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ARSTRACT

This doctoral thesis deals with the topic of Pastoral Psychology. It is a comparative study
of the Psychoanalyst Karen Homey and the Father of the Church, Saint Maximus the
Confessor. The central part of the thesis is a comparison of Karen Homey’s psychological
theory of neurosis and Saint Maximus thg Confessor’s anthropological understanding of
the nature of human fallenness.

This is preceded by a comparative study of the understanding of the potentialities of
healthy human nature, or human nature as God intended it, and followed by a comparison
of the therapeutic methods proposed by Karen Horney on one hand and Saint Maximus on
the other. The whole study is prefaced by a historical introduction that seeks to place the
American Psychoanalyst and the Fafher of the Church in their respective historical and
intellectual context.

This study closes with conclusions and an epilogue that deals with the current position of
Karen Horney’s psy;:hoanalysis, and the way in which Saint Maximus the Confessor’s tea-

ching on Creation, Man and World contributes to the teaching of the Church today.
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PROLOGUE

In the Orthodox Theology departments of Greece, some years ago, there began an

important scientific comparison between psychoanalysis and the neptic tradition. The idea
for this comparison derives from the attempt to détect common traits between these two
traditions, so as to lead them into harmonious co-existence. The background used in this
comparison is on the one hand the various psychoanalytic theories and how these seem to
be applied in contemporary society, whilst on the other the various neptic teachings and
~ the anthropological elements they display.

The comparison between psychoanalysis and the neptic tradition demonstrates positive
and negative elements. The more we compare these two, the more we discover ‘two
characteristics. On the one hand, we find many common traits, whilst on the other we find
many differences. The common traits refer to the way both reveal themselves in theoretical
and practical levels, i.e the way in which they investigate the human psyche in accordance
-with its close relationship to the body, and how this relationship affects one’s own existe-
nce in a practical way.

At this point, I think it is useful to explain the meaning of the term “neptic”. The
adjective “neptic” finds its origin in the Greek verb “viipw” (to be sober) which in the
ascetical tradition is linked with ideas such as watchfulness (@uAakn), attentiveness
(npoooyn), and spiritual alertness (émaypvmvnoig). The connotation of the word
“sober” includes the readiness (€ypnyopoig) of the intellect (vobg) not to accept any
thought (loywp.ég) of temptation.

According to the Greek patristic tradition, this watchfulness is the restraint (Eyxpatewr)
or guard (pOAag) of the intelligence (Aoyrotikov) within the heart (xapdia), so that no
thought enters therein, which would create the preconditions for the committing (d1d-
npagic) of sin (Gpaptic). Watchfulness in other words is the guard of the heart.

The outcome of the “marriage” between psychoanalysis and the neptic tradition led to a
new branch of Patristics which developed in Greece in the late 1960’s. In Greek this is

called “TIowavtikny Poyoloyia™. This can be translated ‘“Pastoral Psychology”, a term
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familiar in English since the 1930’s, though in English it has a rather different connotation
and is hardly conceived of as a branch of Patristics.

The person whb officially created this term in Greek, and who to this very day ceaseless-
ly works on it, is the Professor emeritus - now - of the Kapodistrian University of Athens
Dr. Ioannis Kornarakis. The first monograph written by Professor Ioannis Kornarakis was
“Pastoral psychology in the psychology of Carl fung” and it was published in 1958!. His
second monograph was published some years later and carried the title “Pastoral
psychology in the epistles of the Saint Isidor Pilousiotis”2. He then published the treatise
“Elements of neptic psychology’? . |

Through his writings Professor Kornarakis continues to exercise even today an important
influence on pastoral psychology, such that we may characterise him as a “léy-pastoral
theologian™. As a result of these works, one may say that Pastoral Psychology has been
established not only as an official discipline in the orthodox theology departments*, but in
everyday orthodox practice and behaviour as well.

In Greece, pastoral psychology is considered to be effective, not only because it helps in
the clarification of the elements connecting the aspects of psychoanalysis and neptic
tradition to each other, but also because it has been practised, and continues to be practi-
sed, in the life of the Greek Orthodox Church as well.

Pastoral psychology, in Greece, therefore, exists as a part of the study of patristics. The

1 The Greek title of the monograph is ““H nowpavtiky yuyoloyia otiv yuyoroyia tob Movvyk”.
2°H mowpavnikn yoyoloyia otig &motoréc tob ayiov Iowddpov tob Iniovcidtov, Afoi Kyria-
kidis, Thessaloniki 1961.

3 Sroxeia vyrnikiig wouyohoyiag, Ipiresia Dimosievmaton, Thessaloniki 1963.

4 The official appearance of Pastoral Psychology as a branch and discipline in the orthodox theological
departments of Greece began when Professor Kornarakis was appointed tutor and lecturer of this branch
of patristics in 1968 in the theological department of the Aristotelian University of Thessaloniki. In turn
this branch was officially founded in the theology department of Athens, when Dr. Kornarakis was elected

Professor in 1978.
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objectives of pastoral psychology are to study the writings of the neptic fathers of the
church, and to compare them with modern psychological-psychoanalytical theories; se-
condly, to provide instruction in the psychoanalytical approach of the fathers for members
of the clergy, who wish to be trained in pastoral counselling, so as to be able to help their
congregations, and those who seek assistance because of various psychospiritual suffe-
rings. Today pastoral counselling is practised in many parishes throughout GreeceS and
there is general agreement that it helps the orthodox christians.

Through pastoral psychology one understands that religious faith provides emotional
security, a sense of personal identity, and of belonging within the wider perspective of hu-
man existence. In Greece other scholars who are occupied with pastoral psychology,
apart from Professor Kornarakis, are the Archimandrite Dr. Philotheos Pharos, and
Professor Alexandros Stavropoulos of the theology department of Athens. The next
generation of pastoral psychologists is already emerging in such clergy as the very
Reverends Vasilios Thermos and Adamantios Avgoustidis.

The parallel between psychoanalysis and the neptic tradition is not only a matter of
modern concern, but it also something that already has a history, in that, in the early
fathers, we find deep anthropological interest in the human psyche, which bears compari-
son with modern psychological investigations. This is why this thesis involves a compari-
son between one of the figures of the modern psychoanalytic movement, and a great and
early father of the Greek neptic tradition.

There seem to me to be three important reasons for comparing psychoanalysis and neptic
tradition:

a) Common Framework

The common framework involves a common interest in human psychology. Modern

psychology has progressed by using the empirical method common to all modern sciences.

3 Considerable spiritual guidance involving the findings of pastoral psychology takes place in the parish of
the Assumption of the Virgin Mary in Acharnai-Athens, where the Archimandrite Markellos Kampanis

provides to his congregation this pastoropsychological practice.
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In other words, psychoanalysis investigates a person’s relationship to himself, and to his
close and wider social environment, his relationship to others, finally it invéstigates the
convictions he adopts in life, the way he develops his abilities in it, and the points in which
he is influenced positively or negatively by it.

Psychoanalysis approaches these matters, not dogmatically, but tentatively, with a view
to a healthy personal and social life, free from conditions which do not promote one’s
‘ personé.lity either on personal or on social level.

The same is, more or less, valid from the viewpoint of the neptic tradition as well. The
neptic tradition can also be presented as a science, or better, as a scientific endeavour with
considerable existential implications. The neptic tradition sees the teaching of the fathers
of 'the church as providing theological and anthropologicai principles for an effective
investigation of the human condition.

What concerns the neptic tradition is not catalogues of notions and interpretations about
_ man, but efféctive investigatory approaches to man’s weaknesses with a view to their
resolution. The neptic tradition scrutinises man through the conditions of his life, which
are related either to himself or to others or to God. These conditions are not considered as
autonomous procedures or as procedures separate from the everyday reality of life, but
they are investigated within life, which is subject to positive and negative influences.

Simultaneously, the neptic tradition attempts to detach man from experiences which do
not integrate him, but keep him imprisoned in spiritually destructive experiences full of
psychological cul-de-sacs. This effort of the neptic tradition is pursued through present
therapeutic procedures, that seek psychosomatic vigilance and social balance.

b) The Neptic tradition helps one to understand psychoanalysis

The neptic tradition helps us to understand psychoanalysis as an important investigation
of the nature of the psychosomatic man. Through the neptic tradition a researcher may
discover in the findings of psychoanalysis deep existential implications. The stages in the
development of psychoanalysis manifest considerable significance. They suggest the
framework in which psychoanalysis appears as a science, and they clarify the points of

interest in the approach of psychoanalysis to man.
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The neptic tradition helps us to understand psychoanalysis as an humane science dis-
playing theoretical and practical intervention in the life of the contemporary man. (Later
on we shall discover that there is a considerable debate within psychoanalysis as to whe-
ther it is to be understood as a science or as a branch of the humanities).

The entire concern of this science is to suggest useful solutions to psychosomatic defi-
ciencies. To be more exact, when one pursues the neptic tradition, one clearly perceives
the various psychoanalytical suggestions about man. In other words, one understands:

a) the reality and existence of the unconscious experiences in the soul.

b) the need for a constructive and effective self-analysis of them.

c) the process of repression and the struggle towards the awareness of
all the unconscious habits.

The methods and tactics of psychoanalysis become more receptive from the researcher of
the neptic tradition, who by extension becomes able to understand the abilities and
skilfulness of psychoanalysis from a critical viewpoint. Also, a researcher understands how
psychoanalysis contributes to the proper investigation of modern man. The neptic tra-
dition possesses the ability to distinguish in psychoanalysis, both the constructive function
and suggestions needing further scrutiny and inierpretation as, for instance, are the specific
characteristics composing a man’s personality, his thinking, the emotions and their pro-
blems.

Through the neptic tradition it becomes more understandable that psychoanalysis reco-
gnises in man a personal system of convictions and values through which it attempts to
approach and estimate one’s tendencies and activities properly. Simultaneously
psychoanalysis is considered as a scientific system of psychological rules which studies the
functional character of the psychic phenomena and the determinism governing these phe-
nomena.

In conclusion, the work of psychoanalysis can be understood from the point of view of
the neptic tradition as an investigative one. The soul is the investigatory field of psycho-
analysis. Its scrutiny is investigated methodogically, as also happens in the case of any

other science. The investigative by-products of psychoanalysis are estimated and evaluated
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on the basis of psychoanalytical principles which build up the determinism governing
psychic phenomena. The investigation of man by psychoanalysis is directed to all parts of
his existence, and provides proper considerations about his existential nature and
compositions.

The neptic tradition is, in my opinion therefore, the factor through which we may unders-
tand psychoanalysis in a proper and secure way. If we examine the neptic tradition in the
writings of the desert fathers, i.e in the Gerontikon (yepovtikov), or as it is also called,
* Apophthegmata Patrum ( Amogféypata IMavrépwv), we notice meaningful psychologi-
cal investigations of the human psyche, and spiritual guidance either in the form of
questions and answers, or in the form of simple stories or examples.

These writings provide us with a kind of psychic radioscopy through which one may
understand the composition of the psychosomatic man. Neptic Fathers who provide that
kind of teaching and investigation would include Saint Paphnutius, Abba Sisoes, Abba
Poemen, Evagrius of Pontus, Macarius the Egyptian, Saint Nilus, Saint Diadochus, Saints
Barsanuphius and John, Saint Maximus the Confessor, and many others. In general it is
the spirituality existing in the neptic tradition which helps us to understand the work and
scope of psychoanalysis.

¢) Psychoanalysis provides a vocabulary with which the modern man can approach the

neptic tradition

The subject matter of psychoanalysis is human behaviour in all its manifestations. The
task of a psychoanalyst is to study, to discuss, to understand, and to explain this behavi-
our.

There have been many advances in the last cenfury and a variety of techniques for
investigating the soul were cultivated very quickly. Psychoanalysis also was not afraid to
draw conclusions concerning the psychological weaknesses of the modern mﬁn. Today the
scope and applications of psychoanalysis continue to be broad. Psychoanalysts are to be
found not only in academic institutions, but also in many other sections of the modern

society, where they attempt to apply their psychoanalytical knowledge properly and
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effectively. More generally psychoanalysis has expanded the intellectual vocabulary of
modern man.

In the last one hundred years, therefore, psychoanalysis has developed and continues to
develop significantly, attempting to provide the best solutions for the sufferer. In the
course of this history, psychoanalysis has developed a vocabulary to refer to the problems
of psychosomatic man. Modern man finds hiniself, more or less, in a position to under-
stand better his psychosomatic weaknesses b;' utilising this psychoanalytic vocabulary.

The neptic tradition itself uses ancient psychology which poses many problems in the
modern world. It borrows this psychology not only from philosophical sources, but also
from other religious teachings as well, and uses it with considerable anthropological acuity
and theological profundity. What the Neptic tradition expresses through this psychology is
teaching of real spiritual maturity with centuries-old validity and potential, which, could
indisputably help modern man to overcome his inner and personal deficiencies. For this
reason, any attempt to translafe into the vocéBulary of modern psychology aspects of the
Neptic tradition is likely to prove illuminating.

The Thesis will be a comparative study of the psychoanalyst Karen Horney, who worked
on the problem of human neurosis, and the anthropology of the Greek neptic father of the
church, Saint Maximus the Confessor. The idea of comparing Karen Homey with Saint
Maximus the Confessor arises for two reasons.

a) Karen Horney’s sympathy with religion

Her entire psychoanalytical labour seems to me to be very significant. She worked on
modern man’s psychospiritual problems, and tried to provide solutions she thought it
would be helpful against the deficiencies that haunt him. This effort of hers proceeded on
paths not only bearing a close relationship to other psychoanalytical theories, but she also
developed a theory open to religious considerations and ideas. She never criticised
religion, but she discovered in it new developments and influences for her theory of
Neurosis.

Karen Homey was the person who found in religion ways of understanding others

peoples’ problems better. When we say she was “sympathetic to religion”, we also mean
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that she studied the New Testament in a way suitable to her existential searches for an
effective interpretation of neurosis. As we discover in her writings, she was always very
keen to work at and to be influenced by religion, because, as she herself indicates, she
obtained considerable help from it in explaining many neurotic phenomena.

It is by the way important to notice how Karen Homey works on neurotic notions
through the assistance she acquires from religion, because we discover in her a psycho-
analyst who provides decisive ontological considerations concerning the problem of the
* human neurosis. Karen Horney was a psychoanalyst who, although she did not exhort her
clients to discover themselves through religious approaches, neveﬂheleés utilised many
aspects of the everyday practice of religion, incorporating them in an appropriate psycho-
analytical way.

b) because Saint Maximus the Confessor provides a framework both theoretical and
| | orthodox

In studying Saint Maximus the Confessor, one fixes one’s attention not only on the
speculative and doctrinal realms of his anthropology. The cardinal attitudes of his life and
thought were both his faith in the Orthodox tradition inspired by the Holy Spirit and his
belief in the mystery of the God-man.

We stress that the whole system of the Maximian anthropology is an ascetical and mysti-
cal one. His first notion is that God is the Creator of every thing visible and invisible and
that He rules over all with an ineffable love. The anthropology of Saint Maximus operates
through his understanding of human nature and man’s actual conditions. Thus, he provi-
des considerations concerning the sdteriological perspectives of man’s salvation and
deification. For the holy father, man becomes God by grace, because God is He who first
became man; for Saint Maximus, the mystery of Christ attracts him and this is the reason
the Maximian anthropology can be considered as a synthetical one because it displays the
main objective of this father: to demonstrate God and Man in a synthetic form, where
everyone becomes responsible for his actions, and thus they are “incarnated” in one

another. -
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The above consideration of the Saint Maximus® anthropological system shows the
theoretical ﬁ'amgwork expressed in his entire teaching. The holy father is someone who
explained theoretically many aspects of the inner and outer man, and in a variety of
anthropological dimensions. He saw in God the Personal reality who, through His divine
providence and grace, provides man with the ability to confront temptations, and not to
comimit sin.

He also approached God as the Being whose objective is to put man onto the right
soteriological path towards salvation. Saint Maximus also made a considerable scrutiny of
the world of Aoyiopoi and how these affect one negatively. He explained such Aoyiopoi
systematically and one can easily understand when his teaching becomes strict against
them, and when he provides the solutions needed immediately. Saint Maximus is one of
the neptic fathers of our church who never ever leaves one in suspense; he always
interprets in the most comprehensible manner all these phenomena that further the de-
structive outcomes of the fallen man, and he does not hesitate to be direct in the
therapeutic notions he considers most appropriate.

Saint Maximus is the father whose theoretical considerations built up a completely firm
anthropology, because he provided the principles that seem to be useful for one’s own

proper orientation, suitable functional principles with deep theological implications.
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INTROAUCTION
2) Kagen HogNeY ANA, HER WORK ON THE PROELEMS OF HUMAN NEUROSIS
15 Riocrarty oF Karen Horney

Karen Horney was born in Hamburg in 1885! into an upper-middle-class Protestant

family. Her father was a devout Bible reader and her mother a free-thinker. In her early
years Karen Horney went through a period of religious enthusiasm and interest in theolo-
gical matters. The family, in which she was born, was socially and financially very secure.
~ Her father (Berndt Henrik Wackels Danielsen) was a Norwegian sea captain, who later
became Commodore of the North German Lloyd shipping company. Her mother
(Clothilde Marie van Ronzelen) was Dutch.

Horney spent much time with her father on far away sea voyages. She met many people
and was very proud of her father's abilities. Although she was a young girl, these voyages
encouraged her to take significant decisions about the future of her later life. She decided
to be occupied with people because she wanted to talk with them and hear their thoughts,
experiences and interests.

At the beginning of the twentieth century she went to Berlin for medical, psychiatric, and
psychoanalytic studies. She was an excellent student and her ability and personality won
the respect of her professors as well as that of her (mostly male) colleagues.

In 1909 at the age of twenty-four she married Oscar Homney, a Berlin lawyer and with
him she had three daughters. Because of different interests and her increasing involvement
in the psychoanalytic movement which followed her earning of a Doctorate in Psycho-
analysis (Berlin 1915)2 | she divorced him in 1937.

Horney spent a large part of her life in Berlin (1909-1932). From 1914 to 1918 she
studied Psychiatry and from 1918 to 1932 taught at the Berlin Psychoanalytic Institute.

1 Kelman, The biography of Karen Horney, New York 1966, p. 9f.
2 The subject of her Ph.D thesis was: Ein Kasuistischer Beitrag zur Frage der traumatischen Psychosen.

Berlin 1915.
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She participated in many international congresses, among them the historic discussion of
lay analysis® from 1924 to 1926, chaired by Sigmund Freud. .

Horney was a pupil of Sigmund Freud. She was psychoanalyzed first by Karl Abraham,
whom Freud regarded as one of his ablest pupils, and then by Hans Sachs, whose attitude
towards Freud was a reverential one.

Karen Horney's origins and early experiences prepared her for wider perspectives. She
was greatly interested in interpersonal relationships, and how they affect contemporary
 persons. This interest led her at last to become a physician-psychoanalyst. Horney's pri-
mary emphasis in psychoanalysis was to connect therapy with traditional therapeutical as-
pects drawn from theology and philosophy , and for this reason she was highly regarded as
a broad-minded teacher and analyst of wide experience.4 Her talents for teaching and trai-
ning found expression in her natural ability for clinical research.

In 1932 Dr. Horney went to the United States and for two years she was associate
director of the Psychoanalytic Institute of Chicago. In 1933 she went to New York and
was a member of the teaching staff of the New York Psychoanalytic Institute until 1941,
when she became one of the founders of the Association for the Advancement of Psycho-
analysis and the American Institute for Psychoanalysis.

In New York she became more interested in the therapy of mental sufferers. She began
to be specifically occupied with neurosis and devoted all her effort to exploring this phe-
nomenon. She gave expression in this in her books, through which she tried to gi\)e, in si-
mple language, to the wider public therapeutic methods for dealing with the phenomenon
of neurosis. Challenging significant assumptions of both. aspects of the psychological
establishment - German neurophysiology and American behaviourism - and their

3 This congress discussed the issue of whether non-doctors could be allowed to practice analysis. Freud
maintained that analytic work need not be the exclusive preserve of doctors. With this Sandor Rado
disagreed who believed that psychoanalysis should be practised only by the medical profession. Karen
Horney could see both sides but she refused to take an exclusive position on either side.

4 Oberndorf, Obituary, Karen Horney, Int. J. Psycho-Anal., part I 1953.
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surrounding. culture, Karen Hdmey greatly extended the boundaries of Freud's theories
about male/female neuroses. Through her work on neurosis, she sought to bring the
benefits of her curative procedure to all those who wish to learn, to understand and to
fight against, their neurotic tendencies. She died of cancer of the bile ducts in the liver in
1952, that had spread to her lungs.>

Anyone wishing to approach Karen Horney's theory of neurosis needs to tackle the par-
ticular scientific topics on which she built her psychoanalysis and the influence upon it of
Melanie Klein's understanding‘ of neurosis. In turn, one should consider the whole
development of her theory, in order to grasp her central idea about neurosis, which enab-
led her to cure human beings of this ailment. |

Horney's central idea is a mixture of philosophy, psychology and psychoanalysis. She us-
ed these three fields of study, as she attempted to understand each neurotic case through
the whole experience of people's lives and interactions, together with their changing envi-
ronments. Studying her theory we see a woman of wisdom and experience at work, sear-
ching for better ways to aileviate human suffering.

Parallel to this, Horney was influenced by Melanie Klein on issues of feminine psycho-
logy. Initially, she accepted Klein’s rejection of the primary character of girls’ penis envy.
In this argument she considered - as Klein did - that penis envy it is not a primary
formation but a defence mechanism.¢ Further, Horney agreed with Klein that girls were
probably aware of their vaginas at an earlier stage than that maintained by Freud.” Homey
supported Klein’s whole psychoanalytical theory about feminine psychology except her
conviction that the girls must be analysed at a very young age, indeed, if possible, at the
age of four or five! . Horney was together with Josine Miiller the only one, to support

Melanie Klein in the psychoanalytic conference in Berlin in 1922, maintaining that Klein’s

5 Rubins, Karen Horney, gentle rebel of Psychoanalysis, London 1978, p. 337.
6 King-Steiner, The Freud-Klein Controversies 1941-45, London 1991, p. 344.

7 Quinn, 4 Mind of her own (The life of Karen Horney), New York 1987, p. 235.

8 Quinn, p. 183.
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writings about feminine sexuality are very important, making known that she felt very
distressed because psychoanalysis did not comprehend Klein’s theory, while complaining
simﬁltaneously that insufficient attention has been paid to Klein’s work 2

Horney was also influenced by Melanie Klein in her understanding of the concepts of
hatred, greed and envy. Hatred considered by Horney thereafter as the neurotic experience
which is directed against bad internalised objects, ultimately focuses on the individual’s
own impulses, which are felt to have been and to be destructive and dangerous, so that,
 finally, hatred becomes a self-compulsion within a person’s life. Greed and envy also were
considered by Horney in the same way as Klein, i.e as deep aggressive processes with
insatiable and hostile contents. 1

Another aspect of Klein’s influence on Horney was her flexibility in interpreting philoso-
phical matters and also her freedom in seeking direct solutions for the problems of daily
reality. By saying, flexibility in interpreting philosophical matters, 1 mean that Hdmey,
under Klein’s influence, encountered man and society m an unprejudiced way. Concerning
Klein’s freedom in discovering direct solutions for problems of daily reality, 1 mean that
Horney felt free, as Klein did herself, not to identify herself with cultural or social
institutions, when she investigated them as vehicles of neurotic expressions.

Horney's efforts constitute a constructive approach to psychoanalysis. Her ideas continue
to be relevant in our time, to the extent that her theory is even now still criticised constru-
ctively. Many of Horney’s ideas have been incorporated into psychoanalytic thinking: her
emphasis, for instance, on first addressing the here and now instead of diving right into the
patient’s past. The recent attention to the narcissistic personality in the writings of Heinz
Kohut and other “self psychologists” was anticipated by Karen Horney thirty-five years
ago in her books Our inner Conflicts and Neurosis and Human Growth. Even Dr. Samuel

9 Quinn, p. 235.
10 Klein-Heimann-Money-Kyrle, New Directions in Psychoanalysis. (The significance of Infant Conflict

in the Pattern of Adult Behaviour), London 1955, p. 324.
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Atkin, who opposed Karen Horney’s theories in 1941, conceded that Horney was ahead of
her time in recognising psychoanalysis as a humanity rather than a rigid science.!!

Her perspectives derive from her psychodynamic, phenomenological and critical back-
ground.!? She was working on the problems of human neurosis, even when she was a stu-
dent. Her analytical theories developed through careful observations and direct expe-
rience gained in hospitals and clinics year after year. Her clinical psychoanalysis was very
famous® in spite of technical difficulties relating to the methods she used. She empha-
 sized the need for clinical observation, clinical circumstances and clinical means, which the
neurotic person needed in order to be more secure. She never lost the spirit of searching,
testing, revising, changing, dropping and adding new hypotheses. Her work was really a
wholehearted self-offering search for the right solutions to the problems of every neurotic

person that came her way.

11 Quinn, 4 Mind of her own....pp. 14-15. From Susan Quinn’s interview with Dr. Samuel Atkin, May 16,
1983.
12 Kelman., The biography of Karen Horney, New York 1966, p. 19.

13 About this see her work: The technique of Psychoanalytic Therapy, Berlin 1917.
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2 ) Crmicsm or Freua,

The relationship between Horney and Freud was at first rather creative, but subsequently

because of their differences in psychoanalytic matters, came to a halt and was finally dis-

continued.!* The disagreements between these two concerned female psychology and se-

xuality.
Her criticism of Freud started in 1922 when Horney and Freud met together at the

International Congress of Psychoanalysis in Berlin. Freud was the chairman of this
" conference and his purpose was to lead every psychoanalytic discussion towards his own

interpretation. Horney was very well aware of Freud’s disposition and she opened her
" speech by suggesting a revised version of penis envy. For Horney penis envy was to be
placed within a context of normal female development; it does not create femininity but
rather expresses it. Penis envy does not constitute a deep and wholly womanly love
attachment to the father. Homney’s speech was entirely gentle and in the most correct
manner possible. She explained pénis envy as a mésculine narcissism which was too self-
evident to need explanation and that this view of Freud’s was not only opposed to
feminine sexuality, but also to biological science itself.

In 1926 Freud published his provocative paper about the consequences of the anatomical
distinction between the sexes. Homey read this paper and became more explicit in her
criticism of him. She said with increasing urgency that Freud had drawn attention to a
certain one-sidedness in his analytical researches. Horney also rejected Freud’s speculation
about castration and the oedipus complex. Another matter on which she criticised Freud
was feminine masochism, where he said that women feel an inferiority complex towards
man’s penis they do not have, and thus they develop sexual masochistic tendencies
because they envy man’s penis, and they try to possess it. Horney maintained that such
masochism is woman’s natural experience, it is a gift of nature in which woman is

obviously superior to man. In general terms, Horney did feel very upset by Freud’s

14 For her relation with Freud, see: Alexander and Selesnick, The history of Psychiatry, New York 1966,

pp. 186-187.
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psychoanalytical interpretations and she expressed her opposition to him by saying: “The
dogma of the infeﬁoﬁty of women had its origins in an unconscious male tendency”.!s

In addition, it can be maintained that Horney was the first, and perhaps the best, critic of
Freud’s ideas about women. Her early essays on female psychology have an astonishing
immediacy. In such brilliantly argued papers as The flight from womanhood!¢ Horney was
saying in the 1920’s what feminist critics of Freud rediscovered fifty years later.

Horney officially broke her scientific link with Freud in around 1933 when she was asked
by Franz Alexander to be a co-founder of the Institute of Psychoanalysis and thus went to
live in New York. This Institute was renamed after her death the Karen Horney Psy-
choanalytic Institute and one can find it at 329 East 62th Street. Further, in 1952, a few
months before her death, the Karen Horney Clinic was founded as well.

However, even in New York, her writings frequently criticised Freud, and she tried to
provide proper corrections of Freudian terms and notions, in accordance with her effort
to explore psychoanalytically the experiences of a neurotic’s life.

In contradiction of Freud’s theory of neurosis, all neurotic phenomena, according to her,
are the resﬁlt of an insufficiency of the ego's normal function of control, which lea-
ds either to symptom - formation, i.e to an unconscious psychic procedure, where a re-
pressed drive is indirecﬂy released and appeared through a symptom, or to charactero-
logical change i.e when a symptom appears, it functions as a reconciliation between con-

- scious and unconscious drives, and changes one’s psychic character by cdnverting every
inhibited drive to an operation of the ego, or both. A neurotic conflict can best be
explained structurally as a conflict between the forces of the "ego" on one side, and the

"id" on the other. The forces of the “ego™ refer to the control apparatus of the psychic

15 Gay, FREUD-A life for our time, New York 1988, pp. 519-521.

16 This paper is to be found as the second chapter in Horney’s Feminine Psychology. In this chapter,
Homey examines the masculinity complex in women as viewed by men and by women, pp. 54-71. More
about the controversy between Horney and Freud, one may find in the work of Marcia Westkott, The

Jeminist Legacy of Karen Horney, New Haven 1986,
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structure, which function consciously and are influenced by logic, whilst the forces of “id”
are under the domination of the unconscious factors and operate in accordance with the
pleasure principle. These “id” forces are explained as the instinctive reservoir of man and
they have their basis in anatomy and physiology.

The decisive neurotic conflicts occur in the first years of childhood. The ultimate aim of
psychoanalytic therapy is to resolve the infantile neurosis, which is the nucleus of the
neurosis of adulthood and, thereby, to do away with neurotic conflicts.1?

Horney believed that psychoanalysis can free a human being who is tied hand and foot;
but it cannot give him new arms or legs. In other words, psychoanalysis shows us that
what we regard as constitutional merely represents a blockage of growth, a blockage
which must be cleared.!®* Karen Horney had defined her holistic concept of blockage in
contrast to Freud's mechanistic notion of resistance. Her concept with blockage entailed a
deep understanding of the psychoneurotical experiences which prevent a person from
being fr‘eed19‘. Horney uproots this blockage through the perspective of growth-oriented,
life-affirming, and freedom-seeking alternatives. These alternatives destroy blockage and
restore man, providing also possibilities to protect him from every social or environmental
interaction. On the contrary Freud’s notion of resistance means that such blockage is never
uprooted by man, even if it seems that it is so. The reason for this is that the analysand is
hidden behind his analyst, and, furthermore, because he resists providing every possible
help to his analyst against this blockage. This failure to treat blockage is firmly connected
with the analysand’s resistance to the healing procedures of psychoanalysis. From another
viewpoint, Freud’s resistance defines the conscious or unconscious opposition towards

disclosure and treatment of unconscious experiences. Resistance is mainly connected,

17 Greenson, The classic psychoanalytic Approach in the American Handbook of Psychiatry, New York
1959.

18 Horney, The technique of Psychoanalytic Therapy, Berlin 1917, p. 28.

19 Kelman and Vollmerhausen, On Horney's Psychoanalytic Techniques, Developments and Perspectives

in Psychoanalytic Techniques, New York 1967.
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according to him, with subjective defence mechanisms?° as the positive transference?! , the
self-awareness reactions, and the self-criticism. These are turned against urges containing
inferiority complexes, hypochondriacal fears, repressed desires and inhibitions in
interpersonal relationships which threaten the ego.

Hormey’s chief success was in helping to free psychoanalysis from all instinctive, i.e from
all selfish explanations and approaches of other psychoanalysts, and monolithic meanings
as well, connected either with partial or excessive or erroneous interpretations of several
| analysts, who not only investigated the tasks of psychoanalysis and tried to explore
therapy methods without taking into account the special needs of a person, but they also
applied non-universally accepted estimations, which they endowed with improper scientific
argumentations. The théory Homney offered was an alternative one and had two branches:
an interpersonal and a cultural one. People develop living in relation to other people living
within a cultural ambience.22 |

Horney describes neurosis as an "actual situation"?® , which involves man in vicious
circles of disturbances and tyrannizes over him through:

. a) "creating conflicts which the neurotic person attempts to solve”.
b) "creating psychospiritual weaknesses in which the neurotic per-

son experiences considerable intrapsychic voids”. 24

20 The subjective defence mechanisms reveal the eﬂ"ért of a person to be freed from neurotic procedures
affecting its entire psychosomatic being. These defence mechanisms are characterised as personal ones -
in accordance to one’s specific needs - and vary many times from the equivalent general ones.

21 positive t'ran.vferenge is interpreted as a repetition of an attachment to others, which in reality is proved
as a desire for seeking assurance and protection against anxiety.

22 Horney, Final Lectures, New York 1991, p. | 10.

. 23 The neurotic personality of our time, New York 1937; see also: New ways in Psychoanalysis, New
York 1939; comp. Kelman's and Vollmerhausen's work., On Horney’s Psychoanalytic Techniques,
Developments and Perspectives.

24 The neurotic personality of our time, New York 1937.
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Horney had a wide knowledge of literature. She had read authors who displayed in their
works psychoanalytic approaches. Karen Horney employed their approaches and it can be
maintained that she was influenced by them in the development of her theory.

An example of hér use of literature can be found in her general psychoanalytical idea of
neurotic shoulds and how these affect the real self of a person. For Homey.an individual
may impose tasks upon himself which are detrimental to his whole being. A classic
example of this kind is found according.to her, in Dostoevski’s Crime and Punishment?s.
Horney analysed Raskolnikov’s behaviour in order to find out why dissatisfaction with
other persons may develop neurotic shoulds and harm one’s real self

For her, Dostoevski shows us, in unmistakable terms, that Raskolnikov’s tendencies we-
re full of resentment against his poverty, and so that nothing was more imperative for him
than to kill. Dostoevski shows that Raskolnikov had oppressed himself into doing it, i.e, he
had convinced himself with the idea that if he kills this lady he will become free from the
obsessions that haunted him. What he actually felt .;flgainst her represents for Horney the
appearance of the neurotic shoulds in his life, which operate as vital needs towards the
task of self satisfaction.,

He thought therefore that if he killed her he should be able to feel inner freedom from the
obsessions against his poverty. Nevertheless, Horney states that, at the time he was
thinking and preparing the plan of killing, so to satisfy his neurotic shoulds, he did not take
into account, at least just for a moment, that this action of his would harm his real self
irreparably, which - his real self - from time to time attempted to provide understanding
about himself, so as not to do it. On the contrary, alas, he did not pay any attention to his
real self, he followed the tension of his neufotic shoulds, and he fulfilled his objective.

For Horney, in this state Raskolnikov experienced his inner void, and felt that he would
remedy it, if he acted out the way he was thinking, and thus decided on the killing. When
he committed the murder, he did not feel what he was expecting he would, but he

experienced once more this inner void instead. This inner void remained, due to his

25 Horney, Neurosis and human growth, W. W. Norton, New York 1950, pp. 119-120.
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neurotic shoulds, which not only harmed his real self, but soon afterwards, led Raskolni-
kov to give him_self up to the police.

Horney concludes that the murderer was too hapless to resist the thought of killing; he
rejected the advice of his real self, and he gave into his neurotic shoulds which already had
taken action.

Horney, in her development of human psychoanalysis, makes the fundamental difference
between pathologic and normal phenomena. Pathologic phenomena show more distinctly
as through a magnifying glass the processes going on in all human beings. Normal
phenomena show the inner forces which a human being possesses. These forces help
every neurotic personality to avoid dangerous situations and to create a security valve
within him.26

Karen Horhey can be classified with several other psychoanalysts who have spoken
about neurosis in a more speciﬁé and elaborate way . She is perhaps the only scientist who
dedicated all her writings to neurosis. Indeed, she could be considered as one who
extended the boundaries of research into neurosis, beyond what can be reached, even .
today. Karen Horney describes her theory as "optimistic", in. contrast with Freud’s
"pessimistic" one. Horney accepts the above definition in the sense of "world and life
affirmation”, i.e man may be detached from his neuroses if he learns how to draw power
from the sources of his inner capabilities and those positive environmental factors
surrounding him, even while he experiences all the tragic elements of neuroses within
himself2? On the contrary the notion "world and life negation" characterises Freud's
psychoanalysis, because in a deep sense it provokes pessimism, i.e depressive feelings in
which man recognises that there is no effective solution to his conflicts and neuroses. This
pessimism occurs in many of the experiences of a person without any effort to cancel
them. From Horney’s perspective, Freud remains a slave of false interpretations which, by

extension, mislead anyone trying to draw optimisin from his theories.

26 Kelman, The biography of Karen Horney, New York 1966, p. 28.

27 Neurosis and human growth. A struggle to Self-realisation, London 1951, p. 378.
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Horney’s chief preoccupation was to explain feminine neurotic behaviour in relation to
neurosis and na;éissism. At the same time she also examined male neurotic psychological
behaviour and tried to bring to the surface the problems which arise from the relations
between two sexes. In her work, Horney examined fhe psychology of females. She
attempted to uncover this psychology by exémining the behaviour of females in their lives.
Dr. Horney's evolving ideas on feminine psychology were presented through her diffe-
rences with Freud. After confronting Freud's male-oriented psychology with her own so-
called female psychology, she described the "feminine type" of woman, saying that, this
type is shaped as much by cultural factors as by certain instinctual demands. Horney fur-
ther asserted that the "patriarchal ideal of womanhood" is culturally determined, not an

immutable given.28

28 Kelman., The biography of Karen Horney, New York 1966.
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32 CrpsianeTy ania Karen Horney

Significant evidence for our reference to Karen Horney’s relation with christianity in-
cludes:
a) Her diary.?®
b) The relationship she developed
in New York with Paul Tillich.3¢

In her autobiography, Horney displays her faith in God as an attempt at approaching Him
empirically. She was searching for God because she wanted to raise herself spiritually, and
because she tried to be integrated existentially.

Horney’s first approach. to Christianity began when she was nine years old. The family
environment in which she lived offered her false religious experiences, i.e compulsory
church-going, feigned morality, tYrannical behaviour, which were too far away from the
spirit of Gospels. Moreover, an example which was always a bad experience for her is
that her father, although he was an active member of the church community in Hamburg,
nevertheless, was authoritarian towards Karen during her childhood. Such authority revea-
led lack of love and affection. Because of this, her behaviour against her father started
being troubled and completely alienated. She felt hatred against him and discovered her
inability to love him any more. Parallel to this, she also started not accepting God the

' Father: she associated Him with her father’s behaviour and the result was to consider her
contempt for her own father as two parts of the same inability.3! Karen was deeply hurt
by her father’s behaviour, because she initially took him as an example, but finally she
discovered he was not. This eventually was the main reason she started to think

profoundly about God’s existence and God’s divine presence.

29 The adolescent diaries of Karen Hor;tey, New York 1980.

30 All we know about the relationship between Horney and Tillich we know from Tillich’s wife Hannah.
Hannah Tillich was interviewed about it from Susan Quinn, the author of A Mind of her Own (The life of
Karen Horney).

31 Quinn, 4 Mind of her Own, p. 28.
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The first steps towards discovering God, had been given by her religion teacher Herr
Schulze who enthusiastically réferred to Christ’s love towards His creatures, and how man
may experience it. Karen was positively inspired by him and she developed a very firm and
constructive relationship between herself and Christ’s teaching of love.

With the passing of years, Horney considered herself within God’s plan for man’s salva-
tion. She always investigated her actions critically and attempted to place them at God’s
salvational purpose. Many times she felt very humble and asked in her prayer to be a firm
disciple of Christ’s teachings, not to exploit 'others, to love everybody - especially her
father - and not to be in any kind of controversy with anyone. When she “caught” herself
being hostile, she felt very heavily burdened by hypocrisy and Aconfessed that her faith,
conviction and belief towards God was really listless. She continually prayed not to behave
hypocritically; she prayed to feel the doctrine of love and self-offering; to long for the
faith, that makes oneself and others happy; to be sincere and to act accordingly. Oﬂeﬁ her
prayers, as she confesses in her autobiography, were followed by a deep and frequent
crying and guided her into constructive experiences, the results of which were eventually
.revealed within her theory.

God for Horney is an eternal existence. His essence is necessity and eternity. His power
consists of the omnipotence of love. He always understands man’s weakness. God’s unity
is found in the doctrine of Trinity. His divinity can be recognised by its characteristics: He
has intellect, He has an externalised Word, and He sends His Spirit to the world.

The idea of Church was important for her. The Church for her was the edifice of Christ
which has to be always understood as a glorious ideal. The Church itself provides the
proper guidance of salvation. It guides souls into God, and teaches elements of morality
which always exhibit great ethical values. Church converts man’s bad habits into useful
and christian ones and renders christians disciples of Christ psychosomatically, christians in
action, and not christians in word and sentiments only.

From all the aforementioned, we can accept, in conclusion, that Horney’s position in
faith is not a hegative one, but, on the contrary, positive. This faith towards God and His

church was very helpful not only for her early age, but also for her mature years. She,



32

accordingly, was influenced so much constructively by it, that she was utilising all those
works until her later years in life and for the development of her theory, seéking the right
therapeutic solutions for man’s neurosis and its phenomena3? . |

Although we do not have precise sources referring to Paul Tillich’s relationship with
Karen Horney, we can maintain that Tillich’s influence on Horney’s thought and work was
important and vice versa. Each influenced the other in certain ways. Karen Horney was
particularly interested in Tillich’s ideas concerning the function and interpretation of
christian virtues and values. One of Tillich’s writings which Horney read and studied in her
declining months, was the Courage to be.?> Karen Horney was therefore influenced by
Tillich, but also she influenced him in his theology and anthropology.

Her relationship with Tillich started in 1934 and lasted until her death in 1952. Horney
was introduced to Tillich either through Tillich’s wife Hannah3* | or through Erich Fromm

who also was at Karen Horney’s side as a friend® and introduced her to non-analyst

32 The above is drawn from The adolescent diaries of Karen Horney, New York 1980.
33 New Haven, Yale University Press, 1952,
34 Unfortunately there is no source 'indicating how Hannah met Karen. What we can suppose is that per-
haps they met through Fromm.
35 a) Karen Horney’s relationship with Erich Fromm led to suspicions that she was getting all her ideas
from him. Those who maintained ﬁﬁs pointed out the many references Horney made to Fromm’s works,
published or unpublished, when she wrote her first two books The neurotic personality of our time, 1937,
and Néw ways in psychoanalysis, 1939. Nevertheless, this was not true: the relationship was anything but
one-sided. Horney’s relationship with Fromm was nothing but of that a colleague: It was a “marriage” of
minds. A proof of this- is found in Erich Fromm’s Escape from freedom (New York 1941, Farrar and
Rinehart). He refers repeatedly to Horney’s work, and his idea of individual powerlessness in modern
culture, is closely related to Horney’s idea that basic anxiety stems from a sense of powerlessness. Horney
however stresses individual childhood experiences, while Fromm stresses historical and cultural
determinants.

b) Karen Horney had known Erich Fromm and his wife Frieda Fromm-Reichmann in Berlin, where all

three had studied psychoanalysis. Fromm had been analysed by Hans Sachs and had practised analysis in
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friends among the newly arrived German Intelligentsia in New York. Horney met the
Tillich family3¢ in New York among other Germans living there..

As Hannah testifies, they often got together at Horey’s apartment for dinner. Apart
from theological discussions they had, sometimes indeed lasting overnight, Hannah notices
that they also talked about films and other subjects. Sometimes they also argued when
they discussed philosophical or theological issues, whilst sometimes Horney disagreed
with some of Tillich’s ideas on psychological matters. V

Here it can be said - as Hannah Tillich herself says -, that although Paul liked having
exogamic love affairs, the relationship between Horney and Paul never became a sexual
liaison, but on the contrary was only an intellectual one. Horney liked hearing Tillich’s
theological ideas, whilst Tillich was frequently im};ressed by Horney’s analyses of the inner
man. According to Hannah, Paul was deeply interested in the matters he discussed with
Karen, and especially concerning depth psychology. If Paul had had a love affair with
Horney, Hannah maintains that she would have been the first person to know it. Hannah
never felt resentful towards Horney and always considered her as a good friend.’

The subjects on which Tillich influenced Horney are as follows:

a) Love. He stressed that the principle of love is expressed as the
unconditional validity of the moral imperative, and provides the ultimate norm of all

ethical content .37

Berlin, beginning in 1930. In 1933 he went to Chicago and his friendship with Horney, who was fifteen
years older than he was, intensified. Over the next decade it is impossible to sort out Fromm’s influence
on Horney from her influence on him in the writings they each produced. The relationship between
Horney and Fromm started in about 1926 and ended in mystery in about 1938.
36 It is not quite sure that Fromm had a friendship with the Tillichs. We do not have information about it.
But we can be sure about two things:

a) that Fromm was living in Chicago and not in New York, and

b) that Hannah never ever mentioned anything about him in her

autobiography From time to time, Stein and Day, New York

1973.
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b) Insight. For him insight constitutes the unification of feelings,
proving it is a feeling itself.3®

c) Correlation between Theology and Psychoanalysis from a thera-
peutic viewpoint. Psychoanalysis helps humans to be liberated from particular compul-
sions, whilst Theology provides the right solutions to every destructive experience.3?

d) Conscience. For Tillich, conscience’s character is a moral one.
It commands us what to do and what not to do. It is manifest when man is estranged by
himself and the environment he lives in. Simultaneously, many prohibitions and command-
ments are revealed, producing a very uneasy conscience and calling man by remorse to re-
instate his actions constructively.4?

Although Paul Tillich had Iohg known about depth psychology, it is nevertheless certain
that Karen Horney’s influence on Tillich was a different one. She introduced Tillich to a
better understanding of the térms of depth psychology, provided him with psychological
notions having a direct connection with one’s inner investigatioh towards psychospiritual
betterment.

The subjects in which Horney influenced Tillich are as follows:

a) Awareness. For Tillich the principle of awareness is related to
contemporary depth psychology, it is old as religion itself, and many times it is clearly ex-
pressed within New Testament.41

b) Freedom. Spiritual freedom dissolves for him every impediment, provi-

ding effectiveness and wholesome psychosomatic growth 42

37 Tillich, Systematic Theology, Vol. 3, The University of Chicago 1964, p. 51, and Schroder, The nature
of theological argument: A study of Paul Tillich, Scholars Press, University of Montana, Missoula,
Montana 1975, p. 146.

38 Schrader, The nature of theological argument, p. 142.

39 Thatcher, The ontology of Paul Tillich, Oxford University Press 1978, p. 174.

40 Tillich, Systematic Theology, p. 51. .

41 Tillich,Systematic Theology, p. 246.
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c) Real self. Tillich asserts that the more one is reunited with one’s true
being under the impact of the Holy Spirit, the more one is free.43 |

Paul Tillich’s theology followed another course when he went to the States** . He tried
to adapt there thoughts and understandings exhibiting more sufficiency and adequacy in
theology. He tried to avoid the philosbphical and theological paths he had followed in
Europe and he considered New York as providing spiritual opportunities to him. This is
perhaps one of the main reasons he éccompanied Karen Horney and he started from now
on to encounter theological matters, not of course from the viewpoint of Karen Horney,
but more broad-mindedly, i.e he discussed interpretations provided by Horney on topics
concerning theological issues and how these can be successfully adapted to modern huma-
nistic notions.

Paul Tillich delivered the funeral speech for Karen Horney. His speech can be sum-
marised in the following extract:

“Few people whom one encountered were so strong in the affirmation of their being, so
full of the joy of living, so able to rest in themselves and to create without cessation
beyond themselves. She was what the words of Jesus say, a light on a high stand which
gave light to all in the house.*> It was this light radiating from her being which we have
experienced whenever we encountered her. It was this light which gave light to her
friends, who knew that hours with Karen would count as good and often unforgettable
hours in their lives. She wrote books, but she loved human beings. She helped them to
throw light into the dark places of their souls. Her being, her power to be, was the well-

founded balance of an abundance of striving and creative possibility™ .

42 Tillich, Systematic Theology, pp. 246-247.

43 Tillich, Systematic Theology, p. 247.

44 He became a member of the Union Theological Seminary in New York. This seminap' was a centre of
. Liberal Protestant theology.

45 comf). Matthew, 5. 15.

46 Quinn, A Mind of her Own, pp. 418-419.
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4») ConcerT or Neurosis

As we have seen the notion of neurosis is central to Karen Horney’s understanding of

psychology. Her theory about neurosis can be said to stem from her effort to clarify psy-
choanalytically the human problems which arise in everyday life.

She discerns abnormalities in personal relationships as a basic factor in the creation of
neuroses.*’ The alienation of a neurotic person from others and from his own self,
constitutes a sign of disturbed human relationships. 42

The core of neurosis is found in the unceasing opposition between humans.# Neurosis
can neither be resolved, nor cured, if the experience of a normal human relationship does
not exist.>® A good reason for the persistence of the neurotic phenomenon is to be found
in the underlying interdependence of the neurotic person upon others.3! Such an inter-
dependence is often expressed as animosity, anxiety, ard general inclinations towards
pride, ambition, egocentricism, envy, vengefulness, jealousy etc., which constitute the
aforementioned “core of neurosis™? . |

The structure of the character evolving thereby bears witness to the contradictory nature
of an ensuing seéurity and ‘satisfaction, which; for the neurotic person, are effective
tendencies. In this way, the neurotic person makes clear without realising it, that these
searches are in fact established choices, which rest on deceit.53

The neurotic structure of character is more or less inflexible; it is also precarious and

vulnerable, due to its many weak points: pretences, self-deceptions and illusions.5* This

47 New ways in psychoanalysis, p. 9, comp. also p. 167.

8 Qur inner conflicts. A constructive thebry of neurosis, New York 1945, p. 74.

49 Neurosis and human growth: A struggle to Self-realisation, p. 366.

30 Neurosis and human growth, p. 306, comp. p. 367. See also, Our inner conflicts, p. 47.
31 New ways in psychoanalysis, p. 278.

52 New ways in psychoanalysis, p. 278.

53 New ways in psychoanalysis, p. 173.

34 Selfanalysis, New York 1942, p. 65.
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structure is corroborated in whét we call the “essence of neurosis”, the central points of
which are characterised as “neurotic tendencies”.’® Each time Horney speaks about
neuroses, she implies neuroses of the character i.e. conditions under which, the main
disorder rests on a distortion of character, even if the external manifestations happen to be
identical with those of a symptomatic neurosis.’® Neurosis is the result of a devious and
chronic procedure, usually starting in childhood, which influences the personality in part or
"in toto".%7

"Neurotic attitudes" are specific behavioural patterns of neurotics which are seen as

outward signs of their neurotic conditions. These could be classified as follows:
a) Attitudes referring to giving and receiving love.
b) Attitudes referring to self-evaluation.
c¢) Attitudes referring to assertion of personal identity.
d) Attitudes relating to aggression.
e) Attitudes related to sexuality.>?

Horney was not solely interested in the exterior image of neurosis. Her care turned
chiefly towards the upsets of character of a neurotic. Character distortion is the outcome
of every neurosis, with symptoms which, from a clinical poiﬁt of view, may be forerunners
of new neurotic disturbances®® . Neuroses, according to her, are the price which humanity
pays, for its cultural evolution.® It is therefore imperative, for practical reasons, for a

disorder to be classed as neurosis only when the behaviour of a patient deviates from the

55 Selfanalysis, New York 1942, p. 65.

56 The neurotic personality of our time, New York , p. 30. The term "symptomatic neurosis" denotes a
neurotic phenomenon, which happens once and which is repeated either rarely or not at all.

57 The neurotic personality of our time, p. 31.

38 The neurotic personality of our time, p. 35.

59 The neurotic personality of our time, p. 31.

60 The neurotic personality of our time, p. 283.
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general rules of a specific civilisation.5!

Paradoxically, it is anything but easy to establish the components of a neurosis.
Certainly, it is difficult to trace signs which are common to all neuroses. For example,
symptoms, such as phobias, depressions or bodily disorders, cannot be considered as
criteria, because it is possible that they may never surface. Equal difficulties are
encountered when trying to distinguish a neurosis from the image it projects in the
disorders of relating to others. These include sexual disorders.62

Karen Horney distinguishes two specific signs, which are observed in all neuroses, even
when the structure of personality is not entirely known:

a) a certain rigidity (or lack of ability) in reaction (or bene-
ficial defensive suppleness). And,

b) a difference between the ability to act and the result of an
action.

She also regards the lack of suitable formative factors during the occurrence of various
events, as rigidity of reactions.63 Rigidity is a sign of neurosis, only when it deviates from
the norms of cultural behaviour. The difference between the capaBilities and the real
output of a human being can be attributed to external conditions. Neurosis exists when,
despite his ability and favourable external conditions for development, a pers<;n remains
unproductive. So the neurotic has the impression that the way ahead 1s blocked by his own
self. On the other hand, it is possible for someone to have a neurosis which follows as a
reaction to external co-ordinatess* , without affecting or warping the rest of his
behaviour.65

The existence of contradictory tensions the content of which is unknown to the neurotic

61 The neurotic personality of our time, p. 29.
62 The neurotic personality of our time, pp. 21-22.
63 The neurotic personality of our time, p. 22.
4 The neurotic personality of our time, p. 23.

65 The neurotic personality of our time, p. 30.
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concerned, and for which he tries to find insfant, compromising solutions, is also an
essential characteristic of neurosis. One of the main characteristics of neurosis is the
displacement of the enérgies expended by a neurotic person®¢ in his effort to develop the
fantasized abilities of his ideal self, instead of developing those of his real self.

The energies of ideal and real selfS” exist within the neurosis, but they vary in degree;,
They start with a widespread inertia or certain sporadic acts of negligence, and up with the
of indifference.8 Neurosis is a obsessive-compulsive experience, developing with
implacable logic, tending to cover gradually more and more aspects of personality.®®
According to Horney, neuroses are more easily comprehended, if they are to be consi-
dered as variations of natural behaviour.”

She, therefore, takes into consideration that:

a) In most neuroses, there exist basic disorders, which
constitute fundamental reasons for dissatisfaction of
a person with the way he functions mentally, i.e the- -
se disorders constitute valid reasons for discontent
with the functioning of the mind.”!

b) Neurosis is a psychic disorder, caused by fears and
defensive measures which must be taken to counter-

act these fears.”? And,

6 The neurotic personality of our time, p. 28.

67 Neurosis and human growth..p. 166. Ideal self - Real self constitute the internal conflicting

juxtaposition of the true-self against the pseudo-self, which is dependent upon the superficial appearance
bf events, and which frustrates each human endeavour aiming at the survival of the largely latent inner
creativity.

68 Neurosis and human growth, pp. 165-166.

9 Neurosis and human growth, p. 333.

70 The neurotic personality of our time, p. 19.

7! Neurosis and human growth, p. 139.

72 The neurotic personality of our time,pp. 28-29.
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c) There are persons who, though suffering from a seri-
ous neurosis, appear to be well adjusted to their pre-
sent way of life.”3

The critical condition, thus established - because of the above three factors - simply
reveals the existence of a long standing neurosis. If the above neurosis exists, then it is of a
serious nature and, the overt and covert inhibitions caused by it are unfathomable. The
inhibitions are based upon his inability to feel, think or do certain things.”

The creation of a vicious circle constitutes one of the most noticeable procedures in any
neurosis, being also the main reason for their manifestation, even if the external conditions
do not change.”’

Control of a person's vitality exists in every neurosis because, ultimately, neuroses are
the results of conflicts which goad the resistance of the personality.? These conflicts may
possibly bring about contradicting tendencies, which are predefined by the person's life.7”
When any personality is disturbed, it brings about psychological disorders?®, which betray
the existence of an idiosyncratic neurosis, irrespective of the quality or quantity of the
symptoms displayed.” Neurosis usually destroys peace of mind®® and cannot be simply
cured by the obliteration of a symptom. |

One of the usual methods employed in identifying a neurotic person,or in calling a person

neurotic by definition®!, relies on ascertaining whether a person's life style conforms with

73 The neurotic personality of our time, p. 21.

74 The neurotic personality of our time, pp. 31, 59, and 53.

75 The neurotic personality of our time, p. 138.

76 Final lectures, p. 96, comp. New ways in psychoanalysis, p. 24.
77 New ways in psychoanalysis, p. 168. .

78 Qur inner. conflicts, p.12.

7 Qur inner conflicts, p. 11.

80 Qur inner conflicts, p. 90.

81 The neurotic personality of our time, p. 31.
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any of the accepted céntemporary ways of living, 82

According to Horney, neurosis is seen as the demonic character o'f man, who hunts
down power as an aim. She enlists such a person among the sufferers and she regards him
as a being that is possessed by a demon 33

Naturally, all persons afflicted with neurosis wish to be rid of their neuroses or neurotic
tendencies, and they try to use methods and ways to this end. The negative way is for one
to aspire to a state of being unfettered by resorting to pseudo-solutions aimed at sorting
out the life of the neurotic, so that he may not be ideal but they can achieve psychological
equilibrium, and in cases of serious complications, they might constitute the best possibie
answer, even if the results are not always fully attainable.34

The positive way relates to the salvaging of spontaneity of sentiments, i.e. to the expres-
sion of volition, aiming at controlling activities. The most realistic definition at therapy is
expressed by spontaneous affection.®> These aims are valid, because they constitute a

logical extension within the pathogenetic factor of a neurosis.8

82 The neurotic personality of our time, p. 14.
83 Final lectures, p. 83. |

84 Selfanalysis, p. 272.

85 Ouir inner conflicts, p. 242.

86 Qur inner conflicts, p. 242.
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g) ST. Maximus THe CoNFEsSOR ANA.HIS WORK ON THE PRORLEMS OF HUMAN

PSYCHOLOGY

Saint Maximus was born during the reign of Emperor Tiberius I Constantine around the
year A.D. 580 and lived through the reigns of Maurice, Phocas, Heraclius, Constantine III
and died finally in 662, in the reign of Constans II. Peter was the monothelete Patriarch of
Constantinople at that time. Two famous bishops of Rome were his contemporaries: Pope
St. Gregory the Great (590-604) and Pope St. Martin the First (649-655)% .

His life took him to thé frontiers of the Byzantine Empire at that period. According to
the Greek Life he was at Consta;ntinople from 610-614 as the first secretary of Emperor
Heraclius8® ; then again we find him in North Africa from 630-645; later at Rome where he
had a role in the Lateran Council of 649. Later still in exile at Bizya, and at last at Lazica
in the south-east corner of the Black Sea, where at the end of his life he was exiled
because of his support for the doctrine of the two natural wills pf Christ.

Again according to the Greek Life, St. Maximus had received a “complete” education on
all the sciences of his epoch. He was educated in grammar, classical literature, rhetoric and
philosophy.3® Beyond these he was competent in arithmetic, music, geometry, astronomy, |
logic, and also ethics, dogmatics and metaphysics.® This education was extremely useful
to him, because it enabled him to enter at the service of Heraclius the Emperor, as we have

already mentioned.”!

87 Farrell, Free Choice in St. Maximus the Confessor, Kansas 1988, p. 18. Comp. Stemberger, 2000 Jahre
Christentum, (illustrierte Kirchengeschichte), Erlangen 1989, p. 256 ff.

88 See about Farrell, Free Choice in St. Maximus the Confessor, p. 19.

8 Thunberg, Microcosm and Mediator: The Theological Anthropology of Maximus the Confessor, Lund,
Sweden 1965, reprinted by Open Court Publishing Company in 1995, Peru Illinois, U.S.A, p. 1. Although
St. Maximus studied the writings of Evagrius and Nemesius, nevertheless it is not clear how much direct
knowledge he had about Plato, Iamblichus, Proclus, the Neoplatonists and Aristotle. On this, see
Sherwood, (trans.) The ascetic Life; The four centuries of Charity, New York 1955, p. 6.

90 Thunberg, Microcosm and Mediator, p. 1. |

91 Farrell, Free Choice in St. Maxi(gnus the Confessor, p. 19.
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All these studies and, of course, his orthodox-christian experience, led him to become a
monk. During his monastic career he was very faithful. He exhibited the same exceptional
zeal and facility as he had done in the period of his early studies and, as a result, he was
able to make significant progress in the spiritual life.2 As a person he was exceptionally
humble. He did not want to see his name with bright letters, or to be famous and
acceptable to everyone. That was the reason that he had only two disciples, Anastasius
Apocrisarios and Anastasius the Monk® who were with him for the rest of his life.

