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NICHOLAS CABASILAS CHAMAETOS
AND HIS TEACHING CONCERNING THE THEOTOKOS_

By

The Very Rev. Fr Athanasios Vakrakos

ABSTRACT

There are four main parts to this dissertation, one introductory and
three directly related to the subject matter. The introductory chapter
represents a survey on the latest points of research concerning
Cabasilas’ biography on the basis of the work of contemporary Greek
scholars. It also supplies a list of Cabasilas’ works with full biblio-
graphical reference. The following three parts represent a detailed
analysis of Cabasilas’ three Orations on the Theotokos which deal with
her Birth, Annunciation and Falling Asleep on the basis of the Greek
text edited by Jugie (1955) and reedited with corrections by Nellas
{1968). Each Chapter concludes with a summary of doctrine and the fi-
nal Conclusion sums up the main thrust of Cabasilas’ teaching. Finally a
relevant Bibliography directly related to Cabasilas is provided at the

end of the dissertation.

The central doctrinal message of Cabasilas is the unique status of
the Virgin Theotokos as a human being. Central to this is her unique
sinlessness and holiness, which are presented as her own achievement
based on the freedom implanted in the human nature by the Creator
and on the virtue which can be freely acquired by the human
being. It is on this account, rather than on divine favour, that the
Theotokos is distinguished from all other human beings, even the
greatest and holiest of them, standing apart from and over and above
them. Yet, because she is basically human, she represents in her single
achievement the achievement of all humanity. This achievement is for
Cabasilas the presupposition to the Incarnation of God’s Son. There is
here a distinct and profound correlation of the Theotokos (human) and
the Saviour (Divine-human) which has important implications for under-
standing Salvation and the role of the human and the Divine factors in
it. Cabasilas’ teaching on the Theotokos opens up the fundamental per-

spectives of Byzantine Christian humanism.
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PROLOGUE

I would like first of all to thank my supervisor The Very
Rev. Dr. George Dragas for suggesting to me the topic of this
dissertation, and for guiding me through the study of the
relevant texts as well as the construction of an adequate
bibliography and the method of reading secondary sources.

His technical advice has been invaluable.

The holy person of the Virgin Mary has always been in
the centre of my interest, especially since I entered the
priesthood of the Greek Orthodox Church and became more
familiar with Mariological liturgical texts and services.
However, Cabasilas’ exposition has become an eye opener for
me, for it helped me to understand something of the
theological depth; and presuppositions, which lie behind the
Church’s practice. At the same time Cabasilas as a Byzantine
Eastern theologian has become for me a most interesting topic
for research to the extent that I now hope to pursue a more
comprehensive study of his entire theology. There are many
aspects to his thought which are already suggested in his
teaching about the Holy Theotokos, which I would very much
like to investigate. Among these I would single out the most
obvious one: his understanding of man, sin and redemption
and the precise role that he would assign to man, Christ and,

generally, the Holy Trinity in salvation.

Durham University facilities, at both Library and College




levels, have been very helpful and I feel grateful for having

experienced life in this august academic setting.

If there is a claim of originality about this dissertation,
this is that it represents the first full exposition of Cabasilas’
Mariological teaching, based on texts which exist only in
Greek and Latin. This is not to say that there is not any
scope for further research in this area. Nevertheless, I do
hope that I have made some important, though small,
contribution to a central topic in the History of Christian

thought.



1. INTRODUCTION

I.1. On Cabasilas’ times and life

Nicholas Cabasilas Chamaetos lived during the fourteenth
century, which was a crucial time in the history of the
Eastern Roman Empire centred in Byzantium, Constantinople.
This was an unsettled time, not only because of the
haemorrhage which the East had suffered on account of the
evil activities of the Western Crusaders, who had occupied
and devastated the Royal City for over a century, but also
because of the political, economic and psychological chaos,
which the repeated wars against the rising tide of

Mohamedanism had caused.

This chaotic situation can be best represented by the
turbulant history, which Cabasilas’ native city of Thessalonica
experienced at that time. The poor population of the city, who
had been treated unjustly by the circumstances, known as
the Zealots, attempted a series of social political revolts which

caused tremendous social unrest and human tragedy.

Several people tried to provide practical solutions to the

problematic situation, but none of them produced such a



profound theological challenge as Nicholas Cabasilas Chamaetos
did. He defended the poor, though he belonged to the class
of the nobility, speaking about justice in the most objective
and uncontrived way. But his greatest contribution was his
promotion of a "theological humanism", which liberated the
human spirit from anxiety and strengthened its resolve for

achieving spiritual perfection.(l)

The Life and work of Nicholas Cabasilas have been
investigated by several modern scholars. The most thorough
study was undertaken by the late Professor of Church
History at the University of Thesalonica Athanasios
Angelopoulos in his doctoral dissertation, Nikdiaoc KofdoLhac
XopaeTég, 1 Lo kal 16 E&pyov avrol ( AvdrekTa BioTddwv, 5H),
NoatpLapyiLkov  “I8pupa MoTeptk@dv MeleTdv, Thessalonica 1970.
Since the publication of this dissertation Professor
Angelopoulos contributed some further studies on this
subject, which ought to be mentioned here. They include
three articles, which deal with the following topics: "The
genealogical tree of the Cabasilas famﬂy"(z), "Concerning the
designation Anna Palaiologina"(3) and "Nicholas Cabasilas
Chamaetos, biographical prob]iems".(4) The last essay is
particularly important and; as the latest on the subject,
deserves a closer Iloock, especially because it provides a
reliable introduction on the broad details of Cabasilas’ life

and times.

Angelopoulos deals with seven problems relating to
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Cabasilas’ biography. The first one is what he calls "identity
of name and person”. Here he clarifies, on the basis of his
earlier dissertation and his later studies, the point that
Nicholas Cabasilas Chamaetos is different from Neilos
Cabasilas, Archbishop of Thessalonica (1361-1363), whose
baptismal name was also Nicholas and who was an uncle of the
former as his mother’s brother. Apparently "Cabasilas" is the
surname of his mother’s family, which our Nicholas preserved,
because of the social distinction which that family enjoyed in
Byzantium. On the other hand the name "Chamaetos" is his
father’s surname, as we clearly gather from the

correspondance which father and son exchanged.(s)

The second problem relates to the wider and narrower
genealogical context of Nicholas Cabasilas. Here Angelopoulos
provides detailed lists of all the immediate and more distant
relatives of Nicholas from both sides of his family
background, that of the Cabasilases and that of the

Chamaetoi.(6)

The theme of the third problem is the precise dating of
the birth and the death of Cabasilas and here Angelopoulos
supplies arguments which seem to resolve earlier doubts in a
conclusive way. 1322/1323 is now the date of his birth and
the six years of the period 1391/2-1397/8 provide the
definitive chronological context during which his death must

have occured.(7)
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The fourth problem is connected with the time and the
kind of studies which Nicholas pursued in Constantinople.
Angelopoulos argues that he must have come to the Royal City
from Thes\/salonica in 1337 and must have spent there about
five years. On the basis of his correspondance with his
parents and his friends we gather that he must have studied
the classics, philosophy, theology, rhetorics, law and natural
sciences, including astronomy. Given the fact that these
subjects were taught in different schools, we must assume
that he attended several of these schools simultanecusly.
Angelopoulos specifies the Schools of Philosophy and Law
which were reconstituted after the restoration of the
Palaiologian dynasty to the throne of Constantinople, following
the defeat of the Crusaders, and the Patriarchal School of
Theology which was under the directorship of the "Ecumenical
Teacher"”. But apart from this formal education Nicholas must
have gained considerably, as far as his education was
concerned, from the theological dispute between Barlaamites
and Palamites and from the political tensions between the
Grand Duke Alexios Apokaukos and the Great Domesticus John
Kantakouzenos over the guardianship of the imperial throne

following the death of Andronikos 111.(8)
The fifth problem concerning the biography of Cabasilas
has to do with his public activities. According to Angelopoulos

there are four basic phases in Cabasilas’ public activities.(9)

The first one is that of the domination of the Zealots in
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the affairs of Thessalonica against the nobility and
Kantakouzenos during 1342-1347, which nearly cost him his
life, but which provided him with the opportunity to write
some of his most interesting social-legal works and, thus, to

enhance his reputation amongst the ordinary population.(lo)

The second phase is connected with the domination of
Kantakouzenos which began in February 1347. At this stage
Nicholas came to Constantinople at the invitation of his friend
Kydones and became Counstllor to the Emperor and, con-
sequently, one of the most important and infuential people in
the life of the Byzantine State at that time. In 1347 he
accompanied the mnewly elected Archbishop of Thessalonica
Gregory Palamas to his throne and, when the latter was
refused entry into the city, he spent with him a year of
spiritual endeavours in the Holy Mountain of Athos, before
returning eventually to the Royal City in 1348. A year later,
when  political reconciliation between the Zealots of
Thessalonica and the Kantakouzenos’ party made possible the
enthronement of Gregory Palamas to his Thessalonian Archi-
episcopal throne, Cabasilas accompanied him to the city. In
1351 he supporied the Palamites at the famous synod of
Vlachernae and strained his friendship with Kydones over the
Palamite dispute and over the issue of East-West ecclesiastical
relations. The eventual fall of Kantakouzenocs, who exchanged
the crown for the monastic habit, and the rise of John V to
the Imperial throne of Constantinople in 1354 marked the end

of Cabasilas’ involvement in the social - political affairs of
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the Byzantine State. (11)

The third phase is connected with Cabasilas’s return to
Thessalonica as a result of his father’s death in 1362. He
came to Thessalonica with his mother, who became a nun at
the Monastery of St Theodora in that city, following the death
of her husband and of her brother Archbishop Neilos
Cabasilas. This stage of engagement in private affairs was
also a stage of further Iliterary productions, including
perhaps his "Discourse on the unlawful deeds of the political
leaders concerning sacred affairs” (1364); which deals with
the social political upheaval of Thessalonica. The fourth phase
in Cabasilas’ biography is related to his return to
Constantinople in 1364. Angelopcoulos treats this as a
biographical problem - the sixth in his list - calling it "the
question concerning the social status" ({diuérng) of

Nicholas. { 12)

Angelopoulos argues that to decide on Nicholas Cabasilas’
status during the last and longest period of his life, which
was spent in Constantinople and was extended from 1364 to
1391/6, one should rely on a close examination of his Letters
and of the reports supplied by three trustworthy witnesses
who were his contemporaries: John Kantakouzenos (who, as we
mentioned, became the monk Joasaph in 1353), Manuel

Palaiologos and Joseph Vryennios.

On the basis of the report of John Kantakouzenos, alias
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Ioasaph the Monk, given in his historical memoranda shortly
before 1370,(13) which states that, when in 1353 Nicholas
Cabasilas was short-listed with two Metropolitans, Philotheus
of Herakleia and Macarius of Philadelphia; for election to the
Patriarchal throne of Constantinople, "he was still a layman"
(Gvra €71 (5udTnyv), Angelopoulos argues that by 1370
Cabasilas was no longer a layman and, therefore, Salaville’s
opposite conclusion must be regarded as wrong. This is
further corroborated by the comment in the same work that
Cabasilas’ life was "wise and deprived of the evils of
marriage" (odppwv Bloc kal 7TGv €k TOO YydpouU  KOKBY

dnnAiayuévocg). (14)

Angelopoulos’ argument becomes almost conclusive through
several other evidences drawn from the four surviving
Letters of Prince Manuel Palaiclogos to Cabasilas, which were
written between 1387 and 1391 and'which present him as the
Prince’s spiritual father and as an ascetic who lived outside
the world in Monasteries of Constantinople {(those of the
Manganoi, the Xanthopouloi and those of the Stoudiou)(15) and
especially from Joseph Vryennios’ descriptions of Cabasilas as
a prototype of a spiritual father to him and to others "who

had arrived at the highest virtue and perfect life".

Finally, Angelopoulos refers to Cabasilas’ Encomium to the
Three Hierarchs in which he distinguishes twice between
clergy and laity and includes himself with the former. (16)

Thus Angelopoulos concludes that the status of Cabasilas



15

during the last phase of his life was that of a monk or, more

probably, that of a hieromonk (priest-monk).

The seventh and last biographical problem of Cabasilas,
which Angelopoulos discusses, is what he calls "the quality
and general recognition of his personality and of his work.
He finds him to be an indisputably towering personality
amongst the rare ones of the fourteenth century. He was a
man who was highly respected not only by the Emperors but
also by the Patriarchs and the rest of the literary and
intellectual men of that time, who wanted te be in touch with
him, both during his early years as a distinguished layman
and especially later during his career as a holy man of virtue
and spiritual maturity, a man who not only advanced in the
ideals of Christian asceticism, but also produced the most
worthy and immortal fruit of his spirit: the treatises on The
Divine Liturgy and on The Life in Christ, which George

Scholarios calls "the beauty of the Church of Christ".(17)

Cabasilas was definitely a man of the spirit, inasmuch as
he chose to support the monks and their hesychastic spiritual
outlook, not only by siding with the political party of John
Kantakouzenos, who defended the hesychast position, but also
by becoming himself one of them and reaching the hights of
their spiritual journey. It is important, however, to note that
he kept the way of prayer of the hesychast in the private
closet of his monastic life and considered it his primary duty

as a spiritual Master to promote among the people of God in
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general the liturgical and practical aspects of the Christian
life. Inasmuch as he did this last task, he emerges out of the
history of Byzantium as one of its most valuable products. As
Angelopoulos observes, for Cabasilas one does not have to
withdraw to the desert; or to the cell of a hesychast; or to
take unusual food, or to dress the monastic habit, or to
subject himself to hardships which may ruin his health, in
order to appropriate the Life in Christ. Rather one may stay
at his home and engage in the study of Christ with his own
mind. Prayer, which is the highest means for appropriating
this Life, does not require special procedures and
preparations, or special methods, or cries of invocation of
God. God fills every place and is beside those who call upon
him, closer to them than their own heart. He visits human
beings, even when they are evil, because he is Good. Thus
the mystery of union with Christ is operative in the common
man, i.e. in every man, irrespectively of class, situation,
occupation, or even status - whether one is a dedicated

monk, a hesychast, a hermit, etc.(18)

According to the late Professor of Philosophy at the
University of Thessalonica B. N. Tatakis, Nicholas Cabasilas is
"the last great mystic of Byzantium", whose work "is simple
and at the same time deep, lyric and at the same time
mystical, whereas its style breathes the freshness and
optimism of the apostolic age".(lg) Tatakis emphasises two

distinctive features of Cabasilas:
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The first feature is that he takes the spiritual life out of
its technical monastic context and presents it as a real
possibility for every human being irrespectively of particular
scciological con_ texts. Thus "Piety is exclusively the work of
our own esoteric disposition, our own will. For this reason
the external departure from the world, anachoretism, is not a
necessary corollary to Christian mysticism.. rather, remaining
within everyday lfe, social life, a human being is able and
must transubstantiate it with the study of the high spiritual

subjects which procure the conversion of his will", (20)

The second feature is his ability to combine Christian
spirituality with the science of humanism. As Tatakis puts it,
while he exalts the depth and significance of mystery for the
life of the Christian, he is not on this account an enemy of
Science... Such was his appreciation of Science that he came
to the point of calling the Saints imperfect beings because
they did not accept in this world a particular human good,
while they could have obtained it; and every being, which
cannot turn into operation whatever it has within it as a
potentiality, is imperfect. In other words Cabasilas makes a
brave step towards the full reconciliation of religious

mysticism with the wisdom of this world."(21)

I.2. On Cabasilas as an author and on his works

As an author Nicholas Cabasilas Chamaetos was

distinguished as "a wise teacher of spirituality in modern
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times". Scholars who studied his writings emphasize his deep
piety, scienctific outlock and literary excellence. These
writings can be divided according to their content and
literary character into eight categories: (i) theological and
spiritual, (ii) sociological, (iil) anti-Latin, (iv) exegetical, (v)
liturgical, (vi) encomiastical, (vii) metrical and (wviii)
epistolary. Most of them are contained in the Codex Parisinus

Graecus 1213.(22) More analytically they include the works:

(i) The theological and spiritual works, as follows:

{(a) the Theological Orations:

1. Adyog €ic TRV Onepévdofov Tiic Unepayfac Aecnoivne Hudv
BeoTékou vEvvioLy {Oration on the exceedingly glorious birth

of our exceedingly holy Lady the Theotokos).(Z?’)

