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Abstract

In this essay | present some introductory aspects of a larger research project, dedicated to
the behaviours the contemporary psychological sciences generally call addictions, viewed
from the perspective of what the Christian Spiritual Tradition designates as passions. The
project aims to examine the conception of passion and, more generally, the conception of
human behaviour, in the Byzantine theologian Saint Maximus the Confessor. | address
here the premises of the research, | formulate some of its main questions, and | examine
one of them, namely the role played by the natural faculties as powers of love as desire in
our self-determining movement or behaviour, either towards fulfilment, or to failure
through the passions.
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1. Introduction

This essay belongs to a larger research project, dedicated to those
behaviours the contemporary psychological sciences generally call addictions,
while the Christian Spiritual Tradition designates as passions [1-4]. More
specifically, it is an attempt to read each other’s conceptualizations of those
behaviours, with the hope of facilitating a better understanding of both notions,
and a better collaboration between medical and psychotherapeutic professionals
and professionals from the Christian spiritual-pastoral field, for the benefit of the
people who suffer from addictions. According to this author, the broader
traditional Christian category including the behaviours designated today by
addictions is that of passion, and this is the main premise of this project. In order
to validate or invalidate it, the project intends to examine the conception of
passion and, more generally, the conception of human behaviour, in Saint
Maximus the Confessor, one of the most remarkable representatives of Byzantine
theology [5-7]. In the following paragraphs, I firstly present the premises of the
research, namely that addictions may be understood as passions, and that in order
to unravel the Maximian notion of passion it is worth studying his larger concept
of human behaviour. Then | formulate some relevant issues, and | examine one of
them, namely the role played by the natural faculties in the conduct of behaviour.
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My claim is that the faculties are specifically powers of love, which in its turn is
meant as having an attractive, desire-ness character, and that it is this love’s
attraction which is actualized in our self-determining movement or behaviour,
either towards fulfilment, or to failure through the passions. In this sense, the
orientations and actualisation of the faculties as powers of love are the tell-tales of
the whole Maximian story about human destiny, from being to everlasting being,
and by consequence of this entire research project. Instead of conclusions, |
suggest the path for the research to follow, by analysing the various realisations of
the faculties according to their fine, usually tripartite, structure, unfolded
throughout the different existential and moral regimes of the human behaviour.

2. Premises of the research

In this project | do not claim to present the very thought of Saint Maximus,
but only a series of interpretations, partly inspired by the current scientific
conceptualization of addictions and oriented to their therapeutic applications. The
main concern is for a theoretical model of human behaviour, capable of giving us
at the same time an understanding of the main characteristic features of addictions
as passions and the plausible means of overcoming them [2, 4]. For this purpose, |
start from the hypothesis that what the sciences call addiction can be described by
what Tradition and Saint Maximus, as a representative, call passion, a premise
which, in its turn, stands or falls with the acceptance that within both
conceptualizations the subjective phenomenon considered central is the same,
namely the disturbance of the capacity for self-determination precisely through a
certain exercise of it [8, 9]. The idea that sins and passions are a disorder of the
human will is a ubiquitous conception in the Christian patristic Tradition,
evidently at the origin of the moral conception of addictions as vices and of the
corresponding moral blame, precisely those which the conception of addictions as
disease, starting with the AA movement and up to the current neurological
paradigm sought to remove [10, 11]. Less noted and exploited is the fact that the
same Patristic Tradition, especially the Eastern one, interprets sins and,
particularly the passions precisely as diseases, while Christ appears as the doctor
par excellence (of course, not only of souls, but also of bodies, a most important
aspect in the perspective of addiction as a brain disease) [12].

Saint Maximus illustrates this traditional vision remarkably. For example,
when reading in the Quaestiones ad Thalassium 41 (hereafter, QT) in the woman
with bloodshed healed by Christ (Matthew 9.20-22) the situation of any person
whose fallen nature and soul suffer from passions as from a haemorrhage that
exhausts her powers received for the realization of the virtues: “The woman with
the flow of blood is likewise nature and the soul, which, on account of the
passions, allows the power that had been given to it for the generation of works
and words of righteousness to flow outward toward matter” [13]. (H ¢
alpdppovg doOHTOE 1 EOCIC €0TL Kol 1) Wyuyn, TV dobsicav avti] Tpog Yéveov
Epyov dikotoohvng Kol Aoymv toig Tabeot mpog v VANV drappiovoa dvvouy.)
[14]
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The disease is often invoked, either directly or by analogy, when talking
about passions, interesting, especially in relation to those specific to the intellect, |
mean ignorance, vain glory and pride, but also in general, when talking about the
healing of passions. More often, however, he qualifies evil, sins, and passions
through expressions such as ‘willing’ or ‘voluntary’. A typical expression: “the
ways of voluntary passions” (toig 1@v éxovgiov Tabdv tpoémotg, QT 26 [15]), in a
text in which, again typical, he highlights the massive role of the devil in the
occurrence and spread of evil in the people’s lives.

