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Abstract
The aim of this thesis is to investigate what potential role eschatological anthropology played in the 

writings of the monk-bishop Diadochus of Photice (c. 400–c. 486) in order to ease some of the 

historical tension between the ecclesiastical tradition and the monastic tradition.

To explore this topic, the writings attributed to Diadochus of Photice (the Century of Gnostic 

Chapters, the Homily on the Ascension of the Lord, and the Vision) are approached with a reader-

response method to distinguish what eschatologically-informed anthropology that the ’implied 

author’ intended the ’implied reader’ to adopt. The thesis moreover investigates in which ways the 

author connects this anthropology to the ecclesiastical order of the Church.

The thesis concludes that eschatological anthropology permeates the Diadochan corpus and 

played a significant role in the process of harmonizing the tension between ecclesiastical tradition 

and monastic tradition. 

Keywords: Diadochus of Photice, Eschatology, Anthropology, Monastics, Ecclesiastics, Tension, 

Fifth Century
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1. Introduction 
1.1 The Rise of an Eschatological Movement
In the early Christian centuries, the role of the bishop became foundational for the unity of the 

Church. According to Ignatius of Antioch (c. 35/50–c. 107 CE), one should regard the bishop as the 

Lord himself.  This implicated a huge moral responsibility in which he was expected to reflect the 1

virtuous reality of Christ.  In light of this, the later fourth-century establishment of Christianity as 2

the religion of the Roman Empire made the bishop grow in authority. The integration of the Church 

into the governmental structure of the Empire gave bishops rule over geographical provinces; and, 

consequently, the peace of the Church became equated with the peace of the society. Bishops 

became renowned as ”peacemakers.”  Hence, there was no strict separate line of distinction 3

between the religious and the ’worldly’; the Church and the Empire; and, consequently, imperial 

authority and ecclesiastical authority. Both spheres were intertwined into a single whole.  4

Nevertheless, the dynamic interrelationship within this ’single whole’ proved to be more complex in 

practice. Ongoing attempts to integrate a harmonious relationship between the Church and the 

Empire reflected the perpetual struggle to reconcile the spiritual and the worldly; God’s Kingdom 

and ’the world.’ In other words, it reflected the challenge to intertwine ”both the spiritual ideals of 

the Church and its necessary involvement with the powers and priorities of this world,” as Michael 

Gaddis points out.5

In the midst of this tension, a new authoritative voice emerged in the later fourth century. What 

made this voice different was its determination to define the ideal human being in contrast to the 

norms of ’the world.’  Ascetic monks, associated with the emerging movement, embodied the 6

struggle between, on the one hand, ’the evil world’ and, on the other hand, the ideal, primordial 

freedom enjoyed by Adam and Eve in Paradise.  After years of ascetic discipline, the world within 7

 Michael W. Holmes, The Apostolic Fathers: Greek Texts and English Translations, 3rd edition (Grand Rapids: Baker 1

Academic, 2007), 13.

 Philip Rousseau, The Early Christian Centuries (Oxfordshire: Routledge Taylor & Francis Group, 2014), 91.2

 Rousseau, The Early Christian Centuries, 216.3

 Timothy Ware, The Orthodox Church (London: Penguin Books, 1991), 74.4

 Michael Gaddis, ”The Political Church: Religion and the State,” in A Companion to Late Antiquity (ed. Philip 5

Rousseau; Oxford: Blackwell Publishing, 2009), 524.

 Daniel F. Caner, ”’Not of This World’: The Invention of Monasticism,” in A Companion to Late Antiquity (ed. Philip 6

Rousseau; Oxford: Blackwell Publishing, 2009), 588.

 James E. Goehring, ”The Encroaching Desert: Literary Production and Ascetic Space in Early Christian Egypt,” in 7

Journal of Early Christian Studies, Volume 1, Number 3 (John Hopkins University Press, 1993), 281-2. 
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monks became transfigured into its eschatological ”uncorrupted state.”  According to John 8

Meyendorff, this ’otherworldly’ orientation united the Eastern monastic trend even though it was 

diversified in its forms.  Columba Stewart likewise underlines that the ”eschatological orientation 9

[of the monks] cannot be overemphasized.”  In light of this, monastics increasingly became 10

renowned as spiritual authorities to the Church. Like ’a voice in the desert,’ the eschatologically-

oriented monks prophetically reminded the Church that the harmonious relationship between God’s 

Kingdom and ’the world’ was only a possible reality in light of Christ’s return.   11

Nevertheless, the monastic voices—rhetorically associated with the desert—also gave rise to 

new tensions. Tensions that threatened the unity of the Church, and, consequently, led to 

condemnations of several monastic movements/tendencies. Thus, the late fourth and fifth centuries 

became a crucial time in which the ecclesiastics aspired to subordinate the eschatological voices of 

the desert to the authority of the Church. This endeavor was intrinsically connected to the greater 

proactive process of the Church to expand and establish herself in the world. Hence, it was not only 

a ’negative’ procedure, consisting of marginalizing uncomfortable monastic tendencies; but, more 

importantly, it involved a ’positive’ progress in establishing an ’orthodox,’ monastic tradition.  12

But how would the ecclesiastics ease the tension between, on the one side, the societal activity 

of the Church, and, on the other side, the radical otherworldly aims of the monastic movement? 

Crucial to this process was the monk-bishop. Fully monastic. Fully ecclesiastic. As a matter of fact, 

from the fifth century onwards, bishops were increasingly taken from the monasteries in order to 

embody an equilibrium between these two spheres. One such monk-bishop was Diadochus of 

Photice (c. 400–c. 486). In him, both the eschatological orientation of the monastics and 

devotedness to the ecclesiastical order were integrated. In him, we see the formation of an 

Eschatological tradition in the Church.  

 Peter Brown, The Body and Society: Men, Women, and Sexual Renunciation in Early Christianity (New York: 8

Columbia University Press, 1988), 223. See the definition of ’eschatology’ below, in ch. 1.3.3.1, ”Eschatological 
Anthropology.” 

 John Meyendorff, Byzantine Theology: historical trends & doctrinal themes (New York: Fordham University Press, 9

1987), 66.

 Columba Stewart, Cassian the Monk, Oxford Studies In Historical Theology (Oxford: Oxford University Press, 10

1998), 40

 Meyendorff, Byzantine Theology, 56-7.11

 Daniel Caner, Wandering, Begging Monks: Spiritual Authority and the Promotion of Monasticism in Late Antiquity 12

(Berkeley and Los Angeles: University of California Press, 2002), 83-4. 
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1.2 Aim, Hypothesis and Research Question
As mentioned above, the fifth century consisted of an ongoing tension (and often a conflict) 

between, on the one hand, the radicalness of the monks with their otherworldly, eschatological 

orientation; and, on the other hand, the role of the bishop as part of the elite in the society. Emperors 

and ecclesiastics attempted to diminish this tension in order to obtain peace in society and unity in 

the Church. However, attempts did also come from the monastic horizon. For instance, in the article 

”Temple and Throne of the Divine Glory,” Alexander Golitzin points out that the fourth-century 

Pseudo-Macarian writings made an important contribution in easing this tension, by means of 

interconnecting the soul of the monk (with its spiritual telos) and the teleology of the Church 

liturgy.  Hence, it has been proved helpful to look at the tension from the monastic perspective as 13

well. In this respect, the fifth-century monk-bishop Diadochus of Photice becomes specifically 

intriguing to investigate. 

The two great mystical strands in the time period of Diadochus—which both became declared 

heretical by the ecclesiastics—were ’Messalianism’ and ’Evagrianism.’ According to the 

heresiologists, the Messalian tendency—an extreme form of the wide spectrum of Syrian 

monasticism—was known for a highly realized eschatology together with hostility against 

ecclesiastical structures.  Evagrianism, on the other hand, was characterized by the elaboration on 14

the spiritual life as culminating in an eschatological restoration (apocatastasis) of all souls into the 

divine essence.  This reveals that the otherworldliness of the monastics sometimes led to a 15

contempt towards this-worldly elements. The Messalians disregarded the ecclesiastical order of the 

Church, and the Evagrians downplayed the physical elements of the human being as something to 

transcend and leave behind. In other words, their eschatological orientations led to (from the 

ecclesiastical point of view), on the one hand, a heretical ecclesiology, and, on the other hand, a 

heretical anthropology.  

With this in mind, Diadochus has long been renowned for his sensitive ability to salvage 

’Evagrianism’ and ’Messalianism’ to the benefit of the Church. My focus, however, will not be on 

the reception of Messalianism and Evagrianism in the Diadochan anthropology—which is, to the 

best of my knowledge, an overemphasized approach to Diadochus. As I made clear above, 

eschatology is that which characterized, in essence, the monastic movement. Moreover, this 

 Hieromonk Alexander Golitzin, ”Temple and Throne of the Divine Glory: ’Pseudo-Macarius’ and Purity of Heart, 13

Together with Some Remarks on the Limitations and Usefulness of Scholarship,” in Purity of Heart in Early Ascetic 
and Monastic Literature (ed. Harriet A. Luckman and Linda Kulzer; Collegeville: Liturgical Press, 1999), 126. 

 Norman Russel, The Doctrine of Deification in the Greek Patristic Tradition (New York: Oxford University Press, 14

2004), 241.

 Russel, The Doctrine of Deification, 235.15
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otherworldly orientation proved to cause serious tensions between the ecclesiastics and the 

monastics (and it led to several condemnations)—that is, due to ’eschatologies’ that ultimately 

resulted in contempt of this-worldly elements. Hence, since eschatology was specifically 

controversial in this tension, my focus of investigation will be on the Diadochan anthropology in 

light of his eschatological thought. His eschatologically-informed anthropology, will, moreover, be 

situated within the tension between the ecclesiastics and the monastics. Then we come to the apex 

of my hypothesis and research question. 

The hypothesis of this thesis is that Diadochus employed eschatological anthropology to 

diminish some of the tension between monastics and ecclesiastics. Hence, the question that will 

guide my research is, what potential role did eschatological anthropology play in the writings of 

Diadochus of Photice to ease the tension between the ecclesiastical tradition and the monastic 

tradition?

In light of the preconception that the monastic movement was an eschatological movement, I 

am convinced that we will gain a richer and more comprehensive understanding of Diadochus’ 

anthropology if we recognize that it was informed, and guided by eschatology.  Nevertheless, this 16

research will not only enhance our understanding of the influential fifth-century monk-bishop and 

his anthropology; but, more importantly, by situating him in the historical tension between the 

ecclesiastics and the monastics, new light will be shed on the Diadochan corpus.  

1.3 Theory and Method
My thesis has a historical-theological starting point. This point of departure is connected with the 

overall aim to investigate the eschatologically-informed anthropology of Diadochus in light of the 

historical tension between the monastic tradition and the ecclesiastical tradition. Much prior 

scholarship on the monk-bishop has, on the one hand, focused on his great stress on prayer, the 

experience of God, and the Jesus prayer.  Each of these aspects are prominent themes in later 17

Eastern theology and thus relevant to study. On the other hand, Diadochus has also been 

investigated in light of the tension between the two monastic mystical traditions ’Evagrianism' and 

 Georges Florovsky, Aspects of Church History, Volume IV Collected Works (Belmont: Nordland Publishing 16

Company, 1975), 63.

 Johan Leemans, ”Anti-Jewish Polemic, Christology, And the Reception of Chalcedon: Diadochus of Photice on the 17

Ascension of the Lord,” in Questions Liturgiques/Studies in Liturgy, Vol. 92 (Leuven: Peeters, 2011), 325.
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’Messalianism.’  However, no one has, to the best of my knowledge, investigated the Diadochan 18

corpus in light of the tension between monastics and ecclesiastics. 

Common to these interpretations are that they, simply stated, have been ’backward-

looking’ (chronologically speaking)—i.e., towards Diadochus’ indebtedness of influential 

theologians before him—and ’forward-looking’ with focus on the reception of his thought in later 

important theologians. This relates to the principle of ”historical continuum” in John Tosh’s 

”Historical awareness”-scheme.  Distinguishing the ’historical continuum’ will be important in my 19

inquiry, but not the unanimous focus. A recurring lack in prior scholarship that has employed this 

approach is that it almost exclusively has interpreted Diadochus in light of his writing Century of 

Gnostic Chapters—hence diminishing the importance of the Homily on the Ascension and The 

Vision. The ambition of this thesis, by contrast, is to take all Diadochan writings into account and, 

as a result, present a more historically nuanced depiction of the monk-bishop.  

In a historical-theological inquiry, we do not do justice to the fifth-century monk-bishop if we 

domesticate his theology. It is thus crucial that we anchor our methodological approach in a 

premodern understanding of reality (ontological assumptions will have repercussions on the 

conclusions we make).  Much modern scholarship on Late Antique Christianity has unfortunately 20

suffered shipwreck due to unawareness of modern presuppositions. This relates to the scholarly 

principle that Tosh calls ”[t]he ’otherness’ of the past.”  Hence, to appropriately approach the 21

ancient world, I suggest that a participatory ontology is a prerequisite if we are to understand Late 

Antique Christianity on its own terms.  Integrating a premodern ontology into our theoretical 22

framework will equip us to more accurate discern the monk’s anthropology in his ancient milieu. 

Consequently, we will not only affirm the ’otherness of the past,’ but also put ”’otherness’ in 

context.”  More specifically, when we historically contextualize Diadochus, and read him through 23

 See for instance, Andrew Louth, The Origins of the Christian Mystical Tradition: From Plato to Denys (Oxford: 18

Oxford University Press, 2007), 127; and, Cliff Ermatinger, Following the Footsteps of the Invisible: The Complete 
Works of Diadochus of Photikē (Kentucky: Cistercian Publications, 2010), 6. 

 John Tosh, The Pursuit of History: Aims, methods and new directions in the study of history, Sixth edition (New York: 19

Routledge Taylor & Francis Group, 2015), 10.

 Gavin Flood, The Ascetic Self: Subjectivity, Memory and Tradition (Cambridge: Cambridge University Press, 2004), 20

11. 

 John Tosh, The Pursuit of History, 8.21

 See Hans Boersma, Heavenly Participation: The Weaving of a Sacramental Tapestry (Grand Rapids: William B. 22

Eerdmans Publishing Company, 2011).

 Tosh, The Pursuit of History, 9.23

 7



the lens of a participatory ontology, the monk will not only be uncovered in ”the strangeness of the 

past,” but also explicable on his own terms.24

Therefore, as John Behr points out, in order to not by-pass the essential and basic ”first 

principles” of theological language—on which all ”more abstract discussion takes place and is to be 

understood” —I will in the following three sections elaborate more extensively on the theoretical 25

framework of the thesis.

1.3.1 The Participatory Framework 
Dualism is a scholarly term, first coined by the English Orientalist Thomas Hyde, that designates 

”the division of material and spiritual aspects in cosmology, anthropology and epistemology.”  26

Even though it is a modern concept, it is helpful in our understanding of antique ’worldviews’—but 

it has to be modified in order to rightly appropriate different fundamental dichotomies. For instance, 

how are we to make sense of the recurring appraisal of eschatological otherworldly realities that are 

put into contrast with this-worldly elements in the writings of Diadochus? In a ’secular-modernist’ 

worldview, objects and events (stripped from any sense of connection to a ’transcendent realm’) 

tend to become exclusively interpreted in a this-worldly manner as ultimate. To avoid this 

anachronism, modern scholars, such as Hans Boersma,  argue that our interpretation must be 27

informed by a premodern participatory ontology if we are to rightly appropriate the ancient 

Christians. Boersma argues that ”a participatory […] ontology is essential to a genuine appreciation 

of the goodness of the created order, including the embodied, measurable world of time and 

space.”  What is ”bizarre or disturbing,” with regard to the monk’s seemingly disregard for 28

sensible realities, will become more explicable if we rightly contextualize him into his premodern 

worldview.  I am convinced that this theoretical framework will give a more accurate depiction of 29

 Ibid. 24

 John Behr, The Formation of Christian Theology: The Way to Nicaea, Volume 2, Part 1 (Crestwood: St Vladimir’s 25

Seminary Press, 2004), 1. 

 Jörg Frey, ”Apocalyptic Dualism,” In The Oxford Handbook of Apocalyptic Literature (ed. John J. Collins; Oxford: 26

Oxford University Press, 2014), 271.

 See Hans Boersma, "All One in Christ: Why Christian Platonism Is Key to the Great Tradition,” https://27

www.hansboersma.org/articles-1/all-one-in-christ-why-christian-platonism-is-key-to-the-great-tradition (accessed 
January 8, 2021) (Essay originally published in Touchstone: A Journal of Mere Christianity, 33/1 [January/February, 
2020]); and Gavin Flood, The Ascetic Self: Subjectivity, Memory and Tradition (Cambridge: Cambridge University 
Press, 2004), Ch 1: ”Setting the parameters” (1-36).

 Hans Boersma, Embodiment and Virtue in Gregory of Nyssa: An Anagogical Approach (Oxford: Oxford University 28

Press, 2013), vii.

 Tosh, The Pursuit of History, 9.29
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his eschatological thought. Let us look on the way in which the participatory framework will inform 

my inquiry.

Within the context of emerging philosophical thought, Christians contested with philosophers 

about the ownership of the Platonic heritage that was in concert with the Christian faith.  Boersma 30

points out that the Church fathers especially appreciated four elements in Platonism. First, that 

sensible realities correspond to spiritual realities—or say ’eternal forms.’ Second, that truth, 

goodness, and beauty are the ultimate telos of humanity. Third, that sensible realities are 

penultimate and ought to lead humanity towards the higher, ultimate reality. Fourth, and last, that 

acquiring a virtuous manner is essential in order to progressively participate in the ’virtuous reality 

of God.’  In these four respects, Christianity appropriated the Platonic tradition. In light of this, 31

there are two terms—founded on the ontological principles above—that will be helpful in my 

analysis, namely ”predicamental participation” and ”transcendental participation.” Both these terms 

were commonly brought up among ancient philosophers.  32

Predicamental participation relates to objects that fully share in something else. For instance, 

human beings are fully united as participants in the common nature of ’humanity.’ The same would 

apply to all other species. Transcendental participation, on the other hand, regards when an object 

partially participates in something else. In other words, human beings have the potential to more or 

less participate in other-worldly, heavenly realities. This ’doctrine’ of participation emerged 

historically with Plato but was later developed within the dynamic growth of philosophical 

thought.  Even though the developing conception of participation contained elements different 33

from that of Plato, Torstein Theodor Tollefsen underlines that it seems to be ”a general Platonic 

notion that things at hand in the sensible world have certain qualities or characteristics because of 

their participation in the Forms: beautiful things are beautiful because of beauty itself etc.”  34

 Arthur Urbano, ”Plato Between School and Cell: Biography and Competition in the Fifth-Century Philosophical 30

Field,” in Monastic Education in Late Antiquity: The Transformation of Classical Paideia (ed. Lillian I. Larsen & 
Samuel Rubenson; Cambridge: Cambridge University Press, 2018), 243.

 There was also a crucial divergence between the Christian worldview and the Platonic. Firstly, the Christians high 31

regard for the creation and embodiment is without parallel in Platonism. The stumbling block is, undoubtedly, that the 
Christian God assumes flesh and redeems the human body to be incorruptible and eternal through participation in 
Christ’s death, resurrection, and ascension. Secondly, the Platonic eternal forms (or ideas) were, to put simply, 
assimilated into the eternal Logos of God. Thirdly, and last, the conception of a triune God was irrational and 
unacceptable for the Platonists. See Hans Boersma, "All One in Christ: Why Christian Platonism Is Key to the Great 
Tradition,” https://www.hansboersma.org/articles-1/all-one-in-christ-why-christian-platonism-is-key-to-the-great-
tradition (accessed January 8, 2021).

 Boersma, Heavenly Participation, 185. 32

 Torstein Theodor Tollefsen, Acticity and Participation in Late Antique and Early Christian Thought (Oxford: Oxford 33

University Press, 2012), 13. 

 Tollefsen, Acticity and Participation, 14. 34
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This participatory framework will be the lens through which I interpret the writings of 

Diadochus. The terms predicamental participation and transcendental participation will thus 

consequently recur in my investigation. However, one more important theoretical concept needs to 

be elaborated on before the methodological approach of the thesis is presented. 

1.3.2 Nous 
Within the participatory framework, the concept of nous (νούς)—which, in short, relates to 

(spiritual) knowledge/knowing (γνῶσις)—is cardinal. The word was central among the ancient 

Greek theologians. Nevertheless, it is inconveniently complex to translate in our modern context—

which has led to many unfortunate, anachronistic interpretations of early Christianity. The Western 

derivative to nous is intellectus. However, the reason why this concept is hard to translate is 

fundamentally cultural. If we are not aware of our ’Post-Cartesian’ presuppositions, we will bring 

the ancients into an alien, modernistic light. The premodern Greeks, by contrast, believed that their 

’intellect,’ nous, was actively engaged with an intelligible reality that was intrinsically connected to 

the sensible realm. Andrew Louth thereby sharply points out that the ancient Christians were not 

content with ’knowing about’ God (in the Cartesian sense), but rather longed for a participatory 

knowledge.  The question of ’knowing’—a central term in the writings of Diadochus—was hence, 35

in the mind of the early Christians, conceived as something much richer than ’intellectual 

awareness’ or ’discursive thinking’ (διάνοια). It was an orientation of the whole person into that 

which is known—namely God—in an ”intuitive grasp of reality.”  Hence, for Diadochus, ”[t]rue 36

knowledge is participatory knowledge.”  37

For the sake of clarity, I will consequently use the Latinized translation of nous in this thesis, 

namely ’intellect.’

1.3.3 The Methodological Way Forward
In light of the theoretical framework, presented above (1.3.1-1.3.2), I will, in this section, exhibit 

my methodological way forward—that is, the way in which I will carry out my investigation. But 

first, a terminological consideration.

1.3.3.1 Eschatological Anthropology
Anthropology in this thesis concerns what it means to be a human being theologically speaking. 

That is, theological anthropology focuses on the nature of the human person in relation to God. 

 Louth, The Origins of the Christian Mystical Tradition, xiv.35

 Louth, The Origins of the Christian Mystical Tradition, xiv.  36

 Marcus Plested, ”The Ascetic Tradition,” in The Oxford Handbook of Maximus the Confessor (ed. Pauline Allen and 37

Bronwen Neil; Oxford: Oxford University Press, 2015), 171. 
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Moreover, investigating Diadochus’ anthropology from an eschatological horizon implicates to 

interpret the human being from the perspective of its ultimate end—that is, the eschatological 

communion with God.  38

’Eschatology’ comes from the Greek word eschaton, meaning ’last,’ and logia, meaning 

’teaching,’ or ’the study of.’  Jerry L. Walls summarizes term as ”the study of the final end of 39

things.”  Central with regard to this thesis’s use of the concept, however, is that the word not only 40

signifies a temporal, but a ’teleological’ conviction about the human being, in particular (and 

creation, in general). ”Things will reach their end when they achieve the purposes for which God 

created them.”  In my study of Diadochus’ anthropology, it is the ’eschatological orientation’ of the 41

human being that will be in focus. That is, the ultimate end of humanity—teleologically understood.