The whole life of St. Maximus was full of struggles and dangers. He was particularly
‘active against the heresy of Monotheletism, which was quite explosive for the Church of
the seventh century. This heresy had adherents not only among the people, but also among
the Emperors and Patriarchs of the Byzantine Empire as well. Saint Maximus first fought
Monotheletism with v;'ords and writings and as a result he was arrested several times. He
was put on trial with his disciples and finally exiled. At the first trial in 652, his opponents
tried to press against him and his disciples political charges, but they failed completely.
Subsequently, they were exiled in Bizya in Thrace. A year later (653) the heretics
attempted to persuade Maximus and his disciples to accept their views about
Monotheletism, but their attempt ended in complete failure. Instead, Maximus and his
companions were sent to a second exile in Perberis for six more years. Finally, the
Emperor Constans lost his patience and in the year 662 he recalled Maximus and his

disciples for a final trial and punishment in Constantinople. This time the accusation was

92 Maximus first became a monk in a monastery of Chrysoupolis. According to the Syriac Life he had
earlier been a monk at Palaia Lavra in Palestine. Chrysoubdlis was at Bosporus, north-east of Chalkedon
and near the Black Sca.

93 According to Farrell (see above), Anastasius the monk was the biographer of St. Maximus, p. 19.

Nevertheless, Anastasius’ Life does not survive as such.
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assured and was not‘based on political reasons. They were abused, debased and spat at.
Their prosecutors, or, better, slanderers, tried to persuade them to deny their beliefs, using
illicit means and “sweet words”. Saint Maximus was certain that, this trial would be his
last and that, he was seeing his beloved City of Constantinople for the last time. The
verdict of that “immoral” trial was against fhem. They were anathematized and then
turned over to the civil officer who was responsible for their execution. The executioners
mutilated their tongues -to prevent them from speaking the truth - and their right hands -
to prevent them from writing. They were paraded around the city, exposed to the scorn of
the populace, and finally were shipped off to their last exile in Lazica on the south-east
shore of Black Sea.®* It was there that, because of his many tortures and pains, St.
Maximus departed from this life, a little later on 13 August in the same year. His cause,
however, was to be victorious within a few years time, at the Councﬂ of Constantinople in
680-681, although he was not himself persgnally vindicated in that Council.?* According
to F. Winkelmann and W. Elert, St. Maximus is to Be characterized as “the greatest
theological luminary of the séventh century”® and as “the one and only productive
Thinker of seventh century? . G. Bausenhart says that, the name of St. Maximus proves

his great and divine work in theological studies.®® He was, undoubtedly, next to his

94 Thunberg, Man and the Cosmos. The vision of Saint Maximus the Confessor, New York 1985, p. 20.
Comp. ibid., Sherwood, Ascetic Life...p. 27.

95 Thunberg, Man and Cosmos, p. 20.

96 Winkelmann, Kirche und Gesellschaft in Byzanz vom Ende des 6. bis zum Beginn des 8.
Jahrhundertes, 1977, p. 488.

97 Elert, Der Ausgang der altkirchlichen Christologie. Eine Untersuchung iiber Theodor von Pharan und
Zeit als Einfithrung in die alte Dogmengeschichte, Berlin 1957, p. 258f.

98 In allem uns gleich aufer der Sinde. Studien zum Beitrag Maximos’ des Bekenners zur altkirchlichen

Christologie, Mainz 1992, p. 9.
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mentor, Sophronios, the most important persoh who helped the seventh century to reject
the heresy of Monotheletism.%

Monotheletism was an attempt to accommodate Monophysitism. It was treated by St.
Maximus as its equivalent. Saint Maximus knew that this problem could undermine the
whole orthodox christology of the earlier fathers!® | and also the whole faith of Ortho-
doxy. Monotheletism denied that all nature was specified ad extra by means of energies.
On the contrary Maximus affirmed in his doctrine of the two energies or wills of Christ
that, without a natural energy, no nature, whether divine or humaﬁ, possesses real
existence. Consequently, Christ must have necessarily possessed two natural energies,
which manifested the full reality of his two natures.!9! Maximus attempted to “attack” this
“evil doctrine” at ité roots after 638, but he found the entire church establishment turning
égajnst himself, as his master Sophronius had found before (in 633).

The Theology of St. Maximus can Be understood as a “beautiful song” about the Unity
of all the ratiqnal and irrational creatures ahd things.of the universe. The unity of all is
brought about by the creative and redemptive love of God. For St. Maximus this is the
meaning of unity: the love of God for all creatures. The centre or key for this process to
unity is to be found in the person and life of Jesus Christ. Jesus Christ is for Maximus the
foundation on which mangstands, the cause of every “good”, and the incarnate Word of
God, who came into the world for the deification of man. The incarnation of the Son of

God is for Maximus the Light of all divine mysteries, by which alone we may come to

99 Vslker, Maximus Confessor als Meister des geistlichen Lebens, Wiesbaden 1965, p. 1.
100 Maximus stands within the Neo-Chalkedonian or Cyrillic Chalkedonian tradition of Christology,
Farell. Free Choice in St. Maximus the Confessor, p. 23.

101 Meyendorff, A study of St. Gregorius Palamas, Leighton 1974, p. 211f.
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know God the Father aﬁd our salvation.!92 The Confessor’s thoughts do not derive from
some humanly-posited principles of Philosophy, but from the vision which the theology of
- the Church provides in everyone’s experience.103 |

Saint Maximus’ views on human psychology as they appear in his treatises concerning
man are based on the notioﬁ of man as a microcosm and mediator.1%4 For St. Maximus, the
man operates as microcosm because the holy father understands him in the relation
between unity and multiplicity and he provides chiristological interpretations in relation to
the created cosmos and man. Man is also the mediator for him, because he considers him
as being the link between paradise and the inhabited world (oikovpévn), between visible
and invisible creation, between perceptible and conceptual images, and between God and
His creation.

According to him sin (apaprtia) is the main problem of every human being. The
experience of sin finds its causes in man’s orientafion to live away from God’s grace. This
orientation obscures for him the eternal presence of God and provokes the creation of
passions. Maximus identifies the fundamental passion which is responsible for keeping a
human being apart from God, with self-love (pihavtia). Self-love affects man’s
existence, because it attempts to turn man into sinful dispositions. It is a sort of
“amputation” from the almighty Creator and appears in human nature itself 19 Man

concentrates upon himself in the egoistic self-love and becomes isolated from the creative

102 Sherwood, The Ascetic life, p. 4f.

103 The Ascetic life, p. 4f.

104 Thunberg, Microcosm and Mediator, pp. 16-19.

105 Thunberg, Man and the Cosmos, p. 56. The presence of the self-love within man’s life inhibits the
progress towards spiritual life. The progress towards spiritual life, is examined by St. Maximus in the
same manner as in St. Gregory of Nyssa. Both examine it in accordance with the Alexandrian Tradition,

where the sons of Israel, after their Exodus and their wandering in the desert, finally entered in Ptomised
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tendencies of his being. This selfishness brings to him animosity against his fellow
human “brother” and neighbour. The direct result of this animosity is a person’s alienation
from others. 19 This alienation causes many disorders to interpersonal relationships.
Maximus maintains that everyone who is under the oppression of self-love becomes a
slave to every passion.

Self-love is disobedience to the will of God.197 It is related to the selfish behaviour of a
person and it is considered by Maximus as the mother of all vices; it destabilises every
healthy innerpsychic activity.1® The priority of self-love undermines the unity of man.10°

Self-love generates a multitude of passions.!1¢ It invites all the passions to exercise their
disintegrating role, according to the differentiation of man’s nature and the world.!!
According to Maximus, a selfish person, possessed by his self-love, soon becomes a
fragmented personality. The expressions of a person with suf:h a negative attitude are

always influenced by his attempt to behave self-amorously and to hurt othiers.

Land and reached this spiritual progress. Also as God sent Moses to them from the desert for their
liberation from every illogical and oppressive passion, they were led on the right path of virtue.

For St. Maximus, man must be concerned for the avoidance of his sinful and selfish tendencies and to
combat against every evil and unnatural behaviour. If the effort of the man is wholesome, it opens to him
the way towards perfection. And when man starts his effort towards perfection, he is guided through the
expulsion of his sins and passions towards catharsis. See Volker, Maximus Confessor als Meister des
geistlichen Lebens, p. 22.

106 Thunberg, Man and the Cosmos, p. 57.
107 Man and the Cosmos, p. 94.
108 Man and the Cosmos, p. 95.
199 Man and the Cosmos, p. 95.
110 Afan and the Cosmos, p. 95.

111 Man and the Cosmos, p. 97.
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The notion of self-love is therefore of vital importance in St. Maximus’ anthropology. It
is manifested as an attachment to things of the world and sense. In this tendency there
exist no clear or true desire towards God. The slavery to self-love turns man to search for
pleasure which gives birth to painful experiences. Self-love is the perversion of desires
towards worldly things, and it pertains in the appetitive part of the soul.

The antidote against self-love is found for St. Maximus in love (&dyann). Love invites all
the virtues (@petai), leading them to exercise their transforming power over the dif-
ferent faculties of man, conquering the vices and utilising them in a good cause.!12

For the holy father, love is first the preference of God to all creatures. This is the absolu-
te requirement and goes directly contrary to the primordial sin of self-love. Love for him is
the state in which one accepts one’s neighbour with all his imperfections, and thus one is
opposed in a special way to anger. The virtue of love goes always together with dispas-
sion, and both lead to the knowledgé of the mystical life. In other words, love unites man
with God and deifies him..F or St. Maximus, the virtue of love elaborates the notion that all

are loved equally, and are extended to God’s divine contemplation (Beia Bempia).

112 Mfan and the Cosmos, p. 97.



CHAPTER 1. THEHUMANPERSONALITY INITS
INTEGRITY

In this chapter we will examine, on the one hand, Karen Horney’s considerations about

man, when he is or tends to be in integrity, and on the other, Saint Maximus the Confes-
sor’s aspects who will present us his anthropology on man as he is expected to be.

In Karen Horney’s part we will see her tendency to give us exact and clear'
interpretations about the psychosomatic composition of the man when this functions
| properly. This chapter will not only be an introductory study of what Karen Homey
considers as proper stages towards a wholesome development of oneself, but it will also
be a thorough investigation on the aspects she considers as healthy ones. In this chapter
our attempt will be to detect each psychoanalytical notion she investigates, in accordance
with her psychoanalytical framework.

The second part of this chapter will discuss Saint Maximus’ anthropological investi-
gations. This part will be concerned with fundamental aspects of the Maximian theology,
which are very important for the psychosomatic balance of the man. We will examine the
stages of the spiritual life which lead to self-restoration, and communion with God. The
stages of the spiritual life disclose a doctrine concerning the structure of the man as a
human being. This structure confirms each part of the spiritual life as a surely-placed
combonent of the human entity. This chapter will also provide us with an understanding of
how man can experience in his own existence the union between body and soul integrated
in the human hypostasis, and how St. Maximus’ anthropology fits in with his christian
metaphysical perspectives. ‘

This first chapter will close with a comparative study in which we will compare one by
one the psychoanalytical notions of Karen Horney, and the anthropological notions of

Saint Maximus the Confessor.
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1 _ T ne psycoLoaical perspecTive oF Kagen Hogney

Integrity is for Karen Horney, on the one hand, a wholesome inner dynamism, whilst on
the other, it is the intended objective of the neurotic person. She studies these aspects in
depth, leading to conclusions which are also not so widely accepted in other
psychoanalytical theories. Her psychological considerations on them can also be called,
more or less, theological notions as well. The major task for Horney was to present all
these ltopics as the foundations, or better, as the inner qualities leading into a healthy
~ “involvement” with life.

We begin our discussion of integrity, as does Karen Horney, with the notion of “love”,
and end with the notion of “real self”. In my opinion, Karen Horney sees love as the
psychoanalytical factor which is meant to operate constructively, and to “impose” its
positive activities on one’s psychosomatic entity. Love is for Horney the experience which
constitutes a healthy basis for integrity and all psychological behaviour.

Her notion of real self is the objective or the entirely wholesome reality in which the

neurotic self of a person is converted into a well-balanced character. It also constitutes the
aim which inspires a neurotic person to seek wholeness. The real self will be also
investigated as the inner world of man which consists of non-inner contradictions and of
wholesome dimensions, where the proper alternatives reveal the tasks for a true psycho-
logical development. The real self will be treated as the final psychoanalytical aspect of
integrity, which discloses personal and social remedies.

Love and real self, therefore, will be examined as the poles which control the psychoso-
matic balance of a person, and provide the characteristics needed for a thorough investi-
gation of the features developing and conﬁmxing buman integrity. It is in relation to these
poles that Horney places other aspects of human integrity, which will prove to be either
contained in them, or dependent on them: such as freedom, conscience, inner
independence, and truth. These not only express love and real self, but as we will see,
sometimes they intepret them as well. |

The basic thought of Horney to be examined in this chapter will be her attempt to make a

neurotic person aware that beside all his conflicting oppositions, he may be sustained by
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wholesome psychic characteristics, fighting effectively every neurotic symptom and

phenomenon.
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») Love
It was diﬂipult for Horney to define love. According to her, love is a person’s ability of
to give himself spontaneously either to people or to a cause or idea, instead of retaining
everything for himself in a egocentric way! .

Love gives human life a very creative content? and it leads towards a constructive
humility about one’s talents. This humility, as well as hope, is necessary in any discussion
~ of the possibilities of psychoanalytic self-examination.3 Bésides, these two constitute the
first steps towards resolving conflicts. Love is necessary to every person, like oxygen* to
every living Organism. Love calms anxiety and normalises every precarious activity.5 It
does not constitute an illusion, provided that the person who adopts it willfully and
unequivocally succumbs to its precepts.6

The more a person shakes off neurotic introversion, the more he is left free to love and
to show a sincere interest in others.” A neurotic person obtains greater calmness by
closer contact with others and a search for love.® If he experiences love, he stops being
isolated; he throws away evefy threat arising from the animosity of others and does not
feel insecurity in himself®

Simultaneously, he fights for normal and frank relations; he respects every individuality

! Feminine psychology, New York 1967, p. 249.

2 Selfanalysis, New York 1942, p. 36.

3 Selfanalysis, p. 11.

4 Neurosis and human growth, New York 1950, p. 228.

3 The neurotic personality of our time, New York 1937, p. 153.
6 The neurotic personality of our time, p. 287.

7 Neurosis and human growth, pp. 15-16.

8 The neurotic personality of our time, p. 286.

2 The neurotic pérsonality of our time, pp. 286-287.
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or idiorhythmy!? of others and does not exploit. them.!! He feels sympathy and cultivates
- love because he accepts it as the indisputable present of God towards every psychosomatic

reconstruction and every healthy interpersonal relationship.

10 By saying that he respects every idiorhythmy, we mean that he behaves respectfully to others having
different mentality and necessities. He accept others as they are with their difficulties or eccentricities,
considering them as an integral part of the process of living. Simultaneously he regards them as a means
for developing a spirit of mutuality and believing that he himself through others can be led into a clearer
and deeper experiencing of his own feclings, wishes and beliefs.

1 Neurosis and human growth, pp. 364. and 162.



54

R) INsueR STRENGTH ANA FREEAOM

Inner freedom is spiritual health, when all psychological abilities are exercised for use to
their optimum output.!? Horney stresses that an existing neurotic structure should be
overturned so that inner strength and freedom can be regained.!> The more a person
confronts his conflicts, fathoming their solutions, the more he gains in inner integrity.14
Inner freedom is obtained by the gradual unravelling of various neurotic symptoms which
also supplies fresh motivation for development.1’

| The spring of happiness is located in one’s inner ability.16 One will feel able to taste real
joy, only with patience and stability of character.!” An individual .may retain and improve
his personality as he abandons his selfishness and utilises methods which contribute to, or
assist in the overcoming of his doubts without being based on the principle of individual
competition!® These methods refer to correct interrelations and free association. 1°

The feeling of a certain inner coercion towards improvement constitutes an important
method of attaining inner strength and freedom and its intensity depends on the degree and
-tange of obstacles to express control of the ideal image. Its experience is painful, it is not
compared with any outside neurotic Mumce and it allows the person to create the basis

for development and retention of his freedom. This potential is realised in the feeling of

12 New ways in psychoanalysis, New York 1939, p. 182. Comp. to this: Trotter, Insticts of the Herd in
Peace and War, 1915. He says that the full capacity is available for use.

13 Selfanalysis, New York 1942, p. 243.

14 Our inner conflicts, New York 1945, p. 27

15 Are you considering psychoanalysis, New York 1946, p. 184, comp. p. 257.

16 New ways in psychoanalysis, p. 289.

17 Are you considering psychoanalysis, p. 36.

18 The neurotic personality of our time, p. 284.

19 Final lectures, New York 1991, p. 42. Free association reflects, according to Horney, upon the genuine
human emotions and assists towards the full sincerity of thoughts and experiences. Comp. Dérsch,

Psychologisches Worterbuch, p. 55.
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relief one senses when one is rid of neurosis, as well as the inner strengthening of a
powerful real self, pure activities and inner freedom.

The greatest obstacles to building up a complete self?® are always found within a
neurotic person.2! A major one is the refusal to accept responsibilities. A neurotic person
ignores and detests this. He does not consider whether his actions are right or wrong and
he denies responsibility which is an indispensable precondition to inner freedom.2

Another obstacle is the lack of appreciation of the repercussions of his actions. He
| operates totally overtly and as he wishes, without consideration for any side effects. The
conscious realisation of the repercussions of these careless actions by a neurotic person, is
according to Horney, a powerful curing factor in psychoanalysis, because it convinces the
neurotic person that, by changing mentality he might gain his freedom.?

The existence, therefore, of powerful positive motives constitutes a counterbalance for
the negative repressive experience of a neurotic person. His desire for inner strength and
freedom, happiness or progress, blocks the descent towards neurotic difficulties and leads
towards the ascent to restitution.?*

The more a person alienates himself from himself, the more his freedom becomes
meaningless. Withdrawal from active life, isolation of conﬁicts and loss of interest for
upgrading its personality, forces a neurotic person not to experience his deeper
emotions.’

Man is barred from the experience of freedom, if he does not delve within himself to

discover his contradictions, and if he considers others’ tolerance to his weaknesses as

20 Qur inner conflicts, p. 123

21 Selfanalysis, p. 226.

22 Qur inner conflicts, pp. 174-175.
23 Qur inner conflicts, p. 177.

24 Our inner conflicts, p. 234.

25 Neurosis and human growth, p. 285.



their own shortcomings.26

26 Final lectures, p. 95.
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c) Conscience

Conscience, according to Horney, is a person’s constructive non-indulgence of his own
self 27 It contributes towards the realisation that attitudes and behaviour are neurotic and
turns against the compulsiveness of the ego, the influences of unconscious feelings and all
the other processes of neurotic phenomena, such as fears, unawareness and destructive
tendencies. Without conscience, behavioural attitudes remain in the unconscious, even if
their solutions are almost achieved .28

For the identification of the behaviour of various neurotic conditions, one must follow a
process, aiming at:

a) bringing to consciousness all the overt or covert
expresstons of specific attitudes or conflicts.

b) identifying their psychomotive nature.

c) appreciating his subjective worth as well as his

| deleterious repercussions.

-d) studying to be fully related via conscience
to the whole personality 2

c1) Moral Conscience

The existential character of conscience, according to Horney, is entirely moral. It aids the
development of a neurotic’s personality, it makes him sincere and accountable for his
actions and endows him with the ability of self-scrutiny and self-criticism. Thus, his
neurosis is dispersed, an equilibrium in relationships with others is achieved and a person is

at peace with his environment .30

c2) Guilt feelings - Remorse

Homey’s understanding of Guilt varies. Initially she entertained three theories:

27 Neurosis and human growth, p. 132.
28 New ways in psychoanalysis, p. 20.
29 Qur inner conflicts, p. 230.

30 Neurosis and human growth, p. 131.
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a) The “negative curative reaction”, according which
a neurotic person prefers to remain in his neurosis be-

cause of unconscious feelings of guilt.

b) The theory of “superego’!, as an inner manifesta-

tion, punishing the “ego™2 .

¢) The theory of the “moral masochism™? which inter-
prets self-inflicted pain as a result of a desire to be
punished34.

Another of her perceptions is that guilt consists of violations of moral imperatives and
prohibitions which pertain within a given culture. The feeling of guilt is the expression of a
painful realisation that, such a violation has indeed taken place. This erroneous belief refers
to the violation of certain rules, which the individual considers worth while.35 A neurotic’s
attitude towards other people is also dependent on this belief and is defined not so much
by conscious desires or values, as by uncoﬁscious and pressing factors.3¢ Feelings of guilt
have a great role to play in neurosis. Certain of these manifest themselves openly and
intensively; others appear to be somewhat withdrawn, although their existence is discerned

from the neurotic person’s behaviour, attitudes and way of thinking and

31 The Superego is an unconscious part of the psychic apparatus. It results from the resolution of the Guilt
feelings. As a consequence, it incorporates the remorse against actions hurting the conscience, either by
warning theAindividu.al or by protecting him from current or oncoming dangers. Feminine psychology,
New York 1967, p. 180.

32 The Ego is the control apparatus of the psychic structure. It organises and synthesises the conscious
functions. Feminine psychology, p. 180.

33 By the term moral masochism, Horney means an indulging and victimised feeling, where a neurotic
person accepts every activity on the basis of his inner premises to be self-punished. See Our inner con-
Slicts, pp. 54 and 214.

34 The neurotic personality of our time, p. 258.

35 New ways in psychoanalysis, p. 237.

36 New ways in psychoanalysis, p. 185.
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reacting.37

From a different point of view, a neurotic person observes that these feelings of guilt
arise very easily and he ought to see them as a virtue, because they prove to him his great
sensibility towards moral commands.3® Identifying, therefore, their liberating action, he
accepts his shortcomings and takes responsibility for his actions. This method, however,
demands an awakened and upgraded level of inner reaction on the part of a neurotic
person.3?

Genuine feelings of guilt offer great relief- indeed, because they expel neurotic
symptoms.4? They constitute conscious experiences and relate to attitudes revealing a
desire for perfection.#! Thus, a neurotic person is forced to criticise himself, to demean
himself and to try to rid himself of these, developing self-punitive tendencies.?

The self-criticism of a neurotic person, when he feels guilty, does not refer to his true
sentiments. He accuses and scrutinises his own self, so that he becomes defensive when
confronted by criticism or attack.** If we observe carefully these feelings of guilt we shall .
see that many of these which resemble guilt are in fact either expressions of anxiety or
defenses against it.#4 With the development of neurotic tendencies, such as safety tricks,
this anxiety is impeded in its drive towards the core and the background of conscience.*’
So, these feelings of guilt do not always refer to healthy self-criticism. Neurotic self-

accusations are not morally based and they have an adverse influence, since they prohibit

37 The neurotic personalitjz of our time, p. 230.

38 New ways in psychoanalysis, p. 220.

39 New ways in psychoanalysis, p. 220.

40 The neurotic personality of our time, p. 232.

41 The neurotic personality of our ﬁme, p. 232.

42 The neurotic personality of our time, p. 232.

43 Our inner conflicts, p. 52.

44 The neurotic personality of our time, pp. 234-236.

45 Are you considering psychoanalysis, p. 75.




60

a neurotic person from doing anything about his problems to resolve them.

In other cases, these feelings of guilt cause fear to a neurotic person, lest it is discovered
and criticised by others* . The difference existing between these feelings and those classed
as unconscious is indeed minimal. The former are awaiting the chance to externalise
themselves, while the latter are expressed in depressive tendencies and self-admonitions 47

The disorganisation of the structure of personality constitutes a source of danger,
because it reveals the negative tendencies existing within a neurotic person. Automatic
 control is the sincere effort for restructuring. By this automatic control, these feelings of
guilt do not only define the activity of urges or of sentiments but also act as “alarm bells”
warning of the impending danger as soon as undesirable sentiments appear.48

For these sentiments of guilt not to be considered as compulsive, they must be
countenanced as healthy curative factors. The realisation coming from the feelings of guilt
does not simply imply a general gain of self-awareness, but also means a partial
neutralisation of every destructive weakness.# The “closet” neurotic persons who hide
behind each and every unfounded and arbitrary obsession certainly about what is correct,
are “deaf’ to any self-accﬁsation and do not realise any of their mistakes even if they are
full of intense accusations.® In the event of accepting the verdict of the feelings of guilt,
so that they simply embed a falsely cured picture, they overturn each constructive action
which could help them and become immersed even deeper in their self-deception,
considering that they are the only persons who really know exactly what to do and how;

they start also putting blame on otherss! .

46 Neurosis and human growth, p.131.

47 The neurotic personality of our time, p.231.
48 Neurosis and human growth, p. 181.

49 Neurosis and human growth, p. 15.

50 The neurotic personality of our time, p. 255.

51 The neurotic personality of our time, p. 246,
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The operation which is undertaken by these feelings of guilt offers a successful method
of restoring a precise and completed picture of the personality, aiming at bringing to the
surface the unconscious elements of the life of a neurotic person.>2 The inner dictations
which they herald, if not satisfied, lead to violent emotional reactions which cover the
whole gamut of anxiety, desperation and the tendencies tow?rds self-destruction.”® Self-
scrutiny is defeated if a neurotic person persists in remaining his attitudes and rejecting all
change >4 The most direct result deriving from adhesion to feelings of guilt is the going

| along with guilt towards a correct cure of the personality.>s

Uncertainties and remorse are also derived from conscience and become primarily
important. When experiencing guilt, the conscience is in a state of agitation. It calls upon a
neurotic person to confront seriously his own errors and his improper behaviour without
giving precise dimensions to the events which constitute these errors. It advises him to
delve inside and to search for his misdemeanours and to try to overcome these in some
healthy way. To achieve this he must not seek solutions in neurotic interactions.’* The
most potent séctor, perhaps with the most powerful experiences of guilt, is sexuality.5?

c3) Healthy Conscience

A healthy conscience derives from the integral function of feelings of guilt, and from the

neurotic’s compliance with their biddings. It represents the reaction of the true self to a

healthy development. Horney believes that a healthy conscience expresses one of the

52 Selfanalysis, p. 36.

53 Neurosis and human growth, p. 74

54 Neurosis and human growth, p. 74.

55 Neurosis and human growth, p. 15.

36 Neurosis and human growth, p. 131.

57 Feminine psychology, p. 237. Horney compares here the saying of Friedrich Schiller: Es sind nicht alle
Srei, die ihre Ketten spotten (Not all are free, who mock their chains) because she wants to show that, even

if sexuality is characterised as a normal situation, it contains serious remorse feclings.



62

main guarantees of the obliteration of neurotic complications.5#

58 Neurosis and human growth, p. 131.
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A) Trimn

The central precondition for pinpointing the truth for the essential smoothing of inner life
lies in the neurotic’s attempt to accept his own fault/weaknesses and to consider the bitter
effort of purging himself, as an unquestionably inseparable part in the path of his life.5
The means by which this is attained is a healthy desire for solitude.

The wish to be alone, in order to investigate his inner conflicts, cannot in any way be
considered neurotic. When frequent contact with others causes insufferable, inner stress to
| the individual and solitude becomes the basic means of avoiding this contact, then the
individual’s desire for isolation indicates a distancing from neurosis aiming at the objective
of freeing all his creative faculties, energies, and structure for a more sufficient relationship
with the environment in which he lives. This solitude must not be considered as a lack of
contact with others, or disposition for alienation from them, but it relates to a desire to be
away from people for an autonomous inner life, which can remedy his relationship to
himself and other persons.¢?

The discovery of truth is not simply an upsetting agent but it is simultaneously a
redeeming factor. This redeehﬁng force is interwoven with every truth, and it overpowers
the results of neurotic disturbances. As soon as this occurs a feeling of relief ensues. Apart
from this and especially when the effect of neurotic disturbance prevails, this discovery of
truth continues to be the harbinger of the resolution of the individual’s problems. Even if
the person cannot see the truth clearly, he can, nevertheless, sense it, thus gaining power
so that he may walk with greater assurance.6!

When the neurotic really arrives at the discovery of truth for his own self; it is possible to

fight against all attempts at escape and all resistance - which operates through inhibitions, -

59 Neurosis and human growth, p. 364.
0 Qur inner conflicts, p. 73.

61 Selfanalysis, p. 32.




with all the constructive power of truth.62

The leading impulse of the neurotic towards the discovery of truth is a yearning for unity
and virtue: it does not constitute a mystical desire, but is prompted by the practical neces-
sity of having to function in life.6> Man has the tendency to believe in something and this

something is Truth.64

62 Selfanalysis, p. 254. The meaning of resistance according to Horney, is the sum total of the neurotic’s
interests and desires to fight against every neurotic disturbance, p. 108. The reconstructive value of truth
forms the opposing dynamic pole against the forces which cause these disturbances, p. 245.

Resistance is a very important notion in Karen Horney’s psychoanalytical theory and it will discussed
later on in the third chapter of the thesis where she considers it as a valuable therapeutic factor in avoiding
Neuroses.

63 Qur inner conflicts, p. 56.

64 Are you considering psychoanalysis, p. 52.
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e) T rue INAEPENAENCE

To achieve true inner independence, a neurotic person needs to make himself capable of
supremacy on the ladder of his own values and to apply this to his own life.65 This means
that a person understands which options he must discard and which methods he must
adopt so that he achieves inner health.

True independence derives from the overcoming of the negative factors which
overshadow the life of the individual;, he learns to expect nothing from others, not to
apportion blame to them and to consider them as personalities with special needs, albeit
defective.56

Regarding others, he learns to respect their individuality and their rights. By exercising
healthy individuality, he sets down the basis of an exceptionally genuine mutuality towardé
them.¢7

A neurotic person needs to realise that independence is not about doing what he wishes
and that he cannot be demanding or eccentric. Cynicism in life and non-compliance to
customs and rules do not make him independent. On the contrary they box him in still
more. By studying society and customs, man chooses what is right without resorting to
neurosis as a solution. Independence emanating from the acceptance of others and

shouldering of responsibilities lead a neurotic person towards inner calmness.5#

65 Qur inner conflicts, p. 241.
66 Are you considering psychoanalysis, p. 202
7 Qur inner conflicts, p. 241.

68 Are you considering psychoanalysis, p. 202.
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The real self is a leading term in Horney’s psychoanalysis. It stands in contrast to the
ideal self, a product of delusions, that we will examine later. For Horney the real self sums
up all the genuine possibilities open to an individual. The discovery of the real self is the
key to her notion of therapy.

In every work of hers, she points out that the real self is what the man needs to confront
his neuroses. It is an inner capacity which functions for the sake of one’s integrity and
operates against all intrapsychic trends and phenomena which restrain man in his attempt
to balance his existence and put it on the right course towards non-neurotic experience.

Horney interprets the aspect of the real self very carefully, because she wishes to present
it not only as the counter-action of someone who wants to be free from his imbalances, but
also as the particular means which reinforce man and increase his effort not to be enslaved
in illusions and delusions.

Real self constitutes therefore, according to Homey, the source of emotional strengths,
of virtues and of constructive activism. It is orientated towards the completion of its
comparative ability®® and expresses the genuine strength which contributes to human
development and improvement. It purges neurotic disabilities and assists in the
reconstitution of true personal identity.”

Real self offers inner life its pulse. It excites spontaneous sentiments, be they joy,
impassive passion, lust, love or anger, fear, desperation. It defines the behaviour of
favourable outcome what he desires by acting and confronting against inner weaknesses.”!

Karen Horney regards the real self as an inexhaustibly significant element in human
integrity. She régards it as the healthy core of existence which is able and wants to develop

upwards.72

69 Neurosis and human growth, pp. 173-174.
70 Neurosis and human growth, p. 158.
7 Neurosis and human growth, p. 157.

72 Neurosis and human growth, p. 155.
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Real self’s certain abﬂity is the human Mind. The Mind’s only possession is thinking, is
reason. Its goal is the truth. For the truth is eternal, and the greater our striving, the
greater our happiness. The Mind’s main power is the Intellect. Through his intellect man
decides what is positive and what negative. If the intellect is hampered by passion,
suffering remains. Thus, the desire to please, voluptuousness, greed, sensualit&, expresses
surrender to the force of external things. There is suffering, too, if the mind strives for
something transient, changeable, or if its noble striving attaches to perishable things.”> In
* summarising these it is worth noting that the pattern emerging here between Intellect and
Passion is actually very close to St. Maximus’ equivalent psychological patterns.

If man wishes to avoid all the above catastrophic actions, he must search always for
positive activities which make him strong, so that under favourable conditions he may
attain the full potential behaviour of his real self 74

These favourable conditions relate to the psychosomatic involvement of a neurotic
ﬂperson. Real self may contain all these factors, but can achieve nothing by itself. If a
person does not co-operate each and every action of the real self, he remains “deaf ahd
mute”. Only parallél action brings about the desired solutions. Real self guides a neurotic

person to discover the correct “path” and follow it thereafter.

73 The adolescent diaries of Karen Horney, New York 1980, p. 93.

74 The adolescent diaries of Karen Horney, p. 112.
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2) Tue T HeoLocical perspecTve oF ST. Maoamus The GonFessor

Saint Maximus’ anthropology operates with an understanding inherited from the past.
His close links with earlier anthropological considerations and notions, are manifest in his
reproducing and repeating teachings of Evagrius of Pontus, Nemesius of Emesa and
Maqan'us the Egyptian, for example. The connection of the holy father with these previous
neptic fathers concern anthropological understandings of the human psyche, the
characteristics of a wholesome spiritual life, the means towards an integrated
| psychospiritual balance, the sinful deeds and stages of the human fallenness, and also, the
therapeutic approaches towards an entire self-restoration.

Behind these theological influences we can see influences from Plato’s and Aristotle’s
philosophicﬂ and psychological ideas. For example, there is the distinction between the
spiritual and the bodily part of the human existence, and its further refinement in the notion
of the tripartite part of the human psyche, which basically derives from Plato’s
philosophical and existential understanding of the spiritual part of the human existence.

In St. Maximus’ ahthropology, however, the psychosomatic unity of the man is more
apparent than the creation of divisions within it. St. Maximus’ emphasis on the unity of the
soul transcends many of the proBlems raised by thinking of faculties in the soul, even
though he appears to use the language of “faculty” psychology.

The structure of the three psychological aspects of the self will be revealed to us by the
holy father as the concrete psychological factors, which struggle against one’s sinful
tendencies and trends. In turn, we will watch Saint Maximus unfolding before us the
psychospiritual qualities which are necessary for the healthy functioning of the self. This
functioning is for St. Maximus a deep activation of mahy virtues which enable one to

entrench oneself against the destructive functioning of all vices.-
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A) The InTelrecT (O Noig)

The intellect represents for St. Maximus a holy place and a temple of God.”® It is the
vestment of the Holy Trinity CAyia Tpudc). It is built mysteriously through God’s peace
(eipfivn). It becomes in spirit the abode (katowmrnprov) of His wholeness and it is
discerned by its purity and its usefulness.”®

Soul’s composition, according to St. Maximus, is:

a) Its intellectual part (16 voepdv). The intellectual part operates
by self-determining volition (814 abtegovsiov PovAnoe-
®c). It is divided into an intuitive (Be@pnTikoOV) and an exe-
cutive (rpaxTikov) part. The intuitive part is called
intellect (vobc) and the executive, reason (AGyog).

The intellect expresses the mind, it guides it and thus

it is called wisdom (coeia). Purpose of the intellect is

to preserve intact all motions (kwviiceig) towards God.
The spiritual part is the leader (yepv) of the mind. It
supervises the traits of the soul and arranges them in their
correct sequence without leanings towards temptation.

b) Its life force part. This potent character of the mind, pre-

serves it unaffected by sin”’.

75 . témoc dyog Kol vadg @cob 6 vodg dnapyet Tob avlpdnov... Char. II, 31; comp. Mystagogia
chapt. IV, 91, 672 B-C.

76 ‘O vobg vadg puoTikdg VRO THG EipNvig oikodopobuevog, Oeod KaTOIKNTHPIOV YivETAL sv
nveopatt. Cap. theol. et oecon. I, 53. Emmdaidtatog npog katowkntipov Ocod povog 6 xaba-
pd¢ brapye vovs. PG 96, 369D, Q.Th. 31.

77 ‘H yoyn &k voepag yap xai {otikiig Suvapeng xabolMkdg cuvictatar kai THg Hév voepag
EEovoluoTikiig Kot BobAncw Kivoupévng, Tig 8¢ fwTikiic Kata @oov dnpoaipétas, MG Exer
usvobong. ... THiG voEPAG Elvar 10 1E OswpnTikOv Kai T6 TpakTikOv (pépog) kai TO REV

fspnmikov KaAsicOar vobv 10 8¢ mpakTikov, Adyov: Kai Tiig Hév voeplg Suvapewg KV TIKOV
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The intellect is distinguished by its simplicity (@nA6tng) and by its indivisibility.”® It
constitutes the logical part of the soul which, in itself is capable of comprehending all
which have been previously understood and all which need to be comprehended.” The
mind comprehends creation by countenancing it, it intrudes within creation and it
investigates the reasons for the existence of the principles of creation (oi Adyor @V
O6vtwv). The intellect is called the “head of the soul®0 and it is depicted as the field where
the natural world may sincerely approach the transcendent God.8!

The reason the intellectual part of intellect is related to its active part is due to the
intellect’s capacity for overseeing. Within this it behaves as prudence (@pdévnoig),
because prudence manages the life force of the intellect with good sense (cw@pocivn),
attaching the actions of the life force to the mind without the deleterious effects of sin.

Intellect observes and oversees, through soul everything because intellect is the essential
manifestation of the soul.3? Intellect rejoices when it comprehends the natural creation and
it begins examining the reasons for being as well as the contents of each the parts of

creation.

glvan 10v vobv- Thg 8¢ Lomkiig mpovonmikdy LRApXEWY TOV Adyov: kai Tov pév slvar 1€ Kai
KaAgioor copiav: gnui 8¢ Tov vobv, Otav movianactv &Tpéntovg £avtod StaguAdtTn TAS
npoOG TOV ®§6v KIvoelg: Tov 8¢ Adyov @ocabtmg gpovnow kai eivar kai xareicBo, dtav
cw@povag v LN abtod katd mpovowav Sowkovpévny Lomiknv Sbvapv taig évepysiaig
ouvayog T® v@ deieev adiagopov. Mystagogy...p. 132, ver. 5-18; Chapter V, 672 D; comp. ibid.,
Balthasar., Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 335.

78 ‘0 voig anhobg kai apepng éoti. Cap. theol. et oecon. VII, 67.

79 Nobg éom1 Woxitg 10 kabapdtatov Kai Aoyikov, eig fswpiav 1@V vtV Kol TPOKATEANRUHE-
vav. PG 91, 361A, “About the Soul”.

80 'O vobg kepoAi Tig Yoyl dvopaletar. EMMDAHOBHUDL, Materials for the study of the life and
works of Saint Maximus the Confessor, ver. 17.

"81 pG 91, 1116D, Ambigua 141; Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners,
p. 287.

82 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 287.
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When the intellect is engaged in the contemplation of things visible, it searches out either
the natural principles of these things or the spiritual principles which they reflect, or else it
seeks their original cause®?. When the intellect turns its attention to the visible world, it
perceives things through the medium of the senses in a way that accords with nature. And
the intellect is not evil, nor is its natural capacity to form conceptual images of things, nor
are the things themselves, nor are the senses, for all are the work of God.$4

The visible and the tangible are the intermediary stages through which man can
comprehend the Divine. Of course these, by themselves can achieve nothing, because they
need the ¢ﬁ‘orts of the human intellect which is detached from any sinful correlation
without:

a) being enslaved by the perceptible (t& aicOntd)
b) being led astray by the intuition of the conceptual
(td vonta).

The means of motion of the mind is truth.85 The mind was created for truth. Truth is
heralded by it. The mind reaches rest, quenching its thirst, only when it is in full possession
of the truth. Truth, by its infinite meaning, fills the mind. It nourishes fully the person
who wishes to know the infinite glory of God.86

The mind coordinates all the intellectual power of the soul. Although it exists within the

8 Ev 11| 1@v opatdv Bempig yevopevog 6 vole, i 100G PUOIKOVG abT@V Adyoug Epeuvit 1 Tobg
81" avT@v onpawvopévoug i avtv v aitiav Intel. Char. 1, 98.

84 °0 vobg émParlmv Tolg Opatoig xatd VoLV vosi 1& mpaypata Sid péong Tig aiobiccwc:
kai odte 0 vobg kaxodv, odTe 16 KATA QUOLY VoElv, odte 8¢ ta mpaypata, odte N aicbnoic.
Char. 11, 15.

85 Mepi v aAndeaiav 6 vobg dpov Tiig Kiviioewg SéxeTon, mEpypapopévig a0T® Tiig T oboiag
kai tiig dvvapews, kai THg E€ewg kai Tiig Evepysiag. Mystagogy...p. 140, ver. 94-96.

86 comp. Mystagogy...p. 136, vers. 46-51.
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perceptual®’ and conceptual sphere, ultimately it can operate outside it. This impetus of
the mind ultimately draws the body along with it. It directs it, it reforms it and it renews it.
In intellect, the three powers of the soul (16 tpiuepes s wuxfig) are realised in full
unison and in turn they are wholly integrated with the body. A man who has not been
integrated within the world does not exist within the correct conditions of real man.88
The sincere movement (veboic) of the intellect towards God compels the body to seek
only those things necessary for being, and nothing more.# The intellect joined to God for
| long periods through prayer (tpoogvyn) and love, becomes wise, good, powerful, com-
passionate, merciful, long-suffering; in short, it includes within itself all the divine quali-
ties.? The strong and constructive prayer prepares the intellect for pure deeds in favour
of the soul. The dynamic and constructive spirit pervading the intellect rids man from
passions.®! Under the salvational actions of the intellect, Creation becomes an instrument
of virtue and spiritual knowledge. Thus everything is scrutinised by the intellect as supple-

mentary elements for the achievement of union with God.

87 ‘H ¢Aifsia koi 10 dyadoév Snhobor tov Ocdv thv pév dAfnbeaiav, dtav éx Tig oboiag o
fciov onpaivecdar Soxidir anhobv yap 1 dAideaia (@G 6 vobg) kai pévov, kai &v, kai TabTov
kai apepée (g 6 vobg), xai atpemtov, kai 4otadéc nmpayna kai dhadntov kai maviedde
adiaotatov 10 8¢ ayadov drav éx Tig Evepyeiag. Mystagogy..., p. 136, verses 46-51.

88 Mystagogy..., p. 134, vers. 26-31.

89 ‘0 voibg &Gv vebon mpog Oedv, Exel Sobhov T6 cdpa xai mAéov obdév abtd mapéyel TdV
npog 16 Lfiv avaykaicv. Char. 11, 47.

90 Nobg ©cd ovvantopevog kai abtd Eyxpovifov did mpocevxig Kai ayanng, coQdg yivetar
xai ayaddc kai Svvatdg kai pMavBpwnog xai Eenpov kai pakpdbupog xai ankdg einelv,
ravra oxedov 1 Osia iSuopara év Eavtd nepuwpépear. Char. 11, 52.

91 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 412.
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B) AOYOC OR THE UNIQUENESS OF THE PERSONAL

The notions of logos, logistikon can be traced back to Plato if not further. Reason has a
number of meanings in Plato. It is used in a very general way to describe the activity of the
intellect. It is also used for that which inheres in things in the world as their meaning; but
he also uses logos to describe the intellectual activity of the human person and the meaning'
it arrives at. Reason also is defined by Plato as the shepherd of the soul, who leads the
two lower parts of the soul to the acquisition of every good.9?

Saint Maximus the Confessor employs this term from the platonic tradition and adapts it
in accordance to the patristic tradition of the church. The adjective “rational” (Aoyikdg),
contains the analytical observance of all things created, where contact with God is
observed as His Gift.”> According to St. Maximus, man is intelligent by nature. His
reasoning is expressed by desires, thoughts, volitions, searches, ideas, choices, strivings
. and uses.® The contents of the existential vertical section of man are the soul and the
body. These two parts constitute the essence of the natural principle (Adyog @boemc),
which is seen as the existence of soul and of body, that is to say: of logical psychosomatic
existence.%’ |

God has placed within man, simultaneously with man’s creation, three powers relating o

the soul: feason/logos, thymos, and desire/epithymia (ai Tpeic Svvausic tic woxnic

92 Plato, Republic, IV, 434d-441c.

93 Thunberg, Man and Cosmos, p. 75.

24 Aoyikdv obv gioer {Gov dmapywv 6 Gvlpwmog, dpekTikég £6Tl, Kai AoyioTikdg, Kai

PovAnTikde, kai InTiKdg, Kai okeNTIKOG, Kai TPOULPETIKAS, Kai dpuntikde, kai xpnonkéc.

PG 91, 24A, Opuscula theologica et polemica.

95 Adyog 8¢ pvoewg avBponivig €om 16 Yuxiv koi cdpa kai €k Yoxis Aonkiig givar Ty
ouowv xai copatog. PG 91, 1341D, Ambigua 31; comp. Bausenhart, In allem uns gleich aufer Siinde,

Studien zum Beitrag Maximos’ des Bekenners zur altkirchlichen Christologie, names here the essence of
natural principle as Inhalt der Natur (content of the nature), because he wants to show that the existence

of the natural principle is truly found as a content within the whole Creation, p. 145.
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giolv: Adyog, OGuuds kai émbvuia). The presence of the intellect makes the soul
Aoywnyv (rational) and leads all intrapsychic abilities of man to perfection. In accordance
with this, we can stress the idea we noticed before when we referred to the intellect, that
Adyog is related to vobg because logos constitutes the executive part of the soul which
expresses the intuitive one, i.e the intellect. Their relationship is confirmed from the bond
existing between the two that they externalise the motions of soul through actions.

®vpdg and émbupia belong to the irrational part of the soul. In St. Maximus’
psychology we discover that more or less both aspects are connected with the bodily part.
Logos, thymos and epithymia constitute, as I previously said, the tripartite side in man.
This side represents one’s psychosomatic realm which acts, reacts and advances the “ever-
moving” developmént at one’s psychospiritual reality, whether it is a positive or a negative
one. This tripartite structure, if operating in accordance to its proper purpose, i.e in
accordance to the will of God, meets Him and uplifts the human personality. We seek,
then, God through logos, we desire the discovery of every coveted gift, deriving from
Him, through epithymia, whilst through thymos We strive for the safeguarding of this asset
in Holy Spirit.

Reason is not only general, it is also specific for Maximus. Although its actions are
common to all people, nevertheless it always varies in its manifestation in each person,
corresponding to the fact that man does not act as “something” but as a “someone that is
as a unique person”. This distinction is made clearly in Opuscula 1,% in one of the
passages where Maximus lays down certain lexical rules, and provides definitions of
theological and philosophical terms. On the side, therefore, of nature he identifies the kat’
gikova whilst on the other side of the personal he finds the ka8’ 6poiwow. This means,
on the one hand, that the xat’ €ixkdva is given by God to all human beings and it is

equivalent to the notion of Adyog. On the other hand, the ka8’ dpoiworv is the objective

% Mpdéswnov, fitor bndctaolg PYoLg, fitol oboia. Oboia yap, 10 kKAt cikdva, & Adyoc 0
kab opoimow 8¢, 0 Piog, bndoTaOIg E0TIY, 48’ DV dpoTépav 1| dpeth cupnenAifipotal. PG 91,

37B-C, Opuscula theologica et polemica 1.
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all human beings ought be turning to. Both ka1’ €ixdva and Adyog express the common
elements existing in every human bein_;g,, whilst ka8’ opoiwov vand UROGTAUGIG express
the uniqueness of the personal, which is expressed through Biog, i.e through the specific
course in life which is particular personal, unrepeatable, and “certifies” each one of the
human beings as indisputablé individualities. If the rational part of the human nature does
not coincide with the individual way of the personal existence, then they cannot exist
either “within Him (v A0t®)” or “within us (¢v fipuiv)”. In other words, they operate
neither as part of the divine dispensation towards salvation, nor as outstanding values,
leading into psychosomatic restoration.

The rational part of the soul®” is the cohesive, renewing and the correctly co-existential
ability which aspires to the coﬁection of the (inter)personal relationships, to the entrench-
ment of virtues and to the rejectionlof evils which divorce personalities from their unity.98
When reason is cultivated by virtue, it creates the spiritual knowledge of the physicé.l
creation; spiritual knowledge generates spiritual ecstasy which distances the intellect from
the biddings of the senses and brings every intrapsychic activity into equilibrium.

The hypostasis of a person characterises the quality of its natural profile. This profile
possesses an entire spiritual character which is considered from Saint Maximus the same as
essence. The Image of God is the essence which is recognised in man as the logos itself.
Logos is the common feature within all humans which is never spoilt. The Likeness of God
implies a person’s course within life which aims at spiritual perfection, and it is nothing

else but one’s deification. The Likeness of God indicates the consummation of the creative

97°00gv &v pév 1@ TpOT® T6 MAPNALUYHEVOV TOV TPOCONMOV KATd TV Tpatv yvopiletar &v
8¢ 1 AoOYw, T0 TiG QPuOoKilg GnapdliakTov évepyeiag. ...0AA érmiong &ravieg TV Te Adyov
£xouev kai TNV ToLTOL KaTd QVow évépyaiav. PG 91, 137A; comp. Bausenhart, In allem uns gleich
aufler Siinde, pp. 145 and 173; comp. Francois-Marie Léthel, Théologie de I’ agonie du Christ. La Liberté
humain du Fils de Dieu et son importance sotériologique mises en lumiére par Saint Maxime Confesseur,
The’ologie historique, no. 27, Paris 1979, p. 67; comp. Farrell, Free Choice, p. 170.

98 Thunberg, Man and the Cosmos, p. 95.
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presence of God within each human life. The only rule for the achievement of this spiritual
consummation is that one must operate through the Image of God one possesses, and to
proceed himself as a spiritually virtuous entity towards his objective to resemble God
totally. In experiencing the course towards God, one expresses genuinely the character of
the Likeness towards God, which is latent in the entire character of life, from which a
person acquires the data for its personal existence.

The holy father utilises the term “Biog”, meaning not the perishable one but the spiritual
* one instead, which is received as an imperishable characteristic of the Holy Spirit. Biog is
the Likeness of God which is closely connected or fully adapted to Tpdcwmov namely to
the notion of individuality itself. In other words, ka8 opoiwolv and Tpdcwnov define
the personal individuality of a person who runs a particular and - in relation to others -
unsimilar Biog, because he is an unrepeatable TpocmmOV aiming towards his personal
unification with God via the ka8 opoiwov.

On the other hand, the aspect of Adyog for Maximus lies througﬁ a different approach.
Adyog for him contains the same features as ka1’ gixova. It is a common trait for every
human being and it is connected with @vo1g, which characterises oneself as a natural
logos where life is experienced through.

In this way, one acquires the foundations for the proper manifestation of one’s existence
within this perishable life. Reason and life are fulfilled in virtue, so that one’s course as an
Image of God isorientated to the Likeness of Him and possesses stability and “immobili-
ty” to every vice that threatens to disorientate it. Logos and life are polar realities. They
are never meant to function separately, but always in unison.” A similar pair of polar
realities is existence and nature.1%0

The uniqueness of the 'personal forms the texture of individuality. In this texture, reason

99 Obk Z67 yip DROGTAGCIG VOToAL GveL QUOEWG oD 8¢ mAAv oxfina fi xpdpa Gvev COUATOG
1 88 PvoIg, Ob MAVTWG Kai brdcTacts. PG 91, 264A, Opuscula theologica et polemica.

100 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 223.
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is always the leader of each action and choice. ®vpndg and "'Embupia depend on Reason.
They subjugate themselves to this uniqueness and they work for the betterment of the
human being. The texture of individuality forms the self of a person to a multi-dimensional
glvan, where the character of personality is a completely different aspect if compared to
any other individuality. This different individuality accordingly builds its analogous texture.

When we say “texture” we mean all particularities existing in one’s personality. The tex-
ture of one’s individuality operates in two ways:

a) either as a forming character which deepens each action and
deed to a new psychological attitude.

b) or as a factor maintaining a person’s motivation towards new
alternatives and decisions.

To explore the means this individual texture uses, is extremely hard. It is very difficult to
say that in exploring an individuality we discover his personal potential or deficiencies in
life. Life itself inﬂueﬂces these up and down experiences, and every time and moment the
actions and reactions are unsimilar. There 'is not, therefore, any reason to assume that any
individual behaves or will behave in a way similar to another individual.

The exploration of individuality primarily accepts the idea that man neither contradicts
nor destroys himself, but on the contrary he gains in spiritual knowledge and behaves in a
way dictated from his Adyog, so to reinforce himself against the irrational influences of
Bonog and Embopia.

He controls, therefore, temptation, he strives against passions and he sins the less.10!
When the reasonable prevails, it guides correctly the intellect of the soul and it pursues the

spiritual promotion of man by suitable means.192 Nature is the basis upon which reason

101 "Exeivog om 6 p1i £ovtd moAep@v, 6 Bupdv kai émbupiav xadvmotatag 1@ Adyw. PG 4,
400A, Scholia in liber de Divinis Nominibus.

102 Kpateito 6 Adyog Bupod kai émbupioag Tabta yap 16 depapévar v TH Tobt@V Yap EmOXA
Aonkn @aiveton €Eovoia kai Svvapig, GoTe pn anddg, GAAG mPodg TL YpHoHOV KeXpTicOa

avtoig. PG 4, 549D, Scholia in Epistolae Sancti Dionysii.
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guides the human existence. Nature, in turn, functions through natural logoi (pvoikoi
Aoyou), holding Bupdg as one of its tools, subtracting the illogical and safeguarding
indivisibility from corruption. Nature is thus a tool, a substance, a place, and a functioning
system.!% Common human nature is regulated existentially, through the system of Nature.
This relationship constitutes human morality!®4 which, accbrding to St. Maximus, is
connected with Logos-Christ.?% The total integration which this relationship expresses in
man is related to the Divine precedence of the “word” 106

Our reason proceeds from the intellect . Adyog constitutes the messenger of intellect’s
concealed movements!?” and it links the senses to the intellect. 18 The rational part leads
to God through the reading of prayers and spiritual intuition.1® By virtue of its creation,
the rational is perfect. It does not lean towards any change or negative influence 110 It
aims at making man whole and assisting him in meeting God. To reward this aim, rational
employs certain abilities. These are @povnoig and Sakpiorg, whose use gives birth to
two virtues: moral wisdom (ppovnoig in its deeper sense) and justice (Sikaiocvvn).

Moral wisdom is a habit of knowledge that unfailingly puts together knowledge of beings,

103 Balthasar, Kosmis-che Liturgie: Das Welthild Maximus’ des Bekenners, p. 142.

104 Thunberg, Man and the Cosmos, p. 93.

105 Man and the Cosmos, p. 110.

106 AMan and the Cosmos, p. 124.

107 °Q nap’ Nuiv Adyog éx 10D vod KaTa QOO MPOEPXETAL, &YYEAOG 88 TOV KPURTOPEV®V TOD
vob xivquatwv éenv. Cap. theol. et oecon. 11, 92.

108 .mv 8¢ aicBnow katé Adyov sbyevicbeicav tag év 1@ mavti Siapodpovg duvaueg 1€ Kai
évepyeiag gaviaciovpéviv To0g €v TOlg obow Mg £Piktov T wuxll Siayyédewv Adyovg
Sbatavteg, kai Sia tod vobd xai 100 Adyov, GOREP vabv, THY YLV Copd¢ olakicavtes, TV
vYpav Tavtnv xai Gotatov kKai &Alote dAAwe pepopsviy kai v aictnowv émkAblovcav Tob
Biov xélevBov aBpoyorg Sundsvoav ixvecv. PG 91, 1116D, Ambigua 140; comp. Balthasar,
Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 287.

109 Char. 1V, 13, 44.

110 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 173.
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while justice is a habit that presents equality and guards the equal status of all the spiritual
powers before God.!!! This condition assists man in the stabilisation of his faith to God.
In his “Mystagogy”, St. Maximus sees the gnostic (yvwotukfy) and practical (Tpakti-
K1) as complementary in every step of the spiritual life; so there is brought to equilibrium ,
in an intuitive intellect and intelligence, wisdom and prudence, spiritual knowledge and

action and ultimately full spiritual knowledge and faith.112

N1 T Aoykév kot énivorav Sropeitar eic ppoviow xai Sdkpioty, fiyouv Sikenocovny, fv
popev E&v givar tod foov Staveunniknv, ¢ yiveobor éx pév tod Aoyietikod @petai Svo
yevikai, @poévnow (E€1g Eémotnuovikn antaicteg THY T@v Ovtwv cuvAldeyopévn yvdowv) kai
dikarocvvnv (éétg Swavepuntikn tob igov kai tfg tdv Shmv Yupikdv dvvapcwv mepi Ocdv
ioovouiag guhakTikn). El'in:AHOBqu, Materials for the study of the life and works of Saint Maximus
the Confessor, verses 13-16, 17-18 and 20-22,

112 1bid., Mystagogy...p. 5; PG 91, 672; comp. Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des

Bekenners, p. 165.
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c) T ne Incensive power (Oupikov)

This term is also found in Plato and it is named Ovpoedéc. In English it may be
translated as “incensive”. The “incensive” for Plato is the power that sometimes fights
against desire, which implies that they are distinct principles. It indicates the part of the
soul which attempts to keep the balance in man and purges the desires if they are turning
against a person’s psychic peacefulness.!13

Saint Maximus borrows this term from platonic sources and interprets it as a power
leading to God. The power of the incensive power excites the desire for union with the
Divine. Without it, man does not live in peace which in its purest form is the undisturbed
and perfect domination over satisfaction. The incensive power turns desire towards one
aim only, which is the movement towards a spiritual eros (€pwc) of God.114

In this connection Saint Maximus ascribes to the incensive power the “endurance” for the
sake of divine peacefulness through which desire is being focused in an intense longing for
God. By “endurance” he means (in my opinion) that the divine peacefulness is analogous
to the peacefulness existing in the incensive power, when it attempts to balance and unify
the inner reality of the soul with the Divine. On the other hand, valour (avdpeia) is the
potent virtue of the incensive towards this aim, where each and every cowardice and
audacity (B8pdocog) is overturned, whilst the seeds (Td onépuata) of truth are
preserved 115

©®upog, if properly directed, can be expressed through the divine love (ayarn). This

means that thymos is perfected through love which can be experienced as a spiritual one

113 Plato, Republic, IV. 441e-442b.

114 "Ex g Bupikiic v Osiav gipiivnv aviéystol, Emotvpwv mpdg Tov Oglov Epwta Tiig
émbupiag v kivnow. PG 90,'449B, Q.Th. 49. | |

115 CApetn) éx 8¢ T0b Bupikod avSpiav - (Mm) &G avarpetiky dethiag kai Opacovg, puAia-
KTiKN 8¢ T@V dAnbdv (Bom). EMHDAHOBUUD, Materials Jor the study of the life and works of Saint

Maximus the Confessor, verses 16 and 18-19,
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opposed to hatred.!!s In having one his thymos transformed such as aforementioned, one
behaves towards his fellow humans in a complete love.!!” When love prevails over the
Bupikov, it operates as a “bridle”!8 | or restraint, because it preserves the incensive from
every irrational tendency. For the holy father the love is a strong factor because preserves
the Qupikdv from “flirting” with sinfulncss and thus protects it from every disposition
against fellow human beings.

- Thymos, therefore, is the disposition of a person to connect itself with God. It expresses
the tendency towards unification with the Divine. This tendency is often experienced by a
person as an attempt for personal contact with God. It also presupposes that the person
must approach God through a sincere behaviour. When a person realises that his contact
with God needs such behaviour, then his thymos is converted into longing for God, which
is completely transformed into Divine love.!!® Its incensive power rejects hatred and
cleanses to love all behaviour inimical to other human beings.!2 When the soul’s
incensive power is constantly stimulated, it is cured by kindness (ypnotoTng),
compassion (pulavBpwmia) love, and of course, mercy (§Ae0c).12! In particular, mercy
and mercifulness (EAenpocvvn) are “the ladies in waiting” of the incensive power,
because they always adapt it to fellow human beings who they countenance as individual
and dear personalities. Under this prism of mercifulness the incensive power aids in the

constructive co-operation with brother Man, and is healed at the same time by the actual

116 | 1@ 8¢ Bupukd, dydnnv nvevpanikiy, Ty 16 picer avriketpévnv-... Char IV, 4.

17 'H &ig tév mAnociov (Gyann) avlictaton 76 Bopd: (...). Char. IV, 75.

18 T6 Qupikév tiig wuxig, ayann xadivwcov: (...) Char. IV, 80.

1190 Gupog dAooyepds €ig Ty Beiav petetpann ayannv. Char. 11, 48.

120§ te 0 mpdg 10v mAnciov &volevtog AYAmY...KOTG Adyov pév kai GUOV KvoLpEvov,
nécav apetiiv katopfobv: (whilst, on the contrary) mapd Adyov 8¢ xai @Uow (Kivovpevov)
raocav kakiov épyalesOor. Char. IV, 15.