At the same time, he considers both the passions and the relationship with
the devil as a bondage or ‘slavery’. Typical examples: “to liberate the soul from
its evil slavery to the passions” (QT 54) [13, p. 339], “he is clearly the devil, who
does all things secretly with the aim of subjugating human nature, and he tightens
the chains of each human being by means of his sins.” (QT 56) [13, p. 391].
Moreover, he regards this bondage, in both perspectives, as a voluntary one, as in
his Epistula 1: “as I willingly linked the working powers of the soul with
passions, through passions” (¢ dMoog T0lg TAbecY £KOVGIMG TAC TPAKTIKAG THC
yoyilg dvvdperg [16], and: “For it is with those with whom [i.e. devils] we have
chosen by our bad customs to be together in this age by wilful preference, that we
will of course be condemned to be, necessarily, without wanting, in the future
age...” (Oig y&p xotd tOV 0iddve TodTOov 816 TV Emndevpdrov MUY TdV
TovNp@V Guveival Katd BeAntov yvouikdg mereéapedao, obv TouTo1g EiKOTOG €6
avérykng eivar kot Tov aidva tov péddovto kai p 0élovteg kotakpOncoueda.)
[16, p. 389B]

In the same letter, he uses the term aboulia, a rare one in his work, to
characterize both volition’s activities in this life and their consequences in the
future life: “... we have rejected the strength and the concentration of the virtue
for the softness and dissipation of the body without measure. Where is now our
pride and the boastful disposition towards all and the laziness of the body and the
scattered weakness? What a lack of determination!” (kai 16 Tfig dpetiic oteppdV
T€ KOl GVUVTOVOV 014 TV TN oapkdc vmepPariiovcay Opdyty e kai didyvov
aneocapeda. ITod viv Nudv éotv 1| dmepneovia, Kai 1 61 vtV dAaldv TPpoC
mhvtog 016feoig, kol M Thg capkdg Prakdong kol gvdidyvtog Opdyig; "Q Tiig
apoviiag!) [16, p. 385BC]

Avre these expressions and many like them just common places - a long time
Maximus was considered rather a skilled compiler - or can they tell us something
more precise? A path to follow is opened by the very paradox of a behavior
considered at the same time free and constrained. But does involving the will also
necessarily - automatically? — mean the proof of freedom?

In Opuscula Theologica 15, combining Matthew 24.41 with Luke 17.34-35,
Maximus interprets the character who will be left to death and in bed as “the one
who is unwittingly /unwillingly in them [that is, in the grinding/debauchery of the
passions] for the love of pleasure and of high standing of the soul” (agiecbot 3¢,
Tov tovTolg [OpOyel mobdv] ovbapétwg évieynuévov, O 1O THC WLYAGC
@UMdovov e kai eriopstémpov [16, p. 156 AB]. Now, how can the incontinence
of a haemorrhagic disease and the incontinence of a releasing will be appropriate
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images for one and the same thing? Or do they maybe express different phases of
the same process? To gather all the Maximian terms mentioned so far, in which
way can our will become ill, and thus enslaved and self-destructing? This is a
main question of this research project.

3. A tale of faculties and love

With this aim, | try to rethink and analyse in detail Saint Maxim’s
conception of human behaviour, with a focus on passions as a specific pathology,
systematically following the existential-moral regimes that he always evoke, in
various ways, often superimposed: protological, lapsarian (with reference to
Adam’s fall), post-lapsarian - with two components: natural (in the sense of
fallen nature), hamartiological (in the sense of passions), Christological (with
reference to the person of Christ), soteriological - with the components:
hamartiological (similar to the previous homonym, only that after the Baptism)
and aretological (with reference to dispassion and the acquisition of virtues, in the
three classical stages, not entirely separable), and finally the eschatological one.