However, the teleological perspective does not only concern future in the chronological sense. A 

pervasive element in Late Antique eschatology is the belief in parallel ’ages,’ or ’worlds.’ The 

’present age’ characterizes human fallenness, corruption, and death; whilst the ’coming age’ 

characterizes eternal life, incorruptibility, and perfection. Hence, the future world is not only a 

coming reality chronologically speaking, but a parallel reality that can (and will, in the eschaton) 

transform the present world.  The chronological future aspect, on the one hand, and the vertical 42

parallel age, on the other, can appropriately be referred to in this thesis as ’realized eschatology’ and 

’future eschatology.’ Simply stated, realized eschatology emphasizes that the Kingdom of God is 

already—due to the death, resurrection, and ascension of Christ (and the coming of the Holy Spirit)

—a present reality that can be actualized in society and among individuals. Future eschatology, on 

the other hand, accentuates that God’s Kingdoms has not yet consummated present reality in all its 

fulness. The tension between these two concepts is often summarized under the dictum ”already[,] 

but not yet.”  In the case of Diadochus, we will see that realized eschatology is much apparent; yet, 43

 See ”Theological Anthropology: What is Distinct about a Christian View of the Person,” https://www.fuller.edu/next-38

faithful-step/resources/theological-anthropology/ (accessed May 22, 2021).

 Thomas Arentzen, Uffe Holmsgaard Eriksen, and Henrik Rydell Johnsén, ”Tidigkristen eskatologi: Introduktion,” in 39

Mellan Tid och Evighet: Eskatologiska perspektiv i den tidiga kyrkan (ed. Thomas Arentzen, Uffe Holmsgaard Eriksen, 
and Henrik Rydell Johnsén, Patristica Nordica IX; Skellefteå: Artos Academic, 2016), 11.

 Jerry L. Walls, ”Introduction,” in The Oxford Handbook of Eschatology (ed. Jerry L. Walls; Oxford: Oxford 40

University Press, 2008), 34.

 Walls, ”Introduction,” 35.41

 Patrik Hagman, ”Från staden till öknen: Den asketiska vändningens pedagogik i Teodoros av Mopsuestia och Isak av 42

Nineveh,” in Soteria och Gnosis (ed. Benjamin Ekman and Henrik Rydell Johnsén, Patristica Nordica VIII; Skellefteå: 
Artos & Norma bokförlag, 2012), 139; 141.

 Walls, ”Introduction,” 69. 43
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he importantly stresses that certain aspects of the human being are preserved for the future world to 

come.

1.3.3.2 The Structure of the Methodological Inquiry
I will begin my investigation by contextualizing Diadochus of Photice historically. Since we do not 

have much information about the monk-bishop, chapter 2 (”Historical Context”) will primarily 

consist of an investigation of the historical milieu in which he, both as monk and bishop, most 

likely was engaged. To do this, I will consult the growing amount of scholars that argue that the 

early monastic movement eventually progressed, through the Church’s appropriation of educational 

forms in society, into an established monastic paideia. Placing Diadochus in the rise of monastic 

educational milieus, will not only contextualize him with historical sensitivity; but it will, more 

importantly, help us to understand the real significance of his writings. Writings that are situated in 

the interface between the monastics and the ecclesiastics. 

 Further on, in Chapters 3-5 (the analysis parts), I will study all three writings attributed to 

Diadochus of Photice in one chapter each.  We do not know much about when the writings were 44

composed; but, in looking at historical traces in the texts, we can place them in a credible, 

chronological order. In my suggestion—which I will argue for in the introductions of each analysis

—the earliest writing of Diadochus, is the Century of Gnostic Chapters. The second is the Homily 

on the Ascension of the Lord; and the third (and last), which undoubtedly is the most enigmatic of 

them all, is the Vision. 

In the inquiry of the Greek textual sources, I employ a reader-oriented approach with the 

presupposition that the texts were written rhetorically to persuade the reader towards an ultimate 

end.  Since I presuppose that Diadochus’ anthropology is eschatological in essence, then it follows 45

that the ultimate end, so I propose, has all to do with eschatology. 

Attentive to the way in which the ’implied author’ and the ’implied reader’ are inscribed into the 

text,”  specific focus will be on what message is being communicated to the reader. However, for 46

the ancients, meaning was not primarily about finding the ”meaning as content.” Rather, it was 

equated with engendering action in the recipients.”Language was thought by the ancients to bear 

power, not meaning as content. An utterance or a text represented an active unit of force, not a 

 See ch. 1.4 ”Source Material,” below. 44

 Robert M. Fowler, Let the Reader Understand: Reader-Response Criticism and the Gospel of Mark (Harrisburg: 45

Trinity Press International, 1996), 23.

 Thomas A. Schmitz, Modern Literary Theory and Ancient Texts (Oxford: Blackwell Publishing, 2007), 90.46
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passive object for analysis.”  Hence, in my interpretation of the Diadochan corpus, meaning is to 47

be understood as a transformative event for the reader.

This is a shift of attention ”away from the text as a physical object to the text as a temporal 

experience.”  Meaning was to rhetorically become embodied in the reader. That is, the reader was 48

to embody a certain eschatological anthropology. To summarize, the reader-response method will 

inform my inquiry in two steps. First, who is portrayed as the implied author, and who is portrayed 

as the implied reader/s. Second, what eschatological anthropology does the text want the implied 

reader to adopt?

 Further, guided by the hypothesis and research question, I will look for ways in which the 

author connects the eschatologically-informed anthropology to the ecclesiastical structures of the 

Church.  Hence, special attention will be put on the ’meeting points’ between the ecclesiastics and 49

the monastics in the writings; and, in what ways the author aims to diminish the tension between 

these two through his eschatological anthropology.

Finally, in chapter 6, I will draw this thesis to a close in a summary of my conclusions. 

1.4 Source Material
As Theodoritus Polyzogopoylos points out, due to the eulogistic reference to Diadochus in History 

Persecutionis Africanae Proviniciae, by Bishop Victor of Vita 486, it is probable to suppose that the 

monk-bishop wrote several esteemed works.  Nevertheless, we only have three extant writings that 50

most scholars attribute to Diadochus. These will be the primary sources of my investigation. 

However, in Édouard des Places’ excellent Greek critical edition of the works of Diadochus—the 

fifth volume of Sources Chrétiennes—there is one text that mistakenly was added by the copyists in 

the first publication. The authorship of the Catechesis has been disputed whether it is from 

Diadochus or Symeon the New Theologian. Jean Darrouzès, however, has convincingly showed 

that it is most likely not from the authorship of Diadochus. Unfortunately, Des Places was informed 

by this fact too late, hence it was mistakenly included in Sources Chrétiennes.  51

 Fowler, Let the Reader Understand, 50.47

 Fowler, Let the Reader Understand, 42.48

 Brian E. Daley, ”Eschatology in the Early Church Fathers,” in The Oxford Handbook of Eschatology (ed. Jerry L. 49

Walls; Oxford: Oxford University Press, 2008), 339-40.

 Theodoritus Polyzogopoulos, The Anthropology of Diadochus of Photice (Athens: Offprint from Theologia 55) 50

(1984, pp. 772-800; 1071–1101) (1985, pp. 174-221), 773; 796.

 Jean Darrouzès, ”Notes d'histoire des textes,” in Revue des études byzantines, volume 15, (169-175) 1957, 172-3.51
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In light of this, I will only consult the three writings that scholars unequivocally attribute to 

Diadochus, namely, the Century of Gnostic Chapters, the Homily on the Ascension of the Lord, and 

the Vision. With regard to the Gnostic Chapters, I will consult Des Places’ Greek critical edition  52

and complement it with the updated version provided by Janet Elaine Rutherford.  There are, to the 53

best of my knowledge, three English translations available to the text. The oldest translation is 

found in The Philokalia Vol. 1;  the second in Janet Rutherford’s One hundred practical texts of 54

perception and spiritual discernment from Diadochos of Photike;  and the third, most recent one, in 55

Following the Footsteps of the Invisible, by Cliff Ermatinger.  56

Regarding the other two writings, The Homily on the Ascension and The Vision, I am unaware of 

any other English translations than those of Ermatinger.  His works are thus invaluable in my 57

investigation of Des Places’ Greek edition. 

1.5 Research Overview
In this overview, I will examine how scholars have portrayed the eschatological anthropology of 

Diadochus in light of the tension between the ecclesiastical tradition and the monastic tradition. 

What are their conclusions? Do they harmonize or show discrepancies to each other? In a 

concluding summary, it will become clear in which way my research has potential to contribute to 

prior scholarship.  

1.5.1 Theodoritus Polyzogopoylos
Theodoritus Polyzogopoylos has done an immense study on the anthropology of Diadochus. In 

systematic order, he elaborates on four anthropological themes that are to be found in the writings 

 Édouard des Places, Œuvres Spirituelles: Diadoque de Photicé, Sources Chrétiennes, vol 5 (Paris: Les Éditions du 52

Cerf, 1966).

 Due to an unfortunate dating of the manuscript, Γ 42, Des Places did not take it into account in his critical edition. 53

See Janet Elaine Rutherford, One hundred practical texts of perception and spiritual discernment from Diadochos of 
Photike, Belfast Byzantine Texts and Translations 8 (Belfast: Belfast Byzantine Enterprises, 2000), 8. 

 G.E.H. Palmer, Philip Sherrard, and Kallistos Ware, trans., Philokalia: The Complete Text Compiled by St Nikodimos 54

of the Holy Mountain and St Makarios of Corinth, Volume 1 (London: Faber and Faber, 1979), 251-96. 

 Janet Elaine Rutherford, One hundred practical texts of perception and spiritual discernment from Diadochos of 55

Photike, Belfast Byzantine Texts and Translations 8 (Belfast: Belfast Byzantine Enterprises, 2000).

 Cliff Ermatinger, Following the Footsteps of the Invisible: The Complete Works of Diadochus of Photikē (Kentucky: 56

Cistercian Publications, 2010).

 Ermatinger, ”Homily on the Ascension of Our Lord Jesus Christ” (pp.129-135) and ”The Vision of Saint Diadochus, 57

Bishop of Photikē in Epiros” (pp. 137-148), in Following the Footsteps of the Invisible (Kentucky: Cistercian 
Publications, 2010).
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of the monk: (1) ”The Creation of Man,” (2) ”The Fall of Man,” (3) ”The Salvation of Man”, and 

(4) ”The End of History.” 

In Part 1, ”The Creation of Man,” Polyzogopoylos underlines that Diadochus, in referring to the 

creation of humanity in God’s image and likeness, describes the ’image’ as the human being’s 

potential to reach perfection, and ’likeness’ as the measure in which perfection is attained.  The 58

image is thus a permanent state of being; whilst the potential likeness lies in the future. Growing in 

likeness is only realized among those that have ”brought their own freedom into subjection to God,” 

Polyzogopoylos points out.  Moreover, through self-control, the human being can potentially 59

undergo some sense of death already in this life. This human, filled by the Holy Spirit, has already 

”risen from the dead.”  He further points out that in this state of being, the body, as well as the 60

intellect (nous), participates in the goodness of God in a progressive manner. The body is thus not 

an obstacle, but rather a vehicle in the spiritual journey. ”This means,” according to 

Polyzogopoylos, ”that Diadochus does not accept merely an intellectual contemplation of God.”  61

Through grace, received through baptism in the receptive organ of the intellect (nous), the Kingdom 

of God becomes a present reality that even ”brings an ineffable joy to the body.”62

In Part 2, ”The Fall of Man,” Polyzogopoylos emphasizes that the human being was, originally, 

neither created perfect, nor imperfect. Rather, the human being had the potential, through the 

activity of free will and synergy with God’s Spirit, to acquire perfection. Hence, humanity can 

participate in God’s goodness by virtue of deliberate choice.  Diadochus conceives the body 63

(σῶμα) in two ways, Polyzogopoylos points out. First, in a neutral way, as described above. And 

secondly, ”to express the reality of the fallen man under the domination of sin.” ”Thus, when 

Diadochus speaks of being absent away from the body it means being away from the body of flesh, 

which is an obstacle in spiritual life and mystical experience.”  In other words, in Polyzogopoylos’ 64

understanding of Diadochus’ anthropology, the monk refers to the body both as an obstacle to 

overcome (with respect to the fallen human being), and as a vehicle to employ in the spiritual 

progress. In this journey, the human will is constantly put to test by God’s allowance. Therefore 

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1075.58

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1075.59

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1081. 60

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1081-2. 61

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1082.62

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1092-3.63

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1080.64
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Polyzogopoylos comes to the conclusion that the ”cure of the will” is the main subject of 

Diadochus.  That leads us to Part 3, ”The Salvation of Man.” 65

The purpose of human nature—”deification”—was established through the incarnation of 

Christ.  Polyzogopoylos stresses that salvation for Diadochus is not merely a ”negative” 66

deliverance from the consequences of the fall, but primarily a ”positive realization” towards new 

life and ”the possibility of man becoming God.”  All individuals have thus the responsibility, and 67

possibility (through the ”cure of the will”), to participate in the redemptive Christ-event.  However, 68

the ultimate gift of incorruptibility (that has been restored due to Christ’s resurrection) is only 

preserved for the future eschatological age.  69

In the final chapter, ”The End of History,” Polyzogopoylos underlines that Christ’s resurrection, 

according to Diadochus, is an ”event” and a ”promise.” As an event, it has already begun, as a 

reality, to partially become realized in the life of the individual. As a promise, it will be fully 

realized in the future world to come: ”[f]or this reason Christians do not fear death anymore, but 

through dispassion have succeeded in waiting joyfully for death as an entry into truer life.”  Thus, 70

Polyzogopoylos points out that Christians (before the future eschaton) ought to, in a dispassionate 

manner, await death with great joy. These are the characteristics, according to Polyzogopoylos, that 

Diadochus exhorts his reader to ’eschatologically’ acquire here and now. 

Polyzogopoylos also elaborates on ”the vision of God.” In his understanding of Diadochus, the 

vision of God is the equivalence to deification—i.e., the purpose of life.  However, does this mean 71

that redeemed humanity will be able to see God in the future world to come? In response to the 

Messalians that emphasized that God could reveal himself in a ’materialistic manner,’ Diadochus 

emphasizes that the manifestation of the glory of God never comes in a visible form, but rather in 

an ineffable manner to the purified soul.  On the other hand, Diadochus seems to believe that the 72

”Father who has no form” will manifest, in the age to come, ”in the form and glory of the Son.”  73

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1093. 65

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 203.66

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 178. 67

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 178. 68

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 199-200.69

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 199-200.70

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 203. 71

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 204. 72

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 205. 73
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Thus, through the incarnated Son, being the image of the invisible Father, the vision of God will be 

established as a ”face to face”-encounter, Polyzogopoylos points out.  74

Concluding, let me, in short, summarize what Polyzogopoylos says about Diadochus’ 

eschatologically-informed anthropology. 

Through baptism, the human being receives the grace to potentially participate in the goodness 

of God in a progressive manner. This is described as a present reality that brings joy even to the 

body. The ”cure of the will” is the main subject of Diadochus, according to Polyzogopoylos, and it 

is something to actualize ’here and now’ through the Holy Spirit.  

Moreover, Polyzogopoylos stresses that the deification will be a full ”eschatological reality in 

the Age to come”—though it can partially be realized in present time.  Diadochus exhorts the 75

reader to acquire, here and now, a dispassionate and joyous expectation of death. Hence, the monk, 

according to Polyzogopoylos, puts a great emphasis on future eschatology: ”Diadochus recognises 

that so long as men dwell in this corruptible body they are absent from God.”  The future 76

experience will imply the vision of God through the incarnated Son—whilst the way in which the 

vision of God is a reality to acquire ’here and now’ only relates to the spiritual senses, according to 

Polyzogopoylos.

1.5.2 Andrew Louth
In The Origins of the Christian Mystical Tradition, Andrew Louth unanimously stresses that 

Diadochus opposed heretic elements in Messalianism and Evagrianism, as well as he combined 

what was good in the two spiritual movements.  In short, ”Diadochus simply provides us with an 77

example of how these two, apparently so diverse, traditions could converge.”78

The consequences of the Fall are anthropologically to be understood ”solely in terms of the 

decline and dissipation of the spiritual sense from the invisible to the visible.”  This is, according 79

to Louth, consonant with Diadochus’ polemicizing towards the Messalians. ”[Diadochus] refuses to 

accept the Messalian equation of the presence of grace and conscious awareness of this power 

within us.”  Hence, according to Louth, the monk puts great stress on the inward spiritual senses of 80

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 205. 74

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 210.75

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 1079. 76

 Louth, The Origins of the Christian Mystical Tradition, 122-4.77

 Louth, The Origins of the Christian Mystical Tradition, 127.78

 Louth, The Origins of the Christian Mystical Tradition, 125.79

 Louth, The Origins of the Christian Mystical Tradition, 125.80
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the soul in contrast to the outward sensible senses.  It is through the spiritual sense that the human 81

being makes spiritual progress. When one discovers the inward sense of the soul, the human being 

can go from image to likeness. This process is actualized when the spiritual sense receives the love 

of God, and, moreover, the ”final perfection of the likeness can only be accomplished through 

love.”  However, to actualize the call to deification, there is one prerequisite that one needs to 82

undertake: baptism. In contrast to Polyzogopoylos, Louth alleges that baptism, not the cure of the 

will, is at the very center of Diadochus’ spiritual theology.  The ”sacrament of baptism” is the 83

foundation in which God’s work takes its beginning in the soul and two gifts are being 

communicated to the human being: ”[the] restoration in the image of God… [and the] restoration 

according to the likeness of God [which] depends upon our co-operation.”  The process of 84

deification, in Louth’s understanding, is thus not merely a ”negative” deliverance from the 

consequences of the fall, but primarily a ”positive realization” towards new life and ”the possibility 

of man becoming God.”85

1.5.4 Brian E. Daley
In light of the other scholars, Brian E. Daley is the only one that unequivocally does an 

eschatological reading of Diadochus. However, in his monumental work on eschatological themes 

in the early Church, the part about Diadochus is unfortunately very short.  86

According to Daley, both the needs and the desires of the human being will be fulfilled through 

the union with God in love. This union is ”of its nature eschatological.”  However, the union is 87

only partial and will not be received fully ”until mortality is swallowed up by life.”  Thus, the task 88

of the baptized Christian, before the future eschaton, is to become purified ”in preparation for God’s 

gift of perfect love […], and to endure the ’fire of testing.’”  In other words, Daley emphasizes that 89

the eschatological orientation, here and now, is a preparatory process consisting of purification. 

 Louth, The Origins of the Christian Mystical Tradition, 125.81

 Louth, The Origins of the Christian Mystical Tradition, 126. 82

 Louth, The Origins of the Christian Mystical Tradition, 123.83

 Louth, The Origins of the Christian Mystical Tradition, 126.84

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 178. 85

 Brian E. Daley, The Hope of the Early Church: A Handbook of Patristic Eschatology (Cambridge: Cambridge 86

University Press, 1991).

 Daley, The Hope of the Early Church, 119.87

 Daley, The Hope of the Early Church, 119.88

 Daley, The Hope of the Early Church, 119.89
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Nevertheless, in contrast to Polyzogopoylos, Daley understands the Diadochan ’vision of God’ in 

the eschatological age, not as a ’materialistic’ vision through the Son, ”but that the human soul and 

body, endowed with incorruptibility, will live ’near God.’”  Thus, in the eschaton, the vision of 90

God consists of experiencing God’s presence. ”[A]ll the powers of human nature will be restored, 

enabling the saved to enjoy the loving presence of God and to respond with the full range of their 

transformed affections.”  91

1.5.5 Summary
In what ways do these scholars answer my research question? As we will see, they slightly diverge 

in their interpretations of Diadochus’ eschatological anthropology. However, they do not say much 

about it in relation to the historical tension between ecclesiastics and monastics. 

First, according to Polyzogopoylos, ”deification” is the ultimate end of the human being and this 

will be fully realized in the future world to come. In the present state of being, human beings ought 

to dispassionately await death with joy. This is an eschatological characteristic that Diadochus 

wanted the reader to acquire ’here and now.’ The deification in the future world to come will imply 

a ’materialistic’ vision through the incarnated Christ; whilst in the present state of being, humanity 

can only attain the vision as a spiritual experience through the spiritual senses. Polyzogopoylos has 

nothing to say about the historical tension between ecclesiastics and the monastics in the time of 

Diadochus, but he, nevertheless, underlines that baptism—in response to the Messalians’ disparage 

of the ritual—was central in the monk’s anthropological thought.  92

Second, Louth emphasizes that the Fall led to a dissipation of the spiritual sense from the 

invisible to the visible. As a result, Diadochus polemicizes against the Messalian equation between 

the presence of grace and the conscious experience of this power within. Since it is through the 

spiritual sense that one advances spiritually, the physical senses are always to be restrained. 

Moreover, this divinizing process is actualized when the spiritual sense receives the love of God; 

and the love of God is implanted through the grace given in baptism. Hence, baptism stands as the 

very main subject in the Diadochan anthropology, according to Louth. More than Polyzogopoylos 

then, Louth underlines the centrality of baptism in the writings of Diadochus; but he, nevertheless, 

does not situate it in the historical tension between monastics and ecclesiastics. 

Third and last, Daley points out that the task of the baptized Christian is to prepare herself, 

through purification, to receive the eschatological union with God in love. In this union, ”the needs 

and the desires of the human being will be fulfilled.” Moreover, in contrast to Polyzogopoylos, 

 Daley, The Hope of the Early Church, 119.90

 Daley, The Hope of the Early Church, 120. 91

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1985), 183.92
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Daley interprets the future vision of God, not as a ’materialistic’ vision through Christ, but as a 

transformation of the human faculties to the enjoyment, and response to the loving presence of God.  

Daley does not reflect on Diadochus eschatological anthropology in relation to the tension between 

ecclesiastics and monastics. 

