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Tha Doctrine of Sanctification In Relation to Marriage

Acccrding to St. Athanasius

Introduction

The fourth century A.D_, in which St. Athanasius lived, is commonly regarded
as a turning point in the history of Christianity. It is known also as the golden age
of the Church Fathers. St Athanasius the Great was the Bishop of Alexandria
and the twentieth Pope of the Coptic Church from 328 to 373 A.D. The church of
Alexandria in his days witnessed different ascetic tendencies with the beginning
of monasticism and the spread of non-Christian movements. No doubt, the
Alexandrian Father faced the problem of the conflicting religious attitudes towards
marriage. This paper is an attempt to explore his doétrine of sanctification in

relation to marriage from historical and sociological perspectives.
Ch.l. Non-Christian views or marriage in Egypt in the first centuries C.E.

Although both Egyptian paganism and Judaism honored marriage, they
allowed polygamy and divorce, and legalized a kind of consanguinity. While
ascetic Gnostics rejected marriage as an abomination, the whole thrust of the
libertine Gnostics was to deprive marital relations of any particular purpose. The
analysis of man by the Manichees, as a being composed of light particles in an
evil body originally generated by demons, determined their view of sex and
marriage as an evil device of the Evil one. If the Stoics allowed marriage, it was
not considered by them as honored in itself but applied to the service of nature
and the benefit of the State. Neoplatonism insufficiently appreciates the body

and, consequently, marriage.



Ch.ll. Christian Attitude to Marriage before Athanasius

Within Christianity, writers such as Clement of Alexandria and Origen have
different attitudes towards the sanctity of marriage. While Clement goes to say
that the unmarried person is inferior to the married who has more opportunities of
self denial, Origen is one of the Christian authors who developed the idea of an
impurity inherent in sexual relations. Nevertheless, both of them shared the Stoic

idea that marriage is to be undertaken for the maintenance cof the human race.

Ch.lll. The Doctrine of Sanctification

Man is privileged of being created, male and female, in the image of God.
By his fall, man separated himself from God; and fell into lusts. For man's
salvation, Christ is presented as the main source of sanctification. Although
offered freely to all, the grace of sanctification must be appropriated through
ascetic effort. Sanctification is not merely of the soul but of the whole man, of the

body and soul; and its call is for all people, both married and unmarried.

Ch.IV. Sanctification in Relation to Marriage

Matter in general and the human body in particular are sanctified as created
by the one good God. The body is the temgle of God; it 1s neither evil nor a
source of evil, for evil has no independent subsistence and being of its own. The
sanctification of the human body and senses is looked upon in the light of the
incarnation; the relation of the human body to Christ's body. Marriage was God's
design of creating man, and "“for this cause shall 2 man leave his father and
mother and cleave to his wife, and the two shall become one flesh" (Matt. 19:5).

"Marriage is honored and bed is undefiled” (Heb. 13:4). It is the sphere in which



the highest expression of human love between man and woman is experienced.
Athanasius does not hold that procreation is the only purpose which justifies
marriage, nevertheless childbirth is the important fruit required of the institution.
Marriage and virginity are two different divine calis proclaimed by God. The world

is created to continue from generation to generation until the Parousia of Christ.
Ch.V. Sociological Analysis

Discussing legal, moral, ascetic, and socio-anthropological aspacts confirms
the unique contribution of Athanasius. Marriage was seen by him as not only
legal but also blessed and honored. This concept freed marriage from a narrow
interpretation of natural law, influenced by Stoicism and spread in the Church,
which confined the purpose of marriage within procreation. The idea is widened
by Athanasius to include love between husband and wife. While Athanasius
asserts the importance of the supernatural element to live a holy life, the Greeks,
analogous to Jewish legalism, held that holiness resulted from asceticism as
methodical effort. The basic idea of this asceticism is the opposition between
body and spirit, and the fight against the realm of senses and matter. Such
ascetic attitude led to an idealist and elitist type of religion. According to
Athanasius, asceticism is proclaimed as available to the married and unmarried
alike. Marriage does not mean that the spouses let themselves to be in danger of
sensuality and sexuality. It is true that Athanasius encouraged virginity and
monasticism, but his asceticism is not based on hatred of the body and world but
on the love of God and the Church. Finally, Athanasius asserts the positive value
of the human being as created by God's hand and in His own image. Woman is
valued as equal to man and a co-partner with him. In addition, Athanasius shows

Christianity as a call for all people, and not a proposition for the chosen. In a



balanced stance, he proclaims virginity for the elite and marriage for common
believers. Both are two lawful and sanctified ways of life, and every one follows

what is expedient to his call.

Conclusion

We conclude that marriage, according St. Athanasius, is established by God
who created man as male and female and joined them into one flesh. "Marriage,”
for him, "is honored and the bed undefiled.” (Heb. 13:4) Natural marriage is
tolerated, but Christian marriage includes a supernatural grace. Athanasius
chose a balanced and comprehensive stance on the issue of sanctification in
relation to marriage. He acknowledged virginity for the idealist and elitist as
"rugged and hard to accomplish” and marriage for the common believers as "the
more moderate and ordinary way.”" Therefore, he is right not only theologically

but also socio-anthropologically.

vi
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INTRODUCTION

The fourth century AD. is commonly regarded as a turning point in the
history of Christianity, for at this time the religion became adopted by the Roman
emperors. The Great Persecution flared in the first decade of this century, while
the other decades saw religious freedom and the combination of the Church and
the State with its advantages and disadvantages. This century witnessed also
the first of the Ecumenical Councils in the history of the Church, as well as the
birth and flourishing of the monastic movement. The Canon of Scripture took its
last shape, and most of the theological and ecclesiastical formulae and practices

were settled. Moreover, the fourth century is known as the golden age of the
Church Fathers.

St. Athanasius the Great was the Bishop of Alexandria and the Pope 1 of
the Coptic Church from 328 to 373 A.D. A chronicle of his ministry, established
immediately after his death and later entitled "Historia Acephala”, states that he
was criticized by his opponents because he had not reached the canonical age
of thirty years at the time of his election. He was absorbed totally in his
enormous pastoral mission. As a diligent bishop, he struggled against Arianism,

the most aggressive heresy of his time. Motivated by pastoral zeal, he saw in it

1 This is the ordinary title of the bishop of Alexandria until present, Athanasius
was thus addressed by the clergymen, Ap. Ar., 63-64; and the Emperor
Constantine, ibid,, 67-68, cf. PG 25.364,369, Te INura Abuvucw. His
predecessor Alexander toc was so called pope, De Syn., 16; cf. PG 26.708,
To poxapto MNara Ko emoxome AreEavipw. The title is used also in the
Festal Index which was written shortly after his death, cf. LNPF, pp. 502-505.



a great danger to the salvation and sanctification of his people. More than any
one else, he worked to secure the triumph of the faith of Nicaea. Five times he
was driven into exile, \.z2pt away from his See for seventeen years, and
succeeded by Arian usurpers. Several attempts were made to remove him by
military force, in spite of the furious opposition of his people. He believed in what
he asserted, and sacrificed his security, reputation, and even his friends; so he
became the symbol! of the unconquerable Church. He was acknowiedged by
one of his contemporaries, St. Gregory of Nazianzus, as "the law of orthodoxy
and the cornerstone of the Fathers." (Orat. 21) The works of Athanasius were

widely circulated and recognized as having great importance and value.

The doctrine of sanctification was always present in the mind of the great
Pope of Alexandria as the final purpose of his pastoral efforts, as well as the
main goal of his fight against Arianism. He preached that unless Christ is God,
He does not have the power to grant the human being the life of sanctification.
The word “sanctification" is used by Athanasius tco mean purification and
holiness. 2 He saw it as a grace granted by the Lord with the purpose of
purifying and sanctifying the life of mankind. 3 However, sanctification has been
a special interest of the author for many years. His M.A. Thesis, presented in
1985, is titled: The Doctrine of Sanctification in St. Athanasius' Paschal Letters,

published by St. Mary and St. Mena Church, Rhode Island, 1988.

2 G. Muller, Lexicon Athanasianum, Berlin, Walter de Gruyter, 1952. p. 8; G.
Kittel, ed., Theological Dictionary of the New Testament, 1964, vol |, pp. 111-
113; G.W.H. Lampe, A Patristic Greek Lexicon, Oxford, Oxford University
Press, London, 1961, p. 17.

3 Athanasius, Con. Ar., 1.46-47: 11.15: 111.33; cf. aiso infra, ch. |l



One of the important aspects of sanctification in Christian society is its
relation to marriage; a pasforal problem in the ministry of Athanasius. The
Church of Alexandria in his days witnessed different ascetic tendencies with the
beginning of monasticism and the spread of non-Christian movements, such as
Gnosticism, Manichaeism, Stoicism, and Neoplatonism. It was a simple matter
to equate "holy” with "ascetic". ¢ Athanasius himself, at his election, was
acclaimed by the Christian community of Alexandria as "one of the ascetics." 3
He had a close relationship with the Desert Fathers. Moreover, he was the first
biographer of St. Antony, and the first incumbent of the See of Alexandria to
welcome monks to become bishops. As a watchful pastor, he used to visit his
people throughout Egypt, and dealt with families as well as with monasteries.
No doubt, he faced the problem of the conflicting religious attitudes towards

marriage.

Although the Bishop of Alexandria shows sanctification as the implicit goal
of his ministry, his fight with the Arians took up most of his life, activities and
writings. This is why no modern scholar addressed our subject. As shown in the
Bibliography, the view of marriage of two of the Alexandrian writers, Clement of
Alexandria and Origen, is discussed by J. P. Broudehoux and H. Crouzel
respectively. The atfitude of other Church Fathers is examined in general by
some authors who studied the history of marriage and sexuality in the Ancient

Church, such as D. S. Bailey, P. Brown, H. Crouzel, R. Gryson, G. H. Joyce, J.

4 P. Brown, Society and the Holy in Late Antiquity, Berkeley, University of
California Press, 1982, pp. 103-152.

5 Ap.Con.Ar,6.



E. Kerns, B. . Murstein, R. P. A. Raes, E. Schillebeeckx, P, Veyne and others.

There are but few allusions to Athanasius.

The doctrine of sanctification in Athanasius is generally presented by J. B.
Berchem, R. Bernard, L. Bouyer, I. H. Dalmais, G. Gross, J. Roldancs, M. Scott,
C.N. Tsirpanlis, D. Unger and others. The subject of marriage is merely
deduced from Athanasius’ writings, most of which were exclusively directed
against Arianism. However, the doctrine of sanctification in relation to marriage

according to this great Father has not yet been addressed.

This thesis is an attempt to explore St. Athanasius' doctrine of sanctification

in relation to marriage. The methodology is both historical and sociological.

As far as method is concerned, the reader is entitled to know that we want
it to be as scientific as possible. We mean generally by "scientific” that we will
abide by the facts, more specifically, that we will put forward Athanasius' doctrine
on the basis of documentary evidence and within the context of contemporary
opinions, producing in this way a considerable amount of literary and social data.
We mean also very pointedly thét we will present Athanasius as a sociologist
(see Chapter V) which of course he was not by any strict understanding of this
word, but in the sense of which he can and should be pictured to account for his

relatively nuanced and empirical understanding of human kind.

To set up Athanasius as a sociologist should be interpreted, on one side, in
a positive sense. By modern standards, if and to the extent that Athanasius was

a sociologist, he was thinking in a way and by a method which were capable of



bringing him closer to the truth. On the other side, the narrow limits within which
this prominent Church Father indulged in some sort of strictly objective thinking
point to the fact that otherwise his approach was not scientific and that his

concepts were all stamped with the metaphysical seal of ancient philosophy.

it follows, then, that our objective and scientific effort will result in laying out
a detailed presentation of Christian beliefs couched mainly in a philosophical
language. We owe to the reader the candid confession that we believe
Athanasius to be generally right. We are aware at the same time that such a
belief makes it impossible for our work to be entirely scientific, for what no doubt
we stand to be approved by some and blamed by others. Honestly, we could not

do otherwise.

Our primary sources are the original text in Coplic. They are found in
Migne, Thomson, and others, as far as the Greek texts, and in Lefort as far as

the Coptic. See the bibliography.

Chapter | will present the background for marriage in Egypt, in order to
shed some light upon the atmosphere in which Athanasius lived. The attitude of
non-Christian religions and the approach of other philosophical schools will be
examined. Actually, a form of Paganism, i.e., the ancient Egyptian religion, and
Judaism were present in Egypt before Christianity appeared. Although it has
been suggested that Gnosticism is a pre-Christian phenomenon developed on

Jewish soil, & but it seems to have flourished after Christianity prevailed.

6 B.A. Pearson, Gnosticism, Judiasm, and Egyptian Christianity, Minneapolis,
Fortress Press, 1990, p. 28.



Manichaeism, Stoicism, and Neoplatonism were also present in fourth century
Egypt. The Roman law of marriage, which was in theory to be applied by the
Roman Empire upon all subjects, may present the general view of the society on
marriage. Tracing these viewpoints will help us find out how marriage, in relation

to sanctification, was regarded outside Christianity.

Chapter Il will demonstrate the Christian view of sanctification in relation to
marriage in Egypt before Athanasius. This view is particularly reflected by
Clement of Alexandria and Origen. So, their different attitudes towards the issue

will also be discussed.

Then we come to the doctrine of Athanasius. The basic elements of
sanctification will be outlined in chapter Ill. Some stress will be put on ideas that

have a connection to marriage.

Chapter IV will survey the subject of marriage and conjugal relations in
terms of Athanasius' doctrine of sanctification; the value of matter in general and
the human body in particular, his idea of the sanctity of marriage, sexuality and
procreation, his view of virginity and asceticism, then his teaching of marriage in

relation to eschatology.

The last chapter will include a sociologicai analysis; legal, moral, ascetic,
and socio-anthropological aspects will be discussed. The legal aspect will show
to what extent Athanasius defended the institution against those who attacked it
on religious grounds. The moral aspect will deal with the concept of natural law

which prevailed at that time and influenced the view of marriage. The ascetic



aspect will analyze different ascetic trends; and then the particular attitude of
Athanasius. Finally, the socio-anthropological aspect will include the value of the
human being, the value of woman, and the concept of the elite in relation to

marriage.



Chapter |

NON-CHRISTIAN VIEWS ON MARRIAGE
IN THE FIRST CENTURIES C. E.

Egyptian society under the Roman Empire included basically native
Egyptians, Greeks, Romans and Jews. Alexandria, the capital of Egypt at that
time and the second city of the Empire, was without doubt a "cosmopolitan” city.
In addition to the local Egyptian culture, Alexandria was a center of Hellenism
and of Judaism with a large community of Jews. Nevertheless, texts dating from
the first three centuries of the Christian era bear evidence to the very close
relations that existed between Alexandrians and their kinsmen and friends

hundreds of miles away in Middle and Upper Egypt. 1

Native people, called Copts 2 after the Arab invasion, are the direct

descendants of the ancient Egyptians. A large proportion of them were peasants

1 C.H. Roberts, Manuscripts, Society and Belief in Early Christian Egypt,
London, Oxford University Press, 1979, p. 3.

2  Both the words "Copt" and "Egyptian” are derivatives from the Greek word
"aryuntoc” used by the Hellenes for both "Egypt” and the "Nile". This in turn
was a phonetic corruption for Memphis, which was "Hak-Ka-Ptah", that is,
the house (or temple) of the spirit of "Ptah", the most revered god
worshipped in Memphis. With the suppression of the prefix and the suffix of
the Greek word, the stem "gypt" remained to give the modem words "Egypt”



and made up the bulk of the labor force in the country. They continued to
perform the same economic tasks they had performed under the Ptolemies,
Neither the Greeks nor the Romans wished to be assimilated into the culture
they had conquered. In time, a number of native Egyptians were incorporated
into the army, became private land owners, and married Greek citizens. The
Romans, however, exerted social domination over the country. It is not
surprising in this ethnic mix to find resistance of Grezks to Roman supremacy,
and numerous clashes between both of them and the Jews. 3 This milieu of
dissension, beside economic pressure and the decay of old religions, most

probably paved the way for Christianity and other religions to flourish in the Nile

Valley.

The following section will deal with non-Christian views on marriage in

Egypt in the first centuries of the Christian era.

and "Copt". Other traditions state that the word is derived from "Kuftaim"
son of "Mizraim", a grandson of Noah (Gen. 10:1,6), who settled in the Nile
Valley and imparted his name to the old "Quft" or "Coptos”, a famous trade
city in the neighborhood of Thebes, ancient Capital of Egypt. The Coptic
language is the late Egyptian vemacular transliterated into the Greek
alphabet, with seven additional characters frcm Demotic. Cf. A.S. Atiya,
History of Eastern Christianity, Notre Dame, Indiana, University of Notre
Dame Press, 1967, pp. 16-17; H.l. Bell, Egypt from Alexander the Great to
the Arab Conguest, A study in the Diffusion and Decay of Hellenism, Oxford,
Clarendon Press, 1948, pp. 112-113.

3 For further study, refer to: A. Malherbe, Social Aspects of Early Christianity,
Baton Rouge, Louisiana State University Press, 1977; J.G. Gager, Kingdom
and Community: The Social World of Early Christianity, Englewood Cliffs,
N.J., Prentice Hall, 1975; M.i. Rostovtzeff, The Social and Economic History
of the Hellenistic World, Oxford, Clarendon Press, 3 vols., 1967; ibid, The
Social and Economic History of the Roman Empire, Oxford, Clarendon
Press, 1926.



.1 PAGANISM

As mentioned before, there were, at the time of St. Athanasius, three
groups of pagans: Oid Egyptians, Greeks and Romans, The view of marriage
for the first group, as the majority, will be discussed here as part of the thesis. A
later examination of Roman law of marriage will reflect the Roman and Greek
viewpoint. An in depth study of the approach of the Greeks and Romans of

Egypt may be kept for further research.

The old Egyptian family was based on a matriarchal system. All landed
property descended in the female line from mother to daughter. A man enjoyed
the property of his wife as long as she lived; but on her death, it passed to her
daughter and consequently her daughter's husband. To secure hereditary use
of rights in a community with matriarchal tendencies, close endogamy might
often be convenient. This practice was observed strictly in the royal family which
claimed the distinction of divine descent, and to them would be permitted acts
which could hardly be allowed to their subjects. Thus, it was common practice

for a pharaoh to marry his daughter. 4

4 The throne went strictly in the female line. The queen was queen by right of

birth. The king's birth was not important; but if he married the great wife of
the king as the heiress, he came at once to the throne; cf. L. Cottrell, Life
under the Pharaohs, London, Evans Brothers, 1955, pp. 80 ; W.M.F. Petrie,
Social Life in Ancient Egypt, London, Constable, 1923, pp. 109-110; F.L.
Griffith, " Marriage (Egyptian),” in : Encyclopedia of Religion and Ethics, vol.
8, pp. 443-444,

10



This custom of matrilineal descent explains the marriages of Hatshepsut
and Cleopatra, but such marriages between brothers and sisters were not the
normal practice, 5 Therefore, it is not fair to judge ancient Egyptian morality by
notorious practices found during some periods of ancient Egyptian history.
However, Cambyses was told by the priests of Egypt that no law pemmitted
incestuous marriages, but a pharaoh could do as he willed. 8 Nevertheless,
under the Ptolemies, marriage with sisters and half-sisters was not uncommon
among farmers and arlisans, encouraged perhaps by the example of the gods,
Osiris and Isis. 7 Moreover, evidence has been found in marriage records that
brother-sister marriage was not rare among Egyptian commoners during the

Roman rule of Egypt. It is suggested that the primary motivation for such

S Hatshepsut was married to her half-brother, Thutmose Il. When he died,
she took over the government as regent during the minority of Thutmose ill.
Cleopatra, the seventh Ptolemaic Queen to bear that name, was about 18
years old in 51 B.C. when she married her eldest brother, Ptolemy XIlI, and
came to the throne that she shared with him. When he died, she married
her younger brother, whose right to the throne was thus established. There
were no children by both these unions. When Caesar conquered Egypt, he
had to marry her to make his accession acceptable to the Egyptian people.
Then Mark Antony secured the throne by marrying Cleopatra. When
Octavius conquered Antony, he too was ready to marry the Queen, but she
preferred death; cf. L. Casson, Ancient Egypt, New York, Time Inc., 1965,
pp. 54,162; L. Cottrell, Life Under the Pharaohs, pp. 81-82.

8 J. Kamil, The Ancient Egyptians: How They Lived and Worked, Newton
Abbot, London, Vancouver, David Charles, 1976, p. 90. Cambyses Il; King
of Persia, (529-522 B.C.) invaded Egypt in 525 B.C.

7 E.Q. James, Marriage Customs through the Ages, New York, Collier Books,
1965, p. 87; J.H. Breasted, Ancient Records of Egypt: Historical Documents,
New york, Russell & Russell, 1962, vol. IV, p. 388.
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marriage lay in the estate laws which permitted women to inherit property. A

brother could marry his sister to preserve the integrity of the estate. 8

As the descent in general was traced back on the mother's side rather than
the father's, all fixed property was in the woman's hands. This may have had
some influence on the relatively greater measure of equality between the sexes
in Egypt. ® The condition of females, according to Diodorus, was favorable and
partook of the general character of humanity and refinement which belonged to
that country. 19 However, the custom of female inheritance gave Egyptian

women considerable power and importance, 11

Although several wives may be recorded on a tomb, there are few cases of
more than one wife living at the same time. 12 Polygamy was not allowed for the

priests, and in the marshy and poor districts of Lower Egypt, monogamy

8 B.l. Murstein, Love, Sex and Mamiage through the Ages, New York,
Springer, 1974, pp. 15-20.

9  Petrie, Social Life, p. 74; James, Marriage Customs, p. 87.

10 Diodorus, Bibliotheca Historica, 1.27, in J. Kenrick, Ancient Egypt Under the
Pharaohs, New York, Redfield, 1852, pp. 46-47. Diodorus is a Greek
historian sumamed Siculus. He was born in Sicily, and was contemporary of
Julius Caesar. In his early life, he travelled extensively through Asia, Africa
and Europe, spending a number of years at Rome, where he gathered much
of his materials for his Bibliotheca Historica, or Historical Library, a general
history of 40 books. Of them, only books 1-5 and 11-20, besides some
scattered fragments, are extant.

11 L. Cottrell, Life Under the Pharaohs, p. 82.

12 A, Erman, Aegypten und dgyp. Leben, Tibingen, 1885, p. 219, referred to
by Griffith, "Marriage (Egyptian),” p. 444,
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prevailed. 13 Undoubtedly, polygamy was royal in origin; it was as usual with the
kings of Egypt as with most other sovereigns. ¢ It was required that the first
wife be of the husband's rank; the succeeding wives really holding the position of
concubines. 'S They, however, had no legal status, and were distinct from the
proper wife. If more than one wife is mentioned on a tomb, it would seem that,
except in the case of large houses of royal wives and concubines, the one had
succeeded the other as a "house mother”. Women described as concubines
often were merely female servants, and had no part in the family organization; 16
but all children, whether by wives or concubinés, were equally legitimate, 17
Even if several wives were taken, one of them, the Lady of the house, enjoyed a
superior position of honor and authority over the rest. 1® She held a higher rank
and was treated with the utmost deference, sharing with her husband his social

life as well as inspections of his estate. 19

13 J. Kenrick, Ancient Egypt under the Pharaohs, p. 47.

14 AM. Hocart, "The Legacy to Modemn Egypt", in The Legacy of Egypt, edited

by S.RK. Glanville, Westport, Conn., Greenwood Press, 1576, p. 383;
Petrie, Social Life, p. 112.

15 G.E. Howard, A History of Matrimonial Institutions, New York, Humanities
Press, 1964, p. 144,

18 James, Marriage Customs, p. 88; A. Erman, The Literature of the Ancient
Egyptians, Poems, Narratives and Manual Instructions from the Third and
Second Millennia B.C., translated into English by A.M. Blackman, London,
Methen & Co., 1927, p. 219; cf. N.E. Scott, The Home Life of the Ancient
Egyptians, New York, The Metropolitan Museum of Art, 1944.

17 Kenrick, Ancient Egypt, p. 47.
18 Ibid.

19 J. Kamil, The Ancient Egyptians, p. 88.
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Many letters and tomb-inscriptions bear witnecs to the love and respect

which the Egyptian bore toward his wife. 20 On the monuments, the wife is

always represented as equal to the husband. She was also considered essential

for the future life. If no painting was used, a pottery model of a couch with a

woman's figure was made, and sometimes a child on it. 2! Whereas in some

Eastern lands, the male children were more important than the female, the

Egyptian names of daughters show an equal honor with sons. 22 The religious

customs of the old Egyptians forbade abandonment of chitdren. 23

Marriage was entered into soon after puberty. Young men were advised to

marry early and beget children, the possession of whom was considered the

20

21

23

Ptah-Hotep, the wise man, gives the following advice, "If thou art a man of
note, find for thyself an household, and love thy wife at home as it
beseemeth. Fill her belly, clothe her back, unguent is the remedy of her
limbs. Gladden her heart as long as she lives; she is a goodly field for her
Lord", Cottrell, Lite Under the Pharaohs, pp. 77-78; J. Wilson, The Burden of
Egypt, p. 94.

Petrie, Social Life, p. 118.
Cottrell, Life Under the Pharaohs, p. 78.

A. Pearson and L.S.B. MacCoull, "Everyday Life in the Roman Byzantine
Eagypt,” in Beyond the Pharachs: Egypt and the Copts in the 2nd to 7th
Centuries A.D., edited by F.D. Friedman, Rhode Island, Museum of Ar,
Rhode !sland School of Design, 1989, p. 29. The article adds that the
ancient Greek and Roman custom of abandoning unwanted infants (mostly
females) prevailed in Egypt, but native Egyptians often rescued babies from
the trash heaps as household slaves, since a penalty was attached to
adopting them into the family.
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greatest happiness, 2¢ Besides, marriage was described as a way to avoid
falling into the snares of adultery. 25 A written declaration, represented by a
contract of marriage between the bride and the bridegroom, played an important
part. 26 |n the ancient world, Egypt was the first to regard marriage as an
agreement between the couple intending to be married. As a result, in Egypt the

way was open for the real formation of a "marriage of love." 27

Although no documentation of the ceremonials or festivities of marriage
have been recognized among tomb or temple inscriptions, it is suggested that at
the time of Alexander the Great, and possibly from early times, the priest had a
function to fulfill in marriages in connection with a marriage document. He was

not present in a purely religious capacity to haliow the union, but rather in an

official one. 28

The surviving contracts show that the woman's rights were well respected.

In the event of divorce by the husband, adequate compensation had to be made

24 1t is written in the "Wisdom Books,” "Thy wife will present thee with a son like
unto yourself”; Cottrell, Life under the Pharaohs, p. 80.

25 Ibid.

26 W.S. Blackman, The Fellahin of Upper Egypt: Their Religion, Social and
Industrial Life Today with Special Reference to Survivals from Ancient
Times, Oxford, 1927, p. 291.

27 E. Schillebeeckx, Marriage: Human Reality and saving Mystery, translated
by N.D. Smith, New York, Sheed and Ward, 1965, p. 244.

28 ). Kamil, The Ancient Egyptians, p. 88; Cottrell, Life Under the Pharaohs, p.

83; Petrie, Social Life, p. 117, Griffith, "Marriage (Egyptian},” p. 443;
Schillebeekx, Marriage, p. 244.
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to the wife by the return of her marriage portion and a proportion of the property
that had been acquired during the marriage. Similarly, a wife wishing to divorce
her husband had to return half her dowry. Thus, a woman in Ancient Egypt, was
enabled to go to court and to administer her own properties. Of the treatment of
widows, not much is known beyond that their state made them objects of pity,

and they were to be treated with justice and charity. 29

Family relationships and morals were considered of vital importance. The
father had the chief authority in his home, and the youths had great respect for
their fathers. Human relations were regarded as a most valuable tradition, thus
the togethemess of a husband and wife and the closeness of brothers and
sisters were stressed. 30 The Egyptian was happy to stay at home with his
family, spending his leisure time in his house and enjoying an occasional day's
hunting in the desert or fishing or fowling along the Nile, 31 Matters of sexual

behavior were dealt with by the ancient Egyptians with discretion, and immorality

29 James, Marriage Customs, p. 88; Cottrell, Life Under the Pharaohs, pp. 82-
83, Giriffith, "Marriage (Egyptian),” p. 444,

30 . Kamil writes that in this context, the pictorial reliefs take on new meaning.
Several scenes on the tombs show family devotion. One is an intimate and
delightful bedroom scene with the husband and his wife watching their bed
being prepared. In another, he watches her as she sits on a large couch
playing a harp. In another tomb, the husband is depicted with his wife and
daughter sailing through the marshes in a papyrus boat, The Ancient
Egyptians, pp. 89 - 91.

31 Scott, The Home Life of the Egyptians, the introduction.

16



was strongly condemned. 32 Men were admonished not to have any physical
association with boys while concubines were placed in a special category and
kindly treated. 33 It is remarkable that sexual creative power was represented in
the ancient Egyptian religion by the goat and the bull; they were not merely
symbols of Osiris but incarnations of him. Osinis often was portrayed with large
and prominent sexual organs as a mark of his supreme power. Models of him in
this form were borne in religious processions, 3¢ and although there are clear

signs of sex worship, the Egyptians refused to mix license with religion, a mixture

which was common in other cultures. 35

Native Egyptians were probably motivated by their deities to maintain
positive views of marriage. lsis was believed to be the founder of "the institution

of marriage, the fidelity of spouse, filial regard for parents.” The Litany of

32 Amenhoteb warned, "Beware of a woman from strange parts, whose city is
not known. When she comes do not look at her. She is as the eddy in deep
water, the depth of which is unknown. The woman whose husband is far off
writes to thee every day. If no witness is near her, she stands up and
spreads out her net. O fearful crime to listen to her;” Cottrell, Life Under the
Pharaohs, p. 80. He advises, "If thou desirest to establish friendship in a
house into which thou enterest ... beware of approaching women. The place
where they are is not seemly, and it is not wise to intrude upon them. A
thousand men are undone for the enjoyment of a brief moment like a
dream," J. Kamil, The Ancient Egyptians, p. 90.

33 J. Kamil, The Ancient Egyptians, p. 90.

W. Durant, The Story of the Civilisation, pt. 1. Qur Onental Heritage, New
York, Simon and Schuster, 1954, p. 199; E. Carpenter, Pagan and Christian

Creeds, their Origin and Meaning, New York, Harcourt, Brace and Company,
1920, p. 183.

35 Petrie, Social Life, p. 73.
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Oxyrhynchus affirms, "You have given to women a power equal to that of men.”

3% The long list of titles used of Isis records:

| am wife and sister of King Osiris ...

| brought together women and men.

| appointed two women to bring their infants to birth in the tenth month.
| ordained that parents should be loved by children ...

| devised marriage contracts. 37

The worship of Isis, the patron of marriage, was predominant in Greco-

Roman world. In the days of Trajan, it was a world religion. 33 Her story was

written in detail in the beginning of the second century A.D. by Plutarch. Isis, the

sister, wife, and helper of Osiris, was elevated to be considered "a patron of

piety.” About fifty years after the work of Plutarch, Apuleius wrote his story, the

Metamorphoses, or The Golden Ass. MHe describes Isis as "a mother-goddess”

and "the creator” who remains in close inspiring touch with her creation.” 3% We

36

37

38

Oxyrhynchus Papyri X, 1380, dating from the early second century A.D. and
edited by D.P. Grenfell and A.S. Hunt, London, Egypt Exploration Fund,
1903, lines 174-179, 215; T.T. Tinh, "Sarapis and lIsis" in Jewish and
Christian Self-Definition, vol. 1, Self-Definition in the Greco-Roman World,
edited by B.F. Meyer and E.P. Sanders, Fortress Press, Philadelphia, 1982,
p. 107.

F.C. Grant, ed. Hellenistic Religions: The Age of Syncretism, The Library of
Libral Arts, Indianopolis, New York, Bobbs-Merill, 1953, pp. 131-132. The
text is a second-century recension found in Asia Minor. It was copied from
the stele in Memphis.

Ibid.
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are informed by Athanasius that, during his time, Isis, Osiris and Horus were
worshipped and "invested” with the honor of the true God. He adds, "In Egypt,

even to this day, the death-dridge is celebrated for Osiris and Horus."” 40

It is possible that these concepts have been preserved throughout the
ages. M. Kamil asserts that the life of the Egyptian woman; her clothes,
omaments and jewelry in the Coptic era, is an image of her life both in ancient
times and at present. 4 N.E. Scott also writes, "Things have been done in the
traditional way in Egypt, so that we can often interpret ancient pictures by recent
day customs.” He adds, "Changes and developments did of course occur, but
they add comparatively little to an understanding of Egyptian life.” 42 For
example, the Egyptians kept firmly the system of linking the Pharaohs with their
gods Horus and Osiris. Although the rulers became Macedonian and Roman
intruders, "this tradition was stoutly maintained.” In addition, the process of
syncretism or mingiing of deities produced the cult of Sarapis who was "a god of
Egyptian origin and derived from the worship of Osiris-Apis, called Osor-Hapy or

Oserapis in the Memphite Sarapeum.” Nevertheless, "the native Egyptians

3 J.G. Griffiths, "The Great Egyptian Cults of Oecumenical Spirituai
Significance” in Classical Mediterranean Spirituality: Egyptian, Greek,
Roman, edited by A.H. Amstrong, New York, Crossroad, 1986, pp. 44-47,;
Plutarch’'s De Iside et Osiride, edited with an introduction, translation and
commentary by J.G. Griffiths, University of Wales Press, 1970, Apuleius of
Madauros: The Isis-Book (Metamorphoses, Book Xl} edited with an

introduction, translation and commentary by J.G. Griffiths, Leiden, E.J. Brill,
1975.

40 Con. Gen., 9, 10, pp. 8-9.

41 M. Kamil, Aspects de I'Egypte Copte, Berlin, Academie - Verlag, 1965, pp.
30-31.

42 Scott, The Home Life of the Egyptians, the introduction.
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continued for their parts to worship Osor-Hapy and not Sarapis, the hellenized
figure. 2 Probably, the reason of this conservative attitude is that the Egyptians
were strongly influenced by the stable land of "the life-giving Nile,” to the extent

that they were accused by Philo of deifying their land. 4

Finally it should be noted that asceticism was common to the Ancient
Egyptians. The priests of the famous bull were celibate, and polygamy was not
allowed to the rest of the priests. 45 An ascetic community gathered in the fourth
century B.C. in the Western Desert near Fayoum. It may well be known that the
fertility of this remote part at the Libyan border with Egypt was due to the
reclamation and irrigation by a group which wished to withdraw from the ordinary
course of life. Recluses of the Serapeum have been identified from a group of
family papers. This record dates from about 170 B.C.; but similar recluses were
known in 211 A.D., when some were devoted to the Lord Serapis and others to
the Holy Celestial God. 46 The group of recluses devoted to Serapis immured

themselves in his temple at Memphis and lived wholly apart from the world. The

43 Griffiths, "the Great Egyptian Cuilts," pp. 40-41; P_.M. Fraser, "Two Studies
on the Cuit of Sarapis in the Hellenistic World" in Opuscula Atheniensa,
3(196), pp. 9,19.

44 Griffiths, foc. cit; J.W.B. Bams, Egyptians and Greeks, Bruxelles, Fondation
Egyptologique, 1978, p. 8.

45 Kenrick, Ancient Egypt, p. 47; R. Rader, "Christian Pre-Monastic Forms of
Asceticism”, in The Continuing Quest for God: Monastic Spirituality in
Tradition and Transition, edited by W. Skudlarek, Collegeville, 1882, p. 81.

46 W.M. Petrie, Personal Religion in Eqypt Before Christianity, 2nd edition,
London, Harper & Brothers, 1912, pp. 60-63.
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custom continued for at least four centuries, and records testify that around 400

A.D. it was to be found in the Serapeum at Alexandria. 47

The distinctive features then of marriage in Old Egyptian society were a
relatively matriarchal society, with corresponding rights of position and preperty
for women, as well as the use of legal documents and contracts, and recourse to
the courts in marmage and property disputes. In addition, marriage had a
religious character signified by the presence of a priest. Old Egyptian attitudes

held high regard for sexual morality, and respectable view of women.

47 Petrie, Personal Religion in Egypt, p. 63; H. Lietzmann, The Era of the
Church Fathers, translated by B.L. Woolf, London, Lutterworth Press, 1951,
p. 132.

21



1.2 JUDAISM

Jews lived in Alexandria with its founding in 332 B.C. by Alexander the
Great, In the first century A.D., they were close to a million and occupied two of
the five sections of the city. They played "a not inconsiderable part in the life of
the city." 4 Athanasius relates that they allied with the Arans to support
Gregory, the usurper bishop. Philagrius, the prefect of Alexandria, gathered
together "the heathen multitude with the Jews and disorderly persons,” sending

them "in a body with swords and clubs into the churches to attack the people.” 49

In this large population of Jews of Palestinian origin as well as Gentiles
affiliated with them as proselytes, "a considerable degree of religious and
cultural diversity would be found.” 3 Philo in the first century is an example of
Jews influenced by Hellenistic culture. On the other hand, "from the second
century AD., there was steady correspondence and intercourse between the
Palestinian Rabbis and the Egyptian Jews.” This "exerted great influence ...
shaping the Jewish community according to new principles of Judaism, as laid

down by the Talmudic authorities.” 31

48 H.l. Bell, Cults and Creeds, in Graeco-Roman Egypt, Liverpool, University
Press, 1957, p. 41; P.L. Wilken, Judaism and the Early Christian Mind: A
Study of Cynil of Alexandria's Exegesis and Theology, New Haven and
Lendon, Yale University Press, 1971, p. 39.

49 Ep. Encyc., 3, pp. 93-94,

0 B.A. Pearson, "Earliest Christianity in Egypt" in The Roots of Egyptian
Christianity, edited by B.A. Pearson and J.E. Geohring, Philadelphia,
Fortress Press, 1986, p. 148.



Marriage was considered by Judaism as the ideal human state and a basic
social institution established by God and blessed by Him at the time of creation,
Consequently, marriage was subjected to the supervision of religion as a divine
ordinance. 52 The Midrash 33 collects sayings of various Rabbis on Gen, 2:18
about the things that the unmarried man lacks. He is "without goodness, and
without a helper, and without joy, and without a blessing, and without

atonement." He "diminishes the likeness of God, for He says, 'In the image of

God He made man.™ 34

Two purposes in marriage were recognized, both mentioned in the opening
pages of Scripture (Gen. 1:27-28; 2:20-24). The principal purpose was to

provide children, so as to preserve the husband's family and keep his father's

51 V.A. Tcherikover and A. Fuks, ed., Corpus Papyrorum Judaicarum,

Cambridge, Massachusetts, Harvard University Press, 1957, vol. 1, pp. 101-
111.

52 J. A. Mohler, Love, Marriage and the Family Yesterday and Today, New
York, Society of St. Paul, 1982, p. 27; S.W. Baron, A Social and Religious
History of the Jews, Philadelphia, The Jewish Publication Society of
America, 1853, vol. Il, p. 217; Ben-Zion (Benno) Schereschewsky,
"Marriage,” in Encycl. Judaica, vol. 11, col. 1026.

33 "Midrash" refers to the way in which exegetical material was attached to the

text of Scripture. The earliest collections of Midrash come, however, from
the second century A.D.; cf. H.L. Strack, Introduction to the Talmud and
Midrash, New York, Ample Book, 1974, p. 6.

34 @. F. Moore, Judaism in the First Centuries of the Christian Era, Cambridge,
Harvard University Press, 1950, vol. 1], p. 119.
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name from dying out. 55 To assure procreation, some Rabbis sharply
condemned unions between very young and very old persons, and elaborated
the Biblical prohibition for eunuchs to marry any but specified lower-caste
Jewesses on the fringe of the community. 58 The instinctive desire for children,
as constituting man's renewal and immortality, is fundamental. The Talmud
expresses this feeling when it declares that the poor, the blind, the leper, and he
who has no children are considered dead. 37 Companionship, as the other
aspect of marital life, was recognized. This companionship, which includes
sexual relation, is an end in itself in marriage. The Halakah 58 teaches that
weak, old and sterile persons should marry, even when there is no possibility of
children. Rabbinic Judaism was aware of the central role of sex. Its view was
that the bodily passion is not in itself evil, but in the instance of marriage is the
cause of good. Without it "no one would build a house nor take a wife and beget

children.” 59

55 R. Gordis, Sex and the Family in the Jewish Tradition, New York, Burning
Bush Press, 1967, p. 33; T. Mackin, What is Marriage?, New York, Paulist
Press, 1982, p. 38-39.

56 Baron, A Social and Religious History of the Jews, vol. 1l, pp. 219-220.
57 Ibid.; Gordis, Sex, p. 33.

58 Halakah contains the body of legal decisions not directly enacted in the
Mosaic law, aiming to make the law apply to various situations in daily life. It
gave rise to such freatises as the Mishnah, and forms the bulk of the
Talmud; cf. Strack, Introduction to the Talmud, p. 6.

59 Baron, A Social and Religious History of the Jews, vol. i, p. 217.

24



Marriage, however, is highly honored in Judaism. The Hebrew legal term
for mammiage, "kiddushin,” is interpreted in the spirit of the tradition as "the state
of sanctification.” It has religious associations as a sacred act by which the
woman is consecrated to her husband exclusively. The term symbolizes also
the religious values of the union of man and woman as a mutual consecration in
the spiritual order of life. At the same time, it reflects the Biblical concept of

marriage as a covenant between husband and wife. 60

The Seven Blessings pronounced by the bridegroom himself after the meal
may show the Jewish sense of the sanctity of marriage. Their date is not known,
but is at least Talmudic; they are already quoted in the Talmud. After the
opening wine-blessing, there is the praise of God as the Creator of all things to
His glory, then follows the praise of Him as creator of man; and next the
benedictions pass to the creation of woman, supplication for barren Zion, and for
the couple with reference to the Garden of Eden, blessing for the joy of the
couple, and a long blessing and supplication for the qualities of married life. The
Blessings were known by Jews in the Christian centuries. In the post-Talmudic

era, they were taken over by the Rabbis. 81

60 Gordis, Sex and the Family, p. 33; Moore, Judaism, vol. II, p. 122; N. Linzer,
The Jewish Family, a Compendium, New York, Commission on Synagogue
Realtions, Federation of Jewish Filanthropies of New york, 1972, p. 32;
Mohler, Love, Marriage and the Family, p. 26.

€1 Stevenson, Nuptial Blessing : A study of Christian Marriage Rites, London,
SPCK, 1982, pp. 7-8.



The Apocryphal Book, Joseph and Asenath, 62 records Joseph as holding
a sanctified view to marriage. Acultery is forbidden, for he kept his father's
commandment: "Be on your guard, my children, against the strange woman, and
have nothing to do with her, for she is ruin and destruction.” (Ch. VI) To be
married to Joseph, Asenath should repent leaving the idols and worshipping
God. (Ch X - Xlll) The wedding was consummated in an atmosphere of prayer.
Pharaoh took golden crowns and put them on their heads and said to them,
"God Most High will bless you and prosper your family for ever." (Ch XXI) In
addition, The Book of Tobit, €3 included in the Septuagint and the Vulgate, and
accepted by Athanasius as Deutero-canonical, 64 relates that Tobias married
his kinswoman Sarah according to the law. He asked for a bnok, "and he wrote

an instrument of co-habitation ... according to the decree of the Law of Moses."”

62 H.F.D. Sparks, The Apocryphal Old Testament, Oxford, Clarendon Press,
1984, pp. 465-503; R.l. Pervo, "Aseneth and Her Sisters: Women in Jewish
Narrative and in the Greek Novels," in Amy-Jill Levine, ed., Women Like
This: New Perspectives on Jewish Women in the Greco-Roman World,
Atlanta, Georgia, Scholars Press, 1991, pp. 145-160. The work is dated 200
B.C. - 200 A.D. and generally agreed to be a product of the Dispersion in
Egypt. Itis a romance based on Gen. 41:45, 50-52; 44:20;

63 R.H. Charles, The Apocryphal and Pseudepigraphs of the Old Testament,
Oxford, Clarendon Press, 1913, vol. 1, pp. 174-241; R.H. Pfieffer, History of
New Testament Times with an Introduction to the Apocrypha, New York,
Harper & Brothers, 1949, pp. 258-284; B. Bow and G.W.E. Nickelsburg,
"Patriarchy with a Twist: Men and Women in Tobit,” in Amy-Jill Levine, ibid.,
pp. 127-143. Though early in composition, (c. 200 B.C.), the book was
circulated widely in Greek, Latin, Synac, Ethiopic, Coptic, and fragments in
Aramaic and Hebrew among the Dead Sea Scrolls. It relates the story of a
pious Jew of the captivity of Nineveh called Tobit, who led a good family life
together with his wife, Anna, and his son Tobias, giving alms and burying the
slain victims. Tobias was sent to Media with a compamon who [ater
revealed himself as the angel Raphael.

84 FL. Syr. 39; 7, p. 552.
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(7:13-14) In the bridal chamber, Tobias and Sarah prayed that the Lord "may
work mercy and deliverance” for them. The prayer reflects the notion that
marriage is a holy order of God who said, "It is not good that the man should be
alone, let us make him a helper like unto him." Tobias is depicted as a

committed husband; he prays, "Now, | take not this my sister for lust but in truth.”

Rigid morality was demanded by the Talmud in marriage life. Marital
fidelity was taken for granted, at least on the wife's part. 5 Since betrothal was
considered as true marriage, except that the bride lived in her father’s house till
her husband took her home for the wedding, unfaithfulness on her part was
adultery, and thus was punishable as such. 66 All forms of licentiousness are

barred as they refer to "the evil impulse”, because they often lead men to violate

the canons of reason and morality. 67

Early marriages were favored for sound moral reasons. In Greco - Roman
Egypt, most Jewish boys married at fourteeh, and girls at twelve years of age. 68
Postponement of marriage was permitted only for students of the law, so that

they might concentrate on their studies, free from family cares. 8 Endogamy, as

85 Baron, A Social and Religious History of the Jews, vol. 11, pp. 221-223.

66 Moore, Judaism, vol. ll, p. 121; Mohler, Love, Marriage and the Family, p.
16; M. Lamm, The Jewish Way in Love and Marriage, San Francisco, Harper
and Row, 1982, pp. 146-147.

67 Gordis, Sex and the Family, pp. 30,34; J. Mohler, Love, Marriage and the
Family, p. 17; B.l. Murstein, Love, Sex and Marriage, pp. 41-42.

88 Baron, A Social and Religious History of the Jews, vol. II, p. 219.

€9 Moore, Judaism, vol. Il, pp. 118-120.
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a commandment that applies to both sexes, are generally favored. Tobit married
a member of his family (1:3), and Tobias was encouraged to do the same (4:12).
Although it might be understood to defend mixed marriages between Jews and
Gentile proselytes, the fact that Joseph should have married Asenath, a heathen
wife, seemed to be objectionable to the Rabbis. They consequently circulated
that she was the child of Dinah, the daughter of Jacob, born after the rape by
Shekem and moved to Egypt by an angel. Asenath is shown as "quite unlike the
Jdaughters of the Egyptians, but in every respect like the Hebrews." (Ch. 1) It
may be mentioned that marriage of cousins was approved; and the marriage of
uncle and niece (specially his sister's daughter) was not barred. 70 This kind of
endogamous marriage was not uncommon in Egypt. Philo, {(De Specialibus
Legibus, lli, 4:25), stresses that bashfulness would disappear if sexual
relationships are legalized within the family. 71 Meanwhile, a book of Jewish
schismatic character, discovered among the manuscripts in the Genizah of an
ancient synagogue at Cairo, brands as incest the marriage of a man and his
niece. The prohibition, according to the sectarian interpretation, is derived by
analogy from the Biblical prohibition of such a union between aunt and nephew

(Lev. 18:12). 72

70 Cf. Gen. 20:12; 11:27-30; 28:19; 29:1-20; Ex. 6:20.

71 Baron, A Social and Religious History of the Jews, volll, pp. 229-230;
Moore, Judaism, vol. ll, pp. 120-121, Mackin, What is Marriage?, pp. 39-40;
Murstein, Love, Sex and Marriage, pp. 35-36.

72 The book is published by S. Schechter, in Documnents of Jewish Sectaries,
New York, Ktav Publishing House, 1970, first published 1910. It contains
two manuscripts found in the Cairo Genizah. It is not certain whether the
document itself would have been known in Athanasius' time, but we know
that fragments of this book have been found at Qumran. Itis now referred to
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Polygamy was legitimate under the Mosaic and Rabbinic laws, for neither
the Bible nor the Talmud formally forbids polygamy. In the case of the levirate
marriage, the Pentateuch actually ordains a second marriage. 73 Polyganiy was
common among the upper classes in Biblical times. 74 The recognized principle
of Talmudic law is that a man might marry as many wives as he could support.
The Rabbis discuss also jealousy and rivalry which prevail in such occasions
between wives who are regarded as equals. 75 However, polygamy survived
among the Jews into the Christian era. Josephus, who himself married more
than one wife, states, "It is our ancient custom to have many wives at the same
time." 76 Justin Martyr in his Dialogue with Trypho (134,1; 141:4) taunts his
interlocutor about Jews in all lands taking as many wives as they pleased. 77
According to the manuscripts of the Cairo Genizah, bigamy was condemned as
adultery. This prohibition is not to be attributed to moral consideration but to a
particular exegesis of Biblical laws. The violence of the language assailing the

opponents shows that the controversy was acute. 78

as The Damascus Document, see M. Burrows, the Dead Sea Scrolls, New
York, The Viking Press, 1955, pp. 349-364.

73 Cf. Gen. 38:9; Deut. 25:5. The levirate marriage was practiced as
- obligatory; cf. Ruth 3:12-13.

74 Cf, Judges 8:30; Il Samuel 5:13; | Kings 11:1-8.

75 Baron, A Social and Religious History of the Jews, vol. li, p. 223-226; 1.H.
Haut, Divorce in Jewish Law and Life, New York, Sepher-Herman Press,
1983, p. 4.

76 Josephus, Antiquities of the Jews, XV 11,1,2.14; Jewish War, 1.24;2,277.

77 Moore, Judaism, vol. ll, p. 122.

78 M. Burrous, The Dead Sea Scrolls, p. 349; Moore, Judaism, vol. 1, pp. 200~
203.
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In the late Roman and Byzantine period, Jews enjoyed the status of Roman
citizens. In 212 A.D. "Constitutio Antoniniana of Caracalia" gave them Roman
rights. It does not mean that "the local laws and customs were replaced by
Roman Law." A papyrus from Oxyrhynchus dated 291 A.D. shows that "the
Jewish communities and the right of their members 'to live according to their
ancestral laws’ remained untouched.” 79 Nevertheless, several edicts affected
their life. .Marriage to more than one wife consituted a crime. Thus, they
became subject to severe penalties for polygamy. Diocletian, in 285 A.D.,
extended the prohibition to cover all inhabitants of the empire. The Christian

emperors reiterated it with special emphasis. 80

Where marital harmony no longer prevails, especially in the case of the
wife's adultery, the marriage can be dissolved by divorce. Probably egged on by
the growing Christian preaching against divorce, the Rabbis stressed the
husband's freedom to divorce his wife., In a case of proven adultery, the
husband was required by the court to divorce her even if he was willing to
condone the offense, especially after the death penalty for adultery had ceased

to be enforced. 81

In fact, celibacy was disapproved. "Every man is bound to marry a wife in

order to beget children; and he who fails in this duty is as one who sheds blood

79 Corpus Papyrorum Judaicarum, Cambridge, Massachusetts, Harvard
University Press, 1957, vol. 1, p. 100.

80 Moore, Judaism, vol. 1I, p. 122; Baron, A Social and Religious History of the
Jews, vol.ll, p. 226; cf. also infra, ch. |.6.

81 Moore, Judaism, vol. Il, p. 125.
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and causes the Divine Presence (shekinah) te depart from Israel.” 82 On the
other hand, we were informed only by Philo about a Jewish ascetic community
living outside Alexandria near the shores of Lake Mareotis. In a treatise entitled
On the Contemplative Life, he describes that the members, men and women
alike, prayed at sunrise and sunset, devoting themselves to the study of the Old
Testament. On the Sabbath, they used to meet in "a double enclosure, one
portion set aside for men, the other set aside for women. (ch. 30-33)" They
observed a major feast "shared by women also, most of them aged virgins who
have kept their chastity not under compulsion ... but of their own will in their
ardent yearning for wisdom.” {ch. 68) Philo asserts that they abstained from
animal flesh and from wine. (ch. 72) 8 Their daily routine was to study .
Scriptures and compose hymns and psalms. "Nothing in Philo’s presentation

suggests that the women did not write such hymns and psalms." 8

Instruction of women in the law was rare. The Rabbis held that when a
man taught his daughter the Torah, it was as if he taught her promiscuity; and
the words of the Torah might be bumed up rather than delivered to women,
There are some allusions to six women in Rome to be "mothers of the

synagogue.” Bemadette J. Brooten argues that they were teachers, and also

82 |, Abrahams, "Marriage (Jewish),” in, Encyclopedia of Religion and Ethics,
vol. viii, p. 460;. Moore, Judaism, vol 1, p. 119,

83 R.S. Kraemer, "Monastic Jewish Women in Greco-Roman Egypt: Philo
Judaeus on the Therapeutrides,” in Signs, vol. 14, no. 2 (Winter 1989), pp.
342-346. Eusebius (H.E. 11.17) mistakenly regarded them as Christians.

84 R.S. Kraemer, "Women's Authorship of Jewish and Christian Literature in
the Greco-Roman Period,” in Amy-Jill Levine, ibid., p. 222.
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suggests the possibility of being women priests, 85 while Peter Richardson
writes that they were "probably carrying out some kind of administrative role for
which family ties contributed to their selection.” He adds, "They would likely
have been members of leading families.” Richardson, who mentions two other
women in tannaitic Palestine, comments that the evidence that Jewish women
played certain role of teaching "regrettably is slight, scattered in time and space,
and often uncertain.” 88 However, according to the Book of Tobit, to educate
children in the Law is primarily a male duty (4:5); but when his father was dead,

Tobit's grandmother "taught him in the Law." 87

Conceming the Jewish attitude to women, it seems that the wives of
Jewish soldiers at Elephantine, in Upper Egypt, gained rights which were
practiced in Egypt. Nevertheless, "since in other respects,” writes Robin
Scroggs, "this colony differed sharply from traditional Judaism, ... it is precarious
to judge this to be typical of Diaspora Judaism." He suggests that Josephus and
Philo “probably represent more accurately than does Elephantine” the ideas of

Jewish Diaspora. ¥ Josephus cites, "The woman, says the Law, is in all things

8 B.J. Brooten, Women Leaders in the Ancient Synagogue: Inscriptional
Evidence and Background Issues, Chico, California, Scholars Press, 1982,
pp. 57-61.

8 P, Richardson, "From Aposties to Virgins: Romans 16 and the Roles of
Women in the Early Church." in Toronto Journal of Theology, vol. 2, n. 2,
Fall 1986, pp. 253-254.

