not simply believed intellectually but is embodied in a way of life and presupposes
apatheia - virtue and love — and this is part of Evagrius’ meaning when he speaks of

things ‘being clear to those who have embarked upon the same trail.”**®

This holistic knowledge that arises from apatheia, as well as involving spiritual insights,

is immensely practical, as Praktikos 70 shows:

e \ b \ ) e ~ / \ / 14 2 ’ k] b4
T T T oag, TOT , T
O 1ag apetag €v €avt® kobOpVoOC, KOl TOVTOLG OAOG OVOKPOOELS, OLK ETL
/ / N ~ N 4 b \ ~ / \ / e / €
LEUVITOL VOOV 1] EVTOADV 1) KOAICEMS, OAAL TADTO AEYEL KOl TPATTEL OTOGA 1)
244
apiotn &€ vroyopevet.

21 Gnost. 45.

242 Cf. Gnost. 4: “The knowledge which comes to us from outside tries to reveal matters by way of their
logoi. But that which is born of the grace of God presents objects to the eye of thought, and the nous,
gazing upon them, approaches their logoi. To the first is opposed error, to the second, anger and thumos
and those things which follow along with them.” (‘H pév £w0ev fjutv suppoivovsa yvdoig, 810, tdv
Aoyov dmodeucvie melpdron Tag Yrag 1 8¢ &k Oeod ydpirog dyyvouévn, avtoyet Tf Sovoiq tapictnot
10 Tpdypata, Tpog a PAérwv 6 vode, Tovg adTdv Adyoug mpocictar dvrikerton 8¢ Th puev mpotépy <1
Advn: Th 8¢ Sevtépe> Opyr Kol Bupde: <koi Ta ToVTOIC TapaKoAovOoDVTE>.

#3 See above, Introduction.

244 Prakt. 70.
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The person who has established the virtues within himself and has become
wholly mixed with them no longer remembers the law or the commandments or
punishment, but says and does those things which this excellent state dictates to
him.

First, a couple of points about language. The participle ka613pvcog comes from the verb
koBidpvw, the causal of kab<lopar, ‘to make to sit down’, so in meaning ‘to establish’, it
does so with strong connotations of ‘seating’ something ‘in’, and so establishing it in a
particularly thoroughgoing and stable way. This use of it echoes Evagrius’ description of
‘a soul accomplished in praktiké’ as a ‘throne of apatheia’ ** and his reading of the verb
‘seats’ in Prov. 18:16 as ‘the seat (ka0&dpa) of the nous...the excellent state which
keeps that which is sitting there difficult to move or immovable’.**® The participle
avakpabdeic comes from dvaxepdvvout and is therefore cognate with the verb kepdvvopu,
source of the noun krasis, so bearing in mind Evagrius’ project of refining the physical
krasis of the body I think the idea of becoming ‘wholly mixed with the virtues’ has a
literal dimension in addition to its more obvious metaphorical sense, since the person
who has achieved this ‘mixing’ has done so partly through having weaned her
epithumétikon away from its attachments to food, drink and so forth such that its sole
desire is for the good, with the consequence that her body has become less ‘thick’ and
‘earthy’; the virtuous soul has as its correlate a body that is itself becoming

progressively more ‘spiritualised’ by becoming progressively ‘less corporeal’.

When Evagrius says that this person, the apathés, ‘no longer remembers the law or the
commandments or punishment, but says and does those things which this excellent state
dictates to him’ echoes can be detected of the Stoic sage, described by Long, on the

basis of Cicero’s De Finibus 3.20-1, as follows:

The good man is ‘in complete agreement with Nature’...Virtue [is defined by] a
pattern of behaviour that follows necessarily from a disposition perfectly in tune
with Nature’s rationality...The right thing to do is that which accords with virtue,
and this is equivalent to saying that it accords with the nature of a perfectly
rational being.*"’

245 Cf. AM 31; see above, 3.2.
246 5ee above, 3.1.
7 |ong (1986: 192).
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Evagrius equates observance of the commandments with the cultivation of virtue:

A - ~ 24
‘O napd evow Pidv, od el Eviolds Ocod. >

One who lives contrary to nature does not keep the commandments of God.

Apatheia is constituted by the practical virtues (§k TAOV TPAKTIKAOV GPETOV
0’0\/8016)0(1),249 and observance of the commandments constitutes praktike (mpaxticnv

230 1t follows that observance of the

3¢ ovviotmowv M TpNoIS TAOV EVIOADV).
commandments is essential to the attainment of apatheia; apatheia, ‘is potentially in
the commandments’ (kotd SVvapy <€v taic> &vtoaic),”' and in the process of
attaining it a person will have thoroughly internalised the commandments; in other
words, he will have ‘established them within his soul and become wholly mixed with
them’. He does not need to remember them because they have become part of him and
will, accordingly, determine his behaviour without any conscious effort on his part.
Such a person is ‘in complete agreement with Nature’ because his soul is acting
according to nature, which, for Evagrius as for the Stoics, means ‘according to rational
nature’. But here Evagrius’ view diverges radically from that of the Stoics since for him
the rational nature in question is that of the pre-lapsarian incorporeal nous created in the
image of God. And as will already have become apparent, whatever superficial
similarities might obtain between the Evagrian apathés and the Stoic apathés or sage,
Evagrius’ understanding of apatheia is first and foremost Pauline, and it is his reading
of Paul that above all underlies Praktikos 70, in particular, I think, Rom. 7:4-6 and Gal.
3:23-9:

VUETC E0avatdinte @ voum 810 10D copoatog Tod Xpiotod, £i¢ 10 yevésOon Dubg
ETépw, 1@ &k vekpdv &yepBévty, tva kapmogopicopsy 1@ 0ed. &te yap fuev &v
T copki, To Tadjuate TV apapTIdV Ta 10 Tod vopov vnpyeito &v Toic uéleoty
NUAV, €ig 10 kapropopficar 1@ Oovdre: vovi 8¢ kotnpyRdnuev amd tod vopov
dmoBavéviec &v @ katerydueda, Gote SovAedEW TUAC &V KOvOTNTL TVEDILOTOG
kal 00 modadTnTt ypdpportoc. >

248 Exh. 2.37.

249 Cf. Sch. 293 on Prov. 24:31.

20 prakt. 81.2. Regarding the role of the ‘law’ in the attainment of apatheia, cf. Sch. 12 on Prov. 1:20-21
and Sch. 343 on Prov. 28:4, both quoted above, 3.2, n.113 and 116 respectively.

1 Disc. 18.1.

52 Rom. 7:4-6.

Page 226 of 268



You have died to the law through the body of Christ, so that you may belong to
another, to him who has been raised from the dead in order that we may bear fruit
for God. While we were living in the flesh, our sinful affections, aroused by the
law, were at work in our members to bear fruit for death. But now we are
awakened, dead to the law which held us captive, so that we are slaves not to the
old written code but in the new life of the spirit.

\ ~ \ ) ~ \ ’/ e \ 4 ) / 4 2 \
PO ToD O¢ EABETY TNV TOTYV VIO VOUOV £QPoVPovpEDa CLYKAEIOUEVOL E1G TNV
uéAdovoav oty dmokalvedfival, dote 0 VOpog Taudaywyoc NUAV YEYOvey €ig
Xpiotdv, va ék mioteng Sikonmbdpeyv: EéMBovong 8¢ Tiig micTemg OVKETL VIO
noudaywydv gopev. mavteg yap viol 0cod ote dia tfig Tiotemg &v Xpiotd ‘Incod-
4 \ 2 \ ) ’ \ bl / kA b4 2 ~ 9 \
ocot yap €ig Xpiotov efanticOnrte, Xprotov evedvoache. ovk vt Tovdaiog ovde

“EAMV...dvtec yap Opelc £ dote &v Xprotd ‘Incod.”

Now before faith came, we were imprisoned and guarded under the law until
faith would be revealed. Therefore the law was our instructor until Christ came,
so that we might be justified by faith. But now that faith has come, we are no
longer subject to an instructor, for in Christ Jesus you are all children of God
through faith. As many of you as were baptised into Christ have clothed
yourselves with Christ. There is not longer Jew nor Greek...for you are all one in
Christ Jesus.

Both of these passages relate the ‘law’ to what Paul elsewhere calls the ‘old self’*** and

associates with life in the séma psuchikon,”” and what Evagrius calls the life of

thraldom to pathos; in his scholion on Prov. 25:10a*® Evagrius quotes Gal. 3:13,

‘Christ redeemed us from the curse of the law’ (Xpiotog fuac RAevdépmoey &k Thig

kotdpog 100 vépov).”” In ‘dying with Christ’ to the life of empatheia and being

resurrected with him into ‘the new life of the spirit’ the apathés has in effect outgrown

the law.” This is made explicit in the Chapters of the Disciples:

Tiv dikawocvny ol & TEPIEKTIKNY TAGHV TAV GAPET®V  TPOSKpVaV:
amoveunTikn yop €ott T@V kot d&lav, T0 GLUEOPOTEPOV Tadedovsa” TAC Yo p

3 Gal. 3:23-8.9.

4 Col. 3:9;

25 Cf. 1 Cor. 15:44 ff; see above, 3.2.

2% Favour and friendship set a man free, which do thou keep for thyself, lest thou be made liable to re-
proach; but take heed to thy ways peaceably’ (ydpig xoi eidio §éAev0epot, Gg tpnoov ceavtd, tva pn
gnoveldiotog yévn, GALG pUAAEOV TAG 680UC GOV EDGVLVOANAKTWG).

T This is how Evagrius quotes Gal. 3:13; my edition of the Greek New Testament has &&nyépaoev in-
stead of NAevBépwoey.
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Kot évépyslav apaptiog meplopel, Todtny kai 6 vopog tpootdooel. Kata 8¢ trv

100 Xp1otod ddackoAiov 1 Aydnn ToacdV TV APETOV E6TL TEPLEKTIKN® KL YO.p
N % / \ \ / ¢ ’ ) / 258

OV €6® avOpwmov kabapilel, TOG KATO SLOVOLOV OUAPTIOG EKKOTTOVG.

The pagans put justice first as embracing all the virtues, for it is the distribution
to each according to worth, teaching what is more expedient. This eliminates sins
kat’ energeian and is what the law prescribes. But according to the teachings of
Christ it is love that embraces all the virtues and purifies the inner self in cutting
out sins kata dianoian.

Evagrius, then, understands the Pauline sense of ‘law’ to concern the regulation of our

conduct in the world, and apatheia as going beyond this by ensuring inner purity:>°

[Mpaktikde €oty, 0 &v 1@ kata didvolav kOoU® cLVIGTOPEV®, eVGEPADS Kal
260
dikaimg TOMTEVOUEVOC,

The praktikos is one who conducts himself piously and justly in the world consti-
tuted kata dianoian.