With this research overview, it is clear that not much has been said about the Diadochan 

eschatological anthropology in relation to the historical tension between ecclesiastics and 

monastics. Most significantly though, Polyzogopoylos and Louth points out that Diadochus 

emphasized the importance of baptism due to the Messalian disparage of the ritual. This potentially 

mirrored some of the tension between the two spheres. However, they do not elaborate more on this 

but only points to the fact that baptism was theologically pivotal in Diadochus’ eschatological 

anthropology.
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2. Historical context  
The historical data on the life of Diadochus of Photice is much scarce. We know near to nothing 

about him except that he became a bishop of Photice in Epirus in northern Greece. This information 

is revealed in the titles of his writings and in a few other textual sources. Scholars generally assume 

that Diadochus entered the episcopate sometime between the council of Chalcedon in 451 and the 

death of bishop Proterius of Alexandria in 457.  This assumption is built on the fact that his 93

predecessor John is entitled as the bishop of Photice in the texts of the Ecumenical council—and, in 

a later letter to Emperor Leo in 457 (a report of the murder of Proterius), Diadochus’ signature 

appears among one of the bishops of Epirus.  94

The episcopate of Photice in Epirus has been geographically unknown to historians until the end 

of the 19th century. Scholars previously thought that the ruins of the town were located below the 

grounds of Bela in Greece, since Bela ”emerged immediately after the decay of Photice and […] 

contained most of its jurisdiction.”  But, with the archeological findings of D. Panagiotides, we 95

know today that Photice was located in the north-western part of Greece, ”[with] the upper part of 

Photice […] in the position of the present Paramythia and the lower in Liboni.”96

Regarding Diadochus’ birth, we have no detailed information. Des Places points out that the 

writings testify to an educated Greek writer from around 400 CE that was well aware of Aristotelian 

concepts as well as certain formulas from both Homer and Plato.  According to the late fifth-97

century chronicle Historia persecutionis Vandalorum, written by the African bishop Victor of Vita, 

”Diadochus was pirated off to Carthage during a Vandal foray through Epirus.”  Scholars, such as 98

Rutherford and Ermatinger, believe that the time in Carthage broadened the influence of 

Diadochus.  Rutherford interestingly points out that his work Gnostic Chapters was widespread at 99

a very early stage in Africa; and, she believes he was well-known there ”even in his lifetime.”  100

 Rutherford, One hundred practical texts of perception and spiritual discernment, 1.93

 Johan Leemans, 324. 94

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 774.95

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 774.96

 Des Places, Diadoque de Photicé, 11.97

 Ermatinger, Following the Footsteps of the Invisible, 2.98

 Ermatinger, Following the Footsteps of the Invisible, 2; Janet Rutherford, ”Byzantine Asceticism - a Stranger to the 99

Church?,” in Strangers To Themselves: The Byzantine Outsider (ed. Dion C. Smythe; Brighton: University of Sussex, 
1998), 41.

 Janet Rutherford, ”Byzantine Asceticism - a Stranger to the Church?,” in Strangers To Themselves: The Byzantine 100

Outsider (ed. Dion C. Smythe; Brighton: University of Sussex, 1998), 41.
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The chronicle of bishop Victor of Vita also has a eulogistic reference to Diadochus that shows his 

esteemed status as a writer, ”[he] merits every sort of praise since his many writings illumine the 

Catholic faith like bright stars.”  There is no information about Diadochus’ death, but scholars 101

believe it happened some time before 486. Ermatinger even suggests that he died as a martyr in 

Carthage—but we have no information confirming this theory.  102

2.1 The Monastic-Philosophical Milieu
Before Diadochus entered the bishop’s see, the Century of Gnostic Chapters indicates that he wrote 

as a monk to monks. Building on the extant limited information, the scholarly consensus is that he 

was an abbot leading a dynamic monastic setting, consisting both of monks in a cenobitic milieu as 

well as anchorites living outside of the city.  Diadochus’ entitles his readers 103

”brothers” (ἀδελφοί)  and ”beloved” (ἀγαπητοί).  Moreover, he speaks about himself as one 104 105

that ”serves God as is the law for priests” (ἀλλὰ λειτουργεῖ μὲν θεῷ ὡς νόμος ἱερεῦσιν).  106

However, though it seems as Diadochus was a priest-monk leading a monastic community, we have 

very little information confirming this inference. We do not even know whether or not he was in 

Epirus at the time. Due to the lack of first-hand sources on Diadochus, we have to look on his 

surrounding milieu to understand him better. 

2.1.1 Leading a Monastic School
Rutherford suggests that the monk’s name perhaps gives us a clue about his vocation. Diadochos 

(διάδοχος), meaning ’successor,’ is a peculiar name for a Christian ascetic and bishop in the fifth 

century; for the name is associated with the heads over philosophical schools, 

who succeeded to the responsibility both to safeguard and to interpret and develop the traditions which they 

inherited. While we cannot be sure that there was an association of ascetics who were formally grouped into 

some sort of Evagrian ’school’ of asceticism, there is no doubt that Diadochos writes with authority to a 

dispersed group of monks whom he expected would regard his words as authoritative, instructing them in the 

 Ermatinger, Following the Footsteps of the Invisible, 2.101

 Ermatinger, Following the Footsteps of the Invisible, 2. 102

 Plested, The Macarian Legacy, 133. 103

 Gnostic Chapters 1. 104

 Gnostic Chapters 67. 105

 Gnostic Chapters 13.106
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right theory and practice of a form of prayer whose basis is Evagrian, but which has been developed to 

incorporate Makarian terminology and practice.  107

In light of Rutherford’s observation, Arthur Urbano interestingly points out that the Neoplatonic 

academy, supposedly being led by the ’successors’ (Διάδοχοι) of Plato, contested with Christians 

about the Platonic heritage: 

[b]y the fifth century, education was no longer in the firm grasp of the traditional Greek elite. Baptized 

Christians and those with sympathies towards Christianity increasingly held positions as grammarians and 

rhetors. […] The policies of Christian emperors in the fourth and fifth centuries made it increasingly difficult 

for non-Christians to teach and worship their gods. The establishment of an imperially funded academy in 

Constantinople in 425 with chairs in law, medicine, rhetoric, and philosophy marked a shift in the location of 

education and ensured it would take a decidedly Christian turn.”  108

This new Christian turn was prompted by, among others, the contemporary bishop, Theodoret of 

Cyrrhus (393–457). In his Religious History, Theodoret envisioned that ascetic monks should fulfill 

the Platonic ideal to become a ”lover of wisdom”—that is, being a ”fool” to the world. The fool was 

a philosopher who was consumed by longing after the divine to such extent that he ’escaped the 

world’ in his desire to become united with God.  It should be noted, however, that Theodoret, 109

together with earlier Christians, did not approve all of Plato’s ideas. They only approved the vision 

of the Platonic ideal as long as it supported ”the principle of imitating God and rightly prescribed 

[the] escape from the world to achieve this.”  Imitating God, going from ’image to likeness,’ was 110

foundational in the teleological theology of Diadochus and influential Church fathers before him 

(such as Irenaeus of Lyons, Tertullian of Carthage,  and, not to say the least, Gregory of Nyssa).  111 112

Hence, Theodoret with his monastic sympathies employed his episcopal authority as bishop to 

bridge Classical education and monasticism—which eventually equipped monks in their pursuit of 

God.  113

The same phenomenon can be traced in the writings of Diadochus, who likewise adopted 

philosophical concepts and filled them with Christian content. For instance, in Gnostic Chapters ch. 

 Rutherford, One hundred practical texts of perception and spiritual discernment, 3.107
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62, the monk uses the famous Platonic metaphor of the Charioteer —which he calls ”the chariot 114

of Israel”—and, in parallel with Elijah’s ascension in fire, the soul ascends, in the fire of the Holy 

Spirit, towards other-worldly virtues.115

Hence, the emergence of a monastic paideia, was the formation of a cultural complex of 

educative practices through which the monks both ”fulfilled and surpassed Plato’s vision of the 

ideal philosopher.”  Even though bishop Theodoret praised Socrates as the greatest among 116

philosophers—teaching the truth in accord with natural virtue—he was nevertheless judged to be a 

moral failure in his succumb to bodily passions.  The same rhetoric is to be found in Gnostic 117

Chapters, in which Diadochus contrasts the conduct of the philosophers with that of the monks. 

”[T]he wise men of Greece could not possess as they should what they hoped to acquire through 

their self-control, for the eternal wisdom which is the fulness of truth was not at work within their 

intellect.”   118

The premise that the early monastic movement became, by the ecclesiastics, subject to the 

formation of a monastic paideia is an increasingly held view among modern scholars. Prior 

academic consensus, by contrast, emphasized a rather romanticized view on early monasticism. For 

instance, the mid-twentieth historian Henri Marrou, alleged that a ”fundamental feature of Eastern 

monasticism was its emphasis not on learning ... [but] forgetting ... poetry and secular 

knowledge.”  This assertion was built on the premise that the monks brought the established 119

Church back to its original, ’unlettered’ state.  The saintly monk was ’taught by 120

God’ (θεοδίδακτος) and was in no need of ’worldly’ education.  But, a rising amount of scholars, 121

by contrast, argue that the ecclesiastics transformed the monastic milieu into a community that 

embraced the social structures of society and Christianized the content. As Michael Gaddis points 

 In this case with four, not two, horses—representing the four cardinal virtues.114
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in Greek Biography and Panegyric in Late Antiquity (ed. Tomas Hägg and Philip Rousseau; London: University of 
California Press, 2000), 118-9.
 24



out, ”[h]abits, discourses, and structures of power that had long pervaded the political and social 

culture of the Greco-Roman world found themselves transposed into the ecclesiastical realm and 

adapted to the government of the Church.”  It is much credible to situate Diadochus’ writings in 122

the context of an emerging monastic-philosophical milieu. Several times, the author refers to 

himself as one that has been taught by God; and, at the same time, he proves to be sophistically 

educated. 

The emergence of a monastic paideia was an essential part of the greater establishment and 

growth of Christianity in the world. Rubenson points this out when he says that ”a reliance on 

classical education was dangerous to the purity of the Gospel. In the long run, there was, however, 

no way to support the growth and protect the unity of the Church without relying on literacy.”  I 123

sympathize with this ’new’ scholarly tradition, and it will inform my interpretation of Diadochus.

However, if we return to Rutherford’s observation on the meaning of Diadochus’ name—it is 

much probable that he accepted the leading role over monks as a ’successor’ (διάδοχος), just like 

the heads over philosophical schools, in order to fulfill the ’Platonic ideals’ of Christianity by means 

of safeguarding, interpreting, and developing the monastic traditions that he inherited. In the greater 

establishment of Christianity (as mentioned above), the rapid formation process of monasteries, as 

educational centers for monks, became essential. With the emerging monastic-philosophical milieu 

in mind, it is not surprising that the Church (from the fifth century onwards) increasingly appointed 

abbots from monasteries to become bishops—such as Diadochus. In the early fourth century, the 

office of the bishop had grown immensely in status due to the increasing welfare of the Church. 

This development was predicted and warned by prior influential theologians, such as Origen, 

Athanasius of Alexandria, and Cyprian of Carthage.  ”The pride of place held by bishops and 124

leading churchmen coexisted uneasily with the admonitions to humility that dominated Christian 

moral and ascetic discourse,” Gaddis points out.  With the growing conflicts circulating around 125

the bishop, and the radical otherworldliness of the monastic movement, tension arose between the 

’world’ and the ’desert.’ To ease the tension, the ’monk-bishop’-ideal became custom to the Church. 

This certainly grew out of the conviction that the bishop ought to live as he taught  as well as 126

 Gaddis, ”The Political Church,” 513.122
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being well educated. Both these streams converged in the emerging monastic-philosophical milieu, 

in which Diadochus was a leading figure and from which he was appointed to be a bishop. 
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3. The Century of Gnostic Chapters 
Within the formation of a monastic paideia, a literary tradition emerged—a tradition based on the 

experiences of the desert ascetics. It is from within this ’paideia-framework’—in the interface 

between the ecclesiastics and the monks—that I contextualize Diadochus’ Century of Gnostic 

Chapters.

3.1 Transfigurative Reading
From the fourth century onwards, Egypt had become the great pilgrimage site for those that desired 

to attain the Paradisal mode of being as it was presented in ascetic literature. Monks were exhibited 

as angels on earth that had become transfigured into the primordial state of Adam and Eve. They 

embodied ”a miniature Eden [… in which] divine passionlessness (άπάθεια - apatheia) [was] made 

visible.”  After years of ascetic labor, the human being returned to its ”original, natural and 127

uncorrupted state.”  This idealistic vision did not only bring about a growing range of pilgrimages 128

to Egypt—the desert also became the metaphor in a flourishing monastic literary tradition.  129

Claudia Rapp argues that the social role of the ascetic monk in Late Antiquity was deeply 

interconnected with the formation of the monastic genre and literary tradition. Rather than creating 

novelties and ’eliminating’ the surrounding pagan culture, Christianity embraced the forms of 

Antiquity and filled it with new content.  These forms were utilized on the conviction that literacy 130

was essential in order to sustain Christian unity. The ecclesiastical leaders recognized that they—by 

means of monastic literature—could bridge the strong dichotomy between, on the one hand, the 

ascetic world of the desert monks, and, on the other hand, the social forms and structures of society. 

Through this, a dynamic unity between Church and monastic tradition could converge; and, as a 

result, the Church could potentially sustain and grow in the world.  Hence, the ascetic literature of 131

the early Christians, fittingly, both incorporated and implicitly presented a solution to the 

dichotomous relationship between the Church and the monastic movement—that is, a solution that 
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was intrinsically connected with the aim of engendering holiness in the Christian community.  132

Reading monastic literature became ”a therapeutic endeavor” in which ”readers could ’see’ the 

monks with their minds’ eyes and receive medicine for the soul’s diseases.”  Hence, the purpose 133

of the monastic genre was, according to Rapp, to create new saints of the people who encountered 

the literature.  This harmonizes, according to Rousseau, with the fact that the hallmark of 134

Christian orthodoxy in the early centuries was holiness—i.e., a community living virtuously in 

concert with Christian teaching.  In short, the ecclesiastics welcomed ”a model that would 135

reinforce [a] behavior they already valued;”  thus, the curative language of the Platonics—with 136

the aim to cure the disordered soul—became specifically appealing for the Church fathers. The 

literary function of the ascetic monk was hence the token of the genre—form and purpose were 

interconnected. Reading became an essential part of the greater aim of the Church to engender 

holiness in its members. Reading became transfigurative. 

It is in this historical context that I contextualize Diadochus’ Century of Gnostic Chapters. As a 

matter of fact, the Gnostic Chapters is composed in the ancient philosophical literary form called 

’Century writings’ (or Kephalaia)—which validates the contextualization of the text. According to 

Polyzogopoulos, Kephalaia-literature most likely emerged ”in the elegies of Phokylides [born c. 

540 BC].”  Later, through representatives such as the Roman Emperor and Stoic philosopher 137

Marcus Aurelius (121–180 CE), it developed in the Eastern monastic setting and enjoyed great 

popularity among monks.  Evagrius of Ponticus transformed the genre under the influence of 138

Origen into ’one hundred sentences’—”number «one» symbolizes action, «ten» the practical 

commandments, and «one hundred» the perfection of moral life.”  The short sentences were of 139

moral character, easy for the monk to remember and interiorize during the day of work and stillness. 

Through the practice of meditative remembrance of a sentence, the monk could spiritually make 
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progress and prepare for future hardships and temptations.  Hence, the aim of the maxims were 140

not primarily to ”prove a certain state of facts, but to persuade the reader to act in accordance with 

the teaching.”  Lilian I. Larsen stresses that meditative ’school-texts,’ such as this (with the aim to 141

”promote virtue and shape character” in the reader), echoes throughout ”generations of school 

curricula.”  Diadochus, then, as a monastic pedagogue, adopted this literary form and developed it 142

in accordance with his purpose and personal style.  As Rutherford points out, he begins with 143

shorter sentences—like the Evagrian model—but soon ”the theological complexity of his purpose 

leads him to write longer and longer passages, which themselves often merge into one another.”  144

However, in the following analysis of the Gnostic Chapters, I will investigate what 

eschatological anthropology that the implied author (i.e., the ways in which Diadochus/the author is 

portrayed in the text) attempts to rhetorically create in the life of the implied reader (that is, 

’the monk’). Moreover, I will look for ways in which the author, potentially, lessened the tension 

between the ecclesiastics and the monastics by means of his eschatologically-informed 

anthropology. Knowing that the Century of Gnostic Chapters made immense impact on subsequent 

monastic tradition,  it is plausible to assess that the treatise has been crucial in the process of 145

lessening the tension between these two spheres. If so, the question that stands is: how? More 

specifically, to restate the research question of this thesis: ”what potential role did eschatological 

anthropology play in the [Century of Gnostic Chapters] to ease the tension between the 

ecclesiastical tradition and the monastic tradition?”
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3.2 Analysis of the Century of Gnostic Chapters146

The point of departure in many of Evagrius’ Kephalaia-writings is ”definitions of virtues, or [the] 

generic relationships between such virtues.”  As we will see, the beginning of Diadochus treatise 147

resemble this pattern. The Gnostic Chapters has an initial statement that orients the reader towards 

the ultimate end of the treatise. Moreover, this ultimate end is eschatological in essence. 

The structure of the following analysis is divided in two parts. The first part is a thematic 

representation of the eschatological anthropology of Diadochus. This part frames and undergirds the 

second part where I discover how the author, eventually, employs his eschatologically-informed 

anthropology to harmonize the tension between monastics and ecclesiastics. 

3.3 Analysis Part 1: The Eschatological Structure of the 
Treatise

3.3.1 The Teleology of the Creation
The very first chapter underlines that the rhetorical aim of the discourse is embedded in eschatology. 

”All spiritual contemplation should be guided by faith (πίστις), hope (ἐλπίς) and love (ἀγάπη), but 

above all by love.”  Faith is, for Diadochus, that which only concerns the extravagance ”of future 148

goods" (τῶν μελλόντων […] ἀγαθῶν).  In the same manner, hope is an orientation of the soul 149

towards the ”future goods” (διὰ τὴν ἐλπίδα τῶν μελλόντων ἀγαθῶν).  The eschatological 150

nature of faith and hope is, in fact, evident throughout the treatise. In short, the two virtues are 

rhetorically portrayed as a help for the monk to ”despise visible 

goods” (καταφρονεῖν τῶν ὁρωμένων […] καλῶν) in order acquire an eschatological orientation 

 From now on, I only refer to my own translations into English from Édouard des Places Greek critical edition. This 146
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Ἠπείρου κεφάλαια γνωστικὰ ρʹ”; ”Διαδόχου ἐπισκόπου Φωτικῆς τῆς Ἠπείρου 
εἰς τὴν ἀνάληψιν τοῦ Κυρίου ἡμῶν Ἰησοῦ Χριστοῦ λόγος”; ”Ὅρασις τοῦ ἁγίου Διαδόχου, 
ἐπισκόπου Φωτικῆς τῆς Ἠπείρου,” in Œuvres Spirituelles: Diadoque de Photicé, Sources Chrétiennes, vol 5 (Paris: 
Les Éditions du Cerf, 1966).
In my analysis of the Gnostic Chapters, I also consult Janet Rutherfords Greek critical edition (see ch. 1.4 ”Source 
Material”), Janet Elaine Rutherford, One hundred practical texts of perception and spiritual discernment from 
Diadochos of Photike (Belfast Byzantine Texts and Translations 8. Belfast: Belfast Byzantine Enterprises, 2000).

 Rydell Johnsén, ”Reading kephalaia,” 147

 Gnostic Chapters 1.148

 Gnostic Chapters 55.149

 Gnostic Chapters 25.150

 30

http://stephanus.tlg.uci.edu.ludwig.lub.lu.se/help/BetaManual/online/H.html


towards the blessings of the world to come.  Hence, faith and hope directly concern the 151

anachoretic flight ’from the world.’

A soul that is not detached from worldly cares will neither love God genuinely, nor loathe the devil fittingly. 

[…] For all these reasons, then (Διὰ πάντα οὖν), withdrawal [from the world] is useful (ἡ ἀναχώρησις 

χρήσιμος).152

Love, on the other hand, which is described as the superior virtue to the other two, does not teach 

the reader to negatively despise anything, but to proactively unite the soul with ”the virtues of God” 

(ταῖς ἀρεταῖς τοῦ θεοῦ) by means of the ”intellectual sense (αἰσθήσει νοερᾷ), searching out the 

invisible.”  In light of this train of thought, it follows that love is that which directly unites the 153

eschatologically oriented soul with the ”future goods.” Love energizes the soul to proleptically 

participate in that which is unseen. This participatory experience, provided by God through the 

energy of love (ἐνεργείᾳ γὰρ ἀγάπης ἐκ τοῦ θεοῦ φέρεται),  raises the reader ”above 154

faith” (ἐπάνω καὶ πίστεως).  Hence, in my understanding, faith and hope concern the 155

eschatological orientation that the reader should obtain; whilst love, given through the Holy Spirit, 

is the proleptic participatory experience of that which the reader hopes for, and believes in. In fact, 

the Greek monastic-theologian Maximus the Confessor (c. 580-662), born approximately a century 

after the death of Diadochus (and whom was greatly influenced by the Gnostic Chapters),  156

confirms this description when he says that ”love gives faith the reality of what it believes and hope 

the presence of what it hopes for.”    157

However, detachment and the anachoretic flight from the world sure sounds like contempt 

towards the created nature—hence, to avoid misconceptions, the author establishes some 

foundational statements in the proceeding chapters of the treatise. 

3.3.2 The Logical Structure of Creation
In chapters 2-3, Diadochus unequivocally insists, on the one hand, on the goodness of God and the 

goodness of creation, and, on the other hand, the non-existence of evil. These foundational 

statements are rhetorically contrasted in order that the reader should embody a certain attitude 
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towards creation, and the problem of evil. The contrasting statements can appropriately be exhibited 

as following,158

(A1) Only God is good by nature (Φύσει ἀγαθὸς μόνος ὁ θεός ἐστιν) 

(B1) Evil does not exist by nature (Τὸ κακὸν οὔτε ἐν φύσει ἐστίν) 

(A2) But a human being becomes good (Γίνεται δὲ καὶ ἄνθρωπος […] ἀγαθός), by attention to his 

way of life, through that which is essentially Good (διὰ τοῦ ὄντως ἀγαθοῦ) 

(B2) nor is anyone evil by nature, since God made nothing evil (κακὸν γάρ τι ὁ θεὸς οὐκ  

ἐποίησεν) 

(A3) Being transformed into that which he is not (εἰς ὅπερ οὐκ ἔστιν ἀλλασσόμενος),  whenever the soul159

—through attention to the good—comes to be in God (γένηται ἐν θεῷ) as much as his activated power wants 

it.