2. Adyoc eic 1OV EOayyeliopdv Tii¢ UOnepaylag Aeonolvng Audv
BecoTékou xal delnapbévou Maplag (Oration on the Annunciation
of our exceedingly holy and ever-virgin Mary the

Theotokos). (24)

3. Abyoc elc¢ Tiv ndivoentov xaf Onepévdofov Kolumoivy TTC
dnepgayfac Aconof{vne fpdv xal noavaypdvrou Beotrdxkou (Oration on
the all-sacred and exceedingly glorious Falling-Asleep of ocur

exceedingly holy and immaculate Lady the Theotokos).(25)
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4. Abyoc elc TG coTipia MBn Tod Kuplou kai @eol xal LoThpoc
figdv " inool Kpiotod (Oration on the saving Sufferings of cur

Lord and God and Saviour Jesus Christ).(zs)

5. ASyoc eilg TO6 owThptov [GBog (Oration on the saving

Passion). (27)

6. Adyoc eilc TiHiv Avdinpiv ToU Kuplou kal Beold kal LoTiipog
fiudv " Inood XpLotod (Oration on the Ascention of our Lord

and God and Saviour Jesus Christ).(zg)

7. Abyog elc TO EdayyéAiov (Oration on the Gospel).(zg)

8. LySAiov nepl ToU auTefouoiou katl Tig dupapTiag (Scholion on

free will and sin).(30)

9, Kara T1Ov Tod Tpnyopd Anpnudtwv (Against Gregoras’

bubblings).(31)

10. Koard T@v Aevopfvev nepl 7ol kpiTnplou Tihc danBefac €l
£orL nopd [Mippevoc Tol «oTopdtou (Against those who say
concerning the criterion of the truth whether it is, by the

cursed Pyrrhos).(32)

(b) the two celebrated treatises of Eastern spirituality:

1. “Epunveia Tiic Belag Acttoupylag (A Commentary on the

Divine Liturgy) which consists of fifty-one chapters.(33)
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2. Nept Tic év XpLoT® Lefic (On the Life in Christ).(34)

3. Adyor 1OV PBouloufvevy danodeikviely STv § nepl TOv Advov
oopla pdraiov.. xal AUCELG T@Y TorodTey énLyeipnudtevy (Reasons
put forward by those who wish to prove that the wisdom
which is constructed on the basis of reason is wvain.. and

solutions to such arguments)(35)

4, “Or. &dUvarov flv ASyoig vouBevoudpevov pévov TOv dAvBpwnov
TeElewaeBijvar, nforeac pn npogodone (That it was impossible for
man to be perfected by being admonished only by reason and

without the preceding work of faith)(36)

{(ii) The sociological works of Cabasilas, which deal with

economic issues (loan interest leading to usury and poverty

resulting from unfair taxation) include:

1. Adyoc nepl TOV nopoavdpes voig dpyouosiy £€ni Toic LeEPEig
ToApepévey ("Discourse on the unlawful deeds of the political
leaders concerning sacred affairs"), written c. 1347 according

to Angelopoulos and not in 1344 as Sevcenko supposed.(37)
2. T{§ enoeBeordrg Alyotory nepl Tékou ( To the most pious
Queen on usury), most probably written between 1351 and

1352.(38)

3. Adyoc katd TokiL{dvrtowv (Oration against usurers), written
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during the same interval as the above.(39)
4. ’ABnvaloirc nepl T0o0 £&v adTtolg £Adéou PBwpod (To the
Athenians on the altar of mercy), written most probably

during 1347.(40)

(iit) The anti-Latin works of Cabasilas, which deal with the

dogmatic theological differences between the Eastern and the
Western Churches and especially concerning the sacraments

and the Epiclesis in the Divine Eucharist, include:

1. fepl &v nHuiv EvradBa TLveEc AaT(vot p€ppovral kol npodg
péppLy dnoloyia (On the issues on which some Latins deride

us here and an apology against their deriding).(‘u)

2. “Otv kat T "EKkAno(qQ Aativev 1} TEAETH kaTd TOV adTov fjuiv
TeAetTar 7Tpdénov (That the ceremeny is celebrated in the

Church of the Latins in the same way as among us).(42)

3. MNepl 7100 puornplou Tiic Oeifog EuyoapLoTlog ( On the

Sécrament of the Divine Eucharist).(43)

4, Neptl ®v p€ppovtal fulv ol AarivolL (On the issues on which
the Latins deride us).(44) [Unpublished work of Nicholas
Cabasilas in Ms 558 of the Hagiotaphitic Metochion in

Constantinople]
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5. MpoBewpra (Introduction) on Nilus Cabasilas’ work Mepl Tiic
‘Avylag Oikoupevikilc Luvédou (On the Holy Ecumenical

Synod).(45)

{iv) The three exegetical works of Cabasilas, all of which are

related to Ezekiel’s visions, are as follows:

1. Inuoofa elg ThY Spuoiy Tod Mpophitou " lelexifid, év § &ni TGV
Teoodpovy (Sov JOpofepa Bpdévou kal £2ni Tol OSpoidpcaroc Toi
Bpévou dpolaua elc £idog GvBpdnou (The sense of the vision of
the Prophet Ezekiel, in which there is a similitute of a throne
on the four animals and a similitute of something in a human

form on the similitude of the throne).(46)

2. Inpoola eic THv Spooiy Tou [Mpepfitov ~lelekiir, év § TG doTd
TG Inpd TEv dvBpdnev TO npdtepov dnoloufdvoucsiy £fbdog (The
sense of the vision of the Prophet Ezekiel, in which the dry

bones of men receive their previous form).(47)

3. Elc TRv ToT IMpopritou *lelexini Spaoiy onuacia, €& alTdv TOV
felov Fpopdv €youca THv pyapTupiav, &v of¢ A€yeL (The Sense of
the vision of the Prophet Ezekiel, which is witnessed to by

the divine Scriptures themselves, in which it is said).(48)

{v) The Liturgical works of Cabasilas include three treatises,

as follows:

1. El¢ THv iepdv ororfliv (On the sacred vestments).(49)
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2. NMepl TV €v TH BelqQ AerToupylq TeEloup€vev (Concerning the

actions of the Divine Liturgy).(50)
3. Neptl ThHc énl KolveviQ TOV puoTnploy Kouviig edyapLoT(ag, Kal
Tiic Teheutalag enyfic (On the common eucharist for communion

in the sacraments, and on the last prayer).(51)

(vi) The encomiastical works of Cabasilas which refer to the

three Hierarchs, St Nicholas of Myrha, St Demetrios, Andrew
the Holy Neo-Martyr from Jerusalem, St Theodora of
Thessalonica, the Queen Mother Anna Palaiologina and Matthew
Kantakouzenos son of John Kantakouzenos on the cccasion of
his elevation to the throne of Constantinople in 1354 are as

follows:

1. Adyoc ei¢ TOv £év avioirg Marépa fudvy pé€vav {epdpynv
pupoBAfiTnY xal Gowpoartoupyov Nikdiaov (Oration on our Father
among the Saints, great Hierarch, perfume-bearing and

miraculous Nicholas).(52)

2. 'Eykdpiov elc tov Eviofov 1ol XproTol MeyoioudpTupa xal
BaupaToupydy kKal pupoPriiTnvy AnuiTtpLov (Encomium on the
glorious Megalomartyr of Christ, miraculous and

perfume-bearing Demetrios).(53)

3. "Eykdpiov el¢ TOV dyLov OotopdpTupa ‘Avdp€av TOv Neov Ev

’ lepoooAlpore Tov Tol Moptuplou Spdupov dinvukéta (Encomium
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on the holy Neo-Martyr Andrew in Jerusalem who traversed

the road of Martyrdom).(54)

4. "Eykdutov eic¢ TRV dolav unTéga fjudv  pupoBARTLEO  Kkal
BaupraToupydy Beoddpav, TNy £v Beccuoiovikn (Encomium on our
holy Mother and perfume-bearer and miraculous Theodora of

Thessalonica). (55)

5. Eic Todc Gyiouc Tpelc pevdiocuc °lepdpyac xal OIxoupevikoug
ALSooxdioug, BoolAewov TOov MEyav, Fpnydéprov TOv BeoAdyov xatl
Yledvvny TOV NpuodyAwrtovy (On the three holy and great
Hierarchs and Ecumenical Teachers, Basil the Great, Gregory

the Theologian and John the Golden—mouth).(56)

6. Mpoogdvnua e£ic TOv £vdofov Told XpioTtod MeyaropdpTupa
Anpfitproy  TOV  MupoBAriTnvy  (Salutation to the glorious

Megalomartyr of Christ and perfume-bearer Demetrios).(57)

7. Eic 716v AlToKpdTopm CEykaéupitov (Encomium on  the

Emperor)- (58)

8. Tii evoePeoTdTy AUYOUoTy Kupd “Avvy T Noiatoloyivy (To the

most pious Queen Lady Anna Palaiologina).(59)

9. "Eyxdpiov eilc TOV navdyiov Anunirpiov kali Ta alTol Baudpata

(Encomium on the all-holy Demetrios and his miracles).(so)
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10. Euyfi elc Tov Kiprov #udvy °Inoolv XpuoTdov, Tov Movovevii
uidvy Tod Beod kal Adyov {(Prayer to our Lord Jesus Christ, the

Only-begotten Son of God and Logos).(sl)

{(vii) The metrical works of Cabasilas include thirteen works

as follows:

1. Ei¢ 7T106v 700 €Eautod Oeifou Tdgov kKupod Nellou ToU
Becocalovikng (On the grave of his own uncle the late Nilus of

Thessalonica), probably written in 1363.(62)
2. “Hpowikad eic TOv T00 doidipou MoTpiLdpyou €kelvou Kupol
“lowddpou Togov (Heroic lines on the grave of that Ilate

Patriarch Isidore) which was probably written in 1350.(63)

3. Elc 10 Meivov pe®’ nudv 6T1L npdg €onépav €otl (On the

saying, Stay with us because it is dask).(64)

4, Eig 16 Olpor 8Tv # napoikia pou E£pakplvOn (On the saying,

Wo to me because my stay has been prolonged).(ss)

5. El¢ ¥6 “ludriov &yeig, Apynyog fHudv yvevod (On the saying,

you have a garment, do become our leader).(ss)

6. Eic TAv Gvakouidily 1ol Aewydivou Tiic dylac Beoddpag (On the

transportation of the relic of Saint Theodora).(67)

7. Elc wavéva Tol Meydiou Anunrpiou dxpooriyf{c (Acrostic on
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the Canon of the Great Demetrios).(sg)

8. Ei¢c kavdéva 1ol dylou ’Avdbpgou dkpooTriyY(c (An Acrostic on

the Canon of Saint Andrew).(69)

9. Eic xkavdva 1ol ayfouv Eudoxipou dxpooriyic (An Acrostic on

the Canon of Saint Eudokimos).(70)

10. Ei¢ €vepov kavdva Tol dyiou AnunTplou dkpooTiX(c (An

Acrostic on another Canon of Saint Demetrios).(71)
11. Eic xavéva T@v £v ~lEposoAloLC pCpTUPTCAVI®V VEGOTL
noAA@v dyfev (On the Canon of those many Saints who were

recently martyred in Jerusalem).wz)

12. Eic Kavévae to0 Beocoaiovixne aGyiou lpnyoplfouv ToD MoAoud

{On a Canon of Saint Gregory Palamas of Thessalonica).(73)

13. Eic 7TGc¢ Belag 7Toll ILerTiipogc £EvrioAde (On the divine

commandments of the Saviour).(74)

(viii) The extant Epistles of Cabasilas are as follows:

1. To his Father, written c. 1338-1344.(75)

2. To John VI Kantakouzenos, written in Constantinople in

1347, 1348.(76)
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3. To the Priest Dositheus Karantenos, written in 1364.(77)

4. To his friend Demetrios Kydones, written at Thessalonica in

1363-1364.(78)

5. To the Ostiarius of Thessalonica Synadenos, written at

Constantinople in 1347-1348. (79)

6. To the Great Sakellarius of Thessalonica Pasedones, written

at Constantinople in 1364.(80)

7. To an Anonynous Hypomnematographer of Thessalonica,

written at Constantinople in 1364.(81)

8. To  Tarcheianiotes, written at  Constantinople in

1364-1365.(82)

9. To Doukopoulos the Manikaites, written at Constantinople,

year unknown. (83)

10. To an unknown person.(84)

To the above Epistles we should add those sent to him by

others. These include the following:

1. An Epistle from his uncle Nilus Cabasilas, written at

Thessalonica in c. 1341.(85)
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2. Five Epistles from Demetrios Kydones, written at
Constantinople in 1346-1347(1st), 1364(2nd), 1364(3rd), - 4th

and 5th of unknown dates and places.(gs)
3. Four Epistles from the Emperor Manuel Palaiologos.(87)
4, An Epistle from the Monk Joseph Vryennios.(sg)

In concluding this list of the works of Nicholas Cabasilas
Chamaetos we ought to point ocut that there are also certain
other works which are to a larger or lesser extent regarded
as dubious. These include: an extract from a treatise On two
uneven Circles, a little treatise On the beginning of
Aristotle’s On natural hearing, and another three works On
Syllogism, A Panegyric on Saint Merkourios and An Iambic

Canon. (89)

1.3. The three Orations on the Theotokos

There are two editions of the original Greek text of these
Orations. The first one was produced in 1925 by the well
known Roman Catholic scholar Martin Jugie, a specialist in
Byzantine and generally Eastern Orthodox Theology.(go) The
second one was published in Athens in 1968 by Panayiotes
Nellas, a contemporary Greek Orthodox theologian, who has
distinguished himself as a specialist on Nicholas Cabasilas
with several publications, and not least with his fascinating

dissertation on Nicholas Cabasilas’ doctrine of
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Justification.(91) Jugie’s edition was based exclusively on the
text of the Codex Parisinus Graecus 1213, the oldest of its
kind {(end of 14th c., or beginning of the 15th c.) and written
by the monk Icasaph, who was a contemporary friend of
Cabasilas. He did this because he did not find, as he says in
the Introduction to his edition, any significant differences
between the text of this Codex and that of the Codices
Vaticanus Graecus 632 and Parisinus Graecus 1248, which
respectively contained the first two and the third of our
three Orations. Nellas’s edition reproduced the text of Jugie
but with several improvements with respect of its punctuation
and its actual content, by utilising the Codex Vaticanus
Graecus 632 and the Codex Patmiacus 390 which contains the

Oration on the Annunciation.(92)

Cabasilas® Orations on the Theotokos are typical
productions of fourteenth century Byzantium, which has been
characterized by Nellas as the "most exceptional Theometoric
century of Orthodoxy".(93) In this respect Cabasilas’ name
stands beside those of Gregory Palamas; the great leader and
theological spokesman of the Hesychastic movement, and
Theophanes Nikaeus. According to Nellas these three men
established on theological grounds three mutually related

points:

a) the absolute holiness of the Virgin Mary and her
eschatological primacy, immediately after that of the Holy

Trinity, over the rest of creation;
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b) the Virgin'’s Christological significance and,

c) the absolutely central position of the Virgin in the
Economy of Salvation, i.e. her active role in the mystery of
the Incarnation, and her eternal place at the centre of the
mystery of the Church. Of these three points the first two
are rather traditional, whereas the third is most original, and
it is here that Cabasilas’ teaching seems to be particularly

strong. (94)

Cabasilas’ three Orations on the Theotokos, are regarded
as belonging to his early literary activity. This is based on
the observation that several of the 11:11'neses~ which are being
put forward in them do cccur in Cabasilas’ later writings
{especially in his On the Life in Christ) in a much more
balanced and mature way. Most probably they were written to
be read rather than to be delivered as speeches - a point
which is made by several scholars, though it is by no means
certain. What is certain, however,; is that they were meant to
be a challenge to the humanists of Byzantium who were thus
presented with a  highly intelligent and responsible
compromise beltween faith and reason. This point, which, as
we have already observed, was one of Cabasilas’ most
distinctive features, is particularly exemplified in these
Orations, though it appears in other writings of his,
especially the sociological ones. Indeed, it is on this account
that they are justly regarded as profoundly original, as well
as distinctly relevant to the pecul'iar need of their time,

which, in the words of Tatakis, was the correct transition
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from the older traditional outlook to the modern perspectives
of a renaissance that was marching in. As such they acquired
a wider wvalue, which made them important for the whole of
the modern era, including the present. This is what the
modern scholars who have studied them, both theologians and
philosophers, have been stressing and this is what has led us

to undertake the present investigation.
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II. THE ORATION ON THE BIRTH OF THE THEOTOKOS

II.1 The Oration and its contents: an overview

The full title of this Oration - "On the Birth of our
exceedingly glorious and exceedingly holy Lady Theotokos™ -
already reveals the central feature of this text. As it will
become obvicus through our analysis of this text, Cabasilas
will emphasize the unique glory and holiness of the Virgin
Theotokos, which exceeds those of all other human beings,
even the most famous and saintly of them, as constituting the
truest and highest instance of the buman existence and, as
such, as the divinely- ordained human presupposition of the
divine Economy of salvation accomplished in and through
Christ. In other words Cabasilas sets out to show the "true"
and "sinless" humanity of the Theotokos as the human key to
the Incarnation. By doing this he clarifies the relationship
between the human and the divine factors in the mystery of

salvation.