These regimes illustrate and detail the well-known constitutive triad of
human existence: to be (enai), to be good or bad (eu/pheu enai), to be eternally
good or bad (aei eu/pheu enai), and employ a whole series of ontological
categories of human being and action: reasons or paradigms (logoi), being
(ousia), nature (phusis), power or faculty (dunamis) (belonging to enai),
movement (kinesis), energy or work (energeia), mode (tropos), use (chresis),
disposition (diathesis), habit (hexis) (manifested by eu/pheu enai); relationship or
affinity (schesis), activity (praxis), passivity (pathos), aptitude (epitedeiotes),
receptivity (dektikos), printing (entupoo, ektuposis), attracting (helko), likeness
(mimesis) (belonging to the whole triad) [17, 18]. An examination of these
categories, corresponding to a comprehensive clarification of the Maximian
theory of action, remains a desideratum, especially regarding the notions of
power/faculty and relation [19]. Belonging to the content of nature by definition,
it is the power that is exercised in a particular movement, activity or work, that is,
in personal ways of realization, in a use of power ‘according to nature’ or abuse
‘against the nature’. Notwithstanding some contrary statements of Saint Maximus
himself or of some interpreters, it is not nature, but only its divine logoi that are
immutable, as soon as there is a “corruption of nature” (QT 42), by which he
sometimes refers only to the mortality of the body, and even a law corresponding
to this corruption (QT 21.4: “the law of nature” [13, p. 145]), as well as a
restoration of it in Christ. Thus, what can be altered or restored by exercise are
precisely the powers that are the content of nature. The most relevant text in this
regard is probably in Ambiguum (hereafter, Amb) 10.31.a.9: “As for Elijah, he is
the image of nature, not simply because he preserved inviolate the principles of
his own nature (along with the deliberative frame of mind appropriate to these
principles) free from any change due to passion, but because he taught by judging,
like a kind of natural law, those who make use of nature against nature. For such
is nature, punishing those who undertake to violate it to the degree that they use to
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live against nature, by not allowing them to acquire naturally all of nature’s
power, for they have been deprived of its very integrity and for this they are
punished, since it is they themselves who misguidedly and mindlessly have
procured this lack of existence by inclining toward nonbeing.” [20] (Tfig 6¢
@Voews HAlog, o0 povov mg tovg kab Eavtdv dAmPntovg puAG&ag Adyovs, Kai o
€T aTOIG KATH YVOUNY @POVILLOL TPOTTG THG £k mhBovg EAevBepov, dALA Kol Mg
gv Kkpiosl madedmv, olovV TG QUOIKOG VOHOG, TovC mapd @vo T @OoEL
ypopévovg. Tolodtov yap kai 1 @Oo1g, T00g avTtV Tapoedeipey Enyeipodviag
TocoUToV KoAGLovoa, 6oV ToD Tapd PUGY (fjv Emttndevovact, @ un OANV avtig
QLOIK®G £TL KekTioBal Thg pOoemg TV dvvapy, petbévtag o Thg kat ovTnV
apTIOTNTOG KO 810 ToDTO KOANLOUEVOVG, 1OG £0VTOIG APOVAMG TE Kai APpOVEOS d1d
Thc TpdG TO PN dv vevoewg Tod elvar mapeyopevoug v EAdewyy.) [20, vol. |, p.
262, 264]

What happens to the abused powers is of the greatest interest to our subject.
In the passage just quoted, the abuse has the consequence of affecting the power,
through a self-corrective natural process or mechanism. This diminution of power
is also referred to in QT 58, where Maximus deals with the meanings of one of the
main afflictions, the sadness, often produced by pain, which in turn comes from a
suffering of the natural power. Thus: “Toil, moreover, is clearly a deficiency [or
departure] of a natural, habitual state, and the deficiency of such a state is a
passion of the natural power underlying that state. A passion of a natural power
underlying a state is the mode according to which natural activity is misused, and
such misuse of natural activity is the movement of the faculty [or power] toward
that which is unnatural and does not exist according to nature.” [13, p. 403]
(movog 8¢ capdg £ott PUOIKTC EEcmg EMAEWYIC T} DTTOYDPNOIS EALENYIG OE PLOTIKTG
gotv £€ewg maBog Tii¢ Katd @Oy vmokeevng 1 EEel duvauenc mdbog 08 Tig
Katd OOy vmokeévng T EEel duvdpemg oty O KOTO TNV TOPAYPNOWY THG
QLOIKT|g &vepyeiog TPOTOG mapdypnoLg 08 Tod kat' &vépyelav Tpomov Kabéotnkey
N TPOG TO LN TEPLKOG KOTA VOV Kol DOIOTAPEVOV Thig duvapems Kivnoig) [21].