(B3) But when in the desire of the heart (ἐν τῇ ἐπιθυμίᾳ τῆς καρδίας) someone gives shape to that which is 

not in existence (τὸ οὐκ ὂν ἐν οὐσίᾳ), then it—whatever its maker (ποιῶν θέλοι) wants—begins to be. 

These introductory statements are cardinal in the anthropology of Diadochus. First and foremost, 

only God is good by nature. God is the essential Good and creation is good by virtue of being 

created by God. The theoretical framework of the thesis is specifically important to accurately 

understand the participatory, relational connection between God and creation.  For Diadochus, 160

creation is never good in and of itself. In fact, it cannot even be thought of as separated from God. 

Consequently, if it would have no participatory share in the existence of God, then it would not 

exist at all. Creation is good by virtue of its participatory relationship with the goodness of God—

i.e., it more or less shares in the existence of the essential Good. This relates to the way in which 

human beings, more or less, partially participates—i.e. transcendentally participates —in 161

something other than itself, namely God. On the other hand, human beings completely participates

—i.e. predicamentally participate —in one, universal, created nature—namely the human nature. 162

As a result, the author settles that the predicamental participation of the reader is the same thing as 

being created according to ”the image of 

 A: Gnostic Chapter 2; B: Gnostic Chapter 3. 158
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God” (Πάντες ἄνθρωποι κατ’ εἰκόνα ἐσμὲν τοῦ θεοῦ).  Nevertheless, being created according 163

to the image of God does not imply a static mode of existence for humanity. As we see in sentences 

A2-A3 above, the vocation of humanity, according to Diadochus, is to become good through 

participation in the essential Good, ”[b]eing transformed into that which he is not, whenever the 

soul […] comes to be in God.”  This ultimate call for the reader—to participate progressively in 164

the goodness of God—the author describes as a growth according to the likeness with God 

(καθ’ ὁμοίωσιν).  In my understanding, the call to likeness is implanted in the human nature by 165

virtue of being created according to God’s image.  

With the unanimous stress on the essential goodness of God and the goodness of creation (due 

to its participatory relationship with God), there comes another side of the coin, namely the problem 

of evil. In B1-B2 above, Diadochus underlines that nothing that exists is evil by nature, since ”God 

made nothing evil.” He even says that evil does not exist at all. However, the author does not deny 

the experience of evil in the world. The experience of evil is born ”in the desire of the heart” (see 

B3)—hence somewhat a ’creation’ by the human being. In my understanding, the author 

rhetorically mirrors, on the one hand, God as the ultimate Good that ”created” (ἐποίησεν) all that 

exist—with humanity, on the other hand, that has the potential, as a ”creator” (ποιῶν), to give shape 

to evil (εἰς εἶδός τις φέρει) in the heart; and therefore bring it forth in the world. That which has no 

essential existence (τὸ οὐκ ὂν ἐν οὐσίᾳ) can thus begin to exist in the desire of the reader’s heart 

(ἐν τῇ ἐπιθυμίᾳ τῆς καρδίας). In the author’s portrayal of the evil inclination, the monk becomes 

aware that he has the propensity to sway away from living in concert with the logical structure of 

creation, and, consequently, to deviate from the call to likeness with God. Instead of progressively 

aspiring, in detachment from the visible by means of faith and hope, towards unity with the 

invisible through love—the inclination to evil attaches the reader towards the visible realities, and 

ultimately, to non-existence.

In light of, on the one hand, the goodness of God and the creation, and, on the other hand, the 

non-existence of evil—the educational framework of Gnostic Chapters begins to take shape. As we 

will see, the author aims to rhetorically create, out of the implied reader, one that has the ability to 

discern the ways of the essential Good, namely God; in contrast to the illusionary, deceptive ways 

that lead to non-existence. 

From now on, the flow of the treatise guides the reader to a deeper awareness regarding the 

despondent condition of humanity. Rhetorically, the reason for this, in my understanding, is 
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obvious. The author leads the reader, in a ’downward spiral,’ towards the very depth of human 

suffering and evil. From that place, the reader will realize that the potential to fulfill the 

eschatological call is hopeless. The ultimate end that was intriguingly presented in the very first 

chapter of the treatise is out of reach. Hence, if the monk is to continue the educative program of the 

Gnostic Chapters, one must submit to all the remaining steps that are provided by the author. But 

before investigating those steps, let us look at the present, despondent condition of humanity.

3.3.3 The Fall: From Unified Aspiration to Fragmentation and Confusion
Throughout the Gnostic Chapters, Diadochus refers to ’the Fall’ of Adam and Eve eight times—

each time he speaks about it as a historical event.  In the educative structure, the author begins by, 166

first, emphasizing that the disobedience of Adam led to a split disposition of the soul,  and that it 167

is through obedience that the Fall is inverted.  Second, Diadochus moreover stresses the way in 168

which Eve followed her physical senses in the desire for the fruit of knowledge—rather than 

following the eyes of her heart.  This side of the Fall is salvifically inverted through self-169

control.  Evidently, these two aspects primarily refer to: (a) consequences pertaining to the soul 170

(the ”split disposition of the soul”); and (b) consequences pertaining to the body (following the 

”physical senses”). Before elaborating more on the anthropological consequences of the Fall, a 

contextualization within the broader rhetorical scope of the treatise needs to be provided.

In light of the predicamental participatory nature of humanity (i.e., that all human beings fully 

participate in the same nature), the disobedience of the first human being consequently had 

repercussions on the rest of humanity. Nevertheless, the Fall has not changed the positive vision of 

creation. Humanity is still created according to the image of God, and it still has the same 

eschatological vocation to share in the likeness with God. Yet, to accurately understand the 

anthropological consequences of the Fall, we must understand what the author more specifically 

refers to when he speaks about the image of God. In ch. 78, he says: ”we are according to the image 

of God by virtue of the soul’s intellectual movement” (Κατ’ εἰκόνα ἐσμὲν τοῦ θεοῦ  

τῷ νοερῷ τῆς ψυχῆς κινήματι); and further, ”the body is as its house” (τὸ […] σῶμα ὥσπερ  

οἶκος αὐτῆς ἐστιν).  Hence, the image pertains primarily to the intellectual faculty (νούς) of the 171
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soul, and not to the body. It is thus through the activity of the intellect that the human being—as a 

composite soul and body—has the potential to acquire likeness with God. 

Moreover, the nature of the intellect, as image of God, is unchanged after the Fall, but it has not 

been unaffected by it. In ch. 78, the author describes that Adam’s disobedience resulted in that ”the 

outlines of the soul’s image became smudged.” This made the body subject to corruption 

(καὶ τὸ σῶμα ἡμῶν τῇ φθορᾷ ὑπέπεσεν).  Hence, the author has made two things clear to the 172

reader. First, the telos of the human being—i.e., to acquire likeness with God—has been confused 

due to the ”smudge” on the intellect (like a picture being overlaid with dirt). Second, this new state 

of ’blindness’ of the soul has, consequently, brought about confusion to the body. In the primordial 

state of humanity, by contrast, the soul (through its intellectual activity) together with the body had 

a natural inclination towards the good; but after the Fall, this unified inclination became confused 

and led to: (1) the duality of the will, and (2) the scattering of the senses. As mentioned above, these 

two consequences of the Fall pertain to, on the one hand, the soul, and, on the other hand, the body.

3.3.3.1 The Duality of the Will
The concept of free will (τό ἀύτεξοῦσιον) was, according to Cyril Hovorun, crucial among the 

Eastern Church fathers—both before and after Diadochus. The composite word (consisting of two 

words, ἀυτός, meaning ’self’; and εξουσία, meaning ’power,’ or ’authority’) inferred that the 

human soul had the capacity to move in a ”non-determinable way.”  This ability—which is, for 173

Diadochus, an intellectual movement of the soul (τῷ νοερῷ τῆς ψυχῆς κινήματι)—forms a basic 

principle in his anthropology. ”Free will (Αὐτεξουσιότης) is the ability of a rational soul 

(ψυχῆς λογικῆς) to move deliberately towards whatever it decides.”  In this one sentence, 174

immense responsibility is placed upon the reader. 

In concert with the Greek fathers,  it was, according to Diadochus, because of free will that 175

Adam and Eve fell—which eventually resulted in the ”duality of the will” (τὸ […] διπλου̑ν τη̑ς 

θελήσεως).  However, this does not imply any essential change in human nature as such, it rather 176

resulted in a new ’habitual’ mode of being. Diadochus unequivocally stresses that it is not according 

to human nature to produce evil thoughts;  but, as a consequence of the Fall, ”the remembrance of 177
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what is not good” (τὴν μνήμην τοῦ μὴ καλοῦ) has become as a habit (ἕξις).  The habitual 178

remembrance of evil is unnatural by virtue of humanity’s original participatory relationship with the 

essential Good. Instead of progressively becoming good through participation in the virtues of God, 

the human being, through habitual remembrance, conceives evil (which has no essential existence) 

in the desire of the heart—and, ultimately, progresses towards death.  179

It is therefore always necessary, in paying attention to the remembrance of God (τῆς μνήμης τοῦ θεοῦ), to 

’unpractice’ (ἀμελεῖν) the habit of evil (τῆς ἕξεως τοῦ κακοῦ). The nature of the Good is stronger than the 

habit of evil (δυνατωτέρα γάρ ἐστιν ἡ φύσις τοῦ καλοῦ τῆς ἕξεως τοῦ κακοῦ). The one has existence, but 

the other has no existence—except in being performed.    180

This inner duality is a perplexed state of the intellect, ”for from the time our intellect slipped into 

the duality of knowledge (τὸ διπλοῦν τῆς γνώσεως), it is forced to bring forth both good and bad 

thoughts, even against its own will (κἂν μὴ θέλῃ).”  In light of this dichotomous mode of being, 181

the author challenges the reader to acquire an eschatological unified aspiration towards the essential 

Good. This challenge is a struggle to reconcile the body with the soul; the physical part of the 

human being with its spiritual part. Only then, through a harmonious reconciliation of these 

anthropological elements, can the reader proleptically participate in the eschatological reality in ”a 

never-ending burning and binding of the soul to God through the energies of the Holy Spirit.”  But 182

first, the reader must recollect the physical senses through the sense of the intellect. 

3.3.3.2 The Scattering of the Senses
The split disposition of the intellect resulted in serious repercussions on the outer regions of the 

human being—namely, on the five bodily senses.  The language of sense (αἴσθησις) is generally 183

credited to Origen and the Alexandrian tradition—and, in short, Origen taught that the five bodily 

senses have five corresponding senses of the soul.  This doctrine had an immense impact on later 184

Church tradition. It became foundational in the West, through Augustine, and, in the East, through 
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Church fathers such as Gregory of Nyssa,  as well as near contemporary monastics to Diadochus 185

(such as Evagrius, and Macarius).  However, the spiritual senses of the human being are, by 186

Diadochus, habitually referred to in the singular as a spiritual sense. Later, it will become clear that 

the spiritual sense for Diadochus pertains to the intellectual faculty of the soul (the αἴσθησις of the 

νούς).  187

In ch. 24, Diadochus elaborates on the function of the senses, in which he says that

each thing aspires completely towards what it is related to. The soul (ἡ […] ψυχή), not being bodily 

(ἀσώματος), towards heavenly goods (τῶν οὐρανίων καλῶν); and the body, being dust, towards earthly 

nourishment.  188

In other words, through sense perception—either physical or spiritual—one perceives, through 

experience (πεῖρα), realities of the kind with which it is related to. This, ultimately, leads to 

knowledge (γνῶσις) about, either the physical, or the spiritual, reality. Since Diadochus aims to 

orient the monk towards his ultimate end—that is, towards the invisible, and not the visible—he 

unequivocally stresses that the physical senses ought to be subordinate to the spiritual sense. Hence, 

in ch. 24, the author further says, ”we will come to the experience (εἰς πεῖραν) of unwavering 

immaterial perception, if we thin down, by labors, the material” (my italics).  189

Ermatinger clearly misunderstands this passage when he says that Diadochus deviates from ”his 

normally positive teaching on the value of sense [since it] suddenly takes a turn for the 

pejorative.”  But, in my understanding, the ”thinning down” (λεπτυντικός) of the material, does, 190

by no means, imply a despisal of the physical senses as such. It is rather about attuning the physical 

senses in accord with the spiritual sense. Thanks to our theoretical framework,  we do not as 191

easily fall prey to the same misinterpretation as Ermatinger did. In the beginning of the treatise, the 

author made clear to the reader that creation is good by virtue of its participatory relationship with 

God. The created order can thus never be perceived in isolation from its creator. Creation is made 

by God and for God. In parallel to these participatory dynamics, we see the same pattern follow in 

the author’s anthropology. As God is to creation; so the soul is to the body. Just as the telos of 
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humanity is to participate progressively in God, so are the physical senses of the monk, in some 

way, to participate in the spiritual sense. Consequently, the relational order between the physical 

senses (pertaining to the ’material’ level of the human being) in its subordination to the spiritual 

sense (pertaining to the image of God), parallels the relational order between creation (the material 

order) in its subordination to the Creator (God). Hence, in my understanding, the author mirrors the 

logical order of creation and God with that of the logical order between soul and body.  

Nevertheless, the image of God is suffering a fallen, split disposition (as mentioned above).  192

This inner perplexity has led to the scattering of the physical senses. Instead of—in subordination to 

the intellectual sense—aspiring towards enjoyment of the coming age, ”all the bodily 

senses” (Πᾶσαι […] αἱ αἰσθήσεις τοῦ σώματος), by contrast, indulge in ”present 

things” (τῶν παρόντων).  The contradistinction is clear between, on the one hand, the 193

eschatological movement towards the coming age (guided by the intellectual sense); and, on the 

other hand, the inclination to indulge in that which is visibly present to the bodily senses.

Hence, the dynamic interrelationship between the physical and the spiritual in the human being 

has become disordered through the Fall. Instead of progressively aspiring towards one’s ultimate 

end, the monk has an inclination towards the enjoyment of the visibly present. Due to the ”smudge” 

on the intellectual sense, blindness is confusing the soul with regard to one’s telos. That which is 

penultimate has become ultimate. Creation instead of the creator. These anthropological dynamics 

can be exhibited as in figure 1 and 2, below.

 See 3.3.3.1 "The Duality of the Will.”192
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In figure 1, we see how the physical senses—in its primordial, natural inclination—dynamically 

correspond to the spiritual sense. The intellectual sense guides the whole human being—soul and 

body—towards the coming age. The physical senses, in its subordination to the intellectual sense, 

follow suit. In figure 2, on the other hand, we see that the fallen state of the intellect causes the 

whole human being—both soul and body—to move towards that which is visibly present to the 

physical senses. In the shadow of the Fall, the physical senses guide the whole human being. 

This loss of ’eschatological vision’ has resulted in destructive repercussions on humanity. Like a 

rhetorical chain of thought, (1) the split disposition of the intellect has led to the scattering of the 

senses; and, (2) the scattering of the senses, consequently, has resulted in destructive passions (that 

find their telos in the ’visible’ world), demonic assaults (via the physical senses as doorways to the 

soul), blasphemy (as a result of philosophizing about God, instead of acquiring true spiritual 

knowledge with the intellectual sense), and, ultimately, in death.  It becomes evident, as 194

mentioned above,  that the text rhetorically aims to create, in the reader, one that grows in the 195

ability to discern the ’orthodox,’ eschatological path towards participation in the essential Good, i.e. 

God—in contrast to the destructive, blasphemous path, as just described, which ultimately leads to 

non-existence. 

Now, the reader is situated in the most despondent state of being. As a result of Diadochus’ 

deeply eschatologically-informed anthropology, the monk has been fully aware about the ultimate 

call of life; nevertheless, one is unable to proceed this path due to the Fall. This rhetorical dead-end 

takes the reader to the first of the three ways—namely baptism—in which the author presents 

subordination to the ecclesiastical order as a prerequisite to continue on the eschatological path.

3.4 Analysis Part 2: The Eschatologically-Informed 
Anthropology in relation to the Ecclesiastical Order

3.4.1 The Necessity of Baptism
In the shadow of the Fall, the reader has been made aware of the present, despondent condition of 

humanity—totally unable to fulfill one’s eschatological call. Hence, to continue the educative 

program of the Gnostic Chapters, one must undergo some sort of transformation. The monk needs 

to be re-established, through the initiative of God, into the primordial mode of life in order to fulfill 

the ultimate end prescribed in the treatise. Therefore, the author unequivocally stresses the necessity 

of divine initiative through baptism in order for the monk to embark on the eschatological path. As a 
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matter of fact, not even ”the wise men of Greece” had enough strength, through self-control, to 

reach this end, without baptism.  In other words, if the monk is to fulfill and surpass ”Plato’s 196

vision of the ideal philosopher,” baptism is the prerequisite.197

However, baptism was controversial among monastics in the time period of Diadochus. Why 

does the struggle with sin persist after the ritual? In light of this question, a certain ascetic 

phenomenon, entitled ’Messalianism,’ discredited the efficacy of the ritual and claimed that it was 

unnecessary to undergo. The name ’Messalians’ derives from the Syriac word mṣallyânê (with the 

Greek equivalent euchitês) which means ”People Who Pray.”  According to Messalian-influenced 198

ascetics, it was only through prayer, and not through the ’this-worldly-sacrament’ of baptism, that 

the individual could experience the coming age. This phenomenon, however, was not a new ascetic 

trend in the fifth century. According to Daniel Caner,

we are dealing with a post-Constantinian ecclesiastical process of defining, consolidating, homogenizing, or 

rejecting forms of Christian life and expression that now came under the direction of a largely Mediterranean-

based, Greco-Roman hierarchy with its own institutional perspective and concerns.  199

The ecclesiastical process of marginalizing phenomenons, such as the ”People Who Pray,” was part 

of the greater proactive process of establishing ’orthodox’ Christianity in the world—a process that 

certainly triggered the tension between the monastics and the ecclesiastics. However, in 

polemicizing against Messalian tendencies (for instance), the ecclesiastics, consequently, became 

influenced by the ’heretics’ themselves—at least to some degree. In other words, phenomena that 

were deemed uncomfortable for the Church forced them towards self-identification in relation to the 

’un-orthodox.’ That is, the ’orthodox’ response to ’un-orthodox’ tendencies often resulted in 

nuanced versions, within the Church, of that which the Church itself condemned.  This polemical 200

process is, in my understanding, much prominent in Diadochus’ handling with the Messalian 

controversy. In fact, we will see that Diadochus adopts Messalian language, but re-interprets it in 

accord with the ecclesiastical order. As a result, the author attempts to attract the Messalian reader 

into subordination to the Church. Perhaps one can even say that Diadochus salvages the ascetic 

tendency in making it ’orthodox.’ 
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This is accomplished in two steps. First, the author aims to convince the reader about the 

efficacy of baptism. The ritual efficaciously puts the monk in a radical new state of being. Second, 

in having apologetically proved its efficacy, the author moves on to underline its necessity. Baptism 

is necessary in order to continue the eschatological path of the treatise.  

The apologetical defense of baptism has all to do with participation. First, God’s participation in 

the ritual of baptism. Second, the participation of the fallen human being in the same ritual. It is 

from within this meeting-point that the new, eschatological, humanity springs forth. In other words, 

through baptism, new predicamental participation is made available in which the individual comes 

to participate fully in a redeemed human nature. Let us begin by looking at God’s participation in 

the ritual of baptism.

It was for this reason that the holy Logos of God became ’enfleshed’ (ἐσαρκώθη)—having bestowed freely, 

through his own baptism as God (ὡς θεός), a saving water for us into regeneration (εἰς ἀναγέννησιν). We are 

regenerated (Ἀναγεννώμεθα) through water by the energy of the holy and life-creating (ζωοποιοῦ) Spirit, 

through which we are immediately purified, both soul and body; that is, if one draws near to God in a complete 

disposition, when the Holy Spirit encamps in us (εἰς ἡμᾶς κατασκηνοῦντος); and sin is driven away by the 

Spirit.201

In this dense chapter, three things are importantly being revealed. First, it is through God’s 

participation in the created order that the solution, namely ”regeneration,” is made available to 

humanity. Second, through the reader’s participation in water, purification is immediately 

transmitted by the ”holy and life-creating Spirit.” And third, if the baptized draws near to God ”in a 

complete disposition,” sin is driven away, and one becomes encamped by the Holy Spirit. Let us 

elaborate more on what the author is saying in these three steps. 

In the first step, Diadochus describes that God, the essential Good and the ultimate intelligible 

reality, participated in sensible, human flesh—that is, God predicamentally participated in the 

created nature together with its fallen inclination towards sin. Hence, the solution to the problem of 

the Fall is intrinsically connected to God’s participation in that which is oriented towards the very 

opposite of God’s own nature—namely, evil and non-existence.  ”The holy Logos of God” 202

reversed the fallen, illogical (ἄλογος) end of creation, by means of mediating the logical opposite.  

The Lord, having loved obedience—according to the logical (λόγῳ) plan—was obedient to his own Father 

even unto the cross and death—yet not being inferior in any aspect to the Father’s majesty—so that, putting an 
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end to the accusation of human disobedience through his own obedience, he might lead those who live in 

obedience back to the blessedness of everlasting life.203

Christ, the Logos of God, thus subverts the Fall through his obedience to the Father even unto 

death. Due to Christ’s participation in death, it now plays a crucial, educative role, in the author’s 

monastic program. Death is something to await with great joy. Death is the entry into a life that is 

truer than the transient life on earth.  It is the doorway into the telos of humanity.204

Further in step one, the reversal of the Fall becomes available to humanity through God’s 

participation in the ritual of baptism (which is a symbolic entry into death). The ritual is thus 

legitimized through Christ’s participation in it. Christ’s physical engagement in the ritual imbues it 

with divine presence. This brings the reader to the second step: the participation of the human being 

in baptism.

Through the ”saving water,” the human being is reborn and purified by the energy of the Holy 

Spirit. Interestingly, the Spirit is entitled the ”life-creating (ζωοποιοῦ) Spirit.” The gift provided in 

baptism is contrasted with the fallen inclination of the human heart to ’create’ (via the remembrance 

of evil) that which ultimately leads to death. This clearly points out that baptism is the re-

inauguration into the original, eschatological orientation of humanity—i.e., that which ultimately 

leads to life, and not to death. The downward spiral towards destruction and non-being is inverted—

baptism is the re-establishment of the upward eschatological call of humanity. The eschatological 

orientation becomes ’re-created,’ through baptism, by the ”life-creating Spirit.” This implies that the 

”smudge” on the intellect is hereby cleansed; and, from now on, the image of God, together with its 

embedded eschatological orientation to share in the likeness with God, is brought up to the fore 

anew.  