Consisting of 18 chapters this Oration can be broadly
outlined as follows: It begins with establishing the true and
unique humanity of the Theotokos by looking at it from the
perspective of her parents, St Joachim and St Anna ({(chs.
1-4). There follows a crucial chapter outlining the theological
foundations on which "true humanity” is established, namely,
"purity" and "sinlessness" (ch.5). Then, it is explained how
the holy Virgin exemplifies these foundations in the most
complete way, i.e. that she is all-pure and all-holy (chs. 6-7).

This is further clarified and carried to a deeper level by
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taking recourse to the category of freedom and its
significance, as well as its relation to grace (chs.8-9). Then,
the purity and sinlessness of the Theotokos are explained on
the basis of Biblical and Liturgical data (chs. 10-14). There
follows a chapter expounding the necessity of the
manifestation of a sinless humanity (ch. 15), which leads to
the presentation of its fulfilment in the manifestation of the
sinless Virgin and to its corollary, the manifestation of the
God-man (ch. 16). This brings the exposition to the "principle
of synergy"”, which applies to the cooperation of the Holy
Trinity with the Virgin Theotokos in the Incarnation {(ch. 17).
The concluding chapter recapitulates the above points as it
praises the birth of the Virgin Theotokos and its unique
significance for humanity’s relation with God in the light of
her actual place and role in the history of salvation. A more
detailed analysis of these points will clarify Cabasilas’
doctrine on the Theotokos and its wider doctrinal connections.

This is the subject-matter of the following paragraphs.

II.2. The Virgin’s unique humanity and the role of her

parents

Cabasilas begins his Oration by invoking God’s help, so
that he may be able to treat the subject worthily, especially
because he realizes its unique magnitude. His purpose, as he
explains it, is twofold. He wants, at least, to maintain the
standard set by the theologians of the past and also to

produce something which will be of spiritual benefit to
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others. This last point, which is seen as being in line with
the desire of the Theotokos herself, has been the aim of
those who treated the subject in the past, who, as he points
out, "did not mention the holy Virgin in a cursory manner"
(ol napépywg uvnoeéVTag),(l) but out of a sense of debt. Yet,
Cabasilas fully acknowledges the difficulty in paying a debt
to what amounts to being "the best and greatest achievement
of all the ages, the most paradoxical of all and the most
beneficial of all" (76 ndvrtev pev TV 2& aldvoc dpLoTov Kal
UEYLOTOV £pyov, ndvrtev S8 ropadoféTaroy, ndavrevy &8
Kowaxpe)\éOTaTov).(z) This phraseology, which is used to the
credit of Joachim and Anna, may at first hearing sound
excessive, but it is an absolutely accurate expression of
Cabasilas’ understanding of the unique person of the
Theotokos among human beings. As he explains it, it is
connected with the fact "that God should put on the human
flesh and be born amongst us human beings through the

Theo- tokos as his Mother."”

Turning to the Theotokos’ parents, he characterises them
as "the best and most righteous of all others”, because
nobody’s achievements for the common benefit of humanity
can be compared to the blessings which came to men on their
account. Thus it is explained why they are more righteous
than Noah, Moses, Joshua son of Nun and even Abraham. The
heart of this explanation is the principle, "that there is no
benefactor of humanity who had not previously made his soul

consonant and co-symmetric with the benefits which he
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caused to come to others”.(3) Joachim and Anna were in fact
the "servants" (ditdkovoi) or "co-workers" (ocuvepyol{) whom
God used as instru- ments of his love for mankind and for
the revelation of his grace, when the time came to redeem the
ecumene from the tyranny of the demons, to introduce
immortality into the life of the mortals, to plant the angelic
life into the souls of men and; generally, to unite heaven and
earth.”(4) For Cabasilas they are "most righteous and most
faithful keepers of the laws and most beloved to Goed”,
because they kept the Law of God above all men and
surpassed them all with respect of "virtue" and, thus, "gave
birth to the blessed Virgin as their own fruit." Indeed the
Virgin was not, as Cabasilas observes, "a simple offspring of
their nature, but the achievement of their prayer and
righteousness” (uUnde gloeeg danidc EyéveTo Téxog, dAAG Tiig
dueTépog eOyfc kal dixairoodvie E€pyov @nﬁp{ev).(5) Virtue came
first and, then, prayer in boldness and that, in turn, was
followed by the crown which is given to the spiritual

athletes.

It is important to wunderline here the particular
significance of the link which Cabasilas sees between "virtue"
and "prayer” - the former being the presupposition to the
latter and the latter the end of the former - Dbecause it
belongs to his fundamental scheme of understanding the
relation between the divine and the human in the context of

creation and salvation.
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Consonant with the above theme of "virtue"” and "prayer”
are the next themes which Cabasilas introduces in chapter
three. The first one is the theme of "law" and "grace". The
case of the birth of the Theotokos by Joachim and Anna
perfectly illustrates the principle that "grace" is the ultimate
purpose and fulfilment of the "law", the "perfect fruit" of a
"perfect tree"! But this case is not just a mere illustration,
because the Virgin is a unique person/instance in the history
of humanity. Thus Cabasilas states, that Joachim and Anna, in
giving birth to the Virgin, they gave to the world "the fruit
of the law and the treasure of grace"” (Tdév Tod Nducu xapndv,
TOV Tig XdpLToCg Gnoolupdv).(s) In other words there is a clear
sense in which the Theotokos is the end and fulfilment of the
0.T. Law, and Joachim and Anna are instrumental in bringing

-

this about.

The next theme, which logically follows from and is closely
interrelated with the previous one, is that of the “"tent of
witness" (oxnvy ToU paptrupiou). The fulfilling of the law by
Joachim and Anna is actually seen as a veneration of the
"tent of witness” which led to the "true tent of God"” (Tqv
danBivilv Told Beold oknvrv), the holy Virgin.(7) It is clear from
the way in which Cabasilas develops this theme that he
thinks retrospectively. In other words, his reasoning begins
from the Virgin, the "true tent of God” and goes back to the
O.T. "tent of witness"”. This is why he states that Joachim and
Anna would not have given birth to the former had they not

cared for the latter.
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The third theme, which perfectly blends with the
preceding ones, is that of the O.T. "tablets of the law"” which

"Moses broke because of the guile of the Hebrews." Here
Cabasilas states that Joachim and Anna, unlike the Hebrews of
old, must have kept the law intact through their "eminent
natural virtue" (vii¢ UOnepguolc dpeTiic),; for otherwise “they
would mnot have raised the Virgin, mnor would they have

created that living book (16 {8v £€xkeivo BiBAiov), which

contained not simply the law but the law-giver himself".(8)

The final theme is that of "fasting and prayer", which
Moses exemplifies in his approach to God and reception of
"the law which was to pass”. Like Moses Joachim and Anna
"fasted and prayed” (vnoTedocavTeg kal BeokAutnicavrec), but
unlike him; they found “"the Blood which constituted the New
Covenant” (10 Ty Koivivy AvaBriknv ocuotnoduevov afpa), which
God took up and entered into the plece beyond the Veil and
found eternal redemption.” Though not explicitly mentioned,
the reference to "the Blocod of the New Covenant" is primarily
a reference to the holy Virgin. Its explicit application to
Christ omn the basis of the statement in Hebrews 9:12
presupposes its implicit, but decisive, application to the his
mother, the holy Virgin Theotokos, and to his ancestors, St

Joachim and St Anna.

The birth of the Virgin recapitulates and leads to its end

- to Christ — the whole sacred history. But within this sacred



38

history man does not play a merely passive role, but an
active one. The principle of "synergy" does not apply simply
to the moral sphere, but above all to the history of salvation.
By dwelling on the theme of Joachim and Anna Cabasilas has
provided unshakable proofs of the truth that the Virgin was
fully and only human. His emphasis on their holiness again
demonstrates the proper human way of the propagation of the
human genus which is not tied to fleshly lust but to
cooperation with God. Born in holiness - spiritually - the holy
Virgin perfects through her own life the holiness of her
parenis - of the human genus - and becomes worthy of
giving birth to Christ; who is the absolute purity and

holiness.

Cabasilas’ tying closely together the Virgin and the
Saviour, which is the most typical feature of his theological
exposition, provides a firm basis for acknowledging the
integrity of the humanity of Christ and its sinlessness.
Furthermore it confirms the inner connection between creation
and redemption and, more particularly, the co—operating roles

of the human and the divine factors in salvation.

All the above themes are summed up in chapter four,
which sees in the birth of the Virgin Theotokos by Jeachim
and Anna the fulfilment of the O.T. law from the human side
and, therefore, the revelation of the presupposition for the
coming of the fulfilment of the law from the divine side

through the grace of Christ. In this chapter Cabasilas
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describes the holy parents of the blessed Theotokos and holy
ancestors of Christ as "the holier mouths"” who uttered “the
more perfect prayer”, or as the "souls which are more
beloved to God" and which offered "the more acceptable
sacrifice”, or "the more sacred altars”. They ought to have
been a human "root" which was related to God more than all
others and they ought to have employed a "manner"” which
was a power of prayer - for otherwise the mother of God
would not have received the spiritual body (176 odua T6

NVEUUATLKGV).

It is clear that "spiritual body" in this instance stands
against "fleshly bedy"” and refers to the fact that Joachim
and Anna gave birth to the Virgin as a result of their prayer
and God's action. But Cabasilas does not rest here. He goes
on to emphasize that though in the history of salvation many
others were born in a spiritual manner - i.e. as a resuit of
prayer (&@pov elyfic) - the birth of the Theotokos is of a
unique character and significance, because she alone became
"the cause which opened up the treasure of graces to all”
(uévov alTh gavepdc alvia Tdv TGV yaplTev dGraoty dvolfaoa
enooxupév).(g) Indeed, looking at the birth of the Theotokos
retrospectively and going passed beyond it into the history
of salvation, that which preceded and that which followed
her, Cabasilas insists that "all other cases have a reference
to her and lead to her.”(10) He actually uses the metaphor of
"the body and its shadow” to illustrate this point and also

refers to the corresponding correlation between the New
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Testament and the Old and between the "Great Sacrificial
Victim” {(Christ) and the O.T. sacrifices, and concludes with
the statement that: "the Virgin was the common adornment of
all before she even came to life, because all the honours
which God conferred on the human genus were actually made
to his mother. Thus "the Virgin is the only true achievement
of holy prayer - which had had nothing undesirable - and
the only one that was a gift of God worthy for God to give
and those who asked for it to receive, because whatever the
Virgin had had was fitting both for the hand that gave and

for the hand that received".(11)

The chapter concludes with a statement which opens the
theme of the following one and which emphasizes the decisive
intervention of God in the birth of the holy Virgin and the
fact that she is "in the most proper sense the first man”. He
says: "This is why in the birth of the most holy one nature
could not offer anything, but the whole event had to be
accomplished entirely by the one who was invited to act. It
was natural that God, leaving nature aside, should create the
blessed one, in a direct way, as it were, as in the case of the
first man. Since the Virgin is certainly and in the most
proper sense the first man, i.e. the one who alone revealed

the human nature."{12)

This statement, obviously referring to the miraculous birth
of the Virgin from elderly parents by God’s intervention

(according to the Apocryphal Gospel of St James), regards the
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Virgin as "the first man” not in the sense that she has a
different humanity from that of Adam and of all the other
human beings, but in the sense that she is the one who was
born by holy parents and remained herself holy. This
becomes apparent in the following chapter (ch. 5), which, as
Nellas describes il, "constitutes a wonderful abridgement and
at the same time a decisive step towards the formulation of
the orthodox teaching about man, something which thé earlier
Fathers, who had been occupied with Triadological and
Christological problems, had done only implicitly, but which
had to be explicitly stated in the fourteenth century when
the marching perspective of the Renaissance demanded it."(13)
Indeed Cabasilas managed to work out a Christian
anthropology as a challenge to that of the Renaissance by
focusing on the Virgin Theotokos, i.e. the humanity which was
worthy of giving birth to God who became Man and Saviour

of the world.

1I.3 The Virgin’s sinlessness and its anthropological premise

In chapter five Cabasilas tells us that God’s greatest gift
to man, his last and greatest creature, was the ability "to
love Him purely"” (Bedv xaBopBc @urelv) and "to live with
reason, to dominate his passions and to be able to remain
free from tasting any sin" (o0v Aye (iyv kai naBdv xpaTelv
kal oupndone Gpoprlac dyeuoToy €lvai), i.e to be sinless. (14)
The power for such a manner of life, says Cabasilas, was

inplanted by God in man at the time of the latter’s creation.
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It meant that man had to fight to remain sinless untill he
arrived at the point of been firmly established in sinlessness
without effort. Then he would achieve incorruptibility. Indeed
Cabasilas adduces at least four reasons to prove that this is
precisely the case, i.e. that sinlessless and incorruptibility
are real possibilities for the human being. He specially
stresses man’s capacity for free choice (yvéung aOToveufa) and
concludes that: "It is absoclutely neccesary to believe that God
ingrafted into our nature the capacity (power) to confront
any sin and thus gave us the commandment to transform this
capacity into energy (the power into action)".(15) The
intention is that, when we become gocod through the pursuit
of virtue on the basis of our own capacity, God shall reward
us by supplying what is lacking to wus, so that we may
become irrevocably good without having to fight for it any

more.

The fact is, however, that man did not utilize his
God-given and innate capability. Though all men had the
power to fight against sin, all of them failed to do so.
Sinning became a sickness (véooc) that first appeared in the
first man and then spread to all. The result was that the
natural beauty remained hidden (T6 xaré g@UoLy KAANog
¢xpiinreTo) and although there were numerous human bodies
man remained in oblivion(!), inasmuch as all human beings
made use of the most evil devices using the power of their
soul and, as a result, the good that had been implanted

within them did not appear anywhere as no one lived
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according to it. However, where others failed, the holy Virgin

succeeded.