The passage is very relevant, not only for the generous lexicon of action
(movement, mode, work, (ab)use, skill or habit, power), but also to highlight its
stages (power - movement/use mode - habit), presented here backward, from the
final stages to the initial one. The same steps would have been followed, of course
with another result, in the case of a movement, use or realization ‘according to
nature’ of the natural power, as suggested by the use only of the expressions
denoting the ontological naturalness (phusikes, kata phusin, pephukos,
huphistamenon) and its volitional negation (to un), as a non-fulfilment, avoiding
the usual para phusin, which would have simply suggested a contrary action.
Worth noting is also elleipsis, a technical term for defining evil (e.g. QT Prologue
64, 65; Amb 10.31, supra 31), and which designates a lack, deficiency or
insufficiency, as opposed to excess, another form of evil (see Amb 10.4), and not a
mere deviation.

The ambivalent reality of the use of powers appears frequently, but | only
notice here, for the same way of describing evil as non-fulfilment, QT 40, where,
interpreting the jars at the wedding in Cana of Galilee as “the natural creative
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power to realize what is proper” [13, p. 230], Saint Maximus considers that it can
be emptied by non-working (apraxia - in two ways, by excess also, not only by
lack) or filled by working the good, respectively. The analogy of the natural
powers bestowed to acting with a vessel is significant for the way he understands
human existence and action as a form of receptivity, the natural use of power
having as its purpose a habitual state by which someone is able to receive, to
keep, and to transform herself according to the gifts of the Spirit, as shown by
another instance of this analogy, that of the lamps and funnels from QT 63 (an
interpretation in Zechariah 4.2-3; other expressions of containment, the sack and
the body, we have encountered above; see also, Amb 10.16; 42). “Just as it is
impossible for a lamp to be kept lit without oil, so too it is impossible for the light
of the gifts of the Spirit to be kept lit without a stable habit, which nurtures good
things by means of principles, modes, behaviours, thoughts, and proper
reasoning.” [13, p. 473] (Q¢ yap élaiov ywpic doPeotov dratnpndijvor Avyvov
apnyavov, obtog EEemg ywpic, TPocPopolg kol AdYols kol Tpdmolg kai ffeot
vorjuoci Te av Kol AoYIGHoic Toig kadKovst Té KoAd Statpepovong, dofectov
euAayOfivar T0 eA¢ TV yapiopdTov dunyavov.) [21, p. 168]

The immediate reference to Matthew 25 brings again the ambivalence of
the activation of powers out, and the frequency of this idea throughout Saint
Maximus’ work justifies us to discern a single pattern of behaviour from the
passages about normal, that is virtuous functioning, as well as from passages
about pathological, passionate functioning (see already [1]).

Returning to QT 40, this analogy is all the more significant as the natural
power he specifies there is the power to love (identified by a synecdoche with the
reason) the Creator (Cause) and all the other creatures. To understand the
Maximian conception of passions and, in general, of human destiny,
understanding behaviour as an activation, fulfilling or exhausting, of natural
powers as powers of love is fundamental [22]. The whole unfolding of human
destiny and, indeed, the whole theo-cosmic drama is for Saint Maximus a love
story, once taken by madness, through Adam, then recovered and fulfilled through
Christ, what it means that his entire work has as a red thread a cosmic
theanthropology of love [23]. Two passages are exemplary in this regard. The first
one is from Amb 7: “... our forefather Adam misused his freedom and turned
instead to what was inferior, redirecting his desire from what was permissible to
what had been forbidden. [...] [God] affixed the appropriate punishment alongside
the irrational movement of our intellectual faculty, where it would not fail to do
what was required. [...] The aim was that, by experiencing pain we might learn
that we have fallen in love with what is not real, and so be taught to redirect our
power to what really exists.” [20, vol. I, p. 121, 123] (év 6¢ 1® mpomdTopt T
grolpuw mpog efovoiav €mi 1O yeipov €ypnoato, UETEVEYKAOV €K TOD
EMTETPOUUEVOL TTPOG TO KEKWAVUEVOV TNV opelv [...] Ti TopaAdy® KIVNAGEL TG
&v uiv voepdg duvapemg mapemopévny dedvTmg TNV Topiay Tapénnéey, [...] iva
TOV UNdevog Epdvteg 010 Tov mhoyEW mOoTE PoboOVTEG PO 10 OV WhAWY TadTNV
gmavayew ddaydduev v dvvauw.) [20, vol. |, p. 120, 122]
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Another passage, in which the power of love is diverted not to what is not
real, but to itself, and which Christ converts by restoring love in Him and for
Him, from the famous Epistula 2: ,In this way the works of the devil were
dissolved, and nature restored to its pure powers, and by again bringing about
union with him and of human beings with one another, God renewed the power of
love, the adversary of self-love. This self-love is, and is known to be, the first sin,
the first progeny of the devil and the mother of the passions that come after it. He
to whom it is granted to be worthy of God through love does away with it, and
together with it the whole host of wickedness, which has no other foundation or
cause of existence than self-love.” [24] (iva kataivor 1@ Epya tod dapdrov, Kol
] POGEL AYpavVTOVG (T0d0DC TAG SVVAELS, TOAY TG TPOG AVTOV GLUVAPEING, Kol
aAANA0VG TOV AvBp®OTTOV, dvakotvion g dyanng v ddvapuy, TV Tig erAovTiog
avtimaAov: Thg PO auoptiag, Kol TpdTOv Yevviuatog tod dtaforov kai
OV TAOV PET avTHV PNTPOg Koi obong Koi ywvmokopévng fiv oU dydmng
apavicag 0 £avtév Ocod mapacyOUeEVOS d&lov, GUVNEAVIGEY aVTH] Kol TavTo TOV
¢ xoxiog dyhov, Pacty EAANY 1 aitiov Tod eivar petd tavtny ovk &xovta.) [16,
p. 397C]