121 ‘0 Qupdg taTon S1d xpnoToTTOg Kal PAavlporiag kai ayanng kai EAéovg. Char. 11, 70.
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experience of rapport and of almsgiving.122

122 iny & ) ; 5y g
‘H pév éAenpooivy, 16 Bopikdv pépog g yoxig bepancier. Char. 1, 79.
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A) APPETITIVE ASPECT OF THE souL (Emfuuntucov)

The last part of the soul for Plato is the desiring one: in Greek é¢mBuuntikov. Plato by
saying “desiring” part of the soul, means the aspect which loves, and hungers, and thirsts,
and flutters, and having compassion, or expressing habits, containing various indulgences
and pleasures. This part also forces one against one’s reason. For Plato the desiring power
many times engenders particular negative conditions and psychic diseases, which can
upturn the healthy apparatus of the soul.123

Saint Maximus takes all this over. He examines it as the good precondition of the
spiritual life, when it is not ill. For him, desire (émBvpia) is a power that does good to
rational beings (dvta), the purpose of which is to lift up through itself (@woteivesBar) to
that which is truly good.!?* Its aim is to enable man to regulate himself through Divine
love.!?* The appetitive power of the soul looks always towards the desire of God and
towards the increase of an intense longing towards Him!%¢ | 50 to be perfected from desire
to wordly things to £pwg for God. Every motivation (xivnoig) of the soul towards good

.is rightly ordered, provided its desiring power is subordinate to self-control (Eyxpa-
Te1a).127 Moderation (cw@pocvvn) is assigned the desiring power in the effort and
exercise tdwards self-control 128 Moderation is typified by its ability to abstract from

within the soul irrational (GAoyog) desires and through this ability to construct within man

123 Plato, Republic, IV. 434d-441c.

124 'H émbopia Sovamg ayabomoidg Aoyikoig pév npdg 10 &' avtiig mpdg 16 Ovrag
anotsivesBon dyaddv. PG 4, 301C, Scholia in liber de Divinis Nominibus,

125 "Ex tiig émbupnmixiig M Oeia ouvéotnkev ayann. PG 90, 449 B, Q. Th. 49.

126 ‘H émbBupia €ig 16 Belov drepniEnoev Epwra. Char. I, 48.

127 EbAdymg kveiton 1y woxn, dtav 16 émbopunmikdv abvriig, tff ykpateig menointan. Char. IV,
15.

128 T 8¢ émBupnmike, cwepoovvv Kai éykpateiay (cuvictapevov). Char. IV, 4.
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the virtue of real (6vtwc) love.129

Virtue and dispassion result from the correct application of desire, which helps man to
prefer all goods derivihg from it and not from any temptation. It makes flesh (capxa) the
abode (katowkntnpiov) of the Divine; it uses luminosity (AapmpotNG) as its glory
(00&a), it employs virtues as means of evangelising (edayyeAioudg) salvation without
placing upon them the onus of enjoyment (GméAavoig) of earthly goods. It also
smoothens and cleanses delight (ndovt)), turning it towards the comprehension
(avtiAnyig) of the Divine and of the angelic spirituality. By undergoing these expe-
riences, man avoids not only the worldly (xoopwkdac) desires, which scorn the one
dispassionate cause and nature, that alone is truly desirable, in favour of what is inferior,
giving preference to the flesh rather than to the spirit, and taking pleasure more in visible
things than in the magnificence and glory of intelligible realities.!3® But also each worldly
belief (ppovnua); working towards the uplifting (dve @epouevov) of his own being
above the “muddy Waters” (Borobvta ddata) of sin, forsaking all wordly desires and .

setting himself above all worldly distress.!3!

129 "Ex 8¢ 10D £mbounmkod cwppocbvnv (EElg dpaipetikn t@v GAdYwV mbvdv kai THS
fciag kai dviwg aydnng yevvntikn). ETIHDAHOBUYUD, Materials for the study of the life and works of
Saint Maximus the Confessor, verses 16 and 19-20.

130 ‘H ¢mbopia Tig piog koi povng apetiig 1€ kai dnadodg aitiag kai Pvocwg nolovpévy Td
UET abrﬂ;/ époaoatepa Kai Sid Tobto v odpka mponipmtépay Tifepévn Tob mvedpatog kol
¢ TV voovpévav, S6En¢ 1€ kai Aapunpémrog,initeprectépay Epyalopévn v TV Qavous-
veov dndhavory: 1@ Kot aichnow Asio g fidoviig ancipyovoa tov vodv 1iig Belag ouyyevodg
tfig vontiig avrinyeng. Ibid., Com. on the Our Father, p. 192,

131 ‘0 gedyov macog 1ag koopuikag émbupiag, ndong DAng xoopikic £avtdv avartepov kabi-

otnow. Char. 1, 22; comp. II, Titus, 12.
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e) Rememrrance oF Goa (Mviiun ®@cob)

According to St. Maximus, remembrance of God refers to the ability of the soul to
revive in the mind of man the continual awareness “in depth” of the Divine. Once this
takes place, the remembrance of God is entrenched within human existence and advances
it towards the experiencing of spiritual knowledge (yv@oig) of God.132 Spiritual
knowledge is gained only through practice of the virtues and struggle against the passions.
If this effort is constructive, it turns accordingly into spiritual elation (ebgpoocivn).133

A special factor in the existence of divine remembrance is the contact of the faithful with
the remembrance of the Saints’ lives. This factor operates as a conductor, because, on the
one hand, it assists in the deadening of passions, whilst on the other , it aids man towards
the life of the virtues, 13

From these two references of St. Maximus, one concludes that, the saint starts first from
the result and then analyses the means of achieving it. Why should this be so? In my
* opinion, this occurs because of the saint’s spiritual maturity. For him the result is achieved
through the proper choice and assessment of the means and data, leading to its realisation.
The course towards the discovery of this result, assists in the restoration of an individual’s
spirituality as well, the need of which compels him to seek constructive methods of
approaching the result. These methods find their repercussions within the faithful’s

personal effort, which opens to him a path towards inner motivation. He who has made

132 A&l voeiv, @g Tiig pviipng Tod Ocob évaveovpévig &v Tii pavracig 100 pynuovikob-...(si 8¢
t0070) ovpPaivet,...n pviun Ocod cikdtwe Aéyort’ v 1 yv@oirg 100 @cob. PG 4, 145 B, Scholia
in librum de Ecclesiastica Hierarchia.

B33 | Sikaip AapBavovii...t@v 8¢ xat apstiv mévav thv AMifnv Sid v Sadeyopévny Tovg
TOVOLG TAV GpeTdV clPpoclvVV Tii¢ mvevpatikig. Ps. 59, I 865B, Char. 11, 34, comp. Vélker,
Maximus Confessor als Meister des geistlechen Lebens, pp. 253-254.

134 Ty pviunv-therefore-Exwv Tig Tig TGOV dyinv avactpopiig, T™v pév 1OV Tabdv anotifeto

vEkpaow thv 8¢ t@v apetdv Lony arodéyxetar. PG 90, 389A, Q.th. 37, 6.
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this attempt not only achieves methods resulting in a mature spirituality, but he also
revives his relationship with God.

Every result, therefore, presupposes for Saint Maximus intense effort and continous
struggle. Both effort and struggle lead to recollection of God, and motivate man’s
spirituality towards remembrance of God. When man retains in the incensive power of his
soul (Bupikov) this recollection, he communicates with God and comes closer to Him.
This approach retains the links between man and God, it upgrades man spiritually and aids
him in his comprehension of God’s Energies. This comprehension helps towards the
entrenchment of this remembrance.135 Each time the remembrance of God carries within
the sense of His presence, it leads to spiritual knowledge. This happens only when man
complies with God’s commands. 136

The dimension given by St. Maximus to the approach of the remembrance of God, is

represented by a form. Schematically, therefore, the following applies:

ory

“memory of God > > >way towards the

memory and com-
prehension of God.

If man rejects the memory of God, conscience taunts him and checks him, recoiling and

attacking him because when he does not act upon the remembrance of God he overlooks
his own faults while not forgiving those of others.137
Saint Maximus prays that man does not undergo such experiences. His main interest is in

‘the finding of the right path towards the memory of God for which he tells us that

135 H yép &vOounoig kivel pvipnv... PG 90, 589A, 1297D, Q.Th. 56, 13.

136 ...&v 1fi npater T@v dvroldv... Thal. 48, I 440A, comp. Vélker, Maximus Confessor als Meister des
geistlichen Lebens, p. 253.°

137 Kai tfi paonér tiig 1@V mponuapIiévay RVipG KOTA TV GUVEISNOWY dQavdg TANTTONE-
v, Kai §1d 10070 Tf| MPoG £QVTOV GLGTOAT T4 TV dAAwV NToiopata Opdv ObK GVEXOREVNG.

PG 91, 600C, Epistle 20.
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“whoever has been granted remembrance and spiritual knowledge of God, fully enjoys the
pleasures that come from it,and he despises all other pleasures produced by the soul’s desi-
ring power (€miBopuntikov)”38 .

If the Christian does not wish to be enmeshed by the appetitive aspect of the soul let him
desire the “living intellect” ({@v vobg). The “living intellect” leads a person’s appetitive
aspect towards restoration and transforms it desiring only God. The relationship develo-
ping between the living intellect and the appetitive aspect operates as a strong factor to-
wards salvation. This relationship directs man to desire God and to want to integrate with
Him. He who wishes to see the Lord without practising virtues does not find Him because
he has searched for Him without personal effort. He who fully enjoys remembrance and
spiritual knowledge of God is directed towards discovering the inner essences of God’s
creations. Every intellect capable of contemplation is finally led to the remembrance of
God. St. Maximus utilises the parable of the farmer who preserves the seeds without tares.
By adhering to the remembrance of God, man safeguards carefully and attentively the
seeds of the Divine Word (®éi9c; A0Y0g), and he preserves them into his life, retaining
God’s re-membfance within him.139

“Therefore let us, beseech the Lord that the saving memory of him be preserved within
us, lest the practice of good works corrupts the soul which has been raised upon high and

dared, like Ozias, to (pass) beyond nature”.140

138 & yvdoewe Ocob katabunbeig kai tie £k Tavmg fSoviig amolaboag yvnoing, obtog
Kata@povel Tdv 100 £mfupntikod TikTopévev tacdv fiéovov. Char. HI, 63.

139 ITag vobg ioxvv npodg Bswpiav &xwv, kai ainbng éoti yewpyds, kabapd Lilaviov S Tig
oikeiag omovdiic kai s’:mp.e}\.eiug 14 Ocia TV ayaddv SoguAdTTOV onépuata, REXPLG OL
cuvvtnpoboav avtov Exel Ty tob Oeod p.vﬁ;mv. Q.Th. 48, 232-236..

140 A16 mavtore Senddpev Tob Kupiov tiv od)rﬂptov abtod pviunv euihaydijvar fipiv, iva pi
Sagbeipn v yuynv 16 katopBoduevov, mpdg dyog dpbeicav kai T@v rép ooy, hg 6 ‘Oi-

og, katatoipncocav. Q. Th. 48, 239-243.
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F) T he Gooa Gonscience ana. THe CoNscieNce WHICH ACCUSES

(CAyabn xai EAéyyovoa Tuveidnoic)

The view of Saint Maximus on “good conscience”, is closely related with the activity
and character of faith (wiotig). For Man to comprehend the essence of faith and its
connection with good conscience, the Saint states: “Love and true disposition, namely
faith and good conscience; exist hiddenly as a work of the heart’s movement, which has no
need at all of external matter for generation™4! | whilst he explains later, that: * Faith is
true knowledge, the principles of which are beyond rational demonstration; for faith makes
real for us things beyond intellect and reason”.142

The connection between conscience and faith reveals the common characteristic of their
relationship with the truth. Although Saint Maximus does not say anything about the truth
in this context, we can assume it, because both faith and conscience are based on the true
expression of their contents. Both utilise as their foundation the truth and inform one
clearly, either about the existence of God or about the inner situation of one’s self, without
lying. Without truth it is impossible for faith to operate, or better, without truth they
cannot be expressed o-r defined as “faith” and “conscience”. The lack of truth disorientates
faith and conscience and disbalances the relationship either with God or himself. The task
of faith and good conscience is to operate as concepts beyond matter.

The connection between these two references is found in the noun “Omdotacic”
(existence), which in the Saints’ expression about faith is considered as containing
characteristics more than what the intellect and reason can understand, but in his

expression about good conscience is latent. This indicates that, on the one hand, he

141 "Ayann «kai ywmoia Suabeorgr fiyouv miotic kai dyadi ouveidnoig: £pyov 100 KOTd
npodniwg v kapdiav dgavag drdpyel Kivipnatog, Tig éxktos DANG mpds YEVEGIY mavVTEADS
ob deducvov. PG 90, 652A, Q.Th. 62, 7.

192 TTiong yap 2om, yvidoig aAnbum, dvanodeiktove &xovoa Ta¢ apyag wg 1@V Unép vobv kai
Adyov drapyovea npaypdtev dréaractv. PG 90, 1085D, Capita Theolog. et Oecon.1, 9; comp. Heb.

11, 1 and Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, Einsiedeln 1988, p. 339.
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employs ‘i‘médtacu;” (existence) as a noun, while on the other he refers to it through the
verb “Omtdpyev” (to exist), pinpointing that faith and conscience are sustained as move-
ments of the heart (kapdia).

A good conscience represents God’s love towards Man, where its pinnacle is the non-
consideration of the transgression of the divine commandments, as a sin!43 , and the reason
that this is saved, is because good conscience represents the ever vigilant factor which
ensures that, everything happens in harmony, during the expression of this love.

Recipients of this good conscience, according to St. Maximus, are two elements:

a) —subjugation to the will of God!44

b) love towards other human

beings, neighbours, and every creation which is adopted within
the whole “prism” of salvation.

These two elements!45 (provided they are sincere, true and balanced) are recycled and
constantly returning to the Axiom that a good conscience is not accused by any command-
ment that has been transgressed.146

What is then this conscience? St. Maximus, wishing to attribute to it a divine origin and
character, he stresses that, it is the voice of Christ which leads to the awareness of sins.147

If man heeds this voice of God, he bears (Emipépntat) conscience within him as inherent

143 ‘H dyodn ovveidnoig émpépetan thmov Beiag dyanng, &v fi 6 napanav Beiwv Evioldv odk
€on napafaoig. PG 90, 520B, Q.Th. 54, 21.

144 g undepiav Exovoa napapociv évtorfig. PG 90, 532C, Q.Th. Scholia 21.

145 'H ayabi ovveidnoig miv sig 16v minaiov & tiig guhaxiig Tév Evtohdy ayannv cvvictn-
ow. PG 90, 661C, Q. Th. Scholia 7.

146 1 ayadn ovveidnoig napaBadeicav évtodlv obk &xget kxatiyopov. PG 90, 661C, Q. Th.
Scholia 7. A

147 @oviy 10D Podviog 0T Adyov £mi Toig £kaoTe TANUpEEANOEior PG 90, 424C, Q.Th. 47.
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advocacy!4® and escapes from terrible remorse. A direct result, therefore, is that
conscience builds up a kind of living, approved by God.

Conscience creates the Godpleasing life which is achieved by practising Christ’s
commandments!4® . Accordingly, man projects an image which, according to St. Maximus,
is “the spiritual resurrection of a new person”% because he is based upon “unsullied and
genuinely real intimate communion (rappnoia) of conscience !

St. Maximus® interpretation of the term “conscience” is significant. A christian who
| complies with the bidding of conscience not only must do things not pleasant to himself,
but must also be convinced that, for the correction of his being, it is not enough to obey
conscience, but to confront his own self.

Here, the christian’s strife is polarised against sinful tendencies and expectations which,
on the one hand, disorientate him, while, on the other hand; they harbour compulsive
trends, reactions and repressions, not only about himself, but also about fellow human
beings. The steps against these sinful tendencies and expectations, according to St. Maxi-

mus, are as follows:
a)“He persuades his conscience to embrace what is
most evil as if he has done something that is go-
od by nature, such as one has stretched out the a-
ctivity of the soul like a hand and taken in a bla-
meworthy way from the tree of life, since he thi-

nks that what is most evil is immortal by nature”!52

148 impépntal équtd cdpgurov suviyopiav PG 90, 664B, Q.Th. Scholia 13.

149 | tév Bshpeotov Biov, Ti mpnoer T@v évioldv. PG 91, 577A, Epistle 16.

150 .1} 10D Kowvob GvasTacews &vep(imou..; PG 91, 628A, Epistle 32.

151 &axnAidwrov kai aAnbviyy tappnoiav tig svverdiicews. PG 91, 628, Epistle 32.

152 ‘0 reicag 10 ouveldog @G QLCEL KAAOV TPOTTOREVOV EYElV 16 KAKIGTOV, obTog XEWOG
Siknv ékteivag 16 mpakTkov, EdaPe yektdg Tob §VAov Tig Lwig, @bavatov ymodaunevog

obvos 16 xakiotov. Q.Th. 44, S. 6.
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b) “Do not defile your conscience, which is always
advising you for the best, for it bestows on you
divine and angelic opinion and rids you of the
hidden infections of the soul and gives you the
intimate communion with God at the moment
of death.”153
¢) “Examine your conscience with accuracy, in case it is
your fault that your brother is still hostile; and do not di-
stort it when it discerns your secret thoughts and it bla-
mes you at the moment of death and when it becomes
an obstacle during the time of prayer”.154
In the event, therefore, that man disobeys the commands of his concience, chastisement
commences. This chastisement is the natural outcome of disobedience, which has been
emplaced by God to investigate man’s deliberate choice, when he commits an error, con-
sid_ering it not only as a virtue but also as something innate to him!55 .
Conscience utilises the following means of checking;

a) Sorrow!%6. This relates to sins which are

133 M7 anpdong v ovveidnow, &plotd ool éci oupBoviedovoav. Ivauny yép Geiav xai
Gyyehknv ool Omotifetar koi 1@V kpumTOV THG kapdiag poAvopdrev éisvbepot kai
noppnoiav npog 1ov Ocdv &v i ££68w oo yapiletor. Char. 111, 80.

134 "Epedvnoov tiv ovveidnowv peta maong éxpiPeiag pimote T off aitia 6 adeApog ob
SmAAay kai pf maparoyifov adriv, T KPLITA GOL TIVAGKOLGAY Koi KaTnyopobcoav gov v
) Kop@ Tiig ££680v kai év katpd 8¢ mpooevYiic TpocKOUNd Got ysvopévy. Char. IV, 33.

155 Tiv katé 16 ouverdég Tob kaxod StaBoAiv T &vBphdnm puoikéig évliuevog o Ocdg, Sié-
Kpvev abtdv tiig Lwfig kakov T mpowpécel yevopevov: iva pf, 16 kakdv rpaTTav, Sivatar
neica v idiav ovveidnotv, 6m phoer kaddv brapyer 16 kaxiotov. PG 90, 417B-C, Q.Th. Scho-
lia 5. |

156 Thv Aomnv, dhov tiig wuxiig 6 Badog mepapPavovcav, T pactiyt Tig ouvveldiioewg

aikiopevov Tig kat aicbnow ndoviic. Q.Th. 58, 5-14, and Q. Th. 58, 111-131.
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written in the “book” (BifAoc) of conscie-
nce. Each time man reads this book since-
rely he feels overwhelming sorrow and tries
for the best.157
b) The “whip” (udotwa) of conscience against
each impropriety which afflict man.158
c) The “accusations” (Urwmaopoi) of con-
science, i.e. its stings against every sin.1%9
Saint Maximus, therefore, urges us to be alert so that we are not defeated by the
deceptiéns of matter and of earthly sensual pleasures, so that our conscience does not
check us.16% Thus, not only we do avoid its stings, but also the intensity of influence of
evil spirits. By this method, man attains the truthful character of purity, having been
purged from every sinful concept.
The reading of conscience offers man a fancy free comprehension of sins and impedes the
impelling of the soul towards practicing them.16! The result is, therefore, the innate thou-
ghts towards “good”, which simultaneously check also the unjustifiable hatred against fel-

low human beings. 162

137 Ty Aomnv 1| katé ovveidnow t@v mAnupeAndéviev bpdv BiProg, PAOTOVME dvayve-
oxopévr tibnveitan. PG 91, 416A, Epistle 4. |

138 Ty pdonya tijg cuvardficeng &xwv éni Toig mAnupeAnfsiow abtév katmkilovsav. PG 90,
704B, Q.Th. 64, 19.

139 Yromaopovs 8¢ todg ék Tiig cuvelbiiosmg, psd OMOPVAOEMG TIVOG TOPAKATTIKODG
aikiopobg, ol mpotewvopévoug éx TG Wuyiic, MPERo mwe elwdev kaprtecbor 16 avoTpov
700 Aoyopod xai mpog T KaAd Sid TV ypovikwripav EElv GVOREIKTOV, OV QEPOVTOC
évdopvyoboav, kai olov aikifovoav 1 cuvex@g xai StoxAoboayv Tv Bacavov: éwg Avpnvnrar
T@ THY Yyuxnv Avpoivopeva ntaln, 8t éykpateiog xai Tiig npé; 10 HEAN ThG cupkog £Kovaiov
vekpwoewg. PG 90, 1396D-1397A, Questionen ad Theopempthum,

160 “Exaatog yap fudv @V fTImpévay T aram 1dv OMK@v, koi Taig fidovaic Xopoviev

700 ohpatog, Séxetar kai TV ovveidnow alvtdv mAftrovra. PG 90, 728B, Q.Th. 64, 52.
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This check of conscience constitutes the virtue in the manifestation of feelings of remorse
for man’s own good. It offers the solace desired by the soul and unshackles man from each
sinful content. It confronts sin as the breach in the relationship both man and God and
looks forward to the reinstatement of this relationship by the realisation and rejection of all
the negative, disorienting constructs.

Saint Maximus says that “he only has a conscience coloured by earlier circumstances. For
he cannot remember what he is doing, it is as if he were doing th-em”.163 “Let us not fall
' back into pleasures; let us not grow slack in our thoughts, let us not defile the
conscience”.164 A conscience which stings is the basis and prerequisite of moral life.165 It
leads towards the imperative for love and can be likened to a mirror which contains the

shape of all good deeds.166

161 ziig &mi Toig 00T kKakde menpaypévolg tonypévng cvvaldiceng kai Tig npdg avtiv
KOTO TOV dépa TODTOV YEVIOOUEVIG TAOV TOVIp@V TVELRdtmv @oepag £pebvg v Evvolav.
PG. 91, 424A, Epistle 5. Triv dyevdfi 8é&acbon kata ovveidnowv kabupbeicav t@v nTAncodvVTRV
abtiv vonudtev tig avanavoewes. PG 91, 1173D, Amblgua 166 ...(ivaoKkwV) Ekactog TAG E-
avtod (apaptiag), v BiBlov andavig avanvaokwv Tig éavtod cuvadnoews. PG 91, 381A,
Epistle 1, 212; 416D, Epistle 4. H yuy#i 4no apoptidv dvaxontetor 8id myv ovveidnotv tontov-
cav. Char. 11, 81. |

162 Tov Epgutov Katd cvveidnowv Aoyopdv, tov adikov picog édéyxovta. PG 90, 769D Q.Th.
65, 61.

163 Movny 8¢ thv GUVeidnowy &xgl KEXPOOREVTV TaiG TPOTEpaig TpoAiyeoty. OV Sovatar yap
anep énpate, pi Aoyileabar g pn nédf;ag. PG 90, 852C, Quaest. et Dubia 78.

164 M1} dnnebdpev Taig ﬁ&évaic;- P Youvebdpsv TOlg AOYIOHOIG U PUNMCOMEV THY
cuvveidnowv. . PG 90, 956C, Liber asceticus 45.

165 jbid,, Volker, Maximus Confessor als Meister des geistlichen Lebens, p. 150.

166 Ty pév Ecomtpdv £0Ttv, @G &v Opw @aval, cuveidnolg TV 1@V Katd mpdagv avelMndg
navrov ayadiov xovoa popehyv. Thal. 46, 1420 B; comp. Volker, Maximus Confessor als Meister des

geistlichen Lebens, pp. 150-151.
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However, if man mars his conscience without striving to improve, he loads it with
ensuing stains of errors and, sooner or later, he accepts willingly spiritual death.

St. Maximus ends his report on good conscience and remorse with a prayer which
constitutes an epitome of the intention behind his analysis;

“Deliver us oh Lord from the adversities of the world, according to Your goodness, so
that, having crossed the ocean of life with a pure conscience, and standing by This Your
. awesome throne blameless and whole, we may be made worthy of eternal life”.167

St. Maximus alongside the Resurrection of Christ, which for Man means the liberation
from passion, perceives a second resﬁrrection: the spotless and true intimate commu-

nion in accordance with conscience.168

167 Toov fpubg Kopie, ék t@v Sucyepeidv 100 KOGHOV TOLTOL, KATA THY YPNOTOTNTA Lov,
iva év kabap@ ocvveldrioer 16 méAayog tod Biot; Swanepdoavteg, Guepntol kai axépaiol T®
poBep® Prinati Lov mopactavies, aliwddpev Thg aiwviov Lwfig. Liber asceticus, 39, PG 90,
948C. |

168 | tqv katd cuvveidnow axnridwtov xai éAnbnv mappnoiav. Ep. 32, I 628A; comp. Vélker,

Maximus Confessor als Meister des geistlichen Lebens, p. 151.
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6) A JSPASSION CAndbera)

Dispassion, according to St. Maximus, is linked with other experiences of deliverance. Its

essence is not one-dimensional but it attaches to other spiritual conditions and virtues. St.
Maximus is occupied with them and he recommends everything good which can contribute
to the clarification of this virtue.
* Firstly, therefore, it is the fruit (kapmoc) of repentance (petdvowr) , heralding the
alleviation of every sin.1¢ We are not surprised by this opinion, because the Saint sees
dispassion as the precondition for attaining inner freedom whose power is related with
each human spiritual integration.1’ Remembrance of God constitutes the path towards
this integration, a result of which is also dispassion.17!

Secondly, dispassion is encountered as the specifically peaceful condition of the soul
(woy1) in which the soul is not easily moved to evil.1’2 For the soul to sin, it needs the
co-operation of the senses. Nevertheless, Word-Christ comes via dispassion and blesses
these senses with the salutation of peace, i.e with inner peace and calmness against all
passions. This experience characterises dispassion!” | through which perfect love is
born!7* and vice versa.!”> Dispassion and love are almost equivalent in the eyes of God as
well as human beings. The value of dispassion converts in the writings of St. Maximus’

into incomparable qualitative activity, throughlove!7s .

169 Kapndg peravoiag éomv, andadeia woyic andadeia 8¢ sEdrewyig apaptiag. PG 90, 956A,
Liber asceticus 44.

170 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 278.

171" Andfeia ovvictatar &k pvijung @sob. PG 90, 1416D, Other chapters 73.

172°Anadaia oty sipnviki KaTaoTaoLG WoXHS, Kad fiv Suskivntog yiveton wuxh mpodg kaxiav.
Char. 1, 36, comp. Bausenhart, In uns allem aufer Siinde, p. 159.

173 Thunberg, Man and the Cosmos, p. 164.

174 | &E (anabeiag) tikteton 1) teleia ayann. Char. 1V, 91.

175" Ayanny uéQ, tikter anddeaia. Char. 1, 2.

176 Thunberg, Man and the Cosmos, pp. 99-100. This means, therefore, that the aspect of equilibrium

inherent in the concept of dispassion (apatheia) has been transformed by St. Maximus into a demand for
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When dispassion relates to the above virtues it leads towards spiritual knowledge (Fva-
o1g) of God. This spiritual knowledge is founded upon a certain asceticism which
tends to resemble dispassion towards every malice and also upon the natural countenance
of ideas or principles explaining the reasons of creation.!’”” By tasting dispassion in this
way, Man is trained in meekness (Rpaotng) and wisdom (cog@ia) which although
emanating from other sources always end on the epicentre of lovel”8

St. Maximus does not fragment his analysis of dispassion. Instead, he relates it to life
- itself. He considers it as a part of life; this is why he considers it so closely related to it.
Everything referring to the life of Man is totally inseparable thus it can participate wholly
in dispassion,!” whose beginnings for supremacy in Man’s life is the absence of tempta-
tion. 180

St. Maximus uses the name of the day of the week “Sabbath” as his preferred method for
cataloguing the conditions of the spiritual life. The conditions of the spiritual life for the
holy father are: Sabbath (EdBBarov) as the day of 1] anabewa yoyilg Aoywig (the dis-
passion of the rational soul) whi(;h practices the struggle against pa‘ssions181 ; Sabbaths are
the days where 1 £éAevBepia yuyic Aoyikiig (the freedom of the rational soul) is offered

against nature and senses!82; Sabbaths of Sabbaths!33 are 1] Npepia Tvevpatikn Yoxig

equality and non-discrimination in the activity of love. About this see please the meaning of the Evagrian
and Maximian unde:rstanding of dispassion in Lars Thunberg, Microcosm and Mediator, pp. 319-327.
177°086¢ &ni v yvow éotv andabeia. Char. 1V, 57, Thunberg, Microcosm and Mediator, p. 68.
178 Balthasar, Kosmische Liturgie: Das Weltbild Maximos' des Bekenners, p. 330.

179 T4 pév yap avtiig (tiig {wfic) anéprotov 8 kai anabég. PG 4, 565A-B-C, Schol. in Ep. S. Dion.
180 ...uept.xﬁg TuYov anabeiag (Ote Asinovow oi newpacpoi). Char. IV, 53.

131 > ¢BBatov otv, anddeia yoxig Aoyikiig: Cap. theol. et oeconom. I, 37, comp. Leviticus XXITII,
3.

182 TapBata domv, élsvdepia yuyiig Aonkiig: kai abtv THV kKOT@ POoW Tpdg aicbnowy, &a
Tilg &v nvebpat guotkig Bewplag, drobepévng évépyerav. Cap. theol. et oecon. I, 38; comp. I, 15.
183 Cap. theol. et oecon. 1, 39; comp. ibid., 32, 38. Other references on Sabbaths in Leviticus, related to

the above passages are in XX1IV, 8, XXV, 2, 4, 6, and in XX VI, 34-35.
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Aoyikfg (the spiritual peacefulness of the rational soul) where the intellect endows
through the ecstasis of the intense longing of God, the steadyness against sin!3¢ . The
significance of this passage taken from Leviticus is that the holy father through this
reference shows us the development of dispassion into further stages by employing
illustrations from the allegorized text.

Therefore, the day (iuépa) of Saturday indicates for Saint Maximus the spiritual process
of the rest and abstinence from the passions (@pyia 1€ xoi anoxn dnod nab@v), where
every dark and vicious deed is expelled.

The soul acquires dispassion as follows:
a) by spiritual purging where each sinful
stain is utterly casting off. 135
b) by practicing of all virtues.!36

God’s recompense and reward to man, when man is restrained with self-control (éyxpd-
TEW), is dispassion again. This in turn engenders discrimination (S1dxp1o1g)!87 , where
the Faithful (O ITiot0c) learns to identify each condition containing passion (t&00¢) as
expellable, because it could, at any time, not only develop a pathological habit (§£1g) but
also to be repressed within his inner world. Passion if repressed has the ability to reign
internally and to reappear during sleep in the form of dreams. If the Faithful does not

accept such sinful habits, or perceives them only externally, he starts to obtain total dis-

184 TaBBata TaPPatwv éotiv, ipepia TvevpoaTiky Yoxig AonKiic Koi an’ abT@v TAvTeV Tov
év toig obol Berotépwv Adywv Tov vobv cuvotehdong koi pove 1@ O kot EpeTIKNV
gkotaciv OMKGG £vdnodonsg, kai mavieddg ékivntov abtov tobd Ocob Sid Tig pvoTikig
-Geo}.oyiag nowmodong. Cap. theol. et oecon. 1, 39.

185 |..kata Y MpuKTIKNV TaviEA®S anoPaAiopéviig Tig Gpaptiag T& otiypata. Cap. theol. et
oecon. 1, 37.

186 ..816 1@ &pet@dv kutaAuppaver Tig anadeiag xatdotacwv. Chap. theolog. et oeconom. 1, 53.
187 MioB6g Tiig &yxpateiag, 1| andfaia. ‘H anddaa tikta v Skpiow. Char. II, 25; comp.

Thunberg, Microcosm and Mediator, p. 206.
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passion'®® | and he is not led astray towards images (pavtacicc) during the sleep!89 .

St. Maximus believes that the intellectual (vogpdv) part of the soul or otherwise the
intellect (O Nobg), is in essence totally dispassionate but not because passions do not
affect it but because it perceives them as sources of external dangers.!% The dispassion of
the intellectual part constitutes condition of its existence, because God is the Creator of
this. However, as soon as the intellect is entangled in man’s unnatural behaviour and life, it
begins acquiring passions because it is tempted by external causes and thus the purity of its
dispassion is transformed into a sinful and disorientated situation, “When the intellect that
has not yet attained dispassion flies up towards heavenly knowledge, it is held back by the
passions and pulled down to the earth” 19

At any rate the fact remains that God in conjuction with the volition (BovAnoig) of man,
is He who endows man with dispassion because He is, of course the Supreme Dispas-
sionate One and He forbids passions to take root within human intellect.

The reason for this behaviour is because God does not inflict His opinion upon Man, but
He leaves him free to decide, if he wishes to follow paths towards dispassion. Man also
acquires dispassion if he remains dispassionate in the face of what happens to him,
forgiving those' who offend him, as does God Himself, Who dispassionately forgives His
creatures. Parallel to this, he also must not allow the memory of things that afflict him, to

be stamped on his intellect, lest he inwardly sunders human nature, by separating himself

188 Fnueiov axpag anadeiag, 16 yra té volipata T@v mpaypdtev dsi avaBaively éni v
kopdiav, xai éypnyopdtog 10b cdpatog, kai katé TobG drvovg. Char. 1, 83.

189 _..(u1 dvieg mapamdavadpsvor o) Taic dv bnvoig pavrasiawg. Char. I, 89, 93; comp. Volker,
Maximus Confessor als Meistér des geistlichen Lebéns, p- 416.

190 "Anafés wiig wuxfig 16 voepov, oby dg mavin apétoyov mabovg, GAN dg £Ewbev 10D
naoyewv Exov tag apoppds. PG 4, 565B-C, Scholia in Epistolae S. Dionysii.

10 vobg, pine andbeaav kmoapevog xai éni v yvdow T@V obpaviev TETOUEVOG, LNO

1@V Tabdv kabelkopevog, ni Tv Yiiv katacndror. Char. I, 85.
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from some other man, although he is a man himself, 192 Dispassion , therefore, belongs to

God and only to Him. Man approaches th1s dispassion!?3 if he strives to preserve “free

192 "Qonep ‘0 Ocog anabig aginow, obtw kai abtdg anadiv &ni T0ig cupPaivovct Srapévav,
aginot toig TANUpEEACUGL Ui} GLYXWPDV VU TIVL T@V PBaGAVTQOV AVINPp®Y TuToDoBmL TOV
vobv, iva pi téuvev i yvoun v evowv EAéyxmTor, TPog Tve TGOV avlponwv Sieomradg,
avlpwnog dv. Comment. on our Father, verses 21-24.

193 Farrell, Free choice...p. 135. St. Maximus states that God is both good and dispassionate at the same
time, and also that the dispassion of man should be an imitation of God’s. But the imitation of God is
connected with our disposition of will in the same way that our virtue has to be related to the disposition of
our gnome. It is thus the natural energy of man that should be liberated and used in imitation of God, even
if it has to co-operate with divine grace and manifest itself in communication with Christ, God and man.
Thunberg, Man and the Cosmos, p. 100. Comp. PG 91, 364 A-B, Epistle 1, where St. Maximus writes the
following: OU8eig obtw TMV PWTéG, MC olpar kb oiovénnote Tpomov Eotepnuévev HALaKTC
axtivog anoladoar mobel, dg Nueig of Tanewol naviee, ol Tig oflg TAovoing Engopnévieg
koAokayadiog, mobobuev nd?\.w oc Bsacacbon mopévra, kai anoladoai cov TG kaAloviig:
101G Beioig pév ToL TV CLVTPOPWV GPETAV KEXUPUKTNPIOUEVOV TPOTOLS, Ol Kai RPOTEPOV
événuoivta peyalopudg Eumpénovid ot yivckopsy: U GV p&Alov capdg Eddaydnuev,
yvoung, GAl’ ov 'td?,ec.oc_, givar v apetiv: koi Sabécswg, GAN ODK. akioe sivar 10
Beopipntov. Oig yap &ig 16 Babog Tig yuxig kad vpég sbhomuévolg, yvmoiwg évepmicntn
TG mpdg Oedv ayanng 1 Svvapig, TovToIg 10 AoAvTWG EXEWV TEPL T6 KOAOY avapueporme
Tpocyéyovev: domep Guéler kai Toig EnTonpévolg i Gyann 1oV YAkdv, 16 &g nkf]Qog nadav
eOMEUNTOTOV 1€ KOi sbokédaotov. Kai pdda ye eikdtwg. 6 yap tod Ociov, £vog Ovtog kai
Hovov, kai dnadobs, kai pndév 16 mapdnav & &idiov kat’ oboiav Sipopov cuvbswpovpevoV
fi ovvemBewpodpevov Exoviog ob ydp dgikveitar abTob T1 TMOV €€’ abTob* KOTG THV EQECIV
yvoumKkag aviexduevos, sig kai abdtég éomt kai poévog kai anabig, Tl mpog 10 Ev Aoyt
vevoer yevouevog, €lg 18 kai povog, kai Grpentog. Ei yap &v dom kai povov avt® 10
noBobpevov, TobTo 8¢ Kupiwg Gtpemtov Eomv, g kat oboiav Sid TV PuoKNV &nepiav

axivnrov.
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volition” (yvowun) dispassionate and unrebellious in relation to nature.!9* Otherwise man
is hampered by passionate expressions. A common point between the passionate and the
dispassionate character is dispossession (orépndtg). This relates to a splitting of
existence in the case of the passionate man whilst in the other case it constitutes the basis
of union with God!%3.

He who knows that he is struggling in matters of faith, he cannot maintain that he does
not have harmful thoughts; on the other hand, he who has practical knowledge of perfect
dispassion in his life rejects every passionate and dark idea.!® Those faithful, living in
dispassion, aspire to the correct Knowledge of God, proving that they have progressed
through to the spiritual knowledge and discarded the images of all sensual and material
things.!? No one is classified as attaining dispassion, whether real or apparent, if when
some trial occurs that he cannot overlook a friend’s fault.!198

St. Maximus’ interest is to teach us that achieving dispassion is within man’s ability and
not a deficiency. Through dispassion Man is overhauled and becomes the agent of each
elevated spiritual advancement and completion. Dispassion is identified by its Liberty
CE\evBepia) at offering good things only, liberating us from the bondage of sin and

cleansing thoughts and feelings from every pitfall or hurdle.

194 | anadf tnv yvouny npog v gooty étipnoev kai dotaciocstov: PG 90, 877D, Comment. to
Our Father, comp. Bausenhart, In uns allem aufer Siinde, p. 155.

195 Tob dnabodg kai Tod Epnabobe v Sdbeowv, 1 otépnoig EAéyxer. Char. 11, 82.

196 A tiic Teleiag &v mioTEl TGV MOTELGAVTGV TANpOPopiav mag ETt kad Omobv ckalwv
KATé THY ToTIV, AOYIopdV abTOV anehadvetar Tdv 8¢ mpaxTikdv Ty tekeiav anabeav, &t
1ig még inadng kai Ge®TIoTOg AOYIONAG THG YLXG &noﬁvsxm. For this footnote see the Greek
critical text of St. Maximus’ Mystagogia by Archim. Ignatios Sakalis, Athens 1973, pp. 234-236, verses
59-64.

197 TGy 8¢ YvoTIK@V THY GUVEKTIKNV EMOTARNY TOV ENEYVROUEVRV" ST N¢ nécor TOV LMKOV
ol eikdvor ¢ yofg Exddkovran. Ibid.

198 Opnw Exel T anddeiav, 6 Sid copPaciv nepacuod, T6 EddTtopa Tod Pilov nopafArEneV

un dvvapevog. Char. IV, 92.
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Christians acquiring dispassion do not worry about the acquisition, or otherwise, of ma-
terial goods. Therefore, if they are people with possessions, they possess them dispassio-
nately, and so when deprived of them they are not dismayed, but are like those who
accepted the seizure of their goods with joy.!%?

The Saint’s understanding of dispassion, acquires a dual substance, on occasions, if Man
imagines he enjoys perfect dispassion when the object arousing his passion is not present.
Neveﬁheless, dispassion in reality means that if man remains unmoved by both, the object
~ and the subsequent thought of it, he may be sure that he has entered the realm of dispas-
sion.2%0

The full advice of St. Maximus in defining dispassion, finds its identity in his proposal
regarding perfect habits (téAewon £Ee1g) and the preoccupation with Creation from a
dispassionate point of view. He says therefore: “It is good before one has attained the
perfect habit, not to attempt natural contemplation, lest seeking the spiritual principles of

visible things, we will be found to collect passions™20! .

199 Tay krepévav ol pév anadde xt@viar 816 kol arepobuevol adTdv, ob Avrtobvtal, G¢ oi
v dproayiv 1@V Omapydviov abroi¢ petd xapl mpoodefauevor. Char. 1, 89, comp. Heb.
10;34.

200 My, vopile tehsiav Exwv anddaav, tob Tpaypatog pn napdvrog Otav 8¢ pavii kai pevng
axiviitog npodg 1€ 16 nplypa xoi Tqv petd tadta pviapny adtob, tote yvb ceavtdv, tav
dpwv abrijg EmPePnxéval, nAiv undé obrw katappovions. Char. IV, 54.

201 Kardv 2ot npb i tedelag 8Ecwg pi nteobon Nuag tiig puouwkiig fewpiag: iva pq Adyoug
gmintobvieg RveLpATIKODG £K TOV dpwuévav kniopdtwv, Adbopey nan ovAdéyovies. Q. Th.
49, 308-314. Dispassion, therefore, has a very serious negative aspect. It is the absence of evil passions, in
its positive aspect it is connected also with a good and active use of man’s faculties in virtue of his divine
aim and in the service of Jove. St. Maximus says that the habitus of dispassion is a state in which the face
of the psychic disposition of man is elevated in glorification of God, a face formed by a multitude and
variety of virtues. Thunberg, Man and the Cosmos, p. 101. Comp. PG 90, 512 A, QTh. 54, 6: Ob ydp

&g B8Ovato Tov Oe6v ebhoyelv, p1 Gpag mpog dyog Bewpiag kai yvooeng kot v v
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w)VirTue (H 'Apeti)

The real birth of virtue comes out of the voluntary alienation of the soul from anything
relating to ‘the flesh (cép&) and to matter (DAn). This effort of man to gain virtue
indicates a predisposition for knowing the truth and the undertaking of a struggle towards
success.

God is blessed when virtue is exercised. No one can achieve such a degree of spiritual
uplifting if he does not first sanctify his body through virtue. When the faithful tastes a true
drive towards virtue he is depicted in a picture of psychosomatic existence, because he
considers everything as it is in relation to their creation, dispassionately. “Desist therefore”
St. Maximus says; “from any association with the flesh and matter, make your logical soul
the abode of a clear intellect (KaBapog Nobdg)”, purge your senses, consider virtue as
your priceless mother?2 and “once you have distanced the soul from the flesh and
completely detached the intellect from the senses through the spirit, you have rendered
virtue the priceless mother and discovered the unending fountain of divine knowledge.”203
and the gift of this knowledge of the Divine is the dispassionate countenance of God’s
creations. “He who is not altered by the influence of the perceptible, pursues the genuine
practice of virtues” 204 . “If, therefore, the flesh is in good conditions and getting plump

with passions, the soul is tortured and darkened, while the habit of virtues and the

1fi¢ dnabeiag fiyouvv T1g AnNuOvog eipnViKNG KOTAGTAGE®G TO KATA Wuynv T Srubécswg
TPOCWNOV* 10 £K MOAADV Kai SlaPpopwv ApeTdV YapakTNpwv Siknv ouvykeipevov.

202 According to another option, Volker discerns flesh as this priceless mother, referring to its association
with the soul. According to him this association converts to virtue and it lengthens the glory of the soul;
see Maximus Confessor als Meister des geistlichen Lebens, p. 221, comp. ...16 kat apemqv Tiig
Yoxies...kAEog. Thal. prol., 1, 244-245A.

203 Tiig cupkog KAT& THY GXEGLY AOTIKOS TV Yoy Gnoxwpneas, Kai tig aicbhoeng dAMK@MS
S1d 100 mvebpotog ékondoag T0v vobv, TV pév GpeT\v KOTECTNOOG HNTEPA TOALTIHOV, THY
8¢, Beiag v dévvaov évé&etg‘ug yvaoeswg. PG 90, 244, Thal. prol., 1.

204 °Q 1fj KWHOEL TAV aicONT@V 1] SUVOAAOLOVREVOS, GKIBSAOY TV TV APETAV PETEpYETOL

npagw. PG 90, 360B-C, Q.Th. Scholia 5.
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illumination of knowledge retreat™2°5 | leading it away from the true spiritual knowledge,
for “the virtues exist for the sake of knowledge of creatllr.es”.z"6

If someone wonders why St. Maximus relates Virtue to Sense, at this point, he needs to
consider firstly, that sense - according to the Saint - is the source of sensual pleasure
(Mmdovn); 1t is illogical and it constitutes the nucleus of sin.207 Secondly, because the
analysis of sensual pleasure is of double value: on one hand it relates to moral corruption

of the natural urges and everything natural?’® and on the other it is imperative for

205 Ei voivov copkég ebektobong koi mouvopévng tolg mabeowv 1 woxy Pocavileton kai
okotileTon Mg 1@V GpeTdV E{ewg kai TOD QWTIGROD TiG YvhcE®g LROYWPOLVTWYV. PG 91,
1300D, Ambigua 30.

206 Ai pév apetai Sid Ty yvdow 1@V yeyovdtav. Char. I, 45,

207 An interesting chapter is paragraph 18 of Th. 49, which symbolises the growing of xaxia. The
number 5 clarifies the senses, it is connected katd té¢ povédag with the number 6, and thus indicates
the émtnderdtng of the sins about xakia. With the growing of the numbers, it develops as well the
Suvapig the £€1g and finally the évépyara. (...) 'O yép &Eadikog apOuds, site ék povadwv &xel
v cbvlecy, €ite ék Sekadav, eite €& fkatovradwv, gite &€ étépov TvOG Gpbpod, TV
romtiknv £6wv dnhoi tiig dpetiig kui g Kakiag, katd v avoloyiav Tod moAvrAaciacuod
TG ovvbécews, v anaptifovoav Tivde fi Tvde v E&v Stdbeoty, Tolg petr EmoTAUNG Toig
apibpoig énipdrdovot napiotdv: GTvi EEadikd &pBud cuvagleig fi Tpootedseig, fi ouvtebeic
O mévte épteuéé, napadnrol tag aicOioerg, fiyovv v t@v aicbntd@v Sdvaptv, 7 EEwv 7 vé-
pyewv, nopoakeiévyy, f| Emkeipévy, i cuykepévny 1aig xatd Qoo Tig yuxiig Suvapeow.
(...). Thal. 49, 1 456D, TRV robdv 14 aita, enui oM ‘ré@ aioBiosig puetd tiig mpdG aLTAG TV
aicbnt@v ovyyevoig oikewdtntog. Epistle 12 II 505 D; comp. Amb. 10, 22b. ...xai aicbioeig Tpé-
gecbon i) Tyl 1@V RSovav dvaoxopevos. Amb. I, 91, 1149 A; comp. Vélker, Maximus Confessor
“als Meister des geistlichen Lebens, p. 111.

208 . .npog ta aichnta ket adtiv TV Tpdmy Kivow Sid péong Tig aichnoswg E0YE napd
Qoo Evepyovpévnv v nSoviiv. Thal. 61, 1 628B; comp. Volker, Maximus Confessor als Meister des

geistlichen Lebens, p. 111; comp. ...0 pév (scil. dovikdg neipaopuds) tig Gpapriag (¢oTti)
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sustaining life where it is possible for virtue to thrive through the movement of the natural
passions within us; one of the natural passions thriving within man is‘the passion of divine
pleasure?® . Essentially, virtue contains the highest positive value when it assists the
cohabitation of the soul with the Word-Christ.2!1 And thirdly, sensual pleasure is the root
of every almost sin, it appears as the seed of vice and it certainly does not lead to God, but
away from Him and His Love 2!!

Virtue and vice (kaxia) correspond to the disposition of the soul.2!2 Vice is defined by
St. Maximus as the erroneous and wrong use of the conceptual images of things, which
leads us to misuse the things themselves.2!* This danger leads Man towards adherence to
bodily desires, a precondition of which is the eyeing of persons and conditions through
the prism of the flesh. So Man endows this prism with exclusive power and becomes
unable to evaluate it beyond its surface.2'4 The antidote is found in the ability of the
intellect to advance in spiritual knowledge and a characteristic sign of this is the
discrimination between virtue and vice.2'S Man becomes wise and sensible through this
discrimination, he fathoms the reasons beiﬁnd the actions of virtue and the causes of errors

so that he may correct them.

yevwntop. Comment. to Our Father I 908 C. ... néoa oxedov apaptia Sia ndoviv yivetar, Char. I,
41.

209 | 1ig Ociag Ndoviig... Char. 11, 41,

210 #Soviv yap piav gnictaton ™v Tiig Yoxiig Tpog Tov Adyov cupBiwov. QTh. 55,1541 A.
M néoca oxedov apapria Sid néovnyv yiverar. Char. II, 41; comp. Volker, Maximus Confessor als
Meister des geistlichen Lebens, pp. 111-112.

212°A petn kai kokia Tpog TV YuyRv Oswpeitar. Char. IV, 46,

213 Kakia &otiv M| £o@alpévn kpicig TV vonpatwv, § 4makoAovdel 1| moapaxpnolc Tdv
- npoyuatwv. Char. 11, 17.

214 1bid,, Mystagogia...pp. 96-97.

213 TIpakniknv pév 6 vobg katopbdv, €ig PpovnowY mpokdmTer THG Mév Y&p £omv, &ig

Sdkpiow apetiig kai kakiog Qéper Tov dyovilopevov. Char. II, 26.
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Each soul, therefore, must shy away from bodily sensual pleasures?!6 ; and the gift of
virtue and of the correct adoration of God the Creator, will be its reward.217 Virtue is the
reflection of the Divine Attributes.2!® Its aim is to “resist material nature and to battle
against it”.21° Thus, virtue influences the tripartite aspect of the soul and leads it towards
“good. In theological termé, “Good” (T6 'AyaB6v) constitutes the integration of the
Divine Attributes, Acts and Energies, where the incensive power and the appetitive aspect
of soul are led towards blessings always uﬁder the supervision of the intelligent
(AoyoTikov) part of the soul. A constant vigil is, nevertheless, required, because sin must
never be permitted to become the controlling agent in any of the virtuous thoughts,
employed by the soul, when it attempts to correct the body. Otherwise, there is no point of
return back to healthy behaviours and habits. That is why vigilance is needed, giving the
opportunity to every soul for inner restoration. The predominance of the intelligence over
the passions is one of the chief means employed by the soul against the senses and it
proves how in rational existence, virtue is the foﬁndation of faith.220 The above mentioned
three natural fofces (intelligence, incensive power, appetitive aspect of the soul) are in
close relationship and connection, and they are of equal value. St. Maximus speaking
about these, implies that they must always be unified, so that they can work towards the

conquest of virtue.22!

216 Al nécav yoxiv, 180v@v capKikdY GTEPELOLGOY Sid Ta Tob OE0d TMV apet®dv omé-
puata. PG 91, 1124D, Ambigua 144.

217 008 16 Oed TG AaTpsvEl ShvaTon pi THY yuxnv taig apetaig éxkabaipwv. PG 90, 2578,
Q.Th. Scripturae sacrae 13.

218 Thunberg, Man and the Cosmos, p. 147.

219 TR pooe yép M dpetiy paxeoda néguke. PG 91, 1140A, Ambigua 151.

220 'O Aéyos kpat@dv TV mabiv, &petii dpyavov moisital 166 aicbioeg. Chap. theolog. et
oeconom. 11, 58. Comp. Thunberg, Man and the Cosmos, p. 125,

221 jbid., Vélker, Maximus Confessor als Meister des geistlichen Lebens, pp. 220-221.
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“All the virtues co-operate with the intellect, produce this intense longing for God, pure
prayer (mpocevyn) above all”222 . Virtues isolate the intellect from passions.223 He who
practises virtue endures and resists temptations and experiences that in this effort of his,
The Word-Christ is omnipresent, Who rids him of every blemish (o7tiAog) and stain
(knAig).

When virtue underperforms, then vice begins to grow. The reason for this malfunction is
latent in the fact that Man’s mind has abandoned for a short or a long while the path to
virtue?24 | while being occupied with material passions.??5 Freedom (éAevBepia) of the
soul is related always with the effort towards virtue, with the suppression against passions
and with the achievement of every “good™ 226

Virtues are the human shapings of the perfection of the Divine Word.227 Saint Maximus
knows this adding that man must avoid the damaging tempests of passion by practising
virtue.22® The true adherence of the faithful to the purposes of virtue is accompanied by

considerable pain in achieving it, but also by a potent spiritual happiness. This pain refers

222 Tlacon ai épetai cvvepyobol 1@ v npdg Tov Bsiov Epwtar mAéov 8¢ maviwv N kabapd
npocevyn. Char. 1, 11.

223 Al pév apetai, 1@v nabdv Tov vobv ywpilovev. Char. 111, 44.

224°0 pév axataoecTog DNéP GpeTii EyKapTEP@OV VoG SEvols, EvEpYOLREVY £Q° EQLTOV EXEL
™mv npdTV T00 AdYoL Tapovsiav, macng avtov kNAidog kabaipovoav. Chap. theolog. et
oeconom. 1, 98. -

225 "Eneidn Tiig Gpetiig 1| 6T@01g Kakiag 6T apyn, Tod vob mepi T OV éxatépwdev TH 086G
TapaKEPEVOV EUR0B@G GoyoAndéviog. PG 90, 304D, QTh. 17, Matoovkag, Koouog,
avlpwrog, kowvevia xkata tév Maéiuo 'Oyo).bmnj, Athens 1980, p. 331.

226 Tob moveiv Orép apetiig, £0T Yoxiic Ehevbepia, 16 Sobhov eivar mabidv émheydpevos. PG
91, 1068C, Ambigua 118.

227 jbid., Mystagogia....pp. 23-24.

228 Tiv anwlovpévnyv Aéyw 10V kavowva 1@V nabdv S mpatswg £Ev Tig apetiic. PG 91,

441C, Epistle 8.
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to corrupted senses which cause the reaction of the flesh.22® An unavoidable condition for
the achievement of virtue is for man to appreciate his spiritual illness, to strive towards its
cure and to fix his gaze on realising a union with God.230

Saint Maximus continues the analysis of virtues and he categorises them in relation to a
certain separation which the soul and spirit of man undergo. This separation refers to a
natural evaluation of various virtues. That is to say that the virtues of the spirit differ from
those of the soul. Nevertheless, their denominator is common. For the soul this
denominator translates as simple possibilities, while for the spirit these are possibilities of
grace (xap1c)®3! . Soul and spirit are linked in mutuality by reason. Virtue changes life for
the better. It rejects malice. It transforms man, making his life a Church (ExxAnocia)
within which the High Priest CApyepevg) Christ enters and sanctifies it equating Virtue
with each of our spiritual acts. It also changes the sinful mentality of the man, offering him
the salvation.32 The devil, seeing the effort of the faithful to possess virtue and
knowledge, stirs up a terrible struggle and undertakes a war whose aim is to devise means

against human existence which exploit the weaknesses of our innate powers. By attacking

229 [Taon yap Gpetii MOOVR Kai TOVOG MOPETETAL TTOVOG HEV GOPKOS, EGTEPNREVIG THS TpPO-
onvobg kai Asotépag aioctoswe. PG 90, 597C, Q. Th. 58, 20.

230 *Apetig dpog atv, 1 Tiig avlpwnivig dobeveiog kat Emiyvoowy mpdg v Oeiav Svvaputy
évwoig. PG 90, 589B, Q.Th. Scholia 16.

231 The distinction between wuyxn and nvebpa in stoic thought is not a theological distinction. It is a
distinction between soul and intellect in different spiritual levels. What distinguishes Saint Maximus’
distinction in yvyn and nvebpa is that they are activated through virtues and purified through the grace
of God.

232 Metapaiol tov Pilov éni 16 Kkpeittov, Tiig kakiag Tig GpeTg Gnaipobpevov: O ToODTOG
Kupiwg 1€ Kol &knetbé Xpiotd 1@ Och kai dpyepel voeiobw te xui Aeyécbwr ouvveloEvar gig

v épetnv, Exkinoiav tpomikdg vooupévny. ibid.,, Mystagogia....p. 178.
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and counter-attacking, the christian learns to distinguish virtue from vice.23* For virtue
when habitual kills the passions and when it is neglected, they come to life again.23
There are two types of person according to St. Maximus: He who fights for virtue and he
who struggles for material possession and he gains possesion or he fails. Tribulation is the
meeting point for both. In the former, because passions fight back, denying him inner
betterment, and in the latter because frequently he fails and cannot fully experience the
false delights which matter would offer him.23% Despite the tribulation and the difficulties
which the struggle for virtue promises, St. Maximus points typically that:
a) the intellect becomes increasingly discerning
through habits deriving from the practice of
virtue.
b) the tyranny of passions is curtailed and
c) the intelligence becomes spiritually potent
and struggles against the passions to achie-

ve the spiritual knowledge of God 236

233 MoAcpovpevor kai GvTimolepobvies, £ig Stdkpiov ¢ apetig kai ¢ kakiag EABwpev.
Char. 11, 67.

234°Apetn ypovilovoa, vekpol Ta maln, aushovpévng 8¢, rddv éyeiper abtd. Char. IV, 54.

235 @Ay yap Exovowv Gpeodtepol, Kai & MPATTOV THY dpeTHY 81 TOV LT cuvmuuévov
novov, kai 0 Tov kdopov dyandv Std ™V Tdv bAMK@Ov arotvyiav. Cap. theolog. et oeconom. 11,
95.

236 'O &v 1) &Ea TiiG YVOOEWG AONIKADG THY GPETHV METEPYOREVOS THG TOV TaddV TupaVVISOG
oaler T6v Sopatikdv vobv...olovel io bv kaAodvrog ToD Adyov v év tif &éal g yvdoewg
nopevoy 8¢ v katd Tdv Tabdv TG Yuxie peTd Tig dcobong mupackevii npoddupov kivy-

ow. Epifanovich, Materials for the study of the life and works of Saint Maximus the Confessor, verse 68.
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D) Humury (Tarnsivooic)

Saint Maximus calls humility “mother of all virtues” or “the primary foundation of
virtue?37 His reference on humility is that it constitutes:

a) a firm foundation for anything that God
builds within the soul 238

b) the active pedestal for the widening of
salvational opportunities.23?

Humility is particularly useful and nécessary for moral advancement. It is pictured as the
protector and giver of each virtue and it becomes the supreme sanctuary and haven of
everything good.240 These definitions of humility are due to the following facts:

a) it does not corrupt the positive efforts of
the soul 24!

b) it introduces the virtues to the cool breeze
(6pdoog) of goodness (dyaddtng) m the
human spirit.242

¢) it preserves “goods” (1@ ayadd), it conso-
lidates them (nnlel TavTac) into good expe-

riences and it maintains them 243

237 .uMTépa MOCAHV TAV APETMV..., ...KPpOTHV Pacv TRV apetdv...ep. 37, 11 632B; ep. 2, II
396A,; gnost. 115, 1 1089A; Thal.. 97, 11 69C.

238 Ibid.,...0spéMov T@v &v Yoy Ociev oixodopunpdtwev dppayéc. Comp. ibid., Volker...p. 402.

239 y¢lker, Maximus Confessor als Meister des geistlichen Lebens, p. 402. |

240 Thal. 48, 1 437A441D.

241 un Srogbeipn tiig woxng 16 katopbodpevov...; Amb. 10, 31, 4, 1 1161C.

22 816 v ouvmupévv Taig oviwg apetaig Spocov Tig nrwyeiag (Gyadotnrog) Tob
nvebpatog. ep. 12, I1 505C; ep. 37, 11 632B.