87 B. Bow and G.W.E. Nickelsburg, "Patriarchy with a Twist”, p. 133.

88 R. Scroggs, "Paul and the Eschatological Woman," in Journal of the
American Academy of Religion, 40 (1972), p. 290.
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that she may be directed; for the authority has been give by God to the man.”
{Contra Apionem 1. 201) Philo writes, "The women are best suited to the indoor
life which never strays from the house, within which the middle door is taken by
the maiden as their boundary and the outer door to those who have reached full
manhood."” (De Specialibus Legibus Ill. 169) "A woman, then, should not be a
busybody, meddling with matter ouiside her household concerns, but should
seek a life of seclusion. She shouid not show herself off like a vagrant in the
streets before the eyes of other men, except when she has to go to the temple.”
(ibid. . 171) He sharply depreciates the worth and place of women. He
associates with woman a number of mean expressions: weak, easily deceived,
cause of sin, lifeless, enslaved, unmanly, slavish, sluggish, and many others, 89
He claims, "In us, mind corresponds to man, the sense to woman." (Op. Mund.
165) Therefore, woman has no part in mind, but only in the imational quality of
the sole. However, man and woman, for him, are equal in one thing: "the

reproduction of themselves in a third person.” (Quis Her. 164) 9C

We conclude that marriage in Judaism bears signs of sanctification, as
ordained and blessed by God and subjected to His divine ordinance, but some
elements may distort this picture. These information are based on sources
which are valid within limits. For example, Philo is certainly an important source,

but since he lived in the first century and represented the Hellenistic Judaism, he

—

82 Moore, Judaism, vol. ll, pp. 126-128; Carmody, "Judaism,” in Women in
World Religion, edited by A. Shamma, Albany State University of New york
Press, 1987, p. 185.

80 J.R. Wegner, "Philo's Portrayal of Women - Hebraic or Hellenic ?" in Amy-Jill
Levine, ibid., pp. 45-50.
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provides the best limited information about Jews in Egypt in the first century.
Another example of this limited value is the Talmudic, Rabbinic, and the rest of
Hebraic sources. They are also limited because of our ignorance about their

influence in Egypt in Athanasius' time.



1.3 GNOSTICISM

The term designates a complex religious movement in the early Christian
centunies which stressed salvation through a secret knowledge or Gnosis. It was
first applied by second and third century patristic writers to a large number of
teachers such as Valentinus, Basilides and many others, all of whom were
regarded by the Church Fathers as Christian heretics. 81 The documents that
furmnish information on the Gnostic sects and doctrines fall readily into two main
categories. The first one consists of the descriptions contained in the extant
refutations of the great patristic writers such as Irenaeus, Hippolytus, Clement of
Alexandria, Eusebius and Epiphanius. The second category embraces the
Gnostic works themselves that have been discovered in recent decades,
culminating in the great collection of Gnostic documents found in 1945 near the

site of the ancient village of Chenoboskion (modem Nag Hammadi), Egypt. 92

81 B. Walker, Gnosticism; Its History and Influence, Willingborough, The
Aquarian Press, 1983, p. 11. Gérard Vallée in his A Study in Anti-Gnostic
Polmics: Irenaeus, Hippolytus, and Epiphanius, Wilfrid Laurier University
Press, 1988, pp. 32-93, suspects the polemical works of those Christian
writers as biased. At the same time, he indicates that Gnostic literature,
"whether incorportaed in patristic writings or encountered in the Nag

Hammadi library" supports his judgment and that of Harnack that the Gnostic
movement erased itself from the book of history.”

82 J.M. Robinson, ed., The Nag Hammadi Library in English, San Francisco,
Harper & Row, 1981, the introduction. Cf. also the bibliographical survey -
compiled by D. M. Scholer, Nag Hammadi Bibliography, 1948 - 1969,
Leiden, 1971, and his supplementary articles "Bibliographia Gnostica," in
Novurn Testamentum, from vol. 13 (1971) until the present.

35



The chief center of Gnosticism was Alexandria where it became the heir of
Jewish traditions, classical thought, and the old mysticism of oriental religions 93,
It is in Alexandria that the greatest doctors of Gnosticism-Basilides, ‘Carpocrates
and Valentinus-flourished. Athanasius points frequently to them, as well as to
Marcion, warning of their danger to Christian doctrine. 94 Clement of Alexandria,
"the most reliable of early Christian writers on Gnosticism,” 9 has provided us
with a systematic analysis of the various sects. Their names and sources of
belief were many, and they produced a variety of doctrinal and moral
formulations. 96 However, in all this variety of doctrines, there was one
significant theme: the Gnostics, without exception, challenged marriage in one

way or another, 97

93 B. Walker, Gnosticism, pp. 11-12; G.W. MacRae, "Nag Hammadi and the
New Testement” in Gnosis : Festschrift fur Hans Jonas. In Verbindung mit
Ugo Bianchi, Gottingin, 1978, p. 150; R.M. Grant, Gnosticism and Early
Christianity, New York, Columbia University Press, 1958, p. 13; id.,
Gnosticism : A Source Book of Heretical Whritings from the Early Christian
Period, New York, Harper, 1861, p. 16.

%4 Con. Ar., 1.3,56; 11.21; 111.60,65; Ad Antioc., 6; Ad Adelphium, 2.

95 H. Chadwick, ed., Alexandrian Christianity, Philadelphia, The Westminister
Press, 1954, the introduction, p. 27.

% Clement, Stromata, VI.108:1-2; R.M. Grant, Gnosticism and Early
Christianity, p. 6-7; J.N.D. Kelly, Early Christian Doctrines, London,
Longman, 1972, pp. 26-27.

97 J.T. Noonan, Contraception: A History of Its Treatment by the Catholic
Theologians and Canonists, Cambridge, Mass., Harvard University Press,
1965, p. 57.
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Most of the Gnostic schools were thoroughly dualistic, setting an infinite
chasm between the spiritual world and the world of matter. They agreed in
refusing to attribute the origin of the material order to the ultimate God, the God
of goodness. Clement explains that the Gnostic's dualist view of creation led to
two opposing attitudes toward marriage and sexuality: the extreme of a rigorous
and negative asceticism on the one hand, and a licentious antinomianism on the

other. Both repudiate nature; the one through abstention and the other through

excess. 98

Although the adherence of the Marcionites to Gnostic dualism has been
disputed, there is no doubt that their doctrine was hostile to marriage. Clement
believed that they regarded birth as evil because the world was evil. Itis the evil
creator of the material universe who gave the command, "Increase and multiply,”
(Gen. 1:28) to fill the world with brutish men and women. They asserted that no
spiritual, or even psychic (ordinary), believer in the Gospel would engage in
sexual intercourse, and thereby increase the number of the brutish who are in

any case predetermined to damnation. 9

A similarly ascetic line was adopted by Tatian and Saturninus. They, like

Marcion, called marriage fornication. 190 Clement mentions Julius Cassianus as

98 Clement, Stromata, 111.1-5, in Chadwick, op. cit., pp. 40-42.

99 Clement, Stromata, 11l.12, in ibid., p. 46; Noonan, Contraception, p. 65;
Mackin, What is Marriage?, p. 83.

100 Clement, Stromata, lil. 80-81, in ibid., pp. 77-78.
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one of the representatives of the ascetic wing of Gnosticism. He quotes him as
saying in his Concerning Continence and Celibacy:
Let no one say that because we have these parts, that the
female body is shaped this way and the male that way, the one
to receive, the other to give seed, sexual intercourse is ailowed
by Gocd; for if this arrangement had been made by God, to whom
we seek to attain, He would not have pronounced eunuchs
blessed: nor would the Prophet have said that they are "not an

unfruitful tree” (Isa. 56:3), using the tree as an illustration of the
man who chooses to emasculate himself of any such notion, 101

Clement records that Cassianus adds that the Savior "delivered by mankind from
error and from this use of the generative organs.” 192 Striving further to support
his opinion, he quotes an apocryphal gospel called the Gospel According to the

Egyptians, 103

The ascetic Gnostics placed great reliance on the Gospel According to the
Egyptians. For example, in a dialogue between Jesus and Salome, she asks,
"Until when shall men die?" Jesus answers, "As long as women bear children.”
In another text, the Savior says, "I came to destroy the works of the female.” 104
A saying from the Gospel According to the Egyptians was repeated by Julius

Cassianus: "When Salome asked, "When she would know the answer to her

101 Clement, Stromata, lll. 91, in Chadwick, op. cit., p. 83.
102 Jbid., 11192, p.33.

103 M.R. James, The Apocryphal New Testment, Oxford Clarendon Press, 1953,
pp. 10-12.

104 Clement, Stromata, |11.63-64, pp. 69-70.
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questions,’ the Lord said, "When you trample on the road of shame, and when
the two shall be one, the male with the female, there is neither male nor female.™
105 |n another saying, marriage and procreation are deprecated. When Salome
said, "I would have done better had | never given birth to a child", the Lord

replied, "Eat of every plant, but eat not of that which has bitterness in it.” 106

At the opposite extreme of the ascetic sects were the licentious groups. it
is remarkable that no libertine writings have appeared in the Nag Hammadi texts.
107 Nevertheless, we have some texts which reflect principles underlying such
conduct. 108 The most important of the licentious factions are the Carpocratians.
They alleged that they had to experience "everything” for the sake of spiritual
freedom, and in order to avoid having their souls return to other bodies after
death. They denounced private property, marriage, and the repressive nature of
the Decalogue. "The followers of Carpocrates and (his son) Epiphanes,” says

Clement, "think that wives should be common property.” 109 For this position,

105 jbid., H1.92, p. 83.
108 Jbid., 111.66, p. 70.

107 K. Rudolph, Gnosis: The Nature and History of Gnosticism ; translated and
edited by R. McL. Wilson, San Francisco, Harper & Row, 1983, p. 254.

108 G.W. MaCrae, "Why the Church Rejected Gnosticism,” in Jewish and
Christian Self-definition; vol 1, The Shaping of Christianity in the Second and
Third Centuries, edited by E.P. Sanders, Philadelphia, Fortress Press, 1980,
p. 129.

109 Clement, Stromata, 111.5, p. 42; cf. Irenaeus, Against Heresies 1.25.5; R.M.
Grant, "Gnostic Spirituality,” in Christian Spirituality: Origins to the Twelfth
Century, New York, Crossroad, 1985, edited by B. McGinn and J.
Meyendorff in collaboration with J. Leclercq, p. 49.
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they cite the example of Nicolaos who, they say, "had a lovely wife; and when,
after the Savior's ascension, he was accused before the Apostles of jealousy, he
brought his wife into the concourse and allowed anyone who so desired to marry
her." They comment that this action was appropriate to the saying: "One must
abuse the flesh.” 170 Clement adds that they misused the eucharistic feast, for
after eating, "they overturn the lamps and so extinguish the light that the shame
of their adulterous 'righteousness’ is hidden, and they have intercourse where
they will and with whom they will.” 117 "They have impiously called by the name

of communion any common sexual intercourse." 112

In the middle way between the two extremes, the rigidly ascetic and the
freely licentious, there stand Basilides and Valentinus. Basilides and his son
Isidore allowed marriage on the ground that it is better to marry than to burn (cf. |
Cor. 7:9); but it was to be avoided by the man who was ambitious to attain
perfection. After his death, Basilides' followers departed from their master's

teaching and fell into licentious ways, and "by living lewder lives than the most

110 Clement, Stromata, 11.25, p. 52.

111 Clement, Stromata, )II.10, p. 45. Clement adds: "Such, | think, is the law that
Carpocrates must have given for the copulation of dogs and pigs and goats.”

112 Clement, Stromata, 111.27, p. 52; where he refates a story: "One of them
came to a virgin of our Church who had a lovely face and said to her,
"Scripture says: Give to every one that asks you (Luke 6:30; Matt 5:42).'
She, however, not understanding the lascivious intention of the man, gave
the dignified reply: "On the subject of marriage, talk to my mother'." Clement
exclaims: "What godlessness! even the words of the Lord are perverted by
these immoral fellows, these brethren of lusts.”
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uncentrolled heathen, they brought blasphemy upcn his name.” 113 According
to lrenaeus, Basilides taught that the practice of all lusts was a matter of

indifference, and said, "Marrying and bearing children are from Satan." 114

Valentinus, too, approved of marriage and emphasized copulation saying:
"Whosoever being in this world does not so love a woman as to obtain
possession of her is not of the truth nor shall he attain to the truth,” 115 but his
reason was most unusual. For him, the godhead, which is the pleroma, consists.
of thirty spiritual beings, the aeons. The pleroma was produced by marriage of
pairs until the full thirty aeons are attained. In the Valentinian sect, the sacred
marriage of the aeons served as the model for the Gnostic marriage on earth, for
earthly conduct ought to imitate iis heavenly modeis, and the experience of
earthly marriage and sexuality were an imitation of the godhead. They thought
that the emission of seed by the spiritual men made another pair of aeons take

its place among the celestial beings and hastened the coming of the pleroma,

the fullness of the divine hierarchy of aeons, 116

In this account, the Valentinian Gnostics held the idea that perfect marriage

was eschatological. At the end of the worid, Achamoth (Wisdom) will enter the

113 Clement, Stromata, 1.3, p. 41.

114 |renaeus, Adv. Haer., 1.24; Noonan, Contraception, p. 66; Mackin, What is
Marriage?, p. 87. '

115 Irenaeus, Adv. Haer., 1.6.

116 Clement, Stromata, I1I.29, p. 53; The Excerpta ex Theodoto of Clement of
Alexandria, 64, edited by R. P. Casey, London, Christophers, 1934, pp. 82-
83; Irenaeus, Adv. Haer., |.6.
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Pleroma and receive the Savior as her bridegroom. 117 Although the Gospels
assert that there is no marrying in heaven, the Valentinians understand that
being like angels (Luke 20:36 and parallels) was really marriage. 178 Because of
the Valentinians' concern with eschatological marriage, they created a rite of
initiation which was clearly an anticipation of the spiritual marriage to come. The
rite consisted of a spiritual marriage after the likeness of the unions above, 119
According to the Gospel of Philip, marriage of the Gnostics has become a
symbol of the union of spiritual beings. It is not anything fleshly; it is pure and

belongs not to lust but to the will, 120

According to Irenaeus, spiritual marriage was not very spiritual; the
Gnostics were often seduced by the women they instructed. "Living with them
as brothers and sisters away from their husbands, they frequently got the sisters
pregnant.” They were secure in their belief that the spiritual Gnostic had
freedom from law; thus, "it is impossible for the spiritual man ever to be
corrupted.” Continence and good works may be important for the psychics (the
ordinary Christians) but not for the spiritual and perfect. They maintain that "their
souls should have every enjoyment of life, so that when they depart, they are

deficient of nothing." Given over to the desires of the flesh, they say that they

117 Irenaeus, Adv. Haer., 1.7; Clement, Excerpta, 64, pp. 82-83.
118 Clement, Excerpta, 22, pp. 56-57.

119 |renaeus, Adv. Haer., 1.13.

120 R M. Grant, "The Mystery of Marriage in the Gospel of Philip," in Vigiliae
Christianae, 15 (1961), p. 136.
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are only repaying to the flesh what belongs to the flesh, and to the spirit what

belongs to the spirit. 121

Gnosticism, then, could not have a view of sanctification for marriage as
long as it had such an attitude towards matter and body. Both, for the Gnostics,
are evil. The human body is subject to the power of the Demiurge and is
destined for destruction. According to Nag Hammadi texts, it is the chief archon
of the world who created a despicable spirit, in order to pollute the souls leading
them into desires for material things, and luring them into sexual union and
procreation. 122 After the serpent "taught (them) to eat from wickedness,
procreation, lust, and destruction,” the man and woman found themselves bound
in traditional marriage. The chief archon "planted sexual desire in her (the sout)
who belonged to Adam, and he produced through intercourse the copies of
bodies, and he inspired them with his opposing spirit.” As a result, "sexual
intercourse continued to the present day.” 123 The Gnostic texts of Nag
HMammadi agree that marriage and procreation, as instigated by archontic

powers, have no place in the perfect life. 124

121 Irenasus, Adv. Haer, 1.6; K. Rudolph, Gnosis, pp. 255-257; Mackin, What is
Marriage?, pp. 86-87; Noonan, Contraception, pp. 66-67.

122 Apocryphon of John, i1.1:29; E.H. Pagels, "Exegesis and Exposition of the
Genesis Creation Accounts in Selected texts from Nag Hammadi" in: Nag
Hammadi Gnosticism and Early Christianity, edited by C.W. Hedrick and R.
Hodgson, Peabody, Mass, Herdrick & Hendrickson Publishers, 1986, p. 264.

123 Apocryphon of John, 11.1:22,23,24.

124 The Testimony of Truth (IX. 3:29) affirms that marriage is an invention of the
Mosaic law, and sees the law's defilement manifested in the commands "to
take a husband or a wife, and to beget, and to multiply.” The Hypostasis of
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While the ascetic Gnostics rejected marriage as an abomination, and
forbade it in order to defy the Demiurge, the whole thrust of the libertine was to
devalue marriage, to deprive marital relations of any particular purpose, and to
value sexual intercourse as an experience but not for marriage and procreation
which might follow, 125 Gnostics, whether ascetic or libertine, often set the origin
of sexuality not in the human situation, as in the Book of Genesis, but within the
Godhead as starting with the spiritual realm above. They taught that marriage is
evil, and sexual intercourse is of such value that it must be freed from the burden
of procreation. When the Valentinians link redemption with the sexual drive and
make a ritual of sexual intercourse as a way of entering the Kingdom, and the
Carpocratians seek sexual intercourse of all kinds as the condition of salvation,
the meaning of marriage seems to have totally disappeared. 26 No wonder that
some Gnostics of Egypt, as Epiphanius reported, assigned a central place in

their religious rites to non-procreative sexual acts. 127

the Archons depicts the commands to marry and procreate as deceptions
invented by archontic powers to enslave humanity; cf. E.H. Pagels,
"Exegesis and Expositions,” pp. 261-270.

125 Noonan, Contraception, p. 68; O.W. Heick, A History of Christian Thought,
Philadelphia, Fortress Press, 1965, vol. 1, p. 77.

126 P, Brown, The Body and Society: Men, Women and Sexual Renunciation in
Early Christianity, New York, Columbia University Press, 1988, p. 111;
Grant, "Gnostic Spirituality,” p. 54; Mackin, What is Marriage?, p. 80 ;
Noonan, Contraception, pp. 68-69.

127 Epiphanius, Panarion, 26:4,11,13; where he records that in their ritual meal,
they offered to God human semen and menses and then fed upon them.
Semen was procured by coitus interruptus, by masturbation, by homosexual
intercourse, depending on ‘the subgroup involved. Noonan, in his
Contraception, p. 96, writes that Epiphanius is credible in his information.



Finally, Gnosticism was never interested in ethics and morality. As
pneumatic, the Gnostics believed that they would be saved, not by means of
conduct, but because they were spiritual by nature. All ethical and moral
considerations were pushed aside in the interest of the emancipation of the spirit
from the enslavement of matter; a chemical rather than an ethical process.
Moreover, their ethical conduct was never uniform. Some demanded strict
abstinence, while others thought that flesh could be mortified only by excessive
gratification. Fornication, however, is not unusua! in Gnostic thought. The
angels committed fomication with women to create the world; and the chief

archon sent his angels to the daughters of men to "raise offspring for their

enjoyment.” 128

128 Apocryphon of John, 11.1:29; Pagels, "Exegesis and Exposition,” p. 264; G.
Stroumsa, Another Seed: Studies in Gnostic Mythology, Leiden E. J. Brill,
1984, pp. 31-32.
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1.4 MANICHAEISM

The Manichees repeated the same condemnation of marriage.
Manichaeism is the last powerful manifestation of Gnostic religion in the ancient
world. Mani, its founder, 129 writes, "The truths and secrets | proclaimed were
the truths of Gnosticism brought together into a synthesis and announced to
humankind as revealed truth.” 130 Therefore, It is suggested that Manichaeism
had largely absorbed the Gnostics and Marcionites of the early Christian
centuries. 131 Origen debated with a certain bishop, Heracleides, that
Gnosticism was about to reappear in a new guise as a rival universal religion
molded by a genius Mani 132, Athanasius, too, repeatedly mentions Mani

together with Marcion and Valentinus as schismatic groups. 133

129 The usual western form of the name is Mani or Manes (c. 216-276), but
"Manichaeus” as it is known by Athanasius : cf. his Ad Ep. Aeg. . 4; Con. Ar.,
1.3; Ad Adelphium, 2. For further study of his life, refer to S.N.C. Lieu,
Manichaeism in the Later Roman Empire and Medieval China: A Historical
Survey, Manchester, 1985; G. Widengren, Mani and Manichaeism,
translated by C. Kessler, and revised by the author, London, 1965; C.R.C.
Aliberry, A Manichaeian Psalm Book, Part 2, Stuttgart, 1938; C. Schmidt and
others, Kephalaia, Stuttgart, W. Kohlhammer, 1940; H.C. Puech, Le
Manicheisme: son fondateur, sa doctrine, Paris, Civilisation du Sud
(S.AE.P), 1949; J.K. Coyle, Augustine’s De Moribus Ecclesiae Catholicae:
A Study of the Work: Its Composition and Its Source, Fribourg, Switzerland,
University Press, 1978.

130 W.H.C. Frend, The Rise of Christianity, London, Darton, Longman and Todd,
1984, pp. 317.

131 Jbid,, p. 561.
132 H, Chadwick, Alexandrian Christinity, pp. 177, 314 ff.

133 Ad Ep. Aeg., 4, p. 24; Con. Ar., 1.3, p. 307; Ad Adelphium., 2, p. 575.
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Manichaeism entered Egypt very early. We could say that Egypt was
among the earliest Manichaean centers, 34 |t appears tc have been
established in Egypt before the end of the third century by Manichaean
missionaries. 135 Probably they were arriving in Egypt via Syria which was the
bridgehead of Manichaeism in the Roman world. 136 The sect spread rapidly
and found in Egypt a particularly firm base which was developed into a
propaganda center for the Mediterranean countries. 137 From Egypt it spread
across North Africa before the end of the third century. The acceptance of
Manichaeism by St. Augustine from 373-382 A.D. points to the importance
Manichaeism held at the end of the fourth century, 138

Manichaean asceticism was seen by the Church of Egypt as a dangerous

perversion of an exalted form of Christian living. Thus, a circular letter was

134 Frend, The Rise of Christianity, p. 317; P. Brown 'The Diffusion of
Manichaeism in the Roman Empire,” in his Religion and Society in the Age
of Saint Augustine, London, 1972, pp. 94,103.

135 Coyle, Augustine’s De Moribus, pp. 12,29; R.M. Grant, "Manichees and
Christians in the Third and Early Fourth Centuries,” in Ex Obre Religionum:
Studia Geo Widengren (Studies in the History of Religions, XX1), Lugduni
Batavorum, 1972, p. 431; H.C. Puech, Le Manicheisme, p. 49; Allbery, A
Manichaeam Psalm-Book, p. 34; Lieu, Manichaeism, pp. 74-86, n. 113; Save
- Soderbergh, Studies in the Coptic Manichaeism Psalm-Book, pp. 163-164;
H.l. Beli, Cuits and Creeds, p. 96.

136 Save-Soderberg, op. cit., p.156.

137 R. Lane-Fox, Pagans and Christians, New York, A.A. Knopf, 1987, p. 569; K.
Baus, From the Apostolic Community to Constantine, Montreal, Palm
Publishers, 1965, p. 265.

138 Coyle, Augustine’s De Moribus, pp. 29,50-57.
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issued and composed around 300 A.D. by the Bishop of Alexandria himself,
probably, Theonas, Patriarch of Alexandria from 288-300. The author
denounced the Manichaean asceticism in his time, and "repeated the dubious
slander that the sect drank the menstrual biood of its female participants in order
to maintain its immortality.” 132 Athanasius' writings reveal a vigorous attack

upon Manichaeism. 140

In addition, the very early success of the Manichaean mission in Egypt
aroused Egyptian authors to counter-measures. The Platonist philosopher
Alexander of Lycopolis attempted to refute Manichaeism in his treatise Critique
of the Doctrines of Manichaeus. 141 The work of Bishop Serapion of Thmuis, a
town in Lower Egypt, represents also an achievement against the Manichees.
He criticizes the main points, specially their dualistic theory of a good and a bad

first principle, and their objections to the Old Testament and certain parts of the

1392 Infra, Ch. I1; Lieu, Manichaeism, p. 85; K. Baus, From the Apostolic, p. 267:
Grant, "Manichees and Christians,” p. 432; Lane Fox, Pagans and
Christians, p. 571. When Robin Lane Fox cites that the Bishop of Alexandria
"repeats a dubious slander,” he gives no reason of his mistrust. Was it a
rumor? However, the Bishop announces that "a Manichaean text came into
his hands.” We don't know whether it is 2 Manichaean book, now lost, or a
Gnostic book pertaining to Carpocratians or others who consider all kinds of
sexual intercourse as a condition of salvation, P. Brown, The Body and
Society, p. 111.

140 Amun; Ad Ep Aeg., 4; Ad Epictetum, 7: Ad Adelphium, 2; Ad Maximum, 3.

141 Cf. P.W. van der Horst and J. Mansfeld, An Alexandrian Platonist Against
Dualism : Alexander of Lycopolis’' Treatise (Critique of the Doctrines of
Manichaeus’, Leiden, Brill, 1974, Alexander is called by some authors a
bishop, but there is no evidence that he was even Christian.
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New. 142 In many of his writings, Didymus of Alexandria (c. 313 - 398) attacked

Manichaeism, and in addition, he is the author of a short treatise Against the

Manichaeans. 143

Manichaeism took, in Egypt, a somewhat special character. Egyptian
Manichaeans of the fourth century, as well as the western Manichaeans in
general, were much more "Christian” than those of the East. Although the
religion of the historical Christ was objectionable, Christ was admitted by the

western Manichees to a high role, and "the name of Jesus was always in their

mouths.” 144

The Manichaean community was divided into the "elect” and the "hearers,”
and there were special commandments for each according to their capacities.
The hearers, or the catechumens, supported the elect by works and alms,

hoping to be reincamated in the body of an elect, and then to attain salvation.
145

142 A critical edition by R.P. Casey, Serapion of Thmius against the Manichees,
Harvard Theological Studies no.15, Cambridge, 1931.

143 PG, 39, 1085-1110; a Spanish translation by M. Parpal, Obras escogidas de
Patrologia Greiga, Barcelona, 1916.

144 Augustine, Confessions, II1,6,10; Coyle, Augustine's De Moribus, pp. 19,28~
29; A. Harnack, History of Dogmas, New York, Russel & Russel, 1858, vol.
i, p. 331.

145 | ane-Fox, Pagans and Christians, pp. 563-568; Baus, From the Apostolic, p.
263; Brown, "The Diffusion of Manichaeism,” p. 112; Lieu, Manichaeism, pp.
136-1377; Harnack, History of Dogmas, lll, pp. 328-329; Widengren, Mani
and Manichaeism, p. 95 ff.
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Manichaeism fundamentally believed that there were two principles: Light
and Darkness. A Manichaean handbook states:
Everyone who wishes to join the sect must know that Light and
Darkness are principles each in their own right, and that their

own natures are completely distinct. If he does not perceive
this, how will he be able to practice religion,? 146

This is the foundation of Manichaeism with which all its accounts begin. It
maintains:
Before the existence of heaven and earth and everything in
them, there were two natures, the one good and the other evil.
Both are separate from each other. The good principle dwells in
the place of Light and is called "Father of Greatness" . . . The

evil principle is called "King of Darkness", and dwells in his land
of Darkness. 147

Light and Darkness then were intermingled at the outset of creation; and
the visible universe was a chaotic mixture in which the darkness held the light in
a suffocating embrace. For Mani, Darkness was an active force which
"passionately desired and ate the Light" There was Light in all creation; in
vegetables, in animals, as well as in humans. Adam and Eve were created by
the King of Darkness, having in themeselves "all the Light left at his disposal.”
"This procreation is described with much repulsive circumstances, involving

copulations between the male and female demons and the devouring of the

146 Lieu, Manichaeism, p. 8.

147 H. Jonas, The Gnostic Religion:The Message of the Alien God and the
Beginning of Christianity, Boston, Beacon Press, 1963, p. 210.
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progeny by their king.” 148 Adam was "weighed down by his infernal flesh," as
created by demons. Therefore, when he realized "the divine origins of his soul
and the wretched state of his body,” he cried "Woe, woe to the maker of my
body, and to the one who has held my soul in bondage, and the rebels who have
enslaved me." This is why Jesus came to free Adam from his servitude to

matter, and to teach him the knowledge of righteousness. 148

Thus, according to Manichaeism, the human body is of devilish substance
as well as of devilish design. "Here the Manichaean hostility to body and sex,
with its vast ascetic consequences, is provided with a mythological foundation.”
Eve was created to be the instrument of demons to seduce Adam "not only to
carnal lust but through it to procreation, the most formidable device in Satan's
strategy.” This would "prolong the captivity of Light," and "so disperse the Light

as to render indefinitley more difficult the work of salvation.” 150

The center of Manichaean morality is to urge man "to rescue the Light
imprisoned in him and in the world" by eating bread, vegetables, or fruit
containing seeds. "The release of light also could be affected or impeded by
sexual actions.” Mani taught in The Fundamental Epistle that as the first human

beings were generated by the Prince of Darkness, so "we see the nature of

148 The creation of humans is considered by Mani as the grand counter-move of

the Darkness against the strategy of Light; cf. H. Jonas, The Gnostic
Religion, p. 227.

149 | jeu, Manichaeism, pp. 16-17.

150 H, Jonas, The Gnostic Religion, pp. 227-228.
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evil becomes the framer of bodies, deriving from bodies the generative forces to

fashion them." 151 Procreation for him is the evil act of evil.

Manichaeism, then, had no sanctified regard to body as well as to
marriage. It claims that virtue comes from the soul, and is not transmitted to the
body, even when a good deed is performed by the body as the instrument of the
soul. 152 The human body, for them, is intrinsically evil and cannot be the
creation of a good god. Therefore they, like the Gnostics, denied that the Lord
Jesus came in a body. They claim that ii was the Church which formulated
doctrines, as for example, the Incarnation and the Virgin Birth, and framed them

as essential articles of faith, while Christ Himself never made such statements.
153

The analysis of humans by Manichaeism, as beings composed of light
particles in an evil body, originally generated by demons, determined its view
award sex and marriage. Eve was created as an instrument of demons to
seduce Adam to camal lust, and through it to reproduction, the device of Satan.
154 The great war between the forces of good and evil was characterized by the

attempt of the Prince of Darkness to spread evil throughout the world by means

151 Noonan, Contraception, p. 111.

152 For Mani, the kingdom of evil was real and agressive; cf. Casey, Serapion of
Thmuis Agains the Manichees, p. 21. )

133 Augustine, Contra Faustum Manichaeum, V.1; Lieu, Manichaeism, p. 144;
J.D. Davies, "Manichaeism and Christianity," in The Encyclopedia of
Religion, 1987, p. 171.

154 H. Jonas, The Gnostic Religion, p. 228.
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of procreation, that is, by the creation of more and more corporea! prisons to

entrap the elements of light. 55 Thus, marriage is an evil device of the Evil One.

Strict observation of Manichaean precepts would result in the eventual

extinction of the human race. Alexander of Lycopolis records their chief tenets

as follows:

Since it is God's decree that matter shall perish, one has to
abstain from eating any animals, and should rather eat
vegetables and all the other things that are without feeling. One
has to abstain from marriage and love-making and the begetting
of children, lest, because of the succession of the race, the
power should dwell in matter for a longer time. 156

Finally, while the Elect were required to abstain from marriage, the Hearers
were allowed to marry or to have mistresses, but were advised to avoid

procreation. 157 The Elect could be saved because sexual urge had been

banished from themselves. 158

155 G. Gnoli, "Manichaeism; An Overview,” in The Encyclopedia of Religion,
(1987), vol. 9, p. 165.

156 Van Der Horst, An Alexandrian Platonist, pp. 56-57.

157 Augustine, Contra Fzustum Manichaeum, XXX. 5-6; J.K Coyle, Augustine's
de Moribus, pp. 414-415, 427-428; Lieu, Manichaeism, p. 21.

158 Brown, The Body a..d Society, pp. 200-201.
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1.5 STOICISM

While Gnosticism and Manichaeism are dualistic, Stoicism is monistic and
a thorough-going materialistic system. It does not opposes matter to spirit, for

spirit is a subtle kind of matter. 159

Stoicism is a Graeco-Roman school of philosophy, founded at Athens by
Zeno. 160 His followers became known as Stoics, a name derived from the
beautiful colonnaded porch (Stoa) in Athens, where Zenc gave his lectures. The
movement extended over the three centuries before Christ and the first three
centuries of Christianity. It succeeded in attracting a great number of leamed
and aristocratic people and reached all great cities of Asia Minor and Egypt 161,
The later Stoicism became more and more a practical philosophy and a way of
life; its ethics had a wide influence in the Graeco-Roman world. 162 Stoic

sources are extensively used in the Alexandrians Clement and Origen; and the

139 AA. Long & D.N. Sedley, The Hellensitic Philosophers, Cambridge,
University Press, 1987, pp. 272,276; S. Sambursky, Physics of the Stoics,
Westport, Connecticut, Greenwood Press, 1973, p. 16.

160 Zeno (c. 335 - ¢.263 B.C.); for further details, cf. F.W.C. Greene, Moira:
Fate, Good, and Ewvil in Greek Thought, Cambridge, Mass., Harvard
University Press, 1944, pp. 337-338; M.J. Walsh, A History of Philosophy,
London, G. Chapman, 1985, p. 78. Fragments of earlier Stoics are collected
in; H. von Amim, Stoicorum Veterum Fragmenta, 4 vols., Teubner, 1903-
1924,

161 . Bouyer, The Spinituality of the New Testament and the Fathers, London,
Bums & Oates, 1963, p. 213; E.V. Amold, "Stoics,” in Encyclopedia of
Religion and Ethics, vol. 11, 1908, pp. 863-864. .

162 ) T. Noonan, Contraception, p. 46.



high moral standards of the Stoics made them appeal to Christianity more than
to any sort of paganism. Stoicism affected Christianity, and its teaching had
remained influential in “"the air which the intellectual converts to Christianity

breathed,” long time after Stoicism had perished. 163

Stoicism held that "there are two principles in the universe, the passive
principle and the active. The passive principle is a substance without quality, i.e.
matter, whereas the active is the Logos inherent in this substance, that is God.”
184 However, matter never exists alone for it is body. Every thing then, since it
is material, is also in a certain way undetermined, i.e., without quality. When
acted upon, it can become various things, but it must be acted upon, for it needs

the active principle to become some real thing. 165

Humans, for the Stoics, are a part of this cosmic system; and the soul,
which is part of the soul of the universe, is a spark of fire. Their interest in nature
is related to their interest in ethics; and to live "according to nature” is the
phrase, often repeated by them, which sums up their ethical ideal. They
believed in the law of nature and the law of conscience and duty. To the Stoics,

the wisdom of the wise man consists in conformity to nature, i.e, in living

163 |bid.; C. Schmidt, The Social Results of Early Christianity, London, Wm,
isbister, 1885, p. 332.

184 Seneca, Epistle 65:2; quoted by G. Watson, The Stoic Theory of Knowledge,
Belfast, The Queen's University, 1966, p. 11; cf. Long & Sedley, The
Hellenistic Philosophers, p. 273.

165 Watson, The Stoic Theory of Knowledge, p. 12.

55



according to the law of the universe embodied in the divine Logos. The majesty

and power of the natural law are emphasized in Chrysippus as follows:

The natural law is king over evervthing, divine and human alike.
It must be the authority that determines what is good and what is
evil, the leader of men destined to live in communities. It lays
down standards for right and wrong, and it does so by
commanding what is to be done and forbidding what is not to be
done. 186

The Stoic accepts the universe and attempts to discipline his life into
conformity with what his reason tells him is nature's intention. He cannot change
nature, except in minor details, but he can change himself. 167 Living virtuousty,
as Chrysippus says in the first book of his About Ends, is equivalent to living in
accordance with the experience of the actual course of nature; for our individual

natures are parts of the nature of the whole universe, 168

To live according to nature is, for the Stoic, to distrust the emotions as
being merely erroneous opinions. Every passion is irrational and evil. The wise
man aims constantly to extirpate passion. Ascetic effort is necessary if one is to

attain an untroubled state of soul. Apathy can be attained solely in the life of

166 | Edelstein, The Meaning of Stoicism, Cambridge, Mass. Harvard University
Press, 1966, p. 83; G. Watson, "The Natural Law and Stoicism"” in A_A. Long,
ed., Problems in Stoicism, London, The Athlone Press, University of London,

© 1971, pp. 216-233.

167 W. C. Greene, Moira, p. 342.

188 G, Watson, "The Natural Law and Stoicism,” p. 222; A.A. Long, "Careades
and The Stoic Telos,” in Phronesis, xii (1967) pp. 63-64.
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reason in which one lives in accord with one's rational nature. Affections,

emotions, and passions are to be controlied. 169

Three different meanings of the word "nature” can be observed in the Stoic
concept of sexuality. First, it appears in the comparison between the sexual
process and the sowing of a field. A second meaning appears in the importance
attached to animal behavior. What animals do is natural, a notion occurring
especially in Seneca. Thirdly, nature could be discerned in the human body,
notably through observing what particular organs did. The analysis of the
natural function of the organ was isolated from a consideration of the organ in

relation to the person as a whole. 170

The Stoics sought to control bodily desires by reason. Epictetus
considered immoderatness in bodily activiies irrational, for it made one
dependent on one's body. 177 As passion in marriage was condemned,
marriage must have another basis. Plainly that basis was its necessary part in
procreation. According to this rational purposefulness, excess in marital
intercourse might be measured. Ocellus Lucanus, one of the later Stoics, in his

Universal Nature, 4, formulated a thesis that became axiomatic among some

169 Seneca, Epistie 116:1, referred to by W.C. Greene, Moira, p. 342; cf. also
Walsh, A History of Philosophy, pp. 78-81.

170 Noonan, Contraception, pp. 74-75.

171 Epictetus, Enchridon 41, in vol. | of Epictetus, edited by H. Schenkl,
translated by: W.A. Oldfather, Cambridge, Mass., Loeb Classical Library,
1928, mentioned by Noonan, Contraception, p. 46.



Christian fathers, " Not for the sake of pleasure do we approach one another, but

in order to create children.” 172

The clearest formulation of Stoic marital doctrine is made by Musonius
Rufus. He writes, "Whoever destroys human marriage destroys the home, the
city, and the whole human race. For it would not last if there were no
procreation of children, and there would be no just and lawful procreation of
children without marriage." 1773 Musonius held that marital intercourse was
morally right only if its purpose was procreative. His doctrine joined the Stoic
distrust of emotions and pleasure to the insistence on purpose. Seneca too
proclaimed that affection, even to one's own wife, is shameful. "A wise man
ought to love his wife with judgment not affection.” Husbands were called to
follow the nature of beasts, not to have intercourse with their wives in pregnancy.
He advises, "Let them show themselves to their wives not as lovers, but as

husbands.” 174

Marriage and sexuality are, for the Stoics, meant by nature to serve the
larger society, the state, considering that humans are political animals by nature.

In his Discourses, |. 23, Epictetus says, "We understand that we are by nature

172 Noonan, Contraception, p. 46; T. Mackin, The Marntal Sacrament, Paulist
Press, New York and Mahwah, N.J., 1988, p. 95..

173 Musonius, Fragments, 14, translated by Cora E. Lutz in Yale Classical
Studies, 10 (1947), pp. 92-93, mentioned by H. Chadwick, Alexandrian
Christianity, p. 33.

174 Seneca, Fragments, edited by F.G. Haasé, Leipzig, 1897, quoted by
Noonan, Contraception, p. 47.

S8



social beings”. Diogenes Laertius, in his Lives and Opinions, 1.23, announces,
"The excellent man will not live in solitude; he is by nature a being of community,
and inclined to human transaction.” Cicero had said the same thing: "From the
fact that no one would choose to live in solitude, even though it contained an
endless abundance of pleasure, we easily understand that we have been bomn

for the coming together and joining of mankind, and of sharing that is natural.”
175

It is noticeable that Zeno regards one of the main sources of social conflict
to be institution of the family, and puts forward startling views on sexual
relations. His proposal for the ideal society is called "community of wives,” or
"freedom of intercourse between the sexes." lt'implies complete promiscuity;
and the ground for this is stated by Diogenes Laertius (VIl. 131): "We shall then
have fatherly affection for all children alike, and there will be an end to jealousy
arising from adultery.” For the same reason, Zeno allowed homosexual
relationships in the !deal Community: "The wise man will love boys whose

physical beauty shows the goodness innate in their character (Diogenes Laertius
VIi. 129)." 176

175 Mackin, What is Marriage?, p. 106.

176 H.C. Baldry, The Unity of Mankind in Greek Thought, Cambridge, The
University Press, 1965, p. 155. The same thought clearly lies behind the
proposition that all the citizens, both men and women, should wear the same
clothing (Diog. L. VII. 33). See aiso J.M. Rist, Stoic Philosophy, Cambridge,
The University Press, 1980, pp. 65-78.
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Chrysippus emphasized the theory of Zeno's Utopia; thus we find the same
argument that incest is not necessarily to be rejected, that women are to be "in
common” in the kingdom of the wise, and that there is nothing immoral about
eating human flesh. Chrysippus, like Zeno, combined the doctrine of women "in
common” with advocating a marriage by consent of the parties and a contempt

for the mere conventions of city life. 177

Now, what does Stoicism think of marriage in relation to sanctification? In
theory, the Stoics considered the body as, in a way, divine, since the divine
Logos pervades everything; but in fact, the body is not honored as divine, ltis
the soul not the body that is of such importance; therefore Stoicism taught that
there must be no delicate scruples as to the buming or burying of the dead. 178

Moreover, one may resort to suicide when pain becomes unbearable. 179

Stoicism, however, allowed marriage. In the Politeia, the view is attributed
to Zeno that the wise man will marry and have children. 180 This is the Stoic's
duty to the community ard his fatherland. It is his duty to nature, considering

that the eternity of the species is the etemity of mankind. 181 Also, Stoicism

17T Stoicorurn Veterum Fragmenta, 1. 645, ill. 650-3, 716-31, 728-31, 743-58,
edited by J. von Amim, referred to by J.M. Rist, Stoic Philosophy, p. 79.

178 E.V. Amold, "Stoics”, p. 861.

179 Von Amim, Stoicorum Veterum Fragmenta, Ill. 763, referred to by A_A. Long,
"The Stoic Concept of Evil,"” in Philosophical Quarterly, 18 (1968), p. 330.

180 Diogenes Laertius, Politeia, 6:96, referred to by J.M. Rist, Stoic Philosophy,
p. 67.

181 |, Edelstein, The Meaning of Stoicism, p. 73.

60



recognizes the full equality of husband and wife, considering that men and
women have one virtue, and that "beyond and above the manly virtues, there are

human virtues which are valid for both men and women." 182

Nevertheless, the prevailing doctrine in the circles of the Stoics favored the
restriction of sexual activity by rules of reason appealing to nature. Th.ey found
in the biological function the purpose for sexual relations. Insisting that marriage
should hapben only "according to nature,” they held that intercourse was
supposed to take place only for the propagatior: of the human race and providing
the country with new citizens. 183 Avoiding affection and dependence, they
excluded the expression of love as a purpose. For them, "the supreme norm
was not love but nature.” 184 Every passion is evil, and love of husband and wife
is shameful. However, husband and wife could make love only in order to have
children; and even then, with care not to indulge in too many caresses. All other

forms of lovemaking were gratuitous acts. 185

Marriage, then, is not honored in itself but applied to the service of nature.
The sexual process is an imitation of plants and animals; it has its purpose in

procreation for the benefit of the state. In turn, to serve the state is to follow

182 Ihid.
183 P, Brown, The Body and Society, p. 21; P. Veyne, A History of Private Life,

vol. |, From Pagan Rome to Byzantium, Cambridge, Mass., Belknap Press of
Harvard University Press, 1987, p. 46.

184 Noonan, Contraception, p. 48.

185 Brown, The Body and Society, p. 21; Veyne, A History of Private Life, p. 47.
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nature. The Stoics agreed with Aristotle’'s aphorism mentioned in his Politics 1.2,
"t is evident that the state is a creation of nature, and that man is by nature a

political animal," 186

In addition, Stoicism showed marriage for the wise men as a freely chosen
relationship. Such a relationship will rise out of the nature of the wise and, as
Zeno asserts, from the erotic side of their personality. Although love is directed
to friendship, freedom is the preparer of concord; and physical satisfaction will
certainly be enjoyed. If some things are to be preferred, even if they cannot be
justified as in themselves moral, there must be another justification for this
preference. That justification is proved for Zeno by the theory that everything
preferred is natural. 187 Marcus Aurelius (A.D. 121-180) says, "Nothing that is
according to nature can be evil." 188 Therefore, homosexuality and incest are
permissible if they are preferred. 189 The wise man, as discussed earlier, may
love boys to enjoy their physical bodies; 190 and the doctrine of women "in

common", is an expression of the freely chosen partnerships of the wise. 197

186 Maékin, What is Marriage?, p. 105.

187 ) M. Rist, Stoic Philosophy, p. 68.

188 . Walsh, A History of Philosophy, p. 81.
189 J M. Rist, Stoic Philosophy, pp. 67-78.

190 H_C, Baldry, The Unity of Mankind, p. 155.

191 J M. Rist, Stoic Philosophy, p. 79, where he refers to Stoicorum Veterum
Fragmenta, lil. 650-3, 716-31. For further research of the views of
Chrysippus and later Stoics on love matters, see H.C. Baldry, The Unity of
Mankind, p. 155.



1.6 NEOPLATONISM

In the first half of the third century, Neoplatonism appeared as a new
intellectual movement. Its center was Alexandria. From the time when the
Alexandrian School rose into prominence, the official Academy at Athens fell into
insignificance. The system soon spread to Rome and the rest of the Empire. By

the early fifth century, it gained a firm footing at Athens until the Academy was

closed by the edict of Justinian in 529 A.D. 192

Neoplatonism was established as a school of thought by Plotinus (205-270
A.D.), the Greek-speaking Egyptiari who was its founder and also one of the
greatest thinkers of the ancient world. %3 The chief documents of Neoplatonism

are the "Enneads” of Plotinus, a series of fifty-four essays arranged into six

182 Daniélou & Marrou, The Christian Centuries, vol.l: The First Six Hundred
Years, London, Darton, Longman and Todd, 1964, p. 181.

193 Plotinus is said to have been born at Lycopolis. At the age of 27, he became
a student of philosophy at Alexandria, and attached himself to Ammonius
Saccas (c. 175-242 A.D.), an Alexandrian by birth who appears to have
considerably influenced Plotinus. Plotinus thought of himself primarily as a
reformer and not innovator of Platonism; but as a matter of fact he was both.
Eusebius states that, according to Porphyry, Plotinus’ most famous student,
Ammonius had Origen among his pupils, but perhaps not the Christian one.
R.T. Wallis, Neoplationism, London, Duckworth, 1972, pp. 37-93; J.N.D.
Kelly, Early Christian Doctrines, p. 20; R.B. Harris, "A Brief Description of
Neoplatonism" in his The Significance of Neoplatonism, Norfolk, VA,
International Society for Neoplatonic Studies, Old Dominion University, 1976,
pPp. 2,12; J. Daniélou, Origen, London, Sheed and Ward, 1855, p. 76ff.
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divisions of nine each. 9% Among the most outstanding representatives of

Neoplatonism after Plotinus were Porphyry, lamblichus and Proclus. 195

The system did not have the widespread appeal of the Oriental mystery
religions, but it appealed to those minds who sought for a naturalistic and
rationalistic form of contemplation and piety. 796 it is remarkable that
Neoplatonism did not create an independent religious community. The answer,
for Harmack, is that it lacked three elements, described by Augustine in his
Confessions (V11. 18-21), to give it the significance of a religious system. It
lacked a religious founder, it was unable to explain how one could permanently
maintain the mood of blessedness and peace, and it lacked the means of
winning the “people” who could not learn the philosophic exercises and
speculations which it recommended for attaining the highest good.
Neoplatonists, however, separated their pagan philosophical doctrine from
pagar: worship. Around the third century A. D., the goal of philosophical life and
of philosophy itself became more religious. The task of the philosopher was to
guide his followers to the experience of the divine without drawing conciusions

from religious myths and oracles. After Plotinus, Neoplatonism became less a

184 The Enneads were composed between the years 254 and 267, and were
later arranged by Porphyry who also wrote a biography of his master; cf.
R.T. Wallis, Neoplatonism, pp. 40-47; A. Harnack, History of Dogma vol. |,
pp. 349-352; R.B. Harris, "Description of Neoplatonism," p. 2.

195 Porphyry (¢.232-¢.303), lamblichus (c.250-¢.330), Proclus (c.409-c.487).
For further research, cf. Wallis, Neoplatonism, pp. 94-146; M.J. Walsh, A
History of Philosophy, pp. 88-89; R.B. Harris, "Description of Neoplatonism,”
pp. 8-12.

196 M.J. Walsh, A History of Philosophy, p. 88.



philosophy than a religion, whose followers were occupied, like their Christian

counterparts, in expounding sacred texts. 197

From the third to the sixth century, Neoplatonism provided a center of
opposition to Christian doctrine. 198 The conflict between pagan philosophy and
Christianity, which began in the second century with the anti-Christian treatise of
the Platonist Celsus, continued with Porphyry's fourth-century treatise "Against
the Christians.” 199 Neoplatonism was almost defeated in this conflict. 200 Even
before the Council of Nicaea, Constantine ordered the destruction of the
"godless writing” of Porphyry, "the enemy of true piety." 207 Emperor

Theodosius Il in 448 A.D. again ordered the burning of all Porphyry's writings.

197 E.R. Dodds, Pagan and Christian in a Age of Anxiety, Cambridge, University
Press, 1965, p. 122; A. Hamack, History of Dogma, vol. |, p. 365. It is said
that Maximus of Smyrna, one of the leaders of the movement, was a
Neoplatonic priest to the Emperor Julian the Apostate (361-363); of. R.B.
Harris, "Description of Neoplatonism,"” p. 10.

198 E.W. Bennett, Christianity and Paganism in the Fourth and Fifth Centuries,
London, 1900, p. 54, W.C. Frend, The Rise of Christianity, p. 441.

199 J.J. O'Meara, Porphyry’'s Philosophy, Paris, Etudes Augustiniennes, 1959,
pp. 50-51, 64-67; P. Courcelle, "Anti-Christian Arguments and Christian
Platonism: From Arnobius to Ambrose," in The Conflict Between Paganism
and Christianity in the Fourth Century, pp. 151-92, edited by A. Momigliano,
NewYork & London, Oxford University Press, 1963; E.R. Dodds, Select
Passages lllustrating Neoplatonism, English translation, London Society for

Promoting Christian Knowledge, 1980; A. Harnack, History of Dogma, vol. |,
p. 354.

200 A Harnack, History of Dogma, vol. |, p. 361.

201 Socrates, H.E., 1.9:30.
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202 Atthough Neoplatonism was generally antagonistic to Christianity, it
exercised a great influence on many Christian thinkers. 203 However, the
Christians who drew from the Plotinian tradition in order to formulate their

spirituality, to a great extent did no more than take back what belonged to them.
204

Plotinus, on the hand, was bothered by Plato's dichotomies. 205 He also
attacked Gnosticism; Porphyry reports in his Life of Plotinus that he wrote a
treatise to which Porphyry gave the title "Against the Gnostics.” 206 Moreover, in
his treatise, "On Providence,” he writes, "No one therefore may find fault with our
universe on the ground that it is not beautiful or not the most perfect of the
beings associated by the body.” 207 On the other hand, some texts in the Nag

Hammadi library seem more Neoplatonic in orientation than Christian or Jewish.

202 Cod. Theod. 16,6,66; K. Baus, From the Apostolic Community to
Constantine, p. 391.

203 M. Clark, "Neoplatonism,” in The Encyclopedia of Religion, p. 367; Hamack,
History of Dogma, vol. |, p. 345.

204 | Bouyer, The Spirituality of the New Testament and the Fathers, p. 261.
205 R.B. Harris, "Description of Neoplatonism,” p. 3.

205 Plotinus, Enneads, 11.9, text revised in Frensh translation by E. Bréhier,
Paris, 1924; some texts in: R.M. Grant, Gnosticism: A Source Book, pp. 235-
240.

207 Piotinus, Enneads, |Il. 2,3; quoted by K. Rudolph, Gnosis, pp. 60-61.
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208 We also know from Plotinus’ writing against the Gnostics that some of his
own circles had adopted Gnostic teaching. Porphyry mentions the tlitles of

several writings read by these people. 209

Actually, Neoplatonism rejects the doctrine of matter as a principle of evil
independent of the source of being and goodness. 210 Plotinus holds an
optimistic attitude to the universe; material though it is, the world is good in his
eyes as created and ordered by the higher soul. 211 Nevertheless, Plotinus
restores evil to 2 real place in the sensible world by arguing that evil must have
an existence independent of good. 212 He sought to establish the spiritual
nature of reality, showing the immaterial ground of both spiritual and material
things. 213 That which is taken to be material is, for him, Soul in its lowest

possible level of being. All individual souls are emanations from the World-Soul,

208 B, Walker, Gnosticism : Its History and Influence, pp. 166-167; J. Doresse,

The Secret Books of the Egyptian Gnostics, pp. 9-10; J.M. Robinson, The
Nag Hammadi Library in English, p. 8.

208 P Perkins, The Gnostic Dialogue, New York, Paulist Press, 1980, pp. 12-13;
J.M. Robinson, "The Three Steles of Seth and the Gnostics of Plotinus,” in
Proceedings of the International Colloquium on Gnosticism, edited by G.
Widengren, Leiden, E.J. Brill, 1977, pp. 132-142.

210 H, Armstrong, "Spiritual or Intelligible Matter in Plotinus and St. Augustine” in
Congrés International Augustinien, Paris, Etudes Augustiniennes, 1954, vol.
I, p. 277; id., The Cambridge History of Later Greek and Early Medieval
Philosophy, 3rd. edition, Cambridge, 1980, pp. 249, 256-257.

211 Plotinus, Enneads, 2.9.8; J.N.D. Kelly, Early Christian Doctrines, p. 21.

212 Plotinus, Enneads, 1.8.3; ¢f. P. Merlan, From Platonism to Neoplatonism,
The Hague, Netherlands, Martinus Nyhoff, 1968.

213 Harris, "Description of Neoplatonism,” p. 5.



and, like it, they have a higher element which is related to mind, and a lower
element which is directly connected with the body. Matter in itself, that is,
unifluminated by form, is darkness or non-being and as such is evil. Although
the visible universe reflects the intelligible order, and as such should be
accepted as the best of all possible world's matter, as the principle of negation
and darkness, is the principle of evil. It resists the activity of the informing Soul.
214 Therefore, the Neoplatonists opposed the Christian- doctrine of the

incarnation and the resurrection of the body. 215

The goal of human life, according to Neoplatonism, is the divinization of the
soul. "The true philoscpher”, writes Porphyry in his On Abstinence 11.49, "is a
priest of the supreme God, and by his abstinence he is united to the god he
serves." 216 The human soul possesses a faculty of reasoning by which it can
distance itself from bodies and ascend towards Mind. It also has lower faculties
by which it organizes the body. 217 The human soul or mind has the power of
contemplation by which it can ascend higher to the One in ecstasy. it is by
ascetic restraint that the soul can ascend to its fulfillment and experience "flight

from the body," the "flight from the alone to the Alone." The first stage of ascent

214 jpid.; M.J. Walsh, A History of Philosophy, p. 86; E. R. Dodds, Pagan and
Christian in an Age of Anxiety, p. 14.

