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FOREWORD

True and living theology, according to Archpriest Staniloae, faces
simultaneously in three directions: towards the past, the present and
the future. It is at once apostolic, contemporary and prophetic. Its
marks, he states, are “fidelity to the revelation of Christ given in
holy Scripture and Tradition, . . . responsibility for the faithful who
are contemporary with the theology as it is being done; openness to
the eschatological future.”

These are precisely the features that distinguish Fr. Dumitru’s
own master-work, his Dogmatic Theology, originally published in
Romanian in 1978, and now translated into English. The Experience
of God, as the English version is entitled, is in the first place firmly
based upon apostolic tradition as interpreted by the Fathers. But it
is at the same time an expression of what Fr. Georges Florovsky used
to term ‘‘neopatristic synthesis.”” The patristic writers are treated
by Fr. Dumitru always as contemporaries, as living witnesses whose
testimony requires on our side a continual self-examination and
rethinking, with present-day concerns in view. Faithful to the past,
responsible to the present, The Experience of God is also a prophetic
book, open to the future, creative, pointing towards paths as yet
unexplored.

Dumitru Stariloae is widely regarded as the greatest Orthodox
theologian alive today, and The Experience of God constitutes his
crowning achievement, the fulfilment of his whole life’s work. Its
publication in translation by Holy Cross Orthodox Press is a notable
event for English-speaking Orthodoxy throughout the world. This is
a book, however, not only for the Orthodox themselves, and not only
for non-Orthodox with a specislized interest in Eastern Christianity,
but for anyone who is attracted by imaginative thinking on basic
religious issues. It is particularly significant that this, the first major
work of Orthodox dogmatic theology to appear in the English
language, should have been written by a Romanian Orthodox. For
Romania represents what Fr. Dumitru terms **oriental Latinity.”’ As
the only Orthodox Church that is Latin in its culture, it has always
stood at the cross-roads: between East and West, between Orthodoxy
and the Latin tradition, and also between Byzantium and the Slav
world. Within Orthodoxy and within Christendom as a whole, the

ix
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Romanians see themselves as bridge-builders, whose special vocation
it is to express balance, convergence and universality. And such indeed
are the qualities evident in Fr. Dumitru’s book. It is a bridge-building
work, written by one who is profoundly Romanian in spirit, sensitive
to the distinctive insights of Romanian poetry and folk-lore, yet who
is also a *‘pan-Orthodox theologian,” as Jiirgen Moltmann has seaid,’
and not only that, but in the best sense of the word an ecumenical
theologian. Appropriately this English version is the fruit of inter-
Christian co-operation, the work of a Romanian Orthodox in collabora-
tion with a Canadian Roman Catholic.

Dumitru Staniloae was born on 16 November 1903 in the village of
Vladeni in Transylvania, the westernmost province of modern
Romania, bordering on Hungary. His roots are rural, and his early
upbringing was in a relatively isolated agricultural community. He
has never ceased to love the Romanian peasant culture that formed
him in his childhood, and he has striven to incorporate its
characteristic values into his religious thought. The sense of kinship
with the earth, with the material environment of stream, hill and forest
that he knew as a boy in the country, has continued to mark his
theological vision. One of his central themes has always been the
cosmic unity of all creation in Jesus Christ. The young Dumitru’s
parents, both devout Orthodox, exercised a lasting influence on his
spiritual outlook. Something of the religious atmosphere in his home
upbringing is conveyed by a story that he tells of how he came to
read the Bible in its entirety when ten years old. ‘I found a Bible
in the house of my grandfather who was a chanter in church. It was
a Bible full of very striking pictures; these attracted me and I began
to read. ] read the text with close interest in order to understand
the pictures I read, sitting by the window, concentrated on my reading.
- . . Everyone, my mother, my father, all who came in, felt as if they
were in church. No one spoke; they said: The child is reading the
Holy Book. They all felt that here something holy was taking
place.””?

His mother encouraged him from his early years to think of becom-
ing a priest. In due course he went to the seminary in Cernauti, where
he studied for five years, from 1922 to 1927. Here he encountered
the westernized style of ‘‘academic’ theology, marked by
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Scholasticism and by religious rationalism, which prevailed in the
Romanian Orthodox Church at this peried, and against which in later
life he has strongly reacted. For his licenciate thesis at Cernauti he
chose as topic ‘‘The Baptism of Children.”” From the start he was
interested in the practical and pastoral implications of theology.

Newly graduated from the seminary, he spent a period abroad
during 1928-29, studying in Greece at Athens, in Germany at Munich
and Berlin, and in France at Paris, where he transcribed unpublished
texts of St. Gregory Palamas from manuscripts in the Bibliothéque
Nationale. He acquired a good knowledge of German, French, and
also Greek, modern as well as patristic and Byzantine. In addition
he learnt Russian, sbove all so as to read the works of Fr. Sergei
Bulgakov. His doctoral dissertation, completed in 1928, was entitled
The Life and Work of Patriarch Dositheos of Jerusalem and his Rela-
tions with the Romanian Lands. Once more the choice of subject was
significant. Dositheos (1641-1707), himself a Greek, not only main-
tained close links with Russia but also devoted his energies to the
establishment of printing presses in what is today Romania. The selec-
tion of Dositheos as his dissertation topic illustrates Fr. Dumitru’s
sense of the position of Romania as a meeting-place between the Greek
and Slav worlds, and his awareness of its crucial role as a cultural
centre during the Turcocratia, when it acted as guardian of the Byzan-
tine heritage, as ‘'Byzance aprés Byzance,”” to use the expression
of the celebrated Romanian historian Nicolae lorga.

In 1929 Dumitru Staniloae began his teaching career as a pro-
fessor at the Theological Institute of Sibiu, and here he continued
until after the Second World War, eventually becoming rector. In
connection with his lectures at Sibiu, during 1930 he made a Roma-
nian translation of the Greek Dogmatics by Christos Androutsos,
originally published in 1907 But the westernized, Scholastic
approach of this manual, similar in its outlook to the theological train-
ing that he had received at Cernauti, satisfied him less and less as
the years passed. When, nearly half a century later, he came to com-
pose his own Dogmatic Theology, it was inspired by a very different
spirit. While at Sibiu, in 1932, he was ordained priest. Although deeply
interested in monastic spirituality, he is himself a member of the mar-
ried clergy, the father of a family. Of his three children, two died
young. The third, a daughter, well known as a writer and poet, is
still alive and now resides in the West.




image106.png
xii The Experience of God

Fr. Dumitru’s first major work, short but well-documented, The
Life and Teaching of St. Gregory Palamas, was published in 1938.
At this time Palamite theology was virtually unknown in the Orthodox
world, while the learned studies devoted to it by the Roman Catholic
scholar Martin Jugie had been written from a sharply hostile stand-
point. In the revival of Palamism that has transformed Orthodoxy
during the past fifty years, Fr. Dumitru may be seen as a decisive
pioneer, along with Fr. (later Archbishop) Basil Krivocheine, whose
own study, The Ascetic and Theological Teaching of St. Gregory
Palamas, had appeared in Russian two years previously in 1936.
But whereas Fr. Basil relied exclusively on the limited range of
Palamas’ writings then available in printed form, Fr. Dumitru was
able to draw also on unpublished works that he had consulted in
manuscript at Paris. He has always remained a theologian in the
Palamite tradition, ascribing — as readers of the present volume will
discover — central significance to the distinction that Palamas made
between the essence and the energies of God.

The second major work written by Fr. Dumitru during his Sibiu
period, Jesus Christ or the Restoration of Man, appeared in 1943.
Here his theme is Christ as the key to our human personhood. Only
in the light of the incarnation, he maintains, can we discover our
own authentic humanity. Christ is our ultimate meaning. Only through
God incarnate can man become fully human. The famous statement
of St. Athanasios needs to be extended: the Logos became man, not
only so that man might become god, but so that man might become
man.

A new era in Fr. Dumitru’s life began after the Second Word War
with his move from Sibiu to Bucharest, where he taught as professor
in the Theological Institute from 1947 until his retirement in 1973.
Shortly before his transfer to the Romanian capital, in 1946 he com-
menced the publication of what has been, along with his Dogmatic
Theology, the main task of the second half of his life: the Romanian
edition of the Philokalia. By 1948 this had reached the fourth volume,
when publication had to be suspended due to Communist pressure
on the Church. For a time Fr. Dumitru was obliged to limit himself
mainly to articles in journals and to chapters in collective manuals
of theology; a number of these contributions, however, are more than
substantial, constituting original works in their own right.

In 1958, a time of persecution for Romanian Christians, Fr.




image107.png
Foreword xiii

Dumitru suffered arrest and condemnation, spending the next five
years in prison and concentration camp, and not returning to his post
at the Bucharest Institute until 1964. *‘An experience like any other,”’
he said later with a smile to Oliver Clément, ‘‘only somewhat dif-
ficult for my family."” And he added that this was the only time in
his life when he was able to practice and to *‘retain” in a semi-
permanent manner the invocation of the Name of Jesus.® ““To carry
one’s cross’ in this way, so he told Clément, “‘is the normal condi-
tion of the Christian, and so there is no need to talk about it.”

Another twelve years were to elapse after his return to the
Bucharest Institute before the publication of the Romanian Philokalia
could be resumed. Then, between 1976 and 1981, another six volumes
were issued, making altogether a total of over 4,650 pages in ten
volumes. Far more than simply a translation from the Greek, the Roma-
nian edition by Fr. Dumitru includes theological introductions to each
author and numerous footnotes to the text. The introductions and
notes take full account of recent critical research, drawing on Western
as well as Orthodox authorities.” As compared with the Greek
Philokalia edited in the eighteenth century by St. Makarios of Cor-
inth and St. Nikodemos of the Holy Mountain, the Romanian
Philokalia assigns a larger place to St. Maximos the Confessor, whose
writings occupy two entire volumes, three and four, and who has had
on Fr. Dumitru’s own theology an influence greater than that of any
other patristic author.' The Romanian Philokalia also includes addi-
tional works by St. Symeon the New Theologian and St. Gregory
Palamas, while volume eight ends with a survey of hesychasm in
Romania, thus emphesizing the continuation of the Philokalic tradi-
tion into the post-Byzantine era.

The second outstanding production of Fr. Dumitru’s ‘‘Bucharest
period,”” his Dogmatic Theology, was published in three large volumes
in 1978. This embodies the mature fruits of his theological reflec-
tion after more than half a century of teaching and writing. Versions
in foreign languages have already begun to appear. The first volume
of a German translation by Hermann Pitters, entitled Orthodoxe
Dogmatik, was issued in 1985, while in the same year a French transla-
tion by Dau-llie (now Bishop Daniel) Ciobotea commenced publica-
tion in the series Théophanie, with the title Le génie de I’Orthodoxie.

If in this English translation Fr. Staniloae’s original title Dogmatic
Theology has not been retained, this is partly because of the negative
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associations of the word *‘dogmatic’ in the mind of many Western
readers. There is a danger that it might be taken to signify obligatory
teaching, imposed from above by external authority. This, however,
is not at all what the author means by dogmatic theology. He is never
content in this work with a bald and exterior appeal to the Church’s
magisterium, but he seeks always to indicate the inner coherence of
dogmatic truth and the significance of each dogma for the personal
life of the Christian. It is the theologian’s task to make manifest the
link between dogma and personal spirituality, to show how every
dogma responds to a deep need and longing in the human heart, and
how it has practical consequences for society. Dogmas, he is convinced,
do not enslave but liberate; theology is essentially freedom. Freedom,
whether human or divine, is one of Fr. Dumitru’s recurrent leitmotifs:
God has made us partners and fellow-workers, who co-operate with
him in full liberty; without freedom there can be no love and no inter-
personal communion.

The title that has been chosen for the English edition, The Expe-
rience of God, highlights an aspect of theology that is all-important
for Fr. Dumitru. ‘“We need a concrete theology,”’ he insists, “‘a
theology of experience.’” In his eyes theology, properly understood,
is not an abstract system, not a philosophical theory, but the expres-
sion of personal experience, of a living encounter with the living God.
Itis not a *‘science’’ in the sense that physics and geology are scien-
tific; for God is not an “‘object,’’ to be dissected and analyzed with
impersonal detachment. Theology, talking about God, presupposes
a personal relationship. It presupposes faith and ascetic purificstion,
the quest for continual prayer, the thirst for sanctity; the true
theologians are the saints. It presupposes, furthermore, not only human
effort but, much more fundamentally, divine grace and the illumina-
tion of the Holy Spirit; theology is a gift from God. The only genuine
theology is that summed up by Evagrios of Pontos in a phrase which
Fr. Dumitru likes to quote: *‘If you are a theologian, you will pray
truly. And if you pray truly, you are a theologian.””'* Those,
therefore, who expect a treatise on dogmatic theology to be a formal
texthook, with precise definitions ranged in a strictly logical order,
will be disconcerted and sometimes baffled by The Experience of God.
But I trust that they will also be agreeably surprised.

The Dogmatic Theology was followed in 1981 by a study on Ortho-
dox Spirituality. Despite his age, Fr. Dumitru continues up to the
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present to produce serious theological articles." Unusually prolific
as an author, he yet avoids superficiality. Metropolitan Antonie
(Plamadeala) of Transylvania is right to speak of his *‘perfectionism:
*‘He is a sort of ‘perfectionist,’ but not in that way of perfectionists
who do not dare write anything, fearing that tomorrow will say it better.
He writes all he thinks today, thinking that if he has new ideas tomor-
row, these will complete and continue those of today.””

Through his lectures, articles and books, Fr. Dumitru Staniloae
almost single-handed has transformed Romanian Orthodox theology,
giving it a radically different orientation in the post-war period. Yet
those who meet him for the first time would not easily guess how
far-reaching his influence has been, for he is a humble man, gentle
and unassuming. His learning and wide reading are never paraded
in such a manner as to crush or intimidate. Attentive to others, warm
and approachable, spontaneously he expresses a true Christian
courtesy. When he speaks in The Experience of God about the human-
ity, tenderness and delicacy of the saints, unintentionally he has
painted an icon also of himself. He has a face full of light, illumined
by a smile as much in his eyes as on his lips. He moves swiftly from
laughter to seriousness. He has the precious gift of conveying, simply
through his presence, a sense of wholeness and peace. “He is a man
who restores one’s confidence in life,”’ his friend Fr. Donald Allchin
has justly remarked." His life has been devoted to research, writing
and teaching, and yet he has never been an ‘‘academic’’ in the nar-
row sense. He is not only a professor but a priest who loves the Liturgy,
not only a scholar but a spiritual father. The link between theology
and prayer, so often underlined in his works, is evident also in his
own person. Theology is not merely what he studies but what he lives
and is. He speaks with the wisdom of the heart.

The Experience of God appeared in the original Romanian edition
in three volumes, but it is intended to publish the English transla-
tion in six volumes, subdividing each volume of the Romanian edi-
tion into two. This opening volume in the English translation covers
three main topics: (1) Revelation, natural and supernatural; Scrip-
ture and tradition;the nature of theology. (2) The knowledge of God,
both rational and apophatic; the distinction between God’s essence
or being and his energies or operations; the divine attributes. (3) The
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Holy Trinity as an expression of mutual love.
The scope of the remaining five volumes will be: Volume Two:

creation and deification. The meaning of creation ex nihilo; the crea-
tion of the angels, and the fall whereby some of them became demons;
the creation and fall of humans; the origin and character of evil; our
human solidarity with nature. Volume Three: the person of Jesus
Christ. The presence and activity of the Logos in the work of crea-
tion and in the Old Testament; the incarnation, and the union be-
tween Christ’s divine and human natures; his saving ministry in its
three aspects: as teacher and prophet, as high priest and sacrifice,
and as king. Polume Four: communion in the Holy Spirit. The Church
as the mystical body of Christ in the Spirit; our salvation within the
Church; divine grace and human freedom. Volume Five: the sancti-
fying mysteries or sacraments. Volume Six: eschatology or the fulfil-
ment of creation. The second coming of Christ; the resurrection of
the dead; the universal judgment; eternal life.

As Fr. Dumitru states in his preface, The Experience of God is
a work of synthesis, It is such in the first place by virtue of the wide
variety of sources which it brings together in unity. The author avoids
overloading his text with footnotes, but sufficient references are given
to indicate the richness of the material on which he draws. The book
is founded, as we should expect, above all upon the Greek Fathers.
The patristic era, in the Orthodox understanding — here Fr. Stariloae
agrees with Fr. Florovsky — did not end in the fifth century with the
Council of Chalcedon, or in the eighth with St. John of Damascus,
or even in the fifteenth with the fall of the Byzantine Empire, but
it has continued down to the present time. A contemporary Orthodox
theologian is still basically *‘patristic’” in his style of thinking, and
it is therefore natural for him to quote side by side writers from the
fourth, the fourteenth and the twentieth centuries. Two of the patristic
writers particularly important for Fr. Dumitru’s dogmatic synthesis
have already been mentioned: St. Maximos the Confessor and St.
Gregory Palamas. Other Fathers who are frequently cited include St.
Gregory of Nazianzos, St. Gregory of Nyssa, St. Cyril of Alexandria
and St. Dionysios the Areopagite. But the author’s range of vision
is not limited to the Greek East. He makes use also of Syriac writers,
especially St. Isaak of Nineveh, known as “‘the Syrian.”” Latin Fathers
are likewise mentioned, such as St. Ambrose, St. Augustine and St.
Vincent of Lérins, as well as medieval Western theologians such as




image111.png
Hugh of St. Victor.

The fact that Fr. Dumitru is patristic in spirit does not mean that
he is enclosed in the past. On the contrary, he totally rejects a theology
of mere repetition. He acknowledges that the Early Fathers are by
no means exhaustive. In certain areas, he believes — most notably,
in our understanding of the human person and of interpersonal rela-
tions — modern thought has given us new and vital insights not to
be found in the writers of the ancient Church or of Byzantium. He
sees tradition as open-ended and constantly creative, *‘not a sum of
propositions learnt by heart, but a lived experience.””" It is an
unceasing invocation of the life-creating Spirit. Always the same, yet
always new, tradition is not just a protective, conservative principle,
but primarily a source of growth and regeneration. It signifies, not
the passive and mechanical acceptance of what has been stated by
others in the past, but an unremitting effort to relive this past inher-
itance in present-day conditions. Tradition is Scripture applied to
human life, Scripture made contemporary. For Fr. Dumitru, tradi-
tion represents in this way the critical spirit of the Church. A *‘tradi-
tional’’ theologian, if he is genuinely such, is called to be bold and
prophetic. He needs to ask not just ““What did the Fathers say long
ago?”’ but **What would they say if they were alive today?’’ Our aim
as patristic theologians, rather than mere historians of doctrine, is
not just archaeological exactness but *‘pneumatic anamnesis.”” We
seek to present not just the letter of the Fathers but their vital spirit,
their mind or phronema, what has been termed their ‘‘eternal youth.”

From all this it follows that Fr. Dumitru, as a theologian loyal
to the patristic tradition, is also ‘‘in communion with all generations,”
to use the phrase of Metropolitan Antonie."” Along with the Fathers,
contemporary Orthodox authors make their appearance in The Exper-
ience of God. The major figures of the Russian diaspora are here:
Lossky, Florovsky, Evdokimov, Schmemann, Meyendorff. From
modern Greece Karmiris and Yannaras are cited, and Oliver Clément
from the Orthodox writers of Western origin. Allusions to non-
Orthodox are relatively infrequent, but the occasional references to
Barth, Rahner, von Balthasar and Kung, among others, are sufficient
to indicate Fr. Dumitru’s familiarity with Roman Catholic and Prot-
estant thinking.

One group of writings to which significantly Fr. Dumitru does
not appeal are the so-called ‘‘Symbolic Books™ of the Orthodox
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Church, dating from the late sixteenth and the seventeenth century.
In contrast they are regularly quoted in the standard Greek Dogmatics
by Panagiotes Trembelas.' This omission on Fr. Dumitru’s part is
the more striking, in that his doctoral dissertation was devoted to
Patriarch Dositheos of Jerusalem, himself the author of an Orthedex
Confession that figures in the ‘‘Symbolic Books.”” If he refrains from
citing Dositheos or Peter Moghila, the reason is undoubtedly his wish
to escape from the Latinizing, Scholastic style of theology that they
represent. Another source to which Fr. Dumitru makes little explicit
reference is the Orthodox liturgical books. This is a more surprising
omission, since the Church’s worship is in fact of cardinal impor-
tance to him. Underlining as be does the integral connection bet-
ween dogma and prayer, he certainly regards all dogmatic theology
as liturgical and mystical.

There is also a second and more profound sense in which The
Ezperience of God is a work of synthesis. Not only does the author
draw together into unity a wide variety of sources, but he seeks also
to indicate the coinherence and interpendence of all the dogmas.
“Only connect . . .””: in theology, as envisaged by Fr. Dumitru,
everything connects with everything else; it all ties up. In consequence,
even though the work has, as we have noted, a definite structure and
a clearly articulated division of topics, yet the treatment is less con-
secutive, less organized in clear logical sequence, than the reader
might anticipate. Discussing revelation in general, for instance, Fr.
Dumitru speaks at once about the Trinity and the incarnation, There
are many repetitions, but these are perhaps deliberate, not the result
of inattention. The six volumes are systematic, in the sense that they
present a coherent vision of the truth. But the system that the dogmas
constitute, in Fr. Dumitru’s words, ‘‘is not formed of ebstract prin-
ciples; it is the living unity of Christ.””"

To convey this “‘living unity,”” Fr. Dumitru employs a style less
academic, more personal and lyrical, than is customary in a work of
dogmatic theology. In his use of words he is a true craftaman, a poet
as well as theologian. As his disciple Fr. Ion Bria has remarked, he
has ““a total confidence in words, which he employs in their original,
authentic sense,’’ paying particular attention to their roots.'* He has
sought to restore value to the Urworte, the primal words that are all
too easily debased, such as love, joy, gift. His manner of writing, it
has been said, is ‘*paradoxically simple and complex,”" both lucid
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and demanding. For a full appreciation of the poetry, doubtless the
reader needs to understand Romanian; but the translators deserve
our gratitude for their skill in conveying both the simplicity and the
complexity of Fr. Dumitru’s writing.

LI

What are the distinctive features that mark Fr. Dumitru’s theology
in general, and more particularly this first volume of The Experience
of God? Four master-themes call for especial mention.

First and most fundamentally, his is a theology of love and per-
sonal communion. The only possible way to talk about God and
humankind, he believes, is to use the language of love. As the God
of love, our Christian God is involved and vulnerable, a God who suf-
fers because of our inability to love; “‘there is a paradoxical union
between the impassibility and the sufferings of God.”'® There is no
true human person without communion in love: ““The person without
communion is not person.”” Communion is life; isolation signifies
death. The gift of faith, the experience of the Spirit, and the understan-
ding of the Bible are granted, not to individuals in separation, but
to persons in relationship. **Faith, as a work of the Holy Spirit, comes
to one person through another. . . . Scripture activates its own power
in the communion between persons.”

The “‘between” is all-important. One of Fr. Dumitru’s favorite
terms is “‘responsibility,” used in its full and true sense of “response,”
‘‘responsiveness’”: ‘‘this fire of responsibility, this fire that comes
from the Holy Spirit,” as he puts it.* Here, with his characteristic
feeling for verbal roots, he draws attention to the literal sense of the
Latin cognosco (cum + gnosco) | know only *‘with™ (cum) others;
all knowledge is interpersonal. Similarly in Romanian cuvint, mean-
ing “word,” is derived from the Latin conventus, a ‘‘coming
together;”’® there is no genuine word except in dialogue. ‘‘I do not
know myself apart from a relationship with others,” he writes; as he
puts it elsewhere, “For myself, in so far as I am not loved, I am incom-
prehensible.”’® There are close parallels here with John Macmur-
ray’s Persons in Relation.®* This insistence that the human person
is primarily communion, meeting, repsonse, is perhaps the most signifi-
cant affirmation in the whole of Fr. Dumitru's theology. Is not his
message here of immediate relevance to our present age, which finds
personal communication more and more problematic?
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Secondly, and in direct connection with the first point, Fr.
Dumitru’s theology is strongly Trinitarian. For him the doctrine of
the Trinity is not simply a piece of formal teaching accepted on
authority, but something that makes a crucial difference to each one
of us personally, affecting the way in which we regard our own selves
and one another. The Holy Trinity is the plentitude of personhood
in communion. The Trinitarian God of the Christian faith is to be
understood above all in *‘social’’ terms, as koinonia or communion,
as the supreme structure of interpersonal love. If God is love, then
he cannot be merely one person loving himself alone, for self-love
is not true love. As the God of love, he is shared, mutual love, a com-
munity of persons loving one another. This has immediate conse-

quences for our understanding of the human person. Since humans
are made in God’s image, to be a person is to be an icon of the
Trinitarian koinonia. If it is true that there is no real human person
until there are at least two persons in communication with each
other — if I need you in order to be myself — then the reason for
this is precisely the dogma of the Trinity. What Fr. Dumitru terms
the “‘divine intersubjectivity’ of the Trinity constitutes the model
and paradigm of all human relationships, and more specifically the
model and paradigm of the Church. “The Trinity alone assures our
existence as persons,” writes Fr. Dumitru. *‘. . . Salvation and deifica-
tion are nothing other than the extension to conscious creatures of
the relations that obtain between the divine persons.”

In the third place, Fr. Dumitru’s theology is structured by the
double truth of the otherness yet nearness of God. The Deity is totally
transcendent and yet totally immanent, incomprehensible and yet the
deep meaning of everything, infinitely beyond all participation and
yet closer to us than our own heart. Fr. Dumitru’s strong sense of
divine transcendence and mystery makes him definitely an apophatic
theologian. The greater our knowledge, he believes, the greater our
sense of mystery; knowledge does no more than render the mystery
immediate and inescapable. But at the same time he warns against
a one-sided apophaticism. Human reason is a gift from God, to be
used to the utmost. While stressing the antinomic and paradoxical
character of Christian theology — ‘‘Paradox is to be found
everywhere” — he does not advocate irrationalism. ‘‘Apophatic
knowledge is not irrational but supra-rational, for the Son of God
is the Logos and contains in himself the ‘reasons’ of all created
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things.”” The two ways, the apophatic or negative and the cataphatic
or positive, are not alternatives but interdependent, and each presup-

poses the other. Apophatic theology is much more than a speculative
technique, a philosophical method whereby we first make affirma-

tions and then negate them. It is a way of ascent to personal union
with God, leading not just to a theoretical awareness of God’s
transcendence, but to ‘“a direct experience of his mystical presence.”
Apophaticism is to be interpreted in experiential terms; here, as so
often, the experiential dimension is essential for Fr. Dumitru.

To express this saving dialectic of God’s otherness yet nearness,
Fr. Dumitru employs the Palamite distinctior-in-unity between God's
essence and his uncreated energies. The central place that he assigns
to this distinction is & new and significant development, so far as
works of modern Orthodox dogmatic theology are concerned. The
Palamite teaching is ignored in the Dogmatics of Androutsos,” and
allowed no more than a passing mention in that of Trembelas.®
There is no reference to it in the main text of Fr. Michael Pomazan-
sky's Orthodoz Dogmatic Theology, although a few lines are devoted
to St. Gregory Palamas in an appendix ¥ Fr. Dumitru’s is thus the
first dogmatics in which the distinction is seen as fundamental to
the Orthodox understanding of God.”

Closely linked with Fr. Dumitru’s teaching about the presence
of God’s uncreated energies throughout the universe, there is a fourth
leading feature in his thought: his vision of cosmic transfiguration.
More powerfully than any other Orthodox writer of our day, he
presents a convincing theology of the world. One of the most impres-
sive points in his world-view is the solidarity that he affirms between
humans and the realm of nature. Once more his message is highly
relevant for our present age, disillusioned as it is with scientific
technology and seemingly helpless to check the growing pollution
of the environment. Fr. Dumitru envisages the world in personalist
terms, as a gift and a word from God, calling us to ‘‘interpersonal
dialogue’ with the *‘infinite creative subject.”” The world is a sacra-
ment of God’s presence, a means of communion with him, a theophany;
all created things are God’s *‘garments.”” With good reason The Expe-
rience of God has been termed ‘‘a confession of faith in an age of
secularization.”’®

Fr. Dumitru takes as his basis here the cosmology of St. Max-
imos the Confessor, who discerns within each created thing a logos
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or inner principle implanted by the creator Logos. This indwelling
logos makes each thing to be uniquely and distinctively that which
itis, and at the same time draws that thing to union with God. Human-
ity, as high priest of the creation, has the vocation of rendering these
logoi manifest, and so of offering the world back to God in thanksgiv-
ing. Matter is in this way to be seen not statically but dynamically,
not as inert ““stuff’’ but as living energy. Fr. Dumitru insists upon
the holiness of matter, and is mot afraid to speak of *‘mystical
materialism.'’ Matter is best defined as openness to the Spirit. It is
the task of each human, as cosmic priest, to spiritualize the material
creation without thereby dematerializing it. Creation is as yet unfin-
ished; setting our imprint upon it through our creative imagination
and our manual labor, we bring to fulfilment the potentialities hitherto
unrealized within it. Fr. Dumitru puts forward here a strongly affir-
mative theology of work. Human labour, however fatiguing, is not
just a burden or a reflection of our fallen condition, but should be
viewed in positive terms as the expression of God’s image marked
upon us, a call to create after the likeness of the divine Creator, an
opportunity for mutual love. The products of our handiwork and our
intelligence are “‘like an echo of the great act of love by which God
created the heavens and the earth.”*

This belief in cosmic transfiguration makes Fr. Dumitru an
‘‘aesthetic’ theologian, sensitive to beauty, who sets a high value
on the gift of artistic imagination. In common with Feodor Dostoev-
sky, whose conviction it was that *‘beauty will save the world,”’ Fr.
Dumitru regards beauty as an objective principle in the creation,
revealing to us the divine glory. Here aguin the contemporary
relevance of his theology is apparent. One of the few ways — for many,
indeed, the only way — in which women and men today are able to
experience some sense of divine mystery is through a feeling for the
beauty of the world.

Fr. Dumitru’s ‘‘aesthetic’” approach makes him also a theologian
of joy. He sees joy as one of the specific characteristics of the Ortho-
dox tradition: *‘Orthodoxy, through the joy of living in God, is dox-
ological and not theoretical. It does not indulge in speculations about
God, but it expresses the joy of living in God, and of participating
in existence with the whole of creation.”* More precisely, the joy
which marks Orthodoxy is that of the resurrection: *“The deepest foun-
dation of the hope and joy which characterize Orthodoxy and which
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penetrate all its worship is the resurrection.””® Our joy in the crea-
tion is not merely emotional or sentimental but firmly Christocen-
tric, springing from our faith in God incarnate and risen from the
dead. In his understanding of the incarnation, Fr. Dumitru sees it
in cosmic terms, as not just a response to the fall but part of God’s
eternal purpose, an expression of the inner life of the Trinity, in this
way upholding the standpoint represented in the East by St. Max-
imos and St. Isaak of Nineveh, and in the West by Duns Scotus.

Beauty and joy mean hope. Fr. Dumitru is definitely a theologian
of universal hope. Indeed, he has sometimes been charged with an
excessive ontological optimism, which in the opinion of his critics
allows insufficiently for the brokenness of the world and the tragedy
of sin. But in fact he has much to say about the fall, about death,
repentance and suffering, and above all about the Cross. He does
not neglect the need for ascetic renunciation, but at the same time
he looks for a ‘‘new asceticism’” that will be world-affirming, not disin-
carnate, as all too often Christian asceticism has tended to be in the
past. Frequently he insists upon what he terms ‘‘the cross imprinted
on the gift of the world,”” and he sees cross-bearing as a normal ele-
ment in all Christian experience. He likes to quote St. Maximos: *‘All
the realities which we perceive with the senses demand the cross. ...
All the realities which we understand with our mind have need of
the tomb.”’® He also cites St. Cyril of Alexandria: ““There can be
no entry before the Father except in a state of sacrifice.”” ““The cross
is situated within each moment,’’ he writes; ‘‘only through the cross
can nearness be achieved.” And again: ‘“The Church rests upon
crucified love.””* If his ultimate vision is one of hope, then this is
a cosmic optimism that he shares with such Greek Fathers as St.
Gregory of Nyssa or St. Maximos the Confessor.

In his theology of the world Fr. Dumitru has given special atten-
tion to the meaning of time and space. He refuses to make a sharp
dichotomy between time and eternity, between space and infinity,
but sees them as interdependent. Time and space, while modalities
of the created order, have their source in the uncreated life of God.
He appeals here to St. Maximos: “‘The inner principles [logoi,
‘reasons’] of time are in God.”” ““The divine eternity,”” he writes,
*. .. carries within itself the possibility of time, while time carries with-
in itself the possibility of participating in eternity. . . . Eternity is
as much in time as it is above time.”’ In the divine plan, time is the
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means whereby God evokes and guarantees our human freedom. God's
love always comes to us as an offer, and it is the dimension of time
that enables us to respond to that offer in full freedom. Time is the
interval between God’s appeal and our answer: *‘For God, time means
the duration of the expectant waiting between his knocking on the
door and our act of opening it.”” We humans need this interval in
order freely to love God and one another; time is given to us by God
so that our love may ripen. The same is true of space: it affords us
the possibility of *‘free movement . .. the freedom to draw near or
to move away.” In a fallen world we experience time and space as
distance and separation, as a prison, as fetters upon our liberty. But
in their true nature, as created by God, they are the gateway to
freedom, the safeguard of interpersonal communion in love.

Throughout The Exzperience of God there is a sense of balance and
wholeness. It is a truly catholic work, total and allembracing, express-
ing an Orthodoxy that is open and generous, not polemical and par-
tisan. Fr. Dumitru believes in the *‘coincidence of opposites.”” Con-
trasting aspects of the truth are held together in harmony, as when
the rational is accepted alongside the apophatic, or when time and
eternity are understood as complementary. Faithful to the Trinitarian
theology of the Cappadocians, he regards the Father alone as ultimate
source of being within the Godhead; yet, while repudiating the Filio-
que, at the same time he finds a place for the Augustinian notion
of the Spirit as the bond and communion between Father and Son.

Here is an Orthodox writer who faces the contemporary West,
whether Christian or unbelieving, without aggressiveness and without
fear. Even if his critique of Roman Catholic, Protestant or radical
theology may at times appear sweeping and schematic, bebind his
strictures there is a positive intent. In the words of Fr. John Meyen-
dorff, he ‘‘presents the truth of his convictions —
uncompromisingly — as a liberating solution for all rather than as
judgment upon others.””” Oliver Clément sums him up: ‘A man
who is not afraid.”®

Fr. Dumitru Staniloae occupies, so it has been claimed, a posi-
tion in present-day Orthodoxy comparable to that of Karl Barth in
Protestantism or Karl Rahner in Catholicism. At a time when Ortho-
doxy is becoming firmly rooted in the West — ceasing to be a
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‘diaspora’ and developing in many countries into a genuinely local
Church — it is most important that basic Orthodox texts should be
made available in the English language. Along with the translation
into English of the Orthodox service books, and of such classic works
as the Evergetinos and the Philokalia, the English publication of The
Exzperience of God testifies to the *‘coming of age’’ of Orthodoxy
in our Western world.
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POSTSCRIPT

While this book was in the press, Archpriest Dumitry Staniloae
died at Bucharest on 4 October 1993, in his ninetieth year. He thus
had the joy to see, following the collapse of the Ceaucescu regime,
the inauguration of a new era in the history of the Romanian Church
and nation, full of dangers but also full of great hope. Although
inevitably his energies had been diminished by his great age, he
remained alert and active up to the end. Taking advantage of the
new opportunities for apostolic work which existed from the end of
1990, he composed regular articles on pastoral and spiritual themes
which appeared in the national press. The vast crowd present at his
funeral — which was attended by the entire episcopate of the Roma-
nian Orthodox Church — provided visible testimony to the profound
respect and affection with which Fr. Dumitru was regarded. Memory

Eternall

Bishop Kallistos of Diokleia
Pembroke College, Oxford
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Chapter One
Natural Revelation

The Orthodox Church makes no separation between natural and super-
natural revelation. Natural revelation is known and understood fully
in the light of supernatural revelation, or we might say that natural
revelation is given and meintained by God continuously through his
own divine act which is above nature. That is why Saint Maximos
the Confessor does not posit an essential distinction between natural
revelation and the supernatural or biblical one. According to him,
this latter is only the embodying of the former in historical persons
and actions.’

This affirmation of Maximos must probably be taken more in the
sense that the two revelations are not divorced from one another.
Supernatural revelation unfolds and brings forth its fruit within the
framework of natural revelation, like a kind of casting of the work
of God into bolder relief, a guiding of the physical and historical world
toward that goal for which it was created in accordance with a plan
laid down from all ages. Supernatural revelation merely restores di-
rection to and provides a more determined support for that inner
movement maintained within the world by God through natural reve-
lation. At the beginning, moreover, in that state of the world which
was fully normal, natural revelation was not separated from a revela-
tion that was supernatural. Consequently, supernatural revelation
places natural revelation itself in a clearer light.

It is possible, however, to speak both of a natural revelation and
of a supernatural one, since, within the framework of natural revela-
tion, the work of God is not emphasized in the same way nor is it
as evident as it is in supernatural revelation.

Speaking more concretely and in accordance with our faith, the
content of natural revelation is the cosmos and man who is endowed
with reason, with conscience, and with freedom. But man is not only
an object that can be known within this revelation; he is also one
who is a subject of the knowledge of revelation. Both man and the
cosmos are equally the product of a creative act of God which is above
nature, and both are maintained in existence by God through an act

1
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of conservation which has, likewise, a supernatural character. To the
acts of conserving and leading the world towards its own proper end,
there corresponds within the cosmos and within man both a power
and a tendency of self-conservation and of right development. From
this point of view, man and the cosmos can themselves be taken as
a kind of natural revelation.

But man and the cosmos constitute a natural revelation also from
the point of view of knowledge. The cosmos is organized in a way
that corresponds to our capacity for knowing. The cosmos — and
human nature as intimately connected with the cosmos — are stamped
with rationality, while man (God’s creature) is further endowed with
a reason capable of knowing consciously the rationality of the cosmos
and of his own nature. Nevertheless, according to Christian doctrine,
this rationality of the cosmos and this human reason of ours which
enables us to know are, on the other hand, the product of the crea-
tive act of God. Thus, natural revelation is not something purely
natural from this point of view either.

We consider that the rationality of the cosmos attests to the fact
that the cosmos is the product of a rational being, since rationality,
as an aspect of a reality which is destined to be known, has no ex-
planation apart from a conscious Reason which knows it from the
time it creates it or even before that time, and knows it continually
80 long as that same Reason preserves its being. On the other hand,
the cosmos itself would be meaningless along with its rationality if
there were no human reason that might come to know the cosmos
because of its rational character. In our faith, the rationality of the
cosmos has a meaning only if it is known in the thought of ab in-
telligent creative being before its creation and in the whole time of
its continuing in being, having been first brought into existence
precisely that it might be known by a being for whom it was created,
and that a dialogue between itself and this created rational being
might thus be brought about through its mediation. This fact con-
stitutes the content of natural revelation.

Christian supernatural revelation asserts the same thing when it
teaches that, to God’s original creative and conserving position vis-
a-vis the world, there corresponds, on a lower plane which is by na-
ture dependent, our own position as a being made in the image of
God and able to know and to transform nature. In this position of
man, it can be seen that the world must have its origin in a Being
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which intended through the creation of the world — and through its
preservation continues to intend — that man should come to a knowl-
edge of the world through itself and to a knowledge of that Being.

We appear as the only being which, while belonging to the visi-
ble world and stamped with rationality, is conscious both of the ra-
tionality it possesses and, simultaneously, of itself. As the only being
in the world conscious of itself, we are, at the same time, the con-
sciousness of the world; we are also that factor able to assert the ra-
tionality of the world, and to transform the world consciously to our
own advantage, and able, through this very act, to transform our-
selves consciously by our own act. We cannot be aware of ourselves
without being conscious of the world and of the thingg in it. The bet-
ter we know the world, or the more aware we are of it, the more con-
scious we are of ourselves. But the world, by contributing in this
passive manner to our formation and to the deepening of our self-
consciousness, does not itself become — through this contribution —
conscious of itself. This means that we are not for the sake of the
world, but the world is for us, although man does also need the world. -
The point of the world is to be found in man, not vice versa. Even
the fact that we are aware that we need the world shows man’s superior
position vis-d-vis the world. For the world is not able to feel our need
for it. The world, existing as an unconscious object, exists for man.
It is subordinated to man, even though he did not create it.

The “‘reasons’’ or inner principles® of things reveal their light
in human reason and through the conscious rational action of man.
Likewise, our reason reveals its own power and depth even more richly
by uncovering the reasons within created things. Yet, in this recipro-
cal influence, it is human reason and not the reasons within things
which has the role of a subject working consciously. The reasons within
thinge disclose themselves to human consciousness and must be as-
similated by it and concentrated in it. They disclose themselves in-
sofar as they have human reason as their virtual conscious center
and by helping reason to become their own actual center. They are
the potential rays of human reason on the way towards being revealed
as its actual rays, and it is through these that human reason extends
its vision farther and farther.

The fact that the world is understood within man and for man
and through man shows that the world exists for man, not man for
the world. But the fact that man himself, by explaining the world,
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understands himself for his own sake through the world demonstrates
that man is in need of the world too. It is the world that has been
created to be humanized, not man to be assimilated into the world
or into nature. It is the whole world that has been created to become
a Man writ large or at Jeast to become the content of Man, a content
which comprehends all things in each person; it was not man who
was made to be part of nature, having no more meaning than any
other part of nature, even to being swallowed up into nature. For
if man were thus eventually to disappear into nature, the most im-
portant factor in reality would be last, without nature gaining anything
new, whereas, through the assimilation of the world into man, nature
itself gains, for it is raised up to a plane which is entirely new, even
though nature itself, properly speaking, does not disappear. Our disap-
pearance into nature would represent no progress of any kind even
for nature, whereas the continual and ultimately eternal humaniza-
tion of nature does represent an eternal progress, quite apart from
the fact that, through such a humanization, nothing, certainly not
what is most valuable in reality, is lost. Our disappearance into nature
would imply a static situation within a process that remains always
essentially identical with itself and is, therefore, in ite monotony,
absurd.

Some of the Fathers of the Church have said that man is a micro-
cosm, a world which sums up in itself the larger world. Saint Maxi-
mos the Confessor remarked that the more correct way would be to
consider man as a macrocosm, because he is called to comprehend
the whole world within himself as one capable of comprehending it
without lesing himself, for he is distinct from the world. Therefore,
man effects a unity greater than the world exterior to himself, whereas,
on the contrary, the world, as cosmos, as nature, cannot contain man
fully within itself without losing him, that is, without losing in this
way the most important part of reality, that part which, more than
all others, gives reality its meaning,

The idea that man is called to become a world writ large has a
more precise expression, however, in the term ‘“macro-anthropos.”
The term conveys the fact that, in the strictest sense, the world is
called to be humanized entirely, that is, to bear the entire stamp of
the human, to become pan-human, making real through that stamp
a need which is implicit in the world’s own meaning: to become, in
its entirety, a humanized cosmos, in a way that the human being is
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not called to become, nor can ever fully become, even at the farthest
limit of his attachment to the world where he is completely identified
with it, a *‘cosmicized”” map. The destiny of the cosmos is found in
man, not man’s destiny in the cosmos. This is shown not only by the
fact that the cosmos is the object of human consciousness and
knowledge (not the reverse), but also by the fact that the entire cos-
mos serves human existence in a practical way.

The inferior chemical, mineral, and organic levels of existence,
although they have a rationality, have no purpose within themselves.
Their purpose consists in constituting the material condition of man’s
existence, and they have no consciousness of this goal of theirs. Within
man, however, the order of certain conscious goals is disclosed. And
it is only within the framework of these goals intended by man that
the understanding of the goals of those levels inferior to him is also
disclosed, for they have a place in reference to the purposes intended
by him so that he can project, like a great arch over them sll, an
ultimate and supreme meaning to existence.

In contrast with the levels below him, man does not fulfil the goal
of his own existence by serving another level above himself, for in
the world no such level as this exists. Man follows his own goals. In
this area, however, a great variety exists from man to man. Every
man, depending on his own conscience and freedom, makes use of
the different levels inferior to himself. And in order to make use of
them, man organizes and transforms by his labor the data of the world,
imprinting on them his own stamp. This adaptation of the world to
man's needs — needs which are always growing and becoming more
refined — demands, in the first place, that man have knowledge of
the things of the world. But it likewise belongs to our nature — as
the only being conscious of itself and of the world — to search for
a meaning to our own existence and that of the world as well. And
only the perspective of the eternity of our existence can give us this
meaning. In our consciousness of self, there is implied, simultaneously
with this search for the meaning of our existence, the will to contin-
ue in being forever so that we might deepen the infinite meaning
of our own existence and that of the whole of reality.

According to this conception, we have been created for eternity
inasmuch as we gasp, like suffocating beings, after eternity, after the
absolute. We wish to love and to be loved more and more, striving
after a love which is absolute and endless. But this we can only find
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in relation with a Person who is infinite and absolute, a conscious
Person, if we may speak pleonastically. We strive to discover and
achieve an ever greater beauty, to know an ever more profound reality,
to progress within a continuous newness. In all these ways, we aim
at the infinite because we are person. Yet all these aspects of an infi-
nite reality we can only find in an infinite Person, or better, in a com-
munion of Persons who are infinite in being, in love, in beauty. From
an ever growing communion with this Personal reality,® newer and
newer rays of reality, of beauty, and of innovation shine forth in us
and — through us — upon all aspects of the world, while more and
more dimensions and horizons of reality are being disclosed.

Communion with Personal reality or with the infinite Persons
becomes for men the means of an infinite progress in love and knowledge
and it is this which keeps continuously alive the interest of our own
consciousness of self. Even though human self-conscionsness might con-
tinue in endless self-replacing succession and transmit with this succes-
sion the meaning of existence as humanity comes to know it, if the mean-
ing of his own existence for each member of this succession were not
carried on into eternity in order to be eternally deepened, the meaning
of our existence would appear to us as devoid of any real sense. In fact,
subjects do not exist for the sake of some interrupted consciousness
or even for the sake of an uninterrupted eternal consciousness; rather,
consciousness exists for the sake of the subject and gives meaning to
it. It is only through such a consciousness which is eternal and which
becomes eternally more profound that we prove ourselves to be the pur-
pose of all the inferior levels of existence, illuminating forever all the
meanings and realities of the world and making them eternal Only thus
can it be seen that all things are for our sake and that we constitute
for ourselves an eternal purpose, indeed the eternal purpose of all the
things in the world.

Only thus is the purpose of all the inferior components of the world
fulfilled in us. It is in the everlasting nature of our being that the
meaning of all things — understood as the contents of a continuous
enrichment and deepening of our eternal consciousness — is eternal-
ly being illuminated.

In fact, in everything we do we follow a purpose and for this pur-
pose we make use of the things in the world. But we ourselves have
need of a final eternal purpose, or better, we must ourselves be a
final eternal purpose if we are to show ourselves as meaningful be-
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ings in everything we do. Through all the things we do, we manifest,
directly or indirectly, an eternal purpose of this kind or we pursue
the maintenance of our existence as an eternal purpose. Only in this
do we find the meaning of our existence and of our deeds. We must,
therefore, see the purpose of our existence projected beyond pass-
ing, earthly life, for if death were to bring a definitive end to our
existence, we would no longer be a goal in our own right, but only
a means within an unconscious process of nature. In that case, the
entire meaning of our life and all the goals we pursue — and indeed
all things whatsoever — would become meaningless.

According to our faith, however, the order of meanings cannot be
left out of account. Meanings are real and man cannot live without them.,
He cannot endure to live without a consciousness of meanings and
without pursuing them, for they culminate in a final meaning which
man is convinced he will attain beyond death. If man were to dispute
the reality of these meanings, his would be the unhappiest of existences.
The animal has no knowledge of meaningg, nor can it deny their reali-
ty. Through his consciousness, man is not content to lead an existence
the meaning of which is to serve — without realizing it — a higher level
of created reality, a level within which man would end his own existence.
In a conscious fashion, man pursues his own meaning and, in the last
analysis, he pursues an ultimate meaning which is the maintaining and
perfecting of himself forever. He is a goal in himself for eternity. He
is created for eternity and has in himself a kind of absolute character,
that is, a permanent value which never ceases to grow richer. Man is
open to meanings higher than the world, and through him, the world,
t0o, is open to these meanings. Through understanding, through freedom,
through action, and aspiration, man is open to an order superior to
that of nature, although he makes use of nature in order to be able
to achieve his own meaning as a being which is called to eternal perfec-
tion. Life on earth is only a preparation for that eternal order. Our being
is an existence accommodated to that order and to the poseibility of
a continual spiritual perfection not subjected to nature and to repetition.
That order is not produced by nature, for nature merely repeats itself,
but rather it organizes the entire casmos so as to render service to man
as he works in view of his own purpose which transcends the earth.

We believe that, in the case of our being, the meanings of ex-
istence cannot reach their fulfillment within an immanent spiritual
life, for the relative variety of this immanent life moves within a
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monotonous framework and ceases as a phenomenon of natural repe-
tition with the death of the body. The meaning of existence can only
reach its fulfillment within the ultimate and eternal life, of a life that
is transcendent and free from all monotony of repetition and from
all relativity. Only on that plane can our life develop to infinity within
an endless newness which is, at the same time, a continuous fullness.

We aspire after an order beyond us but one which lies on a path
similar to that of our own personal existence; we do not aspire to
being swallowed up within some impersonal plan which lies, for a
while, at our limited disposal but only so that afterwards we may dis-
appear into it. Man strains towards an infinite personal reality higher
than himself, a reality from which he can nourish himself infinitely,
although, given his own limited possibilities, he cannot have it at his
own disposal, nor, on the other hand, does he disappear into it him-
self afterwards.

The order of meanings is not the product of the human psyche
nor does it end with the products of the psyche. For this order im-
poses itself on us without our willing it and, through the aspirations
it instills within us, surpasses our own psychic possibilities. Man can-
not live without it. But the order of meanings imposes itself as a per-
sonal horizon, infinite and superior to man, and it requires man’s
freedom if he is to have a share in that order. Even during man’s
earthly existence, the order of meanings does call upon him to par-
ticipate in itself in freedom.

Saint Maximos the Confessor observed the fact that everything
reaches its fulfillment in man while he realizes his own meaning in
union with the Personal reality whose spiritual life is infinite.

The final meaning or goal after which man aspires must be un-
derstood in accordance with the freedom of human being and with
its capacity for infinite development. If the rationality of the imper-
sonal, lower order finds its fulfillment and sense in service of the be-
ing of man who transcends nature, man, in turn, as a conscious and
free person, aspires to find the fulfillment of his own rationality and
meaning not in some loss of his own being within an essence higher
than any material and spiritual order, though still subject to mono-
tony and immanent limitation, but in 4 communion with a transcen-
dent and free person. For that being which is superior to man can
likewise only be personal in character. And if the higher relationship
between persons comes about in commuion, then our fully and eternally
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satisfying relationship must be communion with a being who is also
personal in character and endowed with infinity and freedom. Only
a being transcendent in this sense can be always new and life-giving
in this communion with man. In the same way that man, as the high-
est being in the world, is a person and conscious of the meaning of
the entire lower order, an order which he himself fulfills, 5o man must
also find the fulfillment of his meaning, together with all the mean-
ings of the levels lower than himself, in a person aware of this mean-
ing and of all the meanings in the world inferior to him. Only a still
greater person and, in the final analysis, only supreme Person can
be conscious of the meaning of existence as a whole, as man is con-
scious of the meanings of the world inferior to himself. But the su-
preme Personal reality does not project this total meaning upon man,
without man himself assimilating this meaning in a conscious way.
The supreme Personal reality communicates it to man as to a person
who assimilates it consciously and thus enriches his consciousness
and his whole being, finding in this very act the fulfillment of his
own meaning.

In this way, the supreme Personal reality fosters that character
of our being according to which we are free and conscious persons.

Only a Person of a higher order can foster and satisfy the aspira-
tion within our human nature towards the fulfillment of its own mean-
ing, inesmuch as only such a Person can bring it about that our hu-
man nature is no longer an object swallowed up by a level which is
said to be ‘‘superior’’ but which remains at bottom inferior because
it is unconscious. If the levels inferior to man were pemonal, even
he could not reduce them to the state of being objects. Neither could
a person of an order higher than man reduce man to the condition
of being an object by dissolving or swallowing him within himself.

Our being can find its fulfillment as person only in communion
with a higher personal being. Such a being cannot, however, reveal
its own greatness or bring our being to fulfillment either through
a relationship with the various levels below the human reality or by
reducing our being to the unconscious state proper to a passive ob-
ject. This requires instead a relation in which man himself, in con-
tinuously new ways, freely and consciously assimilates the infinite
spiritual richness of the supreme Personal reality.

This means that our personal reslity remains free in relation to
this higher being. Such a relationship is analogous to the relationship
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of one human person to another, a relationship in which the liberty
of both is preserved. In this relationship, man exists for the sake of
another person and is at the service of the other, although through
this, he himself is enriched. Each man exists for the sake of others
in a way that he does not exist for the sake of material things. How-
ever, he does not thereby fall to the level of becoming object, for
in serving other persons, he commits himself freely and, through the
effort of bringing joy to others, he himself grows in freedom and in
the spiritual content of his being, to say nothing of that warmth of
life that comes to him from the communion and love of those other
persons. It is only with other persons that man can achieve the kind
of communion in which neither he nor they descend to the status
of being objects of exterior knowledge used always in an identical
way. Instead, they grow as sources for an inexhaustible warmth of
love and of thoughts that are ever new, brought forth and sustained
by the reciprocal love of these persons, a love that remains always
creative, always in search of new ways of manifesting itself.

But if through death human persons cease to exist, then not a
single one among them will be able to communicate and to receive
infinitely this warmth of love and thus grow infinitely, which is what,
in fact, man desires. Human life ended definitively by death destroys
any meaning and, therefore, any value of the rationality existing in
the world and, indeed, of the world itself. The meanings pursued within
the perspective of this earthly life are likewise stripped of all sense
and value if any human life, in which everything seems to have found
meaning, comes to a definitive end in death. For our cruellest grief
is the lack of meaning, that is, the lack of an eternal meaning to our
life and deeds. The necessity of this meaning is intimately connected
to our being. The dogmas of faith respond to this necessity that our
being have some sense. Thus they affirm the complete rationality of
existence.

Only the eternity of a personal communion with a personal source
of absolute life offers to all human persons the fulfillment of their
meaning and affords them, at the same time, the possibility of an
everlasting and perfect communion among themselves.

The rationality of the subject who — with a view to his own con-
tinued existence and proper development — makes use of the rational-
ity of nature is infinitely superior to the rationality of the latter, in-
asmuch as nature develops rigidly in itself with no consciousness of
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its own purpose. According to our faith, the rationality existing in
the universe needs to be completed by, and seeks an account of itself
within, the rationality of a person. By itself, it does not exhaust all
rationality. When the rationality of the world is seen in itself as the
only one in existence, it has led many writers and thinkers to go so
far as to think of the universe, which draws every person towards
death, as one huge graveyard, a universe of the absurd, a place from
which meaning is gone and where rationality is irrational. But the
rationality of the universe cannot be irrational. It acquires its full
meaning, however, only when it is considered to have its source in
a rational person who makes it serve an eternal dielogue of love with
other persons. Thus the rationality of the world, if it is to be fulfilled,
implies the existence of a higher subject, following the analogy of
the rational superiority of the human person. It thus implies the ex-
istence of a free subject who has created and imprinted on the world
a rationality at the level of human understanding which makes possi-
ble a dialogue with man, a dialogue through which man may be led
to an eternal and, in the highest sense, rational communion with the
infinite creative subject. Everything which is an object of reason can
only be the means for an interpersonal dialogue.

Hence, the world as object is only the means for a dielogue of
loving thoughts and works between supreme rational Person and ra-
tional human persons themse]ves. The universe bears the mark given
to it by its origin in rational creative Person and by its destiny to
be the means for an interpersonal diciogue between that Personal
reality and human persons so that these might remain for all eter-
nity in the happiness of that same communion between them. The
entire universe bears the stamp of a personal rationality intended
for the eternal existence of human persons.

It is only through an eternal participation in the infinity of this
supreme Personal reality that our being reckons it will see its own
meaning fulfilled. This is how the Orthodox Christian doctrine of the
deification of our being throngh participation in God or through grace
is to be understood.

In other words, our being reckons that its own meaning and,
simultaneously, the meaning of the whole of reality will be fuifilled
only by virtue of the fact that between our persons and supreme or
divine Person, there is no place for an intermediate existence: after
God, man is also, in a way, immediate, able to participate immediately
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in everything God possesses as a degree of the supreme existence,
all the while remaining man.

To reach this goal, or to fulfill this meaning towards which our
being tends, we not only ascend to communion with supreme Per-
son, but that Personal reality also descends to be with us. For love
demands that each of those who love one another moves towards the
other. Through all things, God gives himself to man, and man to God.

This is, in general, the content of the faith asserted by the mean-
ing of existence, a faith which compels recognition on the basis of
the evidence in nature, And far from hampering the development
of creation, such faith assumes that this development is carried on
infinitely and eternally, to the measure of man’s own aspirations.

This faith expresses the incontestable fact that the world has been
made for a purpose and, therefore, that it is the product of a creator
who gives meaning and is guided by that creator towards the fulfill-
ment of its purpose in himself. Moreover, with this goal in view, the
creator himself leads our being towards the closest union with him-
self. These elements of faith are a kind of natural dogma and have
their source in what is called naturel revelation through which God
makes himself known by the very fact that he created the world and
man, and stamped on them certain meanings. These elements of faith
constitute an acknowledgement of the fact that the world has its
highest point in the human person who moves toward union with
supreme Person as towards his final goal. These dogmes of natural
faith affirm the maintenance of life on the superior level of mean-
ings, just as they affirm the ascending dynamism of human persons
as bearers of these same meanings towards that complete meaning
which is eternity of existence in union with the supreme Personal
reality.

Far from reducing existence to a closed horizon, they open for
it the horizon of the infinite and look for ways of preserving exis-
tence from the narrow and monotonous horizon which ends in death.

Saint Maximos the Confessor describes the ascending dynamism
of the world in these terms: *“The final goal of the movement of the
things that move is to reach the eternal and good existence, just as
their beginning lies in the existence which is God. For he is both
the giver of existence and the One who gives the gift of that good
existence as its beginning and its goal.’** The human being cannot
rest until he achieves eternity of existence in the infinite and, thus,
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in the happiness of full existence. The blessed Augustine said: *‘In-
quietum est cor nostrum donec requiescat in te."”

But the meanings of existence, including its final sense, however
evident they seem, do not compel the recognition of science in the
way that natural phenomena do, for the latter occur in the same
fashion repeatedly and can be subjected to experimentation. That
is why the firm acceptance of these meanings has the character of
faith. In other words, in their recogmition, we see a paradoxical com-
bination of their self-evidence and the necessity of accepting them
by a deliberate act of will intended to preserve human existence on
a level superior to that of a natural existence characterized by repeti-
tion ending in death. Thus, in the recognition of these meanings,
the fact of freedom is also involved. The person of my neighbor dis-
closes to me some of its meanings, but, on the other hand, their recog-
nition depends on my freedom. And free acceptance of them presup-
poses faith.

This acceptance through faith belongs more properly to the do-
main of relations between the human person and divine Person and
to the perfection of these relations in eternity, however self-evident
the necessity of this relationship and of its perfection in eternity may
appear to be as the meaning of existence.

This domain is a synthesis between self-evidence and faith because
it is a domain of freedom and spirit. Thus, Saint Isaak the Syrian
says: “‘For faith is more subtle than knowledge’’ or ‘‘faith is higher
than knowledge.”®

On the other hand, considering that faith is joined with the evi-
dence of a higher domain, he also says: **Knowledge is perfected by
faith and acquires the power to ascend on high, to perceive that which
is higher than every perception, and to see the radiance [of him] that
is incomprehensible to the intellect and to the knowlege of created
things. . . . Faith, therefore, now shows us, as it were before our eyes,
the reality of [that future] perfection. It is by our faith that we learn
those things that cannot be comprehended, not by the investigation
and power of knowledge.””’

Nevertheless, both as content and as the power of acceptance,
natural faith or faith based on natural revelation must be completed
by the faith granted us through supernatural revelation.
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NOTES

1. Cf. The Ambigua, PG 91.1128D-1133A, 1160B-D.

2. The Romanian phrase translated here as ‘‘the ‘reasons’ or inner principles
of things"’ (ratiunile lucrurilor) corresponds to the Greek logoi and recurs through-
out the work. These logoi are the objects of the first stage of contemplation (natural
contemplation) and, ss the intelligible structure of created things (cf. the Latin ratio),
they are all contained within the Logos himself as the unitary and unifying cosmic
principle; cf. The Philokalia. The Complete Text, traus. and ed. G. E. H. Palmer,
P. Sherrard, K. Ware (London, 1979), p. 363. [Trans. note.]

3. The Romanian phrase tranalated here as ‘‘Personal reslity” and in many other
places through the text as **divine Personal reality” or “‘supreme Persona) reality™
or simply as “Person” without any article (Persoana divina, suprema) is characteristic
of Father Staniloae’s vocabulary for God. The plain English translation “a/the divine
person’’ would, however, be a source of confusion in many of those same places,
since it conveys to the English reader a unitarian concept of God which the author
in no way intends and which bis own Orthodox theology of the trinitarian life as
communion of the three divine persons constantly belies. [Trans. note.]

4. The Ambigua, PG 91.1073C.

5. Confessions 1.1.1, PL 32.661: **Our beart is restless until it rests in you.”

6. Homily 52; ET, Holy Transfiguration Monastery The Ascesical Homilies of
Saint Isaac the Syrian (Boston, 1984), pp. 262 and 256.

7. Homily 52; ET p. 2517.
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Chapter Two
Supernatural Revelation

The Confirmation and Completion of Natural Faith

No matter how self-evident it appears, natural faith, which has its
source in God’s revelation through nature, is subject to doubt. This
is true, first of all, because we are continuously tempted to take as
the only existing reality that order of phenomena known through the
senses and, through those instruments which prolong the senses,
phenomena which offer bodily satisfactions connected with a transi-
tory existence. It is true more completely, however, because the in-
evitable reality of death is opposed objectively to our thirsting after
the fulfillment of the meaning of our existence in an eternal perfec-
tion. This doubt is nourished in turn by another fact, namely, that
the order of meanings which showes man the prospect of perfection
through communion with infinite Person does not seem to be con-
firmed within natural faith by the initiative of such a Personal reslity.

Thus, the light of meanings or of the final eternal meaning of
existence flickers in the dark. In this situation, supernatural revela-
tion comes to our help. By it the infinite and eternal Personal reali-
ty, of his own initiative, enters into communication with man and
also provides a foundation for our communion with our fellow men.

As, through supernatural revelation, we know the divine infinite
Personal reality in his own clear initiative, we realize that there is
a connection between the subjective, transient, and lesser tempta-
tions offered by nature and death as sorrowful objective reality. Fur-
ther, we realize that these things represent not the natural state of
existence, but a fallen state, for either death gives the impression
that there is no other life beyond it, or, inversely, man weakens in
himself the spirit called to eternal life by paying exclusive attention
to passing pleasures of the flesh. These respective temptations repre-
sent a weakening in our lived pursuit of meanings and, therefore,
a sin. Death is the result of this weakness or sin, however, for it is
the ultimate collapse of reality into meaningleseness.

Hence, supernatural revelation strengthens the self-evidence of
those points of natural faith in which the light of a higher and eternal
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meaning of existence is flickering. Supernatural revelation does
strengthen natural faith because it completes it, both through the
knowledge it brings to man that, because of sin and death, his na-
ture now finds itself in an unnatural state, and also through the help
it gives man to overcome this present unnatural state. Thus, super-
natural revelation represents a bringing back of human nature to its
own true state, while giving human nature, at the same time, power
to reach the final goal towards which it naturally aspires. In this way,
supernatural revelation confirms and restores natural faith or nature
itself as natural revelation. Only through supernaturel revelation do
we fully know what nature, and the revelation it represents, are.
Natural revelation appears to us in its full meaning only through super-
natural revelation. Therefore, after the fall of the first man into sin,
these two revelations must be seen as closely connected to one another.
In fact, supernatural revelation reestablishes our nature and the ne-
ture of the world. It makes certain the self-evidence of natural faith
regarding the goal of man and of the world, for, in his sinful state,
man did not have complete certainty of these things nor was he able
to make up his mind with ease.

If the first man’s sin had not intervened, his nature, and with
it the world itself, would have advanced naturally towards the goal
of eternal perfection in God and been strengthened in communion
with him even while on earth. But since this advancement was no
longer possible either for him or for the world without supernatural
revelation, the latter came to rescue our nature from the weakness
in which it had fallen.

Due to supernatural revelation, both supreme Person — the final
goal of the rational creature — and the way of advancing towards
that supreme Personal reality are known by rational creatures clearly,
just as they would have been known if the rationsl creature had held
steadfast to natural revelation; for the light of supernatural revela-
tion is cast now over the whole of nature. It is in this way that we
must understand the affirmation of Saint Maximos the Confessor that
natural revelation has the same value as supernatural revelation. But
he specifies that it is for the saints that natural revelation has had
the same value as supernatural revelation, that is, for those raised
to a vision of God similar to that of supernatural revelation.' For the
saints, the written law is nothing other than the law of nature seen
in the personal types of those who have fulfilled it, while the law of
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nature is nothing other then the written law seen in its spiritual mean-
ings beyond these types. Both are one when they are seen as leading
towards the grace of the life to come.? Through Christ, his gar-
ments — the creatures — are themselves filled with his own light3

From what has been said, however, it is at the same time clear
that, consequent upon the weakness man contracted through sin,
supernatural revelation is necessary if the content of natural revela-
tion is to be fully developed.