According to this perspective, the general objective of this project - the
deduction of the human behavioural model - is equivalent to read the dynamics of
love in each of the existential-moral regimes listed above [1].

4. Orientation and movement

I will further discuss only some aspects of the project that concern the
narrower objective, which is the understanding of the passions as behavioural
pathology, which practically means to cover the heuristic path to the
Christological stage. The starting point, common to both objectives, is, of course,
represented by the ontological premises of the Maximian anthropology, in other
words the original constitution of the human being, which includes, but does not
reduce to a description of the protological condition. As | have already argued
elsewhere, | consider that the most important aspect of this constitution according
to Saint Maximus is its ontologically oriented character, the fact of being created
by the Creator from-towards Him, as both the Cause and the Purpose of our
existence - and of the whole creation, in fact [3].

But what is this orientation? Could it just be a launch into existence that
simply reaches the term in virtue of divine will and providence? However, if the
orientation of being is not the same with its completion, then orientation may be
precisely the power the nature disposes of for the purpose of finalizing or
fulfilling the existence and whose realization involves human movement, work or
action. In other words, we have not only to support our existence, but also to
engage it through movement or action. At the same time, just as our existence is
never a bare given, but a gift of a Giver, so too, our movement is never by virtue
of an autogenous power, but by a power received and purpose-oriented from-
towards the Cause, as Maximus states, in Amb 10.36: “...no motion is without
beginning, since it is not without a cause. For its beginning is that which set it in
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motion, and its cause is the end that calls it and attracts it, and toward which it is
also moved.” [20, vol. I, p. 287] (Tlaca 6¢ kivnoig ovk Gvapyog, Emedn oVdE
avaitiog. Apymv yap €xel 16 Kivodv, Kai aitiov &yl 10 kadolv € Koi EAKov Tpdg 6
kol kweltan téhoc.) [20, vol. 1, p. 286]

Therefore, our movement or action is at the same time the expression of a
launching cause and a purpose that exerts an attraction on us, but these
ontological determinations by no means abolish the role of our own self-
determination, as stated at the end of the same Amb 10: “... for in Him pre-exist
the principles of all good things, as if from an ever-flowing spring, in a single,
simple, unified embrace, and they draw to Him all those who rightly and naturally
use the powers that have been given to them for this very purpose.” [20, vol. I, p.
343] (8v @ mévtov oi Adyol TV dyaddv, domep Ty delPAcTE, TPoDPEsTHKOGT
TE KOTQ piov, OmATY Koi €viaiov t@V mhviov mepoyny, kai mpog 6v EAkovat
TAvVTog TOVG KOAMDG Kai katd evow toig éml TovT® dobeicaig ypouévovg
duvaypeot.) [20, vol. 1, p. 342]

How can a movement which is imposed, oriented and attracted, which is
neither autogenous nor autonomous, be self-determination? We can guess an
answer in yet another passage from Amb 23, in which our movement power is
designated as one of love and, more suggestively, as a desire. “The Divine is
moved to the extent that it creates an inner condition of desire and love among
beings capable of receiving them, and it moves insofar as it naturally attracts the
yearning of those who are being moved to it.” [20, vol. I, p. 7] (kweitor pév g
oY1V EUTOL0VV EVOLADETOV EPMOTOC Kol AYAmNG TOIC TOVTOV SEKTIKOTG, KIVEL 0 MG
EAKTIKOV QUGEL TG TOV £ a0Te Kvoduevav épéoewc.) [20, vol. 11, p. 6]

We can understand that to the ontological orientation, through the launch
and attraction operated by the Creator, corresponds to the level of the creature the
power of love which, in turn, appears as a power of desire, of being attracted to
something. To be noted, this desire-attraction is a reality, not just a mere
possibility; she exercises herself on us, we are drawn through her. At the same
time, however, it is not irresistible. By virtue of her nature and powers, in
accordance with the constitutive divine logoi, love as a movement or action that
realizes love as a power consists in pursuing the orientation-attraction towards
fulfilling the desire for the Creator.