Ozopntikdg 0Ty, 0 TAATTIOV TOV aicONTOV KdopHOV KOTa didvolov Thg adTod
261
névov yvdoewg vekev. ™

The contemplative is one who forms the sensible world kata dianoian solely for
the sake of knowledge of it.

The apathés has internalised the prescriptions of the commandments and law, whose
purpose is to prevent sin kat’ energeian, and in doing purified her actions in both the
external world and in the worlds she constitutes kata dianoian. Freed from ‘domestic

disturbance’ (1)...topayn T@v oikeiwv) her nous is able to ‘make that noble emigration

2% Disc. 7. Evagrius would equate the “cutting out’ of sins kata dianoian with the ‘circumcision of the
heart’ (meprropn| kapdiac) of Rom. 2:29.

29 Cf. Sch. 27 on Prov. 3:1: ““My son, forget not my laws; but let thine heart keep my words’ (vié, &udv
vopiuov un émiavOdvov Ta 8¢ prjpatd pov tpeitw on kapdia): ‘If a person who does not live by the
law forgets the law, a person who remembers the law lives by it. And if the one who performs them
observes the words of God, the one who does not wish to practise them loses them, for it is said, ‘for it is
not the hearers of the law who are righteous in God’s sight, but the doers of the law who will be justified’
(Rom. 2:13).

250 Rfl. 38.

281 Rfl. 39.
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and arrive in the land of the incorporeals’ (dmodnunoet TV KoANV €ketvny dmodnuiov,

\ ) ~ ’ / ~ b 4 262
Kot €V T YOpQ YEVOLTO TOV ACOUATOV):

Nodg cOv OQed TPakTIKNV KoTopddoag Kol TPooTELUCOS T YvdoeL OAlyov 1

008’ Ohmw¢ 10D AAOYoL pépovg TG Yuxfc émoucOdvetat, Thg YvdoE®S 00TOV
- 263

apralodong petdpoilov kal ymplovong Tdv aicHnTdV.

The nous that has completed the work of praktiké with the help of God and has
approached knowledge possesses little or no awareness of the irrational part of
the soul, for knowledge has carried it off to the heights and separated it from sen-
sible things.

This separation of the nous from the world of the senses and from the physical body is,

as we have seen the aim of praktiké: ‘separating soul from body belongs to one who
» 265

3

longs for virtue’,*** “for that which has no part in sensation is also free from pathos

» 266

hence the praktikos is ‘the servant of separation’”™ and the praktiké soul becomes ‘loos-

ened from the body’ and carried on the ‘wings of apatheia’ to the ‘regions of knowl-

267
edge’:

The nous that is divested of the pathé and sees the logoi of beings does not
henceforth truly receive the eidola that (arrive) through the senses; but it is as if
another world is created by its knowledge, attracting to it its thought and reject-
ing far from it the sensible world.?®

This separation is a metaphorical ‘death’ in which ‘the entire nature of the body is with-
drawn’;?% Evagrius, it will be recalled, enjoins Eulogios to ‘strip off the weight of the
flesh (tov &ykov 1@V capkdv dndédvoon),?” thus calling to mind Paul’s reference at Col.
3:9 to ‘stripping off (dnexdvoduevor) the old self with its practices’, and at 1 Cor. 15:

43-4 to the sdbma psuchikon which, sown in dishonour and weakness, is raised in glory

262 prakt. 61; cf. Sch. 377 on Prov. 31:21.
263 prakt. 66.

264 prakt. 52; see above, 3.2.

265 prakt. 4.3-4; see above, 3.2.

266 KG 5.65; see above, 3.2.

%7 KG 2.6; see above, 3.2.

28 KG 5.12.

269 KG 3.62; see above, 3.2.

210 Eul. 1.1; see above, 1.2.3.
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271

and power.“"~ As a result the nous, although still incarnate, can experience itself as in-

corporeal and thereby effectively become so, able to participate, through ‘immaterial

contemplation’,*’? in the incorporeal worlds.

The stripping off by the nous of corporeality is, as we have seen, a return to its true na-

ture,?”® in the process of which it becomes ever more aware of its own light:

[pokdémTv 6 vodc v Tff mpakTikf, kodea &yel td vofuoto TV aicOnTdv:

npokOnTOV 8¢ &v Tf yvwoel, Towkida £Eel o Demprijuata TpokdTT®V O &v TH
- - 274

TPOGEVYR, AUTPOTEPOV KOl audpdtepov Syeton T 1010V PAG.

As the nous progresses in praktiké, its noemata of sensible objects become insub-
stantial; when it is progressing in knowledge its contemplations will be diverse;
when it is progressing in prayer, it will see its own light become brighter and
more radiant.”’®

The nous that is divested of the pathe becomes completely like light because it is
illuminated by the contemplation of beings.?”

The progressive detachment from the sensible world for the sake of which the labours of
praktiké are endured and apatheia attained is succinctly described in terms of its ulti-

mate purpose in the following:

Ovk av ot 6 vodg tOv 10D Beod témoV &v Eont®, N TAviev TOV &v TOig
TPAYLOSTY <VONUATOV> DVYNAGTEPOG YEYOVMOS: 00 yevioetal 8& DYNAOTEPOS, U
10 TN dmekdvoduevog T0 cvvdecpodva avTOV S TOV VONUITOV TOIG

/ ~ 9 ~ \ \ \ ’ b / \ ~ 2 ~ \ \
Tpaypact tolg atontols. Kat to pev mabn arobnoetot dia 1OV apeT®dv, TOVG O
YIAOVG Aoyiopovg dia Thig mvevportikiic Bemplog, kol Tadtv TdAY Emeavivtog
0T POTOC £KEIVOV TOD KOTO TOV KOLPOV THG TPocevyiic £kTumodvtog TOV 10OV

A A 2
1OV 100 0£00.2”’

27! See above, 3.2.

272 KG 3.62; see above, this section and 3.2 respectively.

273 See above, 1.2.1.3.

2" Disc. 78.

2% Cf. KG 1.74: “The light of the nous is divided into three: knowledge of the adorable and holy Trinity,
of the incorporeal nature that has been created by it, and of the contemplation of beings’.

?® KG 5.15.

2T Th. 40.
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The nous could not see the place of God within itself, unless it has transcended
all the noémata associated with objects. Nor will it transcend them, if it has not
put off the pathé that bind it to sensible objects through noémata. And it will lay
aside the pathé through the virtues, and simple thoughts through spiritual
contemplation; and this in turn it will lay aside when there appears to it that light
which at the time of prayer leaves an impress of the place of God.

Apatheia, then, 1s the means by which the nous is enabled to experience itself as
incorporeal while it is still incarnate, and, accordingly, an anticipation of its
eschatological return to metaphysical incorporeality. This is an understanding of

humanity’s spiritual goal which has roots in Plato’s Theaetetus:

AAN 00T’ dmoAécBon Ta kakd duvatdy, @ Occddope Devavtiov yap T T@ Ayadd

) 7 Y 9 2 ~ 9\ ¢ ~ \ \ \ / \ /1 \

aet elvat avaykn® out’ €v Beolg avta 13pdcebat, TV 6¢ Bvnv OV Kal TdvoE TOV

tomov meporel €€ Avdykng. 610 kol mepdoban xpr EvOEVde ékeloe @evyev Ot
. 2

Tdyiota. puyn 8¢ dpoimoic Oed katd T Suvardy.?”

It is impossible that evils should be done away with, Theodorus, for there must
always be something opposed to the good; and they cannot have their place
among the gods, but must inevitably hover about mortal nature and this earth.
Therefore we ought to try to escape from earth to the dwelling of the gods as
quickly as we can; and to escape is to become like God, so far as this is
possible.””’

Evagrius would not agree that evils cannot be done away with, although evil will only
cease to exist, along with the corporeal worlds, at the apokatastasis, when the noes are
fully restored to union with God. Nor would he associate all evils with proximity to the
earth; as we have seen, while humans are characterised by epithumia and earth, demons,
who are further from God than we are, are characterised by thumos and air.®° He does,
however, associate evil with distance from God, and he certainly believes that it is only
by escaping from the earth that we can regain our knowledge of God, and that doing so
means regaining the image of God and in this sense becoming like God, although it is a

likeness based upon reflection as opposed to natural kinship.

%’ Theaet. 176a6-b2.

2’9 Trans. Fowler. Both Armstrong (2004) and Russell (2004) argue, in my view convincingly, against an
other-worldly interpretation of Plato’s dpoimoic 0£d.

280 See above, 1.1.2.
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But Evagrian apatheia is more than just experiential detachment from the physical body
and the world of the senses; it is also love, understood not simply in relational terms but
as a state of being that is the natural condition of the nous as the image of a God who is

love. According to Kephalaia Gnostika 5:14,

Just as, when the sun rises, things which are elevated a little from the ground cast
a shadow, so also to the nous which begins to approach the logoi of beings, ob-
jects appear obscurely.?®

This describes the experience of the nous, as it becomes progressively more detached
from the sensible world, in epistemic terms. Spiritual knowledge is like the light of the
sun, so as the epistemic receptivity of the nous becomes gradually re-oriented away
from the sensible world and back toward God — as, that is, the nous gradually recovers
his image — so knowledge of him, at first in the form of the /ogoi of beings, begins to
shed its light, like the rays of the rising sun, and in so doing makes sensible objects
appear as shadows in relation to spiritual reality. But since love is inseparable from
knowledge this aphorism can, and should, be read equally in terms of love. The rising
sun of spiritual knowledge is the rising sun of love, the door to natural knowledge,

knowledge of God and ultimate blessedness.

3.4  Becoming apathés

Apatheia is the health of the soul, the natural state of the human being and the spiritual
foundation for the recovery by the nous of knowledge of God, culminating in its
eschatological restoration to union with him. It is constituted by the practical virtues and
characterised by stability and love, enables the nous to become receptive to spiritual
knowledge and bestows an inner purity that regulates our conduct in the ‘worlds
constituted kata dianoian’ as well as in the external world. In order to complete this

picture it remains to discuss how apatheia 1s attained.

2l KG 5.14.
282 Cf, Prakt. Prol. 8.
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At the heart of the quest for apatheia is the struggle against the logismoi.®® Our suscep-
tibility to these resides in the disposition to pathos, and accordingly the disciplines of
praktiké aim to reduce, and eventually eliminate, this disposition by healing all three

parts of the soul:

Nodv pugv mlavapevov (otnotv avdyvmotg Kal dypumvia Kol tpocsvyn: embupioy

8¢ éxployovuévnv papaivel meiva kol kOmog kol Avayopnols Gopdv o8
284

KOTAmaEL KUKOUEVOV WoAumdio kai pokpobopio kai Ereog.

When the nous wanders, reading, vigils and prayer bring it to a standstill. When
desire bursts into flame, hunger, toil and anachoresis extinguish it. When the
thumos becomes agitated, psalmody, patience and mercy calm it.