215 M.T. Clark, "Neoplatonism," p. 367. Porphyry writes in his On the Return of
the Soul, "Christians were in error in their belief in the resurrection of the
body"; cited by Augustine, City of God, XX.24; cf. also XIX.23; O'Meara,
Porphyry's Philosophy, pp. 50-51, 64-67.

2'6 Quoted by W.H.C. Frend, The Rise of Christinaity, p. 441.

217 M.J. Walsh, A History of Philosophy, p. 87.
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consists in a process of purification in which the soul is radically separated from
materiality and freed from the body. At the second stage, it rises to the level of
mind. The final stage consists in mystical union with the One, and is mediated

by ecstasy. In this life, the state of ecstasy is rarely, if ever, attained. 218

Neoplatonism, as such, insufficiently appreciates the body and the material
world. The tension and suffering present in the world are natural as a simple
and necessary consequence of embodiment. 219 Plotinus did not hold a
sanctified view of his body; on the contrary, Porphyry records in his Life of
Piotinus (1.1-2) that his master "seemed ashamed of being in the body.” 220 The
goal of the Neoplatonist, as we have seen, is the divinization of the soul; the
body then is not involved; and to achieve purity, the soul has to distance itself
from the body. Consequently, marriage is not well valued. Porphyry's well
known Letter to Marcella uncovers the Neoplatoinc attitude of marriage. He

advises, "Do not occupy yourself with the body; do not see yourself as a woman,

218 Plotinus, Enneads, 6.9.11. Porphyry relates that Plotinus enjoyed the
experience of ecstasy four times only during the six years he was with him;
cf. Walsh, A History of Philosophy, p. 87, Harrs, "Description of
Neoplatonism,” p. 6; Kelly, Early Christian Doctrines, p. 22.

218 M.J. Walsh, A History of Philosophy, p. 86.

220 R.T. Wallis, Neoplatonism, p. 9; E.R. Dodds, Pagan and Christian in an Age
of Anxiety, p. 28. Porphyry's statement that Plotinus "abstained from the
bath", ibid., ii.5-6, does not mean that he never washed, but that he avoided
the distractions of the public bathing establishment; cf. Wallis, op. cit.
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since | no longer hold you as such. Flee in the spirit from everything feminine as

if you had a male body. 221

However, the general Neoplatonic attitude to marriage was nonetheless
opposed to that of Manichaeism. Like the Stoics and most moralists of late
antiquity, the common ground was that sexual relations have value only for
procreation. 222 Plotinus considers love as more perfect wﬁen it does not aim at
procreation, since such an aim indicates dissatisfaction with one's present

condition. For him, to direct one's energies outwards is to dissipate them, 223

221 Parphyry, Vie de Pythagore; Lettre a Marcella; text established and French
translated by Edward de Places, Paris, Societé d'Edition, Belles Lettres,
1982, Collection des universités de France, quoted by E. Castelli, "Virginity
and its Meaning for Women's Sexuality in Early Christianity,” in Journal of
Feminist Studies in Religion, Spring 1986, vol. 2, no. 1, p. 74.

222 Wallis, Neoplatonism, pp. 9-10.

223 Jpig,, p. 86.
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.7 ROMAN LAW

It is convenient for this thesis to discuss marriage with respect to Roman
law, especially since it is evident that the Christian Church, both at the time of
persecution and during her alliance with the Roman State, had accepted the
Roman laws regulzating marriage. Evidently, when a pagan convert embraced
Christianity, he or she was already bound by the prohibitions introduced by the
Roman law with respect to marriage. After his conversion, he or she was still
bound by them, as being the law of the land and not contrary to his Christian
conscience 224, However, marriage regulations of the Roman law may
represent the view of the Greek and Roman populations in Egypt at the time of

Athanasius, as being the law of the civilized world.

Marriage was established as a civil law type of marriage from an early date,
and this type was common by the second century B.C. Its celebration had
almost no effect on the legal condition of the parties. The law had very littie to
say about its creation and termination. It was considered a private act which did
not require the sanction of any public authority. All that was required for a valid
marriage was the capacity to marry, freedom from barriers of consanguinity or
affinity, and a manifestation of a common intention to be married. The whole
procedure was quite informal, no written document was necessary, only a

contract for the bride's dowry, if she had one. Nevertheless, an elaborate

224 . Meyendorff, Marriage: An Orthodox Perspective, New York, St. Vlademir's
Seminary Press, 1975, p. 17
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cerernonial of the bridal procession and feasting was, however, usual to show

that marriage and not concubinage was intended. 225

Marriage was conceived as an agreement between two freely choosing
parties. It was an option for the woman; that is, once she had reached the
legally marriageable age of twelve years, a girl could declare herself sui iuris, a
legally free woman. She could betroth herself to and marry whom she chose,
and then remained a free person. She did not pass into the potestas of her
husband, and her estate remained her own. The Roman Society enjoyed
monogamous marriage, even though concubinage was common. In 285 A.D.,
Diocletian prohibited polygamy for all his subjects. 226 Close relationship was a
bar to marriage; for example, an uncle and niece and great uncle and great
niece could not intermarry. From at least the time of Augustus, the minimum

age of marriage for a girl was twelve, and for a boy was fourteen, the normal age

225 A, Watson, Roman Law and Comparative Law, Athens and London, The
University of Georgia Press, 1991, p. 28; W.W. Buckland, A Textbook of
Roman Law from Augustus to Justinian, revised by P. Stein, Cambridge, The
University Press, 1963, first published in 1921, p. 121; B. Nicholas, An
Introduction to Roman Law, Oxford, The Clarendon Press, 1962, pp. 80-81;
P. Veyne, A History of Private Life, p. 33. Although in the time of the Empire,
the wife had to be led to her husband's house, no ceremony or formality was
necessary. Contrarily, by the time of the Twelve Tables, a general code of
laws published in the 5th century B.C., a religious ceremony that required
the presence of two leadin~ priests was a way in which marriage was
created; A. Watson, op. cit; Buckland, op. cit.

226 Mackin, What is Marriage?, p. 71; Baron, A Social and Religious History of
the Jews, vol. ll, p. 226..
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at which the necessary physical faculties are developed. Thence, one who could

not have them, like a castrated man, could not marry. 227

The essence of marriage lies in the consent which gives meaning and legal
substance to the marriage agreement. The parties must be capable of consent,
and thus a lunatic could not marry. The consensus is essential while concubitus
is not. The principle of Roman law announces that "marriage is not in the
intercourse but in the consent” (nuptias non concubitus, sed consensus facit).
Modestinus mentions definitely that "cohabitation with a free woman is marriage
and not concubinage.” This concept presupposed that a slave woman could not
give her free consent, and that cohabitation with her could not be marriage 228,
Thus the law denied connubium to slaves and recognized only contubernium
between them, a kind of legitimized concubinage.. The children born were
illegitimate. Since their parents could own no property, the children of slaves
could inherit none. Female slaves were kept in the households to help serve the
sexual needs of the male head of the house and of his sons; a duty to which they
were expected to put up no resistance. Slaves, however, lived in sexual
promiscuity, except for few of them who acted as stewards for their masters, or

served the emperor and the state as functionaries, 229

27 A Watson, Roman Law and Comparative Law, p. 30; Buckland, A Textbook
of Roman Law, p. 113..

228 Meyendorfi, Marriage, p. 16; P.E. Corbett, The Roman Law of Marriage,
Oxford, The Clarendon Press, 1930, pp. 92-94, According to Roman law,
there could be no such thing as the marriage of a slave; he or she was a
thing, not a person, cf. J. Meyendorff, Marriage, p. 16.

223 P_Veyne, A History of Private Life, p. 33; Mackin, What is Marriage?, p. 70.
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Thus, the Roman law denied the possibility of marriage between citizens
and slaves. Marriage was also forbidden between freed slaves and their
erstwhile owners, and between citizens of patrician rank and freedmen 230,
Roman citizens were forbidden to marry foreigners; sexual liaison with them was
permitted. Marriage, however, differed from a merely casual liaison in the
existence of an intention both to enter into a permanent union and to give it the
legal consequence of marriage. [n some cases, particularly in that of a union
between a patron and his freed woman, concubinage remained simply an
alternative to marriage, but in general, there was no legal reason why a man

should not have a wife and one or more concubines. 231

Because of the predominance oi the free marriage and the reluctance of
the Roman law to specify any form of marital consent, such kinds of contract in
this marriage were non-existent. Actually, there was nothing to distinguish
marriage from concubinage except the marntalis affectio, the desire and the will
of the parties to be married; and this was usually indicated by a provision for
dowry. 232 However, in the late Empire, it became common to draw up marriage

settlements with detailed provisions concerning dowry and antenuptual gifts, 233

230 Noonan, Contraception , p. 94; Mackin, What is Marriage?, p. 70.
231 B, Nicholas, An Introduction to Roman Law, pp. 83-84.

232 A, Watson, Roman Law and Comparative Law, p. 28; Mackin, What is
Marriage?, p. 72.

233 Corbett, The Roman Law of Marriage, p. 94.
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The subjects of the contract were only the parties involved; marriage did
not need any third party to give it legal validity. The state provided facilities for
the registration of marmriage agreements which implied control over their
cenformity with the laws. 234 Nevertheless, the Roman law did not define how a
marnage was to be solemnized. There were, of course, social ceremonies which
customarily accompanied a marriage, but none of these ceremonies was legally
necessary. As the consent was expressed, the parties involved were free to
follow their customs and traditions. Any secular or religious ceremony
surrounding the consent was expressly placed outside the law's requirements
for validity, except in that they signified the presence of the consent which

distinguished marriage from concubinage. 235

Roman law, like the Mosaic law, provided for the possibility of dissolving
marriage. A virtuous but sterile wife could be divorced. Since marriage
depended merely on the parties’ living together with the intention of marriage, it
could equawy be ended by the free will or either or both. Divorce, from a legal
viewpoint, was as easy for the wife as for the husband and as informal as
marriage. As no formality was needed for the beginning of 2 marriage, so also
none was needed for its termination. The idea is that what had been created by
agreement could be dissolved by contrary agreement or by disagreement. The

spouses needed to prove no grounds to dissolve their marriage. They needed

234 Meyendorff, Marriage, pp. 16-17.

235 Nicholas, An Introduction to Roman Law, p. 81: Mackin, What is Marriage?,

p. 73; J.K. Coyle, "Marriage Among Early Christians,” in Eglise et Theologie,
8 (1977), p. 75.
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only to withdraw their maritalis affectio. 236 However, as we hear of customary
words and ceremonies at the beginning of a marmiage, we hear also of the
uttering of customary words or the sending of a document, but none of these
was legally necessary. 237 The traditional Roman custom had been to accept
divorce and subsequent remarriage by the mutual consent of both partners. A
one-sided divorce was no more difficult. If a husband desired divorce without
cause, he had to return the whole dowry; while in the case of a woman initiating

action without cause, a good portion of her dowry was withheld from her. 238

With the advent of Christian emperors, a radical change in the attitude of
the Roman law might have been expected. In fact, neither Constantine nor his
successors attempted to impose the Christian rule of marriage on their subjects
by legislative enactments. Ancient institutions cannot be swept away in a day.
The empire embraced within its borders a very heterogeneous population, many
of whom evidently did not live up to the new teaching. Thus, a legal divorce
continued to be open to all. Even the most forcefully Christian Emperors did not

uproot the old law, but attempted to restrict its application by imposing severe

236 Nicholas, Roman Law, pp. 85-86; A. Watson, Roman Law & Comparative
Law, p. 131; Veyne, A History of Private Life, p. 34; Meyendorff, Marriage, p.
17; Mackin, What is Marriage?, p. 72.

237 Nicholas, An Introduction to Roman Law, p. 85. He adds that Augustus
required in some cases a declaration in the presence of seven witnesses.

238 |bid.; B.I. Murstein, Love, Sex, and Marriage, p. 100.
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penaities on divorce by either party unless for a reason recognized by the

legislator, 232

The first important changes were made by Constantine. His law of 311
AD. intended to restrict divorce to certain specified grounds of a grave
character; and severe penalties were imposed on any who should effect a
divorce for some other reason. 240 His decree of January 31, 320 AD.,
terminated the Augustan legal disadvantage suffered by unmarried or childless
persons. Exception was made only for the continuation of restriction on
inheritance by childless couples. To encourage those living in concubinage to
marry, Constantine enacted that such a marriage should legitimate any children
already born. The legitimization of marriage of the father with the free-bormn
mother should be facilitated; but the union of a lady with her slave was forbidden
by Constantine under penalty of death to both parties. More fearful threats were
made against abductors and their companions in crime, At the same time, the

state gave assistance to poor parents in order that they need not abandon their

children. 241

238 J H. Joyce, Christian Marriage, London, Sheed and Ward, 1933, p. 308;
Nicholas, An Introduction to Roman Law, p. 87.

240 A man could obtain a divorce if his wife was a procuress, a prisoner, or an
adultress, while a woman had reasons to obtain a divorce if her husband
failed to communicate with her for four years during the military service, or if
he was a murderer, a prisoner, or a violator of tombs (Codex Theodosianus

3.16); B.l. Murstein, Sex, Love and Marriage, London, Longmans, 1984, p.
101.

241 Noonan, Contraception, p. 81; Nicholas, An Introduction to Roman Law, p.
85; H. Lietzmann, From Constantine to Julian, trans., London, Lutterworth
Press, 1950, p. 143.



The Roman law, however, lacked the sense of sanctification of marriage.
Adultery was regarded merely as an infringement of the husband's rights, as an
attack on his property. The husband was permitted to kill his guilty wife and the
man with whom she committed the crime. If he preferred not to avenge his
honor, he had the right of accusing his wife, This right was not possessed by the
woman who could not make a complaint against her husband if he violated
conjugal fidelity. Violation and rape were punished as lightly as adultery. It was
only an outrage of the property of the girl's father, and perfectly repaired by

marriage. 242

The final result of these legal dispositions as to the relationship of woman
to man was the weakening of the moral sense of sex. In the Augustan age,
concubinage was publicly tolerated and regulated by the law. 243 The public
prostitutes were the only persons branded with infamy. To diminish their
numbers, Domitian deprived them of the right of inheriting or receiving a legacy.
Free women, belonging to noble families, might put their names among the
public prostitutes in order not to be punished for adultery. This was forbidden

under Tiberius, but only to ladies of the equestrian order. 244 The ease of

242 Corpet, The Roman Law of Marriage, pp. 127-143; Schmidt, The Social
Results, pp. 44-46

243 Concubinage became a legal union. It differed from marriage in that no
duties were assigned by it to the husband who was also free from the
penalty of the law against adultery; Schmidt, The Social Resuits, p. 42.

244 The State, being too weak to stop this disgraceful profession, had long
tolerated it and even sought to profit of it by levying a tax on the women who
inhabited such houses of public debauchery. Alexander Severus, unable to
suppress this tribute raised from corruption, refused to receive it in the public
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divorce increased corruption. In theory, marriage under the Roman law was
understood to be a stable and lasting relationship, but in practice, marriages
were terminated easily, and women requested it as often as men 245, |n freeing
herself from the ancient obligations, the woman also emancipated herself from
the laws of morality. 246 On the other hand, while the husband was permitted to
divorce his wife on the ground of adultery, no corresponding right was accorded
to the wife. 247 However, an attempt was made by Constantine to increase the
sense of the sacredness of marriage by reducing the number of divorces, which

could be punished with exile. 248

The purpose of marriage, according to Roman law, was the procreation of
children. The Empire's population was in a serious decline at the beginning of
the Christian era. That was why Augustus issued his decree to penalize those
who remained celibate and to reward those who had several offspring. 249 Most

probably that was one of the reasons why the Manichees were viewed as a

treasury, but employed it to support the circuses and amphitheatres. This
infamous tax continued to be levied during the Christian period of the
empire; Schmidt, The Social Results, pp. 43-47.

245 Mackin, What is Marriage?, p. 72.

248 Women only married that they might obtain liberty through divorce, C.
Schmidt, The Social Results, p. 49.

247 Corbelt, The Roman Law of Marriage, p. 222; Joyce, Christian Marriage, p.
308.

248 Co Theod. 3.16; Liezmann, From Constantine to Julian, p. 143.

243 Noonan, Contraception, p. 22; J.K. Coyle, "Empire and Eschaton,” in Eglise
et Theéologie, 12 (1981), p. 41.
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menace by the Roman empire. 250 Consequently, as marriage was regarded
simply as a political institution, it produced, besides the degradation of woman,
laws against celibacy and contempt for widowhood. The husband might
preserve his wife from widowhood by leaving her in his will to a friend who would
receive her as a legacy. 251 In the early times of the Roman Republic, widows
were freed from some taxes; but when penalties were inflicted for celibacy, this
exemption was changed. Indeed, this strange law against celibacy is surprising,
for it means that there was no respect even for personal freedom or for the-
institution of marriage itself. It is important to mention that Tiberius had
amended the Lex Julia et Pappaea to prohibit men over sixty from marrying. 252
If the conjugal union is directed to the interest of the State, then the State will
attach the greatest importance to marriage. It seems that the abrogation of the
laws inimical to celibacy, and the attempts made to limit the grounds for divorce,

were put forth under Christian inspiration. 253

250 For further research of the decrees of Diocletian and Christian emperors
afterwards see S.N.C. Lieu, Manichaeism, pp. 85-108; Noonan,
Contraception, pp. 117-118; G. Stroumsa, "The Manichaean Challenge to
Egvptian Christianity,” edited by B.A. Pearson and J.E. Goehring,
Philadelphia, Fortress Press, 1986, p. 313.

251 Schmidt, The Social Resuits, p. 86.

252 Claudius abrogated the amendment; Noonan, Contraception, p. 128, note
28.

253 H.D.M. Spense, Early Christianity and Paganism, London, Cassell, 1904, p.
469,
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.8 CONCLUPRING REMARKS

These conflicting views on marriage formed the non-Christian ideas which
the Bishop of Alexandria faced. They influenced the Christians of that time to
develop their own attitude. No doubt, Egyptian writers recognized and reacted to
such views, retaining some elements and refuting the others. Of course, they
welcomed some views of their ancestors, the old Egyptians, who held a high
regard for sexual morality. The religious character portrayed through the
presence of the priest helped in viewing marriage as being a sanctified
institution. In addition, the Judaic viewpoint of marriage as a divine ordinance
had a considerable impact, as much as Judaism itself is considered a divine
heritage, by which means the Old Testament is also included in the Christian

Scripture.

it is probabie that the old Egyptian inclination to asceticism paved the way
to the diffusion of Gnostic and Manichaean Encratites. Nevertheless, their
attitude was seen by Athanasius as dangerous for Christian asceticism to the
extent that he endeavored to assert that there was no relation between both. 254
The dualistic view was behind non-Christian asceticism, even with those who
allowed marriage. Neoplatonists, for instance, saw that the goal of human life is
the divinization of the soul, and the presence of suffering in the world is a
necessary consequence of embodiment. Both Neoplatonists and Stoics held

that the union of marriage might be directed exclusively to the purpose of raising

254 Vit, Ant., 68, p. 214; see also infra, ch. IV.5; V.3.
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children for the benefit of the State. These ideas influenced Christian writers as

well as Roman law.

Finally, the purpose of procreation probably made it easy for marriage to be
terminated, and was a motivation for allowing concubinage and issuing decrees
against celibacy and childless marriages. The Stoic idea of imitating nature
justified incest and homosexuality. There was no social hindrance for cohabiting
with prostitutes, slaves and boys. 255 If this was so, what was the contribution of

Egyptian Christianity before Athanasius?

255 A_ Rousselle, Porneia: On Desire and the Body in Antiquity, translated by F.
Pheasant, Oxford, New York, Basil Blackwell, 1988, pp. 65-66. Such attitude
of course was welcomed by licentious Gnostics.
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Chapter I

CHRISTIAN ATTITUDE TO MARRIAGE

BEFORE ATHANASIUS

At the 'beginning of the second century, Christianity spread to the native
population of the Nile Valley. 1 There were gentile Christians as well as Jewish
Christians. 2 The Jewish converts to Christianity continued to be bound by the
Mosaic law of marriage, except as far as any of the Mosaic regulations had been
abrogated or modified by Christianity. The rule of monogamy was restered, and
divorce was disallowed except upon the single ground of adultery. Christians
should marry none but Christians, and the laws commanding the levirate
marriage were abrogated. When the gentile convert embraced Christianity, he
was still bound by the Roman law of marriage in addition to the modified Mosaic

law. 3

1 We actually possess a papyrus fragment of St. John's Gospel recovered

from Egypt and assigned to some date earlier than A.D. 150; cf. CH.
Roberts, ed. An Unpublished Fragment of the Fourth Gospel in the John
Rylands Library, Manchester, Manchester University Press, 1935.

2 A_King, The Rites of Eastern Christians, p. 340; W. Bauer, Orthodoxy and
Heresy in Earliest Christianity, Philadelphia, Fortress Press, 1971, p. 53.

3 Matt. 5: 31,32; 19: 3-9: 1 Cor. 7: 39; T. Mackin, What is Marriage?, p. 38: F.
Meyrick, "Marriage,” in A Dictionary of Christian Antiquities, vol. I, p. 1092,
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Marriage suffered most because of the growing tendency to self denial;
martyrdom being the supreme example. The continuation of persecution and
the bravery of Christians in facing it motivated the spirit of renunciation of the
werld. We have the testimony of Galen, the medical writer who was struck by
the bravery and sexual austerity of the Christian communities. He writes of them
as follows: "Their contempt of death is patent to us every day, and likewise their
restraint in cohabitation, for they include not only men but also women who

refrain from cohabiting all through their lives.” 4

Clement of Alexandria warns of the danger of allowing family ties to
override the duties connected with the Christian profession. 5 Leonides, from a
provincial town in Egypt and the father of seven children, had been executed by
the Augustal prefect. His child, the young Origen, had written to him not to be
swayed by anxiety for his family. ® Dionysius of Alexandria teaches that
Christians must look at family obligations, real as they are, as to be of minor

importance when they come into conflict with the claims of the Christian faith. 7

R. Walzer, Galen on Jews and Chnistians, Oxford, Oxford University Press,
1949, p. 15.

S Stromata IV.8,12: VII.11,12: C. J. Cadoux, The Early Church and the World,
p. 466; P. Brown, The Body and Society, p. 136.

6 Eusebius, H. E, VI. 1: 6; Cf. Origen, Exhortation to Martyrdom, in H.
Chadwick, Alexandrian Christianity, pp. 388-428.

7 €. J. Cadoux, The Early Church and the world, Edinburgh, T. & T. Clark,
1955, p. 599. :



Alongside martyrdom, there were certain ascetic tendencies which pushed
sexual rigorism to the extreme of the forbidding of marriage. & When Christianity
came to Egypt, it found minds accustomed to regarding asceticism as the
highest ideal. @ 1t is not without significance that a Christian, contemporary of
Galen, actually petitioned, but without success, the Augustal prefect of
Alexandria for permission to go to the length of self castration, for only by
undergoing such a drastic operation could he hope to convince his contemporary
pagans that indiscriminate intercourse was not what Christian men sought in
their "sisters.”’0 Origen, according to Eusebius, castrated himself while little
more than a boy. 11 However, we find Christian legislation against the practice,
but actually from the middle of the third century, the ascetic views took a firm

hold on the Christian Church of Egypt and became the dominant attitude. 12

At the same time, a close relationship was maintained between the

churches of different countries. The ascetic literature and practice of neighbor

8 Origen argued in his Exhortation to Martyrdom that the real disciple of the
Savior is the martyr; and that for those who want to imitate Christ and cannot
undergo martyrdom, there remains the spiritual death of asceticism and
renunciation of the body and the world; cf. ibid., pp. 388-428.

9 W.H. Mackean, Christian Monasticism in Egypt to the Close of the Fourth
Century, London, Society for Promoting Christian Knowledge, 1920, p. 38.

10 Justin Martyr, Apologia, 1.29:2; Mackean, Christian Monasticism in Egypt, p.
38; P. Brown, The Body and Society, p. 140; id., "Late Antiquity”, in p.
Veyne, A History of Private Life, p. 265.

1 Eusebius, H. E., VI. 8.

12 E. R. Dodds, Pagan and Christian in an Age of Antiquity, pp. 30-33; The
Council of Nicaea (Canon 1), for example, denied admission to the Holy
Orders to those who voluntarily mutilated themselves.
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lands could not be without inlluence upon Christians of such a cosmopoiitan city
as Alexandria, 2and a major country like Egypt. 3 Consequently, the Encratism
of Tatian 4 , the Montanism of North Africa 15, and the ascetic tendency of tha
Syriac speaking Church left particular efiect upon the Church of Alexandna
which was so situzated as to be open to the influence of the Church in countries
around the Mediterranean. & Similar tendencies were pressed by Gnostics,
Marcionites and Manichees. Their own apocryphal books, as well as their
particular irterpretation of the New Testament, increased the prevalence of

dispare gement of life and specifically of marriage. 17

13 W.H. Mackean, Christian Monasticism in Egypt, p. 48.

14 According to Jerome (Ep. 48.2), Tatian, the second century apologist, is the
founder of the ascetic sect of the Encratites. It seems that the title was
applied to several groups who carried their ascetic practice to the extreme of
rejecting use of wine, meat and marriage; Clement, Stromata, VI1.108.

15 Montanism started in the later half of the second century as an apocalyptic

movement traced back to one Montanus in Phrygia. The movement
developed some ascetic traits specially in Roman Africa where it won the
allegiance of Tertullian around 206 A.D. It disallowed second marriages and
condemned the existing regulations of fasting as too iax. It is probable that
the movement spread into Egypt or at least influenced the ascetic there. For
sources and studies, see The Oxford Dictionary of the Christian Church,
1983, p. 934.

16 W.H. Mackean, Christian Monasticism in Egypt, pp. 49-51. Unless Syrian
catechumens were prepared to live celibate lives, they were not allowed to
receive baptism; cf. A. Vddbus, Celibacy: A Requirement for Admission to
Baptism in the Early Syrian Church, Stockholm, Estonian Theological
Society in Exile, 1851.

17 Clement, Stromata, 111.86-99; Mackin, What is Marriage?, p. 82, supra, ch.
1.3,4.
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Clement

The Fathers of the Church thereupon rallied to the defense of marriage. At
the end of the second book of his Stromata, Clement of Alexandria gives a short
survey of what pagan philosophers thought of marriage , and the third book is
entirely concerned with the refutation of Encratism, partly on the basis on
Genesis 1:28, and partly on more secular and philosophical grounds, namely the
maintenance of one's country and the perfection of one's self and of the world 18,
He says that marriage is good for it is the invention of the one good God. "If
marriage according to the law is sin, | do not know how anyone can say he
knows God when he asserts that the command of God is sin. If the law is holy,
marriage is holy.” For Clement, those who consider the lower parts of man's
body as indicating inferior workmanship that caused a sexual impulse, they "fail

to observe that the upper parts also want food and in some men are lustful.” 19

Tatian regards marmriage as on the same level as fornication, and Clement
speaks of his repudiation of marriage, and mentions his work (now lost} On
Perfection According to the Savior. 20 To the claim that the Lord did not marry,

making marriage inappropriate for Christians, Clement answers, "In the first

18 Stromata, 111.25-26, 34-37, 100-101. Clement says, "Not to rear up children
is to dissolve states and society and is an unmanly evasion of responsibility;”
Stromata, 11.23, in ANF. ll, pp. 377-378; cf., Stromata, 11.138, 139; Ton H.C.
Van Eijk, "Marriage and Virginity; Death and Immortality,”, in Epektasis:
Mélanges Patristiques Offerts au Cardinal Jean Daniélou, Paris,
Beauchesne, 1972, p. 220.

18 Stromata, 111.84, in H. Chadwick, Alexandrian Christianity, pp. 79-80; i1l.34,
p. 55.

20 Stromata, 11.81, p. 77.
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place He had His own bride, the Church, and in the next place He was no
ordinary man that He should also be in need of some helpmate (Gen. 2:18) after
the flesh. Nor was it necessary for Him to beget children, since He abides
eternally and was born the only Son of God." 21 Clement gives the title of
Antichrist to those who "under a pious cloak blaspheme by their continence both
the creation and the holy Creator... and teach that one must reject marriage and
begetting of children, and should not bring others in their place to live in this
wretched world.” 22 The heretics who teach that Christ's body was “"psychic” are
blasphemers, because "they say that the Lord who shared in birth was bomn in

evil, and that the Virgin gave birth to Him in evil.” 23

At the same tme, he assaults the sexual permissiveness of Carpocrates
(and Epiphanes) who taught that wives should be "common property.” 2¢ He
exclaims, "How can this man still be reckoned among our number when he
openly abolishes both law and Gospel?." 25 About the Carpocratians he cries,
"These thrice wretched men treat camal and sexual intercourse as a sacred

religious mystery, and think that it will bring them to the kingdom of God." 26 For

21 Stromata, 111.49, p. 63.
22 Stromata, 111.45, p. 61.
23 Stromata, 111.102, p. 88.

24 Stromata, 111.8, pp. 43-44. He explains how these Gnostics come to this
conclusion as a consequence of their concept of the androgynous trait of
sexuality. The universal righteousness of God intended thiat in creation, all
differences be included in Himse!f and reconciled in non-difference.

25 Stromata, 1118, p. 44.

26 Stromata, 111.27, p. 53.



Clement, their idea is close to the Valentinians who suggest that sexuality is
valuable in itself as an experience that cooperates in completing the pleroma of
the universe. Thus he confirms the Christian tradition that marriage is good, and

sexuality is to be kept within marriage. 27

Marriage was given a positive evaluation as the creation of the beneficent
Creator. 28 Clement believes that the best text biessing marriage is the saying
of the Lord, "Where two or three are gathered together for my sake, there | am in
the midst of them” (Matt. 18:20). Clement asks, "Who are the two or three
gathered in the name of Christ in whose midst the Lord is? Does He not by the
"three' mean husband, wife, and child?." 29 He quotes St. Paul (I Tim. 2:15)
speaking of the Christian "who is husband of one wife, whether he be presbyter,
deacon, or layman, if he conducts his marriage unblameably; for he shall be
saved by child-bearing." 3° He declares clearly that "marriage is cooperation
with the work of God's creation.” 31 Clement goes on to say that the unmarried
man is inferior to the married because he has fewer opportunities of self-denial,

while the married man "shows himself inseparable from the love of God, and

" 27 Ibid.; Mackin, What is Marriage?, pp. 88-90; J.P. Broudehoux, Mariage et
Famille chez Clément d'Alexandrie, Paris, Beauchesne, 1970, pp. 27-61.

28 Stromata, 111.83, p. 79.
29 Stromata, I1I.68, p. 71.
30 Stromata, 11190, p. 82.

31 Stromata, I11.66, p. 71.
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rises superior to every temptation which assails him through children and wife

and servants and possessions.” 32

Resisting the Gnostic world-denying understanding of some verses of the
New Testament, Clement insists that the Apostles were married, and Paul
himself was married, and "the only reason why he did not take her about with
him was that it would have been an inconvenience for his ministry."33 Believing
that the married and unmarried states are alike gifts of God, 3¢ he puts his
concept as such: "Our view is that we welcome as blessed the state of
abstinence from marriage in those to whom this has been granted by God; and
admire monogamy and the high standing of single marriage.” 35 There is
nothing meritorious about abstinence from marriage unless it arises from love to

God and true chastity as a gift of God's grace. 36

Although Clement's judgment is quite positive, he recognizes the value of
marriage within narrow limits. [n fact, he does not completely condemn sex but
he restricts it to the purpose of reproduction. However, he echoes Stoic teaching

that marriage is to be undertaken for patriotic reasons and for the maintenance

32 Stromata, VII.70, p. 138.

33 Stromata, 11.53, p. 64-65. To prove his idea, he quotes | Cor. 9:5.

34 Clement says, "Both celibacy and marriage have their own different forms of

service and ministry to the Lord", Stromata, 111.79, p. 76.
35 Stromata, 1114, p. 42.

36 Stromata, 111.57, p. 66.
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of the human race. 37 Thus, marriage is holy because "the seed of the sanctified
is holy.” 38 Therefore, all who seek pleasure in marriage are condemned. 3% To
support his idea, Ciement quotes the Stoic Musonius, "The pleasure alone, even
if it is enjoyed in a legitimate union, is contrary to the law, to justice, and to
reason.” 40 The intention to conceive a child is, for Clement, the rule that divides
moderate sexual activity from immoderate. 41 Man must withhold from his wife
during the period of her pregnancy and during lactation. 42 Using the metaphor
of the farmer, he advises that sexuality could be only in the moment when the

seed can be received with the hope of fruition. 43

Clement shared the idea that sexual relations are to be avoided. He held
that the Aposties lived with their wives as "sisters;” so living with one's wife as
with a sister is a realization of the resurrection state on earth. 44 In Clement's
view, the difference between the pagan ideal of self-control and the Christian

ideal is that, while the pagan ascetic feels desire and does not give in to it, the

37 Stromata, 11.140, referred to by H. Chadwick, Alexandrian Christianity, p. 33.
38 Stromata, 111.46, pp. 61-62.
39 Stromata, 11.23, in ANF, vol. 2, p. 377.

40 paedagogus, 11.99; W. Rordorf, "Marriage in the New Testament and in the
Early Church,” in Journal of Ecclesiastical History, vol. XX, no. 2, October
1969, p. 206.

41 Stromata, 111.58, p. 67.
42 Stromata, I1.72; VII.70.
43 Stromata, 11.102, p. 88.

44 gstromata, 111.53; VI.100.
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Christian does not feel any desire at all. 45 Clement sees that the uncleanness
of marital intercourse needed every time the ceremonial washing such as that
prescribed in Leviticus (15:18), but the Christians are cleansed once and for all

by their baptism for every such occasion. 46

Origen.

After Clement, Origen reflected the cultural climate of Egypt at his time,
His self-castration as a young man in a mistaken idea of celibacy 47 led him to
comment that Christ's saying: "those who are barred from marriage by an act of
man” (Matt. 19:12) includes all those who abstain from marriage because of
heretical teaching. 48 In fact, we find Origen several times defending the
lawfulness of marriage against the Encratites who are mostly the Marcionites
and the Montanists. 49 He refers to them in the words of St. Paul in | Tim, 4:3 as

attaching themselves to demonic doctrines. 30 Several times allusions were

45 Stromata, 111.57,58, pp. 66-67.

46 Stromata, 111.82, p. 79.

47 Eusebius, H. E., VI.8:2, records that finding that pupils of both sexes were
coming to his class, Origen took the saying of Matt. 19:12 in a literal sense.

48 Comm.on Matt., tom. 15, n. 4; in J. E. Kerns, The Theology of Marriage:
The Historical Developrment of Christian Attitudes Toward Sex and Sanctity
in Marriage, New York, Sheed and Ward, 1964, p. 14.

49 H. Crouzel, Virginité et Mariage selon Origéne, Paris, Desclée de Brower,
1963, pp. 132-134.

50 Com. on Rom., IX.2: Com. on Matt., XIV.6, XIi.27, in H. Crouzel, op. cit., p.
133.
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made to the heretics who forbid marriage and preach abstinzace 57, We read in
his writings against the Marcionites that nothing created oy God is impure in
itself, and that nothing can be defiled except by the evil thoughts and intentions
of humans. He opposed their distinction of the Creator God of the Old
Testament and God the Father of Christ, refuting their allegation that marriage
and procreation are cooperation with the former. 52 Against the Montanists,
Origen writes that they found purity in abstinence from marriage and certain

foods. 53

Alongside that, many passages affirm the essential goodness of the human
body. Origen argues, "The body of the rational being that is devoted to the God
of the Universe is a temple of the God whom they (Christians) worship." 3¢ The
human body could be "made holy" for God; 55 and each Christian man or
woman could build their body into a "holy tabemacle of the Lord.” 56 "You have
progressed to become a temple of God, and you who were mere flesh and blood

have reached so far that you are a limb of Christ's body." 57

51 pe Principiis., II.7; Hom on Lev., X.2; Com. on Matt. XV.4; Frag. on Rom., 5;
in H. Crouzel, op. cit., p. 133.

52 Frag. on I Cor., X0XIV, XXXV, edited by Jenkins in Journal of Theological
Studies, IX {1908), pp 500-514, mentioned by Crouzel, op. cit., p. 133.

33 Frag. on Tit.; De Principiis, 1.7; in H. Crouzel, op. cit., p. 133.

54 Contra Celsum, 4:26, in: H. Chadwick, Origen: Contra Ceisum, Cambridge,
University Press, 1980, p. 202.

55 On Jud., 6:5, in P. Brown, The Body and Society, p. 177.
56 On Exod., 13:5, in ibid.

37 On Jes., 5:5, in ibid.
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On the other hand, the flesh, for Origen, is impure because it is ambiguous
and dangerous. He emphasizes the imperfection of every human act performed
by a human being whose concupiscence never entirely leaves. Origen
proclaims repeatedly that through time until the end of the world, the trace of

past deeds is engraved on human heart, even the traces of thoughts which

passed and were rejected by human will, 58

Crigen is one of the Christian authors who developed the idea of an
impurity inherent in sexual relationships. 39 The only difference between the
impurity of camal conditions and that of sexual relations is one of intensity. As
an ascetic and mystic, Origen was very sensitive to the danger of enjoyment of
sexual relations. 80 The defilement of marriage can be overcome to a certain
extent if the love of the spouses imitates that of Christ for the Church, and avoids
all selfish passion 61. Carnal love is only an abuse of the iove which God has
put in our hearts in order that we should love him. 82 Conjugal love, though
carmal, must tend more and more toward the spiritual by the harmony between

the spouses which would be disturbed by passion, a selfish love seeking the

58 On Numbers, 25:6, in H. Crouzel, Origen, translated by A.S. Worrall, San
Francisco, Harper & Row, 1989, p. 139.

59 H. Crouzel, Origen, p. 138; id.; "Marriage and Virginity: Has Christianity
Developed Marriage?," in id., Mariage et divorce, célibat et caractére
sacredotaux dans I'Eglise ancienne: études diverses, Torino, Botttega
d'Erasmo, 1982, p. 57.

60 H. Crouzel, Origen, p. 139, id., Virginité et Mariage selon Origéne, pp. 49-66.
61 H, Crouzel, "Marriage and Virginity," p. 59.

82 Com. on Songs, Prol., in H. Crouzel, Origen, p. 140.



satisfaction of enjoyment, not the good of the partner. 83 Origen considers the
physical pleasure of sexual bonding in marriage as a bland displacement of true
feeling, a deflection of the spirit's capacity for delight into the dulled sensation of
the body. 64 Origen felt that marital intercourse actually coarsens the spirit. It
takes place in a "chamber”, that is, "in darkness"; and an undispelled suspicion

of "wantonness" lingers over it. 65

Combining mamage with the Fall, he says, "Do not think that just as the
belly is made for food and food for the belly, that in the same way the body is
made for intercourse. It was made that it should be a temple to the Lord. Adam
had a body in Paradise, but in Paradise he did not know Eve.” 68 Origen is the
most resolute advocate of the idea that one of the effects of the Fall was that
marriage came into existence; a part of his theory of the source of human evil.
He thought that human beings come into existence as angelic spirits that fall
from beatitude into human bodies. Sexuality, then, is an unfortunate instrument

of providing bodies for the fallen spirits. 67 It is important to mention that St.

83 Com. on Songs, |II; in H. Crouzel, Origen, pp. 140-141.

84 Hom. on Cant. Cant. 2.9, in O. Rousseau, Origéne: Homélies sur le
Cantique de Cantigues, Paris, Editions du Cerf, 1954, Sources Chrétiennes,
37, p. 134; see also P. Brown, The Body and Society, p. 173.

65 On John, 19:4; Frag. on 1 Cor. 29; referred to by P. Brown, The Body and
Society, pp. 173-174.

66 Frag. on 1 Cor., 29, in P. Brown, The Body and Society, p. 175.

67 De Principiis, 1.5, 11.8; T. Mackin, What is Marriage?, p. 91; J. Daniélou,
Origen, p. 218; A. Pettersen, Athanasius and the Human Body, p. 20; P.
Brown, The Body and Society, pp. 164-165. Criticizing Origen's theory, St.
Jerome exclaims, "How can the Apostle Paul write: '| wish the young widows
to marry and beget children?’ (I Tim. 5:14) Is he commanding marriage so
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Peter, Patriarch of Alexandria (c. 300-311 A.D.), protested against Origen's
opinion that the union of pre-existent souls with bodies was a consequence of

their sin. He adds that the idea was a Greek doctrine, foreign to Christianity. 68

Several of Origen's writings point to an impurity in sexual relations, even
through legitimate marriage. Everything that has any connection with generation
stands in need of purification. The child is impure at birth; this original impurity is
transmitted by generation as linked to the sexual intercourse of the parents with
the passion which accompanies it. For this reason, the Word of God took flesh

from a virgin. 82 Nevertheless, St. Mary had to be subjected to purification forty

days after the birth of Jesus. 70

Origen's idea of the impurity of even lawful sexual relations is derived from
his interpretation of | Cor. 7.5; abstention frormn conjugal relations for the sake of
prayer is temporary, to be sure, and agreed between them, but is understood as
an obligation. 71 The idea is drawn also from his own understanding of
passages of the Old Testament. The woman who has given birth is impure

because of the flow of blood, whereas she was not impure during nine months

that bodies born of women may furnish prisons for angels who have fallen
from heaven and are turned, according to you, into souls?;" Jerome, Epist.,
100:12, PL 22:823; quoted by J.E. Kerns, The Theology of Marriage, p. 31.

68 J. Tixeront, History of Dogma, St. Louis, MO, B. Herder Book, 1930, vol. |,
pp. 391-392.

69 H. Crouzel, Origen, p. 138; id, "Marriage and Virginity,” p. 57.

70 Hom. on Luke, 14, in H. Crouzel, "Marriage and Virginity," p. 58.

71 Frag. on 1 Cor. 7:5; H. Crouzel, Origen, pp. 138; id, "Marriage and Virginity,"
p. 57.
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as she was far from the sexual relationships which took place previously. 72
Elsewhere, Origer: directs that the conjugal bedroom is not a convenient place
for prayer, because "those who indulge in the pleasures of love are to some
extent defiled and impure." 73 One cannot think of the Holy Spirit during the
conjugal relation. Origen says, "Lawful marriages are not sinful; but at the time
when the sex act is performed, the Holy Spirit will not be present, even if it were

a prophet doing the act of generation,” 74

Origen, however, endeavors to distinguish the impurity of conjugal relations
from sin. it only exists "in some way", and it is only "a certain" impurity. This
kind of impurity does not prevent married people from offering to God their
bodies as a living sacrifice, holy and pleasing to God (Rom. 12:1), outside their

marital relations. 75

Procreation, for Origen, is the essential purpose of marriage. The other
purpose is a "remedy against concupiscence,” as St. Paul teaches in | Cor. 7:9,
but he scarcely thinks that sexual relations ¢an have any effect on conjugal
love”®. Marital chastity and love demand confining intercourse exclusively to the
begetting of children. Origen urges that the true Christian has intercourse with

his wife only to have offspring, and he cautions married people against having

72 0On Lev., 12: 2-7, in H. Crouzel, "Marriage and Virginity," p. 57.

73 De Orat., XXXI.4, in H. Chadwick, Alexandrian Chnstianity, p. 34.

74 Hom. on Num., V1. 3, in H. Chadwick, Alexandrian Christianity, pp. 34-35.
75 Com. on Mt., XVII.35: Com. on Rom., IX.1, in H. Crouzel, Origen, p.138.

76 H, Crouzel, Origen, p. 141; id., Virginité et Mariage selon Origéne, pp. 15-83.
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relations once the wife has conceived. Using Seneca's argument from the
conduct of animals, he says, "Some women serve lust without any restraint.”
indeed | would not compare them to dumb beasts; for beasts, when they
conceive, know not to indulge their mates further with their plenty. Intercourse

must be suspended until the woman can conceive again. 77

Origen considers virginity as the most perfect gift after martyrdom. In the
sacrifice of virginity, man is at once by his intellect the priest, and in his flesh the
victim, like Christ on the Cross. St. Mary among women is the first fruit of
virginity as the Lord Jesus is among men. 78 Virginity was presented as a
privileged link between heaven and earth; for God had been able to unite
Himself to humanity only through a "holy" body of a virgin woman. The Lord is
born and grows all the more in the individual's soul if he or she is a virgin. The
celibate is free in complete service to God, unlike the married person who is, in a
way, the slave of his partner, for he surrendered rights over his own body, 7°
Therefore, the body of so great a spirit as John the Baptist must necessarily

have remained a virgin, 80

After Origen

77 In Gen., H.6; V.4 in T. Mackin, What is Marriage?, p. 118; H. Crouzel,
Virginité et Mariage selon Origéne, p. 123.

78 Com. on John, 1.4, Hom. on Luke., VI1.4; in H. Crouzel, Origen, p. 141.

79 Contra Celsum, 1:35, edited by H. Chadwick, p. 34; P. Brown, The Body and
Society, pp. 175-176; H. Crouzel, Virginité et Mariage selon Origéne, pp.
105-141; id, Origen, pp. 143-144.

80 In John, 1:31, in H. Crouzel, Origen, p. 169.
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After the time of Origen, the Church of Egypt faced Manichaeism and led a
battle against it. One of the earliest exampies is the aforementioned anonymous
Epistle against the Manichees, assigned possibly to Theonas, Patriarch of
Alexandria. The surviving portion of this letter wams the faithful against the
Manichaean argument that marriage is evil. The author explains on the basis of
| Cor. 7:1 that marriage is honored by God, and advises the faithful to be on
guard against Manichaean women called the Elect. They were honored by the
Manichees because they required their menstrual blood for their abominable

rites. 81

At the time of Athanasius, we have two refutations of Manichaeism.
Serapion of Thmuis argues in his Against the Manichees that the body is not
essentially evil; otherwise, it could not be the instrument of virtue. Against
Manichaean pessimism about the nature of the body, Serapion declares that
man is good by nature, and that evil is dictated by an unhealthy will. 82 Similar to
Serapion, Didymus the Blind, in his Commentary on Ecclesiastes, found among
the Tura Papyri, and in the eighth chapter of his Contra Manichaeus, reports in
detail about a conversation with a Manichaean on the legitimacy of marriage. He

explains that the body is not naturally evil, and that it was not wrong for a

81 Cf. supra, ch. . 4; C. H. Roberts, Catalogue of the Greek and Latin Papyri in
the John Rylands Library, Manchester, Manchester University Press, 1938,
3:38-39; G. Stroumsa, "The Manichaean Challenge to Egyptian Christianity,”
p. 315; Lieu, Manichaeism, p. 97.

82 G, Stroumsa, "The Manichaean Challenge,” p. 317; for further study see
Serapion of Thrmuis against the Manichees, edited by R.P. Casey.
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Christian to marry, but it was wrong for an ascetic to do so, as he had submitted

himself to a different code, 83

According to Socrates, the Council of Nicaea (325 A.D.) wished to enforce
that "bishops, presbyters and deacons, should have no conjugal intercourse with
wives whdm they have mairied while still laymen.” The Egyptian confessor
Paphnotius, Bishop of Upper Thebes, warned the assembly against too heavy a
burden on the clergy. He asserted that marriage itself is honorable and the bed
undefiled (Heb. 13:4), and termed the intercourse of a man with his lawful wife
chastity. 84 Paphnotius’ idea seems exceptional fo the norm of his age. Authors
of the fourth century record attempts to persuade married clergymen to live in
perpetual continence. This was already outlined by the council of Elvira. 85 The
collection under the name of The Teachings of the Apostles, which was well

known in EQypt, condemns intercourse during pregnancy (6:28). It gives as the

83 Lieu, Manichaeism, p. 145; G. Stroumsa, "The Manichaean Challenge”, pp.
318-319; references in p. 318, notes 43-51.

84 Socrates, H. E, 1.11, in LNPF, ser. 2, vol.2, p. 18. The authenticity of the
story of Paphnotius is debated; see R. Gryson, Les Origines du Célibat
Ecclésiastique du premiére au septieme siécle, Gembloux, J. Duculot, 1970,
pp. 87-93; C. Cochini, Origines Apostoliques du Célibat Sacredotal, Paris,
Lethielleux, 1981, pp. 221-227.

85 H. Crouzel, "Marriage and Virginity," p. 60. The author adds that in the west,
Pope Damascus brought in legislation to this effect. He comments that this
was to be the beginning of ecclesiastical celibacy. For more research of the
issue, see R. Gryson, Les Origines du célibat Eccleésiastique; C. Cochini,
Origines Apostoliques du Célibat Sacredotal, H. Crouzel, Mariage et
Divorce, Célibat et Caractére Sacredotaux dans I'Eglise Ancienne.

100



reason that such intercourse is against nature; that is, it is not used to beget

children but in order to have pleasure. 86

General Remarks

The Church, then, had, to a great extent, accepted the rules of the Roman
law of marriage as not contradictory to the Christian belief, and it influenced the
legislation of Constantine and his successor Christian Emperors. Believing in
God of the Old and New Testament, the Fathers asserted the Jewish view of
marriage as established by God who said, "Increase and multiply.” 87 (Gen.
1:28) Clement considers the marital lodging as the place where the Lord is in

the midst; 88 and Origen sees in marriage a mutual giving. 8°

Adultery was condemned, and divorce was not permitted. 90 1t is debated

whether remarriage after divorce in case of adultery was approved for the

86 T. Mackin, What is Marriage?, p. 119.
87 Clement, Stromata, 111,100, p. 87.
88 Clement, Stromata, 111.68, p. 71.

89 Origen, Hom. on Num. XXIV.2, in H. Crouzel, Virginité et Mariage selon
Onigéne, p. 105.

90 Clement, Stromata, 111.46,108; Origen, Comm. on Matt., XIV. 23f, in W.
Rordorf, "Marriage in the New Testament and the Church,” p. 204; R.
Bainton, "Christianity and Sex," in Pastoral Psychology, vol. 3, Sepr. 1952,
p. 17.
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innccent spouse. 91 Even after widowhood, remarriage is hardly tolerated by
Clement. "The Apostle allows a man a second marriage because he cannot
control himself and burns with passion.” 92 Although Origen permitted
remarriage and even harshly blamed the rigorists who excluded the remarried
from the assemblies as if they were open sinners, he held that to take a second
wife is not in conformity with Gen. 2:24; one cannot be one flesh with a second

woman. "Neither bishop nor presbyter nor deacon nor widow can be twice

married." 93

We conclude that Egyptian Fathers, before Athanasius, evaluated marriage
as perverted seriously by the sin of the first couple. However urgently they
sought to argue against the Encratites that marriage is good, they acknowledged
that its goodness carries in it the infection of sin. 4 "If nature," says Clement,
"led them [Adam and Eve] to procreation, they were impelled to do it more

quickly than was proper because they were still young and had been led away

91 Cf H. Crouzel, L'Eglise primitive face au divorce: du premier au cinquiéme

siécle, Paris, Beauchesne, 1971, pp. 74-89, where he discusses the different
interpretation of Matt. 5:32; 19:9 and Mark 10:11. Origen condemns the
dispensation granted by bishops who permitted such remarriage, saying that
they acted contrary to Scripture; ¢f. H. Crouzel, Origen, p. 147.

92 Clement, Stromata, Ili. 82, pp. 78-79. He adds that 2 man does not sin but
~ he does not fulfill the heightened perfection of the Gospel ethic.

93 Origen, Hom. on Luc., XV, in H. Chadwick, Alexandrian Christianity, p. 38,
where he argues that he who is twice married may live a good life and be
counted, not of the Church of God, but of those who call on the name of the
Lord; he is saved but "certainly not crowned by Him." Cf H. Crouzel,
Origen, p. 147. For Clement, see Stromata, 111.108.

94 H. Crouzel, Origen, p. 93.
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by deceit.” 95 Origen insists that marriage came into existence as a result of the
Fall. Marriage, then, before Athanasius, lacks the meaning of sanclification,
although it was viewed as established by God for the purpose of procreation.
The tendency to look askance at even permissible marital relations, and to
regard virginity and celibacy as more meritorious than the married state, was
pervasive. Even Clement, who considered the married as superior to the single,
condemned all who seek pleasure in marriage. For him, "To indulge in
intercourse without intending children is to outrage nature, whom we should take
as our instructor.” 96 Origen claims that a symbolic meaning of circumcision for
Christians is that the true circumcised has intercourse with his wife "only for the

sake of posterity.” 57

95 Clement, Stromata, 111.103, p. 89.

96 Clement, Stromata, 11.10, 23; G.W. Forell, History of Christian Ethics, vol.l:
From the New Testament to Augustine, Minneapolis, Augusburg Pub.
House, 1979, p. 66.

97 Origen, Hom. on Gen. 1115, in Noonan, Contraception, p. 77.
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Chapter Hi

THE DOCTRINE OF SANCTIFICATION

IN ATHANASIUS

Having outlined pagan and Christian concepts of sanctification in relation to
marriage, we will now discuss the Athanasian doctrine of sanctification itself. Itis
not our concern to discuss all elements of sanctification, but rather those needed
to clarify the subject in relation to marriage. It is true that Athanasius did not
write @ Summa of the doctrine of sanctification; however, from his writings we

can build up general features of the doctrine. 1

Sanctification, for Athanasius, means purification from sin by God's grace.
God assumed human's flash and sanctified it, so that "the sanctification coming
to the Lord as man may come to all men from Him," and "the salvation of men
should be everywhere spread abroad." 2 The Lord is "the only Savior and

Sanctifier" who carries the weakness of man. All men are sanctified by Him in

1 C.N. Tsirpanlis, "Aspects of Athanasian Soteriology,” in Kleronomia, 8
(1976), p. 61; J. Gross, La Divinisation du Chrétien d'aprés les peres Grecs:
Contribution Historique a la Doctrine de la Grace, Paris, Librarie Lecroffre,
1938, p. 202.

2 Con. Ar. 1.47, p. 334; FL Syr., 1:1, p. 506; cf. Con. Ar., 1.46, p. 333, where he

cites the Lord's saying, "For their sakes | sanctify Myself, that they may be
sanctified in the truth (Jn. 17:19)."
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the Holy Spirit. 3 Eventually, "by perfecting them and making them whole, He
might present the Church unto the Father “not having spot or wrinkle or any such
things, but holy and without blemish’ (Eph. 5:27)." 4 The call of sanctification is
to virgins as well as to those who are married, "assigning to each its own virtues

and an honorable recompense.” 5

Creation and Fall

Athanasius suggests that to better understand the sanctifying work of the
Lord, it is necessary to discuss first the creation and fall of man. 8 Prociaiming
God as the Creator revealed in the Old Testament, he cites the Biblical
statement, "In the beginning God created the heaven and earth.” 7 (Gen. 1:1)
He stresses the world was created ex nihilo; 8 a theory which was totally

unknown to pagan philosophy at his time. ¢ Athanasius recognizes a clear line

3 FL Syr., 4:1, p. 54%; Ep. Serap. H. S., 1.20, in The Letters of Saint
Athanasius Concerning the Holy Spirit, Translated with Introduction and
Notes by C.R.B. Shapland, London, Epworth Press, 1951, p. 113-118; M.F.
Wahba, The Doctrine of Sanctification in St. Athanasius' Paschal Letters,
Rhode Island, St. Mary & St. Mina Church, 1938, p. 57.