Chapter six presents the sinlessness of the Theotokos, not
as something which was granted to her from God, but as
something which sprang out of her and, especially, from that
capacity of her’s which God had implanted in her, as well as
in all other human beings. She achieved sinlessness, says
Cabasilas, "without having heaven as her city; without having
been born from heavenly bodies; but from the earth in the
same way as all (Tév Uoov dnooiLv Tpénov), i.e. from this fallen
genus which came to be ignorant of its own nature (aU7To0 T00

neoévrtoc yvévoug, 1ol THv altold @loiLv fyvonkdTog).

The holy Virgin was the only one amongst all the rest of
humanity, in every epoch, who opposed every kind of evil
from beginning to end. Thus she returned to God the
immaculate beauty (76 dxiiporov kdAiog) which he granted to
our nature, having utilised all the weapons and all the
capacity or power which he originally put inside us. She
achieved, by her eros for God (£pwTL Beol), the strength of
her thought (fcug Aoviopod), the straightness of her choice
{(yvéune €080rnTL) and the largness of her mind (gpoviparog
uev€BeL) to overturn every sin and to set up a trophy of
victory to which nothing else can be compared. In the last
analysis what the holy Virgin achieved was the revelation of
the man who was truly created by God, and by doing this

she also revealed God the Creator with his ineffable wisdom
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and love for mankind.

That the revelation of the true humanity and the
revelation of God are mutually preconditioned becomes
apparent in the following statement which exposes Cabasilas’
deeper theological perspective: "The One whom she put before
the sensible eyes of all the people, having first clothed him
with a body, this One she had previously depicted with her
works upon herself".(16) What is remarkable in this instance,
says, Cabasilas, is that the holy Virgin made possible what
was impossible to the Law, the Phophetic tongues, the visible
creation, the heavens, even the holy Angels. It was possible,
because "Only the human being, which brings within it the
Image of God, could truly reveal God, provided that it
revealed itself to be purely authentic and to have nothing in
intself which is dubious,"(”) and such a being was precisely

and uniquely the blessed Virgin.

Cabasilas concludes this chapter by stressing once again
that the sinlessness of the holy Virgin - the fact, that is,
that she alone was free from every "stain" (pinog), or that
she alone escaped the common sickness - is all the more
remarkable when one seriously considers that she was a mere
man and had nothing more than other human beings (udvov
dvBpenoc ofca kal TGV xolLvéy TodTev avBpdnwv perTcoyolca NAfov
o0dév). Though it is absolutely clear that the miracle does not
consist in the Virgin receiving some different kind of

humanity than that of others, Jugie alters the punctuation of
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this text so that it may be made to witness to the above! This
is erroneous not only grammatically - something which is
stressed by Nellas(18) - but also conceptually, because it
runs counter to the numerous statements of Cabasilas which
establish the integrity of the humanity of the holy Virgin and

its identity with that of ours.

I11.4 The reasons for the Virgin'’s achievement

These last points are clarified in the following chapter
{ch.7) which tries to explain "how"™ or "why" the Theotokos
succeeded where everybody else failed. Here Cabasilas
stresses the fact that "the holy Virgin did not need
anybody’s help (undevog Tol PBonBolvreg OdenBetloav), even
though she came into existence neither before the common
sickness of nature {xotvf dppestia Thc gloeec), nor after the
common healer (kotvov iaTpdv), but at the mid-day of evils, at
the height, within the land of condemnation, within a nature
which had learned to surrender to each chal- lenge, within a
body which is a servant of death, at a time when all those
who could help v}ere completely attached to wrong-doing, or

those who could fight were absent."(19)

It was because of her own "free decision" (npoaipeoig) and
"eagerness of soul” (wuyfic npoBupia) that the holy Virgin did
what she did. It was "herself alone, using the weapons which
God gave to her, as to all human beings, for the pursuit of

virtue, that won that new and surpassing victory". Thus one
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can understand why the holy Virgin is greater that Adam who
was born without sin but fell into it and the Christians who
received the grace of Christ but remained in need of

continuous cleansing through the Sacraments.

The notions of freedoem and virtue, which emerge at the
centre of the previous two chapters as the fundamental
reasons for the victory of the holy Virgin, are taken up and
further discussed in the eighth chapter in a more general
anthropological context. Cabasilas attempts to clarify here the
relation of human freedom to divine grace. Divine grace does
not supply man with virtue at the expense of his freedom. It
rather rewards the human virtue which is achieved through
human freedom. Human freedom is the presupposition to the
achievement of human virtue, which, in turn,; is a gocod work
expected of man and rewarded by God. Freedom, together
with reason, has to do with man’s "being" (176 €fvai), whereas
virtue has to do with man’s "well being” (16 €0 €ilvatr). The
latter can never be obtained apart from, or against, the

former.

There is much more that Cabasilas supplies here, but in
saying all this his deeper message is that, though the
freedom of God is "freely restricted”, as it were;, by the
freedom of man,; in the last analysis, it is the love of God
that wins over man’s freedom without wviclating it, because it
takes the way of the Cross. In this case too, as originally in

the case of creation, God offered his gift equally to all



47

without any partiality. This ultimately means that he gave
nothing more to his mother than he gave to all other human

beings. (20)

The only difference, then, between the holy Virgin and the
other human beings, as Cabasilas explains in. the following
chapter (ch. 9), lies in what she contributed out of herself to
that which was commonly given by God to both her and the
others, thus surpassing the others (ofg 8¢ npoo€Onkev olkoBev
ofiTe ToBC GAAOUC fmapBquﬁm).(ZI) Yet, this unique victory of
the Virgin, at the point where others failed, does not place
her in opposition to them, but makes her the representative
of the others in winning a victory for their common nature
(Gonep €l ndvrteg TV viknvy TadTtnv elpydoavro). Indeed, as
Cabasilas concludes his argument in this chapter: "She
preserved as far as it was possible the beauty which was
given to the human nature free from any opposing elements,

not only for herself but also for all other human beings".(zz)

With this concise and rich chapter (ch. 9), which presents
the Virgin as the highest representative of the human race,
as the one who won a victory for the sake of all and as the
one within whom not only the human nature but the
particular human beings found and continue to find their
authenticity, Cabasilas reaches the end of the first part of
his Oration. The following four chapters, being more analytical
and descriptive, aim at proving the exceeding holiness or

sinlessness of the holy Virgin. It is a characteristic of his
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work, that having Christologically explained the truth that
the help given by Christ to his Mother - i.e.; himself - was
not any greater or different than that which he gave to all,
Cabasilas does not hesitate to use the most excessive and
absolute expressions in order to qualify the magnitude of the

sinlessness of the holy Virgin.

11.5. Arguments demonstrating the Virgin’s sinlessness

In chapter ten Cabasilas produces several arguments in

support of the sinlessness of the holy Virgin.

First of all he argues for her sinlessness from the very
fact of the Incarnation. According to Isaiah 59:2 God would
not have descended on her, had she not been sinless. To the
counter - argument that God could have descended on her
even if she had had the barrier of sin within her, because
his descent itself would have sufficed to break this barrier
down, Cabasilas replies that it was not the Incarmnation but
the Blood and the Passion which broke down the barrier of
sin which separated man from God and that both of these
(the Blood and the Passion) presupposed the Incarnation and

the sinlessness of both Christ and his Mother.

Another argument of Cabasilas in support of the
sinlessness of the Virgin is based on the Biblical record as to
God’s attitude to Eve and to Mary. It was a curse that God

pronounced to Eve, but a “"greeting”, a "Xalpe”, that he sent
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to the Virgin. The argument is that he would not have sent
such a greeting had the Virgin been in sin like Eve or like
the rest of humanity. Besides, the Xaipe could not have been
arbitrary, because God "does not act with partiality” (Luke

20:21).

Another argument for the sinlessness of the Virgin is
based on the discussion which, according to the Gospel
narrative, the holy Virgin had had with the Archangel at the
Annunciation concerning the paradoxical birth of Christ.
There is no reference in this conversation to any need of
cleansing on the part of the Theotokos. To the counter-
argument that certain Fathers of the Church had seen the
descent of the Spirit upon the Theotokos as an act of
"cleansing” (npokewoBdpBar T@ Mvedpori TRV MopBévov) - -
perhaps a reference to Gregory the Theologian’s phrase
npokaBopBe iong TQ ﬂvedua‘rt,(%) or to John Damascene’s phrase
kaBaipov aL’rTr'w,(z‘l) or even to the phrase dayvioBeica Mvedpart
of the eighth Ode of the Canon to the Virgin of the
Octoechos, or other similar phrases from various Troparia in
the Orthodox Liturgical Books -  Cabasilas replies that the
"cleansing” envisaged here by the Fathers refers to "an
addition of graces" (Tiiv kdBapoiv npooBrikny YapiTev adToic
BolAeocBon ypii vouileuv), rather than to cleansing from sin,
since the holy Angels who are sinless are also said "to be
cleansed" in the same way - perhaps a reference to Basil the

Great’s phrase 514 Tiic kolveviac ToU flvetiparog TRV TeAelwoLv

éndvm,(zs) or more probably his friend’s Gregory Palamas’s



50

view that the coming of the Spirit to the Theotokos was a

npooBnkn GynioteEpa o’ dytaouoﬁ.(ze)

Finally Cabasilas argues for the sinlessness of the holy
Virgin by the statement of the Lord himself recorded in Luke
8:21, which identifies the "hearing of the word of God and
the doing it" with "his Mother”. By saying this, the Lord
recognized the existence in the Virgin of such a righte-
ousness which surpasses every human measure {(dikaLoolvnv
ndéone dvlpenivig dynioTépav), inasmuch as he applied to her
the reality which lies beyond mere names. And Cabasilas
concludes: "Just as there was no better way of giving birth
to Christ than the one she gave, nor of becoming his Mother
than the one by which she became, but reached the highest
point of authenticity in her relation to him, similarly she
could not have arrived at any higher measure of perfection

than that at which she arrived throughout all her life".(27)

I11.6. The holy Virgin and the holy Temple

The following three chapters (chs. 11-14) develop, as we
have already pointed out at the beginning of this section in
our thesis, a liturgical argument in support of the sinlessness
of the holy Theotokos, which is drawn from the data of the
Feast of the "Entry of the Theotokos into the Temple”, which
are obviously taken, although without any explicit reference,
mainly from the Apocryphal Protevangelium of James,(zg)

known in Greek as Td E{06dLa, and celebrated in the Eastern
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Church on 21 November.

The whole of chapter eleven is taken up by Cabasilas’
argument for the sinlessness of the holy Virgin from the fact
that she lived in the Temple from her early years to her
teens, without anyone raising any objections or questions on
the basis of the tradition which was quite definitive on this,
and without undergoing any purifications.(zg) This fact
certainly indicates that "she was above every cause of
concern and her purity far exceeded the purificatory
ceremonies of the law" (xpel{TTOov v alrvlag dndong kat
kaBopodTepov elyev 1) detoBar TOV vOULKEV Te)\sTC)v).(30) She was
full of virtue which shown like a bright sun and dispelled

the darkness of every evil.

In chapter twelve Cabasilas draws further conclusions
from the Virgin’s dwelling at the Temple. It was first of all
an acknowledgement on the part of other human beings of the
fact that what was fit to be God’s dwelling place was also fit
for the Virgin. But it was also a prefiguration of the other
fact which followed afterwards, namely; of God himself
becoming the Temple in which the Virgin came to dwell as he
overshadowed her with his power (Luke 1:35). Indeed, God
saw himself as the only fitting Temple for the holy Virgin,
because he also saw that she became the only fitting Temple
for him! ("Mdvov ydp & Bedc fourtdv Gflav €yve oknviv T{ pévy

vevouévy af(a 1ol Beol oxnvﬁ").(?’l)
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Chapter thirteen develops an even profounder line of
thought. The entry of the Theotokos into the Temple was not
an event that resulted in her glorification. It was not, in
other words, the Temple that glorified her, but rather her
that glorified the Temple. This was the case, says Cabasilas,
because she was the true Temple of God, whereas the other
one was only her shadow! Thus her entry into the Temple
marked the mystery of the replacement of the shadow by the
reality. For Cabasilas the case of the Theotokos and the
Temple, being similar to that of the shadow and the reality, is
parallel to several other related cases, such as, the
Slaughtering of Christ and the Old Passover, the Spiritual
Baptism (of Christ) and the Baptism of John, etc. But the
parallelism of the Temple and the Virgin has many more

profound meanings.

Cabasilas points out that the entry of the High Priest into
the Temple once a year, following a certain purification, was
the symbol of the "ineffable conception” (&néppnToc Kuogopia)
into the womb of the Virgin of Him, who, with one single
"priestly action" (lepoupyla) in the midst of the ages, would
wipe out all sin. He also points out that the holiness of the
Temple was proleptically related to the entry of the holy
Virgin into it, inasmuch as she constituted the holiest entry
into it - holier than the Manna, the Rod, the Tablets, and all
the rest of the Temple-vessels, which were also symbols or
prefigurations (eixévec) of her. This is why what was

"impassable” (dbutoc) to others was "passable" (eloitTnréc) to
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her. Her appearance, then, fulfilled and put an end to the old

law!

Having thus clearly established the symbolic parallelism
between the Temple and the holy Virgin Cabasilas concludes
his thirteenth chapter by asking a pertinent question which
implies the exceeding holiness and sinlessness of the
Theotokos: If the earthly Temple, he asks, which was but a
passing symbol, was so holy that it stecod apart from all men
and the whole ecumene, how much more should this be the
case with the Virgin who is the permanent reality of that

symbol?

Chapter fourteen, which is the last one to treat of the
Temple— Virgin parallelism, adds a few more insights, which
explain in a profounder way the connection between the
dectrine of Mary and the doctrine of man. The Temple also
images the Virgin, albeit in an obscure and faint manner, in
that it was initially taken from the earth but was afterwards
separated from it and from the whole of the Ecumene. In a
similar but far superior way - as superior as a body is to its
shadow - the holy Virgin was taken from our side, but was
subsequently separated from us in that she kept her will
untouched by every kind of evil (&npéoiTov kexTijoBor ndoyg
novnplQ THv yvéunv). Inasmuch as she did this, she fulfilled
the rational and natural condition of human existence, which

was required before God’s grace was supplied.
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I1.7. The Virgin as representing humanity in her achievement

and God’s response to her in Christ

Cabasilas explains what all the above really means by pro-
ducing one of the most profound anthropological principles of
his theological position. "It was necessary, he says, that a
human being should appear who would be above every sin by
virtue of its diligence of reasoning and its own strength,
before receiving the gift of becoming the mother of the
sinless One, i.e. before acquiring a (natural) relation to him.
In other words, it was necessary for the human nature to
appear as it was created, in order to render to its Creator
the honour and thg glory which was fitting for him. Such a
necessity, he explains, could not be fulfilled by Adam, or his
descendants, who were corrupted by sin. Nor could it be
fulfilled by the second Adam, who, being God and man, could
not present his second nature; i.e. that of of our own, on its
own, and since he did not have that relation to sin which
every man should have in this life. The second Adam could
never sin (oUd’ ofoc T #Av d&uaptdveiv)., "Thus what was
needed was the appearance of someone who, though capable
of sinning, would not do so and, as such, would perfectly
reveal how God wanted man to be in this life."(32) Such a
person, who did actually vindicate both God’s creation and

God’s legislation, was the holy Virgin.

Chapter fifteen stresses the above point once more,

namely, that the holy Virgin was the person that all humanity
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and all history waited for, the only person who fulfilled all
God’s commandments through her own free decision, winning
over sin in the power which God implanted in her as in all
humans. But here it is also explained that this was the
precondition for another, a second; achievement, an
achievement which God added as a just reward to the former.
This is the gift of Christ which renders us immovable by sin
and puts an end to our struggle against it. The holy Virgin,
says Cabasilas, fulfilled both achievements in her humanity,
the first ome through herself and the second, through him

who made her his mother.