10 pév tod ocwpatog mwdOn mepwkdmrel éykpdrein, TO O& TAG Wuyfc dydmn

285
TIVELLLOTIKY].

Self-control cuts away the pathe of the body; spiritual love cuts away those of the
soul.

As we saw,”*® the disposition to pathos comprises the physiological ‘matter’ of the lo-
gismoi in the form of excess vital heat, and their psychological ‘matter’ in the form of

87 and empatheis memories.?®®

the ‘natural desires of the flesh’, the ‘desires of the soul’,
By cultivating, for example, patience, mercy, compassion and gentleness to heal the
disposition to anger;*®° self-control to heal the disposition to gluttony and fornication®*

and perseverance to heal the disposition to acedia,**

the monk gradually brings his soul
to health. Praktike, then, comprises the cultivation of the practical virtues, along with
manual labour, the keeping of vigils, the reading of scripture and the practice of psalm-
ody and prayer, all of which are indispensable to the attainment of apatheia. Dietary
self-control has already been discussed at length in relation to Evagrius’ understanding

of the body, and the nature of the virtues has been discussed in relation to the nature of

283 See above, 2.1.

284 prakt. 15.

28 prakt. 35; see above, 3.2.

2% See above, 3.4.

287 Eul. 21.23; see above, 3.2.

288 Cf. Prakt. 34; see above, 3.3.

89 Cf,, e.g., Prakt. 15, 20.

20 Cf. e.g., Prakt. 15; 8Th. 1.4, 6, 33; 2.1.
2L Cf, e.g., Prakt. 28.
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the tripartite soul.®* The nature of prayer, as Evagrius understands it, has to some extent

293

been implicit in discussion of the contemplative ascent,’ the true nature of the nous®*

and apatheia as love and knowledge,?®® and is also the subject, along with Evagrius’
understanding of psalmody, of an excellent recent monograph by Luke Dysinger.?*® The

following, however, is particularly worth noting here:

"EpydlecOon pév 810 mavtdg kol dypunvely kai vnotedewv od mpootetdyueda,
npocevyesar 8¢ Nuiv ddodeintog vevopobétetar didtt ketva pev 10 modnTicov
uépoc thc wuxfic Bepoamedovia kol 10D GOUATOG MUAV €l THV Epyaciov
npocdeltal, Omep U oikelav AcOivelav mpog Tovg TOVOVG OVK EMAPKET 1) 08
npocevyn TOV vodv Eppouévov kol kabapdv mpog TV TIANV Topackevdiet,
nepukdTa TpooedyesHat kai diyo todTov 10D COUATOS Kol VTEP TOCMDY TAOV THG
Wuxfic duvdpemv toig dafpoot pdyeodor.

We have not been commanded to work, to keep vigil, and to fast at all times, but
the law of unceasing prayer®®® has been handed down to us. In fact, those things
which heal the pathétikon part of the soul require also the body to put them into
practice, and the latter because of its weakness is not sufficient for these la-
bours.?® Prayer, on the other hand, invigorates and purifies the nous for the
struggle, since it is naturally constituted for prayer, even without this body, and
for fighting the demons on behalf of all the powers of the soul.

In this passage Evagrius affirms the primacy of prayer within praktiké: important as the
various ascetic labours are, prayer is more so — more important, even, than the dietary
self-control that keeps the vital heat at bay and in doing so deprives the pathé of their
physiological matter.*® Prayer nourishes the nous by answering directly to its true na-
ture, and also - although Evagrius does not spell this out here - increases the receptivity

of the nous to grace, without which all of its labours would be in vain.**

292 5ee above, 1.2.2.

293 See above, 1.1.3.

2% See above, 1.2.1.3.

2% See above, 3.3.

2% Dysinger (2005).

297 prakt. 49.

2% 1 Thess. 5:17.

2% See above, 1.2.3.

%0 Cf. Eul. 1.1; see above, 1.2.3.
01 E g. Eul. 8.8, 14.15, 27.29, 28.39, 29.31; Vices Prol.; 8Th. 8.12; Prakt. Prol. 2; 53; Epil.; AV 25; Th. 8,
26, 39; Pry. Prol.; 75.
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There remains one element of praktiké which, although it is of central importance to the
attainment and preservation of apatheia, and, as such, partly constitutive of it, | have
not yet mentioned directly, and upon which, I shall, accordingly, now focus. Virtues
such as self-control, patience, mercy, compassion and gentleness correspond to the pa-
thetikon part of the soul, but integral to their cultivation are the more purely rational
disciplines of vigilance and discernment. The importance within Evagrius’ spirituality
of an attitude of continual introspective watchfulness cannot be overstated and informs
all of his writings; as Rich notes, ‘the discernment of spirits, /ogismoi and of spiritual
and practical matters is at the centre of [Evagrius’] teaching’.302 Just as the exercise by
the nous of its self-determination in order to return to God makes good the primal mis-
use of it by which it fell, so the cultivation of inner watchfulness is the means by which
it remedies the tendency to negligence, inattentiveness or carelessness due to which it
first turned from God. This watchfulness consists largely in the development of ever
deeper degrees of a self-awareness, but also involves becoming familiar with the de-
mons, learning to recognise different types of thought, and monitoring, analysing and
exercising care in respect of one’s mental content. It is, in other words, the application
of reason to the cultivation and preservation of purity of heart. Before looking at it in

more detail, however, a word is in order about the sort of self-awareness it involves.

Sometime during the final years of Evagrius’ life, Augustine of Hippo wrote his Con-
fessions.®® From his understanding of the will and of its centrality to our being it fol-
lows that our motivations are constitutive of our spiritual condition, any action not ulti-
mately rooted in love of God being therefore sinful. The confession of sin comes, ac-
cordingly, to involve a relentless quest to uncover one’s motivations,” and, in the
process, gives rise to self-knowledge as the ‘fruit’ of ‘an activity that centrally involves
the drawing forth of [the] past through memory’:*® It is this understanding that under-

lies the Confessions:

[In aula ingenti memoriae meae] caelum et terra et mare praesto sunt cum om-
nibus quae in eis sentire potui, praeter illa quae oblitus sum. Ibi mihi et ipse oc-

%02 Rich (2007: 41).

%93 Chadwick (1991), dates the Confessions to the years 397-400.
304 Cf. Confess. 2.9 ff.

%05 Nussbaum, at Matthews (1999: 68).
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curro meque recolo, quid, quando et ubi egerim quoque modo, cum agerem, af-
fectus fuerim.>®

[In the vast hall of my memory] sky, land, and sea are available to me together
with all the sensations | have been able to experience in them, except for those
which | have forgotten. There also | meet myself and recall what I am, what |
have done, and when and where and how | was affected when I did it.

Evagrius would agree that any action not ultimately rooted in love of God is therefore
sinful, and, as we have seen, he understands a pathos to be any affection that comes be-
tween us and our love of God. He would certainly agree with Augustine that, as Nuss-
baum puts it, ‘one can never correct oneself fully enough, watch one’s impulses care-
fully enough.”®’ But whereas for Augustine these propositions lead to a focus on the
person as a particular, unique creature, an ‘I’ in intimate dialogue with God, for Eva-
grius they lead in the opposite direction; away from the uniquely personal, which for
him is solely a source of attachments to things other than God; away, even, from the
human, to awareness of the ‘self’ as a pure nous. Consequently, although Evagrius’
writings are full of rich personal detail, much of which can only be autobiographical,
and of searingly honest reports of personal experience, none is owned; Evagrius is un-
wavering in his self-effacement. And while some of his writings are far more ‘personal’
than the Confessions in terms of the experiences that they lay bare, those experiences
are presented not as constitutive of their subject, but, on the contrary, as detached from
him; objects to be observed, examined, learned from and then transcended as obstacles
to the union of the nous with God. So for Evagrius ‘self-awareness’, is not awareness of
a particular individual with a particular history who, as such, engages with God, but,

rather, a means of diagnosing the current condition and needs of the fragmented nous.

Although discernment is integral to the inner watchfulness prescribed by Evagrius, he
rarely, as Rich notes, ‘uses the didxpioic word group’.’® Instead, his preferred way of
referring to that watchfulness is by the verb tipetv, the use of which, as noted above,
recalls not only Prov. 4:23, ‘keep watch over thine heart with all vigilance’ (mdon

puAakfi Tpet ofv kapdiov), but Eph. 4:3.°% The following passage, which concludes

%06 Conf. 10.14.

307 Nussbaum, at Matthews (1999: 66).
%08 Rich (2007: 41).

399 See ahove, 3.3.
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the treatise To Eulogios, plays on its different meanings and on its association, as in
Prov. 4:23, with the verb gvAdoow, as well as giving one example of why such

watchfulness is a necessary component of asceticism:

0 ovv, & Gyfog Tprddoc ikéta, €ldmd¢ TadTo &v 0olg PULOMOVOLS, TdoT PUAAKT
m™mpetL onyv kapdiav, unrog tolg EEwbev ndvoig Tpocéymv, 1olg Ecwbev delénot
Bpoytodiic. oi éuol Adyor elpnvron Tpog o€, T0. 8¢ prjpatd pov peitm on kapdio:
uéuvnoo Xpiotod 10D @uAdEavtog o kal pur EmAdon The TposkuvnTAG Kol ayiog
pddoc.’'?

As for you then, suppliant of the Holy Trinity, as you know these matters for
which you make painstaking efforts, keep watch over your heart with all vigi-
lance for fear that in attending to outward ascetic efforts alone you may choke on
interior baits. My words were therefore addressed to you, and may your heart
preserve what | said. Remember Christ who has kept guard over you and do not
forget the worshipful and Holy Trinity.

The following, again from the Eulogios, describes one sort of ‘interior bait’:

\ / / b \ \ / / / \ b -~ ~ ~ \
M1 otdépa pdvov, GAAG kai kapdio peicdm. tdte Yop duovpodrar THS yoyhg TO
A o 311
Supo. td thg dpeokeiog mveduatt, T0d vod Taccopévov.

Let not only the mouth but also the heart maintain its guard. For the eye of the
soul is blinded by the spirit of complaisance at the moment when the nous is
sprinkled with dust.

As Burton-Christie notes, the desert monks were acutely aware of the power of

words;**? the Apophthegmata Patrum report Makarios the Great as saying that ‘one evil

word makes even the good evil, while one good word makes even the evil good’,*®
while at Matt: 12:36 we are told that on the day of judgment we will have to give ac-
count for every careless word we utter (mGv pPfijpe  Gpyov 6
AaAficovoty. ..dmoddoovow).*** Thus inner watchfulness includes guarding the tongue

and so the mouth. But in addition, Evagrius notes in his scholion on Prov. 25:26 that the

310 Eyl. 32.34.

$11EyI. 18.19.