In fact, supernatural revelation has accompanied natural revela-
tion from the very beginning — first in the life of humanity, then,
in a special way, in the life of the people of Israel. To Job and his
interlocutors, God himself reveals his activity in nature (Job 38.41).
David also says, through God’s inspiration: “The heavens are tell-
ing the glory of God and the firmament praclaims his handiwork’’
(Ps 19.1). And the mother of one of the seven brothers in the Book
of Maccabees tells him: *‘I beseech you, my child, to look at the heaven
and the earth and see everything that is in them, and recognize that
God made them out of things that did not exist. Thus also mankind
comes into being’’ (2 Mac 7.28). She urges him to see from nature
that man — God’s creature — is created for God, because from na-
ture itself it can be seen that God exists as Person above nature, and
that man as a personal creature is created for eternal union with the
supreme Personal reality and, by means of this, for union with his
fellow men. To achieve this eternal union with supreme Person and
with the persons of his fellows, man must also accept death from which
he cannot escape, though he may be able to postpone it. Therefore,
she continues: “Do not fear this butcher, but prove worthy of your
brothers. Accept death so that by God’s mercy | may get you back
again with your brothers.”” But the certainty and clarity of this faith
from nature is achieved by the young boy because of the fact that
he knows the Law of Moses. For he answers: *‘1 will not obey the
king’s command, but [ obey the command of the law that was given
to our fathers through Moses’ (2 Mac 7.29-30).

Where supernatural revelation has no longer accompanied natural
revelation and the latter has remained alone, serious obscurities of
natural faith in God have occurred, giving rise to pagan religions
with extremely unclear ideas about God. Most often these ideas con-
fused God with nature, and made the continuation of the human per-
son in eternity a matter of doubt.
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This leads us to believe that it was only supernatural revelation,
or the influence of it in certain cases, that has preserved natural faith
from alteration. Under this influence, some endowed with a finer
spiritual perception have grasped the truth ahout God found in natural
revelation; indeed, they have even possessed a sensitivity for the voice
of God speaking in their consciences and for his manifestation in
nature. Elihu, Job's partner in discussion, says: ‘‘But it is the spirit
in a man, the breath of the Almighty, that makes him understand”
(Job 32.8). Some of the ancient Greek philosophers also arrived at
the concept of the one God, but the god known by them did not so
clearly have the personal features of the God known in the Old Testa-
ment, or known even from nature under the influence of supernatural
revelation. This shows that, in principle, a more correct knowledge
of God and of the meaning of our life through natural revelation taken
by itself is not excluded; very rare, however, are those who grasp the
content of its fundamental points and they never acquire full clarity
or certainty regarding these points without some influence coming
from supernatural revelation.

But the subjective attitude of those few, on account of their spiri-
tual weakness, cannot do away with the objective revelation of God
manifested in the self-evidence of the meaning of existence imprinted
in their being. Therefore, in practice, many people live in a way that
accords with this meaning, and when they do not, they feel guilty
for not taking it into account. Saint Paul says this in the follow-
ing words: “When Gentiles who do not have the law do by nature
what the law requires, they are a law to themselves, even though
they do not have the law. They show that what the law requires
is written on their hearts, while their conscience also bears witness
and their conflicting thoughts accuse or perhaps excuse them”
(Rom 2.14-15).

God reveals himself objectively through conscience and nature.
Subjectively, however, or on account of the sin within them that they
have seconded with their own will, most people either resist the self-
evidence of God and of that true meaning of their lives which is re-
vealed to us naturally, or else they distort this evidence and refuse
to make the contribution of their will necessary to accept it. In a gen-
eral way, Saint Paul attests both these things: the fact of an objec-
tive natural revelation of God in human hearts and in nature, and
the subjective refusal of many to accept the evidence of God revealed
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in this way. ‘“‘For the wrath of God is revealed from heaven against
all ungodliness and wickedness of men who by their wickedness sup-
press the truth. For what can be known about God is plain to them,
because God has shown it to them. Ever since the creation of the
world, his invisible nature, namely, his eternal power and deity, has
been clearly perceived in the things that have been made. So they
are without excuse”’ (Rom 1.18-20).

But the fact that those who were not under the influence of super-
natural revelation could subjectively refuse faith based on natural
revelation so easily meant also a weakening of objective self-evidence
of God from natural revelation. This is due especially to death,
which the weakness of man’s spirit brought into the world. Hence
it was necessary that God resort to supernatural revelation, not only
as a kind of speaking in which his person might appear more clearly,
but also as a series of supernatural acts through which he might,
on the one hand, make evident his existence and his work and,
on the other hand, make more sensitive the subjective perceptive-
pess of human beings so that they discern God as person and as the
meaning of human life, and so facilitate man’s decision to ac-
cept God through faith. Supernatural revelation has thus given clar-
ity and certainty to natural faith, but it has also broadened knowledge
of God and of the eternal meaning of our existence and that of the
world. Moreover, through his supernatural acts, God has shown
to the conscious creature the possibility of being raised up from
the level of a nature fallen under the bondage of death, a slavery
which was weakening man’s faith that the eternal meaning of his own
existence could be achieved. The supernatural acts of God’s
direct revelation provide conscious creatures with the hope of rais-
ing themselves above nature through God's grace and through
freedom.

By means of the words of supernatural revelation, man has also
learned what he can understand from natural revelation when this
is enlightened by supernatural revelation. Through nature, the con-
scious creature sees the omnipotence of God, his goodness, his wis-
dom as creator and master of providence and, thus, himself learns
to be good, to be intelligent, and to strive towards final union with
God. Even death — and our inability to get used to death — teaches us
ot to be attached to this world, and shows that we are created for
eternal existence. Many of the direct words of supernatural revelation
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teach us these same things. But man does not come to know the
possibility of fulfilling his life’s meaning except in the words and acts
of supernatural revelation. Only these show him that he can escape
the corruption of nature; they alone open for the man of faith both
the perspective of avoiding dissolution within a nature subject to
the corruption of all individual forms, and also the possibility of be-
ing saved. Only the dogmas of faith from supernatural revelation
assure him the prospect of being free in the face of nature, even dur-
ing his earthly life, together with complete freedom in an eternal
existence.

From this it is clear that the acts of supernatural revelation do
not suppress human nature as personal nature, but raise it from the
state of weakness and of the corruption of its integrity in which it
finds itself to that plane where it continues to all eternity in that per-
fection to which human nature aspires. Even the fact that these acts
are accompanied by words which, at bottom, demand from man
nothing more than a life oriented towards God and not totally
submerged in the world — which is what natural revelation also
demands — even this fact shows that the acts of supernatural reve-
lation have no aim other than the raising of our nature from its
fallen state and the fulfillment of our aspiration for perfection in
eternity.

The words which have accompanied these acts have often done
nothing more than require man to work during his earthly life in order
to make himself fit for eternal life, the possibility of which was opened
up and revealed by the acts of supernatural revelation. But this same
demand is made by the natural law written in the conscience. Thus,
when Saint Paul or Saint Maximos the Confessor speak of the equal-
ity of the natural law with the written law, they refer especially to
the moral teaching of the Old Testament, not to the two modes in
which God reveals himself, that is, through natural phenomena or
through direct speech and supernatural acts,

In order to understand the fact that, on the one hand, supernatural
revelation comes about through direct speech and through acts which
transcend nature while, on the other, it does not contradict nature
and natural faith but confirms and perfects them, we must first show
what the two revelations have in common and what distinguishes super-

natural revelation from nature and from the manifestation of God
through nature.
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The Convergence and Distinctiveness of the Two Revelations

The inseparability of the two kinds of revelation and their con-
tent which is, in part, common to both (indirectly provided by objec-
tive natural revelation and explicitly by supernatural revelation)*
would not be comprehensible were we to hold, as Western theology
has accustomed us to hold, that in natural revelation man is the only
active agent.

This separation of God from nature, a nature through which God
speaks and works, or rather through which he speaks by working and
works by speaking, has easily led to various kinds of conceptions that
have sought to explain the world exclusively on the basis of an im-
manent reality. But natural revelation is inseparable from supernatural
revelation and the faithful feel themselves in immediate connection
with God by means of the former as well. Yet this is true only if God
manifests himself continuously in natural revelation by speaking and
working continuously through all things, through all the combina-
tions of things chosen by him, and through all the thoughts conveyed
to him in these and, directly, in the human conscience, leading man
in this way towards the fulfillment of the meaning of his existence
in eternal union with himself.

In fact, God speaks and works continuously through created and
directed realities, by creating circumstances that are always new, cir-
cumstances through which he calls each man to fulfill his duties
towards God and his neighbors and through which he answers man's
appeals at every moment. These realities and circumstances are so
many thoughts of God made manifest, hence, so many words given
concrete shape. But God speaks to our being especially through the
thoughts he arouses in our conscience when we desire to do some-
thing or must do something or when, after we have done something
wrong, he speaks to us through reprimends, difficulties, and illness.
Through all things, it is God who is leading us, as in some ongoing
dialogue, towards our perfection and opening up to us the perspec-
tive of total fulfillment for the meaning of our existence in commu-
nion with the infinite God.

The prophet David frequently affirms that God speaks through
the greatness of nature, but he does not fail also to affirm that God
speaks through the various troubles or joys which man experiences
during his life. To illustrate the former, we have the words of Psalm 19:
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“‘The heavens are telling the glory of God; and the firmament pro-
claims his handiwork. Day to day pours forth speech, and night to
night declares knowledge. There is no speech nor are there words;
their voice is not heard; yet their voice goes out through all the earth,
and their words to the end of the world” (Ps 19.14). For the fact
that God speaks through various troubles and through the help we
receive, we bave the following: *‘[The Lord] heard my cry. He drew
me out of the desolate pit, out of the miry bog ... " (Ps 40.2-3). Elihu
first describes God speaking through various situations: “‘For God
does speak, perhaps once, or even twice, though one perceives it not.
In a dream, in a vision of the night, when deep sleep falls upon men,
as they slumber in their beds, it is then he opens the ears of men
and as a warning to them, terrifies them; by turning man from evil
and keeping pride away from him, he withholds his soul from the
pit and his life from passing to the grave. Or a man is chastened
on his bed by pain and unceasing suffering within his frame, so that
to his appetite food becomes repulsive, and his senses reject the
choicest nourishment. His flesh is wasted so that it cannot be seen,
and his bones, once invisible, appear; his soul draws near to the pit,
his life to the place of the dead . .. He shall pray and God will favor
him; he shall see God’s face with rejoicing and thus he will get his
pardon’’ (Job 33.14-22,26).

God’s attitude towards us as persons is also shown somelimes in
his refusal to answer. Perhaps it is God’s refusal to answer those who
do not call upon him with all their heart that explains how evidence
of his presence and his activity in nature and in man’s conscience
can grow weak. Elihu continues: ‘“Then they cry out, but he does
not answer because of the pride of evil men. Surely God does not
hear an empty cry, nor does the Almighty regard it’’ (Job 35.12-14).

Natural revelation goes on objectively at all times and in all places.
It addresses itself to everyone; and those who recognize it in the light
of supernatural revelation, and together with the teaching and the
work of supernatural revelation, it helps in their progress towards
eternal life.

Supernatural revelation specifies the goal of natural revelation
as well as the ways of realizing it. In the light of supernatural revela-
tion, Christians see how God is leading them to an ever greater com-
munion with himself through things, through circumstances, through
happenings both good and bad, through the voice of conscience, or
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through their own ideas as well. But Christians recognize that this
communion is realized fully in Christ who bas truly come down to
us; they know that in Christ the sure foundation has been laid for
complete union between God and the man who believes in him, the
one in whom man’s existence will be eternal. Thus, supernatural reve-
lation makes specific the manner of this divine leading and helps
our human reality, weakened as it is by sin and hindered by death,
to advance effectively towards full and eternal union with God. Chris-
tians see how natural revelation is made specific and brought to com-
pletion through supernatural revelation which has its culmination in
Christ. Both kinds of revelation lead toward God as the final and eter-
nal goal.

By natural revelation, God leads the man who believes in him
towards the goal of union with himself through indirect utterance
and through things, making use of the various circumstances, pro-
blems, troubles, and pains that man faces and of the thoughts arous-
ed in his conscience so that man can progress towards God through
the way in which he faces up to all these things. In short, God makes
use of what belongs to nature. By supernatural revelation, God causes
his own words to appear directly in the conscience of the believer,
or other words which manifest his own Person. In this, God does not
work through nature but through a kind of utterance and action which

makes more obvious the presence of his Person as he guides man
towards union with that Personal reality as his final goal. Through

this, God enters into direct and evident communion with the believer
and this convinces him of God’s existence and satisfies his thirst for
communion with infinite Person, giving him proof at the same time
that he is not left to the care of blind forces that will cause him to
be lost, but is raised instead to a relationship with the supreme Per-
sonal reality who will lead him into an eternal existence in full com-
munion with himself.

This more direct manifestation of God's Personal reality through
his utterance and through the guidance of believers towards full union
with himself is visible in the fact that God sends special and con-
scious instruments to whom he reveals himself in word so that they,
in turn, may commaunicate to others God’s thoughts and plans for
them. In natural revelation, everyone has knowledge of God speak-
ing through situations, circumstances, and personal events. But this
communication with God is not sufficiently plain. Things themselves
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intervene too much between the human person and God, endanger-
ing communion between them.

In supernatural revelation, God makes himself known clearly as
person, inasmuch as he calls and sends out a particular person to
a particular human community. This person arrives with a respon-
sibility awakened powerfully by God. On the one hand, God confirms
the natural evidence that our being possesses about the future fulfill-
ment of its meaning in union with God and, on the other hand, he
shows man that this union will not come about nor is it being pre-
pared in isolation, but rather in the solidarity of each man with his
neighbor. Hence, this preparation does not come about only through
situations interpreted by man in isolation, hut through the mission
of a person who draws the attention of all to the content of his mis-
sion. It is not isolated individuals whom God wishes to save through
supernatural revelation, but the great multitudes of believers in a
mutual and common responsibility towards himself, for all must help
one another on the way of progress towards the goal of perfection
and eternal life, and help strengthen their own communion based
on communion with God. In fact, the communion among them is a
constitutive part of their own perfection and of their progress towards
that perfection.

In order to be seen more clearly as Person transcending nature
and sovereign over it, capable of preserving our being from falling
into slavery to nature, God makes himself known in supernatural
revelation and through supernatural acts which cannot be treated
as natural phenomena. These constitute another series of embodied
words, a series above that embodied in the things and phenomena
of nature. As such, these words do not occur continuously, for, in
that case, they could seem to be the same as the natural phenomena
which occur over and over again. These, however, are not only super-
natural but also out of the ordinary. Generally speaking, along with
the teachings accompanying them, they form a part of an ascending
series in which God is manifested more and more clearly. For it is
only by stages that God prepares our human nature enslaved to death
by raising it spiritually to be able to pass over to the plane of com-
munion with him — a plane not subject to death — and to under-
stand this passing over.

In the Old Testament, at the beginning stages of the forma-
tion of the people of Israel, supernatural acts are concerned mostly
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with nature so that the community of the people of Israel may be
strengthened by the knowledge that it is led by a God who transcends
nature and so as to convince the community to attach itself closely
to him. Once this faith has been unified and strengthened, God’s ac-
tivity upon souls to raise them to himself occurs during the time of
the prophets through his words, although God does not by any means
renounce his supernatural activity over nature. In the person of Jesus
Christ, God’s supernatural actions directed towards nature are con-
cerned especially with human nature and correspond with the spiritual
ascent of the latter. They make known the causal role the Spirit has
within supernatural acts, as well as the highest spiritual level to which
human nature is raised in Christ and the perspective Christ opens
for all who unite themselves to him through faith.

The line of supernatural acts and the line of spirituality do not
meet in Christ at the highest level, however, as if they constituted
two parallel peaks. It is precisely the supreme spirituality of Christ
which contains within itself the power to overcome the automatism
of nature. The defeat of this automatism of repetition does not come
about through an external victory over nature, as in mythology; it
is the result of actualizing the higher power of the Spirit which over-
comes nature without destroying it. Protestantism, for which spiritual-
ity is of lesser value, has no longer understood the supematural acts
in the life of Christ and has declared them mythological. This has
led logically to the need to demythologize.

When explained through the climactic power of the Spirit, super-
natural acts concerning the person of Christ, such as his supernatural
birth and resurrection, do not nullify the nature he took from us with
its own contribution; instead, they lead our human nature to the sum-
mit of its own realization, for our nature has the spirit as its highest
component, and our spirit seeks, in a natural way, to expand its in-
herent potential in the divine Spirit. Christ’s human nature thus re-
mains within an eternal existence. Consequently, supernatural acts
which touch his human nature, first and foremost among which is
the resurrection, sre to be understood rather as acts which restore
the nature of man and that of the world in general. The incarnation
of Christ represents, at one and the same time, both the descent of
God to full communion with humanity and the highest ascent of the
latter. God became man so that man might become God.

Christ has made himself the starting point for all who believe in
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him, as much through his transcending the laws of nature fallen into
sin as through the fact that, in so doing, he leads towards its full
realization that true human nature which, through the process of its
spiritualization, was created to be in communion with God as an ab.
solute Personal reality not subjected to the automatism of nature,
Christ’s words express his own condition as perfect man and are them-
selves intended to help us rise to a spiritual level similar to his own,
one that corresponds to his risen state. For in Christ, there is made
manifest the perfect relationship linking the highest spiritual level
with that plane which transcends the laws of a nature tending towards
death. The resurrection is the effect of that supremely spiritual leve]
which, in Christ, humanity has attained through union with the deity,

God resorts to extraordinary supernatural acts especially at the
beginning of new periods in the history of the plan of salvation. This
was true during the time of the patriarchs, of Moses, of Joshua, of
Elijah, and at all principal moments in the formation and protection
of the people of Israel as bearer of the mesaage of salvation. Never-
theless, the truly new and final period is inaugurated by the extra.
ordinary supernatural acts of Jesus Christ. Through these acts, the
people of God is formed in every part of the world and advances
towards a state in which man can make his own everything that was
given to human nature in Christ, and in which he can participate
in God through direct and maximum communion with him.

If all the extraordinary supernatural acts of revelation are acts
of great importance in the history of our salvation and guide us
towards the final goal, then the supernatural acts achieved in Christ
through the agency of our own human nature place that nature under
the direct illumination of its final goal.

Clearly, the history of salvation does not consist of supernatural
acts alone, because these do not occur continuously, just as God'’s super-
natural revelation is not given continuously. These acts are found, how-
ever, within the order of an ascending spiritual progression and, in this
sense, they have a history, which is the history of salvation. Between
occurrences of these acts, the existence of the faithful is woven together
from the words and supernatural acts of revelation. Thus, each stage
of revelation carries within it a force which drives the spiritual life
of our nature to a level where it is made capable of entering a new
period, one inaugurated by a series of new and extraordinary super-
natural acts and by the words of a higher knowledge and experience.
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Supernatural acts worked upon particular created things or forces
of nature, or the placing — in some extraordinary fashion — of certain
created things and forces of nature at the service of those who believe,
in order to guide them towards the fulfillment of their destiny, manifest
more clearly not only the direct words of supernatural revelation, but
also the words of God in nature. It can thus be seen that all of nature is
called to become a more transparent milieu through which person is
manifested, and to be brought under the power of the personal spirit.

In the periods between the occurrences of supernatural acts and
their accompanying words, mankind lives not only from the light of
supernatural acts and words of former times, but also from the natural
revelation which occurs every day and has its own movement in his-
tory, enlightened by the former acts and words.

Thus, the whole history of salvation is guided, enlightened, and
strengthened in good by divine revelation. But this does not mean
that it consists only in the acts and words of that revelation; it is made
up also of our responses to them. Our sensitivity to those acts and
words and the power of our responses to them are frequently and
to a great extent weakened and cut off by sin. But sin, too, in certain
respects, is affected by the level of knowledge and spiritual subtlety
mankind hes reached through revelation. Sin can take on more so-
phisticated forms. Hence, revelation leads the world in a generally
forward direction, both in the sense of good and of evil. In a certain
manner, each of these serves the other.

The acts of supernatural revelation and the words explaining them
have a prophetic character both because of the new periods they in-
sugurate as well as by reason of the perspectives they open towards the
fnal goal Prophecy is not only an external criterian which serves to prove
some fact of supernatural revelation; it is also a part of its essence.

Revelation confirms and sustains our advance towards a final as-
cending goal and makes clear the loftiness of this goal. But even in
its natural movement, creation is animated by a prophetic aspira-
tion; that is, even natural revelation has a prophetic dynamism. But,
given the sin which weighs down our human nature, we could make
no progress towards the final goal — based as it is on natural revela-
tion — in the absence of the illumination and help of supernatural
revelation. Yet even supernatural revelation, in guiding creation
towards its final gosl, cannot dispense either with creation’s own in-
herent aspiration or with the natural feeling that God urges and helps
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the world towards progress in continuously new circumstances.

Thus, God’s acts and words in the two kinds of revelation form
part of his plan to guide creation towards union with himself, that
is, towards deification.

Christ represents the ultimate stage of supernatural revelation
and the fulfillment of its plan. From him there radiates the power
to fulfill this plan for the whole of creation and the entire universe.
The period after Christ, therefore, is the ultimate stage in the history
of salvation. History in its entirety is the interval during which prog-
ress towards the fulfillment of this plan occurs. The perfection of this
fulfillment, however, takes place beyond history in the age to come.
The moving force during this concluding period comes from Christ
who attracts creation into the eschatological condition, that is, into
the state of eternal perfection to which he led our human nature,
namely, complete union with God.

Thus, Christ represents the climax of supernatural revelation and
the full confirmation and clarification of the meaning of our existence
through the fulfillment of this existence within himself, the one in
whom our ultimate union with God, and thus our perfection also, is
achieved. But simultaneously it can be seen that the absolute after
which we aspire does not have an impersonal character, but is itself
Person. Moreover, as we ourselves enter into ultimate communion
with the Absolute as person, we also participate in the absolute. We
are called to become an absolute by grace through our participation
in the one who is personal Absolute by nature. The one who is per-
sonal Absolute by nature wishes to grant the human person a share
in his absolute character, inasmuch as he himself becomes man. By
the very fact of creation, the conscious person is already a virtual
absolute through a certain participation. Hence, there can be no
transcending of the person. Our person does not participate in the
absolute by transcending its own nature as person, but by remaining
man and by being confirmed in this quality. The incarnation of God
as man leads our own absolute aspiration to its perfection through
participation. That is why there can be no other essentially new acts
of supernatural revelation beyond the incarnation and resurrection
of the Son of God. The history of salvation now has as its purpose
to provide believers with the opportunity of making themselves
capable, with Christ or in Christ, of participating completely in the
personal Absolute.
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The Activity of the Word of God and of the Holy Spirit

Progress in the history of salvation, determined by revelation, is
progress in knowing and fulfilling the meaning of our existence in
God as direct and perfect communion with the Absolute as person,
and in him, with all the persons of our fellow men. It is progress in
knowing and fulfilling God’s plan of salvation. In keeping with this,
revelation is the work of the Son and Word of God after whose pat-
tern man was created, inasmuch as the Son of God has his own origin
in the Father and answers the Father’s call. But revelation is also
the work of the Holy Spirit as one who continuously makes us spiritual,
strengthening us more and more in that loving freedom which is lib-
erated from the automatism of nature. Progress in the believer’s like-
ness to the Son and Word of God comes about by the fact that the
Word himself draws closer and closer to us through the history of
revelation. Then, as he takes our own image to himself in order to
restore it, uniting it to himself as to the pattern, he lifts us up to
our full realization by raising and exalting that humanity of ours which
he assumed to be the basis :of our own resurrection and ascension.
This is at the same time a further step in our own becoming spiritusl
beings, for, if we are not spiritual in this sense, we will will not be
able to be raised in glory or to ascend into heaven. This cooperation
of the Word of God and of the Holy Spirit can be observed, first of
all, in revelation down to the time of its conclusion in Christ, and
after that in the Church, in Scripture, and in Tradition. The impor-
tant role played by the Holy Spirit in the fulfillment of revelation,
and in its efficacy afterwards, shows that the revelation of the Logos
as the highest meaning of existence, and his incarnation in human
nature, are one with this function of making human nature a spiritual
reality brought about by the Holy Spirit, and that the two go for-
ward together.

The Word of God, who prepares us to receive him through the
revelation of the Old Testament, then becomes incarnate, rises from
the dead, and attracts us also to resurrection and to eternal union
with him; he reveals himself as the full meaning of our existence,
who is himself filled with power to illuminate and attract. Our resur-
rection in Christ is, thus, the purpose of revelation and of the world.
The Holy Spirit leads us to see the power of this meaning to our ex-
istence and gives us as well the capacity to make it our own and to
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be stamped by it. Saint Athanasios the Great said that the Word as-
sumed a body in order that we might receive the Holy Spirit and
that God became bearer of the body in order that man could become
bearer of the Spirit.* Saint Symeon the New Theologian holds that
the purpose of the entire work of our salvation through Christ is for
us to receive the Holy Spirit, and Kabasilas, in turn, says: **What
is the effect and result of the . . . acts of Christ? . . . it is nothing
other than the coming of the Holy Spirit upon the Church.” The
Savior himself said: *‘It is to your advantage that I go away. . . . And
I will pray the Father, and he will give you another Counsellor to
be with you forever’’ (Jn 16.7, 14.16).

The Word and the Holy Spirit are the two persons who together
accomplish and jointly bring to fulfillment the whole of revelation
and of its efficacy until the end of the world. To use the expression
of Saint Irenaios, they are *‘the two hands of the Father,” that is,
the two active persons. Together they render the Father more and
more transparent: ‘‘The brightness of the Trinity radiates outwards
progressively.”” Between the Word and the Holy Spirit exists a con-
tinuous reciprocity of revelation and both bring about a common
revelation of the Father, and a common spiritualization of creation.
The Word never lacks the Spirit who causes us to receive the Word;
nor does the Spirit lack the Word with whom he unites us more and
more. But each of the two has his own place in the act of revelation
corresponding to his position in the internal life of the Holy Trinity.
Hence, they are always together. Just as within the Holy Trinity, the
Holy Spirit, by coming to rest upon the Son, or shining forth from
him,* shows forth the Son to the Father, and the Son shows forth
the Holy Spirit to the Father, because of the reciprocity existing bet-
ween them,’ in the same way within revelation and its subsequent
effects, the Son sends the Holy Spirit forth into our innermost be-
ing, and the Spirit sends forth the Son or leads him before our spiritual
vision, or even brings him directly within us. The blessed Augustine
says: “‘Let us not think that the Son was sent in such a way by the
Father that he was not also sent by the Holy Spirit.”’® And Saint
Ambrose says: *‘Both Father and Spirit have sent the Son; in the same
way, both Father and Son have sent the Spirit."""’ God draws near
to us in his own condition and with the élan that characterizes
it

To this complementary work of revelation which is common to the
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Son and the Holy Spirit there is & development. Paul Evdomikov sees
this development as an alternation of the increasingly evident works
of the Spirit and of the Word. In the Old Testament, the Holy Spirit
prepared the coming of the Word in the flesh, and the Word, having
once become incarnate, prepares the coming of the Spirit who will,
until the end of the world, prepare for the second coming, in glory,
of the incarnate Word, risen and exalted. “Through the mouth of
the prophets the whole of the Old Testament is a preliminary Pente-
cost in view of the appearance of the Virgin and her Fiat.’"? After-
wards, ‘‘Pentecost appears as the ultimate purpose of the trinitarian
economy of salvation. Following the Church Fathers, it could even
be said that Christ is the great Precursor of the Holy Spirit.”"* On
the other hand, Evdokimov remarks that the Holy Spirit and the Word
are always together, although in one period one of the two stands
in the foreground, while at another period, it is the other of the two:
“During Christ's earthly mission, men’s relation to the Holy Spirit
was brought about only through and in Christ. On the other hand,
after Pentecost it is the relation to Christ which is brought about
through and in the Holy Spirit. . . . The ascension does away with
the historical visibility [of Christ).. . . But, Pentecost restores to the
world the interiorized presence of Christ and reveals him now not
before, but within his disciples.”"*

In the Old Testament, God’s word is still a word with limited
spiritual effects and a word that has scarcely been revealed within
the spiritual depths of man, because of the reduced level of his spiri-
tual sensitivity. Thus, the power of God is manifested not only through
the word itself, but also through accompanying acts exterior to the
word, for these had a greater impression upon people at the lower
spiritual level on which they found themselves. When Moses received
on Sinai the Law — which might be called the concentrated word
of God — the mountain ““‘was wrapped in smoke, because the Lord
descended upon it in fire; and the smoke rose from it as though from
a furnace, and the whole mountain trembled violently’’ (Ex 19.18).
This proved God’s presence, on the one hand, to those who were wait-
ing but, on the other hand, it placed a curtain between them and
God. This very thing happened afterwards: *“When Moses entered
the tent, the pillar of cloud would descend and stand at the door of
the tent, and the Lord would speak with Moses’ (Ex 33.9).

Over the Word, or over Moses who represented him, there lay a veil
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until the incarnation of the Word as man. And the Spirit in the Old
Testament did not shine forth in a visible way except on rare occa-
sions. In the Old Testament, it was under the veil of the Law that
the Word worked upon human subjects who were not sufficiently pre-
pared in the realm of the spirit. Hence, in a parallel fashion, it was
with acts of power that the Word impressed them. People were more
impressed at that time by the radiance of the externals. Even the
glory of God was shown to them in a more or less external manner.
Saint Paul the Apostle says: *‘Since we have such a hope, we are very
bold, not like Moses, who put a veil over his face so that the Israelites
might not see the end of the fading [that is, exterior] splendor [by
looking through the interior one]. But their minds were hardened;
for to this day, when they read the old covenant, that same veil re-
mains unlifted, because only through Christ is it taken away. Yes,
to this day whenever Moses is read a veil lies over their minds; but
when a man turns to the Lord the veil is removed" (2 Cor 3.12-16).

But in the case of persons from the Old Testament who had an
increased sensitivity to the Spirit, the Spirit did also shine forth from
the Word. In this way, the Holy Spirit not only prepared those in
the Old Testament to receive the Word made flesh, but, through the
Spirit, the Word himself was preparing his incarnation. After his as-
cension into heaven, moreover, it is still the Word who — through
the Spirit who shines forth from him — prepares his own future com-
ing in glory. *‘Just as the Word of God, before he came visibly and
in the flesh, came spiritually to patriarchs and prophets, prefiguring
the mysteries of his coming, so, likewise, after this appearance too,
he comes not only to those who are children, feeding them spiritually
and leading them to the age of their perfection in God, but also in
those who are perfect, sketching in them secretly beforehand, as in
an icon, the features of his future coming.”"*

In the Old Testament, insofar as men appear more capable of
the Spirit because of their preparation through the Law, the work
of the Spirit shines forth more intensely in them through the divine
word. This is especially the case with the prophets. The Word him-
self who is communicated to them possesses more of the Spirit, that
is, of an intrinsic spirituelity. Men are, thus, prepared for the com-
plete indwelling of the Spirit of the Son in human nature, simulta-
neously with the incarnation of the Son as man.

These events occur when men have been prepared to sense the
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shining forth of the Spirit through human nature assumed by the
Word, when this nature has itself been raised to such a capacity for
the divine that, with all its own sensitivity, it can receive the Spirit
and cause him to shine forth towards other men who have themselves
become capable of perceiving the Spirit through what is human. The
Holy Spirit has now made of human nature the center where he him-
self acts and from which he shines forth together with the Word of
God. Now there comes to the forefront the Spirit’s most proper role
which is that of the sanctification and deification of humen beings.
Moreover, the human spirit is now revealed as possessing the great-
est potential capacity to be conformed to the Holy Spirit.

The total return of the Holy Spirit to human nature takes place
in Christ, for in him the divine hypostasis of the Word itself becomes
the hypostasis of the human nature and reveals human nature to us
as capable of union with God to the highest degree. From now on,
the Holy Spirit has his center of irradiation in the Word made man,
or in that Man who is also God. This constitutes the supreme spiri-
tualization of the human being.

The complete result of the work of the Holy Spirit within the hu-
manity of Christ remains, however, his resurrection. Thus, it is from
Christ’s risen state that the entire activity of the Spirit shines forth.

Before Christ’s resurrection, the Holy Spirit shone forth from him
in a more or less hidden fashion, rather in the way the illumination
of the Spirit was included in the word of the Old Testament. But
Christ himself felt the entire activity of the Spirit at work within him,
since this was proper to their common nature, just as it was felt to
a certain extent by the Apostles also and by all those who were closest
to him. But for others, the Spirit remained hidden. Nevertheless, those
who had eyes to see and ears to hear perceived the Spirit in Christ
much more intensely than the people of Israel sensed him in Moses
or in the prophets of the Old Testament.

From the time of the resurrection, however, the Spirit has suf-
fused Christ’s body completely, and from the time of Pentecost, those
who believe in Christ are sensible of the full power of the Spirit shin-
ing forth from Christ. Yet they do not see his body because their
own eyes are fleshly and they still see only what is shown to the flesh.
Nevertheless, at their resurrection, when they too will have become
entirely light, when their bodies will have been wholly suffused with
the Spirit, they will discern the body of Christ wholly suffused by the
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spiritual, or, better, as the fully transparent organ of the Spirit. And
this will come about through the spiritual sensitivity of their own
bodies increased to the full so that they may respond to the presence
of the things which are not seen.

This alternation is not a matter, therefore, of exchanging the di-
rect presence of the Son and of the Holy Spirit for an indirect pres-
ence. It has to do, rather, with a progress in our own spiritualiza-
tion, simultaneous with the progress of revelation itself. Revelation
culminates in the descent of the Holy Spirit at Pentecost, for this
descent is in function of Christ’s resurrection and ascension in the
body as its highest spiritualization. Through this begins the applica-
tion to ourselves of the effect of revelation, that is, our being led by
the Spirit of Christ — the Risen and Exalted One — towards resur-
rection and ascension in the body, not by the Spirit alone, therefore,
but also by Christ himself.

In the resurrection of Christ, or in his body become transparent
through and on behalf of the Spirit, there is revealed to us the pur-
pose for which the world was created; and in our final resurrection,
when our bodies too will be fully transparent through the Spirit in
a perfect union with Christ, that same condition will be brought about
for the whole of creation.

This demonstrates that revelation consists not so much in a dis-
closure of a sum of theoretical information about a God enclosed
within his own transcendence, as it consists in God’s act of descend-
ing to man and of raising man up to himself so that there might be
achieved, in Christ, the deepest possible union and that this achieve-
ment might be the basis for extending between God and all the peo-
ple who believe in him this same union. The various kinds of infor-
mation given in revelation depict this act of God’s descent and of
the raising up of the man who believes. The words themselves merely
explain this act of God and urge us at the same time to cooperate
so that this union might also come about between each one of us
and God. For the deepest union between God and the believer does
not take place without the free cooperation of the latter.

Hence, revelation occurs through acts and words, through light
and power; it is the act that enlightens and the light that transforms
the one who believes. It reveals not only what God does for man, but
also what man will become through God's action and through his
own cooperation; it also reveals the meaning and the final purpose
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of human existence, or what might be called that final state for which
we are destined and which itself constitutes our total fulfillment.

Revelation consists, therefore, not only in a sum of acts performed
by God and in their interpretation through his words, but also in the
anticipation and description of the final goal of creation, a goal which
God has begun to bring about through the various acts he has per-
formed. Revelation has a prophetic, eschatological character also. But
in revelation God prophesies this final goal of creation not as through
a science which objectively and passively sees beforehand the point
creation will reach on its own, but by showing that — with its free
cooperation — he himself will lead creation to that point through all
the acts of power he performs. The acts of power and the words of
God contained in revelation exert an effectiveness of their own until
the time when their complete goal is fulfilled. That is to say, revela-
tion remains active and contains in itself the description of that same
effectiveness as it continues along. As he reveals himself in revela-
tion as its active, saving factor, God also prophesies, at the same time,
how he will lead creation to its final goal through his acts or, more
precisely, through those dynamic states which he has brought into
being in Christ as his own continuous acts. In revelation, God also
presents himself as the prophet who is going to fulfill his prophecy.

Christ is the supreme prophet. In this sense, revelation remains
active even though, on the other hand, its content has been closed,
for in revelation the dynamic basis has been laid for all that will con-
tinue to be done and it has indicated all that was going to be done.
God, who has been at work in the course of revelstion, continues to
work in the same way. The Son of God, who through his incarnation
comes al the conclusion of revelation to the deepest intimacy with
us and who through his resurrection becomes, as man, the means
whereby the Holy Spirit can have the greatest possible effect upon
us to lead us also to his own condition — thie same Son of God re-
mains within this intimacy and maximum effectiveness that transforms
all created things. Through the incarnation and resurrection, and
through the descent of the Holy Spirit, the Logos — as the meaning
of all created things — has become their interior meaning and goal,
a meaning and a goal that not only reveal what created things are
going to be, but also lead them through the Spirit to what they ought
to be, at the same time revealing in himself the fulfilled meaning
of creation and of revelation,
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In this sense, the revealed Christ remains and goes on working
within creation, that is, he makes the entire revelation perpetually
effective to lead believers towards union with himself and towards
deification. He brings this about through a progressive spiritualiza-
tion of the faithful in the Holy Spirit and to this end he makes use
of three means which are concrete and unified: the Church, sacred
Scripture, and holy Tradition.

NOTES

1. The Ambigua, PG 91.1149C-1152B, 1176B-C.

2. Ibid. PG 91.1152A-C.

3. Ibid. PG 91.1160C-D.

4. Ibid. PG 91.1152B-D.

5. CL. The Incarnation of the Word 8, PG 26.996C.

6. Commentary on the Divine Liturgy 37, PG 150.452B; cf. Paul Evdokimov,
L’Esprit Saint dans la tradition orthodaxe (Paris, 1967), p. 89.

7. CE Irenaios, Against the Heresies 5.1.3, ed. A. Rousseau, SC 153, pp. 26.83/
28.85; Gregory of Nazianzos, Oration 31.26, PG 36.161D-164A.

8. Gregory of Cyprus [Patriarch of Constantinople 1283-1289), Esposition of
the True Faith againss Bekkos, PG 142.240C, 242B-C; Apology. PG 142.260B, 267A;
The Procession of the Holy Spirit, PG 142 286A-B. Further discussion in D. Staniloae,
Theology and the Church (Crestwood, NY., 1980), pp. 16-29.

9. Joseph Bryennioa, Twenty-Four Homilies on the Procession of the Holy Spirit,
(Buzau, 1832) [in Romanien]; cf. E. Boulgaris, Jwoly uovazed wd Bedevviov 1d
evpebévra (Leipzig, 1768), vol. 1, pp. 1448 and the anthor’s discusion of Bryen-
nios’ teaching on the relation of the Son and the Spirit in Theology and the Church,
pp. 33-38.

10. Against Maziminus 2.20.4, PG 42.790.

11. The Holy Spirit 118, PL 16.811A.

12. Evdokimov, L’Esprit Saine, p. 87.

13. Ibid. p. 89.

14. Ibid. p. 90.

15. Maximos the Confessor, Gnastic Chopters 228, PG 90.1137B-C.




image158.png
Chapter Three
Scripture and Tradition

Supernatural revelation came to its close in Christ. For in him, as
in its first exemplar, the plan to save and to deify creation has reached
its fulfillment. This plan cannot lead any higher. God draws no closer
to man that he has in Christ. The union between God and man can-

not advance any farther nor can we grow to any higher fulfillment
than the one available to us in Christ

But this does not mean that — by its very content — supernatural
revelation can no longer be active. As God who came into the closest
intimacy with us, as man raised to the supreme heights through union
with God in a single person, as God’s plan completed and given in
him concrete expreasion to its uttermost fulfillment, Christ begins
the work of extending to all of us that state which has been achieved
in him.

His state has a dynamic character. As God, he wishes to achieve,
in his humanity, intimacy with all men as partners equal to himself
and to maintain the personal identity of each. In this way, he desires
to raise each man to the level where his own humanity reaches its
maximal realization. In other words, Christ wishes to extend God's
plan already fulfilled in himself.

But Christ is above all. He is not a human person who stood in
need of salvation and who, with this salvation in view, was united
to God. He assumed human pature which was not hypostasized in
itself but in his own hypostasis in order to make it the fundamental
means through which he might extend to all men the deification to
which his own human nature was raised. But precisely in this way,
Christ can fulfill that work of saving and deifying all, as no other
man could do it. He is not a human person united with the divine
person; for any man could have been in that situation, inasmuch as
he would not be the human center which is also God. In such a case,
communion with Christ would not bring about that communion with
God himself for which our being yearns. Christ is the divine person
who — being man also — makes possible, through that communion
accessible to us with himself as man, the communion of all with God

n
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himself, or with absolute Person. He is the center and foundation
of that act whereby salvation and deification are extended to all who
believe. In him, as in its foundation, the plan of salvation has been
fulfilled.

The act of extending his plan is similarly carried out by Christ
through the Holy Spirit; it was through the Holy Spirit that he com-
municated revelation and created and sustained the community of
the people of Israel in its incomplete phase of existence. It is also
through the Holy Spirit that the continuous efficacy of a revelation
which has reached its conclusion is maintained through the creating
and sustaining of the higher and universal community of the Church.
The Church is the dialogue of God with the faithful through Christ
in the Holy Spirit. This dialogue, conducted formerly by the Word
from afer, becomes an intimate dialogue through the incarnation of
the Son of God as man and begins to spread through the Church.
The Chureh is, thus, that supernatural revelation concluded in Christ
as it exercises its effect upon us in the course of time through the
Holy Spirit. It is supernatural revelation — which has reached its full-
ness in Christ — in the act of spreading and bringing forth much
fruit in those who believe. The Church is Christ united in the Holy
Spirit with those who believe and over whom has been spread and
through whom is spreading Christ’s own act of drawing the faithful —
by means of dialogue with them — into the process of growing into
his likeness. Through the sensibility produced in them by the Holy
Spirit within the Church, the faithful become aware of Christ’s power
by which the whole of revelation is fulfilled, and aware also of its
action in themselves. But they do not discover a new revelation or
some further revelation beyond the one fulfilled in Christ. Revela-
tion continues to be active in the world through the Holy Spirit, in
and through the Church, but it is not being continually completed
by the addition of new parts. It is complete in Christ and from his
power it is integrally at work in and through the Church on those
conscious beings who believe and receive the faith. The light and
power of revelation reached their zenith in that sun which is Christ.

The Church is Christ as fullness of revelation, baving its continuous
effectiveness from him. From him it continues to give light and warmth
through the Holy Spirit to those who believe, and it does this not
only until the end of time but to all eternity, in and through the Church
on earth and in heaven, drawing light and warmth from Christ’s Body
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as the form of their communion with him and among themselves.
If revelation, which has become fully real in Christ, possesses in itself
a prophetic dynamism, a kind of prophecy in motion, the action of
revelation to the time of its final goal is entailed in that prophetic
dynamism which finds expression in and through the Church.

Through the Holy Spirit, the Church has the mission, therefore,
to put into effect not just any revelation at all but the revelation ful-
filled in Christ, or, we might say, to make Christ effective as the em-
bodiment of integral revelation and in the true prophetic tension im-
plied in him. Hence, the Church has the mission to preserve, through
the Holy Spirit, the revelation fulfilled in Christ who makes her cap-
able of discerning the authenticity of revelation in its fullness and
in the impulse that pushes it towards its true final goal. The Holy
Spirit preserves the Church as witness to and as the competent means
of making real the authentic revelation, and thus making human ex-
istence reach its fulfillment in Christ. Understood in such a way, this
revelation is objectively unchanged in both Scripture and tradition.
Therefore, the Church, through sacred Scripture and holy tradition,
keeps revelation — in its true understanding — active. The action
of the Church is nothing other than a putting of revelation, preserved
in its integrity, into operation, and a preparation of the faithful to
receive jts work, or, better, the work of Christ who is expounded in
sacred Scripture and communicated through holy tradition.

If Scripture and revelation become fully concrete in Christ, the
Church cannot dispense with them by affirming that she has Christ
himself. For they are the authentic expression of Christ, and the
Church cannot remain with a Christ who has not been expressed.
For a Christ who is not expressed cannot manifest his effectiveness.
But because she has a Christ who is at work within her through the
Holy Spirit, the Church alone is capable of understanding and inter-
preting Scripture authentically, that is, as something made up of
stages, words, and acts which express the risen Christ and lead those
who believe towards their fulfillment in the true Christ.

The Spirit of Christ makes us sensitive to Christ and unites us
with him in the Church, because the fire of the Spirit which is spread
from Christ cannot be separated from the common human sensitiv-
ity for Christ. He manifests himself as one who works through the
fire of active faith. This fire is life within the continuous perfection
of communion with Christ. Through the Spirit, the faithful are linked
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with Christ not in isolation, but together among themselves. Who-
ever attains to faith in Christ attains it through the faith or the sen-
sitivity of someone else. The interpersonal sensitivity of faith in which
the Holy Spirit is manifested links those who believe within the com-
munity of faith, that is, in the Church. The joyful sensitivity of com-
munion with the absolute person of Christ spreads in the joy of com-
munion and of works done in communion with others, and in the
participation of others in the Personal reality of a God come down,
in Christ, to the level of communion with human beings.

The Church is, therefore, more than just the only one who under-
stands Scripture and tradition as the living and dynamic expression
of the power of Christ — our final goal; she is also the only one who
makes this power, or the warmth of this power, real through the sen-
sitivity produced among all human beings by the Holy Spirit.

The Relation of Scripture to Church and Tradition

The living dialogue of the Church with Christ is conducted prin-
cipally through Scripture and tradition. Sacred Seripture is one of
the forms in which revelation keeps on being effective as God's con-
tinuous appeal. It is the written expression of the revelation fulfilled
in Christ. It presents Christ in the form of his dynamic word and
of the equally dynamic word of the holy Apostles concerning his sav-
ing works in their permanent effectiveness. But it also describes both
the way God has prepared our salvation in Christ and the way Christ
continues to be at work until the end of the world, extending his power
so that we may grow in his likeness. Through the word of Scripture,

Christ continues to speak to us also to provoke us to make a response
in our deeds, and thus to be actively at work within us too. Through

the word of Scripture, we sense that Christ continues to be at work
in us through his Holy Spirit: *“I am with you always, to the close
of the age” (Mt 28.20). Sacred Scripture is the Son and Word of God
who translated himself into words in his work of drawing close to
men so that he might raise them up to himself, until the time of his
incarnation, resurrection, and ascension as man. Through these words
by which he is translated, Christ works upon us to bring us also to
that state which he has reached. Scripture conveys what the Son of
God in his condition as God and as perfect man continues to do with
us and, therefore, Scripture interprets the work Christ is doing in
the present. For Christ, who remains always alive and the same (Heb
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13.8), interprets himself through the same words, but as the one who
wants to make us also like himself.

Saint Maximos the Confessor, having mentioned these two expres-
sions of Saint Paul speaking about us upon whom “‘the end of the
ages has come™ (1 Cor 10.11), and about the coming ages when God
“might show the immeasurable riches of his grace in kindness toward
us in Christ Jesus’’ (Eph 2.7), says: ““Now that the ages arranged by
decree beforehand to accomplish the work by which God was to become
man have been brought to an end in us and God has truly achieved
and fulfilled his perfect incarnation, we must henceforth wait for those
other ages to come, which have been arranged to accomplish the work
of man’s mystical and ineffable deification.”’ But the riches that God
will show us in the ages to come, the entirety of the goodness he has
shown towards us in Christ, is described in Scripture. Sacred Scrip-
ture is, thus, not merely a book which helps us remember what God
has done in preparing for the incarnation of his Son and in that in-
carnation itself; it is also a book that tells us what the incarnate Son
of God is now doing and will continue to do until the end of the ages
to bring us also to resurrection. For Scripture depicts not only God's
coming down to us on earth even to the extent of his incarnation, but
also the beginning of his raising us up to deification through the resur-
rection, and the beginning of the extension of this act of his spreading
out within the early Church from the state of resurrection and pro-
viding the pattern for his action until the end of the world. For in
Christ who is risen from the dead and seated at the right hand of the
Father, God has shown us what he will give us also in the ages follow-
ing the resurrection of his Son, a resurrection which is the foundation
of our eternal life. For it is in Christ or with him that God has “raised
us up . . . and made us sit with him in the heavenly places” (Eph
2.6). Sacred Scripture is, thus, a book which is always contemporary.
“Heaven and earth will pass away, but my words will not pass away”’
(Mt 24.35; Mk 13.31; Lk 21.33).

Christ’s words must be believed because they are God’s words
(Jn 3.34); s0, too, must those of the Apostles about him, based as they
are on his own words and deeds (Acts 429, 6.2, 7.8-14, 13.5,7,46, 16.32,
17.13). Hence, these words are fulfilled in those who obey them. For
they are ‘‘spirit and life’’ (Jn 6.63); they are ‘‘the words of eternal
life’’ (Jn 6.68). But they can be believed by, and bring eternal life
to, those who hear them only if the Spirit is at work in them. ‘‘He
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who is of God hears the words of God; the reason why you do not
hear is that you are not of God”’ (Jn 8.47). But the Spirit who pro-
duces faith in the one who hears them is the Spirit of Christ. Christ
is our ultimate meaning; in him our ultimate meaning is fulfilled
through the sensibility produced and maintained in us by the Holy
Spirit. It is Christ himself, therefore, who is at work through the Holy
Spirit in the one who bears his words and does not resist their ¢on-
tent. Thus, Scripture is one of the forms through which the words
of Christ are preserved, not only in the words spoken by him in the
past, but also in the words which he is continually addressing to us.

Holy Scripture provides testimony to the work of the Spirit that
was produced in those who listened to Christ’s words or to the words
the Apostles spoke about Christ after his ascension into heaven, based
on his sayings and deeds. ‘‘But many of those who heard the word
believed™* (Acts 4.4). **While Peter was still saying this, the Holy Spirit
fell on all who heard the word” (Acts 10.44).

Scripture does not tell us whether someone might have come to
faith by simply reading the words of God contained in Scripture. This
omission could be explained, of course, by the fact that no Scripture
about Christ existed during the time from which the above testimony
came. In general, however, the word of Scripture has power when
it is communicated by one believer to another, whether by repeating
it in the form it has in the Scripture, or by explaining it. For, in the
faith which passes between them, the Holy Spirit is at work. Faith,
as a work of the Holy Spirit, comes to one person through another,
but only when this other communicates the word of Scripture assimi-
lated and confessed with faith, or with the capacity of experiencing
communion in the Spirit. Scripture elevates its own power in the com-
munion between persons, in the transmission of its word with faith
from one person to another down through the generations. From the
very beginning, there must have existed persons who came to believe
not by reading the Scripture, but through contact with a person who
gave them faith in its content, and it was on this basis that they be-
lieved in the content, a content which was spoken first of ell and after-
wards set in writing. This person was Christ. Complete vision into
the divine depths of Christ and the capacity to be sensible of them —
these were the gifts of the Spirit of Christ who was at work in the
communication of this vision and sensibility. Henceforth, the words
of Christ or those about him, whether or not they were written in
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the Scripture, are the exterior means of expressing and transmitting
the faith and of keeping it always fresh both within the framework
of the Church and also spreading from the Church to those outside
her, while it is the Holy Spirit who is concomitantly responsible for
transmitting these words and keeping them ever fresh.

When we attribute this role to words, we understand more than
just an exact reading or repeating of them; we have in mind, first
of all, their content, which is a testimony about Christ. Yet even in
this case, the continuous reading of Scripture by some person in the
church community is implied, for this keeps the circulation of its un-
diminished and unaltered content alive and fresh within the church
community. In this sense, Scripture guarantees the preservation of
the living, unaltered faith in the Church, though, in its turn, Serip-
ture is made fruitful by the Spirit of Christ, the Spirit of faith, and
is preserved through that Spirit within the community of the Church
ever since its foundation in accordance with the intense contact cer-
tain persons have with Christ.

Moreover, those who receive the faith from others, on the basis
of the general content of Scripture communicated to them, penetrate
more deeply into the richness of its epiritual meanings through sub-
sequent frequent contact with Scripture. They are thus convinced
more and more that its words can come only from God because they
contain in themselves the infinite depths of the divine life. These
spiritual meanings strengthen more and more the faith that was re-
ceived through the other as a gift of the Spirit; they respond more
and more to the thirst to know God and to the manner in which faith
expects God to be. The condition created by the Spirit who brings
forth faith in us is deepened by these meanings of the words of Scrip-
ture in such a way that no separation can be made between the work
of the Spirit who comes to us through the other and the effect which
the scriptural words have with respect to the content of the Scrip-
ture. In fact, the Spirit is transmitted to us from the other through
the word of Scripture as it is believed by the other, and the enrich-
ing of my own faith through the reading of Scripture or through
meditating on its content occurs in communion with others, that is,
within the community of the Church. Apart from Scripture, faith would
grow weak and in time its content would become impoverished and
uncertain in the heart of the Church; but apart from the Church,
the effects of Scripture would not have been made real, for Scripture
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would have been lacking that transmission of the Spirit which
passes from those who believe to those who receive the faith.

Thus, the Spirit makes the words of Scripture real in the com-
munity of the Church. Even now Christ utters his words in the Holy
Spirit, bringing more and more of their meanings to light in accor-
dance with the level of the age and of the ecclesial community. As
soon as we pass beyond the letter of Scripture and beyond reading
it without spiritual understanding, it yields not only its own spiritual
meanings but also the work of the Spirit of Christ achieved through
these meanings in the one who is reading. We can even say that it
yields Christ himself who discloses ever greater depths of his own
spiritual richness. In this way the faithful comprehend more and more
“‘what is the breadth and length and height and depth’’ and *‘the
love of Christ which surpasses knowledge,” that they may be *‘filled
with all the fulness of God”’ (Eph 3.18-19). Saint Maximos the Con-
fessor says: ‘‘Much [spiritual] knowledge is needed in order that, by
removing carefully first the veils of the letters which cover the Word,
we may be able with an unveiled mind to regard the pure Word him-
self, standing by himself and showing the Father in himself clearly,
to the extent that human beings are capable of this vision.’”

The words of Scripture are the inevitable occasion for us to enter
through the work of the Spirit into relation with the authentic per-
son of Christ who transcends them, but this certainty is effected not
just by the reading of these words in their written form, but by grasp-
ing them in their content.

For this reason, the experience of the Apostles was the reverse:
firstly, they knew the person and the deeds of Christ, some of which
have been prophesied by him, and afterwards, ‘‘they believed the
Scripture and the word which Jesus had spoken’’ (Jn 2.22). In this
sense, faith in the person of Christ has been transmitted since the
time of the Apostles through oral preaching and, subsequently, those
who came to believe in him have confirmed and enriched their faith
by reading the Scripture as well.

Nevertheless, as a means or an inevitable occasion through which
faith in Christ is meintained and strengthened, and when it had taken
shape, ‘‘all Scripture is inspired by God”’ (2 Tim 3.16).

Christ, who is at work in us through the Holy Spirit, communicating
himself as the Scripture describes him, is also in the Church. The Church
is the body of Christ in which he works throughout the course of time.
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The Church is full of Christ as he goes about his saving work. But,
if Christ is active in the Church, the Scripture that describes him,
when it is actively at work, is also in the Church.

As a reality fulfilled in Christ, however, and manifesting the very
same effectiveness through the Church down the course of the cen-
turies, revelation signifies tradition. Hence, tradition is the Church
berself as the very form of Christ's undiminished effectiveness through
the Holy Spirit, or as the form of that revelation which is fulfilled
in him over the centuries.

Therefore, “‘no prophecy of Scripture is a matter of one’s own
interpretation, because no prophecy ever came by the impulse of man,
but men moved by the Holy Spirit spoke from God®’ (2 Pet 1.20-21).
Inthe ocean of meanings which belong to the Spirit beyond the literal
sense, no navigator can avoid going astray without the guidance of
the same Spirit who hands down the understanding of them in the
Church from generation to generation.

The Relation of Tradition to Church and Scripture

Tradition gives a permanent reality to the dialogue of the Church
with Christ. The content of Scripture, received through the faith
handed down from the Apostles in the community of the Church, is
not a human product but something inspired by the Holy Spirit, and
so it must be preserved on the one hand while, on the other hand,
those unchanged meanings received from the Aposties must be
deepened. Hence, Scripture requires a tradition which is unchanged
from the Apostles. It represents another form of preserving and mak-
ing use in its continuous effectiveness of that integral revelation ful-
filled in Christ. Scripture has an intrinsic dynamism. Its content seeks
to be made known, applied, and lived in an ever greater depth and
intensity, for the very content of revelation — Christ, the incompre-
hensible one — seeks to be known and appropriated more and more
deeply, and to be loved more and more intensely. Tradition keeps
this dynamism of the Seripture contemporary without changing it,
for tradition represents an application and a continuous deepening
of the content of Scripture. At the same time as it preserves the au-
thentic dynamism of Scripture, tradition, in its quality as true inter-
preter of Scripture, brings that dynamism to bear upon real life. This
approach to Scripture and tradition is, in essence, the apostolic
approach. For the understanding of his epistles, Saint Paul refers
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to his oral preaching which obviously remained in the community
as tradition and through tradition (1 Cor 11.2, 15.3; 2 Thess 2.15,
3.6). This “‘apostolic teaching’’ or explanation of the faith must re-
main as a permanent model, as a rule not to be changed (Rom 6.17;
Jude 3). From the beginning, the Church persevered in and was urg-
ed to persevere in “‘the apostolic teaching’’; this reported the words
and deeds of Christ, but it also constituted an explanation of them
held in common and this, by its very nature, did not come about apart
from the Spirit of Christ (Acts 2.42, 17.19; Rom 16.17; Acts 13.12;
Tit 1.9; Heb 13.9; Rev 2.14). But, in its exposition, this teaching or
explanation had a variety of forms (1 Cor 14.26; 1 Tim 4.2).

So the apostolic explanation, even though in essence it remains
the same, has within it a dynamic principle. The essence is Christ
as God-man, as humanity fulfilled in himself through resurrection
and the culminating union with God. But the divine infinity which
is communicated to humanity through Christ always requires explana-
tion, because of the progress in the experience and in the understand-
ing of it: “‘that you, being rooted and grounded in love, may have
power to comprehend with all the saints what is the breadth and length
and height and depth, and to know the love of Christ which surpasses
knowledge, that you may be filled with all the fullness of God’’ (Eph
3.17-19). Tradition, which may also be described as the identity of
the knowledge of Christ, consists in the continuous experiencing of
his love, a love ever the same, yet always new, which surpasses all
knowledge and limit. Nor can it be experienced except through a si-
multaneous experience of love among all the faithful (saints), which
is to say, in the Church. Hence, it is made known through the Church.
Through the Church, therefore, the true expression of this love in
Holy Scripture is also made comprehensible (Eph 3.10) This is how
we must understand the relation between the fact that revelation,
which has reached its conclusion in Christ, is made a permanent real--
ity, and the fact that it is continuously made new, a newness mani-
fested through tradition, the basis of which was established by the
Apostles. What, then, does tradition bring that is new, if it is not a con-
tinuation of revelation? **To understand, to use, that is, to integrate
into our own destiny the elements of a revelation destined precisely
to make present to us for all time the grace of which the Scripture
spoke for the first time, and which already has a very long history. . . .
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Through the revelation in Christ, something happened once and for
all (Heb 7.27, 10.10). The Holy Spirit is at work. He is the One who,
among other things, makes revelation contemporary. In a mysterious
manner, revelation is, at the same time, closed and open; it comes
to us through transmission.””

If Scripture had only a limited, literal, static meaning, it would
have no need of tradition, of an explanation that would keep its
original apostolic meanings unchanged. It would be absurd, moreover,
to admit any application of Scripture to lived experience. If Scrip-
ture had no intention of making Christ pass into lives of human be-
ings and to regulate their lives after the pattern of him, it would have
no need of completion through tradition.

The apostolic explanation of the content of Scripture, the first
and fully authentic explanation of it, coincides in its very nature with
the application of the content of Scripture and the passing over of
this content into the lives of human beings through the founding of
the Church. This foundation was accompanied by concrete specifica-
tions for her modes of spiritual life and worship as well as for her
hierarchical-sacramental structures based on the Lord’s own indica-
tions, structures which correspond to the many appearances of the
powers of Christ bestowed to meet the different needs of the faithful.
In essence, the content of the apostolic tradition is nothing more than

the content of Scripture applied to human life, or made to pass over
into the reality of human life through the Church. Hence the Church
preserves Scripture, applied through tradition as eomething which
is always new and yet always the same. She preserves it through the
bierarchicalsacramental structures specified by the Aposles as means
whereby the content of revelation, or of Christ himself, passes over
into the lives of men. She preserves it as something always new and
always the same through the original tradition whereby the Aposties
specified these structures, and whereby Christ truly communicates
himself from one generation to the next, together with the inexhausti-
ble richness of his bounties. The use of these structures of tradition
means that through them, Christ, or the grace of Christ, is integrally
received in the Church. This does not mean, however, that the in-
tegral Christ needs no further explanation or that further dimensions
of his significance and other effects produced by him in the souls
of men cannot be brought to light. Tradition, as an explanation of
the same Christ, as explanation that is slways growing in richness,
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can be separated neither from the reception of him as the unchanged
content of tradition, nor from the outflow of this same grace of his,
nor aguin from the reception of his identical person within the Church
through the sacraments and the world that explains him.

Therefore, tradition has two meaningg: a) the totality of the various
ways by which Christ passes over into the reality of human lives under
the form of the Church and all his works of sanctification and
preaching; b) the transmission of these ways from generation to genera-
tion. Georges Florovsky says that the Apostles gave and, through their
successors, the bishops, the Church received not a teaching only, by
also the grace of the Holy Spirit. *Ultimately, ‘tradition’ is the con-
tinuity of the divine assistance, the abiding presence of the Holy
Spirit.”™

Tradition is the giving of permanent reality to the transmission
of this same Christ who has been integrally revealed in the Church —
that is to say, as incarnate, crucified, and risen. Thus, it is the per-
manent communication of the final dynamic condition to which God
has come through revelation in drawing near to men. As such, it is
the prolongation of the act of God in Christ which has been described
in its essence in Scripture. Only through tradition does the content
of Scripture become always vital, contemporary, effective, and dynamic
in its entirety as the generations succeed one another throughout
history. In this sense, tradition completes Scripture. Apart from tradi-
tion, the entire efficacy, or the continuous efficacy of Scripture or
of revelation, is not made real. Without tradition, the whole content
of Scripture can neither be penetrated nor lived out. All the canticles

of the Church are steeped in scriptural texts, and all the liturgical
and sacramental acts symbolize and make effectively real certain

moments from Scripture, from the history of revelation. But by so
doing, these liturgical hymns and actions also provide ‘“‘a deep
dogmatic end spiritual interpretation” to Scripture. Unless it is
explained liturgically and applied in the liturgy and in the other
sacraments, the Scripture becomes desiccated and disfigured.’

Apostolic tradition is a part of revelation, for the latter could not
continue on if the manner in which the revealed Christ communicates
himself to men were not itself made known

Tradition has the role of putting and keeping the successive
generations of Christians in contact with Christ because of the fact
that tradition, by its very nature, is both the invocation of the Spirit
of Christ (epiklesis in a broad sense) and the reception of the Holy
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Spirit. The sacraments and other sacramental actions also come down
to this, for, in them, through prayer, the graces and gifts of the Holy
Spirit are asked for and received and these sanctify not only the soul
but also the body of man and the nature that surrounds us. All the
other sacred actions of the Church are to be found essentially within
the framework of these two actions: the invocation and descent of
the Holy Spirit. The moral and spiritual life, moreover, with all the
abslinences, virtues, and the penitence that belong to it, as these are
regulated by the canonical discipline of the Church, create the con-
dition which renders believers fit to invoke the Spirit effectively and
to have the sensible experience of receiving him. It is also the condi-
tion that makes the faithful who have received the Spirit capable of
bearing fruit in a life that accords with the pattern of Christ’s own
life, and capable of advancing in their likeness to Christ towards the
goal of full communion with him.

But the entire sanctifying work of the Church carried out through
the invocation and reception of the Holy Spirit and through her own
doxology, together with the entire moral and spiritual life of the
faithful, are based on several things: on the saving works of Christ;
on the power to which our humanity has attained in Christ; on the
ezample of that help given by God in so many circumstances
throughout the course of revelation; on the trust that the love of God
in Christ for men will be made a permanent reality revealed in those
many acts; finslly, on the confidence thal, in his risen state, Christ
has remained close to us. The entire life of the faithful is an imita-
tion of Christ made possible by his own power, a progress towards
his holiness which comes about through their sanctification, and has
in view their liberation from the automatism of nature and from the
passionate attachment to the pleasures offered by nature — for it is
this liberation which is the condition for true communion with the
person of Christ whose love is infinite and with all human persons.

But this transmission of the integral Christ through tradition, the
Christ who is presented essentially in Scripture, also provides the
possibility of a continuous deepening and unfolding of the content
of Scripture. This is a deepening and unfolding which remains within
the framework of the tradition of the Church, of the fundamental
unfolding of Scripture through the sacraments and through her
liturgical and spiritual life, for it is a deepening in communion with
the same Christ who is infinite in the spiritual riches that he com-
municates to us. This ecclesial tradition grows out of apostolic
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tradition and remains within its framework, as a tradition which is
dynamic and identical at the same time, and as a tradition whose
dynamism is nourished from the stable source of apostolic tradition,
that is, from the integral Christ described and communicated through
the apostolic tradition. It advances on a road whose landmarks are
present in germ within apostolic tradition, as a summary of the es-
sential ways of communicating the person of Christ and his saving
work, who, by communicating himself to us, also opens our soul 10 him.