This leads to the last of the three steps—a step that brings the monk to the core of the Messalian 

distrust of baptism. First and foremost, Diadochus underlines that the eschatological call of the 

monk—to be encamped by the Holy Spirit—is a potential to be actualized after baptism. 

However, he further stresses that the struggle with sin persists after the ritual. This seems to confirm 

for the reader that baptism, in some sense, is not enough. Nevertheless, Diadochus brings the reader 

to this point in order to rhetorically turn the coin. Evidently, he does not rebuke the spiritual 

experience of the Messalians. Rather, it is the interpretation of their experience he rebukes. As 

Louth summarizes it: ”the main thrust of [Diadochus’] anti-Messalian polemic is directed against 

their disbelief in the efficacy of baptism and their idea that even after baptism both grace and the 
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demons dwell in the soul of man.”  The author corrects the interpretation by explaining it as a 205

psychological habit (ἕξις) of the soul, and not as a metaphysical being that is not being cast out. 

This becomes particularly clear to the reader in the proceeding reading of ch. 76.

Before the holy baptism, grace urges the soul towards the Good from outside (ἔξωθεν); while Satan lurks in 

the depths [of the intellect], trying to block up all the ways of the intellect (τοῦ νοῦ) to approach the divine. 

But from the time when we are regenerated [through baptism], the demon comes to be on the outside (ἔξωθεν) 

and grace on the inside (ἔσωθεν).  206

Before baptism, Satan dwells on the inside of the human being and blocks the primordial inclination 

of the intellect (i.e., the ”smudge” on the intellect) to participate in eschatological realities. Since 

the original form of the soul is simple, two ”persons” (πρόσωπα) cannot reside in it 

simultaneously;  and therefore grace has to impel the human being from the outside (ἔξωθεν). In 207

light of figure 1 and 2 above,  the logical structure of this chapter becomes clear to us. Due to the 208

Fall, humanity is inclined to let the outer part (that is, the physical senses) guide the inner part (the 

intellectual sense). Therefore, grace impels humanity—before baptism—from the outside (ἔξωθεν), 

via the bodily senses, in order to turn her attention towards God. After baptism, on the other hand, 

the human being is regenerated and all the remaining inclination to sin, from now on, has nothing to 

do with a demon dwelling on the inside. The demon has been driven out to the outside (ἔξωθεν) 

whilst grace operates on the inside (ἔσωθεν). In my understanding, the Diadochan interpretation of 

baptism is an inversion, from the fallen state of being, to a new state of being. Grace operates 

directly on the inside of the baptized monk, reminding the intellect about its primordial 

’singleness’ (μίαν) —in contrast to its fallen state of ’duality’—and Satan is operating on the 209

outside through the bodily senses.210

With that being said, the ritual efficaciously drives out the demon from the baptized. The 

necessity of baptism, on the other, is further elaborated on later in the treatise. In ch. 89, the author 

presents two gifts that are transmitted to through the ritual to the baptized—the one being superior 

to the other.  The first gift immediately cleanses the image of God from the ”smudge” that covered 211
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it. That is, the baptized is united with the death and resurrection of Christ and has become part of a 

new humanity. This eschatological state of being is thus a predicamental participation (i.e., a full 

participation) in a redeemed humanity. The second gift, however, which is the superior gift, 

concerns the cooperation between the monk and the Holy Spirit in aspiration towards likeness with 

God. This refers to the re-established potential to transcendentally participate (i.e., a partial 

participation) in the eschatological realities that the Gnostic Chapters rhetorically guides the reader 

towards. However, the perplexed habitual state (ἕξις) of the soul persists as a consequence of the 

Fall—but the Holy Spirit is persistently reminding the intellect about its original singleness. The 

operation of the Holy Spirit, in cooperation with the monk, can thus be likened to the ’clean-up job’ 

of all mess that the Fall has impinged on the soul. The ”life-creating (ζωοποιοῦ) Spirit” creates a 

new habit (ἕξις) in the monk, so that he is being inclined, not to ’create’ sin in the desire of his 

heart, but to progressively participate in the coming age. 

Concluding, the author interestingly adapts the concept of ’post-baptismal struggle with sin’ to 

the benefit of his educative program. In this way, perhaps Diadochus makes his final move to 

rhetorically appeal to the Messalians by means of addressing them directly? 

As mentioned above, in the post-baptismal state, grace operates on the inside of the baptized. 

Grace operates to remind the intellect regarding its singleness—that is, its original inclination to 

progressively participate in God. However, on the eschatological path forward—and in accord with 

the educative treatise—the baptismal grace of God sometimes recedes. This does, by no means, 

infer that God actually recedes from the baptized. The ’feeling of being abandoned’ happens ”in 

order to educate us,”  the author says. Consequently, the author does what I would call a 212

’Churchification’ of the Messalian experience. This becomes specifically clear, in ch. 87, when the 

baptized is exhorted to adopt a certain attitude in the midst of experiencing abandonment from God 

and struggle with sin. That is, an attitude of worship—in full trust in the efficacy of the ritual—that 

ultimately teaches the monk, by practice, to believe in the ritual. 

We ought to offer him thanksgiving together with contrition (εὐχαριστίαν μετὰ τῆς ἀπολογίας), since this 

came about by his discipling of our disorderly character by concealing his presence, so as to teach us, as a 

good father, the difference between virtue and vice.213

Hence, in the midst of feeling abandoned by God, the baptized ought to express no sense of doubt in 

the efficacy of the ritual. One is, on the contrary, to give thanks and contrition to God. As a result, 

even though Diadochus says that it is God who educates the monk, one can add that he himself is 

educating the insecure reader to place full trust in the ritual of baptism—through worship, 
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thankfulness, and contrition to God. Hence, the monk that is fully devoted to the ascetic authority of 

Diadochus, consequently, must place his full trust in the ecclesiastical ritual of baptism. This 

rhetoric creates, in the reader, a strong conviction concerning both the efficacy and the necessity of 

baptism. Baptism is thus the prerequisite for the reader to continue the eschatological journey of 

the Gnostic Chapters. 

However, in the proceeding path forward, an embodiment of the eschatological ideal is 

presented for the reader—exhibited as an ideal to follow suit. This takes us to the second of the 

three ways in which the author makes use of his eschatologically-informed anthropology to 

rhetorically attract the reader into subordination to the ecclesiastical order.

3.4.2 The Priest as the Embodiment of the Eschatological Ideal 
Twice in the treatise, the author adopts the ancient rhetorical device of speaking about himself in 

third person. There is general consensus among scholars regarding this matter. To the best of my 

knowledge, only Hermann Dörries and Marcus Plested argue otherwise.  They assess that the 214

author is referring to Macarius; but, in light of the eschatological approach of this thesis, it is more 

plausible that Diadochus speaks about himself in third person. Interestingly enough, the two times 

when the author adopts this device, the eschatological anthropology comes clearly up to the fore. 

Hence, Diadochus portrays himself as an embodiment of the eschatological ideal in the treatise. 

Diadochus is the ideal to emulate. 

In the structure of the treatise, there is a clear progression from the earlier example, presented 

already in ch. 13, to the later in ch. 91. The first is at the very beginning of the program; the other is 

at the very end. This reveals the progress that the reader ought to embody. The rhetorical flow of the 

treatise—with the author portrayed as the ideal—thus mirrors the spiritual progress that the reader 

should acquire from chapter to chapter. As we will see, in ch. 13, the author presents the 

prerequisite eschatological orientation that the reader must embody in order to reach the ideal which 

is presented in ch. 91. In that chapter, humanity’s ultimate end is portrayed as a lived experience by 

the author. 

3.4.2.1 Chapter 13: The Humble Priest
In this chapter, the author portrays himself as one whom idealistically embodies humility in accord 

with the educative treatise. This is a clever rhetorical move by the author. Throughout the treatise, 

Diadochus makes clear to the reader that it is humility that leads to love—i.e., the ultimate end, 

granted by the Holy Spirit. However, in order to acquire humility, one has to undo Adam’s sin, 

namely disobedience, by means of obedience—for obedience is that which ”engenders humility in 

 See Hermann Dörries, Wort und Stunde: Gesammelte Studien zur Kirchengeschichte des vierten Jahrhunderts 214

(Göttingen: Vandenhoeck & Ruprecht, 1966), 377-87; Plested, The Macarian Legacy, 173.
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us.”  Hence, in portraying himself as one that perfectly embodies humility, Diadochus 215

consequently authorizes himself as the perfect example to be obedient to.

I know a man who loves God so much that his inability to love him is his greatest affliction. His soul is 

ceaselessly burning with desire (θερμῇ ἐπιθυμίᾳ) that God should be glorified in him and for he himself to be 

as if he did not exist (ἑαυτὸν δὲ ὡς μηδὲ ὄντα εἶναι). This man does not even know what he is, nor when he 

is actually praised; for in his great desire for humility (πολλῇ ἐπιθυμίᾳ τῆς ταπεινώσεως τὴν ἑαυτοῦ) he 

does not conceive of his own worth (ἀξίαν); but he serves God according to the law of priests 

(ἀλλὰ λειτουργεῖ μὲν θεῷ ὡς νόμος ἱερεῦσιν). In his great disposition of affection for God, he robs his own 

memory his worth (τῆς ἀξίας) in the abyss of his love for God. Any cause for boasting he conceals with a 

spirit of humility (ταπεινώσεως), for in his own reasoning, he considers himself as nothing more than a 

useless servant—being estranged from his own worth (ἀξίας) in his desire for humility 

(τῇ ἐπιθυμίᾳ τῆς ταπεινώσεως). This is what we too must do, fleeing all honor and glory, because of the 

over-abundant riches of that love (διὰ τὸ ὑπερβάλλον τοῦ πλούτου τῆς ἀγάπης) with which the Lord so 

loved us.216

First and foremost, this chapter is a rhetorical continuation to ch. 12 in which the author exhibits 

John the Baptist as the ’humble ideal’ to follow suit. Diadochus underlines that it is ”through 

[humility] we may be closely united with God;” and further, ”if we proceed in this way, we too, 

along with Saint John the Baptist, will rejoice in the glory of the Lord and begin to say ceaselessly: 

’He must increase, but we must decrease.’”  Hence, in ch. 13 (translated into English above), the 217

author progresses from the presentation of John the Baptist in a reference to apostle Paul. That is, 

when Diadochus initiates the chapter by speaking about himself in third person, he is evidently 

modeling himself on Paul in 2 Corinthians 12:2ff. Paul likewise adopted the rhetorical device of 

speaking about himself in third person in order to convey a message to the reader.  In Diadochus’ 218

second ’third person-presentation’ in ch. 91, he clearly resembles this Pauline message as we will 

see below.  However, in ch. 13, the author’s message to the reader is all about acquiring humility 219

in accord with the biblical example set by John the Baptist; and, moreover, as portrayed in the lived 

 Gnostic Chapters 41. 215
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 Gnostic Chapters 12.217
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experience of Diadochus. This ’orientation’ is charged with strong erotic language by the author. 

Humility is to be longed for with burning desire.

As we know from ch. 1, love is described as the very realization of the ultimate end of 

humanity.  Love is the proactive reality, granted by the Holy Spirit, that unites the monk with the 220

virtues of God. However, in this part of the treatise, the author does by no means claim that he has 

reached that ultimate end; but, on the other hand, he is rhetorically presenting what disposition the 

reader ought to adopt in order to progress towards the ultimate end prescribed in the treatise. In 

other words, a humble disposition is the prerequisite for the monk to receive the ”over-abundant 

riches of that love with which the Lord so loved us”—that is, the eschatological telos of the Gnostic 

Chapters. 

Moreover, in this chapter, Diadochus makes rhetorical use of the word ἀξία (’worth,’ ’value,’ or 

’dignity’)—a word commonly linked with the priestly office. However, due to the growing 

dissatisfaction with the politically established Church,  Diadochus, who himself served God 221

”according to the law of priests,” had to appeal to the monks by means of his ascetic authority. This 

is rhetorically accomplished the way in which he connects his ascetic authority (with an excessive 

emphasis on humility) with his priestly office (which, with regard to worth, he had been totally 

”estranged from”). Consequently, Diadochus makes use of his ascetic authority to attract the reader 

into submission to the Church. Moreover, if the reader is obedient to the perfect example of the 

’Humble Priest,’ he will, as a result, grow in likeness with the ideal. Later, in the educative 

progression of the Gnostic Chapters, this Humble Priest makes his way to the stage in third person 

once again. This time, however, he is portrayed as one who proleptically participates in the coming 

age. In other words, the author presents himself as one who has reached, to some degree, the 

eschatological telos of the treatise. Thus, in embodying the ultimate end—as a priest—Diadochus 

makes his final move to rhetorically attract the reader into subordination to the ecclesiastical order.

3.4.2.2 Chapter 91: The Eschatological Priest
Following chapter is long—however, I find it necessary to translate it (almost) at length (excluding 

just a small part of it).  

One among those who love the Lord with insatiable intent once told me: ’Since I desired conscious knowledge 

of the love of God, he who is Goodness granted this to me in a full sense perception and assurance 

(ἐν αἰσθήσει πολλῇ καὶ πληροφορίᾳ); and,’ he said, ’I sensed this energy 

(τῆς τοιαύτης ἐνεργείας ᾐσθόμην) to such a degree that my soul was then urged on with an unutterable joy 

and love; it stepped out of the body and went away to the Lord—to the point of almost losing all awareness of 

 See ch. 3.3.1, ”The Teleology of the Creation.”220
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this transient form of life.’ […] Thus, he who is having more affection for God than for himself—or better still, 

who is no longer having affection for himself, but for God alone—this one no longer defends his own honor, 

but only wants that the righteousness of God, who has honored him with eternal honor, should be held in 

honor. He then no longer holds to this with a weak will, but rather, he has this disposition as a habit 

(εἰς ἕξιν ἔχει τὴν τοιαύτην διάθεσιν) as a result of the great experience of the love of God 

(διὰ πολλὴν πεῖραν τῆς τοῦ θεοῦ ἀγάπης). Moreover, it is necessary to know that whoever is energized by 

God in such love, comes to be, in the time of such energy, above (ἐπάνω) faith—that is, in the sense of the 

heart (ἐν αἰσθήσει λοιπὸν τῆς καρδίας), possessing, through great love, the one he honored with faith. The 

holy apostle indicates this clearly to us when he says: ’But now these three things remain, faith, hope, and 

love; but the greatest of these is love.’ For whoever possesses God in an abundance of love, as I said, is then 

much greater than his own faith, for he is completely in a state of longing.222

Here, the virtues ”faith, hope, and love”—introduced in the very first chapter of the treatise—is 

repeated in the end of it. As we can see, the author confirms that the granted love of God is ”above 

faith” (ἐπάνω […] πίστεως). Love is the eschatological realization of faith and hope. Moreover, in 

this chapter, Diadochus continues to emphasize his humble stature. "This one,” speaking of himself 

in third person, ”no longer defends his own honor, but only wants that the righteousness of God, 

who has honored him with eternal honor, should be held in honor.” 

Most importantly, however, the reader sees in the portrayal of the author one in which the fall 

and the habitual remembrance of evil have been reversed. The eschatological anthropology in ch. 91 

can thus be exhibited as in figure 3, below. 

 Gnostic Chapters 91. 222
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The Eschatological Priest

The Love of God

… (B) engenders humility 
as the habitual disposition, and…

Loses all awareness of the transient 
form of life

Figure 3.

(A) The 

experience of 

divine love…


… (C) 

humility is 

the doorway 

to the love 

of God




As the figure shows, in Diadochus (portrayed as the ultimate ideal of the treatise), the 

compositeness of the human being has been re-ordered in accord with the ’logical structure of 

creation.’  In this example, the logical structure of creation is truly reflected in the eschatological 223

human being. Soul and body have become reconciled. The body follows the intellect (which is 

energized by the love of the Holy Spirit).  The Eschatological Priest hence participates 224

proleptically in the coming age. The fallen inclination towards that which is visibly present to the 

physical senses has, as a result of the experience of God’s love, become re-ordered to such an extent 

that the author has lost awareness of the transient form of this life. Immersed in divine longing—in 

a humble disposition—the author is idealistically portrayed as one who embodies the eschatological 

life. 

Hence, if chapters 12-13 held John the Baptist as the humble ideal—exhibiting, for the reader, 

the necessary eschatological orientation to acquire in order to continue the educative treatise—then 

this chapter holds apostle Paul as the biblical ideal with regard to eschatological experiences. In 

fact, Paul is portrayed in this chapter as the ultimate eschatological ideal. Moreover, just as the 

author in ch. 13 parallels his own humble disposition with that of John the Baptist’s—so does 

Diadochus, this time, parallel his eschatological experience with the example of Paul in 2 

Corinthians 12:2ff. In 2 Corinthians 12, Paul—in speaking about himself in third person—presents 

his ecstatic experience of the heavenly realities to the reader. Interestingly, Diadochus adopts the 

same rhetorical means in order to appeal to his monastic reader as Paul did to appeal to the 

Corinthians. Similarly to the way in which Paul rhetorically aimed to convince the Corinthians 

about his apostolic authority—through a spiritual, ecstatic experience—so Diadochus rhetorically 

aims to appeal to his monastic reader in portraying himself as the embodiment of the eschatological 

telos of the Gnostic Chapters. Let us shortly elaborate on how he attracts the reader to follow the 

’Eschatological Priest.’ 

 In the beginning of the chapter, the author interestingly alleges that God granted him the ecstatic 

experience ”in a full sense perception and assurance” (ἐν αἰσθήσει πολλῇ καὶ πληροφορίᾳ). 

Before the late fourth century, the expression plêroforia was rarely used by Christian writers; and if 

it was, a different meaning was ascribed to it.  However, Diadochus’ use of the term is clearly 225

equivalent to the way in which it is employed in the Macarian writings. Sometimes Ps.-Macarius 

 See 3.3.2, ”The Logical Structure of Creation.” 223

 See 3.3.3.2, ”The Scattering of the Senses.” 224

 Stewart, 'Working the Earth of the Heart,’ 102.225
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made use of it to describe ”assurance,” or ”certainty” of faith.  His other use of the term, however, 226

is to describe the ”final state of Christian perfection.”  This ’second use’ of the term is the most 227

prevalent in the Macarian writings—as Stewart points out,  

πληροφορία in the writings of Ps.- Macarius describes not faith, but the experienced reality of fullness of life 

in the Holy Spirit. Therefore, πληροφορία is no longer a quality of belief, but a characterization of one's 

whole being when fully possessed by the Spirit.228

In light of ch. 91, Diadochus is clearly indebted to the second Macarian use of the term (but, in the 

next section,  we will see that he also ascribes to the first meaning of the term). Plêroforia 229

expresses the fullness of eschatological experience, granted by God. This is the most appropriate 

term that the author could employ in order to appeal to his monastic reader—that is, especially the 

Messalian inclined reader, who was much familiar with the expression, ”in full sense perception and 

assurance” (ἐν αἰσθήσει πολλῇ καὶ πληροφορίᾳ). This expression was, to a Messalian, equivalent 

to one who has reached the state of perfection which cannot be lost.  In ch. 91 then, Diadochus 230

rhetorically appeals to the Messalians in presenting himself as one who has reached this ultimate 

(Messalian) state of perfection. However, the author re-interprets the expression by way of insisting 

that the monk will, in fact, face trial even unto his death. As a result, Diadochus (once again) 

’Churchifies’ a Messalian expression.

To conclude, in ch. 91, the author employs the conception of ”in full sense perception and 

assurance” in order to portray his spiritual experience in concert with the ultimate Messalian ideal. 

Thus, Diadochus once again makes use of his ascetic authority to attract the reader into submission 

to the Church—himself being both a ”Humble Priest,” and an ”Eschatological Priest.” However, in 

light of Diadochus re-interpretation of the struggle with sin after baptism (convincing the reader 

about the efficacy and necessity of baptism); and, in light of his portrayal of himself as priest and 

embodiment of the ultimate end the treatise; the author finally concludes by taking the reader to the 

last stage of the Gnostic Chapter—that is, ch. 100. The chapter that signifies moral perfection. 

 Stewart, 'Working the Earth of the Heart,’ 104.226
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3.4.3 Chapter 100: The Ultimate Life-Giving Medicine
In light of the Evagrian Kephalaia-literature where ch. 100 signified moral perfection,  one could 231

expect that the last chapter of the Gnostic Chapters should reflect the peak of proleptic participatory 

experiences. However, instead of portraying more vivid examples of this, the author, by contrast, 

instills eschatological fear in the reader through a message on divine judgment. It is no coincidence 

that this message comes at the end of the treatise—the end which symbolizes the stage of moral 

perfection. In my understanding of Gnostic Chapters, death is exhibited as the entry to 

eschatological life. Through Christ’s participation in death,  it has become the means through 232

which the baptized ultimately is brought into the realm of the eschatological Kingdom. Meditative 

remembrance on the judgment of God, then, ultimately, becomes the most effective purificatory 

means in order to bring the reader, as through ’birth pangs,’ to that place in which he participates 

proleptically in eschatological realities. 

However, as we will see, in ch. 100, the author joins the message of divine judgment together 

into the most bitter of medicines. A medicine provided by the Church. This final chapter is clearly a 

rhetorical message connected to Diadochus’ overall endeavor—that is, to create a reader that 

submits to the ecclesiastical order. 

As many of us who becomes a participant in holy knowledge will be held accountable for all our dissipation, 

even when they are involuntary. […] It is thus necessary to immediately offer to the Master (τῷ δεσπότῃ) an 

earnest confession (ἐξομολόγησιν) concerning involuntary faults, that is to say, in practice of the accustomed 

canon (περὶ τὴν ἐργασίαν τοῦ συνήθους κανόνος)—since it is not possible for a human to not fall into 

human faults—until our conscience is assured (πληροφορηθῇ), in tears of love, that we have been forgiven. 