312 Cf. Burton-Christie (1993: 134 ff).

313 Makarios the Great 39, at Ward (1975: 137).
814 cf. also James 3:5 ff.
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word ‘tongue’ is used by Scripture to mean ‘soul’,**> meaning that, as Driscoll notes, a
reference to guarding the tongue ‘can suggest to the monk familiar with this use of bib-

lical language that the whole soul is to be guarded.”*°

So Evagrius’ warning to Eulogios
is amplified by this secondary meaning of ‘mouth’: the literal mouth is to be guarded
lest a careless word ‘make the good evil’, and in addition the heart and the soul are to be
guarded lest the ‘eye’ of the latter be blinded. By ‘dust’ Evagrius means the logismoi,
which, thrown in the ‘eye of the soul’, obscure its ‘vision’;3'" his reference is to the ca-
pacity of the pathos associated with the logismoi to undermine our watchfulness, dis-
cernment and resolve. A particularly clear example is the temptation by logismoi of for-
nication described at Eul. 21.22 and discussed above,**® which begins by warning that
‘it is a very serious matter for the heart to be tied to a habit of pleasures’ and then
proceeds to detail how the pleasures in question enlist the monk’s reason to justify their
indulgence; this is precisely the sort of undermining of reason by pathos that Evagrius
has in mind in speaking of the nous being ‘sprinkled with dust.” He attributes the
capacity of pleasure to erode our resolve to ‘the spirit of complaisance’, but it is
ourselves and the demons that we choose to please rather than God, and in choosing
thus we repeat the primordial choice of the nous to turn away from God, and reinforce

our disposition to pathos and immersion in corporeality.

While lapses in watchfulness imperil the heart, soul and nous, its maintenance conduces

to spiritual advancement:

e / ~ 9 ~ 9 ~ \ e \ 9 ~

O pvAdoocwv YAdccav avtod opBotopet Tag 060V avTo,
R - 1

Kkal 6 p®V kapdiav avtod mncdioetar yvdoewns.

He who guards his tongue cuts his ways rightly,
And he who keeps watch over his heart will be filled with knowledge.

The following describes another sort of ‘interior bait’ upon which one might ‘choke’:

%1% Sch. 317.8-14 on Prov. 24:26.
318 Driscoll (2003: 118-9).

317 Cf. Sinkewicz (2003: 240, n.31).
%18 See above, 2.2.4.

319 AM 94,
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Many pathé are hidden in our souls, which are revealed by the sharpness of the
temptations when these pathe slip out of us. So, it is necessary ‘to keep watch
over the heart with all vigilance’ lest when the object [for which we have pathos]
appears, we be won over to the pathos, carried off suddenly by demons and do
something abhorrent to God.*?

What Evagrius is referring to here is the level of dispositional pathos that | denoted D3;
that is, the pathos associated with particular noemata and memories. Everyone has a
general disposition to pathos — the level that | denoted D1, and, at the level that | de-
noted D2, the dispositions to particular pathe such as hunger, sexual desire, anger or dis-
tress.**! But each of us differs in our innate vulnerability to particular pathé, and, in ad-
dition, each of us, as we go through life, becomes primed by our experiences to respond
to stimuli in particular ways. Something happens to us and, as Evagrius would put it, we
form an empathés memory of it, which is then stored in our nous, waiting to be recalled
to our awareness by some new circumstance. That recollection might simply take the
form of the resurfacing of the memory, but the stronger the pathos associated with it, the
more likely it is that the recollection will take the form of an arousal of a fresh episode
of that pathos, together, as likely as not, with an acting out of it. So to go back to the ex-
ample discussed in section 2.2.3, if someone injures me and | respond with resentment
then I will form an empathés memory of their face. Supposing I don’t see them again for
a long time, I might forget all about both them and the injury. But then suppose | do see
them again: before | know what is happening - perhaps before I’ve even consciously
recognised them, let alone remembered the nature of our past dealings — resentment
surges up within me, flooding my awareness and overwhelming my thought processes.
At this point my nous has been ‘sprinkled with the dust’ of the logismoi, but the pathos
has yet to win me over, meaning that I can still refrain from acting it out; it will be re-

called in relation to Eulogios 21.22-3,%%

that even when a person is in the throes of fresh
pathos she still has the power to refrain from sinning. But should the ‘spirit of complai-
sance blind the eye of my soul’ I will proceed to sin, if not kat’ energeian then at least

kata dianoian; having allowed myself to be ‘carried off by the demons to do something

320 KG 6.52, based on Driscoll’s translation (2003: 119) from the Greek in Hausherr, “Nouveaux frag-
ments grecs d’Evagre le Pontique”, Orientalia Christiana Periodica 30 (1933), pp.164-75.

%21 See above, 2.2.4.

%22 See above, 3.4.
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abhorrent to God’ I have, again, turned away from God and reinforced my disposition to

pathos.

The praktikos, then, must continually monitor his responses, both cognitive and affec-
tive, to the circumstances in which he finds himself. He must be constantly on the
lookout for unexpected thoughts or images appearing in his mind, however fleetingly;
and for the smallest twinges of unexpected emotion, especially if it seems unwarranted.
This is what it is needed to guard against the ‘pathé that are hidden in his soul’ from
‘slipping out’ in response to ‘the sharpness of temptation.” The pathé in question, as
noted above, are those specific to him personally, corresponding to D3, the most differ-
entiated level of his disposition to pathos, and they arise in response to cognitive trig-
gers. But we can also find ourselves suddenly overwhelmed by pathé from D2, which

are less personally specific. The following is an example:

Kd&v peto Ocod dokfic eivar, puAidrtov thic mopveiog Saipova. Alav ydp oty

anotemv, kol @Bovepdtatog, kol Povietar O&HTepoc eivar TG Kivioemg Kol

viyeng 10D vodc cov, kol Grd Ogod dmoondv avTOV TUPESTOTA OVTH WET’
5 / \ 7 323

evAafelag kot pofov.

Even when you seem to be with God, keep guard against the demon of fornica-
tion, for he is very deceitful and most jealous. He pretends to be swifter than the
sobriety and movement of your nous so as to distance it from God while it is
standing before him with reverence and fear.

The ‘deceitfulness’ of this demon consists, as noted above, in its pretence of being able

to overwhelm the nous before it realises that it is under attack,**

while in saying that it
is ‘jealous’ Evagrius presumably means that it has a tendency to attack the monk regard-
less of what he is doing. In this case inner watchfulness means maintaining a continual
awareness that this demon could attack at any time, and, as a result of this awareness,
being ready to intercept and banish it as soon as it does. It also means continually moni-
toring one’s state, as different factors can make one more or less susceptible to the de-
mons. For example, the thumos is very rapidly tempted when it has been troubled the

night before, and the epithumétikon readily welcomes thoughts of fornication when it

323 pry. 90.
324 See above, 2.1.3.2.
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has been agitated in the fantasies of sleep.®® The monk must never abandon his cell
during times of temptation since fleeing and circumventing such struggles teaches the
nous to be unskilled, cowardly and evasive,**® meaning that in future he would be even

less able to cope.

The sort of watchfulness described above is a special case of a more general approach

that Evagrius describes at Praktikos 50:

E1 t1¢ Bodrotto 1@V povoydv dypimv meipadfvorl dapdvov kol Thg antdv téxvng
EE€wv AaPely, tnpeitm Tovg Aoyiopolg, Kai Tag EmTdoelg onuelovcm TovTmV, Kol
TOG AVEGELC, KOl TAC UETEUTAOKAG, Kol TOVC ¥pdvoug, kol Tiveg TdV darpdvav ot
10010 TOLoDVTEC, KOl TOT0C Tolw daipovi AkoAovOel, kal Tic Tivi ody Emetar kal
Onreito mopd Xpiotod todtev tode Adyovc.*?

If one of the monks should wish to acquire experience with the cruel demons and
become familiar with their skill, let him observe the logismoi and note their in-
tensity and their relaxation, their inter-relationships, their occasions, which of the
demons do this or that particular thing, what sort of demon follows upon another
and which does not follow upon another; and let him seek from Christ the reason
for these things.

Evagrius gives a detailed example of this kind of observation in chapter 9 of On
Thoughts, in relation to the demon of wandering (nAdvoc) who, as the name suggests,
induces the nous to wander at length and thereby ‘distances it little by little from the
knowledge of God and from virtue while it forgets even its profession’ (paxpav
ywopevov kot’ OMyov thc yvdoeme 1o 0god kal Thg dpetfic kol oD Emayyéhpatog

MOV AapBdvovra).*® Evagrius advises:

A€l 00V 1OV Avaympodvto TodTov TpEly mdhev Te dpyetar Kol mod KatoAysl ov
\ bl ~ 9 \ € b4 \ \ bl -~ / bl ’ b \ \
YOp €K} OVOE G ETVYE TOV HOKPOV EKEIVOV KLKAOV €pydaleton, OAAG TNV
KoTdoTooy ToD avaywpodvtog drapdeipatl foviduevog TadTa molel. . . AML fuels,
ginep &popev okomOv 10D YVOVOL coeAE TNV TOVTOL TAvVoLPYioY, U TOxE®MG

/ \ & \ \ / \ / 2 \ b4 /
oreyEopefo mPOG aVTOV PNdE UNVOCMUEV TO YWVOUEVA...0AAQ OAAMV piov
Nuépav | kol devtépov cvyympiomuey adtd tekeidoat TO Spaua, Vo AkpiPOC

325 Cf. Th. 27.
326 Cf. Prakt. 28.
327 prakt. 50.1-7.
328 Th, 9.7-9.
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nofdviec avtod 1O okevopnuo Ady® peto  TODTO  EAEYXOVIEC ADTOV
329
PUYASEVCMLEY.

The anchorite must observe this demon, where he starts from and where he ends
up, for he does not make this long circuit by chance or at random, but rather it is
with the intention of destroying the anchorite’s state that he does this...But if we
make it our goal to know clearly the cunning of this demon, let us not be quick to
speak to him or make known what is happening...Rather, let us allow him, for
another day or two, to bring his game to completion, so that having learned about
his deceitfulness in detail, we may put him to flight by exposing him with a
word.

Rather than simply banish the demon as quickly as possible, Evagrius recommends

allowing it to linger in order to learn about it,”

although clearly this strategy will only
be available to those who are capable of maintaining, at least to some extent, their
observation of the demon while being tempted by it, and Evagrius acknowledges that

there will be limits to their ability to do so:

AAN €medn kata TOvV Kapov tod mElpacuod cvuPaivel tebormpévov Gvto TOV
vodv un akpiBdg 10V 10 yvopeva, petd TV avaywpnotv tod daipovog todto
ywéchm®  kabecbeic uvnuoévevoov Kkotd ceantdv @V ocvuPePrdtov oot
npayudrov...tadto kotdpode kol mapddoc th puviun v’ &me EAéyxewv adTov
npooidvra.!