The development of tradition, says Vincent of Lérins, does not
mean the changing of tradition, but an amplification within itself.®
The continuous development of tradition is, on the one hand, what
Scripture contains and, on the other hand, it is an illumination of
the rich and unitary sense of revelation deposited in its essence within
the Scripture. This development is found in brief in the Creeds, but
it also takes place through the more extensive forms of the works
of sanctification performed in the Church, and of the explanations
of Scripture provided down through the history of the Church on
the basis of the integral preaching of the Apostles, which has remained
in the Church as apostolic tradition. Origen suggests that in the rule
of faith there is to be found the hidden light of the dogmas, a light
contained in the words of Scripture.” A contemporary Orthodox
theologian says, ‘‘Tradition is a ‘pneumatic’ anamnesis which, be-
yond the ofien too human objectification of the texts, reveals the unity
and meaning of the Scriptures and shows forth Christ who recapitu-
lates and fulfills them.’*®

Inasmuch as it is in the general resurrection, in an eternal com-
munion with the infinite person of Christ, and in our fulfillment in
that person that revelation projects its final goal — a goal towards
which we advance also through our own efforts in our continually
improved human relations — and inasmuch as this goal is also dis-
closed in a concentrated way by Scripture, tradition makes explicit
at every moment the road contained virtually in revelation as a road
leading towards the goal of our perfection in Christ.
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Chapter Four

The Church as the Instrument for
Preserving Revelation

Tradition cannot exist without the Church. If tradition is in essence
the invocation and descent of the Holy Spirit upon human beings,
and the authentic and apostolic way of making the content of Serip-
ture explicit on the basis of its sacramental and spiritual application
in the lives of the faithful, then tradition cannot exist apart from the
people who believe in revelation, that is, those who believe in Christ
and his work within them through the Holy Spirit. But it is not in
isolation that the faithful ask for Christ and receive him in the Holy
Spirit. Nor is it in isolation from one another that they strive through
their moral life to prepare themselves to ask for and receive the Holy
Spirit and to be molded after the image of Christ. But all these things
are performed and experienced by the faithful in community, that
is, in the Church. This community had to have come into existence
during the time of the Apostles or there would have been none to
whom they might have communicated Christ in the Holy Spirit. Thus,
if the preaching and the activity of the Apostles also belong to revela-
tion, then revelation has continued to find its completion in the Church
after the Church was founded. Hence, the Church is the subject of
tradition, the subject which applies revelation in practice. The Church
begins with tradition; tradition begins with the Church.

At the same time, however, the subject of tradition is also God.
And insofar as her subject is God, the Church is a subject which bears
tradition, or, rather, bears the work of the Spirit that is carried out
and transmitted within her by means of and in the course of tradi-
tion. But the Church is also an active subject of tradition, inasmuch
as, in the name of the [aithful, she continuously requests and receives
the activity of the Spirit through these same means and, moreover,
prepares herself through them for this requesting and receiving of
the Spirit, and makes efforts to model herself more and more after
the pattern of Christ through the work of the Spirit.

Without the Church, as subject of tradition, tradition itself would
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not have begun to exist, and would have ceased to be practiced and
transmitted; it would have ceased 10 exist. But, conversely, the Church
would not have begun to exist and would not exist without tradition.
As a continuous application of the content of Scripture, or more pre-
cisely, of revelation, tradition is an attribute of the Church. Tradi-
tion as content represents the way in which the fullness of Christ's
revelation is maintained, or, rather, the way in which Christ is main-
tained as the fuliness of revelation in its concreteness, while, as a
form of transmission, tradition assures the continued existence of this
content through faith. But both these sides of tradition are assured
through the Church. In their rejection of the Church, Protestants have
lost tradition both as transmission, that is, as a living succession of
faith — for the faith of one person is born from the faith of another —
and as plenitude of revelation, for Protestant Christians no longer
receive the full understanding of Scripture which, through tradition,
the Church has preserved in its integral application from the begin-
ning. If tradition had not been put into practice with faith, more-
over, the very content of Scripture would no longer be alive or effec-
tive or understood according to the Spirit. Scripture continues to be
vital and effective through tradition, while tradition exists through
the fact that it is put into practice by the Church. The Church is
the milieu in which the content of Scripture or of revelation is im-
parted through tradition. Scripture or revelation need tradition as
a means of activating their content, and they need the Church as
the practicing subject of tradition and the milieu where the content
of Scripture or of revelation is imparted. But the Church also needs
Scripture in order to be quickened through it and grow in the knowl-
edge and the experience of Christ, and to apply the Seripture more
and more richly in her own life through tradition. Church, Scripture,
and tradition are indissolubly united. Scripture is absorbed into the
life of the Church through tradition. Scripture finds its end and takes
on its form as concrete experience in the Church through tradition.
But Scripture finds its end in the Church because, through the Holy
Spirit, the Church possesses a continuing initiative through which
she provides Scripture with its final end, and that is tradition. But
the Church is also claimed by Scripture. The Holy Spirit is active
in tradition because he is active in the Church where tradition is put
into practice; and through his activity in the Church which puts tradi-
tion into practice, the Spirit also makes Scripture active by making
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Scripture attract the Church. Church, tradition, and Scripture are
woven into a whole, and the work of the Spirit is the soul of this in-
tegral unity. But within this unity, it is more to the Church that the
Holy Spirit gives the initiative. She is moved by the Holy Spirit and
her movement takes place in and through tradition, and is quickened
through the link with Scripture,

The Church explains and applies Scripture in its authentic con-
tent through the apostolic tradition which she preserved, a tradition
which has provided the true explanation and application of Serip-
ture. This tradition has formed and maintains the Church, however,
and the Church is obliged to preserve the content of Scripture in
its authentic meaning, in that understanding transmitted to her by
apostolic tradition from which she cannot turn aside.

Scripture exists and is applied through the Church. Apart from
the Church, there would have been no Scripture. The canon of Serip-
ture results from the Church, and is due to her witness. Scripture
was written in the Church and it was the Church who gave witness
to its apostolic authenticity. The Church has her direct origin in the
work of the Apostles who were guided and animated by the Holy Spirit
in making this initial application of revelation and of the apostolic
tradition. The Church did not come into existence through the media-
tion of Scripture. Scripture arose within the bosom of the Church
and for her benefit, as a way of fixing one part of the apostolic tradi-
tion or of revelation in written form in order to nourish the Church
from and maintain her in Christ who is authentically transmitted
through the tradition as a whole.

The apostolic tradition appears simultaneously with the Church,
and the Church simultaneously with tradition, as the practical appli-
cation of revelation. Hence, it is not possible to say which sustains
the other, and any distinction between them can only be theoretical.
Scripture, however, does not have its origin simultaneously with the
Church, but arises afterwards and within the Church. The Church,
from the beginning, provides guarantees about Scripture as an au-
thentic part of tradition. As such, the Church defends Scripture, just
as she defends tradition by providing guarantees for it. Yet, subse-
quently, the Church is nourished from Scripture just as she finds
nourishment in the whole of her tradition.

The Church appears simultaneously with tradition because tradi-
tion is revelation incorporated into a community of believing people.
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Revelation can only find incorporation concomitantly with the for-
mation of a community of believers who will accept it and apply it
in their life together. There exists no human community which ac-
cepts the application of revelation before it has begun to apply it
as tradition. The authentic, fundamental, and normative form in which
revelation is applied also belongs to revelation, a revelation which
has been brought to its conclusion at the very point where its effec-
tiveness begina. Hence, tradition cannot be changed or rejected, be-
cause to change or to reject it would be tantamount to mutilating
revelation and its full and authentic application, and this, in turn,
would mean a mutilation of the Church.

As revelation incorporated and lived out by a human community,
the Church herself is a part of revelation, namely, the point where
revelation has its final end and begins to bear fruit. In his resurrec-
tion and ascension as man, the Son of God had to reach the end-
point of his work of salvation and revelation so that he might send
his Spirit through whom he imparts to men his own final state or
revelation and might, thus, found the Church simultaneously with
the descent of the Spirit into men. If the descent of Christ’s Spirit —
as manifestation of that effective power shining forth from the human
as fully redeemed in Christ — is the ultimate act of revelation, or
of the work of saving mankind in Christ, then the concrete appear-
ance of the Church, as starting point for extending the effective power
of the human fully redeemed in Christ, belongs also to the ultimate
act in the disclosure of salvation in Christ. Revelation gives birth to
the Church as the concrete and continuing means through which the
humanity saved in Christ extends outwards in time and space. With
this in view, the Church gives rise to the full organizing of her own
essential structures, a work carried out and put into practice by tradi-
tion at its beginning, but described afterwards only in part within
the Scripture of the New Testament. By preserving apostolic tradi-
tion in this way, the Church has thereby also preserved the integrity
of revelation, even though, on the other hand, she is herself the work
of revelation.

The Church is founded by Christ in whom the revelation of acts
and words was concentrated and has its culminating point. But reve-
lation continues to find its completion in the Church, in that part
of it that has to do with the form in which revelation can crystallize
as a union of believers with Christ, understood as the most fitting
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application of revelation, which is to say, in the form of the Church'’s
essential structures organically linked with the content of revelation.

Subsequently, the Church remains the milieu where revelation finds
its application until the end of the world, and whence comes the gift

of Christ’s saving power through the Holy Spirit. The Church thus
continues as milieu where some people seek for and receive Christ,

grow in him, and conform themselves to him as model. In this sense,
the descent of the Holy Spirit at the end of the fulfillment of the
plan of salvation in Christ inaugurates and directs what is a new
stage in the application of this plan, or of revelation itself, until the
end of the world. This stage is that of revelation actively at work
as tradition. The subject of this effective power of revelation is
the Holy Spirit through the Church, or the Church through the Holy
Spirit. Apart from the Holy Spirit, the Church would not have come
into existence and would not continue on as a milieu where the ef-
fective power of revelation is prolonged. The Holy Spirit is the one
who brought revelation to its conclusion — from the point of view
of its content — and thus gives existence to the Church with her es-
sential structures as the body of Christ, and it is also the Spirit who
continues to sustain the effective power of revelation through the
Church. Until the ascension of Christ, revelation in its fullness had
its concrete embodiment in Christ. By bringing the Church into ex-
istence at Pentecost and in the period afterwards, the Holy Spirit
makes Christ known to us in all that Christ contains on our behalf
as well as in the work of extending the gifts of Christ within us. The
act of bringing the Church into existence through the Holy Spirit
and of specifying her structures through the Apostles is distinguished
from revelation, for it represents the full goodness which God bears
towards us now put at our disposal in Christ. This bringing into ex-
istence of the Church and the organization of her structures makes
possible for us believers the transmission of the good things of
Christ.

The Holy Spirit continues the revelation of Christ in this dir-
ection through the act of bringing the Church into existence and
through the practical organization of her structures, that is, through
the initial putting of them into practice. It is the same Spirit who
afterwards maintains the Church as a permanent milieu for the
effective power of revelation once this has been brought to a close
in Christ, or rather perfected as both content and way of being
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put into practice. Thus, the Holy Spirit keeps the Church true
to the revelation closed in Christ, and to Scripture and tradition
which make Christ present and communicate him. And these three
the Spirit maintains as parts and aspects of the same integral
unity.

The Church moves inside revelation or inside Scripture and tradi-
tion; Scripture discloses its content inside the Church and inside tradi-
tion; tradition is alive within the Church. Revelation itself is effec-
tive within the Church and the Church is alive within revelation. But
this interweaving depends on the activity of the same Holy Spirit of
Christ. It was he who accompanied Christ in the course of revela-
tion, that is, of his saving work, who led revelation to its end by bring-
ing the Church into existence, and who was the inspiration behind
having a part of revelation fixed in written form. It is this same Spirit
who continues to bring about the union of Christ with those who be-
lieve and to cause them to grow in him, and who continues to main-
tain the Church as the body of Christ, to animate her in putting the
unaltered content of revelation into practice as tradition, and to help
her deepen the content of revelation and of Seripture through knowl-
edge and experience.

The Church infallibly understands the meaning of revelation, be-
cause she herself is the work of revelation, of the Holy Spirit, and

because she moves within revelation as one who is organically united
with it. The Holy Spirit, who, together with Christ, is the author of

revelation, the one who brought the Church into existence and the
one who inspires Scriptures — this same Spirit is at work within the
Church, helping her to understand and to appropriate, in an authen-
tic and practical way, the content of revelation, that is, Christ in the
fullness of his gifts. The Church understands the authentic meaning
of the content of revelation because the Spirit sustains within her
the evidence of the lived fullness of revelation made concrete in Christ.
There can be no complete Church if this evidence of the theandric
fullness of Christ is not found in her, nor can the evidence of this
fullness be manifested or made active except in the Church. It is
through the Holy Spirit, however, that this fullness is manifested and
made active. That is why Saint Irenaios said: *‘ubi enim ecclesia, ibi
et Spiritus Dei,” and again, ““ubt Spiritus Dei, illic Ecclesia et om-
nis gratia: Spiritus autem Veritas.”'
Saint Nikephoros the Confessor says:
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The Church is clearly the house of God, as Saint Paul the Apos-
tle considers in writing to Timothy, when he says that we should
know ‘‘how one ought to behave in the household of God, which
is the church of the living God’’ (1 Tim 3.15). .. Thus, as the
house is divine, it has been founded on the peaks of the high
mountains (cf. Heb 12.18-20) that rise up into contemplation, peaks
that tower over lower and earthly things, for these are the thoughts
and reflections of the holy prophets and apostles, and they shine
through brilliantly, and upon them, as upon the foundations of
faith, the Church of God has been built and stands firm.?

The same saint declares that the very Apostles, finding themselves
in the Church where the Holy Spirit was at work, were sent forth by
Christ from within the Church, that is, by Christ working through
the Holy Spirit in the Church. Starting from the text: *“‘For out of
Zion shall go forth the Law and the word of the Lord from Jerusslem”
(Is 2.3), Nikephoros applies it to the Church as an image of the hea-
venly Jerusalem:

For out of this sensible Jerusalem, as one that is the image of
the heavenly Jerusalem, the divine word has plainly come forth
and encompasses all the ends of the earth. For here were wrought
all the mysteries of our salvation . . . From here the holy apostles

who would make disciples of all nations were also sent on their
way in order to clear for the peoples that smooth, straight, and

saving path.?
Dogmas as Doctrinal Expressions of Church

Christian dogmas are, according to their form, the points of the
plan of our salvation and deification, points which are contained and
made real in the supernatural divine revelation that culminated in
Christ, and also are preserved, preached, applied, and explained or
defined by the Church. As such, they represent truths of faith necessary
for salvation. For Christianity, there exists a single all-comprehensive
truth that saves us: Jesus Christ the God-Man. The all-comprehensive
truth is, properly speaking, the Holy Trinity, the communion of the
supreme persons, but the Holy Trinity brings about salvation through
the Son of God, the divine hypostasis who unites in himself divinity
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and humanity, wishing to gather together all things in himself. It is
in the divine Logos that all things have their origin and basis, their
existence and meanings, and it is through his incarnation that he
gathers all creatures to himself. The point of dogmas, therefore, is
to make explicit Christ and his work of recapitulating all things in
himself. Jesus himself said: “l am the truth” (Jn 14.6}

We have seen that even natural dogmas, as ultimate meanings
of existence, have an intrinsic self-evidence, although they do need
to be accepted by faith. To these ultimate meanings of existence —
expressed in the dogmas — supernatural revelation gives precision
and demonstrates concretely the possibility of their fulfillment; in-
deed, it shows that they have actually been fulfilled in Christ and
that we make progress in appropriating them in our own lives by the
help of God who has come down to us in Christ and in the Holy Spirit.

These more precise and more complete meanings, which have been
fulfilled in Christ and are in the course of being fulfilled in us, have
a self-evidence greater than that of natural dogmas. This is due to
the experience of God lived out by the organs of supernatural revela-
tion and by those to whom revelation is transmitted, just as it is also
due to the supernatural acts which accompany this revelation.

But the fact that they are more evident does not make faith
superfluous in the act of accepting them. Indeed, the more evident
they are, the greater the faith with which they are awaited. Thus,
there is a correspondence between the extent to which they are evi-
dent and the greatness of the faith with which they are received. Both
the one and the other are effects of the work of the Holy Spirit.

In the case of natural dogmas, their quality of being evident, or
their truth, depends on their meaning which imposes itself upon us
naturally. In the case of supernatural dogmas, this self-evidence does
not exist in function of their meaning, for this does not impose itself
naturally, but depends on an act or a series of acts by which God
reveals himself or makes himself evident. God reveals himself —
or reveals these dogmas — through an initiative of his own perceived
by the instruments of revelation. And it is this that makes them evi-
dent. Their meaning comes 10 be seen from the content revealed by
this revelation. Revelation is fulfilled in such a way, however, that
it makes itself evident as an act. If in natural revelation we have this
order: meaning, hence, self-evidence, truth, or existence; in super-
natural revelation we have the following order: the act of revelation
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(or existence, or self-evidence, or truth), hence, meaning.

In supernatural revelation, the personal saving reality of God
asserts itself with a strongly accentuated pressure. The self-evidence,
or the truth of what is being asserted, is proportional to the pressure
exerted through revelation by the reality which lies behind it.

If, in the case of natural revelation, faith is produced, therefore,
by the meaning of the self-evidence ascertained by man, then in super-
natural revelation it is produced by the self-evidence or truth of the
personal reality of God imposing itself on man without his effort. Thus
supemnatural revelation is the strongest motive for accepting the Chris-
tian dogmas.

The reality pressing upon us in supernatural revelation is the di-
vine personal Logos. In the revelation of the Old Testament, this real-
ity is not incarnate, whereas, in the revelation of the New Testament,
the Logos is incarnate. In him are made known to us, as existing and
working realities, all the truths of our salvation, and the meanings
in all of them that must be fulfilled. In natural revelation, we reach
the Logos through thought. But even upon this action of thought,
pressure is exerted from the personal Logos, which takes the form
of our own meaning,

Of course, the meaning that comes to light in supernatural dogmas
is still more clear and more evident.

The meaning of the dogmas of supernatural revelation has a much
greater clarity than that which attaches to natural dogmas, inasmuch
as it makes God more easily seen as Person who has full meaning
in himself and gives meaning to all things. But this is so because
the instrument which receives the revelation, and whoever receives
it in turn from him, comes into contact with the personal supreme
existence, who is self-evident, and sees implied in this existence the
assurance that the meaning of all things will be fulfilled, that eternal
existence of theirs to which they all aspire.

But here, too, the truth of the reality which gives meaning to all
things is only revealed to one who opens himself to it. The pressure
it exerts, however strong, is not brought, in some physical way, upon
the instrument of revelation, or upon anyone to whom this instru-
ment communicates it. A person does not reveal himself or disclose
himself, except to one who himself is open to the other. This is part
of the very nature of revelation as a relation between persons. A per-
son does not reveal himself to me if I do not open myself to him.
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How much less, therefore, does a divine Person. But once the existence
of a person has been revesled to me, he becomes for me —
to the extent of this revelation — the meaning of my own existence
and, to that extent, he shows himself as evident, true, and belonging
to another level of existence, so that, in consequence, I can no longer
find a meaning for my existence without him. I can live as the brutes,
without meaning, but this existence is torment for me. The inferior
levels of existence have a meaning because they exist for man. But
if man wants to live for no one, he has no meaning to his existence.
Hence, Saint Maximos the Confessor declares that each thing has a
meaning, a rationality; only evil has no rationality because it exists
for nothing in a positive way. Meaning is the foundalion of existence.
The truth and the self-evidence of existence is found in meaning. But
the person has a meaning incomparably more important than those
inherent in material things. The person gives meaning to things. Ac-
cording to Christian faith, that meaning which is absolutely necessary
for all is to be found in the divine Personal reality who gives meaning
to all. The existence of this Personal reality is not simply ontic, but
ontological, and the supernatural revelation of this divine Person is
necessary for us if we are to come to know him and our own meaning.
Self-evidence is entailed in the reality of supreme revealed Per-
son, but the Personal reality does not impose himself without faith.
For contact with supreme Person or with the supreme truth cannot
take place without a free opening towards him. The self-evidence of
supreme Person is a fact which is disclosed to free acceptance, to faith.
The person is a reality both near and far away; he opens his in-
terior treasure and makes himself known, or does not open it and
remains hidden. But he opens himself only to one who opens himself
in turn to him. The truth of the Christian faith is the treasure of the
supreme Personal reality, which he opens to the one who opens him-
self to him through faith. This opening up of self implies a free choice
made on behalf of those things which I accept to take as true.
Faith is based on revelation, but revelation does not take place
without faith. The two are complementary. Faith does not produce
revelation; rather it grows up from a presentiment that supreme Per-
son intends to reveal himself, and waits to be fully articulated in the
moment when that Personal reality is revealed. There is something
analogous here to the fact that it is not my faith that causes my fellow
human being to reveal himself in those things which are intimate
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to him and quickening to me. Yet if there exists in me no kind of
presentiment or expectation of his own capacity and disposition to
reveal himself, a presentiment and expectation that become faith
simultaneously with his revelation, then that revelation does not oc-

cur. Revelation and faith each calls forth the reality of the other even
in their preliminary phases. Human nature has been made by God
himself precisely so that it can receive his revelation through faith.

The primary foundation for the acceptance of dogmas is their
communication through supernatural revelation wherein the divine
Personal reality brings pressure upon human nature through its own
initiative.

A second foundation is their preservation, preaching, application
or fructification, explanation, and definition by the Church, that is,
by the community of those who believe in Christ, a community that
came into existence through the descent of the Holy Spirit and —
on the basis of Christ’s own commandment — through the Apostles,
once supernatural revelation had come to its conclusion in him. The
beginning of the existence of the Church was itself a fact of revela-
tion that those who made the decision on that basis to become her
first members had imposed on them with the same pressure as that
belonging to a powerful spiritual initiative from on high. Revelation
as word was communicated through the pressure exerted upon cer-
tain individual persons by an initiative from above. In the act of bring-
ing the Church into existence, a similar pressure was also exerted
upon a particular gathering of people. Something analogous occur-
red in those acts through which the people of Ierael were welded
together into the Church of the Old Testament, such as the exodus
from Egypt, the crossing of the desert, and the occupation of Canaan.

But at Pentecost, the act of revelation does not weld a group to-
gether into a national religious community. Pentecost is more a mat-
ter of setting before the spiritual vision of an external heterogeneous
gathering the entire significance of Christ as God incarnate, risen,
and ascended to bring about the salvation of all through & common
faith in himself, and of attracting them all to this common faith in
him. In those acts of revelation through which the religious commu-
nity of the people of Ierael was created, the spiritual vision of this
community was opened to recognize that it would be permanently
led by God. At Pentecost, however, the universal Church came into
existence through an act of revelation which, to the spiritual vision
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of those gathered together at that time, proposed the continuous sav-
ing presence of Christ in the midst of themselves and of those who
would come after them so that all those who would adhere to her
might be saved.

During the entire time of the Apostles, the Church was conscious
of the unseen but effective presence of Christ in her midst, operat-
ing as a pressure equal with the pressure of revelation being exerted
upon her as a community. The Church had this consciousness con-
tinuously, and she still has it even after that time, but the Church
no longer experiences the pressure of revelation as a series of acts
through which essential new contents are communicated to her.
Rather, she experiences the pressure of revelation as a continuous
act through which the same Christ is ceaselessly present in her midst
with all his treasures of grace and truth. This consciousness is a sen-
sitivity maintained in the Church by the Holy Spirit. The Holy Spirit
gave concrete existence to the Church by placing the saving presence
of Christ before the spiritual vision of those first people who believ-
ed and attached themselves to him. The Holy Spirit maintains the
Church by keeping this same active presence of Christ continuously
visible to the eyes of faith. The Church experiences the pressure from
this active presence of Christ, just as the instruments of revelation
and the people of Israel experienced the pressure of the acts of God’s
revelation. The difference lies in the fact that, through the former
pressure, it is not something essentially new which is always being
communicated to her, but instead the endless riches of one and the
same Christ in whom the whole of revelation is concentrated and
brought to an end.

The preservation, preaching, application or fructification, expla-
nation, and definition of dogmas by the Church provide a further
basis upon which they are accepted by her members and by those
who open themselves with faith to their witness. For these acts of
preserving, preaching, applying or making fruitful, explaining, and
defining all constitute testimony to the experience of that same pres-
sure exerted by the integral revelation concentrated in Christ, a pres-
sure which those who became the first members of the Church at
Pentecost experienced through the Holy Spirit. Revelation remains
effective through the Church; the Church is the milieu where revela-
tion goes on existing in its effective power. The Church keeps revela-
tion vital; revelation keeps the Church vital, Thus, revelation receives
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an ecclesial dimension; its expressions or dogmas become the expres-
sions or dogmas of the Church.

We have seen above that there is no salvation for the human per-
son apart from communication with supreme Person. Apart from this
communication, the power to strengthen oneself spiritually is nowhere
to be found, nor the power to remain eternally as persons without
being reduced to the level of nature, or virtually to that level.

The dogmas of the Christian faith specify, moreover, that the sal-
vation of man is assured as an eternal, happy existence only if his
relation with the supreme Personal reality is so close that the powers
and attributes of God will be stamped indelibly upon him through
what is called deification. For this deification makes man, together
with God, a bearer of the divine atiributes and powers that completely
overcome that tendency which the human body has towards cor-
ruption.

Thue, the dogmas are necessary for salvation because they ex-
press Christ in his saving work. But Christ saves us only if we open
ourselves to him, if we believe in him. Thus, the Christian dogmas
express the powers of Christ in his saving action, provided only that
we believe what they express.

In what has been said above, a number of things have been set
in high relief: the character of God as Person revealing himself; the
necessity of the human person to relate through faith to divine Per-
son if the human person is to be saved; the possibility and the fact
that this communication might be and has been achieved through
the descent of the divine Personal reality to the human level in Christ.

It has also been shown that, for the Christian, dogma represents
no constraint on the free spiritual development of the believing hu-
man being but, on the contrary, it is dogma that preserves the capac-
ity for such development within human beings. Christian dogmas as-
sure the freedom of the believer as person, and do not leave him sub-
ject to nature or dissolved within it. Rather, it is in freedom itself
that Christian dogmas lay the foundation for the spiritual develop-
ment of the believer, because dogmas are the expression of his com-
munion with God as Person. Now interpersonal communion is the
domain of freedom par excellence, although it is, at the same time,
the domain of faith. That is why Saint Cyril of Alexandria says that
those who become the sons of God are welcomed into the freedom
of faith, which reigns in the court of God.*
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We do not mean by this, however, that Christian dogmas do not
themselves constitute a system, that is to say, a unified spiritual whole,
comprised of various spiritual components, and differing from other
systems inasmuch as it is permeated with its own meaning. To pre-
sent the content of these components — that is, the dogmas — is the
same thing as to present the system or spiritual organism which they
comprise.

Their system, however, is not formed of abstract principles; it is
the living unity of Christ, the person in whom there is united, and
who himself unites, divinity and creation. Moreover, Christ — the
theandric Person — is, as system, universally comprehensive in ex-
actly the same manner as he remains open and dedicated to promot-
ing freedom in those who wish to be saved through him.

Now, through freedom, the system is continually and actually open
to what is new. It is open to those who want to know it in order to
advance on the plane of that spiritual infinity which is to be found
in eternal life; it is experienced from the very moment of entrance
into that life, but it is lived in its entirety and in all its richness only
through communion with God who is infinite Person. And it is lived
in an experience and joy that are always new and inexhaustible, not
a petrification, but a life transcending both petrification and motion
in the sense we attach to them.® This opening towards eternal in-
finite life comes about through man’s resurrection in Christ who is
God who made himself man so that he might draw close to us and
who, as man, rose again so that we might rise to an eternal commu.
nion with him as God, through the medium of his humanity which
is common with our own. Saint Cyril of Alexandria says: *‘For Christ
. .. who rose again [as man) to an endless life, the common barrier
of humanity has been transformed into incorruptibility.’*®

This is also the general idea that united all Christian dogmas within
one system, that is, the promotion of an ever more intimate commu-
nion between ourselves and the personal God who became man for
this purpose. Such perfect communion of all in Christ and, therefore,
also among each other, is what is called the kingdom of Heaven or
kingdom of God, that is to say, the perfected order of integral love.
In other words, Christian dogmas express the plan of the deification
of all created beings who have this as their desire, a plan fulfilied
in its final perfected form in Christ. As it unfolds, moreover, this plan
is nothing other than our own natural aspiration for union with God,
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given specific shape and actually accomplished.

Christian dogmas make up a unity which differs from any other
unitary system, both because they hold out before the believer a
perspective of infinite development, that is, true salvation, and because
the power for this salvation and the perspective it holds out are ac-
tually given in Christ, the divine person, who is, at the same time,
also the man existing io communion with the divine infinitude. In
fact, in Christ, all that is expressed in Christian dogmas is integrally
concentrated and realized: there is expressed that divine infinitude
in which Christ’s human nature participates and in which, through
the medium of his common human nature, everyone has the possibility
of sharing.

Christian dogmas are not a system of teachings, limited in its
perspective and dependent on man for some equally limited realiza-
tion; they are the interpretation of Christ’s reality as this reality is
being extended in the lives of human beings. Christian dogmas ex-
press, therefore, revelation in its greatest self-evidence, for, as perfect
divine-human reality, Christ presses down upon us with his own love
and power. Christ is, thus, the living dogma, universally comprehen-
sive and at work to bring about the whole of salvation.

But through the reality of the person of Christ, come down to
the plane accessible to human beings and bringing the pressure of
his self-evidence to bear upon us, the Trinity itself exerts its influence
or reveals itself completely. Through himself, Christ makes visible
the Father and the Spirit and, together with them, achieves the task
of raising humanity up to an eternal communion with the Holy Trinity,
itself the structure of perfect communion.

At the same time, Christ is the perfect man through whom God
is leading all human beings towards their recapitulation in himself,
understood as a Church that is growing towards the kingdom of
Heaven. Thus, Christian dogmas are many and yet one, because Christ
is one, although in him are to be found all the conditions and all
the means for our deification. The person of Christ as the incarnate
Son of God, and thus his work too, proceeds outward from the Trin-
ity in order to bring people back into communion with the Trinity.
If this were not so, Christ would not be able to lead to eternal hap-
piness, into an eternal communion with God and with one another,

those who believe.
Outside Christianity, God is seen in two modes that do not assure
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an eternal communion of the human person with him. In the pagan
religions, the persons of the gods are finally dissolved within an im-
personal essence. This doctrine has received remarkable expression
in the philosophy of Plotinos. In the end, this same fate awaits those
who belong ultimately to the same essence, manifested, as it is, only
temporarily in the form of persons. In Judaism and lslam, God as
person is so enclosed in himself that for man no communication with
him is possible, only obedience and a happiness God grants on the
basis of this obedience. Between himself and creation a gulf remains.
Lossky says that a single divine Person cannot communicate its na-
ture.” But it could be said that the person thus loses the certitude
of his existence, and is submerged in this nature which is one with
that of the world. In fact, in the God of Judaism and Islam, only his
power vis-d-vis the world is emphasized, and this would seem to im-
ply that God does not have life in himself but only in function of
the world. His life is the world. Hence, he does not have in himself
a life he might give to the world, and, without the world, he has no
purpose or possibility of existence.

For Christianity, God is a Trinity of persons who have all in com-
mon, that is, their entire being, yet are not confused with one another
as persons. This implies a perfect love. For love seeks complete unity
and reciprocal affirmation of the persons who love one another. Here
the absolute is tri-personal, not something impersonal. But the per-
son is assured through the perfect love between one person and the
other who have their own basis in the common essence. A person in
total solitude cannot be the absolute.

It is within this supreme unity and love which affirm the eternity
of the divine persons that the foundation is laid whereby the interior
love of the Trinity can be perceived in the work it directs ad extra.
The creation wrought by the Trinity must also be touched by the
effects of this unity in diversity. Moreover, human persons themselves
have a common nature which comes into being through a multiplici-
ty of persons.

The force of the perfect love entailed in the essential unity of
the Trinity is manifested not only in the creation of a world which
is one and diverse — and of a humarity with a common nature real-
ized in a multiplicity of persons — it is also manifested in the will
to achieve communion with this Trinity. In the plan of salvatior, the
Trinity reflects something of its own inner unity and love, yet without
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going so far in that direction as to unite creation or mankind to it-
self in essence — a union which would diminish the value of the per-
sons of the Trinity and the love between them.

But precisely as human persons, united through a common finite
nature, we can be tempted to accentuate a certain tendency we have
to affirm ourselves beyond our own proper limits and, thus, to leave
out of account both other human beings and God, from whom we
have both our existence and the possibility of enriching our existence.
Were we to succumb to this temptation, we would tear to pieces our
common human nature. The common quality of this nature remains,
nevertheless, the basis for its aspiration towards unity in love, how-
ever much the love between us has been weakened.® For this reason,
God undertakes an action whereby he lays an immovable foundation
for the communion between himself and us, uniting our nature with
his nature within one of the divine persons.

The Son of God does not unite himself with a man. In that case, the
man — in Christ — would be someone other than God, and this would
leave human beings outside full communion with the divine person
and, through him, with the other persons of the Trinity. The union
of the two natures in him does not imply any confusion between the
divine nature and human nature, nor does human nature unite itself
with the divine nature borne by each divine person in his quality
as bearer of the divine nature. In such a case, man would no longer be
given the possibility of being, as man, in communion with God as son
of God, through the fact that the Son of God became the Son of man.
Each divine person would be at the same time also a human person.

This union between the two natures is characterized as the high-
est possible union on condition that the two are not blended, through
the fact that they are united in a hypostasis. The hypostasis of Christ
is the basis of this highest union between two different natures just as
a common nature is the bridge that unites persons of the same nature.

Christ does not become a new species in this way, for he remains
fully God and fully man, and, hence, the real mediator of our com-
munion with God. Through his incarnation, he enters as man into
perfect communion with God and, as God, into perfect communion
with men. In communion with him, every man is in perfect commu-
nion with all the persons of the Trinity. In communion with him, every
man, becoming the son of the Father through grace, enjoys the full
love of the Father of Christ, while the Father can enjoy the perfect
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love of the man, Christ become his Son, a love in which the love of
all who believe in him is united.

The knowledge of the Trinity of persons having a common na-
ture and of the union of human nature with the divine nature in a
divine person so far transcends our own possibility of thought that
it can only be a revealed knowledge. And it is revealed as reality in
Christ. Yet once revealed in the reality of Christ’s person, that is,
experienced in that person, the Trinity also reveals — as a real pres-
sure upon us — its own quality as supreme meaning of our existence,
as fulfillment of our yearning after ultimate meaning.

The basis of faith in the Trinity, however, is Christ, as a revelation
of the Trinity made concrete and brought to its climax. Saint Cyril
says: ‘‘That is why God says, ‘Behold, I am laying for the foundations
of Zion a chosen stone, a cornerstone, and precious’ * (Is 28.16, LXX).

Ounly in the Trinity, which is a unity of distinct persons, is the
character of being person fully assured. The person without commu-
nion is not person, while communion is conditioned by a common
nature. We do not know what the divine nature is in itself, apart from
the fact that it is all-perfect. But we do know that the divine nature
is the basis of the all-perfect communion between the divine persons.
No nature whatsoever of a spiritual character has subsistence apart
from person; neither is the person fully person apart from nature,
hence apart from the basis for communion. Properly speaking, the
human person does not even exist except in the communion of na-
ture with other persons.

The eternal communion after which we yearn has its origin and
fulfillment in the one eternal co-essentiality of the divine persons of
the Trinity. And if unity without confusion between the divine per-
sons is assured by their gharing in a common nature, then certainly
the communion between God and those who believe is assured by
their participation, through grace, in the divine nature or in the ener-
gies irradiating from the common nature of the three divine persons,
which is to say, from their loving community. But human nature, sub-
sisting in a multiplicity of persons, must have some resemblance to
the divine nature as this subsists in the three pereons, if, in a divine
person, it is to be able to be united with the divine nature. It is only
because God himself is unity of persons who are not confused with
one another, that he also wishes to attract rational created beings
into communion with himeelf. It is only because a unity of nature
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exists respectively between the divine persons and between human
persons that the divine persons and human persons can have a full
unity without confusion of persons, and moreover, that a full union
can be realized between the former and the latter.

The union of human nature with the divine nature in one hypo-
stasis is the highest possible form of union between the two natures.
In a certain way, we are all united through our nature in the hypo-
stasis of the Word. To achieve this highest possible union God made
his Son man eo that just as he comes to rest, as God, in the lov-
ing bosom of the Father (Jn 1.18), so as Man, he, and together with
him, all who are gathered in communion with him, can also rest in
God. “Incarnation and trinity are thus inseparable, and against a
certain Protestant criticism, against a liberalism which would op-
pose the Gospel and theology, we must stress the evangelical roots
of the orthodox triadology. Can one indeed read the Gospel without
asking the question: who is Jesus? And when we hear the confession
of Peter: “Thou art the Son of the living God’ (Mt 16.16), when Saint
John opens to us eternity with his Gospel, we understand that the
only possible answer is the dogma of the Trinity, the Christ, only Son
of the Father, God equal to the Father, identical divinity and dif-
ferent person.”' That the incarnation is inseparable from the Trin-
ity can be seen not only in the fact that in himself Christ makes visi-
ble the Father, but also in the fact that the Father reveals his own
self in Christ, hovering above him and at times giving clear testimony
about him as his Son (at the Epiphany, at the Transfiguration). Before
the time of Christ the Father leads mankind towards Christ through
the Spirit in a rather general way, but after the time of Christ, in
a more evident way. Saint Cyril of Alexandria says: ‘““Through
knowledge and the gift of a divine vision, the Father leads those to
whom he decides to give his divine grace towards the Son. When
he receives them, the Son gives them life and to those whose own
nature destined them to corruption he adds his own good grace, and
pouring into them, as upon sparks of fire, the life-giving power of
the Holy Spirit and transforming them utterly into immortality.””"!
Or again: “For through both (the Father and the Son) is conveyed
the understanding of the other; and with men the names wholly

concur.”?

The incarnation of the Word, as the manifestation of the love of the
Holy Trinity for men, lays a foundation for our eternal communion
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with the Haly Trinity. But this eternal communion of ours with the
Holy Trinity is reached through resurrection. In the resurrection of
Christ the whole Trinity is active and reveals itself anew in a still more
visible way, and thus remains disclosed forever with a view to full com-
munion with us. According to Saint Cyril of Alexandria, the Trinity
and the resurrection are the fundamental dogmas. Between Trinity
and resurrection there is a link, for they are the alpha and the omega
of our salvation, *‘because it was not this nature of the flesh that became
the securer of life, but the deed was done through the work of the
divine and ineffable nature, which has in itself the power to give life
to all things naturally. Through the Son the Father has also acted upon
that divine temple, not because the Word was unable to resurrect his
own body, but because whatever the Father does, he does through the
Son — for he is the power of the Father — and whatever the Son does
most certainly comes from the Father. . . . Because, after the confes-
sion of the holy and consubstantial Trinity, the word of our hope and
the power of blameless faith was turned to the mystery regarding the
flesh, the blessed evangelist also places this return — and most helpful-
ly — in his last chapters.”"

The reswrection cannot be explained without the Holy Trinity. The
entire economy of salvation undertaken by the Holy Trinity comes to
its conclusion in the resurrection. On the other hand, it is through the
resurrection that the eternal divine life common to the three persons
is communicated, and thus those who believe are taken within the
Trinitarian communion. It is hard to say whether we enter into eternal
communion with the persons of the Holy Trinity and into communion
among ourselves because we receive incorruptibility and immortality,
that is, the divine life, or conversely, whether we receive this kind of
life because we enter into communion with the persons of the Trinity.

The incorruptible divine life is communicated through the per-
sons of the Holy Trinity and through the reception of believers into
communion with them. The divine life has no actual subsistence apart
from the Trinitarian persons. The communion between persons is
not a non-substantial relationship, while the essence subaists only in
the persons found in community. The paradoxical union between in-
carnation and Trinity which was pointed out by Lossky appears also
in the case of resurrection and Trinity.

Living as they did in a period when the ideas of person and of
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interpersonal communion were still not very well developed, the Fathers,
in their treatment of the resurrection, placed greater emphasis on the
share that human nature had in the incorruptible divine life. The two
aspects, nevertheless, form a single whole. Incorruptibility belongs to
the perfection of communion, hence to the perfection of Trinitarian love.

Saint Cyril of Alexandria in his understanding of the resurrec-
tion seems to be emphasizing the incorruptible divine life com-
municated to human nature when he considers the resurrection as
in fact a work of all three persons; he, nevertheless, also sees the human
nature to which eternal life is communicated as subsisting in the per-
son of the Word and then in human persons. In the understanding
of the resurrection, Saint Cyril includes at bottom both the communica-
tion of the incorruptible divine life to humanity and the taking of
the human nature personified in the Word into the communion of
the Holy Trinity. The resurrection is a work common to the Holy Trini-
ty because the eternal and incorruptible life is communicated to the
human nature through communion, while this life is communicated
by each divine person in union with the others. *‘For the fallen tent
belongs to him who is from the seed of David, according to the flesh,
that is, to Christ, and it was the first to be raised to incorruptibility
by God the Father.'” “Saint Peter said the same thing: ‘“God raised
him up, having loosed the pangs of death, because it was not possi-
ble for him to be held by it"”" (Acts 2.24). The glory which Christ
receives from the Father for the salvation of man is also received
by the Father from man who is saved in Christ. For he has shown
himself as Father of the one Son who raises man to such heights.'s

If death is isolation, God, as incorruptible life, is perfect commu-
nion and He gives this life to those who believe in him, receiving
them into this communion. The deeper the communion, the fuller
the spiritual life. This life cannot be reduced to an empty commu-
nion, nor does communion consist in a relationship in which no life
is communicated. These are two aspects of personal reality which are
mysteriously and indissolubly linked.

In the communication of the divine life, therefore, Saint Cyril of
Alexandria attributes a special role to the Holy Spirit. He com-
municates to human nature first of all the power to receive subsistence
in the person of the Word by overcoming the laws of an endlessly
repetitive nature. But this spiritual force exists only where there is
full communion. The Holy Spirit then communicates to human nature
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the power to rise again by a new conquest of the laws of nature. The
Spirit communicates this spiritual power because he is the Spirit of
communion, and full communion exists moreover only where duality
is overcome. If one person who does not communicate being loses
the certitude of existence by being lost within nature, two persons
likewise risk being submerged in monotony or in nature through an
exclusive, closed, and selfish communion between themselves. Only
the existence of three persons mekes possible the maintenance of a
continual freshness for each of the three persons as well as for any
possible pairing of the persons. ]t is only in the existence of three
persons that they do not become confused with one another nor are
totally separated one from the other. Only a third person maintains
the distinctive unity and breadth of love between two persons who
can change as partners. And it is only in overcoming duality that
life is truly rich and, in God, limitless. Christ receives the Spirit as
man because, as man, he is received into the perfect communion of
the Trinity, so that through him we too might be received into that
same communion through grace.

Thus, the Holy Spirit fills Christ’s humanity with divine life even
after his birth. Saint Cyril of Alexandria says: ‘‘Because the Word
of God was made man, he receives the Spirit from the Father as one
of us, not receiving anything for himself personally, for he was the
giver of the Spirit so that, having received the Spirit as man, he might
preserve the Spirit on behalf of our nature, and that he who did not
know sin might implant again in us that grace which had left us.”*

Christ lives this full communion with the Father and the Spirit even
in his body. Through this communion his body is filled with the incor-
ruptible divine life and becomes a medium of his divine powers. *‘He
fills his whole body with the lifecreating work of his Spirit.”” His body
becomes capable of being flled to sach an extent with all his faultless
sensibility for and through the Spirit, that his body itself is given the
name of Spirit. “‘In fact, he calls his body here Spirit, but this does
not change the fact that the body is body. By the very fact that it is
united to the greatest extent with him and puts on his entire life-giving
power, the body is also to be given the name of Spirit. . . . For through
the Spirit his body t0o becomes life-creating becanse the Spirit transforms
and transfigures the body in [the image of] his own powers.”’"

If this is true, the Spirit also has a role in the case of Christ’s
resurrection in the body.
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Spirituality, communion, and power over repetitive nature work to-
gether. The body reaches the culmination of spirituality in resurrection.
For it is in the body that the divine Spirit, who represents the fullness
of the unconfused unity of the divine persons, has produced his full
effect upon the humanity of Christ and raised it up to trinitarian par-
ticipation, spirituality, and communion. He bes done this not so that
Christ’s body only — having no hypostasis of its own — might par-
ticipate in the communion of his divine hypostasis with the other per-
sons of the Trinity, but also that, through it, Christ could realize per-
fect communion with us, by attracting us too into full communion with
the persons of the Holy Trinity. To achieve this end, our own bodies
must also increase in spirituality and, finally, appropriate that complete
spirituality of resurrection in which the body of Christ is found. A body
which lacks all spirituality is incapable of any communion. Moreover
it hinders any effort towards communion that might still exist in the
soul within it and thus is incapable of freeing itself even to a limited
extent from the laws of nature which repeat themselves automatically.

On the other hand, Saint Cyril of Alexandria and all the Fathers
also have knowledge of a resurrection that does not mean that the
resurrected body is filled with a sensibility for God and for commu-
nion. Hence Saint Cyril does not present our resurrection as something
produced in a particular way by the Holy Spirit, or at least he does
not do this in all cases In general he says that our resurrection is
only a condition necessary for our body to become fully capable of
receiving the indwelling of the Holy Spirit and, therefore, of receiv-
ing the sensibility for him. There exists, hawever, another state of
resurrection to which the Spirit is not communicated, and this state
does not give to resurrected bodies the capacity to receive the life-
creating power of the Spirit. It is a resurrection that does not give
life to the body through spirituality, but gives to the matter of the
body the power of incorruptibility purely and simply. Once in Christ
the matter organized into body has become incorruptible, the body
is destined to become incorruptible in all human beings. *‘For to live
sgain is something common to both saints and sinners . . . but to
partake of the Holy Spirit is not at all something common to everyone,
but is something additional and pertaining to superabundance of life
and, as something beyond what is common to all, it will be given to
those who have been justified through faith in Christ.”"

This will be a resurrection to eternal solitude, not to communion;
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a resurrection of a person whose nature has been reduced to a
minimum, because it will not participate in the divine life or divine
nature. If a negative state of existence could subsist in a hypostasis,
as the holy Fathers say, it could have an eternal existence in that
hypostasis too so that the respective hypostasis might suffer from this
negative state in eternity. A hypostasis of this kind would stand at
the margin of the plenary existence that subsists in the other hypo-
stases. Its suffering is itself a certain participation in existence, and
hence a participation in the others’ resurrection to eternal life, thanks
to Christ’s resurrection. Without this exterior participation they would
not suffer from the negative state of existence nor would they, in this
fashion, pay homage to the fullness of existence in communion.

The Holy Trinity determined upon the incarnation, crucifixion,
resurrection, and ascension as man of one of the persons of the Trin-
ity so that this person might recapitulate all men in himself and thus
bring all into eternal communion with God in Trinity. We have to
do here with a circular movement that sets out from the Trinity
towards men in order to lead them into the Trinity. It is a movement
of the Trinity towards us which has as its goal the return into the
Trinity itself in company with us. A divine person descends from the
Holy Trinity in order to return to the Trinity — and to communion
with the infinite Trinity — not only as divine person, but also as human
person, having united to himself all of humanity that desires this.

Saint Cyril of Alexandria again: ‘‘The wise Paul, therefore, when
he explains for us the unique, true, and most comprehensive pur-
pose of the incarnation of the only begotten one, said that God the
Father wished ‘to unite all things’ in Christ (Eph 1.10). And both
the name and the fact of recapitulation indicate the bringing back
to their original condition of things that had fallen away into diverse
fates.”"”

It is not until this work of recapitulation that the operation of
the Holy Spirit receives the principal role, although not in isolation
from Christ and the Father. ‘‘For even though Christ had risen from
the dead, the Spirit had not yet been given to humanity from the
Father through him. For having ascended to God the Father, he sent
us the Spirit. That is why he said, ‘It is to your advantage that | go
away,for if | do not go away, the Counselor will not come to you;
but if I go, I will send him to you’ *® (Jn 16.7)

Christ had to ascend in the body to the fullness of spirituality
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and communion with the Father so that, through his body which had
come to the highest degree of spiritual irradiation, he might pour
out the Spirit. On the other hand the ascension of believers to com-
munion with God in Trinity occurs only when a divine person reflects
in his activity both his communion with another divine person as well
as the communion he shares with the other two persons together.
Therefore, one person is always sent forth by the other two persons
within their unity, a unity which knows no confusion.

The Spirit creates communion among us because in him there
is the unconfused communion of the entire Trinity.

The Holy Spirit brings about the ascension of creation to the state
of being Church. The Spirit always exists between God and the many
people who believe. Through him revelation, or Christ, becomes ef-
fective in men, since through the Spirit God produces faith in these
people. Through him revelation is unveiled in its entire clarity and
effectiveness, and with a content that grows ever richer. Revelation
reached its conclusion in Christ, but it is disclosed to all generations,
and these cause it to bear fruit through the Spirit. It is through the
Spirit that men are raised up to greater and greater participation
in those infinite goods which are to be found in Christ, and which
they receive through faith in him. And faith is never one man's faith
only but the faith of many. Where one person is able to communicate
faith and another to receive it, there the Holy Spirit is at work be-
tween the two of them and God. The Church comes into existence
through the descent of the Holy Spirit for it is through him that faith
is born. But faith is born in many and these are filled with the im-
pulse of handing on the faith.That is why the Spirit descends in the
form of many tongues of fire. The Church continues through him
because it is through the Spirit that the faith is continuously passed
on from one person to another, from one generation to another in
words of fire.

The Church comes into being at Pentecost and it is then that the
Spirit descends, who gives to the Apostles the fire of steadfast faith
and the flame of preaching it fervently, just as he gives them an
understanding of the whole treasury of the goods which are to be
found in Christ. When those who knew Christ had to communicate
the evangelical and saving message to every language and nation,
ke gave them the sign of tongues. As Saint Cyril of Alexandria says:
“The Spirit apportioned the distribution of gifts in order that, just
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as this gross and earthly body is made up of particles, so too, Christ,
that is, his body which is the Church, has its most perfect composi-
tion from the multitude of saints brought into spiritual unity.”*
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Chapter Five

Theology as Ecclesial Service

As doctrinal expression of the plan of saving and deifying those
who believe, a plan realized by Christ and the Holy Spirit through
the Church, or as doctrinal expression of the ““treasures of wisdom'*
and of divine life put at our disposal in Christ so that we might ap-
propriate them gradually during our life on earth and fully in the
life to come, the dogmas need to have their infinite content continually
disclosed. This task is accomplished by the Church through theology.

The results of this theological explanation which enter into per-
manent use by the Church become the teaching of the Church and
this is identical with ecclesiastical tradition in the broad sense and
containe within itself an enriched understanding of holy Scripture
and apostolic tradition that is placed in the service of the Church’s
work of preaching, sanctification, and pastoral care.

The faithful cannot remain at the level of merely repeating dogmas
in their schematic formulae. On the contrary they seek entry into the
infinite depths of meaning of the dogmas and are helped by an ex-
planation which is based on both holy Scripture and holy Tradition.
In this sense theology is a necessity imposed by the Church’s need
to explain to the faithful the various points of Christian belief.

This need for theological explanation of the dogmas as definite
points of the faith arises in the first instance from the fact that dogmas
are concise formulae comprising both the infinite God’s relation to
the finite creature on the latter’s endless path towards the infinite,
and God’s uninterrupted action on behalf of the salvation or deifica-
tion of the creature. Dogmas as such, therefore, although in form
they are defined, have a content that is infinite. This content seeks
to be continously and ever more adequately disclosed, despite the
fact that it can never be brought totally to light. In his action of making
us perfect and receiving as response our own activity towards perfec-
tion, God also takes into account the new circumstances in which we
live as he orients himself towards us, and this unending action of
his, therefore, is itself always understood by us in a new light.

The defined character of dogmatic formulae does not contradict
their infinite content, but secures it. In face of that which does not
exist, the very fact that something does exist gives that something
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definition. Only nothingness does not define itself in any way. The
physicist Bernard Philberth rightly observes: ‘‘The ultimate boun-
dary that grounds the existence of that which is, however, is that boun-
dary which faces on nothingness. That which is is distinction from
nothingness, it is alteration over against nothingness. Nothingness
itself has no boundary, no distinction, no alteration; otherwise it would
not be nothingness. In nothingness boundary, distinction and altera-
tion are also equally void.”

The dogma of the union of the divine nature with the human
nature in a single person — without any alteration or confusion of
either of the two natures — places a precise and rigorous boundary
between itself and any other affirmation (and hence definition), and
simultaneously unites two great mysteries, namely the fundamental
mysteries of existence. Precisely through the dogmatic definition of
this union, both divine infinitude and human participation in this
infinitude are affirmed and preserved. To renounce this dogmatic
definition would be equivalent to admitting the suppression either
of the divine infinitude and absoluteness, or of a human participa-
tion in that infinitude in which the human would not be swallowed
up by the divine.

For it should be mentioned that this dogma affirms the evident
fact that through participation in the infinite divine existence, man
is assured as an existence in his own right, not only over against
nothingness, but also before God. The Christian dogma of the union
of the divine and human natures in the person of God the Word does
not presuppose man’s disappearance within the infinity of God. It
makes clear our preservation as human beings even at the leve] of
this supreme union between the divine and the human. Indeed it goes

even farther and assures the human element its maximum develop-
ment. The mystery of communion between persons is marked by this
very paradox: the union and the preservation of persons through it.
Love between persons brings about the highest possible degree of
union between them, but at the same time it produces the joy which
the one has in the other as well as the distinction between them. God
as person remains always a ““Thou,’ distinct from the man united
with him. In the communion of persons each one remains at the same
time a boundary for the other; each has the other in himself, but
as a distinct person. In their interiority to one another there is
otherness. According to Christian faith man remains defined as man
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even within the highest degree of union with God and even as he
participates in God’s infinity. To express the matter more exactly,
in union with God the believer is strengthened to the greatest pos-
sible extent precisely in his own character as a creature distinct from
God. The different structures are strictly maintained, despite the fact
that they become interior to one another or, to put it another way,
they are maintained by the very fact that they are reciprocaily in-
terior to each other. This fact is also proper to the world in the unity
and variety of its component parts, or in its eternal and perfect rela-
tionship to God. The most profound meaning of God’s transcendence
is to be found here. If no transcendent absolute reality existed, but
the absolute were instead immanent and impersonal, then all things
would be transformed into all things, for in such an absolute, as in
the ground of their same essence, all things are indistinctively one.

Dogmas are definitions or strict ‘‘delimitations’’ (horoi). Yet,
dogmas delimit God’s infinity over against what is finite and they
delimit man’s infinite capacity for advancement, that is to say, the
infinity of God and finite man’s cspacity for the infinite, a capacity
which exists in solidarity with the infinity of God and draws endless-
ly closer to it

To renounce the delimitation of either of these realities or to re-
nounce their common delimitation — for neither the one nor the other
lacks the principle of movement — would transform the fathomless
depths of their combined existence into a mezningless slough where
anything was possible, but nothing was truly new and profound.
Dogmas are rather general formulse; they do not enter into details,
yet this is precisely how they assure the breadth of the infinite con-
tent they contain. Their general character does not mean, however,
that all precision is lacking. The fundamental structures of salvation
are well specified within their general contours.

The paradoxical character of the dogmatic formulae has already
been mentioned. God is one in essence and threefold in persons, He
is unchangeable but alive, active and new in his providential action
of saving the world. Christ is God and man; man remains a created
being, and yet is deified. The paradox is to be found everywhere,
but it belongs particularly to the person in general because person
is ot subject to a law that makes everything uniform and because
person can embrace all. The person is a unity but one of endless
richness; person remains the same and yet is endlessly different and
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new in its manifestations and states. Relations between persons show
this same paradoxical character even more strongly. Man is
autonomous and yet he cannot live or realize his own being except
in communion with others. Any forced reduction of one of the aspects
of human existence to another produces suffering within that aspect
because such reduction is contrary to its existence. Even in relations
with the world, the person shows this inner paradoxical character:
person embraces the world in all its variety and brings it into a unity,
yet person itself remains distinct and one, and preserves the world
in it variety. How much more inevitable this paradox becomes in
the domain of the infinite God’s relations with the limited and created
world: the one God, who has life in a manner beyond all understand-
ing, exists within an interpersonal love.

The dogmatic formulae are paradoxical because they comprise
essentially contradictory aspects of a living and inexhaustibly rich
reality. In themselves, therefore, dogmas express all: the infinite and
the finite united — without loss of their own being in all their
dimensions.

Theology has an object of unending reflection in the all-
comprehensive and infinite content of the dogmatic formulae, for these
delimit and strictly secure this infinite reality in the unconfused
richness of its own dimensions of inexhaustible depth and complexity.

But theology, in its turn, has to remain within the framework of
the general and yet precise formulae of the dogmas precisely so as
to maintain them as objects of unending reflection and deepening.
The divine nature and the human nature — especially as these have
been united in a climactic but unconfused manner in the divine per-
son of Christ — comprise and offer to reflexion an infinite content.
We can never exhaust the explanation of the divine and human natures
in their richness of life and, simultaneously, in their unalterable
character, just as there can be no end to depicting the depth and
complexity of their union in one person, who is himself an inexhausti-
ble mystery, always new and yet unchangeable.

Every theology which — within the framework of the precise for-
mulae of the dogmas — makes explicit their infinite content is a
broadened expression of those dogmas. There has often been talk
of a distinction between dogmas and theologoumena. In this view
dogmas would be the formulae established by the church while
theologoumena would refer to various theological explanations which
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have not yet received an official ecclesiastical formulation, but which
arise from the dogmas. This implies, however, alongside the distinc-
tion between dogmas and theologoumena a further distinction be-
tween those explanations which are taken as theologoumena and other
kinds of explanations, these latter depending organically on the
dogmas. In such a case, however, why would the theologoumenz not
also depend organically on the dogmas if they arose from them?

In fac, all the explanations of dogmas, so long as they remain
within the framework of the dogmatic formulae, depend organically
on the dogmas, Moreover, if they do not remain within the framework
of those formulae, they cannot be considered as theologoumena either,
nor can they hope to be invested with the character of dogmatic for-
mulae at some undetermined point in the future. They are explana-
tions which the Church does not make her own in the explanation
of her dogmas and so in time they become obsolete.

However, although any true theology constructed within the
framework of the Church makes the content of her dogmas more ex-
plicit, the Church does not invest any and every such explanation
with the authority of her teaching. Alternatively, these explanations
have authority by the very fact that they are implied in dogmas which
have been formulated. The Church unceasingly multiplies her
dogmatic explanations, but she concentrates — in a strictly dogmatic
formula — the deeper explicitation of an older formula only when
this deep explicitation is confronted by non-organic interpretations
of the older formulae or when these kinds of interpretations are begin-
ning to produce confusion and schisms within the Church.

When theological explanations are organic explicitations of the
dogmas and are useful for renewing ecclesial life — and as such enter
into the general and permanent preaching of the Church — they are
included in the teaching of the Church understood in a broad sense.
In the case of the Fathers of the Church, that is what happened with
almost the whole of their theology. A basic identity exists on the one
hand between dogmas and the teaching of the Church, while, on the
other hand, they are formally distinct. Church teaching, as the con-
tent of the dogmas made explicit, depends on the dogmas. Never-
theless, until the teaching has been officially defined by the ecumenical
synods and appropriated by the consensus of local synods, it remains
as ecclesiastical teaching in this broad sense.

Teaching has the authority of Church tradition if it has entered




image204.png
84 The Experience of God

into the general use of the Church, but it does not have the authori-
ty possessed by dogmatic definitions and by those elements of the
faith upon which local synods have expressed their voice officially
in consensus. That is to say, such teaching has ecclesiastical authori-
ty in its general content, but it does not have the authority of certain
dogmatic formulae.

In this way the Church causes her teaching to grow, while at the
same time preserving the fundamental terms of her unvarying doc-
trine. She causes her teaching to grow through theology because she
brings these terms to light for each generation of believers in a way
that corresponds to its understanding as this is determined by the
level of spiritual development in which the faithful find themselves.

Theology is reflection upon the content of faith inherited from
that witness and initial living out of revelation which we possess in
the Scripture and in apostolic tradition. Its purpose is to make that
content effective as a factor of salvation for every generation of
believers. Theology, in this sense, is something that has been done
by all the members of the Church at all times. It is something that
the Apostles also did, for they were not merely receivers and transmit-
ters of revelation; they lived it and — as it passed through their own
experience — expounded it according to the way of understanding
of the people of their time. Theology is something that was done by
the Fathers and is still done by every priest as he interprets the revela-
tion so that it can be lived out by his people.

Not all theology, however, becomes Church teaching, but only
that which the Church takes to herself by unanimous coneensus in
time and space. And the Church takes to herself only those teachings
which time shows have been organically assimilated to the previous
way Christians have lived out that content contained in Christ, only
those teachings which time shows have translated into the lives of
the faithful the same experience of that same revelation concentrated
in Christ. Even in theology as it is done by theologians, many things
remain unassimilated into the teaching of the Church, and prove
themselves in this way to have no permanence.

A distinction exists, therefore, between ecclesiastical teaching with
its obligatory and permanent character and theology which may con-
tain explanations linked to a certain period of history and current
within the Church oaly for a particular time. This is not the theology
that is done by the Church in her character as a single body, but
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a theology done by particular members of the Church — hierarchs,
priests, lay people — in a way which is somehow individual to
themselves. Church teaching, on the contrary, is made up of those
elements that the Church, as the one body of Christ, retains from
the theological thinking of individuals as something of permanent
value even though these elements may have been provoked by the
needs of different historical periods. This is what proves itself a
theology of the Church precisely in her quality of being one bady.

And so it is in the Church that theology is done and from it the
Church maintains as permanent teaching those things which authen-
tically develop and make explicit the plan of man’s deification.
Theology is done in the Church through the personal thinking of her
members, and her teaching is constituted from what remains over
permanently from their thinking when this latter has become a com-
mon possession and has proven itself as theology of the Church
understood as the one body. Theology and Church teaching do not
fall, however, under the competence of two distinct and partial sec-
tors of the Church, as they do in Catholicism. There, theology is done
by theologians who are specialists, while Church teaching is fixed
by the magisterium of the Church or the hierarchical body and, in
the last analysis, by the Pope. The latter claims that he exclusively
has a ‘‘charism’’ which the Church as a whole does not have, and
on the basis of this charism, he alone without the Church establishes
ecclesiastical teaching. In Orthodoxy, the Church cannot err by vir-
tue of the fact that she is guided by the Holy Spirit and also because
of her quality as body of Christ in its entirety, which preserves “‘the
deposit”’ inherited through experience and represented in synods of
bishops. Through the Holy Spirit, the Spirit of communion, the Church
in her entirety makes real a symphonic interconditioning of personal
thoughts. All the members of the Church are part of this body and
all do theology to a greater or lesser extent. From their reciprocal
conditioning within the Church results the infallible teaching of the
Church which is verified as such, however, only after the passage of
sufficient time.

True theology, as the expression of theologians, is also guided,
on the one hand, by responsibility for the salvation of the faithful,
a reponsibility the Church leaders also have (and particularly with
respect to the faithful who live during the period when that particular
theology is being done); on the other hand, theology as the work of
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theologians is guided by the faith and spiritual experience of the
Church. **Arbitrary option®” (hairesis — heresy) can be characteristic
at certain periods even of some members of the hierarchy. But the
Church in her totality as body of Christ is the one who does not err
and who receives what is not erroneous, that is, what does not jeopar-
dize the salvation of her faithful, whether this emanates from
theologians, from hierarchs, or from the laity.

The progress of theology is made possible by the divine infinity
in human form which has been placed at man’s disposal, but it is
made necessary by the need to render this infinite reality accessible
10 the faithful in every age whose level of understanding and spiritual
life has been built up by the spiritual efforts of previous generations.
These faithful belong to the Church and their salvation is achieved
within their solidarity in the Church. Theologians must integrate their
own service with this work of saving the faithful of the Church in
every age. Hence personal theological reflection must be animated
not by the desire for originality at any price, but by the need to ex-
plain what constitutes a common inheritance and ministers to the
salvation of the Church’s faithful in that age. It must remain intimately
bound to the Church’s life of prayer and service so that it may deepen
and renew that service. Where this is not the case, service in the
Church can become a matter of form only, and theology something
cold and individualistic.

The results of personal theologicel reflection will be integrated
that much more surely within the teaching of the Church to the ex-
tent that this reflection is fed by a teaching inherited from the whole
of the past and is nourished by being conducted in prayer, in wor-
ship, in the authentic spirituality of the Church, and in the Church’s
living dialogue with Christ — and to the extent that personal
theological reflection harmonizes itself with this living dialogue, for
it too is a dialogue with Christ and renews and enriches the dialogue
of the Church. That is why it has been said, *‘1f you are a theologian,
you will pray truly. And if you pray truly, you are a theologian.”
“First is prayer, then the word’’ [of theologizing], according to Saint
John Chrysostom. “‘So said the Apostles too: ‘But we will devote
ourselves to prayer and to the ministry of the word’ '’ (Acts 6.4)."
Yet prayer is more fervent when it is made in common. And in com-
mon prayer community of thought also comes about. St. John
Chrysostom also says: “‘It is possible to pray at home too, but it is
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impossible for you to pray there as you do in church. ... You will
not be heard when you call upon the Master by yourself as you are
heard when you pray with your brothers. For here there is something
more: there is unity in thought and in words; there is the bond of
love and the prayer of the priests.””*

The iheologian must take part in this prayer and in the life of
the Church, for theology wishes to know God from the experience
of his saving activity among men. But the theologian will never know
this if he does not enter into a personal relationship of love with God
and with the faithful through prayer. Hence one who prays together
with the other members of the Church is that much more a theologian.
For in their common love for God, the saving and perfecting work
of his love reveals itself all the more. In the prayers of the Church
and in her worship there breathes her single spirit, and her
eschatological horizon — her goal of perfection in Christ — is
transparent. A theology which feeds on the prayer and spiritual life
of the Church is a theology which expresses and deepens the Church’s
thinking, her spiritual life, and her work of sanctification and serving.

More than this, the theologian must aspire to live in a still fuller
way the spirituality that is so characteristic of the Orthodox Church.
All the Fathers of the Church have affirmed that no one can approach
God with understanding unless he is purified from passions. St.
Gregory of Nazianzos says: “‘Do you wish ever to become a theologian
and someone worthy of God? Keep the commandments, proceed by
way of the precepts, gain purity through purification. First cleanse
yourself; then draw near to the pure one.”” That is why the Cap-
padocian Fathers speak about the ‘‘mystery of theology.”” Saint
Gregory of Nyssa says: ““The knowledge of God (theologia) is a moun-
tain steep indeed and difficult to climb — the majority of people
scarcely reach its base.””