For it says, ’if ever we confess our sins, he is faithful and just, so that he will forgive our sins and cleanse us 

from all unrighteousness.’ But, it is necessary that we ceaselessly (ἀδιαλείπτως) cultivate the sense of 

confession (τῆς ἐξομολογήσεως), so that our conscience will not deceive itself believing to have confessed 

(ξομολογήσασθαι) to God enough; because God’s judgment is much greater than our conscience, even if, in 

full assurance (ἐν πάσῃ […] πληροφορίᾳ), one has no consciousness of it. […] Hence, if we do not 

sufficiently confess (ἐξομολογησώμεθα) these faults as we should, we will find, in ourselves, a dark terror at 

the hour of death. We who love the Lord should pray that we may be without fear then. […] Therefore, at the 

coming of the Lord (ἐν τῇ παρουσίᾳ τοῦ κυρίου), those who have departed the present life with such 

confidence will be snatched up (ἁρπαγήσονται) with all the saints. But those who fear, only a little, at the 

time of death, will be left behind among all other humans—as being under judgment—so that through being 

tested by the fire of judgment (διὰ τοῦ πυρὸς […] τῆς κρίσεως), they will receive their inheritance according 

 Polyzogopoulos, The Anthropology of Diadochus of Photice, (1984), 797.231
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to their deeds, from our good God and King, Jesus Christ—because he is a God of justice, and the wealth of 

the excellence of his Kingdom is for us who love him, through all the ages. Amen.233

In this chapter, Diadochus retroactively reminds the reader about the bitter, but most ”life-giving 

medicine,”  that follows like a red thread throughout the treatise, namely: fear of God. Fear of 234

God is that which ultimately brings the monk to the ”realm of dispassion.” That is, the state in 

which one is unmoved by the bodily passions; and, as a result, the monk ”even joyfully awaits death 

as the beginning of true life.”  Hence, through meditative and therapeutic remembrance of the 235

”terror and power of God's judgment,” the reader experiences purification of the soul ”in the fire of 

dispassion” (ἐν πυρὶ ἀπαθείας). In other words, one has a proleptic experience of the 

eschatological ”fire of judgment” (τοῦ πυρὸς […] τῆς κρίσεως).  To the degree that the soul 236

becomes purified, the reader is ultimately brought from fear of God, to the love of God—i.e., the 

eschatological telos identified in the treatise. ”Thus, let this be our means into unceasing boasting of 

boasts, first: the fear of God; then: the love which is the fulfillment of the law of perfection 

(τελειότητος) in Christ.”  237

Moreover, in ch. 100, Diadochus adapts this purificatory medicine to the benefit of the Church. 

In response to the Messalian conviction that the dispassionate state was static,  the author makes 238

clear that ”God’s judgment is much greater than our conscience, even if, in full assurance 

(ἐν πάσῃ […] πληροφορίᾳ), one has no consciousness of [sin].”  Interestingly, the author adopts 239

the same Messalian expression once again—”in full assurance” (ἐν πάσῃ […] πληροφορίᾳ)—

which, in section 3.3.5.1 above,  was used to describe the fullness of eschatological experience 240

granted by God. This time, however, Diadochus ascribes another, negative, meaning to the term. He 

contrasts the divine judgment ”with the presumptuous attitude of a conscience which maintains en 

pasê plêroforia (”in full assurance”) that one is without sin.”  Obviously, the author wants to 241

rhetorically keep the reader from the ’Messalian’ ”presumptuous attitude” of claiming to have 
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reached a static mode of perfection. To keep the reader from the presumptuous attitude, Diadochus 

rhetorically demands moral perfection to such a degree that if the reader will only have ”a little 

[fear], at the time of death, [he] will be left behind.”  In vivid presentation of the eschatological 242

judgment, the author aims to create, in the monk, one that ”ceaselessly (ἀδιαλείπτως) cultivate[s] 

the sense of confession” (my italics).  In doing so, the reader can keep track with the 243

eschatological path of the treatise unto death. Moreover, Diadochus interestingly turns the negative 

use of the Messalian term—concerning those that allege to be without sin—into a positive use, in 

connection to confession. In doing so, he—for the third time—’Churchifies’ a Messalian concept.

It is thus necessary to immediately offer […] earnest confession (ἐξομολόγησιν) concerning involuntary 

faults, that is to say, in practice of the accustomed canon—since it is not possible for a human to not fall into 

human faults—until our conscience is assured (πληροφορηθῇ), in tears of love, that we have been 

forgiven.  244

Hence, through ceaseless confession, in concert with ”the accustomed canon” of the Church, the 

reader ought to obtain a state consisting of ”tears of love.” This humble, eschatological disposition, 

is what assures (πληροφορηθῇ) the monk that one has received forgiveness of sins. Confession (in 

concert with the accustomed canon) is thus what keeps the monk on track with the eschatological 

path of the treatise. 

Concluding, in rhetorically instilling ’future fear’ in the reader; and, moreover, through the 

enormously high demands on moral perfection (with freedom from involuntary sins), the author 

presents confession as the ultimate ”life-giving medicine.” Since the ”earnest confession” ought to 

lead to ”tears and love,” confession becomes the means that therapeutically educates the monk to 

grow in the eschatological disposition of humility. In other words, through subordination to 

Diadochus’ ascetic authority as a confessor, the reader is consequently brought into submission to 

the ecclesiastical order—even unto death—lest he becomes left behind. 
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4. The Homily on the Ascension of the Lord
4.1 Ascension Theology in the Early Church 
According to Douglas Farrow, the significance of Christ’s Ascension is a much under-researched 

subject given its centrality in the early Church. The Church fathers commemorates it ”as the crown 

of all Christians feasts” and the very climax of the mystery of Christ.  As part of the Creedal 245

statement, the Ascension was integral in the reconciliation between God and the human being. It 

was not only the death and resurrection—but also the Ascension—of Christ that modeled Christian 

preaching, worship, and doctrine.  Christ ascending into heaven revealed the very completion of 246

God’s redemptive act in bringing humanity back to its ultimate end. ”[The human being,] in whose 

nature God had become a participant through the Incarnation, was made a participant in the glory of 

the Godhead.”  In other words, the Ascension of Christ involved the very transference of the 247

human being into the new, eschatological state of being. With this in mind, and due to the persistent 

Christological controversy in the early centuries, it is not surprising that the Ascension became 

subject to scrutiny among the early theologians.

Just as theology in the fourth century had been dominated by bitter debates over the Nicene definition of Jesus’ 

consubstantiality with the Father, the period that followed the Council of Constantinople in 381 rapidly 

became, above all else, a period of Christological controversy: controversy about the relationship of divinity 

and humanity in Jesus.248

If the Son was co-substantial with the Father, then how was one to perceive his human nature? 

Moreover, how would one explain all the biblical references that undeniably spoke about Christ as a 

human, without jettisoning his divine nature? More concretely, how could Christ contain these 

elements in his person without one nature being played out by the other?  These Christological 249

concerns dominated throughout the lifetime of Diadochus (whom himself, as bishop, participated in 

the Council of Chalcedon in 451), and it is against this background that we should understand his 
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homily (a sermon which probably is one of the earliest documents that display the reception of the 

Chalcedonian decision).  250

Moreover, during the Christological debates, preaching became a crucial means for the Church 

as a means of persuasion. Through schooling in the art of rhetoric, preachers convinced their 

audience concerning ’true orthodoxy,’ and they rebutted their opponents.  Diadochus’ homily 251

corresponds to this rhetorical style, typical among homilists in the fourth and fifth centuries. 

Through his education in the monastic-philosophical milieu, the homily reveals not only a deep 

knowledge about Christology, but also of biblical hermeneutics, and philosophical terminology.252

Nevertheless, the Christological controversy had serious repercussions on eschatological 

anthropology—i.e., the teleology of the human being. Consequently, we will see that the monk-

bishop’s defense of the Chalcedonian result was intrinsically connected to safeguarding his 

eschatologically-informed anthropology. Via the Chalcedonian definition (as approved by the 

ecclesiastics), bishop Diadochus (with his monastic training and sympathies) thus promoted an 

eschatological anthropology á ’the desert.’ In this way, the monk-bishop tried to lessen the tension 

between the two traditions through his eschatological anthropology. 

4.2 Analysis of the Homily on the Ascension of the Lord
The homily, delivered on the feast of the Ascension,  was probably held orally in its original 253

context which several sentences indicate, as Johan Leemans points out.  One trace is the recurring 254

use of the first person plural, ”The Savior of us all,”  ”Our Psalmist,”  ”Paul teaching us” (my 255 256

italics) —”which is a way of including the audience into his discourse.”  Two times the homilist 257 258

addresses his audience as ”brothers,”  but this does not reveal the speaker’s specific relationship to 259
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the audience since such terminology was ”normal usage for late antique homilists,” according to 

Leemans. In other words, we do not know for sure whether it was to monks, or a wider 

ecclesiastical audience, that Diadochus addressed in his homily. Nevertheless, the oldest of the three 

extant manuscripts in which the homily is included, is the Vaticanus graecus 455 (from c. 800–900 

CE). In this collection, other texts from well-known festal homilists are included, such as Gregory 

of Nazianzus, Basil of Seleucia, and John Chrysostom.  Hence, the fact that Diadochus’ sermon is 260

included in this composition among other prominent ecclesiastical homilists testifies that it enjoyed 

high status early in the ecclesiastical tradition. 

In the rhetorical pattern of the sermon, Diadochus rhetorically exhibits two ultimate ends to the 

listener. The one side, he associates with those that—in their conceit —refuses to confess the 261

incarnated God who sits on the right hand of God in the heavens. Their boasting  led to a 262

philosophizing about God, without God —i.e., it leads to erroneous conceptions about Christ. On 263

the other side, Diadochus portrays a path which he is discerning with ”the eyes of the 

Logos” (τοῖς ὀφθαλμοῖς τοῦ λόγου).  This ’logical path,’ founded on humility,  ascends 264 265

together with Christ towards deification.  266

As we will see, the homilist rhetorically exhibits these contrasts in order to create, in the 

listener, the conviction that the Chalcedonian definition naturally leads to an ultimate end—namely, 

deification. In other words, the eschatologically-informed anthropology of the monk is the natural 

outgrowth of the Chalcedonian Christology of the Church. Hence, Diadochus does not only confirm 

the ecclesiastical definition. He, most significantly, connects it to his monastic eschatological 

anthropology. As a result, the homilist, through his sermon, fills the ecclesiastical tradition with 

monastic content. 

4.2.1 The Rhetorical Springboard: Disassociation with ”the Jews” 
With the inclusion of the Ascension in the Church’s Calendar, it seems probable that the 

resurrection story of Matthew 28 was the reading of the Day.  In light of this scriptural passage, 267
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Diadochus begins his homily with a strong rhetorical rebuttal of the ”Jewish 

priests” (Ἰουδαικοὺς ἱερεῖς)—that is, those that hid the truth about Christ’s resurrection.  We do 268

not know whether the homilist referred to actual Jews, or Jews as a figure of speech. The question 

arises whether there were actual Jews present in the context where Diadochus delivered his sermon. 

Leemans elaborates on this, saying that

[u]nlike many other regions and cities we do not know too much about Epirus in the first half of the fifth 

century AD and certainly not about Photice in this period. We do know that at Nicopolis there most probably 

was a Hellenised Jewish community because, according to Eusebius Church History VI, 16, Origen stayed 

there in search of OT manuscripts. This would suggest the existence of a synagogue at Nicopolis and thus, in 

turn, some Jewish presence in Epirus, though it is admittedly circumstantial evidence at best.  269

With this in mind, it seems most probable, in my understanding, that the homilist spoke about ”the 

Jews”—as a symbol from the ’reading of the day’—in a way to rhetorically label those that did not 

share his Chalcedonian standpoint. Hence, the unfortunate labeling of ”the Jews,” was, most 

significantly, a figure of speech that Diadochus used as a springboard. That is, a ’dark’ springboard, 

put in stark contrast with the ’brightness’ of his ultimate message. In other words, the rhetorical 

point stands clear. Diadochus systematically associated ”the Jews” with the path that the listener 

ought to avoid. 

Throughout the sermon, Old Testament passages are referred to—most often from the 

Psalter —in order to hermeneutically prove that the Christian faith is that which the Hebrew 270

Prophets foresaw. They did not only predict the incarnation of Christ, but also his Ascension—

which, in a way ”worthy of God” (θεοπρεπεῖ), surpassed ”the Jews.”  The hermeneutical 271

principle theoprepês, is a concept that generally has been credited to Origen. In short, Origen stated 

that the literal meaning of the Old Testament was contained with spiritual truth, and in order not to 

be distracted by the ’stumbling blocks’ of ’the letters,’ the principle of theoprepês—the 

interpretation had to be ”worthy of God”—should help the interpreter to discern the deeper spiritual 

layers of the text. Hence, the spiritual interpretation was the telos of the interpretive process—that 
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is, the spiritual meaning was the fulfillment of the Old Testament prophecies.  Diadochus’ homily 272

fittingly argues that the Prophets of the Old Testament, in fact, foresaw that which ”the Jews” did 

not accept—namely, the enfleshment of God. Hence, the incarnation was ”worthy of God,” and the 

Ascension of Christ ”fulfilled the prophecy” (πληρώσασα τῆς προφητείας).  Thereby, he 273

rhetorically authorizes the Chalcedonian Christology by means of connecting it to the ancient roots 

of the Old Testament scriptures. The Christian religion is presented as the fulfillment of the Old 

Testament—a fulfillment which "the Jews” deviated from, according to the homilist, due to their 

non-spiritual understanding of the prophecies.

In the first part of Diadochus’ homily, one thing stands clear. The reader ought not to be 

associated with ”the Jews”—that is, ”the sophists of evil… [who] philosophized the lie of their 

father (i.e., the devil).”  All these accusations are ultimately built on the assertion that those 274

people, in their ”conceit,”  believe themselves to have become ”perfected” (τελεῖσθαι).  The 275 276

reference to perfection might be a polemical reference to the Messalians, once again, who asserted 

that one could reach a static mode of perfection. Moreover, this ’perfection,’ the homilist makes 

clear, is the ’heretic’ conceptions about the ’truth’ of Christ—such as confusing the incarnation into 

one nature, ”as some propose today.”  Prior scholars have rightly pointed out that this reference is 277

most likely towards the ’Monophysites.’  However, in mind of the seemingly Messalian reference 278

above (i.e., the ”perfected”), the attack on the monophysite proposition might be an attack on 

Messalian anthropology. As a matter of fact, the later 7th century Chalcedonian bishop, Timothy of 

Constantinople, condemned monophysitism as a Messalian proposition.  279

To conclude, ”the Jews” that the listener ought to be disassociated with, was, in my 

understanding, primarily a contrasting label that referred to all opposers of the ’orthodox’ 

understanding of Christ and his Ascension. Nevertheless, in light of the reference to those that 

alleged themselves to have become ”perfected”—which is an important Messalian concept—the 
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homilist perhaps referred to Messalian-inclined monastics when he spoke about people that 

confused the incarnation into one nature. This suggestion is reasonable due to the later 

condemnation of monophysitism as a Messalian proposition. Moreover, this might infer that 

Diadochus delivered his sermon specifically to monastics. 

However, ”the Jews” is most importantly a contrasting, rhetorical ’springboard’ that the homilist 

employed in order to proactively guide the listener towards his ultimate purpose with the sermon. In 

other words, in disassociation with ”the Jews,” the listener was rhetorically led further in the 

continuation of the homily. 

4.2.2 The Rhetorical Continuation: Participation in the Ascension of Christ 
In contrast to ”the Jews,” Diadochus begins to exhibit—through ”the eyes of the Logos” —the 280

path that leads towards the ultimate end of the sermon. That end which is befitting to the ”ministers 

of Christ” (οἱ τοῦ Χριστοῦ λειτουργοὶ)  (an obvious contrast to the ”Jewish Priests”). In the 281

rhetorical flow of the homily, the listener is led through three steps: (1) the Descent-Ascent of 

Christ; (2) the Descent of the Holy Spirit and the ascent of the apostles; and, (3) the call to 

deification. The first step concerns Christ’s establishment of the eschatological path. The second 

concerns the biblical ideal that the listener ought to follow suit. The final step describes the ultimate 

end of humanity.  

4.2.2.1 The Descent-Ascent of Christ
In the following paragraph, the homilist underlines that the descent of God in human nature was a 

perfect participation in unity—without confusion between the divine nature and the human nature. 

Moreover, with regard to the Ascension, Diadochus makes an important distinction between the 

activum divinum and the passivum humanum in Christ.  That is, Christ ascended as God, and he 282

was lifted up as human. This contrast is, as we will see, foundational in the homilist’s ultimate aim 

of the sermon.

It is one and the same Lord whom the prophets proclaimed. But the manner of his enfleshment 

(τῆς δὲ σαρκώσεως αὐτοῦ τὸ σχῆμα) they did not confuse into one nature. […]  Rather, they—in a way 

worthy of God (θεοπρεπῶς)—foretold that which corresponded to his divinity; and—in respect of humanity 

(ἀνθρωποπρεπῶς)—that which corresponded to his body; so that, in order to clearly teach, that the Lord who 

ascended (ὁ ἀναβάς) or was exalted (ἐπαρθείς) to the heavens—such as he is—originates (ὑπάρχει) from the 

Father; and he came into being (ὃ δὲ γέγονεν) from the Virgin. He remains a human being—being one in form 
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and one in hypostasis (εἷς ὢν ἐν εἴδει καὶ εἷς ἐν ὑποστάσει). Because the incorporeal (Ὁ γὰρ ἀσώματος), 

having taken form upon assuming flesh (τῆς σαρκὸς εἰδοποιήσας), ascended visibly (ἐμφανῶς ἀνέβη) […] 

to that place from which he had descended invisibly (ἀφανῶς καταβάς) and became enfleshed (ἐσαρκώθη). 

Thus, he was received (ἀνελήφθη) into glory.283

In this section, the Descent-Ascent of Christ importantly reveals the eschatological call of the 

human being. The rhetorical structure of the paragraph can be summarized as following: 

(A) God descended to participate in the human nature. In this participatory act, the integrity of human and divine nature 

is united into one hypostasis (without confusion between the two). 

(B) Christ ascended (ἀναβαίνω) according to his divine nature, but he was exalted (ἐπαίρω) according to his human 

nature. The exaltation consequently implied the exaltation of the human nature ”to the 

heavens” (ἐπὶ τοὺς οὐρανούς). The climactic point is thus made clear to the listener. Humanity, by virtue of its 

union with Christ, is brought up to God. At last, A and B is synthesized in AB: 

(AB) Christ ascended visibly (ἐμφανῶς) to that place from which he descended invisibly (ἀφανῶς)—and he 

was received ”into glory” (ἐν δόξῃ). 

Hence, in Christ, the divine nature ascended, and the human nature was exalted. In other words, the 

human nature—united with the divine nature in Christ’s hypostasis—is brought up into the heavens. 

Through the Chalcedonian Christology (elaborated on in Christ’s Descent-Ascent), the human 

nature is brought up into the glory of God. Thus, the eschatological path has been set. In the second, 

following part of the scheme, the homilist exhibits biblical examples to the listener. 

4.2.2.2 The Descent of the Holy Spirit and the Ascent of the Apostles
The Descent-Ascent of Christ established the eschatological path for humanity. Now attention has 

shifted from the divine initiative to the human response. The eschatological call of humanity, 

established by Christ, is, in my understanding, the ultimate aim of Diadochus’ Homily on the 

Ascension of the Lord. As we will see, the homilist aims to create an eschatological orientation in 

the reader. To do so, he begins by doing something familiar to us (by now). That is, in rhetorical 

contrast to ”the Jews,” Diadochus presents the biblical ideal to follow suit. 

Having first rescued (πρῶτον […] ῥυσάμενος) his apostles from the passions (τῶν παθῶν) of sin through the 

descent (διὰ τῆς […] καθόδου) of the Holy Spirit, he exalted them in the end (εἰς τέλος ὑψώσῃ). Why else 

does it say, ’Arise (Ὑψώθητι) over the heavens, o God; and your glory above all the earth; so that your 

beloved be rescued (ῥυσθῶσιν)’? For truly they are the beloved of the Lord, in the first (πρῶτον) place, who, 
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having participated (κοινωνήσαντες) in his suffering (τὸ αὐτοῦ πάθος) in everything, became eyewitnesses 

and heralds of his magnificence.284

In this paragraph, Diadochus rhetorically connects the ultimate aim of the sermon with a reference 

to the ”first” (πρῶτον) witnesses of Christ’s Ascension. How did the apostles themselves respond to 

the event? In describing the first (πρῶτον) Christian response to the Ascension—who ultimately 

became ”exalted […] in the end” (εἰς τέλος ὑψώσῃ)—Diadochus rhetorically invites the listener to 

follow suit and do the same. 

This section resembles, in two ways, the participatory pattern that is portrayed in the Gnostic 

Chapters. First, the author of the Gnostic Chapters emphasized that the reversal of the Fall was 

engendered in the monk through the ”holy and life-creating (ζωοποιοῦ) Spirit” (granted through 

baptism).  In the Homily, Diadochus similarly stresses that Christ’s ’rescuing’ was engendered in 285

the apostles through the ”descent of the Holy Spirit.” Moreover, in the Gnostic Chapters, the author 

also made clear to the reader that Christ reversed the Fall through his participation ’in the opposite.’ 

The solution of the Fall was ”intrinsically connected to God’s participation in that which is oriented 

towards the very opposite of God’s own nature.”  Likewise, the homilist mirrors, on the one hand, 286

Christ’s act of rescuing the apostles from passions (τῶν παθῶν), with, on the other hand, the 

apostles participation in Christ’s ”suffering (τὸ πάθος) in everything.” Thus, the ’activation’ of 

Christ’s rescuing from sufferings/passions of sin, is thus, so it seems, dependent on participation in 

Christ’s suffering. 

Nevertheless, this part of the sermon is clearly informed by Diadochus’ monastic background. 

”The beloved of the Lord”  are those that do not shy away from the suffering (τὸ πάθος) of 287

Christ; but rather embraces it in order be rescued from their own passions of sin (τῶν παθῶν τῆς 

ἁμαρτίας). The eschatological path is thus presented as an ascetic path. A path equated with 

suffering. However, suffering is not the ultimate end. Suffering is but the doorway to the 

eschatological prize that awaits ”in the end” (εἰς τέλος).  This ultimate telos, prefigured in the 288

example of the apostles, marks the very fulfillment of Diadochus’ sermon. 
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4.2.2.3 The Call to Deification
In accord with the biblical ideal above, the ultimate end for the listener is participation in the 

Ascension of Christ.  