These two above mentioned achievements also reveal the
difference between the sinlessness of the Theotokos and the
sinlessness of Christ. The first is one which is relative
because it requires a constant struggle - "alert reason”
(viipovra Aoyiopudv), "straight choice” (edBdTnTa yvdung),
"magnitude of mind" (péveBoc gpoviparoc) — , whereas the
latter one is absolute, because it is a gift of God. Christ as
God-man possessed this absolute sinlessness which he granted
to his Mother as a reward for her own relative sinlessness.
Thus, one should realize that it is God who adds what we
cannot do to that which we can do and do do. In doing this
he coordinates his absolute goodness and freedom to our
relative goodness and freedom. This means that the latter
gives birth to the former, or as Cabasilas explains it, man’s
becoming sinless through his own struggles has brought

down God’s gift of acquiring goodness within him as
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something absolutely permanent and irremovable.

In line with the above Cabasilas speaks, in Chapter
sixteen, of the two "purities"” {kaBopdTnreg) which were given
to the human nature: that of the holy Virgin and that of her
Divine Son which is the better one. It is fitting, he says, for
a mothej\r to be surpassed by her Son and to achieve greater
things through him and to be fully glorified on his, rather
than on her, account. It is also fitting that the revelation of
God should come as the crown of the revelation of man, and
that both of these should precede the revelation of the
God-man. Just as man was revealed as a creature after the
revelation of the intelligent and semnsible creations, likewise
the God-man was revealed after God and man had both been

revealed.

The above principles point to the fact that the revelation
of the Virgin Mary was a presupposition to the revelation of
Christ. This is the theme that Cabasilas stresses in the
following chapter, ch. seventeen, and, in doing this, he uses
an interesting parallelism between Adam and Eve on the one
hand and Christ and the Vingin on the other. Just as Eve
was Adam’s only helper amongst all the rest of the creatures,
so the Virgin was God’s only helper for the revelation of his

goodness.

Furthermore, Cabasilas stresses the point that the Virgin

was to God not a mere instrument but an assistant, a



57

co-operator {ouvepydg), for the revelation of himself. God
waited for her appearance in order to appear himself. As
Cabasilas characteristically puts it: "As scon as the Virgin
was manifested, he too manifested himself completely”. ("énel
fy NMopBeEvocg v kat alTog navrTdnoaotv SHA0C ﬁv"),(33) or, just as
the sun shines clearly only through a pure atmosphere, so
does the First Light shine through the pure Virgin. This
really means that the fullness of time came, not when God
decided in his sovereign independence, but when the tree of
human freedom, originailly planted by him at the creation,
produced the expected fruit. Man’s role in bringing about the
fullness of time is as essential as that of God, not because
man is on a par with God, but because God has made him to

be his free partner.

11.8. Conclusion: The meaning and implications of the Virgin’s

achievement for the whole of humanity

The last chapter is a rich and magnificent eulogy, a
superb hymn to the holy Virgin the Theotokos, which
recapitulates the preceding teaching and brings out the
joyful meaning of the Feast of her Nativity, which rests upon
the unique human person and human achievement of the holy

Virgin Theotokos:

"Celebrating, therefore, with every joy, brightened we
come to this bright Day on which everything has its

beginning. It is the Birth of the Virgin, or rather, of the
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entire Ecumene; the first and only Day that saw the true
human being, from whom all other human beings came to learn

that it is possible to them to be true.

Now is the moment when the earth is rendering its pure
fruit (Ps. 66:7), whereas for all the rest of its time it has
been bringing up this corruption of sin through thorns and

tares.

Now is the moment when the heavens are learning that
they were not created in vain, and all this, because the
person for whom they were made has appeared; this is the
moment when the sun is seeing that creature on account of

which it received the light.

Now is the moment when the whole creation is perceiving
itself to be the best and the brightest, because the common

beauty has shined.

Now all the Angels of God are praising and singing to
their Master with a great voice {(Job 38:7) - all the more so
now than when he adorned the heavens with the circle of the
stars, inasmuch as the One who is now rising is higher and
brighter than any star and more profitable for the whole

world.

Now the human nature is receiving an active eye, having

come to this Day in a state of blindness. For as it happened
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later to that person who was born blind, so it is now
happenning with that nature which had been wondering
astray and falling off, when God is showing his mercy on it
and ingrafting into it this wondrous eye; and thus humanity
can see what through many prophets and kings she desired
to see from a distance but was not able {(Matth. 13:17). For
just as there are many parts and members within one body,
but none of them, except the eye, has been adapted to see
the sun, so of all the human beings that have been made it is
only to the pure Virgin that the true light has been

entrusted and through her to all of them.

There is, then, an unceasing praise which is being offered
to her by the two creations and every tongue is praising her
virtues with one voice, while all human beings join the choirs
of the Angels in offering constant hymns to the Mother of
God. To all these we toco add what we have sung here,
shorter than what we ocught to have sung and ocught to have
been ready for, shorter also than what we were ready for

and were able to sing.

But there is so much that one ought to sing here! Yet, to
You, the Most-praiseworthy human being, and to your phil-
anthropy and magnificence, belongs the priviledge not to
measure the grace by anything that is ours. And just as You,
being exempted from the rest of humanity and becoming a
zift to God, have adorned all human beings, so grant to us;

through these words which we have dedicated to you, that
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the treasury of words, our very heart, may be sanctified and
the ground of our soul may be rendered barren for every
evil; through the grace and philanthropy of your
only-begotten Son, our Lord and God and Saviour Jesus
Christ, to whom belongs all glory, honour and adoration,
together with his Father who is without beginning and the
all-holy and good and life-giving Spirit, now and ever and in

the ages of the ages, AMEN".(34)

What clearly emerges from this OQOration is that the holy
Virgin occupies a unique place in the plan of salvation which
is to be understcod in terms of her true relationship to God,
i.e. her purity and sinlessness. This uniqueness is funda-
mentally connected with the human nature, as God created it,
and especially with its God-given potentiality. It represents
the fulfilment of this potentiality. As such it constitutes the
summit of human achievement, which is distinguished from,
but also related to, those other achievements of humanity -
those contained in and constitutive of the sacred history, the

history of salvation.

Furthermore the uniqueness of the Virgin mother of Christ
is to be understocod as the fulness of human time, which, far
from undermining the uniqueness of God as God, does, as a
matter of fact, serve the revelation of the divine uniqueness.
This includes God’s taking the form of the servant, because
the servant has freely offered herself to him for it and,

therefore, his gracing of the creaturely time, which he
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created, with his own eternity and his blessing of his
creature with his Godhead. This mighty deed of God is
identical with the person and work of Jesus Christ, which, in
Cabasilas’ perspective, remains truly human and truly divine
because of the truly human Theotokos. The more Cabasilas
praises the humsanity of the Theotockos, the more he acknow-
ledges the Divine-human reality of Christ the Redeemer and
Saviour. Here is a theological perspective which doces not
have a view of salvation which relies on God the Redeemer
apart from God the Creator and does not leave any room for
any arbitrary, unfree, coordination of God with his creature
who has been made Iin his own image and likeness, rational
and free. In this perspective the exaltation of humanity is
fully and utterly linked with the exaltation of God. It is the

perspective of theological, indeed Christian, humanism.
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I11I. THE ORATION ON THE ANNUNCIATION OF THE THEOTOKOS

IJ11.1. The Oration and its contents: an overview

It is not surprising that Cabasilas’ second Oration on the
Theotokos presents many similarities, as far as its theological
content goes, with that of the previous Oration. Yet there is
in this new Oration both new material and further -clarifi-
cation, not least because of the new context; the Feast of the
Annunciation. The fact, however, that the Person of the Theo-
tokos occupies the centre of this context, as it does in that
of the previous Oration, ensures a fundamental continuity.
This will become apparent once we have outlined and analyzed
the contents of this Oration. A careful reading of the Oration

reveals the following broad outline:

It all opens with the theme of "joy" and "rejoicing” as a
result of the Feast of the Annunciation and especially of its
content. The "human joy" as the right and proper response
to the Feast comes first and then the author moves on to the
similar themes of the "joy of God" and the "joy of the
Virgin" before the first chapter comes to a close. The second
chapter continues along the same line of rejoicing as it

explains the work, or achievement, of the Theotokos.

With chapter three one enters into the substance of the
Oration, which is the exposition of the meaning of the Feast,

or of the event which is commemorated by it. Here the theme
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of joy gives way to the theme of the "Virgin’s mediation" in
the work of salvation and especially to what is basic to it,
her "sinlessness"”, without which salvation would not have
been realised. Thus the holy Virgin’s "role" and "contri-
bution” to the moment and to the actual event of God’s
approach and union with humanity is duly noted. Chapter
four naturally leads on from this to the more precise clari-
fication of the role of the Virgin in the Economy of God’s
Incarnation, focusing on her "faith” and her "ministry"” which
are fully exposed by means of a contrast between her and
Eve. That brings the flow of the discourse to another chapter
{ch. 5) which deals with the typical theme of Cabasilas -
typical in the sense that we found it at crucial points in his
previous Oration - the theme of the Virgin’s comnscious and
freely chosen synergy with the gracious God. This is ex—
pounded by a close examination of the biblical data on the
event of the Annunciation and, especially, the conversation
which the holy Virgin had had with God’s Archangel. Exactly
the same theme and precedure are employed in chapter six
and then the discourse moves away from the biblical data to
an examination of their deeper anthropological and theclogical
implications. Chapter seven takes up the theme of the prepa-
raltion of the holy Virgin, which is reminiscent of what
Cabasilas said in the first Oration concerning the perfection

of the Virgin’s soul through the consistent pursuit of virtue.

From chapter eight to the end the discourse moves to

another plane. Here the focus is not the Virgin as such but
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the wider anthropological implications of her preparation for
and entry into the Divine challenge of the Incarnation which
are expounded in terms of man’s creation and God’s econcmy.
Chapter nine represents an attempt to explain the logic -
literally the "justice” or "righteness” - of the Incarnation,
both from the point of view of the Creator and the point of
view of the holy Virgin. And finally chapter ten provides a
most fitting conclusion to this Oration by praising the
results, or the consequenses,; of the event of the Incarnation
which is the very heart of the Feast envisaged by the

Oration.

Clearly, then, this Oration can be divided into three main
sections. There is first the introduction which evolves around
the theme of joy caused by the joyful event which is com-
memorated by the Feast (chs. 1-2). Then, there is a section
which examines various fundamental aspects of the Virgin’s
role in this event {(chs. 3-7). And finally there is the section
that places the event in the wider perspective of Creation
and Redemption (chs. 8-10). We may now turn to a more
precise analysis of the contents of this Oration focusing
attention on those statements which seem to have particular
significance in clarifying and even supplementing the insights
of Cabasilas which have been discovered in the previous

Oration.
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I11.2. The Virgin's joy and achievement

After an opening paragraph of superb literary style and
lyric character, extoling the joy of the Feast; Cabasilas links
the theme of joy first to the Creator and then to Creation in
general and to the Virgin in particular. The Creator, he says,
who; since the foundation of Creation has been accustomed to
rejoicing at all the gifis thch he richly and constantly
confers upon his creatures, has now come to the point of
rejoicing at what he receives from them, however lLttle this
may seem. He becomes little as he empties himself in order to
receive little and rejoice in it. In doing this he makes
Creation rejoice with him as she realizes his presence in her
midst. Above all, however, it is the Virgin that rejoices at all
this. In fact Cabasilas links her rejoicing to five reasons:
that she participates in what is given to all (lIst), that she
was given it all before all others {2nd) and that, to a greater
measure (3rd); that it was through her that all this was
given to all the others (4th) and, finally, that she actively

and personally contributed to all this (5th).

Chapter two picks up this last reason for the Virgin's
rejoicing and explains its real content. The Virgin is not
passive in this instance, as the earth was at the moment of
Creation, when God took it up and shaped man. She is acti-
vely involved in that she offered to the Creator all those
things which she worked out within her and which the

Creator needed before stretching his creative hand. These
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are: an "all-blameless contact”, an "all-pure life", the
"rejection of all evil”, the "cultivation of every virtue", a
"soul purer than light”, a "body that was utterly spiritual”,
"brighter than the sun", "purer than heaven", "more sacred
than the cherubic thrones", a "mind that could fly to any
hight without fear”, and "could surpass even the highis of
the Angels”, a "divine eros which absorbed and assimilated
every other desire of the scul”, a "property of Ged", a
"union with God which cannot enter into any human
thought".(l) All these, says Cabasilas, are virtues relating to
the body and the soul of the Virgin’s humanity and represent
her personal achievement. It was precisely this personal
achievement that attracted God’s attention. It was this
personal beauty, which she achieved by her personal efforts,
that demonstrated the gocdness of the common human nature
and made the impassible One to draw near to us and become
a human being. Indeed God became man on account of the
Virgin, even though he was hated by men on account of their

sin.

The significance of the Virgin’s human quality in the event
of the Incarnation of God is further extoled in chapter three.
Here Cabasilas argues that in her "there was no middle wall
of enmity” ( pecdtoryov Tiic €y8pug, Eph. 2:14), no "partition”
{gpoypdc); because in her everything that stocod as an obs-
tacle between humanity and God had been abolished. Indeed
there was peace in her long before her conjunction with God.

She never had to offer any sacrifices, because she stood from
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the beginning at the head of the chorus of the friends of
God. And all this was achieved for the sake of others. Indeed,
she was a sort of "Paraclete before the Paraclete” (npé Toi
MoupaxkARTOU MMKAHTOQ)(Z) not by raising her hands to God in
prayer but rather by offering to God her own life. Continuing
on this theme Cabasilas describes the Virgin in terms of
Noah’s Ark and of the Paradise that was not lost, and elo-
quently argues that none of the consequences of human sin
and fall ever touched the holy Virgin. This is precisely, he
says, the positive contribution of the Virgin towards the
moment when God "bent the heavens and came to humanity".
She prepared herself from the moment of her birth to the
moment of the Annunciation as a palace for the heavenly
King. She became a fitting royal city where the heavenly king

established his kingdom.

I11.3. The Virgin’s faith, free consent and active role in the

Incarnation of God’s Logos

In chapter four Cabasilas discusses the particular con-
tribution of the Virgin at the moment of the Annunciation.
Here again her role was a positive one, "inasmuch as she
believed in what was announced to her and consented to the
task of undertaking the ministry which God asked of her”
(ntoTedoaoa kal ouvBepe€vn, kat TRV Odiakoviav dvelopévn) -
something which was absolutely necessary if our salvation
was to be achieved (Todtev vip fiv Advdykn kol npdc Thv

coTnploy v £€x novrog E£8Ence Tpdnou).(3) Cabasilas states
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this even more boldly. "Had the Virgin not done that, i.e. to
have believed and to have consented to the divine announ-
cement, there would have been no hope left for humanity. God
would not have looked upon us with favour and would not
have come to our rescue. His will would not have been ac-
complished bad the Virgin not believed and not consented to
the proposed ministry (olTe pn nioTeuodong kol ouvBepevng Thyv
onep TMipdv vod Oeod Boulnv €ABetv eic &€pyov ofdbv T1e ﬁv).(4) It
was her consent, then, rather than the announcement of the
greeting, the NXaipe xeyopLTepévn, of the Angel that brought

about the saving event of the Incarnation.