243 v QUAGKTIKAV pév TtddV ayaddv; Amb. 10, 51, I12054; ...gi¢ mifv tdv kahdv xai

ovvtiipnow. Thal. P7, 11 69C; comp. the same work of Vélker...p. 403.
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When Man progresses in virtue, he must not be haughty (bynAo@pwv) but humble
(tanewoepwv).2# St. Maximus adds that, humbleness is the first and greatest of God's
gifts (5wpa) to man, where the true Philosophy Ain Christ (év Xpiotg ®ilooogia) is
vindicated.24> Humble is the Christian who recognises God as the Supreme (O Ynepé-
X®v) Master of everything and as the Creator (O Anpiovpydg) of every good. He is
also humble, when he sympathises with others and ﬁe forgives their misdemeanours
towards him.246 The faithful remains truly in humility because he understands through his
intellect, that the essence of sinfulness and its tendencies could turn him into an incomplete
personality. 247 Thus, the Christian refers his problems to God, simultaneously redressing
his relationships with other human beings.

Humility frees the intellect from conceit (tD@og), from conceited actions and assists
towards escape from vainglory (kevodo&ia).2#¢ When the faithful experiences humility
lovingly, he upgrades it to a quality of life.2#® He abolishes any possible conceit
(Ernapoig) of the soul and he tames (6aualer) each daemonic pbwer and action.

According to St. Maximus, the co-traveller of humility is ascetic hardship (xaxona-

Bewa) and it is through this that Man could be freed from sin,because he can curtail (tept-

244 TIpokontovieg €ig TV APeTHv UM LyMAoPpPOvApEY. GAAG pabopsy taneivogpoveiv. Char.
I, 67.

243 ...@c0b d@pov jiénotov kai mpdTov, Tig dANfodg glocopiag kaprdv oboav Speyopcha.
PG 91, 505C-D, Epistle 12.

246 Tansivoolg yép éomv, 1 ékdoTov mMpdg TOV Osdv KaTd mMapdbeov &k mapadAfiov Tig
Omepexovong kai momnikilg oitiag Eniyvooig kad fiv | npdg @AAAOLG TOV GvOpdTOV
yiveoOar négukev ovvdidbeoig, kai M) T@v TAnppeAnudtov §idocbar toig dgeilovotv Gpeong.
PG 91, 512A, Epistle 13,

247 Tanewoppoobvy domv émiyvaoig voog Tig idiag dobeveiag e kai meviag, &v T avtod
ovowwoel 10 EAdanég kai ntwxov Bewpobvroc.Tbid., EMMPAHOBHUD, Materials for the study of the
life and works of Saint Maximus the Confessor, ver. 19,

248 'H taneivwoig 1Opov kai kevodokiag Tov vobv éAevbepoi. Char. 1, 80.

249 Char. 1, 80; sec also: 1 977C; 11 43; 1 1000A.
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kOmnter) bodily passions?>® and he opens the road to humility to cuf out all of the passions
of the soul.25s1 “Do not”, therefore, “reject the benefits of the ascetic hardship”, says the
Holy Father, “but through it you may be humbled and eject your pride” 252

Before each virtue corhe mercy (EAeog) and truth (@AnBew). Without humility,
therefore, truth is blind. Humility is their product (of mercy and truth) and through those,
discrimination (Stdxpioig) is attained. The virtue of discrimination stands above any
comprehension of the purpose and control of events and actions. The basis of all good is
humility. It is true and sincere when it derives from sorrow (AVUTn), i.e Man’s realisation
of his sinfulness.253

Therefore, its contribution is essential and vital. If the nucleus of virtue, which humility
describes, is not debased, then humility itself remains clear; if, however, this nucleus is
debased, then the soul is assailed and becomes sullied.2¢ Man’s steadfastness during its
employment applies the commandment of love in his life and reaches the height of
humility.255

A result of humility is gentleness (Tpa6tng).26 The gentle man receives through

gentleness the ability not to be influenced by the three powers of the sbul (intelligence,

250 fva...tanevabeig, v brepnpdveiav épéon; grost. 115, 1 1088D: 8t fig (scil. Tiig Tanewoppo-
oovne) maoa pév Sraforikn dapaletar Svvaug; ep. 5, I 421C; comp. Vilker, Maximus Confessor
als Meister des geistlichen Lebens, p. 406.

251 Tansivwoig kai kakondadsia, wéong apoptiag EAcvdepobol Tov avlpwmov: 1 pév Ta TG
yoxig, i 8¢ 1 tob cdpatog nepikdntovca nabn. Char. 1, 76.

252 Tob kakonaBeiv puf dnavaivov...Char. 11, 43.

253 Tavng tiig &maivovpévng ADTNG, YEVVWIRA TUYXavEL 16 év avBpdnolg EEaipetov dyabov 1
Tanewoppoosvvn. PG 91, 417A, Epistle 4.

254 Tonravwbdeiong tig yoxiic a Tig Lmoywpioeswg TiHg [onkig Svvapcwg T Apetiq,
axkabaprog yiverar. PG 90, 852B, Quaestiones et dubia 78.

255 T &vroAfi Tiig dyanng mapateivav, gig 16 dyog TG Tanavopposbvig npoxdnte. Char.
I11,14.

256 Tavtng Mg Tansivopposvivng TpoPorn kadéotnke i npadts. PG 91, 417 B, Epistle 4.
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incensive power, appetitive aspect of the soul), if and when these act unnaturally.257
Humility composes the totally constant part of the list of virtues enumerated by St.
Maximus.28 The connection between humility and gentleness has to do, on the one hand,
with the purposeful heightening of humility?®® and, on fhe other hand, with their close
relationship. 260

The Christian sees within humility, one lofty spiritual value: repentance (uetavow),
which leads to the forgiveness (cvyyxdpnoig) of sins; therefore, to dispassion; the

existence of which, preempts the obliteration (¢£aAenyic) of each sin, 26!

27 'O toanewvodpevog mpabveror TV TV mapd QYo Tob Oupikod Koi tiig émlupiag
Kunpatov dvevépynrov E&wv Aapav. Cap. theolog. et oeconom. 1, 16,

258 Saint Maximus categorises virtues in two parts: virtues of the soul and virtues of the body. The virtues
of the soul are: "Apetai yoxiig siow abtar dyann, tansivoorg, ntpabtng, pakpobupia, avegi-
kokia, duvnowkaxia, dopynoia, t6 &vpov, 16 agpdovov, T6 dkprtov, 16 akevodofov, Elenpo-
obvn, cwppooivn, aelapyvpio, cvpundbea, &tvpov, avurspipavov, katavukTikév.The vir-
tues of the body are: "Aperai 8¢ tob ompatog giowv abtar wnorteia, yavpevia, dypurvia, £y-
Kparaa, étxmp.(;m')vn, 76 anepionactov. Quaest. 1, 1785C; ep. 12, I1 508C; ep. 45, I1 649A.

259 ...byog TG TAREWVOQPPOGHVIG... Asc. 45, 1 956C; comp. Volker, Maximus Confessor als Meister
des geistlichen Lebens, p. 408.

260 Char. 101 14, 1 1020D; comp. Vélker, Maximus Confessor als Meister des geistlichen Lebens, p. 408.
261 Kapnog petavoiog &oti anddeia yuxis. Asc. 44, 1 956A; gnost. 1 37, 1 1097C; comp. Volker,

Maximus Confessor als Meister des geistlichen Lebens, p. 410.
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K) Genrreness (TTIpadtne)

According to St. Maximus, gentleness is the human activity which continually relates to
the battle against anger and desire. It becomes, therefore beloved to God and useful to
man, when it leads towards the extinguishing of the motivations of sin.262 The aims of the
activities of meekness are:

a) to keep the soul’s incensive power in a calm
state263 and

b) to immobilise tendencies of anger and desire
against their leading to these unnatural (tapd @oowv)
conditions. 264

The gentle person occupies, for St. Maximus, middle position between honour
(evenuia) and obloquy (Sucenpuia), that is to say man is the stabilising agent of each
praise or excessive praise and each bad or excessive slander. Man remains dispassionate to
these situations, neither puffed up by the first nor cast down by the second.265

The power and strength of gentleness is termed commonly as “dispassion”. Both these,
1.e dispassion and gentleness, build up love and they are distinguished by the wisdom
which imbues their actions. Gentleness comes from courage (dvépeia) and prudence
(coppociivny) . Gentleness is nothing more but the entire motionlessness of Gupndg and

€mBupia in respect of what is unnatural. This motionlessness has been called by so-

262 THv mpadtnta pév, iva 1ag éunadesic To0 Qupod kai tig émbupiag katasPicag Kvioe,
Oc@ yéviran koi avlphnrorg evdpearog. PG 91, 509D, Epistle 13.

263 “H npadtg atapayov 1oV Bopdv Swaguratter. Char. I, 80.

264 'H nmpadng yap obdév Etepov oboa KaBESTKEV, 7 Bupod kai émbupiag maviehic mpog Ta
nopd goow axivnoia. PG 91, 509D, Epistle 13.

265 Méoog ebgnpiag kai Susgnpiog dnapywv & npiog , arnadig Sapével, pnte taig ebgnpiong
QLOLOLUEVOG, pHTe TOig Susenuiong otvyvodpuevog. Commentary on the Our Father, verses 5-12;

comp. Balthasar, Kosmische Liturgie: Das Welthild Maximus’ des Bekenners, p. 312.
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me people dispassion, and for this reason it is the goal of all activities.266
Every virtue assists in the development of gentleness calling upon the faithful to stri-

{
ve while heeding Christ’s teaching, and to be absorbed in His love.267

266 | .&x 8¢ tiig avdpeiag kai tfig cwepocivig v mpadtra, undév &Alo tuyyxdvovsav i
fupod kai émbupiag mavied) xpdg 1a napd QLo akwmoiav, fiv Tiveg éx&ksoav anaderwav,
xai Sié tohto 1@V mpaktdY téAog Ddpyovsav. PG 91, 1249A-B, Ambigua 7, 199a; comp. Baltha-
sar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 343.

267 ‘0 npabg tpel 1ag vtohag. Cap. theolog. et oeconom. 1, 16.
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S ) CoMPARATIVE STUAY OF THE FIRST CHAPTER

The general overlap in both Karen Homey and Saint Maximus, is found in their attempt
to present the stages of the integrity in man, as a systématical recording of what one must
experience and how to operate through this integrity. Commencing then, from this point of
view, we will discover in the following comparisons, the “whereabouts” of their
convergence and divergence.

Love

Love for Karen Horney, constitutes the essential and specific solution to the problem of
neuroses. It directs the individual towards a loving relationship with his fellow beings,
causing the necessary breach which will achieve the re-emplacement of the interpersonal
relationships upon a healthy basis. It dissolves inner conflicts, it directs the inner world to
spiritual calmness and teaches it truly to care for others. Love is not an illusion and it does
not exist so that it may fulfill a missing condition. Correct human interrelationships
develop through Love; the individuai’s personality changes and it operates according to
the loving disposition of the soul. Love resists egocentrism and all its by-products, i.e
pride, desire, narcissism. Love’s opposition to the egotistic behaviour of man places him
within a correct socio-behavioural frame. Also it rids man of existentialist problems and it
rejects any hypocrisy.

Saint Maximus® references on love, although primarily indicating its chief function and

presence within man’s life, as Horney does, nevertheless also contain the idea, and this is
the crucial point, that this virtue constitutes the mystery of the God’s presence in man. In
love, Saint Maximus encloses the whole of christian life, which operates as the edifice of
self-restoration. In other words, love is a psychosomatic potential which converts the
deficiencies in man, and replaces them with virtues. This does not mean that love is some
kind of qua.lit'y in man, but the factor needed for the spiritual “revolution” of man against
tendencies diminishing his existence. One might say that the notion of love in Maximus is
not only the supreme virtue, but is a further condition and stage without which neither

knowledge nor other term of the christian life would be possible.
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For Saint Maximus, love is the fullness of the spiritual contemplation. This means that
man through love “sees” God and experiences His presence spiritually. In deepening this
idea of contemplation in love, we stress the point that this virtue brings man in true
relationship to other human beings.

In conclusion, we must notice thé fact that this virtue in Maximus is not considered only
as a characteristic for the “expulsion” of malfunctioning deeds, as it does in Horney’s
theory, but more than this is an experience of life in Christ, in which one completes himself
not only in the stage of avoiding sins, but in the stage of protecting himself from each evil
behaviour.

Conscience

For Horney, conscience is the imperative protection against each and any neurosis. She

does not confuse conscience’s essence with awareness but she interprets it as the beneficial
development impulse of man. Conscience has moral value, according to her, and its
prodﬁct is self-knowledge. Its moral essence directs the individual towards psychosomatic
health, aiding the discovery of the real self If the individual displays mental and
malfunctioning, then conscience checks and goads h1m Man, therefore, benefits from its
constructive control and he shoulders responsibilities for the correction of his life avoiding
neurotic snares.

Conscience, for St. Maximus, constitutes the means for the safeguarding of the

psychosomatic integrity against all temptations and passions. It directs man towards the
necessary méans for salvation. It protects him from his own weaknesses, offering him
equally to him ready made solutions for avoiding errors. It leads him to a life of self-
awareness. It does not compel him to any of its biddings, leaving him free to do as he
wishes, even if he stains his conscience by this freedom. It is important for man, according
to St. Maximus, not to cheat his conscience. The remorse which emanates from a

controlling conscience leads man towards therapy of the inner man.

The definition of religious conscience is impossible without taking into consideration the
nature of the revelation of God. Specifically, the exact character of man’s psychic

situation, when he sins, is given by St. Maximus. When he is referring to the results
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following the transgression of moral conscience, he means that it is nothing more than
“guilt” itself. The term “guilt” clarifies the pain of soul during the committing of sin.
Conscience provokes guilt and tries in this way to correct the man for restoring aﬂd
balancing moral life.

However, although there is an overlap both Karen Horney’s and St. Maximus’ approa-
ches to conscience, there is nevertheless an obvious divergence between them. This

divergence lies in the idea of morality both accept that conscience expresses.

The aspect of conscience in Horney consists of moral capabilities. These capabilities are

pervaded by cultural factors and alter their neurotic characteristics. However, although
these capabilities expfess moral potential, nevertheless this morality does not change the
neurotic person’s weaknesses. The way morality behaves in Karen Horney’s aspect of
conscience does not indicate to a neurotic person what he needs to do in order to escape
his neurosis, but it provides him with general solutions against his neurotic behaviour,

On the contrary, St. Maximus’ morality in conscience has to do with the inner ability
operating for the entire restoration of the self This ability is for the holy father the source
of a man’s wholesomeness. When man experiences the morality in conscience in this life ,
he is led to a true purification and to a healthy inner psychospiritual realm. Morality in
conscience, according to Saint Maximus, traces all inner weaknesses and tranforms them
into potential features. Accordingly, it assists man to in resisting each tempting disposition
which may affect him irretrievably.

Intellect

Intellect for Horney is a purely rational faculty. She accepts it as a psychological

experience in man which lies under rationality and objectivity. It does not not emerge as an
important characteristic of the soul. The Intellect for her is mainly an ability on man’s part
to understand better the steps he must proceed upon, in order to oppose his neurotic
tendencies. The considerations and clarifications of intellect end up without any further
explanation of the term. Horney considers the intellect only as something which makes
oneself aware of one’s problem only in a rational way. Beyond this, the intellect, according

to her, does nothing else and thus remains as an intrapsychic behaviour without
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considerable meanings and implications in one’s life, or as an inner status which acts only
on the surface of the inner life, without being in the state to help against one’s neuroses
effectively:

For St. Maximus, intellect is the central defining characteristic of the human being. It is

an intuitive faculty which operates as a link between man and God, man and fellow
humans. For the holy father, the intellect represents the contemplative part in man which
functions through the divine realities existing within him. For St. Maximus, intellect is the
characteristic which educates soul, in order for the soul to educate the body properly.
Intellect for the holy father is directly illuminated by God through non-innate knowledge.
This leads to the conclusion that the holy father accepts the immortability and
incorruptibility of the intellect, once we know that its composition lies untouchable
because it constitutes part of the incorporeal soul.

What we observe in the pattern of intellect, is that, on the one hand, Karen Horney’s
considerations relate only to the intellect’s material presence in the life of a neurotic
person, therefore is a kind of faculty for man clearly perceiving the obstacles and
disturbances, caused from neurosis, whilst on the other, St. Maximus in his psychology
refers to it as an aspect closely connected to the existence of soul, i.e closely linked to a
mature psychological capability which perfects man through its existential categories. It is
very difficult to discover any overlap in the notion of intellect, once it is presented as a
rational faculty and as a central expressive definition of the soul. The problem with this
difference is that Karen Horney remains only in the logicality and objectivity of the
intellect, whilst St. Maximus steps forward and presents this faculty as a feature of the
psychosomatic man which rules him and provides considerable assistance against the
disruptive behaviour of the sinful self. In other words, the intellect in Maximus is central in
changing each trend from evil to good, whilst in Horney the intellect is only a
psychological quality which changes the man’s general psychological behaviour.

Real Self-Dispassion

Another convergence can be found in the aspect of real self for Karen Horney, and in the

aspect of dispassion for St. Maximus. In both we can see that, these aspects are opposed
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on the one hand to the ideal self, whilst, on the other, to the attachment to sin. In
considering the stages of real self and dispassion, we observe that both ideas fight against
situations which in a deep sense harm a person’s integrity. The real self for Horney is the
stage where man can find peace of mind and inner calmness, whilst dispassion for Saint
Maximus is the virtue expelling all vices and -leading to deification.

The convergence found in these two aspects covers in my opinion a lot of ground in the
comparison of the stages of integrity. That is the notions real self and dispassion overlap at
many places, such as in the ideas of inner restoration, psychosomatic balance and spiritual
perfection. Both notions are concerned with detachment, and with whatever it is that
opposes someone to himself, to fellow humans, and to God. Both real self and dispassion
find fulfilment in the non-activity of either neuroses and passions.

In this convergence the only thing, in my opinion, in Saint Maximus which I do not find
in Horney, is the idea of the holy father, that dispassion leads one’s soul to purification,
where one learns how to discern good from evil, and how to love others. In Horney I do
not find something like that. She considers real self as an inner - i.e spiritual - disposition, -
i.e intellectual characteristic - which although it distances man from neuroses, nevertheless
cannot lead one’s soul towards catharsis. In Maximus we have the positive outcome of
dispassion, i.e the pure soul and the virtues of discretion and love, which keep man in the
state of psychosomatic balance, whilst we do not have the same in the Horney’s aspect of
real self What I think we have is a more or less “superficial victory” over neuroses. I do
not consider that the outcome of integrating man in fullness comes through the aspect of
real self, and the reason for this is the lack of connection between the actions of real self
and the behaviour of the soul. In other words, there is a lack which can lead to new
neurotic disorders, because the core of neurgses was never properly treated, so that its
root causes were not really expelled from the inner man. Consequently, the neuroses

remain latent as compulsive conditions in the soul.
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What we observe from the first chapter and especially from its last part, the comparative
study; is that we have on the one hand Karen Horney “struggling” to making the neurotic
persons aware of what they need to do against neurosis in general, whilst on the other,
Saint Maximus unfolding his aspects of integrity as conditions for a pure psychosomatic
life. The considerable divergence between the two is found in the different objective of
their aspects of integrity.

Thus, Karen Horney is only interested in healing from neurosis, and she considers this
healing as the only really vital result of therapy, without thinking that this objective of hers
is not enough for the person’s inner and outer balance, whilst Saint Maximus reflects on
his aspects of integrity through the prism of the man’s deification, i.e unification with
God. This is the objective of the holy father because he is very well aware that every
human being only finds utter psychosomatic fulfilment in God, away from every malfun-

ctioning behaviour, whether we call it “neurotic” or “sinful”.



CHAPTER 2: THEHUMANPERSONALITY INITS
FALLENSTATE

The second chapter of my thesis concentrates on Karen Horney’s many interpretations of

neurotic phenomena, and the theological perspective of the human fallenness according to
the anthropology of Saint Maximus the Confessor.

In this part of my work, I will examine the neurotic and sinful character of the man’s
morbid behaviour. There will also be juxtaposed important contributions to the understan-
ding of neurosis and sin, and how these two co-operate in harming one’s psychospiritual
balance.

On the one hand, therefore, we will scrutinize in the first part of the chapter Horney’s
understanding of a person’s tendency towards:

a) strivings for recognition from others, as ego-
centric solutions, i.e as the perspective in whi-
ch one is preoccupied with oneself, and thus one
behaves with insensitiveness towards others.

b) strivings for mastery and imposition on others,
as general solutions, i.e as neurotic conditions
which result from the mistaken sense that one can
solve them through one’s own superiority.

¢) strivings for an ideal image, as neurotic resigna-
tion, i.e as behaviour where the neurotic person
either believes that he possesses the perfect self, or
that he is able to create the perfect society. In a dee-
per interpretation, neurotic resignation consists of
tendencies which display psychoneurotic withdrawals
from inner conflicts.

On the other hand, in the second part of this chapter, we will expound Maximus’
anthropological invesﬁgation of pilavtia with all those characteristics that either express

it or ensue from it. In other words, we shall examine the man’s selfishness as follows:
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a) that man lives under egotistic conditions,
which mar his existence and therefore de-
flect frqm it the aim of reaching God.

b) that man is a slave in his self-projection,
and therefore he always strives for indul-
gent experiences.

c) that man considers himself as a supreme perso-
nality in comparison to others, and therefore he
exploits them.

d) that man refuses to abandon his self-centred ten-
dencies, he does not approach God, and thus he
remains alienated from Him.

In the final part of this chapter we will be occupied with a comparison of the previous
two parts. We will pinpoint the links existing between Karen Horney and Saint Maximus,
and discuss them under the perspective of bringing closer the two different approaches to.
man’s fallenness. This comparative study will be an attempt towards a constructive presen-
tation of the two disciplines represented by Karen Horney and Saint Maximus the Confes-

SOr.




123

1 T He PSYCHOLOGICAL PERSPECTIVE OF NEUROTIC PHENOMENA. ACCORAING

To Kagen Hopney

The chapter that follows will reveal to us the characteristics Karen Horney considers as
neurotic phenomena which show that a personality is in the state of experiencing the
destructive traits affecting an individual which operate through the compulsive trends of
NEurosis.

_In the first part of this chapter, therefore, we will approach:
a) the causes creating those neurotic phenomena,
b) the influence they impose on the human existence,
c) the disturbances set up between man and himself,
and between man and his fellow humans.

Karen Homey interpreted seventeen standard neurotic phenomena which are abnormally
strong and lead into an idealised version of the self, where the existential potential of the
real self is not only abandoned, but it is also ostracised from the man’s entity. Homey po-
sited two chief neurotic phenomena, which, in her opinion, include all other neurotic
experiences. These phenomena are neurotic pride and the ideal self.

Neurotic pride is, for her, the phenomenon containing all one’s compulsive tendencies
and behaviour, which mislead the neurotic person into a failure to love, lack of freedom,
lack of truth, and inability to contact with others. Pride for Homney is approached as the
result of faulty self-love or self-evaluation, and as a precondition for tendencies towards
self-condemnation and feelings of inferiority. Neurotic pride was investigated by Horney
as the phenomenon necessitating avoidance of situations where the true performance of
the abilities of the self can not be evaluated.

Ideal self was presented by Homey as an inaccurate self-picture which engages oneself in
a self-defeating “search for glory”. The aspect of ideal self, fills one with delusions of

superficial expectations. Horney stressed the fact that the neurotics of this category believe
that they constitute individuals with more needs than others. She also stressed the point

that the ideal self is nothing but an unrealistic attitude which basically is unattainable, and
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causes not only destructive experiences, but also aims at imprisoning a person within
vicious circles of neurotic behaviour and pseudo-depictions of self-improvement.

All other neurotic phenomena investigated by Horney move between the aspect of
neurotic bride and the aspect of the ideal self. Horney considers, therefore, all these
neurotic manifestations as orientations which tend to become fixed perspectives, obliging
an individual to be, e.g., overly compliant to achieve acceptance; overly aggressive and
demanding; or to avoid others, being self-sufficient and apart from society. These neurotic
expressions will be presented by Horney as disastrous tendencies which are rooted in
one’s existence, and thus one believes that one possesses them as virtues, which assist one
against others. If so, then an individual turns itself into a maladjusted personality, full of
complaints against everybody apart from itself, and who practises vindictiveness, disturbed

interrelationships, self-aggrandizement, and various other forms of behaviour.
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») Neuromic Priag

Neurotic pride is one of the strongest phenomena in neurosis and Karen Horney has
made it her special study. Her main work on it is Neurosis and human growth: The
struggle to self-realisation which constitutes her most famous psycho-analytical text. Here
one can easily observe the integrated analysis of her theory, which reaches the conclusion
that human personality as a whole is affected by neurotic pride.

Karen Horney examines neurotic pride as a phenomenon that presupposes qualities
which are not possessed by the individual concerned although he imagines them as his
own.! This means that neurotic pride has no substance, but is entirely sustained by diffe-
rent factors, which are based either on idealised self-perception or on pride itself 2

Nothing is left untouched by neurotic pride.3 It is an undesirable factor, that frequently
leads to misconceptions of self-perfection.* The ramifications of neurotic pride are such
that they end up making certain psychological conditions very uncertain.> When pride
takes hold of one's imagination, certain unreasonable demands are repressed, only reap-
pear on certain occasions, caﬁsing irreparable psychological damage.¢

Besides, pride is not only attached to the imagination, it pervades all other mental and
psychological faculties: intellect, logic, as well as will power. The endless capabilities with
which the neurotic person endows his own self are inner qualities of his own spirit,
affecting him negatively. Bécause of these he becomes self-admiring and arrogant. The
conceptual picture he creates of himself is, therefore, a product of his imagination. To
maintain this world of fantasy, the affected person guides his efforts, so that, he may

devise means of presenting facts differently from what they really are. The greatest part of

1p. 90.
2 pp. 88-89.
3p.93.
4p. 14.
3 p. 340.

6p.91.
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these facts is unconscious because of many negative defense mechanisms, relating to
bpretence, rationalisation’ , inhibitions, narcissistic trends, needs for approval and power,
repressed feelings, hysterical convulsions, ambition for personal recognition and
externalisation.®

The neurotic person cannot face‘ reality directly and overtly, but covertly. He
comprehends only his own thoughts about the world. This is precisely the reason why
pride is interwoven with the intellect or rather, with supremacy of spirit. It is not limited,
~ however, to those having spiritual aspirations, but characterizes every kind of neurosis.®

Clearly our psychoanalytic writer maintains in her theory that imagination is employed in
the creation of conceptual images in all the interactions, which the complicated system of
pride émploys, so that it can pinpoint the negative interests of man, by transforming needs
into virtues, and possibilities into reality.!® Under this aspect, Horney indicates that the
imagination helps neurotic pride to create a particular idealised image, so as to “relieve” all
the arrogant necessities of a neurotic person. Furthermore, imagination itself many times

becomes a comprehensive neurotic solution, i.e a solution not only for a particular conflict

7 Rationalisation is a kind of self-deception by logic. The common conception that rationalisation is used
to justify the person to himself or to adapt his actions and motives to accepted ideologies is partly correct,;
see Our inner Conflicts, p. 135. From a different point of view, it is an enforced inner urge by the uncon-
scious to present to the conscious certain rationalised situations which justify the erroneous behaviour of
the neurotic; see Dérsch, Psychologisches Worterbuch, Kempten 1992, p. 549.

8 Externalisation is the individual's tendency to feel everything happening within as if it were happening
without, and, as a rule, to consider external factors as responsible for an Aindividual's difficulties. An
unavoidable result of extroversion is the nagging feeling of being void and empty. Our inner Conflicts, pp.
115 and 117. Seen from another point of view, this extroversion is the manifestation of experiences and of
tensions of the neurotic's inner world. Therefore he expresses his individuality either sincerely or covertly.
See Frﬁhﬁcﬁ, Wérterbuch zur Psychologie, Nérdlingen 1993, p. 162.

9 Neurosis and human growth, pp. 91-92.

10 Neurosis and human growth, p. 184.
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but one that implicitly promises to satisfy all the ;mer neurotic needs felt by an individual
at a given time. One of these neurotic needs is neurotic pride itself through which the
imagination cultiyates the trend of the idealised image which is transformed sooner or later
to an idealised self. Under the assistance of imagination, neurotic pride considers every
need as a virtue and every possibility as a capability which must be realised, irrespective of
the fact that many times all these “virtues” and “realities” are actual neurotic disturbances.

In a similar way, logic may become the tool of pride during the process of rationalisation.
Then everything can be misconceived as logical, sensible, rational, as indeed it appears to
be from the neurotic's viewpoint. !

Pride is also expressed by abilities and gifts which the neurotic person feels he has the
right to claim. When the neurotic continues to claim his "assumed" rights conclusively, he
becomes enmeshed in a maze, as he satisfies privileges with the available "gifts". He
believes he has the right to receive without offering and to feel arrogant!? while others
must accept him with all his neurotic achievements or successes and satisfy his demands.!3

Horney also underlines the existing relationship between the importance assigned by
someone to a certain typical characteristic of his and the neurotic pride existing within
which -according to her- constitutes a basic rule of every neurosis.!4

From another point of view, pride contributes to strict adherence to psychologically
compelling moral codes. Individuals, orienting their thoughts towards methods of
distinguishing "good" from "bad", are self-idolised and believe in self-deceptions.!> A
neurotic's pride, which corresponds to his "moral" imperatives, could appear substantial

upon first inspection. In reality, however, it is as unfounded as all other forms of pride sin-

11 Neurosis and human growth, p. 184.

12 Neurosis and human growth, p. 92.

13 Neurosis and human growth, p. 92.

14 Neurosis and human growth, pp. 94-95.

15 Neurosis and human growth, p. 93.
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ce it is inescapably connected with various false conventions. 16
Pride makes the individual touchy and this is dependent upon the degree of pride
pervading him. This kind of pride is easily offended as muéh from external as from internal
factors.!” This touchiness in human relationships derives from self-contempt and is equal
to the touchiness born of neurotic pride. The result is, however, that it is usually difficult
to ascertain whether this touchiness is due to something which wounded his pride or due
to the self-contempt he usually displays.!® In some casés, the neurotic person may become
aware of his situation and may believe for once that he is neither wonderful nor worthy of
scorn, but merely a suffering individual. He may think that this self-contempt is an artificial
result of pride!®, which oscillates between two alternative solutions:
a) either from pride to self-contempt, or
b) from the wounded pride to the abyss
of self-contempt .20
Unfortunately, both pride and self-contempt generate fears and inhibitions.!
It is Horney's firm conviction that the governing principle within vengefulness is indeed a
wounded pride.2?2 The individual who is arrogant of his vengefulness lives intensively each
sentiment of avenging wrath.2*> His wrathful reactions are connected to hié wounded

pride. 24

16 Neurosis and human growth, p. 92.

17 Neurosis and human growth, p. 95.

18 Neurosis and human growth, p. 136.
19 Neurosis and human growth, p. 359.
20 Neurosis and human growth, p. 102.
21 Neurosis and human growth, p. 140,
22 Neurosis and human growth, p. 181.
23 Neurosis and human growth, p. 162.

24 Neurosis and human growth, p. 102,
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In addition, the system of pride increases fear in people.2*> The condition of fear not only
generates false impressions, but becomes intolerable to the sufferer, because it strikes at
his pride which enables him to dominate in any eventuality.26

Pride is the logical conclusion, the pinnacle and the establishment of interactions which
started with the search for glory.2” Thus, the tendency for vengeance is intensified so that
the need for triumph becomes greater.28 Apart from triumph, nothing else may replace the
imaginary splendour enveloping pride.

This is precisely what the neurotic person does: he replaces pride with triumph, which
endows neurotic vengeance with incredible intensity.

The neurotic person develops a strong and totally irrational ideal of power?® | related to
pride.3® Confronted with these developments he behaves sadistically and his sense of
power and pride cultivates and reinforces within him the unconscious feeling of
weakness.3! If he were to abandon his sadistic way of life he would feel, suddenly, that he
would be about to lose something valuable. Then he becomes conscious of conceit as he
realises that he is able to treat others as he wishes. In time he comes to realise that, the
feeling of power and pride he obtained from his sadistic behaviour, was a very meagre
substitute.32 )

The neurotic's pride is related to his need of supremacy over everybody and everything.

His determination to overcome all others in any possible way reinforces within him the

25 Neurosis and human growth, p. 296.

26 Neurosis and human growth, p. 337.

27 Neurosis and human growth, p. 109.

28 Neurosis and human growth, p. 104.

29 Neurosis and human growth, p. 103.

30 The neurotic personality of our time, pp. 166-167.
31 Qur inner conflicts, p. 207.

32 Qur inner conflicts, p. 208.
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impression of overlordship.33 The feeling of superiority is expressed by excessive dignity.34
He, therefore, considers himself sufficient, he believes he needs nobody and nothing,33

Pride governs sentiments.36 The more the person is imbued with it, the more his
sentiments are determined by pride as a guide. As Horney explains metaphorically, it is as
~ if he has shut the real-self hermetically within a room, listening only to the voice of pride.3”
The neurotic may feel satisfied, dissatisfied, disappointed, glad, in love with or hateful to-
wards people, and all these feelings are reactions of pride.3® Pride distances him from
- his own self3?

Neurotic pride is an enemy of love.# The person's fear that he might be led astray by
love, is dependent upon his unconscious confirmation that he must abandon neurotic pride
for the sake of love.!

Thus, a basic inconsistency is perpetrated in human relationships. The individual feels
distanced from others, insecure, scared, full of animosity, whilst his own affirmations
bétray that he vitally needs others.*?

Although human relationships are gravely important, they cannot nevertheless uproot a
deeply rooted system of pride out of a person who keeps ﬁis real self away from any
psychological communication. At this turning point it is proven, once more, that pride is a

foe in the development of an individual's character.*3

33 Neurosis and human growth, pp. 134 and 104.
34 Neurosis and human growth, p. 271.
35 Neurosis and human growth, p. 162.
36 Neurosis and human growth, p. 162.
37 Neurosis and human growth, p. 163.
38 Neurosis and human growth, p. 163.
39 Neurosis and human growth, p. 160.
40 Neurosis and human growth, p. 246.
41 Neurosis and human growth, p. 246.
42 Neurosis and human growth, p. 298.

43 Neurosis and human growth, p. 308.
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The arrogant person may sometimes boast of self-confidence. Deep down, however, his
system of pride depletes his self-assurance. This depletion or weakening begins with an
alienation from one's self and progresses through self-scorn to dereliction of self-esteem
together with all the inbred conflicts which split the personality.*4 Such a person does not
understand that pride denies him the possibility of avoiding diﬂiéulties, bypasses his
interests and provides the illusion of saving his self-esteem. 4

Pride reinforces basic anxiety. In turn this anxiety is capable of denying the individual any

.participation in real life. It depresses him and as a result leads him to a basic or central
conflict* , where the pride system clashes with the real self*’ i.e. the conflicting
tendencies of the real self are repelled by the tactics of the pride system.4®

Neurotic pride in all its aspects proves to be a fake.®® It is only when the pride system is
seriously undermined that a neurotic's conviction of being himself the personification of
goodness and holiness begins to waver. He sees how calculating and greedy for personal
gain he can be and understands his own outrage each time he is called upon to offer.*
| Homey, attempting to answer the question: how to uproot the pride system together
with all its componenfs and related elements, maintains that a nieurotic person must:

a) realise and identify all negative expressiéns of pride,
b) accept that pride expresses a powerful eroding pas-
sion and,

c) appreciate the deleterious influence of this passion.

44 Neurosis and human growth, p. 296.

45 Neurosis and human growth, p. 313.

46 Neurosis and human growth, p. 297. "Basic anxiety" is the condition according to which one feels
helpless, isolated and enemitous. See: Are you considering psychoanalysis, p. 69.

47 Selfanalysis, p. 261.

48 Neurosis and human growth, p. 356.

49 Neurosis and human growth, p. 94.

50 Neurosis and human growth, pp. 163 and 353-354.
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If all the above are achieved, then the sufferer may begin to cultivate true self-respect

and a genuine self-offering to others 5!

31 Neurosis and human growth, pp. 341, 345 and 356.
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) Cowaraice - SeLr -Love

Lack of sincerity leads to the generation of cowardice. In recognising this negative
factor, Horney concluded that the neurotic endows himself with imaginary abilities he has
not really got, overlooks his own faults and is absorbed in the discovery of other peoples’
faults, based upon his own “superiority”.52 The way of acting offers him characteristics
which reduce and impair moral integrity, such as the concealment of truth and egocen-
trism. The individual leads a split life, being incapable of even a little sincerity’? . His
actions are not spontaneous but are dictated by cowardice and self-love.>

The neurotic expresses his needs excessively, he covers his imperfections carefully, he
retreats when he thinks that his interests might be adversely affected and finally he
becomes distancgg from others.55 This distancing is due to his “dead end” option to avoid
difficulties and to postpone the correction of his actions. He usually compels others to
accept him as their superior but in the event that this cannot be achieved he feigns illness.
Shirking of responsibility feeds his cowardice which then appears as a particularly potent
deficiency. 6

A specific expression of self-love, according to Horney, is without a doubt, the pheno-
menon of opposition to others. It appears as a dangerous moral problem, it leads to
neurotic demands and it forces others to serve the personal needs of the neurotics? who
becomes particularly self-centred when he places his self-interests above anything else.58
He follows non-existent models, contraptions of his own imagination. The psychological

impulses governing him create delusions of supremacy, making him insensitive to truth,

52 The neurotic personality of our time, p. 95.

33 Qur inner conflicts, p. 162.

54 The neurotic personality of our time, p. 95.

35 Are you considering psychoanalysis, p. 71.

36 New ways in psychoanalysis, p. 264.

57 Our inner conflicts, p. 163; comp. Neurosis and human growth, p. 48.

38 Are you considering psychoanalysis, p. 85.
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whether it concerns him or others or facts and events. |

The result of this illusory supremacy is, according to Horney, love of leadership. It is
based on the neurotic’s inability to develop relations in which each person has equal rights.
His main concern is to hold leadership in any way. This stance enhances his self-love so
that he does not feel lost, dependent and unaided.5°

Another attitude of the neurotic is to remain unyielding, to disagree with any opinion or
to reject any advice - however correct - so that he may not appear weak.6! He passes on
responsibility to anyone and anything else but himself. On the other side he attempts to be
amenable, pieasant and conciliatory. He believes he must conceal his touchiness and he
tries to hide it, by pretending “comprehension”. Nevertheless, he remains touchy, he
experiences pain while not admitting to it, he criticises his own self for the meanness and
egoism it displays, developing tendencies of self-condemnation. Through this self-love the
neurotic also appears as omniscient and thus, Horney remarks, he reduces his ability for
learning. 62

These manifestations of the cowardly and selfish man, as Horney presents him, turn his
character towards masochism. He turns hesitant, doubting and he desists from offering
himself, willingly and wholeheartedly to anything or in any way.63

The solution exists in the desire of the neurotic to leave behind his egocentric isolation
and to develop close links with others.54 In this way he is unfettered from the isolation of
cowardice and self-love; he becomes aware of broader issues which are enmeshed in his

life or in his world, thus countenancing others as true personalities.5’

39 Neurosis and human growth, p. 30, comp. p. 64.

60 The neurotic personality of our time, p. 175.

61 The neurotic personality of our time, p. 170.

62 Neurosis and human growth, p. 241; comp. pp. 168-169 and p. 139.
63 New ways in psychoanalysis, p. 270.

64 Our inner conflicts, p. 240.

65 Neurosis and human growth, p. 365.
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Every step away from cowardice and self-love, leads him closer to inner freedom and
closer to others; renders him more hopeful so that he becomes happy; and thereby adds to
his active interest in life, including also his interest in his own development.% Homey
means that when a person rejects cowardice and self-love, he commences working for his
inner equilibrium which now can be reached on the level it is needed. Being thérefore
someone away from every egocentric or coward feeling, he approaches other people
aiming to develop the relationship that has been broken before. When this relationship
 becomes a fact, the person then is no longer “stuck” in neurotic demands against them, but
he accepts their bresence as a means towards his self-restoration, which, despite all

obstacles, proceeds into realisation.

$6Selfanalysis, p. 272.
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¢) Ancer- Weath - Fear

Karen Horney considered neurosis as the chief disorientation of persomality. In her

opinion, all the phenomena expressing it are related to signs of vindictiveness.®” The
outcome of these signs appear in violent eruptions of anger. These eruptions crystalize
into crises of manic vindictiveness which are so evident as to terrify the neurotic himself,
lest he commit an irreparable act when he is beside himself.¢®

Anger in itself may be conécious or it may appear within consciousness as a conceptual
| urge towards violence, without being entirely attached to a specific tendency. It may
however also be entirely unconscious.

The neurotic may not manage to reject all the damaging effects of anger simply through
self-awareness. This control is not conscious, it is a soul-impelling expression. He believes
he is befriending hiinse]f, checking the eruptions of anger but essentially he is sunk more
deeply in the forgetfulness of his imbalance.” Nevertheless, he understands the vicious
circle he is in. He reacts against himself and unfortunately he projects his angry feelings
towards others. He considers them responsible for his fall, and behaves truly objectionably
to and defensively towards them. |

On other occasions he realises he is angry with others. On occasions his anger turns
against the excessive - as he believes - tolerance displayed by others.”! These instances

make the neurotic taste the feelings of anger as reactions to fear. Most of these derive

67Neurosis and human growth, p. 198. As expressions of vindictiveness, she means egocentrism, arro-
gance and hostility.
68 Neurosis and human growth, p. 198..
69 Our inner conflicts, p. 146. a) In this particular case, referring to the consciousness, she

implies the ability of man to comprehend realistically his

actions. And

b) under the term “conceptual impulse” she obseﬁes the pa-

rallel action of his fixations with his urges and impulses.

70 Neurosis and human growth, p. 182.

71 Final Lectures, p. 95.



137

from the touching of tender spots which go back to stored past experiences.’? The so-
called secondary reactions of anger and fear belong to these experiences. Their
interpretation is based on various repressed conditions which contain intermingled
experiences of anger and fear, proportionate to those mentioned already.”

The individual’s tendency to experience sentiments of anger and fear begets a general
levelling of sentiments. Then, not only anger and fear, but all emotions, fade and lose their
true meaning.”’* In my opinion, Horney implies that both the sentiments of anger and fear
are truly reactions of rage. Although, rage may not always indicate the neurotic pride as its
background, there are nevertheless signs in this direction. The whole issue of rage, if not
satisfied may in its turn get repressed. In this case it may lead to various symptomatic
forms of behaviour, such as psychotic episodes, depressions, drinking, psychosomatic
disorders. In this way, rage leads into the emotion of anger and fear which become two of
the factors conducive to a general flattening out of emotion. If so, then accordingly both
of them and other feelings _tend to become full and less sharp.

A sharp reaction of anger, normally leads to wrath, which could take any of the
following three directions:

a) To be repressed for whatever reason and to be
expressed by psychosomatic symptoms like ex-
haustion, migraines, stomach cramps etc.

b) To be expressed as an angry reaction which can
be overt or at least conscious.

¢) To sink the individual into despair and pity for .

himself. 7>

72.Qur inner conflicts, p. 121.
73 Neurosis and human growth, p. 102.
74 Neurosis and human growth, p. 103.

75 Neurosis and human growth, pp. 56-57.
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The individual’s anger, according to Horney, turns against himself and is manifested
mainly in three ways:

a) When hostile expressions cannot be checked, then
the neurotic finds an easy release in outbreaks of
v&rath against others.

b) This externalisation takes the shape of an incessant,
conscious or unconscious fear or uneasiness that
his mistakes, which are unbearable to him, will also
anger others.

¢) This externalisation is manifest in organic disturban-
ces, when the individual’s wrath against himself ge-
nerates organic tensions of great severity such as in-
testinal disorders, headaches, exhaustion etc.”

Depression bouts follow when wrath is repressed. These spread out and the individual is
lost in a dead-end self-pity. The situation thus formed leads to destructive urges which are
expressed by thoughts of suicide or tendencies to self-destruction.”

Horney believes that feelings of wrath pass quickly, remaining vague and frequently
forgotten. Although these may be parochial and insignificant, they may, nevertheless,
sometimes be very dangerous.”

If wrath is repressed, hostile impulses escape from all inner or outer obstacles. If these
obstacles are strengthened by external sources, they continually enhaust wrath.” By the

process of repression, hostility does not materialise but it is not abandoned.® Wrath

76 Our inner conflicts, pp. 121-122.

77 Are you considering psychoanalysis, p. 88.

78 The neurotic personality of our time, pp. 45-46.
79 The neurotic personality of our time, p. 67.

80 The neurotic personality of our time, pp. 66-67.
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directed towards those we admire, like or need is inherent in the entirely of our emo-
tions.8!

Like most of our neurotic feelings, wrath has its roots in childhood. The child is forced
to consider himself bad and to despise himself as soon as he expresses wrath towards his
parents or transgresses rules laid down by them.32 His behaviour emanates from his fear
towards them and this is why he behaves repressively against them. The child does not
know how to overcome fear by a conscious control over his hostility. He tries to over-
 come hostility by quashing it.%3

Homey maintains that in the core of psychological disturbances there exist unconscious .
tendencies which are developed by the individual and which are aiming towards dealing
with life by ignoring fears.®* The neurotic does not have only the common fears but due
to the adversities of life he also has fears which differ from common fears in quantity and
quality 85 He is motivated by specific fears such as those observed in people who hoard
money because of fear of poverty.36

Simultaneously the neurotic is afraid that his true “face” will be revealed. He wishes to
appear to himself and to others different from what he really is. He assumes on talents he
thinks he has, he tries to convince others and forgets what really bothers him.37

Also, his fear of altering anything in himself leads him to react and remain as he is. Deep
down, however, he would like to change out of fear that he may deteriorate %8

The entire blame for this discrepancy falls, according to Horney, upon the insincenity of

81 The neurotic personality of our time, p. 67.
82 The neurotic personality of our time, p. 87.
83 The neurotic personality of our time, p. 66.
84 Selfanalysis, p. 38.

85 The neurotic personality of our time, p. 25.
86 The neurotic personality of our time, p. 38.
87 Qur inner conflicts, p. 148.

88 Our inner conflicts, p. 127.
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the personality. The neurotic’s true fear is essentially that this insincerity will bg exposed.®
This generates within him impulsive urges which represent ways of managing to remain in
opposition to others.?

Another considerable cause for fear is the demand for unconditional loving. The
neurotics seek protection against their terrible fear of living and they eagerly seek love to
conceal their egotistic weaknesses. They remain hermetically sealed, they} harbour delusi-
ons of security and they oppress themselves.9!

Our conclusion about anger, wrath and fear is based on Homey’s attempt to show the
links which pervade them as well as the signs which express them. It helps us to
understand their inner interconnection which becomes an inescapable negative factor in
their solution.

According to Horney, if the neurotic ceases to blame others for his responsibilities,

shouldering them himself instead, then and only then can he be free from his self-

deceptions.

89 The neurotic personality of our time, p.235.
90 Qur inner conflicts, pp. 12-13.

91 Feminine psychology, pp. 251-252.
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A) NeuroTic Ameimion

Ambition is a significant expression of the neurotic phenomenon. The tendencies

channelling this behaviour are repressed and constitute the individual's entire inclination
towards domination.”? The inherent tendency to self agrandisement is related to ambition
and in most cases it betrays a latent tendency towards it.%3

Individuals may of course be aware that they are ambitious. They do not, however,
suspect that this ambition is a voracious passion which defines their lives and which
~ contains the destructive element of the search for vengeful triumph over others.%*
Ambition may be countenanced as megalomania and vengefulness, resulting in its
existence within an inner void.*> The condition, to which all these tendencies converge, is
called "movement against people". The salient components of this movement are desire for
power, effort towards charming and a soul-impelling inner pressure; the result of these
components adds up to neurotic ambition.%

A neurotic is imbued by ambition not only to perform more and better, but also to be
more successful than others, as well as being unique and indispensable. The neurotic's
ambition is ﬁndérlined by a constantly contrived and dangerous animosity.®’ Ambition is 5.
strongly disturbing phenomenon which more often than not is loaded with anxiety that
turns it into repression.?® As repression, therefore, it is expressed by greed in many fields,
such as the acquisition of clothes and money as well as the continual seeking for

recognition by others.? If all these become fixations in the mind of the neurotic, then he

92 Neurosis and human growth, p. 354.

93 Neurosis and human growth, p. 354.

94 Selfanalysis, p. 102.

95 Neurosis and human growfh, p. 315.

96 OQur inner conflicts, p. 14.

97 The neurotic personality of our time, pp. 192.
98 New ways in psychoanalysis, p. 109.

99 The neurotic personality of our time, p. 125.
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begins developing tendencies of grandeur which remain entirely within the realm of
fantasy, absorbing endless amounts of time and energy and guiding his life which would
then stand without expectations and essentially without content.1%¢

According to Horney, the result of the pathology of neurotic ambition is inner
depression, because the neurotic has followed the spectrum of glory, step by step, having
also tried to achieve success which, in real terms was proven to be unachievable. 1!

The search for glory represents an activity that leads to a neurotic's decision to mould
himself into something which does correspond to reality. He feels what he thinks he needs
to feel, he desires what he ought to love.!2 From that moment on, this person undertakes
every action with glory as his motivation, and thus reduces his interest in the action
itself 193 The easy road he selects leads, sooner or later, to unavoidable self-contempt and
self-torment. In following thg self-deception of endless glory, a person loses indeed his
real self 104

The résqlt of self-contenipt is neurotic ambition.!95 Karen Horney was interested in the
"in depth" analysis of the term and she used to conclude that it was pertinent when the
result was connected with its source. Self-contempt is not related to the discarding of the
self, but rather with its salvation from impending dangers. The means employed in this
case by the neurotic are found within the term of masochistic self-dependence and it is
impossible to analyse all the implications of neurotic ambition or of masochistic
dependency, if one has not worked out these problems in oneself.!% According to this

term, the neurotic's ambition for survival and growth is subject to the active influence of

100 New ways in psychoanalysis, p. 265.

101 Neurosis and human growth, p. 26.

102 Neurosis and human growth, p. 159.

103 Neurosis and human growth, p. 159.

104 Neurosis and human growth, p. 39.

105 The neurotic, personality of our time, p. 230.

106 New ways in psychoanalysis, p. 167.
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4 psychospiritual masochism. This in turn uses self-contempt as its messenger. Through this
messenger the neurotic manages to behave in a self-tormenting manner and to prevail
through ambition.

The egocentdc elements contained in neurotic ambition end up affecting the entire
personality and their various results are proportional to the damage suffered by the
individual. These results are expressed by inhibitions in love (being the connecting link in
human relations), inhibitions in work (being those related to the postponement in taking
decisions capable of resolving working disputes etc.), envy towards competitive methods,
with tendencies towards feelings of inferiority and with fears regarding assumed successes
or failures.107

Horney suggests two solutions to a neurotic person to overcome the void generated by
ambition:

a) To abandon things and situations, which annoy him psychologically and which
circumscribe himself as a sick person. This is achieved by alerting every constructive
element of the character. In other words he must ﬁnderstand that ambition and success are
essentially unfounded and detrimental concepts. The individual must also demand less than
what he can offer and he must not consider himself as the only capable and indispensable
person. He must also judge assets and talents on the basis of healthy rapport with others,
so that his specific mental maturity may come to fruition. And,

b) to retain his inner integrity, free and unfettered from any sentimental
complication, influence and pressure, so that he might overthrow the bonds of ambition
and rivalry. Thus, Horney concludes, he may preserve his inner life without blemish and

blame. 108

- 107 New ways in psychoanalysis, p 109.
108 Neurosis and human growth, p. 281; comp. Horney maintains that only analytic work can enable a

neurotic person to learn the “old truth” that he must lose himself (his neurotic self) in order to find him-

self (his real self).
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e) Neuromic Comreimiveness ana Neuromic JeaLousy

Neurotic competitiveness and neurotic jealousy, and especially their corroding effect in

the life of a human being in general, specifically occupied Karen Homney's thoughts.
Horney not only tried to pinpoint the negative influence of these neurotic phenomena, but
also attempted to interpret them.

She approached their problematic constituents by focusing on the form they assume in
the context of modemn society and on the way they affect contemporary human beings. She
did not discern in these phenomena any feasible tactics, condoning the behaviour of a
neurotic person. She specifically underlined the errors taking place when individuals
experience these phenomena, even if their motives are healthy.

Neurotic competiveness is everyone's problem in today's world and it is not strange that
it should always be encountered at the epicentre of neurotic conflicts.!®® The spirit of
neurotic competitiveness prevaﬂing in society not only assists in the exacerbation of
neurosis bqt also feeds independently what is called fche "need for prevalence"!!® . This
tendency leads to cultural conflicts. The main conflict is found firstly between neurotic
competitiveness and success and secondly between brotherly love and humility. 11!

This neurotic competitiveness which rules a neurotic's life is displayed by strife in human
relationships especially in professional circles. It creeps into social relations through or
selfish friendships. It enters surreptitiously into the family through tactless behaviour,
carrying with it the seeds of destructive oppésition, defamation, suspicion and devious
behaviour. The conclusion is that the neurotic acquires the ability to manipulate others,
taking advantage of them in any possible way.!12

When neurotic competitiveness prevails in society, it affects adversely the relationship

between the sexes, especially if their lifestyles are not strictly separate. These effects refer

109 The neurotic personality of our time, p. 188.
- 110 Oyr inner conflicts, p. 101.
111 The neurotic personality of our time, p. 288

112 New ways in psychoanalysis, pp. 173-174.
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to destructive drives!!3 which relate to the neurotic passion for power and recognition.!14

Comparing a neurotic to others is another inherent factor of neurotic competitiveness.
The neurotic compares himself to others, even if this is not necessary. The neurotic is not
as much bothered about the "substance" of his actions as about the degree of success and
the recognition and contentment he may gain from these actions.!!> Persistence in these
actions makes friction with others more acute, leads to animosity, exacerbates the
tendency for domination and polarises the attempt to defeat others. In this way "personal
victory" is connected with the belief that "to dictate is to win and to prevail".116

Apart from neurotic rivalry there is also neurotic jealousy, which, although it derives
from neurotic competitiveness, has its roots in the lack of "warmth" during childhood.!!?
Jealousy begins as childish jealousy towards brothers, sisters or either of the parents. It
increases gradually within family relationships and, although it creates considerable
problems during the child’s development, it does not stand as the main cause of the
neurbtic's jealousy in later years. Both types of jealousy, however, the initial childish and
the later one, originate from the same source.!!8

A significant reason for the existence of neurotic jealousy lies in the neurotic need for
love. This phenomenon can be observed in many amorous relationships and many
friendships. Jealousy, as defined here, is not a reaction based upon sensible factors but a

reaction that is greedy and impels people to demand that they be loved exclusively.!!®

113 The neurotic personality of our time, p. 197

114 The neurotic personality of our time, p. 197.

115 The neurotic personality of our time, p. 189.

116 The neurotic personality of our time, pp. 192-193.
117 The neurotic personality of our time, p. 83.

118 The neurotic personality of our time, pp 82 and 130.

119 Eeminine psychology, New York 1967, p. 246.
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So in this instance jealousy is manifested by greed for love and a demand for limitless love.
Horney believed that jealousy may be encountered in any human relationship.120 Its
interpretation is usually underwritten by a continual fear of losing companionship or the
love of a person. This means that a person feels jealous when subconsciously tendencies or
feelings are hidden in him that lead to insecurity in himself Thus, he always feels lack of
self-confidence, and this results or is transformed into lack of constructive initiative in life,
and into fearful sentiments of latent phobias such as we mentioned previously. These
phobias express a neurotic’s attitude to be continually dependent on others. |

However it bears no relationship to the real danger it harbours.!2! Horney perceived as
"real danger" the ever increasing state of hatred and envy which is latent in jealousy and
which feeds it and helps it to thrive. These parametres lead towards an unbridled
inhumanity. They are totally unrelated to unfounded and unsubstantiated fixations and to
hypochondriacs. Neither are they based upon childish searchings, as they are quite a lot
harsher and strohger.

These tendencies of a neurotic to demean others is emotionally related to the attitude of
malicious envy. Most human beings feel occasionally jealous when confronted with
advantages that may or may not exist in other persons. A neurotic feels envious of these
advantages, even if he himself does not aspire towards them. So, in order not to be
exposed, he covers his behaviour, by pretending that he is either disinterested or that his
aspirations are towards other subjects or issues.122

By stating these facts, Horney confirms her conviction that the spirit of rivalry and the
characteristic phenomenon of envy end up with leaving the neurotic "empty handed"
precisely because he wants everything.123 So, if a neurotic is to overcome these obstacles,

it is necessary that he behaves with integrity in his social interactions. This means that he

120 The neurotic personality of our time, p. 129.
121 The neurotic personality of our time, p. 129.
122 The neurotic personality of our time, p. 182.

123 The neurotic personality of our time, p. 183
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needs to place himself outside the vortex of neurotic rivalry and jealousy and to strive not
to adhere to these in any way. Thus he would not be easily ensnared by these nor by the
“seemingly true love others bestow upon him, nor by the futility involved in the exercise of

ambition. 124

124 Our inner conflicts, p. 170
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' E) ARROGANCE

Neurotic phendmena construct pseudo-images for individuals. Man is removed from
reality through them and, sooner or later,‘he becomes arrogant. Horney uses the term
arrogance as synonymous with “conceit”. In her opinion, this term is related to a neurotic
person’s tendency to appropriate attributes which he does not possess. He becomes
touchy and greedy towards every external confirmation and recognition. 12
The arrogant neurotic type of person, persisténtly wishes to acquire success, power and
triumph. His activities are egotistic and ambitious. He experiences an inner emptiness and
feels contempt towards others. He steadfastly believes that he is the only one who can be
occupied with everything and, of course, be completely correct.126 Arrogance does not
allow him td praise others. This behaviour of his means that he is less able to be creative
and does not realise that he is embroiled in the ideas of others.127

Arrogance is a powerful characteristic of poor personality. Its influence is exerted
unconsciously. Horney observes that a neurotic person is not aware of his mistaken claims.
His arrogant behaviour sometimes is expressed éovertly and some other times overtly. A
neurotic person does not recognize this behaviour and uses instead excessive modesty and

self-justifying behaviour. 128

125 Our inner conflicts, pp. 96-97.
126 Neurosis and human growth, pp. 260 and 316.
127 Neurosis and human growth,, p. 316.
128Qur inner conflicts, pp. 167-168. Homey compares at this point a verse of Apostle Paul: (I Cor. 13:9)
According to this verse every human being knows everything in part and not “in toto” because one’s
knowledge is piecemeal. On the contrary, an arrogant person prefers:
| a) to accuse himself without mercy, and
b) to detest whatever he thinks or hears, because he believes that he
could possibly be controlled by this, or be rendered defective.



149

The oppression which is exerted on a neurotic person by arrogance is consciously
experienced in a double way. The individual makes his claims by arrdgant methods and
considers himself as possessor of the ideal-image as a result of his ideal-self 129

Arrogance has a compulsive effect on man. Its influences are full of “musts” and have to
do with a dynamic search for self-glorification and “self-idolization”.13 A neurotic person
tries to acquire greatness and fame. He thinks that he feels secure and perfect, but in fact
he stands at a distance from the truth which is latent within him. He pﬁrsues a way in life,
which keeps him far from his personal freedom. 13!

Horney examines this changeable tactic of an arrogant person and wonders: Whether a
neurotic person can be considered responsible for his arrogance, given that he lacks the

ability to speak or search for moral behaviour in his life?132

129 Qur inner conflicts, p. 126.
130 Neurosis and human growth, p. 73.
131 Neurosis and human growth, p. 86.

132 Qur inner conflicts, p. 177.
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G) SeLr -HaTreA, - HaTrea

The great variety of neurotic phenomena was forqing Karen Horney to highlight their
specific characteristics. This was helping her to reach their expressive details without fear
of misinterpretation. She was reaching, therefore, lucid clarifications and conclusions of
partial as well as general importance.

It was a rule in her interpretations, that each neurotic person is constantly at war with
himself.133 This also happens in the case of self-hatred which causes an overt personality
breach.134 Its negative influence starts with the creation of the ideal self 135 It is directed
against true self13¢ and heralds the beginning of an internal war within the person.137

A neurotic person turns against himself and it is not long before he starts turning against
others. Thus, self-hatred develops into an interpersonal phenomenon where a neurotic
person converts his repplsion for himself, extends it as hatred against others and reissues it
as fear of his own hatred.138

Horney clarifies that chief among interpersonal relationships is the one found between
the search for limitless perfection or power and self-hatred.!3 The neurotic desire for
power derives from hatred and from a feeling of inferiority and the danger of feeling or

being regarded as insignificant.140 In this way, a neurotic person demands limitless power

133 Neurosis and human growth, p. 112,
134 Neurosis and human growth, p. 112.
135 Neurosis and human growth, p. 112,
136 Neurosis and human growth, p. 112.
137 Neurosis and human growth, p. 112.
138 Neurosis c-znd human growth, p. 373.
139 Neurosis and human growth, p. 375.