The Greek theologian Karmiris remarks in connection with these
patristic expressions: ‘It is clear from them that only the faithful,
devout, and purified theologian can approach to some extent the one
who is absolutely pure, to draw near to God and to speak about him.’”
On the other hand the breath of the Holy Spirit is necessary for true
theologizing. ‘“Without the breath and collaboration of the Holy Spirit
there can be no authentic Orthodox theology. That is why contem-
porary Orthodox theologians also must become, through faith and
the sanctity of their lives, worthy vessels of the Holy Spirit [true
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pneumatophors — ‘full of the Spirit,’ Acts 6.3] who will enlighten
and guide them to theological contemplation and to climb the ‘heights.
of theology . in the power of the Spirit’ and who will grant to
everyone in a totally unique and personal way nccordmg to the
measure of Christ's gift’ his illuminating grace.’

Theological process is also explained by the spiritual progress of
mankind through the course of time and by those new problems
mankind faces in function of which this progress comes about. In
summary, the real progress of theology and its consequent justifica-
tion as a living theology — for without this kind of progress theology
does not seem to be justified, and constitutes an inadequate repeti-
tion of the old formulae — are linked to three conditions: fidelity
to the revelation of Christ given in holy Scripture and tradition and
lived uninterruptedly in the life of the Church; responsibility for the
faithful who are contemporary with the theology as it is being done;
openness to the eschatological future, that is, the obligation to guide
the faithful towards their true perfection in that future. If one or the
other of these conditions is not fulfilled, theology arises which is in-
adequate and to a great extent useless, at times even damaging to
the Church and to the faithful.

An inadequate theology is one that consists in a literal repetition
of the words and formulae of the past. A damaging theology is one
that remains fixed in the formulae of a past system and confuses these
with revelation itself. Catholic theology did this for centuries in its
repetition of the scholastic formulae, and sometimes even Orthodox
theologians have done this, comfortably repeating the by-now opaque
formulae of certain nineteenth-century manuals influenced by
scholasticism, and making them into infallible criteria of judgement
for Orthodoxy. This was a theology that hindered any spiritual revival
and any spiritual progress, a theology devoid of all dynamic mean-
ing and reflecting a static and exterior order which it continued to
think of as perfect. Furthermore, it implied a lack of responsibility
shown towards the faithful of its own time, and consequently also
towards theology’s duty to work for religious renewal in its own time.
This, in turn, implies also a lack of responsibility shown for the richness
of revelation expressed in holy scripture and in apostolic and patristic
tradition.

Such a theology was guilty of a threefold infidelity: infidelity to
the unlimited character of revelation, to its own contemporaries, and
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1o the future.

In its different periods theology is inevitably linked to a certain
extent with the concepts that belong to those periods. Hence, to stick
to concepts which, with the passing of the period from which they
were taken, have lost their validity and to insist on maintaining them
permanently as a basis for theology — these are attitudes which make
the formulations of such a theology into objects that are lifeless and
foreign to the life of the Church and of the faithful in succeeding
periods. This applies particularly to the point mentioned above,
namely, that not everything from theology is assimilated within
definitive Church teaching. The Church assimilates into her teaching
only what has in fact its own relevance for every period. That is why
it is a good thing when, from the thought of each age, theology re-
tains what is permanently valuable.

Even more damaging, however, is theology which entirely aban-
dons the revelation in Christ which has been preserved in holy scrip-
ture and in the tradition of the Church in order to adapt itself to
what it thinks representative exclusively of the spirit of the age. The
Protestant Bultmannian theology which declared that all the essen-
tial events from the beginning of Christianity are myths was of this
kind, as were the similar views of the Anglican Bishop J. A. T. Robin-
son, and the theory of a Christianity without God put forward by the
““God is dead’’ theological movement in America.

Christianity cannot be of use to any age, nor consequently to the
present age either, if it does not bring to it what it alone can bring:
the link with the infinite source of power, that is, with God become
man. Only in this way can Christianity contribute to progress by means
of an unending process of spiritualization. We, the theologians of
today, can and must reveal, even more than was done in the past,
what the principal acts of divine revelation culminating in Christ —
the incarnation of the Son of God, his sacrifice on the cross, his resur-
rection and ascension as man — what these contribute as a vision
of Christian humanism and what consequences flow from them for
the service of progress and of the process of spiritualization in general.
This is the positive meaning of theology's openness to the world, while
remaining faithful to itself: that it give full attention to the saeculum,
in the sense of recognizing the world’s stability and value, and of
helping the world, as it should, towards a genuine development of
what constitutes true Christian humanity. The dogmas of incarnation,
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resurrection, and deification contribute greatly to this progress of
what is authentically human.

Contrary to Docetism (the theory of an only apparent humanity
of Christ), the hypostatic union of the two natures in Christ serves
only to strengthen — for all eternity — what is relative, hence, what
is created, through what is absolute.

To the same extent that a theology fixed in the formulae of the
past is damaging, so a theology which clings exclusively to the pre-
sent is inadequate.

Yet just as damaging and productive of just as much disorder
is a theology which pays attention to nothing but the future, and is
dominated by an exclusively eschatological spirit that neglects the
reality of the present life and the help which must be given it. Pro-
testant theology often manifests this character when, through an ex-
clusive preoccupation with eschatological hope, it depreciates the pre-
sent, man’s obligation to grow spiritually in time, and his call to
discharge the duties he has towards his contemporaries. The intense
expectation of the life which will come after the end of the world
receives almost all the emphasis, particularly in some newer Protes-
tant denominations.

A Christian theology that is complete and open to genuine pro-
gress must certainly also be animated by hope and by the perspec-
tive of the eschatological future, yet this hope and this perspective
are sustained by the actual experience in the present time of con-
tinuous progress in spiritualization and in improving the relation-
ship of love among men. Theology advaneces toward this future through
the spiritual progress it makes in the present time, fed from the source
established fundamentally by the revelation which culminates in Christ
and which was achieved two thousand years ago, as the biblical
documents of that revelation and the witness of the Christian cen-
turies down to our own time assure us.

Through its very fidelity to the deeds and words of Christ as these
are known from apostolic preaching, theology can still advance in
understanding without going beyond the content of revelation.’

Like the Church too, theology must be apestolic, contemporary
with every age, and prophetic and eschatological. But as it progresses,
theology must not break with the Church, but rather advance together
with the Church which is being led forward towards the kingdom of
heaven. Theology must be apostolic because it has to be an unceasing
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testimony about Christ, the complete revelation, just as the preaching
of the apostles was a testimony about Christ as the definitive revela-
tion. At the same time theology must be eschatological for in Christ
and in the apostolic preaching the eschatological element is also in-
cluded. But theology is not to he prophetic in the sense that it predicts
some future stage higher than that represented by the revelation in
Christ. It can be prophetic only in the sense that it outlines future
steps in the discovery of those treasures which are hidden in Christ.
Theology can be prophetic in its explanation of the risen Christ as
one who represents our state in the life to come, but it does not pro-
mise a future stage that goes beyond Christ. This character of theology
can be termed prophetic/eschatological rather than simply prophetic
because it prophesies nothing other than a future given in Christ,
a future in which we too will be participants in the life to come.

A Christian theology which meets all the conditions mentioned
above promotes progress and thus facilitates the effectiveness of revele-
tion in uninterrupted continuity. In this sense, it is a theology of faith,
of love, and of hope. Through faith it manifests certsinty in the real
revelation of God in Christ; through hope it gives believers a perspec-
tive that opens out into complete assimilation of the good things of
Christ who has been revealed; through love it helps them even now
to be united with Christ and with one another. Through faith theology
is faithful to the revelation achieved in the past; through hope it is
open to a future of full participation in the good things of Christ
and guides the advancement towards him, while through love it sus-
tains the present participation in these good things through a com-
munion with Christ and our neighbors that increases continuously.
Because of these three factors, theology is traditional and at the same
time both contemporary and prophetic/eschatological. It is faithful
to the past, but not enclosed in the past; it is faithful to the contem-
porary world but its vision goes beyond the present situation of
mankind today. Theology must be anchored in the fixed foundation
laid down by Christ, but at the same time it makes the good things
of Christ accessible to the people of today and prepares them to par-
ticipate in them fully in the age to come. Theology thus constitutes
a ferment for progress in every age.

Progress in the understanding of dogmas is possible, on the other
hend, because their content is infinite and hence apophatic (ineffable),
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that is, it can never be comprehended in notions or words that might
exhaust it. Apophaticism of the Eastern tradition “‘teaches us to see
above all a negative meaning in the dogmas of the Church: it forbids
us to follow natural ways of thought and to form concepts which would
usurp the place of spiritual realities. For Christianity is not a
philosophical school for speculating about abstract concepts, but is
essentially a communion with the living God.””’

Progress takes the form of an emphasis placed more strongly now
on one aspect of the inexhaustible richness of dogmas and now on
another, according to the preoccupations and the spiritual develop-
ment of the faithful at a particular time. But the aspect that receives
this greater emphasis opens up an increased understanding of the
whole content of the dogmas and gives promise of future advance-
ment in understanding it. *“The history of theological thought is com-
posed of different periods or doctrinal cycles in which one aspect
of the Christian tradition takes precedence over others, in which all
doctrinal themes are treated to a certain extent as a function of the
one question which has become central in the dogmatic

consciousness.””

Through the theology which is done within her, the Church ad-
vances under the light of *‘the Sun of righteousness’’ which is con-
tinually growing and filling her with an ever greater light. The con-
tinuous journey under this same sun, that nevertheless goes on in-
creasing in brilliance, is the tradition of the Church, while the authen-
tic light of the sun — which accumulates as a dowry and as a perma-
nent good interpreted by theological insight — becomes the teaching
of the Church. This light from which theology grows and which in
turn theology makes grow by interpreting it in the ever more brilliant
light of revelation, enriches the tradition of the Church and — im-
printed on the being of the faithful as a force of transformation —
makes them into more and more spiritual beings. Such a process of
spiritualization is the gradual appearance, through the very being
of the faithful, of the presence of Christ. This being is changed into
an ascending meaning or refined continuously as understanding, as
sensibility, decency and love in relationships, as penetration into the
complexity and profundity of the divine and human realities united
together.

Theology grows under the sun of revelation, which, having once
appeared in the person of Jesus Christ, shines forth always in the
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Church and in her members with that light which is called tradition;
moreover, the interpretation of tradition, undertaken by theslogy and
assimilated by the Church, is the teaching of the Church. Theology
follows the trajectory of this sun and its growth as communion in
the reality of the Church, increasing the very conscicusness of the
Church and expressing the fresh nuances in which — at every step
and without any essential change — the growth of this sun can be
seen. Theology opens up, therefore, the prospect of the full manifesta-
tion of Christ at the end of time.

Theology promotes progress as it helps the spiritual progress of
Christian people towards an eschatological communion which is
universal and perfect. Theology is a part of the movement of the
human spirit towards full union with God and — through its task
of explaining this movement — has a particularly effective role within
it.

Saint Maximos the Confessor defended this movement of the
human spirit against Origenism which held that motion itself was
produced by the fall of spirits from primordial unity." If it is
through the spiritual experience of the Church that this movement
finds its practical realization in the most enduring way, then theology
— which particularly has the task of explaining this movement and
hence of helping it forward — is called to help in a general way the
entire movement of creation towards God. It succeeds in doing this
by opening up the vision of God today, and a more complete vision
tomorrow, as it takes power from God who, through creation, gave
this impulse to man and who, through the incarration, crucifixion,
and resurrection of his Son, gave it also to the Church and to theology.
Theology will be effective if it stands always before God and helps
the faithful to do the same in their every act: to see God through
the formulae of the past, to express him through the explanations
of the present, to hope and to call for the advancement towards full

union with him in the life to come.
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NOTES

1. Bernhard Philberth, Der Dreieine. Anfang und Sein. Die Struktur der Schép-
fung (Stein am Rhein 1980), p. 103. God is distinct from nothingness, and in a way
that is incomparably greater and more definitive than is any other existence, be-
cause he is not threatened in his existence by nothingness. But, through God, man
100 is called to be distinct, totally and definitively, from nothingness. God and man
are the two fundamental realities definefd in dogmas. Because the latter is linked
to the former, he constitutes together with God one dogma. God and man are de-
fined as fundamental dogmas because they are the fundamental existences, at once
manifest and yet not understood. They are manifest because without them nothing
has meaning; and they are full of mystery because they are of an inexhaustible con-
tent. In the existence of God, which is radically distinct from nothingness, there
is given the infinity of his existence. But in his relationship with us there enters
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aguinat nothingness lies the infinity of his existence and the impossibility of ever
understanding it fully, while in the fact that we too receive a real and definitive
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into what can al best be only very incomplete knowledge of the faith. We accept
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Church. London: July 1948 (Westminster,1948), p.74.

9. Vladimir Losaky, The Mystical Theology of the Eastern Charch (London, 1957),
p- 42.

10. Vladimir Lossky, The Vision of God (Leighton Buzzard/Clayton WN, 1963),
p. 124.

11. The theme of motion recurs throughout The Ambigua (PG 1032A-1417C);
cf. P. Sherwood, The Earlkier Ambigua of Saint Maximus the Confessor and His
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Chapter Six
Knowledge of God

Rational and Apophatic Knowledge of God

According to patristic tradition, there is a rational or cataphatic
knowledge of God, and an apophatic or ineffable knowledge. The latter
is superior to the former because it completes it. God is not known
in his essence, however, through either of these. We know God through
cataphatic knowledge only as creating and sustaining cause of the
world, while through apophatic knowledge we gain a kind of direct
experience of his mystical presence which surpasses the simple
knowledge of him as cause who is invested with certain atiributes
similar to those of the world. This latter knowledge is termed apophatic
because the mystical presence of God experienced through it
transcends the possibility of being defined in words. This knowledge
is more adequate to God than is cataphatic knowledge.

Rational knowledge, however, cannot simply be renounced. Even
though what it says about God may not be entirely adequate, it says
nothing which is opposed to God. It is just that what it does say must
be deepened through apophatic knowledge. Moreover, even apophatic
knowledge, when it seeks to give any account of itself at all, must
resort to the terms of the knowledge of the intellect, though it does
fill these terms continuously with a deeper meaning than the mind's
notions can provide.

Apophatic knowledge is able to accomplish this since for it the at-
tributes of God are not merely objects of thought, but are to a certain
extent experienced directly. For instance, in apophatic knowledge the
infinity or omnipotence or love of God is not just an intellectual no-
tion, but a matter of direct experience. In the act of knowing apo-
phatically the human subject experiences in a real way a kind of submer-
sion into the infinity, the omnipotence, or the love of God. Through
apophatic knowledge the human subject not only knows that God is
infinite, omnipotent, or loving, but also experiences this. Yet within
this experience, the infinity of God actually appears so overwhelmingly
that man realizes that this infinity is wholly other than the one he
can conceive in his mind, that it is ineffable. It is also true that in
the course of rational knowledge man realizes that God’s infinity is
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greater and other than what he is able to comprise within an intellec-
tual concept of it. Hence he corrects this knowledge by a negation
of it. But this negation is equally intellectuel es an expression. Man
knows that the infinity of God is other than the infinity he conceives
with his mind, but the subsequent negation always refers to what has
been affirmed. This is the via negativa of Western theology. In Eastern
patristic tradition, however, apophatic theology is a direct experience.
It is true that it too must resort to this negative intellectual theology
in expressing itself, but in itself it differs from the other.

In our opinion these two kinds of knowledge are neither contradie-
tory nor mutually exclusive, rather they complete each other. Strictly
spesking, apophatic knowledge is completed by rational knowledge
of two kinds, that which proceeds by way of affirmation and that which
proceeds by way of negation. It transfers both these ways of rational
knowledge to a plane more in keeping with its own nature, but, when
it needs to express itself — in however unsatisfactory a way — apophatic
knowledge in its turn has recourse to the terms of rational knowledge
in both of its aspects (affirmation and negation). One who has a ra-
tional knowledge in both of its aspects (affirmation and negation). One
who has a rational knowledge of God often completes this with
apophatic knowledge, while the one whose apophatic experience is more
pronounced will have recourse to the terms of rational knowledge when
giving expression to this experience. Thus when the Eastern Fathers
speak of God, they pass frequently from one mode to the other.

Like the rational knowledge of affirmation, apophatic knowledge
too comes about from regarding the world, even while it goes beyond
this regard. Sometimes it has no need of any actual vision of the world
in order to arise, even though apophatic knowledge does presume
knowledge of the world and the enrichment of the soul that comes
about through it. The mystical presence of God is able to emerge in
the experience of apopbatic knowledge at whatever moment it arises,
whether this is through the world or directly. Affirmative rational
knowledge is, however, always connected with the world, The world
remains always a term that is kept in the thought of one who knows
God by way of deduction, as cause of the world and invested with at-
tributes similar to those of the world. The fact that in apophatic
knowledge the soul is absorbed in discerning God’s presence caused
the Eastern Fathers to speak on occasion of a “forgetting”’ of the world
during this act. This does not mean, however, a factual withdrawal
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from the world. Even while remaining in the world a man can
contemplate God as the one who is totally other than the world, whether
this becomes apparent to him through the world itself or apart from it.

What further distinguishes the apcphatic, direct, and mystical
knowledge of God from rational, deductive knowledge is that, in the
former, the human subject experiences the presence of God as person
in a more pressing way. Nevertheless, the understanding of God as
person is not excluded in affirmative, rational knowledge either,
although the mystery of God as person is not revealed as clearly, pro-
foundly, and pressingly. Yet it must be kept in mind that, in both
these kinds of knowledge, supernatural revelation mediates to us, as
a certain fact, the knowledge of God as person. Even apophatic
knowledge, when it lacks supernatural revelation, can experience the
ineffable presence of God in the way of an impersonal depth. We
must not, therefore, distinguish apophatic knowledge from affirmative,
rational knowledge only on this basis that the former would be a re-
vealed supernatural knowledge while the latter would constitute a
purely natural knowledge. Both are grounded in supernatural revela-
tion when it is a matter of knowing God as person.

Rational knowledge, however, does not make use of the entire
content of supernatual revelation. In this sense it resembles the
knowledge of God in Judaism and Islam, since these too have part
of the supernatural revelation at their base, but not all of it. By the
fact that this is a poorer knowedge of God and as such, does not need
the entire supernatural revelation, it sometimes happens that this same
knowledge can also be seen in some people who have not shared in
any part of supernatural revelation.

Finally, the third thing which must be mentioned with regard to
the relation between these two kinds of knowledge of God is that,
to the extent that man progresses in the spiritual life, the intellec-
tual knowledge about God — as creator of the world and source of
its rovidential care — which comes to man from the world, is im-
bued with the direct and richer contemplation of him, that is, with
apophatic knowledge.

This is a further reason why the Fathers often alternate their dis-
cussion of the affirmative rational knowledge of God with talk about
apophatic knowledge. Or, perhaps, inasmuch as in their case affir-
mative rational knowledge was overwhelmed by apophatic knowledge,
they speak more about the latter, although they do show that the
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former is not excluded.

In his discussion of the affirmative rational knowledge of God that
comes from the things of the world, Saint Gregory of Nazianzos says:
“Now our very eyes and the law of nature teach us that God exists
and that he is the efficient and maintaining cause of all things: our
eyes, because they fall on visible objects, and see them in beautiful stabili-
ty and progress, immovably moving and revolving, if I may so say; natural
law, because through these visible things and their order it reasons back
to their author. For how could this universe have come into being or
been put together unless God had called it into existence, and held it
together? For everyone who sees a beautifully made lute, and considers
the skill with which it has been fitted together and arranged, or who
hears its melody, would think of none but the lutemaker, or the huteplayer,
and would recur to him in mind, though he might not know him by
sight. And thus to us also is manifested that which made and moves
and preserves all created things, even though he be not comprehended
by the mind. And very wanting in sense is he who will not willingly
go thus far in following natural proofs. . . ."™

Saint Gregory the Theologian rightly remarks that the rational-
ity of the world is inexplicable in the absence of a person who con-
ceived it as rational and that, inasmuch as, in such a case, this ra-
tionality would not be following any purpose, it would at bottom be
meaningless and lack true rationality. It would be an absurd rational-
ity. At the same time, Saint Gregory finds that God has not made
a world petrified within a static rationality or an endlessly circular
movement. Rather this is a world through which God produces a can-
ticle that advances in its melodical themes. That is to say, God con-
tinues to speak to us through the world, and to lead us towards a
goal. He is not only the creator of this vast lute but also the one who
plays on it a canticle of vast proportions and complexity.

But for Saint Gregory this intellectual knowledge of God which
has been rationally deduced from the world is still insufficient. Such
knowledge needs completion through a higher knowledge which is
an acknowledgement of the very mystery of God, an apophatic
knowledge, a superior way of grasping his infinite richness — one
which, precisely because of its infinity, cannot be understood or ex-
pressed. Speaking as if in the name of Moses who, in his ascent of
Mount Sinai, became the image of all who raise themselves above
a knowledge of God derived from the creatures to the knowledge of
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his limitless and mystical presence, Saint Gregory talks of this apophatic
knowledge too, but he aliernates his description with a description of
cataphatic or affirmative, rational knowledge. He says: *“1 was running
to ley hold on God, and thus I went up into the Mount, and drew aside
the curtain of the cloud, and entered away from matter and material
things, and as far as I could I withdrew within myself. And then when
1 looked up, I scarce saw the back parts of God; although I was sheltered
by the rock, the Word that was made flesh for us. And when I looked
a little closer, I saw, not the first and unmingled nature, known to itself
— to the Trinity, I mean; not that which abides within the first veil,
and is hidden by the cherubim; but only that nature which at last even
reaches to us. And that is, as far as I can learn, the majesty, or, as holy
David calls it, the glory which is manifested among the creatures, which
it has produced and governs [Ps 8.2]. For these are the back parts of
God, which he leaves behind him, as tokens of himself, like the shadows
and reflection of the sun in the water, which show the sun to our weak
eyes, because we cannot look at the sun himself, for by his unmixed
light he is too strong for our power of perception.’”

As we can see, to rise above the things of the world does not mean
that these disappear; it means, through them, to rise beyond them.
And since they remain, the apephatic knowledge of God does not
exclude affirmative rational knowledge. But, as Saint Gregory can
go from the one to the other, the latter knowledge is imbued with
the former. In apophatic knowledge the world remains, but it has
become transparent of God. This knowledge is apophatic because the
God who now is perceived cannot be defined; he is experienced as
a reality which transcends all possibility of definition. Yet, even this
is a knowledge of the God who descended to us, not a knowledge
of his own being in itself. Such knowledge is combined with the af-
firmative rational kind of knowledge 1o so great an extent that it is
hard to say when Saint Gregory is speaking of the one or of the other.

How impossible it is to enclose the radiance of God’s mystical
presence — together with certain characteristics attributed to God —
within the notions of the human mind has been shown by Saint Greg-
ory of Nazianzos in another description of Moses’ experience on
Mount Sinai. Here, again, it is hard to distinguish between the two
kinds of knowledge: ‘‘God always was, and always is, and always will
be. Or rather, God always Is. For Was and Will be are fragments
of our time, and of changeable nature, but He is Eternal Being. And




image220.png
100 The Experience of God

this is the Name that He gives to Himself when giving the Oracle to
Moses in the Mount. For in Himself He sums up and contains all Be-
ing, having neither beginning in the past nor end in the future; like
some great Sea of Being, limitless and unbounded, transcending all
conception of time and nature, only adumbrated by the mind, and
very dimly and scantly . .. not by His Essentials, but by His Environ-
ment; one image being got from one source and another from another,
and combined into some sort of presentation of the truth, which escapes
us before we have caught it, and takes to flight before we have con-
ceived it, blazing forth upon our Master-part, even when that is cleansed,
as the lightning flash which will not stay its course.’

The presence of God as person — a presence that presses upon
us and from which shines forth his infinity — is not the conclusion
of a rational judgment, as in the case of knowledge that is intellec-
tual, cataphatic, or negative; rather it is perceived by one in a state
of revived spiritual sensibility and this cannot come about so long
as man is dominated by bodily pleasures or passions of any kind.
It demands that man rise above the passions and be purified from
them. After lengthy purification, the fineness of this kind of spiritual
sensibility, which is capable of perceiving the mystical reality of God,
itself becomes an enduring thing. An entire gradation exists both with
respect to purification and with respect to the depth and duration
of the apophatic perception of God. This does not exclude, however,
the knowledge of God as creator and source of providence but is com-
bined together with it. Apophatic knowledge is not irrational but supra-
natural, for the Son of God is the Logos and contains in himself the
“‘reasons’’ of all created things. But it is supra-rational in the same
way that the person — as one who is the subject of reason and of
a life which has its own meaning forever — is supra-rational.

Saint Gregory of Nazianzos says, still speaking in the name of
Moses: ‘‘Now when [ go up eagerly into the Mount — or, to use a
truer expression, when I both eagerly long, and at the same time am
afraid (the one through my hope and the other through my weakness),
to enter within the cloud, and hold converse with God, for so God
commands — if any be an Aaron, let him go up with me, and let him
stand near, being ready, if it must be so, to remain outside the cloud.
But if any be a Nadab or an Abibu, or of the Order of the Elders,
let him go up indeed, but let him stand afar off, according to the
value of his purification. But if any be of the multitude, who are
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unworthy of this height of contemplation, if he be altogether impure,
let him not approach at all, for it would be dangerous to him; but
if he be at least temporarily purified, let him remain below and listen
to the voice alone, and the trumpet, the bare words of piety. . .*”

That cleansing from the passions and the acute sense of one’s own
sinfulness and insufficiency are necessary conditions for this know-
ledge shows that it is not a negative, intellectual knowledge as has been
understood in the West, that is, the simple negation of certain rational
affirmations about God. It has to do with a knowledge that comes
through experience. In fact, the Eastern Fathers prefer the term
‘“‘union’’ to “*knowledge’’ when dealing with this approach to God. In
the experience of this apophatic knowledge God is perceived on the one
hand, but, on the other, that which is perceived gives one to understand
that there is something here beyond all perception. Both perceptions
are expressed through the terms of affirmative and negative theology.

Saint Gregory continues: “It seems to me that, through what is
perceived, he attracts me to him (for the one who is totally unperceived
gives no hope and no help); and through what is unperceived, he stirs
up my admiration; and being admired, he is longed for again; and
being longed for, he cleanses us; and cleansing us, he gives us divine
image; and so becoming, he speaks with us like with his household;
the word even dare say something bolder: God unites himself with
gods and is known by them, namely as much as he knows those who
know him. Therefore God is infinite and difficult to be contemplated.
And only this is perceived of him: infinity.””

The Fathers insist on stressing that even this experienced infin-
ity is not the being of God, for it could be identified with the essence
of the universe or of the human spirit, or seen as being in a conti-
nuity of nature with these, as in the thought of Plotinos. But God
is neither the essence of the world nor of the human spirit; he tran-
scends these because he is uncreated while they are created. His tran-
scendence is assured by his character as person, capable of surpass-
ing an infinity which is not itself person.

Only transcendent Person assures an infinity, the essence of which
is not continuous with the essence of the world or of the human spirit;
rather, it exists within a continuity made possible by grace and through
a human participation that depends on the benevolence of divine Per-
son and the effort of our own nature. [n this case, for our nature
to participate in infinity implies the joy of communion, without being
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annihilated as person, in the prospect of such communion becoming
an eternal reality. If this were not so, infinity would only secure per-
sonal reality in a momentary way. That is why St Maximos the Con-
fessor says: “. . . the works of God which began to exist in time are
all those that exist through participstion. . . . Moreover, the things of
God which did not begin to exist in time are those which are participated
in, a participation through grace, by those things that share, Such, for
example, are goodness — and all that is contained in the lagos -of
goodness — and, in short, all life, immortality, simplicity, permanence,
infinity and all things that are conceived as existing in their essence
around God."' We know these works through a conscious participa-
tion in them — although the things themselves do not depend on our
being — but do not know the very being of God; rather we realize that
we are in communion with his divine Personal reality.

Neoplatonism held divinity to be identical with these things and
hence confused divinity with the essence of the world or of the human
spirit, reckoning that the human spirit, once raised up from its pre-
occupation with the multiplicity of things, would actually identify it-
self with divinity as a unity and a simplicity that were devoid of all
determination and, hence, apophatic. Neoplatonism held, therefore,
that divinity is known in its essence. This was the basis for the Euno-
mians’ claim to have exact knowledge of the being of God. This im-
plied, however, a denial of the transcendental and personal character
of God. If God is transcendent, he is personal. Christian apophatic
knowledge implies that God came down to meet man’s capacity to
grasp him as much as it also implies God’s transcendence. God comes
down through his energies while his personal character assures his
transcendence. His person transcends even his infinity.'

In this sense God is not identical with any of those things we name
as his qualities; he is identical neither with infinity, eternity, or sim-
plicity, but transcends all of these. They are neither the essence of
God nor the persons in whom his being subsists integrally, but they
are ‘‘around God’s being."”” Thus the idea that in our knowing God’s
infinity we do not know God fully, Saint Gregory the Theologian bases
on the fact that the being of God cannot be identified with simpli-
city, just as ours is not identical with composition. If this were true,
the distinction between the divinity and ourselves would be one of
mode only, not of essence.
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As God is person, between him and us a relationship of love is
established that maintains both God and ourselves as persons. We
do not experience this love as an infinity that is always self-identical,
but as an infinity that has a perspective of continuous newness, as
an ocean of richness always new where we will advance continuously.
Our knowledge of God makes us seek to know him even more; and
our love for him stimulates us to an even greater love. Because God
is person, knowledge of him through experience is related to the ex-
tent of our purification from the passionate and blind attachment
to finite things. But this is precisely what makes us see that, beyond
that ever new richness which we perceive, its source exists and this
source does not enter within the range of our experience.

We can say that there are two kinds of apophaticiam: the apo-
phaticism of what is experienced but cannot be defined; and the apo-
phaticism of that which cannot even be experienced. These two are
simultaneous. What is experienced has an intelligible character also,
inasmuch as it is expressed in intellectual terms — though these are
both affirmative and negative. Yet, this intelligibility is always in-
adequate. The being which remains beyond experience, which yet
we sense to be the source of everything we experience, subsists in
person. Subsisting as person, being is a living source of energies or
of acts which are communicated to us. Hence, the apophatic has, as
its ultimate basis, person; and thus even this apophaticism does not
mean that God is wholly enclosed within himself.

Saint Gregory of Nyssa speaks in a similar fashion about the two
types of knowledge of God, sometimes distinguishing them and at
other times combining them. But he says more about apophatic
knowledge, for in his view, cataphatic (affirmative rational) knowledge
is included within apophatic knowledge. The first chapters of The
Great Catechetical Oration are dedicated to the rational knowledge
of God. But even while speaking of cataphatic knowledge, Saint
Gregory says that God reveals himself in it too as a mystery that can-
not be defined — which makes it equivalent to the beginning of apo-
phatic knowledge and to the desire for a more profound experience
of the latter. *“And so, one who severely studies the depths of the
mystery, receives secretly in his spirit, indeed, a moderate amount
of apprehension of the doctrine of God’s nature, yet he is unable
to explain clearly in words the ineffable depth of this mystery.”

But Saint Gregory of Nyssa, persisting in the description of
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apophatic knowledge, does not see it as forever separated from the
contemplation of created things. On the other hand, he too requires,
as a condition for this knowledge, the purification of the soul from
passions so that whoever wishes to contemplate might remain no longer
enclosed exclusively within the visible horizon of material things.
Saint Gregory also makes use of Moses’ ascent of the mountain
as an image of the ascent of the soul towards intimacy with God:
**When he who has been purified and is sharp of hearing in his heart
hears this sound (I am speaking of the knowledge of the divine power
which comes from the contemplation of reality), he is led by it to the
place where his intelligence lets him slip in where God is. This is
called darkness by the Scripture, which siguifies, as I said, the un-
known and unseen.”” ‘““Wherefore John the sublime, who pene-
trated into the luminous darkness, says, No one has ever seen God
(Jn 1.18), thus asserting that knowledge of the divine essence is un-
attainable not only by men but also by every intelligent creature.””"
But Saint Gregory of Nyssa gives us a deeper reason why there
must first be a passage through the knowledge of created things be-
fore that darkness is reached and incomprehensibility of God is con-
fronted. In that darkness Moses saw the tabernacle not made with
hands, and this is *‘Christ who is the power and the wisdom of God"’
(1 Cor 1.24) who ‘“*encompasses everything in himself.” ‘‘For the
power which encompasses the universe, in which Lves the fulness of
divinity (Col 2.9), the common protector of all, who encompasses
everything within himself, is rightly called ‘tabernacle.’ " But it is
through the contemplation of all things that we grow towards being
capable of contemplating everything in him who encompasses all
things in a simple and concentrated way. The sound of the tumpet
that Moses hears from above — before he enters into the darkness
where God is and where he sees the heavenly tabernacle, that is the
power of God who encompasses all things. This Saint Gregory inter-
prets as the manifestation of God’s glory in creatures. Without see-
ing this, no one can rise to the experience of God’s incomprehensi-
ble presence. ‘‘When he who has been purified and is sharp of hear-
ing in his heart hears this sound (I am speaking of the knowledge
of the divine power which comes from the contemplation of reality),
he is led by it to the place where his intelligence lets him alip in where
God is. This is called darkness by the Scripture (Ex 20.21), which
signifies, as | said, the unknown and unseen. When he arrives there,
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he sees that tabernacle not made with hands. . . .”""

It should be observed that, following the Scripture, Saint Gregory
of Nyssa holds that Moses reached the vision of the heavenly taber-
nacle after he had entered into the darkness of the consciousness of
God’s incomprehensibility. This leads us to understand that once
Moses reached the experience of the incomprehensible mystery of
God, he sees it either through or apart from created things, or else
he passes from the one to the other, on an always higher plane. The
things themselves become more and more transparent for the glory
of God who reveals himself through them — for between the “‘rea-
sons’’ of things and God there is no contradiction. ‘“Then as he rises
higher in his ascent he hears the sounds of the trumpets. Thereupon,
he slips into the inner sanctuary of divine knowledge. And he does
not remain there, but he passes on to the tabernacle not made with
hands (Heb 9.11). For truly this is the limit that someone reaches
who is elevated through such ascents.”"

The knowledge of God always preserves its paradoxical character:
to the extent that one ascends in the knowledge of God, he ascends
at the same time in the understanding of the mystery of God as that
which is not to be understood. *‘This is the true knowledge of what
is sought; this is the seeing that consists in not seeing, because that
which is sought transcends all knowledge, being separated on all sides
by incomprehensibility as by a kind of darkness.”” *‘When, there-
fore, Moses grew in knowledge, he declared that he had seen God
in the darkness, that is, that he had then come to know that what
is divine is beyond all knowledge and comprehension. . . . The divine
word at the beginning forbids that the Divine be likened to any of
the things known by men (Ex 20.2), since every concept which comes
from some comprehensible image by an approximate understanding
and by guessing at the divine nature constitutes an idol of God and
does not proclaim God.""

This transparency keeps the ascent to the knowledge of God per-
manently open. Every understanding that touches upon God must
have a certain fragility and transparence; it cannot be something fixed
once and for all, but must itself urge us to call this understanding
into question and stimulate us to seek one further along in the same
direction. If such an understanding does remain fixed in our mind,
we place limits on God corresponding to the boundaries of this par-
ticular understanding. We may even forget God entirely and find that
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our whole attention is concentrated on this particular understanding
or upon the words which express God. In such a case our ‘‘understand-
ing”’ becomes an “‘idol,”” a false god. The understanding or the word
we use must always make God transparent, as one who is not contain-
ed within it, as one who transcends all understanding and reveals himself
now under one aspect of his infinite richness and now under another.

Dionysios the Areopagite says: ‘‘That is why so many continue to
be unbelieving in the presence of the explanations of the divine mysteries,
for we contemplate them solely by way of the perceptible symbols at-
tached to them. What is necessary is to uncover them, to see them in
their naked purity. By contemplating them in this manner we can revere
that ‘source of life’ flowing into itself. We see it remaining within itself,
a unique and simple power, source of its own movement and activity,
which is never failing and which is the knowledge of all knowledge by
virtue of its own perpetual self-contemplation.””" In fact it is through
words and meanings that we must always pass beyond words and mean-
ings. Only thus do we perceive the presence of God which is full of
mysteries. If we hold too much to words and meanings — and this oc-
curs when we stay always with the same words and the same meanings
— then they come between us and God and we rest in them, treating
these things as if they themselves were God.

On the one hand we do have need of words and meanings because
they are borrowed from God’s creatures and it is in them that his powers
are manifested and through them that he came down to our level; on
the other hand, however, we must go beyond them so that we can as-
cend above God’s creatures and his works and find ourselves before
God himself as their source. Even the works of God, experienced as
powers that made and guide created things, are themselves superior
to these created things and hence also to words borrowed from them.

On the one hand, we must ascend to the ever more sublime mean-
ings of things and of the words which express these things — even
the words from holy Scripture. On the other hand, we must rise beyond
these to the experience of the mystery of God and of his operations.
All created things and the words borrowed from these are symbols
in comparison with God’s operations and his Personal reality as their
source.” But within these symbols there are numerous levels of
meanings, levels that are superimposed on one another and — until
we reach them — quite unsuspected by us. We must always be ascend-
ing to further meanings of these symbols and to further levels and,
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ultimately, we must rise above all their meanings. The more we use
words of greater subtlety and the more we ascend to their more sublime
meanings the greater is our understanding of God as the one who
transcends all things and as the one who — as single source of their
reasons — is full of all their potential depth and complexity. It is
precisely for this reason that he calls upon us to leave all symbols
behind, to abandon the words and their meanings. Even when the
words refer to the operations of God’s economy, we must still ascend
in our understanding of their meanings and pass on continuously to
others which are more adequate and then leave these behind as well;
for even these operations themselves are boundless: *‘His judgments
are inscrutable,’’ says Saint John Chryscstom, ‘‘his ways are unsearch-
able, his peace surpasses all understanding, his gift is indescribable,
what God has prepared for those who love him has not entered into
the heart of man, his greatness has no bound, his understanding is
infinite. Are all these incomprehensible while only God himself can
be comprehended? . . . The heretic answers that Paul is not talking
about God’s essence but about his governance of the universe. Very
good, then. If he is talking about the governance of the universe,
our victory is all the more complete. For if his governance of the uni-
verse is incomprehensible, then all the more so is God himself be-
yond our powers of comprehension.’””

God is the source of power and light who draws us always higher
up into knowledge and perfection of life. He is not a ceiling that puts
an end to our ascent. He is the Supreme One, but his is a supremacy
which is endless and inexhaustible in the attraction he exercises over
us and the gifts he pours out upon us. In fact, none of this is possible
unless God is person and our relationship with him is a relationship
of love. An impersonal nature is in many respects finite. Otherwise
it would not be subject to a law. The love of the human being, more-
over, develops through virtue and this development implies freedom.
Hence progress in the union with God has more than just the character
of a theoretical knowledge. The understanding is nourished by the
free effort of virtue (and vice-versa), while, in relationship with God,
man receives the power he needs for this. We see here again that
apophatic knowledge is not achieved by closing the spirit off from
the reality of the world and from the persons of our fellow men. It
is in relation with them that we grow in virtue.

This is the teaching of both Saint Gregory of Nyssa and Saint
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John Chrysostom. The first says: *‘Similarly, the soul moves in the
opposite direction. Once it is released from its earthly attachment,
it becomes light and swift for its movement upward, soaring from
below up to the heights. If nothing comes from above to hinder its
upward thrust (for the nature of the Good attracts to itself those who
look to it), the soul rises ever higher and will always make its flight
yet higher — by its desire of the heavenly things straining ahesd
for what is still to come (Phil 3.14), as the Apostle says. Made to de-
sire and not to abandon the transcendent height by the things already
attained, it makes its way upward without ceasing, ever through its
prior accomplishments renewing its intensity for the flight. Activity
directed toward virtue causes its capacity to grow through exertion;
this kind of activity alone does not slacken its intensity by the effort,
but increases it.”’®

Only through an effort of purification does the subtlety of the
spirit increase and it is only this subtlety that can renounce any un-
derstanding about God that has already been achieved, or the sloth-
ful tendency to remain fixed in it, or the further tendency to make
it into an idol and thus immobilize the spirit with the worship of its
limited reality. The soul is borne upwards by a continual thirst and
*“it prays God to show himself to it."”” Things already attained are
always symbols or images of the archetype and it is towards increased
knowledge of the archetype that that soul strives unceesingly. Now
the archetype is God as supreme Personal reality. The basic symbols
are the things of the world and these are always being penetrated
by light from more sublime meanings.

Saint Gregory of Nyssa describes this ascent in part as follows: *“Such
an experience seems to me to belang to the soul which loves what is
beautiful. Hope always draws the soul from the beauty which is seen
to what is beyond, always kindles the desire for the hidden through
what is constantly perceived. Therefore, the ardent lover of beauty,
although receiving what is always visible as an image of what he desires,
yet longs to be filled with the very stamp of the archetype. And the
bold request which goes up the mountains of desire asks this: to enjoy
the Beauty not in mirrors and reflections, but face to face.””

God cannot be captured in notions because he is life or, more
precisely, the source of life. Moreover, no person can be defined either,
because each person is alive and, to a certain extent, a source of life.
How much less, then, the supreme Personal reality. Anyone who thinks
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that he knows God, which is to say that he limits God by his own
notions, is — from the Christian point of view — spiritually dead.
That is how Saint Gregory of Nyssa interprets the words in Exodus
33.20, “‘For man shall not see me and live.”” *“Scripture does not in-
dicate that this causes the death of those who look, for how would
the face of life ever be the cause of death to those who approach
it? On the contrary, the Divine is by its nature life-giving. Yet the
characteristic of the divine nature is to transcend all characteristics.
Therefore, he who thinks God is something to be known does not
have life, because he has turned form true Being to what he con-
siders by sense perception to have being. True Being is true life. This
Being is inaccessible to knowledge. If then the life-giving nature trans-
cends knowledge, that which is perceived certainly is not life. . . .
He learns from what was said that the Divine is by its very nature
infinite, enclosed by no boundary. If the Divine is perceived as though
bounded by something, one must by all means consider along with
that boundary what is beyond it.""? *“Therefore, no consideration
will be given to anything enclosing infinite nature. It is not in the
nature of what is unenclosed to be grasped. . . . This truly is the vi-
sion of God: never to be satisfied in the desire to see him."”"®
Dionysios the Areopagite is considered to have laid more emphasis
on apophatic knowledge than any other Church Father. Yet if we
read his writings attentively, we see that he everywhere combines apo-
phatic knowledge with cataphatic. This follows from the fact that he
too speaks of a spiritual progress in one who knows God. In knowledge
that can be given expression, therefore, he does not merely see a sum
of intellectual affirmations, partly positive and partly negative — as
scholastic theology practiced these two modes of knowing — but
rather, and above all, knowledge from experience that has recourse
1o terms of affirmation and negation only in expressing itself, inasmuch
as the consciousness of God’s mystery is simultaneously implied in
the things which are known about God. It is only by their belief that
Dionysios separates knowledge which can be expressed from apophatic
knowledge that Catholic theologians have been able to reproach the
Eastern tradition with appropriating only the apophatic theology of
Dionysios, and that precisely as a negative intellectual theology.**
In his work The Divine Names, Dionysios the Areopagite lays par-
ticular emphasis on the terms of affirmation in rational knowledge.
But even here Dionysios does not separate off affirmations from
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negations, for these affirmative terms too are either based on an
apophatic experience which simultaneously gives evidence of the
mystery of God or else are linked with the experience of his mystery,
since, on the one hand, all the powers that created and sustain the
various aspects of the world come from God and, on the other hand,
God is a unity higher than these. *‘Hence, with regard to the supra-
essential being of God — transcendent Goodness transcendently there
— no lover of the truth which is above all truth will seek to praise
it as word or power or mind or life or being. No. It is at a total remove
from every condition, movement, life, imagination, conjecture, name,
discourse, thought, conception, being, rest, dwelling, unity, limit, in-
finity, the totality of existence. And yet, since it is the underpinning
of goodness, and, by merely being there, is the cause of everything,
to praise this divinely beneficent Providence, you must turn to all
of creation.”®

Nor are the attributes of God known only from rational deduc-
tion but from his operations reflected in the world through the world's
participation in them. Their light is projected into the world and,
in a way, experienced. This does not conflict with the consideration
that God is the cause of the world. This latter consideration is the
reason why even Dionysios the Areopagite does not completely
separate rational knowledge from apophatic knowledge — a separa-
tion not made by the other Fathers either — but alternates in speak-
ing about them both, even describing the experience of these opera-
tions in the terms of an intellectual theology of affirmation. Speak-
ing of the beauty of God, Dionysios says: ‘‘But the ‘beautiful’ which
is beyond individual being is called ‘beauty’ because of that beauty
bestowed by it on all things, each in accordance with what it is. It
is given this name because it is the cause of the harmony and splen-
dor in everthing, because like a light it flashes onto everything the
beauty-causing impartations of its own wellspring ray.”'®

Dionysios always speaks of a certain participation in God. But,
in what is communicated to us from God, we experience the fact of
not participating in him or, rather, the fact that, in his essence, God
remains for us as one in whom we cannot participate. Yet through
what he does communicate to us, God attracts us higher and higher
into the mystery of the knowledge of his existence: “*Many Seripture
writers will tell you that the divinity is not only invisible and incom-
prehensible, but also ‘unsearchable and inscrutable,’ since there is
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not a trace for anyone who would reach through into the hidden depths
of this infinity. And yet, on the other hand, the Good is not absolutely
incommunicable to everything. By itself it generously reveals a firm,
transcendent beam, granting enlightenments proportionate to each be-
ing, and thereby draws sacred minds upwards to its permitted con-
templation, to participation and to the state of becoming like it.”"”

Thus in union with that light which is beyond nature, purified
minds receive at the same time the consciousness that itis the cause
of all things; and this is what incites them to express it in the affir-
mative terms of some of the attributes that can be considered to be
causes of the qualities of the world. With this apophatic experience,
therefore, everything is given: the experience of the operations of
God; the consciousness of his being as one which transcends all ap-
proach to it; the impossibility of any fully adequate expression of these
operations; the evidence that they are the causes of things and, as
such, may be expressed in terms analogous to those used in describ-
ing the qualities of created things; and, simultaneously, the necessi-
ty of correcting these affirmative intellectual expressions by deny-
ing them.

In any case, in the experience of the operations of God (an ex-
perience that transcends understanding) there is also given an ex-
perience of them as causes of the things of creation and, hence, the
necessity of expressing what is experienced in both affirmative and
negative terms, together with the consciousness that the operations
themselves transcend these terms. By themselves the negative terms
are just as inadequate as the affirmative ones. A synthesis between
them must always be realized. At the basis of this synthesis, however,
lies an experience which transcends both the terms of affirmation
and of negation that express it. God possesses in himself both what
corresponds to the terms of affirmation and what corresponds to the
terms of negation, but he possesses these in a way which is absolute-
Iy superior to the terms themselves. And this is a matter of experience,
not of mere speculation. “‘Since it is the Cause of all beings, we should
posit and ascribe to it all the affirmations we make in regard to be-
ings, and, more appropriately, we should negate all these affirma-
tions, since it surpasses all being. Now we should not conclude that
the negations are simply the oppasites of the affirmations, but rather
that the cause of all is considerably prior to this, beyond privations,
beyond every denial, beyond every assertion.”’”
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The fact that both intellectual affirmations and negations have
a basis in the experience of God’s operations in the world diminishes,
in the case of Dionysios as well as in that of the other Church Fathers,
the too rigid distinction between the intellectual and the apophatic
knowledge of God. The intellectual knowledge of the Logos is par-
ticipation in his activity which gives and sustaine reason. If Roman
Catholic theology reduces all the knowledge of God to knowledge from
a distance, Eastern theology reduces it to a theology of participation
in various degrees which are ascended through purification.

Although Dionysios affirms on the one hand that negations are
more suitable to God than affirmations, he affirms on the other hand
that God transcends the negations far more than the affirmations.
This must be understood to mean that in himself God is the most
positive reality. But his supreme positivity transcends all affirmations.
And this is one more reason not to give up speaking about God in
affirmative terms.

Much stress has been laid on the fact that Dionysios names God
‘‘darkness,” as being the one totally unknown. But Dionysios says
that the term ““darkness’ is likewise unsuitable to God. He is beyond
darkness and beyond light, not in a privative sense, but as transcend-
ing them. He is the super-luminous darkness. **The divine darkness
is that “unapproachable light’ where God is said to live. And if it
is invisible because of a superabundant clarity, if it cannot be ap-
proached because of the outpouring of its transcendent gift of light,
yet it is here that is found everyone worthy to know God and to look
upon him. And such a one, precisely because he neither sees him
nor knows him, truly arrives at that which is beyond all seeing and
all knowledge. Knowing exactly this, that he is beyond everything
perceived and conceived . . .”" ®

God is not knowable, and yet the one who believes can experience
him in a sensible and conscious manner. This is the positive fact.
Man is submersed in the incomprehensible, indefinable and inexpressi-
ble ocean of God; nevertheless, he is aware of this. God is the positive
reality beyond what we know of as positive; yet in comparison with
the created world he is a negative reality beyond what we know of
as negative. Dionysios asserts this too in his paradoxical characteri-
zation of God, although the paradox does not imply that each part
cancels out the other, but rather that both parts are transcended:
“this supra-existent Being. Mind beyond mind, word beyond
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Saint Symeon the New Theologian says more of the vision of God
on the part of those who are purified, and speaks of it as light that
shines through all things. He continuously remarks, however, that
this light is above all understanding and because of its infinite
character holds open the prospect of an endless progress within itself.
At the same time, Saint Symeon experiences God as person and sees
him in his quality as cause of all goods. In fact, the light has in itself
a meaning and it gives meaning to all things:

and he will shine more than the rays of the visible sun;

just as my Lord shone in His Resurrection

and behold the men, standing near the One who glorified them,

will remain dumbfounded, by excess of the glory

and the incessant increase of divine splendor,

the progress in fact will be endless, in the course of the centuries,

because the cessation of the growth towards this infinite end

would be nothing else but the seizure of the unseizable

and that the one who can satisfy no one

would become the object of satiety:

on the contrary, to be filled by Him and to be glorified in His light

will dig a bottomless progress and an unlimited beginning;

in the same way as, while possessing Christ who was formed within
them,

they abide near the One who shines with an inaccessible light,

so even in them the end becomes the beginning of glory,

and — to explain my thought more clearly to you —

they will have the beginning in the end, and the end in the
beginning.”

The one who shines forth for those who, through purification, have
attained the perfection of love is Christ as person. Only from a per-
son does an inexhaustible light well up, a continuous newness of mean-
ings and love:

You, oh Christ, are the Kingdom of Heaven; You, the land prom-
ised to the gentle; You the grazing lands of paradise; You, the
hall of the celestial banquet; . . .

And Your grace, grace of the Spirit of all sanctity, will shine like
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the sun in all the saints; and You, inaccessible sun, will shine
in their midst and all will shine brightly, to the degree of their
faith, their asceticism, their hope and their love, their purifica-
tion and their illumination by Your Spirit.*

He is the cause of all things, but he himself is not one of them.
The affirmative and negative terms complete one another, but all

are the expression of an apophatic experience, not of speculative reflec-
tion carried out from a distance.

Indeed, You are none of these creatures, hut superior to

all creatures, for You are the cause of all creatures, in

so far as You are Creator of all

and that is why You are apart from them all,

very lofty, for our mind, above all creatures,

invisible, inaccessible, unseizable, intangible,

escaping all comprehension, You remain without change,
You are simplicity itself and yet You are all diversity —

and our mind is totally incapable of fathoming

the diversity of Your glory and the splendor of Your beauty.”

Saint Gregory Palamas has given a final precision to the patristic
tradition regarding the knowledge of God. He does not deny that the
natural mind is able to know God, but he holds that philosophers
have deviated from the normal use of that knowledge.* Speaking of
natural knowledge guided by reason that has not been diverted from
its natural use, he says: *“The vision and the knowledge of God through
creatures is called natural law. That is why, even before the patriarchs
and the prophets and the written law, this natural law called and
brought back to God the human race and showed forth the creator
to those who did not go astray from natural knowledge, like the Greek
philosophers. For who, by possessing mind and perceiving so many
distinctions of substances, the balanced impulses of the movements
opposite to one another. . ., , will not know God as from an image
and from what is caused? . . . he will also have the knowledge of God
through negation. Thus the knowledge of creatures brought the human
race back to God before the law {was given). . .. "*

Of course, once the Son of God had come in the flesh the faith
that he brought raised us up to a higher knowledge. Anyone, moreover,
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who refuses this knowledge is to be condemned. Even in the Old Testa-
ment there existed a faith which transcended reason, and through
the Incarnation of the Word that faith has been further strengthened.
**In fact this faith is a vision beyond mind. And the possession of
what is believed is a vision beyond that vision which is beyond mind.
But what is seen and possessed through this latter vision, being beyond
sensible and intelligible things, is not the essence of God . . . "**

Whoever has risen to this state knows God as the very cause of
all, not so much through his own reason as through an experience
of God’s power.

The vision of God in light is higher not only than rational
knowledge but also than the knowledge that comes through faith.
Thus it is also more sublime than knowledge that comes through nega-
tion. For its apophaticism is vision transcending every kind of
knowledge, even negative knowledge. This apophaticism makes use
of negative words in order to express its vision, but the vision itself
transcends these words. Addressing himself to Barlaam, who main-
tained that the highest knowledge of God is that through rational
negation, St. Gregory Palamas says: ‘“The vision (contemplation), my
dear man, is one thing and theology is another, because it is not the
same lo say something about God as it is to gain and see God. For
negative theology is also a word. But visions (contemplations) are above
words. . .""

The vision and the experience of God are expressed, however,
in negative words as well, not because this vision is not a real vision
of him, but because it transcends everything that the words express.
God is expressed as ‘‘darkness’’ not because he is not seen at all,
but in a transcendent sense; that this darkness is God, however, is
something that is known. Palamas interprets in this way the words
of Dionysios from the Epistle to Dorotheos: ““The divine darkness
is that ‘unapproachable light’ where God is said to live. And . . . if
it cannot be approached because of the outpouring of its transcen-
dent gift of light, yet it is here that is found everyone worthy to know
God and to look upon him. And such a one, precisely because he
neither sees him nor knows him, truly arrives at that which is beyond
all seeing and all knowledge. Knowing exactly this, that he is beyond
everything perceived and conceived . . . *"*

Commenting on these words Palamas says: “‘Here he says that
the same thing is both darkness and light, that he sees and does not
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see, that he knows and does not know. Therefore, how is this light
darkness? ‘Because of the outpouring of its transcendent gift of light’
he says. Therefore, in a proper sense, it is light, and in a transcen-
dent sense (xa@® Unepoxriv) it is darkness, since it is invisible to those
who would want to approach and see it through the works of senses
and of mind.”’ And the capacity to enter into that darkness belongs
to those who are purified of egoistic passions, like Moses who lived
only for God and for the fulfillment of his will towards the people
of Israel. “Theology through negation, though, is proper to every
worshipper of God. . .. But the one who has attained that light sees,
he says, and does not see. How is it that in seeing he does not see?
Because, he says, he sees beyond vision. Therefore he knows and
sees in a proper sense and he does not see in a transcendent sense
(ody, 8pd Onepoxik®g), since he does not see through some opera-
tion of the mind and of the senses, for he has transcended every
operation of knowledge, reaching beyond vision and knowledge, that
is to say he sees and knows at a higher level than we do, as the one
who has attained to a stage higher than man and is God already by
grace; and by being united with God, he sees God through god.””

We could sum up the patristic tradition about the knowledge of
God in the following points:

a. There is a natural capacity for a rational knowledge of God
which is both affirmative and negative, but apart from supematural
revelation and grace this capacity can hardly be maintained at all.
This same capacity also owes its existence to a certain self-evidence
of God in the world.

b. Knowledge through faith based on supernatural revelation is
superior to natural knowledge from reason and strengthens, clarifies,
and expands the latter. This knowledge contains within jtself a cer-
tain conscious experience of God, like that of a pressure exerted upon
the human persons by God’s personal presence. This experience is
superior to that which comes from natural knowledge, and, as such,
is something which transcends rational knowledge both affirmative
and negative, although it has recourse to affirmative and negative
terms in order to give itself a certain expression.

¢. Through purification from passions knowledge that comes from
faith develops into a participation in things communicated to us by
God who is above knowledge. This knowledge might rather he termed
ignorance, or apophatic knowledge of a level higher than that of the
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apophatic knowledge through faith mentioned above, because it trans-
cends everything that we are able to know through senses and through
mind, and involves more than the mere pressure exerted by the
presence of God as person. It does not exclude a knowledge of God
as cause or the necessity of expressing God even here in affirmative
and negative terms, although the content of what is known transcends
the content of such terms to a much greater extent than the knowledge
of him through simple faith.

d. One who has this vision or experience of God is simultaneously
aware that, in his essence, God transcends the vision or experience.
This is the most intense experience of the relationship with God as
person, who as such cannot be defined, being totally apophstic.

e. In general, the apophatic experience of God is a characteristic
that gives definition to Orthodoxy in its liturgy, secraments, and sacra-
mentals and is superior to Western experience which is either ra-
tional or sentimental or both at once. The apophatic experience is
equivalent 1o a sense of mystery that excludes neither reason nor sen-
timent, but it is more profound than these.

Knowledge of God in the Concrete Circumstances of Life

If intellectual knowledge, both affirmative and negative, is more
the product of theoretical reflection while it is in apophatic knowledge
that people grow spiritually, then this latter knowledge is essential
for all Christians in their practical life.

Every Christian knows God in his providential action by which
the Christian is led in the particular circumstances of his own life,
somelimes having good things for his lot, at other times — as a kind
of training — being deprived of them. This latter form of guidance
Saint Maximos calls leading through judgment. Everyone knows God
through the appeal that he makes to him, placing the person in various
circumstances and in contact with various people who demand that
he fulfill certain duties and who test his patience in difficult ways.
Everyone kmows God in the qualms of conscience he feels for the
wrongs he has committed and, finally, every one knows him in his
own troubles and failure — temporary or lasting — in his own ill-
ness or that of those close to him that results from certain evils done
or as means of moral perfection and spiritual strengthening; but every
one also knows God in the help that he receives from him in over-
coming these and all the other barriers and difficulties that stand
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in his way. This knowledge helps in leading each man on his own
way of perfection.

It is a thrilling, burdensome, painful and joyful knowledge; it
wakens within us our ability to respond; it gives fervor to prayer, and
it causes our being to draw closer to God.

In this knowledge, our being experiences in practice the goodness,
power, justice and wisdom of God, his attentive care for us, and God's
special plan in its regard. In this connection the human person exper-
iences a relation of particular intimacy with God as supreme Personal
reality. In this knowledge I no longer see God only as the creator and
the providential guide of all things, or as the mystery which makes himself
visible to all, filling all with a joy which is to a greater or lesser extent
the same in all cases; but 1 know him in his special care in regard to
me, in his intimate relations with me, in his plan whereby, through the
particular suffering, demands, and direction that he addresses to me
in life, he leads me in a special way to the common goal. This intimate
relationship which God has with me certainly does not remove me from
solidarity with others or from the obligations I have towards others,
towards family, nation, my home, my age, and the contemporary world.
But God makes himself known to me through the appeals that he ad-
dresses to me especially, 50 as to stir me up to fulfill my duties, or through
the remorse that I feel when I have oot fulfilled my own special duties.

This thrilling character of the knowledge of God, imhued as it is
with fear and trembling, was brought out forcefully by Saint John
Chrysostom. In the conception of Chrysostom, it results to a great ex-
tent from the general experience of the terrible mystery of God. But
this mystery is experienced especially in those states of responsibility,
consciousness of sinfulness, need of repentance, and in the insurmoun-
table difficulties of life. The psalms of the Old Testament give par-
ticular expression to this knowledge of God. All these circumstances
produce a sensibility and refinement in our very being that lead it
to perceive the realities beyond the world and to search for their
meaning. In such circumstances especially, the knowledge of God is
accompanied by responsibility, fear, and trembling. They make the
soul more sensitive to the presence of God, or to the presence of the
God who wants something special for me, for it is his special plan for
me that produces them. It is not within a state of indifference that
God is known. He does not wish to be known in such a state, for indif-
ference does not help me towards perfection. That is why God puts
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me in circumstances like those described, and through them makes
himself transparent on account of the interest he takes in me. It is
especially with this purpose in mind that he is the mysterium tremendum.

The difficult circumstances which pierce our being like nails urge
us towards more deeply felt prayer. And during this kind of prayer
the presence of God is more evident to us. In general it is a good
thing to pray in all circumstances, because in itself prayer is a means
of making the soul sensitive to the presence of God and of deepen-
ing our own self-knowledge before God. Saint John Chrysostom says:
““Prayer stands in the first place; then comes the word of instruc-
tion. And that is what the apostles said: ‘Let us devote ourselves to
prayer and the ministry of the word’ (Acts 6.4). Paul does this when
he prays at the beginnings of his epistles so that, like the light of
a lamp, the light of prayer may prepare the way for the word. If you
accustom yourselves to pray fervently, you will not need instruction
from your fellow servants because God himself, with no intermediary,
enlightens your mind.”"*

The state of prayer is a condition in which through an increase
of eensibility we apprehend God as a *“Thou’’ who is present. It is
precisely for this reason that in prayer we speak directly to God, while,
during the time of his own reflection, the believer feels himself to
he alone and outside a direct relationship with God.

In this state of direct relationship with God the power of God is
also felt directly, especially when one who believes asks for help from
him in the awareness that such help can come from him alone. If
there are different degrees to the presence a person has before us,
he hes the most intense degree of that presence when he stands before
us as a second person and when we talk with him. Moreover, this
presence achieves an even greater intensity when we feel that that
person is open to our appeal to him. That is why God, whom we ad-
dress in prayer in the conviction that he hears us and is committed
to helping us, is felt to be most intensely present before us.

Saint John Chrysostom interprets this in the following way: *I
am not talking of a prayer lightly and carelessly offered but of one
made in earnest, which comes from an afflicted soul and from a con-
trite heart. This is the kind of prayer which mounts up to
heaven. . .. So it is, too, with the human mind. As long as it enjoys
full freedom from fear, it is relaxed and spreads itself far and wide.
But when the pressure of affairs on earth has cramped its course so
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that it is indeed afflicted and bruised, it sends upward to heaven prayers
which are pure and strong. So that you may know that the prayers
which are uttered in time of affliction would have the best chance of
being heard, hear what the prophet says: ‘In my affliction I cried to
the Lord, and he listened to me’ (Ps 119.1). Therefore, let us stir up
our conscience to fervor, let us afflict pur soul with the memory of
our sins, not so that it is crushed by anxiety, but so that we may make
it ready to be heard, so that we make it live in sobriety and watchfulness
and ready to attain heaven itself. Nothing puts carelessness and
negligence to flight the way grief and affliction do. They bring together
our thoughts from every side and make our mind turn back to ponder
itself.”™" Then we appeal directly 1o the ultimate source of all powers,
which is experienced as person, unable to remain indifferent. And this
source of all powers wishes that you address yourself to it with all your
power. Full relationship between person and person is a relationship
of power in the good sense of the word, a relationship of feeling which
is quite the opposite of indifference and negligence.

God makes himself known to us in all our difficulties if we strive
to see our trespasses which are their foundations. Most often these
difficulties arise because we have forgotten to see everything we have
as gifts from God and, as a direct consequence, to use them ourselves
as gifts vis-d-vis othera. For God wants to make us too distributors
of his gifts, so that we may increase our love towarde others as we
act in this way. Symeon Metaphrastes says that when those who were
praising you have abandoned you, and slander and persecute you,

you should think that ‘““these things have come upon you from the
righteous judgment and commandment of the God who loves mankind,

because you have shown yourself ungrateful to him. For the things
you have given your benefactor are the very things you have taken
back, The measure you have used for giving will be the measure us-
ed when you receive and righteous is God’s judgment accomplished
in your case, ungrateful and thankless soul that you are, because you
have forgotten the blessings of God. For you have forgotten the great
and rich gifts that your benefactor gave to you.”” When things go
well with us, therefore, and also when they go badly, we should think
of the responsibility we have for our brothers before God. In both
situations this keeps the thought of the Personal reality of God vigilant
in our conscience, preserves us in relation with him and makes us
direct our thought to him. This thought, moreover, deepens our
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consciousness of him. In the first situation, when God gives us good
things, he invites us to unite ourselves in love with him and with others.
In the other situation he admonishes us precisely because we have
not been doing this, and advises us to repent and to do in the future
what we have not done in the past. In both cases God is speaking
to us, calling upon us to respond to him by our works.

God addresses himself to us and awakens our reponsibility in an
extremely penetrating way through the faces of the needy. He himself
has said this (Mt 25.31-46). God emphasizes man’s incommensurable
value as man before him; this value is so great that God directly iden-
tifies himself with man’s cause. In such cases we must consider that
just as God asks us to help others so he asks others to help us when
we are in need of help. “Oh my soul, help the one who suffers injustice,
50 you can escape from the hand of one who wrongs you. Do not delay
in coming to his aid so that God too may help you be freed from
the hands of those who trouble you."*

In everyone who is poor, oppressed, or sick, it is Christ who en-
counters us, asking — through this abasement — for our help. In the
outstretched hand of the poor is the outstretched hand of Christ; in
the faintness of his voice we hear the faint voice of Christ; because
of the want and submission in which we hold him fast, his suffering
is Christ’s suffering on the Cross which we are prolonging. In all things
God comes down to us and reveals himself to us. It is this very des-
cent that makes plain his mystery that passes all understanding, and
makes plain his love that surpasses all loves in the world. All the cir-
cumstances and persons through whom God speaks to us are appeals
from him, living and transparent images of him; the God who is sim-
ple descends to us in a multitude of forms and situations, indeed in
all the situations and forms of our life. And yet, though known to us
through all these things, his mystery nevertheless remains beyond all
understanding. In the suffering of the just, God shows that the love
for him and for neighbor must pass through the fiery test of suffering.