But since in time of temptation the nous may happen to be muddled and not see
accurately what is happening, one should do the following after the withdrawal
of the demon. Sit down and recall for yourself the things that happened to
you...Examine these events carefully and commit them to memory so that you
may be able to expose him when he approaches.

The mental and emotional stability that allow the monk to observe a demon while being
tempted by it is apatheia; to be precise, a monk in this situation has attained what
Evagrius calls ‘imperfect apatheia’. The fact that he can possess sufficient apatheia to
be able to allow a demon to linger in order to observe it, but that he might nonetheless
find that his nous becomes muddled such that he needs to reflect upon his experiences

afterwards, reveals much about Evagrius’ understanding of apatheia, as will be dis-

329 Th. 9.9-26.
%30 Cf. Linge (2000: 556).
%31 Th. 9.26-34.
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cussed below. The epistemic clarity that apatheia bestows in relation to the warfare

with the demons is summarised at Praktikos 83:

e -~ \ bl ~ / ~ 9 / \ 4 ~ / ~

O vobg Tov eumadf moAepov TOAEUDV 0V BepP1|GEL TOVS AOYOVS TOD TOAEUOV TA)

Yap €V VOKTL payopéve £olkev: andbetay 0& KTNodpuevos, pading Entyvadoetal Tog
. 332

uebodeiag TtV ToAepiov.

When the nous is engaged in the warfare of the pathé it cannot contemplate the
logoi of the warfare, for it is like one who fights in the night. But when it has ac-
quired apatheia, it will easily recognise the artifices of the enemy.*

The treatise On Thoughts consists almost entirely of extended discussions of different
applications of observation and inner watchfulness. Several examples have already been
discussed: Chapter 1, which describes the relationship between the demons;*** Chapter
8, which describes how to distinguish between thoughts of angelic, human and demonic
provenance;**® Chapter 21, which describes how one sort of logismos can lead to an-
other;**® Chapter 25, which describes how the nous receives noémata and how it as-
sumes agency within the logismoi,®’ and Chapter 41, which discusses the imprinting of
the nous by noemata and describes how to discern the spiritual significance of biblical

338

imagery.® In the latter, as elsewhere, Evagrius makes explicit his reader’s role as a fel-

low investigator:

ntioelg elnep dg Exel €Ml TV COUATOV KOl TOV Adyov odTdV, oUTmg £)El Kol
Ml TOV ACOUITOV Kol TOV Adyov adtdv: Kol GAA®G uev Tummbiostol O vodg
¢ A ~ \ / ¢ A \ ’ ) ~ 339

op@®V vobv, Kat AAA®G dtotebnoeTat OpdV TOV Adyov avTod.

you shall investigate whether it is indeed the same for incorporeals and their
logoi as it is for bodies and their logoi, and whether the nous will receive impres-

%32 Prakt. 83.

%33 Cf. Eph. 6:11; Sch. 372 on Prov. 31:11, ‘such a one shall stand in no need of fine spoils’: ‘When we
have vanquished the opposing power we ‘despoil’ her in learning her logoi’ (vikijcavtec v dvtikeipévy
dhvapv orvledopev oty Todg mepi avthic Adyovg pavOdvoveg).

%34 See above, 2.1.4.1, 2.

335 See above, 2.1.1.

%% See above, 2.1.4.2,

337 See above, 2.1.1.

%% See above, 1.2.1.1.

339 Th, 41. 20-4; cf., e.g., Th. 25.3-5: My own proof in most cases is the heart of my reader, especially if
it possesses understanding and experience in the monastic life> (Zp1)...dmdde1&ig év toic mhetootv 1) tod
avayvaokovtdg ot kopdio, kol Todto £l cuvern e xai tod povadikod Plov menepopévn).
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sions in one way when it sees a nous and whether it will be disposed in another
way when it sees its logos.

Chapter 19 of On Thoughts includes a detailed description of the cultivation and appli-

cation of discernment in relation to experiences of logismoi:

¢/, ~ bl ~ 4 / \ \ / \ e ’/ 9 ~
Otav 1@V €x0pdV TpdoY 6 TIG Tapaforov Kol BOVAEL TV POoU@Aicy oVTOD
otpéyol katd TO yeypoupévov £ml TV Kopdiav avtod, moincov oVtmg g
/ ’ \ \ \ e b 9 ~ / 4 14 /
A€yopev. Alede kata GovTOV TOV LT AWTOD PANBEVTA GOl AOYIoHOV, OGTIC TOTE
g0TL Kal €K TOCOV TPUYHATOV GLVEGTNKE Kol Tolov TOUT®mV £6TL udMoTa TO
OAiBov 1OV vodv. "O 8¢ Aéym Tt0100T6V otiv: Eote mepuedelg v’ avTod O Thg
papyvpiog Aoyioude, Todtov dicke gi¢ te TOV LmodeEduevov adTOV Vodv Kal £ig
10 vonua tod yxpvood Kol i adTOV TOV ¥PLoOV Kol €ig 10 @kdpyvpov mdboc
ooV épmta Tl ToVTOV £6Tiv apoptior TOTEPOV O VOGS KOl TMS; EIKOV £6TL TOD
BeoD" dAla O vOmua Tod ypvood; kai TodTo Tig AV £imol vodv Exwv moté; AL’
avtdg O ypvodg gotv auaptio; Kol Tivog ydpv yeyévntar, €meton Totvuv Thg
apaptioc aitiov givor 0 tétaptov, Snep ovKk Eott TPAyHe VPESTOC Kat® ovciay
9 \ 4 / & \ ~ / b /. b s € / /
0VLOE VOMUOL TTPAYUATOS 0VOE VODG TAALY OGMUATOC, GAL’ MOOVT| TIG GavOpwTog
gk 10D avteEovsiov TikTopévn Kal Kak®dg kexpficbar tolg tod 0god kriopott TOV
vodv avaykdlovoa, Mvrep eprrépvery 0 tod Oeod vopog memiotevtan. Kol tadtd
cov digpevvopévov, eOapricetar pev 6 Aoylopog eig v idlav dvaivdpevog
Bewplov, eedEeton 8¢ amd cod 10 dawudviov, Thg davoiag cov VO TavTNG THG
340
YVoOoeng gig Vyog apbeiong.

When one of the enemies approaches and wounds you and you want to ‘turn his
own sword back against his heart’, according to the scripture text, then do as we
tell you. Distinguish within yourself the /ogismos that he has launched against
you, as to what it is, how many elements it consists of, and among these what
sort of thing it is that most affects the nous. This is an example of what I am
talking about. Suppose the logismos of avarice is sent by him; distinguish within
this logismos the nous that received it, the noéma of gold, the gold itself, and the
pathos of avarice; then ask which of these elements is a sin. Is it the nous? But
how? It is the image of God. But how can it be the noéma of gold? And who in
his right mind would ever say this? Does the gold itself constitute a sin? Then for
what purpose was it created? It follows therefore that the fourth element is the
cause of the sin, namely, that which is not an object with substantial subsistence,
nor the noéma of an object, nor even the incorporeal nous, but a pleasure hostile
to humanity, born of self-determination, and compelling the nous to make im-
proper use of the creatures of God: it is the law of God that has been entrusted
with circumcising this pleasure. As you engage in this careful examination, the

30 Th, 19.1-23.
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logismos will be destroyed and dissipate in its own consideration, and the demon
will flee from you when your dianoia has been raised to the heights by this
knowledge.

This passage comprises a set of clear, step-by-step instructions by which a temptation
can be dissolved through using reason to deconstruct its constituent logismoi. Instruc-
tions like this can make it possible, even when the nous is ‘sprinkled with dust’, to mus-
ter the resources of the logistikon to drive back the encroaching pathos. The monk to
whom this passage is addressed will, again, already have some experience in dealing
with the logismoi, and, realising that he is being tempted by a logismos of avarice, will
wish not merely to banish it but to dissolve it altogether by disentangling its different
elements and thereby isolating its affective component and revealing it for what it is — an
illusion, an ‘object without substantial subsistence’ — that depends for its appearance of
reality upon his collaboration; specifically, upon his assent to the pleasure that it evokes
in him. If this promise of pleasure is subtracted from the logismos then, the logismos
having been defused, the remaining elements — the nous, the noema of gold and gold it-
self — freed from its obfuscating effects, can, as objects of apathés cognition, be seen for
what they are. As Linge explains,

The purpose of discernment is to recognise the temptations and weaken their in-
fluence by means of an analytical understanding of what is happening to
one...detached observation of one’s mental processes enables one to remain
tranquil and focused, so that the passions are no longer aroused and one is no
longer “drawn into” one’s thoughts as they arise. The ascetic who cultivates the
art of discernment is thus learning to break the affective power of his mental con-
tent.>*!

The examples considered so far have focused upon the application of watchfulness and
discernment to situations of actual or potential temptation, but basing himself upon John
10:1-18 he also recommends that we assume the role of shepherd in relation to our noe-

mata in general:

Ta vorpoto tod aidvog todtov 0 KVplog kabdmep mpdfoatd Tva TG Ayadd
nolpévt 1@ avOpdm® Toapédwke ... ovledEac adT® Ovuov kol émbvpiay TPOg
/ e/ \ \ ~ ~ / \ ~ / / \ \ ~
Bonbetav, tva oo pev 10D Bopod euyaded ) tTa TOV AdK®V voruata, ol 0 THg

1 |inge (2000: 556).
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bl / / \ /4 \ € \ ~ € ~ \ b4 / /
embopiag otépyn Ta TPOPOTO, KOl VIO TAOV VETOV KOl OVEU®OV TOAAAKIG
BaAlduevog £8mke TPOG TOVTOIG KOl voudv, Ommg mowaivy ta mpofata, Kol
/ V4 \ & b / \ / \ / \ ¢ \
TOTOV YAONG KOl VOWP AVOTAVGEMS Kol YOATPLov Kal Kifdpav kot pafoov kot
Baxtnpiov, v’ €k tadtng Thg molpvne kol Tpaef Kol £vddontal Kol YopTov
dpevov cvvaydyn® «Tig ydp, enoi, mowpaivel Toipvny kai £k 10D YAAaKTOG a0THG
oK £60ie;» A€l 00V TOV AvoywpodvTo uAdTTEY VOKT®P Kol ped’ uépav todTo
10 moiuviov, pn T IOV vonudtov yévntatl Onprdiwtov §j Anotalc mepuéon, el ¢
dpo Tt TorodTov cvpPain kot TV vdmmyv, e0bvg EEaprdley £k 10D oTépaTOC TOD

- 342
Movtog kal Thig dpKTov.