140 The neurotic personality of our time, p. 166.
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and control, irrespective of the fact that, more often than not he becomes psychologically
depressed. 14!
The self-hatred is manifested in two ways:
a) By the active externalisation, where self-
hatred is directed outwardly and the per-
son goes against himself, his fate, various
customs and his fellow humans.!42 And,
b) By the passive externalisation, where hatred
is turned against himself. The person, never-
theless, feels this as something which derives
from the environment around him 143
Both these cases of self-hatred express ways linking them to various insecurities of a
neurotic person and the experiences he undergoes, and make him an easy prey to hat-
red, 14 filling him with expansive tendencies. These tendencies include the grandiose de-
signé of his imagination. They refer to great occupations which he could have realised
within these, so he overrates his abilities.
The basis for Horney’s conviction that these expressions of self-hatred are identical with
the expréssions of hatred in the interpersonal relations, is latent in the experiences of the
child in the family.14> The potent love which the child seeks unsuccessfully forces it to re-

act hatefully towards brothers, sisters or parents. The result of this contradiction is the

141 Neurosis and human growth, p. 376.

142 Neurosis and human growth, p. 116.
143 Neurosis and human growth, p. 116.
144 Neurosis and human growth, p. 223.

145 Neurosis and human growth, p. 373.
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child’s disdainful and spiteful behaviour towards everyone.146

Horney maintains that powerful love or potent hatred can lead a person, either to a very
close contact with people or into conflict with them.!4” This is discerned in the relation-
ship self-hatred - hatred and it is not always correct to excl_ude hatred from the uncon-
scious part of the personality. This unconscious repelling of hatred encourages the
creation of self-destructive tendencies and entraps the development of the personality into

a very strong mesh, 148

146 The neurotic personality of our time, p.88.
147 Qur inner conflicts, pp. 82-83.

148 Selfanalysis, p. 33.



153

1) Rancour

Karen Horney considered as rancour the active causing of damage to others, which
results in alienation from them and their rejection of oneself. The rancorous neurotic
person moves between three poles: the first relates to ulterior motives, according to which
he considers that others plot against him, the second relates to this unfounded belief that
others treat him or have treated him unfairly, whilst the third is related to an attitude
- followed by the neurotic person, betraying that he “understands” that something is going
on against him, whether this something occurs in his imagination or not. He, therefore,
believes that this rancour protects him from existing or impending dangers. Deep down,
nevertheless, these are characteristics composed by himself. He clashes with himself,
blames himself and he expresses his anger for himself as a condition generated by
others.14? This result in his feeling badly done by and in his seeing of others as unjust.!3°

This complicated experience alienates him, making him vindictive as well as cowardly
towards others, because this externalisation of his only replaces his internal conflicts with
external ones.!5! Instead of improving by rejecting his faults, he compounds them,
without any chance at improvement. This externalisation of the unconscious, keeps a
neurotic person not only at an unsafe distance from his own self but also diametrically
opposed to any healthy rapport with others. The tactics of a rancorous neurotic person are
to build, via his prior choices, the image of himself. He may appear amenable or even
gullible but at the same time he will pile up secret resentment against this “coercion”.152

He complies with this image, conceding to its egoistic aspirations and he hides behind it.

149 Neurosis and human growth, p. 129.
150 Neurosis and human growth, p. 129.
151 Our inner conflicts, p. 130.

152 Qur inner conflicts, p. 125.
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role of eminence, thinking that he is quite worth it and that he is the only one suitable for
each opportunity that arises.

Should another person with greater gifts or talents appear on the scene, then a neurotic
person perceives him not as a fellow human being but as an opponent and he tries to harm
him. His first action being to distance himself from such person, and the next is to bear
grudges against him. The expression of his rancour in this case appears as envy towards
~ the other person and as a conscious attempt to demean him and to appear better than him
in the presence of others. This proves that inwardly he lives dichotomously. This
unbalanced experience which he undergoes is reflected outwardly and reveals to him his
limitations that are derived from error.153

It is quite a common phenomenon for a neurotic person to find himself in such position.
Horﬁey stresses that there are times when neurotics cannot bear this rancour and this is
expressed by bouts of crises of consciousness, purging and sobering up. Some others,
however, are not bothered by such feelings or the objections of the real self, erupting
instead into terrible fits of vengeful anger. If a person exists in complete ignorance of these
conditions of rancour, he is continually being misled and is deflected towards
deterioration.!54 He feels always isolated and exhausted.155
Nevertheless, there is also a positive contradiction to this neurotic phenomenon in so far
as a neurotic person comprehends his delusions, his feelings of insecurity - which are latent

within his rancour - and tries to recover by living in resignation.1%6 His wish, then, appears

153 Neurosis and human growth, p. 355.

154 Our inner conﬂicts, p. 209. |

155 Qur inner conflicts, p. 209.

156 Neurosis and human growth, p. 263. By the term “resignation” Horney meant the limitation of each
wish or desire. In her view it is the attitude in which a person is imbued with feelings of futility, thus

believing that there’s nothing worthwhile in material life. By “resignation” - she continues - man tries to
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to be a tendency towards discerning in others their real needs and quests just as he discerns
them in himself. He, therefore, respects them, follows them, learns from them and he repairs
his relationships. What this entails - concludes Horney - is the liberation from rancour, by

abstaining from its essence and its enslaving temptations. 157

improve relations with himself and others. He strives to win, only what is beneficial and he is strength-
ened into tolerating everything.

157 Neurosis and human growth, p. 263.
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1) Passions

Passions exist as expectations of vital necessities, even if, sometimes, these expectations
are not represented by neurotic behaviours. Passions can force the creation of neurotic
conditions. We cannot isolate passions, without understanding them. A neurotic person
comprehends his passions, if he considers them as the contents of the whole neurotic
structure.!® Horney maintains that passions have a double expression depending on
whether they are in repressive experience or exercise a possessive role in the life of a
neurotic person.!>?

Passions can appear in every neurotic tendency. Sometimes they are pursuits of
situations prepared by the neurotic person or anticipated by him, and, sometimes they are
experiences due to situations which derive from neurotic behaviour.160

Passions determine a neurotic person’s life and they constitute disastrous vindictive
expressions against others. If an individual co-operates with theée, he considers that he is
protected from weakness and feelings of inferiority. Unfortunately, he does not perceive
that, he behaves deceptively, because hidden within him is the need for recognition. 16!

If we accept the conscious or unconscious perception about passions, we must say that
we meet sadistic expressions which provide him with a feeling of strength and pride which
reinforce his unconscious feeling of omnipotence. The sadistic pursuits are very powerful
because they prove that sadism is a derivative of hopelessness.162

The experiences of a neurotic person’s passionate life are obligatory. He feels that he is

158 Neurosis and human growth, p.258.

159 Neurosis and human growth, p. 258.

160 Selfanalysis, p. 50.

161 The neurotic personality of our time, p. 173.

162 Qur inner conflicts, pp. 206 and 207.
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caught within a game, where everyone knows the rules, whilst he tries with difficulty to
understand what is going on.163

Horney observes that, passions have a very negative presence within the life of a neurotic
person. They keep him incarcerated and he is obliged to learn not how to be freed from

them, but how to live with the Sisyphying meaning of freedom. 164

163 Qur inner conflicts, p. 206.

164 The well-known, ancient Greek myths of Tantalus and Sisyphus refer to an inhuman transgression of
the Divine Law by these two, who accordingly were punished by the Gods. Tantalus was placed in a lake
of wine, with delicacies aahgﬁng above his head but he could neither drink the wine nor savour the
delicacies. Sisyphus was condemned to erect a temple at the top of a hill for his salvation. However, each
time he managed to hoist the stones to the top, they tumbled down the other side of the hill. Thus he is
eternally trying to rebuild the structure for his deliverance. See about this on ‘Twévvn KaKpi&ﬁ, EA-
Anvikn MuBoioyia, (Greek Mythology), 2nd volume, Athens 1986, p. 221. These myths, therefore, are
used by the writer in a psychological connection with the neurotic phenomena which a person expe-
riences.

When a person follows such phenomena, he is compelled to live under neurotic behaviour. Such a
behaviour imposes upon him and sooner or later the person is affected irretrievably. Under this influence
of the neurotic phenomena, the person expresses impassive movements which always mislead him without
providing him with spiritual freedom, whether he tries, like another Sisyphus, to expel or calm them..

There is also a possibility, stresses Horney, of overcoming neuroses or passions by trying to experience
new social factors or alternatives. This attempt will possibly lead him into making the beginnings of a
prophylaxis of the neuroses, again a task of Sisyphus. See¢ on this: Otto Fenichel, The psychoanalytic

theory of neurosis, London and Henley 1946, p. 589.
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) FanTasy

Fantasy has a very significant role to play in neurosis.1¢> It can be like a demoniacal
obsession, almost like a monster swallowing up the individual who has created it.166 There
are neurotics whose concepts revolve around fantasy and who appear to others in “mask”
or “in disguise”.167 As the individual is led more and more astray by fantasy, he feels less
and less the need for a sincere effort of improvement.168

Karen Horney maintained that fantasy works towards the formation of the ideal image. 16
The procedure followed by the ideal image, consists of the effort to conform the neurotic
into supposedly painless fantasies. Initially, this does not cause problems, but in
developing it deludes man, making him believe that he may undertake charming roles. The
ideal image with the co-operation of fantasy, forces man to seek a self not endowed with
his real abilities but with characteristics whose qualities he does not possess.!7®

Through fantasy the neurotic becomes idle, he does not care for sincere contributions to
everyday life and he withdraws within himself. He is filled with a tendency to fantasize and
not to act effectively upon his imperfections.!”! Thus he places himself in the service of

his neurotic needs striving for neurotic recognition.!”

165 Neurosis and human growth, p. 32.
166 Neurosis and human growth, p. 31.
167 Neurosis and human growth, p. 76.
168 Neyrosis and human growth, p. 184.
169 Neurosis aﬁd human growth, p. 109.
170 Neurosis and human growth, p. 325.
171 Neurosis and human growth, p. 122.

172 Neurosis and human growth, p. 272.
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Horney notes that, the neurotic’s fixation with his fantasies fills him with expansionist
~ tendencies. These are mainly expressed in grandiose designs for actions which he thinks
he achieves when deep down, these relate with his false talents.1”> The neurotic believes
that he is rid of future “wounds”, he rests upon the development of neurosis and all his
behavioural processes are done unconsciously.174

The individual who confines reality to the intentions and designs of his fantasy loses
himself as a functional entity. He understands neither the limitations of his own true
abilities, nor his>real talents.175

Horney believed that fantasy in itself is supremely valued by the neurotic, irrespective of
how it is being used. It allows him to look disdainfully at all those seeking the truth,
describing them as ditherers and as inferior.1’¢ The notions of grandeur generated in his
mind remain entirely in the realm of fantasy and they absorb endless amounts of time and
energy and he experiences the “weakness” of self-inflation which may occur without
masochistic trends; or at least without their being significant in the personality.!”

The neurotic person represses his sincere sentiments and he creatés inner antinomies. He
does not permit sincerity to act for the good of his being and he becomes enemy of his true
self. This deception leads him to even greater fantasy extensions.!’8

The final result for the neurotic is found in the disturbance of despair. He is forced to
realise his inner void, he confronts his erroneous choices and understands that he is far

away from his assumption that he is a unique and perfect being.!”?

173 Neurosis and human growth, p. 272.

174 Neurosis and human growth, pp. 106-107.
175 Our inner conflicts, p. 237.

176 Neurosis and human growth, p. 91.

177 New ways in psychoanalysis, p. 265.

178 The neurotic personality of our time, pp. 66-67.
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Then fantasy is fully illuminated and it is seen that to lose dangerous self-deceptions abo-
ut oneself is what really matters. Horney states characteristically that this kind of beha-
viour belongs to those neurotics who experience their inner dissent, undertake solutions to

their own errors, and rid themselves of the shackles of their own fantasy.180

178 Our inner conflicts, p. 185.

120 Selfanalysis, p. 132.
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K) Passion vor Possession

According to Karen Horney, the civilizing structures of society create considerable
problems for modern man. She arrived at this opinion because of her analysis of neurotic
phenomena. Competitiveness and the tendency for projection is, according to her, all that
is worst in human society. These two derive from the passion for possession, which leaves
man a victim of his passions. Horney bases her conviction upon the uneasy anxiety for the
acquisition of possessions. 181

The illogical craving for wealth is widespread in society. It is not necessarily oriented
towards money or material goods, but it could take the shape of a demand for
“ownership” of other people.!$2 In a person’s passion for ownership, animosity is often
seen as a tendency to harm others.183

According to Homney, the specific fear, against which ownership is called to protect the
neurotic, is the fear of poverty, of privation and of dependence on others.!® Where
wealth is amassed for the purpose of independence, there is usually found the greatest
anxiety. The neurotic thinks that everybody behaves suspiciously towards him, that they
covet his wealth or the “result” of this, “his independence” and that they try to detach it
from him. He cultivates therefore all the time the need to have wealth, and thus becomes a
miserly personality believing that he must always focus on this aim because its objective is
to protect him against any possible “evil”, whether interpersonal or social,!®> without

perceiving that the more wealth he acquires, the more anxious he becomes.

181 The neurotic personality of our time, p. 173

182 The neurotic personality of our time, p. 173.
183 The neurotic personality of our time, p. 174.
134 7pe néurotic personality of our time, p. 173.

185 The neurotic personality of our time, p. 173.
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The need to possess contains. catastrophic trends. The neurotic does not understand this
and unfortunately his interests turn even more towards hoarding. So he believes he gains
out of ownership even though its results are negative for him.

In line with what we have observed, Karen Horney maintains that the psychological
essence of this condition is an illness and she outlines the symptoms existing in its nucleus.
She offers solutions relevant to her psychoanalytical background and she classifies them as
. follows:

a) for the neurotic to adapt his needs on the basis
of his abilities and talents.
b) for the neurotic to avoid tendencies of hoarding
because, if not always, then at least very often
they contain unconscious rudiments of the de-
sire for possession.
c) for the neurotic to moderate the expression of owner-
ship, i.e. wealth as soniethingparochial and not lasting
forever.
Hormey believed that if the neurotic follows the psychoanalytic dictums of modemn

science, he is freed from any notion of possession and of egotistic dissent and that being

freed from these he can also fight other neurotic phenomena. 186

186 The neurotic personality of our time, p. 193.
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L) IMrosiTion

The notion of imposition as a neurotic condition derives for Horney either from grandio-
se fantasies or from sadistic trends or from narcissistic tendencies.

The grandiose fantasies depend on self-aggrandised attitudés which promote intense self-
accusations, self-doubts, and self-contempt. The neurotic person, experiencing such
compulsive phenomena, he refuses to accept them as weaknesses of his inner psychic
apparatus, he considers himself a “victim” of all these tendencies, does not recognise his
| personal responsibility for them, and accuses others of them. As a consequence, he begins
to exhibit feelings of rage against them, he transfers these situations to others, and behaves
against them imposingly.

The sadistic trends convince him that everybody is at bottom malevolent and crooked,
that all friendly gestures are hypocritical, and the only wisdom he can muster against them
is to regard everyone with distrust. Slowly then, but steadfastly, he behaves with
arrogancé towards them, often rude and offensive, even if sometimes he covers himself up
with a thin veneer of civil politeness. By feeling therefore he is always right, he humiliates
others and exploits them. This behaviour of his leads, sooner or later, into imposition
which appears as a stern phenomenon, full of vindictiveness. This vindictiveness makes his
imposition against others more secure, and stabilises it as a crucial motivating force.

The narcissistic tendencies are usually connected with self-inflation and self-idealisation.
Both these basically derive from his alienation from others and exhibit complex
convulsions. The narcissistic tendencies impose on a neurotic person and make wider the
chasm between his inner conflicts and his real self As a result of these narcissistic
attitudes, there comes immediately the tendency to impose on others, because he does not
accept that there are people who are better than him. He considers them either inferior or
as persons not exhibiting any constructive aptitude whatsoever. The feeling of imposition
deriving from his narcissism contains all the aggression he experiences against them, and it
appears as a need to arrange or to re-arrange his inner world.

The imposition appears as a lack of self-awareness. The neurotic person never under-

stands that he exhibits such behaviour against others, because he does not examine himself
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to find the roots of this phenomenon. Karen Horney refers to imposition when she
analyses the neurotic need for affection and the need of moving towards people. She
therefore characterizes as imposition a concrete constituent part, which makes the
phenomenon of egocentrism into a leading neurotic expression. Aggression and mastery
coﬁxplexes are demonstrations of imposition and they operate through the illusion of the
supremacy.

Through aggression the neurotic person experiences vindication and hostility against
| others. He considers himself as an individual possessing extraordinary attributes, which all
the others want to take them away from him, aiming at rendering themselves more capable
than him. Through the mastery complex, imposition finds unconscious foundations.
Although these foundations are based on a naive belief in greatness, nevertheless they are
potentially destructive. The mastery complex leads to imposition because the neurotic
person demands devotion and admiration from others for himself.

Consequently the neurotic person aims at imposition. This phenomenon is helped by the
exercise of pbwer and self-exhibition.187 Imposition is based on unconscious conditions.
- These conditions are latent in repressive activities of inferiority-feelings and hate!3® .
Several times imposition is connected with pride and extends irrational ideals and rival
disposition. 189

The neurotic person expresses the behaviour of infliction as a passion. He accepts
hypothetical protection by it, and believes that, he escapes from the experience of
weakness and inferiority.!% The corrosive pretence of imposition exerts a deceiving

influence on him, because it is connected with an anxious search for recognition. 9!

187 The neurotic personality of our time, p. 163.
188 The neurotic personality bf our time, p. 163.
189 The neurotic personality of our time, p. 167.
190 The neurotic personality of our time, p. 171.

191 The neurotic personality of our time, p. 171.
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In my opinion, a neurotic's tactic of imposition is related to his unrelenting resistance to
the advice of others, or to his disagreeable stance towards correct opinions. In that way he
finds himself a slave of imposition. He discards whatever is capable of bringing him back
to a healthy psychosomatic life!%2 . He is generally determined by neurotic feelings which

express animosity and phobias or demeaning self-confidence and alienation.193

192 The neurotic personality of our time, p. 170.

193 New ways in psychoanalysis, p. 172.
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M) EMPTY ANA. SHALLOW LIVING

Empty and shallow living occurs when the neurotic abandons every effort towards self-
improvement.1%4 This inertial®> forces him into an impasse and into inertness. To cover
these weaknesses the neurotic resorts to enjoyment and revelry.!% The enjoyment of such
persons are exceedingly superficial: sexual encounters, wining and dining, gossip,
gambling, endless political banter. Because of such behaviour they become vain and
~ conceited. The greater part of their life is spent on the altar of the trivial and not of the
essential. 197

Hormney discerns three differing aspects of empty and shallow life:

a) In the first, emphasis is given to revelry, enjoyment and .
generally “vivre-bien”. The motivating power here is not enjoyment in itself, but the need
to quash the tormenting feeling of futility.

b) In the second, emphasis is given to social status and recognition
or opportunistic success. The impeding control of any contesting effort is complete and it
constitutes a basic characteristi.c of this aspect.

¢) The third relates to the individual’s ability to exist as a

mechanical creation. In this case, loss of authentic ideas and feelings leads to the levelling

194 Neurosis and human growth, p. 281.

195 Neurosis and human growth, p. 283. The greater the inertia is, the more all feclings are affected by it
and the neurotic is led to emotional mortification, which is converted in relation to the lessening of
inerﬁa. Inertia is more acutely felt when initiative is needed in particular actions. The neurotic cannot
contribute positively and he falls into spiritual “unstimulation”. Neurosis and human growth, pp. 281-
282,

196 Neurosis and human growth, pp. 285-286.

197 Neurosis and human growth, p. 286.



167

of the personality.1%8

The neurotic of empty and shallow living loses his self-respect, his inner autonomy and
he is impelled to elevate himself in the eyes of others. If he fails to do so, he follows their
moral codes and their conventions. He feels, thinks and acts as others expect him to or as
others consider fit for their environment. %9

The neurotic’s feelings are imprisoned and they cannot be easily liberated. Individuals
_ existing emptily and shallowly are usually distanced from any sincerety. If they were to
regain control of their senses, they would experience recollections of moral repentance and
they become nostalgic for feligious experiences which they might have had in the past.
Unfortunately, after a short while all this disappears.2® Neurotics existing thus, accept
their neurosis as an inescapable condition and they bend to its deficiencies.
- Horney based her observations on her personal experiences with her own patients, the
curing of whom - in some cases - lasted for over twenty years of continuous analytical

work and contact.

198 Neurosis and human growth, pp. 286, 287-288.
199 Neurosis and human growth, p. 287.

200 Neurosis and human growth, p. 289.
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N InsaTeiuTy - ORAL ATTITUAE

Insatiability in all its disguises is explained by Horney as an oral attitude. This
classification of hers relates to her observation that insatiability is frequently expressed by
a craving for food and feeding habits. It is followed by dreams of military conflicts and it
displays to the neurotic the need to resort to food, where he is entrapped into any
impasse.201

Even though these signs prove that we are not dealing with essential oral needs;202
nevertheless, it is generally known that food is usually the most accessible means for
satisfying greed. This is why it is one of the main behavioural attitudes of the neurotic.20
During sleep (i.e in dreams), food is the most specific and primeval symbol for expressing
insatiable desires.294 In the event that the neurotic is awake, then he feels internally empty,
being affected by the negative influence of these neurotic phenomena and manifestations.
He believes then, that this emptiness comes from his émpty_ stomach and he resorts to
compuisive feedingl.205 o M

Oral desires are, according to Horney, sexual in character. The insatiable trait hiding be-

hind is expressed in the relationship between the two sexes and it takes especially the form

201 The neurotic personality of our time, p. 124. Oral attitude is, firstly, described in the analytical
literature by Karl Abraham: “Entwicklungsgeschichte der Libido” in “Neue Arbeiten zur drztlichen
Psychoanalyse”, second issue, 1934. Also about the oral attitude, extremely characteristic is the film of
Marco Ferreri, Le Grand Bouffe, Paris 1973,

202 The neurotic personality of our time, pp. 124-125.

203 The neurotic personality of our time, p. 125.

204 The neurotic personality of our time, p. 125.

205 Qur inner conflicts,p. 117. The insatiability of the neurotic may appear in greediness as a general
character trait; as cupidity shown in eating, buying, window-shopping and impatience. The neurotic

personality of our time, p. 124,
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of sexual activity.

This is also witnessed in dreams, resulting in the influencing of the neurotic.2% The
combination of oral attitude and sexuality is very important for Horney. The deriving
countercurative product is channelled into tendencies of possession, appropriation,
financial worry, acquisition, exploitation and recognition.

Excessive food is, therefore, revealed as the forerunner of pursuit 5nd its intimate
manifestation is fear. Fear is sustained by the neufotic’s deficiencies which in turn are
caused by his own neurosis. The fact that the oral attitude is related to food is proven by
the compulsory feeding and sleeping, when man is scared, and it disappears, when the
human personality is safeguarded with true love, cultivation of its talents and constructive

effort.207

206 The neurotic personality of our time, p. 125.

207 The neurotic personality of our time, p. 125.



170

O SexunuTy

Sexuality, according to Karen Horney, belongs to the function of neurotic needs.2%® The
relationships it expresses are not defined by true and sincere needs or sentiments, but by
compulsive tendencies of a neurotic disposition.299

Sexual relationships are used by the neurotic as a means of subjugating and demeaning
others or even as means of self-subjugation and humiliation.21® The role of sex, for such
persons, varies considerably. Sometimes it is the only bridge connecting him with others.
He creates ephemeral relationships which he break§ sooner or later because he is scared
they may become serious. What urges him towards new sexual encounters is his curiosity
about other women. As he himself admits, he reacts to women in the same way as he
would react towards a landscape or a new circle of acquaintances; just as soon as he gets
to know them, he loses interest and turns towards other pastures.2!!

For Horney, the neurotic utilises a sexual activity because he believes He will thus find a
“let out” té his inner psyéholo_gical tensions 212

Sexual excitement and desi;'es in neuroses ére normally divorced from love.2!3 When the.
subjective element is pushed aside, in sexual relationships, the unconscious interest in love
is transposed to a conscious interest in sex-appeal. 24 The specific difficulties between

love and sex are part of the entire neurotic disturbance.2!5

208 Neurosis and human growth, p. 302.

209 Neurosis and human growth, p. 302.

210 The neurotic personality of our time, p. 197.
211 Neurosis and human growth, pp. 264-265.
212 The neurotic personality of our time, p. 147.
213 Neurosis and human growth, p. 300.

214 Neurosis and human growth, pp. 301-302.

215 Neurosis and human growth, p. 303.
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Despite all the destructive passions this situation displays, which harm his personality and
disorientate it, the neurotic has the ability to transform sexual weaknesses by seeking the
reasons behind them.2' I would think that Horney means here that a neurotic person is
persuaded to recognise in his sexual weaknesses moral difficulties which are closely bound
up with psychological disturbances. These disturbances affect the neurotic’s sexual activity
and harm his personality, creating problems, which, sooner or later, tend to be
psychospiritual weaknesses.

The way for the correct conversion of sexual weaknesses is for a person not to push
them towards a condition which may cause passionate desires.2!” Sexuality is usually
hidden in unconscious wishes, which have never been realised before. These wishes,
remaining unfulfilled, and thus producing a great danger for a person’s homeostatic
balance, are either directly connected with sexual aims which became inhibited, or sexual
tensions reduced as a result of the unfulfilled wishes, or excessive sexual overestimations
linked with illusions which, more or less, are turned into strong emotions affecting one’s
psychic life.

Although, many times it is very difficult to discover all unconscious wishes having
connection with sexual desires or wishes, nevertheless it is easy to understand that all of
them are linked with the ideal self, which, more or less, is responsible for all sexual weak-

" nesses containing passionate manifestations.

216 Feminine Pychology, p. 73.

217 Feminine Psychology, p. 86.
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P CoMPARTMENT ALISATION

Compartmentalisation is the neurotic phenomenon in which a person perceives himself as
a fragmented personality. Compartmentalisation is caused from disturbances having
already been “settled” in one’s psychic structure. Under compartmentalisation one
experiences conflicts containing inner-splitting tendencies. These tendencies appear as
contradictory and disconnected with each other. Compartmentalisation is the psychic
fragmentation where a neurotic person cannot realise himself as a whole organism in
which every part is related to the whole and interacts with every other part. Compart-
mentalisation describes a neurotic person only if he is alienated and divided inwardly, so as
to lack such a feeling of wholeness.

The individual experiences negative manifestations of neurotic phenomena under
powerful pressure. He cannot handle such manifestations and becomes the victim of their
influences. To escape this slavery, he compartmentalizes his behaviour. Through this, he
comes into a new dangerous phase of his neurotic life. His neurotic éxperience seems to be
of help to him, buf it leads .him into new adventures.?!8

An individual's conflicts with others contribute very much to the stabilization of
compartmentalization. They utilize compartmentalisation as a defense tactic against
difficulties, but ultimately split up the personality.2! Neurotic persons who adopt
compartmentalizing refuse to acknowledge their conflicts and pretend they are free of
every kind of neurosis.22? The experience of compartmentalizing results in contradictions
~ which have to do with weakness in actions and an anxiety about achievement. These
contradictions lead the neurotic person to experience lack of unity agd a tendency to split
apart,22! because he links his needs with a fantastic garb which represents his attempt to

solve conflicts caused by lack of activation and the tendency to seek to achieve everything

218 Neurosis and human growth, p. 179.
219 Our inner conflicts, p. 134.
220 Neurosis and human growth, p. 335.

221 Qur inner conflicts, pp. 133-134.
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Compartmentalisation or psychic splitting means that the individual concerned has not
perceived himself as a unified reality.222 The reason for this, according to Horney, is the
falsification of one's freedom and self-esteem. Unfortunately the neurotic person
underestimates the seriousness of such falsification and detests every form of responsibi-
lity.223

Horney accepts that the problem of neurosis cannot be solved by expedient choices or by
latent behaviour. Compartmentalisation offers these two "opportunities" to an individual,
but leads him, through them, to new cul-de-sacs, besides those mentioned above. The
solution to this problem can be found only in a sincere inner synaesthesis, i.e in a sincere
self-awareness which will awaken the person and renders him conscientious, thereby

avoiding such precarious perspectives.224

222 Neurosis and human growth, p. 179. Horney borrows here the term “compartmentalisation” from the
work Discovering Ourselves by Edward A. Strecker and Kenneth Appel, New York 1943.
223 Neurosis and human growth, p. 355.

224 Neurosis and human growth, p. 355.
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P Neuromic neea For Love

By the term “neurotic need for love;’, Horney does not mean the circumstantial neurosis
of the character but the enhanced need to be loved of someone already neurotic, as well as
his sensitiveness to the deprivation of this need.?2> While for the healthy individual it is
important to be loved, respected and appreciated by those he respects, the neurotic need
for love is compulsive and indiscriminate, 226

Love, for the neurotic, constitutes the way by which he satisfies all neurotic needs. The
neurotic person considers this love as the only goal worth striving for, worth living for.227
The aspect of this need represents the attitude of one who behaves oppressively to others.
He uses this love as a demand which must be always satisfied. He strives for it, because
the reason for rejecting responsibilities derives from the need to offer himself constructi-
vely.

He selects love from others as a means of attachment, and not as a means of undertaking
the laboriously difficult task and process of 5eing changed from within.228 The loving
behaviour he asks for from others does not contain the disposition to be benefited from it,
but on the contrary is accepted as an expression which will ultimately serve his neurotic
wishes. He attaches to himself the loving disposition others demonstrate, and he becomes
a more egotistic personality, without adapting it into his inner reality, which incontrove-
rtibly exists, but covering it with the disposition he has to exploit others’ virtues.

Frequently, the neurotic expresses this need insatiably. The desire for love is not a simple

condition but it consists of a strong demand, without terms and doubts, to be loved

225 Feminine Psychology, p. 245.
226 Feminine psychology, p. 246.
227 Qur inner conflicts, p. 59.

228 Qur inner conflicts, pp. 61-62.
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without any special effort from himself. His aim is to be secure against external onslaughts,
so that He can exercise his animosity towards others.2?°

Three groups are related to the neurotic need for love:

a) In the first group belong those who are doubtlessly in great
need of love, irrespecti\(e of the way and the means by which this is obtained.

b) Those of the second group seek love but if they should fail to
. find it in a particular individual, then they isolate and withdraw themselves seeking solace
in material things concerning innate pursuits either of wealth, entreaty, or chasing opportu-
nities for enjoyment, and they are led to over-eating, purchasing, reading etc.

¢) The third group of neurotics maintains a stance which displays a
profound mistrust in love.They accept love as an inability , and they observe it as the lure
of a mirage.23¢ These individuals preclude love from their life. They reject or demean its
importance. They scorn and avoid love, considering it a condition of weakness.?3!

In ‘many cases of neurotic need for love, the interpretation appears to be related to
certain strong narcissistic behavioural characteristics.232 The neurotic suffers considerably
in searching for this love and is filled with anxiety. Therefore, he is not aware of his
inability to love, because of his anxiety.32 He continues searching for love narcissisti-

cally233 | believing this to be the way to the appeasement of anxiety.234

229 The neurotic personality of our time, p. 131ff.
230 The neurotic personality of our time, p. 115.
231 Neurosis and human growth, p. 304.

232 Feminine Psychology, p. 254.

232 Feminine psychology, p. 255.

233 Feminine psychology, p. 249.
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Homney observes that persons under the influence of neuroﬁc need for love tend to have
one sexual encounter after another.235 The unsatisfied tendency towards sexuality derives
from the incorrect linking of feelings of tenderness with sexual activity.23¢ The neurotic’s
negative path to the discovery of truth compels him to select his submission to the
delusion of erotic gratification as his means of escape. In many cases, the sexual
translation of the need for love depends on favourable external conditions.23”

At any rate, the fact remains that the problem of the neurotic need for love is latent in the
individual’s effort to depend on others. He links this dependence to the need for love and
he strives for its completion. He centralises his attention on a love of his own origin,
egotistic and threatening; without attempting to approach others, from whom he only

makes demands.238

234The neurotic personality of our time, p. 149. Unfortunately, without recognising anxiety as the dyna-
mic force behind the neurotic need for love, we cannot understand the precise conditions under which the
need is enhanced or diminished.

235 Feminine Psychology, p. 256.

236 The neurotic personality of our time, p. 148.

237 The neurotic personality of our time, p. 151.

238 Feminine Psychology, p. 252-253.
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D lreaL SeLr

The preoccupation of Karen Horney with neurotic phenomena led her to the conclusion
that a neurotic person is easily attached to neurotic models, because he aspires to
experience feelings of superiority,239

The sublimated self, which a neurotic person aspires to, inhibits him from discerning
defects of his personality.24 This sublimated self leads the neurotic person to cultivate the
concept of an ideal self. He gives to it great subjective value and uses it as an inner bond
for counterbalancing his splitting self 241

The ideal self is a “fixed idea” which is created by the neurotic person. This fixed idea is
an unconscious phenomenon. It is an imaginary creation, interwoven with factors which
are determined compulsively. It is also caused by inner necessities and exercises a dynamic
inﬂuepce on a neurotic person.242

The ideal self mainly expresses the idolization of ﬁeurotic necessities. The individual is
rotated b); a compulsive accommodation around himself, because he wants to be always
neurotically perfect. He tries to form his character into a self-sufficient and independent
personality.243

Unfortunately, however, he does not perceive the strong negative results of his ideal self
and becomes even more rigid, every time he rejects a behaviour or conflict.244

The ideal self of a neurotic person does not only constitute a mistaken faith and value;

239 New ways in psychoanalysis, p. 220.

240 Are you considering psychoanalysis, p. 223.

241 Qur inner conflicts, p. 108.

242 Qur inner conflicts, pp. 97, 98, 108.

243 Qur inner conflicts, p. 121; comp. Neurosis and human ,g;rowth, p.277.

244 Neurosis and human growth, p. 277.
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but also an embezzlement of every good content and activity of a human being. An
unpleasant effect of this is that it inhibits a correct development of personality. A neurotic
person is interested in serving ﬁis ideal self. He is led to compulsive tendencies of glory,
success and triumph, which are expressed as inner tyranny. He believes that he conforms
himself ideally, but in fact he is a follower of every kind of neurotic claim and pride.245

The ideal seif is a decisive inhibition to every involution or evolution of a human being. It
goes hand in hand with conceit, because a neurotic person does not tolerate himself in
reality.246 Accdrding to Horney, the result of this is entry into disorders of the neurotic
procedure; thus, for the sake of the ideal self, he adopts a pseudo-self, he does not use
correctly the talents and privileges of his real self and sooner or later is created a rival
between the forces of pseudo-self and the forces of real self. This adversity can be turned
iqto an open battle only at a point when the real self has bepome active enough for one to

nisk it.247

245 Neurosis and human growth, p. 368.
246 Qur inner conflicts, pp. 98, 112.

247 Neurosis and human growth, p. 175.
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2.) T He THEOLOGICAL PERSPECTIVE OF SeLr -Love (Pihavria).

ACCORAING TO SamnT Maxamus, ANALITS PROAUCTS.

Saint Maximus’ anthropology stresses the aspect that a person’s alienation from God,
results in the characteristics of fallenness. Fallenhess represents for the holy father the loss
of the divine image in man, and his false adaptation of the traits of the likeness of brutes.
Fallenness creates for the Saint the disastrous outcomes of all the passions, which cause
one’s disintegation. For the holy father, the passions reveal what is incomplete in man, and
what engenders imperfect behaviour and experiences.

All the characteristics of fallenness are approached from St. Maximus as destructive and
disordered deviations from the soteriological plan of God for man’s salvation. The holy
father examined in detail all péssion’ate experiences, and he stressed the factors, favouring
their creation. The major preconditions “feeding” the existence of passions to are, for
Saint Maximus, the aspects of pleasure and pain. Pleasure for the holy father is présented
as drawing one towards satisfaction, while pain is the characteristic holding one back from
disatisfaction. The human existence in the state of fallenness presents considerable psycho-
spiritual deficiencies and malfunctions, and proves that many functional disturbances occur
in the self.

The discussion of passions in the second part of this chapter follows St. Maximus’
presentation of the passion of self-love. Self-love for him is as the creator of all the imper-
sonal character of the psychosomatic ﬁm, which produces attitudes of alienation from
God, and from fellow human beings. Self-love for the holy father is considered not only as
a passion bearing within itself much sinful content, but also as the ability to render

incapable of choices concerning one’s own salvation.
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We present Maximus’ understanding of the fallen human condition from the perspective
of self-love, because this, for the holy father, lies at the heart of human disorientation. For
him there is no other cause of spiritual weakness or corruption than philautia itself. We
could maintain that for the holy father this passion represents the magnetic pole of all
counterbalancing behaviour of the human soul. He is persistent in analysing this passion,
because from this passion there “radiate” all the other aspects of fallen human existence.

His teaching is full of quotations characterising this passion. Self-love affects one’s soul
and gnaws it as a “canker”. Self-love contains all evil behaviour turning against a man’s
psychospiritual capabilities, and connects its activities with passions engendered by it.
According to Saint Maximus, this passion finds its starting-points in the disobedience of
the first created couple Adam and Eve. It is considered as the main reason for the human
mortality, and it always operates as the chief characteristic of the unnatural conditions of
man, apd tends to destroy, until the very-end, every healthy and wholesome psychospiri-
tual and psychosoﬁatic immune system in the self.

Self-love is not a trait of the human nature displaying elements of pathology only. It is
the passion which first exhibits a morbid dependency upon oneself with destructive and
fatal outcomes, second it can derive from its by-products as well, and third it is
characterised by its “voracity” to demolish oneself from within, as by some kind of
“electric shock™, aﬁd so cause irreparable loss.

Initially, then, Saint Maximus considers that “self-love is an .impassioned (Epmadng),
mindless love for one’s body (c@pa). Its opposite is love and self-control (¢yxpateia).

A man who has self-love has all passions”.248 The consummation of all passions is the ma-

248 gihavtia Eomiv 1) TPOG TO cuo Eumadig xai dAoyog @ia, N avtikeitan dyann kai

dykpataa. ‘O éxav v plhavtiav, dfidov ot Exel navta 1@ nabn. Char. 111, 8.
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nifestation of pride. “Whoever cuts self-love off cuts off at the same time all the passions
that come from it”249

The passion of self-love does not constitute for Saint Maximus a simple pathogenic
process. It is investigated from the holy father as the top-level demonstration of a person’s
irregularity. Self-love displays a chief passion which is sustained within, by virtue of all the
other procedures of sinfulness which scourge the human entity. Self-love stresses a per-
son’s disposition to remain attached to alternatives aiming first against the interest of
himself and secdnd against others. In my estimate, the spiritual instability from the exercise
of self-love is opposed to the notion of freedom. Despite the fact that the holy father does
not concretely refer to this, I think that he indicates it, when he reckons self-love as the
opposite pole of self-control. He implies therefore that as soon as we know that self-
. control instigates the resistance against passions and consequently self-restraint against
pathological situations, it means accordinély that self-control is characterised by the
freedom not to be involved in passions, but to build up one’s resistance against sin and the
passions. Because whenever self-control is exercised, no self-love is activated, and a
person feels free from the slavery of his fallen nature.

Pleasure (1100ovn), Saint Maximus indicates, is proved as one of the main expressions of
self-love. This increases gradually, causing in man irreparable inner upheaval. “The more
one is stimulated by sensible enjoyment of the material things, the more one feels the self-

love that is born of this. Then, the more one anxiously fosters the longing of self-love, the

249 "Apyi pév TAVIQV 1OV Taddy, | pihavtias téhog 8¢ 1 nepnpavia. dhavtia 8¢ Zonwv, N
TPOg 10 odpa @Aoyog puiid. ‘O Tadthy EKKOWOG, CUVEKOYE mAvIa 1@ madn ta & avtic.

Char. 111, 57.
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more one devises many ways of bringing the pleasure about, which is both self-love and its
offspring and its end” 250
Pleésure is also closely related to passion and to the idea of the “unnatural” (rapd
Vo). 2! Self-love is eros towards the self seen as (10 épdpevov) and egotism.252
Saint Maximus does not hesitate to reveal all the time the dreadful influence of this
passion and he continually repeats that “self-love, as has often been said, is the cause of all
- impassioned thoughts (éunabeic Aoywopoi). For from them are produced the three
generic thoughfs (ol 1peig yevikdtator Aoytopoi) of desire: that of gluttony
(yaotpyapyia); that of avarice (piAapyvpia), and that of vainglory (kevodo-
Eia)”253
Considerable importancé for the examination of self-love, according to Saint Maximus,

can be found in his interpretation of how self-love creates its genealogy. The genealogy of

250 "Ocov 8¢ TavTng (Tiig OV YVOoBiviav LMKGV aictnTikii amolabosws) &vepopeito,
T0000TOV Tiig €k TabNG YEVVpEVG Prhavtiag EEfnTe TOV Epwta- doov 8¢ neppovTicuévmg
neprenoEito g euavtiag tov Epwta, toocobtov TG NSoviig, Mg tiig Prhavtiag obong xai
YEVVNRATOG KOi TEAOLG, MOAAOVG £mevosl Tpdmovg ovotdccws. Thal., prol, 1, 253D; comp.
Volker, Maximus Confessor als Meister des geistlichen Lebens, p. 114.

251 Vilker, Maximus Confessor t;ls Meister des geistlichen Lebens, p. 111.

252 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 181. Comp. also about Self-
love the work of Irenee Hausherr, Philautie. De la tendresse pour soi a la charité selon Saint Maxime le
Confesseur, Rome 1952. St. Maximus uses two different forms for the aspects of self-love: the pleasing of
oneself (autareskeia) is the weaker form applicable to the incensive power of the soul and to egotistic
conduct in relatioq to one’s neighbour, while self-love (philautia) proper is applicable to the appetitive
aspect of the soul and to man’s relation to God. See for this, Thunberg, Man and the Cosmos, p. 96.

253 ‘H guvovtia d¢ moAldxig gipntar mavtov Tov Epnaddv Aonopdv ditia kadistata. Ex
Y6p Tabng yEvv@vTOL Ol TPEIS YEVIKATATOL Thi¢ Embupiag Aoynopoi- o tiig yaotpipapyiag, kai

o Tijg papyvpiag xai Tiig xkevodoéiag. Char. III, 56.
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self-love , for St. Maximus, commences from Paradise where man, used by the devil,
expressed an unfaithful and inexcusable behaviour in opposion to God. For the holy father,
that happened because of the passion of self love, which man experienced and used it
against his Creator. In my opinion this is the point where the genealogy of self-love begins.
Through self-love, St. Maximus continues, man destroyed every holy, moral and valuable
quality given to him by God. The result of man’s unfaithfulness to God came, for St.
Maximus, when the devil convinced him to turn his behaviour against his nature, i.e
against the elements of the God’s presence in his life, and thus he continued, from then on,
to foster his existen.ce not with the God’s presence, but with self-love. After this point
come the ideas Saint Maximus considers interlinked to the genealogy of self-love.

“There are three greatest, primordial evils, through which all other evils are engendered,
I mean the ignorance, the éelf-love, and the tyranny. These depend on and bond with‘ one
another”. St. Maximus, therefore, examines self-love in connection with another two
aspects: the aspect of “ignorance” and the aspect of “tyranny”. He considers self-love as
the centre of these aspects aﬁd thus places it in the middle of their relationship, indicating
that self-love constitutes the negative counterbalancing factor for the man’s inner
disorientation. Through these three aspects, we observe the holy father putting his
anthropology in some kind of modern psychological framework which elaborates more the
aspect of self-love and expresses it through a broader theoretical structure. In this broader
theoretical structure, Saint Maximus investigates self-love as a pure psychological
condition which holds links to aspects manifesting strong psychospiritual attachment to

procedures complicating the struggle of man against selfish experiences?34 .

254 This paragraph comes from Letter II, PG 91, 396D-397A. I have paraphrased this quotation except for
the parts in quotation marks. The whole text is as follows: 'Eneidn vép xat’ apyag tov avbpanov 6

anatioag Siaforog, S0MY KaKOLPYWS REUTYAVIIUEV® S1d (pﬂv'auriag,'xae’ fSoviig tpocPoiny
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Self-love impels man to extremes, because it purports to satisfy his sensual tendencies.?%5
“It is certain that self-love compartmentalises human nature in many segments”.25 These
compartmentalisations impede the uniﬁcétion of the personality, enslaving it with
egocentric and conceited (ointikai) expression.

“Self-love derives from ignorance of God”.2’7 Ignorance means a necessary lack of
virtue, therefore, erosion of life and, naturally, self-love and not love for God.258 Saint
Maximus links ignorance of God with idolisation of the creation and in a difficult but
important passage in the Questions to Thalasius shows how such idolatry of the created
order is bound up with self-love which in turn leads to entanglement in pleasure and

‘pain.?*?

anoatioog, ®cod kai GAMA@V NPag Kata THv yvounv ditotnos, 10 1€ evBég Satpéyag, kai
™MV QUOLY KaTA TOV TPOTTOV TODTOV PEPICUG, KATETENLEY €i¢ TOAAAG Sééaq Koi gavtaciag, kai
MV £ EKaoTO Kak® péBodov 1e kai ebpeoiv, 1@ Xpove VOpoOV KATEGTNGE, Taig U@V TPOg
T00T0 SuVApESDT oLYYPNOAuEVOG, Kai movipdv mpog Swapoviv 100 kakod toig maocwy EvOé-
pevog Epswopa, 10 KOTd TNy yvounv dooppatov: ag’ ob tov dvlpwnov anaf T katd U
KIWHOEWG TPORTVOL TAPENEICE, KAl TPOG T0 KEKWAVREVOV GO TOD EMTETPUARNEVOL KIVIOAL

v opelv, kai Tpia Td pénota kai dpyoia kakd, kai Tacng Anhdg einelv kKakiag yevvnnkda

v, kol tupavvida, dAiqiwv &

Koi GAAAWYV GUVIGTAUEVOC.

255 Thunberg, Man and the Cosmos, p. 57.

256 ‘H tév aviponwv gihavtia ...l ToAAGG poipag v piav @bowv gig molhdg S0Eug kai
gavtaciag katétepev. PG 90, 1196A, Diversa capita I, 46.

257 'Ex yap Tig mepi @cod ayvoiag 1 @havtia. PG 91, 397A, Scholia IT 221.

258 Nikohdov Matoovxa, Kdouog, avlpwnog, xowwvia xard tév Md&yo ‘Oupoloynt,
Athens 1980, pp. 257-258.

259 ‘H nepi Oedv dyvora, v kricwy £6somoinoev: fg Unapye Aatpeia ca@ig, I Katd 16 cOpa

100 Yévoug TV avlponwv elavtias mepi fiv 0TIV QOTEP TIG PIKTH YVAOLG, N THiG Ndovilg
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It is significant that the holy father considers ignorance of God as leading to idolisation
of nature. An oncoming process of this idolatry towards creation is the “settlement” of
self-love in the world. Through the behaviour of self-love one simultaneously experiences
two other obstacles, on the one hand pleasure, whilst on the other pain. Pleasure and pain
are for the holy father a powerful dipolar manifestation of stagnation and disbalancing.
Through pleasure one attempts to cohabit with his passions without rejecting them, whilst
through pain he experiences the fear that appea.rs when these passions are not served or
not exercised by him, and thus through it he endeavours to keep the cohabitation with his
passions intact, a situation which will be continued endlessly.

An explanation given by Saint Maximus in the question raised above as to why one
deifies creation, is thg following: “For one cannot worship the creation, without showing
caring for his body; just as one cannot worship God, without purging the soul through
virtues. Thus, man performs corrupting worship in accordance with his body and in

himself he becomes selfish, having both activated pleasure and pain endlessly. He eats

neipa kai tig 66vvng S Gg 1} maco TV Kakdv Eneonydn @ Biw Tdv avlpodnwv iAve,
Swupopwg 1€ koi mowkidwg, kai obk @v TG &Qikoito AdyoG, TOALUOPPWE ouvicTapéVT,
Kk0B6c0v EK0OTOG TOV 11 AVOpOTIVIG HETEAMNPOTOV PUOEWS, KUTA T6 OGOV T& Kai oLV év
Eavt@ {@oav Exel koi mpdrTovcav TV mepi 16 Qavopevov avtod pépoc Adyw 88 16 cdpa,
QMiav, dvaykafovoav avtov Sovdonpendg, sk e v émbupiav Tig Adoviig, kai Tdv poéPov
Tfic 08bvng moAAdg i8éug Emvoiljcor mabdv, kabdg, & TE Kapoi ocuprintovol Kai Td
npéyuam,b Kai 6 1@V toovTwv EmdExeTar Tpomog @’ @ TRV pév ndovnv éheiv Suvndiivar
Swumaviog mpog ovpPivow Tig 0dvvng 8¢ maviehdg aGvémagov Swapeivar, 10 apnyavov
émndevev Sidaokovoav, kai €ig népag katd oxonodv EABsiv uy Suvapevov. PG 90, 260A, Q.

Th. 14.
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eternally from the tree of disobedience, i.e the tree of good and evil in accordance to the
same (tree) which has mixed knowledge according to the senses through experience” 260

From our analysis of Saint Maximus so far, we may assume he means that creation itself
acquires evil behaviour when its logoi are involved by men in procedures with natural
capabilities which please the senses. The evil behaviour of creation derives from the man
who “tasted” the wood of the knov)ledge of good and evil. Since then, creation and, by
. extension, nature reaps the fruits of man’s disobedience.

Saint Maximus'describes also self-love not only in terms of daemonic influences, but also
in terms of its psychological context. Self - love is man’s self- suffering. It is the moral
problem of his own existence.26! It is connected with imposition. It places man’s interests
above anything else and it is not concerned whether this behaviour expresses selfishness
and a struggle to self-realisation. Then man thinks only for himself and he harms others, so
long as his selfish imperatives are satisfied. It transforms man to a beast, warping and

diluting his healthy characteristics by employing as its means instability and denigration.2¢2

260 Q) yap SOvatai Tig AATPEdElY T KTIGEL, PR TO COUA TEPLTOOLUEVOG” DOTEP OLSE Td O
g Aatpedawv, pi TV yuxiv taig épetaic ixkabaipov. Ka® & cdpa v gboporordv
imreA@v Aatpeiav 6 Gvlpomog, kai ka® Eoautod ysvopevog @ikavtog, NSoviv gixev
anabotwc, xai 680vv Evepyovpévnv- écbiav aei Tob EYAov Tiig mapaxoiig, T0 KaAod TE xai
xakod katd Tadtov pepypévny katd v aictnow 814 Tie meipag &xov v yvoow. Q. Th
Prologue, Scripta Sacrae P.G. 90, 257 C.

261 Thunberg, Man and the Cosmos, p. 56.

262 [Javtav yap avipdrov i abti on Tob 16 chpatog Kai T@V ExTég Tpom Kai dAloivais
QEPOLVOA 1€ I;ai pepopévn Kai povov toito stmpéﬁ atafepov 1€ Kai faowov, 10 GoTaTOV

kai pepoépevov. PG 91, 1105B, Ambigua 135b.
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Self-love is a man’s instability immersed in material possessions. If one befriends himself

in this passion without rejecting it, then he creates a plethora of passions.263
Preoccupation with it explains each fall (nt®oig) of the soul towards the material, the
earthly and not divine.264

“From the selfish, i.e the gluttonous Aoyiopog, follows invariably the Aoywopndg of
fornication (topveia) and of avarice and of grief (AOnn), and of anger (6pyn), and of
listlessness (@xndie), and of vainglory, and of pride”265 .

“Overeating and gluttony cause licentiousness. Avarice and vainglory cause one to hate

one’s neighbour. Self-love, the mother of vices, is the cause of all these things™266 . By

263 Ei pév &' ndoviig Thg @u.avtiog o@povrilopev, yEvwduev TV yOOTPLLOpYiOV,THY
vnepneaveiov, TV kevodofiav, ™V @uoiwcty, TV (ﬁmapyupiav, ™v nAeovediav, THV
Tupavvidav, tov yabpov, mv draloveiav, v andvolav, Tiv paviav, v oinow, tov Togov,
v Kotagpovioly, v OPpiv, 16 BéPniov, 10 ebTpanelov, v dowreiav, Ty dxoAasiav, thv
nepnepeiav, TOv petewpiopdv, v PAokeiov, TOV aixiopdv, 10v EKpukTNPIGUOV, TV
roAvAoyiav, TV adkoipoloyiav, Tiv aioypoAoyiav, kai doa dALa To100TOL Yévoug Eotiv: £t 8¢
poAdov &t odovng 6 tiig grhavtiag aikileton tpdmOC, yevvapev tov Bupdv, tdv @Bovov, 10
picog, ™V £xBpav, ™v pvioikakiav, THv Aotdopiav, THv kataloAidv, TV cvkopavrtiav, TV
ALTYYV, v avedmotiav, ™V anoéyvaoly, Ty Ti¢ mpovoiog SwPoinv, v axndiav, mv
olywpiav, THv Gbuvpiav, v Svobupiav, tHv dAyoyvyiav, 16 dxaipov névlog, 1év kKAauvOuody,
MV Kameaay, T6v dhogupudv, 1ov Lifdov, v Inhoturiav, Ty napaliiwoly, kai dca GAAa
Thg T@v ko Ndoviv apopudv éotepnuévng éotiv nbécewg (B¢ kai) v LmokpoY, TV
eipoveiayv, tov dodov, v npoonoi'qciv, v koAakeiav (kai) v &vepwnapéoxetav. PG90,
256C-D, Q.Th. 13.

264 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 408.

265 ‘0 gilavtog, fiyouv yooTpipapyos AOTOROS, @ TapénsTol MAVTWg O Tig mopveiag
Aoyiopdg, xai O g Prhapyvpiag, kai O Tig AVTNG, Kai 6 Tiig dpyNg, Kai 6 Thg axndiag, kai

& ti¢ kevodotiag, kai 0 tiig Umepneaviag. PG 90, 464D, Q. Th. 20,
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displaying all these faults, man manifests, at least, greéd (dﬁknoﬁa). He considers
himself protected by practising all activities, which these faults suggest to him and he
abandons every effort of self-betterment. On other occasions his self-love is expressed by
overeating (roAv@ayia) and by his excessive gluttonous tendencies (jdvpayia) and he
proves that self-love is the mother and the cause of both. Man may recognise this, but
essentially he fails to accept it. Self-love leads what Karen Homey called the “ideal self”.
. Thus he does not pause in breaking up his rapport with his fellow man, since his own
concern is his ox;vn projection to...himself.

Self-love turns to hatred towards fellow men, which also turns to debauchery. This
triptych displays according to Saint Maximus the close connection of self-love with vices
representing ways of demonstration of its traits. .The holy father in the analysis he provides
of self-love attempts to clarify, as far as possible, more phenomena having links with it.
When one feels hatred to one’s fellow human, one naturally behaves as avaricious and
vainglorious towards them, with the result of coming consequently to debauchery, which
renders him slave in material pursuits of every form and manifestation.

The above passions testify indisputably to their close coherence with self-love. All of
them co-operate with each other in serving self-love, they harbour and perpetuate its
material purposes and corrupt the human entity which totters, by “being in the pay” of

them, from one passion to another, from “out of the frying-pan into the fire” 267

266 TToAvpayio kai fidvpayia, axolaciag siciv aitior @lhapyvpia 88 kai xevodolia, picovg
npog Tov nAnociov. 'H 8¢ tovtwv uitmp lavtio T@v apgotipwv éotiv aitia. Char. III, 7.

267 For the English “out of the frying-pan into the fire”, we use in Greece the motto “between Scylla
(ExvAla) and Charybdis (Xéapupdn)” (dxd 9 TkvAla ot} XapuPdn) meaning the slavery of oneself

in points of no return.
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“Stop therefore” advises St. Maximus “pleasing yourself and you will not hate your
brother, stop loving yourself and you will love God”.268¢ Insolence is a common
characteristic of selfishness and self-love. “For the obliteration of self-love and the
obviation of all its ensuing passions,man must divest himself of the desire of lust and of the
the fear of pain”269.

When one expels all the characteristics of self-love, one converts each notion of
. selfishness from negative to positive, one abandons the bidding of his narcissistic pursuits
and turns “bad” selfishness into “good”. He adores God as is proper, he revamps the
“bad” self-love into “good” self-love towards God, while seeking his internal
reconstitution. Thus, Saint Maximus says, “we set ourselves upwardly to the spiritual
knowledge of the Creator, we exhange the malicious self-love with the good and
intellective one, and we a]ﬁvays seek through God the rgstoration of our soul’270

And he concludes: “It is fearful and heinous thing for ﬁs, because of oﬁr love for things
corruptible, deliberately to kill the life that was given to us by God as the gift of the Holy
Spirit. Those who have trained themselves to prefer truth of self-love, will certainly know

--this fear27t .

268 My 60 abtapeckog, kai obx £on moadelpos xai py £co gilavtog kai £€om PAdBeog.
Char. 1V, 37.‘

269 T pév Hdovig v émbupiav, xai Tiig 68vvng 88 T6v @oBov anofaiiopevor, Tig Kakig
£hevbepovpebo grhavtiag. PG 90, 260C-D, Q. Th. 14.

270 TIp6¢ v yv@ow avapipacOivieg tob Kricavtog, kai movnpag ayadiv avrikappavovreg
voepdayv guhovTiag, £k Ocob Tijg wuxic Gei {nrobvreg cUGTaCV. PG 90, 260C-D, Q. Th. 14.; PG
91, 397B, Epistle 2.

271 PoPepdv HVTRG Kai mAONG KATUKPICEWS LREpéKeva, T0 v dobsicav Apiv mapd Ocod
Katd Swpeav tob ‘Ayiov ITvevpatog, Ekovcing vekpdom Lonv kKai icact naviwg Tobtov 1oV

@opov, ol v éAndaiay Thg priavtiag TpoTipdv peletioavtes. Cap. theolog. et oecon. 1, 39.
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) ‘Yrepnoaveio,

“Conceit is a truly accursed passipn. It is a combination of two vices, pride and
vaingliory. Pride denies the cause of virtue and nature... A proud man does nothing that
accords with God’s will” 272 . The basic support of conceit (tb@og) is, according to St.
Maximus, pride and vainglory. Assisted by them, it rejects any reasoning in support of any
virtue and any start of any natural activity. God never co-operates in its disorientation,
because it not only harms man’s relation with Him but it also destroys human
interrelations.

The proud man combines the following characteristics:

a) “contempt (kata@povnoig) and blasphemy
(BAraoenpia) towards God’s providence
(tpdvora)”.2

b) “estrangement (aAALoTpiwoic) of nature whe-
re eVerything is used to excess thus destroying
its propriety”.274

c) “rejection of the fact that God is Creator of both,
virtue and nature, being vainglorious and dividing
nature so to treat some things as worthless. By wil-

ling rejection towards God, one also ignores the e-

272 Q, Th. 64, P.G. 90, 716AB.

3 ..mqv mpdg TOV Osdv Kotappoévmowy, kad v mégukev BAacoipwg SwBdirslv THV
npovowav. Q. Th. 64, PG 90, 716B.

274 [Ipdg thv Qo KekTNUéVOg TV GAAOTpiRGLY, Kad fiv Tavia T TG POoEWg Tapd TV
ebow perayewpiletal, 1@ KOTA TApPAXpNOW TPORW®, TV THG QUOEWS Tapagdeipwv evmpé-

newav. Ibid,
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qual honour existing according to the na-
ture”.?7’

The importancé of pride, as it given by St. Maximus, implies man’s attempt not to
honour the Divine and to ignore the weakness of man’s nature. 27 In this way he proves
conclusively that “he is divested of both human or divine knowledge” 2”7 Can this
behaviour of man against God be ever justified? ask St. Maximus. If yes, then it ought to
be endowed with certain absolving factors which dilute the intensity of this behaviour. If
not, then man is totally without excuse and for self-correction he must seek the reasons
within his own self. In both the above cases, one could maintain that St. Maximus shows
man where the folly of his own reasoning lies, whilst he tries to provide the right solutions
against his sinfulness. That is to say: “ The passion of pride consists of two ignorances.
Both ignorances, when coming into unity, constitute one confused prudence. Because
proud is the man who will ignore divine help and human weakness” 2% In the ﬁrst one he
excuses him, referring to the birth of pride 6ut of two ignorances that coalesce and
compose man’s behaviour in one obscure belief Man, experiencing this situation, ignores
God’s possible help towards salvation from his passions. In the second one he remains

unconscious of his own ailment. “He”, therefore, “remains inexcusable because of the

275 “Yrepnoaviag idov, 16 dpveicho tov Ocdv &petiig sivar yevéty kai puoews kevodotiag
8¢, 16 pepilay v gvowv npdg Lpeoty...Ocob Gpvnoivy Ekovoiov Exovca kai THG KaATd PHOV
iconipiag ayvowav. Q. Th., 38; PG 90, 1349 D, Capita Theolog. et oeconom. V, 6,

276 Thunberg, Microcosm and Mediator, p. 293.

277 Yrepnoavein tom Ociag xoi avipwnivig yvooswg orépnois. PG 90, 585C, Q. Th. 56, S.4.

278 T6 1iig Onepnoaviag nadog, éx 0o cvvéatnkev ayvordv: Yo 8¢ cvvelfoboar mpog Evwoy
dyvolan, piav Qpovioy ouykexvpuévnv drotedobolv: povog yap éxeivog Eomv LrepHPavog, 6
Kai v Ociov Bondeaiav kai v avhponivnv ayvoncag dcbévaav... PG. 90, 585C, Q. Th. 56, S.