4 Con. Ar., 11.67, p. 385.
S FL Syr., 1:3, p. 507.

& Deinc. 4, p. 38.

7 Delnc., 3:1, p. 37.

8 De Decr., 11, p. 157, where Athanasius writes, "God creates in that He calls
what is not into being, needing nothing thereunto”.

9 A. Pettersen, Athanasius and the Human Body, Bristol, Great Britain, The
Bristol Press, 1990, p. 5.
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of distinction between God the Creator and all creation. None of the things
which are brought to be, would be able to create or to be an efficient cause. Any
divine hierarchy is rejected. There is nothing between God and creatures which
can be called Divine. 10 The worship of the universe or any part of it is
condemned. 11 Creation, however, is beautiful; and it is fitling that one, instead

of making a god of it, should admire it and glorify its creator. 12

Man, 13 the most important part of creation, was made from the earth; 14
but as God is good and exceedingly noble, He has taken pity upon the race of
men, giving them a further gift. He did not merely create them as He made all
the irrational creatures on the earth, but made them after His own image. 15 The
image of God in man is his rational soul and understanding, by which he is

different from animals. 1€ It is understood as "a portion even of the power of His

10 Con. Gen., 27:3, p. 18; De Inc., 2:5, p. 37; Con. Ar., I1.21, p. 359; E.P.
Meijering, Orthodoxy and Platonism in Athanasius: Synthesis or Antithesis?,
Leiden, E.J. Brill, 1968, p. 130.

11 Con. Gen., 27:1,3,4, p. 18; J. Roldanus, Le Christ et I'homme dans la
theologie d'Athanase d'A'lexandrie, etude de la conjonction de sa conception
de I'nomme avec sa Christologie, Leiden, E.J. Brill, 1968, p. 39.

12 Athanasius asserts that one shouid not deify creation, lest he might divert
the honor of the master builder to the house built by him; Vit. Ant., 76. cf.
Con. Gen., 35:3, pp. 22-23; Con. Ar., 11.20, p. 359.

13 |t can be understood from the context whether the word "man” refers to

avBparog, or avnp.
14 Con. Ar., 11.48, pp. 374-375.
15 Con. Gen., 2:2, p. 5; De Inc., 3:3, p. 37.

16 Con. Gen., 30, 31, pp. 20-21; FL Syr., 2:2, p. 510.
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Logos." 17 Itis wisdom and knowledge impressed in him by the Very Wisdom of

God; and if man has it within him, he will acknowledge God. 18

Man, then, is constituted to be able to know God and conceive even His

own eternity, having his mind set towards God in a free contemplation and purity

sufficient to reflect God. 1® Therefore, virtue is not far from man nor external to

him, but it is within himself and easy if he only is willing. 20 When man's spiritual

faculty is in a natural state, virtue is performed; and it is in a natural state when it

remains as it was when it came into existence. 21

Creating man in His image, God willed him to abide in incorruption. 22

Knowing how the will of man could sway to either side, He secured grace by a

17

18

19

20

21

De Inc., 3:3; p.37. R.W. Thomson transiates this verse, "a share in the power
of his own Word;" cf. his Athanasius' Contra Gentes and De Incarnatione,
Oxford, The Clarendon Press, 1971, p. 14.

Con. Ar., I1.79, p. 391. For further research, refer to D. Cairns, The Image of
God in Man, London, SCM Press, 1953; L. Thunberg, "The Human Person
as Image of God" in, Christian Spirituality: Origins to the Twelfth Century,
edited by B. McGinn and J. Meyendorff in collaboration with J. Leclerq, New
York, Crossroad, 1985, pp. 291-312.

Con. Gen., 2:2,4, p. 5.
Vit, Ant., 20, p. 201,
Ibid., 20, 23, pp. 201-202.

De Inc., 4:4, p. 38. Athanasius in Con. Gen., 5:2, p. 6, quotes Wisdom
2:23,24, "God made man for incorruption, and as an image of His own
eternity; but by the envy of the devil death came into the world.” It is worth
mentioning that this verse is quoted in the "Prayer of Reconciliation" of the
Coptic Liturgy.
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law and by the garden where He placed them. 23 By violating the
commandment of God, man separated himself from God and fell under the law
of corruption and of death. Then, "when Adam had transgressed”, says
Athanasius, "his sin reached unto all men,” and with sin all deadly
consequences. 24 All men have sinned in Adam; his transgression is theirs. 25
Having rejected the contempiation of God and devised evil for themselves, they
no longer remained as they were made but were being corrupted according to
their devices. 26 Returning back from apprehending God's providence and other

better things, men began to seek the lusts of the body. 27

Incarnation and Salvation

The result of the Fall may be summarized in two main points: firstly,
corruption and death; secondly, the obscuring of the image of God through
which man can know Him. 28 These two results constituted two reasons for the
Incarnation. The first one is the need of sanctification and liberation from sin,

and the second is restoration of the knowledge of God and recreation of His

23 Cf De Inc., 4:4, p. 38.

24 Con. Ar., .51, p. 336; cf. Gross, Divinisation, p. 205.
25 De inc., 3,4, pp. 37-38.

26 Delinc., 4:4,5, p. 38.

27 FL Syr., 2:2, p. 510; Con. Gen., 8:1, pp. 7-8.

28 De Inc., 5, pp. 38-39. The divine image, for Athanasius, is not destroyed but
blemished; De inc., 12,20; Con. Gen., 13,18,30,34,35; G. Voisin, "La
Doctrine Christologique de Saint Athanase,” in Rewue d' Histoire
Ecclésiastique, (1900), pp. 238-239.
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image in man, 29 Athanasius sums up the two purposes as follows: "There were
two things which the Savior did for us by becoming man. He banished death
from us and made us anew; and, invisible and imperceptible as in Himself He is,

He became visible through His works."” 30

If one asks why God the Word did not appear by means of other nobler
parts of creation, Athanasius answers that man alone had fallen into sin and
needed sanctification. 37 Therefore, the Lord assumed a body, "sharing the
same nature with all, for it was a human body, though by an unparalleled miracle
it was formed of a virgin only; yet being mortal, it was to die, conformably to its
peers.” 32 The affections of the flesh are ascribed to Him; "such namely as to be
condemned, to be scourged, to thirst, and the cross, and the death, and the
other infirmities of the body.” "For this cause," adds Athanasius, "such affections
are ascribed not to another but to the Lord; that the grace {of sanctification) also

may be from Him," 33

29 De inc., 5, pp. 38-39; N.C. Tsirpanlis, "Aspects of Athanasian Soteriology,”
p. 65.

30 De Inc., 16; p. 45; Tsirpanlis, op. cit., pp. 65-66.
31 De Inc., 43, pp. 59-60, pp. 59-60.

32 De Inc., 20:4, p. 47.

33 Con. Ar., 11.32, p. 411. It is debated that Athanasius was not the author of
Con. Ar., Ill; but the claim can hardly be considered as established. Cf. C.
Kannengeisser, Athanase d'Alexandrie, éveque et écnivain: Une lecture des
traités Contre les Ariens, Paris, Beauchesne, 1983; R.P.C. Hanson, The
Search for the Christian Doctrine of God: The Arian Controversy 318-81,
Edinburgh, T. & T. Clark. 1988, pp.491-437; A. Pettersen, Athanasius and
the Human Body, pp. 47-48.
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Incarnation is shown by Athanasius to be redemptive act to sanctify fallen
mankind. He asserts that neither men nor angeis could sanctify and recreate
God's image, for men are merely made after this image, whereas angels are not
even the images of God. "Whence the Word of God came in His own person,

that, as He is the Image of the Father, He might be able to create man after the

L

image." 34 He came to His creation to become for them “"the Door, the
Shepherd, the Way, the King, and the Governor of all.” 35 He is "our
sanctification and redemption (I Cor. 1:30);" for "in Him we live and move and
have our being (Acts 17:28)." 36 The Word of God became flesh, so that the
flesh might be sanctified by Him. 37 The idea of the efficacy of Christ for
sanctification is always present in Athanasius' mind. Sanctification is the victory
of the Savior's work, "Who condemns sin in the flesh, that the ordinance of the

law might be fuifilled in us who walk not after the flesh but after the Spirit.” (Rom.
8:3,4) 38

The goal, then, of the Incarnation is to save man from corruption and
death, and grant him a holy and immortal life; thus, sin must necessarily be

removed. 39 To destroy death which "could not, from its very nature, appear

34 Delnc., 13, p. 43.
35 Con. Gen., 47:1, p. 29.

36 Jliud, 5, pp. 89-90.

37 FL Syr., 14:4, p. 543. This Letter summs up the manifold aspects of Christ's
sanctification; cf. also FL Syr., 1:1, p. 506; 2:3, 5, pp. 510, 511.

38 Vit. Ant., 7, Wahba, The Doctrine of Sanctification, pp. 57-58.

38 De Inc., 10, pp. 41-42.
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save in the body," 40 the Word assumed our flesh, a true flesh, 41 “for we should
have had nothing common with what was foreign” to us. 42 "Thus, taking from
our bodies one of like nature, because all were under penalty of the corruption of

death, He gave it over to death instead of all, and offered it to the Father." 43

Athanasius states that the need of man for salvation and sanctification
"preceded His being made man," apart from which the Lord had not put on flesh.
44 "His becoming man would not have taken place, had not the need of man
become a cause.” 45 He explains by a parable that the Lord's assuming a
human body was His plan before He created man or the world; "as a wise
architect, proposing to build a house, consults also about repairing it, should it at
any time become dilapidated after building." 46 God is the wise Architect, whe
foreseeing that man might collapse, willed his restoration. "The will and the

purpose were made ready before the world, but have taken effect when the need

40  De Inc., 44:6, p. 60.
41 Cf. Infra, ch. IV.1.

42 Con. Ar., .70, p. 387.
43 De Inc., 8:4, p. 40.

44 Con. Ar., 11,54, p. 377, where Athanasius guotes John 6:38-40; 12:46; 18:37;
| John 3:8.

45 Con. Ar., I1.56, p. 379. For further study see M. Scott, Athanasius on the
Atonement, Stafford, J.&C. Mort, 1914; H.E.W. Tumer, The Patristic Doctrine
of Redemption: A Study of the development of Doctrine during the First Five
Centuries, London, A.R. Mowbray, 1952.

46 Con. Ar., .77, p. 390.
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required." 47 The Bishop of Alexandria clarifies the relation of the incarnation to
salvation saying, "Since it was not pcssible for Him to die, as He was immortal,

He took to Himself a body such as could die ... on behalf of all.” 48

For Athanasius, it is not only Incamation and Crucifixion that were needed
to sanctify man's life, but the whole life of the Lord who assumed the properties
and infirmities of man and ali that pertains to the flesh. 48 Quoting John 17:18-9,
he teaches that the Lord "sanctifies Himself, that we may be sanctified in the
truth." 30 The descent of the Holy Spirit on Him in the Jordan after Baptism "was
a descent upon us, because of His bearing our body." This took place "for our
sanctification, that we might share His anointing," so that "sanctification coming
to the Lord as man, may come to all men from Him." 31 Then through His
resurrection, He "delivered our race from the bondage of corruption,” 52 and by

His ascension as man, He carried to heaven all mankind in the flesh which He

47 Ipid.
48  De Inc., 20:6, p. 47.
48 Con. Ar., l1.33, pp. 411-412.

50 Con. Ar., 1.46, p. 333; where he adds, "He who sanctifies Himself is Lord of
sanctification.”

31 Con. Ar., 1.47, pp. 333-334; df. ibid., 1.46-50, pp. 333-336; 111.38; Ep. Serap.
H.S., 1.4,6; II.5 in Shepland, pp. 68-70, 72-76, 158-160. See also T.C.
Campbell, "The Doctrine of the Holy Spirit in the Theology of Athanasius,” in
Scottish Journal of Theology, 27 (1974), pp. 408-440; G. Dragas, "Holy Spirit
and Tradition: The Writings of St. Athanasius,” in Sobornost, 1 (1879), pp.
51-72.

32 Ad Cons., 33, p. 252; cf. De Inc., 8:4, p. 40; FL Syr., 11:14, pp. 537-538.
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hore, consecrating for them the way of glory. 53 At the second coming of the
Lord, the same body will rise to join the soul. 3% The body of the faithful will be
similar to that of the glorious Lord, for "instead of mortal it becomes immortal;
and, though an animal body, it becomes spiritual, and though made from earth it

enters the heavenly gates." 55

Deification and Adoption

Sanctification is achieved by receiving the divine nature, so that man "might
partake ... the life and grace which is from Him.” 56 To sanctify and to deify is
one process. "The Word became fiesh that He might hallow and deify men." 57
He assumed a created and human body, "that having renewed it as its Framer,

He might deify it in Himself, and thus might introduce us all into the kingdom of

33 FL Syr., 45, p. 553; Ad Adelphium, 5, p. 576. Athanasius asserts that the
Lord ascended with His same body which was crucified and raised from the
dead; Con. Ar., 1.44,45, pp. 32,33; He is not divided from the flesh which He
took; /bid., 1.43.

S4 Vit Ant.,, 91, p. 220.
S5 Ad Epictetum, 9, p. 572; Gross, Divinisation, pp. 212-217.
56 Con. Ar., 11.76, p. 389.

57 Con. Ar., 1139, p. 415. For Athanasius, deification of the Christian is not an
element more or less secondary and casual but the main characteristic of his
conception of sanctification. It is an important contribution to theology; cf.
G.L. Prestige, God in Patristic Thought, London, Toronto, William
Heinemann, 1936, pp. 73-74; D. Unger, "A Special Aspect of Athanasian
Soteriology," in Franciscan Studies, 6 (1946) pt. 1, p. 42; Wahba, The
Doctrine of Sanctification, pp. 128-129.
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heaven after His likeness.” 58 Athanasius emphasizes that deification of man is
the very purpose of the Incarnation of the Lord. "He has become man that He
might deify us in Himself.” 5° Then he adds, "He has been born of a woman,
and begotten of a Virgin, in order to transfer to Himself our erring generation,

and that we may become henceforth a holy race, and “partakers of the Divine

nature', as blessed Peter wrote (Il Peter 1:4)." 60

To secure the doctrine of deification as the important way for his people to
live a sanctified life, the Alexandrian Pastor resisted Arianism vigorously, and
insisted that the Lord could not grant man deification and incorruptibility unless
He Himself is divine and incorruptible. 61 He defended all his life the absolute
divinity of the Savior as the base of man's deification. He writes, "If the Son

were a creature, man had remained mortal as before, not being joined to God:

38 Con. Ar., 11. 76, p. 389.

59 Ad. Adelphium, 4, p. 576; De. Inc., 54:3, p. 65; Tsirpanlis, "Aspects of
Athanasian Soteriology,” pp. 70-71; Unger, "A Special Aspect of Athanasian
Soteriology,” pt. 1, p. 43.

60 Ad Adelphium, 4, p. 576; cf. also Con. Ar., 1.16; 11.40; Vit Ant., 74. The
authorship and date of || Peter had been debated; cf. Eusebius, H.E., l1l.1-4;
but the Epistle is included in the Canon of the Bible. It is mentioned by
Origen indisputably in his De Principiis, IV. 4:4. The real canonical stamp of
approval comes when Athanasius cites |l Peter in his Festal Letter 39 of 367
A.D., as one of "the divinely inspired Scriptures;" see E.M.B. Green, 2 Peter
Reconsidered, London, Tyndale Press, 1961; J.N.D. Kelly, A Commentary
on the Epistle of Peter and of Jude, New York, Harper & Row, 1969; A.L.
Kolp, "Partakers of the Divine Nature: The Use of Il Peter 1:4 by
Athanasius,” in Studia Patristica, vol. 17, (1982}, pt. 3, pp. 1018-1023,

81 Con. Ar., 11.70, pp. 386-387; Vit.Ant, 73; FI Syr., 11:14.
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for a creature had not joined creatures to God, as seeking itself one to join it." 62
For the same reason, Athanasius defended the divinity of the Holy Spirit in whom

all creatures are sanctified and deified. 63

In addition, deification is identified with adoption. When the Christians are
deified by the Lord, the natural Son of God, they become adopted sons. 64
"Because of our relationship to His body, we too have become God's temple,
and in consequence are made God's sons.” 82 Alongside that, adopted sonship
is understood in terms of recapitulation; the Lord became "beginning and
foundation of our new creation and renewal." 8 "As He is a foundation," says
Athanasius, "and we stones built upon Him, so He is a Vine and we knit to Him
as branches.” Therefore, "taking on Him what is ours (our body), we, as
incorporated and compacted and bound together in Him through the likeness of

the flesh, may attain unto a perfect man, and abide immortal and incorruptible.”
67

62 Con. Ar., 11.69, p. 386; cf. De Decr., 10, p. 156; Gross, Divinisation, pp. 201-
202.

83 Ep. Serap. H.S., 1.23; Con. Ar., 111.24,25, pp. 406, 407.

64 Con. Ar., 11.72, p. 327; 1119, p. 404; Unger, op. cit., pt. |, p.46; Tsirpanlis,
op. cit., p. 73.

65 Con. Ar., 1.43, p. 331.
66 Con. Ar., 11.73, p. 388.

87 Con. Ar., 11.74, pp. 388-389; cf. also Unger, op. cit., pt. Il, pp. 171-175.
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Nevertheless, deification and sonship are "not according to the Essence of
Godhead; for this surely is impossible; but according to His manhood.” 68 The
believers become sons of God, not as the One Son in nature and truth but
according to His grace. By receiving the Spirt, they do not lose their own proper
substance, as the Lord when made man was no less God. 89 Therefore, if they
have heen called gods, they are not so by nature but by participation in the Son.
70 Athanasius' teaching of man’s share in the divine nature did not signify a
strict parallel with God's share in human nature, but rather the change in man
achieved through his relationship with the divine humanity of the Lord. 71
However, it is not fictitious, nor by mere knowledge, but based upon the physical
unity of the divine with the human in the Lord, and the participation of the

believer in the Lord's body. 72

The Part of Man

68 Con. Ar., 11.74, p. 288,
69 Con. Ar., I11.19, p. 304; De Decr., 14, pp. 158-159.
70 Ad Serap. H.S., 11.4, edited by Shapland, p. 157.

71 Con. Ar., 1. 42-43, pp. 330-331; C.R. Strange, "Athanasius on Divinization”,
in Studia Patristica, 16, (1985), pt. 2, pp. 342-346; Wahba, The Doctrine of
Sanctification, pp. 129-130.

72 |nfact, it is one of the objectives of the Incarnation to bring man back to the
knowledge of God, but it is a secondary objective; De Inc., 20; Voisin, "La
Doctrine Christologique de Saint Athanase,” p. 239; J-B. Berchem, "Le
Christ Sanctificateur d'aprés Saint Athanase,” in Angelecum, 5 (1938), p.
537.
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Sanctification of man could not be automatic or magical; it required free
human response to God's grace. Athanasius unswervingly emphasizes the
presence and importance of free will in man who is "able, as on the one hand to
incline to what is good, so on the other to reject it." 73 Man has the choice
between faith and corporeal pleasures. 74 He is called by God to receive the gift
of sanctification, but God's grace should not be ignored. God expects the
believers to obey Him fervently, running in order to reach Him. 75 Although
holiness is the gift of God, all people are exhorted to “cleanse themselves from
all filthiness of the flesh and spirit, perfecting holiness in the fear of God (Il Cor.
7:1)." 76 Man is required to offer to the Lord "every virtue, and that holiness
which is in Him;" 77 for "not in vain should we receive the grace” 78, Athanasius
advises, "Neglect not the gift that is in thee? (I Tim. 4:14)." 7® At the same time,
he recognizes that man's will is weak and his strength is poor, but the Christian

must put the things of the Savior above the desires of his body. &0

73 Con Gen., 4:3, p. 5; cf. De Inc., 3:4, pp. 37-38; Turner, The Patristic Doctrine
of Redemption, p. 72.

74 Fl Syr., 20:2, p. 549; cf. 19:7, p. 547.

75 FL Syr., 3:2,3, pp. 513-514; 6:4,5, pp. 520-521: 11:12, p. 537, FL Cop., 28.
76 FL Syr., 40, p. 552.

77 FL Syr., 5:4, p. 518.

78 FL Syr., 6:4, p. 520.

79 Ad Dracontium, 4, p. 559.

80 FL Syr., 10:4, pp. 528-529.
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In fact, according to Athanasius, only Chrstians may be deified and
sanctified, therefore pure faith and knowledge are needed in the process of
sanctification; and the righteous person, fed by them, always has a holy life 81,
Receiving baptism, and the unction of the Holy Spirit are essential for the
Christian. The baptism of the Lord took place for man's sanctification "because
of His bearing our body.” 82 Baptismal holiness, however, can be lost. In order
to preserve it, the believer must achieve a strong relation with Christ and imitate

the virtue and perfection of His life and pattern, 83

The personal work of man, who has to keep the faith and stretch towards
God by thoughts and acts, occupies an important place in Athanasius’
conception of sanctification. The state of the Christian is a continuous fight
against sin, fortified by God's grace. Man cannot get rid of sin unless he is
exercising piety and following the Lord faithfully; for through His grace, sin and
corruption will run away from his life, and he shali be found sanctified in spirit,
soui and body. 84 The Christian should be diligent and "bumning like a flame,” so
that, by an ardent spirit, "he destroys carnal sin.” 8 His part is that he must be
constantly thirsty for Christs grace and ardently desiring Him., 8 The

Alexandrian Saint stresses some activities as elements of spiritual struggle. He

81 FL Syr, 7:1,8, pp. 523,526; Vit. Ant., 9,55, pp. 198, 210-211; FL Cop., 24,29.
82 De Inc., 30:4-6, p. 52; Con. Ar., 1.34,47, pp. 326, 333-334; 11.41, p. 370.

83 Con. Ar., 11.18-22,25, pp. 403-406, 407.

84 FIL Cop., 25; Wahba, The Doctrine of Sanctification, p. 148.

8 FL Syr., 3:3,4, pp. 513-514,

86 FL Syr., 5:1; 7, p. 517:1,10, pp. 523, 527.
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advises his people to be fervent in the Spirit in fasting and prayer. 87 Watching
and vigil were usua! in the Church of Athanasius as preparatory to the
Communion on the morrow. 88 Repentance is the duty of the believer 8% and

Communion is the climax of worship. 90

The Holy Scripture is also an important element in sanctification; it is
sufficient to instruct man perfectly. @1 Athanasius recognizes the Old Testament
as well as the New. The Lord came to fulfill, not to abolish, the law and
commandments; and sacrifices are to be camied on in a pure and spiritual
manner. 92 The Psalms have a particular importance. 93 In his 39th Paschal

Letter of 367 A.D., Athanasius enumerates all the books of the Old and New

87 FL Syr., 19:8, pp. 547-548, 5:4, p. 518. Fasting, for Athanasius, is a means
of purification; FL Syr, 3:5, p. 514-515, and the fast of forty days with
watching, mortification, humility and remembering the poor are a particular
preparation for Easter; FL Syr., 6:12, p. 523; 3:6, p. 515; FL Cop., 25,26.

88 Ad Cons., 25, pp. 247-248; Fuga, 24, pp. 263-264. |t is worth mentioning
that Psalm 136 used as a congregational hymn is included in the Coptic
Hymnology of Midnight until present.

89 FL Syr., 3:4, p. 514; 5:5, p. 519; 79, p. 526; 10:11, p. 531; 11:3, p. 533.

S0 For the role of Communion in sanctification cf. FL Syr., 1:5,7, p. 508; 4:3, p.
516; 5:1, p. $17; 7:2-6, pp. 524-525; 11:14, pp. 537-538; 28, pp. 550; 40, p.
552; 42, p. 552; FL Cop., 42; M. Scott, Athanasius on the Atonement, pp.
67-68; Wahba, The Doctrine of Sanctification, pp. 116-121.

91 Ad Ep. Aeg., 4, pp. 224-225; De Syn., 6, p. 453; FL Cop, 39; Vit. Ant., 16.
92 FL Syr., 14:4, p. 543; 19:4, p. 546.

93 He writes to Marcellinus that the Book of Psalms is a garden which, besides
its special fruit, grows also some of those of all the rest of Scriptures; The
Letter of Saint Athanasius to Marcellinus on the Interpretation of the Psalms,
translated and edited by St. Vladimir Seminary, pp. 97-98.
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Testament and declares them to be the only canonical ones accepted by the
Church. 94 The Letter meant to condemn the attempt of the heretics, most
probably Gnostics and Manichees, to introduce apocryphal works as inspired

scriptures. 95 The Holy Scripture is for Christian guidance, nourishment and

sanctification. 96

The Bible, for Athanasius, must be understood and interpreted according to
the tradition of the Church; "for as each of the saints has received, that they
impart without alteration for the confirmation of the doctrine.” 97 His main
purpose is to substantiate "the very tradition, teaching and faith of the Catholic
Church from the beginning, which the Lord gave, the Apostle's preached, and
the Fathers kept" 98 He writes that he himself imparts of what he has learned
from “inspired teachers” who have also become martyrs for the faith. 99 The

Ecumenical Council of Nicaea is authoritative and its Creed is final, although its

9 FI Syr., 39, pp. 551-552; FL Cop. 39; A. Rabertscn, LNPF, ser. 2, vol. 4,
prologue, pp. Ixxiii, Ixxiv; J.Quasten, Patrology, vol. 1ll, p. 54. Wahba, The
Doctrine of Sanctification, pp. 36-37. The Deutero-canonical books of the
Old Testament, included not in the Hebrew text but in the Septuagint, are
excluded here from the Canon of Athanasius, but classed, together with the
Didache and the Shepherd of Hermas, as a secondary rank serving only for
instructing the catechumens; FL Syr., 39:7.

85 FL Syr., 39:1,2, p. 551.
86 FL Syr., 2:5-7, pp. 511-512; 39, pp. 551-552; FL Cop., 39.
97 FL Syr., 2.7, p. 512.

98 Ep. Serap. H.S., 1.28; edited by Shapland, pp. 133 134.

89 De Inc., 56:2, p. 66.

120



authority is secondary to that of Scripture and its scriptural character is its

- justification. 100

Athanasius' approach to sanctification has been developed according to
different events and changing circumstances. In his first Pastoral Letter for the
year 328 A.D., he blows "the priestly trumpets” of sanctification which call to
virginity as well as to "conjugal harmony," 707 and exhorts his people to "sanctify
a fast" and separate themselves from evil. 192 He adds, "Let us remember the
poor, and not forget kindness to strangers; above all let us love God with all our
soul.” 193 |n his following Letters, he advises that the Christian must thirst for
5od's grace and keep the commandments of the Gospel according to the
traditions of the Church. 194 The Arian controversy, though in existence, has not
raged yet, therefore Arianism is expressed in cryptic terms when he exclaims,
"What communion has righteousness with iniquity and the heretics with the
saints?." 105 After the Council of Tyre in 335 A.D., he speaks openly about
Arius' failure to recognize the divine saving work of Christ. The Letter for the
year 338 A.D. confirms the "chastity of everyone,” and asserts that unless Christ

is Divine, he cannot sanctify man's life. 106 The following Letter proclaims that

100 Ad Ep. Aeg., 5, p. 225; De Syn., 6, p. 453.

101 FL Syr., 1:3, p. 507.

102 bjd., 1:4, pp. 507-508.

103 /pid., 1:7, pp. 508-509.

104 [bid., 2:2-7, pp. 510-512; 3:2,3, pp. 513-514, 5;1, p. 517, 65, p. 521.
105 jbid., 7:4, pp. 524-525.

108 bid., 10:4,9, pp. 528-529, 531.
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pure faith and godliness are allied to each other. 107 The Letters written during
Athanasius’ exiles and tribulations with the Arians show the importance of pain
for sanctification; 108 while those written during the period called the golden
decade of his life (346-356 A.D.), reflect public rejoicing. A wave of spirtuai
enthusiasm passed over the whole community. 109 Finally, the Letters for the
last period of his life, which was almost quiet, represent the quiescence and
dying out of Arianism. So, they reflect the feelings of the old. Bishop who spent
his life struggling for faith, He advises his faithful people to cling to the true faith
and tradition of the Church, to persevere in prayer and spiritual activities, and to

remember the poor, so that they may hear, "Enter into the joy of thy Lord (Matt.
25:21)." 110

Summary and Remarks

Athanasius teaches that all things are made out of nothing by God's grace
and will, and thus admit of ceasing to be, if it so pleases Him who made them.
Although man also shared in this natural instability of the world, he had the
privilege of being created in the image of God. Consequently virtue is within
man; and easy if he only is willing to keep his spiritual faculty as it came into

existence. Yet, by his fall, man separated himself from God; and fell into lusts

107 bid., 11:9, p. 536.

108 jpid., 11:9-12, pp. 536-537; 13:2-6, pp. 539-541; 14:3, pp. 542-543; FL Cop.,
29,

108 FL Syr., 19:8, pp. 547-548; FL Cop., 24-26.

110 FL Syr.,45, p. 553; cf. ibid.,44, pp. 553; FL Cop., 36,38,41-43.
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for himself and his senses. However, for man's salvation, Christ is presented as
the main source of sanctification; His Incamation is the redemptive act to sanctify
humanity, so that as corruption was ingrained in man’s nature, life should cleave
to it 17 In fact, the whole life of the Lord is important for man's sanctification:
His baptism and receiving the Holy Spirit, His crucifixion, His resurrection, and
His ascension. On His second-coming, man's body will rise and be glorified with
Him in heaven forever. Although offered freely to all, the grace of sanctification
must be appropriated through ascetic effort. Man should be diligent in prayer,
fasting, repentance and communion. Finally sanctification is not merely of the
soul but of the whole man, of the body and soul alike; and its call is for all

people, both married and unmarried. 112

111 De Inc., 44:4, p. 60.

12 £ Syr., 1:3, p. 507.
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Chapter IV

SANCTIFICATION IN RELATION TO MARRIAGE

IN ATHANASIUS: A SURVEY

Having outlined some elements of the doctrine of sanctification in
Athanasius, we will now survey the same doctrine in relation to marriage. An
emphasis on his attitude to matter and the human body will throw some light on
the subject. His viewpoint on marriage, sexuzlity and procreation will be
discussed, in order to show to what extent marriage is honored and sanctified.

Then marriage in relation to virginity, and, lastly, the eschatological aspect of

marriage will be examined.
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IV.1 Matter and the Human Body

Evidently, the view of marriage depends upon the view of matter and the
human body. The ascetic tendencies which prevailed in Athanasius' time and
carried different attitudes of the body influenced the view of marriage. Now,
what is Athanasius' outlook on matter and the material body; and how does he

consider the body of Christ and its relation to the body of the human race?

Matter

Athanasius, as mentioned before, asserts that God, as the Source of
goodness, made all things good and pure. He proclaims that it is irreligious to
suppose that he disdained, as if it was a humble task, to form the creation
Himself. 1t is He who made ail things small and great. 1 Creation was wrought
by the absolute hand of God 2 without any need of a mediator, as the Arians
argue. 3 1t was a kind of condescension. He condescended to created things

originate, that it might be possible for them to come to be. For they could not

1 Cf. De Dec., 7,9, pp. 154-156, where there are some Biblical quotations.

2 God's hand, for Athanatius, is His own Word and Wisdom: cf. De Dec.,
7,9,17, pp. 154-156, 160-161.

3 The Arians say that the Son of God is created to be as an underworker and
assistant for creating the world. Athanasius answers that if a mediator
became necessary so that the things created come to be, then there must
have been some medium before him for his creation; and that the mediator
himself again being a creature, it follows that he too needed another
mediator for his own constitution, so that we shall never come to an end.
Thus a mediator, being ever required, never will the creation be constituted:;
ct. De Dec., 8, p. 155; Con. Ar., 11.26, p. 362.
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have endured His nature which was untempered splendor nature ... unless

condescending by the Father's love for man. 4

All existing matter, then, is the direct result of the fashioning hand of God
who cannot create anything that is evil. The dualistic theory of creation claimed
by Gnostics and Manichees is rejected. They "imagine another god besides the
true One, the Father of our Lord Jesus Christ, and that he is the unmade
producer of evil and the head of wickedness, who is also artificer of creation.”
This must appear paradoxical and impossible, for "evil does not come from
good, nor is it in.__ or the result of, good, since in that case it would not be good,
being mixed in its nature or a cause of evil." ® Evil, for Athanasius, has no
independent and substantive existence, for good is, while evil is not. 8 Probably,
Athanasius' idea of evil is similar to that of Plotinus, but not the same. The
Plotinian evil is not the simple privation of Athanasius’' teaching. Evil, for

Plotinus, but not for Athanasius, is necessary and inevitable. 7

Believing in creatio ex nihilo, Athanasius emphasizes that the presence of
God in nature is necessary, not only for coming into being but also for the future

maintaining in being. Creation could again cease to exist if it pleased its creator.

4 Con. Ar., 11.64, p. 383. "Condescended” in the Greek text is: cuvkataBepnke
= descended, moved down; PG 26.284.

5 Con. Gen., 6, p.7.
6 Con. Gen., 4, pp. 5-6; supra, ch. Il
7 Cf. Piotinus, Enneads, 1.8.5,7: A. Pettersen, Athanasius and the Human

Body, p. 96-97.
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8 Then, seeing all created nature to be subject to dissolution, God did not leave
it to run the risk of once more dropping out of existence. He guided and settled
the whole creation by His own Word, “for through Him and in Him all things
consist, things visible and things invisible. (Col. 1:17)" ® God quickens and
sustains all things everywhere, to make up one concordant harmony. 1 Even
though creation be a thing made, it is not absurd that God should be in it; for He
is in the whole universe, and the whole is illuminated and moved by Him. By His
own power He is united with each and all, and orders all things without limit. 11 It
is not unworthy of God to exercise His providence, even down to things so small
as a hair of the head, a sparrow, or the grass of the field, as it was not unworthy
for Him to make them. 12 Because of His providence for man, "He, always as
now, speaks to the sun and it rises, and commands the clouds and it rains upon
one place; and where it does not rain it is dried up, and He bids the earth yield

her fruit."13

& Con. Gen., 2, pp. 5-6, 26; De Inc., 2-3, pp. 36-38,; Con. Ar., 1.20; 11.24,29,
pp. 361, 363-364.

8  Con. Gen., 41:3, p. 26.
10 Con. Gen., 42, pp. 26-27.

11 De Inc., 42:3-6, p. 59. In different places, Athanasius remarks that although
God is in creation, He does not partake of its nature in the least degree;
ibid., 43:6, p. 60. He is self-existent, enclosing all things and enclosed by
none; De Dec., 11, p. 157.

12 Cf Con. Ar., .25, p. 362, where he quotes Matt. 10:29; 6:25-29; cf. also
Fuga, 9, p. 258.

13 De Dec., 7, p. 154.
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Accordingly, God, the Maker of matter, deals with it directly. "He speaks
face to face with Moses, himself a man, and descends upon Mount Sinai." 14
The Lord Jesus Christ went upon the sea and walked as on dry land; and at the
wedding of Cana, He transformed the substance of water into wine (John
2:1-11). 15 Above all, bread and wine, although material, are considered worthy
to be introduced as the Lord's body and blood. The Savior says, "Take, eat and
drink; this is My body and My blood'." (Matt. 26:26) 1® The bread and wine are
shown as a spiritual food; and whoever partakes of them may have the life of
sanctification. 17 It is remarkable that the "six holy and great days” of the Holy
Week are interpreted by Athanasius as the symbol of the creation of the world
18 Matter, then, is not only sanctified but it is possible for it to be used by God

as means of granting the grace of sanctification.

rhe Human Body

14 bid.

15 De Inc., 18:6, p. 46. Athanasius uses this event as a proof of the divinity of
the Lord. He exclaims, "Who, seeing the substance of water changed and
transformed into wine, fails to perceive that He who did this is Lord and

Creator of the substance of all waters?"

16 FL Syr., 4:4, p. 517.

17 Athanasius describes the Lord's Supper as the nourishment of life, the

heavenly food which nourishes the souls; cf. FL Syr., 1:5,7; 5:1,5; 7:2-6.
18 FL Syr., 1:10, p. 509.
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The human body, consequently, is sanctified as created by the good
God19, It is blessed by His hand when He from the beginning made humans
"male and female.” (Matt. 19:4) 20 Athanasius believes that not only Adam and
Eve but also all generations are created directly by God through procreation, 21
The body is divinely founded as united with the soul in a unity called man,

created in the image of God, in order to be able to abide for ever in holiness. 22

Thus, man’s body is open to being introduced into the full presence of God.
23 By communion with God, the rational element, which is His image, ought to
catch the ideal harmony and impose it upon the bodily members; and when it
gets rid of sin, it "retains only the likeness of the Image in its purity.” 24 Man has
inside him an ever abiding nexus between him and God, for his body is called to
be a temple of God, indwelled and sanctified by Him. (I Cor. 3:16; 1l Cor. 6:16) 25
This is the "very thing the Savior declared and confirmed when He said, ‘The

kingdom of God is within you.' {Luke 17:12) 26

19 Con. Gen., 6, pp. 6-7.

20 Con. Ar., 1145, p. 373.

21 De Dec., 8; infra, ch. IV. 4, pp. 155-156.

22 Delinc., 3:3, p. 37.

23 Con. Gen., 2, pp. 4-5; De Inc., 3, pp. 37-38.

24 Con. Gen., 34:3, p. 22; cf. also W.C. de Pauly, "The Idea of Man in
Athanasius,” in Theology, XIlI (1926), p. 333

25 Con. Ar., 1.16, p. 316,

26 Con. Gen., 30:1, p. 20.
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Although the human body is mortal, its actions wili be examined in the last
day; "For ... we must all stand before the judgment-seat of Christ, that each one
may receive according as he hath done ir the body, whether it be good or bad (li
Cor. 5:10)." 27 The body will die indeed, but it will rise again. The resurrection of
the dead is in reality a resurrection of the flesh. "Like the seeds which are cast
into the earth, we do not perish by dissolution, but sown in the earth, shall rise
again." 22 The saints will have their bodies honored and glorified in heaven:
having put cff the body which is corrupt, they shall receive it incorrupt. 29 It is
important to mention that Enoch did not die but was taken by God in body (Gen.
5:24); and Paul was caught up "whether in the body | do not know, or whether

out of the body | do not know; God knoweth (Il Cor. 12:2)." 30

Athanasius believes that the life and death of the body depend upon the
divine sentence; and that without God's permitting, neither a hair of man's head
can become white or black, nor a sparrow ever fall into the snare (Matt. 5:36;

10:29). 31 As the Creator of times, God allotted a time to every man; a time to

27 DeInc., 56.

28 De Inc., 21:2, p. 47. He adds that St. Paul assures the resurrection to all
when he says, "This corruptible must put on incorruption, and this mortal
must put on immortality” (I Cor. 15:35).

29 Vit Ant., 16, p. 200. Athanasius writes that St. Antony asked his disciples to
bury his body and hide it underground, saying that, at the resurrection of the
dead, he will receive it incorruptible from the Savior. He rebuked also the
custom of the Egyptians who keep the bodies in their houses; ibid., 90,91, p.
220.

30 Con. Ar., Il. 47, p. 419 Vit. Ant., 65, p. 213.

31 Fuga, 15, p. 260.
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die and a time to live; as there is a time for spring and for summer, for autumn
and for winter. 32 It is not by chance, “as some of the Gentiles imagine in their
fables.” 33 Defending his flight of 357 A.D., the Bishop of Alexandria mentions
that to give oneself to one's enemies to be murdered is the same thing as to
murder oneself, and to become gquilty of death. As God himself gives life to
man's body joining the soul to it, one must not transgress the Lord's saying,
"What God hast joined, let not man put asunder (Matt. 19:6)." 3¢ According to
Athanasius, the extremely aggressive action of the Arians was that the bodies of
those who were killed by them were not immediately given up for burial but were
cast out to the dogs, until their relatives came secretly and stole them with great

risk to themselves. 35

Now, if the body is so sanctified and honored, what is its relation to evil and
sin? The body, as created by God, is necessarily good; and even when it
becomes the place where sin is actually manifested, it does not become evil in
itself. The original constitution of man is in grace and in the knowledge of God,
but man "abused the name of good"” when he departed from the contemplation

of the things of thought. He used "to the full the several activities of the body,"

32 |bid. 14-16, pp. 259-261, where he quotes Gen. 25:8; Ps. 102:24; Prov.
10:27; Ps. 31:15; | Sam. 2:6; 26:10,11; cf. also 16; Con. Ar., 11.25, p. 362.

33 Ibid., 14, p. 260

34 Ad Cons., 32, p. 251; Fuga, 17, p. 261. He cites in Fuga, 10-11, some
examples of timely flight of Scripture Saints; and in 12-13, the example of the
Lord Himseif.

35 Ad Cons., 27, pp. 248-249; Fuga, 7, p. 261.
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thinking that "pleasure was the very essence of good.” 38 He regarded himself,

holding to things nearer to him which were the body and its senses. 37

Evil, then, does not pertain to the members of the body, but "consists in a
false imagination in the thoughts of men" 38 The part of free will is
acknowledged by Athanasius. The will of man can sway to either side; good or
evil. 3% Thus, evil consists essentially in the choice of moving "the members of
the body ... in an opposite way," 40 The attention, instead of fixing on the good
within, allows itself to be attracted by the outer world. The corrupted will of men,
"moving their hands to the contrary, it made them commit murder, and led away
their hearing to disobedience, and their other members to adultery instead of
lawful procreation.” 41 Commenting on this subject, Athanasius recalls the
principle proclaimed by St. Paul, "All things are lawful, but not all things are
expedient (I Cor. 10:23)." 42 The members of the body, as well as the whole

creation, are good, but they all must move into the appropriate direction.

36 Con. Gen., 2:1-4; 4:1, pp. 4-6.

37 Con. Gen., 3:2, p. 5.

38 Con. Gen., 4:4, p. 6.

3% De Inc., 3:4, pp. 37-38; supra, ch. Il
40 Con. Gen., 4:5, p. 6.

41 Con. Gen., 41, p. 5, 5:1, p. 6; Ibid., 23:5, p. 16; W.C. Pauly, "The ldea of
Man in Athanasius,” p. 334. The issue of procreation will be examined later.

42 Con. Gen., 45, p. 6.
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The faculty of free will is attributed to the soul as mobile by nature. 43
Athanasius writes, "As the strings of the lyre have each its proper rote, ..., in like
manner, the senses being disposed in the body like a lyre, ..., the soul
di~tinguishes and knows what it is doing and what it is acting.” % The human
soul may rightly use this faculty in good, or misuse it in sinking to selfish desires.
45 So the soul is blamed for moving the body as a charioteer moves his chariot.
46 According to Athanasius, sin is possible on the part of the soui as well as of
the body. Although defilement could not be committed except by the body and
its senses, it is considered "a vice and sin of the soul." Accordingly, when the
soul is sincere, it follows that the body will be pure. 47 Hence, the people are

called to keep the feasts "with sincerity of soul and purity of body." 48

The Alexandrian Pastor sums up his view of sanctification in relation to the
body in a passage of singular beauty:
L.et us cleanse our hands. Let us purify the body. Let us keep

our mind from guile; not giving up ourselves to excess and to
lusts, but occupying ourselves entirely with our Lord and with

43 Athanasius asserts that even when the soul turns away from what is good,

she does not lose its mobility, Con. Gen., 4:2, p. 6.
44 Con. Gen., 31:4, p. 20.

45 Con. Gen., 2,3, p. 5.

46 Con. Gen., 5:2, p. 6. Athanasius uses the image of the charioteer in Plato’s

Phaedrus.
47 Con. Gen., 34,6, pp. 5-7.

48 FL Syr., 5:4, p. 518.
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divine doctrines; so that, being all together pure, we may be able

to partake of the Word. 49
The call here is to keep the whole mind from guile. 1t is the mind, not the body,
which is apt to be deceived; and if so, the body is attracted to lusts. The natural
use of the body is acknowledged, but excess is forbidden. Then, there is no
contradiction between the natural life and the commandments of God, for evil
consists in excess which means here to abuse the body against its good nature.
The body in its nature is good, and it will be sanctified if one occupies oneseif
"entirely with the Lord and with divine doctrine.” Consequently the body is called

upon, as well as the soul, to be "partaker of the divine nature." (2 Peter 1:4)

However, if the body is under the direction of its soul, it is not because the
soul is immaterial and thus more divine, but because the soul is created to be
the directive force to its body. The body is that part of the human being's
constitution which forms his substantial instrument of actions. S0 It is distinct
from the soul but it is not denigrated as naturally evil. The idea is that of
instrumentality; the body is the material organ through which the soul performs
it's actions. It is through the body that every person can bear witness to God in
the society around him. Therefore, God did not disdain to go down with Jacob
into Egypt, and for Abraham's sake corrected Abimelek because of Sarah 31.
Athanasius did not rely upon a Platonic conception of the human soul as

preexistent and belonged to the divine and spiritual world and was trapped in the

48 FL Syr., 55, p. 519.
S0 Con. Gen., 31, 32, 38, 43, pp. 20-21, 24, 27.

51 De Inc., 56, p. 66; De Dec., 7, pp. 254-255; the story of Abraham and
Abimelek (Gen. 20) will be referred to later.
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material world by it's unity with the body. 52 In opposition to Hellenistic dualism
in which the soul and body oppose each other, Athanasius believes that
humanity is composed of an immaterial soul and material body, and tne former
acts through the latter. There is no ethical dualism in which the body is evil. For

him, such idea contradicts the doctrine of God as the good Creator. 33

The Lord's Body

The sanctification of the human body and the physical senses have been
looked upon in the light of the Incamation. The relation of the human body to
Christ’ body is the cornerstone of Athanasius' sanctified view of the former. The
belief announced by the Council of Nicaea and defended strongly by him which
confirms that the "true God from the true God ... became incarnate,” implies that

the human body is good; for only such a body could the good and true God

assume,

The material body of the Lord is the foundation of man's sanctification. "His
flesh before all others was saved and liberated, as being the Word's body; and
henceforth we, becoming incorporate with it, are saved after Its pattern.” 54 The

human element incorporated in the Lord became not only sanctified but 2 means

32 What Plato suggests in his Phaedo, 78D-80C is affirmed by Crigen in his De
Principiis, 1.5; 2.8. Plotinus too says that the body is vastly inferior to it's
soul, though not intrinsically evil; cf. supra, ch. Ii; ch. L.6.

53 Con. Gen., 2, pp. 45 De Inc., 2-5, pp. 36-39 cf. aiso A. Pettersen,
Athanasius and the Human Body, pp. 8-24.

54 Con. Ar., I1.61, p. 381.
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of sanctification. Upon the Lord's proceeding from Mary, He straightway is
called "Emmanuel, which is being interpreted God with us (Matt. 1:23)." 55 From
thence, man could have God's grace "united to his body.” 56 The Lord has
adapted the body as an instrument to manifest Himself as the Savior and
Sanctifier. 57 "It was a bodily hand that He stretched out to raise her that was
sick of a fever (Mark 1:31); a human voice that He uttered to raise Lazarus from
the dead (John 11:43); and, stretching out His hands upon the Cross, He
overthrew the prince of the power of the air. (Eph. 2:2)" 58 Athanasius confirms
that it was the Lord's own human body which was raised from the dead and
taken up into heaven. 39 By His bodily ascension, 0 He opened the way for
everybody up to the heavens, "whither the humanity of the Lord, in which He will

judge the quick and the dead, entered as a precursor for us." 1 In that body,

SS  Ad Epictetum, 3, p. 571; Ad Adelphium, 6, pp. 576-577.
56 Con. Ar. 11.68, p. 385.
57 Delnc., 41:7, pp. 58-59; 42:5, p. 59.

S8  Ad Adelphium, 7, p. 577. In ibid., 3, p. 576, he writes, "The woman with an
issue of blood, who believed, and only touched the hem of His garment was
healed, ... while the man blind from birth was healed by the fieshly spitting of
the Word."

59 Con. Ar., 1.41, 45, pp. 330, 332-333.

60 Cf his Letter to Marcellinus, where he says that the Psalter indicates
beforehand the bodily Ascension of the Saviour into heaven saying in Psalm
24, "Lift up your gates, ye princes, and be ye lift up, ye everiasting doors,
and the king of glory shall come in;" cf. the Letter edited by St. Vladimir's
Seminary, p. 101.

81 Ex. Fid, 1, p. 84,
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the Lord became "our guide to the Kingdom of Heaven and to His Father,

saying, "l am the way, and the door, and through Me all must enter.” 62

The human body of the Lord is likened to the temple; and the believers are
advised tc honor "the Lord Who is in the flesh as in the temple," being a source
of sanctification. 6 It is likened also to the sacriiicial robes of Aaron which were
the symbol of mediation between God and man. The mediation of Christ's bodily
sacrifice is described as eternal 2nd universal for the sanctification of the whole
world. 64 Accordingly, the Lord instituted the holy Eucharist to sanctify man.
The Lord took our human body, and, consecrating it, He gives this consecrated
humanity to those from whom He received it, saying, "Take, eat and drink; this is

My Body, and My Blood. (Matt. 26:26-28) 65

Athanasius defends that "the flesh did not diminish the glory of the Lord; far
be the thought: on the contrary, it was glorified by Him." 68 It is not unsuitable for
the Lord to be present in creation, for if we admit the presence of the Lord in the
universe as a whole, there can be nothing absurd or incredible in His manifesting
Himself through a human body. 87 The Lord "was not impaired in receiving a

body,” but both angels and archangels are now worshipping Him, though He

62 Con. Ar. 11.61, p. 381.

83 Ad Adelphiurn, 7, p. 577.

64 Con. Ar., 11.8, pp. 352-353.

85 FL Syr., 4:4, p. 517; M. Scott, Athanasius on the Atonement, pp. 67-68.
66 Ad Adelphium., 4, p. 576.

67 De Inc., 42,43, pp. 59-60.
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became man and was called Jesus. 68 Just as the sun is not defiled by the
contact of its rays with earthly objects, but rather enlightens and purifies them, so
He Who made the sun is not defiled by being made known in a body, but rather
the body is cleansed and quickened by His dwelling. 62 It is by reason of the
bodily conditions that the Lord showed the works of Godhead. Athanasius states
as a rule: "What He endured by means of the body, He magnified as God; and

while he hungered in the flesh, as God He fed the hungry.” 70

A great addition has occurred to the human body itself from the fellowship
and union of the Lord with it; for "instead of mortal it became immortal, ... and
though made of earth, it entered the heavenly gates." 71 He shared nothing in
the defects of the body, but rather sanctified it by His dwelling. 72 Man had not
been delivered from sin unless it had been by nature a human flesh which the
Lord put on. He united what is human by nature to Him who is in the nature of
the Godhead. 73 Before Bethlehem, the Lord worked from above upon man's

conscience; but after Bethlehem, He brought Himself into contact with man's

68 Con. Ar, 1.42, p. 330.
63 De inc., 17:7, p. 45.

70 For example, the Lord inquires where Lazarus is laid humanly, but raises
him divinely. Athanasius follows his advice not to ridicule, "calling Him a
child, and citing His age, His growth, His eating, drinking and suffering, lest
while denying what is proper for the body, one denies utterly also His sojourn
among us;" Ad Maximum, 3, p. 579,

71 Ad Epictitum, 9, p., 574.
72 De Inc., 43:6, p. 60; 17:6,7, p. 45.

73 Con. Ar., 11.70, pp. 386-387.
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senses through His body. 74 The Lord's sojourn in the flesh deified it; for in
receiving a body, He deified that which He put on and gave it graciously to the
race of man. 75 He sanctified His own body that He may sanctify all of us in
Himself. 76 It was fitting that while "through Him" all things came into being at
the beginning, "in Him" all things should be set right. (cf. John 1:3; Eph. 1:10) 77

"Because of our relationship to His body, we too have become God's temple." 78

Therefore, the Bishop of Alexandria endeavored to prove that the human
nature of the Lord is akin to our nature. "The Word of God, Who is incorporeal
by nature, appeared for our sakes in the body and suffered for all." 79
Athanasius quotes repeatedly John 1:14, "The Word was made flesh and dwelt
among us.” 80 "He took unto Himself a body of no different sort from ours", "a

body of our kind;" "one of like nature.” "He has come to our realm and taken up

74 Con. Ar., 11.22,61,74,81, pp. 359, 382, 388, 392; 11I.33,52, pp. 411-421, 422,
W. C. Pauley, "The Idea of Man in Athanasius”, p. 337

7S Delinc., 17, p. 45; Con. Ar., 1.42, pp. 330-331.
76 Con. Ar., 141,45, pp. 330, 332-333.

77 In lliud, 2; p. 88, Athanasius remarks the change of the phrase from "through
Him” to "in Him,” which means "in His body." He comments, "At the
beginning they came into being "through Him;" but afterwards all having
fallen, the Word has been made flesh, and put it on, in order that "in Him" all
should be set right.”

78 Con. Ar., 1.43; cf. Ibid., 1.47, p. 333, where he quotes, "Know ye not that ye
are God's temple, and the Spirit of God dwelleth in you? (I Cor. 3:16)"

79 De Inc., 38:2, p. 56; cf. also ibid., 44:8, p. 61.

8 De Dec., 15; De Dion., 9; Ad Ep Aeg., 9:17; Con. Ar. 1.25,41,45,60,64;
11.1,39,47,53; Ad Epictetum, 8; Ad Adelphium, 2.
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His abode in one body among His peers. 81 For Athanasius, the body of the

Lord is created and human; yet, He Himself is "its framer."” 82 "He fashioned His

body for Himself from a virgin," and enveloped Himself "in a body of earth." 83

Athanasius emphasizes also the concreteness of the Lord's body, as

opposed to Gnostic docetism. He writes, "Surely He took true flesh, though

Valentinus rave.” 84

(Gnostics and Manichees) lie against the truth, erring
conceming the Lord's body, as if He did not take flesh of Mary,
or as if He has not died at all, nor become man, but only
appeared, and was not truly, and seemed to have a body when

He had not, and seemed to have the shape of man as visions in
a dream. 85

It is true that, before Athanasius, Clement and Origen maintained the reality of

Christ's body against Gnosticism. 88 Clement, in particular, explains "the ground

upon which docetism is held by Cassianus, Marcion, and even Vaientinus who

teaches that Christ's body was psychic,” saying that "they blaspheme against the

81

82

B3

85

86

De Inc., 8, p. 40.

Con. Ar., I.70; p. 386. The prophesy of Prov. 9:1, "Wisdom made herself a
house,” is applied to Christ, God's Wisdom, Who built 2 body for His
dwelling; Con. Ar., 11.44, p. 372.

De Inc., 18:5, p. 46; Con. Ar., I.74, p. 389.
Con. Ar, |1.70, p. 387.
Con. Ar, 11.43, p. 371.