The Lord has confided to the human person the noémata of this age, like sheep to
a good shepherd®?...For assistance he has yoked to him thumos and epithumia
so that through the thumos he may put to flight the noémata that are the wolves
and through the epithumia he may love the sheep, even if he is often cast about
by the rains and the winds. In addition to these things he has also given him ‘a
pasturage’ so that he may pasture the sheep, and ‘a verdant place and water for
refreshment’,** a harp and a lyre’,*” and ‘a rod and staff"**® in order that from
this flock he may have nourishment and clothing and that ‘he may gather the
mountain grass’,>*’ for scripture says, ‘Who pastures a flock and does not feed on
its milk?’3*® Therefore the anchorite must guard this little flock night and day,
lest any of the noemata be taken by a wild beast or fall prey to thieves; and if
ever something like this should happen in the wooded glen, he must immediately
snatch it from the mouth of the lion and the bear.**°

Recalling the distinctions of On Thoughts 8, the noémata that are ‘sheep’ will comprise,
firstly, ‘angelic’ noemata — namely noémata of logoi, and, secondly, ‘human’ noémata
—namely, noémata of objects that, being free of pathos, can form the basis for spiritual
investigation. The ‘wolves’ correspond to ‘demonic’ noémata, meaning that they are
empathé,**® having pathos ‘yoked together with’ (cuvelevypéva) them.®* We are to as-
sume active responsibility for our ‘flock” — that is, for our mental content — using dis-
cernment to identify different noémata and then treating them accordingly. Those that

are ‘sheep’ can provide us with nourishment, whether directly, as with angelic noémata,

%2 Th, 17.4-17.

3 Cf. John 10:1-18.

344 Cf. ps. 22:2.

345 Cf. Ps. 56:9, 107:2.

346 Cf. ps. 22:4.

347 Cf. Prov. 27:25.

%8 1 Cor. 9:7.

9 Cf. 1 Kings. 17:34-7.

0 See above, 2.2.3.

%1 Disc. 64.2. Cf. Disc. 165.1-2.
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or indirectly, as the basis for spiritual investigation, as with human noémata. By means
of epithumia we are to love the ‘sheep’, and by means of thumos, to drive away the
‘wolves’. But while this will be the action according to nature of these parts of the soul,
they will not always maintain it but will sometimes slip back into pathos and so become
sources of ‘rains and winds’. The ‘grass and water’ symbolise praktike and knowl-

352

edge,™ the ‘food’ for the ‘sheep’. The lyre again symbolises praktiké, and the harp, ‘the

pure nous moved by spiritual knowledge.’353 The ‘rod and staff’ are ‘the chastisements
that guide the sinner back to goodness’,>* and the mountain grass ‘knowledge of the
holy powers that correspond to the irrational state of souls’ (apudlovca i dhoymtépy
@V Yyuy®v katootdoet).”>> This ‘flock” will nourish the monk, but in return he must

‘guard (puAdrTew) it night and day’.

This discussion has revealed the centrality to, and ubiquity within, Evagrius’ spirituality
of inner watchfulness, and in particular, its relation to apatheia: as noted above, and for
reasons which should now be clear, continual vigilance is essential to both the

attainment and the preservation of apatheia.

It was noted in connection with Evagrius’ advice regarding the demon of wandering that
the mental and emotional stability that allow someone to observe a demon while being
tempted by it is apatheia. So far so good — we know from Praktikos 6 that it is not up to
us (£¢’ fuiv) whether or not the logismoi trouble the soul but only whether or not they
linger and arouse pathos. The monk who feels able to allow a demon to linger in order
to observe it must have some confidence in his ability to resist the arousal of pathos,
from which it follows that he has to some extent attained apatheia. But the fact that his
nous might become ‘muddled’ under the influence of the demon, such that he is unable
to ‘see accurately what is happening’ reveals that to some extent he remains vulnerable
to pathos. 1 stated above that this shows that he has attained what Evagrius calls
‘imperfect apatheia’. This is something he only refers to once, in Chapter 60 of the
Praktikos:

%52 Cf. Sch. 1 on Ps.22:1-2; Sinkewicz (2003: 269, n.24).

%53 Cf. Sch. 2 on Ps. 32:2; Sch. 2 on Ps. 91:4; Sinkewicz (2003: 269, n.24). Note that the pure — that is,
apathés nous — is said to be ‘moved’; see above, 1.1.2; 3.1.

%54 Cf. Sch. 3 on Ps. 22:4; Sinkewicz (2003: 269, n.24).

%55 5ch. 341 on Prov. 27:25.
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Perfect apatheia emerges in the soul after the victory over all the demons that
oppose praktiké. Imperfect apatheia refers to the relative strength of the demon
still fighting against it.

To be imperfectly apathés, then, is to have a degree of apatheia, measurable by the ex-
tent to which one remains vulnerable to pathos. If one recalls that apatheia involves not
just emotional stability, cognitive acuity and complete freedom from sexual desire, but
also freedom from the desire for food or drink, it becomes clear that perfect apatheia

will, normally at least, be more or less short-lived,*’

and that accordingly talk about
apatheia in a dispositional rather than occurrent sense will tend to be about imperfect or

partial apatheia.**®

%% Prakt. 60.

*7 This will, however, be at least partially dependent upon the physiology of fasting.

%58 Evagrius occasionally uses the term metriopatheia; to be precise, it occurs five times in his writings:
four in the Scholia on Psalms (Sch. 4 on Ps. 2:12; 8 on Ps. 49:17; 5 on Ps. 93:12; 29 on Ps. 118:65-6) and
one in the Scholia on Proverbs (Sch. 3 on Prov. 1:2); cf. Géhin (1987: 93). The evidence suggests that he
associates it with the process of training the soul to become apathés. To begin with, in each of his uses of
the term metriopatheia it is modified by pathén and the resulting expression, metriopatheia pathon,
equated with instruction, maideia, or to instruct, maudederv; Géhin (1987: 93), supposes the association of
metriopatheia with mondeio, which is also found at Strom. 2:8.39.4-5, to have been traditional. This for-
mula is also implied by his sole use of the verb uetplonabsiv, where it is associated with madedew; cf.
Sch. 3 on Ps. 22:4. The modification of metriopatheia by pathén implies its co-existence with pathos;
meaning that to be metriopathes must be still to have pathé. In addition, the process of training the soul to
become apathés consists in the gradual acquisition of control over the pathé. This means that it is a proc-
ess of modifying them under the influence of reason: in other words, of acquiring metriopatheia pathén.
There are, therefore, a priori grounds for supposing that for Evagrius metriopatheia is the incomplete
mastery of the pathe that constitutes an interim stage on the way to attaining apatheia; cf. Géhin (1987:
93). That Evagrius regards metriopatheia and apatheia as distinct concepts - pace Suzuki (2009: 605) -
is clear from the fact that in two places he refers to them both, namely Sch. 5 on Ps. 93:12 and 29 on Ps.
118:65-6. Both are most naturally read as indicating that metriopatheia pathén relates to the process that
leads to apatheia. Sch. 5 on Ps. 93:12 reads: “Whoever the Lord loves, he instructs, says the Apostle; and
if whoever he instructs, he blesses, every person instructed by him will become apathés, for the Lord
loves him, for metriopatheia pathén is instruction.” («"Ov &yomd Koproc, maudedet, » pnotv 6 Amdotohoc:
&1 8¢ Ov maudeder, paxapilel, mac 6 mondsvduevoc v’ avtov dmadrc yevioetor Todtov yap dyand Kdplog:
nondeta ydp domt perpromddera maddv.) Sch. 29 on Ps. 118:65-6 reads: ‘Taste is apatheia of the rational
soul, accrued through the spiritual law; goodness is (the) true taste of what has come into being under
God; instruction is metriopatheia pathon; knowledge is contemplation of the Trinity’ (Fedoig 64 Eotv 1y
andfero woyfic Aoyuchc, 810 ToD Tvevpoticod vopov tpocyvopuévn: ypnotdtng 8¢ dotv yedoig dAnong
TV yeyovdtmv DO Ocod maudeio 8¢ petpronddsia taddv: yvdoig 8¢ oty 1 Oswpia Thg Tprddog). At
Sch. 8 on Ps. 49:17 we read simply, ‘But you hated instruction...instruction is metriopatheia pathén (X0
3¢ dulonooag maudeiov, k. 1. €. Madeia ot perpronddeia maddv), and at Sch. 4 on Ps. 2:12: ‘Paideia is
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Attainment of apatheia, then, is a gradual process, and this makes sense if we recall that
it consists in replacing the disposition to pathos with the disposition to be free from pa-
thos. This replacement will be cumulative, in that the stronger the disposition to apa-
theia becomes, the less likely the person will be to succumb to fresh pathos, meaning
that the disposition to apatheia will in turn be further strengthened. During this process,
apatheia will be attained and lost again countless times, hence Evagrius warns that
‘those who have been deemed worthy of apatheia’ remain vulnerable to the ‘spite of the

1’**° whereby they can fall.”® This explains his reference in relation to our ‘shep-

devi
herding’ of our noémata to our using our epithumia and thumos to love the ‘sheep’ and
drive away the ‘wolves’ respectively, but their also being often a source of ‘rains and
winds’. When they are loving the ‘sheep’ and driving away the ‘wolves’, they are acting
according to nature, meaning that the soul is apathés, but when they are a source of

‘rains and winds’ then it has fallen back into empatheia.

From the fact that apatheia is for all intents and purposes usually imperfect — in other

words, that apatheia admits of degrees — it follows that the various conditions that are in

metriopatheia, which tends naturally to result from the praktike. For the praktiké is spiritual teaching
purifying the pathetikon part of the soul’ (ITaudeta éott perpronddeia Taddv: Smep cvpPaivey Tépukev éxk
thig mpoxtichc 1 ye mpoxtiky dott Sdackaria mvevpotikn, T0 todnTicov pépog Thc yoyfc
éxxobaipovoa). Finally, at Sch. 3 on Prov. 1:2 we read: ‘And wisdom is knowledge of corporeals and
incorporeals and the contemplation in them of judgment and providence; instruction is metriopatheia
pathén seen around the pathétikon and irrational part of the soul. (Kai cogia pév éotiv yvddoig copdtov
Kol doopdtmv kol thg &v TodToig Dcmpovpévrc Kpicemg kai mpovolag: mondeia Eotv perpronddeia taddvV
nepi 10 TadnTikév 1| dhoyov Thc yoyfc uépog Ocwpovpévn). Although the latter two (indeed, three) could
be understood as making metriopatheia synonymous with apatheia, they can also be read as supporting
the two-stage picture. Therefore the most plausible interpretation of the evidence is that for Evagrius as
for Philo, and also Plotinus, metriopatheia is an interim stage on the way to apatheia, wherein the ten-
dency to pathos is being brought under control but has yet to be fully overcome; cf. Philo of Alexandria,
Allegorical Interpretation 3.129-44, ed. L. Cohn, Philonis Alexandrini opera quae supersunt, vol. 1 (Ber-
1in,1896); Clement, Strom. 2:8.39.4-5; 6:9.74.2-5; Plotinus, Enn. 1.2.2-6, ed. P. Henry and H.-R.
Schwyzer, Plotini opera, vol. 1 (Leiden, 1951). In this case metriopatheia is, for Evagrius, the same thing
as ‘imperfect apatheia’. However, his reason for preferring the term apatheia to metriopatheia becomes
clear if we recall that the latter term was used by the Platonists and Peripatetics (cf. Diogenes Laertius
5.31; Albinus, Isagoge, p.184, 24) with the sense that ‘at least some of the pathé...are natural and appro-
priate’ (Frede, 1986: 93), such that the aim of the wise man was to ‘moderate his pathé’ so that he had
only those that it was reasonable to have; in other words, to become metriopathés. As we have seen, Eva-
grius regards all pathe as symptoms of the soul’s fallen estate and distance from God and therefore as
unnatural and inappropriate by definition, hence a term which could be taken to imply something less
would have been unacceptable to him.