4.



192

antipaedagogic habit of presumptiousness (oinﬁlg), which brings about the illness of
pride and the tendency to stand against God?7 .

“When you seé arrogant men not able to endure praise being given to others better than
themselves, and contriving to suppress the truth byl denying it with countless insinuations
and baseless slanders, you must understand that the Lord is again crucified by these men
and buried and guarded with soldiers and seals”.280 When man behaves proudly he
reflects in himself those who from arrogance and hostility and hatred led Christ on the
cross. This means that Christ is always crucified in a spiritual way, if one does not exhibit
the humility which Christ demonstrated, and thus he been nailed on the cross. Lack of
humility betrays the existence of every passion corrupting this virtue. For Saint Maximus
the conceited man is himself the one who crucifies the Lord without accepting the
redemption that accrues from the cross. The notion of the Lord’s burial, I think, implies
for Saint Maximus the “concealment” of one’s responsibilities for what he did against
God, or if we would like in a better interpretation, against himself, because he is not to be
purged of oncoming guilt feelings. |

A second means of expressing it is by not recognising his own faults but dressing them
up as his assets and virtues. A third is by avoiding judging in equal honour his behaviour

and tactics, knowing that by doing so he will reveal his lies and he will let others

279 *H...oinoig anadaydymtog pévovoa, 16 Thg repn@aviag Yevvav REPLKE voonUa, T TV
avnikelpévny 1@ Oed pépov Sabecv. PG 90, S00B, Q. Th 5; 1265A, Cap. theolog. et oeconom. III,
13...7f} voow tiig puaiobong oifisews. PG 90, 708C, Q. Th. 64.

280 "Orav i8ng Tvag Lmepnedvovg N pépoviag EmaiveioBar Tobg Kpeittovag, GkNPUKTOV te
unxavopévovg ol v Aalovpéviiy dAbsiay, poupiovg avthv ancipyoviag mepacpolg kai
40epitorg StaPolraig, voer pot méiv OO TovTWV oTaLPobebar Tov Kbpiov xai Bantecbor. Cap.

theol. et oecon. 1, 65.
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understand his personal predicament. He, therefore, tries to embrace his fellow sufferers
becoming chief, because of his faults.

“He who feels broud for his virtue or his knowledge without showing virtue as a talent
donated by God, which also is cultivated through industriousness, he expands the
realisation of his own weakness, and thus he does not avoid the bad behaviour of pride”.
281 A fourth, therefore, is by boasting about virtues i.e knowledge of God, while ignoring
 the fact that virtue is a gift from God and its measure is the correction and cure of the
personal ailmenf called pride.

The abilities and qualities which man carelessly attributes to himself, whether or not true,
are classed as powerful products of pride. Man creates a picture of himself which is only
his. He considers he is the unique personification of virtues and graces (yapiopata), he
is willfully blind towards his own deficiences and he explains everything as by-products of
his own abilities. The pride which is latent in all these, makes him a slave of the above; it
teaches him how to unpose upon others and how to idealise his own deficiencies and it
entraps and debars him from any redeeming attempt. Man’s life is propped up by self-
delusory and false experiences which achieve anything but good and they strengthen with-
in man this passion called pride; thus forcing him to translate it and to experience it as the
supreme virtue of his life.

The only escape from this tunnel of psychospiritual darkness, is “for someone to become
a person of understanding and moderation (ugtplétng), and not to be a slave to the
passion of conceit, continually searching among created things for what is hidden from his

knowledge. When someone finds that there are vast numbers of different things that

281 ‘O mepi v Gpethv f| THY VOOV ETpOREVOs Kai pn 7@ PETPQ THG &v L&pin &pstiig, Titol
TPOKOTiiG, ovvenekteivwv TG oikelag acbeveiag v émyveposivny, 16 Tig Lnepnpaviag

Kakov ob Siéguyev. Q. Th. 56, S. 7.
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escape his notice, one will wonder at his ignorance and abase his presumption. And when
one has come to know oneself, one will understand many great and wonderful things; for
to think that one knows prevents one from advancing in knowledge”. 282

When, therefore, one examines oneself in this way, one will be and remain a conscien-
tious personality, checking his deficiencies, working not on what cultivates them, but on
what cleanses them from stains and blemishes. By behaving like this, one is tranformed

into a strengthened personality.

282 Ei 0éherg yevéohar myvipmv kai pétplog kai 1@ ndba tig oifcswg un Sovievawv, dei
(iter év Toig oLGL TL £6TL KPUNLTONEVOV THYV GV YVAGIY Kai gVpickwv naproAla kai Sidgopa
npaypara Aavlavovtd og, Bavpaocelg 1€ €nt T off dyvecia kai cvotelAelg 16 Ppovpa: Kai,
CEaLTOV Emyvolg, CUVHOELG MOAAG kai peydAo xai Bovpactd npaypato: £nel 10 vopilewv

eidévai, obk £a mpokonTEw €ig 10 £idévan. Char. III, 81.
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g) WRaTH (Opyi)) - Aunicer (Oupndc) = HaTrea (Micoc)

Wrath represents everything which stands opposite to calmness. It is the cause of many
disturbances in the psychosomatic world of man and brings with it, as undesirable by-
products, anger and hatred. St. Maximus accurately describes it as the passion of the
incensive aspect of the soul. Wrath springs from hybris (0Bpic) and the diminution which
an individual experiences by someone else. Saint Maximus says, therefore: “when you are
insulted by a person or humiliated, guard against angry thoughts” 283

The wrathful person (6 0py1lopevog) schemes against the person towards whom he
directs his wrath, in any way which contradicts good.284 St. Maximus perceives grief as
the unavoidable by-product of wrath. Both these are based on vainglory (kevodo&ia), on
dishonour (&¢Tipia) and on preoccupation with matter 285 In St. Maximus we encounter a
psyéhological mechanism between these two. Grief, according to him, is more easily
perceivable rather than wrath 28 Certainly, “there are things that distress ug and this does
mean that they are always the same as those that make us angry; the things that distress us
being far more numerous that those which make us angry. For example, the fact that
something has been broken, or lost, or that a certain person has died, may only distress us.

But other things may both distress us and make us angry, if we lack the spirit of divine

283 "Otav OBpodiic mapd Tivog fi Ev Tivt EEoudevabiig, ToTE MPdoERE ANO TAOV AOVIGHDV TG
opYiG... Char. 1, 29.

284 Kai yap 6 opnlopevog, fitor BupodueEVos, Kakov T TO00VTog Tob Tpdg 6v Bupodtar, Tpog
16 évavtiov tobtov petayayeiv povAdusvog, Tovtécn 10 éyaeév, T TowadT Kwnoe ypiiral.
PG 4, 273B, Scholia in liber de Divinis Nominibus.

285 "Eni 8¢ Tig opyiic xoi Tig AVANG, xatappover Sotag kai ampiag kai TdV OLMKOV
npayndtmv. Ibid

286 Thunberg, Microcosm and Mediator, p. 288.
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plilosophy”.287 Grief for St. Maximus is a feature of behaviour stronger than wrath. He
stresses that the conditions provoking us to “grief’ outweigh those equivalent ones of
wrath. He, additionally, finds the cause of their difference in the reasons inducing them.
Grief is an experience connected with persons and objects having immediate relationship
with the man who grieves. It affects man as a process of personal character, and it is
linked with one’s immaturity in not accepting the natural “flow” of any situation or their
- results, if he is to blame, whilst wrath constitutes the concrete dimension of rivalry, and
the disposition 6f irresponsibility. The holy father characterises the conditions of wrath as
an unphilosophical attitude against life. We could also add that wrath consists of an
external experience having internal mirrorings. Wrath wounds one’s self-awareness by not
confronting things from their proper and serious side, and compels man to be obsessed
with perceptions betraying lack of precious interesting and constructive alternatives.

The Saint also provides to us a parallel translation of wrath under the term: “ire”
(nijvic). “Ire is not occasional wrath but persistent anger” 288

The holy father thus considers ire as a continuous emotion. This continuity is concrete
and determined for specific work. Ire is manifested through persistent wrath which not
only ceases easily, but it is perpetuated dangerously by operating dismantingly to all
psychic functions of oneself. This kind of wrath is difficult to get expelled because its

action overturns every opposite reaction of a man to it.

287 Qb & Hoa Avmovpcsba, Sd tabta xai Opywousbor mAsovaler yap té TV AORMV
gunolobvta, mapd 1@ TV dpynv- olov, éxAacbn 168e, anmiero 16de, anibavev 6 deiva. Awa
Yép 16 towabra Avmovpsla povov S 8¢ Té Aowmd kai Avmovpeba kai Opnlopela,
aguhocopwe Srakeipevor. Char. 111, 96.

288 Mwwig oby 1) Tux00ca OpYN, GAAG T mipovos. PG 4, 428 B, Scholia in lib. de Mystica Theologia.
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Naturally, very few people would readily admit that the wrath they feel within themselves
is in fact a constituent result provoked from their alienation from God. This is due to the
alienated pattern .which generates each sentiment of wrath. The incitement to this kind of
behaviour betrays a contradiction of anything which man blames himself for and of
anything which fills him with wrath for his own actions. By self-critical examination and by
admitting to the nature of things, and the problem of his alienation, man sees wrath as it is
and he does not misintepret it. Wrath is combated through the patience a person exercises
and experiences.

St. Maximus maintains that anger starts from the “boiling ({€o15) of blood around the
heart” and that it aims to quench man’s grief against anyone who has harmed him. Anger
can be divided into three parts:

| a) wrath which some call “bile” (yoAn) or
“rage” (YOAOG).
b) ire.
¢) rancour (k0t0g).

Wrath is the alternative manifestation of the activated anger. Bile is the defensive tactic
against grief Rage is the behaviour of the being against him who caused the grief. Ire is
the repressed anger, whilst rancour is the seeking of a suitable opportunity for the

repayment of an evil deed 2%

289 Tov 8¢ Bupdv malv siven Aéyovowy Cgowv tob mepikapdiov aipatog &' Spediv
avtilvniioews. Awonpodciy 8 Todtov gig Tpia, gig OpyHyv, fiv TivEg EkdAscay XoAqv Kai xoAov,
kai ig pipviv, xai gig kotov. Kai v pév épyiv eivan pact Bopdv mpodg Evépyaiay apyiv xai
kivnowy &xovia, 1i Bupdv évepyobpevov: Thv &€ yoAqv Tiv &t @Alov auvvav Tob AvTRCAvVToS
16v 8¢ yoAov, THv &1’ Eavtod Tod Avrndévrog éneEédevov eig OV Avmiicavtar v 8 piwviv
Oupov eig naiainowy (eipnton 8¢ mapd 6 pévev kai T pvipn mopaxatéxecba) Tov 8

k6tov Bupdv EmTnpodvia Kopdv eig Tipmpiav: sipnton 8 mapa 16 keichar kai ovrog. Amb.



198

On this quotation we observe the holy father to refer to the data forming and composing
anger through natural terms. The holy father’s anthropology at this point is manifested
with flexibility, Because it approaches the psychological aspect of the subject “anger”
within biological syntheses of the body. The terms he utilises constitute for him the
particular traces where anger finds its juxtaposition at the body.

An action of anger is the accute éxﬁmosity (6%vyoiia) which offers unacceptable and
unethical means when man employs it. By following the influence of anger, man demeans
himself by obéying its biddings, thus becoming prey (Bopd) to demons bellowing
(bAaxrtobvteg or Bpuyopevor) for his destruction.?® He, who is subjected to anger,
behaves thus because in essence he is affected by aggression towards others. Naturally,
this fear does not refer to any self-protection but it is considered as the cause of spiritual
death in a person, because deep down he imitates it by conversion of the anger and the
aggression he really had to feel against his real enemy, i.e the demons who never ever stop
disturbing him. In my opinion this anger could also indicate that it becomes an experience
of disorientation within a person’s life. Its influence distresses the soul because it distorts
(rapatpéner) one’s being, turning feelings of anger against passions, to anger against
other people.

“Forbearance (nakpobupia), freedom from rancour (@uvnoikakia) gentleness, all

arrest anger and prevent it from growing, while love, acts of charity, kindness and compas=-

10, PG 91, 1197B-C. Saint John Damascene uses the same quotation as well in his work Expositio Fidei,
Chapter 30. Both, Maximus and John Damascene took this quotation from Nemesius.
290 ‘0 katd mopaTPORNV BUROG, GVAIPETIKOG EGTL TOIG HILOVUEVOLS QLTOV AVOpOROIC TpogH

0¢ 7oig LAakTobol ka0 Hudv daipoociv. PG 90, 856A, Quaest. et Dubia 68.
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sion make it diminish”.2%1

Hatred, finally, together with the thoughts (Aoyiopoi) of sensual desire, prove that the
soul is tainted (deBaptog) because it is contained by them.??2 Its characteristic
constituents are hypocrisy (Onoxpioig), the pretence of friendship, animosity (Ex8pa)
and envy (¢00vog), which are always hidden under a false cloak of assumed love.2%

The person against whom hatred is directed is our “brother”. Hatred appears as a
temptation on the part of him who hates and it promises dire consequences against the
instigator. If therefore a person wishes not to find himself in this controversy with his
“brother”, then he must behave as St. Maximus says.

a) “Do not let yourself be overcome by this hatred, but
congquer it with love. You will succeed in this, by pray-
ing to God sincerely for your brother and by accept-
ing his apology”.2%4

b) “Do not judge as base and‘ wicked a brother whom ye- |

sterday you regarded as spiritual and virtuous; but wi-
th long-suffering love dwell on the goodness you per-

ceived yesterday and expel today’s hatred from your

291 "Eqi 100 Oupod pakpobupio koi apvmokaxia kai npadtg i6TOOL Koi obk EQCIV abLTOV
abEev ayann 84 kai EAenpoovvy kai xpnoTdme kai phavlparia gig peinowy dyovow. Char.
11, 47.

292 A kGBopToé £0TL YuR, Aoyicp@v Kai Embupiag kai picovg nemAnpopévn. Char. 1, 14.

293 "Ynokproig £0Tv, phiag Tposmoinaic 1| picog oxpan grkiag kekalvppévov: i Exbpa, &
gbvoiag svepyovpévy i @Bovog, aydnng yapaktiipa ppovpevos. Q. Th. 56, S. 6.

294 My vik®d 16 10D picovg, GAMG vika &v Ti| Gydnm 10 picog wikiicelg 8¢ TPORW TOLOVTY
TPOCELYOpEVOG brép abTob yviioing mpdg Tov Bcdv, v anoloyiay avtod Seyopevog. Char.

1V, 22.
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soul”.295
¢) “Do not say: “I do not hate my brother”, when you simply
efface the thought of him from your mind. Listen to Mo-
ses, who said “Do not hate your brother in your mind2%
But reprove him and you will not incur sin through him” 297
d) “Do not think that those who bring you reports which fill
you with resentment and make you hate your brother are
affectionately disposed towards you, even if they seem
to speak the truth. On the contrary, turn away from them
as if they were poisonous snakes, so that you may both
prevent them from uttering slanders and deliver your own
soul from wickedness” 298

“A rational soul can not foster hatred towards humans, and to be at peaée with God,

295 M 16v x0ég mvevpaTKov GSEAPSY Kai EvapeTov, Sid 6 &v Got ofipepov &€’ énnpeiag tod
movnpod £ynivépevov picog, kpive Qadriov kai movmpov- aAra, Sd Tiig pakpobupovong
ayanng 1a xBeowvd koda Aomlopevoe, 16 onpuepov picog Tig Woxis andBale. Char. IV, 26;
comp. I Cor. 13, 4.

296 Lev. 19: 17. LXX.

297 M7 einng, ob piod Tov adedpov, ™v pvApNY abTod AROGTPEPOPEVOC KAAE EKOVGOV
Mwbocéwg Aéyovtog, pf ponong tov adeApoév cov, M Swavoia cov: Eheypd EAéyEng Tov
68eApov cov kai ob Afyn &' abtov apaptiav. Char. IV, 29.

298 M g ebvoobvrag Aoyilov, Tovg Adyoug cot Pépovrag, AV &i ool kai picog nMpog ToV
adehpodv Epyalouévovg kdv aAndeverv Soxdov GAX’ ¢ favatodvrag g Tovg To100TOUG
anooTpépov: iva KkaKeivovg Tod kaKoMOyEiv avaxoymg xai v ccavtod yoxiv movmpiag

anaAragne. Char. 1V, 31.
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Who is the giver of the commandments? If that person does not want be in peace, you
protect yourself from hatred by praying for him properly and not abusing him to anybo-
dy” 299, That is to say that Saint Maximus advises a person to display a rational behaviour
to others, so as not to be in animosity towards God and His teaching,

I think that the holy father in this passage attempts to put one in a good frame of mind
with his fellow humans. He stresses that the faithful must be always ready to develop
proper relationships with others, without feeling hatred against them. To confront in
oneself an assumed hatred which probably comes to the surface in one’s behaviour is to
pray for them. Thus, there is no possibility of being defeated by this hatred, and also one
will be in the position of accepting others as individuals with their own special needs.

The solution against hatred is found, according to St. Maximus, in forbearance
(naxkpobBopia) and indeed it has two ways of action:

‘a) “The long-suffering man is one who waits patiéntly for
his trial to end and receives thus the boést of perseve-
rance (Kapteéia).3°°

b) “The long-suffering man abounds in understanding30! .

He endures everything to the end, and while awaiting
that end, patiently bears his distress. The end, as Apo-

stle Paul says, is everlasting life” (Zon Aimviog).302

299 Oh Svvaton woxn Aoyikn Rpdg Gvlpwnov picog Tpépovca, Tpog TOV Oedv eipnvebom, TOV
1@V éviordv dotfipa. Ei 8¢ £keivog eipnveboar o BéAet, GAAG ob ye ceavtov Gnd picovg
QLAa&ov, TpocevyOucvog LIEP albToD Ywnoimg kai uf kakoAoyelv abtov npog nwva. Char. IV,
35.

300 "Ex§exopevog (6 GvOpwmog) g pakpodupog, 16 Téhog Tob mepacpuod kai Aappavov obtw
70 kavynua 1M kaptepiog. Char. IV, 23.

301 "Avip pakpoéBupog moAvg v ppoviiaer 14, Prov. 29.
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St. Maximus considers that, by experiencing the temptation of hatred, one must try to be
benefited by it, knowing that, if one bears it without complaining, one can be led to eternal
life, where man .becomes free from the distress caused by sin. In my opinion, the holy
father implies that temptations “sharpen” one’s spiritual demeanour and guide it towards
spiritual maturity. Temptations are for Maximus the specific means through which one
may become aware of psychosomatic imperfections and thus struggle towards remedying
them.

According therefore to the holy father, man must learn to live with the temptation of
hatred, without complaining. By accepting this temptation and every temptation:

a) one does not blame God as the One Who sends temptati-
ons.

b) one learns to consider them as a necessity leading into inner
pﬁrgation.

c) one takes the opportunity to be humiliated before God, and to
seek for His help.

The great benefit deriving from the state of temptations is to be exercised in patience,
and, of course, in humility. By displaying patience, he learhs how to confront his fallen
self. He does not obey in his worldly wishes, and he welcomes temptations as the motive
to think more considerably about his tendency towards sin, and the fact that his existence
is many times subjected to conditions dangerously established vﬁthin himself, which
compel him to be involved quite often in its “cogwheels”.

Acquiring therefore awareness of temptations, he considers them as a part of his spiritu-

302 3m mavra té ovpPaivovra &nt 16 TEAOG GVAQEPEL, KAKEIVO TEPLEVWV, GVEXETOL TGOV
AvTnpdv: 16 8¢ Téhog éoti {om aidviog katd Tov 'Andctodov (Tlabrov). Char. IV, 24; comp.

Rom.6: 22.
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al immaturity. He perceives that whatever is related to them, it will sooner or later entirely
vanish, because some day -one will depart f_rom life, and thus he will win his controversy
with sin, becauée he displays tolerance against it, not of course by accepting it, but
confronting it as a necessary evil, with which he “cohabits”, i.e he lives with it, without
embracing whatever he is being dictated; he feels consequently no distress at its presence,
but he interprets it on the base of eschatological perspectives, whilst finally he considers
them, if we prefer it that way, as the forerunner of eternal life, where finally everything

referring to them will be entirely and irreversibly abolished.
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¢) Imacinamion (Paviocio)

“Imagination is the representation (dvatdmwoic) of ima_ges to the intellect” 393 It refers
to the passion connected with everything relating to perceptual im:ages. Imagination
misleads the senses by making them behave in opposition to their natural character, and it
forces man to experience its deleterious influence. It is divided in three parts:

a) “Into the way of making images of what makes
the sensible impression.

b) that which makes representation out of the im-
pression that remains from them, the images havi-
ng faded.

c) the third form (of imagination) is that in which any
pleasure (16ovn) in what seems to the imagination
to be good consists, or in the case of something that
seems to be bad, the sorrow it provokes” 304

Saint Maximus distinguishes three kinds of imagination. The first and the second of them
are simply concerned with imagination as we what we might call an image-producing

faculty in the mind; the third kind is more important for the holy father and is concerned

303 ...pavtacia (Bom) 16 év Savoig &vatvrwtikév. PG 4, 205A, Scholia in liber de Divinis
Nominibus.

304 ‘H gavtacia mabog kai Tnwolg avayyehtiki aicbnrod Tvog. (...) Awmpsiton yap 7
gavtacnikn (SOvamg) eig Tpelg poipag mpatv pév €ig THY 1@V AvTMyseV sikovioTikiv
npdg ta mowbvta aictntiv v avridqyiv Sevtépav 8¢ THY £k TAV  pevéviev
EYKATOAAEPATOV GO TOVTWV GVOTVROTIKNY, U1) Exovoay épnpeopévag £ni 1 Tag gikdvag,
fiv xai idiwg pavtastikiv kakobor tpitnv &v fi méca RSowv) T KaTd Paviaciav dokoivtog
ayabob, f| Sokobvrog kakob, katd AbnnY cuvictatal. PG 4, 201A, §V, Scholia in liber de Divinis

Nominibus..
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with the way in which the imagination acts as we what we ﬁﬁght call a crucible for the
passions.

The third kind of imagination functions when the soul is moved by its feelings towards
what is experienced by the senses. The soul produces impassioned images and continues to
desire the evil and attempts to realise it as a true experience; after this desire of evil, tries
to satisfy itself with the sensual pleasure relating to it. If the sensual pleasure is not
integrated in itself, then oneself experiences grief at not finding satisfaction. Finally, the
thought for the realisation of imagination may come to an end if the idea promoted enters
on the stage of senses, which undertake to place it in the dimension of the human body,
and to bring it as soon as possible into integration.

St. Maximus describes the relationship between desire, pleasure and senses as follows:
One therefore must not endure “the voluntary passions of the flesh and be seduced
through the various ways of the crooked pleasure”. Everyone then “by dissolving the
multi-flexible and complicated pleasure, together with all the sensory organs which
entangle the self-control, converts this crooked road into a straight one’303.

The holy father stresses the point of the non-“seduction”, caused from “pleasure” in
order for the man to satisfy the passions of the flesh. Saint Maximus’ conviction on this
issﬁe indicates on the one hand the short-lived duration of sensual pleasure, and on the
other its “innovating” action against the wholesome interests of the soul. By not satisfying
the passions of the flesh, one prevents the manifestation and consolidation of the sensual

pleasure in his life. Simultaneously, one also liberates the virtue of self-control which, by

305 Thal. 47, 1 428A and C. Myte t0ig £kovaiolg i 6apkdg madest S THG NOALTPOTWG
OKOMEVONEVIG TTAGVAREVOS Tdoviig TtV moAVEMKTOV Te Kai molbmAokov fidovniv, kai macwy
opob 1oig aicnnpiolg moOATPONMG SupremAeYRévnv TH dykpateig StaAboag, 16 oxold &ig

Osiov &énoinoev, quoted by Vilker, op. cit. p. 116.
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being hooked to the selections of the “ingenious™ pleasure, was being weakened. Besides,
through the rejection of pleasure, the senses are also freed which until then had been
bound up in the activity of the passions; they therefore begin operating in accordance to
the traits of their natural profile. By denying oneself all these opposed experiences, one
cleanses the path leading into the encounter with God, and “asphalts” it through the
purification in thoughts and actions.

Sometimes, pleasure which represses the entire intellectual nature plays a crucial role in
the creation of passion. This sequence reveals the artificial character of imagination which
is based on appearances.3% “First”, therefore, “the soul comes to imagine the bad; then it
comes to the desire of it; then feels pleasure or grief, and finally it experiences it’307 .

Imagination deceives (pevaxkiln) the mind and it concocts imaginary representations
which remain in the unconscious of the human soul 38 These represéntations eventually
take root in the intellect, thus creating an habit (££15) to passions.3? When the mind is
absorbed superficially with the perceptible (td aicOntd), it becomes the cause of impure
(dK('xB.apta) passions.31® Then the senses exploit the weaknesses of the ﬁﬁnd and
through imagination they impel man to obey physically their commands. Each imagination

relates to present or to past experiences and it is not connected to situations which have

306 .émep Snhol Ty TAAGRATOSY TV Soxovvimv gavrtaciav. PG 4, 37D, S. in lib. de Coel. Hier.
307 &v mpdrTolg N wuxh &v pavtacig yivetar 1ob kakob: gita &v émbupiq- Enerta év RSovi @
AU £10° obtawg év aicbijoet. Other chapters 227, 1456 A.

308 .pévm 8¢ gavtacia 16v vobv gevakifovoa:...oxfipa Toig obk ovot Sidkevov...PG 90, 728,
QTh 48,

309 “Om kot €i8og tiig mpounoxepéwng Ti Savoig xakilg gavraciag, § T@v mabdv &g
anotedeitar... PG 90, 300C-301A, Q.Th.16.

310 0 katé v gavraciav Taig émeaveialg 1@V aicbnTdv évanopsvev Sid v aicnoy

vobg, akadaprmv yivetar nabdv dnpovpyds. PG 90, 461A, Q. Th. 44.
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not as yet occurred. It also depends upon two characteristic factors: The imaginative (t6
@avtaoTikov) fact and the imaginable (16 @avtalépevov). In the core of these two,
imagination thrifzes. With their assistance, the by-products of imagination are created,
whose passion is the imaginable.3!! The form of imagination is complex and it depends on
the restructuring (tpoowAacic) of the material things.312

I think that Saint Maximus implies here the close connection existing between pleasure,
senses and imagination. In my opinion, that connection is expressed through futile and
superficial seafches_ which stimulate more one’s sinfulness and make one a slave to
passionate and illusory expectations, which not only disorientate, but also may last for a
long time. The connection between pleasure, senses and imagination “drags” one to
behaviour and attitudes which harm one’s inner potentialities.

The person who leads a life full of imaginative behavioural patterns, falls victim of two
misconsceptions: Either he creates an unsubstantial idea in which he experiences the
knowledge of God or he renders the action of the Divine commands a soulless idol
(eidwAov). The knowledge wﬁich is expressed without the passion of imagination, does
not have or cause any negative reactions to the human existence, whilst obedience to

commands in the absence of the rational, offers knowledge as the inanimate (Gyvyov)

31 | naco goviocia §| TV mapoviav, 1, 1OV TapeAfoviwv: TAv 8¢ pAnm ysvopévav
rovtanacwy (ot obdopds. Iyéoig yap ot 10ig dkpoig St £autiic pecitebovou. "Axpa 6
QNUL, 10 T PAVTACTIKOV, Kai 16 puvtactiv, &€ dv did péong Tiig pavraciag, oxsceng obong
T@v dxpav, 10 pavracpa yivetal, mEpag LIApYOV évepyeiag kai tdBovg, Evepyeiag pév Tob
pavtactikod, ndlovg 8¢ 10b Qavractod, 1OV Sid péong THg Qaviaciuag, oYECEwV ALTAOV
LRapyoLonG nEPL aLTO, AAMA0IG covanTopévev dkpav. PG 91, 1263A.

312 | ovvletov avtii popenv émmlévieg tiig avalewpbeiong katd v gavtaciav DAng 16

£id0¢, npoonidrttovies. PG 90, 249C,Q.Th. Prol. 7.
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idol of any action, whatsoever.313

Imagination operates through temptations (reypaopik®dcg). The worldly idol (x8oviov
€idwAov) which it offers to man, is full of megalomanic tendencies. The fancies which
derive from such behaviour, swamp (xataxAblovowv) every part of man’s existence and
they foment (U0BaALovotv) the creation of worse conditions, such as passions.

Thus, the wish to be liberated from the deceitful imagination of the senses ought to be
. the first care and aspiration of the sufferer. By this benefit, man changes course, he
conforms to the promise of every Divine knowledge and he rids himself of every passion
and each material fancy.314 An equal purging is experienced also by the mind. When man
has a lucid mind he receives the gift of wisdom (cogia).3!5 The departure of the mind
from the perceptual reality signifies change, progress and transformation of the senses, so
that they may not work entirely and solely for the perceptible but they may be in full
accord with the intellectual functions.31¢ The liberation of the mind from the slavery

(dovAsia) of the senses, means the end of its stagnation and its free passage (TOpevoIC) -

3130 § omotépav TovTOV Tiig ETépag Exwv Sielevypévny i THy YVOGLY dvumdcTaTOV £ROINCEV
povtaciay fi ™ npa&v dyvy ov KaTécTNOEY EISWAOV' YVDOIG Yap ATPUKTOG PavTaciag ob-
Sév Sieviivoyev: Loest@oov abtiv thv mpafv obk &xovca xai mpadig G@Adymctog Gyvxw
TabTov eiddre kabéomke, yuyoboav avtiv yv@ow obk Exovaa. PG 90, 692A, Scholia 22; comp.
Moazroobka, Kdopog, avlpwnog, xowvwvia kata tov Maéipo ‘Opoloynti, p. 370.

314 1iic kaTé TV aicBnow anatAiic pavtaciag EAebOepor, THY Tpdg Tag Bsiag mayyehiag
YvooTkilg mowobpevol mopeiav, Eopév év Tfi Eppum Tdv Tabdv Aéyw, kai maong LAKG
povraciag kabapeuovon katactéoel. PG 91, 1369B, Ambigua 247b.

315 0 16v vobv ndong aiontiig paviaciag tomsag kabapodv, déxetar copiav. PG 90, 617C, Q.
Th. 59, S. 3.

316Matoobka, Kdouog, avipwrog, xkovmvia xard tév Ma&yo ‘Ouoloynri, p. 76.
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towards God.3!17

For St. Maximus, when man’s mental attitude does not contain an enslavement (Ond
dovAeiav) to sensual fancies, it acquires the anmgelic (dyyeAixiv or vontiv) non-
material knowledge. However, this only happens, if the correlation (cvlvyia) between
vision (Bewpic) and action (rpa&ig) does not lose its cohesivenéss; otherwise knowled-
ge3!® s ineffective and it does not differ at all from imagination. The action is without a
“soul” because it is devoid of the rational and, in other words, it constitutes an idol.31°

The Holy Father stresses that man, through ascetic efforts can reach to the natural
motion of his nature, abandoning to his past, his weakened and misdirected self, which

was derived from the fancies (pavtaoiat) of his senses.320

317 Matoobka, Kéouog évlpwnog, xowvwvia xatd tév MaEiuo ‘Ouodoynri, p. 77.

318 _1ob¢ xaBapav aicOnriig paviaciag Sstapévovg v Gvdov yvowv tdv vontdv. PG 90,
292A, Q.Th. 10.

39Marcobka, Kdouog avlpwnog, kowvwvia xard tov MaEipo ‘Ouoloynri, p. 201.

320 Tavrag (tag Svvapeig Tig woyiic) &xmv dEelc kai AvelanatiTovg, GLVAYEL TOV ROALV
Aadv, 14 £€ adbtdv sbc;aﬁﬁ SijAov 6T katd @bow Kivijpatd 1€ xai Siavoipata (sivat). "Ydota
O¢ a4 EEw TG TOAEWG, TOLTECTL THS YLXAG, TG mowobvia Tév moTUpOV TV Sopilovia dia pé-
ooL TG MOAEWG, €i0i TG KaTd THV Quoklv fcwpiav, St £kdog aicOicewg £k Tob xat
ui)‘tﬁv aicOnrod nopanepndpeva te koi eicpéovra TH Yuxf vofipata: &€ dv & Siepyopevos g
oAV THY YoV, ThHg TV aicntdv émotpng notapod diknv aroteheitan Adyog Ov &wg Exn
Siepyopevov avTny 1 \yoxﬂ,. ovK dnofaileton tag TV aichntdv gikovag 1€ xai Qavraciag
8 v éprotopévy molspsiv al’m]? TEPUKEVY | ToVPpd kai OALOplog Suvapig (Tdv Tovnpdv

nveupatav). PG 90, 449D, Q.Th. 49.; comp. Mystagogy...pp. 64-65.
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A) Greea. (ITheovetia)

Greed is a factor which promotes and generates passions.32! It is observed in human
beings in the form of anxiety for the forever increasing acquisition of earthly goods. The
greedy person associates with all the noisome characteristics, relating to material abuse.
He sets as his aim his egotistic ﬁnposiﬁon upon creativity. He considers that everything
belongs to him; he does not wish to comprehend that by his behaviour he misinteprets the
tendency of reciprocal love of the Creator towards his creations. His desires to own
everything turns him into a hapless and impersonal subject to the biddings of passions.
Therefore, instead of ascending spiritually, he descends into the darkness, inducing abyss
of inhumanity.

Greed is the agent which corrupts (S1a@0cipet) equanimity (icovouia).322 Its tactics or
mefhods destroy men as well as nations. It demolishes each healthy constitution and upsets
eéch notion‘ of healthy or sincere justice. It effects non-parity as the result in interhurhan
relationships, denies man any correct usage of law and it corrupts parity through |
strangulation 323 This powerful passion is explained adequately by St. Maximus, although
it is encountered scarcely in his writings. For the Holy Father, greed is a condition of life.
This means that man opts to live under it and inakes it a lifelong experience. Its duality as
a passion is expressed by two characteristics:

a) By its materialistic morphology, structure

and methodology.

321 | (mheovekiav) 88 v yevwnmikiyv 1€ kai abEntiknv tob nabovg dvopacev dAnv. Char. 1, 83
and 84; comp. Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 426.

322 Ava Tig mAcovetiog, TS Sikaioovvng Sragdeipar v icovopiav. PG 90, 768A, Q.Th. 65.

323 "Avigémqra. 8¢ ViV THY KOG OTEPNOWY TAC i60mTog cupPaivovcav, TOLTESTL THV

nAcovetiav. PG 4, 368C, Scholia in liber de Divinis Nominibus.
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b) By its contradictory behaviour towards ju-
stice.

Both these antitheses promote the violation of the personality; they squash each of its
initiatives and they benumb its healthy reactions. Result? The imbalance between actions
and experiences in man’s life.

St. Maximus concludes his references on greed by offering the following advice: “To

dispense to each according to his worth is to preserve and to save everything” 324

324 T$ yap vépewv Exaotov 16 kat &tiav, TobTo ovykpotel Tavia kai ohlel. PG 4, 368C,

Scholia in liber de Divinis Nominibus.
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€) VancLory (Kevodotia)

The passion of vainglory charges (kafictnowv) human nature and virtue with
illegitimacy.325 It deluges them with futile (Watatan) considerations in life and it does not
permit them a free expression and behaviour. The vain man perceives persons as well as
things egotistically and he does not allow himself to countenance the world in accordance
with the constructive spirit of God.

There are two _manifestations expressing vainglory:

a) “Love, interest and adherence towards anything
related to material wealth™ 326

b) “Hatred and confrontational attitudes towards
one’s neighbour” 327

These two manifestations are very strongly interrelated, because the vain man aspires
towards an ever increasing accumuiation of assets, believing that in this way he will be
recognised and glorified by others. By being vainglorious, he “loves wealth” and tries with‘.
this behaviour to gain the esteerh of others.328 So, the vain man bases his passion on an
effort for recognition by others, irrespective of the fact that this effort leads to a total void,
since it does not contain a mature savouring of any virtue.

St. Maximus’ term “vainglory” means, etymologically, precisely this: The empty glory or
reputation. Vainglory is seen as a human passion by:

a) worldly demeanour (ppovnua).

325 |, 44 kevodokia, Thv TE PUOW Kai abTv voBov v dpemv kabictnoiv. PG 90, 716B, Q.Th.
64.

326 | kevodotia (oTv) aitia Tig T@V Kpnuatwv &yénng. Char. 11, 17.

327 . .kevodotia (¢omv) aitia picovg npdg 16v mAnsiov. Char. 111, 7.

38 .6 88 kevodo&og ayan@ apyvpiov, iva 8t avtob dofactiy. Char. III, 18.
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b) bodily beauty.
c) wealth and the power by any means.
d) assumed prudence (ppovnoic) 322
These four proofs of existence of vainglory reveal that the person who depends on its
alienating experience, is based on a selfish (pilavtog) behaviour. He is affectedly
interested in the exercising of virtue. He judges every%hing not in accordance with the
Divine interrelation of things, but in accordance with his own false understandings. He is
also becoming accustomed to reaping of insubstantial (Gvvmootatovg) benefits
(¢raivovg).330
St. Maximus stresses that when glory is sought for the benefits of others and for the
elevation of the spirituality of man, it does not constitute evil.33! Today’s society includes
many individuals who are vainglorious. “These persons display an unsullied inner world
but it is based on vainglory’.332
It is no small struggle to be freed from vainglory. Such freedom is to be attained by the
‘inner practice of the virtues and by more frequent prayer, and the sign that you have

attained it is that you no longer harbour rancour against anybody who abuses or has abu-

329 .. TH#c...t0D koopwod kevodokiag...idov, 10 &ni kéAAer kai TAOVT® Kkai duvacteiq xai
@povnoel kevodoeiv. Char. 111, 83.

330 Kevodotog £oTtv, O TG oikeiag, GAAG pi tiig Oeiag Eveka 86&ng, v apetiiv émdedwy,
kai movolg oikeiolg Tovg €€ dvBponwv dvonoor&tovg énaivovg @vobpevog. PG 90, 1289B, Q.
Th. 56, S.4.

331 .o08é 1 80Ea (xaxodv), GAMN 1 kevodotia. Char. 111, 4.

332 TToAMoVg Exel 6 KOGROG...kabapobg TH kapdig, aAld Sia kevodokiav. Char. III, 47.
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sed you 333
Also, the same is true when man knows that he has been greatly benefited when he has
suffered deeply, because of some insult (DBp1g) or indignity (@tipia); for by means of
the indignity vainglory had been driven out of him 334
St. Maximus concludes by saying that, “If we want to secure the erasure of vainglory and
not to suffer recurrence, we must concentrate our interest and attention to the following
constants:
a) Lest, like the vainglorious we utter dead words,
deprived of that life in accordance with the com-
mandments.335
b) To become worthy of the gift of Divine Know-
ledge and the ensuing charity, illumination (¢pw-
Tiopod) and luminosity by exercising love.
He who has been granted divine knowledge and has through love acquired its -
illuminatioﬂ will never be swept hither and thither by the demon of vainglory. But he who -

has not yet been granted such knowledge will readily succumb to this demon.33¢ The

333 Q0 pikpog Gydv kevodotiog amarliayiivar anoAlattetoan 86 Tig Sid KPURTHG TOV APETGOV
épyuocioag koi ovyvotépog npooevyiic: onueiov 8¢ tig anoriayiig, T0 unkét pvioIKOKEY T@
kakoAoyobvti. Char. 1V, 43,

334 “Orav &’ DBpet A Gnpig moviiong, Yivooke ceavTov peydhwg MpeAndévia, Tig kevodokiag
Sia tiig ampiag oikovopik®dg and cob EkPAndeiong. Char. 1, 30.

335 ...iva pun vekpole, d¢ kevodokor, MEPIPEPONEY AGYOVG, Kol THG KaTE MPagIY T@V éviohdv
£otepnpévoug Lwiis. PG 91, 601D, Epistle 20.

336 ‘0 Tijg Bciag kataEwbelg Yvhoswg Kai TOV TAVTHG POTIONOV Sid THG GyaTng KTNoapEVOG,
ob pumodioetal note, Lo Tob Tig Kevodoliag nvevpatog. ‘O 8¢ tadtng pNnw kotafiwdeic,

ebYep®E LT avTHG @épetar. Char. I, 46.
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abolition of vainglory delivers man from its demeaning shackles and from assumed
achievements, whose by-products are, of course, shameful (aioypé) passions and the
debauchery (deLaoia) which they promise.337 One of the achievements of vainglory is
also the passion of pride. 338

Frequently, vainglory uses virtues but in an unwholesome (60evéc) context. He who
cultivates the virtues for the sake of vainglory, also seeks after spiritual knowledge for the
same reason.3® Vainglory’s greatest blow against man is not only unacceptable behaviour
against others but also malicious calumny against them, where the vain slanders others’
qualities, presenting them as deficiencies, so that he may cloak his own drama.340

Great effort is required for the delivery of man from this passion. The first step is to
strive to practice all virtues secretly and exercise more frequent prayer, whilst the second
step is to accept fellow humans - with all their existing characteristics - and to discard any
notions which bring with them a futile occupation with life and a deceitful circumvention

of communion and rapport with others.

37 v éni toig SfiBev KatopBdpact kevodofiav...tiv éni toig aioypoig =nabBsowv
axoAaciav. PG 90, 708D, Q. Th. 44.

338 &k 8¢ Tig Kevodotiag (yevvartan) t6 Tiig bnepnoaviug (nadoc). Char. I, 56.

339 °0 816 kevodotiav tag Gpetac petep Opevos, SijAov dT kai THV yvow Sid kevodotioy
petépyetar...Char. 111, 75. |

30 "Eoyatng 62 xaxiog sdpebnostar Badudg 16 pY poévov Saxvesdu &mi toic éxeivov
TPOTEPTLOGLY, MG Kai 16 dwParrerv ta Exeivov kaAkd dg o TowdTa TVLYYXAVOLOLV.

Matoobka, Kdouog, avlpwnog, kowvwvia xkara tov Ma&ipo ‘Ouoioyni, p. 385.
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¥) GuutTony (Toostpuyapyia)

When the part of the soul which is not pathologically affected, generates tendencies and
adherence to passions, then gluttony appears. This contributes to the creation of methods
and ways which sully (pvovowv) the senses. The abuse of the natural function of each
sense, demolishes the energy of all inner tendencies and their essential worth.34!

The gravity of the passion of gluttony is such that it can overturn each important drive of
the bodily life.342 Its inherent danger is that it destroys virtues. By its lack of control it
kills the seeds of prudence. By its greed it stands against justice, bringing unjustice and
imbalance upon the individual. By its selfishness and self-love it dissolves the continuity of
natural philanthropy. In other words this passion leaves nothing standing in its wake,
destroying everything.343 The thoughts of unchastity have also its roots and origins in the
causes of gluttony3# | because in a deeper sense, unchastity (wopveia) is the mother of

gluttony but also its servant.345 Saint Maximus makes us acutely aware of this procedure

341 Tevva yap 16 BepnTikév THig Woxig THY 1@V nabdv EEwv xai v évépyaiav, kai d¢ Ociav
glookiletor v yaotpipapyiav, Tpog YEVESIY T@AV PLRALVOVIOV Ti| Tapaypicel Tdg aicioelg
TpON@V, £ig Avaipeoiv T@v &v T0ig 0UGL PUOIKAV AdYWV T€ Kai oreppdtwv. PG 90, 776 B; comp.
Q. Th. 65. 136-141; S. 10, 46-50.

342 Thunberg, Microcosm and Mediator, p. 284.

343 TIoAMGg 16 mabog Tig yaotpyiapyiag, Mg &v payaipe 1® Asio tig ndoviig Aonoud, ﬁyé-
kvwoey dpetds. Thg pév yép cwopoodvng, did Tl dkpaciag dnokteivel Ta onéppata: Tig
Sixaroovvig 8€, Sia Tig mAcovetiag Swalsipar v iconpiav: ThHg plavlporiag 8¢, S Tig
eUavTiag TV €K QUCE®G, Sl1aTéuvel GUVEXEINY Kai, CUVTORMG EINETV TAVTIOV TOV KAt GpETHV
YEVVIHOTOV GVAIPETIKOV £6TL Tiig YaoTppapyiag 10 nddog. PG 90, 768 A; comp. Q. Th. 65, 732-
739.

344 "Ex 8¢ tiig yaotpwapyiag, yevvatar O Tijg mopveiag Aonopog. Char. 111, 46.

345 Thunberg, Microcosm and Mediator, p. 285.
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and stresses the point that the appetitive aspect of the soul is stimulated by impassioned
thoughts of women. Such thoughts are caused by intemperance in eating and drinking, and
by frequent and senseless talk with the women in question; and they are cut off by hunger,
thirst, vigils and withdrawal from human society.34
The end (téAog) of gluttony is stench (Svowdia) and corruption (@Bopa), whilst the
aim of unchastity is infamy (aicybvn) and dishonour.347 The beginning of this vicious
circle starts from gluttony and unchastity and it continues through vainglory and pride.348
The advice of ‘St. Maximus to modern man, who is pathologically affected, is:
a) “Do not concentrate all your efforts on the
endowment of the flesh”.
b) Exercise the ability and capacity of the flesh
in accord@ce with the principles of self-con-
trol.
¢) Do not devote all your time to your body but ap-
ply to it a measure of asceticism appropriate to its
strength, and then “turn all your intellect to what
is within”. Bodily asceticism has only a limited use,

true devotion is useful in all things.34

346 Ivaokey 8¢ odtwe: olov, &pebilovor 16 émbupnmikdv Tiig yuxig ai éunabeic pviipar T@v
Yovalk@v: tovtwv 8¢ aitia, 1| 1OV Ppepdtav kai mopdrtev dkpacia, kai 1 abtv thv
YUVOIK@V kv kai @hoyog ocuvivxia. Tlepikonter 8¢ tavtag meiva xai Siya kai aypunvia
kai avayopnoig. Char. 11, 20.

347 ‘H Svowdia Kkai 1 pbopa téhog Eom Tiig yaotpipapyiag N 8 aioydvn téhog dom Tiig
nopveiag. EMUPAHOBHUD, Materials, for the study of the life and works of Saint Maximus the Confessor,
ver. 78.

348 Thunberg, Man and the Cosmos, p. 59.
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This does not mean, of course, that man must not be concerned with and for his
sustenance. It simply means that he must exercise prudent control over it. Food and eating
(4 Bpopata) is not evil, gluttony is.350 Everything in accordance with nature is pure,
because He is the cause of existence.3S! Gluttony causes considerable spiritual distress
and results in sinful behaviour.352

For man to acquire the desire and passions of the flesh, his senses must also participate.
However, everything depends upon the disposition of the mind.3>3 Gluttony is an example
born out of the doubtful relationship between soul, body and senses. It affects the entire
man and by convention (katd cuvvOnknv), it can spread throughout his entire being,
affecting his entire concept of the material world.3** The difficulty, therefore, lies in the
attitude towards flesh, which tortures the nobility (ebyévewa) of the soul 3%

Gluttony is based, naturally, upon sensual pleasure and it is followed by impatience and
haste. Sensual pleasure’s ‘mischief is that it works against man’s will and volition by

pretehding poverty (8vdewa) and want; it exploits the instinct of self preservation, thus

349 My 6AMV Vv oYXoMv cov mepi THV cdpko Exe, GAAG Opioov abTR TRV katd Suvapv
&oknowv, kai Ghov Tov vobv cov mepi Ta Evdov tpéyov. ‘H yap cwpanxi yvpvacia, mpog
OMiyov dpélpog N 88 evoiPea, mpog ndvia Eotiv aQéMpog. Char. 1V, 63.

350 Op 16 Bpopata kakov, GAN 1 yactpipapyia. Char. 11, 4.

351 Qbdév yép T@V KaTh Qoo dkadaprov, Ot Oedv Exer Tiig OnapEemg aitiov. Thal. 27, PG 90,
360 A.

352 "[yvatiov Takalri, Phocopixd kai feolonika épwriuata ovupwve pg tov ‘Ayio Madyo
Tov ‘Ouoloyntn, Athens 1990, p. 121.

353 ‘0 katd capka ndbog mepi yap THY aicOnow £xst v odotacty, mepi yap T6v vobv Exel
v drap&wv. PG 91, 440 C, Epistle 7.

354 Thunberg, Microcosm and Mediator, .p. 284.

355 To ppovpua Tig capkog, 10 Tupavvodv Tig Yuxig Thv ebyévarav. PG 91, 1149 A, Ambigua

155b.
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turning man into a slave to food and drink.3%6 He who sates the passionate desires of the
flesh, is an idol worshiper (gidwAoAatpng) and worse, an idol maker (eidwAomo166).357
Gluttony can be combated by the grace of faith and by obedience (brakon) to the Divi-
ne Commands?’8. Man can deaden this passion by the material exercise of virtue. In
this way all passionate considerations of the flesh are defeated and the daemons
are routed. The utter defeat of gluttony leads to the cessation of the action of each of the

passions,3® which depend on it and which, otherwise, might thrive under it.360

356 ‘Heoviiv y&p mowel kotd @vowv xai pfy Povdopévev fudv, koi f tuxoboo Tpogi,
npolafoboav évéeiav mapapvbovpévn kai nocig anokpovopévn tob diyoug v dxAnoiv. PG
90, 541 A, Q.Th. 55.

357 ‘0 1ag énnabeig Tiig cupkodg Opékeig MANPDY, eidwAoratprg Kai sibwionoldg éoti. Cap.
theol. et oecon. II, 26.

358 T6 tiig yaotpipapyiag nébog...f 1€ xapig Tig mictewg Kai f braxon t@v Bsiov Evrokdv
(katanoiepd)...PG 90, 784 D, Q. Th. 65, S. 44.

359 ‘0 S16 TGV GpeTdV KOTA THY TPEEWV VEKPAV &V EQLTY KATACTACHG TNV yOOTpILapyiav,
ToUg EUTOOEl EROVICTAREVOLS QLT Aoylopovg arokrteivel kai Saipovag. EMMMEOAHOBHUD,
Ma_terials Jor the study of the life and works of Saint Maximus the Confessor, ver. 80.

360 ‘O yobv anokteivag TV yooTPIROPYiQY, CUVOTEKTEIVE ADT@ Koi TG abTHY RapLPLOTApEVa

nafn. PG 90, 464 D, Scholia 20.
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c) Love oF poruLagiTY CAVOpwTopécKkela)

Love of popularity, according to St. Maximus, is the display of someone’s superficial
virtues to éthers. It is related to the externalisation of assumed characteristics of specific
purity and talented eloquence.36!

The life of the lover of popularity is full of trivial pursuits. He adopts the behaviour of
the flatterer (kOAakog) as far as his moral recognition is concerned and as far as
- expressing himself against others whom he considers as his superiors. He does everything
for appearances’ sake. He appropriates other persons; comments and thoughts, and he
“aurally” steals whatever enhances the apparent exercise of virtue and whatever is pleasing
to the senses. St. Maximus® description of this, depicts an image of man, who is only
interested in the dealing of matters362 .

The passion of love of popularity as a pathologic process of the soul, can be considered
within a realm which usually follows many passions. This realm is the state of hypocrisy,
which although is not stated by Saint Maximus as having connection with the love of
popularity, it can be nevertheless investigated, in my opinion, as so.

We can, therefore, observe hypocrisy as established by pretences and manifesting condi-
tions, characterised for the hardship of their activities, because they constitute alienated
experiences. Such experiences are hatred, animosity, envy, rancour, and the epipheno-

menon of attaining virtues altogether.

361 | avBponapiokeiay obv papév, Ty @g & dpetfi St avBpdnovg yvopévny 1@V 178GV t€
kai Aoywv énidaifiv. Q. Th. 56, S. 5.

362 ‘0 gvBpwndapeoxog, povov Emjieheiton T@v Quvopévev 10OV kxoi piv kai Adyovg tod
KOAUKOG: ivo Tolg pév Tty dpaocwy, 1@ 8¢ v akofv ogetepilntar, TV povolg Hdopévov A
Kai Kawnlqnouévmv 10ig @aivopévolg 1€ kai éGkovopévolg kai povp T aichnos

neprypa@oviav Ty apetiv. Q. Th. 56, S. 5.
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From the above we also observe that the manifestations of hypocrisy, which can be also
considered in themselves as passions, constitute the human existence through disastrous
structures.

The link or the relationship of love of popularity with hypocrisy, I believe is found in the
common characteristic displayed by the two terms, namely lack of self-awareness. On the
other hand, it is found in the irrational demands demonstrating both the lover of popularity
and the hypocrite, when they attempt to communicate with others; again both manifesta-
tions refer to a mask behaviour.

In the first case, the lover of popularity believes that only his presence can be the cause
for a frequent and sufficient account of others, with the “appropriate” loving disposition;
whilst the hypocrite seeks for the same account of others, by pretending friendship with
them.

In the second case the lover of popularity demands from others, that they accept his
personal characteristics, mostly vicious ones, whilst the hypocrite seeks to create illusions.
about himself, in order that his demands be satisfied without restraint.

In the third case we discern the lover of popularity to endow virtues just for the
impression he is moral person or that he has eloquence showing on speaking, or that he is
a well-balanced personality; whilst the hypocrite impersonates virtues as characteristics of
a decent life, i.e as a process “inspiring” his biological life and making it acceptable to
others. In the following we will investigate that the relationship between the love of
popularity and hypocrisy, sometimes goes through the same “channels” and “paths”.

Saint Maximus therefore, speaks about hypocrisy by saying that is found within pre-
tence. This pretence appears in the following expressions:

a) Hatred concealed by friendship.

b) Animosity operating as good w1ll
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¢) Envy, mimicking the character of love.
d) Life imbued with fictitious virtues, imparting
contrived modesty.
e) Pretence of justice which is maintained by ima-
ginary concepts.
f) Deceit which exist - in form - within latent un-
truths363
Love of popularity is in my opinion the result of these expressions, which is expressed as
prudency which strives with alacrity (€mtndg1dtng) to blunt each healthy disposition

(5raBeoig).

363 'Yrokpiolg £6T1 @ihiag npocnoinoig: | picog, oxnuat piliag kexaAvppévov £yBpa, &V
ghvoiog &vepyovpévir f| 986vog dyammg yapaktipa piyrovuevos i Biog, apetiic nAGopOTL,
aA\N ob mpéypatt, 6 koéoplov Exov- fi Sikaioobvig mpoomoincilg, T Tob givar Soknost
suvtnpoupévy fi anatn Anbeiag 2xovoa pdppwcty fiv ol Tov Sgwv i T@v N8OV okoMomm

ppobpevog, Emndevovatv. Q. Th. 56, S. 6.
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H) Passions (ITabn)

Hitherto I have discussed various individual passions, but it would be useful to conclude
/
this section by looking at the human fallen state more generally. This would be done in this
section by discussing passions and in the way by discussing habit. For these two concepts
sum up the mechanisms of the human fallen state.

“Passion is a movement of the soul contrary to nature (tapd @Vov Kivnoig) as in the
case of mindless love or mindless hatred for someone or for some sensible things. In the
case of love, it may be for needless food, or for a woman, or for money, or for transient
glory, or for other sensible objects or on their account”36* For St. Maximus the primary
interpretation of passion begins from the holy Apostle Paul. In analysing verse 5 of the
fifth chapter of his letter to the Colossians, he says that passion, according to him, is every
passionate notion (iééa by the meaning of éunabelc Aoyiopoi)?> These two
considerations of the Holy Father relate to nature and to guilt (eUoiwg kai évoyn) and
they are examined separately even though they are intimately related to each other.356‘
Each passion is born out of some inner moral and spiritual decomposition (cfy1g). By its

birth it causes an imbalance and it grows continually at the inner world of man. Passion

becomes habit and it appears in life as factor which impedes progress, destroying the three

364 [TaBog &omi, kivnolg \yuxﬂé napd @Yo f &ni pihiav Gloyov A éni picog axpitov fi Tivog fi
Sid 1. 1OV aictntdv, olov éni pév gikiav, i Bpopdtav GAdywv | yovaikde fi xpnudtev f
S80ENG mapep OnEVIG Ti TIVOG GALOL 1AV aictntdv f| Sa tadra. Char. 11, 16, I11, 42.

365 [T46og tov Epnadii Aoyiopoév avopacev. Char. 1, 83.

366 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 191.
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powers of the soul.367

The pathology of passion is always dependent on perceptible things and it abets man’s
preoccupation v;rith these. Passion would never exist, if its underlying notions were not
.preexisting and latent as past memories and experiences, influencing desicively a man’s
entire behaviour and attitude, or if its meanings did foment unconsciously within the
soul.368 “The passions lie, therefore, hidden in the soul and provide the demons with the
means of arousing impassioned thoughts in us. Then, fighting the intellect through these
thoughts, they force it to give its assent to sin. When it has been overcome, they lead it to
sin in the mind; and when this has been done they induce it, captive as it is, to commit the
sin in action. Having thus desolated the soul by means of these thoughts, the demons then
retreat taking the thoughts with them, and only the spectre or idol of sin (16

eidwAov Tiig apaptiag) remains in the intellect’™6 . “Most passions are hidden within

367 Mav nabog and onyewng ysvwwicOor népuke: koi Enelddy yevwnéfi, ob mavetar éabiov v
bmostoacav avTod kapdiav, ng &v Sia Tig yvoonkig Eiewg i pavépmoiv EA6n. Kai éA06v
Oviokel taig Tpioi Suvapeot i yuxdig. PG 90, 832B, Quaest. et Dubia 59.

368 Tlavtog méguke mabovg &pyewv 10 mMpooQué oicBnTdv. "Avev Yép Twog ORokelué-
vov...naBog obk @v cvotain nots. Xwpig ydp aicbntod npaypatog, ndbog ob Guvistatar. PG
90,472 D, Q. Th.50, 170-174; S. 8. |

369 "Ex t6v Dmoxeypévav T woxii naddv, AapBavovoty oi Saipoveg Tdg AQOPRAC TOD Kiveiv
&v fpiv tobg Epnabeig Aoniopobs: elta Sid TovTwV moAepobvieg Tov vobv, skPraloviar abdTov
gig ovykataBeowy EABelv Tiig anapriag Nrmbévtog 8 adtod, dyovov €ig THv katd Siavolav
apoptiav kai Tavtng arotehesbeiong, pépovotv avTOV AOLTOV aixpdrwtov gig v npa&iv
MeTd 8¢ tavtng Aowmdv o TV wuxqv 814 1@V Aoyiopdv Epnpdcavicc, obv abroig
onoywpoboiv: pével 8¢ povov &v 1@ vd 16 eldwlov Tig apaptiac. Char. 11, 31; comp. also I, Jam.,

15.
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the soul and they are brought to light only when the objects that rouse them are pre-
sent” 370

St. Maximus draws man’s specific attention to these because passions are dangerous and
deétructive, harming the soul at times unéfcpected. Man needs to guard his inner self, in
order to overcome the effects of passion. He also needs fo check any situatioﬁ capable of
stirring up passions.37!

An important notion in Saint Maximus’ anthropology concerning the passions, is that of
Eumadng Loyiouc’x; (impassioned thought), which is considered as the particular
precondition for the creation of passions. The notion of éumadig Aoyopdc will be
interpreted in detail in the third chapter of my thesis, where I will develop it in connection
with the notion of the struggle agéinst Aoyopoi.