Supra, Ch. Il
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will of God and the mystery of creation in speaking evil of birth." 87
Nevertheless, both Clement and Origen are suspected of docetism. Their
tendency to spiritualize the human nature of Christ seems to make its reality
merely relative. Clement quotes with approval Valentinus' idea that Jesus "ate
and drank in a manner peculiar to Himself, and the food did not pass out of his
body;" 88 and Origen believes that the Logos gradually absorbed Jesus' body,

and finally transformed it into spirit, 89

Contrarily, Athanasius defends strongly the reality of Christ's body. He
cites that the Lord "by hunger, thirst and suffering, ... showed that he had taken
our flesh, and was made man.” %0 His body suffered, "being pierced on the tree,
and water and blood flowed from its side.” 91 "Having become man, it was
proper for these things to be predicated of Him as man, tc show Him to have a
hody in truth, and not in seeming aAnfeia xou pn doviacia copc.” 92

Athanasius goes to say that the Lord "when He had taken a body, He should

87 Stromata, 111,102, in H. Chadwick, Alexandrian Spirituality, p. 88.
88 Stromata, 111.59, in ibid.,

8 De Principiis, 11.6,3; Contra Celsum, 1.66, 11.9; cf. O.W. Heick, A History of
Christian Thought, vol. |, p. 122; A. Grillmeier, Christ in Christian Tradition,
2nd edition, London & Oxford, Mowbrays, 1975, vol. |, pp. 133-149.

90 Fuga, 12, p. 259.

91 Ad Epictetum, 10, p. 574.

92 De Inc., 18.1, p. 46; according to the translation of Thomson, op. cit., p. 177,
"to be shown to have a true, not an ureal body.” We prefer the translation of
LNPF, as closer to the literal meaning of the Greek text cited by Thomson
himself, p. 176. '
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exhibit what was proper to it, lest the imaginary theory of Manichaeus should

prevail." 93

Docetism, for Athanasius, is against the doctrine of both salvation from sin
and the resurrection of man's body. "lf the Logos were in the body putatively,
and by putative is meant imaginary, if follows that both the salvation and the
resurrection of man is apparent only, as the most impious Manichaeus held." 94
Docetism is not simply a denial of Christ's body, but a denigration of the flesh
which is seen as the instrument of sanctification. The Manichaean hatred of the
human body, which is the foundation of their docetism, led them to be “in doubt
about meats,” and to "scatter thoughts® of uncleanness and defilement"

concerning the body and, accordingly, marriage and sexuality. 95

It is interesting to know that Athanasius proclaims that Arianism has the
same docetic attitude of Gnosticism and Manichaeism. When the Arians "deny
the Godhead of the Son of God,” they actually "do not acknowledge His coming
in the flesh.” 9 "Their error,” for him, "belongs to Valentinus, Marcion and
Manichaeus, of whom some substituted the idea of appearance for reality, while

the others ... denied the truth that 'the Word was made flesh and dwelt among

93 Ad Maximum, 3, p. 579.
% Ad Epictetum, 7, p. 572.
95 Amun, passim, pp. 556-557: infra, ch. IV.1.

%6 Ad Adelphium, 1, p. 575.
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us' (John. 1:14)." 87 He concludes that the Arians, like the Gnostics and

Manichees, "make light of the flesh.” 98

Finally, Athanasius understands John 1:14, "The Word was made flesh,”
that the Lord became a living person of body and soul. The Lord "assumed on
our behalf living flesh, and has become man.” 92 The flesh here stands for the
whole person: "For to say "The Word became fiesh’ is equivalent to saying "The
Word has become man;' according to what is said in Joel (2:28), 'l will pour forth
of My Spirit upon all flesh;’ for the promise did not extend to the irrational
animals, but is for men, on whose account the Lord is become Man 100, (copa)
and (avOporoc) for Athanasius, may qualify one another; yet, they do not signify
each other. 101 He asserts the existence of Christ's human soul as well as body,
to guarantee salvation and sanctification for the whole man. "The first cause of
the Savior's being made man evavBporancswg” is to renew man who was created
in His image. 192 The Lord assumed a full humanity of a real body and soul;
thus, "the whole man, body and soul alike, has truly obtained salvation in the

Word Himself." 103

97 Ibid., 2, p. 573.

88 |bid, 5, Cf. also Con. Ar., 11.70, p. 386.
99 Ad Epictetum, 8, p. 573,

100 /bid.

101 A, Pettersen, Anthanasius and the Human Body, p. 29; G.D. Dragas, "Saint
Athanasius, two treatises "Contra Apollinareum,” in Abba Salama, 6 (1974),
p. 90.

102 De Inc., 10, pp. 41-42.

103 Ad Epictetum, 7, pp. 572-573.
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However, the question of the integrity of Christ's human nature came into
prominent discussion in several parts of the Christian world, and it was soon to
give rise to the system of Apollinarius. 104 In 362 A.D., the idea of denying
Christ's soul was discussed at the Council of Alexandria as a part of the Arian
Christology, and it was condemned. 105 The Council states in its Synodal Letter
to the People of Antioch, "It was not possible, when the Lord had become man
for us, that His body should be without intellegence, nor was the salvation
effected in the Word Himself a salvation of body only, but of soul also." 106 The

Lord assumed what He intended to save. 107

We conclude that matter in general, and the human body in particular, are
sanctified as created by the one good God. The original constitution of the body
is in purity and holiness. It is neither evil nor a source of evil; for evil comes from
outside, when man directs his free will towards a false idea that the lusts of the

body are the very essence of good. The human body is honored by God who

104 Apollinarius (¢.310-c.390), Bishop of Laodicea, was a close friend of
Athanasius and a vigorous advocate of Orthodoxy against Arianism. His
heresy was condemned at the Council of Alexandria in 362 and the Council
of Constantinople in 381; The Oxford Dictionary of the Christian Church,
1983, p. 72. For further discussion of Athanasius' relation with Apollinarius
and Apollinarianism, see A. Grillmeier, op. cit., pp. 302-342; G.D. Dragas, St.
Athanasius' Contra Apollinarem, introduction by T.F. Torrance, Athens, S. N.
1985 ; id., "Saint Athanasius, two treatises," pp. 84-96.

105 A, Grilmeier, op. cit., p. 327; A. Robertson, in LNPF, p. 481.

106 Ad Ant., 7, p. 485.

107 Similarly, St Gregory Nazianzus writes that what is not assumed is not

healed and what is united to God is saved; Ep. 107 to Cledonius, PG 37,
181-184.
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assumed it and ascribed it to himself as "God's body.” 108 Thus, human body
became a source of sanctification, for through Christ's body, man could have
God's grace "united to his body.” 109 The Lord assumed a real and integral

humanity of both soul and body to achieve salvation for the whole man.

Now, the body is so honored and sanctified; what of the state of marriage?

IV.2 The Honorable Marriage

As mentioned before, Athanasius asserts the Bible's statement that all
creation is made good; (Gen.1:31) 110 and "every creature of God is good, and
nothing is to be refused if it be received with thanksgiving." (I Tim.4:4) 111
Against varieties of abstainers, "whose only pleasure is to gainsay what is said
aright”, he writes, "All things made by God are beautiful and pure, for the Word

of God has made nothing useless or impure." 112

108 Ad Adelphium, p. 575.
109 Con. Ar., 11.68, p. 385.
110 Con. Ar., 1.75, p. 389.
111 Ibid., 11.45. p. 373.

112 Amun, p. 556.
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Male and Female

At the peak of God's creation was man himself, made in God's image and
likeness, as a result of His goodness and love. 113 Mankind, from the beginning,
had not only the ability "to see and know realities,” 114 but also to live with each
other as male and female. This is Athanasius' concept of the story of man's
creation. "The divine Scripture says in the person of God, "Let us make man
after our image and likeness'." (Gen. 1:26) 115 Man is made of two sexes, for
"He who created them, made them male and female." (Matt. 19:4) 118 These
two aspects of human being are inseparable in God's dealing with man. He
brought them together "into His own garden and gave them a law; so that if they
kept the grace and remained good, they might still keep the life in paradise
without sorrow or pain or care.” 117 They were intended to enjoy, in freedom

and purity of soul, the contemplation of God and divine things. 118

Marriage, then, is God's design "from the beginning,” 112 when He formed

man as two different beings; and the difference is sexual. Marriage is also

113 De Inc., 3:3, pp. 37-38.

114 Con. Gen., 2:2, p. 5. Realities in the Greek text (PG 25:5) is Tov oviev =
beings, things that are. The word is translated: reality, by Thomson, op. cit.,
p. 7.

115 Con. Gen., 34:3, p. 22; 46:4, p. 29; Con. Ar., 11.45, p. 372.
116 Con. Ar., 11.45,57; De Inc., 2:6.

117 De Inc., 3:4.

118 Con. Gen., 2:4.

119 De Inc., 2:6, p. 37.

146



blessed and sanctified by God. The significance of this blessing becomes more
obvious in the saying of the Lord based on the second story of creation (Gen. 2):
Whereas the Lord says to the Jews, "Have ye not read that from
the beginning He who created them made them male and
female, and said, "For this cause shall a man leave his father
and mother, and shall cleave to his wife, and the twain shall
become one flesh?" and then, referring to the Creator, says,
"What therefore God hath joined together let not man put

asunder™ how come these men to assert that the creation is
independent of the Father? 120

Athanasius affirms that there is no demiurge or creator "distinct from the
Father of Christ”. "Making no exception,” St. John says, "All things were made
by Him, and without Him was not anything made." (1:3) 121 While "the sectaries
122 imagine for themselves a different artificer of all things, other than the Father
of our Lord Jesus Christ,” Athanasius believes that the only good God who
created the whole world, created man, male and female, and established
marriage. The institution of marriage, then, is a direct creation of God, and "not
independent of the Father.” 123 in his Epistle to the Virgins, he writes, "The Holy

Scriptures tell us that God framed woman from Adam, and that He created

marriage.” 124

120 De Inc., 2:6; p. 37.
121 bid.

122 Athanasius means by "sectaries” those who held a dualistic concept of
creation, like Gnostics and Manichees.

123 Ibid., 2:5,6, p. 37.

124 Sur la virginité, ed. L.-Th. Lefort, in CSCO, 151 (1955), p. 67.
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One Flesh

The aforementioned saying of the Lord outlines the concept of the sanctity
of marriage, considering that the couple is no longer two but one flesh. They
now form a single creature in the eyes of God. It is the Lord himself who
achieved that union of husband and wife, and "joined them together.” {Matt.
19:6) 125 Athanasius likens the unity of marriage to the unity of the human body
and soul. In his Apologia De Fuga, he writes that the wise men of God might not
deliver themselves up to their persecutors, "for this would have been to kill
themselves, and to become gquilty of death, and to transgress the saying of the
Lord: What God hath joined let not man put asunder.” (Matt. 19:6) 126 God the
Creator who joined the soul and body into one human being, He Himself joined

the twain to become one flesh.

The fact that husband and wife are one flesh is present in Athanasius’
writings. In his Epistola Encyclic,a 127 he quotes the story of a certain Levite,
writing that when he considered "the pollution” which happened to his wife, 128
he divided her body and sent a part of it to every tribe in Israel {cf. Judges 19).

The Bishop comments, "The Levite was injured” in the person of his wife, and he

125 De Inc., 2:6, p. 37.

128 Fuga, 17, p. 261; supra, ch. IV.1. Athanasius records similarly that St
Antony, though longing to suffer martyrdom, was not willing to give himself
up to the persecutors; so he ministered to the confessors in the mines and
prisons; Vit. Ant., 46,

127 gp. Encyc., 1, p. 92.

128 Athanasius calls her his wife, not his concubine, as in Judges 19:1; ibid.
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was "astounded at the outrage which had been committed against him." 128
Thus, as one body with his wife, he himself was injured in her person, and the

sexual pollution and calamity had afflicted him personally.

Let not man put asunder

Since "the twain shall become one flesh,” (Matt. 19:5) 30 husband and wife
cannot break their union without contradicting in practice God's work and
commandment: "What, therefore, God hath joined together let not man put
asunder.” (Matt. 19:6) 131 Divorce is in itself inconsistent with the original divine
institution of marriage. The Lord reflects the positive nature of marriage as a
divine bond and permanent unity, and asserts intensively the fact that marriage
is indissoluble, and the union between husband and wife is an end in itself as
forming one flesh. The practice of divorce is sinful, for "it breaks the law that
marriage was not to be put asunder.” 132 1t is a consequence of hardness of
heart. When the Jews asked the Lord about divorce, He said that it had been
permitted them because of the hardness of their hearts, "but from the beginning,

it was not so.” (Matt. 19:8) 133

129 jbid., p. 30.

130 De Inc., 2:6, p. 37.

131 Ibid., 2:5, p. 37; Fuga, 17, p. 261.

132 Sur La Virginité, ed Lefort, CSCO 151 (1955) p. 55.

133 De Inc., 25, p. 37.
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Quoting | Cor. 7:27, the Bishop of Alexandria exhorts, "Art tivou bound unto
a wife? seek not to be loosed”. Whoever destroys this doctrine and seeks
another, "proves to be an adulterer according to the holy Scripture.” 134 The
subject is discussed in course of reproving Eusebius of Nicomedia, 135 “for he
had first the See of Berytus, but leaving that, he came to Nicomedia...contrary to
the law.” 136 He comments, "Having deserted his own without affection, and
holding of another without reason, he lost his love for the first in his lust for
another." 137 The bishop who leaves his see to take another is considered an
aduiterer just as St. Paul charges with adultery the husband who, bound to a
wife, seeks to be loosed. Athanasius exclaims, "If this expression applies to a
wife, how much more does it apply to a Church, and to the same Episcopate?!” It
is remarkable that the first relation is called "love” while the second is considered
lust. 138 In addition, using the aforementioned story of the Levite (Judges 19),
he emphasizes that marital bond is indissoluble. He shows himself joined to the
Church of Alexandria as was the Levite to his spouse. Detaching him from his

See is a kind of divorce which is likened to the crime of violating the wife of the

134 Ap. Ar., 6, p. 104; Sur la Virginité, in ibid, p. 68.

135 Eusebius of Nicomedia (died c. 342) was the leader of the Arian party in the
first half of the fourth century.

136 Ap. Ar., 6, pp. 103-104.

137 jpid., He adds that Eusebius failed to keep "to that which he obtained at the
prompting of his lust,” but "withdrawing himself from the second, he takes
posssession of another,” which is Constantinople. It is worth mentioning that
the Sixth Canon of the Council of Nicaea confirmed the ancient custom of
preserving the seniority of each bishop over his own See,

138 jbid.
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Levite. Therefore, Gregory, the Arian Bishop of Alexandria who usurped his

See, is described as "corrupting” the Canons and the faith of the Church. 139

On the other hand, indissolubility of mamage is not absolute. The only
exception addressed by the Lord is; "the cause of fomication." (Matt, 5:32) As
far as we know, Athanasius did not discuss this subject directly. However,

something about his attitude may be deduced.

Athanasius emphasizes man's free will and its importance in the response
to God's grace. 140 Dealing with the subject of marriage, he interprets the
parable of the Sower, (Matt. 13:1-9) calling Chnst "the Sower of grace and the
Bestower of the Spirit."” 141 He assures the part of free will saying, "it is in our
power to behold the field which is sown by Him.," The field is adorned, "not with
virgins alone,...nor with monks alone, but also with honorable matrimony ard the
chastity of everyone.” 192 Chastity, then, is required of everyone, lest he may
lose the grace of God. Then, the gift of Christian marriage needs to be accepted
and freely lived, so it can be rejected and iost. Therefore , the advice of St. Paul
is asserted, "Neglect not the gift that is in you,"” (| Tim. 4:14) 143, and the

Christian should not despise the grace by "delivering himself over to his lusts.”

138 Ep. Encyc., 1, p. 92.
140 Supra, ch. Il .

141 FL Syr., 10:4; p. 529.
142 bid.

143 £ Syr., 3:3, p. 513.
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144 1n case of adultery, the gift of God who established marriage is refused and,
therefore, the marital bond does not exist anymore. It is a tragedy of misusing
good, i.e., evil; the human soul thinks that pleasure is "the very essence of

good,” and the members of the body are led to adultery instead of lawful

procreation.” 145

Thus, if the way of God is that man shall be one flesh with his wife, 146 by
comrmnitting adultery, he cuts this relation in order to cleave to a harlot. St Paul
writes, "He who is joined to a harlot is one body with her, for: The two, He says,
shall become one flesh” (I Cor. 6:13); but "he who is joined to the Lord is one
spirit with Him." (I Cor. 6:17) 147 Adultery, then, is severing the "one flesh” of the
"honorable marriage” 148, Hence, by his free will, man can destroy marriage,
rejecting its grace of sanctification. He is similar to the one who gives his body
up to death when he offers himself willingly to the persecutors, for he is putting
asunder "what God has joined.” 142 |n addition, as mentioned earlier,
Athanasius proves that every bishop is attached to his See and not allowed to
leave it, like the husband for his wife, lest he should prove himself an adulterer.

Therefore, when he says that Eusebius deserted his own See and held to

144 Ibid.

145 Con Gen., 4:1; 5:1, pp. 5-6; J. Meyendorff, Marriage: An Orthodox
Perspective, p. 14.

146 De Inc., 2:5, p. 37.
147 FL Syr., 11:4, p. 534.
148 De Inc., 2:5, p. 37; with FL Syr., 10:4, p. 529.

148 Fuga, 17, p. 261.

152



another "without reason," probably he was bearing in his mind the Lord's saying

about adultery as the "reason" for divorce. (Matt. 5:32)

Fall and Marriage

Marriage, as God designed and meant it to be practiced, is the ideai state
of the institution, regarding that Adam and Eve were living the ideal life. 150
They lived together at the beginning as having their minds "toward God in a
freedom unembarrassed by shame."” 151 "Thus then ... the Creator fashioned
the race of men, and thus meant it to remain” 152, He "secured the grace given
them by a law.” 1S3 Yet, "whereas man sinned and is fallen, ... all things are in
confusion: death prevailed ..., the earth was cursed, ... man, lastly, corrupted
and brutalized." 154 The idea that the Fall occurred in a moment of time in the
history of a married couple 195 suggests that after that moment, their marmiage
became different from God's design when He had established it. 156 Suspicion,

then, is inescapable that sin has done something disastrous to this design.

150 De Inc., 2:5, p. 37.
151 Con. Gen., 2:4, p. 5.
152 ypjd., 3:1, p. 5.

153 De Inc., 3:4, p. 38.
154 Omnia, 2, p. 787-

155 That moment was when they transgressed the law and "turned back and
became evil}" De Inc., 3:4, p. 38.

156 De Inc., 2:8, p. 37.
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In his Contra Gentes, Athanasius outlines the sequence of the Fall in

respect of body and sexuality as follows:

The man who was first made ..., as long as he kept his mind to
God and the contemplation of God, tumed away from the
contemplation of the body. But when, by the counsel of the
serpent, he departed from the consideration of God, and began
to regard himself, then they not only fell to bodily lust, but knew
that they were naked, and knowing, they were ashamed. But
they knew that they were naked, not so much of clothing as that
they were become stripped of contemplation of divine things,
and had transferred their understanding to the contraries. For
having departed from the consideration of the one and the true,
namely, God, and from desire of Him, they had thenceforward

embarked in divers lusts and in those of the several bodily
senses. 157

The Alexandrian Saint defines two effects of the Fall on the first couple: They
"fell to bodily lust;" and, they "knew that they were naked". Now, how could both

things affect, in a way, the state of marriage?

Before the Fall, the pair "tumed away from the contemplation of the body,”
as long as they were keeping their mind to the contemplation of God. Then
"having departed from the consideration of God", they fell into bodily lusts. 158
Athanasius explains that the soui, "having departed from the contemplation of
the things of thought, and ... pleased with the contemplation of the body, ... she

was misled, and abused the name of good.” 159 In other words, men "devised

157 Con. Gen., 3:3, p. 5.

138 Jbid.; compare with De Inc., 4:4, p. 38.

139 Con. Gen., 4:1, p. 5.
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and contrived evil for themselves." 180 Applying this idea on the state of
marriage, "the audacity of men, having regard not to what is expedient and
becoming,...led away their hearing to disobedience, and their other members to
adultery instead of to lawful procreation.” 161 The good and original thing, then,
was marriage and procreation, but adultery, the evil and the abuse of marriage,

was devised after the Fall, 162

If the first effect of the Fall was that they "fell into bodily lust," the second
was that they "knew that they were naked.” 13 The man and his wife were both
naked before the Fall. Once they "departed from the consideration of God and
began to regard themselves, hey recognized their nakedness, and then "were
ashamed.” 184 This had a fatal attraction, affecting their ability to enter with each
other into a relation motivated by self-sacrifice as before. The grace of God,
then, is needed, for "they knew that they were naked, not so much of clothing as
that they were become stripped of the contemplation of divine things.” 165
Nakedness of clothes would have a solution: God made tunics of skin and

clothed them; (Gen. 3:21) but it is only the knowledge of God that might help

160 De Inc., 4:4, p. 38.
161 Con. Gen., 5:1, p. 6.

162 Athanasius adds that men after the Fall, "had not stopped short at any set
limits; but gradually pressing forward, have passed on beyond all measure.”

They didn't abuse marriage by adultery only but also by homosexuality; De
Inc., 5:3-5, pp. 38-38.

183 Con. Gen., 3:3, p. 5.
164 1hid,

165 Jbid.
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them towards self-sacrifice, so that they would regard not themselves but each
other. This would have been accomplished in "honorable matrimony," 166 which
attacks the Fall at its visible root, in the shame of nakedness, by directly
confronting it on the holy ground of nuptial relationship. "They are no longer two

but one flesh" (Matt. 19:6) within the honorable marriage and the "undefiled
bed." (Heb. 13:4) 167

Actually, the Fall affected the will of man, rather than marriage and the
body. Man's intention has been wounded, on account of the perversion of
values. The soul, being mobile by nature, "makes a novel use of her power,
abusing it as a means to the pleasure she has devised, since it had been
created with free will.” 188 The blessing ~f marriage was not removed by the
Fall, but its original power was "abused," and "the members of the body were
moved in an opposite direction.” 169 “All things made by God are beautiful and
pure.” 1770 |t is not conjugal desire that is evil but concupiscence; the desire to
use and dominate others for the purpose of selfishness of one's pleasures,

imagining that "pleasure is the very essence of good.”

166 £ Syr., 10:4, p. 529.
167 De Inc., 2:6, p. 37; Amun, p. 557.

168 Con. Gen., 4, p. 6; see also Thomson, op. cit., p. 11.

169 Jbig.

170 Amun, p. 556.
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Athanasius follows, "When Adam had transgressed, his sin reached unto
all men;” 171 but God did not revoke His benediction. "The hand which then
fashioned Adam is also both now and ever fashioning and giving entire
consistence to those who came after him." 72 The order of marriage which God
had established is stable. "The organs have been severally fashioned by the
Creator," so that they might be directed to the "lawful use which God permitted
when He blessed Adam and Eve and said to them, ‘Increase and multiply and
replenish the earth.” (Gen. 1:28) 173 This blessing was not withdrawn after the
Fall. 'The patriarchs and saints of the Old Testament" were married, and "God
blessed the people so that there might be no wives without children among
them." In the Gospel also, "the angel told Zachary in advance that he would

have a son to be called John." 174

Marriage, then, is a blessing which not even the Fall took away, but
although it survived, it was distorted. Like the image of God in man, it is effaced
but not abolished; good in itself and surviving, it now needs to be restored. 175
Adultery, on one side, and hardness of heart, and consequently divorce as

mentioned before, on the other, are aspects of distortion due to the Fall

171 Con. Ar., 1.51, p. 336; infra, ch.IV.4.

172 De Dec., 9, p. 155.

173 Amun, p. 557.

174 Sur Ia virginité, ed. Lefort, in CSCO, 151 (1955), p. 67.

175 De Inc., 14:1, p. 43.
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However, God knows that "our weak nature needed the succor and salvation.”

176 This is His plan to save man and restore marriage.

Christ and Marriage

Not willing that man made in His own image perish, the Lord became man,
so that by assuming the fleshh He might restore it wholly. Since then, "éll things
were set right and perfect; even earth received blessing instead of a curse.” 177
Matter and the body are now sanctified and restored by the Lord; how about

marriage?

The plan of redemption is a plan to call man back from what is his nature
and restore him to the first grace. 78 God did not scrap His old design; but in
taking man back to Himself, He recreates him. Thus, "since the first man Adam
was altered, it became the Second Adam to be unalterable,” so that sin might
become "powerless in its assault against all.” 778 Marriage, as mentioned
before, was at the peak of God's original plan for the first man. It was then
inevitable that under the new dispensation of the Second Adam, these old
possibilities should be fully restored to marriage, in order that marriage retumns to
the pristine days before the Fall. Athanasius affirms that the Creator of marriage

is Himself the Father of Christ who restored to creation, including marriage, its

176 Con. Ar., II.77: p. 390.
177 Omnia, 2, pp. 87-88.
178 De Inc., 7:3-5, p. 40.

178 Con. Ar., 1.51; p. 336.
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original blessing. In fact, Chnst restored mankind "as it was made at the
beginning, nay, with greater grace.” 180 Therefore, the doctrine of marriage, as
the old disposition, was not only ordered by Him to return to the first estate, but it
became more blessed and sanctified. The ideal monogamy of Adam and Eve as
it was "from the beginning” is to replace polygamy, infidelity and divorce; and the
aspect of sanctificaticn represented in marriage is also exalted when Christ
condemns adultery even in the mind. He says, "Whosoever looks on 2 woman

to lust after her, has already committed adultery." (Matt. 5:28) 181

Interpreting the parable of the Sower, (Matt. 13:1-9) Athanasius ascribes a
prominent role to restoring and sanctifying marriage. Christ is the "Sower of
grace and Bestower of the Spirit,” 182 and the fruit of such a field is virginity on
the one hand, and "honcrable matrimony” on the other. 183 Marriage then is a
seed of grace and a fruit of the Holy Spirit by which the field, i.e. the Church, is
adorned; "for in the Church, the word (of God) is manifold and the produce rich”.
The seeds are sown by Christ Himself, and the purpose is to "rescue all men
generally to salvation.” 184 Thus, marriage, like virginity, is a way of salvation
and a means of sanctification. In addition, Christ is the good example for both

married and unmarried. "Not only should we bear His image, but we should

80 Con. Ar. Il. 67; p. 385.

181 FL Syr., 11:7, p. 535.

182 FL Syr., 10:4, p. 529; cf. also Con Ar., 1.50, pp. 335-336; 11.18, p. 357.
183 FL Syr., 10:4, p. 529.

184 Jpid.
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receive from Him an example and pattern of heavenly conversation.” 185 The
Archbishop of Alexandria states that all persons who arrange their lives in a
manner worthy of Christ work especially to show His qualities and His grace.

Then he notes that this applies to virgins and married persons alike. 186

Nothing in the life of the Lord Jesus with regard to marriage betrays a
repuision of any kind. On the contrary, He and St. Mary, along with His
disciples, attended the marriage feast at Cana (John 2:1-12). The Lord instituted
nothing at Cana, but His visible presence proclaimed that He is in the midst of
them. "God blessed marriage by His presence at Cana in Galilee," 187 and
although He said to His mother, "My hour is not yet come,” He at once worked
the miracle. 188 The Lord, the Creator of mariage, is Himself Who blessed

marriage by His presence and transferred the substance of water into wine. 189

Christ and the Church

While the Lord affirmed the unity of the spouses into one flesh and blessed

the marriage of Cana, St. Paul clarified a new height of spiritual significance of

185 FL Syr., 25, p. 511.

188 Cf. "Titre Perdu,” ed., Lefort in CSCO, 151 (1955), pp. 101.
187 Sur la virginité, 33, in ibid, p. 67.

188 Con. Ar., lIl.41, p. 416, Fuga, 13, p. 259.

189 De Inc., 18:6, p. 46.
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the nuptial relation. Quoting the text of Gen. 2:24, 199 he proclaims Christ as the
Bridegroom of the Church. 11 As the husband becomes one flesh with his wife,
the Son of God ceased to be only as God but became also man, 192 so that He
would be the head of His own body, i.e., the Church. {Col. 1:18) 193

"o

The Lord is called the "Bridegroom,” "a term proper to man's constitution.”
194 He descended and contracted His divinity with fiesh: and as man, "He took
the senses of all men." He married the human nature, and became "the head of
the Church,” His Bride, 195 Athanasius interprets the incamation as a spiritual
union of the Lord with His mystical body. 196 Thus, he emphasizes martiage as
a life-union rooted and grounded in a love that binds together two personalities
in an enduring relationship. It is the sphere in which the highest expression of
human love between man and woman is experienced in a personal relationship,

symbolizing nothing less than the mystical union between Christ and the Church,

on whose behalf He gave His life, that "He might present the Church unto the

190 The text is cited by Athanasius as quoted by the Lord (Matt. 19:4,5), ¢f. De
inc., 2:6, p. 37.

131 Compare Con. Ar., i1.11, p. 354, with I1.67, p. 385.

192 De Inc., 15:1-3; 17:1-7; De Syn., 45, Cen. Ar., I1.1; De Dec., 14.

183 Con. Gen., 41:3, p. 26.

184 Con. Ar., I1.11; p. 354.

185 De Inc., 15, p. 44; Con. Gen., 41, p. 26, in Thomson, op. ¢it., pp. 171, 151.

196 L. Bouyer, L'incarnation et I'Eglise corps du Christ dans la Théologie de
Saint Athanase, Paris, Editions du Cerf, 1943, p.126; <f. also E.O. James,
Marriage Customs through the Ages, pp. 101.
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Father, as the Apostle says, 'not having spot or wrinkle or any such things, but

holy and without blemish'." (Eph. 5:27) 197

The sanctily, then, of the union of man and woman in marriage
recapitulates the union of Christ and the Church. Consequently, the fidelity and
indissolubility of Christian marriage are based on this eternal hierogamy.
Monogamy also is asserted. The Church, as Christ's body, is one; and any kind
of division might injure her Bridegroom, as happened with the Levite of the Book
of Judges. (Ch. 19) 198 1t follows naturally that man and woman must model
themselves on the couple Christ and the Church, "observing the exhortation, ‘Be

ye therefore followers of God as dear children, and walk in love as Christ also

hath loved us'." (Eph. 5:1,2) 199

The "conjugal harmony” now is a glimpse of the Lord's grace by which He
brings the Church in harmony and in the bond of peace. 200 |n marriage, a
husband and wife have a special opportunity of understanding and sharing in the
love Christ has for His Church, and the Church has for Him. Marriage is a seed
of grace sown by Christ in the field of the Church; hence, the couple undertakes
the voyage of holiness toward the etemal life in the joint body of matrimony.
Both of them encourage each other in virtue. Athanasius relates that after his

return from the second exile in the year 346 A.D., husbands and wives vie with

187 Con. Ar., 11.67, p. 385.
198 Ep. Encyc., 1, p. 92.
199 Con. Ar., 1i1.10, p. 399.

200 FL Syr., 1:3, p. 507; 10:2, p. 528.
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each other in virtue, in prayer, and in helping widows and orphans. He sums up,
saying, "In a word, so great was their emuiation in virtue, that you would have
thought every family and every house a Church, by reason of the goodness of its
inmates, and the prayers which were offered to God.” 207 The family is depicted

as an icon of the Church.

In fact, the idea that the relationship typified the union of God with His
people and Christ with His Church on the analogy of bridegroom and bride is
well understood by Athanasius. He sees in the Canticle a description of God's
relations with the Church or the individual soul. He writes, "The Spouse also, as
it is written in the Song of Songs, was praying and saying, 'O that Thou wert my
brother, that sucked the breasts of my mother!” (Cant. 8:1) 202 He interprets,
that Thou wert like the children of man, and wouldst take upon Thee human
passions for our sake. 203 Similarly, Christ is shown as the gentle Bridegroom
willing to come to each one. "He does not force them but knocks at the door and

says, ‘Open unto Me, My sister, My spouse’.” (Cant. 5:2) 204

Heavenly Call

Finally, marriage, like virginity, is described as a heavenly call. It is

proclaimed through one of the "trumpets” by which God called the believers to

201 Hjst. Ar., 25; p. 278.
202 FL Syr., 1:1; p. 506.
203 /bid.

204 Hijst. Ar., 33, p. 281.
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the Paschal festival, in order that they may experience here a foretaste of the
heavenly feast that is to come. 205 The trumpets were used by Moses "to call
the children of Israel to the Levitical feasts.” 296 "The Lord spoke unto Moses
saying, "Make to thee two trumpets ... to call the congregation’.” {Num. 10:1,2)
207 "In the day of your gladness and in your feasts... ye shall blow with the
trumpets.” (Num. 10:10) 208 Athanasius comments that the instruction about the
trumpets is a wonderful and awesome thing for Israel to remind the people of the
shock of the voices they heard on Mount Sinai. (Exod. 19:16) He advises:

Let us pass onto the meaning, and henceforth leaving the figure

at a distance, come to the truth and look upon the priestly

trumpets of our Savior, which cry out and call us at one time to a

war, as the blessed Paul saith, ... (Eph 6:12). At another time

the call is made to virginity, and self-denial, and conjugal

harmony, saying to the virgins, the things of virgins; and to these

who love the way of abstinence, the things of abstinence; and to

those who are married, the things of an honorable marriage;

thus assigning to each its own virtues and an honorable

recompense. Sometimes the call is made to fasting, and
sometimes to a feast. 209

Marriage here is the call of a spiritual trumpet which is meant to be a way of
spirituality and sanctity. It is put as equal to the other calls of the trumpets which
"cry out and call” to the spiritual war by which "we wrestle ... with wicked spirits

in heaven." (Eph. 6:12) The silver trumpets which were "typical” and symbolic,

205 FL Syr., 6:1, pp. 519-520.
206 Jbid., 1:2; p. 506.

207 Ipid.

208 [pjd.

209 FL Syr., 1:3; p. 507.
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now are no longer material. We are advised by Athanasius to "pass on to the
meaning, and henceforth, leaving the figure at a distance, come to the truth”.
Marriage under the New Testament is the meaning and the truth of which the
sound of the material trumpets are symbol and figure. 20 The call to marriage,
then, is heavenly. Athanasius explains, "Let no man think of it as light and
conternptible matter, if he hears the laws command respecting trumpets; it is a
wonderful and fearful thing.” He adds, "In order that the proclamation should not
be thought as merely human, being superhuman, its sounds resembled those
which were uttered when they (Israel) trembled before the mount. (Exod. 19:16)
211 Marriage is a call of a "superhuman” trumpet. a heavenly and "honorable”

call. 212

Accordingly, marriage is proclaimed by "the priestly trumpets of our Savior.”
Itis the Lord Himself who calls to virginity and to marriage. The call is articulated
by Him, proclaiming "to virgins the things of virgins, ... and to those who are
married the things of honorable marriage.” Both are two aspects of God's call.
213 The call of marriage, then, is a call of sanctification. The Lord assigned to it
its "own virtues”; and whoever perseveres in practicing these virtues, may have
"an honorable recompense.” Marriage is not only sanctified but also a way of
sanctification which has virtues and recompense. Athanasius puts marriage side

by side with the other calls of trumpets which are in fact several means of

210 FL Syr., 19:1, pp. 544-545.
211 Jbid., 1;2, p. 507.
212 [bid., 1:3. p. 5G7.

213 Infra, ch. V. 5.
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sanctification, such as fasting and the feast. Above all, he mentions the grace of
God itself as a call of one of the trumpets. He writes, "If thou wouldst listen to a
trumpet much greater than all these, hear our Savior saying: "In that last and
great day of the feast, Jesus stood and cried saying, If any man thirst, let him
come unto Me and drink’." (John 7:37) This saying is interpreted as the Lord
calling all men "to be nourished with living bread, by faith and love to God." 214
Marriage is a grace of God which sanctifies the human life. Lastly, "conjugal
harmony” is combined with the Paschal joy, for marriage is proclairned by one of
these festival trumpets. The joyful life of marriage, then, is compared with the

festival joy.

Summary and Concluding Remarks

The saying of Christ (Matt. 19:4-6) is the comerstone of Athanasius'
concept of marriage. 215 The passage recalls the account of creation found in
Gen. 2, which speaks of the first couple as one flesh. The human reality of
marriage in all its aspects is part of God's own wonderfu} creation; man is made
male and female to be married into one flesh. This marital union necessarily
implies monogamy and indissolubility of marriage. Marriage is restored from the
sequence of the Fall by Christ, and elevated to be a reflection of the union

between Him and the Church.

214 F Syr., 1:3, p. 507: 7:7, pp. 525-526.

213 De Inc., 26, p. 37.
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The Archbishop of Alexandria asserts the honor of marriage and its
liberation from any false notion of several sectaries of abstainers. He quotes
Heb. 13:4 to defend the institution, declaring that "Marriage is honorable and the
bed undefiled”. Asserting the role of the family in worshipping God, he urges all
his people to "recognize the season of prayer, but especially those who are
honorably married.” 216 The house is a Church; a significant place of worship

and sanctification.

2'6 FL Syr.. 6:12; p. 523.
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IV.3 Sexuality

After having discussed the sanctity of mamiage in general, we suggest that
examining sexuality as a particular aspect of marital relations may help to show

more clearly Athanasius’ attitude to the institution as a whole,

Created by God

It is remarkable that the institutional words of marriage addressed by the
Lord (Matt. 19:4-6) have no mention of procreation. In these words, we have the
basis of the value of marriage. Beside showing its sanctity as created and
blessed by God, the Lord's saying alludes to mutual love and conjugal relations.
The Scriptural comment apparently makes clearer the intimacy and the totality of
this sexual relation by pointing out the first consequence of creating man as male
and female: "For this cause shall a man leave his father and mother and shall

cleave to his wife, and the twain shall become one flesh.” (Matt. 19:5) 217

Thus, the saying of the Lord does not promise that marriage will bring
about "one heart,” but it defines that the two individuals will become “one flesh."
St. Paul expresses this idea explicitly when he says, "He who is joined to a harlot
is one body with her, for "the two,” He says, "shall become one flesh;" (I Cor.
6:186) in comparison to the other side of the fact: "He who is joined to the Spirit is

one spirit.” (1 Cor. 6:17) 218

217 De Inc., 2:6, p. 37.

218 £ Syr., 11:4, p. 534. When Athanasius quotes it citing St. Paul, he writes,
"He who is joined to the Spirit" not "to the Lord,” as mentioned in the
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This intimate union is God's design from the beginning. It is God Himself
who made them male and female and joined them together to "become one
flesh." 219 God is not only the witness or guarantor, but also the ultimate author
of sexuality. In another place, Athanasius proves that the relation of both
different sexes is a revelaiion of God's wisdom. He states that God made things
of opposite nature, but combined them in concordant harmony. The example of
sexual relation is cited as follows: "Male and female are not the same, while yet
they unite in one, and the result is the generation from both." 220 Athanasius
acknowledges sexual relations as an order of God implanted in the nature of

living creatures as a sign of God's wisdom and goodness.

The doctrine that conjugal relations have their origin in the creative will of
the one and true God is important to refute Gnostic and Manichaean
condemnation of marriage and sexuality. On the other side, from the licentious
and antinomians comes the apparently absurd suggestion that sexuality is good
because it is valuable in itself as an experience that cooperates in completing
the pleroma of the universe, or enables men and women to imitate the conduct
of the spirits, or gives them a foretasie of the bliss of the next life. 221 None of
these aims need marriage or procreation for their realization. Athanasius not
only verifies the goodness of marriage and sexuality, but also insists that

sexuality must be kept within marmiage. The sexual permissiveness of the

Epistle. This may affirm the similarity of being one body out of the two
bodies of the couple, as well as the idea of being one spirit out of two spirits
of both God and man.

219 De Inc., 236, p. 37.
220 Con. Gen., 36:1-3, p. 23.

221 T, Mackin, What is Marriage?, pp. 89-90.
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antinomians is condemned by the Savior who "begins with the thought of mind
saying, "whosoever looketh on a woman to lust after her hath already committed
adultery’.” (Matt. 5:28) It is also condemned by St. Paul: "Fornicators and
adulterers God will judge.” (Heb. 13:4) 222

Blessed and Sanctified

Accordingly, God as the Creator of sexuality is concerned to keep this
relation in purity and holiness. For example, God "corrected Abimelek because
of Sarah." (Gen. 20:1-13) 223 Thinking that Sarah was Abraham's sister,
Abimelek sent and took her as a wife; but God appeared to Abimelek and said to
him, "Indeed you are a dead man because of the woman whom you have taken,
for she is a man's wife." (Gen. 20:2,3) God Himself is shown as caring for the
sanctity of conjugal relation between Abraham and Sarah by directly interfering

to prevent any kind of defilement.

Besides, Athanasius defends the sanctity of sexual organs and secretions.
In his Letter to Amun, he treats two subjects: first, bodily excretion and the
morality thereof, second, the "two ways of life," marriage and virginity . He writes
to Amun in order to calm the over scrupulous conscience of some monks who
were worried about "bodily excretion.” Athanasius goes on further to discuss
"the relation of sexes.” He exclaims, "Tell me ... what sin or uncleanness there is

in any natural secretion, as though a man were minded to make a culpable

222 F| Syr., 11:7, p. 535; Amun, p. 557.

223 De Dec., 7, pp. 154-155.
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matter of the cleaning of the sputa from the mouth?” About sexual organs he
adds, "What sin is there ... if the Master who made the body willed and made

these parts to have such passages?”

The Saint proves that "there are certain necessary passages accorded to
the animal body, to provide for the dismissal of the superfluity of what is secreted
in several parts.” He cites some examples "“for the superfluity of the head, the
hair and the watery dischargeé from the head, and the purging of the belly, and
that superfluity of the seminative channels.” Then he concludes that all things
made by God are beautiful and pure, "for the Word of God has made nothing
useless or impure.” Therefore, "if we believe man to be, as the divine Scriptures
say, a work of God's hands, hov' could any defiled work proceed from a pure
power?" Again, "If, according to the divine Acts of the Apostles, we are God's
offspring (Acts 17:28), we have nothing unclean in surselves.” On the contrary,
"we are a sweet savor of Christ in them that are being saved.” (Il Cor 2:15) 224
Accordingly, conceming sexual relations, he decides, "He is blessed who, being
freely yoked in his youth, naturally begets children." This is the blessed and
natural function of sexual organs; "but if he uses nature licentiously, the
punishment of which the Apostle writes (Heb. 13:14) shall await whoremongers
and adulterers.” [t is only in marriage that lawful use of sex in purity and sanctity

is found. 225

The conclusion brought up to Amun is that sexual organs are good as

"made of God," and there is nothing wrong with either involuntary secretion, or

224 Amun, p. 556.
225 jbid, p. 557.
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voluntary use within marriage. At the end of his letter, Athanasius advises Amun
to strengthen the flocks under him, assuring that it is the devil who scatters

secretly among them "thoughts of uncleanness and defilemeni.” 226

Sexual Abstention

Athanasius relates, as mentioned before, that on his retum from the
second exile in the year 346 A.D., his people "ran together, and were possessed
with unspeakable delight” He describes how they encouraged one another in
virtue as foliows: "How many wives persuaded their husbands, and how many
were persuaded by their husbands, to give themselves to prayer, as the Apostle
ivas spoken!" 227 The saying of the Apostle, to which Athanasius alludes is: "Do
not deprive one another except with consent for a time, that you may give
yourselves to fasting and prayer; and come together again so that Satan does

not tempt you because of your lack of self-control.” (1 Cor. 7:5)

Sexual abstention here does not amount to a sort of defilement affecting
sexual relations; a defilement which would render a man unfit for prayer. It
probably means a temporary cessation of ali commonplace occupations, in order
to dedicate oneself to the meeting with God. The same sense can be ascribed
to Athanasius' call to the preparation of the Resurrection Feast: "Listen to the

prophet; and ... be ready for the announcement of the trumpet, for he says,

228 jpjd., cf. infra, ch. V.1.

227 Hist. Ar., 25, p. 278.
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‘Blow ye the trumpet in Sion; sanctify a fast.” (Joel 2:15) 228 Abstention is a

kind of fasting which goes side by side with prayer.

Moreover, it is stressed that this abstention is temporary, and arrived at by
mutual agreement. If the relations between the spouses involved some
defilement, abstention would rather be permanent and obligatory, but for
Athanasius, "marriage is honorable and the bed undefiled.” (Heb. 13:4) 229
Therefore, this temporary abstention is a matter of asceticism; for "saints and
they who truly practice virtue "should mortify their members which are upon the
earth'.'; (Col. 3:5) 230 |t is important to mention that the idea of temporary
abstention is shown as a result of the spiritual zeal of the congregation who were
"encouraging each other in virtue." Sexual abstention, then, is a period of

dedication for the purpose of practicing several aspects of virtue.

Conjugal Love

Through his writings, Athanasius points to three kinds of sexual relations:
natural, adulterous and marital. For the natural, he means the biological union
between male and female, the result of which is "the generation from both of an

animal like them." 231 This kind of relation is a proof that "God is good and

228 F[ Syr., 1:4, p. 507.
229 Amun, p. 557.
230 FL Syr., 75, p. 525.

231 Con. Gen., 36:6, p. 23.
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loving to mankind and caring for the souls made by Him." 232 At the same time,
it enables man to know the invisible God by His visible works, and glorify him
when he sees the birth of infants from unlike sexes, considering the order and

harmony produced out of the opposing forces.233

The second kind of sexual relation, the adulterous, is described as "carried
on stealthily,” It is described as "using nature licentiously.” 23¢ Such relation is
selfish. When man departs from the consideration of God, he begins to regard
himself, seeking pleasure with the contemplation of his body. Falling in love with
pleasure, the soul uses the natural activities of the body moving its members in
an opposite way, to adultery and all other evils. 235 The motive is essentially
one of fust, of simple interest in one's own sexual pleasure. It is, then,

selfishness, a negation of love,

The third and last kind is the marital relation which is combined with
harmony and love. It is called "conjugal harmony" within the "honorable
marriage.” 236 "For this cause, shall a man leave his father and mother, and
shall cleave to his wife.” 237 Love is the primary reason for the existence and

permanence of marriage. The Archbishop of Alexandria condemns the man who

232 Jbid., 35, p. 22.

233 Ibid., 36, p. 23.

234 Amun, p. 557.

235 Con. Gen., 3:3, p. 5, 4:1-5, pp. 5-6.
236 FL Syr., 1:3, p. 507.

237 De Inc., 2:6, p. 37.
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deserts his wife without affection and joins to another. He states that "he loses
his love for the first in his lust for another." 238 it is love which gives the marital
relation its meaning and purpose, as opposed to lust which is the motive of

adultery.

Athanasius indirectly recognizes conjugal love when he cites two instances.
First, he interprets the stery of Job in a particular way. He sees that his wife had
so great affection for him that the devil suggested that she might use her love to
persuade Job to blaspheme God. Second, he blames Eusebius of Caesarea, for
he left his own See and held possession of another’s. 239 Love of husband and
wife is the ideal prototype for a bishop's love for his parish. It is known that
Athanasius himself was attached to his people with a strong bond of love and

affectior. 240

However, Athanasius, as far as we know, does not condemn pleasure of
conjugal relations. On the contrary, when he refutes those who command to
abstain from food, his principle is the saying of St. Paul, "Every creature of God

is good, and nothing is to be refused if it be received with thanksgiving." (I Tim.

238 Ap. Con. Ar., 6, pp. 103-104.
239 jbig,

240 As mentioned before, when he retumed from the first exile in 337 A.D., "joy
and cheerfulness prevailed, and the people ran together hastening to obtain
the desired sight of him. The churches were full of rejoicing, and
thanksgivinings were offered up to the Lord everywhere." On his side, when
Syrianus assaulted the Church of Theonas in 339 A.D., Athanasius refused
to withdraw until all the people should depart before him. He declared that it
was better that his safety should be endangered, than that any of them
should receive hurt; Fuga, 24.
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4:4) 241 We may infer that the pleasure of marital sexual relation, like that of

food, is to be received thankfully from the hand of God.

Finally, conjugal love is a type of the love of Christ and the Church. He
cries unto her saying, "Open unto me, my sister, my spouse.” (Cant. 5:2) 292 and
she replies, "O that Thou wert my brother, that sucked the breasts of my
mother.” (Cant. 8:1) 243 Moreover, family love is considered as a spiritual
atmosphere which could lead to intimacy with God. It is seen as the possible
start of a great development in charity. Uniting the twain into one body, love
gives them increased interest in life and readiness to look beyond themselves
and care for others. Christian families, under the auspices of Athanasius, were

centers for helping widows and orphans who were hungry and naked. 244

Concluding Remarks

We conclude that, according to Athanasius, the natural sexual motive is
good as created and blessed by God. Seminative secretions are pure as they
come from the human body made by God who "made nothing useless or
impure."” The principle is: "To the pure all things are pure, but all the conscience

and all that belongs to the unclean are defiled.” 245 Consequently, marriage is

241 Con. Ar., 11.45, p. 373.
242 Hist. Ar., 33, p. 281.
243 FL Syr., 1:1, p. 506.
244 Hist. Ar., 25, p. 278.

245 Amun, p. 556.
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the good locus and instrument of using sexuality in a good and sanctified way.
The lawful use of the sexual organs is both procreation, "which God permitted,”
(Gen. 1:28) and the conjugal relation in itself "which the Apostle approves.”
(Heb. 13:4) The human character of sexual desire and pleasure is not
suppressed. Athanasius’ teaching on marriage is addressed to actual human
beings, who are not only committed to Christ, but also living in the conditions of

the world. The divine and human reality of marriage is observed.
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IV.4 Procreation

Marriage, then, is not seen merely as a means of procreation, but it is an
end in itself; a union of two beings in one flesh, reflecting the union between
Christ and the Church. Nevertheless, procreation, for Athanasius is the
important fruit required of marriage, although he does not hold that childbirth is

the only goal which justifies the institution.

God's Economy

Procreation is the divine economy established from the beginning for the
succession of generations. After God had created man as male and female, He
gave His command to the first couple to procreate saying, "Increase and
multiply, and replenish the earth.” (Gen. 1:28) 246 The process is explained as a
peculiar order which announces the goodness of God who made all things
beautiful and pure.” 247 So that the human race might extend from one
generation to the other by inheritance: “The son, having been begotten of a
father who was a son, becomes accordingly in his turn a father to a son, in
inheriting from his father that by which he himself has come to be." 248 |tis a
natural potentiality granted by God to man. "When the man comes to that age at

which nature supplies the power, immediately, with nature unrestrained, he

248 Amun, p. 557.
247 Ibid., p. 556.

248 Con. Ar., 1.21, p. 319.
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becomes father of the son from himself.” 249 “Levi,” for example, "was already in
the loins of his great-grandfather (Abraham), before his own actual generation,
or that of his grandfather.” (Isaac; cf. Heb. 7:5-10) 250 Therefore, all human
beings are considered as "formed of earth” 257, even though it was only Adam
who was formed out of dust, and the rest of mankind were begotien of him,
Similarly, it is not Adam only who was created in the image of God, but his sons
also were like him. "It is written concerning Adam and Seth, who was begotten

of him, that he was like him after his own pattern.” 252

Sex and Procreation

Procreation is the natural function of sexuality. Athanasius writes, "He is
blessed who, being freely yoked in his youth, naturally begets children” 253,
"The organs have been severally fashioned by the Creator,” to enable man to
fulfill His commandment, "Increase and multiply and replenish the earth.” (Gen.
1:28) 234 This process proclaims God's love and care. "God, being good and

loving to mankind and caring for those made by Him, ... gave the universe the

248 Con. Ar., 1.26, p. 322
250 jpig.

251 Con. Ar., 11.76, p. 390.
252 De Dec., 20, p. 164.
253 Amun, p. 557.

254 Ibid.
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order it has.” 255 The birth of children from unlike parents reveals that "there is
one power which orders and administers (the universe), ordaining things well as

it thinks fit." 256

To elaborate the relation of procreation to sexuality, Athanasius
acknowledges the sexual passion needed for progeny. He writes, "Men's
generation is one of human affection.” 257 In other words, "men beget passibly."
258 |n general, sexual relation within marriage "is honored and bed is undefiled;”
(Heb. 13:4) but in case of' procreation in particular, man have to "wait for
periods.” 259 The Prelate of Alexandria sees that the process of procreation
creates a special relation between parents and their children. "The offspring of
men are portions of their fathers, since the very nature of bodies is not
uncompounded, but in a state of flux, and composed of parts; and men lose their
substance in begetting, and again they gain substance from the accession of
food.” 257 Sexuality as the only means of procreation is the economy of God
who ordained that every human being should be born of man and woman; “for in

this way each of the saints also was begotten.” 267 As Saint Mary the "Bearer of

255 Con. Gen., 35:1, p. 22.
256 Con. Gen., 36:3, p. 23.
257 De Dec., 10, p. 156.
258 Con. Ar.. 1. 28, p. 322.
238 Ibid.

260 De Dev., 11, p. 157.

261 Ad Epictetum, 12, p. 574.

180



God,” is herself "really a human being,” she was begotten in this way. She is

"our sister as much as we all are from Adam.” 262

God and Man Together

Procreation is a sort of cooperation between God and man. God created
the first couple; and "after the Creator has begun them, men are begotten by
succession.” 263 This does not mean that procreation is a human process
independent of God. It is not by man only that the race of mankind might
increase and multiply, but God Himself creates through man. "The hand which
then fashion=d Adam is also both now and ever fashioning and giving entire
consistency to those who came after him." 264 Therefore, God says by Isaiah,
"All those things hath My hands made;” (Is. 66:2) and David says in the Psalm,
"Thy hands have made me and fashioned me." (Ps. 119:73) 265 Athanasius
comes to the conclusion that "God is He who fashions man in the womb," 266
He quotes, "Thus said the Lord thy redeemer, and He that formed thee from the
womb." (Is. 44:24) 267 Accordingly, in spite of its human parl, procreation is

ascribed to God as its grantor and giver. "On bearing Cain, Eve said, | have

262 Con. Ar., 111.33, p. 411; Ad Epictetum, 5,7, pp. 572-573.
263 Con Ar., 1.21, p. 319.

284 De Dec., 9, p. 155.

265 [bid.