%9 Cf. Wis. 2:24.

%%0'Sch. 46 on Eccl. 6:1-6.
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dependency relations to it, for example empatheia, psychological health, virtue and love
— also admit of degrees. So just as a person can be more or less apathes, she can be
more or less empathes, psychologically healthy, virtuous and in a condition of love. In
turn, it follows that she will be more or less capable of contemplation and knowledge of
God. On a good day she will be more apathés, with everything that follows from that,
and on a bad day, less so. Apatheia and empatheia are, accordingly, best understood as
termini of a continuum of affectivity, along which one’s position can change, perhaps
on a daily basis, perhaps on an hourly one, perhaps less, perhaps more. We can imagine
a middle point on that continuum, to one side of which are the many degrees of apa-
theia, starting with the most imperfect and leading to the most perfect, and, on the other
side, the corresponding degrees of empatheia. That there is a point at which apatheia
and empatheia merge into one another, that both are matters of degree and that we can
move between them any number of times, are all expressions of the mutability and
movement that characterise corporeal creation. In particular, since apatheia and empa-
theia are properties of the soul, their fluidity in relation to one another, and the fluidity
of our experience of them, reflects the fact that movement and change are intrinsic to

soul.

So can perfect apatheia ever be attained during earthly life; that is, can a person ever
find herself right at the apatheia end of the continuum of affectivity? I see no reason to
suppose that it cannot,*" nor, pace Rasmussen, that in earthly life it can only be attained
during prayer.’®® Nor is there any logical reason why it cannot become permanent
during earthly life. There is, however, overwhelming metaphysical reason, in that

33 In any case, it could never be

sooner or later the body is bound to recall our attention.
assumed that a state of apatheia currently being enjoyed would endure permanently. At
the apokatastasis, however, perfect apatheia will be permanent, because for the pathe
there will one day be complete destruction.®®* It follows that imperfect apatheia can

never be permanent.*®®

%1 Hence | am in agreement with Bunge (1986: 125); Linge (2000: 563), and Rasmussen (2005: 159),
pace Guillaumont (1989: 27).

%2 Cf, Rasmussen (2005: 160).

%63 Although again this would depend upon the physiology of fasting.

%4 Cf. Prakt. 87.

%% pace Rasmussen (2005: 159).
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There remains one last aspect to discuss of the gradual nature of the attainment of apa-
theia. We have seen that in both the Prologue to the Praktikos and at Praktikos 81 Eva-
grius describes love as the ‘offspring’ of apatheia. Yet elsewhere he speaks of love as
preceding apatheia:

2 / 9 b / / 4
Avaydpnoig &v aydnny kabaipet kapdiav,
dvoydpnoic 8¢ petd p{oove éxtapdooet adtiy.

Anachoresis in love purifies the heart;
anachoresis in hate agitates it.

Since purity of heart is apatheia, if love purifies the heart then love must come before
apatheia, so how can it also be its ‘offspring’? The answer should by now be clear. As
apatheia is gradually attained, so too is love, and just as the attainment of apatheia is
cumulative, so too is that of love. So the more the anchorite progresses in apatheia, the
more his anachoresis will be informed by love, which in turn will help him progress
further in apatheia — in other words, a virtuous circle will operate. The question of
whether love or apatheia ultimately comes first in the chronology of the spiritual ascent

is moot, and they are probably best thought of as going hand in hand:

The following passage summarises the relation of love to the virtues and to apatheia
and reminds us that joy as well as love is intrinsic to Evagrian apatheia. The ‘intelligi-
ble sun’, it will be recalled, is ‘the rational nature which contains in itself the first and
blessed light®’ in which are encompassed knowledge, love and all of the virtues, while
the sun is also a symbol of Christ, the ‘sun of righteousness’ 3% The ‘light that shines

into the heavens’ is that of the pure nous, the image of God:

[Tiotol ovv eivar Tff GAndeia omovddompev, va kal gig ™V pnTpdmory @V
ApeT®V aydmny mpokdmTmuey, ©¢ HAog Talc ypvoovyécty Akticty amdon
npoopueldid Th v, oUtwg dydnn toig ewtovyéct Tpdiecty amdorn TPocyoipet
Yoyl fvmep £ov  katdoyopev, T0 TAON EoPéoapev kol €C 0VPAVOVG
Endpyoapey. 3

36 AM 8.

%7 KG 3.44; see above, 3.2.
%88 Mal. 3:20; see above, 3.2.
%9 Eyl. 30.32.
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Let us hasten then to be faithful in the truth that we may advance to love, the me-
tropolis of the virtues. As the sun smiles upon the entire earth with its gleaming
golden rays, so love with its luminescent actions gives joy to the entire soul. If
we have indeed acquired love, we have extinguished the pathé and have let our
light shine into the heavens.

3.5 Summary: apatheia in the teachings of Evagrius Ponticus

This chapter began by establishing that, strictly speaking, the subject of apatheia is the
tripartite soul considered as a whole. Section 3.1 then argued for the proposition, first
noted in Chapter One, that apatheia is the stable movement of the soul;"”° that is, its
movement toward God, and also noted several proofs of apatheia mentioned by

Evagrius.

Section 3.2 considered apatheia as ‘death and resurrection.” As virtue and purity of soul
apatheia is the ‘death’ of the ‘old self” with its immersion in sensible reality and impure
desires. Since the purification of the soul involves rising above the body’s ‘nature’,
‘movements’ and ‘attributes’ apatheia is also the ‘death’ of the ‘corruptible body’, the
soma psuchikon. As the ‘death’ of the ‘old self’ and ‘corruptible body’ apatheia
functions as a fortification by protecting its possessor from the assaults of the logismoi,
since although she will still experience them, insofar as she is apathés she will be
immune to their potential attractions; in other words, the soul of the apathes will ‘derive
no evil from its flesh.” As the ‘death’ of the ‘corruptible body’ apatheia is the basis for
its ‘resurrection’ in the form of the ‘spiritual body’, the soma pneumatikon, and so of
incorruptibility. This ‘resurrection’ is jointly constituted by the ‘resurrections’ of the
body, the soul and the nous as ‘body and soul are raised to the order of the nous’ and the
nous is thereby re-unified. The re-unified nous or ‘spiritual body’ ‘glows like the sun’

since it ‘contains in itself the first and blessed light.’

Section 3.3 began by noting Evagrius’ characterisation of this ‘triple resurrection’ with
reference to the ‘bond of peace’ which is apatheia in the form of its ‘positive aspect’,

love. The apathes was seen to be the ‘new self’ in whom the healing of the internal di-

370 See above, 1.1.2.
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visions of the nous by the ‘physician of souls’ is matched by the healing of external di-
visions, and that accordingly true apatheia consists not in the absence of desire but in
seeing all people as ‘messengers of God’ and loving them like oneself. It was then noted
that through love apatheia makes knowledge possible, not only that of transcendent re-
alities but also practical moral knowledge, the exercise of which extends to our interior
worlds such that, no longer seeing the world solely in terms of her desires and on their
basis constituting kata dianoian fictional worlds in which they can be satisfied, the
apathés conducts herself virtuously within as well as without. This means that her nous
becomes freed from ‘domestic disturbance’ and so enabled to ascend, by means of con-
templation and prayer, the ‘ladder’ of corporeal creation back to union with God, in

which process it becomes ‘completely like light.’

To this description of apatheia can now be added the findings of Section 1.2.2 regard-
ing the action according to nature of the three parts of the soul, which, it was noted at
the time, amounted to a description of the apathes soul. In the apathés — that is, healthy
— soul, the function of the rational part was seen to be contemplation, along with the
management of practical affairs so as to facilitate it, which can now be seen to include
the practical moral knowledge bestowed by apatheia, and also inner watchfulness and
the ‘shepherding’ of the noémata. The thumos likewise has a dual function: on the one
hand to struggle on the soul’s behalf against the demons using anger along with virtues
such as courage and perseverance, and on the other hand, to be a source of love, gentle-
ness, patience, mildness and humility. The preserve of the epithumétikon was seen to be

spiritual desire, together with temperance, self-control and chastity.

Section 3.4 completed the picture of apatheia by summarising how it is attained, noting
that some aspects of this had already been covered in the course of previous discussions,
while others would be passed over. It then focused on the cultivation of inner watchful-
ness and discernment, which was seen to be essential both to the attainment of apatheia
and to its preservation. It noted that this consists not only in various forms of vigilance
in respect of demonic attack or predispositions to particular pathé, but also in the need
for the rational part of the soul to assume the role of the ‘good shepherd’ in respect of
the noémata, aided by the epithumetikon and thumos. After this Evagrius’ distinction

between ‘perfect’ and ‘imperfect’ apatheia was discussed and it was noted that perfect
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apatheia will tend to be relatively short-lived and that consequently talk about apatheia
in a dispositional rather than occurrent sense will normally be about imperfect apatheia.
Then the gradual and cumulative nature of attainment of apatheia was discussed. Fi-
nally it was noted that as well as being a consequence and proof of the attainment of
apatheia, love is also essential to the process of attaining it, a dual role that reflects the

gradual nature of that process.

In sum, Evagrian apatheia is, in spiritual terms, the orientation of the soul toward God,
and in psychological terms, stability. It endows its possessor with peace, spiritual pleas-
ure and joy; is constituted by the virtues, and is manifested above all as spiritual love

and knowledge.
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Conclusion

The concept of apatheia is central to the teachings of Evagrius Ponticus. This thesis has
examined that concept by situating it within its cosmological context as well as by ana-

lysing it in anthropological, psychological and spiritual terms.