In his explanation of the vision which the prophet Isaiah had of
the seraphim who covered their faces when looking at God (Is 6.3), Saint
John Chrysostom says: ‘‘And so, when the prophet says that they could
not endure to look upon God, even though God was condescending and
accommodating himself to their weakness, he means just this they cannot
endure to comprehend him with a pure and perfect knowledge; they
dare not look fixedly at his essence pure and entire; they dare not look
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at him even after he has accommodated himself to them.”"*

This existential experience of God is combined with the apophatic
experience of him, although it places more emphasis upon the mov-
ing, personal character of God in his relationship with us than does
the apophatic experience which sees the light of God in the over-
whelming of the world. Existential experience also combines with the
knowledge of God as creator and providential guide of the world
(cataphatic knowledge). As a result it makes God known in these
capacities in a way that is more intimate for man, while at the same
time existential experience is hroadened by means of cataphatic
knowledge. The combination of these three kinds of knowledge can
be seen in the case of Job or in a host of places in the Psalms, To
Job, who wishes to understand why God has sent him his suffering,
God displays his wonders of nature so that Job might accept the
mystery of his acts which transcend all understanding. The Psalmist
100, knowing from so many circumstances in his life the presence
of God which transcends understanding, praises him at the same time
for the greatness of his acts in nature.

Through these three kinds of knowledge the personal interest God
shows towards man, together with his mystery and greatness that are
beyond understanding, come into relief. Through all three, God is
known as lover according to the measure of our love for him and
for our neighbor.
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Chapter Seven

The Being of God and
His Uncreated Operations

The Relation of Being and Operation in God

The Eastern Fathers have made a distinction between the being and
the operations of God. Saint Gregory Palamas did nothing more than
hold fast to this distinction between the being of God and the un-
created operations flowing from it. Nevertheless, while speaking of
the variety of the divine works, we can sometimes forget to observe
that, through each of these operations, it is the God, who is one in
being, who is at work. We must always keep in mind, however, the
paradoxical fact that, although God effects something on each occa-
sion through a particular operation, yet he is wholly within each opera-
tion. On the other hand, through each operation God produces or
sustains a certain aspect of reality; consequently this aspect of reali-
ty has its cause in something corresponding to it, though in an in-
comprehensible way, within God himself. The operations which pro-
duce the attributes of the world are, therefore, bearers of certain at-
tributes found in God in a simple and incomprehensible way. The
operations, therefore, are nothing other than the attributes of God
in motion — or God himself, the simple One, in 8 motion which is,
on every occasion, specific, or again, in a number of different kinds
of motion, specified and united among themselves. God himself is
in each of these operations or energies, simultaneously whole, active,
and beyond operation or movement. Thus his operations are what
makes God’s qualities visible in creatures, creating these with qualities
analogous, but infinitely inferior, to God himself, and then impar-
ting his uncreated operations or energies to them in higher and higher
degrees.'

That is why Dionysios the Areopagite sees God as above any name
and yet at the same time indicated wholly through many names: **This
surely is the wonderful ‘name which is above every name.’ . .. These
same wise writers, when praising the Cause of everything that is, use
names drawn from all the things caused: good, beautiful, wise, beloved,
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God of gods, Lord of Lords, Holy of Holies, eternal, existent, Cause
of the ages. They call him source of life, wisdom, mind, word, knower,
possessor beforehand of all the treasures of knowledge, power, power-
ful. . . .””? He sees God in his entirety in all the actions directed
toward the world. But he also sees him as beyond all these operanons.

All those names have reference to the *‘beneficent processions
from the source of divinization, not to these qualities.’

We only know the attributes of God in their dynamism and to
the extent to which we participate in them, This does not mean, how-
ever, that God himself remains passive in his simplicity and in the
diverse motion we project upon him. It is from God himself that the
operations originate which are productive of new and various qualities
in the world. But we only know them through the prism of the effect
they produce in the world. God himself changes for our sake in his
operations, remaining simple as the source of these operations and
being wholly present in each one of them. *‘For the truth is that
everything divine and even everything revealed to us is known only
by way of whatever share of them is granted. Their actual nature,
what they are ultimately in their own source and ground, is beyond
all intellect and all being and all knowledge. When for instance, we
give the name of ‘God’ to that transcendent hiddenness, when we
call it ‘life’ or ‘being’ or ‘light’ or ‘Word,’ what our minds lay hold
of is in fact nothing other than certain activities apparent to us, ac-
tivities which deify, cause being, bear life, and give wisdom.’”*

We experience nothing from God, in content, other than his varied
operations that have to do with the world, which is to say, in relation
to us. Beyond this we know that at their basis is the personally sub-
sistent essence, but how it is, we do not know, for it is an essence
beyond all essences. All we know in God is his dynamism experienced
in relation to the world or through the prism that we ourselves are,
a dynamism not subject to any necessity at all, that is, not subject
to passion and totally free.

In fact, the human person itself — as subsistence of a being, which,
as such maintains the being as an inexhaustible source of acts —
does not have a name by which it can be characterized in itself. The
names we give to persons (John, Paul, etc.) are conventional. They
do not tell what the persen is. All other names by which we wish to
characterize the person refer to its modes of manifestation. That is
why the person himself uses a pronoun — something that takes the
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place of a name — (*‘I'") in order to indicate himself. And in intimate
relation with the other, it calls the other ‘““Thou.’”” How much less,
then, is it possible for the supreme subject to have a name. The name
does not indicate the content of the person, instead it limits and
governs. But the person cannot be limited and governed by knowledge;
in a general way and par excellence the person is apophadc. It
transcends existence that can be perceived directly. It is perceived
through its acts. It exists on another plane, one which transcends
existence. How much more, then, is this true of supreme Person.
Moreover, the attributes themselves cannot be contained in names.
They have a dynamic character and, through different acts, they ac-
tivate their effectiveness, or rather the inexhaustible simplicity itself
of the divine essence is activated under the form of certain varied
qualities through its acts.

The qualities of God, as we know them, disclose their richness
gradually as we develop the capacity to participate in them. Yet, as
a personally subsisting being, God remains always above them,
although in a certain manner he is their source. therefore, we do not
err if we consider them in their tetality as existent in his being in
a manner beyond all understanding and in an inexhaustible simplicity.
Thus, as dynamic manifestations of God, they are *‘around his be-
ing”’, and are not identical with his being itself.

We know the God who is for us, but this knowledge does not show
him to us as if this God were 1o be opposed to God understood in
himself,

In his descent to us, God communicates to us in modes adapted
to our condition something of what he is in fact, leading us to stages
which correspond more and more to himself. In a rational manner,
under the form of the attributes, we know, understand, and express
him very schematically and generally. But in his operations we know
God more concretely, more intensely. Yet, the expression always re-
mains ipadequate, and mostly makes use of symbols and images.

In the varied and gradual communication of his inexhaustible con-
tent, in the gradual and varied disclosure of the content of his at-
tributes, the infinite richness itself of God’s uncreated operations is
revealed. Through a new operation or energy we receive an added
element or a nuance of his content imparted to us. An attribute, in
this sense, appears as the expression of various multiple operations
that impart to us a divine good which is, to a certain extent, common
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to them and which we experience. If, in attributes, the divine being
gives us the appearance of having come down to the level of our under-
standing under a certain number of aspects, the operations make these
aspect or attributes even more specific and innumerable. Frequently
they make God known to us through experience both in the general
aspects under which God has descended to meet us and also in the
innumerable, more specific ways in which they are imparted to us
at every moment.

On the other hand, the same God in his entirety makes himself
known to us and, frequently enough, causes us to experience him
through each operation and, through them, the same God in his en-
tirety makes himself known to us as bearer of a number of general
attributes. God is good. But how many nuances does this goodness
of his not have as we see it shown to us in innumerable operations
that correspond to the needs we have at each moment and to the needs
of all? Through his attributes God makes something of his being evi-
dent to us, but this something is made specific within one vast and
uninterrupted symphony of continually new acts that guide creation
and each element of it separately towards the final goal of full union
with him. Through all of these God pursues the fulfillment of this plan.

Thus the operations of God do not appear to us as grouped only
according to the attributes which they actuate and impart to us, but
also aceording to the various sections of the plan God follows in crea-
tion. Through some of these operations new periods are inaugurated
which come about through more climactic acts anticipated and pro-
longed through operations connected with them. The creation of the
world is an operation or a sum of operations followed by the opera-
tions culminating in the incarnation and resurrection of the Son of
God. Salvation has its subsequent application through a succession of
other operations that derive from these. The entire dynamism or move-
ment of creation towards deification has its cause in the dynamism
of the divine operations which aim at leading creation towards deifi-
cation. The power for these acts which proceed from God, and through
which creation is led to him, is to be found in God. These acts neither
enrich nor change God himself, for he is above all his acts and above
all the divine attributes which he manifests through them.

The words which have reference to divine operations can also serve
as names of God’s being, for it is the being that produces the opera-
tions. They can also be new, moreover, inasmuch as the operations
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are new; nevertheless, some fundamental words still remain at the
basis of the new words because in the new operations it is the same
divine attributes that are imparted to the world, though these display
an ever greater profoundity, richness and subtlety. But the mystery
of the personal reality of God is experienced, properly speaking,
through the renunciation of all the words that point to the attributes
and operations of God directed towards us.

Dionysias the Areopagite holds that, inasmuch as we possess the
various aspects of our existence through a participation in the par-
ticipable qualities of God, these aspects can be thought of as being
‘‘of themselves.” Yet they have a support which transcends any quality
or attribute of God that is “of/in itself.”” Dionysios places *‘existence
in itself”” above all the other attributes of this kind, however, and seems
to identify this existence with God’s essence (esse — essentig). But
inasmuch as the essence is only really given in a subject, or hypostasis,
it could be said that what supports all the attributes of God, in which
creatures participate, or the very support of existence itself, is the
hypostatic reality or the threefold divine hypostatic reality. ‘‘Being
in itself is more revered than the being of Life itself and Wisdom itself
and Likeness to divinity itself. Whatever beings participaie in these
things must, before all else, participate in Being.”* *‘[The Preex-
istent] is not a facet of being. Rather, being is a facet of him. He does
not possess being, but being possesses him.””® “The God who is
transcends everything by virtue of his power. He is the substantive
Cause and maker of being, subsistence, of existence, of substance, and
of nature. . . . He is being for whatever is. . . . For God is not some
kind of being. No. But in a way that is simple and indefinable he gathers
into himself and anticipates every existence.’”

As personal reality, God is the undetermined source of all the
qualities which are determined in some way through their proces-
sion from him. The personal divine reality is undetermined in an emi-
nent way because it is the hypostatizing of the superessence from
which every created essence receives its existence. God can be said
to be the tripersonal superessence, or the superessential tripersonality.
What this superessence is, we do not know. But it exists of itself; like
any essence, however, it is not real except by the fact that it subsists
hypostatically, in persons.

As superessential hypostatic existence, however, God is not encom-
passed by the category of existence as this is known or imagined by us,




image250.png
130 The Experience of God

but transcends it. For all the things that we know as existing have
their existence from something else and, in their existence, they
depend on a system of references. This points 10 a relativity or a weak-
ness of existences. He who exists of himself, however, has an existence
free of all relativity. He is not integrated within a system of references
and he has no weakness at all. He is existence not only in the highest
sense, but he is also a superexistent existence. As such, he does not
sustain exislence passively, nor is he subject to any passion or suf-
fering. This is the meaning of the Greek word anadg applied to God;
it does not have the meaning *‘indifferent.””® The entire life of God
is act or power. All his attributes he has of himself, hence not through
participation in some other source. That is why he possesses them
all in a mode incomparably superior to that of creatures, for all these
possess their atiributes through participation in the attributes of God,
through his operations.

Very life itself, very existence itself, very wisdom itself cannot ex-
ist as general attributes belonging to a multitude of entities which
themselves depend on one another. In such a case these atiributes

would not be experienced concretely by any of the entities as per
se attributes. Their very existence would be an abstraction. Since,
in reality, the world exists as a sum of dependent entities, it cannot
be — taken as a whole — an independent reality.

These attributes can only have existence as attributes of a unique
personal reality. In fact only supreme person — in his own right and
in all that belongs to him — can be per sef*‘of himself.”

Even the human person, as image of the superexisting Personal
reality, has in some fashion this quality of being per se/*‘of himself."’
The person is the ultimate forum that decides on his deeds, his
thoughts and his words Many actions are brought to bear upon him,
but he stops them and alone decides whether he wishes to transmit
them. The person is not just a part of a system of gears through which
a movement passes that began somewhere else. He does not exist for
the sake of the general system of which he is somehow a part, but
he exists of himself, and, in a certain way, he can transcend the system.
The person considers how an action which is being brought to bear
upon him might be useful to him, and thus it is far more a question
of requesting his adherence than of passing through him without ask-
ing. The person does not exist for the sake of anything else, but all
things exist for him. However, our human person is brought into
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existence by another factor and, to be enriched, stands in need of
connections with elements of a system, even though the person may
use these connections the way he wants. The human person develops
through the totality of the acts he produces and by his relations with
the things that surround him. But even these latter always exist in
function of the person. Indeed, in some way the person does not come

into existence through an act of making, but springs into existence
in response to a call from God.

Thus, even the human person does not entirely belong to that
system of references within which nature, through its strict laws, is
totally integrated. Hence, only a reality of its own kind, though in-
comparably superior, can have the capacity of not belonging — even
in the slightest degree — to a system of references. In nature’s system
of references all things end in death so that other things might ap-
pear. Qur human being can exist as a person who is not included
integrally within the system of references only because of the fact
that a supreme Personal reality of this kind does exist. The relation
to supreme Person is not identical to belonging to a system of in-
voluntary references. In relation to supreme Person, as indeed in its
relation to any person, our human person is free. In fact it is pre-
cisely that supreme Personal reality who gives our human person the
possibility of freedom over against the system of references, just as,
1o a certain extent, the person of our neighbor does also. Any other
person with whom the human person is in relation makes appeals
to the person in order to accomplish certain acts; he does not use
the person as a simple point through which his own movements pass.

Thus, even our human person is “‘of himself*/per se, or, in a certain
sense, absolute, since the person himself decides upon all those acts
of his which have an effect within himself and upon the reality outside.

The supreme Personal reality is “‘of himself'’/per se, however,
in the supreme sense of the word, for in fact he exists from no one
and all things exist from him: his own acts and the realities which
they produce. He does not merely effect modifications within the reali-
ties outside himself; he also creates them. Very existence itself (per
se), as an existence which is real and not just an object of thought
(whoever might be the thinker), is subsistent; it is hypostatic, the ab-
solute hypostatic existence. This means that all things have their origin
in his power and will. This means in turn that his being is of an order
entirely different from that of created being. He is superessential,
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superexistentiel, the transcendence of creation as a whole. The real-
ity of supreme Person is totally free of any system of reference; in
the most complete way, it is the ultimate forum of all his acts, and,
hence, of all other existences too. Only this explains the existence
of our human persons and can assure these a certain freedom over
against the system of references in which they find themselves.

Only as supreme Person is God “‘of himself’’/per se and are all
his attributes from himself; he can give to the human person too the
possibility of participating in this quality of being per se which belongs
to him and to his acts.

In this way the attributes — life, existence, wisdom — cannot
exist of themselves, but only if they belong to supreme Person. In
fact, only in relation with such Personal reality do we also feel ourselves
overwhelmed by his powers which we feel no longer as coming from
somewhere else or as merely relative. This is so because we do not
experience these attributes or operations as lacking all support, as
having their being *‘of themselves™ in their own right, or as themselves
constituting the ultimate essence. If that were true, they would over-
whelm us in a way that was total, impersonal, and involuntary but
simultaneously self-exhausting or destructive of us. In themselves they
would not be an incommunicable reserve, truly infinite, from which
we could receive according to the measure of our own voluntary growth
in love towards God. Hence Dionysios the Areopagite declares that
even when we add to these attributes the modifier “‘self’’ (abto-per

se) we-think of what it is that supports them. It is through this sup-
port that they are of themselves (per se) and it is through its will that
they are communicated to us according to our capacity.

That is why the names “‘self-existence,” “‘self-life,” etc., indicate
on the one hand the support they have in God as supreme reality and,
on the other hand, the fact that from him they all have existence, life,
and so forth. By our sharing in these attributes we enter into a rela-
tionship with the one who is above relationship. The support they have
is the very one who possesses them *‘of himself,"* the one who explains
them. *‘In a letter to me you once asked what I meant by being itself,
life itself, and wisdom itself. You said you failed to understand why
I sometimes call God ‘life itself’ and sometimes ‘subsistence of life
itself.” Therefore, sacred man of God, I have thought it necessary to

solve your problem... to call God ‘life itself’and ‘power itself’ and
then ‘subsistence of life itself,’ ‘subsistence of power itself,’ mvolves no
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contradiction. The former names are derived from beings, especially
the primary beings, and they are given to God because he is the cause
of all beings. The latter names are put up because he is transcendentaily
superior to everything, including the primary beings. ‘But,’ you may
say, ‘what is meant when we talk of being itself, life itself, and all those
other things to which we ascribe an absolute and primary existence de-
rived ultimately from God?’ My answer is this. ‘“This is not something
oblique, but is in fact quite straightforward, and there is a simple ex-
planation for it. The absolute being underlying individual manifesta-
tions of being as their cause is not a divine or an angelic being, for
only transcendent being itself can be the source, the being, and the
cause of the being of beings. Nor have we to do with some other life
producing divinity distinct from that supra-divine life which is the
originating Cause of all livings and life itself. Nor, in summary, is God
to be thought of as identical with those originating and creative beings
and substances which men stupidly describe as certain gods or creators
of the world. Such men, and their fathers before them, had no genuine
or proper knowledge of beings of this kind. Indeed, there are no such
beings. What I am trying to express is something quite different. ‘Be-
ing itself,’ ‘life itself,’ ‘divinity itself,’ are names signifying source, divi-
nity, and cause, and these are applied to the one transcendent cause
and source beyond source of all things. But we use the same terms in
a derivative fashion and we apply them to the provident acts of power
which come forth from God in whom nothing at all participates. | am
talking here of being itself, of life, of divinity itself which shapes things
in a way that each creature, according to capacity, has his share of these.
From the fact of such sharing come the qualities and the names ‘ex-
isting,” “living,” ‘poesessed by divinity,” and suchlike.””’

Even the infinity experienced by us has its support in superexis-
tent apophatic Person who, therefore, is superior to it and ‘‘moves
far beyond infinity.”"

St. Maximos the Confessor says the same when he declares that
God is not subject to the category of existence, for everything that
falls under the category of existence also falls under a ‘how’ of ex-
istence and as such is limited, for any kind of ‘how’ excludes other
kinds of how. Moreover, on this how of the existence also depend
a ‘when’ and “where,’ that is, a time and a place which likewise pro-
vide limits in the process of individuation. ‘‘God is not accessible
to any reason or any understanding, and because of this we do not
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categorize His existence as existence. For all existence is from Him,
but He Himself is not existence. For He is beyond existence itself
whether expressed or conceived simply or in any particular mode.""!

But God would have nothing to do with self-existence, however,
if he had no possibility at all of receiving it or of communicating
it. Both sides of this paradox are satisfied by supernatural revelation
in its teaching on the holy Trinity. God has existence of himself, and
yet he is alive, for he receives and communicates existence within
himeelf. This latter fact completes the character of person for this
is not only reality *of itself’’/per se but also communion. The divine
persons are interior one to the other — and, hence, receive nothing
from outside — but they are not confused with one another since
they find themselves within a movement and communion of being
and love. The total interpersonal communion intensifies the personal
character of God to the highest degree.

The Apophatic Character of God

The divine Personal reality (as transcendent of whatever of its
attributes which can be defined, though not received from anyone
else) is the apophatic reality par excellence. If everything that comes
under the ray of knowledge and everything that is participable belongs
to the category of existence, the personal subject is superexistent.
We have seen that, as image of God, even our human person somehow
Possesses in this respect a superexistential, apophatic character.

The reason why God cannot be defined lies in his superexisten-
tiality. For all words are of the order of existence and this order is
definable.

As self-existent, that is, as not entering into any system of
references at all and thus being superexistent or person in a preemi-
nent way, God is par excellence apophatic, indefinable. Inasmuch
as existence is not given to God from without, but he himself is the
source of existence and hence the supreme personal reality, neither
is God himself defined or named except through personal pronouns,
or else he is identified with existence par excellence or with the source
of existence that transcends existence.

To Moses' question about his name, God answers, *‘I am who I
am” (Ex 3.14).

As he who is truly existent (because he is of himself or it is he
who supports existence per se and as such is superexistence and
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transcendent of being), God is the supreme personal reality. Only the
supreme personal reality is totally apophatic because only this real-
ity is, in an eminent way, superexistent. And as the subsistence of
the divine being, it is clearly superexistent or apophatic par excellence,
gsince God is the hypostatization of the divine superexistent being.

From God's character as supreme personal reality, Paul Evdokimov
has drawn the conclusion that there can be no rational proof of God:
“The insufficiency of the proofs for the existence of God is explained
by the fundemental fact that God alone is the criterion of His truth,
God alone is the argument for His being. God can never be subject
to logical demonstrations nor enclosed in the causal chain. . . . This
means that faith is not invented; it is a gift . . . faith is given to all
so that God might bring about His presence in every human soul.”’"*
God is confessed as the one who has produced faith in the soul. Ged
talks with us as person to person. Faith is the experience of this com-
munication.

This is true. But it is also true that once someone has this exper-
ience, all things become proofs for the existence and activity of God.
The eyes of one who believes open up and they see God in all things.
Then 1o believe becomes something that is totally rational, and not
to believe, something irrational. But through reason one does not exper-
ience God in his inner reality but only in his capacity as cause. Even
in our reason, on the other hand, — if it is not perverted by sin —
there exists a capacity of seeing God as cause. For our reason has as
its ultimate support the reason of a Personal reality who created it.

Thus God indicates himself as the truly or existent or superexistent
one and manifests himself as personal reality: “‘L.”” He is “I'’ par ex-
cellence. Self-existence can only have a personal character. Impersonal
essence is not superexistent; in all respects it would fall within a system
of references. An essence not subsisting in a hypostasis is not found
anywhere, while the most complete existence is possessed by essence
subsisting as person, and perfect existence by the essence which exists
as supreme personal reality. The supreme essence is self-subsistent; it
is personal. The essence which is subject to a system of references does
not subsist by itself, either in its form or in its reality. It enters into
the order of existence determined by the superexistent subject

It is because it subsists as supreme personal reality that the di-
vine superessence can be of itself (per se), since it is also only in this
way that it exists for itself. An essence or a nature subsisting as object
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exists for a subject distinct from itself, that is, for a person, and on
the basis of this fact it receives, in relation to the human person, its
form from the latter, while in relation to divine Person, it receives
its very substance from him. Reality which is for the other receives
even its existence or its form from that other. It is inferior to the
person and, as such, is not superessence but essence purely and simply
and falls within the system of references. Only a person exists for
himself, and only the hypostasis is superessential par excellence.

It is only because there exists a personal reality as supreme,
superexistent support for self-existence (existence per se), that existence
is given universally, Because existence on the accessible plane is pro-
duced voluntarily by the superexistential personal reality, it cannot
be either its own cause or the ultimate cause of any universal ex-
istence. Only the superexistent personal reality, as support of the ex-
istence per se, can produce existence on all accessible planes, with-
out exhausting itself.

Existence on the accessible plane is an argument for its source
within the superexistent or self-existent Personal reality. Put another
way, the latter cannot be known or understood except through the
mediation of existence on the accessible, sensible, and intelligible
plane. But the reverse is also true. Our experience and direct
knowledge, moreover, can reach only as far as the existence-giving,
sustaining, and fulfilling operations of the superexistent personal reali-
ty and as far as participation in the attributes manifested within those
operations, -

The threefold supreme hypostasis creates, sustains, and perfects
all things through its inexhaustible acts, because it is the threefold
hypostasis of the superessence. Qur reality as subject is the hyposta-
tization of a nature whose fundamental part is the spirit, and among
all the essences created by God the spirit is the image of the
superessence hypostatized by the trinitarian persons. Only for this
reason can our reality as subject have the character of being person
and for this reason is it endowed with an eternal stability which other
essences do not have, though the angels too are similar essences. It
is only for this reason, moreover, that the human subject is also
apophatic and is not exhausted by its acts, for its acts (or its energies)
are not one with its essence, as is true in the case of objects. Only
as hypostasis of a nature which has as its basis an essence in the image
of the divine essence — and hence is permanent like the divine —
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can the human subject rise again with the body. The fixed character
we have, as hypostases of an essence made in the image of the divine
superessence, makes us apt for sharing an inexhaustible and therefore
eternal communion with the threefold divine hypostasis.

All the atiributes or operations of God are infinite, because he never
exhausts himself in bestowing them, nor will creatures ever reach the
end of their participation in them, nor will they themselves ever cease
to shine forth from their hypostatic support that transcends all being.
Nevertheless, this hypostatic or multi-hypostatic support transcends
— as its source — the infinity of these attributes or operations.

The divine apophatic personal reality from which proceed all those
operations that confer being and deification is experienced within a
relation that has been willed by this reality. We cannot grasp or define
this reality in the way we grasp, define, or experience all the degrees
and modes of existence. We are not going to praise ‘‘the absolutely
transcendent . . . being. . . . What I have to say is concerned with
the benevolent Providence made known to us, and my speech of praise
is for the transcendentally good Cause of all good things, for that
Being and Life and Wisdom, for that Cause of existence and life and
wisdom among those creatures with their own share in being, life,
intelligence, expression, and perception. I do not think of the Good
as one thing, Being as another, Life and Wisdom as yet another, and
I do not claim that there are numerous causes. . . . But I hold that
there is one God for all those good processions and that he is the
possessor of the divine names of which I speak. ... "

It is not only definable existence which has its explanation exclu-
sively in a supreme and super-existent personal reality, but human
persons too, who share to a certain degree in its super-existence, in
its absolute nature and in its apophatic quality.

According to our faith, if a super-existent Personal reality, one
not enclosed within nature’s system of references, did not exist, then
the human person (itself super-existent in a certain fashion) would
not be able to exist either, as one capable of an existence not totally
enclosed within nature’s system of references — or rather included
within it by one arm, so to speak, in order to imbue that system with
its own personal character — and as one called to communion with
a perfect and eternal existence of this kind, that is, in free relation
with supreme Person. Only the transcendence of the divine Personal
reality assures the existence of human persons who are not totally
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enclosed within nature’s system of references (once God secures for
them this liberty). Otherwise everything would fall under the rule of
the meaningless laws of nature and of death.

Moreover, apart from the existence of human persons, the world
as creation would seem to have no purpose or be a simple demon-
stration of God’s unilateral and, hence, limited power on his own be-
half. A God who would have need of that kind of demonstration of
power -would bear his own weakness within himself. The world of
nature is created for human subjects, not so that they might have
the possibility to manifest through it a creative power of their own
similar to God’s, but that the world might be a means of communica-
tion between themselves and divine Person and, through human per-
sons, be included within the plane of divine-human personal relations.

On the other hand, the supreme Personal reality, as existence,
that is, absolute or self-existence (existence per se) is not mono-
personal, but a personal community. For this reality is fullness of
life, and fullness of life is experienced in personal community. It is
a personal community, self-existent, super-existent, transcending all
being and ablolute. It decides all its own acts in communion. It is
the common source of all existing acts and realities.
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*The Romanian word {ucrare is translated here as “operation’ 1o suggest its
active, verbal quality, but ‘“‘operation’ should not be taken as pointing to a
philosophical-theological contexi dependent on Western scholastic tradition. Lucrare
as used by the author is much closer to ‘“energy” in the Byzantine context of the
essence-energies distinction, but because the explicit word for ‘‘energy” is also used
in the text, it has secemed better to adopt a less technical approach to the transla-
tion of the many uses of &icrare. (Trans. note.}

1. Dionysios the Aeropagite, The Divine Names 9.9, PG 3916C; ET
Luibheid/Rorem, p. 118: ““And yet what do the theologians mean when they assert
that the unstirring God moves and goes out into everything? This is surely something
which has to be understood in a way befitting God, and out of our reverence for
him, we must assume that this motion of his does not in any way signify a change
of place, a variation, an alteration, a turning, 8 movement in space either straight
or in a circular fashion or in a way compounded of both. Nor is this motion to be
imagined as occurring in the mind, in the soul, or in respect of the nature of God.
What is signified, rather, is that God brings everything into being, that he sustains
them, that he exercises all manner of providence over them, that he is present to
all of them, that he embraces all of them in a way which no mind can grasp, and
that, from him, providing for everything, arise countles processions and activities.”

2, The Divine Names 1.6, PG 3.596A-B; ET Luibheid/Rorem, pp. 54, 55.

3. Ibid. 1.4, PG 3.589D; ET Luibheid/Rorem, p. 51.

4. Ibid. 2.7, PG 3.645A; ET Luibheid/Rorem, pp. 63-64.

5. Ibid. 5.5, PG 3.820A; ET Luibheid/Rorem, p. 99.

6. Ibid. 5.8, PG 3.824A; ET Luibheid/Rorem, p. 101,

7. Ibid. 5.4, PG 3.817C.D; ET Luibheid/Rorem, p. 98.

8. This is what Dionysios the Aeropagite and Saint Maximos the Confessor call
doxetog: The Divine Names 5.8, PG 3.824B; The Ambigua, PG 91.1153C. The same
thing is expressed by the Fathers Lhrough the term &§gpnuévoc (detached from
everythingk The Divine Names 2.8; 9.10, PG 3.645C-D, 917A.

9, The Divine Names 11.6, PG 3.953B-956A; ET Luibheid/Rorem, pp. 124-25.

10. Ibid. 9.2, PG 3.909C; ET Luibheid/Rorem, p. 115.

11. The Ambigus, PG 91.1180D.

12, Les dges de la vie spirituclle (Paris, 1980%), p. 46.

13. The Divine Names 52, PG 3.816C-817A; ET Luibheid/Rorem, p. 97.
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Chapter Eight

The Super-Essential Attributes of
God

Infinity

The super-essence or super-existence of God, totally unknown with
respect to what it is in itself, manifests itself by entering into rela-
tion with us and making itself known to us in a series of dynamic
attributes. In comparison with these attributes, the world and our
own being manifest certain attributes that correspond to their created
and finite character. For as the finite essence of creation cannot be
explained apart from the super-essence of God and its connection
with that essence, neither can its own attributes be explained apart
from the dynamic attributes of God and their own relation with these.
Moreover, the finite essence of the world and the various essences
which form, as it were, branches of the world’s essence are arranged
80 as to reach up, through grace, towards an ever greater participa-
tion in the divine attributes.

One of the attributes of the divine super-essence is infinity. This
manifests itself in the endless operations of God in regard to the world,
and its maintenance, guidance, and perfection. To eternity God will
never cease to deify the world. But in general the world is surrounded
and permeated by the divine infinity and cannot exist apart from
its relationship to that infinity. To this attribute there corresponds
— as an attribute of our created essence — finitude. Our finitude
can only exist, however, within the framework, the bosom, of the divine
infinity, as the result of the power of the latter, and sustained by it
(otherwise, it would disappear), arranged so that it might participate
directly in that power and be penetrated by it, yet without ceasing
to be a natural attribute of the created world. Always — beyord any
limit — there is something more, without which our finitude can
neither exist nor be conceived. There is no possible addition which
can make the creature infinite. Infinity is transcendent to it, but at
the same time the creature is conditioned by infinity, and participa-
tion in this infinity is given to the creature through grace.

141
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The Fathers affirm the infinity of God and the finitude of crea-
tion just as they also affirm that creation has been destined to reach

direct participation in God’s infinity through grace.
The divine super-essence is the source of infinity; moreover, the

divine essence is hypostatized, though hypostatized in a trinitarian
mode. Thus its infinity belongs to this triadic personal character of
the divine super-essence. The triadic community could not be satisfied
if its content were limited in character.

The person of a finite essence is also finite, for its spirit moves
within the framework of certain finite powers and is linked to the
reality of a world of objects. Even the communion between created
persons is finite, although it expands the content of the life of each

of them very greatly.
But even this limited content of created realities cannot exist apart

from the power and the presence of the triadic infinity. Existing, as
it does, from the beginning by means of participation in that infi-
nity, creation is called to achieve an ever more developed participa-
tion in that infinity. This explains how the ambiguity can arise that
creation may be considered as both a finite and an infinite reality.

The meaning of genuine infinity was made clear by Saint Maxi-
mos the Confessor who asserted that this infinity is not a matter of
intervening distances which we might strive to bridge so as to reach
their border, beyond which further intervening distances would begin.
In infinity fullness is given and possessed in a way that is real, not
just as a continuous aspiration. Hence there is no time in infinity.
Everything is possessed in a continuous present. We are called to
reach the experience of this fullness by passing beyond the borders
which succeed one another in the face of the efforts we make in the
course of our earthly life. The longing for this infinity sustains our
movement within the finite order. In this sense we live even now in
the horizon of infinity or see infinity looming before our eyes.*‘The
nature of created things, . . . after the natural passing over times
and ages, will come to rest in God who is one in nature and without
any limit, for in God there is no interval [no distance).””

Without going so far as to identify ourselves with God, we will
rise to the greatest possible relationship he has with us — represented
by infinity — and surpass the human pole of this relationship
represented by limitation.

Growth into the divine infinity through grace or the good will
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of God who enters into direct communication with us means at heart
a maximal communion with him as subject, one that goes beyond
that kind of approach which is accustomed to treat all things as ob-
jects and simply passes from one side of them to another. In general
when we are intimately related with a subject, we always remain within
him. How much more so in our relation with the divine subject. This
implies a simple but complete experience of the infinite life of the
divine subject, or better of the direct manifestation of him through
that life for the sake of his communion with us.

*“When all meanings of things that have been thought, whether
sensible or intelligible, pass away, then at the same time with all these
meanings all understanding and relation with sensible and intelligi-
ble things will cease. . . . Then the soul will be united with God beyond
mind and reason and knowledge, in an incomprehensible, unknown,
and unutterable manner, through a simple contact, no longer under-
standing and no longer reasoning about God. . . . Then it will be
free from any kind of change. - . . For any circling movement of ex-
isting things will come to an end in the infinity around God in whom
all things that move receive their stability. For infinity is around God,
but it is not God, for he is incomparably above even this."”?

Saint Maximos knows the mystery of the hypostatic super-essence
of God, his dynamic attributes, among which are infinity and the forms
in which creatures capable of participation have participated: “God
is infinitely beyond all things that exist, both those things which par-
ticipate and those things in which they participate.”*

Infinity is God’s ambiance and through it he makes himself ac-
cessible or communicates himself to creatures which have reached
union with him as supreme subject. God as supreme subject or as
trinitarian communion of subjects, trancends infinity inasmuch as
he is its support and source. It is only by belonging to the divine
Person or to the divine personal community that this infinity is not
an ambiguous, monotonous infinity of which the human person could
grow weary, as in Platonist and Origenist theory. Only divine Person
or the communion of divine persons is genuinely inexhaustible and
offers to the human person the possibility of enjoying its inexhausti-
ble richness. Moreover it is only in communion with God as person
or as a community of persons that — without losing its own natural
boundary — our human being can make its own that experience of
the infinity of God which it realizes in part within interpersonal
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communion. Absorbing in itself the ambiance of the divine infinity,
this infinity irradiates also from our human being. Through the divine
operation which becomes proper to it, our human being expands
beyond its own boundaries into the infinite.

Even in the course of his earthly life, the believer can have a fore-
taste of the experience of luminous communion with God in whom
he sees no boundary nor does he feel any monotony or boredom, but
has the continuous sensation of being at the very beginning: as they
are powerless to find the perfection of light, the purification is incom-
plete for them. Indeed, the more I shall be purified and illumined,
unhappy one, the more will appear the Spirit who purifies me, and,
it seems to me, I begin to be purified and to see more each day. In
a limitless abyss, in a measureless height, who will be able to find
a middle or an end?

In Christ, after the resurrection, his humanity was raised to the
supreme participation in the divine infinity; it understood the God-
head that is beyond understanding and fully enjoyed the divine
energies imprinted on its human energies. And in union with Christ
all those who believe are raised to this same participation in the di-
vine infinity: that God ‘“may grant you . . . that Christ may dwell
in your hearts . . . and to know the love of Christ which surpasses knowl-
edge, that you may be filled with all the fulness of God"’ (Eph 3.16-19).

Simplicity

At the beginning of his exposition concerning the divine attributes,
Dionysios the Areopagite situates the unity of God, a God who simul-
taneously also contains within himself the trinitarian distinction from
which proceed those operations that create, sustain, and perfect the world.
" Yet, according to Dionysios, these distinctions introduce no com-
position into God, for the persons are united in the Father as their
unique source, while the beneficent processions towards creatures
are united in the unique being of the three hypostases. The distinc-
tions among these processions appear when the divine being has
reference to ourselves, while the mode whereby the threeness of the
hypostases does not contradict the unity of the divine super-essence

is beyond our understanding.

For the truth is that everything divine and even everything
revealed to us is known only by way of whatever share of them
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is granted. Their actual nature, what they are ultimately in their
own source and ground, is beyond all intellect and all being and
all knowledge. When, for instance, we give the name of ‘God’ to
that transcendent hiddenness, when we call it ‘life’ or ‘being’ or
‘light’ or ‘Word," what our minds lay hold of is in fact nothing
other than certain activities apparent to us, activities which deify,
cause being, bear life, and give wisdom. For our part, as we con-
sider that hiddenness and struggle to break free of all the working
of our minds, we find ourselves witnessing no divinization, no life,
no being which bears any real likeness to the absolutely transcen-
dent Cause of all things. Or, again, we learn from the sacred scrip-
tures that the Father is the originating source of the Godhead and
that the Son and the Spirit are, 50 to speak, divine offshoots, the
flowering of the transcendent lights of the divinity. But we can
neither say nor understand how this could be so0.°

Just as our own reality as subject is simple in itself, but from it
spring up endless thoughts, feelings, and acts, 5o in a way that is similar
but infinitely more exalted, the threefold and common divine subjec-
tivity is simple in itself, but from its unfailing abyss acts spring up endless-
ly and through these it makes itself known in a multitude of attributes.

Inasmuch as the things created by the threefold divine subjectivity
are many, they form a composite world. Even more is every individual
entity in the world constituted of identical or various elements, and thus
is composite, for each element within an individual entity has at its origin
an eternal reason and a special divine operation, and the reasons of
all things as well as the operations that underlie them are united in
a reason and an operation that are common and at the same time very
complex for the purpose of creating, sustaining, and bringing to perfec-
tion each partial reality of the world, and more generzlly, the unity of
the world as a whole.

Only the human subject — leaving aside here the angelic one —
is simple in its spiritual foundation. But for its fullness it too has need
of a body composed of numerous elements, identical and various, just
as it also needs the world out of which the elements of its body are
brought together and which is its medium of thought and activity. Thus
each element of the world, and each divine operation in reference to
it, has at its basis a thought and a unitary operation of God, while the
composition of the world has simultaneously an underlying unity, pre-
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served, as it is, in its mysterious unity by a simultaneously unitary
and diverse operation of God who is one in his essence, the unitary
source of all his thoughts and operations.

Saint Maximos the Confessor sees the whole of creation prefigured
in the totality of God’s eternal reasons which, in the work of creating
and perfecting the world, branch out from their unity and then return
to it or, more precisely, lead the whole world toward an eternal unity in
God through the very work of perfecting its individual component parts
as a kind of dynamic matrix for the world. By the fact that God is above
all, he can neither be understood, nor expressed, nor participated
in by created things. But by the fact that from him all have their
origin, **the one reason is [in fact] many, and the many reasons are
[in fact] one. Through the beneficent, creative, and sustaining pro-
cession of the one reason to creatures, the one reason is many, while
through its relation to them and its providence towards them, it turns
them around and leads them towards the source that controls all
things, towards the center of the streams that spring forth from it,
which holds their beginnings from of old and gathers together all
the many which are one.”™

The ontological unity of the world in God is shown first of all
in the fact that all the individual entities existing within its frame-
work are in relation among themselves and with the creator and Panto-
krator who, on the other hand, transcends any relation which might
determine or differentiate him. The unity of the world is demonstrated
subsequently in the fact that all things differentiated emong them-
selves are united through the existing identities among them and,
in the last analysis, through the general efficient reason of the created
world, for the general reason of the world is not divided because of
the genera that come from it. Nor is the reason of any single genus
divided because of its species, or the reason of any single species
divided because of the individual of the species. There exists, therefore,
a general reason of the world, despite the variety of genera, a unity
of each genus despite the variety of subordinate species, and a unity
of each species despite the variety of individuals belonging to it; but
there exists also a unity of the individual despite the variety of com-
ponent elements and accidents. Moreover, the strongest and most
mysterious unity is that of the human subject through its fundamen-
tally spiritual character.’

This unity in itself and this relationship with all things fits man
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to be the genuine connecting link, the true given center of the world,
but also the center which leads the world towards an ever greater
unity. On the other hand, as one who is himself in union with God,
man brings the world more into union with God to the extent that
he himself grows in that union. If God were not an absolutely simple
unity and at the same time the source of so many reasons and acts
which create and perfect the world, the world would neither be diverse
nor would it have its own unity or grow in that unity. *‘The last one
introduced among creatures is man, as a natural connecting link bet-
ween all, as the one who, through his parts, mediates between ex-
tremities and in himself brings into unity those things which are
separated a great distance from one another by nature.” Starting
“‘from the separation which exists between them,”’ and proceeding
in good order, man’s work of unification ‘‘ends in God in whom there
is no separation.””® Man has the capacity to unite all things among
themselves and also with God, because within his thought all things
meet and through his will he can achieve a unity in himself, a har-
mony with all others and with God. Hence man can be called “‘the
great world’’ (macrocosm) because he is able to contain and master
all things spiritually.’

The one who reestablished and perfected the unity in himself and
between all things and God was Christ precisely because he was both
God and mar. Since man had not moved toward the perfection of
his unity with God and with all things, God became man so that, in
the humanity he agsumed, he might heal the ““rents’* which had ap-
peared because of sin and recapitulate all things in himself and recon-
cile us with God. He made the whole of creation one and at the end
*‘through love he united created nature with the uncreated nature
in order . . . to show it as one and the same through its aptitude for
grace.”’ In Christ, man *“in his entirety has interpenetrated integral-
ly with God and become everything that God is, apart from identity
of nature.”’” And in the power of Christ, men too can bring about
this work of unification.

The believer is unified first in his own self, overcoming the sepa-

ration between soul and body and between his various tendencies.

This is brought about through the strengthening of the spirit which
is equivalent to the liberation of the body and the spirit from the
passions which weaken man and cause eeparation within himself as
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well as in his relations with his fellow men and with God.

Man strengthens his spirit by subjecting all his movements to the
movement towards God." The simplicity of the divine monad, which
too has within itself a dynamism with respect to creation as it imprints
itself on man, liberates him from the whole variety of movements and
desires, or imposes upon all these the movement towards God and
the desire for him. By refusing to direct his thoughts towards various
finite objects viewed in themselves, man, in a kind of knowledge which
is above knowledge concentrates the power of his spirit — through
these very same objects — towards him who is above all composi-
tion. “For in lack of knowledge God makes himself known. Do not
understand the lack of knowledge as ignorance (for this is darkness
for the soul) nor as that which yet knows him (for the unknown one
is not known), because this latter is only a species of knowledge. But
understand that lack of knowledge as that through which we become
simple, stretching out beyond understanding and suprassing any mean-
ing that refers to God.””” But in this understanding we contribute
the entire simplified richness of the knowiedge of those many things
and of the experience of life, just as, in the drop of honey, a bee con-
tributes the pollen gathered from all the flowers.

By acquiring the unity or simplicity which is in God, the composition
of creation overcomes the force of decomposition and corruptibility.
Hence through the resurrection of Christ bodies acquire incorruptibility.
Corruptibility is overwhelmed by the unitary force of the spirit. In hell
there occurs, on the contrary, an extreme split between soul and body,
indeed even between the tendencies of the soul and of the body, just
as there is division among men and between man and the world.

Through his effort, man extends that unity, which he realizes
within himself and with God in Christ, into his relations with his fellow
men. The lines followed by men are linked with each other in a con-
tinuous and ever closer communication which ascends towards the
same source and goal.” In the divine simplicity all men will come
to a supreme simplification and unity. And this is equivalent to the
supreme fullness. God and all created things will possess a unique
simplicity and fullness.

The fullness towards which we strive transcends the duality be-
tween present and future, between virtue and knowledge, between
good and truth. As we have everything in God, we will no longer seek
another goal. We will be above even the distinction between the human
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and the divine, says Saint Maximos the Confessor. For the believer
who has reached God is no longer distinguished from God, although
by nature creatures remain distinct from God and distinct among
themselves. But through grace and through habituation of the will
to good they form a unique monad with God **who is simple and un-
divided, of 2 single form and power, and they become one with the
Trinity that is simple and undivided according to nature.’’**

At bottom, this teaching expresses the faith in the perfect eter-
nal communion of our multi-personal subjectivity with the tri-personal
divine subjectivity. In this communion the universe of objects will
be brought within the sphere of the subject. We will no longer feel
any separation between our person and objects, or between our per-
son and other human persons. Things sharpen the separate reality
in respect to the person when, through them, a person opposes other
persons or they are snatched away by other persons.

For this reason some people can travel backwards along the road
towards greater and greater interior division and separation from God
and from their fellow men. Pride, greed, anger, measureless desire
— all are factors in these divisions and rents within human nature,
and obstacles in the way towards open and full communicability among
men. They also increase a false complexity of problems, ideas, and
tendencies within men and among them. The complexity is false
because it moves with the same essential monotony as that of the
passions which thereby reveal a dissatisfaction with what is finite,
or what might be better called an “‘infinity”’ of the finite. Often the
interminable psychological analyses — which seem to be detecting
more and more of the varying spiritual states and propensities they
themselves determine, together with the many and various relation-
ships among human beings — move within this infinity of the finite
and of identical essential monotony. And all of this inside a labyrinth
whose infinite twisting paths turn back in the same limitation and
give rise to a language which is more and more complicated, nuanced,
and diverse, but complicated and nuanced within the confines of a
dead end, projecting no light from beyond itself. This is that hell
which is closed within monotonous composition and deepens this com-
position into splintering divisions and ‘‘infinite’” complexity. It re-
sembles a body that is, on the one hand, indestructible, but is being
macerated ad infinitum on the other. Man cannot abandon the pas-
sion for infinity even when he is totally enclosed within the finite.




image269.png
150 The Experience of God

Eternity

Two conceptions of God have stood out in Christignity. One comes
from the Bible and is proper to Christian life; the other comes from
Greek philosophy and is put forward in manuals of dogmatic theo-
logy, especally those influenced by scholasticism. The first concep-
tion presents us with a God who is living and full of understanding
for men; the second an immutable, impassible God who seems to have
no place in religious life.

The Eastern Fathers have succeeded in achieving a synthesis of
the two concepts: the changelessness of God, and his life and acti-
vity in regard to creation. This synthesis found its most pregnant for-
mulation in the Palamite doctrine of the uncreated energies which
do change although they come forth from the essence of God which
remains unchanged. This doctrine — actually a more precise formula-
tion of the thought of the Fathers — took seriously the fact that God
has a personal character and as such can, like every person, live on
more than one plane, or, better, on two principal planes: the plane
of existence in oneself and the plane of activity for the other. A mother,
for example, can play with her child, bringing herself down to his
level, yet at same time she preserves her mature consciousness as
mother. God in himeelf, who is above time, meets with the creatures
of time through his energies.

The eternity of God is contained in the inexhaustible fount of
his own self-existence. Existence cannot normally be born out of no-
thingness. Self-existence, existence per se, moreover, can only be a
personal existence, and it is the supreme personal existence which,
inexhaustible in itself, constitutes the ultimate source of all acts that
manifest its life. Properly speaking, God, who is beyond all deter-
mination, the super-existent one, also transcends eternity. In com-
parison to ourselves we experience him as eternal inasmuch as he
has deigned to enter into relationship with us.

Eternity cannot be the quality of an immutable substance (even
if we conceive this immutability as an eternal act of composition/
decomposition), nor can it be the quality of an eternally valid law
existing in itself. This kind of sushstance, as exterior object, lacks
the most essential dimension of the inexhaustible character: that of
interiority. And a law of that sort, as object of reason, cannot exist
in itself apart from a substance or a reason which, from the same
eternity, might be able to conceive it. Eternity cannot be lacking
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that most essential dimension of the inexhaustible character, a dimen-
sion which must simultaneously be a dimension of life in its fullness.
An eternity devoid of free and conscious life would be, at best an
ambiguous eternity, lacking the fullness of existence, hence, at bot-
tom a false eternity. Even the eternity that belongs to pure reason
would be killing in its monotony and thus limited.

Genuine eternity must be the quality of a perfect subjectivity, for
only this is wholly incorruptible and possesses the most essential
dimensions of inexhaustibility and infinite freshness of manifesta-
tion, namely, interiority and free will. Only the subject is totally without
composition, inexhaustible in its possibilities and free.

But where there is no communion, true life does not exist. The
fullness of life can only subsist in the perfect communion between
perfect subjects.

According to Christian teaching the eternity of an unchangeable
substance is as much a false eternity as that of a continuous becom-
ing. Above these two false eternities of a Parmenidean or Hegelian
type stands the true eternity of the Holy Trinty. The Trinity of the
perfect persons is the fullness; in fact it explains everything, and re-
mains eternally unchanged in its love; but love is life.

Eternity is life and life is motion: not an identical motion, however,
going around in a circle, for as a modality, this is monotonous and
finite; nor is it a motion of someone exteriorly towards the other. But
it is a motion above all motion (xivaowg Oatp nicav xivnow). Karl
Barth has rightly said: ‘‘the pure immobile is — death. If, then, the
pure immobtle is God, death is God. That is, death is posited as ab-
solute and explained as the first and last and only real. It is said to
have no limit and no end, to be omnipotent, so that there is no con-
queror of death and for us no hope triumphant over death.””"

But whatever is found to move in an identical and automatic way
is also dead. It is only in the perfect communion between inexhausti-
ble subjects and in the reciprocal interiority of their infinity that in-
exhaustible, unlimited, and eternal life is to be found. And one
who participates in this kind of divine interpersonal communion
himself receives eternal life. ‘‘And this is eternal life, that they
know thee the only true God, and Jesus Christ whom thou hast sent”
(n 17.3).

The unfailing life of subjectivity cannot consist in a passage from
preoccupation with one thing to preoccupation with another. The




image271.png
152 The Experience of God

eternal life of subjectivity cannot depend on finite objects even if
these objects are conceived by it and are infinite in their number.
Such a life, even if it were infinite, would be made up of finite moments
or composed of finite thoughts. In these circumstances God would
have to give thought to finite things in order to have life. His life
would depend on what is finite, limited, and transitory. A continuous
passage would be occurring even within the divine life and thus the
latter would not be a true eternity.

The life of the eternal subjectivity must be a fullness which in
all respects is not a transitory one; it must consist in a love for another
subjectivity and in a perfect union between itself and that subjecti-
vity which has the same fullness, so as to be, simultaneously, unfail-
ing life. The life of the eternal subjectivity is an infinite reference
to its subjectivity contemplated within another *‘I"”” 50 as to be truly
love, eternal, unfailing love; it is reference to another “I” who is
himself also the bearer of his own infinite subjectivity and responds
with that same eternal, unfailing love. A divine “I’’ loves with an eter-
nally inexhaustible love — a thing proper to the divine — or with
its fullness (which is like that of another *‘I'*) and this occurs in reci-
procity. This is divine life, and it exists together with immutable full-
ness. It is the same infinite existence of love, the love of an infinite
person, directed towards a person worthy of infinite love (and vice
versa) but within the interiority of the same subjectivity. In any other
circumstances, eternity would be either an unbearable boredom, if
it were the prerogative of a single consciousness, or else an absurdity,
if it were the prerogative of a substance or a law that was aimless.

The divine life is an infinite fullness that is continuously present
but is not sensed, even as continuity, for where continuity is sensed,
the passage from one thing to another is also sensed and the future
is awaited. In the divine life there is neither past — for through the
past is measured the distance travelled towards perfection — nor future,
for through the future an advancement in perfection is hoped for which
is not possessed in the present. In the divine life there is a present with
no reference to past or future, because life is lived always in fullness.

God is eternal because within God there is no movement beyond
the communion already realized towards a more perfect one. Such
a movement beyond is possible only where being is limited yet
simultaneously capable of growth. Thus only the human being is
capable of such “‘movement beyond” and this is true because it is
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not completely subject to nature’s laws of repetition and because it
can grow within a truly infinite existence. If this were not true, and
if there were no supreme (and therefore eternal and infinite) personal
existence, the capacity of the human being for growth could only
develop from a beginning to an end, and would thus not satisfy its
thirst to reach infinity and eternity.

But the divine life is not a fossilized condition that has begin-
ning or end; it is a living communion between the supreme subjects.
God transcends every mode of determined existence which, by the
very fact of being determined, proves that in itself it does not have
everything. Dionysios the Areopagite says: *For God is not some kind
of being. No. But in a way that is simple and indefinable he gathers
into himself and anticipates every existence. So he is called ‘King
of the ages,’ for in him and around him all being is and subsists.
He was not. He will not be. He did not come to be. He is not in the
midst of becoming. He will not come to be. No. He is not.””** The
eternity of God derives from his fullness and from the fact that God
is not part of any system of references, that he transcends existence.

Only because he is in himself the fuliness that transcends all deter-
mination and becoming, all increase and decrease, could God have
created a world destined to participate in his eternity, understood as
fuliness of interpersonal communion. For the creating of the world
could have no other point. Moreover, a world existing by itself as an
impersonal eternity, increasing and decreasing continually within a
closed circle, would have no reason and would be entirely inexplicable.

God is the true eternity — or has the true eternity — because
he is perfect communion of supreme persons and beyond all limita-
tion, Only this kind of eternity makes possible the understanding of
time and the relation of time to eternity. Eternity in this true sense
can be considered no longer as irreconcilable with time or identical
with it. Time is neither something contrary to eternity, a falling away
from eternity, nor is it eternity unfolding. The divine etemity, as life
in fullness, as dialogue of eternal perfect love between subjects who
are perfectly interior one to the other, carries within itself the possibili-
ty of time, while time carries within itself the possibility of participating
in eternity, a fact that can be made actual in communion with God
through grace. For since God is eternal interpersonal communion,
he can enter into loving relation with temporal beings. Saint Maximos
the Confessor says that ‘‘the reasons of time are in God.”"
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God created the world so as to make it a sharer in his eternity
or communion, not by reason of its own nature but through grace
and participation in it. For eternity, as transcending temporal crea-
tion, cannot come in the form of temporal additions, but as a gift
from another plane.

Even during their earthly life the saints share in a foretaste of
the eternity of God. Saint Maximos the Confessar says of Melchizedek,
whom the Scripture presents as being ‘‘without father or mother™
and as one who ‘‘has neither beginning of days nor end of life’” (Heb
7.3) that ‘‘he has raised himself above time and nature and became
worthy to be likened to the Son of God, becoming as far as is possi-
ble through habit — that is through grace — what we believe the
giver of grace to be by nature.”” For the saints in general, ‘‘uniting
themselves wholly with the whole God to the extent possible for the
natural power existing in them have had this quality of his imprinted
so much in them that, as in faultless mirrors, they are only recognized
now from him — having God's image which can be seen in them
and showing themselves in an unchanged way through his features,
For there remained in them not a single one of the old features which
displayed their humanity, but all these yielded to the stronger, as
light fills the air mixed with it.”""®

Saint Gregory Palamas, quoting Saint Maximos, also says that
one who has been deified becomes *“without beginning”’ and *‘without
end.”” He also quotes Saint Basil the Great who says that ‘‘one
shares in the grace of Christ . . . shares in his eternal glory’";® and
Saint Gregory of Nyssa who observes that the man who perticipates
in grace “‘transcends his own nature, he who was subject to corrup-
tion in his mortality, becomes immune from it in his immortality,
eternal from being fixed in time — in a word, a god from a man.””

But if during the course of this temporal life only the saints, at
certain moments, become partakers of eternity, at the end of this life
— in the eschatological plane — all who have believed and striven
to live according to the will of God will be sharers in eternity because
they will share in the communion of the uncreated God.

In this we see that God created man and the world for eternity.
But eternity is won through a movement towards God which comes
about in time. Thus time is the medium through which the eternal
God leads creatures towards rest in his eternity.

This movement and, therefore, time as well, were defended by

Saint Maximos the Confessor at some length in his work The Ambigua
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against the Platonist/Origenist theory that held motion 1o be a sinful
fall of spiritual beings away from their unity in God, the reason behind
their confinement in bodies as a direct punishment. While, accord-
ing to this theory, souls confined within bodies seek 1o free themselves
as soon as possible from temporal movement and from the world and
rise up into the divine eternity, Saint Maximos considers that God
himself has stamped motion on the rational creatures he created, as
the one means by which they can advance towards final rest in the
divine eternity. The Origenist theory viewed created things within
the following scheme: movement (through the fall), creation, final
stability. Saint Maximos reverses the first two elements of this triad:
creation, movement, blessed rest in the eternity of God.

Created beings could not have possessed eternity from the begin-
ning, for this would have meant that they were eternal through their
own nature; but a contradiction exists between the quality of being
“creature’’ and the atiribute of having ‘‘eternity by nature.”” They
had to attain to eternity through an effort of their own, helped by
divine grace. From this results the positive necessity of motion and
time. Movement in time is thus used by the divine eternity in order
to attract the created beings within iteelf. A mother puts her child
at a certain distance from herself and then calls the child to her so
that it may strengthen itself through the exercise of the movement
that it makes towards her, attracted by its desire for her. ‘“The crea-
tion of all things sensible and intelligible has to precede movement
in their conception. For it is not possible for motion to exist prior
to creation.”’™ ‘‘Hence if all rational beings are created, they are
certainly also set in motion and, from their beginning, move through
the agency of the will towards the good existence according to nature,
because of the fact that they exist. Now the end of the movement
is existence in the one who is the good eternal existence, just as their
beginning is existence itself of God the giver of existence and bestower
of the good existence, the beginning and the end.”’®

The motion which rational beings use to pass from existence,
through good existence, to the eternal blessed existence in God, is
a movement brought about through the agency of the will and so
comes to be called *“work’” or “‘operation.’’ It is through work, through
operations, that these beings advance towards God, inasmuch as they
purify themselves from passions, acquire the virtues (among which
the foremost is love), and thus, freed from passions, come to know
the divine reasons of thinge, that is, they see the meanings of these
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in God or see God in all things. This is a road of ethical perfection
and enrichment in knowledge and at the end of this road God ap-
pears to rational beings or they enter into direct loving communion
with him. ‘“The eighth and the first day, or more exactly, the one
and eternal day is the all-pure and wholly luminous appearance of
God which occurs after all that moves has come to a halt. In those
who, through their will, have made use of the natural reason of ex-
istence, he comes in his entirety and offers them the eternal good
existence through participation in himself as the one who is the only
existent, eternally existent, and blessedly existent.”*

The Fathers stress that rest in the divine eternity is the result
of the human being’s effort to rise to the culminating love of God:
““Thus everyone who has mortified his earthly limbs (that is, his ten-
dencies towards what is earthly) and has quenched all his carnal
thoughts and rid himself of all affection for the flesh — through which
he divides up that love of his which he owes only to God . . . 50 as
to he able to say like the blessed Paul: ‘Who shall separate us from
the love of Christ’ (Rom 8.35) — has become without father, without
mother and without genealogy like Melchizedek the great, held back
from union with the Spirit no more either by the body or by na-
ture.”’®

The Fathers emphasize that one who has come to belong wholly
to God will participate fully in the eternity of God, for in this case
God also has become wholly his. But this means a total love between
man and God. This state is attained, however, through effort and in
time. Yet love comes from God as an offer, and he makes this offer
continuously. Man’s love is only & response to this offer and it could
not occur if this offer did not exist — an offer which is simultaneously
a power given to man to respond to God. This means that the eter-
nity of God holds the time of creation bound to itself, or that the
time of creation is continuously bound up with the etemity of God.
Moreover, God’s eternity is present in the time of man through the
offer of his love which provokes and helps man to respond.

Saint Maximos the Confessor says: “When it ceases its motion,
time is aeon, and when the aeon is measured, it is time carried by
motion. Thus the aeon is, to put it briefly, time without movement,
and time is the aecon measured through movement.”* He also says:
“‘Deification, expressed briefly, is the concentration and the end of
all times and all ages and of all that exists in time and ages.””

This means that the eternity which will be put in place at the end
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of time, will be a concentration of the entirety of time together with
the efforts made by men, a concentration penetrated by the divine
eternity with which man has entered into full communion.

In other words, the acon becomes time when creation appears
with its motion, and time becomes aeon when creation ceases from
its motion in the God who is above motion, as the one who, *‘from
all ages and unto all ages,”” has everything in himself. The aeon pre-
exists as a potentiality of time in the bosom of the divine eternity
— though without becoming confused with it — and as a reason (or
inner principle) of time linked to the reason of the cosmos (Acts 17.26).

God gives real being to created things and sustains their develop-
ment through his uncreated energies. In this sense he too is present
in them with his eternity.

Time began, without doubt, simultaneously with the created world.
However, without a preexistent eternity, it could not have begun. Nor
is time, however, merely a simple period among the endless periods
that have been and will be. Eternity before time and eternity after
time is something other than time. Yet eternity explains time which
comes from it and has its end in it. Time was in eternity as potential
aeon and will have its end as aeon made actual and eternal with all
the realities that were experienced as unfolded time. Eternity is time’s
foundation. As the unfolding of the aeon, time is a kind of ladder
extended by eternity (or by one of the operations of eternity) towards
the created world. It is the ladder extended by the eternity of God
placed at my disposal, according to my own measure, through one
of the operations God carried out on my level. For I cannot yet ex-
perience eternity as such.

Time does not belong to the being of the creature, as Saint Max-
imos the Confessor remarks. This is so because in the life to come
time is no longer experienced in its unfolding. But Maximos also says
that in its earthly existence creation cannot be conceived apart from
time, Time as such does not remain exterior to the creature but, from
the outset, becomes a condition of its ascent. It is just as true, however,
that the creature has been made to transcend movement and time.
It could be said, therefore, that time is the condition of its ascent.
It is just as true, however, that the creature has been made to trans-
cend movement and time. It could be said, therefore, that time is
the condition of the dymamic relation of the creature (which has not
yet attained to God) with the eternal God. Once it attained fully to
God, the creature, together with its time become aeon once again,
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1akes its place in his eternity. Then the relationship of God to the
creature which has arrived at union with himself has achieved its max-
imum intimacy. This demonstrates at bottom how much the creature
is made for God, how much it is linked with the eternity of God.

Since the most sublime relationship between divine Person and
the human person can only be a relationship of love and can have
no other aim than union in a perfect love, the vision of this intimate
link between eternity and time destined to become aeon imbued with
eternity can be transcribed in terms drawn from that relationship.

We have said that the eternity of God can be conceived as pres-
ent in our time through the offer of his love which provokes and helps
our response.

Love is the self-offering of one “I'’ to another and a waiting
upon the latter’s offering as response to the offering of the former.
It is only in the immediate and full response of the one to whom love
is offered that every period of waiting, every interval is eliminated,
as immediate union becomes real. God has offered us his love from
the moment of our creation. But our response to God’s gift of self
does not have the character of a self-offering that cannot be any more
complete, that is, a response which removes the waiting for and hop-
ing for some fuller self-offering. As creatures we are limited, yet at
the same time we are capable of transcending ourselves and our

tendency is towards that ranscendence. This introduces time, which
is to say, the past with its discontent with what we have been and
with the extent of our self-offering, and the future with its tendency
for us to be something more and to offer more of ourselves.

In relation to us the eternal God is placed in a position of expec-
tant waiting. Hence there appears the relation between himself and
time, and from this it can be seen that God holds time bound up
with his own eternity. Eternity accepts time within itself, that is, God
accepts the creature, who lives in time, into his eternity although time
also represents a spiritual distance between aeated persons and God.
Eternity is thus as much in time as it is above time. A distance re-
mains between ourselves and God, but at the same time this distance
has its place within the framework of love and hence of God’s eternity.
The distance is time understood both as the expectant waiting for
an eternity that is directed towards creatures and the hope of the
creature directed towards eternity.

Cll"
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This distance will be overcome only in the full final union bet-
ween us and God. Saint Maximos the Confessor says: ‘‘The mystery
of Pentecost is, therefore, the direct union with providence of those
who are cared for by providence, that is, the union of the created
nature with the Word through the operation of providence, a union
in which there no longer appears either time or becoming.”’?

In God the duration of this expectant waiting is reduced to nothing
for the love between the divine subjects is simultaneous in all its perfec-
tion. Not being able to grow any further, nor to fall away from this
simultaneity and perfection, the divine love persists, as offering and
as response, in a bi-lateral (or tri-lateral) eternal act.

The partners whom God created for the sake of that love which
is to exist among themselves and with God himself, since, unlike God,
they could not be by nature and of themslves the bearers of his in-
finite subjectivity in all respects — hence also of love — had to reach
perfect relation in love, and hence eternity, through the power of wilL
These partners cannot reach eternity except through unlimited
response to the unlimited self-offering of the eternal God, for only
in this way do they open themselves to God’s eternity and are able
to participate in it.

The divine persons do not receive eternity from outside themselves,
because they do not receive fullness of life from without by response
to the love of a superior being. Beings created with an existence that
is limited, and who must respond to God’s love so as to open them-
selves to him, can only make that response gradually. This means
growth and effort. Their response could not be from the outset, there-
fore, a self-offering and, consequently, a love which was equivalent
to that of the divine offer, namely, one characterized by simultaneity
of promptness and the perfection of fullness. For this reason, God
in his turn offers them his love gradually and according to the mea-
sure of their own growth and capacity for response. Thus their com-
plete response will only occur when God gives himself totally to them,
after they have grown in this direction. In his relations with them
God makes his energies actual in a gradual fashion; he does not com-
municate with created beings through his integral essence, as he com-
municates in the interior life of the Holy Trinity.