266 Con. Ar., 11.21, p. 359.

267 De Dec., 9, p. 155.
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gotten a man from the Lord." (Gen. 4:1) 288 "Cain was not purchased from
without”. He was born of her, yet considered as "gotten” from God. 269
Discussing the miracle of healing the man bomn blind, Athanasius concludes, "He
that gave back that which the man from his birth had not, must be ... the Lord
also of men's natural birth.” 270 Childbirth, through natural, is ascribed to God as
its Lord, for: "it is irreligious to suppose that God disdained, as if a humble task,

to form the creatures Himself." 271

God the Sanctifier

Through procreation, God not only creates but also sanctifies man.
Athanasius writes, "Many for instance has been made holy and clean from all
sin.” 272 He cites two other examples; "Jeremiah was hallowed even from the
womb, (Jer. 1:5) and John, while yet in the womb, leapt for joy at the voice of
Mary Bearer of God."” (Luke 1:42, 44) 273 |n addition, men are consecrated from

the womb to their mission: "God Himself declares this to Jeremiah, 'Before |

268 Con. Ar., 1.4, p. 350.
269 [pjd.

270 De Inc., 18:4, p. 46.
271 pe Dec., 7, p. 154,
272 Con. Ar., 111.33; p. 411.

273 Ibid; Vit Ant., 35. Saint Mary is called in both places @cotoxog Theotokos,
an expression which will be referred to later.
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formed thee in the womb, | knew thee’:” (Jer. 1:5) and Isaiah witnesses, "Thus

saith the Lord who formed me frcm the womb to be His servant.” (Is. 49:5) 274

An interesting point is discussed by Athanasius: Is the state of sanctification
exclusive to Adam who, though made of the dust of the ground, was created
directly by God's hand? The Saint answers:

Adam was created alone by God alone through the Word; yet no
one would say that Adam had any prerogative over other men,
or was different from those who came after him, granting that he
alone was made and fashioned by God alone, and we all spring
from Adam, and consist according to succession of the race, so

long as he was fashioned from the earth as others, and at first
not being, afterwards came to be. 273

Athanasius, however, allows "some prerogative to the "Protoplast’ as having
been deemed worthy of the hand of God, but still it must be one of honor not of
nature.” 276 He explains that offspring of Adam are sanclified as created by
God's hand as well as Adam himself, being of one nature with him.
Consequently, although Adam received grace and was at once placed in
paradise, he "differed in no respect, either from Enoch who was translated
thither after some time from his birth on his pleasing God, or from the Apostle

Paul who likewise was caught up to paradise after his actions.” 277

274 pe Dec., p. 155.
275 De Dec., 8, p. 155.
276 |pid., 9, p. 155.

277 Ipid., 6, p. 154.
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Procreation, then, is sanctified, and defilement is not intrinsic in its nature,
but it is man's free will that leads the members of the body "to adultery instead of
lawful procreation.” 478 |t is noticeable that homosexuality is condemned as a
crime against nature; 279 and all those who practice it, "live along with the basest
and vie with the worst among themselves, as Paul said, 'For their women
changed the natural use into that which is against nature; and likewise also the
men, leaving the natural use of the woman, bumed in their lust one toward
another, men with men working unseemliness, and receiving in themselves that
recompense of their error which was meet.” (Rom. 1:26,27) 280 The saying
raises the question: Why is homosexual intercourse a "crime against nature,”
while heterosexual acts within marriage are permitted and approved? The
answer is given in terms of the substantive difference between the two:

Heterosexual intercourse can be fertile, but homosexual cannot. 281

God as Father

The sanctity of procreation is stressed also as a type of the Divine birth of
the Son from within the essence of the Father; a doctrine which Athanasius
spent most of his career to defend and support. Family love is an icon of love of

the Holy Trinity, for "the Only-begotten Son is acknowledged by the Father...

278 Con. Gen., 5:1, p. 6.
278 De Inc., 5:5, p. 39.
280 Con. Gen., 26:1. p. 17; De Inc., 5:5, p. 39.

281 Compare Amun, p. 557, with De Inc., 5:5, p. 39.
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saying, “This is My beloved Son, in whom | am well pleased’.” (Matt. 3:17) 282 |n
relation to man, God reveals Hiinself as Father in an affectionaie love. The
people of the Old Testament are adcdressed, "is not thy Father that bought
thee?,” and "God that begot thee thou didst desert." (Deut. 32:6,18) 283 A
further step is taken by the New Testament showing that it is not simply a
question of metaphorical adoptive paternity with man but an ontological one.
"Because of our relationship to His Body, we too have become God's temple,
and in consequence are made God's sons.” 284 The way of this sonship is
baptism. Athanasius declares, "As we who are all from earth die in Adam, so
being generated form above of water and Spirit, in Christ we are all quickened.”
285 Men are called now sons of God because of the presence of the Divine Son
inside the believers. He adds, "Even in us the Lord is now worshipped, and
beholders report, as the Apostle say, that God is in them in truth.” (I Cor. 14:25)
286 Although men are numbered among God's works, they are made sons, and
use the name of the Father who teaches, "when ye pray, say, Our Father who
art in heaven." (Luke 11:2) 287 This is why the Lord is called "the second Adam,”

the new beginning of the human race. 288

282 pe Dec., 11, p. 157.
283 Con. Ar. 11.58, p. 280.
284 [pid., 1.43, p. 331.
285 Jpid., 111.33, p. 412.
286 fpid., 1.43, p. 331.

287 [pid., 1.34, p. 326.

288 jpid., 1.51, p. 336.
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Moreover, Athanasius likens the Divine sonship to the human. "The Son of
God is so called according to the sense in which lsaac was son of Abraham.”
The reason is that Isaac is procreated from within his father; "for what is naturally
begotien from any one and does not occur to him from without, that in the nature
of things is a son, and that is what the name implies.” 28° Thus, Athanasius
recognizes the human conception and procreation, and puts the process in such
a particular aspect of sanctification as a type of Divine sonship. Accordingly,
God's fatherhood is a good pattern for man: "We men, for God is properly and
alone truly Father of His Son, are also called fathers of our own children.” 29¢ By
this we should understand every paternal relationship of the parents towards the
children. It is for this paternity that "every fatherhood in heaven and earth is
named.” (Eph. 3:15) 291 Nevertheless, Athanasius asserts that although human
procreation is a type of Divine sonship, there is a big difference between both of
them. Regarding that human nature differs from God's nature, "so men's
generation is in one way, and the Son is from the Father in another.” Men are

created of matter; but God is "immaterial and incorporeal.” 292,

Family Ties

289 pe Dec., 10, p. 156: cf. also Con. Ar., 1.14,35,37; 11.51; Ad Ep. Aeg., 16.
280 Con. Ar., 1.23, p. 320.

291 [bid. As far as we know, Athanasius did not mention the idea of motherhood,
i.e., God as mother.

292 De Dec., 10,11, pp. 156-157. For further discussion of the difference
between the two kinds of sonship, refer to Con. Ar., 1.14,23,26; De Dec.,
6-11.
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Athanasius acknowledges not only the affectionate love of the spouses, as
cited before, but also family ties in general. He stresses God's commandment,
"Honor thy father and thy mother,” and, "He that curseth father or mother, let him
die the death." (Matt. 15:4) 293 Accordingly, he blames the Jews who
"established a contrary law, changing the honor into dishonor, and alienating to

other uses the money which was due from the children to their parents.” 294

in his Vita Antonii, Athanasius introduces the family of Antony as tied with
bonds of love and harmony. He writes, "His parents were of good family ... , and
as they were Christians, he also was reared in knowing naught else but them
and his home.” 295 |n addition, he relates that when Antony was well known
later, he showed compassion for the parents who brought unto him in the desert
their sick children, acknowledging their feelings of love and care. 296 On his way-
from Alexandria to the desert, he "willingly stayed" to receive a woman who was

crying to him asking for the healing of her daughter. 297

Finally, elaborating the evil deed of the devil who persuades men to follow

him and deviate from the truth, the Bishop of Alexandria likens this to the case of

293 Fuga, 2, p. 255.
294 Ibid.

295 vit, Ant.,1, p. 195.

298 He writes that Martinian, a military officer, came with a daughter afflicted
with an evil spirit; and a paralysed girl who had a terrible disorder of her
eyes, nose and ears, was healed, and her parents rejoiced exceedingly; Vit.
Ant., 48,58.

297 |pid., 71, p. 215.
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one who “desiring to kidnap the children of others during the absence of their
parents, should put deception on the affections of the offspring and carry them
far away and destroy them.” 298 This is the worst thing Athanasius could
imagine which might shock the parental compassion towards children. He also
reflects his experience of affectionate ties with his family when he complains of
the ill treatment of the Arians. He writes, "On account of their persecution, |

have not been able to see even the parents whom | have."” 252

Concluding Remarks

Procreation, then, is blessed for it is God's economy from the beginning
when He created man as male and female, and God's commandment when He
said, "Increase and multiply and replenish the earth.” {Gen. 1:28) Although
childbirth is a natural result of sexual intercourse, God is the essential factor as
He is its grantor. He created the whole process which gives man this
potentiality; and by His own hand, He fashions men and sanctifies servants in
the womb. Therefore, God is cailed "the Lord of men's natural birth." 300 Family
fertility and relations are acknowledged, and adultery and homosexuality are

condemned.

298 Ad Ep. Aeg.. 1, p. 223.
298 Ad Lucifer, p. 562.

300 Con. Ar. 1.23.
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IV.5 Marriage and Virginity

In the history of the first centuries of the Church, the word "virginity" means
the state of celibacy of both men and women, as a choice for dedication to God's
service, 307  Monasticism, as the new aspect of virginity, flourished at
Athanasius’ time as a result of the conversion of the Egyptian peopie who seized
on the ascetic commandments of the Church with a new enthusiasm. 302 |t
should be noted that after Constantine legalized the Church and offered it a
peaceful existence, the testimony that the martyrs had rendered to the Christian
faith passed to monasticism. 303 By the end of the fourth century, nearly five
thousand monks were said to be settled at Nitria alone, and many thousands in
the Nile Valley and the mountains of the Red Sea. 304 Using the words of

Athanasius, "the desert was colonized by the monks.” 305

Athanasius welcomed virginity and encouraged the monastic movement.
In his Vita Antonii, Athanasius shows St. Antony (¢.251-356 A.D.) as an example

for the ascetics in foreign lands in their "training in the way of virtue." 306 He

301 M. Thurian, Marriage and Celibacy, p. 58.

302 4. Campenhausen, The Fathers of the Greek Church, New York,
Pantheon Books, 1959, p.78.

303 p. Evdokimov, The Sacrament of Love, New York, St. Viadimir's Seminary
Press, 1985, p.75.

304 D, Chitty, The Desert a City, Oxford, Basil Blackwell, 1966, pp. 11-13; 29-35;
P. Brown, The Body and Society, p. 215.

305 Vit. Ant., 14, p. 200.

308 vit. Ant., prologue, p. 195.
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calls Pachomius {¢.290-346 A.D.) "our father;” and his disciple Theodore (d. 364
A.D.) "the father of the brethren.” To Orsisius (d. 380 A.D.), the close friend of
Pachomius, he sent letters; 307 and Ammon (d. 350 A.D.), the well known ascetic
of the Nitrian desert, was well known to him. 308 The virgins also were admired;
they are called "daughters of Jerusalem." 302 While the monks carried their
asceticism in the deep solitude of the desert, the virgins had their life within their
parent's household or a special house under the auspices of the Church. if they
were to leave their home, it was only to participate in the worship of the local
church; a designated group filling the Church and the streets with the chanting of

the Psalms 310, Antony's sister was a part of this movement. 311

307 Ad Orsisium, p. 569. For further details of Athanasius' relations with
Pachomius, see A. Veilleux, Pachomius Koinonia, 3 vols, Kalamazoo,
Michigan, Cistercian Publications, 1980-1982.

308 Vit. Ant., 60, Probably he is the one who received the letter: Ad Amun frem
Athanasius.

309 Sur la Virginité, ed L.Th. Lefort, in Le Muséon, 42, (1929), p. 257. The
authenticity of some of Athanasius’ ascetical Letters is debated. See for
example: Y.- M. Duval, "La Probléematique de la Lettre aux Vierges
d'athanase,” in Le Muséon, 88 (1975) pp. 405-433; L.Th. Lefort, ed., S.
Athanase, Letters festales et pastorales en Copte, Louvain, imprimerie
Orientaliste, L. Durbecq, 1955. However, all selected quotations are from

the letters suggested to be authentic, and all of them correspond to his other
works.

310 £p. Encyc., 5, p. 95; P. Brown, The Body and Society, p. 263; The Canons
of Athanasius, Patriarch of Alexandria, edited and transiated by W. Reidel
and W. E. Crum, Amsterdam, Philo Press, 1973. pp. 58, 64. The
authenticity of the Canons is doubted.

311 Vit. Ant., 3, p. 196. Athanasius describes that Antony rejoiced when he saw

his sister had grown old in virginity, and that she herself also was the leader
of other virgins; ibid., 54.
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New Value

The rise of monasticism brought a new aspect of morality into the fourth
century Christian world. 312 The life of sanctification is particularly achieved in a2
perfect way by those who practice self denial through virginity totally devoted to
God. 33 The monks are those "who are established in the faith of God and
sanctified in Christ, who say, 'Behold, we have forsaken all and followed Thee'.”
(Matt. 19:27) 34 Antony and all those who are "God's own" are presented as
"lamps to lighten all." The Vita is written, not only for the benefit of "the brethren
that they may learn what the life of monks ought to be™ but also for all people,
even the heathen, "so that those who hear may thus know that the precepts of

God are able to make men prosper and thus be zealous in the path of virtue."
315

Antony was about twenty when he went to seek solitude outside the village.
He had to face the consequences of a young man's refusal to take the natural
way of marriage. Yet, the Vita devotes little space to the description of sexual
temptations. In fact, Antony’s solitude was shown as the factor which brought
perfection to his life. 316 It is his virtue, rather than his virginity, which was the

reason, as well as the proof, of "the fact that his fame has been blazoned

312 P, Veyne, A History of Private Life, vol. |, p. 287.

313 Tsirpanlis, "Aspects of Athanasian Soteriology,” p. 69.
314 Ad Monachos, 1.1, p. 563.

315 Vit. Ant., 93, 94, p. 221.

316 Vit Ant., 91, p. 220; P. Brown, The Body and Society, p. 214.
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everywhere.” 317 Thus, he became an example for both married and unmarried.
The bare memory and story of Antony is "a great accession of help.” 318 No

doubt, Athanasius' life was influenced by such a narrative. 319

Continence as such is regarded as a new and distinctively Christian virtue.
It is Christ alone who taught "temperance” and preached "virtue and
self-control.” 320 By His death, Christ "has so rid men of the passions of the
natural man, that whoremongers are chaste” 321, |t is stressed that "those who
receive the teaching of Christ live a chaster life” than others. 322 “In youth, they
are self-restrained.” 323 Thus, virginity is possible for the believers, for "this holy
and heavenly profession nowhere established but only among the Christians."
324 Christ had such power in his teaching, that "even children not yet arrived at
the lawful age vow ... virginity.” No one else "taught concerning virginity, and

that this virtue was not impossible among men." 325

317 Vit. Ant., 93, p. 221.
318 Vit. Ant., prologue, p. 195.

319 The spirit of humility is clear in the language of Athanasius when he writes to
the monks. Probably, it is a reflection of his relations with them and specially
with their father Antony. For example, he asks that they "may kindly bear
with a weak man" such as he is "by nature;" Ad Monachos, |.1, p. 563.

320 De Inc., 49:3, p. 63; 51:2, p. 64.
321 Ibid., 50:4, p. 64.

322 Ibid., 53:2, p. 65.

323 Ibid., 52:5, p. 65.

324 Ad Cons., 33, p. 252.

325 pDe Inc., 51:1, p. 64.
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It is remarkable that virginity is not appreciated in itself as an unmarried
estate, but on account of the life of sanctification and dedication to God which
the virgin ieads. "Self-control and the excellence of virginity” are motivated by
God's love. "This no one doubts when he sees, ... for Christ's sake, the virgins
of the Church keeping themselves pure and undefiled." 326 Athanasius
exclaims, "Is it not a great wonder to make a damsel live as a virgin, and a
young man live in continence?" 327 "Virtue in the virgins of Christ and in the

young men" is that they practice the life of chastity and holiness. 328

Thus, virginity is shown as a devoted life dedicated to God. "Our Lord
bestowed that we should possess upon earth, in the state of virginity, a picturz of
the holiness of the angels." Accordingly, the Catholic Church has been
accustomed to call those who attain this virtue, "the brides of Christ"; and the
heathen who see them, express their admiration of them as “the temples of the
Word" 329, Athanasius calls virginity "a divine virtue,” “the wealth of the Church,”
and "a sacrificial gift reserved for God." He affirms that the virgin is a woman by
nature, but by her free choice and firm resolution, she surpasses nature and

lives an immortal life in a mortal body. 330

326 vit. Ant., 79, p. 217.

327 Ad Dracontium, 7, p. 560.
328 De Inc., 48:2, p. 62.

328 Ad Cons., 33, p. 252.

330 précepts pour les vierges, ed., Lefort, in CSCO, 151 (1955), p. 80.
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Claiming against the Arians as persecuting dedicated virgins who had been
highly honored by the Emperors themselves. 331 the Bishop of Alexandria writes
that the Arians "have exceeded the madness of Pilate who pierced one of the
Lord's sides with a spear." 332 He relates, "Among them there was one virgin
who ... had the Psalter in her hands” at the time when she was scourged. 333 [t
is noticeable that holiness itself was reported to be persecuted in married and
unmarried alike. Thirty-four virgins and married women and men of rank were
scourged by the Arians. 334 It is then the life of sanctification led by both kinds of

believers which was persecuted.

Both marriage and virginity, then, are two aspects of the work of God's
grace, and thus honorable and sanctiied, for they are equally instituted by God,
"so that He might rescue all men generally to salvation.” 335 The married as well
as the unmarried are members of the Church, the body of Christ. It is the Lord's

economy that "He might present the Church unto the Father not having spot or

331 Constantius is reminded that his father Constantine “"honored the virgins
above all the rest,” and he himself "in several letters has given them the titles
of the honorable and holy women;"” Ad Cons., 33, p. 252.

332 He writes, "They have scourged not one but both His sides; for the limbs of

the virgins are in an especial manner the Savior's own", ibid.; cf. also Vit.
Ant., 86, p. 219.

333 This is to prove the holy life of the virgins; Ep. Encyc., 4, p. 94. Itis said, "In
every house of the Christians, it is needful that there be a virgin for the
salvation of the whole house; " The Canons of Athanasius, p. 62.

334 Ep. Encyc., 4, p. 94.

335 FL Syr., 10:4, p. 529.
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wrinkle or any such thing, but holy and without blemish.” (Eph. 5:1) 336
Therefore, the field of the Church is adorned with virginity and "honorable
matrimony.” Both institutions are sown by the Savior Himself, "the Sower of
grace and Bestower of the Spirit." 337 Thus, the life of sanctification is
accessible to all; and when Christ orders to keep His commandments, He
addresses Himself not only to menks and virgins but to all mankind. 'To this
intent He hath prepared many mansions with the Father.” (John 14:2) "The
dwelling-place is various ..., yet all of us are within the wall, and all of us enter
within the same fence.” 338 Then, even though vocations differ, marriage and

virginity are two ways of living the holy life.

The concept of Festal trumpets mentioned before may clarify this meaning.
The trumpets have various calls to virginity and marriage, as well as to fasting
and celebrating the feast. 339 Different vocations bring forward different aspects
of sanctification. One vocation should not be thought of as leading to more
holiness than the other, but as leading to holiness by a different path. "All
persons who arrange their lives in a manner worthy of Christ," whether virgins or

married, endeavor to show His grace, each in his own way. 340 Accordingly,

336 Con. Ar., 11.67, p. 385.

337 FL Syr., 10:4, p. 529.

338 |bid.

339 FL Syr., 1:3, p. 507; supra, ch. IV.1,

340 "Titre perdu,” ed. Lefort, in CSCO, 150 (1955), p. 103; J. Gosling, Marriage
and the Love of God, New York, Sheed and Ward, 1965, pp. 18, 41.
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monks are ~anctified only "in Christ," 347 and spouses persuade each other "to

give themselves to prayer." 342

It is worth mentioning that Athanasius describes the relation of the virgins
to Christ as a kind of marriage. Virgins are "brides of Christ;" and their limbs are
"in a special manner the Savior's own; for they had dedicated their body solely to
the Savior.” 343 He writes to virgins returning from Jerusalem, "She who is
married has care for pleasing her spouse ... that nothing be allowed to come
between them; so too the virgin in her relations with her Spouse.” 344 The virgin
is advised, "Direct all your zeal to Him who is your Husband.” 345 Moreover, the
indissolubility of marriage according to the rule: "What God hath joined together
let not man put asunder,” is applied also to the virgins. "If the Word Himself is
united to virgins, isn't it necessary that this union be indissoluble and immortal?"
346 Athanasius, however, condemns the communal life of ascetics of both sexes
dwelling together under one roof (Syneisaktism). By mixing habitual dealing with
men with the ascetic life, these virgins actually stir up a more lively fire within

themselves, He exclaims, "If a person who takes his neighbor's wife into his

341 Ad Monachos, 1.1, p. 563.
342 Hist. Ar., 25, p. 278.
343 Ad Cons., 33, p.252.

344 | ettre a des vierges qui étaient allées prier & Jerusalem et étaient revenues,
ed., J. Lebon, in Le Muséon, 41 (1928), p. 191. J. Quasten defends the
aiuthenticity of the Letter writing that its style has all the characteristics of
that of St. Athanasius, namely clarity, simplicity and precision; Patrology, vol.
I, p. 46.

345 Discours sur la virginité, ed. J. Lebon, in Le Muséon, 40 (1927), p. 219.

348 Sur la Virginité, ed. L.Th. Lefort, in CSCO, 151 (1955), p. 55.
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home, will not remain unpunished, (cf. Prov. 6:27-29) what will happen to him
who seeks after the spouse of Christ and touches her? What will he suffer at the

hands of the heavenly king?" 347

Between Marriage and Virginity

Honoring virginity does not mean that Athanasius degrades marriage. He
considers that the ascetic and monastic life serve as a proof of the truth of the
Gospel, and demonstrate the extent of perfection made available to human
beings by the power of Christ. 348 The married Christians, even if they have not
opted for the perfect life as did Antony, 342 still belonged to the righteous life of
the whole Church, whose married and unmarried members at the last day will
hear God's call, "Come, blessed of My Father, inherit the kingdom which is

prepared for you.” (Matt. 25:34) 350

In a comprehensive piece, Athanasius defines the estate of marriage in
comparison to virginity. After he announces marriage as “honorable,” and

"blessed,” he comments:

347 [ ettre a des vierges, qui étaient allées prier & Jerusalem, in ibid., p.198. As
far as we know, the problem of Syneisaktism is examined only in this Letter.

348 JR. Roldanus, Le Christ et I'nomme dans la théologie d'Athanase
d'Alexandrie, p. 338.

349 He obeyed the Lord's saying to the rich man, “If thou wouldest be perfect, go
and sell that thou hast and give to the poor; and come follow me,” { Matt.
19:21) Vit. Ant., 2, p. 196.

350 FL Syr., 10:4, p. 529.
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There are two ways in life, as touching these matters. The one
the more moderate and ordinary, | mean marriage; the other
angelic and unsurpassed, namely virginity. Now if a man
choose the way of the world, namely marriage, he is not indeed
to blame; yet he will not receive such great gifts as the other, 357

The way of marriage is described as the more ordinary and moderate form,
suited to normal human life. It is called "the way of the world,” according to its
convenience to all people. On the other side, virginity is "angelic and
unsurpassed”. It is "angelic," for "in the resurrection they neither marry nor are
given in marriage, but are as the angels." (Mark 12:25) 352 In heaven, human
relations will not be fleshly any more; for “in Christ Jesus it shall be a new
creation, and neither male nor female, but all and in ali Christ.” (Gal. 6:15; 3:28)
353 Virginity is also "unsurpassed”; for while in marriage male and female
"become one flesh." the virgin is "dedicated solely” to Christ, and her body is "in
a special manner the Savior's own." 354 If compared to marriage, virginity “has
the more wonderful gifts”, for it is "rugged and hard to accomplish.” However,
there is no blame if a man chooses the ordinary way of mamage ordained to all

people of the world, "yet he will not receive such great gifts as the others." 355

Referring to the "Parable of the Sower,” (Matt. 13:8; Mark 4:20) Athanasius

writes to Amun that both marriage and virginity bring forth fruit, but if mariage

351 Ad Amun, p. 557.

352 Con. Ar., 11.68, p. 386.
353 Ibid.; infra, ch. IV. 6.
354 Ad Cons., 33, p. 252.

355 Ad Amun, p. 555.
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may receive thirty fold, virginity "grows the perfect fruit, namely an hundred fold.”
356 The idea of varieties of fruits between thirty fold and hundred fold, as
discussed in his Paschal Letters, means that both are fruitful and within God's
mercy which is not confined to any one of them. The mansions of the Father are
prepared as various, "in proportion to the advance in moral attainment; yet all of
us are within the wall, and all of us enter within the same fence.” 357 Actually,
virginity gives the virgin, male or female, the chance for moral advance, as an
estate of dedication to Christ without any commitments or occupations of daily
life. This advance comes out of the spiritual perseverance of the individual, not
as a privilege of mere celibacy. In addition, the various amounts of fruit is
interpreted as a gradual growth of the life of sanctification, a way open te both
married and unmarried. "A servant of the Lord should be diligent and careful”, in
order to be "productive, some thirty, some sixty, some an hundred." 358 "For
instance, those who were with Cleopas,(Luke 24} although infirm at first from
lack of knowledge, yet afterwards were inflamed with the words of the Savior,
and brought forth the fruits of the knowledge of Him.” St Paul brought forth an
hundred fold, not as a result of his celibacy, but because he was seized by
spiritual fire, and "having experienced the grace, he became a preacher of God.”
359 Again, the moral growth is a matter of zeal and spiritual strife, a chance

open to everyone.

356 Jpid.
357 FL Syr, 10:4, p. 529.
358 FL Syr, 4:3,4, p. 514,

358 Jbid.
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Therefore, virginity is left "to the free choice of those who desire it, so that
they may attain its merit.” 360 Indeed, God is the Sower of both virginity and
marriage, but "in sowing, He did not compel the will beyond the power.” 381 |tis
up to the person to choose the ordinary way or that which is "rugged and hard to
accompiish.” 362 The Lord "blessed marriage by His presence at Cana of
Galilee" and "ordered that marmmage was not to be torn apart, but that man
should be content, in modesty, with one wife." At the same time, He spoke of
virginity as a special doctrine, for "He did not mean to withdraw His support from
marriage." When the Lord said that there are eunuchs "who have made
themselves such for the kingdom of heaven,” (Matt. 19:12) "He did not order
becoming a virgin by any legal obligation, but He was open to those who would
choose it freely". "Since then, marriage has not ceaé,ed .., NOr the marriage at
Cana was stopped.” 383 Then, “there is true happiness if a young man
establishes a home and brings children into this world; but there is greater
happiness being a virgin and espousing Christ Himself.” Therefore, "if virginity is
distinguished as a priority for some, marriage comes next to it for others who find

their glory in it." 364

Nevertheless, those who live in virginity "should not look down upon those

who are in a chaste marriage.” 365 However, the idea of the possibility of

360 Surla Virginité, p. 63.

361 FL Syr, 10:4, p. 529.

362 Ad Amun, p. 557.

363 Sur la Virginité, op. cit., pp. 67.

364 jbid., p. 63.
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temporary abstention (I Cor. 7:5) opens the door for the married also to
experience a sort of asceticism. 386 |n addition, monks who had previously been
married and became “fathers of children”, could reach the ascetic life. 367
Athanasius comes to a rule, "let a man, whatever he is, strive earnestly; for the
crown is given not according to position, but according to action.” 362 |f marriage
has the law for its basis, as it is written, "What God hath joined together let not
man put asunder”, virginity "lies beyond the law." 389 Therefore, while virginity is

a special vocation, marriage is the "moderate and ordinary" one. 370

St. Mary The Virgin

The Lord Jesus, "while Son of God by nature, is ... of the flesh of the Holy
Mary.” 371 St. Mary was really a human being, but as a virgin, “she is the picture
of virginity," and "whoever would desire to be a virgin should consider her,” 372 |f
the Lord "fashioned His body for Himself from a virgin," the reason is not to

reproach marriage, but to "afford to all no small proof of His Godhead," by

365 Djiscours Sur la Virginité, ed. J. Lebon, in Le Muséon, 40 (1927), p. 222.
386 Hist. Ar., 25, p. 278.

387 Ad Dracontium, 2, p. 558.

368 Jpid.

369 De Inc., 2:6, p. 37; 51:1, p. 64.

370 Ad Amun, p. 557.

371 Ad Epictetumn, 2, p. 571.

372 Ad Epictetum, 5; Sur la Virginité, op. cit., p. 62.
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seeing a body proceeding forth "from a virgin alone without man.” 373
Athanasius exclaims, "Which of the righteous men and holy prophets, recorded
in the divine Scriptures, ever had his corporeal birth of a virgin only; or what
woman has sufficed without man for the conception of human kind?" 374 He
concludes that the Lord was born of a virgin, "and not like others of man and
woman,” to refute "the imagination of some who say thai the Word came upon
one particular man, the Son of Mary, just as He came upon each of the

prophets." 375

St. Mary is called the "Ever Virgin." She remains coniinually virginal, being
the type for whoever comes after her. Those who say that she took a husband
try to "exaggerate the benefits of marriage, so that virginity does not appear as a

reproach” for their choice of the marriage estate, 376

Concluding Remarks

Marriage and virginity, then, are two ways of the kingdom of God. All
married and unmarried are members of the Church, the body of Christ; and all of
them are called to the holy life. The mercy of God is ready to cover all kinds,
and the mansions of the Father are open to all people. There is no idea of

superiority of one over the other; for no way of life in itself can bring man to

373 De inc., 18:5, p. 46.

374 Ipid., 37:7; several prophets are cited as born of human fathers.
375 Ad Epictetum, 11, p. 574.

376 Con. Ar., I.70; Sur la Virginité, op. cit., p. 61.
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sanctification without cooperation of man and God. Hence, virginity is not

obligatory but rather a special spiritual gift given by the Lord to those who desire

it.

When Athanasius encouraged virginity and welcomed monasticism, he
meant, as a pastor, tc inflame the zeal of his people for virtue, 7nd to show that
the life of sanctification is available for all humankind by the power of Christ. The
power which enables the virgin to control his or her own instinct and dedicate life
to worship, is the same which converts adulterers to chastity, and helps the
married couple to lead a holy life. Itis "the chastity of each one.” 377 Chastity is
the goal of the Lord for all believers, whether married or unmarried. Therefore,
the Lord established marriage "from the beginning;" and "united Himself to
virgins." 378 While monks and virgins are able to dedicate their life to prayer,

spouses are able to make every house a domestic church. 37°

377 FL Syr., 10:4, p. 529.
378 De Inc., 2:6, p. 37; Sur la Virginité, op. cit., p. 55.

379 Hist. Ar., 25, p. 279.
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iV.6 Marriage and Eschatology

During the early Christian era, the expectation of the imminent "Parousia,”
the second coming of Christ, affected the attitude of marriage. If the human race
was soon to end, there was no need for marriage and procreation. This idea
made marriage and family of secondary importance. Accordingly, as the
Parousia came to be understood as delayed, earthly ties could be tolerated as
long as they did not contradict the requirement of the coming of the heavenly
kingdom bound to come sooner or later. Nevertheless, Christian writers must
have felt the tension when attempting to give relevance to familial

considerations. 380

Athanasius faced a society which understood afterlife to be contrary to
marriage and family life. Such an attitude was strong not only in Egypt but in
neighboring countries. 3817 The awareness that the end of time was approaching
and the fashion of this world was passing away made all things and institutions
to be considered as without significant purpose. Insofar as it might be for
children and survival of the world, why marry if history was soon to end?

Marriage, as an affair of this life, seemed unnecessary for the preparation of the

380 J.K. Coyle, "Empire and Eschaton: The Early Church and the Question of
Domestic Relationships,” in Eglise et Théologie, 8 (1977), pp. 51, 86.

381 |n Syrian Christianity, virginity in combination with baptism formed a realized
experience of resurrection existence; D.E. Aune, The Cultic Setting of
Realized Eschatology in Early Christianity, lLeiden, E.J. Brill, 1972, p. 218; cf.
A. Vidbus, Celibacy: A Requirement for Admission to Baptism in the Early
Syrian Church, Stokholm, 1951.

204



eternal kingdom. In a life of expectation and preparation, celibacy and sexual

abstention were preferred rather than marriage and procreation. 382

The tension between the call of the eschatological kingdom and the fact of
normal relationships was stressed by the admixture of Hellenistic elements
which held the material world and the marital relationships as inferior. The
Gospel of Thomas, well known in Egypt, proclaimed that only those belong to the
kingdom who have renounced all sexual activity. 383 The Second Letter of
Clement interprets a logion from the Gospel of the Egyptians as follows: When
the Lord says, "The male with the female, so neither male nor female,” He
means that a brother does not think of the femininity of his sister, and she does
not think of his masculinity. The Letter adds the Lord's saying: "When you do
this, my Father's kingdom will come.” Thus, when continence is practiced by all,

the kingdom is then sure to arrive, 384

Gnostics and Manichees carried out this idea further. They claimed to find
clear support in certain passages of the New Testament whose meaning they
interpreted in a way to serve their own purpose. For instance, assuming that

they now live in the new age of the kingdom, the Gnostics interpreted the Lord's

382 T, Mackin, The Marnital Sacrament, New York, Paulist Press, 1989, pp.
88-91; id., What is marriage?, p. 76.

383 The Gospel of Thomas, log. 49,75, in The Coptic Gnostic Library: Nag
Hammadi Codex I, 2-7, edited by B. Layton, Vol. |, Leiden, New York, E.J.
Brill, 1988, pp. 73,81; J.K. Coyle, "Empire and Eschaton,” pp. 47,48; C.J.
Cadoux, The Early Church and the World, pp. 152-159.

384 The Second Letter of Clement to the Corinthians, 12, in J.K. Coyle, "Empire
and Eschaton,” p. 47.
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disapproval of the man invited to the banquet who excused himself for he had
married a wife (Luke 14:20) to mean that those who marry are excluded from the
eschatological banquet of the world to come, 385 The Gnostic Julius Cassianus
says, "The subjects of earthly kings both beget and are born; "but our citizenship
is in heaven, from whence also we look for the Savior." (Phil. 3:20) 385 The
Marcionites too decided to abstain from marriage lest they fill the world made by
the Creator-God. They heid that abstention from meat and marriage is
actualizing the future eschatological restoration of man to Paradise. 387 For the
Manichees, procreation means further enslavement of the Light  Strict
observance of Manichaean commandments means the end of the world, lest the

Power should dwell in matter for a longer time. 388

Indeed, Clement of Alexandria rejects the Gnostic eschatology from which
repudiation of marriage and procreation proceeded. He proclaims the
fundamental goodness of this world and its continuation "from generation to
generation.” 389 Nevertheless, when he speaks of the perfect life of the true
Gnostic, he says that his passionate life of living with his wife as with a sister is a

realization of the resurrection state on earth. 390 He considers that the

385 Mackin, What is Marriage?, p. 82.
386 Stromata, 111.95, in Chadwick, Alexandrian Christianity, p. 85.

387 Stromata, .12, in ibid., p. 46; D.E. Aune, The Cultic Setting of Realized
Eschatology, pp. 216-218.

388 S N.C. Lieu, Manichaeism, p. 20; H. Jonas, The Gnostic Religion, pp. 227,
228,

383 Stromata, 11.49, 94-95, in ibid, pp. 63, 84-85.

390 Stromata, VI.100; supra, Ch.ll.
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eschatological dimension of Christian life is the clue to marital ethics. He writes,
"We ought to behave as strangers and pilgrims; if married, as though we were
not married, ... if procreating children, as giving birth to mortals.” 391 According
to Origen, the ideal marital relation is that the spouses should avoid all camal
passion and imitate the eternal love of Christ for the Church. He opts for a

conjugal love which must tend more and more toward the spiritual; a kind of

marriage convenient to the life to come. 392

Athanasius, as mentioned before, asserts the goodness of the Creator and
the purity of creation. "All things made by God are beautiful and pure, for the
Word of God has made nothing useless or impure.” 393 The Creator is the same
good God of the Old Testament, and the artificer who is not "distinct from the
Father of Christ.” 334 At the same time, he emphasizes the stability and
harmony of the created world. By God's will, "all things simultaneously fall into
order, and each discharge their proper functions” in. 3% To confirm his
argument, Athanasius uses both the Bible and philosophy. The book of Psalms
says, '"Thou hast laid the foundation of the earth and it abideth. The day

continueth according to Thine ordinance;" (Ps. 119:90) 396 and Plato testifies

381 Stromata, 111.14, in ibid., p. 58.

392 Contra Celsum, VI.47; Com. on Songs, prol.; Crouzel, Or.-'gen, pp. 140-141;
supra, ch. ll; infra, ch. V. 3.

333 Arnun, p. 356.
3%4 De Inc., 2:6, p. 37.
335 Con. Gen., 44:3; 43:4, p. 27.

396 fpjid., 46:2, p. 28.
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that the author of the universe is responsible to keep it from "going down to the

place of chaos." 397

The day, then, must continue, and the earth must last. When the disciples
asked the Lord, "When shall the end be, and when wilt Thou be present?,” He
stopped their inquiry and said to them, "It is not for you to know the times or the
seasons which the Father hath put in His power.” {Acts 1:7) 398 The Parousia
should not impede the earthly affairs of daily life. Men must continue "eating and
drinking, marrying and giving in marriage,” as in the days that were before the
flood. indeed, no one knows the time of the end, exactly iike the people at the
days of Noah, who "knew not until the flood came;" (Matt. 24:39) 399 put the
believers must be prepared for the day. The Savior says, "Be ye ready and

watch, for He cometh at an hour ye know not.” (Matt. 24:42; Mark 13:35) 400

The Lord describes His second coming saying, "Henceforth ye shall see
the Son of Man sitting at the right hand of power, and coming on the clouds of
heaven in the glory of the Father.” (Matt. 26:64) 401 He will appear as "Son of
Man" in 2 human body; for "He ascended as man carrying up to heaven the flesh

which He bore;" 402 but "no longer in lowliness but in His own glory." 403 "He is

327 De Inc., 43:7, p. 60.
398 Con. Ar., 111.48, p. 420.
399 Jbid., 111.45, p. 418.

400 De Inc., 56:5, p. 66.
407 bid., 56:4, p. 60.

402 Con. Ar., 11148, p. 420.
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to come no more to suffer, but thenceforth to render to ail the fruit of His own
Cross, that is, the resurrection and incorruption” 404, The human race will share
the resurrection of the body. Men "do not perish by dissolution, but sown on
earth, shall rise again.” (I Cor. 15:35) 405 Then everyone will have his eternal
reward: "Everlasting fire and outer darkness” are for those who have done evil;

but "for the good, the kingdom of heaven." 406

It is remarkable that the Kingdom is shown as a banquet, a nuptial
procession. The point of the parable of the Wise and Foolish Virgins (Matt.
25:1-13) is to show that the Church must be ready for the Lord when He comes
as her Bridegroom. 407 If the believers "partake of the living doctrine,” they
come "to the divine and incorruptible banquet”, where "there is laid up both a
crown and incorruptible joy."” 408 Accordingly, they are advised, "to watch for the

coming of "the Son of Man." {(Matt. 25:13) 409

It is true that in the resurrection, they neither marry nor are given in
marriage, but are as the angels.” (Mark 12:25) The reason, for Athanasius, is

that "in Christ Jesus it shall be a "'new creation,’ and “neither male nor female,

403 De Inc., 56:3, p. 66.
404 Ibid.

405 fpid., 21:2, p. 47.

406 fpid., 56:3, p.I 66.

407 FL Syr., 7:10, p. 527.
408 [pid,, 28, p. 550.

409 Con. Ar., 111.46, p. 419,
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but all and in all Christ.” (Gal. 6:15; 3:28) 410 Athanasius does not mean by
citing Mark 12:25 to discuss any positive meaning of marriage, but simply to
deny any physical understanding of the life to come. Such interpretation is
similar to that of Clement: '"The Lord is not rejecting marriage, but ridding the
minds of lhe expectation that in the resurrection there will be camnal desire." 411
No longer do the believers abide on earth, and no longer shall they fear the

temptation of sin, 412

It is true also that marriage and the family are only temporary here on
earth. When the Kingdom has finally been established, there will be no more
marriage. Therefore virginity, if dedicated to God, is called "angelic”; while
marriage, although blessed, is "the way of the world.” 413 Yet, the glory of
heaven is prepared for all those "who readily hearken to the goal of their high
calling.” 414 If virginity "has the more wonderful gifts,” that is because it is
“rugged and hard to accomplish.” 415 In the last day, all believers, both married
and unmarried, will be accepted to the Kingdom. Married persons, however,
might wait for the end in faith and hope, in the intimate company of a believing

spouse, helping each other in the way of God, and transferring every house into

410 Jbid., 11.69.

411 Stromata, I11.87; in Chadwick, p. 81.
412 Con. Ar., 11.69, p. 386.

413 Amun, p. 557.

414 F Syr., 28, p. 550; FL Cop., 26.

415 Amun, p. 557,
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a church. 418 "All of us are within the wall;" 417(37) for " we must all stand before
the judgment-seat of Christ, that each one may receive according as he hath
done in the body, whether it be good or bad.” (Il Cor. 5:10; Rom. 14:10) 418 The

dwelling-place of heaven "is various in proportion to the advance in moral

attainment.” 419

It is remarkable that the Easter Festival appears in Athanasius' Paschal
Letters as a mystical anticipation of the eternal and heavenly feast. It is
heavenly and eternal; "a symbol of the world to come." 420 So, alt Christians are
welcomed to the Festival. The trumpets of the Feast call for "virginity" and
"honorable marriage.” 421 Therefore here below, all believers, married and
unmarried alike, receive the pledge of everlasting life in heaven, 422 They are
not alone in their joy, for the whole "Church of the ﬁrst born” (Heb. 12:23)
rejoices with them. 423 All saints, including those of the Old Testament, most of

whom were married, celebrate the feast with them. 424

416 Hist. Ar., 25, p. 278.

417 FL Syr., 10:4, p. 529.
418 De Inc., 56:5, pp. 66-67.
419 FL Syr., 10:4, p. 529.

420 jpjd., 43, pp. 552-553; 1:10, p. 509; Wahba, The Doctrine of Sanctification,
pp. 106-107.

421 FL Syr., 1:3, p. 507.
422 pid., 1:10, p. 509; FL Cop., 24, 38.
423 £ Syr., 6:9, p. 552.

424 |bid., 14:1, p. 542.
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We conclude that the Bishop of Alexandria wished his people to trust the
good Creator and His good creation. Waiting for the eschaton, they may lead
their daily life in the peace of God, whether their call is to marriage or to virginity.
The world is created to continue from generation to generation untii the
Parousia. The body will rise and be glorified at the end of days, through Christ

who assumed a true human body in which He will appear in glory.

++++++++++

Such is Athanasius' attitude to body, and his view on marriage, sexuality,
procreation, virginity and eschatology. The next chapter offers a sociological

analysis of the subject.

212



Chapter V

A SOCIOLOGICAL ANALYSIS

Describing Christianity in the fourth century, Troeltsch says, “The creation
of the Church is the real great sociological achievement of this period.” 1 The
Christian faith, which at first was conceived only in religious terms, is then
transformed into a social organization within life as a whole. The religious
sociological idea is developed, and Christian life is no more simply perceived as
a sublime ideal about the preparation for the coming of the Kingdom of God. 2
Thus, we are led from the general religious idea to social organization. When
the Church begins to be constituted, she is obliged to lay down limits concerning

the life of the State and of the society around her, and within her borders she

must put her own social situation in order.

This is the secular aspect of the Church in which the central point of
religion is externalized. The Divine and the human elements were combined:
and this combination makes it easy to invest a human order with the character of
Divine grace. The religion of Christ was then institutionalized, and the grace
synthesized with worldly realities; with culture, society and political power. This

institutionalization affected the life of the society, and in one way or another,

1 E. Troeltsch, The Social Teaching of the Christian Church, New York, The
Macmillan Company, 1952, p. 163.

2 Ibid , pp. 62-161; M. Weber, The Sociology of Religion, Boston, Beacon
Press, 1967, p. 229.

213



breathed a peculiar spirit into the existing world order. The social life was
accepted by the Church, and the ideal of the Gospel lived on in both ideas and
institutions. 1t lives on in the ideas of salvation and sanctification, and institutions
pleasing to God now exist within this world. This is a corollary of the belief that
the ordinary life of humanity, in spite of its sin, is full of traces of the Divine

goodness.

According to Athanasius, "all things made by God are beautiful and pure.” 3
The dividing line is not drawn between the Church and society, but between the
thought of sanctification and the "thoughts of uncleanness and defilement”, for
"to the pure all things are pure, but the conscience and all that belong to the
unclean are defiled.” {cf. Tit. 1:15)" 4 indeed, it was impossiblé for the Church to
keep out of the way of public life and the State; but gradually a more clearly
defined position had to be adopted. Under Constantine and his sons as

Christian emperors, moreover, this became absolutely necessary.

Nevertheless, the driving force of the whole course of this development
was religious. The Church, especially before Constantine, had ne direct social
program to transform society. She could deal with social probiems and
institutions directly only for herself and in the circle within reach of her influence.
She was content to do within her community that which she had no power to do
outside. Her new social order was thus confined to the Christian community.

Actually, she had accepted the existing conditions, and had only attempted to

3 Amun, p. 556.

4 Ibid.
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requlate them, but neither before nor after did she attempt to transform the

whole social system. 3

The attitude of the Church towards the family, the innermost heart of the
system, was different. While the inner fundamental principles of the Church did
not penetrate‘ very deeply into the public life, they were strongly feit in family life.
The influence of the Church and her conservative teaching was felt first of all
within the family, which the Church regarded as the basis of the whole society 6.
Now, the grace of sanctification is seen to coalesce with the worldly practice of
marriage. This process involves mainly an institutionalization of Christian

sanctification through Christianization of the institution of marriage.

Four aspects will be distinguished and discussed in this chapter, these are:

1. legal,

2. moral,

3. ascetic, and

4. socio-anthropological.

5 E. Troeltsch, The Social Teaching, p. 129.

6 Ibid., pp. 112-113.
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V.1 Legal Aspect

The Church, then, found it impossible to ignore the existence of the State
and social institutions. The Christians were to respect the existing regulations,
and to prove themselves good citizens. It is known that during successive
periods of persecution, the Christians were charged with disloyalty to the Roman
Empire. Christianity was considered against the national religion in the eyes of
the ruling classes of the Empire. Its members could be punished as Christians,
regardless of whether they were otherwise law abiding persons. 7 In112 AD,,
Pliny writes to the Emperor Trajan that Christians are an irritant, obstinate and
recalcitrant, and for that reason alone worthy of punishment; 8 and in 250 A.D.,
Decius ordered Christianity to be eliminated as a contrary force disrupting
concord between the gods and humankind. © Under Diocletian, Christians were
dismissed from the army and imperial service, and in 303 A.D., the great
persecution was edicted against Christians as being rebellious to national

traditions, and blaming them for every disaster. 10

7 W.H.C. Frend, The Rise of Christianity, pp. 109-110,321.

8 A.N. Sherwin-White, The Letters of Pliny: A History and Social Commentary,
New York and London, Oxford University Press, 1966, pp. 603,608,694.
Pliny the Younger, as governor of Bithynia, worte his famous letter to the
Emperor Trajan, asking him whether Christians should be punished "for the
name" or only for specific crimes,

C.L. Bablock, "An inscription of Trajan Decius from Cosa,” in American
Journal of Philology, 83 (1962), pp. 147-158.

10 W.H.C. Frend, The Rise of Christianity, pp.457-458. For further research
see W.H.C. Frend, Martyrdom and Persecution in the Early Church, Oxford,
B. Blackwell, 1965; G.E.M. de. Ste. Croix, "Why were the Early Christians
Persecuted?," in Past and Present, 26 (1963), pp. 6-38.
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On the other hand, it was taught that the State is an ordained authority
which the Christian must obediently consider. 11 Athanasius repeatedly
advises, "Render to all their duties.” (Rom. 13:7) 12 No doubt, he had in his
mind the whole saying of St. Paul (Rom. 13:1-7) to respect the laws of the State.
Since all institutions belonged to the State which was the support of all of them, it
was impossible for the Church to hold a negative or even an indifferent attitude
toward it. The State was the only possible source of law as it had evolved its
own peculiar conception of the legal relation between itself and society. 13 |t
was regarded as a Christian duty to recognize the laws of the State, with the
result that the laws which corresponded with the natural law were to be
accepted, while those which appeared to be tainted by sin and idolatry were to
be rejected. 14 Evidently, the Christians, both before and after Constantine,

accepted the Roman law of marriage as being the law of the land and not

against their doctrine. 19

We have no reason to insure that the early Church took part directly in the

marriage of the faithful 16, Nevertheless, although little is known about the

11 Cf Rom. 13:1-7; M. Weber, The Sociology of Religion, p. 231.
12 FL Syr, 6:5, p. 521; 10:1, p. 528.

13 E. Troeltsch, The Social Teaching, pp. 81,96-

14 |bid., pp. 112, 151.

15 Supra, ch. I.7.

16 The oldest evidence of Christian marriage solemnized with a priest or bishop

dates from the fourth century; T. Mackin, What is Marriage?, p.78; P.
Evdokimov, The Sacrament of Marriage, p.128; J.K. Coyle, "Marriage
Among Early Christians,” in Eglise et Théologie, 8 (1977), p.78.
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earliest practice of marriage in the Coptic Church, 17 it is possible to say that
she had, from the very beginning, a mystical and theological concept of
marriage. The priest had a function which probably went back to the role

assumed by the old Egyptian priest in the pagan marriage ceremonies. 18

In general, it is felt from the testimony of the Alexandrian Fathers that the
right and proper course of the Christian for honorable marriage is to seek the
benediction of the Church. Clement writes, "The marriage that is consummated
according to the word (of God) is sanctified, if the union be under subjection of
God." 19 For Origen, "It is God who united the two into one, ... therefore those
who have been united by God have received a grace.” 20 Then he indicates
that the harmony of the spouses is a fruit of the grace of marriage and of prayer.
21 Most probably, the doctrine of marriage as a sacrament was defined later. 1t
is remarkable that the Euchologion or Sacramentary which is ascribed to
Serapion, the Bishop of Thmuis, does not include a special prayer for marriage.
The book is certainly Egyptian and dates from the fourth century, probably
around 350 A.D. It consists of thirty prayers; eighteen of them are connected

with eucharistic liturgy, seven with baptism and confirmation, three with

17 For the Coptic marriage rite, see A. Raes, Le mariage; sa célébration et sa
spiritualité dans les églises d'érient, Gembloux, Editions de Chevetogne,
1958, pp. 23-45.

18 E. Schillebeeckx, Marriage: Human Reality and Saving Mystery, p. 355.
18 Stromata, IV.20, in ANF, vol. I, p. 432.
20 Commentoin Matt., XIV.16, in Joyce, Christian Marriage, pp. 161-162.

21 H, Crouzel, Virginité et Mariage Selon Origéne, pp.105, 142-145.

218



ordination, and two with the blessing of oil and funerals 22, About the year 402
A.D., Synesius of Cyrene writes, "God and the law and sacred hand of
Theophilus gave me my wife." 23 |t was possibly a Christian wedding ceremony

performed by the Patriarch of Alexandria.

In the fourth century, the Eucharist, in connection with marriage, was
already celebrated in Alexandria, while in Rome, it was not known until the fifth
century 24. Probably this is why Athanasius in his first Pastoral Letter combines
marmiage with communion, expressing in a symbolic way that the trumpets of
Easter Festival which call to marriage are essentially a call to the Paschal

Eucharist as the climax of the Feast, 29

As a great leader living under the Roman Empire, Athanasius, no doubt,

was concerned with Roman law. According to Sulpitius Severus, Athanasius

22 Quasten, Patrology, vol. I, pp. 82-84; F.E. Brightman, "The Sacramentary
of Serapion of Thmius", in Journal of Theological Studies, 1 (1900), p.
88-113, 247-277; J. Wordsworth, Ed., Bishop Serapion's Prayer Book: An
Egyptian Sacramentary, London, SPCK, 1899, 2nd edition, revised, 1923,
reprinted in 1964.

23 Epistle, 105. Synesius (c.370-c.414) was a philosopher born at Cyrene in
Libya. When he was elected as bishop and metropolitan of Pentapolis, he
was very reluctant to accept, but finally he agreed on condition that he
should be permitted to continue his marriage, believing that it was a gift of
God. Theophilus did not hesitate to consecrate him; Quasten, Patrology,
vol. Iil, p. 106-108.

24 E_Schillebeeckx, Marriage: Human Reality and Saving Mystery, p. 353.

25 FL Syr., 1:1-3, pp. 506-507; 5:1,5, pp. 517-519; Wahba, The Doctrine of
Sanctification, p. 116.
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added to his other studies that of the Roman faw. 26 This fact is evident in his
works. For example, when he assaults the immorality of the Pagans he writes,
"From Zeus they have learned the corruption of youth and aduiltery, from
Aphrodite fornication, from Rhea licentiousness, ... and from other gods other
like things which the laws punish.” 27  Since the Bishop of Alexandria
acknowledges the regulations of Roman law which condemn adultery and

homosexuality, he evidently considers marriage as a legal institution.

However, Athanasius’' viewpoint on marriage was pastoral and moral,
rather than theological or juridical. Nevertheless, even though marriage had not
yet been developed into the shape and rite of sacrament as known in the
present, the institution, according to Athanasius, is seen as legal and blessed.
He writes that sexual members must be directed not to adultery but to marriage
and "lawful procreation.” 28 This is the "lawful use" of the organs which have
been differently fashioned by the Creator. 29 Marriage is a blessing of God who
"blessed Adam and Eve and said to them, Increase and multiply and replenish

the earth.” (Gen. 1:28) 30

26 Historia Sacra, 1.11, mentioned by E. Gibbon, The Decline and Fail of the
Roman Empire, London, Everyman's Library, 1945, p. 291.

27 Con. Gen., 26:2, p. 17.
28 Con. Gen, 4:1; 5:1, pp. 5-6.
29 Amun, p. 557.

30 Ibid.
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As mentioned before, monogamy and indissolubility are legal aspects of
the institution of marriage. 31 The ideal monogamy of Adam and Eve is the
prototype of marriage "from the beginning”. Man is commanded to "leave his
father and mother and cleave to his wife.” (Matt. 19:5) 32 The claim of divorce is
against the law, for "what God has joined together let not man put asunder.”
(Matt. 19:6) 33 Therefore, whoever leaves his wife for another “proves

adulterer” according to St. Paul: "Art thou bound unto a wife? seek not to be

loosed.” (I Cor. 7:27) 34

Actually, legal marriage was attacked on religious grounds by several kinds
of Encratites in general and Gnostics and Manichees in particular. It is
noticeable that Athanasius combined Mani with Marcion, Basilides and
Valentinus. 35 In his time, the Nile valiey was filled with such abstentionists.
Gnostic groups still clung to the fringes of the local churches, and the
Manichaean Elect moved easily up and down the Nile. 36 They considered
themselves to be the true Christians, and condemned the members of the
Church for being unfaithful to tﬁe true doctrine of Christ. Although savagely

repressed by Diocletian, the Manichees were able to survive underground by

31 Cf supra, ch. IV. 2.

32 De Inc., 2:6, p. 37.

33 Jpid., Sur la Virginité, p. 55.

34 Fuga, 6, pp. 103-104.

35 Con. Ar., 1.3, p. 307; Ad Ant., 3,6, pp. 484-485.

36 P, Brown, The Body and Society, p. 244.
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keeping their faith secret under the guise of Christianity. 37 Probably, it is them
to whom Athanasius alludes when he states that their thoughts are a crafty
suggestion of the devil "under the show of purity." 38 Beside his effort of refuting
them, it is possible that he encouraged and helped both Bishop Serapion of

Thmuis and Didymus the Blind to write against them.