A man, therefore, who is imbued in the principles of the flesh (1& gpovipata tig
60pKOG)*7? | amasses visible realities: passions. Bodily desire pushes him to attach
- himself intensely to the material substance of things and of persons, endowing them with
exclusive values. This happens when man cannot perceive beyond the surface of things and
of persons.3” Sadly, this results in the mixing of the natural human urges together with

passions, which, therefore, become unmanageable in ordinary terms and the reason for the

370 MloAra mabn v toig yoyoig Mudv Kékpuntal, ToTe 86 EAéyyoviar, dTav T& mpaypaTta
avagaivovtal. Char. IV, 52.

371 TloAré mafn kéxpuntan &v Taig yuxdic fudv, dnep Aavlavovia Muac ol GEGTEPOL TV
TEPACUOV Qavepobot, kai dei maon @uAakil peiv v kapdiav, pMnote mapagavéviog
éxeivov t0b mpaypatog, npodg 8, 16 ndbog kektpeda... EMMMPAHOBHUD, Materials Jor the study of
the life and works of Saint Maximus the Confessor, ver. 22.

372 Romans 8,6.

373 1bid,, Mystagogy...pp. 96-97.
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committing of sin.374 After that mixing, one experiences passionate effects which are
linked with every weakness of psychosomatic man. These passionate effects also invade
every healthy psychospiritual element and mar one’s personality. 37> Nevertheless, passions
are not created by matter, as they represent an imposed evil.37¢ Man’s enslavement to the
perceptible, explains better the ailment of sin in the human existence.3”” The soul is led
towards sin, by linking the senses to the perceptible and to passion. Only through Christ,
can the relationship with the perceptible be achieved and sorted out, in an impassive way.
Christ utilises whatever part of the human entity has previously sinned and works with it
to create virtue3’8 , chasing also away every pathological behaviour.37

By the conversion of passions into virtues, man comes to resemble Christ who, as the
true Logos, cleanses the substance of every being created but specifically the substance of

human beings3®. This particular purging is perfect (teAeia), St. Maximus underlines,

374 ‘0 nadeor TPOGTETNKAOG Kai mpaypaoty, &’ & un el Tag oppag mowitar. PG 90, 604 A,
Scholia 23. |

373 Maroovka, Kéauog, évlporos, xowavia katd tév Mdagyuo ‘Ouodoynt, p. 245.

376 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 191, comp. Matcobka,
Kéouog, avlpwrog, xowvwvia xkata tov Maliuo Ouoloynr, p. 241.

377 Maroovka, Kdouog, &vlpwnog, kowvwvia xatd tév Maéipo Ouoloynty, p. 113,

378 . moip 8¢ made moiav dpetqv avmbeica wikfoer (i Wuxh), T6v movipdv guyadeboaca
daipova, cuvagavicaca navieh®g abTd kai adtiv (Tv) 00 naboug kiviov kai ~Gg petd
v 1@V Tabdv anailayny, Td oiksla kaAdg Siaokoniicar Suvnoetar kai Sid moiwv Adyav fi
TpOTTQV ‘t(’lé 4nabeig 1OV oiotntdv npog tag aiohijoeg oikawwocapévn Sid 100 Katd QUG
Adyov oxéoelg, popedoel mpodg Gpetdag, g S tdv nabdv npdtepov époppodto Tpdg
apaptiag kai mAdG ™V kEAAM|V Tomoston 81 Sedvtwg GvrioTpogiv, Toig &' @v 16 mpiv
gmAnppéer, xpopévy Tpdg YEVEGIY Gpetdv Kai bréctacy... Thal. prol., 1252 A.

379 Volker, Maximus Confessor als Meister des geistlichen Lebens, p. 220.

380 Thunberg, Man and the Cosmos, p. 82.
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when man uproots (¢kpil®v) his own passions by employing the evil they generate, the

pain deriving from this evil and the ensuing, consequent punishment to this end 38!

381 Matoobka, Kdouog, dvépamog, xowvavia kard tov Mdaéyo ‘Ouoloynti, p. 125,
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1) Harr CEE10)

According to St. Maximus, habit has its source and origin in an evil imagination stored
up in the activity of the intellect.332 Its function displays every persistent trait of the
soul3® which is not characterised by perfection3®* but which, on the contrary, it proves
man’s consent (CLYKATAO£GLS) to sin. 383

The means of practical functioning of habit are found in delight, which is pathologically
~ enmeshed in the various activities of the senses.38 Habit is for St. Maximus someﬂxing
that has a positive function as well as a negative one. In its positive use it operates in
accordance with his natural and normal (katd @Oo1v) needs and not in accordance with
aberrations and with abnormal (mapd ¢Oow) practices. Habit acquires pathogenic
qualities when its natural functions are upturned.38’

The classification of the domination and infliction of habit starts from illogicality

(@Aoyia), lack of intellectual control (Gvouw), and impetuosity (Tponétera) in intelligent

382 "On kat £180¢ THG TPOUTOKEPEVNG i Savoia kakic eavtasiag, N T@v nobdv &g
anoteAgitan kai évépyera. PG 90, 301 A, Q. Th. 16.

383 “EE1¢ pév Eom Sidbeoig Eppovog (Thg wuxie). PG 4, 205 A, Schol. in lib. de Divinis Nominibus.
384 Thunberg, Man and the Cosmos, p. 63.

385 Xapaktip yap tig EEsmg 'q ovykatafeoig. PG 90, 329 B, Scholia 1.

386 Typmhakeica 1 Stapopw T@V aicbiocwv (Epyaciv) fdovii, 1| Tilg kakiag &&ig Eunpaxtog
yivesOar népuke. Q. Th. 49, S. 11.

387 "Eddewng @uotikiig £Ecmg, mabog Tiig katd @vowv vmokepévng T &Ear Suvapewg. To &€
nafog tfig katd Qvowv T &&et Suvapeweg £6Tv O KATA TAPAXPNGLY TiiG QUOLKTG EvepyEeiag

Tpomnog. Q. Th. 58, 15-24.
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beings. These are privations of intelligence, intellect and circumspection (Tepickewig).
But privation is posterior to the possession of habits.3%8 The procedure of this entire
classification betrays a circular succession, where habits lead again to the aforementioned
primary weaknesses of the soul.

The character of the habit’s tendency to sin is variant, according to St. Maximus.
Because it is not always for the same reason that sinners commit the same sin. The reasons
. vary. For example, it is one thing to sin through force of habit and another to sin through
being carried aWay by a sudden impulse (kata@ cvvaprayiv). In the latter case the man
did not deliberately choose the sin either before committing it or afterwards; on the
contrary, he is deeply distressed that the sin has occurred. It is quite different with the man
who sins through force of habit (0 and &ewg apaptdvmv) Prior to the act itself (év
npater apaptie) he was already sinning in thoughts (&v Aoyiopoic) and after it he is
still in the same state of mind (tfig a¥tig £oti dbécewc).38® Human intellect finds its
right way, when its existence (Drap&ug), its force (dOvapic) and its habit are specified as
actions of a specific and determinate vector.3% |

Loss of forcefulness and dynamism by the corrupt of sinful habit, is achieved, according
to St. Maximus, through the saving teachings of Christ. By delving into Christ’s teachings,

man purges and exercises the sensory abilities of the soul. He learns to distinguish good

388 "Adoyio 8¢ kai Gvola kai mponétewn &ni Tdv Aoyikdv, otepiaslg gior Adyov kai vob kai
neplokéyens. Al 88 atepnosaig, T@v E&ewv giot devtepon. Char. 111, 5.

389 Qby €l AOYog TOV THYV adThv apaptiov kat ivépyaav aupoptavoviav éotv, GRAa
Siapodpog-. olov, GAho £a7i 10 anod Efewg &ﬁaptdvew xai Ao 10 xatd svvopraynv: 0¢ obTe
npod tﬁg apopriag gixe v évlbunowy, obte petd v dpapriov: GAAG koi c@oddpa ini 16
yeyovott dduvatal. ‘O 8¢ anoé £Eewg, &k T0b évavtiov kai mpdTov Ydp xatd Siavowav ovx
EMAVETO APOPTAVOV Kai peTd 16 mpafor, Tig avtig éom Subécewg. Char. 11, 83.

390 Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 336.
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(kah6v) from bad (kak6v) and turns habit into a healthy nourishment for the senses.39!
The experience given to man through good habit, betrays the existential possibilities of
likening him to God.32 Correct use of healthy or good habits, leads to the three saving
habits, i.e virtue, knowledge, and theology (Beoldoyia). The first enacts practically
avopeia and prudence, the second promotes justice in accordance with ‘the' correct
understanding of creation, while the third flows from the total perfection of wisdom.33

These three habits can be shown, diagrammatically as follows:

Theology Knowledge Virtue
Perfection Natural Theory Action
Wisdom Justice Power and Means.

According to the above diagram, habit is divided into the stages of the practical
(npoxtucod), the gnostic (yvwotikod) and the theological (8godoyikob) part,

preserving the so called True Philosophy in Christ (AAnbic xatd Xpiordv Pidooo-

391 ‘O 1ob @cob Adyog £oti toig 88 Sa v &Ewv ta aicbntipo Tiig Wuxfg yeyvuvacuéva
gxovoly mpog Srakprotv kaAobd e xai kakob, otepedv avTolg Sidwot Tpoghv. Cap. theol. et
oecon. I, 90; comp. 5, Heb. 14.

392 Thunberg, Man and the the Cosmos, p. 65.

393 Of tpeic &Eerg Tig cwmpiag THY THG GpETAS Aéyw, Kai TV Tig yvoosws kai TV TG
Bcoroyiag. 'H pév yap Ssiton tiig kotd mpa&wv avdpeiag kai cwppooivng, N 8¢ tig katd
QLOoIKTYV Bcwpiag Slxaioobvng, 11 8¢ TMig Katé PpovNoLY dkparpvodg TeheldTT0g. Cap. theol. et

oecon. II, 16; comp. Balthasar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, p. 531.
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@ia).* Thus, by this way, man is entirely uniﬁéd with God in any actions (mpageig),
thoughts (Aoyiopot) and relationships (o€og1g).39

After this achieved behaviour of the soul, man severs any links with the natural
connection with material things,3% he is unified with God and he acquires a steady
tendency to do good.3%7 |

The comprehension of the concept of habit for St. Maximus is the notion of the
relationship of the essences of man and of the Divine, and it constitutes the key to the
approach of the Saint’s salvational and humanistic teaching.3® St. Maximus says that
good habit leads to impassivity. This habit reflects the area where the “face” of man’s
psychic disposition is elevated towards the glory of God; that is to say a “face” created by
the diversity and quality of the virtues‘.399 The diversity and quality in turn, turns man
towards a complete connection with the Divine, within the spirit and the letter of true

habit. This means that, when every human being utilises “the blessed grace of virtues” it

394 EMKd AHOBHYD, Materials for the study of the life and works of Saint Maximus the Confessor, ver. 5-
15; comp. Balthasar, Kosmische Liturgie: Das Welltbild Maximus’ des Bekenners, p. 531. This threefold
distinction goes back to Origen at least.

395 PG 4, 564 C, Scholia in Epistolae Sancti Dionysii; comp. Balthasar, Kosmische Liturgie: Das Welt-
bild Maximus’ des Bekenners,p. 314.

3% . .1fig mpdg Td dvia Quoikiig oxéocwe... PG 90, 265 D, Scholia.

397 | AapBaver T mepi 16 koAov dpetakivitov tandémra. PG 90, 265 D, Scholia.

398 Thunberg, Man and the Cosmos, p. 53; comp. Heinzer-Schonborn, Symposium on Maximus the
Confessor, One volume, Fribourg 1980, pp. 239-246.

399 O yap &Ahmeg NSVvaTo TOv Oedv ebhoyelv, pn &pag mpodg Dyog Bewpiag kai yvOGEWG
Katd v £Etv THg dnaeeiac;; fiyovv Tiig Gnnpovog sipnvikiig katastdoews 1O katd Yoxiv
T Swwbéccwg mpdowmov: 16 &k MOAMDV kai Swpdépwv dpetdv yopakthpwv dixnv

ocvykeipevov. Thal 54, PG 90, 512 A; comp. Thunberg, Man and the Cosmos, p. 121.
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follows God by exercising its good habit.400

400 &v mpayponikii &6t kai Ton@oetL... PG 4, 564 C, Scholia in Ep. Sancti Dionysii, comp. Baltha-

sar, Kosmische Liturgie: Das Weltbild Maximus’ des Bekenners, pp. 313-314.
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3 ) COMPARATIVE STUAY OF THE SECONA. CHAPTER

In this comparative study, we will attempt to illustrate the overlap between Karen
Horney’s notions of neurotic phenomena, and Saint Maximus’ notions of fallenness. What
one can maintain at first sight, is that both topics investigated, reveal a close convergence
between them, and their divergence is less apparent. But, before reaching any quick con-
clusion of what the comparative study will reveal about either their convergence or their
divergence, we must conduct a careful comparison.

For this comparative study I have selected a number of terms from our analysis of
Horney and Maximus. Some of them correspond very obviously such as self-love and
pride. In other cases I have brought into comparison seemingly difficult notions in which
however similar mechanisms can be discerned: examples are the comparisons of Horney’s
fantasy and Maximus’ Aoyiopoi and her discussion of the oral attitude and Maximus’
notion of gluttony.

Self-love

Self-love for Karen Horney, reveals the neurotic’s tendency to compel others to suc-

cumb to situations which serve his worthless aims, and it is the disturbance distinguished
by egomania and malice.

According to her, self-love fights against the truth and prevents one from searching for
it. Through self-love, the neurotic person becomes more self-estranged. He does not expe-
rience healthy emotionalﬂ feelings, and he lives in uncertainty about himself. Unfortunately
self-love is a “behavioural drag” where man aoes not work and function like other “live”
persons, losing, thus, the opportunity to consider his inner capacity as a kind of objective

potential, and as a work of art.
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Self-love, for her, is the phenomenon causing, on the one hand, “mental poverty” in man,
whilst, on the other, it pushes him towards extreme behaviour conceming his relationship

to others.

For Saint Maximus, self-love is a more fundamental matter: it is the mother of every
passion. Its value appears as bodily and sensual weakness. It is the one’s irrational aim
towards pleasing and satisfying one’s material needs.

Self-love alters and grows according to the prevalent conditions of man’s life, trying to
subjugate as many aspects of the personality, as possible; Self-love breaks completely any
interrelations with other human beings and, of course, also with God. Self-love renders
man not as much a servant of sin but a slave of sinfulness. It dilutes the characteristics of
good and pure creation which God has instilled in man and forbids him to move towards
self-correction. Essentially, self-love displays the influence of all passions in their worst
form. What can be drawn, in conclusion, from St. Maximus’ teachings on self-love is that
one can not find accurate enough deécriptions to express the damage and the painful
repercussions of this passion’s occasions to man’s life.

St. Maximus presents self-love as Horney does, but not in general terms. Horney per-

ceives self-love as a general aspect causing inevitable problems, and she does not expand

her research on it. She does not penetrate more in this phenomenon in order to render it
more accurate and understandable. On the contrary, St. Magimus examines self-love as the
apex and cause of every other vice. His understanding of it operates through accuracy and
precision. St. Maximus' expands the aspect of self-love, in contrast to Horney, and
distinguishes in it hatred against the entire creation. In putting this more directly, we argue
that the holy father discerns in self-love tendencies manifesting destructive desires against
anything living and breathing. The man embroiled in the “gears” of self-love feels that

everything surrounding him works against him whether this “everything” refers to others
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or to the environment ‘itself. More than this, St. Maximus considers the passion of self-
love as a direct opposition to God.
Pride

Neurotic pride for Horney is the disorder that alters the psychospiritual structure of man.

It is the phenomenon which deceives and forces man to believe in talents and virtues he
does not really possess. For each individual, experiencing and practising pride as way of
~ living, interweaves it with every idealised iﬁage'hidden in himself. Neurotic pride efodes
every good disposition of the soul and brings catastrophic changes to the personality. It
makes the individual susceptible to egotism and selfishness, and it drives him away from
any correctional trend. Whoever is affected from pride cannot identify the neurotic
constants of this phenomenon, and his psychosomatic realm, sooner or later, follows a
disbalancing path’.

St. Maximus, although he agrees with Horney’s understanding of pride, nevertheless

takes it in further stages and examines it in relation to God and His creation. For him, a
man behaving proudly expresses blasphemy against God’s providence. Pride estranges the
physical creation and brings impropriety into the creational and salvational plan of God.
Equally it ébolishes every notion of parity and justice and it proves that man stands far
from any Divine or Human Knowledge. Pride, according to the Saint, impels man to
selfish actions, investing him with the cloak of falsehood, and presses him to detest any
truth, however self-evident. Furthermore, the man possessed by the vice of pride reﬁses
to honour God as universal Being and avoids acknowledging the weaknesses of his nature
as causes alienating him from God.
Passions

Passions for Horney express the overall state of inner neurotic instability. This instability

could be displayed in many ways. Some of these are:
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a) Man becoming ambitious.
b) Man becoming excessive as far as his real
needs are concerned.
c¢) Man being led easily astray by unfounded
ideologies.
d) Man becoming anxious.
Passions sublimate human needs and present them as inflated. In any human choices the
existence of passion may be latent, if in these there thrives an exaggerated need. Passion
cheats and ostracises human endeavour.

Passions, such as vice and sin, do not represent for St. Maximus a natural condition of

the soul but an abnormality of it. Passions are mainly passionate thoughts. They are not
simply motions of the soul but sinful thoughts, i.e representations charged with psychic
power which derive from the soul, when it ails. Passions mainly thrive upon the soil of
sense and of memory.

According to St. Maximus every passion consists of:

-a) Perceptual matters.
b) The senses.
¢) The natural forces of anger and desire.

For him, passions are all the manifestations of sinfulness, provided that these act in a
destabilizing way, against the human person; through situations which are clearly imbued
with sin and provoke imperfections. When man’s imperfections appear, they create
passions and end up being a permanent feature of his life. The pathology and pathogeny of
passions are dependent upon the permanency of them within the soul. Passions take roots

in the soul, they bother man and cause incalculable damage.
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Although the convergence in the aspect of passions between Horney and Maximus is
obvious, nevertheless the divergence between them remains clear. There are two points in
my opinion which we can discuss in order to reveal this divergence. The first refers to the
phenomenon of passions as a cultural weakness which, according to Horney’s viewpoint,
appears as some kind of “social competitiveness” harming others’ equal or supreme
capabilities. According to St. Maximus’ viewpoint the aspect of passions is on the one
hand the “divorce” between man and his potentialities, whilst on the other it is the summit
of every interhuman imbalance existing in society, and rendering it “bleeding” as a
“moribund” being. That is to say that St. Maximus® consideration on passions does not
commence from cultural formalities, but from the man himself who affects others and the
society, in accordance either with his constructiveness or his destructiveness.

Second, by changing what Karen Horney maintains about passioﬁs, that they alter and
transform the man’s endeavour, we could mai’ntain that the holy father does not refer to
any kind of “endeavour” affected by passions, but he goes deeper than this and admits that
the ability altered by passions is the “demeanour” of the man’s psychosomatic realm.
Through this transformed demeanour, the passions do not work superficially, as in
Horney’s viewpoint, but fhey provoke decisive existential harmfulness in one’s course
towards ka® opoiwow, disorienting one, thus, from the way leading to personal and

universal balance.

Fantasy-Aoyiopot

Fantasy, according to Horney, exists as a neurotic phenomenon to shore and support the
essence of ideal self It leads the neurotic person to inertia and escapisms. It limits man’s
abilities and it oppresses him phantasizing imaginary situations. These situations lead to

fantasies which the neurotic person savours as true experiences, which incarcerate him in
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notions of grandeur from which he cannot escape because he likes to live with self-

deceptions.

In some way the equivalent of fantasy, for St Maximus, is the Aoywopoi which are the
restructuring of substantiated notions within the intellect. For man to function by
Aoyiopoi alone, he must have already allowed them to have taken root in his soul.
Aoyiopoi are unbreakably linked to desire. Desire entraps the senses and forces them in
| behaving through Aoyiopoi.

In this aspect, I think that we have a divergence between the notions of fantasy and

Aoywopoi. Horney refers to fantasy as delusive tendency of the neurotic individual. She

does not consider fantasy as a trend existing because of real neurotic characteristics, but as
something deriving from the mind without essential value.

On the contrary, St. Maximus considers Aoyiopuoi as an existential procedure found
within rﬁan and affecting his inner qualities. Aoywopoi are not linked or expressed through
imaginary situation, but they are features of the self, created and adopted by man, in order
to substantiate in actions his sinful behaviour. When we say that Aoyiopot exist, we mean
that they constitute the precise incorporating behaviour every time the man sins.
Aoywopoi are, for the holy father, not hallucinating perceptions with imaginary implica-
tions, but the particular preconditions for actual sin.

Oral attitude-gluttony

One of the main reasons for the generation of neuroses, for Horney, is the phenomenon

of oral attitude or greed as she terms it. This relates to the neurotic’s tendency to be

constantly preoccupied with food, drink, rivalry and merryment, sexual contacts and the
purchase and possession of objects or other “jtems”. The reason for the employment of
such methods is found in man’s inner void. He has lost the meaning of integrity and he is

preoccupied with the folly of matter, which leads him to erosion even faster. What is then
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on offer is an empty and shallow living, where the neurotic loses the essence and is
absorbed in the trivial.

For St. Maximus the phenomenon and expression of oral attitude or greed is entirely

identified with gluttony. As we have examined that passion before, it has to do with an

intrapsychic trend which influences the whole psychosomatic personality and provokes
many compulsive and abnormal behaviours. St. Maximus® “oral attitude or greed” is
connected with all dark and evil immoral “aptitudes”. To understand it better he gives us
an etymological interpretation of the term “gluttony”

St. Maximus says that “gluttony (gastrimargia: papyaive v yactépa) comes out
of a worm or an animal - according to Aristotle - which is born of the sepsis between earth
and water. Since it is born, it never stops to destroy the earth. After the damages it
provokes, it pierces the earth and comes upon its surface. When it appears upon, it dies in
three days. After these days it is born again because of rain and starts to live and destroy. -
That is why the ancient Philosophers called everyone who eats a lot as gluttonous.
Oneself, however, can respectfully understand it as it is being set, and to comprehend
whatever has been said in accordance to the spiritual contemplation™0! .

This quotation provided by St. Maximus, we could explain, as an example of the

gluttonous person, expressing what it means for a man to serve his belly without restraint.

401 OpSeic ODTE YPAPPATIK@OY ODTE PRTOPOY ERVMUOVELSEY. Ap1oTOTEANG 8¢ &v T Tlepi Loxav
pépvnrar {dov (6kdANKoG), napyod Acyopévov, dmep yevvara ano onyewg, peralv e g
kai tob 0V8atog. Kai a@’ ob yevvnofj, ob maveta ynipayodv, £wg éxtpuniicay ™V Yiv, &g Ty
gmoaveiov EABY kai EABOv, Bvijoker Tpeig Mpépag kol HETE TPEiG MUEPUG EpYETAL VEQOG
Bpoxiic, kai Ppéxer éndve avtod, kai avalii pnkén aepdyov ov. Kai éx Tovtov olpar Todg
apyaiovg PrAoa6@ovs OpundivTag, ToLG TOALPAYOLG yaoTpyuépyovg anokarécar. Avvator 8¢
Tig eboePig Toig obowy EmParrew eidag, kai katd nvevpaTiknv Oswpiav ékAaPeiv ta eipnué-

va. PG 90 832 A-B, Quaest. et Dubia 59.
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The outcome 1is, that he becomes an immoral personality because his interest is only to
satisfy his gluttonous passion and every other bad habit which is a result of it.

However, if we explain it into a wider patristic context, we could say that the holy father
employs this quotation from Aristotle, to show us that for the consolidation of the spiritual
contemplation, a person must follow a path free from experiences of worldly habits. When
a person lives thus, then he does not “hang” himself up to innate tendencies, but he learns
- how to utilise nature properly and dispassionately.

Both. Karen Horney and Saint Maximus, examine the oral attitude-gluttony as a

neurotic-sinful phenomenon promoting and generating many other passions. Both accept
that these tendencies include a broader aspect of exploiting others through carnal desires

and greedy behaviour. The only divergence I would argue that exists between them is that

Horney investigates the oral attitude as an outcome of competitiveness, whilst St.
Maximus considers it as an outcome of self-love. In other words, the starting-point of St.
Maximus for the aspect of gluttony is wider than Horney’s, who limits the oral attitude to

competing tendencies between people.

Compartmentalisation-Katdtunoig

The notion of compartmentalisation, the interpretation of which Horney outlines, says

that it has to do with the fragmentation of human nature into many pieces. Compartmenta-
lisation can develop into a particularly negative contradiction which fractures the psycho-
somatic foundations of man.

From St. Maximus® point of view, k@tdtunocig is seen in link with “self-love”. It is the
spliting of the one nature, which subdivides man in multiples. It reduces the power of

man’s inner strength and forces him to function as psychosomatically fragmented*2.

402 The idea of the psychic fragmentation is much developed in the Homilies of Macarius the Egyptian,

which Saint Maximus knew very well.
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From these two short paragraphs, we observe that in the matter of compartmentalisation

only the term is the same. On the one hand, we have Horney who presents compartmenta-
lisation as a neurotic disturbance, dividing the existential realm of man, whilst on the
other, we have St. Maximus who presents it in relation to the passion of self-love.

The relationship Saint Maximus accepts between self-love and compartmentalisation
is found in two characteristics. First he presents compartmentalisation as the middle point
~ of the development of self-love, i.e as the factor stabilising the self-love in the psyche of
man, and second, he presents it as a spiritual divisibility between body and soul, indicating
thus, that it operates as a strong precondition for the psychospiritual deadening of man’s
existence.

As we observe, in Horney’s equivalent compartmentalisation, we do not have anything
like what we have in St. Maximus psychology. We just see her referring to a general -
again - approach of the term, which although sometimes penetrating, nevertheless remains

limited, and, as a result, it is not investigated in consummate scrutiny.
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After the comparative study of the second chapter, we come to the conclusion that
Karen Horney’s notion of neurotic phenomena refers to the man’s inner spiritual weakness
to be freed from the destructive influence that neurosis imposes upon him. She also
examined these phenomena as situations which alienate man from his real self, whilst they
imprison him in an enormous amount of intrapsychic illnesses and disturbances.

Saint Maximus’ notion of fallenness refers not only to man’s inner irreplaceable void, but
more than this, refers to man’s entire alienation from God. This is, in my opinion, the
objective of the holy father, i.e to reveal in “bruised colours” the man’s estrangement from
God. Besides, this is the meaning of “fallenness™ as well, e.g. the fall of man into godless
experiences.

I think this is a point Karen Horney did not understand, when she occupied herself with
the problem of neurosis and its phenomena. She did not understand that these phenomena
are not just what appears externally and what other people conclude when observing
others’ “doubtful” attitudes. The real “neurosis” i.s what remains inside the man and never
appears if man does not search for it in himself carefully. This real “neurosis” is nothing
but the man’s division from God, which not only brings about “strange tendencies” or
behaviour, but, more than this, brings about an existential aversion to the salvational plan

of God for the entire creation.



CHAPTER 3: THEHUMAN PERSONALITY

RESTOREA,

The notion of therapy, according to Horney, constituted the most important factor in the

philosophical and scientific formation of her theory. Horney aimed in therapy to help a
patient to establish good relationships with others, to discover himself and to attain the

possibility of working towards his self-realisation. A person’s capacity was considered by
her as an essential part of his self-realisation, because it includes his faculty creative work,
and that of assuming responsibility for himself. The first goal towards a proper develop-
ment of the therapy for him is found for Homey in the patient’s relinquishing his illusions
about himself and his illusory goals through discovering his real potentialities, and
evolving them in a right way.

Hornéy’s theory on therapy converges on the ontology of human choice. Through
therapy one fights against an idealised image and refuses to adopt prescribed patterns of
behaviour given by culture or society which harm his psychosomatic being. The
therapeutic process is for Horney a journey into releasing from dictates of pride and self-
love and the recovery of the real self as the locus of choice.

The task of therapy is turned not to strengthen the externalised living of ego, but to
overcome the neurotic need to do so. According to Horney, a person can retrieve through
therapy his spontaneity, the faculty of his self-evaluation, and his spiritual self. Not control
but release, not managing feelings better, but unlocking and recognising them, not dimini-
shing the moral demands, but casting off the perfectionist proud self, and creating in the
whole real self the basis for feelings and self-evaluation.

Homney’s therapeutic approach is not an intellectual consideration, but an influence
which becomes an emotional experience for the self. In other words, the therapeutic

methods suggested by Horney are not the cognitive awareness of oneself, but the
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experienced understanding of one’s particular experiences, and therefore beyond any level
of intellectualisation.

The notion of therapy, for her, is directly related to the personality of an individual him-
self. In her opinion no therapeutic method will work if the following two conditions are
not met. First the neurotic person needs to express his problems entirely; and second the
psychoanalyst needs to be capable of understanding them in accordance to the patient’s
_ needs, and not simply in accordance with the categories of the psychoanalytical theory he
embraces.

On the other hand, St. Maximus’ anthropological considerations provide categories
including curative teachings which proceed from his articulated spiritual experience. Saint
Maximus in his curative teachings promotes the teaching of the Church about salvation
and examines it in relation to his personal interpretations on man’s existence.

St. Maximus investigated Man and Cosmos in relation to his ideas on therapy and
salvation. His whole spiritual work and writings testify to us today that one of his chief
preoccupatiqns was to reveal in a proper way the path leading to salvation. In scrutinising
in general perspective St. Maximus® notions of salvation, we can maintain that his teaching
on this, followed three levels: the salvation of man in Christ, the salvation of man as an
entire psychosomatic being, and the man’s deification as the pinnacle of this salvation.

All these three levels indicate that salvation is achieved when man discovers in it, the
therapeutic process it offers. For the man to discover this therapeutic process, he must
search for the wholeness God endows, he must become aware of his fallenness, he must
recognize the destructive activity of sin, and he must attempt to experience the salvational
work of Christ in himself When man devotes his entire existence to this search, St.

Maximus stresses that he becomes able to perceive all therapeutic methods provided by

the Church.
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For St. Maximus, therefore, the methods of therapy contribute to man’s existential
purpose of union with God. For man to understand and examine these methods, he must
first realise that God created him not only to complete His work of creation, but to
become part of God’s perfection. The position of St. Maximus with regard to thera;;y is
considered as an attempt to teach to the man the passivity of the body and the soul, and
the necessity for him to ger rid of it. These two realities are experienced as one, when man
~ tries in his earthly life to confirm himself in accordance with Christ’s commandments, in
order to experience the life hereafter which is given to man through Christ as an ever-well-
being reality.

In other words, St. Maximus’ understanding of therapy constitutes a general aspect of
his anthropology, which although hidden in many theological-psychological notions,
nevertheless exists as a considerable soteriological precondition, which is attained, or
achieved, as an existential event with psychospiritual results, if man maintains-the practice
of it inAhis life successfully.

Concluding this discussion on both Hémey’s and St. Maximus® notions, we say that the
greatest help the patient can obtain from any curative method, from Horney’s viewpoint, is
to realize with full consciousness neurosis as part of his behaviour, which overturns his
inner potentialities. This realisation is for her the first step forward against all neurotic
phenomena, and constitutes a constructive factor because it opens the patient to more
roads of accessibility towards the effectiveness of therapy.

On the other hand, St. Maximus refers to therapeutic procedures in order to stress the
idea that man needs to be aware of the means that can be employed against his sinful
behaviour. The more one succeeds in discovering ways for his personal treatment, the

more one approaches the reality of salvation. The curative methods of the holy father’s
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psychology promote the anthropology of the Church and tender it more useful and helpful

for the modern man.
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2 ) T He PSYCHOLOGICAL PERSPECTIVE OF MANS THERAPY ACCORAING TO
Karen Horney
Karen Horney’s understanding of therapy is fundamentally holistic. In other words, she

examines every neurotic behaviour of man in connection with his entire living structure.
- Her basic axiom on this approach is that no neurotic phenomenon can be fully understood
or identified by an analysis of its constituent parts alone. In this way, she investigates
therapy as an attempt pursuing to solve the man’s neurotic weaknesses and deficiencies
 without dividing them in parts, but considering them in relation to the whole inner and
outer disbalanced realm of his self.

Thus, the methods she applies on her holistic a_pproach as methods of therapy reveal the
next step for a secure and successful achievement of it. According to Homey, the success
of the therapy is no simple matter. Powerful factors in its success would be, according to
her, appropriate and valuable means, i.e innovative and fully practicable ones. Homney did
not divide the success of therapy from its objective effectiveness. According to her, both
notions, that of the success of therapy and that of its objective effectiveness, are
interlinked and complement one another. That is to say that for the therapy to be
successful, as an expected positive effect in a patient’s life, there is first needed its
placement within a general framework which will be related to the specific procedural
behaviour éf all neurotic phenomena. Horney recognised that each neurotic phenomenon
moves within a concrete procedure, viz. it commences because of a particular cause, it
develops concrete symptomatology and ends with concrete disorientations. The entire
neurotic procedure is a procedure full of weakness. For this weakness to be overcome
constructively, there is needed a frequent and sufficient attempt by the patient, for, if not
the ideal outcome, at least a satisfactory one to be attained.

The therapeutic methods suggested by Horney are: resistance to temptations, insight and
religion. These are not the goals for therapy, but conditions informing actions and motives
towards efficient therapeutic effort.

In the aspects of therapy being discussed in details right afterwards, we will see that the

method of resistance to temptations, for Horney, constitutes a considerable means not only
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for the avoidance of every neurotic “missile”, but also a factor intervening in the choices of
man in order for them not to be developed neurotically. In other words, resistance to
temptations operates as a restraint against situations affecting the man’s psychosomatic
potentialities. In this curative method, Horney discovers the “cutting down” of all neurotic
demands, caused by any intefnal or external circumstance. Through this therapeutic
process, man “awakens” his existential conscience and behaves as a complete personality
against all these phenomena which imprison him in established “shoulds”.

For the therapeutic notion of insight, Homey indicates that, this therapeutic method
connects not only with the knowledge of conflicts and strivings that are relatively easy to
be identified, but also, and more importantly, with those buried deep in the unconscious
and thus disallowed, because all cause neurotic experiences which sooner or later become
unbearéble psychospiritual burdens. Through insight all idealised images of the self can be
cured, and thus one’s personality becomes free from conflicting compulsions, and restored
in his existential being; i.e in his real self.

The therapeutic aspect of religion constitutes for Horney an ability with deep
implications. Although she does not examine or admit it in pure theological interpretations,
nevertheless she approaches it as a potential experience for confronting neurosis es-
sentially. The aspect of religion, for hgr, consists of healthy existential characteristics
which can undertake the difficult work of alleviating all neurotic phenomena. Homney
considers that through religious experiences of the past, not only man, but society as well,
can face and reject neurosis with success. Religion, therefore, for her, is a very useful
spiritual asset which if properly accepted from the neurotic person, i.e if the neurotic
person believes and follows it sincerely, then his existence will be freed from every

neurotic tendency and behaviour haunting his being.
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) ResisTance To TeMPTATIONS

The notion of the resistance to temptations is regarded in Karen Horney’s therapeutic
theory as of the utmost importance. She considers this resistance as something which helps
neurotic persons to confront their disturbances in a proper way. When she refers to the
term “temptations” she does not of course investigate it as something with deep
theological interpretation. She just thinks of it and examines it as a neurotic “missile”
disturbing one’s inner balance. For Horney these “temptations” contain all the ub-to-date
'~ tendencies which aim at harming a person’s spirituality through “arrows” of existential
disorientation.

Karen Horney assumes only one way of facing those situations. A person, according to
her, must learn the means of resisting them properly. Resistance to temptations is achieved
through two specific means. The first is related to the eagerness of the person to fight
them continually and sufficiently. This eagerness works in one’s existence through a
personal effort towards inner self-restoration. Through practice, this eagerness becomes
persistent and directed towards the obliteration of his neurotic tendencies. The second
relates to a person’s suitable preparation. This preparation implies that a person always
tries to be in control of all weaknesses arising from neurotic trends and those already
existing, and those that can be expected. In this way man keeps his eyes open and he does
not allow himself to be carrying away by oncoming neurotic disturbances.

The task in respect of the neurotic person is to change all the neurotic factors within him
which interfere with his best development. This means not only a major modification in
action or behaviour such as gaining or regaining the capacity for inner reconstruction, but
is also the result of less visible changes within the personality, such as gaining a more
realistic attitude toward oneself instead of wavering between self-aggrandizement and self-
degradation, gaining a spirit of activity, assertion, and courage instead of inertia and fears,
becoming able to plan instead of hanging onto others with excessive expectations and
excessive accusations, gaining greater friendliness and understanding of people, instead of
harbouring a diffuse defensive hostility. If changes like these take place, external changes

in overt activities or symptoms are bound to follow, and to a corresponding degree.
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Karen Horney accepted that various neurotic phenomena and manifestations take the
form of temptations which turn against the personality. The greatness of man can easily be
seen in his resistance to them and his ability to fight them. She uses, therefore, Christ’s
resistance to the temptations of the devil as an example, according to which the neurotic
can understood the importance of liberation from the trials and tribulations of neurosis.!

Horney offers also an opposite example in the form of Adam and Eve who lost their
purity of feeling because of the deception which they followed becoming enmeshed in the
| rigmarole of various neurotic conditions. Subjugation to the powers of evil is referred to
by Horney as a precondition of psychological trials and negative effects. The pathology of
the soul affects the individual through neurotic fragmentations and it blocks the
understanding of the necessity of accepting responsibility for his actions.2

Usually, the inability to resist temptations leads to strong psychological depression.
Under its pressure, man strives to reach the supreme and the infinite, allotting his best
endeavours to the realization of the ideal image and searching for talents he does not really
possess, thus destroying his 'own self3 This depression is a symbol of an inner misfortune
in the face of great dangers which threaten the personality. As a result the neurotic
expands his energies in the dead ends of desperation and of rejection of any real
improvement?, which shows that he experiences fully every psychological or spiritual

anxiety.’

1 Neurosis and human growth, p. 375, comp. Math. 4: 1-10.

2 Neurosia and human growth, p. 375; comp. Gen..II: 8, 16-17, III: 1-6.

3 Neurosis and human growth, p. 377.

4 Neurosis and human growth, p. 376.

5 In this point trying to give us more understanding of psychological or spiritual anxiety, Karen Horney
uses literary texts: “Sometimes this distress (the psychic or spiritual) may be symbolised by external
misfortunes, as it is in Stephen Vincent Benet’s: The Devil and Daniel Webster. Sometimes it is merely
indicated, as it is in the biblical story of Christ’s temptation. Some times no distress seems to be present
but, as in the old Faustbuch and Christopher Marlowe’s: Dr. Faustus, a person is carried away by his

craving for the glory of magical power. At any rate we know that only a psychically disturbed person will
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If the neurotic does not become aware that the neurotic conditions of his being affect him
considerably, then he is unable not only to resist them, but also to sense their existence.
Unfortunately, the psychologically disturbed individual displays such deficiencies quite
frequently.$

develop such a craving. In Hans Christian Andersen’s: Snow Queen it is the devil who creates the
‘disturbance in the first place by mischievously breaking a mirror and letting its splinters invade human
hearts”. See Neurosis and human growth, p. 375, n. 11. In such literature Horney finds illustrations of the
fact that the neurotic person tries to reach in something higher, something beyond his powers and, of
course, 'something vefy evil. In this effort, he understands many times his own lack but instead of
returning repentant he continues with depression as his main reward.

6 Neurosis and human growth, p. 376.
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R) INsiGHT

The therapist employs insight as a decisive curative method because he believes that
insight truly and effectively confronts the problem of neurosis.

Insight is the ability of the patient to face his problems squarely. The work of insight
constitutes the tendency of recognising factors that are hitherto unconscious. Insight is not
only an intellectual process for Horney, it is both an intellectual and emotional experience.
This ability of the self may be a recognition of an entirely repressed factor, such as the
| discovery made by a compulsively modest or benevolent person that actually he has a
diffuse contempt for people. It may be a recognition that a drive which is at the level of
awareness has an hidden intensity and quality that were nevér dreamed of> a person may
know that he is ambitious, for iﬁstance, but never have suspected before that his ambition
is an all devouring passion determining his life and containing the destructive element of
wanting a vindictive triumph over others.

Or insight may be a finding that certain seemingly unconnected factors are closely
interrelated. A person may have known that he has certain grandiose expectations as to his
significance and his achievements in life, and have been aware also that he has a
melancholy outlook and a general foreboding that he will succumb to some pending
disaster within a brief span, but never have suspected that either attitude represents a
problem or that the two have any connection. In this case his insight might reveal to him
that his urge to be admired for his unique value is so rigid that he feels a deep indignation
at its non-fulfilment and therefore devalues life itself
Insight is the procedure through which one struggles for constructive inner therapeutic
experiences. According to Homey, insight is the process which assists to the creation of all
curative attempts of psychoanalysis, so that they become sufficient. Horney believed that
through insight a person’s effort becomes adequate because he learns how to examine his
inner self towards the task of his self-awareness and self-restoration. As soon as insight
operates in one’s existence, the neurotic disturbances begin to vanish and to give way to
the well-founded feeling of having taken a useful step ahead against all influences created

by neurosis. If someone wants to experience the acquisition of insight properly, he must
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first understand the point that insight is developed through extremely painful procedures
which help one to experience it fully and its therapeutic value, and secondly that he must
be always open in what the work of insight orders him to do in the task of a better
obliteration of his neurotic compulsions.

Insight reveals to a person his own true feelings by showing him the speciousness of his
attitudes. Through insight one expresses willingly anger; irritation, contempt, fear or
whatever was hitherto repressed, and replaces them with active and alive feelings, which
help him to recover himself healthily. Seen from another perspective, insight confronts the
neurotic process as a problem of the self. Against this process, insight undertakes another
one; that of abandoning the self who also is the idolised one, for the real and really actual.
Insight neutralizes the pseudoself of a neurotic person, using one’s potentials. Simulta-
neously it works through man’s constructive forces mobilised by life or by therapy, and
thus leads one to discover his real self.

For Horney it is impossible to say in general terms what it means for a patient to obtain
an insight into his problems. The only sure way is to experience oneself that insight -
constitutes a powerful change or abolition of all inner weaknesses, and results in a real
emotional attitude. One might say that through insight a person gains his inner balance.
Insight offers oneself great psychological values which revise, modify and control the
feelings, strivings and behaviour of man’s existence.

Also, insight is one’s inner tendency to follow attitudes restoring proper i)sychosomatic
homeostasis. Insight helps one to understand fully and clearly everything that happens in
oneself. It works as the factor producing antidotes to all neurotic manifestations. For
Horney insight is an immediate reaction which challenges the existing equilibrium and
operates for the recovery of the psychic machinery. Insight employs all useful forces
functioning within oneself, aiming at utilising in a wholesome way every psychic factor
attempting to fight against neurosis.

Insight, therefore, constitutes in itself the experience of an existentialist search which
alters the behaviour of the personality. It touches the roots and foundations of the problem

and brings positive results to the neurotic who possesses or acquires it. The more an
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individﬁal resists the influence and effect of the insight, the more he succeeds in impeding
its benevolent inﬂuen_ce.7 The more he shrinks back from gaining a certain insight, the
more his free associations will be impeded.® The more rigid the neurotic system, the less
can any modification be tolerated. And the more closely an insight touches upon the
foundations, the more anxiety will it arouse for the whole personality.®

They are several reasons why an insight may produce relief. To begin with the least
important consideration: the neurotic sheds his dangerous illusions and deceptions about
 himself10 It is often a gratifying intellectual experience merely to learn the reasons for
some neurotic phenomena not hitherto understood; in any situation in life it is likely to be
a relief merely to recognise the truth. This reconsiderated viewpoint applies not only to
elucidation of present peculiarities but also to memories of hitherto forgotten childhood
experiences, if such memories help one to understand precisely what factors influenced
one’s development at the start.!!

This good start for someone’s restoration and therapy from all neurotic phenomena and
expressions is attained and intensified by further insight. Through insight one develbps in
the therapeutic process, and acquires the possibility to overcome the emotional difficulties
involved in one’s relationship to others. By exercising insight, one calms the passions. A
person experiences this culmination if he struggles to keep himself in a proper balance with
his inner capabilities and expectations.

Horney accepts the practice of insight that increases the self-awareness and the liveliness
of an individual. With insight he feels free and secure.!? Insight pushes away all tensions

which might have been generated and liberates all true sentiments. It clears every impasse

7 Selfanalysis, pp. 108-109.
8 Selfanalysis, p. 111.

9 Selfanalysis, p. 108.

10 Selfanalysis, pp. 103-104.
1 Selfanalysis, pp. 103-104.

12 Selfanalysis, p. 134.
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of the personality granting it independence from subconscious propensities, reactions!3
and liberating from all the “blind alleys™.}* When the individual accepts its beneficial and
benevolent incisions, he gains in dynamism and sincerity.

An insight can be very painful but it may also bring about instant relief. When it is
painful, it offends the supposed or assumed equilibrium of the mental processes, it brings
inner upheaval and it shakes all the hallucinations of the neurotic. When it brings instant
relief, it does so by revealing to the neurotic the contents of his previous stances and
| behaviour, exposing him for what he is, i.e a neurotic and it underlines the truth about
himself. Every insight gained, no matter how small in itself, opens up new problems
because of its interrelation with other healthy psychic factors, and thereby carries
“dynamite” with which the whole imbalance can be shaken.!> This shaken imbalance
produces relief again because it derives from the need to escape psychologically impelling
conditions. 16

Both insight and relief constitute manifestations which essentially assist in awareness of
one’s inner reality.!” They defeat the self-destructive abilities of the individual and they -
lead to an increasing self-awareness and self-understanding where insight does not become
a self-justifying aim but a means of liberating of all abilities towards the unhurried progress
and evolution of personality. A person can grow by using the right meaning of insight,
only if he assumes responsibility for himself. 18

To express oneself with utter frankness is hard, but it is also a blessing. The same can
also be said about gaining insight by oneself and about inner change and alteration through

therapy. The first aims at a person’s intuitive tendency for a more productive activity,

13 Selfanalysis, p. 104.

14 Selfanalysis, p. 104.

15 Selfanalysis, pp. 108-109.

16 Neurosis and human growth, p. 158.
17 Selfanalysis, p. 105.

18 Neurosis and human growth, p. 15.
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whilst the second refers to the change of factors which interfere with his best development.
This change represents goals towards creative work, towards losing phobias or towards
tendencies against derpession. The reason for this is that a person becomes a more con-
scientious personality through insight before coming to analytical therapy, and thus he
precipitates and accommodates the work of therapy more elaborately and constructively.
For Horney the most accurate and important insight about one’s inner problems is
acquired before a patient comes into the procedure of psychoanalytical treatment.

The blessing deriving from insight offers true inner peace to the individual and it assists
him in the realistic conscious understanding of his neurotic tendencies.! Insight, then, is
not an aim in itself, but a means of liberating the forces of the healthy spontaneous
growth.20 On the other hand, the avoiding of insight distances him from any improvement
and it weakens him in his path towards resolving his neurotic tendencies and also causes
the neurotic person to rise above others in every possible way by many and gigantic
means, reinforcing his whole need for glory and neurotic pride. His inflated pride, then,

enhances the vindictiveness, thereby makes a still greater need for triumph.2!

19 Selfanalysis, p. 112.
20 Neurosis and human growth, p. 15.

21 Neurosis and human growth, p. 104.
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c) ReuiGion

Horney’s attitude to religion can be divided into two parts. The first part for her relates
to religion as a system of beliefs with either an institutionalised or a traditionally defined
pattern of ceremony. Under this aspect, religion is regarded by Homey as a cultural
universal which emerges invariably as an outcome of the need to understand human
conditions, and particulaﬂy neuroses. For Horney, most, although not all, religions and
specifically the Christian religion include beliefs notably the concept of a supreme being,
" and the promise of a pathway to an ideal existence and an afterlife.

The second part, which for her is the more useful one for her therapeutic theory, is that
religion is presented as an interdisciplinary field which presents many branches, whether of
a sociological, or of an anthropological, or of a psychological, or of a philosophical nature.
For her, the great benefit to be gained from religion in this sense, is that religion offers
universally positive ideas, which may decisively stimulate the human need for an integrated
psychosomatic development, and finally, that the various theological and psychological
notions deriving from religion provide good suggestions for the resolution of many crucial
cultural problems which create numerous neurotic conditions.

Peace of soul, therefore, is translated by the neurotic as the shirking of every effort,
responsibility and strife.22 He believes that nothing is impossible for him and that nothing
is unachieveable.2? He is, therefore content to aspire towards few circumstantial and
superficial personality changes?* which are devoid of content, of substance and of quality.

Fruitful creativity is linked, according to Horney, with the spiritual toil of man and finds
its beginnings in religion.25 Pain is one of its chief means of expression because on one

hand it makes man responsible for his own problems and on the other it increases the

22 Neurosis and human growth, p. 260.
23 Neurosis and human growth, p. 35.
% Neurosis and human growth, p. 260.

25 Are you considering psychoanalysis, pp. 50-51.
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gamut of sentiments and feelings, giving meaning to human life and opening the heart to
the trials and tribulations of others.26

The faithful man understands that only God can achieve everything and deal with
anything 27 The seeking of psychosomatic equilibrium does not include the distancing from
any true change but as far as religion is concerned, it directs the individual towards greater
aims and targets.?8

According to religious faith, what leads to spiritual development and wholesomeness is
the rejection of trivial experiences and unimportant traits of living. This rejection is
achieved when the neurotic discards expressions: of personal need and will, sexual desire
and the craving for possession of material wealth. If all these are done in the name of and
for the sake of God, then man can withstand anything for the sake of eternity. He turns
from personal cravings and satisfies the spirituality which exists “de facto” within him 2

History proves the validity of the aforesaid, teaching us that a tireless struggle, when
augmented by the accumulation of greater knowledge of the world and the environment,
leads to deeper religious experiénce and mental powers capable of inexhaustible moral
courage.30 Through this moral courage, one achieves spiritual assets in all elements of the
soul, and experiences better ways of living. He.awakens his best energies and strives
towards psychic integration. Perhaps the time has come, Horney concludes, for Psychiatry
to acknowledge the wisdom of Theology from a psychological point of view.3! When
Horney refers to the “wisdom of theology”, she indicates the truth has been expressed
centuries ago about man, which nowadays can be fruitful. The noun “wisdom” for her im-

plies the wise values hidden within religion, whilst the term “theology” expresses for her

26 Neurosis and human growth, p. 163.

27 Neurosis and human growth, p. 35.

28 Neurosis and human growth, p. 259.

29 Neurosis and human growth, pp. 259-260.
30 Neurosis and human growth, p. 377.

31 Neurosis and human growth, p. 376.
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the strong intervention of the divine Being within creation and life. Theology for her may
lead into healthy and firm human interrelationships for the aim of a better society. For the
“wisdom of theology”, Horney admits, was lost when Adam and Eve disobeyed God, and
was rediscovered when Christ taught the Gospels.

This is the way Horney investigates religion in her theory on neurosis. Although her
preoccupation with it, is not very highly developed, nevertheless, she does accept it as an
important means of therapy, which can clearly help the neurotic person to be cured from
his disturbances. In the way Horney examined religion, she placed it within her holistic
approach on man, and proved that this therapeutic process operates healthily for the

betterment of human existence and society.
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3) T He THEOLOGICAL PERSPECTIVE OF MANS THERAPY ACCORAING TO

Sant Mavamus The Conressor.

In Saint Maximus’ anthropology we do not find the notion of therapy neither as
definition nor as an applied procedure. Therapy is a psychological notion and does not fit
in the holy father’s aspects on man. Nevertheless, he does discuss ways towards a healthy
psychological life, though he never separates them from the connections he accepts there
exist between the actions of God for the salvation of man, and the man’s participation in it.
That is to say that, the holy father does not isolate his teaching in parts, in order to speak
of a precise therapeutic procedure. Such a procedure can be found in every aspect of his
anthropology, because he examines it under the prism of the grace of God.

Saint Maximus’ theological framework is imbued with his attempt to stress in a more
understaﬁdable way the means towmds an utter psych_ospin'tual and psychosomatic
salvatio'x_l. In my opinion, although the notion of therapy does not exist as such, as we have
previously said, nevertheless there exists the notion of salvation which constitutes deeper
and broader approaches to the aspect of therapy, in contrast of that of Horney’s.

To investigate, therefore, the ways to this Maximian therapeutic process, and with the
objective of facilitating the comparisons with Horney following at the end of this chapter,
we will present the aspects of St. Maximus® anthropology which in my opinion not only
include the psychological therapeutic methods of Horney, but they also outweigh them
through notions more intuitive and penetrating. We shall consider, then, Maximus’
“therapy” under the aspects of struggle against Aoylopoi, the practice of discernment
(51axp1o16), and the meaning of sacraments (pvotipia).

The struggle against Aoyiopot, for Maximus, involves a general understanding of what

Aoviopoi achieve against man and the persistent attempt towards uprooting the
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foundations of every psychospiritual imperfection. The holy father examines this struggle
with considerable attention. He considérs Aoywopoi as the apex of temptations which first
and principally attempt to pass into the human intellect in order to reside in it and control
it. St. Maximus’ struggle against Aoywopoi is nothing but struggle against the man’s ten-
dency to sin.

The second therapeutic or salvational procedure is discernment. Discernment for him is a
continuously acquired virtue, rather than a spiritual quality which can be easily attained. It
is something demanding the accurate contribution of the man, in order to become a suf-
ficiently efficient constituent part of his existence. The virtue of discernment restores man
and makes him discreet on his actions.

The third aspect of the Maximian “therapy” is the aspect of sacraments, The holy father
dedicates to this aspect his Mystagogy. For him, all sacraments contribute to the man’s
salvation; but especially the sacrament of Eucharist. The Eucharist, is for him, not only the
~ apex of all sacramehts, but also the path through which man conterhplates God. Through
the Eucharist, St. Maximus believes that God communicates with man in Christ. Man
through the Eucharist pursues path to xa@ opoiwotv by participating in the mystical
body of God. Thus, he becomes christlike and experiences salvation as part of his nature.
Through the Eycharist, St. Maximus completes his aspects on “therapy” and places them

under the whole objective of God towards perfecting creation.
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2) T He sTrUGGLE AGAINST Aoyiouol

Thé struggle against Aoyisjol (to be translated “thoughts”, although we cannot express
the term in English precisely) constitutes for St. Maximus a matter of fundamental
irnpo;'tance in his teaching. The holy father is occupied with logismoi bécause they affect
one’s psychosomatic balance significantly. In his teaching he mainly refers to the
symptomatology of the various kinds of logismoi, and he usually provides the solutions
against them in a general form. For the Saint all parts of the human soul are affected by
' logismoi..

“The intellect receives impassioned conceptual images in three ways: through the senses,
through the body’s condition and through the memory. It receives them through the senses
when the senses themselves receive impressions from things in relation to which we have
acquired passion, and when these things stir up impassioned thoughts in the intellect;
through the body’s condition when, as a result either of an undisciplined way of life, or of
the activity' of deinons, or of some illness, the balance of elements in the body is disturbed
and again the intellect is stirred to impassioned thoughts or to thoughts contrary to
providence; through the memory when the memory recalls the conceptual images of things
in felation to which we were once made passionate, and so stirs up impassioned thoughts
in a similar way”.32

We observe here St Maximus presenting the stages the impassioned conceptual i unages
pass through in order to reside in the man’s mtellect On the one hand, therefore, these

images attack the intellect by exploiting the senses of man and making them construct

32 Avd v Tpudv TovT@V AapPaver O vobg ta éumadii vopatar Sid ¢ aicbiccwg, SHid THg
Kpdoeswe, 514 Tiig puvAuns kai Sa pév Tijg aicbioewg, Otav mpooParlovn abvth ¢
Rpaypata npog ancp td wabn kexwueda, Kvij adTov npdg Epnalelg Aoyiopois. Ad 8¢ TG
Kphoewg, dtav € dxoldatov Saitng, fi svepyeiag Sapdvav, i voopratdg Tivog GAAOIOLNE-
V1 1] T00 GORATOE KPaoLG, KIvi] abTOV TaAw npdg Epnabeig Aoniopobs, i katd i rpovoiag.
Aé 8¢ thg pviung, dtav Tav npayuéimv npdeg Gncp memovbauev 1@ vonpata 1 pviun ava-

oEpn, kai xivi} abTov opoing mpdg Epnadelg Aoniopovg. Char., II, 74.
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impassioned thoughts. On the other hand, through temperament the balance of the body is

altered in many ways, and thus the impassioned thoughts impose upon it. Finally, through

memory, each thought acquired from the man’s relationship to logismoi is activated again

and re-generates each passionate experience through reconstruction.

For the holy father a strong factor in the creation and cultivation of logismoi within one’s

soul is the demons. St. Maximus considers the demons as the ringleaders of the tendencies
. of the passionate logismoi. The demons, therefore, attempt to constrain one to commit sin,
~ either in thought or in deed. “Those who are always trying to lay hold of our soul do so by
means of impassioned thoughts, so that they may drive it to sin either in the mind or in
action”.33

The holy father gives a central place to the influence exercised by the demons in one’s
soul, because for him the evil spirits try to invade soul and to settle in it. Their first and
stronger method uses the logismoi, which the holy father characterises as the most
powerful means employed by the demons when attacking the soul. According to St.
Maximus it is very difficult to confront the logismoi by oneself. It is even more difficult
and dangerous than the actual expen'ence of sin. “For the war which the demons wage
against us by means of thoughts is more severe than the war they wage by means of
material things™.34

For St. Maximus, logismoi are divided into two categories: simple ones and in the
composite ones. “Some thoughts are simple, others are composite. Thoughts which are
not impassioned are simple. Passion-charged thoughts are composite, consisting as they do
of a conceptual image combined with passion. This being so, when composite thoughts
begin to provoke a simple idea in the mind, many simple thoughts may be seen to follow

them. For instance, an impassioned thought about gold rises in someone’s mind. He has

33 Oi v yoyxiv Nudv ast nrodvieg, Sia 1OV Epnabidv Aoyiopdv {nrobow, iva abthv eig ™V
kKata Siavowav, f| TV kot Evépyewav aupaptiav Epfdiwoy. (...) Char. II, 20.
34 (...) O 814 t@v Aonopdv npog Nuag TOV Sapdvev TOAEROG, Tod Sid TOV TpaypdTeV ®o-

Agpov éati yaienwrepog. Char., I, 91.
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the urge mentally to steal the gold and commits the sin in his intellect. Then thoughts of
the purse, the chest, the room and so on follow hard on the thought of the gold. The
thought of the gold was composite - for it was combined with passion - but those of the
purse, the chest and so on were simple; for the intellect had no passion in relation to these
things. For not all thoughts which follow impassioned thought are themselves impas-
sioned, as our example has shown. From this, then, we may know which conceptual ima-
ges are impassioned and which are not”.3

Maximus devotes considerable attention to the notion of passionate logismoi and in
particular stresses the point that, when the simple and composite logismoi operate as sins
in mind, they change the order through which they affect man. And he uses the example of
gold. He indicates then, that the gold as material thing does not contain anything
impassioned. The man who feels impassioned thoughts about gold, he experiences them
because he created them in his mind. In other words, he focused his mind to steal the gold
in order to satisfy the logismos of stealing. He also used for this stealing whatever relates
to the gold, for example, the purse and the safe. And he concludes in saying that the

memory of gold is composite, because it includes the passion, whilst the memory of purse

35 Oi pév t@v Aoyopdv. andol eiciv, ol 88 cvvbeto. Kai anhol pév eioiv, ol anabeig
obvletol 8¢ oi éumabdeig, dg eig mabovg kai vonparog ovykeipevol Tovtav obtwg éxdviav,
TOAAOVG ThV anAdV EoTiv ideiv énopévoug toig cuvBétors, mav apEmvrar kiveioBar mpog 16
Katd Sidvolav apaptavew. Olov, dg éni 10D (puciov avéPn &ni thv pvunv Tvog Aoniopog
nepi ypuoiov Eunadng kai dppnoe tii Savoig éni 16 KAERTEY, Kai dneTéhece Katd vobv THY
apapriov. Zuveinovto 8¢ TH pvipnp tod xpvoiov, kai N pviun tod Poddavtiov kai Tob
oxevapiov Kai 100 kovPovkAeiov, kai Tv EEfig. Kai # pév pvijun tod xpuoiov, fiv ovvletog:
elye yap 16 mabog 1 8¢ Tod BaAlavriov xai tob okevapiov kai tdv éEfg, anAn. OL yap eixe
npdg avtd mabog 6 vodg. Kai ini mavtdog 8¢ Aonopod opoiwg eixe. (...)JOL yap navreg oi
ouvendpevol 1@ éumabel Aoyopd Aoyopol koi éunabelg eioty, hg anédakev 6 Adyos. 'Ex

700tV oLV Suvapeba yvaver nola T éprabi vonpata, koi nota 16 anAa. Char., II, 34.
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and safe are simple, without passion, and that, one can realise the ways his logismoi
operate if he observes them clearly, and in the form the example revealed it.