The first section focused upon Evagrius’ cosmology. It began by outlining his vision of
the creation and fall of the logikoi and of the hierarchical structure and therapeutic na-
ture of corporeal creation. The centrality of movement to his schema was remarked, sta-
ble movement being movement toward God, and unstable movement, movement away
from him, and it was noted that he construes apatheia as the stable movement of the
soul. His understanding of corporeal creation as a ‘ladder’ upon which the fallen noes
can, by means of transformative contemplation, ascend back to union with God, was
described, along with his likening of corporeal creation to a ‘letter’ from God to the
fallen noes, which is ‘read’ by means of contemplation. It was noted that apatheia is the
stable movement of the soul, and the foundation for, and a necessary condition of, the
contemplative ascent. The anthropology section began by focusing on the nous. It dis-
cussed the origin and scope of its passibility, seeing how this is manifested in both epis-
temic and metaphysical contexts, the causal interdependence of which were noted, and
also the true nature of the nous as the incorporeal image of the incorporeal God. The
following section described the three parts of the soul in terms of their action according
to nature and thereby comprised a de facto description of the apathés soul. Next Eva-
grius’ understanding of the body was examined and it was argued that he believes pa-
thos to have a physical foundation in the form of excessive vital heat, and that accord-
ingly the elimination of this by dietary restriction constitutes the physical foundation of
apatheia and also the means by which the krasis of the body, and so the body itself, is
transformed, a transformation which is both the foundation for and the correlate of the
contemplative transformation of the soul. It was remarked that because of the effects of
this upon the body a distinction between ‘spiritual’ and ‘profane’ understandings of
physical health is implicit in Evagrius’ thought. The chapter concluded by considering
what Evagrius means by the term ‘heart’, since ‘purity of heart’ is one of his characteri-

sations of apatheia.
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Chapter Two focused upon the psychology and phenomenology of empatheia, the
sickly condition of the soul which, on Evagrius’ analysis, is our lot until we restore it to
apatheia, its health and our natural state. It began by looking at the logismoi, asking
what Evagrius means by this term, noting the broad scope with which he endows it but
that logismoi always have pathos embedded in them, and proposing a definition of the
term logismos in his usage, before explaining Evagrius’ concept of the ‘matter’ of the
logismoi. Next came a consideration of his eightfold classification of ‘most generic lo-
gismoi’. First each logismos was considered in turn, and a number of examples cited
from the Antirrhétikos. This revealed the sort of phenomena that Evagrius regards as
pathé and, and also how the logismoi destabilise the movements of the soul, this desta-
bilisation being the psychological expression of excessive vital heat. Then Evagrius’
rationale for the sequence of the eightfold classification was examined, first in terms of
the derivation of the logismoi from the parts of the soul, it being concluded that for the
most part there is no straightforward relation between them and that this reflects the lack
of a clear boundary between the cognitive and the affective in Evagrius’ psychology;
and, second, in terms of the way in which the logismoi are experienced, both day-to-day
and through a person’s lifetime, it being concluded that although the sequence is largely
conventional, it also maps the progression from the most primitive ways of erring in our
interaction with the external world to the most sophisticated. The second part of the
chapter focused upon pathos. It began with an overview of how pathos was understood
within Greek philosophy, in particular orthodox Stoicism, and also by Origen, before
turning to Evagrius’ understanding of it. It was seen that for him pathos is the psycho-
logical expression of an excess of vital heat. It involves an attachment to the external
world that is excessive and therefore idolatrous and makes the nous prey to the multi-
plicity and changeability of the external world, in consequence of which it is the unsta-
ble movement of the soul. It is injurious because it distances us from God, but falls
within the scope of our self-determination, hence the possibility of our attaining apa-
theia. The wide range of desires, emotions, moods and other phenomena that Evagrius
considers to be pathé was noted. It then turned to the cognitive ‘building blocks’ of the
logismoi, the empathé noemata, examining what they are, how they are formed and how
they ‘bind’ the nous to the sensible world. The following section focused upon Eva-
grius’ analysis of the arousal of pathos. It was noted that the logismoi arise from a dis-

position to pathos, of which three levels were identified, and that the longer a person
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allows a logismos to linger in his awareness the more likely it is to arouse a fresh epi-
sode of pathos, but that even if it does so he still retains the capacity to abstain from act-
ing it out; that is, from sin, whether kata dianoian or kat’ energeian. The final section of
Chapter Two described the empathés nous from an experiential standpoint, noting the

affective and cognitive instability and epistemic distortion that characterise empatheia.

The first two chapters having established the cosmological, anthropological and psycho-
logical contexts of apatheia, Chapter Three focused upon apatheia itself. It began by
establishing that, strictly speaking, the subject of apatheia is the tripartite soul consid-
ered in its entirety. It then established that, as noted in the first chapter, apatheia is the
stable movement of the nous and as such is characterised by gentleness and tranquillity.
It also noted some of the proofs of apatheia mentioned by Evagrius. The second section
then considered apatheia as ‘death’ and ‘resurrection’, starting from its consisting in the
separation of the soul from the body. For Evagrius this means the soul’s raising itself
and the body above the attributes of the latter, such that the person ‘dies’ in respect of
the corruptible sdma psuchikon - her attachments to the external world and the ‘impure
desires’ arising from them; accordingly, apatheia is ‘purity of heart’. Apatheia was seen
to protect its possessor from the logismoi, not because she no longer experiences them
but because they no longer hold any attraction for her. It was also seen to be the starting
point for the cultivation of the ‘spiritual body’; since this is the re-unified nous this is in
fact another way of saying that it is the foundation of the contemplative ascent. Apa-
theia was also seen to bestow phenomenological incorruptibility and immortality — that
is, detachment from the body — and perhaps also a measure of physical incorruptibility
through the alteration of the body’s krasis by means of fasting. Finally, it was noted that
for Evagrius the cultivation of the ‘spiritual body’ is constituted by a ‘triple resurrec-
tion’, namely that of the body, the soul and the nous itself. The third section of Chapter
Three considered apatheia as love and knowledge. It began by noting that another way
in which Evagrius characterises the re-unification of the nous is with reference to the
‘bond of peace’ of Eph. 4:3, that bond being love, the ‘positive aspect’ of apatheia. As a
consequence of love the apathés was seen to be the ‘new self” who no longer sees other
people in terms of social categorisations but as ‘angels of God’ whom she ‘loves as her-
self’. The role of faith in the attainment of apatheia was noted. Via love, apatheia was

seen to endow its possessor both with knowledge of transcendent realities and with
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practical moral knowledge. The holistic nature of spiritual knowledge as understood by
Evagrius was emphasised, a holism consisting partly in love’s being intrinsic to it and
partly in its profoundly embodied nature, given that Evagrius’ talk of detaching the soul
from the body refers not to the physical body per se but to its corruptible form. The fi-
nal section of the chapter focused on how apatheia is attained, and in particular on the
cultivation of inner watchfulness and discernment. These were seen to be necessary not
only in relation to resisting temptation and warding off demonic attack but also in the
‘shepherding’ of the contents of the nous. Then Evagrius’ distinction between ‘perfect’
and ‘imperfect’ apatheia was discussed and the gradual nature of the acquisition of apa-
theia noted. Finally, it was noted that as well as being an expression of apatheia, love is

essential to its attainment.

In sum, Evagrian apatheia involves the whole person - body, soul and nous - in a proc-
ess of transformation in which psychological and spiritual instability, fragmentation and
isolation are replaced by stability and unity, effected by, and manifesting in, love, which
in turn both enables, and is partly constitutive of, spiritual knowledge. Despite the dep-
redations Evagrian askesis inflicts upon the physical body, he does not devalue the lat-
ter; he does, though, construe it in terms of a Platonising metaphysics and anthropology
according to which incorporeality is superior to corporeality, and because of this he
aims to make the body less ‘corporeal’. However, since what is essential to Evagrian
apatheia in respect of the body is the latter’s ‘spiritualisation’ through ‘purification’
rather than the specific form of that purification, it should in principle be possible to re-
interpret Evagrian apatheia in terms of a more benign anthropology and a different ac-
count of the relation between physiology and psychology without sacrificing anything
essential to it. Finally, the profound optimism of Evagrius’ anthropology, given that he
believes apatheia to be the natural state of the human being and to be in principle at-

tainable — with God’s help — by anyone, is worthy of note.
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Works by Evagrius

8Th.
33Ch.
AM

AV
Ant.
Disc.
Ep.Fid.
Eul.

Exh.

Found.

Gnost.

Gt.Let.

KG

Let.

Prakt.

Pry.

Rfl.

Sch. non Eccl. n:n
Sch. non Prov. n:n
Sch.nonPs. n:n
Th.

Vices

Other Abbreviations

C.Cant.

Abbreviations

On the Eight Thoughts

Thirty-Three Ordered Chapters

To Monks in Monasteries and Communities (Ad Monachos)
Exhortation to a Virgin (Ad Virginem)

Antirrhétikos

The Chapters of the Disciples of Evagrius

Epistula Fidei

To Eulogios: On the Confession of Thoughts and Counsel in
their Regard

Exhortations to Monks

Foundations of the Monastic Life: A Presentation of the
Practice of Stillness

Gnostikos

Great Letter (Letter to Melania)

Kephalaia Gnostika

Letters 1-64

Praktikos

Chapters on Prayer

Reflections

Scholion (number in Géhin) on Ecclesiastes (chapter: verse)
Scholion (number in Géhin) on Proverbs (chapter: verse)
Scholion (number) on Psalms (chapter: verse)

On Thoughts

[To Eulogios] On the Vices opposed to the Virtues

Origen, Commentary on the Song of Songs (Commentarium

in Cant. Canticorum)
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C.Matt.

Conf.

Confess.

DA
DM

DP
De Opf.
EN
Ench.
Enn.
Gorg.
HL
LS
Met.
Phd.
Phdr.
PHP

Rep.
Strom.
SVF
Symp.
Theaet.
Tim.
TLG
VA

Origen, Commentary on Matthew (Commentarium in evan-
gelium Matthaei)

Cassian, Conferences

Augustine, Confessions

Aristotle, De Anima

Aristotle, On the Movement of Animals (De Motu Animal-
ium)

Origen, On First Principles (De Principiis)

Gregory of Nyssa, De opificio hominis

Aristotle, Nicomachean Ethics (Ethica Nicomachea)
Epictetus, Enchiridion

Plotinus, Enneads 1-9

Plato, Gorgias

Palladius, Historia Lausiaca

Long & Sedley, The Hellenistic Philosophers

Aristotle, Metaphysics

Plato, Phaedo

Plato, Phaedrus

Galen, On the Doctrines of Hippocrates and Plato (De pla-
citis Hippocratis et Platonis)

Plato, Republic

Clement of Alexandria, Stromateis

H von Arnim, Stoicorum veterum fragmenta

Plato, Symposium

Plato, Theaetetus

Plato, Timaeus

Thesaurus Linguae Grecae

Athanasius, Life of Antony (Vita Antonii)
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