But, on this road of ours towards eternity, God himself experiences
together with us the expectant waiting (and hence time) on the plane
of his energies and of his relations with us. And this is so because he
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himself voluntarily lives out the limitation of the offering of his love.
See, for example, the history of revelation and of its full actualiza-
tion. God experiences simultaneously his eternity in the inter-
trinitarian relations and his temporal relation with created spiritual
beings; or indeed in his very relations with creatures he experiences
both eternity and time.

This is a kenosis voluntarily accepted by God for the sake of crea-
tion, a condescension (xatdfacig) in relation to the world, lived out
simultaneously along with the eternity of his trinitarian life. God ex-
periences both of them through the fact that he causes the offer of
his eternal love to be felt even in our temporelity but also that eter-
nity which is the source of this offer, even despite the fact that we
hesitate or refuse to respond.

God waits *‘with enduring patience’’ for our return to him, for
our awakening to the love he offers us. But at the same time as he
waits, God also rejoices in non-temporality, in the absence of any in-
terval in that reciprocal manifestation of love between the trinitarian
subjects. But what makes the paradox even greater is that the joy
of the inter-trinitarian love co-exists along with expeciant waiting for
the response of human persons and with sadness for its delay: *‘Behold,
I stand at the door and knock; if any one hears my voice and opens
the door, I will come in to him . . .’ (Rev 3.20). For God, time means
the duration of the expectant waiting between his knocking on the
door and our act of opening it. He does not force his entrance into
the hearts of men. Time in this sense implies both the freedom and
the respect accorded by God to conscious creatures. Union with God
in love cannot come about without the free response of man to the
offer of his love. But God, expectantly waiting, experiences time
without forgetting or stepping outside his own eternity, while we, when
we do not hear his voice, experience a time that has no consciousness
of eternity.

The vision of God in our regard extends through the whole of
the future and so he awaits with enduring patience and is content
with less than we are. God is, therefore, in expectant waiting, in time,
and also, beyond all waiting, in eternity.

Since the acts of God in offering his love take into account the
levels we have reached in our capacity to respond, we can talk of
a “*history”’ of revelation and of God's action in his relations with
us; we can speak of him advancing with us in the course of our own
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becoming. But inasmuch as through our process of becoming we not
only reduce the duration that separates us from full union with God,
but also secure a continuous advancement within the loving at-
mosphere of his Person, our time can be said to fill up gradually with
an eternity that we sense more and more. And God, waiting expec-
tantly with hope and living our continual approach to him, likewise
has eternity present during the time of his expectant waiting.

But the duration between God’s offering and our response is not
necessarily being reduced in a gradual fashion. We could respond
more quickly if we wanted 1o participate more quickly in God through
grace. And in fact some do respond more quickly, while others disap-
point God’s expectant waiting: ‘“0 Jerusalem, Jerusalem! . . . How
often would I have gathered your children together as a hen gathers
her brood under her wings, and you would not!"* (Mt 23.37)

God announces the future through prophets. He announces his
future blessings or punishments. This means both the conditioning
of his acts by time and the anticipated embrace of time. Our time
is a reality for God too, yet he is also above time. He is above it by
the very fact that man is moved in his interiority by God’s offering,
his appeal, and by the fact that the eternal love offered by God moves
us to a response. In the action manifested by this continuous appeal,
God resembles a bow which is stretched over the interval between
his offer and our response, between eternity and time. Only when
we become totally insensible of this offer, when we are in no way preoc-
cupied to respond, then we no longer hang on God’s operation nor
are held up by it any longer within a movement that leads towards
eternity. Thus God makes his eternity effective in the fact that we
are led on to transcend the duration between the offer of his love
and our response, and are led, therefore, to the transcending of time.
This occurs by the power of his inter-trinitarian love, and thus thanks
to the eternity of God, to his love and to his life above time.

This meaning of time can also be seen in the fact that we are
always stretching out to what lies before us, that we are not enclosed
in what we are, and that we have not reached what we want or what
our existence asks us to be, that we are incessantly on the way —
we are travellers. Time is the expression of the fact that we do not
remain and cannot remain in what we are, but also that we have not
definitively reached that fullness in which we can rest, that we are
suspended over the abyss of nothingness. This is also visible in the
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fact that we are always seeking a more satisfactory meaning for what
we are and for what is around us.

Thus it is the quest which is within us, the tendency towards the
future, the leaving behind of what we are and the reaching out towards
another goal (Phil 3.14; the epektaseis of Saint Gregory of Nyssa).
This proves that at no point in time do we ever have within us all
that could be desired of our existence, that we are made for eternity.
A definite or prolonged rest in the present moment is not possible
as long as we still live in a life that is insufficient, that is, as long
as we live in time. The present moment is a moment extended towards
the future; it is not exclusively a present moment. Properly speak-
ing, we do not have a present because we do not have within us a
perfected infinite life. Only God, the fullness of existence, is an eter-
nal present. And only in him can we find rest because in him we have
life without limitations. This does not mean that we must not be at
work in every moment. But every act, although it is immediate, is
for the future; it extends towards the future, and we are alive only
inasmuch as we extend ourselves towards the future through the pres-
ent act. If we wish to remain in what we are, we are dead, we exist
in a life which is consumed in a moment.

Through time we hurry towards a more satisfactory response to
God’s appeal, to the offer of his love, and God himself atiracts us
towards this, he attracts us into himself as into the genuine existence.
For the response already given no longer keeps us in existence, since
God sends out towards us and in us an offer, hence a more advanced
energy that corresponds to what follows upon the state we have
reached. Therefore, we have to make ourselves dead to the present
moment 80 that we may act in the present for the future, in order
to find in the future our true existence. We have to leave behind what
is, for the sake of something that is not yet, because what now is is
on the way to becoming dead

Time as duration is always interval, or the movement in the in-
terval between two ends of a bridge. We cannot bear to remain in
the interval

There is something ambiguous about time. Time is, and it is not.
So it was viewed by Saint Basil the Great. It is the launching out
from a state on its way to becoming dead, over nothingness and
towards fullness. It is the flight from Egypt through the desert of
Sinai towards the promised land. To remain in the same place means
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to die. We have to launch ourselves out relinquishing a state
threatened by death, in the sure faith that we will discover fullness.
It is the leaving behind of the present, as a life only apparent and
threatened by death, to pass over that nothingness which leads to
life, to pass in a certain sense through the cross. The cross is situated
within each moment, and after each cross the next moment comes
to us as a gift of God. This movement over the void we make out
of hope in God and listening in faith to God’s appeal so that we may
reach the promised land.

In fact, this means to live no longer for yourself but for the one
whom you have not yet found, or not fully found: to die to yourself.
And this means to accept the death of what seems to be life in order
to find the true life. It means to overcome death by death. To live
in time means to live out of God’s grace, or to be dying and forever
obtaining life from the hand of God.

But it is only inasmuch as this acceptance of death to yourself
means that you accept to live from God that this death brings the
true life. Otherwise, against your will, you are dying in the face of
every moment that has passed, and without obtaining life. **He who
finds [seeks to gain] his life will lose it,” [for he cannot hold on to
the moment that has passed) ‘‘and he who loses his life for my sake,
will find it’* (Mt 10.39; cf. Lk 17.33). According to Saint Cyril of Alex-
andria, there can be no entry before God except in a state of sacri-
fice, that is, in a state of death which you have willed in regard to
yourself, in a total offering to God.®

Time thus implies within itself the greatest freedom of the creature.
Without this freedom time would have no meaning. If the creature
were fixed in good, as God is, he would be eternal. If he moved around

monotonously in a circle, the purpose of movement and of time would
not be seen. If God were to bear creation towards himself without

its freedom, we could ask why he did not lead it to himself from the
beginning. Time without freedom loses its meaning. In that case eter-
nity too would be devoid of freedom. It would be an impersonal eter-
nity, an eternity of relativity. Time presupposes the communion of
the supreme persons, a communion that has brought free created
persons into existence.

Clearly, time does not exist in the communion of the supreme
persons, but it finds its explanation from that communion, a com-
munion which seeks to attract within itself other persons too who do
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not exist from eternity but who are created for this pupose. In the
course of time the freedom that created persons have is made clear,
along with their capacity for ambivalent decisions in respect of com-
munion with other persons and, in the last analyeis, in respect of com-
munion with the supreme persons or in respect of the definitive
enclosure of the created conscious being within itself. Time comes
to an end either in perfect communion with the communion of the
supreme persons, that is, in the infinite fullness of communion, or
in isolation within one’s own emptiness. These are the two eternities,
the two cessations of time. In the eternity of perfect communion there
is complete freedom and a unique and supreme feeling for all things,
and a movement that transcends all motion; in the eternity of solip-
sism there is the impossibility of any movement and hence of any
freedom.

One who makes use of time as a way towards the eternity of hell,
rather than using it to transcend himself more and more, moves for-
ward from the present state into a state more heavily characterized
by domination. Such a person thereby moves forward into death
because he does not come forth from himself in any real way and
for this reason does not allow himself to launch out into that real
interval which leads him to another subject and finally to the divine
subject. He does not experience time as death in his own regard and
as a leap into eterpity; that is why he is continually afraid of biological
death. He makes use of time to move further into himself, to strengthen
his selfish ego, to become stuck in time. This is the time that leads
a being further into death, into emptiness, and it leaves him in emp-
tiness. One who experiences only this time and fights merely in this
sense against the advance of biological weakness is spiritually dead
and will not be able to arise from death to life. For the spirit, this
kind of time cannot properly be called time at all because it is not
an interval between persons, between the human person and divine
Person. It is elready, even before it ends in hell, a time in appearance
only or an interval in appearance only, becaunse the person does not
really come out of himself nor does he achieve any increase of life
or gain anything truly new; and because the person does not move
beyond himself, he does not move within the temperal interval so
as to overcome it through his own self-offering to the other and,
ultimately, to God. Time which is merely an interval between a per-
son and those things he wishes to accumulate, or between a person
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and other persons who are treated as things to be dominated and
exploited — this is not a real interval properly speaking, but only
an apparent one, an advance into the desert of self leading to total
death. For such an *“I"* the successive moments are no longer a free
gift of God which make possible his advance towards God, but rather
a curse which pulls him deeper and deeper into definitive death. He
is afraid of time and does not see its total value.

Only as interval and, therefore, as a link between persons and,
in the final analysis, between the human persons and divine Person,
is time real and hence positive, progressive, and creative — the pro-
gress of the person in uniting his life with the life of others and with
the infinite life of God. Time is real, therefore, as the real movement
of the human person beyond himself in order to transcend the inter-
val, not to escape from it.

Only by transcending time as real interval, not by avoiding it,
do we attain to eternity, because it is only through transcending the
real interval that we unite ourselves with supreme Person in love.
For as long as a residue of selhshness persists in us, that is, as long
as we have not transcended this interval by passing over it, the supreme
subject does not bestow himself fully upon us; and this, either because
the leap I make out of myself is not total and represents no sacrifice,
no total gift of my being, or because after a momentary leap I withdraw
again into myself.

Obviously, the overcoming of the interval that exists between
ourselves and between ourselves and God always remains inadequate
during our earthly life and, even though we do make some progress,
is always being hampered by sin and selfishness. On the other hand,
if I do not seek the supreme subject through the subject of my neighbor,
I am condemned also to finding my neighbor only partially. [ do not
find in him the continuously essential “‘novelty” which takes me out
of myself, gives me life and saves me from death s, in relation to him,
the interval is largely overcome. It must be noted that this transcen-
ding of time does not remove man from the inter-personal reality, as
with the Platonic conception of eternity. Quite the reverse is true.

In my stretching out beyond myself towards the other, I likewise
wish to discover him as a self-offering gift. The person of the other
is the most precious gift of all and fills me with life, provided only
that at the same time he remains person, that is, he offers himself
freely or is not laid hold of as if he were an object. Only the person
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can be this kind of free gift of self, for only the person can offer himself
freely and it is only this gift that fills me with life. But the other gives
himself to me only inasmuch as I give myself to him. My going out
of myself is, from another point of view, the bestowing of myself. In
going out of myself, [ am no longer my own, but belong to the other
towards whom I go out. I can give myself to the other completely
or infinitely, however, only if through him I see the infinite God.

On the other hand, we do not have power to give ourselves com-
pletely to one another and to God if we have not received from some-
one above us the impulse to bestow ourselves as gift in this way. This
is the meaning of the statement by Saint Cyril of Alexandria that
there can be no entry before the Father except in a state of sacrifice,
and that we are raised to that state only if Christ takes us into himself
in his own state of sacrifice or if he dwells in us.®

The very impulse which Christ stamps upon us so that we might
bestow ourselves as gift — an impulse given through the holy
sacraments — does not cause us to bestow this gift without interrup-
tion, but instead our self-offering is followed by withdrawal within
ourselves, that is, we do not overcome the interval, we do not tran-
scend time totally and definitively. All these delays in our giving the
gift of ourselves to God reveal the delays we make in giving ourselves
to others. We do thirst for a perfect and absolute correspondence
between the appeal and the response to love, but this correspondence
can only occur from God and in God through total trust in him and
through the fulfilment of his command to love one another fully by
loving him fully.

Through his experience of the interval between our response and
his appeal as well as the appeal to love of our neighbors, God lives
all the pains which grow up between partners who have not yet reached
the fullness of love.

Thus God shares man’s sufferings in a certain way. We are used
to saying that God suffers if man does not respond to his love.” But
God suffers not because he himself would have need of our love, but
he suffers for all the sufferings which appear in us owing to our refusal
to respond to his love and to our reciprocal appeal for a complete
and unhesitating love. The blessings of God come to us in the form
of his love and of the love among ourselves. If we refuse this love
or its fullness by refusing our own complete and unhesitating response,
then we are refusing God’s blessings and God himself. God’s suffering
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for our sake comes from the sufferings we bury ourselves in through
this course of action. His suffering derives from the fact that he can-
not make us participate in his blessings because of our refusal to accept
his love.

The interval between the offer of God’s love and our response
is also prolonged by the necessity we are under of growing spiritually
through our own free effort. Men mature in a gradual fashion. Unless
a certain amount of time has first passed, we are unable to respond
continuously in the most adequate way to the demands being made
upon us. Here we see the importance of the teachings of past genera-
tions, of dialogue between human beings, of the experiences on which
these are based, and of the reflections made by each individual. God
directs his claims and communicates the gifts of his love to men ac-
cording to their spiritual level. Historical time forms a whole, an un-
folding aeon in which some are influenced by others both for good
and for evil. That is why we will be judged as a whole, and, in the
case of the judgement of each one, the influences he has undergone
from others as well as those he has exerted upon all others, upon
the whole, will be taken into account.

As long as we preserve a spiritual mobility, time persists with its
double possibility that matches the ambivalent capacity of our own
freedom: it can provide the occasion for rising or falling; it can be
& road leading towards the bright or the dark eternity. Time will cease
simultaneously with this ambiguous quality that is proper to it, when
God deems that he can make it possible that we respond to love simul-
taneously with the appeal addressed to us, or when we are definitively
and totally locked up within our own solitude; when the appeal and
the response of the dialogue correspond to one another completely,
or when there is no more appeal or response at all; when there is no
longer any appeal because there will be no response to it, and no more
response is produced because the appeal is no longer heard. A con-
tinuous refusal to respond to love and to offer oneself will fix the
spiritual creature within a total absence of any possibility of communica-
tion. Then there will be no more expectant waiting, no more hope.

Becauge in this state there will be nothing new, it can be said
that then there will no longer be, properly speaking, any time, because
time will contain nothing of eternity (understood here as the genuine
eternity) and so will be empty of all content. This is time become
insignificant and useless through its own total emptiness and the
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absence of any motion, direction, or goal. This eternity will be a
miserable one, inferior to time itself. Saint Maximos too speaks of

this eternity as inferior to time.
Emptiness in its endless monotony and fullness represent the two

radically different forms of eternity: the former is dead eternity, the
latter is living. Time which is able to move forward towards the fullness
of the genuine eternity is creative.” It absorbs life from the infinite
divine energies and tranfers it to the created plane. Time which has
fallen completely away from the stream of etemity and descended in-
to a fixed and unchangeable monotony no longer has anything even
of the character of time left in it, and is an eternity opposed to the
genuine one. Properly speaking, it is no longer time because it is no
longer a succession of continuously new states stimulated by the hope
of reaching always farther into eternity. Instead, it is an eternity of
monotony and of emptiness where neither hope, nor expectation, nor
fulfillment is poamble. This is time devoid of substance or of meaning-

ful succession, since there nothing is expected, nothing heppens within

it; it is no longer attracted by eternity. It is a unique state with no
end, experienced as a curse, as petrification, as conscious death. It
is the impossiblity of the dark eternity of hell, the most exterior darkness
of existence, the absence of life, but an absence experienced as torment.

The changelessness of God — a quality that he causes those who
are increasing in love to share in — is changelessness in the fullness
of the life of love, and there can be nothing else higher than this.
The changelessness of hell is the total emptiness of life. Those in
this state have cut themselves off completely from the dialogue of
love that kept them linked with eternity. Their life can no longer be
called life, their existence no longer existence. Time coincides with
becoming because it tends towards full communion with God, towards
eternity. In God there is no becoming, nor is there any becoming
in hell. To admit a process of becoming in God is to view him no
longer in the fullness of life and no longer to acknowledge fullness
in the Creator. There will be no more time in heaven or in hell. It
will no longer exist in heaven because those who are there have God
as fullness, and it will no longer exist in hell because in hell there
can be no more tending towards God (Rev 12.12). But this will not
be rest, because emptiness without hope is torment. *“Their worm
does not die”’ (Is 66.24 Mk 9.44, 46, 48). Time is a grace given for
the sake of repentance (Rev 2.21), and it is a hope. But those in hell
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will no longer have this grace. ‘' Now to those who, through their wills,
have made use of the reason of nature against nature, God will give
eternal unhappy existence instead of eternal happy existence, since
he who is eternally happy will not be a good for those whose disposi-
tions have been opposed to him nor will they any longer have any
motion of their own towards the appearance of him who appeared,
through which he helps those who seek him.”*

If God offered his love beforehand to conscious creatures through
the things of creation and through his uncreated energies, in Christ
he gives himself to them as hypostasis. In Christ the divine hypostasis
is accessible to us on our own human level for the sake of full com-
munion. Christ overcomes in himself the interval between divinity
and humanity, and between himself as God and ourselves. This state
is made real for us at present, however, only potentially and, as it
were, through a process of maturation.

The human will of Christ responds fully to his divine will, but
through this the distinction between them is not suppressed. The divine
will always remains as that which offers, calls, seeks a response, and
imposes a responsibility. The human will remains that which responds.

On the other hand, the fact that the human will of Christ responds
on behalf of men and asks on their behalf means that it continues
to be in relationship with their temporality, their aspirations, and
their difficulties. And this causes Christ to experience these relations
with time-bound humanity also as God. So long as we are not all
together within the perfection of human response to the offer of the
divine love, Christ also will remain — and even more than was true
of him in his reality as God before his incarnation — linked to our
temporality, although, on the other hand, as a subject of eternity he
has also brought into this temporality the power to make a more com-

plete human response to the divine offer.
The incarnation of the divine Word, and the fact that in him the

transcending of the temporal interval between man and God coex-
ists with God’s relation to time-bound men, show of themselves the
inner link between divine eternity and human temporality.

The Son of God became man in order that, through our own move-
ment, he might help us overcome the temporal interval that separates
us from full communion with God. In some fashion he performs this
movement together with us and because of this he finds himself within

this interval still, although on the other hand he is above it.
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Relying on the affirmation of St. Paul in Hebrews 11.39-40, Origen
made the following remarkable commentary to Jesus’ words: *‘I shall
not drink again of this fruit of the vine until that day when I drink
it new with you in my Father’s kingdom" (Mt 26.29). ‘‘He waits,
therefore, so we may return, so we may imitate his example, so we
may follow his footprints and he may rejoice with us and drink the
wine with us in his Father’s kingdom. For now, since he is a merciful
and gracious Lord, with greater emotion than his own apostle he weeps
with those who weep and wishes to rejoice with those who rejoice.
(Rom 12.15) . . . as he draws near the Father and stands at the altar
and offers his sacrifice for us; that is to say that as he approaches
the altar, he does not drink the wine of joy, for he still suffers the
bitterness of our sins.””®

Notice the simultaneity between the complete offering of Christ
to the Father through sacrifice, (namely the overcoming of the
temporal interval) and the link with those who suffer in time, since
it is precisely for them that he gives himself.

‘“How long will he wait? Until, he says, I have accomplished your
work. When will this work be accomplished? When he has made me
complete and perfect — I who am the last and greatest of all
sinners . . . Finally so long as I am not yet subjected to the Father,
neither can he be said to be subjected to the Father. Not that he
lacks for himself submission to the Father, but for my sake in whom
he has not yet accomplished his work, he himself is said not to be
subject.”’® Christ will not receive the fullness of joy until his whole
body receives it: ** . . . since we are all called his body and members
of him, as long as there are some among us who are not yet made
subject with a perfect subjection, he himself is said not yet to be sub-
ject.”* Neither will the departed saints have full joy *‘while they are
weeping for our sins.”’” This means that as long as I have not over-
come the temporal interval in my love for all, time remains as an
objective reality.

Origen certainly believed that this return to the Father through
Jesus would be universal and is not for all eternity. Those are errors
of his own. The idea, however, that Jesus himself has not received the
fullness of joy nor complete rest in eternity apart from those who strug-
gle in time will be taken up by Saint John Chrysostom, Saint Max-
imos the Confessor, and finally by Pascal, who gave it the impressive
formulation: *‘Jésus sera en agonie jusqu’a la fin du monde.””®
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Eternity is in solidarity with time without being confused with
it. Eternity is the origin of time and its prospect; it is the force mov-
ing time forward towards itself. At the end, eternity will overwhelm
time and confer upon it its own quality. Then time will no longer
exist (cf. Rev 10.6), for we will possess nothing but love. Saint Max-
imos the Confessor says that through love *‘we will be able to have
not only one nature, as it were, but also one deliberative will with

God and one another, having no interval (Sidotacmg) between us and
God or between one another. . . . ""® Then God will wipe away the

tears of those who will be fully with and in him (Rev 21.4).

Supraspatiality

Inasmuch as space sets limits, God is above space. At the same
time, however, he is present in all space, although the parts of space
do not inscribe corresponding parts in God. God transcends space as
he trancends time; he is above a “‘when’’ and a “‘where” just as he
is above every “‘how,” since all these would limit, determine, and define
him.* He transcends all these because as one who is superexistent or
apophatic, God is beyond every system of references. Yet he is in all
things in a mode which is not spatial or temporal, for all things receive
their existence through him. He is in all things, for he is in all his
acts which have reference to us, creating, sustaining and perfecting
acts through which he enters our system of references, or enters into
the plane of existence, as the one who produces and determines these
acts and through them makes himself accessible.

As an apophalic subject beyond composition, God is supraspatial.
But a perfect subject can only be in perfect communion with the other
infinite supreme subjects. Precisely for this reason the possibility of
space arises in God, for it is in the distinction of the divine persons
that the possibility of the otherness of finite persons arises who are
to be attracted into communion with him. Finite persons are not from
the outset in perfect communion among themselves or between
themselves and God; hence the distance which separates them from
perfect communion takes the form of space just as it also takes the
form of temporal duration. Thus space is the form of the relation
between God — the supraspatial and infinite one — and finite per-
sons, the form which makes possible their movement between one
another, and thereby also towards God, for God cannot be found apart
from communion with other persons.
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Certainly, there also exist created subjects who, like the angels,
only have the interval of duration as interval between themselves and

God or between one another. But God is not monotonous in his
creative action. He also creates subjects clothed in material bodies,
in order to make material forms a means of spirituality and, conse-
quently, images of a visible beauty. As subjects clothed in material
bodies, they need an adjacent existence; and so they need a space.
Moreover, they have need of a large space that will provide free move-
ment, for just as time is given for the freedom of created subjects,
s0 space is given 8o that they may have the freedom to draw near
or to move away, of to preserve the distances that separate them.
A time and a space are given in order to foster the ‘‘yearning’’ or
the ““desire’’ between them while they also give them the possibility
of distancing themselves when they do not love one another.

The Trinity cannot show forth its visible image except in created
persons who are situated in a space that is common. Space in this
sense, that is, as a medium common to human persons, stands in rela-
tion to the holy Trinity. But just as the Trinitarian persons are in-
terior to each other, so are human persons spiritually interior to one
another in part and are capable of growing in this mutual interior-
ity. Once this has occurred, human persons are in a certain fashion
present in all space or transcend space.

In the holy Trinity, through the distinction of human persons and
the union among themselves, both the origin of space and its unity
are given. Each human person has in himself the whole of space, or
is linked to the whole of space, for the body of the person is developed
out of all that exists in space and the soul of the person has a con-
tent which has been gathered together from the whole of space. Per-
sons who are united among one another carry the whole of space
together with them. Space is a single reality borne by each person
and borne in common by all human persons; space is transcended
by them, bowever, in a unity which is theirs beyond space.

The quality that human persons have of being bearers of the im-
age of God can also be seen in this respect, the God who is one in
essence and threefold in persons, existing as an unconfused unity
among all human persons.

It is impossible to understand space in a purely individualistic
perspective while it is correct that each human person considers
himself in a certain way to be the center of space, the same person
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nevertheless gravitates towards other persons, and achieves a balance
between himself as center of space and other persons as centers of
the same space. A single human person would have no need of space
and would feel alien in it or consider it unreal.

When we say that God has conceived and created space, we must
also have regard, in a corresponding fashion, to God in Trinity. A
unipersonal God would provide no sufficient basis for the creation
of space. Space is closely connected with interpersonal communion.
Space acquires and maintains a surer reality when it has reference
not only to myself but to other persons as well, when I can and must
say: from me to such a one the distance is this. Space, like time, is
an interpersonal relation. It distinguishes and unites us, and indicates
the perspective of a still greater nearness. Thus space proves itself
an existential reality. It is not a theory or a form of intuition, just
as time is neither of these things (Kant). Space depends on the other
“I" too, or the overcoming of distance depends also on him, just
as the overcoming of temporal duration depends on love with the
other becoming a reality. For if it is only I who want to go to him,
while he runs away, the distance remains. But it remains because I
know about him. Space can thus be both a tormenting reality — if
it is used to avoid communion — and a positive reality — when it
serves as a means of manifesting a communion which is not the blend-
ing or submerging of individuals. Space, like time, can also lend itself
to an ambiguous use, but this use is always as a form of relation.
Space makes it possible for a man either to withdraw from the gaze
of the other or to draw near to him. Space, like time, is given as an
interval but also as a link between man and man. We can preserve
this interval and make it wider, but we are also able to reduce and
overcome it entirely, just as we can with the interval of time.

As a reality for the world, space is given, however, so that it might
be overcome by the bringing about of a perfect communion between
ourselves and God and between one another after the likeness of the
holy Trinity. Thus space, like time, has its origin and end in the holy
Trinity.

As those who are ontologically above space, we must overcome
it in a certain degree through our own will and through grace. If
time is duration between God's appeal to love and our response, space
is the distance linked to this duration. The interval between God’s
appeal to love and the perfect response of human beings to this appeal
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is made up of duration and distance. Both represent a certain distance
of the world from God, but at the same time they are both given by
Geod as a distance which is meant to be overcome. Both of them are
given as distance between one man and another, as an interval be-
tween the appeal to love of the one and the response of the other,
yet always as an interval that must be overcome. The interval of time
is called duration and the interval of space is called distance, in the
strict sense. But both are distance or interval in a broader sense.

On both of these sides of the interval God is found with his eter-
nity and omnipresence like a bridge and a force that attracts people
and urges them towards one another and towards God. Spatial distance
also represents a temporal duration. In order to overcome the former
I must overcome the latter. But I can be very close to someone in
space, and yet at the same time at a huge spiritual digtance which
is equivalent to a long temporal duration that I must cover. The over-
coming of spatial distance vis-a-vis a person does not mean that the
temporal duration has been overcome in respect to that person. The
temporal duration is itself a distance and tends to produce its own
spatial distance. Moreover, once temporal duration between two per-
sons is overcome, the spatial distance between them almost does not
seem to matter, or in any case is easier to overcome. Once spiritual
distance or temporal duration is overcome, spatial distance loses its
tormenting character, or at least the overcoming of the former easily
leads to the overcoming of the latter. This underscores the fact that
the spirit vanquishes space and that space no longer matters for those
who are united in spirit. What distances more profoundly is temporal
duration. God as Spirit is everywhere with us. To overcome our
distance from him is a matter of time, not of space.

This opens a perspective with regard to the final transcending
of space which differs from that regarding the final overcoming of
time. Time as duration will cease, whereas space will not cease but
will be overwhelmed. One who will respond immediately and fully
to the appeal for love that comes from God and from other human
persons, will be with them everywhere, yet without his distinctiveness
ceasing to be everywhere. God will be transparent and felt in his
energies through all things. Each human being will likewise be pres-
ent to everyone in his energies, permeated by the divine energy,
through all things. Even during this life the saints see and act at a
distance.
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The overcoming of time as duration between the appeal for love
and the response to this appeal is more difficult than the overcom-
ing of spatial distance, for the former is always a matter of spiritual
effort while the latter is a matter of physical effort.

It is paradoxical that the more time someone has for others, the
more he vanquishes time and simultaneously space as well.

But duration is vanquished through the spirit. Once duration is
overcome, so too, through the spirit, is space.

If we try to vanquish time in an exterior manner through speed,
we remain enclosed within it; we remain in duration empty of com-
munion. Even if the moments of duration are passed through quickly,
the plane of duration is not overcome. If we complete quickly the
road that leads towards the proposed goal, we always discover other
goals, or we remain within the tormenting duration of solitude. Ex-
terior speed can lead us rapidly to someone, but if we have not van-
quished the interior distance, we slip quickly past the person we have
reached.

Time is overcome oaly if we stay with another person for a long
period. For then each person will have time for the other, and there
will be no person who is not accompanied by some other who has
time for him. Space is overcome only by passing through it spirit-
ually and remaining a long time within exterior space, not flying over
the top of it. Through using a great deal of time for various persons
and through much perseverance in travelling spirituaily through spa-
tial distances, we grow practiced at discovering in all things both their
variety and their eternity and infinity as well. The eternity and the
infinity that we discover will be rich in character, not abstract and

monotonous.
Time and space are given 10 us as an inevitable path towards the

eternity and infinity of life in God; as gifts of God we cannot, therefore,
dispense with them. In the moments of total communion, in the ab-
sorbing loving contemplation of the mystery of the other — a mystery
which is above space, undefined, and inexhaustible — space is over-
whelmed, swallowed up, and left behind. For a child the experience
of his mother is the original experience, as Heribert Miihlen says;
in it the concentrated experience of things and of space is
included.” Ordinarily, in the loving relationship between persons
space is transfigured, overwhelmed by the subjectivity of that per-
son. From the beloved person there radiates out over space a
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transfiguring light that causes the space around him to be filled with
his soul, filled with the person himself, and made personal. This is
an overwhelming of space by means of the interior light of the person,
an overwhelming that can have various degrees right down to the
swallowing up of space for the sake of our own experience. Love songs
have always brought out this reality.

Saint Symeon the New Theologian repeats continually that when
Christ reveals himself to him in light, Symeon does not know whether
this takes place within space or outside of space. On the contrary,
when no one loves you, you do not feel anything except space, the
tedium in space devours you. And when a person hates you all the
space around him becomes unpleasant, unbearable so that you do
not know where to flee in order to escape from the spreading reflec-
tion of his unbearable presence.” Even when a person is missing
from the space where we were accustomed to see him, his absence
is felt as a special absence, or the space seems somehow to have been
amputated by that absence. He is present even in absence.* Some-
how the person continues to be present through the special energy
of his subjectivity. But this presence is not full and therefore it stirs
up even more the longing for his full presence. This ‘‘absent presence’
brings forth with particular power the ‘‘longing’’ that the place
be filled by the person in question. This shows that space was not
made to be on its own. The absence of persons from space some-
how renders it lifeless, dead. Space does not contain full meaning
in itself, or only for the sake of the isolated *‘L.” It is the am-
biance of another person in relationship with me. Space was made
to be filled with the fullness of communion so as to be the context
and the means of communion, the place of encounter and of interper-
sonal relation, the medium of reciprocal revelation; it fulfills its pur-
pose completely when it is transfigured and overwhelmed by interper-
sonal communion.

Space exists through the relationship between us; it is *“‘ours,”
not mine. Space which was for me alone would be meaningless and
tormenting.

But space receives its full meaning only if we see it as means of
God’s communion with us. Qur human communion has need of space
but has not been able to create it itself, although it can trensfigure
space and bring it into the sphere of the subject. This means that
only a communion of supreme persons has been able to create it,




image296.png
The Super-Essential Attributes of God 177

not only for the sake of that communion but for our sake too who

are created for communion in the image of the supreme communion.
And if space is really to be brought into the sphere of the subject,
this can only be realized in full communion with that supreme
communion.

God gave existence to space out of an inner possibility included
in his Trinitarian life so that, after the pattern of the Trinitarian com-
munion in which we are to grow, it might be for us a means of com-
munion between him and us and, among ourselves, between one
another. God put space as an interval to be overcome that separates
his communion without interval from our communion among ourselves
and with him — a communion which, inasmuch ss it is not yet perfect,
has an interval within itself and between it and the Trinitarian com-
munion. Space is the form of our communion in movement towards
perfect communion, towards the overcoming of that interval which
it representa. Through this means we must ascend towards perfect
communion with God and among ourselves, after the likeness of the
Trinitarian communion. But we cannot do this unless the Trinitarian
communion descends to us through grace. God is omnipresent in space
as loving Trinity and as source of our own love for him and for one
another, and he causes our union with him and among ourselves to
grow without the loss of our reality as individual persons. Through
the omnipresence of God in Trinity, there is given from the begin-
ning an ontological unity of all things in diversity in the same diver-
sified space as well as in the diverse unity of our beings which are
striving towards a greater and greater unity. Just as time will be over-
whelmed in the interiority of reciprocal and perfect communion, so
will space also be overwhelmed in the interiority of the same reciprocal
and perfect communion, in the perfect human intersubjectivity that
comes about when it is raised up into the divine intersubjectivity.

This ascent has many stages. Through his energies God in Trini-
ty is brought down on each occasion to the level attained by con-
scious creatures in their communion with one another and in the com-
munion between themselves and God. Through this descent to us,
God wishes to lead us to the goal of perfect communion, the goal
of overcoming the interval of time and space that separates us from
it, by coming down in a different way in the case of each of us, for
we find ourselves at different distances one from the other. In each
human being God comes to us at various temporal and spatial
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distances. And each human being is found at a different temporal
and spatial distance from him. When we have reached the goal of
perfect communion with him and among ourselves, there will no longer
be a variety of distances, but God will be close and intimate to everyone
in the same way, in every place and time, so that there will no longer
be a distinction, properly speaking, between here and there, between
now and then. We will find ourselves purely and simply within the
divine eternity and infinity having neither past nor future, neither
here not there.

But it may happen the other way; by overcoming spatial distances
people can find themselves at insurmountable spiritual distances. It
can happen that people convert diminished external distances, or a
physical proximity that has been imposed on them, into vast inter-
nal distances which are insumountable. In fact, the experience we
are undergoing today shows us as a probable, indeed almost certain,
prospect that distances can be diminished until they virtually disap-
pear while enormous gulfs between men are effectively being opened
up. The prospect of a ‘‘fixed chasm’’ (Lk 1626) that can no longer
be removed from its place appears more and more possible. The ex-
terior distance between ‘‘here’’ and *‘there’’ can become minimal
or unimportant, while a hardening of spiritual distance is taking place
that no longer provides one person with the motivation or the possi-
bility of moving towards another. In such a case God himself, together
with his uncreated energies, has withdrawn as linking bridge and as
longing and attraction between men. Thus solitude will have a supra-
temporal and supraspatial character in the bad sense of the term,
which might better be described as subterporal and subspatial. The
way for this has been paved even here on earth by the fact that the
selfish man **does not have time’ for others so that space might be
overcome; hence he has no ““longing’’ for others since he no longer
feels the need to travel over the distance between them, or else he
covers that distance not in order to reach someone, but only to pass
further beyond. This selfish speed overcomes time and space not for
the purpose of drawing near others, but of passing them by.

In the end not only will time be vanquished by a twofold
immobility, but space also. Time will be overcome either by stability
in the infinity of our communion with God and among ourselves who
are united with God, or else by the impossibility of advancing towards
God or towards our neighbors. Space will similarly be overcome either




image298.png
The Super-Essential Auributes of God 179

by the transparency of God and of each neighbor in the whole of
space — that is, by the accentuated seal stamped on space by the
personal reality of God and of our neighbors — or else by the im-
possibility of advancing any longer towards communion with God and
with our neighbors that arises from the hostile transparency in the
whole of space held by the evil angels and our neighbors who are
enemies to us. Their presence will crowd in upon us so much, or space
itself will be so much marked by them, that, strictly speaking, we will
have no more apprehension of space, just as those in perfect com-
munion with God and their neighbors will have no apprehension of
it. It is clear that the oppressive harassment of someone who is in
hell, a harassment which comes from the hostile faces of the evil angels
and of his neighbors who are there, does not contradict the reality
of a terrible loneliness. The “‘ugly” face produces in you tediousness,
in the sense of loneliness.* When loneliness means the indifference
of everyone, it is less tormenting than when it means the enmity of
everyone. In the former case you are alone in a space which you know
you can overcome. The tedium can be remedied. In the latter case,
you no longer have any space around you where you can still meet
someone interested in you. The tedium in this case is definitive.
But just as all experience gathered together over time will be ac-
cumulated in the supratemporal stability of blessedness, in the same
way all the experience of what was accomplished in space will be ac-
cumulated in supraspatial existence. The supratemporality of crea-
tion will be the aeon in which time will be wrapped up and filled
with the eternity of God, while the supraspatial character of creation
will have the whole of space wrapped up within itself. In the light
of the face of Christ and the faces of all those who will meet us, the
good we have done will be reflected and in the terrifying face of Satan
and in the hostility of those in hell, the evil we have done and the

torment of our conscience will be reflected. The time and space in
which we lived do not perish without a trace; they remain either as
joy or lorment.

The dynamic factor behind the growing unification of the world
and its increasing unification with God, that is, behind the overcom-
ing of space, is man. From the outset man is the point where the
parts of the world and of space are linked together. He is called to
gather all these parts within himself in the closest possible embrace.
That is why, rather than *‘microcosm,”’ Saint Maximos the Confessor
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prefers to call man the true ““macrocosm.’” According to our faith
man is the unifying factor of the world because through the various
parts of man, and especially through his reason, he is linked with
all the parts of the world. For the world as a whole is a system of
materialized reasons or inner principles which human reason gradually
gathers within itself through the collaboration of its various subjects.

Man becomes, or becomes again, the unifying factor of the world
only to the extent to which he frees himself from the passions that
separate people from one another. The potential unijon of all things
is gradually made actual within man and progresses upwards, that
is, man leads all things towards their union with God. The believer,
freed from passions, overcomes his separation from his neighbors,
then the separation that divides him from the sensible world which
he gathers and spiritualizes in himself, then the separation between
earth and paradise, then the separation between himself and the
angels, and finally the separation between God and creation, as he
gathers creation together in himself.

But this union of men with the world and with God was first
brought about fully in Christ as the divine Logos who re-established
human reason within an activity that was entirely passionless. The
Son of God became man because man is the unifying link of the
world.® At the end, Christ, ‘‘having united the created nature with
the uncreated one through love. . . will show it as being one and the
same according to the habit of grace, himself as a whole wholly in-
terpenetrating the whole of God, becoming everything that God is
except for the identity of essence. . . .""*

When, in the life to come, we achieve full union with God through
love, we will have transcended time and space, for in God there is
no interval 1o be overcome. ‘“The world is a limited space and a limited
stability, and time is a circumscribed movement. . . . When nature
passes, however, with its operation and thought beyond space and
timne, namely beyond those things without which there is nothing,
or above limited stability and movement, and is united directly with
providence, it will discover providence as a reason which is by nature
simple and stable and has no limit and hence no movement.”"
After the natural passage through time and the ages, ‘‘the nature
of created things will come to rest in God who is one in nature, and
no longer have any limit [which anyone might either reach or pass
beyond) for in God there is no longer any interval.”*®
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In Christ, God has also accepted a kenosis in the realm of space.
Properly speaking, it was through Christ that God came to man in
the closest possible proximity, although with his being God did not
cease to be present everywhere. This kenosis is best described as con-
sisting in the fact that, through the humanity he assumed, through
the body which occupied a place in space, he made himself accessi-
ble and able to be grasped as God in the highest degree.

To support this approach towards understanding such a fact,
Eastern tradition has taken account of four points: the accessibility
of God is revealed through the divine energies; what is human is
capable, through the purification from passions, of becoming the
medium for manifesting what is divine; in Christ the human has been
raised to the highest level of deification or of penetration by the divine,
yet without ceasing to be human; the divine is such that it can be
manifested through the human, when the latter has been purified.

The Son of God, transcending all things, has taken our nature
within his divine hypostasis and, more than any other man, he has
been able, through this nature, to be open to humanity as a whole
and more than anyone else he has been able to gather the whole of
creation into himself.

An Orthodox theologian says: “‘It is within the framework of this
Cyrillian thought that one understands what Leontios of Jerusalem
meant when he spoke of the common hypostasis of Christ: a hypostasis
that, instead of being another isolated and individualized hypostasis
among all the hypostases that constitute the human nature, is the
hypostatic archetype of the whole of mankind, in whom ‘recapitulated’
mankind, and not merely an individual, recovers union with God. This
is possible only if Christ’s manhood is not the human nature of a
mere man (&v8pinov yioD or yuuvod) but that of a hypostasis in-
dependent of the limitations of created nature.”’” In Christ human
nature is deified not only through the uncreated energies but also
through the divine hypostasis who bears it and is manifested through
it. The divine energies which radiate through his human nature do
not radiate outwards from the starting point of an alien hypostasis,
therefore, but from the hypostasis belonging to that nature who is
at the same time the hypostasis of the divine nature, that is, Christ
who, as man, is linked with us through his humanity which is organical-
ly connected with us, and embraces us also as one who is God of all.
By making himself the hypostasis of a human nature which is not
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closed up within a human hypostasis, the Son of God is a kind of
foundation of all human hypostases. As such he is likewise the foun-
dation of all our operatians, both those belonging to our nature and
those inspired by grace, and together with him we, as those included
in him, embrace the whole of the created world.

In Christ God is in the closest potential proximity to us and, if
we make the union with him actual through faith and through libera-
tion from the passions, we can in him be united with all who believe,
and we can simultaneously hold the whole of space caught within
the range of the divine-human energies of Christ which radiate through
us. The distance between us and God and, among ourselves, between
one another is thus overcome.

On the other hand, when a number of people actually keep them-
selves at a spiritual distance from Christ, the incarmate Son of God,
then he too is seen, from the point of view of accessibility, as being
at a distance. Such people stumble at the idea that God would be ac-
cessible to the highest possible degree and they do not believe in Christ.
Thus, although in his being, on the plane of transcendence, God is every-
where, in the order of accessibility which he assumed in Christ this
paradox exists: on the one hand, in Christ God is in the closest possible
proximity to all; on the other hand, God allows himself to be kept at
a distance, to have to be sought out (or not) by men, to yearn himself
to draw near to them. That is, in Christ, God accepts space, though
obviously only in order to overcome it and embrace it with our help,
as he embraces us without confusing us with himself and without do-
ing away with the space which is bound up with human beings.

The distance between ourselves and God is overcome in Christ
not only because God has come down to us, but also because we are
raised up to God. In Christ all of us have potentially overcome the
distance separating us from God and from one another. But this has
not yet happened in act. Only Christ has overcome — as man too
— the distance from God both potentially and actually. Yet, in respect
of the human race, even he has not actually overcome the distance
separating him from everyone, since some force him to remain at
a distance. But it is only in Christ that we can actually overcome the
distance keeping us away from God and from one another. In him
our eschatological goal has been reached: the conquering of time and

space; and we too can reach it. These are conquered not only as
something that lies between us and God but also as something that lies
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between ourselves as human beings, for as those who have been
recapitulated in Christ, distance no longer exists even between us.

In Christ God is here alongside everyone, not only with his being,
but also with his energy, ready to enter into action. But God does not
use force to do away with the distance between him and us or the
distance separating us from one another. He invites our free love to
help in the overcoming of this distance, or better, he invites our response
to the offer of his love, an offer which has been made in so evident
and impressive a fashion through the incarnation and the cross he
accepted on our behalf. The overcoming of the distance is a matter
of freedom and spirituality. But when we do not make use of our
freedom and spirituality to overcome the distance that separates us
from Christ-God, then we are not using them to overcome the distance
keeping us from our neighbor either, and this is to our own loss. For
the recognition of God in Christ would mean the recoguition of the
whole of our own value as this has been shown to us by God through
the fact that he himself became man. But Christ does not wish to ex-
tract this recognition from men by force, and by his refusal to use
force in overcoming this distance, God accepts in Christ another kenosis.

On the path towards the overcoming of this distance the cross
is inevitable. The very acceptance of the human face as his own face
is for God a cross. Only through the cross is nearness achieved, yet
at the same time it leaves our being with freedom and with the con-
sequent risk of not recognizing God in the image of man. In this,
paradoxically, there is hidden a misunderstanding of the value of man
on the part of those who do not accept God. But the drawing closer
to us through the cross is a force which does not cease to be active
in overcoming the distance,

After the incarnation of his Son, the presence or omnipresence of
God has, in general, entered into a dynamic phase through which it
exercises its power of attraction over us and helps us in a much more
active way than before to overcome the distance separating us from
God and from one another. God’s presence is not static, that is, per-
manently and everywhere the same, because it is a presence that is
actualized between persons and comes from a Personal reality accessible
to human persons. Moreover, it is a new omnipresence, belonging, that
is, to the incarnate hypostasis (though not to the body itself) and hence
it is found on the plane of human accessibility which has been initiated
through the personal will of God who is threefold in persons.
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This new, accessible, and active presence of God in Christ extends
in the Church its actualization for the sake of men. From a potential
omnipresence it strains to become an actual one. On the eschatological
plane it will become an actual and visible omnipresence. Right now
it is an actual presence within the Church, inasmuch as her members
recognize through faith that Christ stands in the closest possible ob-
jective proximity to men and that owing to this proximity he can
become through their faith an actual presence for them. But this
presence increases in intensity with each person according to the
measure of that person’s effort to grow in spiritual sensibility.

‘Omnipeotence

Just as in himself God is supratemporal and supraspatial yet makes
himself present within time and present everywhere in space by coming
down into relationship with created beings who are both temporal
and spatial, so in the same way God transcends omnipotence, yet
makes himself omnipotent by coming down into relationship with all
who, through their participation in him, possess a certain power. It
is in this sense that Dionysios the Areopagite says that God is above
all power as the creature understands or experiences it, for he is able
to bring about anything in the created order (1} 8zapyia ndomng

tEdpnprat . . . Suvépenc).”

God surpasses every power (ndoav Suvapuy . . . Onepéxov).” Yet
the one who has in himself the source of all power or omnipotence
and is its cause, is not thereby lacking in power, but transcends it in
a positive sense. This also implies his character as person, for only
the person is more than the power he manifests or would wish to
manifest; and only divine Person is above the power he manifests or
would wish to manifest and is always unlimited in his source, produe-
ing “‘all things through his power which is total and unthwarted.”*

It could be argued that nature, as conceived by pantheism, is also
inexhaustible in the manifestation of its power; it stays within a cyclic
repetition and dissolves existing individuations in order to create
others which are identical. The newness in its various manifestations
is insignificant. On the contrary, the person is always new in his
manifestations. As creature, the human person is new on the same
unique plane of the created order. The person is only the image of
that infinite newness of divine Person on the plane which surpasses
the limited created order. If creatures were to present themselves only
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within individuations which benefit from a created power, then the
existence of God as one distinct from nature and enjoying a real om-
nipotence could be disputed. But creation participates in the power
of God not only in its created form, but also in its uncreated form.
This is equivalent to direct, always new, and infinite participation
in God as person. Only participation in God through grace proves
his existence as something distinct from nature. Here lies the impor-
tance of the participation of the creature in the uncreated energies
of God.

All the forms and stages of existence have come into being, con-
tinue in being, and develop through perticipation in the power of
God, a participation which is offered to them freely and in limitless
variety, either as the foundation of natural powers or in the direct
form of the uncreated energies. *“This inexhaustible Power . . . guides
the powers which keep each creature in being. It establishes the un-
shakable remaining of the world. To those made godike it grants the
power for deification itself.”"™

In this the possibility is also given for the power of creation to
grow towards the infinite through participation in the infinite power
of God which transcends the limits of creation’s own created power.

But from another point of view, omnipotence is implied in God's
character as absolute Person. A reality with the character of an ob-
ject, or an impersonal force cannot be omnipotent, that is, powerful
from all points of view, because it has no power over its own
movements (whether these change it in some essential manner or do
not change it at all), but, in regard to these movements, it is sub-
jected to a gystem of laws. The reality which is not free with regard
to its own motion or absence of motion has, to put is plainly, no power
at all. Such a reality is the support of a certain power and, at the
same time, is powerless, not even taking into account the fact that
this kind of power is in one way strictly limited. The explanation for
a power like this which is subject to certain laws can only lie in a
will, and the will that produces the power simultaneously provides
it with particular laws as limite. Only an abselute will has true
omnipotence.

The formal definition of omnipotence is: the power of a person
to do whatever he wants. This definition does not have in view a will
that limits itself in its acts, in function of what the subject knows
he can do. That would no longer be omnipotence. The power of that
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person would be limited.

If a power without will, such as that of impersonal or involuntary
movements, is not a true power, then the will that is limited in its
manifestations by a power lesser than its own sphere would indicate
a subject — not an absolute subject, however, but one similar to the
human subject which is unable to overcome every obstacle, or do
whatever it wants. In both cases omnipotence is lacking. In both cases
a limited power is given which seeks its own explanation; the explana-
tion is only to be found, however, in an unlimited power, that is, in
a personal will which can do anything it wants.

In God no act is performed independently of his will And the
divine will does not choose its objectives either in function of the
consciousness of a limited power, or in an arbitrary manner; it chooses
in function of the good, and the good is one with the being of God.
For God is “‘essential Good’’ ((bg obowddeg dyabév) as Dionysios the
Areopagite says.* Or, as Saint John of Damascus says, in God *“the
good is concomitant to his essence.””* Because of his infinity, no ob-
jective that God might choose in an erbitrary fashion could move
outside the order of his being or outside its dependence on that be-
ing. Not to be able to work againet his will means not to be able to
work against his being. And if the omnipotence of the divine being
is in solidarity with its infinity, then the possibility of working against
it implies a decline from omnipotence. Thus one thing only God can-
not do: he cannot decline to the state of not being able to do all that
he wants.

Dionysios the Areopagite treats as a sorcerer or conjurer whoever
asks: ** ‘If God is all-powerful, how then is it possible for your
theologian to declare that there are some things he cannot do?’
Dionysios obeerves: ‘“‘He is here criticizing the divine Paul for stating
that God ‘cannot deny himself’ ** (2 Tim 2.13). Then he explains:
“Denial of the true self is a falling away from truth. Now truth is
a being and a falling away from truth is a falling away from being.
If the truth is a being and if a denial of the truth is a falling away
from being, God cannot fall from being. One might say that he is
not lacking in being, that he is not able to lack power, that he does
not know how to lack knowledge.”*”

But the good par excellence, or the absolute good, coincides with
perfect being or with God himself for the further reason that the good
cannot be an abstract good, the object of pure thought, but must
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be a subsistent good which, as such, is a reference of one person to
another. A good which does not refer in a conscious manner, and
hence personally, to someone else who perceives it consciously, hence
to another person, is not itself good. The absolute good is thus the
perfect relationship or love between absolute persons who form the
greatest unity that can achieved without having persons confused with
each other. And since, in God, the good is eternal, this good is nothing
other than the greatest, eternal, and unconfused unity among the three
divine persons. The eternal good is the holy Trinity.

All God’s acts of power directed outside himself, as having to be
in conformity with his being as interpersonal communion, that is,
with the good, also reach out as foundation and perfection .of the
communion of other persons with himself and among themselves, just
as in the case of the personal Trinitarian communion. This exten-
sion of the good as personal communion cannot consist in a multiplica-
tion of the divine persons. The divine persons cannot multiply in time.
In that case they would no longer be divine persons. Moreover, a
multiplicity of eternal persons, produced on the basis of some inter-
nal necessity, could not be numbered and this would render the perfec-
tion of communion between them impossible. And if God were not
able to bring into existence persons who, though not divine, were
capable of communion, he would be enclosed within himself and could
not show forth his omnipotence voluntarily.

By deciding, therefore, to act outside himself in conformity with
his being, which is to say, as the good that is eternal interpersonal
communion, God makes use of his power to create persons who are
to move towards the perfection of communion with him and smong
themselves. This movement is to come from themselves on the one
hand, while on the other hand created persons are to be placed within
this movement by God himself through his coming to meet them.
For this purpose be both implants in them a natural power of move-
ment towards himself and also strengthens this natural created power
of theirs with the uncreated power of his benevolence which comes
to meet them.

There can be no other purpose for the manifestation of God’s
power outside himself, that is, for the movement which he sustains
through the created power implanted in creatures and the uncreated

power offered to them.
In his work The Ambigua Saint Maximos undertook (against a




image307.png
188 The Experience of God

Platonizing Origenism) a vast and profound defense of the movement
of creatures. While Origenistic thought held movement to be a result
of sin or of the will of certain spiriis to quit their pre-existent unity
in God, and considered bodies and the material world as a prison
created by God for the punishment of these spirits, Saint Maximos
treats movement as a means given to creatures by God from the mo-
ment of their creation for the purpose of achieving their full union
with him,; it is, therefore, a movement that passes from existence
bestowed as gift to good existence, which is acquired through the
contribution their own will makes in actualizing their power of move-
ment to go forward in a real way towards God, and finally to eternal
good existence in God. During the entire course of this movement
and particularly at its end-point in God, created beings enjoy the un-
created energies of God, that is, the perfection of their being and
power through participation in the fullness of divine life. The power
given us by God has as its purpose that we put into real operation
those natural powers of ours which have also been given us by God;
this process of putting them into real operation is nothing other than
the movement stamped upon us and guided towards God, as towards
the good proper to us, by our own will and consciousness.

*“The whole reason (meaning) of the entire creation of the rational
beings has three modes: that of existence, that of good existence, and
that of eternal existence. The first, namely existence alone, is that
which was given to those who exist through being; the second, or
the good existence, was given to them through their deliberative will
as the ones who are in movement by nature; and the third, or the
eternal good existence, was given through the generosity of grace.
Through the first mode, power is offered to them, through the se-
cond, activity, through the third, the cessing of activity. The reason
of the existence which by nature has only the power for activity can-
not have a full activity without a deliberative will. And the reason
of the good existence, having, through the deliberative will, only the
activity of natural power, does not have this activity fully without
nature. And that of the blessed eternal existence, circumscribing the
former ones, that is, the power of the first reason and the activity
of the second, is neither intrinsic to beings as a power, nor does it
necessarily follow the deliberative will .. . but it is their end, making
stable the nature with regard to power, and the will with regard to
activity . . . . Therefore, if activity makes no use of nature’s power
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— either in conformity with nature or contrary to it — it will receive
as an end either happiness or unhappiness, that is, the eternal ex-
istence in which the souls rest and all movement will cease. And the
eighth or the first day, or better, the unique and infinite day, is the
unshadowed and all-shining presence of God who will appear after
the cessation of everything that moves. By coming then in his entire-
ty into the entire being of those who, through freedom, have used
well the reason of existence, he will provide them with the blessed
eternal existence through the participation in him as the only one
who is properly existent, existent as good, and eternally existent. And
to those who have used, through freedom, the reason of existence
contrary to nature he will give instead of the blessed eternal existence,
unhappy eternal existence.”'™

If God manifests his power outwardly in order to raise up other
persons to communion with him (or to the good), he is putting into
operation, from within his omnipotence, both the power to create per-
sons limited in being and in their own natural power, as well as the
gradual bestowal of his uncreated power in degrees corresponding
to the measure of their capability to make use of it and so as not
to be overwhelmed by it. This is the kenosis or condescension of God
in the manifestation of his power. On the other hand, the created
beings are wonderful, for they are capable of receiving God wholly
within themselves. God has created a being capable of becoming god
through grace, a nature capable of being, with this end in view, the
nature of a divine hypostasis.

Thus in his manifestations God descends and exalts himself free-
ly (that is, in a way that is not constrained either by an internal law
or by an external one), so that he might give created subjects the
possibility of their own free manifestations, their free acceptance of
communion with himself. For communion is conditional on the
freedom of those who bring it about. The kenosis of God is thus the
condition for extending his interior communion as the Good with per-
sons other than the divine persona. Yet, in one way, even this bene-
volent descent which seeks to extend the good, to extend commu-
nion, is itself the sign of his freedom and absolute power. For, accord-
ing to our faith, only absolute Person can bring persons into existence
out of nothing, persons who, although created, are themselves ab-
solute too, and are even able to set themselves freely in opposition
to God. Consequently, by creating such persons who are in a certain
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sense absolute, God’s trust in his omnipotence is manifested, that
is, his certainty that these persons will not endanger his omnipotence,
given the fact of the absoluteness that is God’s through his own be-
ing, as distinct from these persons who are absolute through their
participation in him, on the basis of his will.”

In another way, however, the kenosis accepted by God is not an
identical, definitive state. God descends to creatures in order to raise
them ever higher towards himself, and hence in some fashion he too
rises up to the bestowing of certain ever higher degrees of power,
hence of the manifestation of his own power. The eternal reserve of
these ever more exalted bestowals of gifts is his omnipotence. Thus
the power given to creation by God and which has as its purpose the
ascent of creation to direct participation in God’s uncreated power
— his energies — is itself, as solidary with time and space, a condi-
tion for the relation of God's omnipotence with creation.

As source of the ever more exalted movement of the creature
towards the infinite God, limited power will find its fulfillment (a ful-
fillment it cannot reach in itself — as is true also of time and space
within which this movement is effected) when God himself bestows
the gift of himself wholly upon his creature in a way that transcends
its own movement. Then the creature will participate in the life, and
thus in the unlimited power, of God without being confused with him
and conscious always of enjoying God as much as this is possible for
a creature, which is to say through participation, not through being.

As one who manifests his power in the form and degree adopted
to leading creation towards full communion with himself, God is, by
preference, given the title Pantokrator® in the tradition of Eastern
Christianity. From the infinite reserve of his omnipotence or
supra—omnipotence God manifests as much as is necessary for the
conservation, salvation, and the guidance of creation towards the
perfection of communion with himself. He does not manifest his om-
nipotence in a capricious manner. The term Pantokrator preferred
in the Eastern Church seeks to emphasize that God’s ommnipotence,
in its relation to the world, has emerged from the state of indeter-
mination and defined itself voluntarily and out of love for the world
as a power that acts on a level which the world can bear and acts
for the benefit of the world, not against it.

In the Churches of the West the term “‘omnipotent’’ has been
maintsined in connection with the idea that the operation of God




image310.png
The Super-Essential Attributes of God 191

could also work ageinst the world, if not for its destruction, at least
for its continual limitation and domination, so that the world’s con-
sciousness of its own nothingness might continuously be preserved
within it. If in Eastern Christian doctrine the omnipotence of God
is the source of the deification of creation, and hence of the com-
munication of the divine power to creatures, in the West omnipotence
has been conceived more as a means of defending God against crea-
tion. From this Catholicism has drawn its conclusions about the
domination of states and human society by the Church, while Pro-
testantism has drawn its affirmation of the exclusiveness of God’s
effective power over egainst any such effective power in human be-
ings which is always regarded as sin (dllein-wirklichkeit und Allein-
wirksamkeit Gottes). Salvation itself is seen as a satisfaction offered
to the honor of God to make up for the offending of that honor by
man, or as a softening of God’s wrath.

In the Church of the East God is glorified for the gifts he gives
man for the purpose of man’s deification. The Orthodox East, which
continues the thought of the Fathers, has placed emphasis on the
sustaining, protecting, and helping goodness of God (God as refuge,
as shelter), on encouraging the fulfillment of human aspirations and
potentialities, on the trust which is to be placed in these, and on respect
for human freedom. Salvation is seen as a new descent of the divine
life among men, as the opening of the prospect of their full participa-
tion in God through resurrection and deification.

Thus while Western Christianity has represented more a
mistrustful brake on humanity’s path towards progress, the Orthodox
Churches have always supported the peoples’ aspirations for progress.
In the Christian East the idea of an energetic and gift-giving God
has been thrown into relief, a God who communicates continually
more exalted energies to men according to the measure of their growth
in order to lead them on to those stages which are higher still and
thus benefit the world and lead it to its perfection. The Christian
East has put more emphasis on God’s love for the world in his will
to lead it towards full communion with himself in love, while Western
Christianity has emphasized more the omnipotence of God who wants
to have the world hold him in respect. In the East the lordship of
Christ has never been separated from his goodness. It has been viewed

paradoxically as the lordship of ‘‘the Lamb who was slain’” (Rev
5.12-13), just as the term Pantokratér has been associated with that
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*‘Father,” good, kind, and intimate.

Paul Evdokimov infers this parental relationship of God with the
world from bis relation as Father to his Son. Thus the world is ex-
plained through the love within the holy Trinity. He says: **The word
God makes us think spontaneously of a being who holds all powers,
and this brings its omnipotence to the fore; but this is never an om-
nipotence pure and simple, without object. . . . ‘I believe in God,
the Father almighty, Creator of heaven and earth.” The divine om-
nipotence is qualified immediately as paternal Before everything else,
and essentially, God is Father and only after is He Creator, Judge
— and what lies at the heart of the Christian hope: Savior and Com-
forter. And He is all these because He is Father, Thus, if at the center
of the vision of God there is placed the divine paternity, the eternal
communion between the Father and the Son, at the center of revela-
tion there corresponds to this the communion between God the Father
and man, His child. The essential theme of salvation is that of adop-
tion — sonship.”"®

In Eastern Christianity the sense of salvation is also determined
by the intertrinitarian love of God. Christ became man in order to
raise man to the communion of Trinitarian love, to deify him;
moreover, this communion is not brought about through some ex-
ternal force which exists to frighten man, but through condescend-
ing love.

In solidarity with this approach the Eastern Church has considered
spiritual power as a greater and more direct power of God than
physical power or power over the world. Spiritual power is accom-
panied by kenosis in respect of external power. Saint Paul the Apos-
tle says: *‘[The Lord] said to me, ‘My grace is sufficient for you, for
my power is made perfect in weakness.” I will all the more gladly
boast of my weaknesses, that the power of Christ may rest upon me"’
(2 Cor 12.9). The spiritual power is so great in comparison with the
physical one that it can overwhelm the latter, and because it is direct
divine power, it produces effects which physical power cannot pro-
duce. Thus the miracles produced by this power are called simply
‘“‘powers,”’ as being the effects of a higher power or of the direct
power of God, while physical power is only an indirect result of the
other. ‘‘Then he began to upbraid the cities where most of his mighty
works had been done’’ (Mt 11.20; Lk 10.13; Mt 13.54,58; Mk 6.2,5,14;
Mt 142; Lk 5.17, 6.19, 9.1; Acts 3.12, 8.13; Gal 3.5)%
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That is why Saint Maximos the Confessor understands movement
(which he considers as a way to God) as the movement whereby man
is made spiritual, the movement whereby he grows by strengthening
the power of the Spirit over lower tendencies. Its stages are: the purifica-
tion of passions; a comprehension of the divine meanings or reasons
of thinge not marked by the passions; a comprehension of the divine
meanings or reasons of things not marked by the passions; the
understanding of God in a simple act which is simultaneously com-
plete union with him. The growth of the human spirit in power is an
ethical growth, for due to the fact that no one can approach God as
source of power unless he loves him as the good, growth in existence
is a growth in the good.

In the life to come this spiritual power, whether of good or of
love — and in fact it is- not so much the power of man as of God
who pours it into whoever has ascended to God through the stages
mentioned above — will entirely overwhelm the physical power and
will do away with the worldly power which at times has adopted at-
titudes opposed to God. ‘“Then comes the end, when the Lord delivers
the kingdom to God the Father after destroying every rule and every
authority and power” (1 Cor 15.24). As time and space will be over-
whelmed by eternity and be spiritual supraspatiality, so will the
physical and worldly powers be overwhelmed by the power of the divine
Spirit which has become man’s own. The whole of created being will
become bearer of the uncreated energies.

The divine being, as supreme being, unlimited and self-existent,
is the ultimate and inexhaustible source of all energies; moreover,
it is the source of certain infinite energies and, as such, the cause

of any kind of created power.
By the very fact that God brings into existence different hypo-

statized substances, God also gives them a power of their own. Just
as all substances are joined in unity among themselves and with God
— as having their origin in the divine essence — in the same way
their powers are linked to one another among themselves and also
with the divine power, because they have their origin in the power
of the divine essence. Dionysios the Areopagite says: *‘In short, nothing
in the world lacks the almighty power of God to support and to sur-
round it, for that which completely lacks power has neither existence,
nor individuality, nor even a place in the world.”"®

The infinite energy of the divine essence is spiritual. Hence it
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is capable of overwhelming any physical power, any created power.
But it does this gradually through the agency of the human spirit,
gradually strengthening the energy of the latter by means of its own
uncreated energy.

If God could have created from nothing any other substance
together with its corresponding power, how nuch more can he use
his own spiritual power mediated through the human spirit to over-
whelm all created substance and its power. Saint Maximos the Con-
fessor insists very much upon the fact that man is the link that unifies
the world and joins the world to God.* He has this character
because in himself, even in his biological dimension, he subjects
physical power to the spirit, that is, he spiritualizes it. Through
knowledge he holds the universe within his spirit. But man would
achieve the genuine spiritualization of nature only when, through
the energies of the divine Spirit, he would actualize all the powers
of his spirit. In Christ this has been brought about in a climactic
way and in the power of Christ those who unite themselves with him
through feith and live like him can do the same.