Activating a power means, in fact, more than pursuing an orientation-
attraction; it means training it in both senses of the word, as an engagement and
as a reinforcement, or re-capacitation. This is what the quoted passage from QT
58 calls the power’s habit or acquisition, a central notion in the Maximian
psychology of the volitional act, on which I will return immediately [25]. It is
necessary, therefore, to distinguish at least three aspects or phases of a power:
capacity, activity and habit. In the terminology of love: attraction as a latent
desire, desire exerted in the movement towards the one desired and love as a habit
of desire. And the three phases follow one another in a circular way, considering
that the habit is a trained capacity through activity. An ambivalent training, of
course, either in the negative sense, as a weakening or diminishing capacity, as we
have already seen above, or in a positive sense, as a reinforced one, as stated in

10
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Ad Marinum presbyterum: “Either it is reinforced the reason according to nature
through good use, or it is reinforced the mode against the nature through bad use.
The first one becomes the announcer of the choice according to the nature, the
second one, the announcer of the choice contrary to the nature.” (] 0 kotd VGV
avT® b ThG evypnotiag veicTatal Adyos, | O mapd EVvow did ThHg dypnoTiog
TapvPioTaTon TPOTOC O UEV, THG KaTA POGIV' O O€, TG Tapd POGLV TPOUIPEGEWDG
ywopevog dryyeroc.) [16, p. 29A]

This raises the question of the relation between capacity and habit, since
they are, of course, not identical. It is enough to observe now that if the natural
capacity has an orientation towards a unique, indelible purpose, the habit can
receive, by the actual realization of the power, a different orientation. It is
precisely by this dis-orientation that the abuse of power leads, involuntarily and
corrective, to its diminution, weakening, suffering or passion, for that matter.

This also rises another question: if the Creator exercises a constitutive
power over us, if He creates an attraction to Himself, if He activates such a desire
in us, how can this be disoriented, in the first place? The simple answer, that as
soon as in addition to the Creator as the ontologically desirable reality, there are
other realities, the creatures - or the creature, as such -, to which our desire can be
directed, cannot be fully satisfactory until we clarify how something else than the
Creator can attract us. Desire and attraction cannot be understood separately, but
if the original attraction to the Creator can only be indelible, how can the desire be
activated to something else? If there is another attraction, what is its nature?
Could it be a genuine one or just a misleading appearance, for example, just a
false projection of desire? When Saint Maximus repeats that, apart from the
Creator, we love the nothing or, equivalently, that evil has no ontological
consistency, it belongs to no natural category (e.g. QT Prologue), it seems to offer
us the second option. However, there are places where he treats the alternative
attraction as a sui generis reality, such as, for example, in Epistula 9, in which he
discusses, in fact, three types of attractions or drives, exercised by three attractors,
namely God, human nature, and the fallen world. “Three are, as it is well said,
those [things] that lead those [matters] of man, or rather to which man moves
himself by intention and disposition, according to the choice: God, nature and the
world. And each of them attracts him, and removes him from the other two,
changing the one attracted to itself, and makes him by position what that [the
leading reality] is known to be by nature, but without [removing him] from
nature.” (Tpia, KoAdg @ooctv, dnapyovot, T@ 1OV GvOpwnov dyovio: udilov 6&
PO¢ O PovAnoetl t€ Kol yvodun katd mpoaipeoty Kveltal 0 dvOpmmog Oedg, Koi
@Vo1g, kol koopog. Kai tobtov €kactov €lkov, TV dAlmv dvo €Eiotnotl, Tpog
£€aVTO GALO10DV TOV AyopevoV: KaKEIVO oDV adtdv Bécel, Omep adTO VTOPYOV
evoel yvopiletol, TAV uévtot tig pvoewc.) [16, p. 445C]

Leaving the details on account of another study [2], it should be noted here
that although nature and the world are not entirely independent of the Creator, the
two can somehow ‘substitute’ Him in our relationship with them, as all the
attractions in question involve an exclusive movement towards one of the
respective attractors. And the movement, says Saint Maximus here, means a
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change of the very self: “Therefore, as soon as man is inwardly moved by his own
disposition to one of these, he has changed to that his activity and his name also,
calling himself carnal or natural or spiritual.” (Apa toivov mpdg Tve. TOVTOV
Kivnofj xatd yvounv évélabétmg 6 avbpomog, duo mpodg avtov Exeivov Kol TV
Evépyelav Tuewye, kai v mpoonyopiav peTAPOrE, COPKIKOS, T Wuykog, 1
TVELUOTIKOC TPOGaYOpeLOpEVOC.) [16, p. 448A]