Therefore, divine (θεσπέσιος) Paul taught us that the saints, too, will be snatched up (ἁρπαχθήσεσθαι) in 

clouds when the Lord comes, expectedly, on a cloud. For that which is appropriate with regard to the body of 

the incarnate God, this is also appropriate with regard to those he will divinize (τοῖς θεωθησομένοις) through 

the abundance of his grace—because it is the earnest endeavor of God (φιλοτιμησαμένου Θεοῦ) to make 

gods of humans (θεοὺς τοὺς ἀνθρώπους ποιῆσαι). Let no one be of the opinion, my brothers, that the 

density (τὴν πυκνότητα) of human nature—in which the holy Logos of God was known to have substantially 

participated in—has altered (ἠλλοιῶσθαι) the truth of each of the natures that exist, inseparably, in him—

through the splendors of his divine and glorious essence (οὐσίας). For the Glorious one did not become flesh 

so that he would ’illusively appear’ (φαντάσῃ) as one of his own creatures; but rather, so that he could destroy

—unto the end (ἀναλώσῃ εἰς τέλος)—the implanted habit (ἕξιν) by the serpent, through his participation 

(ἑαυτοῦ κοινωνίᾳ) in [human nature]. Thus, it is a habit (ἕξιν), and not a nature (φύσιν), that the incarnation 

of Logos altered (ἤλλαξεν); so that we would be stripped of the remembrance of evil (τὴν […] 

μνήμην τοῦ κακοῦ) and clothed in the love of God. Not transformed into what we were not, but renewed into 

what we were; that is, an alteration (ἀλλαγῇ) together with glory. Glory and power to him who descended 

invisibly (ἀφανῶς) from the heavens, and visibly ascended (ἐμφανῶς) into the heavens—to him, who is 

before all ages, now and forever, into age after age. Amen.289

In this concluding part, Diadochus collects the earlier conclusions of the sermon and, in a climax, 

joins them together into an eschatological proclamation—that is, the call to deification. In this final 

part, two things are remarkably being presented. First, eschatological anthropology (reminiscent to 

the one in the Gnostic Chapter) is proclaimed as the very crown of Chalcedonian Christology. 

Second, this proclamation is described as the ’deification’ of the human being—which was, for 

different reasons, uncommon language in the ecclesiastical context at the time. Let us, in short, 

conclude by elaborating on these two aspects of the sermon.

First, Diadochus evidently connects an eschatologically-informed anthropology to the 

Chalcedonian Christology. The natural outgrowth of the ecclesiastical definition of Christ is, 

according to the homilist, eschatological anthropology. This is, in my understanding, the very telos 

towards where he has led the listener throughout the sermon. But, with this being said, what does 

Diadochus more specifically want the listener to embody?   

”Let no one be of the opinion […] that the density (τὴν πυκνότητα) of human nature has 

altered (ἠλλοιῶσθαι) […] the truth of each of the natures that exist, inseparably, in him.” In his use 

of philosophical terminology, Diadochus strongly underlines—”let no one be of the opinion”—that 
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the human nature has not undergone any substantial (φύσις) change due to the incarnation. The 

word ”density” (πυκνότης) derives from Aristotelian physics, but, according to Leemans, in 

Diadochus’ use of the term, it is probably employed via Neoplatonic physics.

[πυκνότης] represents here either the totality of the qualities out of which the human nature is constituted (the 

proprium humanum, that which defines the human nature), or the quality of density itself, understood in a 

quantitative way—to what degree the human nature is present in Christ. In either meaning, Diadochus is clear: 

Christ’s divinity does not bear any effect on his humanity; the two natures are brought together in one person, 

but they coexist distinctly in their fullness.290

Hence, the human nature has not become altered because of the ’unmixed’ unification between 

divine nature and human nature in the hypostasis of Christ. Nevertheless, the verb ’to 

alter’ (ἀλλάσσω) is further re-used in reference to the implanted habit (ἕξιν)—by the serpent—in 

the human nature. Here, the theme of habit (ἕξις) becomes central in the sermon. Just as in the 

Gnostic Chapters, the habitual remembrance of evil (τὴν […] μνήμην τοῦ κακοῦ)  is described 291

as that which Christ came to ’alter’ in the human being so that she becomes habitually inclined 

towards participation in the essential Good rather than in evil. In the homily, the remembrance of 

evil is described as that which Christ came to ”destroy unto the end” (ἀναλώσῃ εἰς τέλος). 

Moreover, this ’destruction’ ultimately transforms the listener, ”not […] into what we were not, but 

renewed into what we were; that is, an alteration (ἀλλαγῇ) together with glory.” In other words, the 

alteration of the habit, orchestrated by Christ, transforms the human being into her ’original state of 

being.’ In my understanding, it is a transformation into the original state in concert with the logical 

structure of creation.  Nevertheless, this expression in the homily intriguingly deviates from an 292

almost identical expression in ch. 2 of the Gnostic Chapters. 

Gnostic Chapters 2: εἰς ὅπερ οὐκ ἔστιν ἀλλασσόμενος.

Homily on the Ascension VI (168,21-2): οὐκ εἰς ὅπερ μὴ ἦμεν ἀλλασσόμενοι. 

In the spiritual treatise, the human being is described as being ”transformed into that which he is 

not.” In context, this sounds like an evaporation of the individual into the divine nature. In the 

homily, by contrast, the process is described as, ”not transformed into what we were not, but 

renewed into what we were.” It is probable that the homilist corrects the earlier expression in the 

Gnostic Chapters in a way that appropriately conformed to the ecclesiastical context. Nevertheless, 

in my understanding, the homilist does not necessarily deviate from the earlier expression in the 
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Gnostic Chapters. Rather, there is a change of emphasis. A change that, much likely, is evidence 

that the message of ch. 2 in the Gnostic Chapters was easily misconceived. Hence, in order to avoid 

misconceptions among the listeners, the homilist unequivocally underlines that ”it is a habit (ἕξιν), 

and not a nature (φύσιν), that the incarnation of Logos altered (ἤλλαξεν).”  293

Finally, in the homily, Diadochus speaks in strong language concerning the deification of the 

human being. This was probably controversial in the ecclesiastical context by that time. The word 

theopoiêsis (’being made god’)—sanctioned by Athanasius of Alexandria (298-373)—became 

seriously toned down among ecclesiastics around the late fourth century and early fifth century. This 

was most likely a result of the controversies concerning the legacies of Origen and Apollinarius.  294

However, even though Diadochus does not literally use theopoiêsis, he nonetheless makes an 

intensified form of the verb theoô (’make into God,’ ’deify’)—namely, thôtheô (”θεωθέω”).  This 295

final proclamation to the listener is a description of the ultimate end as a deification ”through the 

abundance of [God’s] grace”; and, moreover, ”because it is the earnest endeavor of God to make 

gods of humans.” This might indicate that Diadochus’ use of the term (controversial and uncommon 

in the ecclesiastical context, but important and central in the monastic) was a way to ease some of 

the tension between the two traditions. Interestingly enough, the language of deification eventually 

took its definite residence in the seventh-century Byzantine tradition through Maximus the 

Confessor, who, according to Russel, made ”it central to his teaching for a monastic audience.”  296

With the historical progression in mind, it is not unlikely that Diadochus, the monk-bishop, was 

important in the re-inauguration of the term into the ecclesiastical context. 
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5. The Vision
The Vision is undoubtedly the most enigmatic of the extant writings attributed to Diadochus of 

Photice. In the form of a dream-vision, the monk-bishop discusses intricate questions with John the 

Baptist, such as: the nature of divine appearances, the vision of God in the world to come, and the 

essence of angels in comparison to the human soul. Des Places’ underlines that Diadochus speaks 

with an astonishingly clarity about the complexity of these subjects in a way that was uncommon at 

that time period.  However, to the best of my knowledge, the Vision is much understudied,  and 297 298

therefore this investigation will be the most speculative part of my thesis. To historically 

contextualize the text, I will thus need to reflect on why, and in what genre, it potentially was 

written.

5.1 A Message to the Emperor 
In the epilogue of the Vision, the writing is dedicated to the Byzantine Emperor, the ”many-crowned 

and light-bringing king” (πολυστέφανε καὶ φωτοφόρε βασιλεῦ).  Of all the extant manuscripts 299

of the Vision, all have included this greeting.  As far as I know, no one has elaborated on whether 300

or not this greeting was added by later redactors. However, if it was in the original edition, it tells us 

something about the author’s intent with the writing. That is, the author intended to communicate a 

particular message to the Emperor. On the other hand, if the designation was not part of the original 

edition, the posterior situating of the text nonetheless reveals how it has been read in the 

ecclesiastical tradition—namely, as a message from the monk-bishop Diadochus to the Emperor. As 

will become clear in this introduction, however, it is probable to assume that the text was directly 

addressed to the Emperor by Diadochus in the time period after Chalcedon in 451.

In ”The Political Church: Religion and the State,” Michael Gaddis points out that in ”the 

Christian empire, theological discourse and heresiological polemic followed in the long classical 

tradition of seeking a ’middle way’ between opposing extremes.”  That is, a ’middle way’ that 301

implied that the ecclesiastical government—and in particular, the emperors—tended to favor the 

diplomatic stance that, more or less, instilled peace among opposing parties. In the time period of 

Diadochus, the Chalcedonian definition in like manner steered between two extremes—one pole 
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represented by Eutyches, and the other by Nestorius.  Eutyches ”argued that in the act of the 302

incarnation the Son’s human and divine natures were so fully fused that they formed a single new 

nature.”  Many opposed this view, alleging that the fusing of Christ’s natures into one threatened 303

the possibility of salvation. Nestorius, in contrast to Eutyches, became accused of dividing ”Christ 

into two persons.”  The tension between the ’Eutychians’ and the ’Nestorians’ did not resolve after 304

Chalcedon, but rather advanced. As a result, it did not take long before the dogmatic stance of the 

council ”became the subject of struggles to control its meaning and message.”  Ecclesiastics 305

recurringly appealed to the Byzantine Emperor since it was he that summoned and executed the 

decisions of the councils.  For instance, in a letter to Emperor Marcian (reign 450–457), bishop 306

Theodoret of Cyrrhus apologetically defended the Chalcedonian Christology by giving it an 

”Antiochene Dyophysite spin.”  Moreover, the succeeding Emperor Leo I (reign 457–474) sent a 307

circular letter to bishops in the East—due to the violent reactions that broke out in Egypt and 

Palestine in the aftermath of the dogmatic decision—to ask whether it was right or wrong to reject 

the authority of Chalcedon and if he should call for a new council.  The majority of the bishops 308

that responded to the letter—among of which Diadochus was one—eventually confirmed the 

authority of Chalcedon.  This tells us that the role of the Emperor was crucial with regard to 309

dogmatic tensions. In fact, Gaddis points out that the Emperor was an ”essential precondition for 

consensus.”  Even though the ecclesiastical authorities were ultimately responsible for dogmatic 310

definitions, they nevertheless proved to be much influenced by the preferences of the Emperor. 

History tells that the majority of bishops often were ”content to follow the dictates of higher 

authority.”  The problem of the ecclesiastical government was thus: which authority should one 311
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follow? The governing of the Church in the time period of Diadochus was, to say the least, 

complex.

In light of all this, significant marginalization was decreed in Chalcedon concerning the 

’third authoritative voice’ (next to the imperial authority and the ecclesiastical authority)—that is, 

the ’eschatological voice of the desert.’ This came as a result of the ”Christological controversies 

[in] the early fifth century, [which culminated…] with the fourth canon of the Council of 

Chalcedon.”  312

Those who practise monasticism in each city and territory are to be subject to the bishop, and are to embrace 

silence and devote themselves to fasting and prayer alone, persevering in the places where they renounced the 

world; they are not to cause annoyance in either ecclesiastical or secular affairs, or take part in them, leaving 

their own monasteries, unless indeed for some compelling need they be permitted to do so by the bishop of the 

city. […] The due care of the monasteries must be exercised by the bishop of the city.313

The council in 451 thus significantly silenced the monastic influence on ecclesiastical affairs. 

Moreover, the proceeding eighth canon further underlined this fact by stressing that monks must 

remain in obedient submission to their bishop—lest they be ”excommunicated.”314

In light of the marginalized monastic tradition, and in light of the dogmatic tensions that erupted 

after Chalcedon, bishop Diadochus’ writing to the Emperor becomes much intriguing. By virtue of 

being both bishop and monk, Diadochus could speak to the Emperor—on behalf of the silenced 

monks—concerning ”ecclesiastical or secular affairs.”  Hence, the influence of the ’monk-bishop’ 315

most likely increased in the aftermath of Chalcedon. This was certainly engendered by the fact that 

earlier ecclesiastics already had created a monastic literary genre that portrayed monks as the ideal 

of Christianity. 

[The monks] appear in the desert as the biblical saints, perfecting the demands of the Gospel, and in their 

perfection, prefiguring the world to come. In all of these ways and more, the myth of the desert served to 

naturalize the religious and social constructions of the church. […] The power of the mythic landscape 

participated in the fashioning of new subjectivities and the creation of the new Christian culture. […] To the 
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extent that it succeeds, the artificial world comes to shape a new cultural identity. It is as such that the myth of 

the desert played a major role in the Christian transformation of late antiquity.316

Consequently, the ideological power of the monk-bishop’s writing potentially made a deep 

impression on the Emperor—both due to Diadochus’ ascetic authority, and the ascetic landscape 

that he was associated with.  In other words, when the Emperor read the message of the monk-317

bishop, he simultaneously read a text from one who, symbolically speaking, embodied the Christian 

ideal. 

This leads us to three conclusions. First, the dogmatic results of the councils were never static, 

but rather, in some sense, flexible. Second, the imperial authority was important in doctrinal affairs. 

Both these aspects explain why ecclesiastics recurringly appealed to the Emperor when they wanted 

to discuss dogmatic decisions. Third and last, the monastic tradition had been significantly 

marginalized after Chalcedon. Hence, Diadochus, by virtue of being both bishop and monk, could 

employ his ecclesiastical authority to speak on behalf of the silenced monastic tradition regarding 

ecclesiastical affairs. 

In light of the many attempts by ecclesiastical authorities to appeal to the Emperor in dogmatic 

tensions and the marginalization of the monastic tradition after Chalcedon, I suggest that the Vision 

was composed as a dogmatic treatise by bishop Diadochus—in which he spoke on behalf of the 

monastic tradition—to the Emperor. To investigate, more concretely, what message the monk-

bishop potentially wanted to convey, let us move on in a discussion about the genre of the Vision.

5.2 Apocalyptic Rhetorics
In the end of the fourth, and the beginning of the fifth century, the apocalyptic genre flourished 

anew among Eastern Christian writers—and, as we will see, the Vision fits nicely into that re-

emerging literary tradition.   318

The Vision is composed as a dream-vision in which the author dialogues with John the Baptist. 

In the form of twenty-nine questions and answers,  they are discussing intricate, otherworldly 319

subjects, such as: the essence of God, angels, apostate angels, the soul, and the possibility to see 

God in the future world to come. These elements of the Vision align well with the famous definition 
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of ’Apocalyptic literature,’ made by John J. Collins. In the Oxford Handbook of Eschatology, Colins 

points out that the recurring themes in the multifaceted and diverse apocalyptic corpus, are ”the 

claim of supernatural revelation, mediated in some way by a heavenly figure, an interest in the 

supernatural world of angels and demons, and the expectation of an eschatological judgment of the 

dead.”  Even though it is a modern definition, the concept has nevertheless proved to be much 320

helpful for scholars. All of these themes recur more or less in Jewish, Christian, Gnostic, and some 

Persian and Graeco-Roman literature.  In light of this, Collins states that,321

[i]mportant progress has been made in recent years both in the clarification of basic concepts and in the study 

of apocalyptic texts outside the biblical canon. […] Perhaps the most urgent desideratum, however, is that the 

progress made in this area be brought to bear on the study of eschatology in the Hebrew Bible and especially 

in early Christianity.  (My italics)322

According to Golitzin—and in light of the advances in the study of apocalyptic literature—we can 

fruitfully today extend our investigation of pre-Christian apocalypticism way into fourth-century 

monasticism (and beyond).  323

Interestingly enough, in looking at the Vision, we see all themes common to the apocalyptic 

genre joined together in the treatise. First, John the Baptist clearly alludes to the mediative heavenly 

figure. It is through him, who stands ”outside of this passing age,”  that the author receives 324

heavenly information. Secondly, the writing is preoccupied with that which concerns the 

eschatological age. In questions 13-17, the author and John the Baptist discuss the vision of God in 

the future world to come. Third and last, questions 18-29 consists of a discussion about the nature 

of angels and the apostate angels. 

This indicates that Diadochus did not—primarily, at least—appeal to the Emperor in order to 

nuance the Chalcedonian dogmatic result. Why else would intricate matters that clearly go beyond 

Christology—such as the nature of angels and demons—be part of his dogmatic treatise? To suggest 

an answer to why Diadochus included all these topics in his writing to the Emperor, let us elaborate 

on the potential purpose behind composing the Vision in the apocalyptic genre.

Collins interestingly points out that it is credible to speak of the function of the genre of 

apocalypticism as ”intended to interpret present, earthly circumstances in light of the supernatural 
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world and of the future, and to influence both the understanding and the behavior of the audience by 

means of divine authority.”  Hence, it is probable that the apocalyptic genre was employed by 325

Diadochus as a powerful means of persuasion regarding ecclesiastical affairs. With authority from 

the ’otherworldly sphere,’ the monk-bishop could aspire to influence the Emperor regarding ’this-

worldly matters.’ Moreover, since the ’desert-symbol’ was conceived as an idealistic picture of 

Christianity,  bishop Diadochus could rhetorically shout as a ’voice from the desert.’326

With the proposition that the Vision was not solely—but perhaps in part—composed to the 

Emperor in order to ease the dogmatic tension between opposing groups after Chalcedon, it seems 

as though Diadochus had another aim in mind. The fact that the ’voice of the desert’ was 

significantly marginalized after Chalcedon certainly did not diminish the tension between monastics 

and ecclesiastics—at least from the monastic point of view. Moreover, since the apocalyptic-

dogmatic treatise is played out in the ’desert-landscape’—that is, the arena in which 

all the elements in the traditional eschatological hope seem to have been conceived of very concretely by the 

desert monks, as part of the constant warfare between God and the devil, good angels and bad, with which 

their own life was surrounded —327

it indicates that (at least part of) the author’s aim was to communicate the eschatologically-informed 

worldview of the monks. 

5.3 Analysis of the Vision
The Vision is, in my understanding, an authorization of the eschatological voice of the desert. To 

speak on behalf of the silenced monastic tradition, the monk-bishop Diadochus had to ’revive’ its 

authoritative voice by means of employing persuasive apocalyptic-rhetorical means. As a result, he 

could persuasively transmit some of the eschatological orientation of ’the desert’ to the 

ecclesiastics. 

In the first part of my analysis (5.3.1), I will elaborate on how the author aspired to authorize the 

monastic tradition. This is brought out by personifying the monastic tradition in the biblical Prophet 

John the Baptist. That is, the eschatological voice of the desert is embodied in him who paved the 

way for Christ and prophetically foreknew his identity before all else (Mark 1:2-4; Luke 1:41; John 

1:29-30). Who can be a more appropriate witness to embody the apocalyptic-eschatological 

worldview of the ’desert’—but a prophet? 

 Collins, ”Apocalyptic Eschatology,” 163-4. 325

 Goehring, ”The Dark Side of Landscape,” 439; 448.326

 Daley, The Hope of the Early Church, 70. 327

 70



In the second part of my analysis (5.3.2; 5.3.2.1-5.3.2.2), I will focus on the specific 

eschatological anthropology that the author wanted to communicate to the Emperor; and, moreover, 

in what ways it potentially was communicated in order to harmonize the monastic tradition with the 

ecclesiastical tradition. But first, in chapter 5.3.1, let us elaborate on how the author attempts to 

authorize the marginalized monastic voice with respect to ecclesiastical affairs.

5.3.1 The Apocalyptic Desert-Landscape: Speaking From the Coming Age
In the Vision, Diadochus (the ’questioner’/the implied author) begins his apocalyptic dream-vision 

dialogue by way of asking John the Baptist why he held the desert in such high esteem.  The 328

stated fact that John stands ”outside of this passing age” infers that he answers with otherworldly 

authority.  In other words, from the mouth of John, the reader will receive a supernatural 329

definition of the desert. However, before John answers the question, Diadochus proceeds by asking 

a rhetorical question to the ”Glorious Mother Church” (πολύφημε καὶ μήτηρ Ἐκκλησία): ”why 

did you have such fervor for this shabby wild man [John the Baptist]?”  By doing so, Diadochus 330

implicitly instructs the implied reader (the Byzantine Emperor) that there is more than meets the eye 

with regard to the ’shabbiness’ of John. That is, a ’shabbiness’ that, in my understanding, alludes to 

the ’roughness’ of the monastics—which (from the imperial point of view) probably was deemed to 

be irrelevant voices due to the ”annoyance” they had caused upon the ecclesiastical and secular 

affairs (leading to canon four and eight).  Hence, in his rhetorical question to the ”Mother 331

Church,” Diadochus re-affirms that the ecclesiastics—at least according to the monastic literary 

tradition—honors the monastic movement as the embodiment of the Christian ideal. Further on, it 

is clear that the author alludes to the literary symbolic power of the desert-landscape when he asks 

John: ”Why did you rejoice in the desert with your words and life, courageous man, having found a 

city of virtues (πόλιν ἀρετῶν) in that place?” (my italics)  The author thus intertwines the 332

rhetorical escape from the ’world’—to an escape to a (desert-)city of virtues. In John’s answer, he 

similarly explains the anachoretic flight as an ”escape from the customs of the 

city” (πολιτικῶν δὲ ἠθῶν ἀπαλλαγὴ) to ”the pleasant converse of the [desert-]silence.”  333

Moreover, he describes his time in solitudes as a process of ”undoing the storms of human 
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thoughts” (τὴν ζάλην τῶν ἀνθρωπίνων […] διαλύων λογισμῶν).  The ultimate aim that 334

motivated John’s perseverance in solitude was that he awaited, in the Spirit, the voice of God.  To 335

be able to hear God, one must be made worthy—since God only speaks to whom he wills and to 

whom he has made worthy (καταξιωθείς) to receive otherworldly revelation.336

It is for this end—namely to hear the voice of God through John—that Diadochus has come. As 

a matter of fact, in question 22, the author speaks directly to the Logos—”you have taught me, o 

Logos” (ὦ Λόγε) —as though it has been the God-Logos that has spoken to the author all the time 337

through the mouth of John. This implies that Diadochus portrays himself in line with the biblical 

ideal (in this treatise)—that is, John the Baptist—since he is (evidently) worthy of receiving divine 

revelation as well. In being mirrored with the biblical Prophet, the author implicitly presents himself 

as a second ’John the Baptist.’ This is, in my understanding, disclosed to the reader in two steps. 