St. Maximus stresses here, that every time one encloses in his mind the memory of each
aspect or depiction of impassioned thoughts, then, his logismoi become composite because
he compares them to things able to help his tendency to convert them into actual sinful
experiences. If we divide, he says, the composite logismoi in the parts structuring them,
then the logismoi become simple and, therefore, incapable of affecting, for the reason that
 these parts are not the objective the mind aims at in order to create passions. The final idea
of St. Maximus in this quotation, manifests the outcome of these simple and composite
logismoi, which is td provide the man with a deep understanding of “spying” them out, in
order to clear up which of them are passionate and which not.

When the logismoi enter soul, they attack the three parts of the soul . “All impassioned
thoughts either stimulate the soul’s desiring power, or disturb its incensive power, or
darken its intelligence™3. I think that St. Maximus’ teaching on logismoi operates through
the tripartite aspect of the soul, which is affected by them through the notions of: the
stimulation, the disturbance and the darkening. These three notions operate against each
aspect of the tripartite system of the soul. They either urge the appetitive aspect to give in
to desires, or make the activity of the incensive power malfunction, or mar the rational
part in order not to reason in the way God created it. These notions contain, in my
opinion, important elements of the Maximian psychology on logismoi, because they depict
the work of the impassioned thoughts in the soul when logismoi ensnare it, in order to
constrain by imprisoning the intrapsychic potentialities of man. St. Maximus presents in a
very acute way this trap, and he points out very clearly that once these thoughts enter in
the soul, it is very easy for them to expand their influence to the body, i.e to the entire

psychosomatic realm of man.

36 TIavteg oi &pmadelq Aoyiopoi, i 10 émbupnmxév the yoxic &pedilovory, §| 16 Bvpikoév

£KTO0PAGGOLOW, T TO AoytoTikdv émokotilovot. (...) Char., I, 20.
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In order to struggle against the passionate logismoi decisively, first of all one needs to
 distinguish the different ways in which these logismoi operate when they attempt to affect
the soul. Man needs, in other words, to examine the origin of them, to investigate the
reasons creating them, and to be always alert when they attack and try to alter the inner
capacity of his soul. St. Maximus says, therefore, that one “ must pay close attention to
such thoughts, searching out and eliminating their causes” .37

In turn, one must not allow the soul to keep company with logismoi, once they affect it,
" - “not allowing the soul to dally with impassioned thoughts™3, - and let it get used to their
influence. This is another means of controlling and expelling logismoi, i.e by turning one
against the passions, and throwing them out of the intellect. Thus, when the passions
leave, the logismoi have no reason for remaining within soul because the roots connecting
them with passionate causes have been cut off. So, says the holy father, if you “wish to
master your thoughts, concentrate on the passions and you will easily drive the thoughts
arising from them out of your intellect”.? Another powerful means against the influence
~of the passionate logi‘smoi is the awakening of the intellect which not only makes it
difficult for the logismoi to enter, but much more, as the holy father says, enables the
intellect to expel them, so that théy behave like sheep before their shepherd. If they
behave thus, then their only work will be to obey and to remain as a part of the flock.
However, the intellect can only exercise such pastoral activities, provided it is not softened
and prone to sin. If so, it possesses the ability to guide the ship of the soul properly, and to
protect it from every pitfall which appears in its course, either because of logismoi, or
because other passionate procedures. If this occurs, then as the holy father says, “the

sheep represent thoughts pastured by the intellect on the mountains of contem-

37 (...) axpipidg 10lq AOYIGHOIG MPOCEXEWY, Kai Ta¢ ToLTOV aitiag xai yvovar kai Ekkéntey
(...) Char., 111, 20.

38 () 16 pn éyypoviley &v i Yoxii Tovg épmadelg Aonopovg (...) Char., 11, 87.

39 Ei 0éAerg 1@V koywp.(f)v nepryiyvesOar, Empedod t@v nabdv, xoi ebxepdg £k Tod vob ano

tovtwv ééghabveac. (...) Char., 111, 13.
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plation” 40

Thus, the influence of the demons will be defeated, too, because they will discover a.
strong intellect which does not admire them, and that is in no mood to open up any
relationship with the destruction of sin. When the demons see that the intellect is spiritually
strong enough, then they will abandon their effort to conquer it either through logismoi, or
through any other passionate impression. “Consequently, when they find the intellect
unreceptive, they will be disgraced and put to shame; and when they find the intellect
| occupied with spiritual contemplation, they will be turned back and suddenly ashamed”.*!
The power of the wholesome intellect has decisive importance in the Saint Maximus’
anthropology because it is the first positive step and obstacle not only against logismoi but
against every passion as well.

When, therefore, the behaviour of the intellect is such it attains intimate communion with
‘God, because it does not contribute to the maintenance of the destructive logismoi. If the
intellect for any reason loses its way, then unfortunately will occur what the holy father
points out: “When the intellect associates with evil and sordid thoughts it loses its inti-
mate communion with God” .42

Saint Maximus also advises that for the expulsion of logismoi it is necessary to exercise
the body and soul through performances of the liturgical order. In this way, one is
protected from destructive logismoi and acquires the rites of moderation, where he
experiences the great virtue of love. So, Saint Maximus suggests: “afflict your flesh with

hunger and vigils and apply yourself tirelessly to psalmody and prayer; then the sanctifying

40 (...) mpoPatwv yap Adyov énéxovoiy oi Aoyiopoi, éni 1a Opn TdV-Bswpnpdtev URd T0d vob
noiwpovopevol, (...) Char, 11, 55.

4 (,.) "Otav obv ebpwor tov vobv pn mapadexopevov, tTote wdicyvvinooviar kai
gvipanificovrar Otav 8¢ Ti mvevpanky Bewpia vacyolobuevov, ToTe drootpagriooval xai
kataioyuvbricovrar opddpa Sig rayovs. Char., 11, 20, comp. Ps. 6, 10.

42 (...) 6 vobg Tiig Tpog Oedv mappnoiag Exminter, ORNviKa TOVNPOIG {i PLTAPOLG AOYIGROLG

ouvvopurog yévnrtat. Char., 1, 50.
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gift of self-restraint will descend upon you and bring you love”.#> When one exercises
oneself thus, one does not taint one’s existence with passionate logismoi, which lead one
away from God’s love and peace.

As a conclusion to our discussion of logismoi, we could refer to the struggle against
temptations, as St. Maximus himself speaks of it. One must be always firm in struggling
against temptations. The logismoi ensue from temptations, and the sooner man struggles
against them, the better he will obtain hope towards God, Who is the only one Being Who
| can assist man. If one does not show this behaviour, or if one shows oneself to be
incompetent, then unfortunately one will become “prey” to temptations and logismoi. Thus
“in time of trial do not leave your monastery but stand up courageously against thoughts
that surge over you, especially those of irritation and listlessness. For when you have been
tested by afflictions in this way, according to divine providence, your hope in God will
become firm and secure. But if you leave, you will show yourself to be worthless, unmanly
and fickle”.44 ' ‘

For St. Maximus there are four ways through which the man can confront and cope with
the logismoi in order to control and expel them. The first is for the Christian not to defile
his soul with them* and not to corrupt his body through filthy deeds. The second, is for

the soul to act in accordance with its nature. A precondition for the soul to behave in

43 Alkile v ocGpka cov édoitig koi @ypumvia, kai cxolooov Gokvwg waApwdig xoi
npocELXH: xai & anacpds Tig cwppoobvng Eni o Enchevoetar, ™y ayannv gépwv. Char., 1.
45.

4 Ev 1 xaip® 1@V TEPASP@Y, P1 KATOARG T6 povasTPIoV covt GAAG @épe Yevvaing Td
KOpoTa OV AONOU®V, xai paMcTta TV Tig Abnng kai dxndiag. Obtw yap oixovoukdg, Sid
v OAiyewv doxipacleic, EEeg BePaiav v i Ocdv EAnida. Eav 8¢ katahpnavng, adoxi-
pog kai dvavdpog kai dotarog evpebnon. Char., 1, 52.

45 M7 pohbvng v capka cov &v aicypaic mpagecty, kai pf mavng Ty yuxiv movnpoig

Aoyopoic kai 1] sipivn Tob Ocod Enedeboetar £ni of, Tiiv ayannv eépovca. Char., I, 44.
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this way is for its incensive power and its appetitive aspect to remain dispassionate* . The
third is for one to employ against his impassioned thoughts means such as psalmody,
prayer, detachment of the mind from sinful missiles, or preoccupation with things not
expressing passionate starting points?’ . Finally, the fourth way against the impassioned
thoughts is, for St. Maximus, the word of God, which operates as an oil-lamp and, on the
one hand, illuminates the natural logismoi of the faithful, whilst on the other, it burns those
behaving unnaturally® . St. Maximus likens the word of God to the marrow which nouri-
~ shes the divine logismoi like bones which support the body of the virtues® .

When a man tries the first, he cuts off the causes promoting the creation and residence of
logismoi within his soul, and thus he stands away from the reasons stabilising logismoi in
his existence. By the éecond, when the soul does not “flirt” with logismoi, it does not
experience close encounters with them, and, accordingly, the purified condition of the soul
is not affected by them. By the third, one follows alternative spiritual solutions which can
replace one’s sinful tendencies with beneficial activities. Therefore, the man is opposed to
every logismos and prevents the passions from employing passionate images, capable of
exploiting his intellect. Finally on the fourth we see the holy father pinpointing the fact that
the teaching of God helps man, not only by driving away his passionate logismoi, but also

by illuminating his being in order to get rid of them effectively. To illustrate this, St.

46 Pyyfic totv axabapoia, 6 pf Evepyelv katd @oocwv. ‘Ex TOVTOL Yap TiKTOVIOL T® V@ ol
épumadsic Aoyiopoi. Tote yap Katd Qvow évepyel dtav ai nabnnikai adrig Suvapeig 6 Bupog
Aéyo koi 1 Eémbupia, &v TH T@V TpaypdTeV Kai 1@V év abToig vonuatwv npoPorf, anadeig
Stapeivoor. Char., 111, 25.

47 Koi anoxpodetar pév g tovg éumabels Aonopobe olov, f| yoAuwdig, i mpooevxil, A
HETEMPIOU®, 7 GAA® Twi ToTIK® mepionacud. Char., IV, 48.

48 Abyvog £07i, KOTé TaDTOV Opob Kai edg, 6 Tob Ocod Aoyog, koi g pwrtilov Tobg xKata
VOV AOYIGHOVG TOV MOTAY, KAl GG Kainv Tobg mapd @votv: (...). Cap. theologiae et oecono-
miae II, 29.

49 Muehdg £aTtv 6 Bgiog AdYoS, O tobg &v fipiv donep 60td Beiovg Swotpépuv Aoyiopovg, Tovg

Orotpépoviag 16 odpa tdv apet@v. Q.Th. 56; 90, 588D, § 12.
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- Maximus employs the metaphor of the spinal cord which causes the logismoi to grow in
man as divine by-products, so that the virtues come to dwell in man and are perfected
through spiritual maturity.

However, although the holy father makes us aware of the ways of fighting against
logismoi, he nevertheless points out the significant idea that man must also be very
cautious how he de-activates the passions. If he de-activates passions through separating
them from their conceptual images, then, although the impassioned thoughts remain
simple, i.e less dangerous?, and do not compel the intellect to scorn Gods! , nevertheless,
it does not mean that man behaves in a christlike way and follows God whatsoevers? ,
because, St. Maximus notices, one must always remember that “it is one thing to be
delivered from sinful thought and another to be free from passions™? . In addition, St.
Maximus states that, on the one hand, there is the fight against the simple thought in order
that the logismos does not activate the passions, whilst on the other, there is the fight
against an already impassioned logismos, in order that it does not assent to sin. Both these
ways prevent the logismoi from dallying in the soul54.

As we have investigated, all aspects there disturb man’s psychosomatic balance operate
through logismoi and attempt to disorientate his existence. In my opinion, St. Maximus

presents these aspects in a particular order. This order indicates the different levels at

50 Nénua éom, éunabéc, Aoyiopds, ocvvletog and ndbovg kai vonuatos. Xwpicwpev T
rdfog and 10D vouatog, Kai anopével 6 Aoniopdg yog... Char., I, 43,

51 .0 ykog TV avlpwnivov Tpaypdtov AONcpog, ovk avaykalet Tov vobv Kata@povelv
1T0v 0giwv... Char., 11, 67.

52 Oh maviog, 6 1a madn xxkdyag, xai Ylovg Tovg Aoyiopovg épyacsapevog, idn avta xai
éni ta Ozla Erpeyev-... Char., 111, 68.

53"A\\o ¢oTt Aonopdv araAlayijvor, kai dAlo nadd@v Eevbepwbiivar. Char., 111, 77.

54*AAAo Eoti payecdat 1@ YL@ Aoytopd, iva p1 xviion 16 ndbog kai &Alo Eoti, 10 énnadel
péaxeobar, va pui yévirar ovykatdfeorg. Ol appodtepor 8¢ Tpomor, obk E@o xpovicm ToUG
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which the logismoi operate with the result that sin becomes a firm and unalterable state. In
scrutinising these levels of sin, the holy father wants to manifest in details all possible parts
the actual sin goes through, and, to stimulate man against the cause of it, i.e the logismoi.
If man, finally, is vigilant and ready to confront the logismoi, then, all passionate “trailers”
following them, will be successfully dismissed.

From the whole of this presentation of the struggle against logismoi, we could maintain
that St. Maximus always relates them to the destructive activity of . the passions which
 stimulate and advance the logismoi by creating or restructuring “hot spots” in man’s
existential conditions. The passions attract the logismoi and reconstruct man’s inner
qualities towards disbalance and dangerous upheaval. One way of avoiding such an
influence of logismoi is to turn them towards virtuous behaviour, so that they recover

healthily and away from disorders caused because of their cohabitation with passions.3?

55 ‘0 mpog TV GpeTNV RETEVEYKAG TOVG AOYIGHOVG, GVETALOEY abTOLG, HaKpdv Toujsag Tiig
1@V Taddv aotatov ovyyboews. Q.Th. 49; 90, 461D § 16. He, who diverts the logismoi towards vir-
tue, calmed lthem, by drawing them away from the unstable confusion of the passions.
In a parallel way, compare the quotation: (...)...7| TavteAg kata Siavolav wepi TV TOV KOKOV
ovykatafeotv anofoin Aoyicu@v, &v Toig HeETE Adyov TV GpeTiv peTiodor yivopevh...(...). Q.
Th., 55; 90, 544C. The entire expulsion of the logismoi, which assent to evil deeds, from the mind, occurs

by employing the virtue together with the intelligence.
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R) AJsCernMeNT (Atbdkpioig)

The notion of discernment in Saint Maximus’ énthropology is not a frequent topic. The
holy father usually speaks about discernment through other virtues that include it, as, for
instance, the virtues of love and dispassion. Discernment is presented in the Saint
Maximus’ writings as the connecting link between important virtues. As a virtue, I would
say that it is mainly demonstrated as the state inspiring the levels of the spiritual life to-
wards perfection. Discernment is distinguished for its strong innovative character and as
 the effective quality of the inner man against temptational procedures. Through discern-
ment oneself obtains the criteria for a proper clarification and explanation of an individual
behaviour and experiences touched upon basic spiritual needs of the psychosomatic man.

For Saint Maximus, discernment is an inner ability which provides man with “reins” for a
wholesome psychospiritual course. We could say that discernment is a spiritual capacity
leading towards intrapsychic knowledge and balance, and also away from the “burdens”
that aﬁlict human existence itself and destroy it. The spiritual strengthening of discemment
is not of a kind of a “shaking ladder”, but embraces all manifestations of the human life.
The holy father is very well aware of the spiritual strengthening of discernment and he
takes some opportunities for explaining it to man, because he knows that this virtue, as
every virtue certainly, sustains the leading of one’s personality constructively towards the
integration given through the soteriological plan of God.

Discernment for the holy father is the “tool” operating in the existence of a person, by
preserving the balance between soul and bédy, and helping thus towards the proper
development of the intrapsychic activity. The right development and manifestation of the
intrapsychic activity also assists one in undertaking proper spiritual choices. By underta-
king proper spiritual choices, one maintains and develops the talents given by God. When
one’s talents operate through discernment, then the entire psychosomatic realm of a
person acquires the benefits needed towards its spiritual maturity.

The roots of discernment, according to St. Méximus, are found in a deep sense within
the notion of self-mastery or self-control. Dispassion is the continous manifestation of self-

control, which, when developing, engenders discernment. “The wages of self-mastery are
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dispassion; of faith, knowledge. Now dispassion begets discernment, while knowledge
love for God™¢ . In this quotation we observe the holy father connecting the virtue of
discernment with dispassion. By discussing this verse a little bit further, we ascertain that
discernment constitutes the spiritual means according to which dispassion resides in the
soul utterly.

The holy father considers discernment as a child of dispassion, because without
dispassion the man cannot distinguish his actions as sinful or healthy. When one
experiences dispassion, discernment is the next step in completing his psychosomatic
existence. Discernment not only derives from dispassion, but also constitutes all the
elements dispassion possesses, and expresses them in relation to the real needs of a person.

In my opinion, St. Maximus points out the “parental relativeness” between dispassion
and discernment for the reason to stress the truth that, without discernment the function of
dispassion if not accurate, is, at least, limited, because there is always nestling the danger
| for the dispassion not to manifest its virtual activities properly, in order to fight the notion
of sinfulness.

St. Maximus analyses more the strong character of discernment by conhecting it with
moral wisdom, i.e with utter spiritual demeanour, or in other words with the moral
understanding of the spiritual wisdom. Prudence, therefore, displays discernment which is
characterised as the ruler of understanding and as the controler of all virtues and vices.
“When the intellect practises the virtues correctly, it advances in moral understanding,
which leads the contestant to discriminate between virtue and vice.”s” With this quota-
tion, St. Maximus presents discernment in association with moral activity which on the one
~hand operates as the way of distinguishing the differences existing between virtue and

vices, and on the other as the means resulting to spiritual achievemernts.
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The holy father also refers to discernment by describing it as a good habit through which
one may follow the divine commandments in thought and in deed. When man adjusts his
behaviour to God’s commandments and follows them in the rational part of his soul, he
finally exercises discernment and thus becomes capable of discriminating his useful actions
from those useless ones®®.

When discernment contains the fruits of self-control, St. Maximus implies that one may
undertake further efforts towards the catharsis of his inner reality, so that one may procede
safely on the course of the spiritual life. Beyond this, St. Maximus refers to the fact that
the relationship between moral wisdom and disqemmént, ensues from one’s intellect which
appears to operate in a perfect way, if only it behaves as a healthy manifestation of the
soul.

In a parallel way with the above aspect, Saint Maximus integrates more his distinction
between virtues and vices recognised and controlled by discernment with the idea that
there are specific levels developing these aspects so that this distinction to become more
adequate. He, therefore, refers to the outcomes of the counter-attack against vices, if one
employs the virtue of discernment. In this respect one becomes spiritually firm, and fully
concentrated towards the objective of the virtually spiritual wholeness. If discernment
operates thus, then the faithful person proves himself to be no longer an arrogant persona-
lity, and demonstrates the behaviour and virtue of humility. Simultaneously with the
development of humility, one rejects hatred and every psychic disbalance caused by it. Fi-
nally St. Maximus admits that through this properly distinctive function of discernment,
one considers oneself within the plan of God towards salvation, and thus becomes more
dispassionate, or better, one experiences the disintegration and expulsion of destructive
passions, and acquires the virtue of dispassion, which more or less is also engendered by
discernment, where every other virtue finds its origin and objective.

“There are five reasons, they say, why God permits us to be warred against by the de-
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mons: (1) that in the attacks and c-ounter-attacks we come to distinguish virtue and vice;
(2) that possessing virtue in such combat and struggle, we shall hold it firm and steadfast;
(3) that with advance in virtue we do not become high-minded but learn to be humble; (4)
that having had some experience of vice, we will hate it with a consummate hate; and (5)
above all that when we become detached we forget not our own weakness nor the power
of Him who has helped us™ .

This aspect that, dispassion is engendered by discernment, finds its entire reference in the
quotation Char. IV, 9160 where the Saint expresses concretely that discernment gives
birth to dispassion which manifests as its perfect and complete outcome the virtue of love.
“The commandments of the Lord teach us to use means reasonably. The reasonable use of
means purifies the soul’s condition; a pure condition begets discernment and discernment
begets detachment, from which perfect love is begotten”. Discernment leads back to
dispassion because oneself works properly on the “potential given by the divine
commandments towards a reasonable use which disinfects the inner man and guides him

away from sinfulness.
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c) T ne SacramenTs (Té Muotipua)

If one looks at the range of therapy Saint Maximus invisages, it is important to realise
that alongside the ascetic practises about which he has so much to say, Maximus presup-
poses the normal sacramental life of the orthodox Christian. This section is devoted to
Maximus’ treatment of the sacraments.

For the holy father the sacraments constitute the God’s gift to man; they form a part of
God’s soteriological plan for the salvation of man. The Mystagogy of St. Maximus the
| Confessor, as well as dealing with ecclesiology also develops liturgical and sacramental
principles. There, one becomes aware of the fact that the sacraments are regarded as pure
salvational presuppositions, of great importance in the life of the faithful. The importance
of the sacraments operates within the life of the Body of the Church, and converts all the
false tactics of man into useful spiritual remedies.

The ‘_‘centre of gravity” of the holy father’s teaching about thesacraments is occupied by
the Eucharist (Ebxapiotia), where one is united with God to the depths of one’s psycho-
somatic being. In this way, one becomes christlike and follows a course in his life, where
one is entirely free from any worldly disposition and behaviour. St. Maximus refers to the
Eucharist without neglecting the redemptive value of the other sacraments. What we
maintain as beyond dispute is that the holy father emphasises the Eucharist and stresses
through this the value of the other sacraments as well, which do not take place as separate
celebrations in man, but are alwayé found in close relationship to the Eucharist. The
Mystagogy refers to the Eucharist:

a) by connecting it with the symbolic structure of the
Church in man.

b) by analysing several aspécts of the Eucharistic ce-
lebration.

The sacraments of the church, therefore, are for St. Maximus the concrete soteriological
interventions within one’s perishable life. The way according to which the holy father
investigates them, implies their strong beneficial presence in a man’s life. According to him

the sacraments demonstrate the spiritual grace of the God the Trinity within creation. We
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could say that the sacraments reveal themselves as the oasis of re-creation “to the ship
tossed about in a stormy sea” when one experiences the world of sin. One’s life is inspired
by the sacraments and their spiritual activity.

St. Maximus commences his Mystagogy by making clear that before him Sz. Denys the
Areopagite dealt with these aspects in his treatise of the Eccleciastic Hierarchy. St.
Maximus takes for granted St. Denys’ considerable work on the Mystagogy of the
Church. He also considers himself as inferior in value to him, and believes that the Holy
Spirit revealed the mysteries of the Divine to this father. He, finally, accepts that one is
insolent and mindless if attempts to experience what St. Denys experienced. St. Maximus
gives, in the beginning of his work, his personal testimony to what St. Denys offered to the
Christians, and the beginning of his analysis of the liturgical order and the sacraments is
devoted to his predecessor Denys the AreopagiteS! . The holy father begins his teaching on
the Eucharist itself §vith the Entrance (Eico60¢).

The entrance indicates for St. Ma)nmus the procedural preparation for the Eucharist. The
holy father shows that through the entrance one enters to an utterly new mystical
understanding of the God’s dispensation (oixovopia) for the salvation of the world.
Through the Eucharist one acquires, in a form of perfection, spiritual perception and
awareness of the teaching and knowledge of the mystery of the divine dispensation. For
St. Maximus the Eucharist introduces mankind in to the mystery of the divine dispensa-

tion. “By the entrance into the holy mysteries we see the more perfect and mystical and
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new teaching and knowledge of God’s dispensation towards us2 .

In continuing his exposition of Eucharist, Saint Maximus sfresses the point that this
sacrament is connected and coincides with the supersubstantial God. Through this
sacrament one succeeds in becoming God by grace, and one enjoys the creative presence
of God residing in him. For St. Maximus the Eucharist transforms man and renders him an
instrument on which the Holy Spirit plays in this very life. St. Maximus stresses the fact
that when the chﬁstian participates in Eucharist, he proceeds with awareness into this life
by being led through the grace ensuing from faith, and obtains the conviction that if he
lives in accordance with the mystical realm of the church, he will also participate in the
spiritual gifts of the Holy Spirit which manifest themselves in a creative way, so that one
gains in spiritual clarity and intrapsychic maturity. “By holy communion (usrdln\;hg) of
the spotless and life-giving mysteries we are given fellowship and identity with him by
participation (u€0g€&1c) in likeness, by which man is deemed (xata&iodpar) worthy from
man to become God. For we believe that in this present life we already have a share
(netaiopPdavm) in these gifts (dwpeai) of the Holy Sp.irit”'53 .

For the holy father all perceptual symbols employed by the church for the proper
clarification of its sacraments, constitute archetypal symbols of all heavenlike mysteries.
When the holy father refers to these perceptual symbols, he refers, in my opinion, to the

part which composes the sacraments, i.e to the matter which is needed for the utter
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manifestation of the sacraments in the world, so as to deify the participant faithful christian
when he experiences the spiritual benefits of the sacraments, i.e “the original mysteries
which have been represented for us through sensible symbols here below” 64

For Saint Maximus éverything relating to the concrete liturgical practice of the church,
indicates our “crossiﬁg” (61aBaoic) from the perceptual things to the conceptual ones.
When one enters the reality of the conceptual images, one understands the imovativé
teaching of the church concerning the mystery of man, i.e one understands man in relation
" to the liturgical order and spiritual grace of the sacraments, and one experiences
simultaneously the harmony, love, and equal behaviour between man and itself, man and
God, and man and fellow humans. According to St. Maximus, the awareness man acquires
arises from the sacraments of the church.

For St. Maximus it is impossible to demonstrate the liturgical order of the Church, if that
does not culminate in Eucharist. The liturgical order is connected with the divine liturgy,
and we could maintain that the same order takes place for the other sacraments as well.
The ancient order of the church was known to St. Maximus who considered the -
sacraments of the church as a part of the current liturgical-life, so that their therapeutic
action is to be understood always as a present one, and not as a past or a futural one.

In the following quotation, therefore, St. Maximus provides us an analytical scrutiny of
this liturgical practice, because he is interested in expressing it as occurring within the
sacramental reality of the edifice of the church, which deifies and raises one up to an
encounter with the conceptual reality of the Eucharistic Theology, so that through a
mystical and ineffable way one experiences a psychosomatic unification with God, and the
appearance of the God’s providence within his life through a soteriological way.

“The closing of the doors and the entrance into the holy mysteries
and the divine kiss and the recitation of the symbol of faith mean in

general the passing away of sensible things and the appearance of

64 .16 mapadayfévia S1d tdOv éviaiba aicOntdv ocvpBolwv fudv apyétura yapiiopévov

puotipia. Chap. 24; PG 705 A; The Church’s Mystagogy, p. 208.



280

spiritual realities and the new teaching of the divine mystery
involving us and the future concord, unanimity, love, and identity of
everyone with each other and with G9d, as well as the thanksgiving
for the manner of our salvation. In a particular way it means the
progress of the faithful from simple faith to learning in dogmas,
initiation, accord, and piety. The closing of the doors indicates the
first thing, the entrance into the holy actions the second, the kiss the
third, the recitation of the creed thé fourth. For those at the active
stage it means the transfer from activity to contemplation of those
who have closed their senses and who have become outside the
flesh and the world by the rejection of activities for their own sake,
and the ascent from the mode of the commandments in their proper
principle, and the connatural kindship and union of these
commandments in their proper principles with the powers of the
soul and the habit which is adapted to theological thanksgiving. For
those who have knowledge, it involves the passing of natural
contemplation to the simple understanding according to which they
no longer pursue the divine and ineffable Word by sensation or
anything that appears and the union with the soul of its powers and
the simplicity which takes in under one form by the intellect the

principle of Providence”.65
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Another strong and vital characteristic of the spiritual dynamism of the Eucharist is
linked with the divine adoption of man which undertaken by God. This adoption is the
outcome of His goodness and displays one’s intimacy, resemblance, and deification
towards God. This course leads one to the archetypal beauty which lies in one’s existence,
making one adaptable to the virtue, knowledge and intense longing of God. “The
partaking of the holy and life-giving mysteries signify the adoption and union, as well as
the familiarity and divine likeness and deification which will come about through the
goodness of our God in every way on all the worthy, whereby God himself will be “all in
all” alike to those who are saved as a pattern of beauty resplendent as a cause in those
who are resplendent along with him in grace by virtue and knowledge” 66

If the faithful wants to experience the vital activities of the Body of the Church, they
must neither be removed away, nor to be alienated from the path of the church. If one
~ escapes or is carried away from the flock of Cﬁﬁét, one does not allow the sacraments to

become part of one’s life, and thus the talents given by the Holy Spirit are not exercised.
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The Holy Spirit provides His talents for human beings liturgically. The greatest gift given
by the Holy Spirit is, according to St. Maximus, the gift of the adoption which through
baptism is displayed within the life of the faithful, and leads him into the proper experience
of the Christ’s commandments.

Through the sacraments, one presents himself before God as worthy - i.e., exercising the
talents given by God. Through this godlike béhaviour, one averts the passions from the
appetitive part of the soul, for they display idolatrous appearances. By avoiding the
 relationship to the passions of the flesh, and addressing oneself to God Who is the Giver of
the sacraments and the talents, one resists all procedures that send one away from his
Creator.

“Let us, then, not stray from the holy Church of God which comprehends in the sacred
order of the divine symbols which are celebrated, such great mysteries of our salvation.
Through them, in making each of us who conducts himself worthily as best he can in
Christ, it brings to light the grace of adoption which makes us perfect in Christ. Instead,
let us with all our strength and zeal render ourselves worthy of the divine gifts in pleasing
God by good works”.67

Saint Maximus concludes the chapter on sacraments by stressing the sinful process
alienating oneself from the soteriological plan of God and the resolution to it if one
becomes sober. “Not being occupied as are the pagans who know not God, with the
passion of desire, but as the holy Apostle says, “putting to death our members which are

rooted in earth: fornication, impurity, passion, evil desire and covetousness which is
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idolatry, from which comes God’s wrath on the sons of disobedience, and all wrath,
animosity, foul language, and lying, and to sum up, putting aside the old man which is
corrupted by the lusts of illusion with his past deeds and lusts, let us walk in a manner
worthy of God who has called us to his kingdom and his glory, having clothed ourselves
with heartfelt compassion, with kindness, humility, meekness, and patience, bearing with
one another in love and forgiving one another if one has a complaint against the other just
as Christ has forgiven us, and over all these let us clothe ourselves with love and peace,
' the bond of perfection, to which we have been called in one body, in short, the new man
who is constantly renewed in full knowledge according to the image of the one who

created him” 68
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3) COMPARATIVE STUAY OF THE THIRA. CHAPTER

In the last part of the third chapter, I will try to interpret under comparative scrutiny, the
therapeutic aspects given by both Karen Horney and Saint Maximus. I think that the
therapeutic aspects investigated by Horney and Maximus constitute their final attempt to
restore one’s personality haunted by neurosis and sin.

The aspects they investigated and which we analysed before, represent the apexes of
~ their preoccupation with man. The reason I have chosen these three considerations in
order to present the therapeutic process both adopted, is that these considerations appear
not only as important ones, but alsé vital as well.

When I say they are important, I mean that one may discover in these aspects, psychoa-
nalytically therapeutic notions which are not so common or relevant with the general
theory of psychoanalysis itself. Horney provides these therapeutic considerations as
competent therapeutic ideas which if “exploited” in a good sense, can improve the v;'ork of
psychoanalysis and make it more valid for the nowadays flawed society.

On the other hand, in saying that these aspects are vital as well, I mean that one may
understand them as topics consisting of notions specifically directed to one’s needs and
spiritual expectations. What we can also stress before this comparison takes place is that
although Horney’s and Maximus’ therapeutic aspects do not appear in the same terms and
presentation, nevenheless they reveal overlapping approaches.

In my opinion, it is really important to stress the point that the comparative overlap
existing between the two therapeutic approaches proves to be a considerable factor in the
iﬁterpretation of therapy they both /pfovide, and also to understand that the huge time gap
between Horney and Maximus may often appear as a gap which helps modern science to

discover, even in delay, the wisdom of the writings of the fathers.
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The notions of resistance to temptations and the struggle against logismoi, the impor-
tance of insight and discernment, and the position of religion and the sacraments, are the
aspects which in the comparative study following will reveal to us not only the links
existing between Horney’s theory on therapy and this equivalent of St. Maximus’, but also
the need for an immediate procedure against all neurotic and sinful tendencies which keep
man away from the objective of his existence, e.g. from the objective to be integrated as

. personality through developing healthy relationships with his fellow humans.
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The struggle against temptations-logismoi

Both, Karen Horney and Saint Maximus begin their preoccupation on therapy from the

acceptance that temptations-logismoi affect one’s behaviour in turning it to a frail one.
Both also admit that temptations-logismoi harm one’s psychospiritual potentialities. In
considering the terms both employ we can maintain that one completes another.

Temptations according to St. Maximus are contained in the notion of logismoi, which for

the holy father are found in wider sense than the notion “temptation”, whilst logismoi are
~ investigated by Horney as neurotic manifestations, full of characteristics of temptational
tendencies. Another common characteristic between the two, is that they approach tem-
ptations-logismoi through particular psychoanalytic-anthropological methods with the
purpose of fighting them effectively. They also present the need that one must Be aware of

the dangers incurred from temptations-logismoi, so one to confront them in a proper way.

In my opinion the differences between Karen Horney’s notion ‘“resistance to

temptations” and the holy father’s “struggle against logismoi” are first, the acceptance

from the St. Maximus’ viewpoint of the demonic character in logismoi, which operates as
the prime mover towards harbouring them, whilst Horney refers to temptations as some-
thing containing inner neurotic stimuli against one’s soul. The second is that St. Maximus
investigates logismoi under the viewpoint that God permits them to operate in the soul and
thus one may be truly integrated through his temptations, so to be fully led into psychospi-
ritual wholeness, whilst in Horney we see her occupying with temptations only in the
intellectual and emotional realm of a person, without implying that temptations operate
because something particular has happened in the entire edifice of the man’s existence.

Resistance against temptations is considered by Horney as an attempt by oneself to avoid

neurotic conditions and experiences. For her, they are temptational dispositions, which
provide man with neurotic preoccupations, preventing him thinking or acting freely. Hor-
ney admits and investigates resistance against them, because she tries to put the neurotic
person on the way of thinking that if he does not undertake a strong struggle against these
inclinations, then he is in danger of being carried away more disorientately, and experien-

cing weaknesses which create unique psychospiritual disturbances. For Horney resistance
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against temptations has strong therapeutic implications aiming at the proper confrontation
of neurosis. A particular means which she, more or less, suggests to the neurotic person, is
to consider as an example the temptations of Christ for the purpose to confront his own.
When Horney refers to the temptations of Christ, she approaches them as a means against
the temptations of peurosis. According to her, a classic example about neurotic temptatio-
nal tendencies, which must be avoided by man, is the couple Adam-Eve, who chose to live
away God, and thus became slaves on futile promises and fell to neurotic experiences. I
 think that resistance against temptations from Horney’s viewpoint, finally represents her
effort to maintain therapeutic methods on firm aspects.

For St. Maximus resistance against temptations is in fact resistance against logismoi. The

equivalent notion of the term “temptation” in Horney finds its presentation in the holy
father’s writings under the term “logismoi”. For the holy father, logismoi constitute an
already settled problem on man’s course towards salvation. Causes of logismoi are, as we
previbusly said, the demons who attempt through every possible means to “creep” into
and harm the man’s soul. In contrast to the way in which St. Maximus refers to the
demons as the cause of logismoi, Horney examines temptations as the attitude which finds
a basis in the neurotic experiences of the past which have settled in one’s soul, so as to
move the “threads” for the creation of neurotic temptational dispositions.

A powerful means against logismoi, for the holy father, is to exhaust the body, so as to
acquire spiritual benefits against the destructive temptations of logismoi. For Horney, a
neurotic person must convert every neurotic temptational factor into a non-temptational,
so as to develop himself properly. This means that one must fight against his psychospiri-
tual imperfections, aiming at attaining the knowiedge of the self.

Insight-Discernment
The next therapeutic method suggested by Karen Horhey and St. Maximus, is the in-

sight-discernment. Both stress that through this method one confronts the neurosis-sin
face to face. According to Horney, insight helps towards the awareness of unconscious
experiences. For Saint Maximus discernment is the specific criterion and potentiality which

makes one conscious of his inner imperfections. The fact that one is found under the
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influence of destructive neurotic phenomena, which create in him the state of pseudo-self,
leads Horney to the thought that insight provides an inner disruption to pseudo-self, by
employing the creative abilities of the inner man. Discernment gives oneself the under-
standing of the destructive fallen nature, indicates St. Maximus, and thus helps man to
reject and restore it.

Horney believes that through insight it is proved that 6ne must undertake every effort for
one’s personal therapeutic procedure. Thus, insight leads a neurotic person’s existence
~into psychospiritual restoration. The same happens through discernment as well, and St.
Maximus stresses the point that discernment moves towards restoration of a person’s
every intrapsychic activity. For the holy father, discernment is the direct outcome of self-
control, and operates as a significant factor towards the spiritual catharsis and integration
of man. Through self-control, discemmenf renders one to a spiritually firm personality.

The labour for the acquisition of insight is extremely painful. For Horney, through
insight psychoanalysis is developed as an effective scientific effort. Discernment is directly
connected with the healthy spiritual demeanour, which is employed as the resolution
means against man’s sinful behaviour. Discernment, when applied effectively, provides the
ability to know, understand and clarify which actions contain virtues and which contain
vices. For Horney when insight prevails as a method of psychological behaviour, then all
neurotic disturbances are clarified and dismissed. Horney considers insight as a blessing
because it leads one’s effort into inner peace with himself. For St. Maximus, discernment
discriminates and divides virtues from vices; it helps man to know himself, to choose
activities displaying considerable spiritual benefits, and to avoid the harmful ones. When
discernment is a firm experience in one’s psychosomatic reality, then one is led to
dispassion, which really is a blessing for the man’s existence.

Religion-Sacraments

Another therapeutic means employed by both, Karen Homney and Saint Maximus, are the

religion-sacraments. For Horney, religion provides considerable psychological implications

and helps towards spiritual development and wholeness. Sacraments for Saint Maximus
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provide the sinful man with soteriological perspectives which not only lead him to spiritual
evolution, but they also support him in overcoming all sinful deeds operating in his life.

Horney considers that religion may lead one to the state of humility, which in this part of

her theory is of a great value, because it helps one against the destructions caused by
neurotic phenomena. The way Horney connects religion with humility comes out because
of her disposition in searching for moral and spiritual values, which are not available in
psychoanalysis. Horney considers humility in religion as the potential which displays all the
elements of the human tragedy in neurosis, and makes man aware not only of his
incapability in ﬁghﬁng neurosis individually, but also, what he must do, and what not,
against it.

For her, religion becomes more helpful in a neurotic person’s life, and reveals man’s

potentialities becoming destructive if one involves himself in the cul-de-sacs of neurosis.
The history of the mankind, for Horney, shows a living and untiring striving towards
greater spiritual knowledge about oneself and towards deeper religious experiehce of the
world surrounding him.

For St. Maximus the sacraments lead one always more deeply in spiritual knowledge

which more or less is proved to be the knowledge of the self. Through the sacraments of

the church there is revealed the mysﬁcal connection with God, which always advances into
more spiritual experiences. I could say that, for Saint Maximus, decisive factor for the
acquisition of the sacraments is the virtue of humility as well, which makes man conscious
of his fallen nature and his inability to fight against this fallenness alone. So, he implies
that, without humility one cannbt realise the conditions of one’s fallenness, and thus, one
cannot experience the assets defiving from sacraments. The sacraments according to the
holy father is the step forward towards the unification of oneself with God. They are the
holy presuppositions containing spiritual reflections.

Wisdom of Theology-Eucharist

The last convergence between Horney’s aspects on therapy and St. Maximus’ curative

ideas can be found in the notions of the wisdom of theology and the Eucharist.
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N 1}

Horney stresses the notion of the “wisdom of theology”, implying that it contains

fundamental principles which are found in the position to assist one in the struggle against
neurosis. For Saint Maximus, in my opinion, the centre of “wisdom” of sacraments is
found in the Eucharist. Although, the holy father has nowhere left us a complete
exposition of the Eucﬁarist, not even in the Mystagogia, he nevertheless, speaks directly
about the salvational and prudential benefits deriving from this sacrament, because the
mysteries of the Church are given by de for the purpose of leading one upon the path
towards His likeness, where one is called God by grace, because of the divine presence of
God, Who lives nothing unfilled by His presence.

For Karen Horney, Theology helps psychoanalysis as well towards its better develop-
ment. She stresses the point that psychoanalysis must think deeply about the goods given
by theology, so as to be developed more humanistically, and without aspects which may
display lack of real interest in man’s psychological deficiencies. For Saint Maximus, the
Eucharist helps the Church to be developed spiritually, or better, the Eucharist represents
the divine behaviour of the Church. The reason for this, is because the Eucharist contains

the grace of God leading to the obliteration of sin.
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CONCLUSIONS

Before drawing the conclusions in my thesis, I would like to say that both Karen Horney
and Saint Maximus the Confessor worked on man either psychoanalytically or anthropo-
logically, because they attempted to provide their era with new theoretical dimensions
concerning the investigation on man, and because they wished to examine his behaviour in
life as a significant trait of his presence either on personal or on social levels.

The conclusions following will refer to three points of approach:

a) to the principles they build upon.

b) to the common elements they display.

c) to the differences they develop in their theoretical
and practical preoccupations.

The Karen Horney’s psychoanalytical principles are as follows:

a) neurosis is the pﬁce one pays bécause éf the development of
society.

b) the neurotic phenomena are the ultimate outcomes disturbing hu-
man relationships.

c) the neurotic behaviour has its origin not in the frustration of drives,
but in “basic anxiety”, which is, more or less, a deep feeling of help-
lessness towards a world conceived as potentially hostile.

d) life itself is the most effective help for an individual’s development.

Through these principles, Horney attempted to understand and clarify essentially all overt
or covert disorders. She raised the issue to encourage endeavours towards a constructive
self-examination, rather than offering any clear-cut answers. In sﬁch an endeavour, Horney

stresses to oneself the need for self-realisation, and by this she meant not only the
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development of one’s special gifts, but the development of one’s potentialities in order to
become a strong and integrated human being, free from crippling compulsions.

Saint Maximus’ anthropological principles are as follows:

a) man must always keep constant spiritual communion with God.
This communién comes through the man’s effort to avoid the
Aoyiwopoi and to love his fellow humans.

b) his ideas about the created world represent advanced christolo-
gical reflections on the created order.

c) his ideas on the logoi of creation outline his consideration that
God creates things the Adyor of which pre-exist in Him befo-
re creation. The Adyot of creation are unchangeable and remain
complete as God is complete in Himself.

d) that creation is the divine act of condescension.

e) that sin keeps one vigilant because one accepts spiritual suffer-
ings as an opportunity to realize that one’s presence in life is not
in a perfect state.

The principles of St. Mz_ﬁdmus’ anthropology envisage man as the sacrament of the
cosmos (KOGMOG), or better reconstruct in a psychospiritual sense the sacramental
capabilities of man, which are found in coherence with the God who established the
cosmos as sacrament. These principles can be discovered in oneself through one’s expe-
rience of God’s presence in the sacraments of the Church.

Both, Karen Horney and St. Maximus were under some personal “self-evaluation”. In
studying Karen Horney we discover her saying: I do have uncertainties in my theory, and

also: I do not also mean that my research on neurosis builds up a new psychoanalytical
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school!. On the other hand, St. Maximus never speaks as possessing an authority. He
always speaks as a simple monk answering others’ questions. He also never
“impersonates” the role of the spiritual father. A proof of this is that he did not have -
except the two Anastasii we know - disciples or a congregation following him. He always
behaved as a simple Christian struggling for the good of the Church without promoting
personal interests. He believed that everything belongs to the Church, and that the Church
. is the Holy Edifice which decides for every matter in Holy Spirit.

Another comrhon element between the theory of Karen Horney and the St. Maximus’
anthropology is the “knowledge of oneself”, which for Horney is not only valuable but
also a feasible goal, whilst for St. Maximus this aspect is a positive movement which
always demonstrates one’s creative effort against one’s fallen nature.

For Horney a significant role is played by the notion of the unconscious and how this can
be revéaled, so that the presuppositions of neuroses can to be confronted constructively.
For Maximus the demonic character of sin might be considered as equivalent to the notion
of the unconscious. The demons for St. Maximus are considered as the particular cause of
the creation and establishment of the depictions of all sinful activities within the soul,
which from then on begin to operate as part of one’s unnatural course within life.

The psychology of the unconscious is developed in St. Maximus’ anthropology through
the term “avevepynoia” (inefficaciousness)?, a notion that St. Maximus links with the

idea of the demonic. The term “inefficaciousness”, therefore, represents for Maximus the

! New ways in psychoanalysis, p. 11.

2°Eni tfi t@v nabdv Gvevepynoiq, i Onepnoavia ¢movpfaiver, ff 1oV aindv anokpunTopé-
vov, fi T@v daypdvav Sokepde dmoxwpobdvtav. Char. I1, 40. We grow when the passions cease to be
active in us, and this whether they are inactive because their causes have been eradicated or because the

demons have deliberately withdrawn in order to deceive us.
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influence of passions when they remain inactive in man, and indicates tiae baneful attitude
of the unconscious. This “latency” of the passions occurs for the holy father because of
either their hidden causes or the withdrawal of the demons when aiming to deceive the
man. Nevertheless, whatever the reason is for this latency of the passions, the point is that
the demons influence man, even though they do not operate actually.

In my opinion, this is the hardést action of the passions. Through that inactivity, which is
always temporary, the passions present their utmost bad behaviour. They let the man
believing that they behave completely out of their potential, and whenever the man is
unable to confront them, they re-appear and cause irredeemable damage in the soul.

Beyond this, we also meet in St. Maximus the notion of “mpocBoAn” (attack) which
indicates the presence of demons - who hide behind these “attacks™ - as well. These mpo-
ofoAiai produce many Aoyispoi which, more or lesé, settled in soul. The thoughts
choose as place of their settlement the human soul, and continue to exist and behave like
repressive experiences which always attempt to reveal themselves in the conscioﬁs part of
human 4existence. When logismoi are settled within soul, then, they engender habits which
demonstrate the existence of many destructive uncoﬁscious experiences.

For Horney the notion of “habit”, finds its juxtaposition in the term “neurotic behaviour”.
For her, “neurotic behaviour” is the habitual tendency of every neurotic phenomenon
which operates through particular psychospiritual pathology caused from every manifesta-
* tion of neurosis.

The differences between Karen Horney and Saint Maximus the Confessor can be listed as
follows. First, fhe whole psychoanalytical edifice of Karen Homey’s theory represents
characteristics of secular knowledge attained through scientific education. As we have
noticed before, Saint Maximus fegards all worldly knowledge as of no value in compari-

son with divine knowledge. One receives divine knowledge from God, only if one strug-
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gles for inner purification. Thus, acquired knowledge in its secular form is not enough for
the holy father, or rather, it is invalid because it does not exhibit the benefits of the
spiritual and liturgical order.

In Horney this kind of pSychoanalytical knowledge represents the spiritual outcome of an
assiduous study of man, whilst in St. Maximus, on the oﬁe hand, the secular knowledge
acquired in studying is either inadequate or limited, wheféas on the other, it is acquired
. through purification of soul and intellect. For the holy father if the intellect is pure, it is
sometimes God'himself who invades and teaches it; sometimes the angels who suggest
good, beautiful things to him; and at other times, natural contemplation.

Another difference between the two, is that on the one hand Horney refers to one’s inner
dynamism by stressing the point that this dynamism, if wholesome, may help considerably
the obliteration of many neurotic phenomeﬂa, whilst on the other, despite the fact that this
“inner dynamism” is expressed for St. Maximus through virtues, he stresses the point that
these are attained not by man himself, but through the grace of God, who operates as the
Giver of all inner quélities against sin. In other words, it is the man who attains the posses-
sion of virtues, but God Who provides them to man for the sake of his salvation.

Another important difference is seen when Horney refers to the “wisdom of theology”.
This term, in the way she employs it, is nothing more that an already attained privilege,
which one may easily discover, if oné studies the New Testament. In other words, she
- considers the notion of “wisdom of theology” as an already available therapeutic material,
which one can “exploit” as a worldly acquisitioﬁ. On the contrary, in Saint Maximus’
teachings, the term “theology” is considered as an experience not attained through
academic effort or laboqx, but through a personal relationship to God, through a close

encounter and contact with Him.
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In Saint Maximus’ anthropology the notion of “theology” is both spiritual experience
deriving from the “company” one cultivates with God, and spiritual attitude manifest in
constant effort of the faithful after the benefits provided with eschatological perspectives.
It is also the outcome of the “vita practica”, i.e of the practicafl life, the life which is lived
by exercising virtues.

As we have particularly examined in previous chapters of the present thesis, Horney’s
theory on neurosis examines this phenomenon as a process presented as the problem of
oneself It is a f)rocess of abandoning the real self for an idealised one; of trying oneself to
actualise this pseudo-self instead of his given human potentials. Neurosis is a destructive
warfare between the two selves, Horney believes basically that it is very difficult to be
detached from one’s neuroses, or even to allay this warfare by employing one’s best
efforts. What she incontrovertibly states is that one must always remain attached to the
process of therapy , in order to awaken one’s inner constructive forces, and to re-disco-
ver them in rélation to the existent real self.

Saint Maximus’ anthropology is manifest in the ways he builds up his theology against all
dreadful sinful phenomena, and in maintaining that the resolution against sin is always
found in the proper experience of spiritual life. For him, spiritual life is not a static, but a
dynamic process. It is the “ever-moving cessation of sins” and the “standing motion” in
one’s psychosomatic entity. The spiritual life settles in human soul through virtues. When
- Maximus speaks about virtues, he does not mean human deeds, which are natural virtues,
but those which are ﬁ'uits of the Holy Spirit, and which are the outcomes of man’s
communion to God. Virtues lead one towards perfection because they are conditions
having no spiritual limits. Through virtues, man is continually perfected and there is no end
in his course towards this perfection, because it leads to the life to come. For Saint Maxi-

mus there is continous progress for man because he enters stages of purification and
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illumination. This is the way in which the anthropology of the holy father is developed, and
through this development he also shows us thé causes that make oneself a sinful personali-

ty, and the means to be employed against sin and for the needs of therapy.



EPILOGUE

As a preface to this Epilogue, it is good to be able to state that, there is a broad consen-
sus that Karen Horney the psychoanalyst largely achieved her objectives. She did not
approach man as some other contemporary colleagues of hers did, or wanted to, but in the
way she herself believed would be helpful for resolving one’s psychosomatic distresses.
Apart from the polemics she experienced, including the so-called “scientific persecutions”,
 she finally examined neurosis as a psychological condition, affecting not only patients, but
many apparently healthy.people, too. Horney always had man and his problems in her
mind, and she was seeking to discover the best possible methods for relieving them.

Her belief was that inherent in man there are evolutionary constructive forces which urge
him to realise his given potentialities. By this, she did not mean that man is essentially good
- which would presuppose a given knowledge of what is good and bad. It means that man
by his very nature and of his own accord strives towards self-realisation.'

Her life encompassed part of the Victorian Epoch, the golden decade of Weimar Germa-
ny, the Nazi tyranny, two world wars, and modern America. It combined European
traditionalism and conservatism with American avantgardism and freshness. Just as
Freudian psychoanalysis was iconoclastic with respect to classical psychiatry and to social
mores in general in the 1920’s, so Horney’s psychoanalysis was iconoclastic with respect
to Freud’s “classical” théories in the 1940’s. She was a bridge builder between the psycho-
| biological man of Freud’s psychology and the sociocultural man of today. Although she did
not foresee it, she foreshadowed the modern emphasis on “Ego Psychology” and “Social
Psychiatry”. Her ideas did not find any momentous, outright acceptance, but they have

largely become part of our present-day psychological knowledge. Many have been taken

! Rubins, Karen Horney, a gentle rebel of psychoanalysis. See about this on the back flap of the book.
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up by psychoanalysts today, discovered, so to speak, without credit being given her. The
concept of self-realisation - which has become the basis for several schools of psychology-,
the importance of pride, self-love and the pathological self-idealisation in neurosis, the
concept of compartmentalisation, the significance of a realistic and broad patient-doctor
relationship 'in therapy and the role of specific non-instinctual interpersonal attitudes are a
few instances.” Karen Horney emphasised social learning to the extent that her writings
- seem more easily comprehended when discussed with social theorists or humanists.’

A significant point to which it is useful for us to refer is that she never considered herself
as a healthy person, but on the contrary she always checked her own condition, on the
lookout for improprieties harming not only herself but, much more, her patients. The way
we approached her theory and work folléws, as much as possible, her personal attempt to
understand man and his weaknesses. This was, therefore, her central idea of a concern with
neurosis: to make the neurotic'persons aware of their problems and of their ability to
confront them. She also proceeded with a general theory of neurosis and presented it under
a new psychoanalytical prism. She invented ways of facing the neurotic phenomena
through diﬂ'erent approaches tﬁan those given by earlier psychoanalysts. She considered
the neurotic persons as individuals and she never appligd to them any method without
testing it first. After her death, she left several disciples who until this very day work on her
findings and apply them whenever is considered necessary. Nowadays, therefore, -
cespecially in the United States - psychoanalysis follows Karen Horney’s theoretical and
practical path. The Psychoanalytical School of New York, which was founded by her, with
the assistance of Franz Alexander, approaches the problems of the human person, based

upon her own personal specification and ideas. In relation to psychoanalysis, Horney

2 Rubins, Karen Horney, a gentle rebel of psychoanalysis, pp. 14-15.

3 Kimble-Schlesinger, Topics in the history of Psychdlogy, Vol. 2, Hilsdale, New Jersey-U.S.A, p. 338.
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achieved what she was struggling for: to become aware not only of one’s problems, but
also of ways of combatting them effectively as well. Psychoanalysis reached the task
towards detaching itself from all “chains” of old teachings that prevented free thinking and
utterance.

Karen Horney’s theory helped humanistic theories to see the person as an active agent,
who, although satisfying his lower level needs, can, nevertheless, control his neuroses, by
resisting conformity to social pressures, conventions and standards.*

In interpreting the above we observe that Horney, in referring to “humanistic theories”,
indicates théories with deep philosophical interest in practical value for the investigation of
man, and that she accepts a person as an “active agent” in life, because she considers man
as the vital factor who can both adopt or reject dynamically influences of psychological
disorders.

In turn, Horney acceptéd the ability of a person to choose between disbalance caused by
neuroses, and the peace of mind when one resists them. She also refers to the “lower level
needs” in the sense of experiences which do not advance one’s personality towards
perfectién. Many times these “lower level needs” are consequenses caused or imposed on
oneself either through society or through cultural factors. When imposed they mostly
provoke disharmony and inner disturbances.

Horney challenges modern man not to conform unto such influences, which deeply harm
him psychosomatically and feed his already existing neurotic weaknesses, but to resist them
so to ask for avoidance of all the experiences creating inner disorientating conflicts.

On the other hand, it is good to remind oneself that Saint Maximus the Confessor became
widely known in East, theologically and scientifically, especially after the first half of the

ninth century. In the West he became known later, in the second half of the ninth century,

* Kimble-Schlesinger, Topics on the history of Psychology, p. 183.
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largely because of and in connection with the works of Saint Dionysius of Areopagite.’ In
the East, by contrast, Saint Maximus was read more independently of Saint Dionysius,
whose fame stood higher in the West. In the East Saint Maximus® thoughts influenced
specific scholars and theologians of the middle and later Byzantine period.®

Saint Maximus’ writings are of considerable value for the problems of the modern society.
They also reveal deep spiritual values when approaching issues concerning the church and
the world. In the anthropology of Saint Maximus one sees that God is an active Being
Who cares for man and creation, whilst on the other it is revealed that everything within
creation does not fulfill its objective, if it does not operate through the grace and integrity
deriving from the supranatural revelation of Jesus Christ’s incarnation.

Saint Maximus’ anthropology has deep theological dimensions, and can be summarized
in three aspects: the human personality, its fallenness, and its salvation. In addition, the
holy father illuminates his anthropology with the teaching of deification, and he responds
positively to the thirst of man towards the Absolute God. Saint Maximus presents man as
the creature longing for God as the only spiritual Good that completes salvation. Finally,
through his anthropology, he restores the human personality and leads it to communion
with God, proving that this communion corresponds to spiritual tendencies of today’s
world towards universal communion and godlike knowledge.

The anthropology of Saint Maximus the Conféssor, although confirming the idea that
modern man is haunted by bad experiences, nevertheless states that such experiences can
lead to self-awareness and towards psychospiritual fulfillment. This fulfillment functions as
a wholesome feature against any sullied and sinful process. The anthropology of the holy

father serves the disposition of man for inner perfection. Through his theological

> On this aspect compare the work of Aidan Nichols, Byzantine Gospel, Edinburgh 1993, p. 216ff.

¢ Nichols, Byzantine Gospel, p. 218.
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articulation Saint Maximus expresses profoundly anthropological notions with large
psychological implications. In this thesis I have ascertained that in occupying oneself with
the anthropology of Saint Maximus, one discovers that the holy father’s teaching contains
coherent material for every field of the theological studies, because he investigated many
topics concerning philosophical and theological matters for the encountering of the Divine.

The fallenness of the human personality begins for the holy father with the fall of Adam.
St. Maximus considers that Adam lost whatever he was enjoying in Paradise by seeking an
unnatural (napd @Vo1V) enjoyment in the things of sense’ . Thus, simultaneously, he lost
the knowledge of God, the contemplation of Him, and the experience of the God’s
presence. St. Maximus investigates Adam’s fallenness in many parts of his work and what
we must stress is that through this fallenness he expresses his anthropological aspects on
the fallenness of the human personality.

The aspect of salvation for the holy father operates, or better, is identical with the aspect
of deification. In salvation, man completes himself in Christ, and he abandons each deed
keeping him away from God. The aspect of salvation for Maximus, commences from the
man’s earthly life. In this life the man experiences the good habits of salvation, and tastes
them as outcomes of the deification. St. Maximus in investigating salvation connects it with
every activity of the man, which is able to transform him into a deified person, in order to
save his entire existence.

In concluding this epilogue on Saint Maximus® anthropology, I would maintain that it
includes both theological and psychological considerations which expand the neptic
tradition of the Church in two new dimensions. The first relates to the deepening and
widening of the branch of Patristics, whilst the second co-operates with the development

of secular scientific findings. The anthropology, therefore, of the holy father embraces the

"Q.Th. 61; 90, 628A.
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world and especially man, through the gracious and protective “shield” of the church, and
provides solutions of psychological interest, which he develops through with the
unfathomable wisdom given to him by the Holy Spirit. Thus, world and man find them-
selves in the position of profiting easily from all the benefits deriving from the grace of
Trinitarian God, and adapting them in present-day reality, not only socially and culturally,
but also personally.

On the other hand, Karen Horney’s theory on neurosis manifesfs the idea that all
solutions are, more or less, found within the self. The man discovers these solutions when
he tries to bring them onto his psychological surface through the potential characteristics of
the self If man devotes his life and being in understanding himself through these
characteristics he feels not only capable in fighting his neuroses, but he also purifies his (eal
self from every bad habit.

The central idea of Horney’s theory expresses her belief that man is free from every
neurotic phenomenon Qhen he learns how to “discover the secrets of his inner potential
and to demystify his past behaviour”®. Through this phrase she indicates that all expe-
riences and feelings that have been disallowed re-appear and he purges them in accordance
with his real needs and objectives in life.

I think, finally, that this is the ultimate perspective of Horney’s theory: through recogni-
sing the self and accepting him, the man becomes more sure about how to take care of it,
and thus, he makes himself not only better, but he also improves each cultural activity for

the sake of the society.

8 Westkott, The Feminist Legacy of Karen Horney, p. 213.
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