The full victory of the divine spiritual power over nature has been
realized in the resurrection of Christ. Karl Rahner has drawn atten-
tion to the fact that the resurrection of Christ is the fulfillment of
our aspiration that the spirit be victorious over the automatic laws
of nature, an aspiration implanted in the human person. Rahner calls
this fact “‘the transcendental basis of the resurrection’” or ‘‘the
transcendental hope of the resurrection.”” In this transcendental aspira-
tion and capacity for victory over nature through the spirit there is
even provided the foundation of a *‘transcendental christology.”*

The resurrection of Christ is included in the horizon of our ex-
istence, a horizon consisting in the fact that we live within a tension
towards perfection. Man is a being who looks to a future which is
his fulfillment. The transcendental hope of the resurrection is
simultaneously ‘‘the horizon of understanding for our experience of
faith with respect to the resurrection of Christ.”®

The resurrection fulfills the expectation implanted in the human
being because it makes the human person capable of a perfect and
eternal communion with God, the supreme Personal reality, and with
his neighbors, and overcomes all the restrictions imposed upon this
communion by nature in its earthly state. Thanks to the full
spiritualization of matter, the resurrection makes possible an intimacy
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which is interpersonal, perfect, and eternal.

In Christ, the Son of God becomes bearer of the perfect Trinitarian
love for men and also of human love raised up to the capacity of
responding perfectly to that love. In the state of resurrection,
moreover, the Son extends unobstructedly this perfect divine-human
dialogue of love which has been realized in himself, by drawing us
also into it. In Christ, man has received the power to love God within
a unique love together with the only begotten Son of God, and to
love men with the very love of God. In Christ’s resurrected state this
power is communicated to us too, and we are to appropriate it fully
in our own resurrected state.

This love, which has passed through the supreme sacrifice, was the
spiritual ““power’’ that raised up Christ and was victorious over the in-
flexible laws of nature. And this *‘power” will raise us up too (1 Cor
15.43). Because it is the fruit of love and the realized image of perfect
love, the resurrected state is true life. “We shall live with him by the
power of God’’ shown to us (c£ 2 Cor 13.4). A wonderful thing is the
power of God radiating from creation. Yet it would remain ambiguous
and devoid of any clear meaning if it remained subjected eternally to
all the inadequacies that burden it down now. Through the resurrec-
tion the power of God shows itself as something infinitely greater, in-
finitely more full of meaning. God will fill this world with his uncreated
glory when he clothes it in immortality and makes of it the transcen-
dent milieu of his own endless depth of life and meanings.
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Chapter Nine
The Spiritual Attributes of God

*“God is Spinit" (Jn 4.24) The divine essence is spiritual essence. This
implies more than just immateriality; it means also that the divine
essence is support for spiritual attributes: the support of knowledge,
of justice, of purity, and of love.

The attributes connected with the divine existence certainly have
a spirituel character, because, as supreme existence, the divine ex-
istence is iteelf a spiritual existence. Those attributes which are directly
spiritual, however, illuminate the character of Spirit proper to the
divine essence in a particular fashion.

The attributes connected with the spirituslity of God are also more
difficult to understand, that is, more apophatic, than these connected
with his existence. For, if the divine existence and its accompanying
attributes can be conceived from a formal point of view — and as distin-
guishing themselves from the existence of creatures and its accompanying
attributes by the fact that they are freed from the aspect of insufficien-
cy and from the formal development which these latter possess — the
attributes of the spirituality of God convey a content which is similar
to but not identical with that of creatures endowed with spirituality.

But who can penetrate into the infinite richness of the content
of the spiritual life of God? And who can define that content when
even the content of the spiritual life of creatures endowed with
spirituality is so complex and impossible of being defined exactly —
especially when it is a matter of a creature knowing not only its own
content, but also that of another creature of the same nature?

For spirituality is the content that belongs most of all to the per-
son. And the person is known only to the extent to which he reveals
himself and to which he can reveal himself and be understood by
others. It is a content under the watch of one’s own freedom. *‘But,
as it is written,

‘What no eye has seen, nor ear heard,
nor the heart of man conceived,
what God has prepared for those who love him,’
God has revealed to us through the Spirit. For the Spirit searches
everything, even the depths of God. For what person knows a man’s
198
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thoughts except the spirit of the man which is in him? So also no
one comprehends the thoughts of God except the Spirit of God™ (1
Cor 2.911)

That is why the holy Fathers say that we know in general that
God is infinite (a formal attribute of his existence, we would say),
but what this infinity is (its spiritual content) we do not know. We
even know the attributes connected with the spirituality of God as
being infinite, for his existence is infinite in all respects, but we do
not know the concrete content of the infinity of these attributes.

Onniscience

We know that God knows everything, but what this everything
is and how God knows it, we do not know. Dionysios the Areopagite
ascribes to God knowledge of all things and transcendence of all
knowledge in a way which combines both: ‘“This, I think, is what scrip-
ture means with the declaration, ‘He knows all things before their
birth.! The divine Mind does not acquire the knowledge of things
from things. Rather, of itself and in itself it precontains and com-
prehends the awareness and understanding and being of everything
in terms of their cause. This is not a knowledge of each specific class.
What is here is a single embracing causality which knows and con-
tains all things. Take the example of light. In itself it has a prior
and causal knowledge of darkness. What it knows about darkness it
knowe not from another, but from the fact of being light."" In this
sense God is *‘Mind beyond mind’’ and ‘‘word beyond speech.’”?

God does not understand as we do, does not think as we do, does
not know as we do, but in a manner which is above us. In this sense
we deny him these spiritual activities. But he is the cause of these
activities of the creature and for this reason we attribute them to
bim in a sense which transcends their meaning known by us. “‘Now,
if you will, let us give praise to the good and eternal Life for being
wise, for being the principle of wisdom, the subsistence of all wisdom,
for transcending all wisdom and understanding. It is not simply the
case that God is so overflowing with wisdom that ‘his understanding
is beyond measure’ but, rather, he actually transcends all reason, all
intelligence and all wisdom.’””® Thus we both participate in the
knowledge of God and, through union with him, we also grow from
rational knowledge, based on the reasons given by God, to a knowledge
similar to his own.
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One distinction between the manner in which God knows and the
manner in which we ourselves know lies in the fact that he knows
all things within his very self, in his quality of being their cause. *‘The
divine Mind, therefore, takes in all things in a total knowledge which
is transcendent. Because it is the Cause of all things it has a
foreknowledge of everything.”* “‘He knows everything else and, if
I may put it so, he knows them from the very beginning and therefore
brings them into being. . . . The divine Mind does not acquire the
knowledge of things from things. Rather, of itself and in itself it
precontains and comprehends the awareness and understanding and
being of everything in terms of their cause.’”

Western theology became entangled in discussion of the ques-
tion as to whether God’s knowledge of himself differs from his
knowledge of creatures. Karl Barth maintains that God’s knowledge
in respect of creatures is finite, inasmuch as these themselves are
finite, while his knowledge in respect of himself is infinite since he
is infinite. Catholic theology, on the contrary, asserts that God's
knowledge is infinite both in respect of himself and in respect of
creatures, for every act of God is infinite and, therefore, hence also
his understanding (intellectu infinitus, according to the definition of
the 1st Vatican Council).” The difficulty for both answers lies in the
fact that they make a separation between God’s knowledge in respect
of creatures and his knowledge in respect of himself.

Dionysios the Areopagite does not separate these two kinds of
knowledge. He says: ‘‘Consequently, God does not possess a private
knowledge of himself and a separate knowledge of all the creatures
in common. The universal Cause, by knowing itself, can hardly be
ignorant of the things which proceed from it and of which it is the
source. This, then, is how God knows all things, not by understand-
ing things, but by understanding himself."”®

But in knowing the creatures, since he knows himself as their cause,
God does not detach the entire content of his existence from his quality
of being their cause. Thus the knowledge of his own existence is im-
plied in God’s knowledge of created things. For only his entire ex-
istence is a sufficient explanation of their meaning. God sees creatures
in the entire light of his existence, a light that is incomprehensible to us.

Unlike God we detach the knowledge of things from the knowledge
of God. Or, at least, when we begin to unite these two knowledges,
we know God only in his character as the cause of things; it is not
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something of God in himself that we know.” On the superior levels of
the spiritual life, however, we too come to know more of God, just as in
the life to come we will know him fully (1 Cor 13.12), because we are
completely united with him and he is wholly within the whole of us.”

Thus we cannot know creatures fully in this life — except those
of us who have become saints — as God knows them; that is, our
knowledge in respect of things is not identical with his own. For by
detaching created things from the knowledge of God, or from the
whole of his knowledge, we do not even know the things themselves
in the fullness of their meaning.

The Eastern Fathers in general declare that full knowledge is the
union between the one who knows and the one who is known, just
as ignorance causes separation or is the effect of separation. Dionysios
the Areopagite says: ‘‘If knowledge unites knower and known, while
ignorance is always the cause of change and of the inconsistency of
the ignorant. . . .”’" Therefore, by knowing God perfectly in the life
to come we will also be united permanently with him,

In this sense the knowledge of God possessed by those who —
according to Dionysios the Areopagite — have made spiritual pro-
gress by going out of themselves, cannot be equated with the con-
ception that God is beyond all possibility of approach within a totally
inaccessible transcendence, as Hans Urs von Balthasar affirms.'? For
union means both the accessibility of God and that the person who
unites himself with God persists as person. It means only that the
buman mind must abandon its created powers in order to unite itself
with God, for the power to achieve this union comes only from God.
Dionysios says: ‘“What we should really consider is this. The human
mind has a capacity to think, through which it looks on conceptual
things, and a unity which transcends the nature of the mind, through
which it is joined to things beyond itself. And this transcending
characteristic must be given to the words we use about God. They
must not be given the human sense. We should be taken wholly out
of ourselves and become wholly of God, since it is better to belong
to God rather than to ourselves. Only when we are with God will the
divine gifts be poured out onto us.”"*

This conception of knowledge through union, and of our progress
in knowledge as a progress in union, stands in solidarity with the
understanding of time as a path towards eternity and towards union
with God in love. Progress in the love of God is progress in the union
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with him, and this in turn is progress in the knowledge of God and
of creatures until they are fully known within the full union and love
that are identical with ‘““eternal life’” (Jn 3.16).

We wish to mention first of all that this kind of knowledge which
comes about through the sort of union which does not confuse — a
knowledge possessed by God in respect of creatures and by creatures
in respect of God — implies the personal character of God and of
those known by him by the very fact that they too know him. Knowledge
of things also presupposes that the one who knows goes out of himself.
But this presupposes even more a further going out towards other per-
sons. Thus they come to the point where they, through knowledge,
possess things in common. In the case of things, however, no union
is brought about to which the things themselves contribute, because
they have no free dimension of depth, distinct from their surface dimen-
sion, something which they could voluntarily keep hidden; hence, no
spiritual progress in love is demanded in order to know such a depth.
In the case of a person, however, one person must be united in love
with another in order to know that person from within in the same
way as he is known by himself, and in order for both of them to be
enriched through this knowledge. God is certainly united with things
— much more than we are — through the knowledge he has of them
as one who is their cause. But he is not unijted with things through
a reciprocal union, but as things that bear our seal upon them, or as
the seal of the personal relationship between himself and men. Only
because of this are things not lost in God or in men.

The second conclusion that results from the fact that no full
knowledge exists outside the union in love between the one who knows
and the one who is known — hence, that neither distance from the
known personal realities, nor total solitude offers the pessibility of a
complete knowledge — is that God has a perfect knowledge of himself,
inasmuch as he is threefold in persons. Full knowledge is always love
also, and as such is directed towards another person. The self-knowiedge
of another person does not give him the joy of love in respect of what
that person knows. Through the Trinity of the fully united divine per-
sons, God fulfills the condition of perfect personal knowledge.

In the final analysis, knowledge is the loving reference of one sub-
ject to another subject. Even through reference to an object, the know-
ing subject has indirect reference to another subject, and it is only
through this reference that he knows himself and actualizes himself
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as subject. This kind of pole of perfect reference is possessed by God
within himself. He refers to himself as to other persons and these
persons refer one to the other reciprocally and perfectly. In his con-
tinuous movement towards the Son who is in him, and in the con-
tinuous movement of the Son towards the Father, the Father knows
himself in his reference to the Son, knowing the Son and knowing
himself in the Son. The perfect knowledge or perfect omniscience
of God consists in the fact that each divine person knows the other
in himself, but in his quality as another person. Hence each person
himself knows and actualizes himself perfectly and eternally. This
is due to the dynamic reciprocal interiority of the persons, what is
called the perichirésis. This interiority must not be understood,
however, after the likeness of phiysical interiority. It consists in the
fact that each person is intentionally open to the others and directed
towards them in a love which is total and infinite, and that each per-
son holds on to nothing for himself, but is given wholly to the others.
It is a total and infinite spiritual perichrésis of conscious love.

Within the reciprocal knowledge of the Trinitarian persons as in-
finite subjects there is given in God, simultaneously with eternity,
the basis for the possibility of the knowledge of other subjects, and
hence also of the crealion of subjects who are limited in themselves.
Through this love which gives him knowledge, God comes down to
the interiority found in created limited subjects, yet by means of his
love God raises them up at the same time to their interiority in him,
thus opening up for them the road towards his knowledge.

Given that the source of this action of God lies in his Trinitarian
communion, Saint Isagk the Syrian says: ‘‘The sun that shines within
him [the man who is pure in soul] is the light of the Holy Trinity.""

Nothing is understood apart from the holy Trinity. Thus Saint
Gregory of Nazianzos calls God a threefold sun with a single brilliance:
“‘nor are they divided in will or parted in power; . . . but the Godhead
is, to speak concisely, undivided in separate Persons; and there is
one mingling of lights, as it were of three suns joined to each
other."" If there were not three suns, there would be no brilliance.
One sun by itself would shine no more: “‘because if you overthrow
any of the three you will have overthrown the whole.”"” If among
the created essences some are subsistent ‘‘minds’’ without bodies
(angels), while others have bodies, God is the supraessential ‘‘Mind’’
identical with the ocean of light where no darkness exists, or he is
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the supraessential subject who dwells in light unapproachable to man
and is covered with the darkness of transcendence (cf. 1 Tim 6.16).

Dionysios the Areopagite says that the light has its source in the
supraexistent and supraessential existence of God. The supraexistence
of God implies the light which is a higher degree of the existence that
comes from God."” For the light unites, brings to perfection and turns
all things back to the one who, by existing in a supraexisting manner,
is the source of light and fills all things with one and the same unifying
light, just as ignorance separates, distorts and weakens existence.”®

Only this complete Trinitarian unity and knowledge explain the
joy God has in knowing and loving other persons too, and the joy these
other persons have in knowing God and one another in a union without
confusion — their “ecstasy,” that is, their going out of themselves.
If there were no Trinitarian love, neither would there be knowledge
of God or any possibility of knowledge and love between God and
created persons. The striving for knowledge comes from interpersonal
love, and this comes from the holy Trinity. The etymology of the Latin
cognosco (cum + gnosco) shows from of old that human beings have
been aware of the interpersonal character of knowledge. The same
thing is attested by the Romanian word con-stiintg (‘‘con-
sciousness’’/**conscience’’). I do not know myself apart from a rela-
tionship with others. In the last analysis I know or am conscious of
myself in relationship with God. The light of my knowledge in respect
of things or of myself is projected upon the communitarian human
image from the supreme personal community. We are conscious of
ourselves only in relationship with the other and, in the final enalysis,
before God. The ““I"’ by itself would no longer possess consciousness;
through consciousness it knows its own spiritual **place’’ in relationship
with others. It grows in self-consciousness simultaneously with its growth
in self-knowledge, and its growth in self-knowledge corresponds to its
growth in the knowledge of God, of its neighbors, and of created things.

The third element that results from the understanding of
knowledge as union is this: the fact that rational creatures must pro-
gress along a course until they achieve complete interiority among
themselves and in God and until full knowledge of God and of his
works is granted in the paradox that while, on the one hand, God
is fully united with creatures from the beginning and hence knows
them fully in his quality of being their cause, on the other hand, in-
asmuch as they on their part have not achieved union or reciprocal
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interiority with him, God is not united with them nor has he thus
realized fully on his part the state of reciprocal interiority with them.
Consequently, God does not see creatures fully realized as they pro-
gress along the road towards this goal.

God sees the complete union of creatures with himself and his
union with them in their end which is present for him. But con-
comitantly with this union and fullness, seen in their end or goal,
God also sees a certain distance and their actual absence of fullness.
He thereby sees how the image of their fullness and total union with
God is found in creatures as a potentiality leading them gradually
to the actualization of union with him and of their own final perfec-
tion. From the very moment when they recognize him simply as the
cause of things, God sees the creatures who have set out on this
road — those, therefore, who are found in a certain real union with
him and thus are on the road towards their own full actualization
and towards total union with him. And this recognition is itself always
a faith in him.

The case is different, however, with those who do not accept God
in any way at all, not even therefore as cause. They exist in total ig-
norance and thus in voluntary separation from him. They no longer
have, through their will, anything from God, for they are closed off
from any communication with him. And yet, as their creating and
sustaining cause, God is still present in them or united with them
in spite of their will. Therefore, in one way God has knowledge of
these too from within himself, as one who is united with them as their
cause. Nevertheless, in another way, he does not know them, for he
is separated from them by the fact that through their will they are
separated from him.

That is why Dionysios the Areopagite affirms — denying that God
is known only as exalted beyond creatures and as isolated from them
within a total transcendence, as Hans Urs von Balthasar is currently
saying — that God can always be known from creatures, but it is
possible never to know God from creatures: ““God is therefore
known in all things and as distinet from all things. He is known
through knowledge and through understanding. Of him there is con-
ception, reason, understanding, touch, perception, opinion, imagina-
tion, name, and many other things. On the other hand he cannot be

understood, words cannot contain him, and no name can lay hold
of him. He is not one of the things that are and he cannot be known
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in any of them. He is all things in all things and he is no thing among
things. He is known to all from all things and he is known to no one
from anything.”” God can be known from all things through
analogy with all things and through his presence in all things as the
one who is their cause. ‘‘But again, the most divine knowledge of
God, that which comes through unknowing, is achieved in & union
far beyond mind.”"®

Having the creatures in himself and, in his quality of being their
cause, knowing them infinitely more than we know them, God does not,
however, see all of them advancing towards the end of their full union
with him, in conformity with the union they have with him through
their origin; in this case neither do the creatures see God. He does not
know them within the process of actualizing their potential image, nor
does he see them in the end of this process, that is, in the total actual-
ization of their union with God and of their being. Nor do they know
him, either in the course of life on earth or in the actualization of his
love in etemnity, because they have not become capable of knowing him.

This may be the meaning of those two kinds of Seriptural expres-
sions: a. God knows all things; b. God does not know those who do
not do his will, those who are not his own.

We give first some expressions of the first kind of knowledge. The
Psalmist attributes to God the knowledge of our intimate reality and
of all things *‘[God] knows the secrets of the hear1”” (Ps 44.22), for
he is “*he who fashioned the heart of each, he who knows all their

works’’ (Ps 33.15). [n the book of Job it says: “‘For he looks to the

ends of the earth and sees everything under the heavens’’ (Job 28.24),
while Saint Paul exclaims: *Q the depth of the riches and wisdom

and knowledge of God! How unsearchable are his judgments and how
inscrutable his ways! ‘For who has known the mind of the Lord, or
who has been his counselor?’ " (Rom 11.33-34).

On the other hand, the holy Scripture speaks of a special
knowledge God has with respect to those who love him or open
themselves to him or are filled with him. Saint Paul says: *‘if one
loves God, one is known by him’” (1 Cor 8.3), or: ‘“The Lord knows
those who are his’’ (2 Tim 2.19; cf. Num 16.5). The Psalmist asks
God to look down from heaven and see and to hear the voice of his
prayer, a request which gives us to understand that God might not
indeed look or might not be willing to hear the voice of a prayer (Ps
34.6,17; 61.1, 64.1 etc.).
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In fact our Savior tells those who have not done his will: ‘I never
knew you; depart from me, you evildoers” (Mt 7.23); or: “.. . you
will begin to stand outside and to knock at the door, saying, ‘Lord,
open to us.” He will answer you, ‘I do not know where you come
from. . . . depart from me, all you workers of iniquity!’ ** (Lk 13.2527).

God no longer sees these people in himself except as those who
have been created by him, not as those who continue to stand before
his face and who are growing in him along the lines of the being he
has given them, and in conformity to an eternal reason of theirs in
himself. In the time of their earthly life they have gone astray from
him. God has not seen them continuing and advancing in him. That
is why he will tell them at the end: I did not know you, 1 did not see
you abiding in me; depart from me completely. *‘[A] godless man shall
not come before him" (Job 13.16) during his life, and so he will come
before him no more in the life to come either. This ignorance that
God has of those who do not do his will is a kind of forgetfulness,
a lack of preoccupation with them on the part of God. God has forgot-
ten the one who has forgotten him, the one who has not persevered
before him and has not drawn closer and closer to him. God cannot
gather such a one by force into his bosom, God cannot make such
a one love him by force. Because he is not able to force a person to
love him, God is also unable to see him in that realized state which
would have been given him by his love for God. But, when the man
begins to suffer because of the condition in which he finds himself,
then he begins to draw close to God once more, to make himself seen
by him as one walking on the path towards union with God and towards
his own realization that corresponds to the reason he has received from
God. As the man cries to God in this way, God ceases to leave him
any longer in forgetfulness; he sees him anew, come alongpide himself
and following the lines of ever closer union with himself. The forget-
fulness of God in respect to this man ceases, or becomes a forgetfulness
of his former trespasses, a forgetting of his forgetfulness of the man.
And s0, as he turns back to God, man beseeches him to abandon the
forgetfulness he has shown towards him: ‘““Why dost thou hide thy
face? Why dost thou forget our affliction and oppression?”’ (Ps 44.24)
or: *‘How long, O Lord? Wilt thou forget me for ever? How long wilt
thou hide thy face from me?”’ (Ps 13.1). And he has the conviction
that God will leave his miserable state forgotten and so he asks him
to forget his previous unrighteous life. “None of the transgressions
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committed shall be remembered against him; for the righteousness
which he has done he shell live’” (Ezek 18.22; cf. 33.16). This is God's
forgiveness and his return; it is possible during man’s earthly life.
But even those who have lived in union with God can be forgotten
when they depart from union with him (Ezek 18.24).

This variety of God’s knowledge with respect to men shows that
it is a knowledge proper to a person and seeks to intensify his rela-
tionship with men as persons. It is not a philosophical knowledge,
indifferent to the growth of men in relationship with him and indif-
ferent to their salvation.

God has foreknowledge of all these changes in our relationship
with him during the course of our earthly life, changes to which will
correspond changes in his attitudes towards us, He knows beforehand
that through their freedom some rational beings will, on one or many
occasions, resume their place within the framework of their reason
in himself and of their development along that line.

More difficult is the problem of foreknowledge with reference to
those who will remain far from God definitively and whom God will
consequently forget forever. The question has been raised: does not
this foreknowledge of the permanence of the fact that they will not
return in some way make their return impossible? Does not God’s
foreknowledge in some way close the possiblility of manifesting his
freedom towards these people? Does it not in some way close the
possibility of manifesting their own freedom?

Saint John of Damascus has provided the answer to this ques-
tion: **. . . God foreknows all things but. . . he does not predestine
them all.’’? That is, in his forknowledge in regard to them God has
taken the freedom of creatures into account. He knows beforehand
what they will freely do. He has not willed to predetermine them so
as to know them beforehand as creatures predestined for happiness
or unhappiness. He has also taken account of his own freedom to
do everything to help them in case they should wish to return. His
foreknowledge has included the fact that whatever he does in the
future, they will freely reject their return.

The foreknowledge of God in regard to those who will go 1o eter-
nal punishment consists only in the fact that he does not see them
in their final unity with himself, a unity which for him is present even
before it comes about in reality. God sees them in the possibility given
to them at the beginning to bring about through their own will that
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unity which they have potentially through creation. He sees in himself
what they could have become had they wished to remain in him and
to develop in him. But he does not see them in fact made actual along
the lines of their inherent potential, because of their remaining in him.
He sees them definitively separated from himself by means of their will
He sees that the freedom he has vis-a-vis these creatures could do nothing
to lead them back to himself. In other words, the salvation of each one
also depends on his own will, once God’s will to save all established
in him from the beginning has been entailed potentially in their nature
(1 Tim 2.4). Saint John Chrysostom says: “‘If it were his alone, all men
would have been saved and would have come 10 a knowledge of the
truth (1 Tim 2.4). If it were his alone, there would not be differences
in honor. For he made all of us and feels concern equally for all”*?

Anyone who wishes to remain in his first union with God and develop
it can do this easily even through that very union granted to him at
the beginning as the union with God which is inscribed as a potentia}
ity in the nature of each person. Anyone who wishes to be saved gives
proof by that very fact that he is not predestined to eternal punish-
ment. It is only those who do not put to themselves, in any way that
is real, the problem of whether they wish to be saved, who will go to
eternal punishment — only those who have never once been tormented
by the question: am I destined for eternal punishment? Because, were
they ever once to feel that torment, they would prove by that very fact
that they wanted to be saved and so they would be saved.

In Christ, humanity is at the peak of its realization or perfection:
this is true in a potential manner before the general resurrection and
in an actual manner after it, for humanity then will be found in com-
plete interiority with God. God knows humanity, therefore, in its
fullness, or, as we might say, in its fully actualized form. Because
in Christ buman nature is at the perfected end of its knowledge of
God (and therefore also of self-knowledge), or is beyond any possibility
of development because it stands the maximum level at which this
nature can be known and can itself know God, then God also knows
it in this final and maximal state. In Christ, God knows nature and
human nature knows God at a level at which none of us will ever
know God, because it loves God at a level corresponding to himself
while, in Christ, God tastes the love of human nature and knows it
therefore at its maximum level of realization. In Christ, moreover,
God knows the humauity of all at its maximum level through its total
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participation in his life, and God has this knowledge because of his
own maximum participation in human life. Perhaps it is in this that
the true sense of the communication of properties in Christ consists.
Of course, human nature’s knowledge of God remains a knowledge
which is human in form, while God’s knowledge of human nature
remains a knowledge which is divine in form. In Christ the process
of God and humanity becoming totally and reciprocally interior to
one another has been accomplished, and it is a process realized even
more than through grace: the interiority has been accomplished within
a hypostasis.

In Christ, God knows what is human as he knows himself, for he
is also man, and what is human knows God as it knows itself, for this
same reality is also God. However, Christ remains both God and man.
Because, as man, he knows the divine infinity that has become prop-
erly his own, the latter remains his infinity though not properly by
nature; and because, as God, he knows the human finitude as prop-
erly his own, it remains his finitude though not properly by nature,
yet is a finitude through which the divine infinity shines, and a divine
infinity which overwhelms the human finitude. Christ does not become
infinite as man by the fact that, as one who is God and also man,
he knows himself as man, but it is rather that the meanings and the
roots of human existence disclose themselves for him in the divine
infinity; and as God does not become finite by the fact that, as one
who is man and also God, he knows himself as God, but it is rather
that for him the abyss of the divine existence discloses itself through
the human transparence as well.

In Christ the possibility is given us to advance towards the stage
where God knows man as he knows himself and where man knows
God as he knows himself. But to achieve this we must advance in
union with Christ. Thus our advance is towards the stage where each
one of us will know his neighbor as himself, since he will love him
as himself. For, as the divine hypostasis of humanity, Christ sets up
no barrier for his love towards the whole of humanity which he
possesses as his own humanity; and in Christ, as hypostasis open to
all, all can love and know each other as themselves. It is only necessary
that we too set up no such barrier between ourselves and God. Christ
is a kind of hypostasis-head of our own. And this makes it possible
that we too might advance in knowing Christ-God as ourselves, as
our own hypostasis-head.
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The Fathers do not separate God’s knowledge from his wisdom.
They speak very often of God’s wisdom and very rarely of his
knowledge. This corresponds to the language of holy Scripture where,
for example, God’s knowledge is referred to directly only twice by
Saint Paul, and each time together with his wisdom (Rom 11.33; Col
2.3). Yet the wisdom of God is mentioned many times in both the
Old and the New Testament (e.g. Prov 3.13,19; 9.1; Is 28.29; Jer 51.15;
Lk 11.49; Acts 6.10; Rom 11.33; 1 Cor 1.24; 2.7; Eph 3.10; Jas 3.17).

Holy Seripture, however, speaks of the knowledge of God as an
act — God “‘knows the secrets of the hearts”” (Ps 44.21) — and fre-
quent mention is also made of a knowledge that God gives to those
whom he loves.

It would not be possible to say that, according to scriptural usage,
God’s knowledge refers mainly to himself while his wisdom refers
to the world. It is correct that the Scripture frequently says that God
gives a knowledge that refers to himself, but in the final analysis the
wisdom that he gives also has reference to himself. Moreover, the
acts of God’s knowledge that are mentioned in the Scripture almost
always refer to men or to things.

We must certainly admit that there exists a knowledge of God
which refers to himself as distinct from creation, but about this we
know nothing. To us has been revealed only a knowledge of God that
stands in relationship to the world. If God says many things about
his knowledge and activity in regard to the world, in respect of himself
he says only as much as is necessary for us to understand his rela-
tionship with the world. Therefore we could not make the knowledge
God has in respect of himself into a separate object of our own
knowledge. It is here that apophaticism has its most categorical place.

Everything that God has revealed to us about his knowledge
simultaneously possesses an aspect of wisdom and is connected with
the world. It could not be said that God’s knowledge is theoretical
in character while his wisdom is practical. All the acts of God’s
knowledge in regard to the world are simultaneously practical in
character in pursuit of the aim of leading the world towards himself.
By means of the very knowledge about himself that he gives us, he
pursues the same aim,

The separation between God’s knowledge as a theoretical occupa-
tion and his wisdom as a practical occupation appeared in the West
as the same time as scholasticism, and suffers from an exalting of
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the value of speculative knowledge in itself, detached from a transfor-
ming role that would thus connect it with love.

What has been said so far about the omniscience of God constitutes
no exception to this understanding of the transforming purpose of
God’s knowledge in respect of us and our knowledge in respect of
God, that is, of wisdom.

If, however, a particular discussion of the knowledge and wisdom
of God’s is justified, this justification comes, in our view, from the
necessity to consider together: a) the various partial acts in which
God’s knowledge is manifested along with the bestowing of his
knowledge on man; and b) the connection that exists between these
acts and all the other acts of a comprehensive plan regarding the
world. This connection and this comprehensive plan might be named
the wisdom of God in a special way.

Of course, the wisdom of God is included in every act. For each
knowing act on the part of God is connected with the whole ensem-
ble of his plan regarding the world. This connection is only made
to us, however, over the course of time. Moreover, the full knowledge
of God is manifested in the connection of all of knowledge, that is,
wisdom. Whoever has a partial knowledge, unconnected to the whole,
not only lacks wisdom, but even the knowledge he does have about
the partial matter in question is not full knowledge. Our knowledge

and our incomplete wisdom ere only a path towards the greatest possi-
ble knowledge and wisdom that come from our full union with God.

For only in God will we know all things fully in their infinite causal-
ity and their connections with all things.

In the following exposition dedicated to the wisdom of God, we
will focus our attention on the entirety of the plan God pursues in
respect of the world. This plan of God regarding the world itself
represents a kenosis for him. It is a descent of God to the dimensions,
possibilities, and necessities of the world. Through wisdom God creates
and sustains a harmony among the components of the world and
through this harmony he preserves all of them without confusion or
separation. This too reflects the intrinsic unity and distinctiveness
of God. But in seeking the greatest and definite good of all the compo-
nents of the world and of the world as a whole, God can only see
this good — their closest and yet unconfused union — when, to the
greatest possible extent, they come to abide in himself. That is why
God’s wisdom is not only his coming down to the world, to everyone
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and everything within it; it is also a totality of actions adequate to
raise the world up continuously to a common and harmonious par-
ticipation in the divine life and happiness. The culminating wisdom
of God vis-d-vis the world becomes concrete in ‘‘the eternal counsel
or plan’’ he has regarding the salvation of the world, the perfection
of the world in himself, and the accomplishment of this plan.

The wisdom of God disclosed in revelation and, in a climactic
way, in Christ who rose from the dead and opened the prospect of
resurrection to us as well, does not contradict the essence of the order
of the world, therefore, but restores and completes it, and raises it
to a different plane. Yet inasmuch as it corrects the state into which
we have fallen, it will often seem opposed to the state of the world.

To a judgement that sees only the rigid order of nature, the wisdom
manifested in nature will seem superior to the wisdom revealed in
that revelation which culminates in Christ; it may even seem to it
to be the only true wisdom. But, according to our conception, a wisdom
that reveals the order of the world as a basis for the development
of the human being towards an eternal existence is, in reality, more
profound. For this is the one that responds to the worth and longing
of the human being; more profound yet is a wisdom that reveals the
order of the world as a basis for a higher and eternal dialogue of
the human being with God and his neighbors; still more profound
therefore is a wisdom that reestablishes the human being with the
higher and complex order of normal interpersonal relations sustained
by the dialogue with God, a dialogue of endless exactingness, subtlety,
and complezity, a dialogue that can shape even the order of nature
in a higher direction.

What an abyss of wisdom is hidden in the incarnation of the Son
of God as man, the one who opens up the prospect of an eternally
deified life, an eternal and unutterable glory for the human being!
Saint Paul the Apostle prays that the spirit of this wisdom may be
given to the Christians of Ephesus so they might understand **what
is the hope to which he has called you, what are the riches of his
glorious inkeritance in the saints’’ (Eph 1.18). What an abyss of
wisdom is hidden in the fact that through the incarnation, one and
the same person is both God and man at the same time, bearing in
himself, as in all of us as well, the spiritual life of the human being
and deepening it to the very measure of the divine infinity! What
an abyass of wisdom is hidden in the cross and in the suffering that the
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very Son of God takes on himself for us, to make of it in our case
too — through the renunciation of himself and the patience implied
in it — the condition of our higher life, that is, of the relations be-
tween ourselves and God! What an abyss of wisdom is found in the
prospect of eternal life, the prospect of resurrection thrown open and
bestowed on us in Christ’s resurrection! What endless depths of
blessed meaning does the wisdom shown in the economy of Christ
give to the order of the world, a world that by itself would remain
fragmented in meaning and lead us nowhere! Within what limitless
growth of meaning is God revealed to us as Person or Trinity of per-
sons and as one who enters through the warmth of the endless com-
munion of which he is capable into a relationship of love with us as
persons, especially when compared with the simplistic, monotonous
and lifeless “god" conceived according to the type of nature!

In the kenosis of love which only God as person can assume there
i8 revealed to us, if we let ourselves be conquered by this love, what
Saint Paul says: *‘that you, being rooted and grounded in love, may
have power to comprehend with all the saints what is the breadth
and length and height and depth, and to know the love of Christ which
surpasses knowledge, that you may be filled with the fulness of God"’
(Eph 3.17-19).

Wisdom in this sense can have no other basis than the perfection
of the Trinitarian communion, Through wisdom God wants to lead
all things towards the perfection that radiates from that communion.
Among us wisdom itself radiates from the intertrinitarian commu-
nion. The *‘One,” in the abstract sense proper to some philosophies,
cannot be wise. Where there is no interpersonal relationship, there
is no balance and measure but exaggerating tendencies on one side
and exclusivism. It is only life together that implies or demands the
efforts made to achieve wisdom.

What we come to know in the course of our earthly life on the
basis of the order of nature, and what we come to understand from
the order of human spiritual life and even from the divine saving
acts in our regard are only obscure rays from the knowledge and
wisdom we can have here, a knowledge and a wisdom that guide us
towards their full appropriation in our future union with God.
““Therefore let us supremely praise this foolish ‘wisdom,’” which has
neither reason nor intelligence (8oyov xai &wowv) and let us describe
it as the Cause of all intelligence and reason, of all wisdom
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and understanding. All counsel belongs to it, from it come all
knowledge and understanding, and ‘in it are hid all the treasures
of wisdom and knowledge.’ From all that has been said ahove, it follows
that the transcendently wise Cause is indeed the subsistence of ab-
solute wisdom and of the sum total and individual manifestations of
wisdom.”'®

Justice and Mercy

These two attributes cannot be separated in God's relations with
us. Justice towards creatures has its foundation in the equality of the
Trinitarian persons. But it is only by deigning to come down that
God creates creatures and makes them share in his happiness accord-
ing to a justice which reflects the equality of the divine persons.

God is not just without being merciful and is not merciful without
being just. For it is through his free and merciful descent to us that
he is just towards us. “*Vindicate me, O Lord, my God, according
to thy righteousness’ says the Psalmist (Ps 35.24), or *‘my tongue
shall tell of thy righteousness’’ (Ps 35.28). But he also says: *‘For thy
steadfast mercy is before my eyes (Ps 26.3), or ‘O continue thy stead-
fast mercy to those who know thee and thy justice to the upright of
heart!”” (Ps 36.10).

If he were only just, God would not be fully free; if he were only
merciful, God would have no regard for human efforts nor would he
encourage them. Human beings would be reduced to the state of be-
ing passive receptacles of his mercy. The created world would have
no true and consistent reality and human beings could not grow
through their own effort.

In his justice God wishes, on the one hand, that all men might
be equal among themselves, while on the other hand he wishes to
give them all as much of his own blessedness as they are able to receive
according to their own efforts. For he made them all capable of these
efforts when he himself had given them the capacity of being able
to receive in the very highest degree what it is that creatures can
receive. Through justice God has reference to us all, but he gives
thought to each one in a distinctive way within the framework of all.
Our yearning for justice begins from a model or an idea of justice
and seeks its realization among all. God does not begin from an idea
of justice but from the reality of justice in himself. If sin had not
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in part covered over our authentic human reality, we should not
ourselves have to start from an idea of justice but we could begin
from the reality of justice that is given within our own equality.

The feeling of justice in one who has the power to extend it to
others consists in the propensity to do justice for others. In God this
propensity is found in its culmination. But in one who is deprived
of justice, this propensity towards justice consists particularly in the
felt need of demanding that justice be done. Everyone desires that
what is done to himself be taken into consideration, that is, into a
consideration which is essentially equal to what is accorded everyone
else. Before God, human beings do not manifest what is, strictly speak-
ing, a sentiment of demanding justice, because it is only from God's
benevolent will that they were brought into existence in order to share
in his happiness. But God calls them to a justice even in their rela-
tion to him, inasmuch as he offers them all that he has, with the ex-
ception of the fact that he cannot make them to be as he himself
is, that is, uncreated and sources of existence.

But a deep conviction exists among men that God does not violate
justice in his relations with them, and on the basis of this conviction
they have in themselves a feeling of legitimate expectation for justice
and a propensity to seek it.

Taking our stand on this conviction we can make our prayer to
God: “You, O Lord, who are just and have made me to be a sharer
in your happiness, in justice fulfill this your intention in me also!
You have made me for this justice but you can see the injustice that
I suffer. Fulfill in me your justice for which you have made me!”
But along with this we must also say: *‘I thank you because you have
made me in order to fulfill your justice in me!”’ In other words, we
must ask justice from God in our prayers of petition and thank him
for it in our prayers of thanksgiving. From this it follows that when
we pray to God to make us sharers in his happiness, we must ask
him, in justice, to make others share his happiness too. Man's yearn-
ing after justice for himself, based on the conviction that God is just,
must be joined to an equal desire that justice be done for others;
it must not be forgotten that God — who is merciful and just — has
made them too so that, in justice, they might enjoy his happiness.

Man can demand justice, especially from his neighbors, for himself
and for others and in doing this he can take his stand on the fact
that God created all men with the right to enjoy equally the goods
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that he gave them through creation, goods which can be increased
through their own efforts. In demanding justice from his neighbors,
moreover, man no longer needs to combine this with a plea for their
mercy, for they are not the ones who made him; rather they are
creatures equal with himself, and as such they commit an abuse if,
for themselves, they hold on to a state that is higher either from a
material point of view or in honor. Furthermore man can have the
conviction that God supports him in demanding justice from others.
Naturally, in demanding justice from others he is not to lose his love
for them. Similarly, those who make special efforts on behalf of the
good of all should enjoy a particular honor. In addition to all this,
a Christian also knows that the most precious goods are spiritual goods
and it is on these that his salvation depends, not on the material ones.
Spiritual goods are developed through the efforts of the one who
possesses them; they do not depend on what others give him. Never-
theless, others must not hinder him from the possibility of develop-
ing his spiritual goods through his own efforts.

With regard to the happiness that comes from God, the Chris-
tian knows that by creating all men with the right to share in it, God
has linked this happiness with certain efforts that everyone has to
make: ‘‘the kingdom of heaven has suffered violence™ (Mt 11.12).
But it is just that the distribution of material goods should be car-
ried out according to a certain equality on the one hand, while, on
the other hand, account has to be taken of the efforts men make.
We must force ourselves to be just before God, to be open and loyal
in our relationship with him, free from all deception. We must give
to him too what is due to him on our part, that is, the praise and
thanksgiving that are his due together with our own effort to obtain
happiness in proportion to the spiritual level that we have attained.

Since he is just, God asks us also to be just. Only “‘the just one’’
in this sense can enjoy the justice of God. God must be acknowledged
as just in all respects. It is not only that he bestows gifts according
to justice but also that he seeks justice for himself and for our
neighbors. Whoever, on his part, does not fulfill the condition for
justice required by God, whoever does not acknowledge God as the
source of justice and the one who demands it, whoever is not just
in relationship to God and to his own neighbors as God wills — such
a one cannot expect to share in the happiness that comes from God.
Thus the complete meaning of justice is: everyone receives from the
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just God according to his own justice or mjustice. In this ares too
God wants us to grow towards participation in his deepest justice and
mercy through our own advancement in being just and merciful
towards others. But the fact that we never attain a justice that cor-
responds to the one we ask for from God is another reason why we
are not seeking only the justice of God (and hence only his judge-
ment according to our own justice) but his mercy as well (Dan 9.18);
¢¢, .. all our righteous deeds are like a polluted garment’* (Is 64.6).
Christ alone as man has attained complete justice. From his justice
we absorb power to make progress in assimilating — in the life to
come — the justice that belongs to him and is the human form of
the divine justice (1 Cor 1.30; 2 Cor 5.21; Eph 6.14). From the fact
that the justice we possess is from the mercy of God and that, due
to the inadequacy of our efforts to receive it, we never possess justice
fully, there results the further necessity of humility on our part.
Although our humility also enters into what is true *‘justice,” a
“‘righteousness’ in the sight of God, that is, the acknowledgement
that it is from God, from his mercy, that we have all things, never-
theless, to ask for the mercy of God does not contradict our asking
to share, according to justice, in his happiness. In fact, the
acknowledgement that God shares his happiness with us according
to justice, on the basis of his benevolence and mercy, must be in-
cluded in our asking for justice from God; on the other hand, when
he is being merciful to us, God does mot act high-handedly or
arbitrarily in the bestowal of his happiness, as Calvinist teaching af-
firms. God is merciful, but he is also *‘the just judge’” who puts great
value on both the creature and his efforts. Whoever asks for God’s
mercy is, by that very fact, just, because he makes an effort of humility
and acknowledges what he has received from God on the basis of
his mercy, and thus shares, according to justice, in his happiness.
We are not speaking here of justice on the plane of worldly situa-
tions. That depends on other conditions. Whoever is wrongly treated
on this plane is justified in demanding justice from others rather than
requesting their mercy. He is even justified in rebuking those who
are unjust, those who trample on justice for their own benefit, and
protesting against their deeds. But he must not himself be the loser
on the spiritual plane because of the manner in which he does this.
Hence it is good to seek this justice not so much for oneself as for
others. This belongs to love of neighbor.
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The Christian must never forget that there exists another justice,
one that comes from God and is shared out according to a *‘justice”
of the human being. It differs from one person to the other accord-
ing to the *‘justice’’ of each. Whoever is treated unjustly in the order
of the world, therefore, enjoys a justice from God provided he himself
is just in God’s sight, and vice versa. Those who are more or leas
equal on the plan of worldly order might be quite distinct in respect
of the happiness from God in which they become sharers. This comes
about not because God would not wish that all men receive the same
justice from him, but because through their own efforts or their lack
of effort they become capable of a distinction in their happiness.

Inequality in the social order is caused by others; inequality in
the spiritual order depends on each one individually. That is why
the former can be overcome by means of siruggle against others
whereas the latter can be overcome only through the struggle with
oneself. If all were to carry on this struggle with themselves, not only
would justice and equality be realized in the spiritual order, but true
justice would also be achieved in the external order. In the section
above on the foreknowledge of God we gave a quotstion from Saint
John Chrysostom which shows how much God desires justice among
men in both these respects and bow much the obtaining of justice
depends on their own efforts. He says the same thing when he gives
it the further name of the mercy of God. ‘‘He is 8 God of loving kind-
ness and of mercy. Just as the woman in labor is eager to give birth
to her child, so God desires to pour forth his mercy, but our sins stop
him."“

Those who are just will enjoy the full justice that comes from God,
particularly in the life to come, as the parable of the unmerciful rich
man and Lazarus, the poor man, shows (Lk 16.25).

God sustains this yearning for true justice but he does not grent
it right away because we ourselves must draw close to it through our
own continuous efforts and thus also draw close to bim. God also sus-
tains this advance towards true justice, among other things, by the
fact that he punishes those who deprive others, especially the *‘just,”
of justice. Jesus, who was most just and suffered the greatest injustice
from the world — the greatest precisely because he was himself the
most just — and yet was also raised up to heavenly glory because
of his justice, is the one who supports the struggle for true justice
in history in the most effective way.
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Furthermore, by punishing those who are unjust, God maintains
— 10 a certain extent — a balance in the world and thereby the
possibility for all to enjoy the goods bestowed by him for the sake
of all Since the justice of God, therefore, is a dynamic attribute or
an energy, God has created the world according to justice and wants
to bring it back to justice in all respects.

Those who participate in the energies of God (among which is
numbered the energy of justice) first through their being and then
through grace — by which their being is reestablished and
strengthened — are themselves also animated by the impulse to bring
about justice. And they also urge others to do justice. Saint lsaak
the Syrian says: **Do not separate the rich from the poor, nor try
to discriminate the worthy from the unworthy, but let all men be equal
in your eyes for a good deed. In this way you can draw even the un-
worthy toward the good. . . . The Lord ate at table with publicans
and harlots and did not alienate the unworthy, that he might in this
way bring all to the fear of God, and that through bedily things they
would approach the spiritual.’™®

The desire of the spiritual man is not only that an interior justice
be realized among men, but an exterior one as well. For he knows
that the exterior injustice can hinder the realization of love among
men, and hence of interior justice too. But exterior justice is not the
ultimate purpose; justice in the spiritual order is higher than this.
And the spiritual man sets an example by fighting for more than ex-
terior justice alone. Saint Isaak the Syrian says: ‘‘The man who
becomes destitute of the things of this world will be rich in God.”*

Genuine, complete justice will also mean the reestablishment of
the perfect balance between all created things, the full reflection of
the justice of God who loves them all.”

But because justice, as proper relation among us and between
us and God, is a reality and a full reciprocal honoring, it is the con-
dition for open, unhindered communicability. The just man has no
reason to hide, in the way that the unjust man and the one who has
suffered injustice have reason to hide their thoughts from each other.

Our perfect justice in the sight of God has been fulfilled in Christ.
But the perfect reward from God for this justice has also taken place
in Christ. For all that Christ suffered from the world because he kept
himself just in the eyes of God, there has been given to him eternal
glory above everyone and everything (Phil 29). And all of us who
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are united with him and follow his example will partake of his glory.
In the Gospel of Christ ‘‘the righteousness of God is revealed’’ (Rom

1.17). God has made Jesus Christ “‘our wisdom, our righteousness
and sanctification and redemption’’ (1 Cor 1.30). In him justice has
been revealed in gift, and in him we have this justice/righteousness
in the abundance of grace and free gift (Rom 5.17). In him the highest
justice has been shown to us, a justice which is at the same time the
greatest, most overwhelming mercy (Eph 2.4; Rom 9.23; Tit 3.5).

But it would be wrong to think, as Protestants do, that from his
mercy God has displayed his justice in Christ upon a passive humanity.
In that case, not justice too, but only the mercy of God would have
been shown in Christ. In Christ, however, the most complete justice
of God has crowned the most complete justice of man, and a full cor-
respondence between the two has been realized. It is here that the
importance of the human will of Christ appears. If God were to
manifest his mercy apart from justice, he would no longer be ac-
complishing a pedagogical task with us and our own growth would
no longer interest him. Instead this would show that he did not create
us as beings capable of spiritual growth. His own creative power would
appear as enormously diminished. As man, Christ fulfills justice
because he is our representative, the representative of all, while, as
God, he rewards this justice with justice. He accomplishes both of
these because he is one and the same hypostasis for the divinity and
for the humanity, and because he wants us to share not only in his
justice as God, or in God’s justice granted in him out of mercy —
more precisely, therefore, out of God’s mercy apart from justice, a
mercy received by us passively — but he also wants us to share in
his justice as man through our own effort, helped, of course, by the
grace of Christ, that is, by his Spirit. All our members must be of-
fered to God (or by God) *‘as instruments of righteousness’” (Rom
6.13). Thus God brings about perfect justice in Christ not only because
he fills Christ as man with all the glory and brightness of the divine
persons, but also because he fills us too with this happiness in Christ,
inesmuch as we have conquered in him. ‘‘He who conquers, I will
grant him to sit with me on my throne, as I myself conquered and
sat down with my Father on his throne” (Rev 3.21).

The justice of God will be able to fill the earth because it will
be shown both from the side of God and from our side. Only thus
can God’s intention truly be achieved, that the world be filled with
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justice: a justice radiating both from within us and from above us.
Only thus can the world truly become the kingdom of God which is
“‘righteousness and peace and joy in the Holy Spirit” (Rom 14.17).

Holiness

The holiness of God both expresses a quality of God in Trinity
and is also manifested in the world and becomes a quality in which
human beings participate. Under the first aspect it is entirely
apophatic and undefinable, while under the second, it is perceived,
though in a manner that is difficult to define rationally, which is to
say, in an apophatic-cataphatic manner. Under the first aspect we
ought rather to call it supra-holiness, while under the second, as the
relationship of God with his creatures, we should call it simply holiness.
In this section we are speaking rather of the holiness that has been
revealed and manifested in the world through God’s condescension
to it, through his uncreated energies.

In the holiness manifested in the world the same combination of
the transcendent and the revealed, of elevation and condescension
in God is revealed. If God has not revealed himself while preserving
some of his transcendence in this descent, we would not know this
quality in him; if he had not descended without ceasing to be transcen-
dent, the world would not be able to bear the holiness of God nor
come to be a sharer in it.

Nevertheless, by revealing himself and coming down to us, God
shows something that surpasses all that is of this world, something
that is of another order. If holiness were not transcendent, it could
not give us the power to transcend ourselves unceasingly; if it had
not come down to us, we would not strive to acquire it; it would be
for us entirely inaccessible. As often as the light of the divine
transcendence glints in our conscience, it impresses itself upon us
with that quality of a holiness come down to us, difficult to define
in concepls or words, yet somehow experienced nevertheless. Holiness
itself is something that transcends the would and draws us upwards.
The very holiness present in the world is the proof of the existence
of a transcendent order. Perhaps that ‘‘wholly other” (das gan:z
Andere), that “‘awe-inspiring mystery” (mysterium tremendum) of the
divine reality is to be experienced nowhere more directly than in the
holiness which envelops God’s revealing of himself, This revealed
divinity we almost identify with holiness. Holiness can be said to reveal
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to us all the divine qualities in a concentrated way. It is the luminous
and active mystery of the divine presence. In it there is concentrated
all that distinguishes God from the world.

Nevertheless, holiness is not the attribute of an impersonal mystery.
It is the attribute of transcendence as person. For before the holy
mystery, as a supreme conscience or tribunal that calls us to account,
we experience a certain fear or shame, The holy Transcendent is
transcendent-person and strengthens our personal conscience, mak-
ing us take thought of our sinfulness. The holiness of God appears
as a grandeur that produces in man an infinite humility. The same
is true with genuine self-consciousness. ‘‘When the soul is imprinted
and immersed through the Spirit in the depths of Christ’s humility,
forgetting about the world and everything in it and looking only at
itself and at its own, and persisting in this meditation and getting
used to it, it sees only itself in its nothingness and humility and is
convinced that nobody else in the world is so unworthy.”?

Holiness fills us with a kind of awe different from any human awe,
a thrill that is not experienced in relation to the realities of the world,
mixed with fear, horror, and shame before all that is defiled within
us. Faced with this personal holiness we feel as if we had been un-
covered in all our uncleanness and nakedness. Yet at the same time
this holiness attracts us. Dionysios the Areopagite identifies the
holiness of God with his absolute purity, and our action of sanctifica-
tion with the action of purification (The Ecclesiastical Hierarchy).
But this absolute divine purity simultaneously bas within it something
transcendent, something divine.

Both the awe and the fear, however, are the awe and the fear before
a person. Moreover, the state of discovery in which they place us is
also a discovery of what is good in ourselves and this too demands
of us the purification of our own conscience in the face of another
conscience. Man is captivated by the charm of his true being, for,
when God’s holiness appears before man’s being, he discovers within
it a desire for purity and a relationship with God. We have a feeling
of well-being, for the holy One has known us in our true being and
yet he does not reject us even though we are in a.sinful state, but
calls us to purity. We are happy, for we feel unburdened and that
nothing hinders us from manifesting ourselves in all sincerity before
him; we are no longer acting out a role that leads us to a point where
we end up no longer knowing ourselves and living always in the fear
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of being unmasked. We are no longer acting out a role which leads
us to want to imagine that we are not sinners, though of course we

are not successful in this, but only in keeping our defilement covered
up. We liberate our reality as subject for genuine communion. Those

who feel themselves cleansed in the sight of the holy God are given
a “boldness’ (rappnoia), an opening of conscience, a sincerity of
communicability which has nothing rash or cynical in it but resembles
the boldness of the child innocent of sin, while in addition it possesses
maturity of conscience and the joy of it. When we ourselves feel defiled,
therefore, we pray to the saints who have this ‘‘boldness’* with God
so that they will speak and mediate for us. Thus, by communicating
holiness to us, God brings us back to the true state of being a sub-
ject, and reestablishes our reality as subject in its open functioning.
He can do this, moreover, only because he makes himself known to
us as loving subject. He awakens the responsibility of our reality as
subject by entering, as transcendent subject, into a familiar relation-
ship with us. Thus holiness is not the quality of an object, but the
quality par excellence of the subject who is supreme and loving and,
as such, allpure and demanding

Only through sustained perseverance and the consciousness of
the presence of God as loving person is this *“‘boldness’” acquired,
for this is the way purity is acquired. That is the only reason why
boldness becomes habitual in saints. Once the consciousness of God’s
presence is lost, and with it, therefore, consciousness of self and of
one’s sinfulness, then this *‘boldness’ is also lost because the defil-
ing passions have entered it. For this reason, when man wishes to
approach God anew, he does it with difficulty or with fear. Saint Isaak
the Syrian says: ‘‘Seat yourself before the Lord continually, keeping
the memory of him in your heart, lest having lingered outside his
memory, you are unable to speak boldly when you enter in before
him, because boldness with God comes from constant conversing with
him and from much prayer.”"”®

Boldness is a familiarity with God, but one that implies no weaken-
ing of sensibility to the extraordinariness of communicating with him,
for this familiarity is accompanied by a continual consciousness of
God’s greatness and by a fear of interrupting communication with
him through any kind of concealment from or disloyalty towards him.

Any human being over whom there projects a ray from the
transcendence of the divine subject becomes holy as a result of his
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effort at responsible purification and at keeping his conscience stead-
fast before the presence of God. “For Thou our God art holy, and
dost find rest in the saints,”’ as the liturgy of the Orthodox Church
says. God’s “‘rest” in the saints is for them a permanent fact of con-
sciousness, All Christians are called by Saint Paul “saints’ if they
preserve their consciousness of the fact that, at baptism, Christ took
up his dwelling within them and if, with the help of the grace of bap-
tism and of the other sacraments, they struggle for purification. The
preservation of the consciousness of this fact and the effort of purifica-
tion, however, are accomplished through the Holy Spirit.

It is sometimes asserted today that we cannot share in the holiness
of God, and in more recent times this opinion has developed into
the theory of secularism according to which Christianity has done
away with the “‘sacred’’ as a quality of persons, places, special ob-
jects, and has made everything “‘profane,” and also that, by becom-
ing incarnate as man among men, the Son of God has himself been
‘*secularized’’.

It is true that in some sense, inasmuch as Christianity has given
to all the possibility of becoming saints, it has abolished the bound-
ary between the sacred and the profane. To a certain extent even
the Old Testament had done this. Hence the disappearance of this
boundary does not mean a universal secularization but that the
possibility of holiness is opened 1o all. In the Old Testament the whole
people of larael was consecrated to God and called to holiness. *“Say
to all the congregation of the people of lerael, You shall be holy; for
I the Lord your God am holy" (Lev 19.2). We have seen that Saint
Paul calls all Christians ‘‘sainta,’”* and Saint Peter calls them *‘a holy
nation’’ (1 Pet 2.9). All of us have access to holiness, for since Christ
is the Son of God who became man, we can all be united with Christ
through the Holy Spirit. To deny the possibility of access to holiness
for all is to deny that the Son of God, by becoming man, has kept
his divinity active in the humanity he assumed and to deny that he
is united with us in this quality, that is, as God incarnate. More
significantly, we all have access to holiness because God, as the sub-
ject of an absolute purity, has become the human subject of a
culminating purity, sensibility, and communicability, and thus helps
us also to discover, in his communication with us, our own subjec-
tive sensibility.

In Christianity our nature was given back the experience of the
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mystery of its own existence as subject and, along with it, an awe
in the face of our own person and that of others along with the obliga-
tion to care for its purity and to work for its eternity. The experience
of this mystery became possible, moreover, through man’s intimacy
with the supreme subject in human form, for man has entered into
a relationship with the absolute subject in human form who is holy
par excellence. God has become accessible to us as an absolute sub-
ject of this kind, that is to say, absolutely holy, and has thereby also
made our own reality as subject evident to our experience. In princi-
ple, Christianity has abolished the boundary between the sacred and
the profane and has opened for all the access to holiness on a twofold
basis: firstly, because although it does affirm that holiness comes from
God — that where there is holiness there is God — Christianity has
nevertheless acknowledged in our being both a yearning for holiness,
for communication in purity between our own subject and the divine
subject, and also a capacity for holiness, an inner urging towards com-
munion with the absolute subject in purity and delicacy; secondly,
because this access has been opened up to us through the incarna-
tion of the Son of God as man and through his abiding in everyone
who wishes to receive him.

The Fathers saw in holiness a great likeness of man with God
through purification from the passions and through the virtues which
culminate in love. But inasmuch as both the cleansing from passions
and the virtues can only be acquired through the energy of the grace
which strengthens human powers, likeness also means a radiation of
the presence of God from within man. In those who love one another
and are found within a reciprocal interiority, the face of the one is
stamped with the features of the other and these features shine forth
actively from within him. Now inasmuch as these divine features are
growing and foreshadow the full degree in which they will overwhelm
the human features, the faces of the saints even on earth have
something of the eschatological plane of eternity in their appearance,
that plane through which God’s features will be fully reflected and
his energies will radiate. Through these energies can be seen the eter-
nal life of the future age, life reflected from within God. The good
things from beyond nature have ‘‘various modes of the virtues as
images and foreshadowing feature. . . . Therefore, blessed is he who
has transformed, through wisdom, the God-man into himself. For after
he has accomplished the fulfillment of this mystery, he suffers his
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deification by grace, and this will never have an end.”’* “‘There can
be no doubt that the essence of virtue found in each one is the one

subsisting Word of God; for the essence of all virtues is our Lord
Jesus Christ himself.”*

This stamping of the active divine features on us is equivalent to
our deification, but simultaneously also to the humanization of God in
us. Because in us God is being humanized, our deification comes to
mean our own simultaneous humanization in the highest possible degree.
According to Christian doctrine, if we act in the likeness of the God
who is totally loving towards all, we act like men come to the highest
point of their own realization, for our hearts are full of the most fer-
vent love of all, God’s love. In this the sensitivity to the pain of anyone
else is heart-rending, greater even than for our own pain. And this is
to comprehend the others more intensely in one’s own self Saint Isaak
the Syrian asks: *‘ ‘And what is a merciful heart?’ It is the heart’s burn-
ing for the sake of the entire creation, for men, for birds, for animals
. . . and for every created thing; and by the recollection and sight of
them the eyes of a merciful man pour forth abundant tears. From the
strong and vehement mercy which grips his heart and from his great
compassion, his heart is humbled and he cannot bear to hear or to see
any injury or slight sorrow in creation. For this reason he offers up
tearful prayer continually even for irrational beasts, for the enemies
of the truth, and for those who harm him. . .."®

From within the personal God there radiates our goodness, the
purity of his disinterest towards himself — or, more positively, of
his interest in man — transparence, and communicability. He thereby
attracts into communion with himself any person who desires this,
transmitting to him the same goodness, transparence, and com-
municability. From one perspective we give the name *‘purity from
passions” to this goodness, transparence, and communicability, from
another, *‘virtue.” For there can be no virtue where there is passion.
Passion is the blindness of exclusive concern with self. Hence, freedom
from passions or dispassion — without which there is no virtue —
is not the absence of sensibility but rather a supreme sensibility for
others, To be able to acquire sensibility, you must suffer in the struggle
against your own passions, Only through the cross do we attain the
sensibility of sinlessness, that is, of virtue, for virtue means living
for others. According to their rank the virtues receive different
names. The virtue of love represents the culmination of goodness,
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transparence, and communicability. In itself all the virtues are con-
centrated, namely, that dispassionate sensibility which is sinless par ex-
cellence. It is the virtue identical with deification which is simultanecusly
identical with the highest degree of humanization. Only in God can
man become fully man, as the definition of Chalcedon demonstrates.

But it is in prayer that the soul attains to the supreme likeness
with God. For in true prayer it is united with God and cleansed from
any other thought. The presence of God in the soul that prays unceas-
ingly, hence in the soul of the saint, is itself unceasing. This soul
*“is enlightened’’ by the divine presence.® The transparence of the
saint is the very transparence of God within him.

The light that radiates from within the saints is precisely this
transparence of communication with God and with their neighbors,
that is, of their participation in God. The most transparent is God
for he is the one who communicates himself the most. But whoever
does not open himself to the communication of God cannot experience
this transparence of God. Whoever opens himself to it becomes a
saint because he too becomes transparent. In general, when people
become transparent to one another through that goodness that comes
from their communication with God, they become saints. And from
the Christian point of view this is the truly human condition. People
who avoid one another do this because they are evil. Evil makes them
opaque, darkened, closed up, insincere, hypocritical. The saint is the
new or renewed, and therefore luminous, creation. Saint Symeon
the New Theologian says that the light of holiness in the soul makes
the body transparent too. But on earth this comes about only in part.
It is only in the life to come that bodies also will be fully transparent.
““The bodies of the saints under the action of the soul united with
grace, that is, partaking of the divine fire, are sanctified and become
transparent by incandescence, being more different from and much
more honored than the other bodies. But when the soul departs and
is separated from the body, then the latter too is given to corruption
and is slowly decomposed. . .[though some are preserved] in view
of the final resurrection. . . ."”’*

But transparence, which is an effect of the overwhelming of matter
by spirit and in its climactic stage is equivalent to the resurrection,
is not a physical phenomenon of a spectacular character, but rather
a communication and existential irradiation of love and interest for
the rest of mankind and a participation in the sorrows and troubles




image348.png
The Spiritual Astributes of God 229

of their lives. It is vibrant sympathy in the highest degree; it is peace
and the discovery of our own great love for them — a love that causes
others to bear their sufferings more easily. In this sensibility of par-
ticipation the saint lives his humanity in the highest degree. And one
who is glad of the saint’s participation in his sufferings and problems
also experiences this humanity of the saint. The personal character
of holiness is revealed in this way.

Saint Cyril of Alexandria has linked holiness closely to sacrifice.
Whoever passes over into the state of sacrifice, passes over into the
state of holiness. The Greek word kieron means both *‘sacrifice”” and
“‘sacred.” By the very fact that Christians give themselves to God
or sacrifice themselves to him — meaning their complete self-offering
as subjects to the divine subject — they become saints, are enveloped
in the holiness or self-giving purity of God and open themselves to
it. But they are able to sacrifice themselves in a manner that is pure
or entire only if they partake of the pure or entire sacrifice of Christ
who, by sacrificing or offering himself as man to the Father in total
purity, has consecrated himself so that we too may be consecrated
through our union with him in a state of sacrifice. Thus, in purity,
the saints have access to God, to communion with the supreme sub-
ject: “*And for their sake I consecrate myself, that they also may be
consecrated in truth” (Jn 17.19).

Holiness comes, therefore, from the total surrender of the human
subject to abeolute Person. You can yield yourself only to a persen.
Ouly in the direction of a person can you truly transcend yourself.
In the impulse towards inner purity and delicacy there is implied a
tendency to be pure and delicate in relation to others, to surrender
and open yourself 10 them sincerely and completely. But you can only
achieve absolute surrender for the sake of an absolute person. And
the power of absolute surrender you can only receive by being united
with an absolute person who also surrenders himself. It is only by
yielding ourselves to God and it is only because we succeed in doing
this in union with the Son of God who became man and as such sur-
rendered himself to God that we can become saints through our own
absolute surrender, aided by the absolute Person through whom we
thus surrender ourselves to absolute Person.* Total com-
municability before God is identical with complete surrender to him.
At the same time, it is purity and transparency towards God and
men. No thought contrary to God or to men forces the saint to
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hide, to try to make himself impenetrable, to put on a disguise or
play a role.