The influence of such views reached the desert. 3¢ Therefore, Athanasius
had to challenge the followers of Hierakas, the Egyptian ascetic and the
influential contemporary of Antony and Pachomius. Hierakas wrote in Coptic as
well as in Greek, and enjoyed the reputation of an inspired exegete who knew
the Scriptures by heart. He doubted whether married persons had any place in
God's Kingdom. In his opinion, celibate persons were the only Christians who
would be saved. He believed that the uniqueness and relevance of Christ lay in
the fact that He had abolished marriage and made virginity essential for

salvation. 40 Athanasius writes, "Hierakas must be treated in this manner [like

37 G. Stroumsa, "The Manichaean Challenge”, pp. 308-309.

38 Amun, p. 556.

33 |t is suggested strongly that some of the Manichees, for fear of delation to
the authorities, must have looked for a hiding place in the Pachomian
monasteries; G. Stroumsa, "The Manichaean Challenge," pp. 309-314.

40 P_ Veyne, A History of Private Life, pp. 244-245; P. Brown, The Body and
Society, pp. 244-245; G. Stroumsa, "The Manichaean Challenge," pp.
310-311. For the possible connection of Hierakas with early Christian
monasticism in Egypt, see also Lieu, Manichaeism, pp. 88, 95-96F, Wisse,
"Gnosticism and Early Monasticism in Egypt," pp. 438-440; A Veilleux,
"Monasticism and Gnosis in Egypt," p. 302, where he suggests that it is
exaggerated to say, as did Wisse, that Hieracas was one of the important
figures of monasticism in Egypt. Similarly, D.J. Chitty considers Hieracas as
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the sown seed of the parable that is trampled underfoot], for he says that
marriage is bad because virginity is better.,” He comments, "This way of thinking
is like saying that sunshine is bad because angelic light is better; that moon is
bad because sun is better.” 41 He asserts that nothing in the Scripture can
support his opinion. He calls him "an enemy of purity,” for "he intends to show
that whoever insists that marriage is the only place for sexual relations is an

enemy of virginity." 42

Athanasius defends the legality of marriage, refuting the objections of
schismatic groups of abstainers. The pleasure of those people "is to gainsay
what is said right or rather what is made by God." They stir "vain questions and
frivolities which one ought to put aside”. To reach their goal, they "prevent even
a saying of Gospels, alleging that “not that which goeth in defileth a man, but that
which goeth out.’ (Matt. 15:11) Athanasius answers that certain people were in
doubt about meats; whereas the Lord lays down that not what goes in defiles
man but what goes out, thus asserting that defilement goes out from the heart
where there are the evil and profane thoughts. He adds that St. Paul teaches
the same thing more concisely saying, "but meat shall not bring us before God."
(I Cor. 8:8) Against their claim that sexual secretion is sin and uncleanness, he
exclaims, "What sin is there if the master that made the body willed and made
these parts to have such passages?" "If we believe man to be, as the divine

Scriptures say, a work of God's hand, how could any defiled work proceed from

marginal and not representing the common position of Egyptian
monasticism; The Desert a City, p. 4.

41 Surla Virginité, (1955), pp. 66-67.
42 [phid.
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a pure power?" Were these members and the secretions means of sin and
crime, God might not create them by His own hands. The Alexandrian Pastor
asks again, "What sin or uncleanness there is in any natural secretion, as though
a man were minded to make a culpable matter of the cleaning of the nose or the
sputa from the mouth? We may add also the secretions of the belly, such a
physical necessity of animal life.” Then he concludes, "One might reasonably
say: no natural secretion will bring us before God for punishment." Referring to
medicine, he saw that medical men may support him on this point. "They tell us
that there are certain necessary passages accorded to the body to provide for
the dismissal of the superfluity of what is secreted in our several parts.” He cites
some examples of "the superfluity of the head, the hair and the watery
discharges from the head, and the purging of the belly, and that superfluity again:

of the seminative channels.” 43

Athanasius insistently defends, "We must grapple with the objections of evil
persons." They may say that if sexual organs have been differently created by
God, "then there is no sin in their genuine use.” Now, what is meant by "genuine
use?" Sexual organs are actually used in marriage as well as in adultery. Which
of them is lawful? Athanasius wonders, "What do you mean by use? That lawful
use which God permitted when He said, ‘"Increase and multiply and replenish the
earth,’ (Gen. 1:28) and which the Apostle approves in the words, "Marriage is
honorable and the bed undefiled,’ (Heb. 13:4) or that use which is public, yet

carried on stealthily and in adulterous fashion?" 44

43 Amun, pp. 556-557.

44 Ibid.
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In order to prove that sexuality is legal only in marriage, even though it is
similar in both marriage and adultery, he shows that in other matters of life also,
"we shall find differences according to circumstances; ... so that the same act is
at one time and under some circumstances uniawful, while under others, and at
the right time, it is lawful and permissible.” For example, "it is not right to kill, yet
in war it is lawful and praiseworthy to destroy the enemy; accordingly not only
are they who distinguished themselves in the field held worthy of great honors,
but monuments are put up proclaiming their achievement." He follows, 'The
same reasoning applies to the relation of the sexes. He is blessed who, being

freely 45 yoked in his youth, naturally begets children.” 46

Sexual relation, then, is legal within marriage, while illegal in case of
aduiltery. 47 Therefore, marriage is an awful commitment. It is dangerous when
the partner is unfaithful. "The punishment of which the Apostle writes (Heb.
13:4) shall await whoremongers and adulterers." 48 Athanasius affirms,
"Marriage has its statute born in the law, seeing that for him who violates its

structures, say an adulterer, death is reserved." (cf. Lev. 5:10; Deut. 22:26) 49

45 Athanasius probably alludes by the word "freely” to the legal position of free

marriage in the Roman law; cf. supra, Ch. I.7.
46 Amun, p. 557.
47 Ibid.
48 Amun, p. 557.

43 Sur la Virginté, p. 62.
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Adultery is a sequence of sin whence the soul of man "abuses her power,”

moving the sexual members to adultery instead of "lawful procreation.” 50

Thus, although marriage is not a sacrament as yet, it is seen by Athanasius
as not only legal and indifferent but als¢ "blessed” and "honored." S1 itis pure,
since "all things made by God are beautiful and pure, for the Word of God has
made nothing useless or impure." Furthermore, it is a metaphor of the union of
Christ with the Church. 52 in time, Christianity took away marriage from the civil

sphere and made of it a sacrament, but this was yet to come.

50 Con. Gen., 4:5; 5:1, p. 6.
31 Amun, p. 557; FL Syr., 1:3, p. 507; 10:4, p. 528.
32 Cf. supra, Ch. IV.2.
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V.2 Moral Aspect

It is certain that Christian sanctification could not be achieved without
morality. Faith alone does not suffice. Athanasius writes that he who believes
"is also diligent in virtuous practices, ... He is always mindful of God and forgets
Him not, and never does the deeds of death.” 93 The believers are advised to
be "not hearers only but doers of the commandments of the Savior." 54 They
must "abide in that which is good, without being negligent, ... until the Lord
comes who searches out hidden things'.” (I Cor. 4:5) 55 Faith and godliness are
so closely allied that they can be considered sisters. Anyone who believes in the
Lord is godly; for "faith is yoked with godliness.” 56 The method of great
teachers, according to Athanasius, is to give the knowledge of faith first, then
they point to things that needed to be corrected. They call the people to believe
in the Lord first, and then to do what He told them. Moses (Deut. 6:4), Hermas
(The Shepherd, Mandate 1), and St. Paul (Il Tim. 2:8), used this method. 37

Now, morality, virtue and good behavior are defined systematically in terms
of natural law, a theme borrowed from the Greek culture, particularly Stoicism. it
was the common teaching of the Stoics that nothing at all takes place contrary to

"universal nature;" and that things which are contrary to nature do not take place

33 FL Syr., 7:1, p. 523.
54 FL Syr., 2:2, p. 510.
35 Vit. Ant., 55, p. 211.
56 FL Syr., 11:9, p. 536.

S7 FL Syr., 11:6, p. 533.



but seem to take place, 58 The entire universe is governed by the divine
"Logos" who organizes all things according to the rational laws of nature. God,

for the Stoics, is related to the universe as the soul is to the body. 99

Chance and accident have no place in the Stoic system, for in the laws of
nature, all events are bound by strict rules of cause and effect. It was noticed by
the Stoics that some changes occur in nature which the principle "nothing
produces nothing" could not explain. Since the Logos rules all things, there can
be no recourse to accident or chance. As a way out of this dilemma, the Stoics
adopted as a solution the doctrine of "logoi spermatikoi,” the seminal seeds of
the Logos, which contain the germs of everything which are to become. 60 As
present in, or identical to, human reason, the logoi spermatikoi stand for relative
natural law, i.e. an ideal which in fact could be disobeyed, for such logoi or
principles are only virtual and admit consequently of the possibility that they do

not come to completion.

However, the Stoics in this way identified the divine Logos who works in all
things with the universe. The Divine is present in nature, and through it He gives

his law to all men. The being of God is the whole world. 61 Contrary to the

58 R.M. Grant, Miracle and Natural Law in Graeco-Roman and Early Christian
Thought, Amsterdam, North Holland Publishing, 1952, p. 22.

3% M.L. Colish, The Stoic Tradition from Antiquity to the Early Middle Ages; 1-
Stoicism in Classical Latin Literature, Leiden, E.J. Brill, 1985, p. 31; E.
Troeltsch, The Social Teaching, p. 161.

60 Colish, The Stoic Tradition, pp. 31-32.

61 Colish, The Stoic Tradition, pp. 22-25, Grant, Miracle and Natural Law, p. 22,
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Stoics, the Neoplatonists separated God frcm nature, and the law of God from
the law of nature. For Plotinus, the law of the gods is above that of nature. 62
One must pass, claims Porphyry, from the law of nature to the law of God. 63
On the contrary, Athanasius, on one hand, criticizes the Stoics for they "draw
out their God into all," and "rank God's Logos with each work in particular.” 64
On the other hand, he sharply contradicts the Neoplatonic separation of God
from nature and its laws. Although he contradicts the Stoic identification of God
and nature, he asserts that the laws of nature witness to God their creater.
Nevertheless, the interdependence of all parts of nature forbids us to think of

one of them as the supreme God. 65

It is remarkable that "in the Hellenistic period, the expression "law of
nature” was employed almost exclusively in the moral sense.” Consequently,
"the moral law of nature was regarded as governing everything in the universe.”
66  Similarly, the "logos” in man plays the same directive role which the divine
"Logos" plays in the universe. Virtue is defined by the Stoics as life in

accordance with nature, or life in accordance with reason. 67 So, the natural law

€2 FEnneads, V. 4.39, in Grant, Miracle and Natural Law, p. 25.
63 Porphyry, Marcell., 27, 291: 12; in ibid., p. 26.

€4 Con. Ar., 11.11, p. 354.

85 Con. Gen., 27: 1-7.

66 Grant, Miracle and Natural Law, p. 22.

87 Colish, The Stoic Tradition, 36.
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was, for them, a moral force emanated to man from reason and the law of the

universe, 68

It is remarkable also that the identification of what is natural with what is
legal had influenced the Roman law. The jurists regarded positive justice and
law as the result of natural law which issues from the Divine nature; and the
validity of the laws is based upon the degree of containing the impress of this
natural law. 59 Probably the Stoic conception of the law of nature, and the fact
that the Stoics belonged to the upper and ruling class, made it possible for them
to influence the world. The Roman jurists were steeped in the ideas of the
Stoics, which they tried to unite with positive law. 70 Thus, the legal system, to a
great extent, carried those principles into practice, driving the positive legal
enactment back to the general divine law of nature. All ordinances of positive
law were ultimately based on the idea of natural law. /1 The jurists, both
classical and post-classical, share this tendency to identify nature with the law of

the Roman State. 72

68 | M. Weber, On Marriage, Sex, and Virginity, New York, Herder and Herder,
1966, p. 22.

89 Troeltsch, The Social Teaching, p. 150.

70 Ibid., p. 66; Colish, The Stoic Tradition, p. 356, where he mentions, as an
example, that the jurist Marcianus cites a definition of law which he attributes
to Chrysippus by name.

71 Troeltsch, the Social Teaching, p. 66.

72 Colish, The Stoic Tradition, p. 368. The author adds that under Justinian the
Roman jurists held that marital fidelity and filial piety are natural morals and
social values which are enriched in the law. According to the law of the later
Empire, it is natural to behave in 2 manner consistent with general piety and
the precepts of the Christian religion.
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The Fathers of the Church opted to side with prevailing culture. They
reacted against moral decadence but in agreement with the ancient philesophy.
73 Christian writers appropriated those elements of late antiquity which had an
affinity with Christianity and a similar outlook on the world. The fusion of the
ethics of Christianity with the religious element in Stoicism was so thorough that
the Stoic idea of natural law was regarded as identical with the Christian moral
law. This law of nature seemed to Christians to be part of the order of creation
and integral part of the Christian moral law. It seemed to them to be a directly
Christian doctrine. 74 Clement of Alexandria describes the law of nature as

"given by God," and argues that Chrysippus' definition of natural law comes from

the Old Testament. 79

Athanasius too shows the same concept of natural law. Nature possesses
the law of its being, an essential element which God assigned. It is the wisdom
which nature reveals: "The heavens declare the glory of God, and the firmament
shows His handiwork.” (Ps. 19:1) 76 The whole universe reflects the law of
nature created by God who, "by His own Logos, gave the universe the order it

has, in order that since He is by nature invisible, men might be able to know Him

73 P. Evdokimov, The Sacrament of Love, p. 21.
74 Troeltsch, The Social Teaching, pp. 142-150.

75 Clement, Stromata, 11.72; 1.182,166; Grant, Miracle and Natural Law, p. 24,
where he adds that Justin the Martyr speaks of sexual immorality as contrary
to the law of nature; Athenagoras uses the same expression to describe the
natural morality of animals.

76 Con. Ar., 11.79, p. 391.
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at any rate by His cwn works.” T To prove his idea, Athanasius quotes St. Paul
who says, "His invisible things since the creation of the world are clearly seen,
being understood by the things that are made;” (Rom 1:20) and, "God ... left not
Himself without witness.” (Acts 14:17) 78 "The creatures witness to their own
framer, so as through creation we apprehend the true God." 79 Following St.
Paul, Athanasius draws also upon the Stoic doctrine of moral law which is written
in the hearts of all human beings as knowledge of goodness. He quotes, "That
which may be known of God is manifest in them, for God has shown it unto

them.” (Rom. 1:12) 80

The knowledge of God's law of nature, then, is available to everyone by
God's wisdom which is “imaged in the worid." 81 “The Son of Sirach says, 'He
poured her out upon all His works; she is with all flesh according to His gift'.”
(Ecclus. 1:9) 82 This wisdom is called "the right understanding, by which man at
the beginning was rational and in the image of God.” 83 It is "God's impress of
wisdom" in creation, by which "the world might recognize in it its own Creator.”

84 Athanasius comments, "This if men have within them, they will acknowledge

77 Con. Gen., 35:1, p. 22.

78 Con. Gen., 35:3, p. 22.

79 Con. Ar., 1,112, p. 313.

80 Con. Ar., 11.78; Troeltsch, The Social Teaching , p. 80.
81 Con. Ar.. 11.79, p. 391.

82 |bid.

83 FL Syr., 2:2, p. 510.

84 Con. Ar., 11.78, p. 391.
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the true Wisdom of God; and will know that they are made really after God's

image.” 85

The Scripture is full of "a multitude of wise men" who followed the natural
wisdom, for "a wise man feareth and departeth from evil;" (Prov. 14:16) and
"through wisdom is a house buill." (Prov. 24:1) It is the divinely implanted
natural knowledge of religiously unilluminated heathen. "God has not only made
us out of nothing, but He gave us freely ... a life in correspondence with Him." 86
Therefore, those who refuse to "inquire in wisdom" for natural knowledge are
"blind to the truth." 87 "They hear indeed, but they do not understand; they see
indeed, but they do not perceive; for their heart is waxen fat, and with their ears
they hear heavily." (Is. 6:9) 88 It is not fit to consider them "human beings;" for if
they considered this natural knowledge and this intellectual part of their soul,
they would not have plunged headlong into several kinds of moral corruption. 89
They are to be blamed according to St. Paul who complains, "After that in the

wisdom of God, the world by wisdom knew not God." (I Cor. 1:21) 90

Thus, the idea of natural law is understood by Athanasius as corresponding

with God's law. Consequently, he introduces marriage as both a natural and

85 Jbid., 11.79, p. 391.

8 De inc., 5:1, p. 38.

87 Con. Ar., 11.79; with FL Syr., 2:3.
88 FL Syr., 2:3,p.511.

89 Con. Gen., 26, pp. 17-18.

80 Con. Ar., I1.79, p. 391.
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lawful institution permitted by God. 21 He explicitly records, "Marriage, which is
according to nature, is not contrary to the law.” 92 Nature intends the race to
continue, therefore it urges the human being to beget. Procreation reveals the
natural order and harmony pervading the universe "among things mutually unlike
and contrary;” so "male and female are not the same, while yet they unite in one,

and the result is the generation from both of an animal like them." 93

Although man too is ruled by natural law like animals, in virtue of his reason
as rational he can see which actions wilt help him to attain the goal of nature.
Hence, marriage is a stable union freely embraced by man and woman by a law
of nature. For this end, the creation and the association of man and woman is
designed. God who made "all things" without "exception” created the nature of
man from the beginning as male and female and joined them through the bond
of marriage. 94 Athanasius affirms, "Marriage is in accord with nature.” 95 Itis
the natural order which God permitted when He said, "increase and multiply and

replenish the earth.” (Gen. 1:28) 96 Therefore, "he is blessed who, being freely

91 Amun, p. 557.

92 Surla Virginité, Ed. Lefort, ibid., p. 62.
93 Con. Gen., 36:2,3, p. 23.

94 De Inc., 2:6, p. 37.

95 Surla Virginite, Ed. Lefort, ibid., p. 63.

%6 Amun, p. 557. This concept is similar to that of Philo of Alexandria who tells
us that God's command to “increase and multiply is a law of nature;" ¢f.
Grant, Miracle and Natural Law, p. 23, where he adds that, for Philo,
whatever is "suitable” is in accordance with the law of nature. Philo's idea of
equation between the law of nature and the Mosaic-Christian law was
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yoked in his youth, naturally begets children.” 97 Nevertheless, marriage and
the begetting of children, as a natural law, are bound upon the human race, and
not on each of its members., Consequently, any particular individual is free to
marry or to abstain from marriage. He or she can choose "the more moderate
and ordinary ... way of the world, namely marriage,” or "vow that virginity which

lies beyond the law." 98

The religious aspect of marriage is based upon the natural law of marriage;
and any failure to carry out what nature demands necessarily entail
disobedience of God. When "the audacity of men ... leads away their members
to adultery instead of lawful procreation”, they are described as they "use nature
licentiously™; and in this case, they are condemned as adulterers. 99 Both
polygamy and divorce are contrary to natural law, for God "from the beginning”

joined one male to one female, and ordered them not to be put asunder. (Matt.

19:4,6) 100

Similarly, moral corruption of paganism is considered against God as well
as against nature. "Women, for example, used to ... consecrate to the gods the

hire of their bodies,...while men, denying their nature, and no longer wishing to

restored by the School of Alexandria; Troeitsch, The Social Teaching, p.
189.

97 Amun, p. 557.
98  Ibid.
99 fpid.

100 De Inc., 2:6, p. 37.
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be males, put on the guise of women." 101  Furthermore, the common
transgression of the law of nature among the pagans is that: "All live along with
the basest, and vie with the worst among themselves, as Paul said, "For their
women changed the natural use into that which is against nature; and likewise
also the men, ieaving the natural use of the woman, burned in their lust one
toward another, men with men working unseemliness'.” (Rom. 1:26,27) 102
Homosexuality is described as "a crime against nature." 103 Evidently, the
saying of St. Paul (Rom. 1:26,27) and the comment of Athanasius refer to a
natural law of the ethics of marriage among people who, even though not
instructed by God's law, are able to carry out its essential precepts, guided by

their nature which is also created by God, 104

Now, natural law, if applied to marriage, probably links conjugal copuiation
to procreation. The ancient concept associated two people for the purpose of
marriage in order to beget children. Following natural law, Judaism generally
taught that offspring is the essential purpose of marriage. 105 Philo writes that
the law of nature bids man to reproduce; hence, marriage should be for this

purpose only. 106  For Josephus, the Law approves the natural union of

101 Con. Gen., 26:1, p. 17.

102 pid.

103 De Inc., 5:5, p. 39.

104 | .M. Weber, On Marriage, Sex and Virginity, p. 19.
105 Supra, ch. I. 2.

106 Philo, The Worse Attacks the Better, 27.102; Abraham, 26.135 ff.c Joseph,
9.43f.; Moses, 1.6.28; Special Laws, 3.6.32 ff, 20.113; Questions on
Genesis, 1.27, 4.86.
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husband and wife for the sake of progeny only. He mentions a branch of
Essenes who, unlike the majority, feel obliged to marry for the continuance of the
race. Nevertheless, as soon as a wife is pregnant, the husband abstains from
further intimacy. 107 Besides, a social and secular factor favored marriage for
population, namely to assure the recruitment of citizens for the city. The Roman
Empire in the early Christian centuries was in danger of underpopulation, and

deplored the declining birthrate. 108

The assumption that procreation is the only motive of marital relation had
been taken over unexamined by some Christian Fathers. The decadence of the
Graeco-Roman world undoubtedly influenced a certain fear of the sexual act
without the purpose of progeny. 108 For centuries, the generally prevalent view
was that a Christian was permitted to marry only for begetting children. In his
Apology for Christians, 1:29, Justin Martyr defends his Christian community who
were accused of sexual immorality. He says, "Either we marry with the only one
thought, to have children, or if we forego marnage, we keep ourselves continent
at all times." 110 Like Justin, Athenagoras asserts, in his Supplication for the
Christians, 33, that the Christians marry only to produce children. Using the
popular metaphor of agriculture, he adds that they avoid intercourse during the

wife's pregnancy. "As the husbandman, throwing the seed into the ground,

107 Jusiphus, Against Apion, 2.24.199; Jewish War, 2.8.13.160 ff.; D. Daube,
The Duty of Procreation, p. 34.

108 Supra, ch. I. 7.
109 M, Thurian, Marriage and Celibacy, p. 39.

190 Mackin, The Marital Sacrament, pp. 112-113; Noonan, Contraception, p. 76.
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awaits the harvest not sowing more upon it, so the procreation of children is the

measure of our indulgence in appetite.” 111

In order to contrast purposeful procreation with Gnostic ideas of both
forced continence and libertine sexuality, Clement of Alexandria and Origen held
the same attitude. Constructing a law of marriage from Stoic elements, they
placed their argument on the basis of natural law. Both of them were convinced
of the Stoic ideal that conjugal relations should be approached only for the sake
of posterity. Clement used the metaphor of agriculture, and Origen adopted the
comparison with animals. The inner emotional side of sexuality is rejected as

constituting concupiscence; the result of the Fall. 112

According to Athanasius, marriage, as created by God in the very nature of
man, is not only the means of increasing and replenishing the earth (Gen. 1:28),
but the institution in itself is "honorable, and the bed is undefiled." (Heb. 13:4)
"The twain shall become one flesh.” (Matt. 19:5) 113 The Great Pastor of
Alexandria states, "Human nature, which experienced a rib removed to make
woman, searches for wholeness in seeking union with the opposite sex.” 114

Thus, he refuses the kind of marriage where procreation took precedence over

11 Ibid.

112 Noonan, Contraception, pp. 74-77; P. Veyne, A History of Private Life, p. 47;
P. Brown, The Body and Society, p. 133; Supra, Ch. ll. Pantaenus, the
teacher of Clement, is said have been a philosopher known as an "omament
of the Stoic school”; Brown, op. ¢it., p. 122.

M3 Amun, p. 557; De inc., 2:86, p. 37.

14 Sur la Virginité, Ed. Lefort, ibid., p. 56.
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everything else, hence the partner is reduced to a mere tool. For him, the
purpose of marriage is not using one another, not even for reproduction, but
imitating Christ who loved the Church to "represent her .... holy and without
blemish.” (Eph. 5:27) 115 Such marriage transcends any merely natural

marriage, and opens the way for the fullness of a fruitful love. 116

In fact, this transcendent concept of marriage is based on the Christian
doctrine of sanctification which proclaims a new nature for man. 117
Consequently, the law of this new nature transcends and supports the natural
law. As mentioned before, natural law for Athanasius is the impress of God in
man as created in His image. It is a kind of wisdom given to man from the
beginning as a "reflection of the Word;” "a portion even of the power of His
(God's) own Word,” by which man is rational. 118 After the Fall, even though
this natural wisdom did not perish, it is not any more in its natural state. The
likeness is now effaced and dimmed; thus, it needed to be renewed. 119 Natural
law now can only become evident in the form of an order of law and compulsion
which reacts against corruption and sin. 120 Later on, this natural law which

was innate in man was formulated and supported by the Mosaic law and the

118 Con. Ar., 11.67, p. 385.

118 Cf, L.M. Weber, On Marriage, Sex and Virginity, p. 35-37.
117 Cf. infra, ch. Il

118 De Inc., 3:3, p. 37.

119 De inc., 14:1; 13:6,7; Vit. Ant., 20.

120 Con. Ar. Il. 78, p. 291; De Inc. 5:5, p. 39; Troeltsch, The Social Teaching, p.
153.
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prophets. Knowing the weakness of men, God sent a law and prophets, so that
even if men were not ready to know God by looking at nature, "they might have
their instruction from those near at hand.” 121 According to Athanasius, “neither
was the law for the Jews alone, nor were the prophets sent for them only, but ...
they were for all the world a holy school of the knowledge of God and the

conduct of the soul.” 122

However, the Mosaic law was not able to sanctify man. Its ordinances
"were fit only to purify the flesh; but now, through the grace of God, every man is
thoroughly cleansed.” 123 The Christian has a new and sanctified nature which
he assumes through baptism, as being a son of God. His body becomes "God's
temple” where the Spirit of God dwells. (I Cor. 3:16) 124 He may enjoy the
competence of this new nature if he directs his life toward God, and presses on
toward the goal unto the prize of His calling. (Phil. 3:14) 125 Athanasius
considers this new nature as a seed; and when it is sown by Christ, "the Sower
of grace, and the Bestower of the Spirit," it brings forth new kinds of fruit; an
honorable marriage and a virtue of continence. The Lord adomns the fieid of the

Church, with both honorable marriage and consecrated virginity. 126

121 De Inc., 12:2, p. 42.
122 pe Inc., 12:5, p. 43.
123 FL Syr., 14:2, p. 542.
124 Con. Ar., 1.34,47; 11.41.
125 Con. Gen., 5:2, p. 6.

126 £ Syr., 1:3; 3:4; 10:4; 13:5; De Inc., 51:1.
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The concept of man's nature is not isolated from his actual condition; so the
married life corresponds with the new nature of the couple. Marriage under the
new nature is more than human; the element of God's grace is added, and the
institution is sanctified. Love and sexual desire within marriage are sanctified
and undefiled. (Heb. 13:4) 127 Now, the supernatural and divine grace

complements the nature of the body; it does not destroy it, neither discard it.

Actually, such Christian concepts preached by Athanasius freed marriage
from a narrow interpretation of natural law, No doubt, procreation is an
important purpose of marriage, for men "naturally beget children" and propagate
the "image and likeness of God,"” 128 but Athanasius' idea is widened to include
love between husband and wife. Otherwise, man, like animals, must be allowed
lawfully to have intercourse only at the suitable time of pregnancy. There is no
place for love which cannot exist at all if conjugal relation is confined to a short
time in the whole life. The institution in this case is made by the Stoics more
rigorous than ever by requiring husband and wife to control their every gesture,
and to demonstrate that any desire is subjected to the dictates of reason and to

the law of nature. 129

In addition, while the Stoics held that the love of man for his wife is

shameful, they speculated about the natural desire for beauty and love for boys,

127 Amun, P. 557; FL Syr., 10:4, p. 528.

128 Supra, Ch. IV. 4.

129 Veyne, A History of Private Life, pp. 45-46; Schmidt, The Social Results, pp.
330-331.
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which they considered typical of love in general. 130 However, it is an expected
result; for if the Stoics are led only by a natural sexual motive, they cannot
escape promiscuity, justifying their conduct as according to nature. Contrarily,
homosexually, for Athanasius, is "a crime against nature," for such people are

"using nature licentiously.”

We conclude that Athanasius recognizes natural law which God created,
and by His Biblical law He developed and supported; but owing to the Fall, it
became a relative natural law. 131 It needed the power of the grace manifested
in the new nature of the Christian. The idea that marriage symbolizes the bond
between Christ and the Church raises the institution to a status in which more
than the purpose of lawful offspring of legitimate children is involved. The grace
of God sustains the nature of man and sanctifies the bed of matrimony. [t not
only makes marriage to be in accordance with natural law, but also raises it more

and more to be appropriate to the new nature.

130 Veyne, A History of Private Love, p. 45.

131 Troeltsch, The social Teaching, p. 159.
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V.3 Ascetic Aspect

While Athanasius asserts the importance of the supernatural element to
live a holy life, the Greeks, analogous to Jewish legalism, held that holiness
resulted from asceticism as a methodical effort. Philosophical dualism underlay
Greek asceticism, whether Stoic or Neopiatonic, and was further hardened by
Gnostics and Manichees. The basic idea of this asceticism is the opposition
between senses and the spirit, and the fight against the realm of matter and the
body. The denial of the material world is expressed either by the severest

abstention or by a libertine ignoring of material conditions altogether. 132

However, the ascetic attitude of abstention prevailed in the Church, and
renunciation of marriage was highly regarded. It was easy to scorn marriage
and praise celibacy. Christian "renouncers’ were common in the towns and
villages of Egypt. Many of them held that committed Christianity meant
continence. 133 A significant attitude of antipathy to sexuality interpreted sexual
abstention as the central and indispensable instrument of the quest for salvation.
It is remarkable that although Clement of Alexandria regards the married man as
superior to the single, the reason is that the former has the opportunity to

withstand "every temptation which assails him through children and wife," 134

132 Troeltsch, The Social Teaching, pp. 104-105.

133 |n the 320s, Theodore, a young pagan of seventeen years old, vowed: "If the
Lord leads me on the way that | may become a Christian ... | will ailso
become a monk, and will keep my body without stain until the day when the
Lord will come for me;" A. Veilleux, Pachomian Koinonia, vol. |, p. 117; P.
Brown, The Body and Society, pp. 215,241.

134 Stromata., V11, 70, in ANF, vol. 2, p. 543.
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Marital relation is, for him, a temptation that must be withstood; and the true

Christian does not feel any sexual desire at all. 135

As for Origen, his writings betray an embarrassment about sexual activity
as involving some intrinsic evil, His ascetic tumn of mind makes “idolatrous
enjoyment” implicit in the sexual instinct. 136 The ideal of marriage, for him, is
achieved if the love of the spouses imitates that of Christ and His Church and
eschews all bodily passion; an attitude of spiritualization of marriage. 137
Accordingly, virginity is highly estimated in itself. 1t is virginity, not marmiage, that

corresponds with the very nature of the body. 138

Actually, Origen's type of asceticism corresponds with his viewpoint of the
body as evil, and to its role as a prison of the soul for its punishment and
purification. 139 The body has value in its punishing the soul to return to God,

but in itself, it is of little value. Man is put here in this material world as in "a

135 Stromata, IIl.57,58; supra, ch. Il

136 H, Crouzel, Virginité et Mariage selon Qrigéne, pp.49-66; id., "Marriage and
Virginity", pp. 58-59; J. E. Kerns, The Theology of Marriage, p. 46; supra, ch.
1.

137 H. Crouzel, Virginité et Mariage selon Origéne, p. 130; id, Origen, pp.
148-149; P. Evdokimov, The Sacrament of Love, p. 161.

138 H, Crouzel, Virginité et Mariage selon Origéne, p. 130. When Origen
interprets the parable of the Sower (Mark 4:20), he gives the thirtyfold fruit to
widowhood, the sixty to virginity and the hundred to martyrdom; cf. ibid., p.
115. It seems that he allows no room for the word of God to be fruitful within
marriage.

139 Campenhausen, The Fathers of the Greek Church, pp. 45-47: Heick, A
History of Christian Thought, pp. 30, 118-119.
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place to educate him to return to his master." The pre-existent soul could realize
again its kinship with God through contemplation. 140 He holds also that
sexuality and marriage are the result of the Fall of Adam and Eve; so that, had
this sin not been committed, there would be no need for sexuality, and hence for
marriage. Original sin, for him, is transmitted by procreation, being linked to the
sexual relation of the parents with all the passion which accompanies it. 141
Such ideas influenced the whole Church for centuries, and spread widely
between monastic communities to the extent that Origen is considered as a
forerunner of monasticism. 142 While the Bishops of Alexandria after him, like
Peter and Alexander, represent a more tempered Origenism, the more marked
one remained in the non-Episcopal heads of the Alexandrian School, such as
Didymus the Blind. 143 Athanasius, probably, received his first training from

Origenist sources, but eventually diverged from Origen. 144

However, Athanasius was the first Alexandrian Father of the Church who
was not at home in the academic atmosphere of Christian philosophy. His

greatest merit remains his defense of traditional Christianity against the danger

140 De Principiis, 1.8.1, 2,8.3, 11.7; Com. on the Songs, 3.4.14; cf. H. Chadwick,
Early Christian Thought and the Classical Tradition: Studies in Justin,
Clement and Origen, Oxford, The University Press, 1966, p. 89.

141 K. Crouzel, "Marriage and Virginity,” p. 57; Mackin, What is Marriage?, p. 91.
142 Quastin, Patrology, vol. 2, p. 97.

143 A, Robertson, LNPF, ser. 2, vol. 4, pp. Ixvii, Ixix, 3; Quasten, Patrology, vol.
3v pp- 93‘1 00.

144 Robertson, op. cit.
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of Hellenization. 145 In fact, he studied “literature and philosophy”, says
Gregory Nazianzus, one of his contemporaries, "so that he might not be utterly
unskilled in such subjects;” 146 but philosophy provides him with a vehicle of
expression rather than a point of departure. He uses Greek language and some
Greek philosophical concepts to communicate with the educated people in
Alexandria, the cosmopolitan city. !f he makes use of philosophy, he does it in
order to unfold and clarify the doctrine of the Church. Holding that divine
revelation guides the use of philosophy, he borrows forms and concepts of
Greek thought, but fills them with a content taken from the Scriptures. 147 For
example, if he qualifies evil as non-being, using the style and expressions of

Platonism, he refuses the view of regarding matter as the principle of evil. 148

Athanasius' particular attitude of asceticism, then, is based on a sanctified
view of matter and the body. Reacting against the philosophical viewpoint of his
time, he upholds the value of materia! creation. Erroneous views of creation are
rejected. He records, "Many have taken different views, and each man has laid
down the law just as he pleased." The Epicureans, for example, "say that ali
things have come into being of themselves, and in a chance fashion.”" Thus,
they claim that "universal providence does not exist”, and deny "the Maker and

Orderer of all." The Platonists "argue that God has made the world out of matter

145 Campenhausen, The Fathers of the Greek Church, p. 68; Quasten,
Patrology, vol. |l, p. 66.

146 Qration, 21:5, in LNPF, ser. 2, vol. 7, p. 270.
147 Quasten, op. cit.

148 Cf. E.P. Meijering, Orthodoxy and Platonism in Athanasius: Synthesis or
Antithesis?.
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previously existing”: not understanding that "in that case, God could not be

called Maker and Artificer if He owes His ability to make to some other

source."149

Against Gnostic ideas, Athanasius says that other sects "arbitrarily imagine
another god besides the true One, ... and that he is the unmade producer of evil
and the head of wickedness, who is also artificer of creation.” 150 Conversely,
the Bible testifies that there is one God "through whom all things were made.”
Therefore, "God persuades us and says, He spake and they were made. 'He
commanded and they were created'.” (Ps. 148:5) 151 Athanasius then asserts,
"Neither would the angels be able to frame, since they too are creatures, though
Valentinus and Marcion and Basilides think so; nor will the sun, as being a
creature, ever make what is not,... but God is He who fashions man in the
womb." 192 The Alexandrian Pastor refutes clearly the ascetic idea based on
dualism, the idea which degrades the body as created by an evil demiurge.
Marriage, for him, belongs to the Divine order of creation. Probably for this
reason, he proves, in his 39th Paschal Letter of 367, the authenticity of the
books of the Old Testament declaring them as canonical, in order to prove that

there is no other creator "distinct from the Father of Christ.” 153

148 De Inc., 2:1-3, pp. 36-37.

150 Con. Gen., 6:3, pp. 6-7.

151 Con. Gzn., 46:3,4, pp. 28-29.
152 Con. Ar., 11.21, p. 359.

133 De Inc., 2:6; FL Syr., 39:6
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Although Stoic and Neoplatonic asceticism should be distinguished from
Gnostic and Manichaean dualism, 154 it was rather a difference of motives and
methods. The practical issue in all cases was the same: a flight or escape from
the body. The soul only could be divinized; and in order to achieve that, she had
to distance herself from the body. 155  Stoic asceticism purposed to extirpate
emotions as erroneous and passions as evil; 156 while Neoplatonism denied the
possibility of God's incarnation. The real difference between Athanasius and the
Neoplatonists is not so much over the union of the Word of God with any
creation, which they were prepared to allow, as over His union with a human
body. The diiference goes back to the doctrine of creation. In contrast to the
viewpoint of God's essential distinctness from the material universe, Athanasius

defends its close relation to God as its Creator and Supporter, 157

Along with honoring matter and the body, Athanasius recognizes the value
of sexual activity. As mentioned before, it is God Himself who, through ¢onjugal
relation, fashions man in the womb. 158 Nevertheless, asceticism is required of
the married as of the unmarried. Indissoluble monogamy is one of the limitations
imposed upon marital refation. All kinds of deviation are abhorred. Adultery is

the action of "disreputable men" whom God's punishment shall await; and

154 Plotinus himself wrote "Against Gnostics,” cf. supra, ch. 1. 3.

155 Florovsky, Aspects of Church History, pp. 73-74; supra, ch. 1. 5,8.

156 Supra, ch. |. 5.

157 Con. Gen., 41-47, pp. 26-30; A. Robertson, LNPF, ser., 2, vol. 4, pp. 33.

138 De Inc., 2:6; Con. Ar., 11.21; supra, Ch. IV, 3.
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homosexuality is "a crime against nature.” 199 Both sins originated and
prevailed under idolatry, "as the wisdom of God testified beforehand when it
says, ‘The devising of idols was the beginning of fornication'.” (Wisd. 14:12) 160
Pre-marital sexuality too is forbidden. Assaulting the Greek custom, the
Alexandrian Pastor writes, "No husband-to-be could marry a woman without

prior sexual relation, so that he cannot deny the offspring to be his, if she is

found to be carrying a child." 161

Marriage, in addition, does not mean that the spouses allow themselves to
be in danger of sensuality and sexuality. "When Paul said "Let those who have a
wife be like those who had none’, {| Cor. 7:29) he meant that they should not use
marriage without interruption, but should desist at certain times for prayer; never
to tear apart the bond." 162 They have to "persuade each other” for temporary
abstention; that is "to give themselves to prayer.” 183 The purpose of such

asceticism is perseverance in virtue.

At the same time, virginity as an ascetic attitude is defended against the

Jewish viewpoint of considering virginity as diminishing the likeness of God. 164

159 Con. Gen., 16:4, p.12; Amun, p. 557; De Inc., 5:5, p. 39.

160 Con. Gen., 9:4,p. 9, where he relates that “Madrian, when Antinous the
minister of his pleasure died, ordered him to be worshipped; being indeed
himself in love with the youth even after his death.”

181 Sur La Virginité, p. 57.
162 Jpid., p. 68.
163 Hist, Ar., 25, p. 278.

164 Sypra, Ch. I. 2.
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Those who live in virginity practice asceticism by extenuating all natural bonds
for the sake of God's love, and as a fruit of the seed of His word. 165 When they
choose virginity, even though rugged and hard, they actually sacrifice marriage
which is blessed and recommended. 188 Renunciation of marriage is founded
upon love of the Lord as a bridegroom. It is a gift of divine grace and a great

wonder of Christ. 167

The kind of asceticism rejected by Athanasius is that which is based on
contempt and enmity toward the world without attending to man's perfection. It
is a matter of rebellion against the Creator "by whom all things were made."
{John 1:3) 168 Probably, this is why Athanasius endeavored carefully to explain
away any contact or dealing of St. Antony with the Manichees. 169 Against their
ascetic attitude to food, he writes that they, to support their idea, "pervert even a
saying in the Gospels, alleging that "not that which goeth in defileth a man, but
what which goeth out'." (Matt. 15:11) He alludes to them saying, "Certain
persons, like these of today, were in doubt of meats.” 170 He follows, "The Lord
Himself, to dispel their ignorance, or it may be to unveil their deceitfulness, lays
down that, not what goes in defiles the man, but what goes out ... namely from

the heart," which are "profane thoughts and other sins." Then, he cites the

165 F£L Syr., 10:4, p. 529; Amun, p. 557.

166 Amun, op. cit.

167 Ad Cons., 33; Ad Dracontium, 7; De inc., 51:1.
168 De inc., 2:6, p. 37.

169 Vit. Ant., 68, p. 214.

170 pmun, p. 557.
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testimony of St. Paul, "But meat shall not bring us before God."” (I Cor. 8:8) 171
Indeed, Athanasius teaches the importance of fasting; 172 but the motive is
different. When the Christian fasts, he sacrifices food, which is good, for the
sake of God's love. Similarly, when he abstains from marriage, he sacrifices

what is blessed and established by God who "made everything pure." 173

Asceticism, for the Alexandrian Prelate, serves the cause of sanctification,
and has a relation to virtue. it is not a victory of the soul over the body, for both
of them may be involved in sin. It is to be noticed that the iniquities of the body
are called also "a vice and sin of the soul.” 174 That is why St. Paul exhorts,
"Let us cleanse ourselves from all filthiness of the flesh and the spirit, perfecting
holiness in the fear of God." (Il Cor. 7:1) 175 The object of asceticism is to
subdue one's own will, and to allow the grace of God to take over the seif, 176
Thus, it is not an escape from the world but a positive achievement of
sanctification within this world. By an openness of the whole person towards the

operation of "the grace of the Savior,” the result of such asceticism is: "To the

171 Ibid.

172 FI Syr., 5:4, p. 518; 19:8, p. 547.
173 Amun, p. 556.

174 Con. Gen., 5:2, p. 6.

175 FL Syr., 40, p. 552.

178 Vit. Ant, 37, J. Roldanus, Le Christ et I'Homme dans la Théologie
d'Athanase d'Alexandrie, pp. 309 ff; F.M. Young, "A Reconsiliation of

Alexandrian Christology,” in The Journal of Ecclesiastical History, 22 (1971),
p. 114.
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pure all things are pure, but both the conscience and all that belongs to the

unciean are defiled.” (cf. Tit. 1:15) 177

Furthermore, Athanasius deliberately advocated an ascetic ideal that was
very much in line with the general feeling of the Egyptian Church. For him, in
order that the bishop may gain the authority to effectively carry out his pastoral
office, he needed to be known as an ascetic. To defend his election against the
Arians who "find fault” with his appointment, he reports his acclamation by the
people as "pious, Christian, an ascetic; a genuine Bishop."178 When some
monks saw the Episcopal office as an occasion of sin to be avoided, he was
infuriated at such an attitude. He wrote to Dracontius that it is appropriate for a
monk to be a bishop, meeting the needs of his people boldly. To convince him,
he records the ascetic rigor of some bishops who kept their asceticism alongside

their ministry. 179

In fact, Athanasius encouraged Christian asceticism powerfully. He

associated himself with the ascetic movement, putting virginity under his

177 Amun, p. 556.
178 Ap. Con. Ar., 6, p. 103,

179 Ad Dracontium; B. Brennan, "Athanasius' vita Antonii; a sociological
interpretation,” in Vigiliae Christianae, 39 (1985) p. 217. Max Weber puts a
dividing line between what he calls, "world-rejecting asceticism" and
"inner-worldly asceticism,” which is reasonable to a great extent. It seems
that Athanasius holds that the monk, if called to the bishopric, should move
from the first kind of asceticism to the second; The Socidlogy of Religion,
pp.166-183.
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auspices and containing monasticism within the boarder of the Church. 180 |tis
not without meaning that he writes that the virgins suffered with him for the
orthodox faith, and were thrown into prison and tortured by the Arians. 181 He
purposefully showed Antony rejoicing as seeing his sister "grown old in virginity,
and that she herself also was the leader of other virgins." 182 Athanasius
endeavored to absorb monasticism as a new movement from which the Church
and her officials could benefit. 183 He asserts that he was Antony's attendant
for a long time, "and poured water on his hands.” (cf. I Kings 3:11) 184 Thus,

he depicts Antony as the new Elijah, and himself as Elisha who inherits the cloak

of his master. 183

Antony's asceticism is positively introduced by Athanasius as a spiritual
martyrdom for God's sake. Antony grieved that he did not suffer martyrdom in
Alexandria. Returning to his cell and practlicing a severer asceticism, "he was

there daily a martyr of his conscience and contending in the conflicts of faith."

180 The biography of Syncletica, a fourth century Alexandrian virgin, has been
ascribed to Athanasius, but without sufficient grounds, yet this may show him
as a sponsor of virginity.

181 Fuga, 6, p. 257.
182 Vit. Ant., 54, p. 210.

183 H. von Campenhausen, Ecclesiastical Authority and Spiritual Power in the
Church of the First Three Centuries, translated by J. A. Baker, Stanford,

Calif., Stanford University Press, 1963, p. 293 ff; B. Brennan, "Athanasius’
Vita Antonii," p. 210. '

184 Vijt. Ant., prologue, p. 195.

185 jpid., prologue,p. 195; 91, p. 220.
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186 According to Athanasius, "the proof of a martyr lies not only in refusing to
burn incense to idols, but suffering and sacrifice are also an illustrious testimony
of a good conscience.” 187 Antony, however, was not isolated from society.
The Vita is full of information which proves his willingness to serve the people.
"Some came only for the sake of seeing him, others through sickness.” 188 "He
was able to be of such use to all ... and it was as if a physician had been given
by God to Egypt.” 189 He used to work hard, "weaving baskets, which he gave
to those who came, in return for what they brought him." 190 Antony had no
enmity to the people or to the Church but to heresies. In the meantime, he didn't

hesitate to descend from the mountain to refute Arianism. 191

Although the real attitude of monasticism is renunciation of the world,
Athanasius does not deny its responsibility to the human society. Even though
the monks "hide themselves and are desirous of withdrawing from the world, [the
Lord] makes them illustrious and well known everywhere on account of their
virtue and the help they render others." 192 Evidently, the monastic movement

was not limited to the poor peasantry. its main leaders usually came from the

186 Ibid., 46,47, pp. 208-209.

187 Ad Ep. Aeg.. 21, p. 234; cf. FL Syr., 11:1, p. 552, 13:3, p. 540.
188 Vit. Ant., 62, p. 213.

189 jbid., 87, p. 219.

190 jbid., 53, p. 219.

191 [bjd., 68-70, p. 214-215.

192 vit. Ant., 94, p. 221; Troeltsch, The Social Teaching, p. 132.
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notables of towns and villages. 193 1t is known that while the Nile valley was a
zone of food against the famine which threatened the population of that time, the
desert was a deprived zone. 194 Nevertheless, Athanasius admires the
monastic congregation saying, 'Their cells were in the mountains, like
tabernacles, filled with holy bands of men who sang psalms, loved reading ...
and labored in almsgiving." He adds, "There was neither the evil-doer, nor the

injured, nor the reproaches of tax-gatherer." 195

Thus, monastic asceticism is presented by Athanasius as a substitute of
martyrdom and expression of love of God. It is a reaction to the laxity of the
Church after the end of persecution; a sort of protesting the worldliness of the
Church from which men turned away to live the Christian life in the desert. The
idea of holding oneself aloof from the dangers and complications of the world

which secularized the Church developed easily into asceticism. 196

Finally, Athanasius proclaimed a kind of other-worldly asceticism when he
intended to insure salvation in heaven. Quoting Mark 7:25, "In the resurrection,
they neither marry nor are given in marriage, but are as the angels,” he explains

that this heavenly asceticism corresponds with the new heavenly nature. He

193 A. Martin, "L'Eglise et la Khora Egyptienne au Ve Siécle,” in Revue des
Etudes Augustiniennes, XXV (1979) 1-2, pp. 14-17; P. Brown, The Body and
Society, p. 253; P. Veyne, A History of Private Life, p. 291.

184 P, Brown, The Body and Society, p. 218.

185 Vit. Ant., 44, p. 208.
196 Vit. Ant., 2, 3, 39, 50; Troeltsch, The Social Teaching, pp. 103,115; A. E. D.

Van Lovern, "The Monk and the Martyr; Saint Antony and Saint Macrina”, in
Studia Patristica, vol. 17, pt. 2, 1982, pp. 528-532.
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writes, "In Christ Jesus it shall be a new creation’, (Gal. 6:18) and "neither male
nor female, but all and in all Christ." (Gal. 3:28) Then he exclaims, "Where
Christ is, what fear, what danger can still happen?” 197 The power of this
condition is man's kinship with the Lord's human body. "The Word being clothed
in the flesh ..., every bite of the serpent began to be utterly staunched out from it,
and whatever evil sprung from the motions of the flesh, to be cut away." 198
This is the final goal of salvation: "For this end was He manifested, that He might
destroy the works of the devil; (I John 3:8) and these being destroyed from the
flesh, we all were thus liberated by the kinship of the flesh, and for the future

were joined to the Word.” 199 |n heaven, there will be no fear of sin:

Being joined to God, no longer do we abide upon earth;
but, as He Himself has said, where He is, there shall we
be also; and henceforward we shall fear no longer the
serpent, for he was brought to nought when he was
assailed by the Savior in the flesh, and heard Him say,
‘Get thee behind Me, Satan', (Matt. 4:10) and thus he is
cast out of paradise into the eternal fire, 200

It is then a divine grace of abstention and a spiritdal kind of asceticism for

the Kingdom of heaven.

197 Con. Ar., 11.69, p. 386.
198 Jpid.
198 1hid,

200 jpig.
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We conclude that asceticism in Athanasius is not based on hatred of the
body and the world but on the love of God and the Church. While ascetic
attitudes which became an end in themselves prevailed both inside and outside
the church, the main purpose of his asceticism is communion with God and
growth in the life of sanctification. Marriage is regarded by Athanasius, the
ascetic Bishop, as completely justified and belonging to the Divine order of

creation. At the same time, asceticism is proclaimed as available to the married

and unmarried alike.
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V.4 SOCIO-ANTHROPOLOGICAL ASPECT

Athanasius' concept of marriage and asceticism may shed some light upon
his socio-anthropological attitude. His viewpoint of the material human body
reflects his anthropological idea of the human being. Also his doctrine of the
sanctity of marriage on one hand, and the importance of asceticism on the other,
uncovers his own opinion of the value of woman, as well as his concept of the

elite. These three points will be discusszd here:

a. the value of the human being,

b. the value of woman, and

c. the concept of the elite.

The Value of the Human Being

As mentioned before, humankind was created in the image of God, even
though consisting of a spiritual sou! and a material body. Each human being is
rational, and so is able to remain living the true life in communion with all saints.
The body, even after the Fall, is not naturally evil, but temptation preys upon the
natural weakness of the body and deviates man's free will. 207 [n Athanasius'
anthropology, the whole being of man made of both the soul and the body can

do evil; it is not that the soul wants good and the body evil. The nature of sin lies

201 Con. Gen., 2-4, pp. 4-6; De Inc., 3-5,p. 38: supra, ch. lil.
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in the alienation of the whole person from God; and the capacity for defilement is

on the part of the soul as well as of the body. 202

Dualism, then, is absent from Athanasius’ anthropology, for he locates sin
throughout the whole human being; a willing soul as well as an acting body.
Likewise, the grace of sanctification is posited for the full person. The body, not
only the soul, was of such significance that it was not inappropriate for the Lord
to assume a human body. 203 This material and mortal body was offered on the
Cross by Christ to the Father who accepted it for the benefit of all mankind.
Christ's death in the flesh has a spiritual influence for sanctification to the extent
that men and women rush willingly to death due to their devotion to Christ.

Thus, the body of the individual believer is considered as a sacrifice acceptable
in Christ. 204

Consequently, the Gnostic concept of Christ's body is refuted. Christ was
not regarded by the Gnostics as a historical man of flesh and blood, but as a
semimythical heavenly being. 205 The Alexandrian Prelate refused any docetic
idea. 206 "Docetism,” says Alvyn Pettersen, "had Athanasius envisaged it here,

would have involved not only a withdrawal from the world but also a removal

202 Con. Gen., 3,4, pp. 5-6; De Inc., 11, p. 42.

203 Con. Gen., 41,42; De Inc., 42; supra, ch. IV. 1.

204 De Inc., 8,9, p. 29.

205 Campenhausen, The Fathers of the Greek Church, p. 24.

206 Cf. supra, ch. IV. 1.
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from history.” 207 The tangible and passible body of the Logos is central to the
Athanasian doctrine of sanctification. The Logos made flesh, who has
manifested God in history, recreates humanity and human history. 208
Athanasius writes, "Whatever is written concerning our Savior in His human
nature ought to be considered as applying to the whole race of mankind,
because He took our body, and exhibited in Himself human infirmity." 209 The
presence of the Creator in a real humanity is important to "recreate” the universe
and "recall” man to his first dignity. 210 Humanity is "greatly honored" by God's
incarnation, as when a great king has entered some great city and dwelt in it

211 This is the climax of value of the human being.

In addition, Athanasius' anthropology differs from that of his Gnostic
contemporaries in another issue. Their anthropology was centered upon a sort
of flight from individuality. They understood God and the world as strangers, for
the world was, for them, the result of erther an accident or malevolence of some
heavenly powers. Accordingly, the historical and temporal order of the material
world is not within the purpose of God. The Gnostic impetus of religious life was
a desire to escape from the temporal and material. The pattern of such escape
is the same for all, for there is no significant part to be played particularly by the

individual. The Gnostics recognized no sense of human individual experience as

207 A Pettersen, Athanasius and the Human Body, p. 7S.
208 De Inc., 8,9,18,38; Pettersen, op. cit., pp. 107-108.
209 Fuga, 13, p. 259; supra, ch. IV. 1.