5. Self-determination and experience

The change takes place through and during the movement or activity as an
exercise of power and is ascertained in the acquisition and manifestation of a
characteristic trait (gnorisma), described both by a resemblance to the respective
attractor and by an activity specific to each condition, both designated by a
generic name, inspired by the Pauline passage 1 Corinthians 15.44-49, which
Maxim comments on without explicitly saying it.

If we return to the specific of the constitutive power of love as a desire, we
see that the change of self-results from the orientation of the desire towards a
certain object. We have here not only the inherent change produced by the shift
from latent capacity to exercise, but also one in which the exercise of power
depends specifically on the relationship (schesis) or the interaction with its object,
precisely because it is a desire. Not every desire is the same, even if the
mechanism of its exercise - attraction, followed by engaging and training - can be
similar. Maximus says that as soon as the exercise of the desire begins, the change
appears, but, on the one hand, each activity has several phases, as we have seen
above, and on the other hand, the modelling role of the attractors would be in this
case minimal, at the initial moment of one or the other of the possible
orientations. In order to realize the relevance of power training as a habit or re-
capacitation, as well as the significance of substituting one object of desire with
another, the possibility of which we have inquired, it is necessary to identify
another aspect of the manifestation of power, that is that of the experience (peira)
that desire makes in relation to its object. Not only does the orientation of desire
differ, but also its eventual fulfilment, whether authentic or not. What Maxim says
in Epistula 9 only en passant — namely, that attracting or driving the man in its
relationship “by deception”, the world “teaches him to do everything contrary to
nature”; it is obvious that in each of these relations humans learn something, and
learning is another name of the habit - it states clearly in QT 61: “God, who
fashioned human nature, [...] devised for this nature a certain capacity for
intelligible pleasure, whereby human beings would be able to enjoy God
ineffably. This capacity -I mean the intellect’s natural desire for God...” [13, p.
434] (O ™y @dow @V dvBpdnwv dnuovpynoag 0gog [...] ddvauiv tva koto
vobv avtl] mpog Mdoviy, kb v AppNT®G ATOAOVEWV aDTOD OLVNGCETOL,
évetektnvaro. Tadtny 6¢ T duvapuy — A&ym 08 TNV Katd OV Tod VO TPOg TOV
Oeov Epeow...) [21, p. 94]
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Pleasure appears as a state of fulfilment of the power of attraction to the
Creator. In Amb 7 we find another, more detailed description of this fulfilment, as
a state that comprises three forms: pleasure, as the fulfilment of activity;
suffering, as an ecstatic or receptive power; joy, as a pure and unchangeable state.
“This state, which is brought about by the contemplation of God and the
enjoyment of the gladness that follows it, has rightly been described as pleasure,
passion, and joy. It is called pleasure, insofar as it is the consummation of all
natural strivings (for this is the meaning of pleasure). It is called passion, insofar
as it is an ecstatic power, elevating the passive recipient to the state of an active
agent, as in the examples given above of air permeated by light, and iron suffused
with fire. [...] It is, finally, called joy, for it encounters nothing opposed to it,
neither in the past, nor in the future.” [20, p. 113, 115] (A6 xai ndovrv Kai neiov
Kol Yapdv KaA®S GVOUOGOY TV TOWTNV Katdotooty, TV Tf Ogig Katavonoet
kai tfj émopévy adtii Tfig edepocvvng dmolavcel, Hidoviy pév, MG TELOG ovGaV
TOV KOTO QOO Evepyeldv (obte yap tv Mdoviv Opilovian), meiow 86 Mg
€KOTATIKNY dVuvauy, Tpd¢ T0 TOloDV TO TAGKOV Eviyousay, Kot TV drodobsicov
TOD A€POg PO TO PG Kai TOD TLPAC TPOG TOV GIdNPOV TOUPUSEIYUATIKNY aitio
[...] xapbv 8¢ dg undév Exovoav avtikeipevoy punte maperbov unite péddov.) [20,
p. 112, 114]