Cabasilas elaborates further the significance of the faith in
and the consent to the event of the Incarnation of the holy
Virgin by comparing her role in the creation of the Second
Adam to the role of the first Adam in the creation of Eve. In
the case of Eve the first Adam was put to sleep which means
that his role was purely passive. In the case of the Second
Adam God had to wait for the faith and the consent of the
Virgin. Indeed not only the case of Eve but also the case of
Adam himself was totaﬂy one of God’s decision. The case,
however, of the Second Adam required the free participation
of the Virgin in the divine decision (Tfic nepi Touitou, TOO
SeuTépou TABdY, yveunc kKolvevdv Tiv MopBevov )\GquVEL).(S) In
other words, as Cabasilas says, "that great Counsel of God, as
Isaiah calls him, was of course announced by God but was
ratified by the Virgin" (eine pev 6 6edg, Exklpwoev O 1

MopBévec). "Thus the Incarnation of the Logos was not only
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the work of the Father, who was well-pleased, and of his
Power, who overshadowed, and of the Spirit who sojourned,
but also of the will (riic OeArjoewg) and the faith (Tfi¢ nloTery)
of the Virgin. For just as without them (the Trinity) this
decision (yveéun) could neither have been made, nor be offered
to men, so without the offering of the will and the faith of
the all-pure Virgin {(1iic novdyvou v 8€Anoiv xal TRY nioTLv
eloeveykotonc) the divine Counsel could not possibly have

been accomplished".(s)

Chapter five continues the development of the same theme,
as we have already noted, stressing the willful and conscious
involvement of the Theotokos in the Incarnation and generally
the free cooperation of the divine and the human. Here
Cabasilas supplies such explicit and bold statements that he
leaves no doubt as to his conviction about the necessity of
the active and freely chosen role of the pure and sinless
Virgin in the Incarnation. Such, he says, was the case of the
Incarnation, that "God borrowed the flesh from a human bging
who both wanted to lend it to him and knew why she did it,
so that as he was freely conceived so his mother might
equally freely become such". It is crucial, then, to stress that
"she freely conceived; and she freely became a mother
exercising of her own free will.," Or, putting it otherwise, "it
was necessary that she should accomplish the economy of
salvation not simply by being moved from outside, but by
freely offering herself for it, becoming a co-worker (cuvepydc)

with God concerning his providence for the human race.”
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Particularly interesting here is Cabasilas’ argument that,
since the Saviour was to take up, and did actually do so, the
whole of the human nature, not only the body but also the
soul, the Virgin’s involvement ought tc have been not only
bodily but also psychological, involving, that is; her mind
(voiiv) and will (6€inoilv) and whatever else belongs to the
human psychology and, generally, nature. Thus the consciocus
(psychological) and full (both psychological and bodily)
participation of the holy Virgin in the Incarnation is a
necessary corollary to the completeness or intergrity of the
humanity of Christ.(7) Cabasilas’ insistence at this point
exposes the deeper soteriological perspective of his doctrine,
the fact that salvation is not merely the result of an arbi-
trary Divine act, but of a Divine act which is coordinated
with that human act which was originally designed by him at
man’s creation. The Incarnation, far from setting aside the
integrity of creation and especially of the human creaturely
nature, does in fact constitute the occasion of its fulfilment
and revelation. This is especially brought out in Cabasilas’
insistence "that God acted in this way because he wanted to
bring out the virtue of the Virgin" (7ol ©eol detfai Bouro-
pévou TNV ApeTiv Tiig ﬂapBévou).(S) As he tries to explain, this
is the deeper meaning of the details of the Annunciation
story and especially of the questions which the holy Virgin
put to the Angel. These details prove the virtue of the Virgin

and bring out the freedom which characterizes both her and

God.
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There is a lot more material to this chapter which is quite
repetitive and there is mo need, therefore, to analyze it in
any length here. It would suffice, perhaps, to point out that
it all amounts to an overwhelming emphasis on the freedom
and the free decision of the Virgin to be involved in the
challenge of the Annunciation. Cabasilas leaves no doubt as to
his belief that the integrity ({(divine and human} of the
Incarnation and of the free divine act goes pari passu with

the (human) integrity of the Virgin and her free human act.

This is exactly what chapter six brings out as it provides
Cabasilas’ reflection on the conversation of the Virgin with
the Angel, on the witness of Elizabeth and on the relation of
Eve to Adam as his helper. The Virgin asked the Angel about
the "how" of his announcement not because she was not rea-
dy to accept it, but in order to show that it presented a real
challenge to her - a challenge which she met with faith when
the Angel presented her with the free decision of God. It is
precisely this free response of faith of the holy Virgin to the
divine challenge that constitutes for Cabasilas the essential
meaning of Elizabeth’s witness — that "Blessed is she who
believed that there would be a fulfilment of what was spoken
to her from the Lord", "poxopia @§ nitoredoooca 6TL €ovar TEAE(-
@oLc Toic Aeraimuévoic aUTH nopd Kuplou" {(Luke 1:45). Finally
the coordination of Eve with Adam as his helper points to a
similar coordination between the Virgin and the Logos vis-

4-vis the Creation. Just as all things were made for Adam and
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yet there was no helper to him before Eve's appearance,
somewhat similarly all things were made for the Creator Logos
and yet there no one in whom he could find rest until the

Virgin came and made herself his dwelling place.

11l.4. The Virgin'’s preparation for the Incarnation as the

means of humanity’s preparation for God

Chapter seven is given, as it has been already noted, to
the preparation of the Virgin for the moment of the
Annunciation and the ensuing Incarnation. Here Cabasilas
repeats a lot of what he said in his previous Oration
concerning the scul of the Virgin and especially her
cultivation of wvirtue. He compares her to Job in order to
show her consistency and fixing of her vision to the future
promise. He uses the metaphor of the Bridal chamber and the
Bridegroom seeing the former as a symbol of the latter. He
also explains that she was not forwarned about the moment of
the Annunciation, because she had already arrived within
herself at that moment by reaching the summit of wvirtue. Her
arrival at that summit of perfection is demonstrated by the
fact that she was chosen by the Creator out of the entire

human nature.

Chapter eight opens with a statement concerning the
choice of the Virgin as the best possible one in an absolute
sense and thus provides the logical link with the previous

chapter. But then, it subjects the theme of the perfection of
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the Virgin to the widest possible expansion by linking it with
the perfection of humanity in general. The Virgin’s perfection
is in fact the perfection of humanity, the perfect expression
of it, what humanity was working towards since its crea—
tion, in order to fulfil its destiny and become worthy to
minister to the Creator’s ultimate purpose. It had to become
an approved or perfect instrument (dpvovov) before it was
used by him, says Cabasilas, and proceeds to draw a dis-
tinction between God’s proper use of instruments in accor-
dance with their nature and man’s misuse of instruments in

his cultivation of the arts.

What Cabasilas actually stresses here is the fact that
human nature was from the beginning made by God in such a
way that it would be possible to it to give him a mother,
which, in turn, means, that human nature had to come up
with such a possible mother. It is this expectation, says
Cabasilas, that makes humanity the best possible of all
creatures, because it answers to the purpose of the Creator
and honours him by fulfilling his aspiration. It also confirms
human optimism, inasmuch as such an expectation was desi-
gned by God as a real possibility which could not ultimately
be frastrated; especially if one considered that God was
directing it to this end by his providence. By turning to the
artists, builders, tailors, shce-makers and such Iike, who
often have to use and adapt awhkward materials, Cabasilas
wants to support his optimism for humanity in the light of

the Creator’s providence and economy for his creatures. God
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he says has not left the providence of his creation, i.e. the
care which can lead it to the fulfilment of its destiny, to
anybody else, but took it to himself to lead everything to its
perfect end. It is in this kind of light that one should
understand the arrival of the Virgin at the moment of the
Annunciation and the event of the Incarnation. To see it in
this way is to perceive its proper logic, its "rightness”. That

is exactly what chapter nine is taken up with.

I11.5. The Divine—-human justice of the Incarnation

The moment of the Annunciation marks the concurrence of
"the most just governor of the universe” (npiTavng o
dikat6raroc) and "the most appropriate servant” (didkovog
e¢muxopdtarog) or "most perfect of the works of the Creator
of the all the ages" (€pyov Todv €& aldvog andvreov T6 KAA-
)\u.mrov).(g) This makes possible the maintenance of the
harmony and the absoclute concordance at every level of the
human and the divine. Thus it is "just" that the greatest
event/work should occur. Just for God and just for the
Creation which was represented by the holy Virgin. It was
just for her to bring forth her divine Son by giving him her
humanity, as it was equally just that the divine Son should
be born through her by taking on her human nature. The
only difference is that the just act of God is the just reward
for the just act of the Virgin (£56e. pny Tiv dvTtipponov GuotBiv

ToD Yiol purdEal TaEiv avT).(10)
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As Cabasilas also expresses it, "it was a gift, entirely
fitting and possible to happen to the one who was blessed for
all” (oftewc olxeiov fiv kol ocupBaivov 7§ poxoplg Tolc BGAoic
Tovoe TO &E»pov).(ll) Thus, in this light; one can fully
appreciate, says Cabasilas, why to the Angel’s announcement
that "He will reign over the house of Jacob in the ages and
that His kingdom will have no end” (Luke 1:13) the most
fitting and potent answer could only be the holy Virgin’s
"Behold the servant of the Lord, let it be done to me

according to Thy word"” (Luke 1:38).

111.6. The results of the Divine—-human concurrence at the

Incarnation

The final chapter lists the results and describes in

eulogistic ways the perfect event of that perfect concurrence:

"These things she said and the work followed the words.
And the Logos became flesh and dwelt amongst us (John
1:14). As scon as the Virgin offered her reply to God, she
immediately received from him the Spirit who created that
flesh that was joined to God. Her voice was a "voice of
power,” as David called it (Ps. 67:34). Thus the Creator is
created by the voice of the creature. Just as in the case
when God said "Let there be light" and "immediately there
was light", so when the Virgin uttered her voice, the true
Light arose and was united with the human flesh and he

"who enlightens every man that comes into the world" was
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conceived in a womb.

Oh sacred voice! Oh words which caused such a great
deed! Oh blessed tongue; which recalled all at once the whole
ecumene from the exile! Oh treasure of a pure soul which,
with its few words, distributed to us such a multitude of
goods! Because these words transformed the earth into
heaven and emptied Hell freeing its captives. They made
heaven to be inhabited by men and by bringing the Angels
so close to men they combined the heavenly and the human
beings into a unified chorus surrounding him who being God

also became man.

For these words of yours what kind of thanksgiving could
be worthy to be offered to you by us? How can we proclaim
you of whom nothing among men could be worthy? Because
our words are earthy, whereas you surpassed all the summits
of the world. If, then,; there is a need that words of praise
should be offered to you, this, I think, could only be the
work of Angels, of cherubic mind, of fiery tongues. Thus, we,
who have recounted as far as we were able your achieve-
ments and praised you, our salvation, as far as our power
allowed, are seeking now to find an angelic voice. And thus
conclude ocur own Oration with Gabriel’s: "Rejoice You who is
full of grace, the Lord is with You"! But grant to us, Oh
Virgin, not only to speak about the things that bring honour
and glory to Him and to You who bore Him, but also to apply

them to our life. Prepare us thus to become his dwelling
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places because to Him belongs the glory in the ages;

AMEN," (12)

I111.7. A comparison of this Oration to the previous one.

There is not much in this Oration which does not appear
in the previous one. Yet it nmow seems clearer what Cabasilas
understands by the uniqueness of the holy Virgin. It is
certainly connected with her sinlessness - a sinlessness
which she worked out, not because of any supernatural
assistance, nor because she was predestined by a divine
decree, but because of her own free effort. But it is also
connected with her free response in faith and consent to
God’s challenge at the crucial moment of the Annunciation. It
is in fact this moment that restrospectively sheds light into
the significance of her birth. It is her right free choice at
the right moment of God’s approach that reveals for Cabasilas
the righteousness of her life, her preparation, her acquisition

of perfect virtue.

Still there is more light in this Oration on Cabasilas’
understanding of the sinlessness and perfection of the Virgin.
There is the clear point that it does not stand over against
humanity, inasmuch as it represents the fulfilment of its
potentiality - a potentiality which was ingrafted into it by
the Creator. It is the revelation of what was hidden in, but
inherent, to human nature. Thus, if it is a summit that stands

above all other human summits, it is in fact their summit, the
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summit of their nature. This is why when she opens the gates
of heaven for herself, she actually opens them for all and,
when she brings the Saviour into herself she actually brings

him into all.

Finally this Oration clearly shows that salvation requires
not only a Divine but also a human act. This human act is
revealed by the Virgin who consummates the history of salva-
tion, who stands at the summit of the friends of God, the
saint of the saints of Israel. Without such an act the divine
act is not only arbitrary but also meaningless and, ultimately,
contradictory. God does not act against us or despite us, but
with us and for us, when we too are with him and for him.
This is because as Redeemer he cannot go against himself as

Creator.

And thus we come to the most crucial point, Cabasilas’
perception of Christ. His view of the Virgin not only confirms
the integrity of Christ’s true and sinless humanity and its
true and irrevocable union with his divinity in his eternal
person against the heretical insight of Apollinarianism, but
also renders unecessary the kind of split between the human
and the divine in Christ which the heresy of Nestorianism
implies. Here there is obvious scope for further fruitful
reflection, but this goes beyond the boundaries of this thesis.
It does however, commend Cabasilas’ doctrine as one that is

as challenging as it is profound and far-reaching.
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IV. THE ORATION ON THE FALLING-ASLEEP OF THE THEOTOKOS

IV.1. The Oration and its contents: an overview

According to Nellas this Oration expounds the
consequences of the central thesis which was defended in the
two preceding Orations. It has a distinct cosmological
dimension, which - given Cabasilas’ general theological
mentality and vision - must be understcod as being ecclesi-
ological. We shall returm to this géneral judgment once we
have outlined and analyzed the conf{ents of this Oration as we
did in the previous two cases. But at thé moment we may

note with great interest and anticipation Nellas’ perception.

The Oration begins in a similar way as the first, indicating
the difficuity of the author to deal adequately with the
subject and giving the reasons which prompt him to do so,
the main one being the praiseworthiness of the holy Virgin
(ch. 1). The following chapter (ch. 2} picks up this main
reason and attempts to elaborate it by showing how whatever
has been great and beneficial to humanity is ultimately
related to the holy Virgin. The third chapter continues on the
same lines elaborating the theme of the holy Virgin as the
"fruit of the new creation”, who has brought about a funda-
mental change in the order of things, divine, creaturely,
human and angelic. Chapter four elaborates another similar
theme which identifies the Virgin with the "new heaven and

the new earth.”

With chapter five a new section begins. Here the author
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presents the utter inadequacy, or even total inability, of
humanity to achieve what the Virgin achieved,; because of its
fall, and explains what the just requirements from the human
side were, which would make possible a just intervention of
God for the salvation of humanity. Chapter six shows how
these requirements were actually met by the "wonderful
justice” (rightecusness) of the holy Virgin and how she
contributed to the work of the Saviour almost in every aspect
of it. The same soteriological dimension in the person and
work of the Virgin is expounded in chapter seven, which
concentrates on the notion of the "blocod of the Virgin as the
Saviour’s garment”. Such an intimate and, indeed; unique
association of the Virgin with the Saviour raises the question
of her status vis-a-vis the rest of humanity. Thus chapter
eight discusses the holy Virgin’s relation to and distinction

from other human beings.

Chapter eight also marks the transition to a new section
which deals with the Virgin’s unique holiness. The author
begins with the theme of the singular holiness of the Virgin
and its relation to that of the Saviour. This theme is further
expounded in the following chapter (ch. 9), where the holi-
ness of Mary is compared to and exalted above that of the
holy Angels and of the Saints. Thus we reach the first hint
of the main thrust of the Oration in chapter ten, which
involves her "spiritual body" and her "wondrous and unfai-
ling virtue” as achievements already complete before her

assumption which followed her falling asleep.
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With chapter eleven a new theme emerges. Here the author
explains that the holy Virgin’s perfection and blessedness was
actually due to her unique participation in the sufferings of
Christ. At the same time it is also explained that, inasmuch as
she had to, as it were, participate in all the experiences of
her Son, she was bound to become participant not only of his
humiliation and suffering, but also of his exaltation and
glorification. It is at this point {ch. 12) that we reach the
climax of the Oration, which is the bodily assumption of the
holy Virgin into the realm of her Son’s resurrection. The
concluding chapter is naturally an outburst of praise for and
wonder at the magnificent position of the holy Virgin in the
whole scheme of salvation. We may now turn to a more close

examination of these data.