First, the author says that he conversed with John in the night whilst his soul was all 

”tranquil.”  This parallels the way in which John described his escape from the customs of the 338

city in order to obtain the silence of the soul. Silence of the soul is a prerequisite to be made worthy 

to hear God. And second, Diadochus further underlines that he has come to learn and that John is to 

teach.  This is also, in my understanding, a clear parallel to John’s desire to hear God’s voice. In 339

other words, just as John the Baptist desired the peace of the soul in order to be made worthy to 

hear divine utterances—so also Diadochus acquired tranquility, which made him worthy to receive 

otherworldly information (through the mouth of John, who stands ”outside of this passing age”).  340

Presenting himself in concert with the conduct of John not only authorizes the author, but it, 

more significantly, reveals to the reader from where his authority—that is, the monastic authority—

derives. In my understanding, Diadochus aims to disclose, to the Emperor, the substance of the 

monastic authority in the Vision. The authoritative ’voice of the desert’—as personified in the 

idealistic portrayals of John the Baptist and the author—does not derive from the monastics 

themselves. No, their authority is a spiritual authority that they receive in proportion to their 

participatory engagement in the coming age. This is, in my understanding, a fundamental 

prerequisite that the author is eager for the ’reading Emperor’ to recognize. The voice of the desert 
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is nothing else but eschatological. As a matter of fact, the silenced voice of the monastics is, in 

essence, revelatory. More concretely, one can say that the author rhetorically portrays the monastic 

movement as a prophetic movement to the Church. The apocalyptic ’voice of the desert’ interprets 

present, ecclesiastical affairs in light of the supernatural world. Consequently, if the Emperor would 

acknowledge the monastic authority and affirm it to be embodied in the writer himself, then the 

apocalyptic-dogmatic treatise could potentially work to (in line with Collins’ description of the 

function of the apocalyptic genre) ”interpret present, earthly circumstances in light of the 

supernatural world and of the future, and […] influence both the understanding and the behavior of 

the [Emperor] by means of divine authority.”341

As we have seen in this analysis, it is probable to assess that Diadochus’ apocalyptic-dogmatic 

treatise to the Emperor was written to give the silenced monastic tradition a voice. Through his 

ecclesiastical authority, the monk-bishop aimed to transmit the apocalyptic-eschatological 

worldview of the monks to the ecclesiastical tradition. It is hence probable to assess that the Vision 

was importantly part of the formation of an eschatological tradition in the Church. A tradition that, 

in my understanding, was deeply informed by the aims of the ’desert.’ 

With this being said, let us move on to the second part of this analysis to see how Diadochus 

potentially employed eschatological anthropology in the Vision as a means to ease the tension 

between the monastic tradition and the ecclesiastical tradition.   

5.3.2 The Final Beatitude of Humanity 
The vision of God is described by the author as the final beatitude of the Christian life. To see God 

is the ultimate end of humanity. However, the two dominating mystical strands in the time period of 

Diadochus were eventually declared heretical (partly) due to their notions regarding the vision of 

God. On the one hand, the ecclesiastics condemned the so-called ’Messalians’  for their ”claim to 342

see the Holy Spirit with [the] physical eyes.”  According to the heresiologists, this ’corporeal 343

vision’ of God was supposedly acquired as a result of harsh asceticism and uninterrupted prayer.  344

On the other hand, the ’Origenism’ associated with Evagrius of Ponticus  became condemned due 345

to the notion that humanity will undergo an ultimate ’restoration’ (apocatastasis) in the final end. 
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The eschatological restoration of all things—in which matter, time, and bodies disappear—will 

imply that the contemplation of God culminates in a full return into the divine oneness of God.  346

It is not unlikely that Diadochus had both these mystical currents in mind when he wrote to the 

Emperor. As a matter of fact, both seeing God in the present age (against the Messalians) and seeing 

God in the coming age (against the Evagrians) are being discussed in the Vision, as we will see 

below. 

5.3.2.1 Seeing God in the Present World
The vision of God in the present world is brought up by the author in light of the Spirit’s disclosure 

(in the form of a dove) when Christ became baptized by John the Baptist. ”How should we 

understand that,” the author asks, ”for [God] is eternal and immutable, as you have said? Therefore, 

what form does the blessed nature have?”  To this, John the Baptist answers:347

the form (τὸ εἶδος) was visible for one to contemplate yet without anyone being able to say that one saw the 

inconceivable and incomprehensible nature transformed and confined to this form (εἶδος), as if by contraction 

(ὡς κατὰ συστολήν). For in the same way, the prophets saw God as in the vision of a form 

(ἐν ὁράσει εἴδους εἶδον). […] They were made to see the formless One in the form of glory 

(ὡς ἐν εἴδει δόξης ἑώρων τὸν ἀσχημάτιστον), showing himself to them in the form of his choosing, not 

according to his nature (οὐ φύσεως).348

It is not unlikely that this question aimed to clarify the ’Messalian notion’ that one could achieve a 

corporeal vision of God in the present world. This would indicate that the author, at least to some 

degree, had this issue in mind when he wrote to the Emperor. However, Diadochus response to the 

controversy was, in my understanding, somewhat of a re-interpretation of the Messalian experience. 

Sometimes God makes himself visible—in his choosing—to the worthy, ”in the form of 

glory” (ἐν εἴδει δόξης).  On the one hand, this seems to be an affirmation of the Messalian 349

experience. Later, however, the answer becomes nuanced when the author stresses that the blessed 

nature is ”above form” (ὑπὲρ εἶδος).  Hence, the reply of the author implies that he did not 350

bluntly rebut the Messalian experience; rather, one could more appropriately say that he affirmed 

their experience but re-interpreted it in accord with the ecclesiastical tradition by means of 

explaining it as a ’seemingly’ corporeal vision. Consequently, the nature of God cannot be perceived 
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through the physical senses, according to the author. What seemed to be a visible manifestation, was 

only, as a matter of fact, a temporal manifestation in the form of God’s choosing—since God’s 

nature transcends all forms. In this interpretation, the author, once again, ’Churchifies’ the 

Messalian experience. 

5.3.2.2 Seeing God in the Future World
In the next question, Diadochus turns to that which is, in my understanding, the main topic of the 

treatise (which he later praises as the ”memorial of John”).  ”How then will God be seen by 351

humans in the incorruptible age (ἐν τῷ ἀφθάρτῳ αἰῶνι)?”  To this question, John responds that 352

the eschatological human ”body” (σῶμα) will be endowed with the capacity ”to be 

near” (ἐγγὺς εἶναι) God.  Consequently, those who have been ”made worthy” (καταξιοῦσθαι) to 353

enjoy this incorruptible state ”will always be in the light, eternally rejoicing in the glory of God’s 

love, but never able to comprehend what the nature of God’s light is that illumines them” (my 

italics).  In other words, not even in the future world will it be possible to see the essence of God. 354

This strong distinction between God’s essence and the eschatological human being significantly 

differs from the Evagrian notion that the body (σῶμα) will disappear and that the final 

contemplation consists in a consummation of the soul into the essence of God. 

Nevertheless, the proposition that God will not be seen in the eschaton is intriguingly 

questioned by Diadochus later in the treatise when he considers a passage from the Psalms: ”In 

righteousness, I will see your face (τῷ προσώπῳ σου). I will be satisfied when I see your glory 

(δόξαν σου)” (Psalm 17:15).  To this, John the Baptist responds:355

’This,’ John replied, ’was said by the prophet, not as if the divine nature (θείας φύσεως) had some face or a 

figure, but that it is in the form and glory of the Son (ἐν τῷ εἴδει καὶ τῇ δόξῃ τοῦ υἱοῦ) [that] the formless 

Father (ἀνείδεος […] πατήρ) will be seen by us. Therefore God was pleased that his Logos was enfleshed in 

human form (εἶδος), remaining—how could it not be so?—in his all-powerful glory; so that, in upholding the 

density (πυκνότητα) of the figure of his glorious flesh (τῆς ἐνδόξου […] σαρκός)—given that a form can 

see a form (εἶδος)—after it have been purified by the resurrection, one would be able to see the Beauty 

(τὸ κάλλος) as if one was looking upon God. In this way, the Father will reveal himself to the righteous the 

way in which he reveals himself to the angels now; whilst the Son will be revealed through his body 

(τὸ σῶμα). It is truly fitting that they who are to remain knowingly ruled (βασιλεύεσθαι) by God for eternity 
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will forever see the Sovereign among themselves; which one would not have been able to do, unless the God-

Logos had, through his incarnation (ἐνανθρωπήσεως), taken form (εἶδος) upon himself.’356

In this paragraph, John nuances his previous answer by stating that the formless (ἀνείδεος) Father 

in fact will be seen in the ”glorious flesh” of the God-Logos. That is, the eschatological human 

being will see the God-Logos ”as if one was looking upon God” by virtue of his assumption of the 

human form—”given that a form can see a form” (εἶδος). Hence, in light of the theoretical 

framework of this thesis,  this leads us to the conclusion that the eschatological human being will 357

be able to see the God-Logos in the eschaton due to her predicamental—that is, full—participation 

in the glorious flesh of the Son. Moreover, one will also transcendentally—that is, partially—

participate in the ”Beauty of the formless [whom is] known only in glory.”  358

This language clearly resembles the Chalcedonian language which occurs in Diadochus’ Homily 

on the Ascension (which confirms the plausibility to historically contextualize the Vision after 451). 

Both writings emphasize that Christ assumed human ”form” (εἶδος), and that the 

”density” (πυκνότητα) of the form did not evaporate into the divine essence of Christ.  By 359

upholding the distinction between the divine nature and the human nature in Christ, the integrity of 

the eschatological flesh is preserved. In my understanding, both writings employ Chalcedonian 

Christology as the springboard to promote an eschatological anthropology (á the monastic tradition) 

to the listener/reader. On the one hand, in the Homily, the ecclesiastical definition of Christ resulted 

in the ascension of the human nature into the heavens without undergoing any alteration—only an 

alteration of the implanted habit (ἕξιν) by the serpent.  On the other hand, in the Vision, the 360

Chalcedonian definition resulted in ’seeing’ the formless Father in the glorious flesh of the God-

Logos in the eschaton.   361

Hence, this is the specific eschatological anthropology that the author aims to communicate to 

the Emperor. As we can see, Diadochus is clearly indebted to—and speaks in accord with—

Chalcedonian Christology concerning the vision of God in the eschaton. It is thus probable to assess 

that the author connected his monastic eschatologically-informed anthropology to the Chalcedonian 

Christology of the ecclesiastics with the aim of harmonizing some of the tension between the 

 Vision 21 (175,15-27; 176,1-2).356

 See 1.3.1, ”The Participatory Framework.”357

 Vision 15 (173,10-11).358

 See Homily on the Ascension V (167,25-26); VI (168,13); Vision 21 (175,15-27; 176,1-2).359

 Homily on the Ascension VI (168,1-26). See ch. 4.2.2.3, ”The Call to Deification.”360

 Vision 21 (175,15-27; 176,1-2).361
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monastic tradition and the ecclesiastical tradition. Moreover, from the ecclesiastical point of view, 

Diadochus, on the one hand, did what I have earlier called, a ’Churchification,’ with respect to the 

’Messalian notion’ that one can achieve a corporeal vision of God in the present world. On the other 

hand, he clearly diverged from the ’Evagrian notion’ by means of underlining that the integrity of 

the flesh is preserved in the eschaton. 

To summarize, in the first part of my analysis of the Vision (5.3.1, ”The Apocalyptic Desert-

Landscape”), I concluded that the Vision was composed to authorize the monastic tradition. Hence, 

the apocalyptic-dogmatic treatise to the Emperor was thus, so I argued, significantly part of the 

formation of an eschatological tradition in the Church. In the second part of my analysis (5.3.2, 

”The Final Beatitude of Humanity”), I made the conclusion that Diadochus ’Churchified’ the 

Messalian notion concerning the possibility to see God in the present world; but he deviated from 

the Evagrian notion concerning the possibility to see God in the future world. 

Hence, through the Vision, Diadochus aimed to fill the Church with monastic content by means 

of salvaging a portion of his monastic background. By doing so, he ultimately aspired to harmonize 

some of the tension between monastic tradition and ecclesiastical tradition. The synthesis of this 

dynamic process was, in my suggestion, a significant part of the formation of an eschatological 

tradition. 
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6. Summary and Conclusions
6.1 Summary 
The aim of this thesis has been to explore Diadochus of Photice’s eschatologically-informed 

anthropology and the way in which it potentially was employed to harmonize some of the tension 

between the monastic and the ecclesiastical traditions. 

I have approached the Diadochan corpus—the Century of Gnostic Chapters, the Homily on the 

Ascension of the Lord, and the Vision—through the lens of a Late-Antique philosophical 

framework, in which the terms ’predicamental participation’ and ’transcendental participation’ have 

been useful to distinguish the eschatological anthropology on its own terms. Moreover, the 

methodological inquiry was issued through a reader-receptive approach with specific focus on the 

eschatologically-informed anthropology that the ’implied author’ aimed to communicate to the 

’implied reader.’ This was followed by an investigation of the ways in which the eschatological 

anthropology of Diadochus was employed in these texts to harmonize some of the tension between 

the monastic tradition and the ecclesiastical tradition. 

In the second chapter (”Historical Context”), I turned to situate Diadochus historically in the 

emerging tension between monastics and ecclesiastics. The role of the bishop was controversial in 

this conflict since it had grown immensely in societal status after Christianity became the religion of 

the Empire. Moreover, in following a growing range of scholars, I explored how the monastic 

paideia at the time was crucial in the process of establishing the Church in society. Through the 

establishment of monastic-philosophical schools, monks became accustomed to philosophical 

concepts (in accord with Cristian teaching) as a part of their training to become ’saintly.’ From these 

schools, sophisticated and virtuous abbots, such as Diadochus, became the ’ideal-bishop’ of the fifth 

century. By virtue of being both monk and bishop, they were crucial in the process of easing the 

tension between the two spheres. 

In the third chapter (”The Century of Gnostic Chapters”), I began my analysis of the Diadochan 

corpus. After having explored the eschatological anthropology of the treatise, I found three 

ecclesiastical areas in which it was used to harmonize the two traditions, namely in (1) the ritual of 

baptism; (2) the priesthood; and with regard to (3) confession. 

In the fourth chapter (”The Homily on the Ascension of the Lord”), I embarked on my second 

analysis of Diadochus’ writings. This time I discovered that the homilist employed the ecclesiastical 

definition of Christ in order to promote an eschatologically-informed anthropology to his listeners. 

In the fifth chapter and final analysis (”The Vision”), I began by making a historical 

contextualization of this enigmatic treatise. Since the Vision is much understudied, I made clear that 
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this would be the most speculative part of the thesis. The historical contextualization was carried 

out by investigating why the treatise potentially was written, and in what genre it was composed. I 

made the conclusion that it was composed as an apocalyptic-dogmatic treatise to the Byzantine 

Emperor as part of the formation of an eschatological tradition in the Church. 

6.2 Conclusions
What potential role did eschatological anthropology play in the writings of Diadochus of Photice to 

ease the tension between the ecclesiastical tradition and the monastic tradition? I will draw this 

thesis to a close with a summary of my conclusions in light of the research overview.

In the Century of Gnostic Chapters, I concluded that Diadochus employed eschatological 

anthropology as a rhetorical means to attract the reading monk into subordination to the 

ecclesiastical order in three ways.

First, Diadochus exhibited baptism as the prerequisite for the reader in order to reach the 

eschatological telos of the treatise. By way of adopting ’Messalian’ language, the author 

acknowledged ’post-baptismal struggle with sin’ (which led to the conviction among many ascetics 

that baptism was unnecessary)—but nevertheless re-interpreted it in order to compel the reading 

monk that the ritual was necessary in order to continue the eschatological path of the treatise. I 

concluded that this was a way to attract the monk into subordination to the ecclesiastical order. Both 

Theodoritus Polyzogopoylos and Andrew Louth have pointed out that baptism is presented as a 

prerequisite in the Gnostic Chapters. However, they have not reflected on this in light of the tension 

between monastics and ecclesiastics but rather have understood it as a polemicizing endeavor by 

Diadochus against the ’Messalians.’ I, on the other hand, proposed that Diadochus perhaps even 

sympathized with the Messalians in this regard and only re-interpreted their experience in accord to 

the ecclesiastical order. That is, he did, what I called, a ’Churchification’ of the Messalian 

experience.

Second, Diadochus rhetorically spoke about himself in third person as a priest that embodied the 

eschatological ideal of the treatise (in level with John the Baptist and Apostle Paul). By doing so, I 

concluded that the author rhetorically presented the priest as the eschatological role model to follow 

suit in order to create credibility towards the priesthood.

Last, in the very final chapter of the educative treatise (ch. 100)—that which symbolically 

signified moral perfection—the author aimed to instill eschatological fear in the reader through a 

vivid description of God’s judgment, and by enormous moral demands on the monk. Next to this, 

confession was portrayed as the ultimate remedy against sin. In doing so, I concluded that the 

author rhetorically aimed to form a reader that stayed submissive to the ecclesiastical order—even 
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unto one’s death. In this part, I made the same conclusion as Polyzogopoylos that Diadochus 

wanted the reader to embody a dispassionate, joyous expectation of one's death.

In the Homily on the Ascension, I concluded that the homilist tried to harmonize the tension 

between monastics and ecclesiastics by means of connecting eschatological anthropology to the 

ecclesiastical definition of Christ. More concretely, the homilist adopted Chalcedonian Christology 

as the springboard to promote a monastic, eschatologically-informed anthropology.

Through Christ’s ascent, the human nature is brought up into the glory of God without 

undergoing any alteration. By virtue of Christ’s divine nature and human nature unified in his 

hypostasis, the eschatological human flesh becomes preserved for eternity. The only thing that is 

altered by Christ is the habit (ἕξις) implanted by the serpent. Here, I discovered a significant 

similarity and difference to the Gnostic Chapters that none of the other scholars have noticed. 

According to the Gnostic Chapters, Christ came to alter the habitual ”remembrance of 

evil” (τὴν […] μνήμην τοῦ κακοῦ)  in the human being to make her habitually inclined towards 362

participation in the essential Good. Likewise, in the homily, the remembrance of evil was described 

as that which Christ came to ”destroy unto the end” (ἀναλώσῃ εἰς τέλος).  The important 363

difference between the two texts was revealed in, on the one hand, the homilist’s expression that the 

’destruction’ transforms the listener, ”not […] into what we were not, but renewed into what we 

were; that is, an alteration (ἀλλαγῇ) together with glory.”  In the Gnostic Chapters, in contrast, 364

there was a similar but significantly different expression in which the human being was describes as 

becoming ”transformed into that which he is not.”  I concluded that the homilist corrected the 365

earlier expression in the Gnostic Chapters in a way that appropriately conformed to the 

ecclesiastical definition of Christ. By doing so, the homilist changed emphasis in order to avoid 

misconceptions among the listeners.

In the end of the sermon—rhetorically presented as its climax—Diadochus employed a strong 

language (uncommon and controversial in the ecclesiastical context at the time) concerning the 

human being’s final end—namely, ’deification.’ Polyzogopoylos described this to be the ultimate 

end of humanity according to the homilist; but he did not remark on the fact that the language of 

’deification’ was controversial in the ecclesiastical context in the time period of Diadochus. I 

suggested that the homilist’s act of promoting deification as the crown of Chalcedonian Christology 

was a way to harmonize some of the tension between monastics and ecclesiastics. Moreover, with 

 See Gnostic Chapters 5; 83. 362

 Homily on the Ascension VI (168,19).363

 Homily on the Ascension VI (168,21-23).364

 Gnostic Chapters 2.365
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the later historical progression in mind (in which Maximus the Confessor made the language of 

deification central in order to appeal to his monastic audience), I concluded that it is not unlikely 

that Diadochus’ homily was important in the re-inauguration of the concept in the ecclesiastical 

milieu.

Finally, in the Vision, I concluded that the author composed an apocalyptic-dogmatic treatise to 

the Byzantine Emperor as a significant part of the formation of an eschatological tradition in the 

Church. 

Since the Vision is greatly understudied, I began my investigation by suggesting a historical 

background to the treatise by asking why it potentially was written, and in what genre it was 

composed. I concluded that it was written to the Emperor as a dogmatic treatise. Since it was 

written in the apocalyptic genre and consisted of themes—such as the possibility to see God, the 

nature of angels and demons, and so on—I concluded that it was not (primarily) composed to 

nuance the dogmatic definition of Christ after Chalcedon. In light of canon four and eight of the 

council (which marginalized the influence of the monastic tradition with respect to ecclesiastical 

affairs), the role of the monk-bishop became increasingly significant. To ease the tension between 

the (silenced) monastics and the ecclesiastics, I concluded that Diadochus employed his 

ecclesiastical authority to speak on behalf of the monks concerning ecclesiastical affairs. This was 

elaborated on in the first part of my analysis (5.3.1, ”The Apocalyptic Desert-Landscape”) in which 

I concluded that the author rhetorically portrayed that the monastic authority was embodied in 

himself (in level with John the Baptist). Having authorized himself as one that embodied the 

monastic tradition, Diadochus aspired, through his apocalyptic-dogmatic treatise, to transmit the 

eschatologically-informed worldview of the ’desert-landscape’ to the Church. The posterior 

influence of the Vision could thus potentially work to ease some of the tension between monastics 

and ecclesiastics. Important in this process was eschatological anthropology which I investigated in 

the second part of my analysis.

In the second part of my analysis (5.3.2, ”The Final Beatitude of Humanity”), I concluded that 

Diadochus, on the one hand, ’Churchified’ the Messalian experience (that is, the possibility to 

achieve a corporeal vision of God in the present world) by way of re-interpreting it in accordance 

with Chalcedonian Christology; and, on the other hand, that he deviated from the Evagrian notion 

(that the body disappears and the soul returns to the essence of God in the eschaton) by way of 

emphasizing that God’s essence will be incomprehensible even in the future world. In both these 

examples, I showed that the author was indebted to the same terminology that was used by the 

homilist in the Homily on the Ascension. In my conclusion concerning the vision of God in the 

eschaton, I deviated from Brian Daley’s understanding that the future vision will not consist of a 

’materialistic’ vision, but only a transformation of the human faculties to the full enjoyment of the 
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loving presence of God. Due to my theoretical framework, I could fruitfully conclude that the 

eschatological vision of God will, according to the author, both consist of predicamental 

participation in Christ’s glorious flesh, and transcendental participation in God’s love. 

Eschatological anthropology permeates the Diadochan corpus. Nevertheless, it has not been 

thoroughly investigated before in relation to the historical tension between monastics and 

ecclesiastics. In my thesis, however, I have concluded that it played a significant role in the process 

of harmonizing this tension. 
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