210 De Inc., 7, p. 40.

211 De Inc.. 9, pp. 40-41,
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the sphere of God's work. For them, the only authentic thing in the life of the

individual was entirely free from the material and the historical, 212

On the contrary, Athanasius accepts the materiality of the human state.
The defense of his flight proves his belief that the bodily life is a qift of God who
joined both soul and body, and "what God has joined let not man put asunder.”
(Matt. 19:6) 213 Besides, he asserts the importance of individual experience,
both moral and physical, for man's benefit. The tribulations of this world are
seen as a factor which leads the whole life of man to sanctification. He teaches,
“Through many tribulations, labors and sorrows, the saint enters into the
kingdom of heaven”. lt is the transformation of, not transformation from, matter
which is confirmed. 'The creation itself groaneth together and travaileth
together." (Rom. 8:22) 214 "But the creation itself, of which the Apostle speaks,
“waiting for the manifestation of the sons of God, shall be delivered’ one time
‘from the bondage of corruption into the glorious liberty of the children of God'."
(Rom 8:19,21) 215 This liberation is achieved through the incarnate life of the
Logos: "The Son of God, our Lord and Savior Jesus Christ, has become man for
our sake and destrcyed death and delivered our race from the bondage of
corruption.” 218 The body, assumed by the Logos and sanctified by Him, now

regains its social responsibility; for the bodies of the Christians who are

212 Cf. H. Jonas, The Gnostic Religion, pp. 31-97; A. Pettersen, op. cit.. pp.
79-80.

213 Fuga, 17, p. 261.
214 FI Syr., 10:5, p. 530; Con. Ar., .45, p. 273.
215 Con. Ar., 11.63, p. 383.

216 Apol. ad Con., 33, p. 252.
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members of Christ's body become the instruments for fulfiling God's
commandments through the individual's worship and service. 217 The
Alexandrian Pastor concludes his first Paschal Letter writing, "Let us remember
the poor and not forget kindness to strangers; above all, let us love God with all

our soul ..., and our neighbor as ourselves.” 218

The historical role and the anthropological value of the individual have also
an eschatological dimension. The Christian is exhorted to live in the light of the
Lord's second coming and final judgment, waiting for the promise of the
resurrection. 219 While the Gnostics were eager to see the human being as
nothing but the soul, Athanasius asserts the re-integration of the soul with a
renewed body, and then the exaltation of both as the wnole human being. 220\
the last day, each individual “may receive according to what he has done in the
body, whether good or evil." (Il Cor. 5:10) 221 The deeds performed "in the

body" are the criteria of the final judgment for every human being.

Athanasius' anthropology is also different from the Arians'. Man, according
to Arianism, is not able to have fellowship and unity with God, nor to be adopted
by Him; and thus he loses his utmost value. The reason is that the common

ground of communion between God and man, which is Christ's body, is suspect,

217 Con. Ar., 11.10,47; Hist. Ar., 25.

218 FL Syr., 1:11, p. 510.

212 De inc., 8,9, pp. 40-41; FL Syr., 1:11, p. 510.
220 Cf. also FL Syr., 40, p. 552.

221 De Inc., 56:3,5, pp. 66-67.
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as the Arians are accused of holding a docetic idea of the incarnation in a human
flesh. 222 In addition, man under Arianism loses the possibility of God's
adoption through baptism. Athanasius writes, "God not only created them to be
men, but called them to be sons, as having begotten them.” He adds, "They
couid not become sons, being by nature creatures, otherwise than by receiving
the Spirit of the natura! and true Son." Then he concludes, "The Word became
flesh, that He might make man capable of receiving Godhead.” 223 When the
Arians deny the divinity of Christ, supposing the Lord Jesus "not the Logos
coming in the flesh, but a mere man,” "they hazard the fullness of the mystery, |
mean baptism." "The Arians do not baptize into Father and Son, but into Creator
and creature." Comparnng the Christian baptism to the Arians', the Saint of
Alexandria exclaims,' "If the consecration is given to us into the name of Father
and Son, and they do not confess a true Father, because they deny what is from
Him and like His Essence, ... is not the rite administered by them altogether
empty and unprofitable?” 224 Athanasius envisages baptism as no mere
invitation or following of Christ, as the Arians seem to have done, but rather as
an acceptance of sonship, and an incorporation in Christ as living members of

the ecclesiastical body of Christ.

Furthermore, mankind, for the Arians, were not created by God Himself but

by an inferior God. They say:

222 Supra, ch.l. 1.
223 Con. Ar., 11.59, p. 380.

224 Con. Ar., 11.15, p. 356; 11.42, p. 371.
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God willing to create originate nature, when He saw that it
could not endure the untempered hand of the Father, and to
be created by Him, makes and creates first and alone one
only, and calls Him Son and Word, that, through Him as a
medium all things might thereupon be brought to be, 225

They add, "Because originate nature could not endure to be God's own
handwork, there arose need of a mediator." 226 To refute them, Athanasius
writes that God did not disdain to create matter, "for in Him there is no pride.”
227 God condescended to creation that it might be possible for them to come
into being. 228 Then he comes to the conclusion that the Arians "will incur the
disgrace of rivalling and repeating what Valentinus held, and Carpocrates and
those other heretics, of whom the former said that angels are framers of the
world.” 229 They also rival "the Manichees who make to themselves another
God." 230 Athanasius considers that those who deny that God created man
“introduce a creation alien to the Father." He writes that "these sectaries
imagine to themselves a different artificer of all things, other than the Father of
our Lord Jesus Christ,” who made man "male and female," and created

marriage, ordering that "the two will become one flesh.” 231

225 Con. Ar., 1.24, p. 361; cf. also De Dec., 8, p. 155.
226 Con. Ar., 11.26, p. 362.

227 Con. Ar., .25, p. 362.

228 Con. Ar., 11.64, p. 383; supra, ch. IV. 1.

229 Con. Ar., 1.56, p. 339; cf. also ibid., 11.21, p. 359.
230 Con. Ar., 11.39-40, pp. 369-370.

231 De Inc., 2, in LNPF, p. 37, and in Thomson, op. cit., pp. 138-139.
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Finally, Athanasius’' approach is different from that of Neoplatonism which
depreciates the material life of the human beings, and ihus bring about an
increasing withdrawal from the world and from others. Although Plotinus
believes in the goodness of the material world, yet he thinks that the true life is
not, and cannot, finally be found in this life in the fellowship and service of other
like-minded people. 232 In contrast to this concept of community, the ultimate
value of Christian community, for Athanasius, is in the incorporation of the
believers into Christ's one body, the Church. Both Jews and Greeks are equally

called to this body whose members vie to help one another. 233

The value of the human being, then, is evidently great in Athanasius' mind.
Mankind is created by God's hand and in His own image; and human nature is
considered worthy to be assumed by God's Logos. Docetic ideas are refused;
ard the first honor of human beings is restored when the Creator Logos, in
whose image the human race was created, came in a real humanity to restore
those who are in His image. 234 \ndividual experience and responsibility are
asserted. The final judgment is according to man's deeds performed in the
body; and the exaitation of the world to come is for the whole man. Believing in
the divinity of the Incamate Logos means that man is able to endure God's
dwelling, and to be adopted by Him. It is God Himself, and not a mediator, who
created man and established marriage. While the Roman law differentiates

between the free citizen and the slave, Athanasius proclaims with St. Paul,

232 Plotinus, Ennead, 1:8; 2:9; 5:5; A. Pettersen, Athanasius and the Human
Body, p. 106

233 De Inc.,40, 41; Hist. Ar., 25.

234 De Inc., 13:7, p. 43.
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"There is neither slave nor free, there is neither male nor female: but all and in
all,” Christ (Gal. 3:28) 235 At Athanasius' time, women endured “a heavy

burden of suppression.” 236

The Value of Woman

With the exception of the upper social classes where women had "relative
independence,” 237 she was considered as an inferior being without rights. She
was enslaved by man as if she were an evil force, a permanent threat to his
freedom. A rhetcrical commonplace was the "three reasons for gratitude”,
variously attributed to Thales or Plato, "that | was born a human being and not a
beast, next, a man and not a woman, thirdly, 2 Greek and not a barbarian". The
pattern found its way into the traditions of Rabbinic piety in which the Jewish
male thanks God for having been born male, and not female, free and not slave,

and Jew rather than gentile 238,

Jewish and pagan polygamy and dissolubility of marriage made it easy to
repudiate women. Although Judaism honored them as "necessary for the

existence of israel,” it kept them "from intruding on the serious business of male

235 Con. Ar., 11.69, p. 386.

236 R, Scroggs, "Paul and the Eschatological Women," in Journal of the
American Academy of Religion, 40 {(1972), p. 289.

237 Ibid,

238 R.R. Ruether, "Christianity,” in Women in World Religions, edited by A.
Sharma, Albany, State University of New York Press, 1987, p. 213; P
Evdokimov, The Sacrament of Love, p. 29; W.A. Meeks, "The Image of the
Androgyne,” pp. 67-168.
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wisdom.” Just as the Stoics discussed the question whether women ought to
philosophize, the Rabbis disagreed that women should be instructed in the
Torah to the extent that they preferred the words of the Torah to be burnt than to
be delivered to women. 239 However, Philo, the Alexandrian Jewish
philosopher, may reflect both Jewish and Greek attitude. He regards marriage as
natural and necessary, but, contrary to matriarchal old Egyplian society where
women attained unusual independence in economic, legal, and even political
affairs, he considers that the only legitimate purpose of marriage is procreation,

and that the proper relation of a wife to her husband is to serve him as a slave.
240

In Roman law, as in Hebrew legislation, there was no real equality of the
spouses, For example, in case of adultery, a husband who allowed himself
extramarital relations with an unmarried girl was not regarded as an aduiterer,
but the married women who did the same was punished as an adulteress. in the
old civic code, the wife was nothing but an accessory to the work of man and to
produce children; and in the new code, the wife was a friend and companion but
still inferior. It was her duty to recognize her natural inferiority and obey her

husband who would respect her as his devoted subordinate. Woman was so

233 P, Veyne, A History of Private Life, p. 267: Meeks, "The Image of the
Androgene,” p. 175; supra, ch. I. 2. Although there were some women who
learned Torah, their presence in the Rabbinic academies was as rare as it

was among the pupils of the Stoics who were in theory much less against
the idea.

240 E H. Pagels, "Exegesis and Exposition of the Genesis Greation Accounts,” p.
262; Meeks, op. cit., p. 177.
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much an object that noblemen can pass her back and forth 241 Nevertheless,
while the Roman wife could take the initiative to end the marriage, the Jewish

wife could not.

Gnostic and Manichaean views of woman were dominant at Athanasius'
time. Agreeing with the ancient philosophy, the existence of woman as a person
was denied. She was considered a defective male, a less perfect being. 242
Some Gnostics regarded woman as a "work of Satan,” hence "those who
consort in marriage fulfill the work of Satan;" 243 while, according to the
Manichaean myth of creation, Adam was able to enter the Kingdom of Light but
Eve went to Hell. 244 For Valentinus, the female stood for all that was aimless
and lacking of shape and direction. 245 The Dialogue of the Savior records,
"Judas said: when we pray, how should we pray? The Lord said: Pray in the
place where there is no woman;" 246 and the Gospel of Thomas cites, "Simon

Peter said to tnem: Let Mary leave us, for the women are not worthy of life.

241 P_Veyne, A History of Private Life, pp. 37-38.

242 For Aristotle, only the masculine is "the measure of all things™ P.
Evdokimov, The Sacrament of Love, p. 23.

243 Epiphanius, Panarion, 45.2.1., in K. Rudolph, Gnosis: The Nature and
History of Gnosticism, p. 257.

244 S.N.C. Lieu, Manichaeism, p. 17; G. Widengren, Mani and Manichaeism, pp.
43-73.

245 P, Brown, The Body and Society, p. 112.

246 J.M. Robinson, The Nag Hammadi Library in English, p. 237.
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Jesus said: | myself shall lead her and make her male.” 247 At any rate. woman

was inferior, and she would be saved only if she became a man, 248

Against this tendency towards woman, the two Alexandrian teachers wrote,
Clement argued that the wives of the Apostles followed them, only "as sisters,
that they might be their fellow-ministers in dealing with housewives." 249 The
story that St. Peter's wife was martyred is told only by Clement. 250 Both
Clement and Origen wrote about the ministry of "widows" and "women deacons”
as instituted by the Apostles; 251 but although Clement says that woman is
equal to man in everything and capable of attaining the same decree of
perfection, he adds that unless he has become effeminate, man is always better
in everything than woman. He writes, "For woman even to reflect on her nature
results in opprobrium.” 252 This altitude spread into certain monastic circles
where one has the impression that the monk who wants to save himself must,

above all, save himself from women. There is an echo of Gnosticism in this,

247 P, Brown, The Body and Society, p. 113.
248 K, Rudolph, Gnosis, pp. 269-272.
249 Stromata, 111.53.

230 Stromata, VII.63

251 R. Gryson, The Ministry of Women in the Early Church, translated by J.
Laporte and M.L. Hall, Collegeville, Minn., The Liturgical Press, 1976, pp.
25-34; G.H. Williams, "The Ancient Church,” in The Layman in Christian

History, edited by S. C. Neill and H.R. Weber, London, SCM Press, 1963, p.
44,

252 paedogogus, 1.4; 11.2; Stromata, IV.8,19; D. S. Bailey, Sexual Relations in
Christian Thought, New York, Harper & Brothers, 1959, p. 62. Tertullian
goes further to say that woman is the gate of Hell; cf. his On the Dress of
Woman; Monogamy 1118,
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where “"redemption” means “deliverance from sex," and where woman is

reduced to the mere sexual, 253

In fact, Athanasius proclaimed strongly the concept of equivalence which
takes its basis from the Bible story of creation: "From the beginning, He who
created them made them male and female.” (Matt. 19:4) Both men and women
possess equally the image of God as human persons (avBpwrol) and both are
given "also a share in the power of His Word.” 254 This understanding of shared
humanity in God's image has been restored in Christ. Athanasius quotes
Galatians 3:28, where all humanity is seen as one, "neither male nor female but

all and in all Christ." 255

itts true that the Stoics argued that sexual inequality is contrary to the law
of nature, for the "logos” of each person is the "logos” of every one; so, in their
common possession of reason, all human beings by nature are equal. 256 E,
Troeltsch writes that the idea of equality has been drawn by the church from the
Stoics. 237 This proposal is not true for Athanasius who contradicts the basic
idea upon which the Stoics built up their principle of equality. He condemns their

concept of the common "logos" when he writes that they, like the Arians, "draw

253 P, Evdokimov, The Sacrament of Love, p. 16.
254 De Inc., 2:6; 3:3

255 Con. Ar. II. 69, p. 386.

256 M.L. Colish, The Stoic Tradition, p. 37.

257 E. Troeltsch, The Social Teaching, p. 162.
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out their God into all things. 298 The basis of equality in Athanasius is different.
All human beings are equal as being created out of nothing by the One God who
also adopted them through baptism as His equal children. In addition, the Stoic
concept of equality resulted in arguing that men and women should wear the
same kind of clothing, an idea rejected by Athanasius. For him, when men put
on the guise of women, they are "denying their nature and no longer wishing to
be males.” 299 It is remarkable that Zeno adheres to the Platonic doctrine of the
community of wives, in spite of its obvious incompatibility with their sexual
egalitarianism. 260  Furthermore, the Stoics' view of marriage only for the

purpose of procreation does not square with their idea of equality of sexes.

Woman is valued by Athanasius as a partner in the "honorable marriage,”
261 and not as a means of procreation. Neither as 2 mere sexual object is
woman looked upon by him, for "whosoever looketh on a woman to lust after
her, hath already committed adultery;" (Matt. 5:28) 262 and "if one uses nature
[of the relation of sexes] licentiously, the punishment of which the Apostle writes

(Heb. 13:4) shall await whoremongers and adulterers.” 263 Nor even the

258 Con. Ar., 1111, p. 345.

258 Con. Gen., 26, p.17, and Thomson, op. cit., p. 69.
280 Colish, The Stoic Tradition, p. 38; supra, ch. 1. 5.
261 FL Syr., 1:3, p. 507.

262 F| Syr., 11:7, p. 535.

263 Amun, p. 557.
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legitimate marriage is a license for sexuality. Both husband and wife should

encourage each other for temporary abstention. 264

"The spiritual meditations of those who are whole" are, for Athanasius, the
way to achieve such a standard. 285 Within the new life in Christ, man and
woman have a new identity capable to hold this attitude, for the equivalence of
all mankind in God's image had been restored by Christ. The wonderful fruit of
this new life is shared by both sexes. "Christian boys and young girls despise
this present life and prepare themselves for dying [as martyrsl.” 266 To prove
this, the Bishop of Alexandria calls all people "to come up and see the
demonstration of virtue in the virgins of Christ, and the youths who live a pure life

in chastity, and the belief in immortality in such a great company of martyrs.” 267

Actually, if Athanasius encouraged monks, he supported virgins much
more. He wrote to them more than he did to the monks. 268 Several times he
mentions special houses inhabited by virgins, probably established by him. 269
St. Mary the Virgin is introduced as an example for all virgins. The incarnation is

accomplished in the feminine being of the Virgin who gave her body to God's

264 Hijst, Ar., 25, p. 278.

265 FL Syr., 11:7, p. 535.

266 De Inc., 28, in Thomson, op. cit., p. 200.

287 De Inc., 48, in Thomson, op. cit., p. 254; cf. also De Inc., 51.
268 Quasten, Patrology, l1l, pp. 39-52.

269 Ap. Con. Ar. 15, p. 108; Hist. Ar., 59, p. 292. The fact mentioned that the
Arians brought the virgins out of their houses may support the idea that the
Arians tried to destroy what Athanasius established, i.e., the virgins' houses.

272



Logos. Against those who "say that the body is not from Mary, but is coessential
with the Logos," he defends the view that "Mary is truly presupposed, in order
that He may take it [the body like ours] from her, and offer it for us as His own.”
He comments, "Gabriel is sent to her, not simply to a virgin, but "to a virgin
betrothed to a man' (Luke 1:27) in order that by means of the betrothed woman
he might show that Mary was really a human being.” 270 Christ's incarnation,
then, took place through a female: "He has been born of woman;” from Mary
"our sister.” 271 If she is a virgin as well, that is, as mentioned before, the way

in which Christ makes his incarnation miraculous.

Widows too enjoyed Athanasius' concern. In his Letter to the Church of
Alexandria, around 343-4 AD., he advises the clergy, "Pray for us, bearing in
mind the necessities of the widows, especially since the enemies of truth have
taken away what belongs to them.” 272 The allusion here is to the Arian
persecution where both virgins and monks suffered. 273 In an expressive way,

thanasius describes what happened to the virgins in particular. "They
scourged with stripes the holy persons of the virgins, tore off their veils and

exposed their heads.” 274 He points out that virgins participated in his fight

270 Ad Epictetum, 9,5, pp. 573,572.
271 Ad Adelphium, 4; Ad Epictetum, 7.

272 Ad Eccles. Alexandriae, p. 556. Probably he points to what Gregory the
usurper did with them. He cites, "The widows... had heen given them to be
seized, and the vessels in which they cairied thieir oil and wine to be
broken:" Hist. Ar., 13, p. 274

273 Apol. Con. Ar., 30; Vit. Ant., 87; Fuga, 6,7; Hist. Ar., 59,72,81.

274 Hist. Ar., 55, p. 290.
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against the Arians as they "condemned their impiety, and professed the truth.”
275

It is noticed by modern authors that "in the state of virginity, the unmarried
woman has the right of personal self-determination over her body and life;” 276
and "the state of virginity and the establishment of convents for women gave a
value and a position to the unmarried woman which gave women an influence
and scope in spiritual matters.” 277 These comments correspond with
Athanasius’ attitude. When he describes the virgin as Christ's bride, he actually
acknowledges woman's right to give her body to the divine Bridegroom; and
when he patronizes virginity, he recognizes woman's part in his ministry as well
as his fight against Arianism. Athanasius records the effort of Basilina, Julian's
mother, against Eustathius the Arian, writing that she "was the most active
person in the proceedings against him.” On the other side, he mentions iﬁat
Eusebius of Nicomedia and his fellows "had an introduction to the Emperor from
the women." 278 Women are considered as in influential capacity, whether with

him or against him.

Now, we come to discuss two problems. Firstly, Eve, the first wife, is

accused of having perpetrated the most tragic disobedience, luring her husband

273 Hist. Ar., 59, p. 292.
276 |, M. Weber, On Marriage Sex and Virginity, p. 91.
277 E, Troeltsch, The Social Teaching, p. 131.

278 Hist. Ar., 5,8, pp. 271-272.
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into disobeying God. {(Gen. 3:6) 279 In his Sexual Relation in Christian Thought,
D.S. Bailey comments on Athanasius' Con. Ar., 11.69, writing, "The female sex ...
is to be suspected and avoided as a subtle and dangerous temptress, always
inclined to beguile man and to inflame him with evil passions.” 280 |t seems that

Bailey missed the main concept of Athanasius. The quotation itself is as follows:

Being joined to God, ... we shall fear no longer the serpent,
for he was brought to nought when he was assailed by the
Savior in the flesh (Malt. 4:10) ... Nor shall we have to
watch against woman beguiling us, for in the resurrection
they neither marry nor are given in marriage, but are as the
angels (Mark 12:25); and in Christ Jesus it shall be 'a new
creation’. (Gal. 6:15)

The Alexandrian Prelate here advises his people not to fear that what took
place in Eden may happen once more in the Life to come. In Eden, the serpent
deceived Eve, and Eve in turn persuaded her husband to eat; and if woman is
blamed for beguiling man, man is also blamed for he did not guard against
persuasion. [n several places Eve is shown as a deceived victim. Athanasius
records that "the serpent seduced the woman;” and "the enemy deceived Eve;"
281 more clearly, "Scripture ... relates his wicked artifices against Eve." 282
When we put into consideration that Arius is likened by Athanasius to the

serpent and the innocent people is likened to the deceived woman, we find out

279 T, Mackin, What is Marriage?, p. 46.
280 p_ 3.
281 Con. Ar., 1.7, p. 309; Ad Ep. Aeg., 2, p. 224.

282 Ad Ep. Aeg., 3, p. 224.
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that Athanasius defends Eve trying to give her an excuse as innocent, but
deceived by the serpent. He emphasizes that in order to deceive Eve, Satan
"did not speak his own but adopted the words of God perverting their meaning.”
283  similarly, "he suggested evil to the wife of Job, persuading her to feign
affection for her husband, while he taught her to blaspheme God." 284 Women,
however, are enabled in Christ to conquer the devil: "So weak has he become,
that women who were formerly deceived by him, now mock at him as dead and
paralyzed.” 285 1t is remarkable that Athanasius records that it is Adam, not only
Eve, who was deceived by Satan. He writes, "He deceived the first man Adam,
thinking that through him he should have all men subject unto him." 286
Teaching his people not to blame others, he exclaims, "How did it benefit Adam

to say, The woman beguiled me?!"." (Gen. 3:12) 287

The second problem is that Athanasius writes that pagans "extended the
epithet of divine to women; for they worship and pay divine honors even to
women, whom it i3 not safe to receive in councils on public affairs.” 288 Thus,
Athanasius is understood as devaluing woman. 282 In fact, the Bishop of

Alexandria refutes pagan idolatry, using a contemporary social and political

283 |bid., 2, p. 223.

284 |pig.

285 De Inc., 27:3. p. 51.

286 Ad Ep. Aeg., 2, p. 223.

287 Ad Dracontium, 6, p. 559.

288 Con. Gen., 10, in Thomson, op. cit., p. 29.

289 Bailey, Sexual Relation, p. 63,
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tradition which did not allow woman to be a member in political councils and deal
with publiz affairs. Had Athanasius lived in our time, he would not have said
that, for such a position has been changed. However, if we consider what
Athanasius holds of the value of woman as mentioned before, we will recognize
that this saying does not represent his view of woman, but rather reflects a

common social and political concept of his time.

Athanasius, then, valued woman as equal to man in creation, salvation,
and adoption of baptism. She is honored in her self as a co-partner, and not as
a body or merely as a means of procreation. Her important role in the Church

and society is recognized.
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The Concept of the Elite

Although the unity of mankind is unquestioned, humanity is diverse, not
only racially and cuiturally but also in its relation to ideas; a minority of humans is
idealist and the majority is materialist. This division is translated socially and

religiously into elite-mass dichotomy. 290

In Athanasius' time, Christianity was less and less a proposition for an elite.
Massively, the population of the Roman Empire was flocking to it, especially after
the coalition of the Church and the State. Nevertheless, the Encratites,
Gnostics, Manichees and Montanists, wanted Christianity to be idealist and
elitist, in reaction to laxity and compromise which the life of ordinary Christians
involved. Believing that they are distinct from the rest of the world, the Encratic

sects claimed that they alone were the saved; they alcne had within themselves

the divine spark. 291

The Gnostic society was divided into "pneumatics” or "perfect ones” and
the "psychics." The pneumatics, those who were to be redeemed, radiated a
vast serenity in which sexual desire had been swailowed up, as distinct from the
psychics who lived trapped in the lower life of the soul. This double structure
appears clearly in Manfchaeism where the "elite,” the "chosen ones,” are strictly

distinguished from the “"hearers” or “"catechumens.” The life of the elite is

290 Cf. V. Pareto. Traité de Sociologie Générale, Genéve, Droz, 1968, vol. 12,
ch. 13; R. Lapointe, Socio. Anthropologie du Religieux, vol. |; La Religion
Populaire au Péril de la Modernité, Genéve, Droz, 1988, passim.

291 H_Chadwick, Alexandrian Christianity, p. 31.
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marked by the principle of abstinence of meat, wine and all sexual contact; while
the hearers had to abstain from procreation. Marriage was tolerated and

concubinage was permitied, but the procreation of children was to be avoided.
292

The Alexandrian Father points to their hostility to the people of the Church
whén he relates that during the Arian persecution, the governor, because he was
a Manichee, helped the Arians to persecute the people severely. 293 tis
remarkable that while the Gnostics and Manichees considered themselves the
superior Christians and the only accurate and faithful interpreters of the Gospel,
294 Athanasius denies for them even the title of Christians. He points out that
"those who followed Marcion were called Christians no more, but henceforth
Marcionites; ... flikewise] some are accosted as Valentinians, or as Basilidians,

or as Manichees.” 255

Together with the Gnostics and Manichees, Athanasius purposed to

mention the Meletians. 296 He adds, "So too Meletius, when rejected by Peter,

292 K, Rudolf, Gnosis, pp. 208-210; P. Brown, The Body and Society, pp.
117-119, 199-202; H. Jonas, The Gnostic Religion, pp. 232-233.

293 Hist. Ar., 73, p. 297.
294 Mackin, What is Marriage?, pp. 80-91.
295 Co.n Ar., 1.3, p. 307.

296 The Meletian schism arose out of the objections of Meletius, Bishop of
Lycopolis in Egypt, to the mild policy of St. Peter of Alexandria (C. 306) for
the return of the lapsed during the Great Persecution to the Church.
Although excommunicated by St. Peter, Meletius founded a schismatic
church with clergy of his own ordination. In 327, a list of supporters showed

278



the Bishop and Martyr, called his party no longer Christians but Meletians.” 297
In fact, we have nothing to assure us that the Meletians developed a particular
attitude to marriage, but they cultivated a rigorous ascetic ideal, claiming to be
an elite as the Church of martyrs. The available Meletian papyri show us that
the Meletian group forged links with Coptic monasticisr as they organized their
own monasteries. 298 Athanasius mentions their claim of preeminence, and
emphasizes that Antony "never held communion with the Meletian schismatics,

knowing their wickedness and apostasy from the beginning.” 299

In the early centuries of the Christian era, the dividing line that had co.ne to
separate the Encratites from the rest of the Christian communities, a line bésed
on sexual abstinence, actually reinforced the distance between a heroic celibacy
of the elite and the average life of the ordinary Christians. Those who became
ascetics were held in high esteem. Origen described the ascetics as the true

philosophers, while Hierakas, the Egyptian Ascetic, claimed that only the

that under John Arcaph, Meletius’ successor, there was one Meletian bishop
in every six episcopal towns in the Delta, but one in every second or third
city in the provinces of Thebaid; Ap. Con. Ar, 71; Frend, The Rise of
Christianity, pp. 393, 525.

297 Con. Ar., 1.3, p. 307.

298 Frend, The Rise of Christianity, p. 525; H.l. Bell & W.E. Crum, Jews and
Christians in Egypt, London, Oxford University Press, 1924, pp. 44, 53-71;
W. Telfer, "Meletius of Lycopolis and Episcopal Succession in Egypt," in
Harvard Theological Review, 48 (1955) pp. 227-237; A Martin, "Athanase et
les Mélétiens, pp. 325-335," in Politique et Théologie chez Athanase
d'Alexandrie, edited by Ch. Kannengeisser Paris, Beauchesne, 1974, pp.
31-61.

299 Ad Ep. Aeg., 22, p. 234; Vit. Ant., 68, p. 214,
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unmarried had a place in Ged's kingdom. 300 The enthusiastic praise of
celibacy by the Encratites became a devaluation ¢f marriage. Celibacy came to
be considered as a superior degree of perfection, or even the consequence of a
dualist conception of the universe, which devaluates the body and the material

side of creation. 301

Thus, the cleavage became considerably marked between the elite
dedicated to renunciation on one side, and the ordinary Christians on the other
side. By the year 300 A.D., Christian Asceticism was associated with some form
or other of perpetual sexual renunciation. 302  Eusebius of Caesares
(¢.260-¢.340 A.D.) posited two grades of Christian conduct, the first for the laity
who might participate in marriage, and the second for clergy requiring celibacy.
303 A little before 303, the Council of Elvira in Spain declared in Canon 33 that
"bishops,}priests. deacons and all the members of the clergy connected with the
litirgy must abstain from their wives and must not beget sons.” 304 if we
believe‘Socrates, the idea of the celibacy of the clergy was so dominant at the

Council of Nicaea that the Egyptian Bishop Paphnotius rejected a proposal to

300 P, Brown, The Body and Society, p. 245; id, "The notion of Virginity in the
Early Church,” in Christian Spintuality, edited by B. Mc Ginn & J. Meyendorff,
New York, Crossrooad, 1985, p. 431; H. Lietzmann, The Era of the Church
Fathers, p. 131. For Heirakas see supra, Ch. IV. 5.

301 W. Rordorf, "Marriage in the New Testment and in the Early Church,” pp.
201-202; P. Evdokimov, The Sacrament of Love, pp. 16, 28.

302 P, Brown, The Body and Society, p. 202.

303 Demonstratio Ev., 29b-30b, cited by J. Cadoux, The Early Church and the
World, p. 469.

304 P, Brown, The Body and Society, p. 203.
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compe! all clergy to give up conjugal relations with their wives. 305 in the West,
a legal position was gradually reached by which all the clergy must be celibate.
Max Weber suggests that the decisive reason for priestly celibacy in Occidental
Christianity was "the necessity that the ethical achievement of the priestly

incumbents of ecclesiastical office not to lag behind that of the ascetic virtuosi,

the monks.” 306

According to Athanasius, the case is different. He chose a balanced and
comprenensive stance on the issue of sanctification in relation to marriage. First
of all, he puts celibacy for the bishop not for the priest. It is known that he was
the first incumbent of the Alexandrian See to ordain monks as bishops. In the
year 354 or 355 A.D., he writes to urge the Abbot Dracontius not to refuse the
episcopate. In order to encourage him, he proves that he is not the only one
who has been elected from among the monks, mentioning a number of monastic
superiors who became bishops. 307 It is not without meaning that when he
describes his own election to the See of Alexandria in 328, Athanasius says that
the choice of a majority of Egyptian bishops fell on him because he is "pious,

Christian, an ascetic; a genuine bishop." 308

305 Socrates, H. E., . 11; supra, ch. 2.
306 M. Weber, The Sociology of Religion, p. 238.

307 Ad. Dracontium, passim, pp. 557-560. It seems that the Letter was
successful because Dracontius was mentioned as one of the bishops
expelled from their sees by the Anans in 356-7 A.D. Few vears later, he
participated in the Synod of Alexandria in 362 A.D. as a bishop of
Hermupolis; cf. Quasten, Patrology, vol. !li, pp. 64-65.

308 Ap. Con. Ar., 6, p. 103. See E.R. Hardy, Christian Egypt: Church and
People: Christianity and Nationalism in the Patriarchate of Alexandria, New
York & London, Oxford University Press, 1952, p. 55.
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Secondly, Athanasius defined the life of sanctification in a two tiered way:
virginity, "the angelic and unsurpassed”, for the idealist elite, and marriage, "the
more moderate and ordinary,” for common believers. 308 As mentioned before,
if virginity is called a "holy and unearthly way,” marriage is called "blessed” and
"honored:” 310 and if virginity “has the more wonderful gifts ... and grows the
perfect fruit, namely an hundred fold,” that is because "it is rugged and hard to
accomplish.” 311 The rule asserted here by Athanasius is the "Chastity of every
one.” 312 Both virginity and marriage are two aspects of God's cal. He
announces, "The call is made to virginity, and self-denial, and conjugal harmony,
... assigning to each its own virtues and an honorable recompense.” 313 "Now if
a man choose the way of the world, namely marriage, he is not indeed to blame,
yet he will not receive such great gifts as the other." 314 Antony, for example,
followed the call, "If thou wouldst be perfect, go and sell that thou hast and give
to the poor; and come follow Me and thou shalt have treasure in heaven.” (Matt.
19:21) 315 "There are purely natural differences among men,” writes Max
Weber, “"completely independent of any effects of sin; and these natural

differences determine the diversity of destinies in this world and beyond,” 316

309 Amun, p. 557.

310 fbid., FL Syr., 1:3, p. 507; 10:4, p. 529.
311 Amun, p. 557.

312 1bid.

313 FL Syr., 1:3, p. 507.

314 Amun, p. 557.

315 Vit. Ant., 2, p. 196.
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The Great Bishop of Alexandria clearly advocates the same idea when he

comments on the parable of the Sower:

In sowing, He [God] did not compel the will beyond the
power, nor is mercy confined to the perfect, but it is sent
down also among those who occupy the middle and the third
ranks, so that He might rescue all men generally to
salvation. 317

In this way, Athanasius dignified the masses of people, opening the door of
heaven to all of them. He announces, "Although the dwelling place is various ...,

yet all of us are within the wall, and all of us enter within the same fence.” 318

Unlike Clement and Origen, Athanasius did not regard spiritual "perfection”
as the affair of "a select circie of highly trained Gnostics and intellectuals.” 31°
Preaching in Coptic, he addressed himself to the communities of virgins and
monks, as well as the masses of the Church. 320 He reached the hearts of the
highly diversified groups in his church, aiming in particular "to give a voice to the

silent majority in the local church he was responsible for." 321 It is worth

316 M. Weber, The Sociology of Religion, p. 232.

317 FL Syr., 10:4, p. 529.

318 Jpid.

379 Campenhausen, The Fathers of The Greek Church, p. 78.
320 fpid.

321 Ch, Kannengiesser, "Athanasius of Alexandria vs. Arius: The Alexandrian
Crisis,” in The Roots of Egyptian Christianity, edited by 8. A. Pearson and J.
E. Goehring, Philadelphia, Fortress Press, 1986, p. 215.
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mentioning that during the Arian fight, the people protested against the
uncanonical intrusion of Gregory. The claim of Athanasius is that "all things
ought to have been inquired into and transacted canonically in the presence of

the laity and clergy who demanded the change." 322

Actually, Athanasius stretched the concept of the elite to include all the
believers. They are "chosen in God before the foundation of the world ... having
been predestined to adoption as children by Jesus Christ (Eph. 1:4-5)." 323 The
Church, for him, is catholic, that is to say, universal; it is not a coterie of the
spiritual elite. There is, of course, a place for the ordinary believers. "The whole
Catholic Church ... celebrates together the same worship to God, when all men
in common send up a song of praise and say, Amen." 324 contemplation is
open to all, and not just to an elite; and sanctification is the call of all, whether St.
Antony or the various recipients of the Paschal Lelters 325, Asceticism is
available not only to the monks and virgins but also to the married. Athanasius
admires monasteries, as well as the houses of the believers. For the cells of the
monks he quotes, "How goodly are your tents, O Jacob, and your tabernacles O,
Israel (Nom. 24:5)," and for the houses of the believers he records, "Every family

and every house is considered a church,” 326

322 Ep. Encyc., 2, p. 93. It is noticeable that he mentions the laity before the
clergy.

323 Con. Ar., 11. 75, p. 389.
324 FL Syr.. 11:11, p. 537.
325 Ccn. Gen., 34, p. 22; Vit. Ant., 93, p. 221.

326 Hist. Ar., 25, p. 278.
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We conclude that Athanasius highly values the human being, both male
and female, as well as the believers, both ordinary and special, lay people and
clergy, married and unmarried. Although virginity is available for the idealists

while marriage for the common believers, yet both are divine ways of

sanctification.
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CONCLUSION

We will conclude this thesis by the statement of St. Gregory Nazianzus in

the panegyric of 3t. Athanasius: "He was a patron of the wedded and the virgin

state alike". Gregory called all virgins and married persons to celebrate and

praise him, "for his life and habits form the ideal of an episcopate.” 7 We will

stress the following points:

1.

Athanasius faced several conflicting attitudes to marriage. The Gnostic
and Manichaean idea of defilement affected the view of sexual desire, and
the life of sanctification was understood as appropriate to virginity more than
to marriage. Within Christianity itself, Alexandrian writers like Clement and
Origen denied sexual desire for the Christian and sided with the Stoic idea
that procreation is the only reason that justified conjugal relations. It is true
that both of them opposed Gnosticism, declaring that marriage is good, but
at the same time, thev held that its goodness has been perverted seriously
by the Fall, and carried in it somewhere the infection of sin. Such a concept
spread rapidly after the flourishing of monasticism. The finding of the Nag
Hammadi manuscripts in the vicinity of a Pakhomian monastery, as well as
the scrupulous concept of sexuality which, according to the Letter of Amun,

prevailed in monastic circles, may prove the idea.

According to Athanasius, marriage is viewed as socially legal and

tolerated, and religiously blessed and sanctified. The Alexandrian Prelate

1

Greg. Naz, Orations 21:5, 10, 37, in LNPF, ser. 2, vol. 7, pp. 270-280.

287



accepted the contemporary rules of marriage as a iawful institution, and
gave it a supematural dimension, although it was not yet considered a
sacrament as we know today. He built his doctrine upon the saying of the
Lord in Matt. 19:4-6, which recails the story of the establishment of the
institution of marriage, and asserts the principles of monogamy, sanctity, and
indissolubility of marriage. 2 His view on marriage is that it is, like matter and

body, not only sanctified but also a means of sanctification.

Indeed Athanasius responded to the religicus attitudes and philosophical
trends of his time. His response verified the moral character of sexuality and
marriage which could prove them good against the ascetic condemnation.
Although his ancestors, the Ancient Egyptians, maintained high regard for
family relations and sexual morality, they allowed brother-sister marriage; a
custom mocked in his writings. 3 Athanasius rejected the attitude of the
ascetic Gnostics and Manichees who considered marriage as defiled. He
also rejected the view of the Stoics and Neoplatonists who even though
approved of marmiage, they depreciated body and sexual desire, allowing
marriage only for the purpose of procreation. Thus, proclaiming the honor
and sanctity of marriage, Athanasius endeavored to free the marital
conscience from the complex concept of defilement imposed upon it. This is

the doctrine which he preached and asked his fellow bishops thus to exhort

and strengthen their flocks. 4

It is worth mentioning that the rite of the Coptic Church until the present cites
the Gospel of Matt. 19:1-6 to be read during the marriage ceremony,
contrary to most of the Churches who use Jn. 2:1-11.

Con. Gen., 12:1, 4, pp. 10-11.

Amun, p. 557.
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As far as we know, there is nc trace in his writings of the concept of
defilement and depreciation of marriage. He preached the positive value of
marriage in a time when the idea of magnifying virginity and degrading
marriage prevailed. Nevertheless, Athanasius responded to the challenge of
abstainers in a way that could at the same time restrain sexuality severely
against the antinomian licentiousness. Marriage is an awesome
commitment seen in all its meanings of monogamy, fidelity and
indissolubility. Therefore, we can consider Athanasius' doctrine as a turning

point in the Christian view of marriage towards legality and sanctity.

Athanasius recognizes as normmal the secular marriage concluded
according to the Roman law. ltis a natural union between man and woman
designed by God who created male and female and blessed them to be
fruitful. Marriage has been from the beginning a divine institution. After the
Fall, God did not revoke the first benediction, but when sin entered into the
world, man "used nature licentiously." Marriage then is in accord with

nature, but adultery and homosexuality are crimes against nature.

At the same time, while marriage in general is legally allowed and is a
natural provision for all people, Christian marriage, in particular, is put under
the category of sanctification of God's grace. The spousss are members of
the body of the Lord, and their bodies are temples of the Holy Spirit.
Through this new nature, they return to the holy state that existed before the
Fall. In addition, the goodness of marriage in terms of natural law was
understood as having its goal in the preservation of the race. Athanasius
does not make this dichotomy between the exercise of sexuality whose only

aim is procreation, and the "harmonious” love of married persons. Besides,

289



the spiritual and corporal aspects are interdependent. Christian marriage is
more than a reality of the natural order. Athanasius’ belief in God's grace
gave marriage a supematural dimension which complements the natural
institution. It is meant to symbolize in its exclusiveness and indissolubitity
the union of Christ and the Church, and thus it is highly honored and
sanctified. It includes of course the natural reality of human sexual love but
it involves the gifts of grace and the demands of complete fidelity.
Nevertheless, God's grace is not presented as a magic power which
suppresses human freedom. It is an experience where the spouses act in

communion with God, encouraging each other in prayer and worship.

Marriage, as the natural way created by God, is bound upon the human
race in general, but not on each individual. So, any person is free to choose
marriage or to abstain from it The Roman decree which penalized those
who remained celibate was terminated by Constantine the Great It is true
that celibacy, embraced and encouraged by Athanasius, was the main
feature of Gnosticism and Manichaeism, but its motives and grounds are
completely different. When Athanasius welcomes virginity, it is not because
marriage is defiled but because it is an expression of God's love. This love
which led such a great company of martyrs to despise death and sacrifice
life, which is the gift of God, is the same which enabled young men, who
have "not yet attained the lawful age of marriage,” to sacrifice this good
order and vow virginity which lies over and above the law 5. Athanasius puts
Christian asceticism against non-Christian abstention, stressing that St

Antony, the great ascetic, had no connection with the Manichees.

De Inc., 48, 51, pp. 62-64.



However, virginity is not valued in itself as an unmarried state, but as a
rugged and hard way of dedication. Quoting St. Paul, he announces: "All
things are lawful, but not all things are expedient;" (i Cor. 10:23) so both
marriage and virginity are lawful as "two ways of life," but everyone follows
what is expedient according to his call of God. § The advice of the
Alexandrian Prelate is as follows: "Let a man, whoever he is, strive earnestly;
for the crown is given not according to position, but according to action.” 7
Athanasius, in a likewise manner, balanced his attitude to fit society. On the
one hand, in announcing marriage as "according to the law,” he was abie to
understand human nature and to cope with the Roman Empire which did not
welcome abstention but encouraged procreation. Probably he also wished
to be blameless before the contemporary Emperors who were seeking to
find a reason to get rid of him. On the other hand, he endeavored to satisfy
the eagemess of his people for asceticism. He sponsored virgins, kept good
relations with monks, and wrote the biography of Antony showing himself as
his attendant. For the unmarried, he encouraged permanent virginity, and
for the married, he recommended temporary abstention. Indeed, this is the
ideal way for a bishop to deal with all kinds of people. The majority are
welcomed for marriage, and the minority to virginity. However, this minority

is too few in number to bother the Empire.

Thus, Athanasius contributed to solving the social problem of the elite.

Christianity is not a proposition for the chosen but a cail for all people that

Con. Gen., 4:5; Amun.

Sur La Virginité, citation chez Chenoute, Ed. Lefort, Op. cit,, p. 86; Ad
Dracontium, 9, p. 560.
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they might find a practical and possible way cf sanctification and “"the
chastity of each one.” 8 He chose a balanced stance: virginity for the idealist
elite, and marriage for common believers. Both are ways of dedication to
God. The door is open for the married to serve God as lay persons,
deacons and priests, and for the unmarried to serve as nuns, monks and
bishops. Accordingly, we can say that Athanasius’ teaching is right, not only

theologically but also socio-anthropologicatly.

Athanasius’ way of examining the issue is both positive and realistic.
Sanctification, for him, is not a negative withdrawal from the world, nor an
external thing. [t is a positive action of God's grace, so that life should
adhere to the body and be combined with it. ® In marriage, supernatural
grace is joined to the spouses to realize a real unity of both into one flesh.
His view is also realistic. He accepts the material world with its natural
beauty, and defends his flight from his enemies who wished to kill him,
putting asunder what God has joined. The Alexandrian Pastor is the teacher
of the stability of the family within the honorable marriage. By his realistic
way of thinking, he prefers the good wife to the immoral virgin; and the
ascetic bishop who serves in the world to the careless monk who lives in the
monastery. 10 In addition, allowing sexuality as blessed and sanctified,

Athanasius realizes the nature of human beings. The believers are "men in

10

FL Syr., 10:4.

De Inc., 44.

Sur La Virginité, citation chez Chenoute, Ed. Lefort, op. cit., p. 86, Ad
Dracontium, 9, p. 560,
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Christ;" but by receiving His grace, they do not lose their human substance,

as the Lord when he became man, "He was no less God." 11

We suggest that the teaching of Athanasius, the Alexandrian Pastor, is
important, not only for his society but also for ours. This resembles the
responsibility of the Church to feed society with positive principles for the
edification of the family, and accordingly the whole society. Itis true that he,
like other Church Fathers, had no plan to change the face of society, but
transforming the concept of marriage and family relationships is preparation
for the complete transformation of society. Athanasius indeed acknowledges
the purity of natural marriage, but at the same time, he recommends the
supernatural grace of God existing in Christian marriage. This doctrine is
important to give the family its needed stability and “conjugal harmony,” 12in
order to maintain close marital relationships permeated with love. Christian
marriage shows the twain as joined by God into one flesh. For the
individual, it is the great weapon against man's loneliness. When every
spouse comes out of himself or herself to be one flesh with the pariner, he or
she can get out of his or her selfishness to meet with every person in

society.

Likewise, Athanasius' attitude is a cali to every Christian house to express
its nature as a domestic church by "the goodness of its inmates and the

prayers offered to God". It receives the grace to give and reveal itself as a

"

De Dec., 14, p. 159; Con. Ar., !11.19, p. 404.

12 FL Syr., 1:3, p. 307.
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power of love and sacrifice for the benefit of society. 13 In addition, periods
of temporary and voluntary abstention enrich marital love, for at such times,
the depth of love shows itself in many different ways. ‘When a couple
spends time together in prayer and helping others, they find their love filled

with a new energy from God, the Creator of marriage and sexuaility from the

beginning. 14

7. Athanasius' concept of the sanctity of marriage corresponds with his

general doctrine of sanctification; for example:

a. The Creator of matter and the body is God himself. He is neither the
evil god of the Gnostics and Manichees, nor the intermediate god of the

Arians. The good God is the Creator of the body and "honorable

marriage" alike.

b. There is no contradiction between body and spirit, natural and
supernatural. It is not inconvenient for God to deal with matter and to

grant his grace for joining the twain into one flesh.

c. In the light of the Incarnation, the human body is revealed, by
association with the Lord, to be holier than anything else in the material
world . The mentality of Athanasius, the advocate of the Incarnation,

could easily recognize the sanctity of marriage.

13 Hist. Ar., 25, p. 278.
14 |bid,



8.

d.

Evil is not a part of the nature of things. It has no substantial
existence, but it is the negation or the abuse of the good. Similarly,

sexual relations are good within marriage, but adultery is its abuse.

The Creator is Himself the Savior who purified man's free will to be
the source of conjugal fidelity. In His flesh, the Lord sanctified man and

presented the Church, His bride, "holy and without blemish.” 15

As man's cooperation and perseverance are important for keeping
sanctification, not only for the individual but also for the family. When
the spouses encourage each other in virtue, they will have their marital

life blessed, their bed undefiled, and their house as a small church.

Athanasius' approach to the doctrine has been developed according to

events and circumstances he experienced. Three different stages are to be

distinguished: (a) the beginning of his ministry, (b) the flaring of Arianism,

and (c) the flourishing of monasticism.

da.

The first stage is represented in his first two writings: Oratio contra
gentes, and Oratio de incarnatione Verbi. Although the date of these
two treaties is debated, the fact that there is no trace of the Arian
controversy nor of the Nicene theology favors an early date of his life. in
these two tracts, as well as in his first Paschal Letter of 329 A.D., the
prime doctrine of the Alexandnan Doctor is expressed. Marriage is

shown as the lawful use of sexuality created by God and saved by

15 Cor. Ar., 11.67, p. 385.
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Christ, the Lord of childbirth; while adultery and homosexuality are
condemned as the evil abuse of the good institution. 16 Of course, this
attitude might be manifested in his first Pastoral Letter where the
Alexandrian Leader blows the fastal trumpets which call for virginity and
"conjugal harmony,"” side by side with prayer and festal celebration. The
Spouse of the Canticle is praying, "O that Thou wert my brother, that
sucked the breasts of my mother.” (8:1) The Great Pastor preaches that
God's supernatural grace is added to the natural marriage. Athanasius'
simple and quiet spirituality reveals the peaceful time at which he was
brought up in the Church, after the end of the Great Persecution. Itis
true that he himself was persecuted by Arian authorities, but this was
after he had already developed his thoughts and doctrines. The
absence of the idea of an imminent Parousia helped him to feel the

stability of the world and its institutions.

b. With the Council of Tyre in 335 A.D,, the Arian riots flared against
him. On account of his first exile, he was unable to write letters for the
years 336 and 337 A.D. After his return to Alexandria, he wrote his tenth
Letter for the year 328 A.D. He brilliantly combined the Anan
controversy with the issue of the sanctity of marriage, and succeeded in
recruiting the masses of married people, beside the virgins and monks,
in the battle of faith. Now he speaks openly about Arius and his failure
to recognize the divinity and the saving work of the Lord. Unless Christ
is divine, He cannot sanctify man's life. The Savior is shown as the

Sower of grace in the field of the Church which brings forth virginity and

16 Con. Gen., 5,26; De Inc., 2,5,18.
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"honnrable matrimony." Athanasius announces God's call for "the
chastity of each one,” and preaches that all believers will enter within the
heavenly fence. Supporting the orthodox faith against Arianism is shown
as the concern of virgins and monks in their cells, as well as the majority
of married people in their houses. In addition, in his Orationes and in his
De Decretio contra Ariancs, the Sonship of God's Word from the very
essence of the Father is likened to human sonship, 7 an experience
which touches the hearts of all parents. Furthermore, he combined,
probably on purpose, the Arians with the Gnostics and Manichees
whose attitude was against marriage and the family. No wonder that he
enjoyed not only the support of Antony and his flock of monks, but also
of every family who expressed their joy of his return from the exile by
transforming every house into a church for the purpose of defending the

true faith.

c. After the flourishing of monasticism, the Biographer of St. Antony
repeatedly showed the Desert Fathers caring for families as well as
monks, and did not forget to mention that Antony is the fruit of a pious
couple. He also writes to Amun, the Nitrian leader, about the purity of
sexual secretion, citing that "marriage is honorable and the bed
undefiled." (Heb. 13:4 ) If virginity is "angelic and surpassed,” the
reason is that it is "rugged and hard to accomplish.” When he writes to
the virgins, he teaches that Christ spoke of virginity but He did not intend
to withdraw His support from marriage. Those who choose virginity

might not say with Hieracas that mamriage is bad because virginity is

17 Supra, ch. IV.4.
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better; otherwise they even lose the good, which is the natural ideal of

marriage "that the Greek false gods and poets sang about.” 18

It is remarkable that within these different circumstances, his principle did
not change, even though his approach was developed. Marriage is
prociaimed as honored and sanctified. In the first Pastoral Letter he
declares that God's Word assigns to both virginity and marriage “its own
virtues and honorable recompenses,” and in the tenth he affirms that
"honorable matrimony” is sown in the field of the Church. Later on, he writes
to the second generation of monasticism defending the sanctity of marriage.
His attitude is reflected indirectly even when he discusses different issues.
For example, when he defends his flight, he likens the unity of the human
soul with its body to that of the husband with his wife, concluding, "What God
hath joined together let not man put asunder”, and when Eusebius the Arian
moves from one parish to ancther, he is considered as an adulterer like the

husband who divorces his wife.

9. Nevertheless, we feel a kind of drawback in Athanasius' doctrine.
Although he announces in his Paschal Letter for the year 338 A.D. that the
heavenly reward is "various in proportion to the advance in moral
attainment”, and declares in his Letter to Dracontius (354 or 355 A.D.) that
"the crown is given not according to position but according to action,” he
writes in his Letter to Amun (before 354 A.D.) that virginity "grows the perfect
fruit, namely an hundred fold,” and marriage brings forth fruit, namely thirty

fold. (Mark 4:20) !n this way, Athanasius supposes that perfection is

18 Sur La Virginité, Ed. Lefort, op. cit., pp. 66-67.
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possible only for those who embrace virginity. Moreover, he describes the
call of St. Antony that he adopted the ascetic way when he was struck
forcibly by Mt. 19:21, "If you wish to be perfect ... ." This raises the question:
Is perfection then impossible for those who continue to live in society,
marrying and bringing up children? However, to give him an excuse, we
mention that he writes to Amun to encourage his monks in their ascetic way
promising them the perfect recompense in return of their sacrifice, while he
writes to Dracotius to convince him to leave his monastery and accept the
episcopate in the world. The Paschal Letter, of course, is meant to reach
the mass of married families beside monks and virgins. The Bishop adopts

suitable style in order to be able to address different kinds of people.

10. According to available sources of Athanasius, some elements of the subject

1.

are not discussed, such as second marriage, mixed marriage, prohibited

degrees, and the issue of contraception. and

Finally, we wish to suggest some further points of research related to the

subject of this thesis:
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Athanasius' concept of virginity.

Analyzing the ascetic works of Athanasius as well as his other works
will clarify his concept of virginity, his relations with virgins and monks,

and his ascetic attitude in Egypt, the country of monasticism.

The influence of St. Athanasius' doctrine of marriage on the Church

of Alexandria.

Such a great leader has influenced the Alexandrian Church Fathers
after him. St. Cyril the Great of Alexandria (died in 444 A.D.) and cthers
are to be traced, and the development of the concept and rite of

marriage is to be examined.

Comparison of the concept of St. Athanasius with that of St

Augustine.

St. Augustine (354-430 A.D.), the Bishop of Hippo Regius in North
Africa, lived as a Manichee from 373 to 382 A.D. After his ordination in
388, he was called upon to deal with three heresies. Manichaeism,
Donatism, and Pelagianism, all of which had something to do with
marriage and asceticism. Through his struggle with these three
systems, of course he formed his viewpoint of the doctrine of
sanctification in general and the sanctity of marriage in particular. Most

probably there were interrelations between Egypt and North Africa.
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IV. The same comparison with the Cappadocian Fathers.

The three Cappadocian leaders of Christian Orthodoxy, almost
contemporary to Athanasius, are St. Basil of Caesurae, St Gregory of
Nazianzus, and St. Gregory of Nyssa. They were all Cappadocian by
birth, and lived in the later fourth century A.D. They have considerable

works on marriage and asceticism.

V. The same comparison with St. John Chrysostom.

Chrysostom (347-407 A.D.), the Bishop of Constantinople from 398
A.D., is a great exegete of the Bible. All through his plentiful works, he
discussed the issue of the sanctity of marriage. A comparison between
the concepts of both saints will be a contribution of considerable

importance.
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