IV.2. The greatness and praiseworthiness of the Virgin

As in the previous Orations, so here Cabasilas begins by
expressing his difficulty in undertaking to deal with his
topic, mainly because he is very much aware, as he says, of
the greatness of the holy Virgin, which exceeds all human
thought and expectation. His diffidence, however, is overcome
by the thought that, even if inadequate, his exposition is a
debt which he owes to others, especially because the matter
touches on the "common good"” (16 koLvov dvaBév) and has to
do with salvation. It is a challenge (dyév), then, which he is

to try to meet, following others, who valiently fought this
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battle before bhim and who, though fully aware of the
difficulty, did attempt to do what they did, because they
knew full well that the holy Virgin is praiseworthy, not only
since she was born, buft also before she was given to

humanity.

In the second chapter he argues that the prophetic mes-
sages of the ancient Prophets were in fact praises to the
holy Virgin and that whatever was venerable (oepvdév) among
the ancient Hebrews, such as the Tent, the Ark, the Camps of
Moses, etc., actually symbolized "the miracle of the Virgin"
(Tfic NopB€vou 16 Baldua), But he goes even further; he argues
that whatever praise was ever attributed to particular human
beings, or to the human race in general, should be ultimately
counted to the Virgin’s cre;iit {Mdvrag pev odv énaivoug Soot
foBnoav &n® GvBpdnowc kal €f Tic TO yEvog £ndvecev fi kab’
Exaora T{ MapBéve AoyiLoTéov Qv eu‘fn).“(l) Indeed; for Cabasilas
"there is no good, whether small or great, which the "new
mother” (i} kaivi) pfTnp) and the "new birth" (6 kouvdg Tokog)
did not introduce. This applies, of course, not only to the
period which followed her birth, but also to the period which
preceded it. It is so, says Cabasilas, because everything that
we do, has only one ultimate aim: "that we may gain God"
(tva 6edv niouT(owuev), which is the end of all the goods for
us; but if this was not possible apart from the Virgin’s
graces (gifts), then everything should be related to her and

should be the cause of all the praises that are attributed to
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humans”" (aiti{av efvalL T@ vEvelL kal ndoav edenuiov Apog adTiv

dvogépeoBat pévnv).(2)

That Cabasilas’ argument is retrospective becomes clear in
his use of the metaphor of the tree and its fruit. Just as the
former exists on account of the Ilatter so the goodness,
magnificence and harmony in the universe exist because of
the Virgin. In other words; whatever virtue or praise exists
in the created realm, should be exclusively credited to the
Virgin. When God, then, said to the Creation which he had
created, that it was "very good”;, he was actually referring

this as an encomium to the holy Virgin.

IV.3. The Virgin: Fruit of Creation, New Heaven, New Farth

In chapter three Cabasilas further explains why the Virgin
is the "fruit of creation". It is because she is, from the
human side, principally responsible for the renewal of
creation and,; especially, for the recreation and regeneration
of human beings. She brought them to heaven through ma-
king the new man, the King of heaven, inhabitant of the
earth. This would not have happened; had she not been a
"new flower of righteousness” (v€ov &ikaLoolvng dvBog), as
opposed to "the old fruit of sin" (Tév noiatov Tilg apapTiac
Kozpndv).(3) The essence of this renewal is the abolition of the
process of growing old (716 viApac) and being subjected to
corruption and death. It is a liberation which embraces not

only humanity but heaven and earth, a liberation which had
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had the first born from the dead as its ransom, thanks to the

holy Virgin who introduced him.

These thoughts are expounded by Cabasilas on the basis
of several Biblical Christological texts,; including Romans 8:22,
Ps. 103:13 Ps. 16:15 and Matthew 13:17. They lead him to
recall the hopelessness into which the Creation had been
subjected on account of the human fall and the radical
change for which the holy Virgin was responsible. "She gave
the Creation the possibility to recover its happiness. She
fulfilled humanity’s greatest and deepest desire to be united
with the only desirable One; beyond whom there is nothing
else to be desired. And she united him with us so intimately,
that he became our participant not only in the manner and
place of our life but also in our own nature”.(4) So great was
this liberation that its effects embraced even the Angels, who,
thereby, were given the possibility to become "wiser and
purer, perceiving God’s goodness and wisdom far better than
before” (copurépaic £aUTdY NOPECYE Kal KoOopwTEpoalg YEVEGBOL
kat Tiv dayaBdérTnra Toll Beoli kai THv ooplav Gueivov @ npdoBev
eidévar).(5) Cabasilas finds the basis of this point in Apostle
Paul’s teaching and especially in his Eph. 3:10 and Rom. 11:33
which he cites together. Thus he concludes that the holy
Virgin constituted "the eyes", so to speak, or "the light"
through which everyone saw the truth. "She alone became the
guide to every soul and mind leading it to the truth of God"
(kaBdnep d1’ 69Balpdv fi @TOC TG Hpakaploag RAVTEG KOTELdOV.

Mévn yap ifiyepodv Oniipfe ndoy wuyxl kol v@ Tiic nept Oegdv dAin-
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8e (ac).(6)

In chapter four Cabasilas continues to stress the radical
change and remnewal which the Virgin introduced into the
world, using the theme of "new heaven and new earth", which
he borrows from the Scriptures and especially from Isaiah
65:17. His opening statement affirms that, "She created a new
heaven and a new earth, or rather, she is the new earth and
the new heaven”". She is "new earth” (kaitviy yi), because she
is different from those human beings who preceded her, to
the extent that she constitutes a "new leaven" (@uUpopa véov),
a leaven that gave rise to a "new race" (véov vyeEvog). She is
"new heaven", because she has escaped the process of
growing old and has risen above every corruption. She is
indeed "a sort of surpassing and alien earth and heaven"
both physically and spiritually, because '"she was raised
above the earth (7iic viic¢ dvéoxe) and surpassed heaven in
purity and magnitude"” (Tov 3¢ oupavdv UnepéPn kai kKabBapdTnTt
kai pey€@er). This last point can be appreciated;, says
Cabasilas, when one considers that she had had as inhabitant
(Evoikov) the One whom the heavens cannot contain - hence
greater in magnitude; that she remained intact in revealing
what torn the heavens asunder (Cf. Mark 1:10) - hence
greater in purity; that she became the means for us to rise
to God where the heavens remained an obstacle; and that she
experienced to a greater measure that peace which St Paul
regarded as surpassing every mind (Phil. 4:7) because of the

descent of the Spirit on her (Luke 1:35) and the indwelling in
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her of the Saviour who surpasses every place. Furthermore
Cabasilas retorts to Ps. 113:24;, Job 15:15 Song of S. 4:7, 1:15
and 4:1 to explain why the Virgin is "the heaven of the
heavens to the Lord" (oOpavoc Tol otpavol T@ Kuple) because

of her purity and beauty (righteousness).(7)

The conclusion to the whole argument of this chapter is
given in the opening sentence of chapter five where it serves
to make a contrast between the Virgin and the rest of hu-
manity and thus to introduce the new theme: the reasons for
the inadequacy of humanity and the method of overcoming it.
It was precisely this pure or "heavenly" quality of the
Virgin, says Cabasilas, that made humanity worthy of being
united with God and of sharing in his life and turned the
earth into a place where the Saviour could stay. That quality,
however, was lost to the rest of humanity because of their

fall.

I1V.4. The problem of humanity and the Virgin’s contribution

Chapter five recounts the story of humanity’s universal
lapse into sin beginning with Ps. 13:3. It was like a "torrent"
(Pebpa) which could not be reversed, inspite of the repeated
efforts of priests, prophets and other men of righteousness,
who themselves did not escape injury but ended up in Hades
like everybody else. The Angels too were unable, though
willing, to help, because of the magnitude of sin, which

Cabasilas describes in terms of Ps. 13:2. It was like a
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sickness which spread to the entire body of humanity.

The problem for God, who wanted to intervene, was the
lack of human response;, which was necessary if his gifts
were to be granted in a just manner ("EBouieTo pEv vap futv
Ty ocoTnplav, @LAGvOpenog &v, ook efye &2 olg 8v dnépfar TOV
yap (Tev 5LK0f0§).‘8) Cabasilas explains what he means by this
"just manner” (bixaleg) by drawing a distinction between two
laws of divine justice (vépouc Befac duixkaioodvng), relating to
God’s granting of benefits to humanity. There is first "the
law of divine justice, whereby God may supply benefits which
improve our nature, even when we are unwilling to receive
them".(9) But there is also "the law which does not allow God
to supply benefits which relate to human will (B€xnoiv) and
disposition (npoalpeoiv) - through which God comes inside us
and we receive the pledge of the heavenly peace and which
are so great that they surpass every human hope - to
e\}eryone indiscriminately, but only to those who happened to
have contributed to the common end"” {(Sooic Unfiple npogtl-
oevEykal ThY YLYVOHEVIYV OUVTéXElLOlV).(lo) This means; as
Cabasilas explains, that "what was required for God’s
intervention was a human righteousness (£€deL Tivdg AvBpw-
nivie Sixkacooitvine), which would be not only the reverse of
the human vice (dvrt(pponog), but also of a far greater power
{xaii odv GoupcoTd TH npoobiikyg), a power that would destroy
the shame caused by sin, cancel out the evil work of the

enemy, the Devil, and freely turn to God for help".(ll) This

is exactly what the holy Virgin supplied, and this is what the
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following chapter explains.

In chapter six Cabasilas expounds the contribution of the
holy Virgin. She offered that "wondrous righteousness for the
sake of the entire world” (Tiiv OGaupooTiv TalTny dLKatLoolvnv
Gnép TOU Kéopou navidc), "thus herself cleansing the entire
human race instead of purificatory and expiatory sacri-
fices".(12) She transferred to the whole body of humanity her
own blilliancy (advi) like a light or fire, or like the physical
sun which illumins all things and brings out their true splen-
dour. She brought out that righteousness of which humanity
was capable and which "justified all men" as St Paul put it in
relation to the Saviour”. Thus the "Virgin was "a sort of
substance, or 4t-,rezanz?.ujr'ce, or source, as it were, of the holiness
of all human beings". This is why she was allowed to remain
in the Sanctuary and to offer a purificatory sacrifice before
the great Victim offered himself for the benefit of the whole
race. Just as the Saviour entered into the Holy of Holies as a
forerunner of the whole humanity according to Hebr. 6:20, so
did the Virgin become a forerunner of the Saviour by her
entereing into the inner Sanctuary and offering herself to
the Father. Undoubtedly, says Cabasilas, it is Jesus who
absolutely reconciled humanity to the Father by dying on the
Cross. Yet, the blessed Virgin also contributed to this
reconciliation to the extent that she offered what was
necessary for bringing down the Governor (Tov GppooTiiv)
amongst the people, making him their brother and the

ambassador who would stand before God on their behalf
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claiming their salvation.

IV.5. The roles of the Virgin and her Son in Salvation

Cabasilas offers here an extensive account of the
distinctive roles in and contributions to our salvation of the
Virgin and her Divine Son. The difference lies in the fact
that she is only human, even though she is able to exhibit in
herself to the greatest degree that virtue which unites
humanity with God, whereas he is both Divine and human in
his very being. She is alone among human beings in prese-
nting to God a humanity which is worthy of his intervention
and further blessing - hence the divine acclamation of the
Angel that she is "full of grace". He is alone in dealing justly
with our debts, in suffering for our sins and in justifying
humanity before the righteous and holy God. Though the role
of the Virgin is a unique one when compared to the rest of
humanity, the role of her Son is unique in an absolute way,
because it is understood in relation to both his human Mother
and his divine Father. Yet these unique roles are intimately

connected.(13)

It is in chapter seven that Cabasilas expounds further the
intimate connection between the roles of the Virgin and her
Divine Son in the economy of salvation. He does this by using
the metaphors of the "altar", the "sacrifice", the "blood" and
the "garment of salvation". All these are applied to the Virgin

but in a new way which is contrasted to that of the Old Tes-
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tament. But their application rests upon a Christological
foundation, i.e. upon the intimate connection between the
Virgin Mother and the Divine Saviour. Thus she is a "new
altar™, typified by the altar of the ancient Temple, but far
greater than the latter in that she is not overshadowed by
Cherubim but by the very Power of the Most High. She is a
"new sacrifice"”, typified by the old sacrifices, but far grea-
ter than them, because the new Blood which she offers is not
simply shed upon the altar and devoured by the fire, but is
taken up by God as a garment. This Blood is a "garment of
salvation” which is given back to humanity as a weapon
against every evil and every pain. This transition from the
Blocod offered by the Virgin to the "garment of salvation"
which the Lord gives occupies the greatest part of this long
chapter. The Blood of the Virgin is offered as a "garment”,
God takes it in Christ and transforms it into a “"garment of
salvation”. Both acts are necessary and central to salvation
and both of them are described by Cabasilas in the most
extraordinary way. Thus he speaks of the Virgin as "clothing
God, who cannot be clothed by anything, not even the entire

Creation, by her own blcod, which becomes the most fitting

robe for a true king".

There is a realism about this "clothing" which goes beyond
its imagery, because it implies the Incarnation which is not
an external union but a real and intimate One. As Cabasilas
puts it, "We are only allowed to describe the Incarnation as a

"clothing” (nepiBoAri) to the extent that it becomes an
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expression of the truth that there is no confusion of the two
natures (the Divine and the human) in Christ, but that each
of them retains its integrity and preserves all its characte-
ristics. In any other respect, however, this image (eixdv) is
so surpassed by the reality to which it refers as a perfect
union surpasses a perfect division" (§oov T6 anidc nveéoBaL 16
navrTeAdc OiugpficBar). Indeed "this conjunction (cuvdgeta) can
not be an example (mopddewvpa) to anything else; nor could
there be any other example which could be regarded as ade-
quate for expressing it; it is unique, the first and only one
of its kind"”. Statements such as these leave no doubt that
however daring and excessive Cabasilas’ praises to the Virgin
become, or however closely they approximate the praises of
her Divine Son, they never minimize the crucial difference
between the roles of the Virgin and the Saviour in the work
of salvation, but always tie the former to the latter in an
intimate and necessary interconnection. This is most fittingly
expressed in the last sentence of this chapter which reads as
follows: "And all this, because the blood of the blessed Virgin
became the blood of God - how else can I put it; - and thus,
by becoming so intimately connected with everything that he
had, was regarded of the equal honour (6péTipo) and equal
standing (6ué8povo) and equally divine (6ué6eo) with the
divine nature. This is the measure of the hight to which the
Virgin arrived, and this is her virtue which surpasses every

human mind".

It is from his understanding of the relation of God to man
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in Christ and of Salvation to Creation that Cabasilas works
out his teaching on the holy Virgin, the Theotokos. However
important and exalted her role may be, it is a human one,
whereas that of Christ is divine and human. As such she is

the human presupposition to God’s Divine-human answer.(14)

IV.6. The surpassing holiness of the Virgin

That the blessed Virgin is human, but truly so, and what
this really means in contrast to the rest of humanity is
Cabasilas’ next theme. Chapter eight begins with the un-
equivocal statement: "She was human. She sprang out of
humanity. She partook of everything that belongs to the
human nature. But she did not inherit the same turning of
mind (ppdvnua), nor did she succumb to the habit of such
evils. Rather, she stood against sin and opposed the cor-
ruption which reigned against us and put an end to evil.
Thus she became herself the first—fruits of the way which

leads humanity back to God."

The secret of the Virgin’s human success lies, according to
Cabasilas, in the preservetion of the purity of her will. As he
puts it: "She kept her choice fixed within a context where
she alone was present to God alone” (uévn péve 6§ napoudoa,
oUTeC £€fYE THY vvo’)unv).(15) "As if there was no other human
being, no other creature that had ever been created. This is
how she went beyond the world, the earth, the sun, the

moon, the stars, the Angels, and stopped only when she was
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united with the pure God, being herself pure".(ls) "Thus she
presented herself to God as being holier than the sacrifices,
more honourable than the altars, so much holier than the
righteous and the prophets and the priests than he is who

makes holy those who are becoming holy".