6. A path to follow

In summary, all these fragments highlight some essential aspects of the
behavioural model we investigate for: a) the circular phases of the natural
constituting power of love and its exercise as a movement, work or activity: the
capacity or aptitude, the engagement, the fulfilment or experience, and the
habituation, which is a re-capacitation as a training or learning by engagement
and experience; b) the defining characteristics of this power: attractiveness, as a
desire; receptivity, as fulfilment of desire; plasticity, not only as a habit through
learning, but also as an imprint of certain properties specific to the desired object.
All these aspects require a wider and more detailed analysis, on all the pieces of
Saint Maximus’ work. Out of these, we cannot omit here the detail that, in order
to orient ourselves and to exercise the power of love for the Creator, we have not
only available a desire drawn by Him, but also a specific capacity to recognize
Him. For Saint Maximus, the constitutive power of the nature has a finer
structure, consisting of several powers, corresponding to the interacting relations
not only with God, but also with herself and with the rest of creation. According
to the position of human beings at the interface and interference between the
intelligible and the sensible universe, we are endowed with soul and body, each
containing specific powers that act synergistically. Most often Maximus invokes
three categories that make up the natural generic power: intellectual, affective and
sensory faculties, sometimes reduced to two categories, cognitive (mind, reason,
perception) and affective (desire and vigour), both interacting with the intelligible
universe, through reason, as well as with the sensible, through the senses.
Obviously, all these component powers should prove the essential aspects
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identified above, that is the typical phases of the manifestation and the defining
characteristics. In this second point, it is not always clear whether the category of
cognitive powers has an attractive character per se, or attractiveness is a
characteristic of the generic power as a package of faculties, of which all the
affective powers are attractive or, even more restricted, this specific belongs
precisely to one of the affective powers, namely to desire. A definition of the role
of these powers - here the “rational part” designates all the cognitive ones - we
have, for example, in QT 55: “[the law of nature] uses the soul’s power of reason
in order to seek and search for the Cause and the good things that pertain to the
Cause; it uses the power of desire to make us long for the things we are seeking;
and it uses the incentive, spirited power for safeguarding and caring
affectionately for those things” [13, p. 362]. (kéypntot yop T@ HEV AOYIOTIKG TPOG
v g aitiog kol TV mepl v aitiav koA®dv (o, 1@ EmbounTikd 6& Tpog
noBov TV {nTovpévov, 1@ ¢ Bukd TPoOg LAaKNY kai otopynv) [14, p. 244,
246]

In a very close passage, from QT 54, the power of knowledge is explicitly
mentioned as being subject to the same ontological causality and attraction: “To
state the matter succinctly, through ‘women’ he showed that the goal of the
virtues is love, which is the unfailing pleasure and indivisible union of those who
participate through their longing in what is good by nature. Through ‘truth’ he
signalled the limit of all knowledge and of all the things that can be known - and
it is to this limit, as to the beginning and limit of all beings, that all natural
movements are attracted by means of a certain general principle, for inasmuch as
it is the truth, it triumphs over all things by its very nature, being the beginning
and cause of beings, attracting to itself the movement of all things that have come
into being.” [13, p. 338-339] (Kal cuvtoumg ginelv, 610 pHEV TAOV YOVOUK®DY TO
TéAOG €vedeiato TV apetdv TV ayamny, 6mép €ott N Kot £pecty ToD QUGEL
ayabod OV HETEXOVIOV AO1ATTMTOC MooV Kol Go10ipeTog Evmots, 61 O Ti|g
ainfeiog 0 mEPOC MACHDV EMECTUAVE TOV YVOGEOV KOl ODTAOV TAVIOV TOV
YWOOKOUEVQV, gig Oep, G apyMV Kol TEPAG TAVIOV TV OVI®V, ol KATO UGV
KIWVNGELG YEVIK® TVL AOY® GUVEAKOVTOL, TAVTO VIKOOTG KOTO UGV, O dAndeiac,
g TOV dvtev apyfg Kol aitiag, kal Tpog VTV GUVEAKODONG TAV YEYOVOTWOV
v kivnow.) [14, p. 202, 204]

The passage - a provisional summary of what Maxim discussed before -
can also be considered a summary of his vision of the relation of our constitutive
powers (intellect and affectivity) attracted and exercised through knowledge and
practice towards the fulfilling union with the Creator.

Thus, the human being appears as a pathetic agent, dependent on the
Creator and attracted to Him, whose powers of self-determination are attractive,
receptive and plastic. The present research must also examine further the ways in
which our disorientation and powers towards other attractors appear and manifest
themselves. Following Epistula 9, we will have to examine, in fact, two
existential-moral regimes that arise from the failure to fulfil the desire for the
Creator and the failed attempt to fulfil only with His gifts but without Himself.
We will see that the passions - and the addictions, which are included - display a
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double disoriented regime, not only from the Creator, but even from ‘those of
Him’.
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