So perfect a standard of holiness is the Virgin for
Cabasilas that he can say "that no one was holy before she
was born"; or, that "she was the first truly holy person; free
from every sin, the holy of holies, who opened the way of
holiness to others"”. But as Cabasilas is careful to explain, she
was such, "because she prepared herself for welcoming the
Saviour, from whom holiness is derived for the prophets, the
priests and everybody else who becomes worthy of communi-
cating in the divine mysteries".(17) Indeed, it is "the fruit of
the Virgin that first brought holiness into the world, as the
blessed Paul puts it in Hebr. 6:20)". The holy people who
appeared before Christ were given this appelation because
the participated in the prefigurations of the mysteries of the
divine economy. This is clearly revealed in the statement of
Hebr. 11:26 according to which Moses preferred being abused
for Christ’s sake than enjoy the treasures of Egypt. The
same applies to other examples from the Old Testament in-
cluding those of Baptism and spiritual partaking of Bread and
Water. "As Cabasilas puts it, The ancients became holy by
means of shadows and symbols before the appearance of the
Saviour (Tév noAaidv £xkelvev, pfin® Tod LoTApog @QavEVTOg, TUNE

Tivi kot oxt@ Tov dyraopdv dnodefouévev), just as Paul states
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it in Hebr. 11:40".(18) The key to this subject, which
Cabasilas cites, is to be found in the statement of John 17:19,
which speaks of the self-sanctification of Christ as the basis

for the sanctification of all other human beings.

In chapter nine Cabasilas explains why the holiness of the
blessed Virgin exceeds that of the Angels, the Archangels, the
Cherubim and the Seraphim. It is because she is vindicated to
be such by the measure of holiness, which is none other than
the proximity of one’s relation to or connection with God (T{
npég TOv Qedv EyydTnTt KAl TouiThRvy {TAv G&GyLoThTa) GuEAEL
uETpEEv).(lg) According to the Scriptures the Cherubim stand
round Ged, but do not dare look at him even though they
receive his divine rays. The Virgin, on the contrary, embra-—
ced within her, in a manner which is new and indescribable,
the one who is not contained by anything. Thus the greater
the intimate union of the Virgin with God than that of the
Cherubim, the greater is the difference between her holiness
and that of theirs. The basic principle which Cabasilas
expresses here is that, "All beings through whom God’s
wisdom is revealed in a special way are surpassed by the
Virgin in holiness and purity in the same way that bodies
standing nearer to the sun surpass in the brightness all

others".

Another criterion for determining or demonstrating the
superiority of the Virgin'’s holiness is the fact that what God

gave through her exceeds all else that he gave through
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others, men or Angels. This is defended with reference to
such Biblical evidences as Hebr. 2:2 and Eph. 3:10 - although
in this last verse the name of the Church is replaced by the
name of the Virgin! It is, then, her intimate relation to the
Saviour that serves as the supreme criterion for determining
the Virgin’s holiness as superseding that of all others (0lTe
Tolvuy TOV Svrev oldftv 71§ nepl fudc told LeoThpoc oixovouiq xal
Tiic poxkapiac T [op PETEE TG KTLoUOTO é).o’mm).(zo) This, says
Cabasilas, is perfectly demonstrated in the fact "that the
Virgin is the throne of God" which he presents on the basis
of Isaiah 6:1 (Tv MopBévov Beol Bpdvov & npopniTne £6pa Kol
ToUTovy "UwnAov Kol énnpuévov");(21) and in the fact that
though the faithful receive God’s ray mainly when they pass
to the next life, the Virgin had already attained to it while on
earth. This last point, related to the Virgin's attainement to
bodily perfection, is further expounded in the following

chapter.

Chapter ten begins by stating that the body of the Virgin
was "spiritual” (c@pa nveupoarikdv) - something which is most
probably reminiscent of I Cor. 15:44. It was so, as Cabasilas
explains, because of the presence of the Holy Spirit in it - an
event that led to the transposition of the boundaries of
nature (Tic @Uoewc ndvtoc peToBEvTOog TOUG 6poug).(22) This
meant that the boedy which was an obstacle or a limitation to

1"

others was a helper to the Virgin. It also means that "she
attainted to the highest degree of virtue while still on earth,

or that she had in her possession in this present life the
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future goods and reigned with the reign which is kept for
the righteous, or that she lived in the midst of this fleeting
life the permanent one (Tnv €oT@cav €v T Peotog) which is
hiiden in Christ. Indeed it was to be expected that every-
thing in her should be endowed with a new manner (kaLvév
Tivd Tpénov) inasmuch as even the laws of nature withdew
their force before her. That is why she said in her hymn
that "He who is mighty has done great things for me and

holy is his name" (Luke 1:49).(23)

IV.7. The Virgin’s participation in Christ

For Cabasilas, however, the secret of the Virgin’s exalted
experience lies not only in what God did for her, but also in
what she did for him. This is what chapter eleven brings out
with remarkable force and insight. What the Virgin did for
God was to share as fully as she could in the sufferings of
her Divine Son on behalf of and for the salvation of huma-
nity. "She forebore to take his side for my salvation", says
Cabasilas (€poxkpo@iper TRV Euilv cetnplav 1@ YI(@ ouppayold-
oa).(24) "She suffered pain with him and accepted in herself
the arrows of the hatred of others which were directed
against him". She shared, says Cabasilas, in all the sufferings
of her Son in such a way that she experienced a pain that no
other human being had ever experienced or will ever do so
(CEv® vopi{lw, says Cabasilas, undév ©&Suorov diyog dvBpdnorg
vevéoﬂat).(zs) The reason for this lies in her sinlessness and,

especially, in his sinlessness which is absolute, as well as in
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her intimate connection with the Saviour, which surpasses
that of any other. "She was seized by such surpassing and
foreign distress (Uneppufic Tig kal £€vn dvia) that no other
human being ever experienced, because she was full of
gratitude, she saw the Crucifixion as a mother and could

perfectly see the injustice”.(26)

Chapter twelve continues on the same theme, underlining
the soteriological necessity for the blessed Virgin to par-
ticipate in her Son’s experiences. "She had to participate in
everything that her Son did on account of our salvation".
This means that whatever happened to him also happened to
her! Thus, when he was crucified, she was pierced in her
- heart with a sword (Luke 2:35). She died, as it were, with
him. Such an intimate participation, however, could not but
lead the Virgin from death to resurrection. Here is the high
point of the Oration, its apex: the participation of the Holy
Virgin in the exaltation of her Son. According to Cabasilas
after Christ’s Ascention, which followed his glorious
Resurrection, the Virgin remained in the midst of the
disciples, taking his place, as it were. She "supplied what
was lacking in the sufferings of Christ” above everybody else
and was of greater benefit to others. But then she went
through death like her Son, a death, however, that could not

have had any ultimate power over her.

"That all-holy soul" (navay(o wuyn), says Cabasilas, "had



98

to be separated from that most immaculate body (navay€cortaTtov
oapa)., It was separated and united to the Son, the first light
with the second. As for the body, though it remained for a
while inside the earth, it too went away (ouvaniiABe). For it
was necessary that it should pass through all the ways
through which the Savicur went, to shine before the living
and the dead, to sanctify through all the whole of the human
nature and to take up immediately its proper place. Thus
though the grave received it for a while, it was the heavens
that received it out of there, as a new earth, a spiritual
body, the treasure of our own life, more venerable than the
Angels, holier than the Archangels. In this way the throne
was given back to the King, the paradise to the wood of life,
the disk to the light, the tree to the fruit, the mother to the

Son, worthy representative of humanity in all respects".(27)

Here we have reached the climax of all the preceding
themes of this Oration, as well as of the two preceding ones,
of the greatness or praiseworthiness of the Virgin, of her
unfailing contribution, of her perfect holiness, which raises
her above all the Saints and the holy Angels; of her parti-
cipation in her Son's life and experience. Here also we find
the "logical”, or rather "theo-logical”, conclusion to Cabasilas’
insistence on the intimate and unique relationship of the holy
Virgin Mother to her Divine Son who became truly human
through her. Here tco we have the most perfect image of
creation and, especially, of humanity, standing side by side

with the other most perfect image of Divine-human mediation.
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The one is the basis, the ultimate presupposition and the
other the ultimate result. The one, the body, the other, the
head. They are so intimately connected that the one cannot
be seen without the other. But this in no way means that
they do not differ from each other. The fundamental differ-
ence, which lies in the fact that the one reveals the miracle
or mystery of Creation, whereas the other the miracle or
mystery of the Bond of Creation with God, is no obstacle to
the other miracle or mystery of their mutual interconnection
and participation. There is no doubt, then, that Nellas is
right in claiming that this Oration has a distinct cosmological
and ecclesiological dimension. In the person of the blessed
Virgin Mary we see the revelation of the true purpose of
Creation and also of the true face of the Church. She repre-
sents, indeed; Creation’s highest "fruit" or “flower"”, as
Cabasilas put it, and as such she points to the wisdom of
God, as her crown and glory, incarnated in and through her

and enthroned on her.

Such being the import of Cabasilas’ Oration, it is no
surprise that he concludes it with the most exuberant word
of praise. It is fitting that we should transfer it here in
translation, giving, as it were, Cabasilas himself the last word

to his exposition!

"What word can suffice to praise your virtue, Oh Blessed
One, to praise the graces which the Saviour gave you, those

which you granted to all humanity in common? None could
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suffice to do so, not even if he could "speak with the
tongues of both men and angels”, as Paul would say. As for
me, it seems clear that to understand and to praise correctly
your maghnificence is no lesser portion than that blessedness
which awaits the rightecus. Because this to is amongst the
things which “"no eye ever saw and human ear ever heard”,
or of the things "which the whole world cannot contain”,
according to John the reknown. Your magnificence belongs
only to that sphere where heaven is new and earth is new,
the sphere which is illumined by the Sun of Righteousness,
the Sun which is neither preceded nor followed by darkness,
where the appraiser of your magnificence is the Saviour
himself and the ones who applaud it, the Angels. Indeed only
in such a sphere can praise, proper and worthy of you, be
offerd. We humans are not able to complete your praise. We
can praise you as much as it is needed for sanctifying our
tongue and soul. For even one word and one remembrance
referring to your magnificence suffices to raise the soul on
high and to transform wus all from being fleshly to being

spiritual from being sinful to being holy.

But You, Oh Virgin, who are every good, everything that
we come to know in this life, or everything that we shall
learn thereafter when we leave the present world, Oh You,
who, beginning with yourself, has led all others to bles-
sedness and holiness, Oh You, salvation of humanity and light
of the world, way that leads to the Saviour and door and life,

You who are worthy to be called with all those names with
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which the Saviour was proclaimed for the salvation which he
grannted us. Because he is the cause (aiTLo¢) and You are the
co—cause (ouvalTLog) of my own sanctification and of that of
all the other benefits which I have been granted only from
the Saviour through yourself. Yours is the blood which
cleanses the sins of the world. Your member is the body
within which I was made holy, within which the New Testa-
ment and every hope of salvation is found. Your inward part

(onAd&yyvov) is the kingdom of God.

You, Oh Virgin, who are higher than every praise and
every name that could ever be attributed to You,; receive this
hymn of ocurs and do not overlook our eagerness. Grant us
understanding that we may better sing Your praises both

now, in this life and after it, in all eternity, AMEN."(28)
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CONCLUSIONS

Our analysis of the three Orations of Cabasilas on the
Birth, the Annunciation and the Falling Asleep of the Holy
Virgin, have revealed a great richness of teaching concerning
the blessed Virgin, the Theotokos, which is difficult and,
perhaps, unecessary to summarize. There are, however, some
major theses which stand out throughout these Orations and

which may serve to provide a conclusion.

The most central thesis of all three Orations is the
sinlessness and holiness of the Virgin, including their precise
meaning and their far-reaching implications in connection with
the Incarnation. This sinlessness of the Virgin Mother of God,
which extends thoughout all the stages of her life, from her
conception and birth to her burial and assumption into
heaven, rests primarily with her and her own choice. It
represents primarily the fulfilment of her humanity and, for
that matter, of humanity in general in accordance with the
original design which was implanted by the Creator into the
human nature. There are texts in these Orations which link
these qualities of the Virgin with her saintly parents and
with the saints of the sacred history of humanity, as well as
with.God, but the emphasis is clearly and squarely placed on
the Virgin helself, her free decision, her faith, her virtue,
her achievement. It is this personal achievement of the Virgin
which calls for God’s further action and addition of grace.

This means that all attempts, such as those made by Jugie, to
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establish the particular Roman dogma of the Immaculate
conception on the basis of Cabasilas’ teaching are obviously
futile, if not utterly erroneous, because the latter dogma
rests on different theological premises (Cf. his articles cited
in the Bibliography below and especially the critique of his
views advanced by Professor Kalogerou and Dr Graef which

are also cited below).

The sinlessness and the holiness of the Virgin Theotokos
are often presented in all the aspects which bring out their
meaning in exclusive terms, as if they are one of a kind. But
this contrast is not in opposition to either humanity or God.
They are to be understood as the revelation, or the concrete
embodiment, of the distinctive qualities of the human ideal as
originally designed by God at the Creation. As such they
connect the Virgin with the Creation in general and with the
human race in particular, as well as with the Creator. This
double connection is presented as the necessary presup-
position to the Incarnation of the eternal Son and Logos of
God. It is a presupposition which was originally designed by
God and sustained by him throughout human history, but
which is only fulfilled in the hinc et nunc of the sinless and

holy Virgin.

It is the Incarnation that constitutes for Cabasilas the
ultimate connection between humanity and God - the flower,
or crown, or reward, of the previous connection which was

established by the blessed Virgin. It is this new and ultimate
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connection that brings about the miracle of salvation, making
the former connection (the one established by the Virgin) a
saving one as well, because it unites the Divine sinlessness
and holiness, which is absolute, to the human sinlessness and
holiness, which is relative. This is an absolute connection,
because it involves a union of the Divine nature with the
human nature, which rests upon no other ground than the
person of the eternal Son and Word of God the Creator who
has also become the Son of the sinless and holy Virgin, i.e.
the Son of humanity and, for that matter, the Son of

Creation.

Thus Cabasilas’ teaching on the holy Virgin is intimately
connected with Christology, as it is the case with the other
theologians of the Church who preceded him. Where he seems
to be be making a new contribution in comparison with what
was previously said, is his presentation of the sinlessness
and holiness of the Virgin as a necessary presupposition to
the Incarnation which had to be fulfilled from the human
side. This view, which was only implicit in the tradition, has
resulted in a more balanced presentation both, of the doctrine
of the Incarnation and, -especially, of the doctrine of

Salvation.

The question that remains to be asked here is how one
could assess Cabasilas’ teaching from a normative theological
point of view? This is by no means easy to do, especially

when one realizes that one needs to know more clearly the
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fundamental hermeneutical principles which govern both his
thought and his argumentation. It is obvious that one could
question Cabasilas’ views on particular exegetical and
doctrinal grounds, examining his sources and the types of his
arguments. This would be particularly applicable to what he
assumes to be true concerning the life (we mean the Blog, the
biography) of the blessed Virgin, which is obviously based on
Apocryphal religious literature and on Liturgical data which
raise many academic questions, not to mention theological
ones. But we would like to suggest that this procedure would
not take one very far. We believe this to be so, mainly
because of the fact that his teaching on the particular topic
of the holy Virgin presents an inner coherence which clearly
rests on a particular way of doing and system of theology
which is tied up with his Church’s liturgical praxis and
tradition. Is it not the recovery and assessment of this wider
ecclesiastical context of theology and practice of Cabasilas’
teaching that would provide the firm basis for an adequate
theological assessment of his teaching on the Virgin, which is
the particular subject-matter of the present research? To do
this task will require the undertaking of a much greater and
comprehensive research programme than the present, some-
thing, however, which would be very important for histo-
rical theology and the theology of the contemporary ecume-

nical rapproachment between Eastern and Western Christians.
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