Holiness comes from God, from the absolute as person, from the
completely pure Personal reality who harbors no evil thought against
us. But it also comes from him through the fact that we as persons
yearn to surrender ourselves totally to this absolute Person who is
of an absolute goodness towards us, and we achieve this surrender
through the Son of God who, as man, surrenders himself along with
us by an absolute decision. If by means of such an absolute decision
you were to surrender yourself merely to a person, to one who lacked
that character of absolute benevolence and communicability, you
would be making an idol of that person and attributing to him the
power of a communication of life that he does not in fact have. In
itself, surrender to an idol cannot be definitive, for you soon discover
its relativity, moreover you do not possess within yourself the power
of absolute surrender, nor can you get it from another person like
yourself who, as such, lacks the power of absolute benevolerce and
communication. The power of total surrender comes to you from the
acceptance of this surrender with absolute love, from the encounter
with the absolute love of the person to whom you surrender yourself.

Moreover, holiness comes only from an absolute person because
only before that person can you be ashamed in a manner that is ab-
solute and feel the impulse towards an absolute purity, sincerity, and
abgolute transparency dependent on the absolute power and, therefore,
the absolute purity which you are encountering. Before an imper-
sonal ‘‘absolute’’ you cannot be ashamed; before a person who is
not absolute you cannot feel shame in a way that is terrible, absolute,
as you tremble before that One who is holy and ail-loving or before
a person transparent of the holy One, and this is so because a person
who is not absolute has in himself so many imperfections and restraints
in his ability to communicate that these keep him at your own level
Only forgiveness from ahsolute Person can give you total and definitive
peace of conscience through real cleansing of sins and through that
person alone who speaks in the name of God and by his humility
confirms that it is God alone who is speaking through him. Only an
absolute as a person can be pure in being and can encounter you
in the delicacy of total purity. If, in paganism, the sacred was a quality
of things, in the Old Testament it became a quality of absolute Per-
son and, in a certain measure, of the people as a whole made up as
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it was of persons, while still more in Christianity it became the quality
of the human person to the extent to which the latter is filled with
the Holy Spirit. This depends on the fact that in Christ absolute Per-
son has become the person of what is human also, communicating
his Holy Spirit to those who believe in him or, through that com-
munication, absolute Person himself comes to dwell in them.

Purity cannot properly be attributed to an impersonal absolute,
for purity itself is also a matter of intention, of thoughts, of subjective
interiority, and of delicacy in relation with other persons in conscious
acts. Only an absolute as person can be definitively and wholly pure
in himself for he is pure by nature, not by effort or in a limited sense.
Only a person is able to attract us, to awaken a real interest within
us, for he is able to surrender himself to us and we are able to sur-
render ourselves to him in a total delicacy. Moreover, only absolute
person is able to attract our absolute interest and exercise over us an
attraction that is absolute and deliberate and thus make us surrender
ourselves to him with an absolute sincerity and ‘‘consecrate’ ourselves
to him.

This surrender to absolute Person is a sanctifying self-sacrifice,
for it is a transcending of self which goes beyond all that is relative.
Any human being who is lifted up beyond himself towards supreme
Person and offers himself to him, thereby renounces himself and
tramples under foot all that is selfish or mean, all that is merely nar-
row interest or appetite directed passionately towards finite things,
and thus he is consecrated and enters through that Person into a
fully unlimited condition and complete freedom. He is consecrated
because he forgets himself and is raised beyond himself in his own
genuinely free communication with absolute Person and on the basis
of the power of this absolute Person which comes from his side to
meet him in the encounter. But since in this way the person realizes
his own self in the most authentic manner, holiness — from our poeint
of view — can be said to be the most fitting realization of the human,
the discovery and valuing of its most intimate sanctuary.”

If the human being becomes holy because he gives or consecrates
himself to supreme Person and to the service of the pure good, of
the truth and justice willed by that Personal reality, the act of “‘con-
secration’’ or of *‘sacrifice” is a priestly act. All who sacrifice
themselves or give themselves to supreme Person are priests and are
sanctified through their act of offering to God.® Moreover, in
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offering their very selves, they give as gift the entire world with which
they are joined; hence they consecrate it.” He who is sanctified
helps all with whom he comes into contact to be sanctified by draw-
ing them into a delicate and transparent relationship which is pure
in its feelings and thoughts.

The elements and objects consecrated in church also receive a
holiness of their own through the relation which holy persons have
to them in God, but this holiness is not given in an exclusive way
for the sake of the objects and elements themselves, a way which would
separate them from the other elements of the world, as though from
a sphere that was profane. They are consecrated on behalf of all the
objects and things in the world, in a way that makes them represent
all. Those who bestow them as a gift to God show delicacy in their
dealing with them because these elements and objects are the gifts
given by God and returned by those persons to him with thanksgiv-
ing. But the delicacy of our dealings with them gives us the power
to achieve the same kind of behavior towards all things; it opens our
eyes to see all things as gifts of God, gifts we must use with reverence,
purity, and gratitude. Through the bread, water, wine, oil or wheat
blessed in church, all bread, water, or wine used in the lives of men
is blessed. An Orthodox Christian reverently makes the sign of the
Cross over the loaf of bread as he begins to use it, conscious that
it is the gift of God. All the faithful pray when they sit down at table.
All things are presented in their relation to God The Orthodox Church
has special services for the blessing of wells, fields, yards, houses,
animals. The eucharistic bread casts an aura of holiness over all bread.
Moreover, the priests receive a consecration as ministers of the sanc-

tification of all, as active points through whom all have occasion to
enter into sanctifying communion with Christ, the divine human per-
son, as the focal point of pure relations among all men,

Through his self-offering to Christ, through his communion with
Christ and through Christ, with all men, the saint restores his humanity
completely, in a way that is freed from any hidden thought or interest.

But how is this made visible concretely? In the saint there exists
nothing that is trivial, nothing coarse, nothing base, nothing affected,
nothing insincere. In him the culmination of delicacy, sensibility,
transparency, purity, reverence, atiention before the mystery of his
fellow men (a characteristic proper to what is human) comes into ac-
tual being, for he brings this forth from his communication with
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supreme Person. The saint grasps the various conditions of the soul
in others and avoids all that would upset them, although he does not

avoid helping them overcome their weaknesses He reads the least ar-
ticulated need of others and fulfills it promptly, just as he reads their

impurities too, however skillfully hidden, and, through the delicate
power itself of his own purity, exercising upon them a purifying ac-
tion. From the saint there continually radiates a spirit of self-giving
and of sacrifice for the sake of all, with no concern for himself, a spirit
that gives warmth to others and assures them that they are not alone.
He is the innocent lamb prepared for the conscious sacrifice of himself,
the immovable wall that offers a support that does not deceive.

And yet there is no one more humble, more simple, no one less
artificial, less theatrical or hypocritical, no one more “natural’’ in
his behavior, accepting of all that is truly human and creating an
atmosphere that is pure and familiar. The saint has overcome any
duslity in himself, as Saint Maximos the Confessor puts it* He has
overcome the struggle between soul and body, the divergence between
good intentions and deeds that do not correspond to them, between
deceptive appearance and hidden thoughts, between what claims to
be the case and what is the case. He has become simple, therefore,
because he has surrendered himself entirely to God. That is why he
can surrender himself entirely in communication with others.

The saint always lends courage; at times, through a humor marked
by this same delicacy, he shrinks the delusions created by fears or
pride or the passions. He smiles, but does not laugh sarcastically;
he is serious but not frightened. He finds value in the most humble
persons, considering them all great mysteries created by God and
destined to eternal communion with him. Through humility the saint
mekes himself almost unobserved, but he appears when there is need
for consolation, for encouragement, or help. For him no difficulty
is insurmountable, because he believes firmly in the help of God sought
through prayer. He is the most human and most humble of beings,
yet at the same time of an appearance that is unusual and amazing
and gives rise in others to the sense of discovering in him, and in
themselves too, what is most naturally human. He is a presence
simultaneously most dear and, unintentionally, most impressing, the
one who draws the most attention. For you he becomes the most in-
timate one of all and the most understanding; you never feel more
at ease than near him, yet at the same time he forces you into a corner
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and makes you see your moral inadequacies and failings. He over-
whelms you with the simple greatness of his purity and with the warmth
of his goodness and makes you ashamed of how far you have fallen
away from what is truly human, of how low you have sunk in your
impurity, artificiality, superficiality, and duplicity, for these appear
in sharp relief in the comparison you make unwillingly between
yourself and him. He exercises no worldly power; he gives no harsh
commands, but you feel in him an unyielding firmness in his convic-
tions, in his life, in the advice he gives, and so his opinion about
what you should do, expressed with delicacy or by a discreet look,
becomes for you & command and to fulfill that command you find
yourself capable of any effort or sacrifice.

In the delicacy of & saint the authority of God is transparent. At
the same time his recommendation gives you a power that frees you
from the powerlessness in which you have found yourself, from the
lack of confidence you have had in yourself, because you perceive
it as a divine power. You feel that he gives you light and power from
the ultimate fount of light and power, with a goodness that comes
from the ultimate source of goodness and wishes to save you. You
fear his gazing into your soul, just as you fear the discovery of the
truth by a doctor whose skill and friendship cannot be doubted, yet
you wait for that gaze just as you wait for the doctor’s gaze, for you
know that along with the diagnosis he will give you the medicine for
your recovery from serious illness. In his utmost delicacy, mildness,
and humility you feel a power to help which no earthly power can
deflect, a power that comes to him from God, from his total surrender
to God and from his will, at God’s command and by God's mission,
1o serve his fellow men so they may be saved. Whoever approaches
a saint discovers in him the peak of goodness, purity, and spiritual
power covered over by the veil of humility. You have to go to great
pains to discover the mighty deeds of his askesis and of his love for
men, yet his eminence imposes itself through the air of goodness and
purity that surrounds him. He is the illustration of the greatness and
power in kenosis.

From the saint there radiates an imperturbable quiet or peace
and simultaneously a participation in the pain of others that reaches
to the point of tears. He is rooted in the loving and suffering stability
of God incarnate and rests in the eternity of the power and goodness
of God, as Saint Maximos the Confessor says, and, like Melchizedek,
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is totally imbued with the presence of God.* This eternity of his un-
shakenness in love for God and for men does not exclude his par-
ticipation in the sufferings of men, just as Christ does not cease to
offer his sacrifice for them, nor do the angels cease to offer their
assistance continually to men. For persistence in that love which suf-
fers and helps is itself an eternity. This is the ‘‘rest,” the stability,
or the “‘sabbath”’ into which the saints have entered (Heb 3.18; 14.11)
as those who have come out of the Egypt of the passions; it is not
the sabbath of a nirvana of insensibility. For the saint’s rest in the
eternity of God’s unshaken love for men has the force to draw others
also towards it and therefore to help them overcome pain courageously
and not to succumb in despair.

Thus the saint is one who goes before and helps others on the
path that leads towards the future of eschatological perfection.

He has triumphed in some way over time, while being powerfully
present within time. In this way he has won a supreme degree of
likeness to God, and has God within himself along with God’s stability
in the good and in his love for mankind. In God the saint has reached
the fullnees of the human essence. He has reached the point where
the human essence is one with existence, as Evdokimov declares.*

The eaint represents the human in its purified state through whose
subtlety of epirit and body shines his model of infinite goodness and
povwer, that is, God. The saint is the restored image of the living and

personal absolute, a peak at once staggeringly close and staggeringly
exalted and sublime, capable of a completely open and uninterrupted

dialogue with the Trinitarian communion.

The saint anticipates the dawning lights of the eternal and
perfected humanity. The face of Christ, the model-face for all human
faces, shines through the faces of all the saints. In themselves — as
particular hypostatizations of it — the saints reveal and make effec-
tive the climactic humanity of Christ. More than this even: inasmuch
as true humanity is the image of God, they reveal God, God made
man, in human form.

If holiness is the pure and communicative transparency of one
pereon for another person, it has its ultimate source in the triper-
sonality of God. The subject of holiness can only be & person in his
pure relation with another person. Holiness comes about in the puri-
ty and delicacy of the perfect relation of one person towards another
person. For, in other terms, purity and delicacy are the total fidelity,
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transparency, and attention of one person towards other persons, total
self-transcendence towards them. From eternity this fidelity and self-
transcendence find their supreme degree among the divine persons.
The Spirit, as Spirit of the Father and of the Son, as the same Spirit
in both, expressing as person this perfect fidelity between both, is
called Holy in a special way.

From the perfection of reciprocal Trinitarian fidelity and atten-
tion, the power of fidelity and attention is imparted to us too through
the Holy Spirit, towards God in the first place and, through him,
among us also. Whoever dedicates himself with fidelity to God,
therefore, is ‘‘consecrated’’ and “sanctified,” and this comes about
through the reception of the Holy Spirit and always for the sake of
God and for the sake of the mission of bringing other people to God.
This causes us to be in one Spirit with the Father and the Son. Things
too can be consecrated so that they may be used faithfully for God.
But the one who uses them faithfully for God is the one who believes.
In such a one man’s total faithfulness towards God and his character
as one delegated by God with the administration of material things
for the glory of God and the salvation of his fellow men is manifested.
For the one who is totally faithful to God becomes totally faithful

to his fellows, and includes his fidelity to them within the framework
of his fidelity to God, as Christ did: ‘‘For their sake I consecrate

myself”’ (Jn 17.19). Man can become totally faithful to God because
of Christ’s fidelity to man: “You shall be holy; for I the Lord your
God am holy” (Lev 19.2). For this reason man’s relation with God
is likened to the bond between bride and bridegroom. Now the Church
is holy because she is the faithful bride of Christ. The people of Israel
were defiled when they forgot their fidelity towards God, when they
made God's presence through Israel into something which was not
transparent.

But the one who is totally faithful to God and, through this, to
his fellows is humanized or receives a higher measure of human sen-
sibility. Thus to be sanctified means to be humanized and any gen-
uine humanization is at the same time sanctification.

The full holiness, the full priesthood of man has been realized
in Christ. It is through this, moreover, that humanization in the highest
degree has been realized in Christ as well, for he gave himself en-
tirely to God through his life of obedience without compromise and
through his sacrifice. But precisely in this way he gave himself to
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us too in just as total a fashion. As man he has placed himself within
that same transparency and fidelity towards God and towards us in
which he exists as God, but within a transparency fully accessible
to us. In Christ the intertrinitarian fidelity has come down among
us in a divine person so that it might also become something proper
to the humanity he assumed, as fidelity towards God and towards
us, and so that it might communicate its power to us too in order
for us to make it our own in both directions. That is why the divine
hypostasis of the eternal perfect fidelity has become also the hypostasis
of humanity, that is to say, the human hypostasis of this same fidelity.

Christ transmits to us this power of fidelity through the Holy Spirit
who, of the Trinity, has passed into him also as man. In his sacrifice
is the power of our sacrifice, in his priesthood the power of our priest-
hood. In his very incarnation there is achieved an ultimate surrender
of the human. *‘And since man only exists to the extent to which he
abandons himself [we would say sanctifies himself], the Incarnation
of God [in whom the human accepts to go beyond itself, receiving
as its hypostasis the divine hypostasis in order to become fully
transparent and the abode of the general human transparence], thus
appears as the supreme and unique case of the essential fulfillment
of the human reality.”*

Because he is supreme holiness in human form, Christ is also the
man for others in the highest and most exemplary degree. If the saint
is a man for others, inasmuch as he is in the first place a man for God,
Christ is the man for others in the highest degree, not so as to dispense
us from the duty of sanctification, but so that we too might achieve
holiness, that is, active fidelity towards God and towards our fellow men.

In his work Adoration and Worship in Spirit and Truth, Saint
Cyril of Alexandria stressed the fact that we cannot become saints
except in Christ, because he takes us into himself in his state as the
sacrifice offered to God, and breathes into us that same act and state
of sacrifice — or self-transcendence, or total fidelity towards God —
in which he himself exists.

Through Christ, holiness, as the supreme reciprocal transparen-
cy of the persons of the Holy Trinity, is communicated to us as the
perfect sensibility of the relation between the human person and God,
and thus among human persons also.

God wants the whole world to be filled with saints; he wants the
whole world to be sanctified so that his holiness may be seen and




image357.png
238 The Experience of God

glorified everywhere in the world and the world become a new heaven
and a new earth where justice — that is, fidelity, openness, holiness —
abides because it has been extended into the world from the Holy
Trinity.

Orthodoxy believes that through spirituality, through the penetra-
tion into the world of the uncreated energies, the world is transfigured,
a transfiguration which also depends on efforts towards holiness made
by believers who are strengthened by these energies. For in these
energies, which have come to belong to men also, God in Trinity is
made transparent.

It is only in the experience of holiness that our nature, filled with
the effective presence of God, has not only a theoretical knowledge

of God but one that comes through the experience of his presence,
power, and love. ““Strive for peace with all men, and for the holiness
without which no one will see the Lord”” (Heb 12.14). In this way
whoever exists in holiness, exists also in the truth, in the knowledge
of God through the experience of God, in God himself, the Trutk
that sanctifies: *‘Sanctify them in Thy truth” (Jn 17.17). ““I consecrate
myself, that they also may be consecrated in truth” (Ja 17.19). The
saints know God in his presence at work in them and in the world.
They know him in the sweetness of goodness and peace, in his
transforming, transfiguring, and perfecting power in them and in all
things. Holiness is not something static and individual but a process
of unending Christian humanization through deification which is
brought about in the relations between men and God, among men
themselves, and between them and the cosmos as a whole.

Goodness and Love

Dionysios the Areopagite holds that the most proper name that
is worthy of the divine subsistence and also makes it distinct from
all others, is that of goodness, or goodness beyond the good. Thus
through its very existence or supra-existence it extends the good as
essential good (70 elvar &yabév, 16 odouddeg Gyuddv) to all existences,
just as the sun illuminates all things not because of any decision it
has made, but by its very existence. Through the rays of the goodness
of the supra-existent Sun all things exist: essences, powers, activities,
from the highest and most spiritual to the lowest and most material,
Through the rays of this goodness all things are maintained in unity
and progress in the good.* The good who is beyond goodness gives
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existence and form to all things. In him there is that which is above
essence, life, wisdom, or mind. Even what does not yet exist in the
good, or does not exist completely, tends towards the good and strives
to reach and to exist in the good, above being.®

From Dionysios’ whole conception of the distinction between the
divine supraexistence and the existences that have their origin in it,
it is plain that he does not think that the existence of all degrees
is extended as a good from the supraexistent deity by means of an
emanation in the Neoplatonic, pantheist sense, but in the sense that
the deity proceeds to the act of creation due to his supra-existent
goodness, and in the sense that this creation can only be good given
that the deity too is good through its very existence or supra-existence.
Dionysios puts this in a more direct way when he declares that God
is “‘also carried outside of himself in the loving care he has for every-
thing.’** But providential care is a willed act.

Dionysios speaks of the movement through which God goes out
of himself, after all things have been brought into existence. Then
he is in some fashion attracted by what is his own, or rather the God
who has not gone out of himself is attracted by his presence which
has gone out of himself and which is found in creatures.

Dionysios the Areopagite makes no distinction between goodness,
love (agapé), and erds. ‘*The sacred writers lift up a hymn of praise
to this Good. They call it beautiful, beauty, love, and beloved.”""
*'For, in my opinion, the sacred writers regard ‘yearning’ and ‘love’
as having one and the same meaning.”"* ‘“To those listening pro-
perly to the divine things the name ‘love’ is used by the sacred writers
in divine revelation with the exact same meaning as the term ‘yearn-
ing!” What is signified is a capacity to effect a unity, an alliance,
and a particular commingling in the Beautiful and the Good. It is
a capacity which preexists through the Beautiful and the Good. It
is dealt out from the Beautiful and the Good.”””

The unifying force of good, or of love, or of erds lies in the fact
that the divine yearning (eris) “brings ecstasy so that the lover belongs
not to self but to the beloved.”’* This tendency, whether it is called
good or agapé or erds, does not merely urge the creature towards
God, but also God towards the creature. Properly speaking, this
tendency pertains first and foremost to God being urged towards
creatures. The texts of Dionysios in this sense are so clear that they
provide no foundation for the Protestant interpretation that it is only
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the creature who is attracted to God through erés and hence salvation
would be a natural work of the creature. The creature too tends
towards God only because it has its origin in God who has implanted
this tendency within it. But inasmuch as sin has weakened this
tendency, it was necessary for it to be recreated by the grace of the
erds or love of God. Through erés, therefore, there is expressed that
same descent of God towards creatures which is also expressed through
love (agapé).

The divine love is, therefore, God’s movement towards creatures,
towards union with them. But for there to be movement towards
someone, an eternal movement of this kind must exist in God. If,
in general, erés means the movement full of longing on two sides,
it cannot exist where only one of the sides is person while the other
is passive object of longing and love.

This means that in God there is a community of persons among
whom love is manifested. Love in God would itself also imply a move-
ment from one person towards the other. But since in God no move-
ment exists which has as its purpose the surpassing of one degree of
love for the sake of a more intense degree — and hence also the over-
coming of a distance that might exist between the divine persons —
or which aims at a fuller union between the persons, the movement
of love in God is united in a paradoxical way with immobility. Dionysios
himself says this, declaring that God is above not only movement but
also immobility,” just as Saint Maximos, his commentator, will say
the same thing, stating that God must not be thought of in the im-
mobility that we know or can imagine. He specifies: *“Then, properly
speaking, God neither moves at all nor stands, for this is proper to
those who are limited by nature and have a beginning of their ex-
istence . . . for by nature he is above any movement and stability.”*=

But already Saint Gregory of Nyssa had said: **This is the most
marvelous thing of all: how the same thing is both a standing still
and a moving.”"® Each divine person goes out of himself totally
towards the others. But it is precisely through this that he makes no
movement which has as its purpose the realization of a greater go-
ing out from himself For he is totally with the others or has the others
totally in himself. Because they are all within the same integral move-
ment, they can be said to be unmoved. Yet since they are not confused
with each other, love is still a going out, hence & movement from
one to the other. It is persistence in the same going out to the other
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persons, a going out which is permanently at the limit of its desire.

In this reciprocal, total, and hence stable going out of the divine
persons the possibility is given of their common movement towards
personal creatures, while love is realized as the going out of each
towards the other. God desires to reach the created person, or his
union with him, not only through his ecstasy towards the person, but
also through the person’s ecstasy towards him. Although the creature
by its nature exists in God, because of its inadequate love it remains
at a distance from him, and for this reason he empties himself by
coming down to the creature and by accepting that the creature has
its place at a certain distance from himself, and that to the overcom-
ing of this distance the person should also make a willing contribu-
tion. For in order to bring about a love with created being too, God
brought into existence not only a world of objects, but also a world
of subjects who exist before his face at a distance which they can
make either smaller or larger.

God’s wish is that the interval (diastasis) between himself and these
persons be overcome not only through his movement, but also through
their own free movement towards him. For as long as the creature
manifests a will which is not in accord with God’s will, the distance
between himself and the creature remains.* By moving towards God
the creature puts its will in accord with its nature where God has
implanted the desire of love for himself and the power to move towards
himself. But this is a nature to which God has given back its original
“powers” untainted or ‘‘the power of love through which it can renew
the union with God and with its neighbors, since it opposes the love
of gelf.”S

Thus on the one hand God sets his power in motion in relation-
ship with his creatures; on the other hand, through this movement
of his love for them, he breathes into them their own love for him,
once, through creation, he has given them this capacity and
reestablished it moreover through the grace of Christ. By bringing
them into existence and endowing them with so many gifts, including
that of knowledge, God appears before their eyes as worthy of love
— itself another form through which he sets them within the move-
ment of love for himself. However, because this movement grew weak
through sin, new instances of God’s going out towards them were
made necessary if their movement towards him was to be reestablished.

Properly speaking, it is hard to separate the creation of Jove in
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creatures, through the fact that God seems worthy of love because
of the gifts given them in the act of creation, and the activity of prov-
idence and of the recreation of their powers from God’s new, perma-
nent, and loving going out towards his creatures in Christ. All these
three kinds of going out are manifestations of his love for creatures,
but at the same time they are actions through which he makes himself
worthy of their love and thus actions that preduce the love of creatures
for him.

From God’s love for his creatures springs their love for him and
thus their love for him cannot be separated from his love for them.
That is why the Fathers make no distinction between them. The love
of creatures for God is the gift of God, produced by the love God
has for them, which returns bearing the fruit of their love for God.
The love by which they themselves move towards him is the love by
which God moves them towards himself.

Two persons who love one another no longer know what in this
love belongs to each person from his own side or from the other per-
son. If the other person did not love him, he would have no power
to love the other; and if he did not love the other, the other would
have no power to love him either. Each one makes the other capable
of loving him through his own love and at the same time through
an attraction exercised over the other. But even this attraction exer-
cised over the other comes from his love for the other.

““Why is it, however, that theologians sometimes refer to God as
Yearning (Epw¢) and Love and sometimes as the yearned-for and the
Beloved? On the one hand he causes, produces, and generates what
is being referred to, and, on the other hand, he is the thing itself.
He is stirred by it and he stirs it. He is moved to it and he moves
it. So they call him. . . yearning and love because he is the power
moving and lifting all things up to himself. . . . "

But even in-this going out, God goes out by means of a power
that still remains in himself. ‘““And, in truth, it must be said too that
the very cause of the universe in the beautiful, good superabundance
of his benign yearning (&1’ OxepBodijv tiig dyabdmrocd) for all is also
carried outside of himself in the loving care he has for everything.
He is, as it were, beguiled by goodness, by love, and by yearning and
is enticed away from his transcendent dwelling place and comes to
abide within all things, and he does so by virtue of his supernatural
and ecstatic capacity to remain, nevertheless, within himself.”
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The fullest loving going out towards creatures was carried out

by God through the incarnation of his Son who assumed human
pature. But simultaneously the Son filled human nature with his divine
love for the Father. Through love the Holy Spirit unites us with God

and among ourselves and becomes the bearer of love from God to
us and from us to God and ore another, just as God’s incarnate Son
is too. The Spirit moves us from within through his love which he
has from the Father and brings to us the love of the Father and the
love between himself and the Father, while at the same time implan-
ting in us too his own love for the Father and for all men.

In our life on earth we are on the path towards perfect love of
God and of our neighbors. We will reach this perfect love and union
with God and our neighbors in the life to come if we strive for it
in this life. Creation is on the path of love; it receives ils power from
the trinitarian love and advances towards its own perfection in the
union with the holy Trinity and with all men.
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Chapter Ten

The Holy Trinity: Structure of
Supreme Love

The Mystery of the Holy Trinity

Love always presupposes two *‘I’s”” who love one another or one
“I" loving another who receives that love, or of whom the lover knows
that he is aware of his love. And this in reciprocity. At the same time,
however, love unites these two “I’s*’ in proportion to the love be-

- tween them, though without confusing them with one another, for
that would put an end to love. Thus, perfect love is a paradoxical
union of these two things: on the one hand, many ““I's’’ who love
one another while remaining unconfused, and, on the other hand,
the highest degree of unity among them. Apart from the existence
of a perfect eternal love there can be no explanation for love in the
world, nor is the purpose of the world at all evident. Love in the world
presupposes as its origin and purpose the eternal perfect love bet-
ween a number of divine persons. This love does not produce the
divine persons, as Catholic theology affirms, but presupposes them.
Otherwise it would be possible to conceive of an impersonal love that
produced and dissolved human persons. From eternity the divine per-
sons remain perfect, for their love is that perfection of love which
is not able to increase the communion among them. Were this not
the case, the origin of all things would have begun from utmost separa-
tion, from absence of love. Love, however, presupposes a common
being in three persons, as Christian teaching tells us.

In its turn, reciprocal love among men implies that there are many
persons capable of loving on the basis of an essence which, in a cer-
tain meaure, i common to them all. This unperfected love between
us presupposes, however, the perfect love between divine persons with
a common being. Our love finds its explanation in the fact that we
are created in the image of the Holy Trinity, the origin of our love.

From supernatural revelation we know that God is essence sub-
sieting in three persons. But nothing like this exists in the created
order, and even if it did exist, it would differ wholly from the triper-
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sonal subsistence of the infinite and uncreated essence. Hence, even
expressed in this way, it remains a mystery. That is why we must not
imagine that we have completely understood the reality of the Trinity.
This is to remain at the level of our earthly understanding and the
Trinity then becomes an idol for us, halting the movement of our
spirit towards that mystery of the plenitude of life which transcends
understanding. On the other hand, however, there is no need for us
to give up this expression altogether, as if it said nothing real in
reference to God. We would then either sink down into the world
of the undefined which gives us certainty about nothing at all — and
thus no certitude about eternal existence through communion with
the divine Personal reality — or else we would be left with the for-
mula for an impersonal or unipersonal god who does not possess the
spirit of communion within himself, and hence is neither apt for, nor
disposed towards, communion with created persons.

In the view of Dionysios the Areopagite, developing here a state-
ment of Saint Paul (Eph 3.15), only a God who is Father and Son
explains the whole reality of earthly paternity and sonship. The warmth
of differentiated human relationships derives from the existence of
a God who is no stranger to the affection of such relationships.
Moreover, these relations receive a spiritual quality from God through
the Holy Spirit. Conversely, therefore, relations among the divine per-
sons transcend paternal and human relations among human beings
to an incomparable degree just as the Spirit who perfects these rela-
tions is incomparably transcendent. Dionysios says: ‘‘The procession
of our intellectual activity can at least go this far, that all fatherhood
and all sonship are gifts bestowed by that supreme source of
Fatherhood and Sonship on us and on the celestial powers. . . .
Fatherhood and Sonship of this kind are brought to perfection in
a spiritual fashion, that is incorporeally, immaterially, and in the do-
main of mind, and this is the work of the divine Spirit, which is located
beyond all conceptual immateriality and all divinization, and it is
the work too of the Father and of the Son who supremely transcend
all divine Fatherhood and Sonship.”!

The dogmatic formula concerning the deity as one in being and
threefold in persons is, like any dogmatic formula, the confession of
faith in a reality which saves us and consequently — given the in-
finite abyes of the Godhead - provides our understanding with at least
a2 minimum of content. It defines the Christian teaching about God
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over against other teachings only in the sense that such a deity, as
the basis for loving communion with us in eternity, can alone be a
saving God. But in what this dogmatic formula provides for our
understanding, it comprises the framework of genuine infinity and
opens for us the prospect of our personal participation in the Godhead
for all eternity. For it is within the perfect and eternal communion
of the three persons, in whom the unique supra-essence of the Godhead
subsists, that the infinity and perfection which mark the loving life
of the Trinity and of each divine person are given. Moreover, only
through the Trinity is our eternal communion with the infinite love
of God assured as such, together with communion among ourselves
as those who partake of this infinity and yet remain distinct. The
Trinity thereby assures our continuance and perfection as persons
to all eternity. As something simultaneously revealed to us and yet
transcending all understanding, the doctrine of the Trinity constitutes
the foundation, infinite reservoir, power, and model of our growing
eternal communion; yet it also spurs us on to grow and think con-
tinuously in spirit, and helps us both pass continually beyond any
level we may already have reached in our personal communion with
God and among ourselves, and also strive for an ever more profound
grasp of the mystery of supreme communion.

Thus Dionysios the Areopagite affirms the certainty of irreduci-
ble distinction among the three divine persons within the unity of
being just as powerfully as he asserts the character of the divine be-
ing as a mystery inaccessible to our understanding.

““The unified names apply to the entire Godhead. .. . Hence, titles
such as the following — the transcendently good, the transcendently
divine, the transcendently existing, the transcendently living, the
transcendently wise. These and similar terms concern a denial in the
sense of a superabundance. . . . Then there are the names expressing
distinctions, the transcendent name and proper activity of the Father,
of the Son, of the Spirit. Here the titles cannot be interchanged, nor
are they held in common."”?

Holding in what follows to the framework provided by these two
essential patristic directions, we will refrain from explaining the
generation of the Son and the procession of the Holy Spirit, that is,
the mode of being of the three persons. Instead we will confine
ourselves only to casting their unity of being and of love into relief.
Thus we seek to avoid the psychologizing explanations of Catholic
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theology which has recourse to these only from its desire to find human
arguments in favor of the Filioque, the doctrine that the Holy Spirit
proceeds also from the Son.

As a work of raising up believers to intimate communion with
God, salvation and deification are nothing other than the extension
to conscious creatures of the relations that obtain between the di-
vine persons. That is why the Trinity reveals itself essentially in the
work of salvation and that is why the Trinity is the basis on which
salvation stands. Only because a triune god exists does one of the
divine persons — namely the one who stands in relationship as Son
vis-A-vis the other and, as man too, can remain within this affectionate
relationship as Son — become incarnate, placing all his human
brothers within this relationship as sons to the heavenly Father, or
indeed placing his Father within a paternal relationship to all men.
Saint John of Damascus suggests that the incarnation is the mode
of union between two subsistences, proper only to the only begotten
Son and the Word so that his personal attribute might remain un-
changed,’ or so that as man too he might remain in filial relation-
ship to the Father.

Saint Gregory the Theologian says: ‘‘Be reconciled to God (2 Cor
5.20) and do not quench the Spirit (1 Thess 5.19); or rather may Christ
be reconciled to you, and may the Spirit enlighten you. But if you
are too fond of your quarrel, we at any rate will hold fast to the Trinity,
and by the Trinity may we be saved.”™

Through the incarnate Son we enter into filial communion with
the Father, while through the Spirit we pray to the Father or speak
with him as sons. For the Spirit unites himself with us in prayer. ““It
is the Spirit in whom we worship, and in whom we pray. . . . Therefore,
to adore or to pray in the Spirit seems to me to be simply himself
offering prayer or adoration to himself’** But this prayer which the
Spirit offers, within us, he offers to himself in our name, and into this
prayer we too are drawn. Through grace the Spirit identifies himself
with us so that, through grace, we may identify ourselves with him.
Through grace the Spirit eliminates the distance between our *“I"’ and
his *“L,”’ creating between us and the Father, through grace, the same
relation he has by nature with the Father and the Son. If in the incar-
nate Son we have become sons by grace, in the Spirit we gain the
consciousness and boldness that come from being sons.

By becoming incarnate the Son is also avowing as man his filial
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love of the Father, but is an obedient love; likewise he reveals the Father
to men so that they may love him precisely as Father. At the same
time, to the Son in his character as incarnate Son, and through the
Son to us as well, the Father is avowing his own love as Father.
Moreover, the Holy Spirit makes spiritual the humanity assumed by
the Son and deifies i, which is to say, makes it fit to participate in
the love which the divine hypostasis of the Son has toward his Father.
The revelation of the Trinity, occasioned by the incammation and earthly
activity of the Son, has no other purpose than to draw us after grace,
to draw us through the Holy Spirit into the filial relationship the Son
has with the Father. The trinitarian acts of revelation are acts that
save and deify, acts that raise us up into communion with the persons
of the Holy Trinity. For this reason the Fathers take all their proofs
for the Holy Trinity from the work of salvation accomplished in Christ.

A unipersonal god would not have within himself that eternal love
or communion into which he would wish to introduce us t0o. Nor would
such a god become incarnate; instead he would instruct us from afar
about how we were to live rightly. Indeed, were he to become incar-
nate, he would not, as man, be established in relationship with God
as with a different person, but, even as man, would impart to himself
the consciousness of being the supreme reality. Furthermore, such a
god would either impart this same consciousness to all men or, even

in his character as man, would appear devoid of that humility a human
being has in relation to God whom he approaches not as his own
hypostasis, but as one distinet from himself. In Christ, however, we
are saved because in him we have a relationship to God which is at
once correct and intimate. We are saved in Christ because in him and
from him we possess the fullness of exaltation and the fullness of humili-
ty; we experience the total warmth of communion and yet are main-
tained eternally each in his own personal reality. Christ is the Son who
is equal in being with the Father while standing in filial relation to
the Father, and at the same time he is the man who prays and sacrifices
himself to the Father for the sake of his human brothers, teaching
them how they are to pray and sacrifice themselves in their turn.

An incarnate god who was not the Son of a Father would not re-
main as person through relationship with another person equal to
himself. The humanity such a god had assumed would sink down
within him as into some impersonal abyss and have no share in the
love of the Son for the Father.
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There was a time when the coincidence of opposites was considered
incompatible with reason. Wherever a synthesis of such a kind was
encountered — and the whole of reality is like this — reason would
break it up into irreconcilable and contradictory notions, setting up
some elements over against others or trying to melt them all down
by force into one new element. In the understanding of reality, however,
reason has now become accustomed to unifying the principles of distinc-
tion and unity to such an extent that it is no longer hard to see the
antinomic model of being that characterizes the whole of reality. It
is an accepted fact for reason that plurality does not break apart uni-
ty, nor does unity do away with plurality. In fact, plurality necessarily
exists within unity, or, to express it another way, unity is manifested
in plurality. It is a fact that plurality maintains unity and unity main-
tains plurality, and that the decline of either of them means the
weakness or disappearance of the life or existence of any individual
entity. This conception of the mode of being of reality is recognized
today as superior to former ideas of what was rational, while under
the pressure of reality the idea of what is rational has itself become
complex and antinomic. Assertions formerly considered irrational
because of their apparently contradictory character are now recogniz-
ed as indications of a natural stage towards which reason must strive,
for the understanding of this stage constitutes the natural destiny of
reason, and the stage is itself an image of the supernatural character
of that perfect unity of what is distinct within the Holy Trinity.

Today many see the plurality of the entire creation as something
made specific in all manner of trinities. Bernhard Philberth, for ex-
ample, declares that the whole of creation is a threefold reflection
of the Trinity.*

The effort to understand the constitution of reality as both unitary
and distinct helps us rise towards the suprarational paradox of that
perfect unity of three distinct persons which is represented by the
unity of being of the three divine persons. As we rise towards this
understanding, we move also to promote an ever greater unity among
ourselves as distinct human persons. For the most suitable image for
the Holy Trinity is found in human unity of being and personal distinc-
tion. Naturally this effort we make is not enough to raise us up towards
a greater understanding of the Holy Trinity, known through revela-
tion, and make unity among us a deeper thing. For that we must be
helped by the very grace of the Holy Trinity, which is to say, by the
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power of the Trinity that strengthens umity within us without
simultanously weakening us as persons, and so aids us in understand-
ing more deeply a supreme unity of this kind between persons who
remain unconfounded

If we are to grasp this supreme unity of a number of distinct per-
sons, we have need of power from that very unity itself, and must
make use of the imperfect unity among human persons as an obscure
image of the Holy Trinity.

Replying to those who objected that human beings also form a
single humanity while men are many, and, consequently, that in the
Godhead too we must admit that there are three gods, Saint Gregory
of Nazianzos says: *‘In this case the common nature has a unity which
is only conceivable in thought; and the individuals are parted from
one another very far indeed, both by time and by dispositions, and
by power.””” When he affirms the unity of God in Trinity by con-
trast with the many gods of the Greeks, Saint Gregory declares: ““To
us there is one God, for the Godhead is one, and all that proceeds
from him is referred to one, though we believe in three persons. For
one is not more and another less God; nor is one before and another
after; nor are they divided in will or parted in power; nor can you
find here any of the qualities of divisible things; but the Godhead
is, to speak concisely, undivided in separate persons; and there is
one mingling of lights, as it were of three suns joined to each other.
When, then, we look at the Godhead, or the first cause, or the monar-
chia, that which we conceive is one; but when we look at the persons
in whom the Godhead dwells, and at those who timelessly and with
equal glory have their being from the first cause, there are three whom

we worship.'”®
Saint John of Damascus slates the same: *‘In three suns joined

together without any intervening interval there is one blending and
the vision of the light."”” And a troparion from the Orthodox liturgy
of burial has the following expression, ‘‘one Godhead in triple
splendor.”

Saint Basil the Great says that in the case of men being is dispersed
and in hypostases we see this dispersed being.”® In the persons of
the Holy Trinity, however, *‘a continuous and infinite community is
visible.”""! Now thought conveys no gradation that might exist as a
space between Father, Son, and Holy Spirit, “for there is nothing
inserted between them; nor beyond the divine nature is there anything
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so subsisting (np@ypa OpecTME) as to be able to divide that nature
from itself by the interposition of any foreign matter. Neither is there
any vacuum of interval, void of subsistence, which can make a break
in the mutual harmony of the divine essence, and solve the continuity
by the interjection of emptiness.”'? When we think of the Father as
incomprehensible and uncreated, we think also of the Son and the
Holy Spirit, for the infinity, glory, and wisdom of the Father are not
separated from those of the Son and of the Spirit, but in them is
contemplated what is uninterruptedly and undividedly common: *“‘For
it is in no wise possible to entertain the idea of severance or divi-
sion, in such a way as that the Son should be thought of apart from
the Father, or the Spirit be disjoined from the Son. But the commu-
nion and the distinction apprehended in them are, in a certain sense,
ineffable and inconceivable, the continuity of nature being never rent
asunder by the distinction of the hypostases, nor the notes of proper
distinction confounded in the community of essence.””™
Moreover, Saint Athanasios 100 declares: “‘Yet, in saying that the
Son is in himself (xa8’ £avtév) and both lives and exists like the
Father, we do not on that account separate him from the Father, imag-
ining place and interval between their union in the way of bodies.
For we believe that they are united with each other without media-
tion or distance, and that they exist inseparable; all the Father em-
bosoming the Son, and all the Son hanging from and adhering to
the Father, and alone resting on the Father’s breast continually.”""
In fact continuity of nature exists even among us men. The Holy
Fathers did not see this completely, for the degree of development that
marked the consciousness of nature and spiritual reflection in their time
gave them no possibility of observing it. In comparison with the unity
of God’s being, however, the unity of our nature is much reduced. *‘For
we are not only compound beingg, but also contrasted beings, both with
one another and with ourselves; nor do we remain entirely the same
for a single day, to say nothing of a whole lifetime, but both in body
and in soul are in a perpetual state of flow and change.””” “For in
these (Father, Son and Holy Spirit) there is no distinction in time, nor
are they tom away from their connection with each other. . .. ™"
Each person of the Holy Trinity, revealing himself in the world
and active in and among human beings, manifesis perfect unity vis-
a-vis the other two persons both through his own being and through
his perfect love for them. Yet at the same time, from the love he has
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for the other persons, each person also conveys his love to men. The
love we have among ourselves is not perfect, because the unity of
being among us is not perfect either. We are called to grow in perfect
love among ourselves and in perfect love for God through the un-
created divine energies, for these represent God's unity of being which
is conveyed among us and extends the unity of our own human being.

The continuity of human nature subsisting concretely in many hypo-
stases can be imagined graphically as a string on which the hypostases
appear, one after the other, like different knots. The knots are not sep-
arated by total emptiness, but by a thinness or diminution of the nature
that appears in the knots in thickened form, that is, in the actualiza-
tion of all its potencies. Without that continuity between human persons,
represented by the attenuated string of nature, the various concrete
forms nature takes in persons could neither be grasped nor preserved.
Nevertheless we cannot say that the string exists first and only then
come the knots, or that the attenuated string between the knots does
not belong to the latter in common. Nor can it be said that the knots
produce the string between them. Both string and knots — or at least
some of the knots — exist simultaneously. The knots communicate
through the string and bring one another into existence. They are able
to become more and more interior to one another. In a way, each human
hypostasis bears the whale of nature as this is made real in the hypostatic
knots and the string which unites them. Individual human beings, in
the proper sense, cannot be spoken of as if they were concrete expres-
sions of human nature existing in total isolation. Each hypostasis is linked
ontologically with the other and this bond finds expression in the need
they all bave to be in relation. They are thereby characterized as per-
sons and they develop genuinely when they develop as persons by
strengthening continuously the communication between themselves.

When this relationship is a positive one the string between the
knots can grow thicker, whereas distance and struggle between the
knots makes the string grow thinner until human nature almost snaps
or is torn asunder, not as an ontological unity, but as a unity which
is called to show itself also in the unity of the will. Saint Maximos
the Confessor says: ‘‘We were created at the beginning in the unity
of nature, but the devil divided us and separated us from God and
divided our nature into many opinions and fantasies by making use
of the choice of our will.”""

By means of the fine string of human nature linking human
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persons a continuous movement from one person to the other occurs,
a mutual penetration and reception that goes on without each per-
son ceasing to maintain his own distincliveness by preserving this
bridge between them.

Yet among human persons there is more than just one such linear
string. If there were only the one, then each person could relate directly
only to one other person distinct from himself. In fact, however,
threads lead out from each person towards all other persons, and these
threads can be made actual through direct relations or they can re-
main at the level of potentiality only. Like a star, every person is the
center of endless rays, and through their rays persons are joined
together as in a huge net of mesh. Through their rays they both give
and receive, and in this way their rays are something they have in
common, while the persons themselves remain distinct centers of those
rays which go out from them and come towards them. Within this
mesh each person is the center of as many actual threads as there
are persons in relationship with him, and the center of s0 many vir-
tual or potential threads as there are persons who could be brought
into relationship with him. Moreover, each person can function as
center in relation to any other person at all, and so this netting of
mesh grows continuelly from within itself, one part passing, another
being added on, as the mesh comes to resemble a sphere of greater

and greater density.

Human consubstantiality does not consist, therefore, only in the
fact that one and the same nature is possessed by persons who are
remote from one another. It consists also in a unique being which
all the hypostases bear in solidarity with one another, even though
some persons, engulfed by the Spirit of Christ, are being saved,
whereas others are not.

The definition of Chalcedon tells us this same thing when it states
that Christ is consubstantial with us according to manhood.

Thus, in the created human order — just as in the order of the
other genera and species — there unfolds the paradox of unity in
plurality.

But the hypostases of the Holy Trinity are not united in the same
nature only through such fine threads as these which would bind them
together but, to a certain extent, also keep them apart. No kind of
attenuation of the divine nature is conceivable among the persons.
All three are perfectly one in the other, together possessing in common




image374.png
Holy Trinity: Structure of Supreme Love 255

the whole of the divine nature with no weakening of the continuity
between them. In order to have even any understanding of this we
must keep in mind that the divine nature is entirely spiritual, and
that its spirituality is of a kind that transcends all spirituality known
or imagined by us. As such the divine hypostases are free of any of
that impermeability or persistent tendency to annex the other from
which human hypostases — whom we have accordingly imagined as
knots on a string — are never wholly exempt.

The divine hypostases are totally transparent one to another even
within the interiority of perfect love. Their consubstantiality is neither
preserved nor developed by those fine threads which, on the human
analogy, might unite them as bearers of the same being. Rather, each
one bears the entire nature in common with the others. They are
thereby wholly interior to one another and have no need to leap over
even the thinnest of bridges between them so as 10 achieve a greater
unity among themselves by means of such communication. The in-
finity of each leaves no possibility for any such attenuation of the
divine nature among them. They might be likened, after the fashion
of the Fathers, to three surpassingly bright and transparent suns which
are reciprocally comprised in and appear in one another, bearing un-
dividedly the whole of a single and infinite light. *‘He who has seen
me has seen the Father. . . . Believe me that I am in the Father and
the Father in me,” said our Savior {Jn 14.9, 11), and Saint Basil
declares: *‘He who has, as it were, mental apprehension of the form
of the Son, prints the express image of the Father’s hypostasis . ..
gazing at the unbegotten beauty in the Begotten.”"

The Father — the sun in the sense of the paternal subsistence
of infinite light — causes the Son to appear in him, that is, the sun
in the sense of a reflection of the whole of that infinite light which
subsists in the Father. The Father projects himself within himself
as a filial sun and views himself henceforth through the latter while
comprising the latter in himself, or better, while revealing himself
still more luminously through the latter. Moreover, the Father also
projects himself within himself as another sun, as Holy Spirit, revealing
himself even more luminously as paternal sun and revealing the Son
in the same fashion as filial sun. They are three real hypostases, three
real modes in which the same infinite light subsists. Each appears
shining through the other two as bearer of the same infinite light,
being himself interior to them and having them interior to himself.
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But in the spiritual order the subsistence of the light as sun implies
a conscious subject. The subject cannot be divided from consciousness,
nor consciousness from the subject, for consciousness is at one and
the same time reality and power inasmuch as it is aiways the predicate
of a subject.

The fact that we spegk of the divine hypostases as subjects does
not mean that we are reducing the divine nature to a nonsubjective
reality. The person does not bring the character of subject (as though
this character were something new) to divine nature. For the person
is nothing other than the mode of real subsistence that belongs to
a nature. But neither does this mean that there exists an impersonal
being which gives itself the character of subject. Being does not ex-
ist really except in a hypostasis,’” or — in the case of spiritual be-
ing — in the conscious subject.

We can say more: the spiritual essence that is subsistent only in
a subject always implies a conscious relation between subjects, and
consequently a hypostatization of that essence in numerous subjects,
in perfect reciprocal interpenetration and transparence — what Saint
John of Damascus termed perichdrésis. For a subject can have no
joy in existence apart from communion with other subjects. In the
perfect unity of the Trinity the consciousness of the other two sub-
jects, and thereby the very subjects themselves who bear that con-
sciousness, must be perfectly comprised and transparent in the con-
sciousness of each subject.

Hence that subsistent essence which is supreme and spiritual is
not a singular conscious subject but a community of subjects who

are fully transparent. The Trinity of the divine persons belongs to
the divine essence and yet the three persons are not confused with

the unity of the essence. Saint Athanasios declares: *‘But to say of
the Son, ‘He might not have been,’ is an irreligious presumption
reaching even to the essence of the Father, as if what is his own might
not have been. For it is the same as saying, ‘The Father might not
have been good.” And as the Father is always good by nature, so is
he always generative by nature; and to say ‘The Father’s good pleasure
is the Son,’ and ‘The Word’s good pleasure is the Father,’ implies,
not a precedent will, but genuineness of nature, and propriety and
likeness of essence.'”™ And Saint Basil says that what is good is
always present with God who is over all, and that it is good to
be the Father of such a Son, — that hence what is good was never
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absent from him, nor was it the Father’s will to be without the Son; when
he willed he did not lack the power, but having the power and the will to
be in the mode in which it seemed good to him, he also always poseessed
the Son by reason of his always willing that which is good.”

In these two texts the existence of the divine persons is inferred
from the goodness of God. But in Scholastic dogmatics goodness is
held to be an attribute of the divine being. The thought of the Fathers,
however, is more complexr. They do not conceive of the divine being
separately from person; for them the goodness of the being shows
itself in the relationship between persons. Of course, they do not
thereby confuse the pereons, for generation is an incommunicable
property of the Father. But in the act of generation there is
sumultaneously manifested, in a certain personal way, the attribute
of goodness belonging to the divine being. From his own position
each person manifests those attributes common to the being.

A lone *I"" cannot experience the fullness of existence proper to
the divine being, a fullness on which depend that complete joy and
happiness found only in the form of pure subjectivity. The joy of the
lone “'I'’ is not a complete joy and, therefore, not the fullness of ex-
istence. And the joy of existence communicated by one “I” to another
“I" must be just as full in the one who receives as in the one who
gives. Hence there is also fullness of existence. But this implies the
complete self-giving of one ‘"’ to another *‘I,” not merely the giving
of something from oneself or from what one possesses. There must
be a correlation of total giving and receiving between two *‘I’s”’ who
nevertheless remain distinct within this very possession.

In perfect love persons do not merely engage in a reciprocal ex-
change of self; they also affirm themselves reciprocally and personally,
and establish themselves in existence through giving and receiving.
But the divine love is all efficacious. The Father therefore establishes
the Son in existence from all eternity by his integral self-giving, while
the Son continually affirms the Father as Father from all eternity
by the fact that he both accepts his own coming into existence through
the Father and also gives himself to the Father as Son. The acts
through which the divine persons, in their distinction and through
perfect love, affirm one another reciprocally in existence are eternal
acts and have a totally personal character, although they are acts in
which the divine persons are active together.

If love belongs essentizally to God, then the reciprocal relationship
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in which the love of the persons manifests itself must also have an
essential basis, even though the positions occupied by the persons
in this relationship do not change among themselves. In God there
must be Father, Son, and Holy Spirit. But the persons do not change
these positions among themselves. On the other hand, since the be-
ing is one and is perfect love, the relationship is that of equal to equal,
not that of superior to inferior or stranger to stranger. If God needed
to relate to something outside himself, this would imply that he lacked
something distinet from himself. Divine relations must take place in
God himself, although between distinct *“I’s,’”’ so that the relation
and hence the love may be real.”?

In order to maintain the definition of love as the essential divine
act and, simultaneously, the definition of this act as a relation while
the divine being remains one, we must see the divine being at one and the
same time as unity and as relation, as relation in the very heart of unity,
Unity must not be destroyed for the sake of relation, nor relation abol-
ished in favor of unity. Now the Holy Trinity transcends the distinction
between unity and relation as we understand them. Reciprocal reference
is act, and in God this act is essential and points simultanesusly to a dis-
tinction of those who have reference one to the other. Reference is com-
mon in God, although each person has a different position in this com-
mon act of reference: “The true subject is a relation of the three but
a relation which appears as essence, that is, a substantial relation.”®

To each subject of the Trinity the others are interior and at the
same time perfectly transparent as other *‘I's’ of his own. Through
the act of generation the Son appears in the consciousness of the Father
as another self (5A\ov avtév).* According to patristic tradition, the
self of the Father would not know itself if it did not have the Son in
the mirror of its consciousness as another consciousness of its own.
This does not mean that the Son brings the Father knowledge of himself

from outside, but that the Father knows himself only inasmuch as he
is the subsistence of the divine essence as Father, hence inasmuch as

he is the begetter of the Son. In other words, the divine essence is
light only inasmuch as it subsists really as three hypostases, The fact
that it is light appears in that is subsists in three hypostases who
together know one another. Saint Athanasios says: ‘‘Is God wise and
not word-less, or on the contrary, is he wisdom-less and word-less? If
the latter, there is an absurdity at once; if the former, we must ask,
how is he wise and not word-leas? Does he possess the Word and the
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Wisdom from without, or from himself? If from without, there must
be one who first gave to him, and before he received he was wisdom-
less and word-less.”™ And Saint Gregory of Nyssa observes that if
the Son, as the Scripture says, is the power, and the wisdom, and
the truth, and the light, and the holiness, and the peace, and all the
like, before the Son was, as the heretics think, these would not have
been either. And without these, they of course will understand the
Father's bosom as devoid of all these things.’'*

The self of the Father knows itself by the fact that it knows itself
from its image, from the Son, just as the Son knows himself by observ-
ing himself in the Father as his model. The subject of the Father
begets an image of his own, so that through it he may know himself.
The condition of this real knowledge he has, however, is given him
not by a simple image he himself conceives, but by a real image which
shows the Father, through its existence, not only what he can con-
ceive, but also what he can do and how he can love. That is to say,
it is an image which itself also receives thereby the being of the Father.
The Father knows himself in the Son and through the Son only in-
asmuch as the Son — as real image of the Father — projects towards
the Father his existence as Son of the Father; but it is in this way
that the Son also knows himself. The Father knows himself in the
Son not as in a passive image of his own, but as in an active image
which also turns back towards the Father its own knowledge of him,
knowledge which has become possible inasmuch as it took birth as
a real and perfect image of the Father.

Knowledge generally unites in itself two things: the common
character of knowledge and the birth of one of the two partners in
knowledge from the other. I know myself from what I have produc-
ed, because it resembles me. But I know myself best in the one who
reproduces the perfect image of me through generation, and so con-
fronts me with my image not only in a passive way but by com-
municating it to me in an active way.

The begetting of the Son by the Father is the premise for the
knowledge which the Father has of himself, a knowledge brought about
in common with the Son.

Each one of us knows himself not only from the one whom he
has begotten, but also in conjunction with any of his fellow creatures
who possesses the same hypostatized nature as his own. In God,
however, the second hypostasis can come forth from the first alone




image379.png
260 The Experience of God

because the unity in God is perfect and has its ultimate source in
God himself; there is no reference to a higher source. The divine nature
is hypostatized in the second hypostasis through his generation from
the first, and in the third hypostasis through his procession from the
first. No single hypostasis of the Holy Trinity comes forth from two
hypostases. Inasmuch, however, as human nature subsists in many
hypostases — and in each with certain insufficiencies — and inasmuch
as human nature does not arise in its subsistent entities from a single
hypostasis directly, and indeed manifests certain intervening distances,
each human hypostasis knows himself in the measure in which he
knows various other hypostases and overcomes the distance between
himself and them. In God, however, the Father possesses the entire
hypostatized nature only in the Son and in the Holy Spirit; and be-
tween these and himself there is no distance of any kind.

The Divine Intersubjectivity

The spiritual character of the transparency or interpenetration of
the divine persons, which is also a compenetration of the consciousness
of each, can be still more fully expressed by the term *“intersubjectivity”.

God is pure subject or Trinity of pure subjects. The entire divine es-
sence, a spiritual essence subsistent in threefold fashion, possesses the
quality of being subject or threefold subject. The subsistence of the di-
vine being is nothing other than the concrete existence of divine subjec-
tivity in three modes which compenetrate each other, hence in a three-
fold subjectivity. Not one of the three subjects sees anything as object in
the persons of the others nor in himself; he experiences them as pure
subjects and experiences himself too as pure subject. If there were any-
thing in them which had the character of object, this would diminish
their full openness to the other two subjects, and so they would not
possess themselves as the consciousness of three subjects perfectly in-
terior to one another. Moreover, this would cause them to treat one
another as objects to a certain extent, and hence no complete commu-
nion would exist among them. This would in turn cause each subject not
to be fully open or transparent or in perfect communion with the others.

Full communion comes about only between persons who are and
make themselves transparent as pure subjects. The more they are
subjects and appear as subjects, the more the relations between them
are characterized by a greater and freer degree of communication
and communion and by a more evident interiority and conscious
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reciprocal compenetration, thus bringing into being a still greater
intersubjectivity.

The pure character of the divine subjects implies their complete
intersubjectivity. That is why we can speak of a single God and three
“I’s.”” The three subjects do not detach themselves from one an-
other, each from the consciousness of the others, so as to display the
Godhead subsisting separately. Consequently the subjectivity of none
of the divine *“I's"”’ is diminished. Rather it expands and, in a cer-
tain way, comes to take in the others. Each experiences the modes
in which the others live the divine being, yet not as his own but as
theirs.

By begetting the Son eternally the Father does not thereby
somehow make him an object of his own. That is why Christian
teaching also makes use of the expression: *‘the Son takes his birth
from the Father” in addition to *‘the Father begets the Son.”’ Now
this begetting/taking birth is eternal and indicates that the Son too
has the same character of being pure subject. The generation of the
Son from the Father expresses only the unchanged position of the
Father as giver and of the Son as receiver of existence, just as it also
expresses the relation between them through the act of generation.
Both live this act eternally as subjects, but they live it in common
or within an intersubjectivity which does not coanfuse them, for each
lives the act from the position that is his own.

For this reason the Catholic terminology of generatio activa and
generatio passiva — the former attributed to the Father, the latter
to the Son — is foreign to Orthodox theology. The Son is not passive
in his generation from the Father, although he is not the subject who
begets but the subject who takes his birth. Neither does the term
*‘procession’ in reference to the Holy Spirit mark any passivity on
the part of the Holy Spirit such as would make him an object of the
Father. The Savior said that the Spirit *‘proceeds from the Father”
(Jn 15.26). The Spirit is eternally in the movement of proceeding from
the Father, just as the Son exists eternally in the movement of tak-
ing birth from the Father. But neither does this mean that the Father
is placed in a state of passivity. The Spirit proceeds, but the Father
also causes him to proceed. The procession of the Spirit from the
Father is itself an act of pure intersubjectivity of Father and Spirit,
without there being any confusion between them. Moreover, as the
Father in incomprehensible fashion is the source of both the Son and
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the Spirit, each of them together with the Father not only lives the
act of his own coming forth from the Father, but also joyfully par-
ticipates along with the other — though from his own position —
in living that act whereby the other comes forth from the Father.
All three in intersubjectivity experience the act of the Son’s genera-
tion and of the Spirit’s procession, but each from his own position.
Once again this forms a community between the three hypostases.

The term “‘intersubjectivity’’ stresses the positive communion
which takes place between the persons of the Holy Trinity and be-
tween the act of generation and that of procession, while the expres-
sion oppositio relationis used by Catholic theology since Thomas
Aquinas to indicate the relations produced by these acts between the
divine persons places less emphasis on this reciprocal communica-
tion and communion. Saint Basil also spoke of this oppositio, but
he took care to affirm with equal vigor that in these acts of coming
forth there persisted the unity of being of the persons who are
‘“‘opposed.””

But the divine community manifests itself not only through the
being of God but also through what is proper to the persons. The
*‘opposition’’ between them is the specific characteristic each brings
to communion; it is the mode whereby one person communicates with
another in the act of his coming forth, both giving and receiving.
In this way, moreover, the persons sustain themselves in what they
are. But communion does not always have need of acts like this in
which one person comes forth from the other. In order to achieve
communication between himself and the Son and to share intersub-
jectivity with him, the Holy Spirit has no need of an act whereby he
comes forth from the Son. Both are within this intersubjectivity by
virtue of the fact that both are from the Father and in the Father,
and each, along with the other, rejoices in the Father not only for
that act through which he himself has his origin, but also for the act
whereby the other one takes his origin, while each rejoices
simultaneously with the other in the fact that both have their origin
in one and the same source. Some of the Byzantine Fathers and writers
have expressed this by speaking of the Spirit ‘‘shining forth” from
the Son or *“‘coming to rest’’ upon the Son.? Each of the two who
come forth rejoices in company with the Father for the fact that he
comes forth from him, but he rejoices also in company with the other
fot the fact of this coming forth. The pure intersubjectivity of the
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three persons also finds manifestation in their reciprocal affirmation
of one another as distinct persons.

But there is. no longer any place for this reciprocal affirmation
of the three subjects as distinct persons in that teaching according
to which the Father and the Son, as a single principle, cause the Holy
Spirit to proceed.

Intersubjectivity and reciprocal affirmation bring it about that
the Father, as he experiences himself as Father, experiences
simultaneously — as Father — all the filial subjectivity of the Son.
The subjectivity of the Son is interior to him, but as to a Father.
It is infinitely more interior to him than is the filial subjectivity of
an earthly son to an earthly father, or to an earthly mother which
makes her able to substitute herself for her son and live his own joys
and sorrows with even more intensity than he himself does. But just
as the divine Father experiences the subjectivity of the Son in his
own subjectivity as parent, without mingling the two but rather in-
tensifying them, so too does the Son experience the paternal subjec-
tivity of the Father in his own filial subjectivity, that is, as Son. In
the Holy Trinity all is common and perichoretic, and yet in this com-
mon movement of the subjectivity of the one in the other there is
no confusion of the distinct modes in which this subjectivity is ex-
perienced together.

The aspiration and, in part, the realized capacity of the human
“I’* to be a simple unity while simultaneously containing all things
and to be in ontological and dialogical relation with other *“I's> and
thus to have them, in this sense, within himself as subjects is a reality
that is perfectly realized in God from all eternity. Otherwise the mode
which we have discussed whereby human *‘I’s’* are ontologically ir-
reducible and one would be inexplicable, as would also be their
dialogical relationship.

In God each ““I"” is and contains all, but his perfect happiness
consists in the fact that each I’ who is the all contains the other
“I's” who are themselves also the all, each being the all in this
reciprocal act of containing. These “I’s”’ do not encounter one another
from the outside, as is the case with human “I's,’* even though the
latter are salisfying an inner necessity. From eternity they are com-
pletely interior to one another but not identical, just as human “I’s"
aspire to become. The divine all (or the infinite divine being) is not
multiplied externally, as is true with men, since if this were the case
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the Godhead would no longer be absolute. It remains perfectly one
and nevertheless subsists in three personal modes, each mode containing
perfectly in itself the other modes as well. The divine all exists within
an ontological dialogue among the three. No partner in the dialogue
furnishes any content from outside the dialogue. Each possesses the
infinite divine all in dialogical communion with the other two *‘I’s.”

For us the difficulty of understanding rests in the fact that in God
an “I” has title to what belongs to another “‘L,’” while in our case
each “‘I" has title to a content that differs in large measure from
that of the other “‘L”

It is as if another *‘I’’ interior to my own *‘I"’ had title to all that
I am, while | myself remained in possession of what I am and made
use of it as the perfect and identical content of a dialogue, the dialogue
of a giving and receiving or of an indefatigable love.

In God it is not possible for an *‘I’* to assert himself over against
another “‘I'% instead he continually considers the other as a substitute
for himself. Each sees himself only in relation to the other, or regards
only the other, or sees himself only in the other. The Father sees
himself only as subject of the love for the Son. But the *“I'* of the
Father is not lost because of this, for it is affirmed by the Son who
in his turn knows himself only as he fulfills the will of the Father.
Yet precisely through this the sense of paternity grows stronger in
the Father, and the quality of sonship in the Son. This is the circular
movement of each *‘I'” around the other as center (perichérésis =
circumincessio). Each person discloses not his own ‘L, but two to-
gether reveal the other; nor does each pair of persons disclose their
own “I’s” in an exclutive way, but they place the other *‘I'* in the
forefront, making themselves transparent for that one or hiding
themselves (as it were) beneath him. Thus in each hypostasis the other
two are also visible. Saint Basil says: *‘See how sometimes the Father
reveals the Son, other times the Son reveak the Father. . . . Thus
the entire Godhead is revealed to you sometimes in the Father, other
times in the Son and in the Holy Spirit.”"®

In this self-forgetting of each person for the other perfect love
is manifested and only this makes possible that unity which is opposed
10 individualism. The sin of individualism hinders us from understand-
ing that fullness of love and unity which is characteristic of the holy
Trinity and is at the same time compatible with the preservation of
pereonal identity.
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Only this desire of Christ dwelling within us to substitute the “I”
of the Spirit for his own “L,’’ and vice versa, carries us along too
into the impulse of substituting the *“I"” of the Spirit and of Christ
and of our neighbor for our own *‘L,”’ thus reestablishing that unity
of our nature which had been dissolved away by sin. As a work of
our unification in God and among ourselves, therefore, the work of
our salvation can only be the work of the holy Trinity. Saint Max-
imos the Confessor saye: “‘[Because of love] everyone attracts will-
ingly his neighbor to him and prefers him as much as he rejected
him before and wanted to be ahead of him. . . . [Now] by stripping
himself willingly of himself because of love through the separation
from the thoughts and the attributes arbitrarily considered as his own,
and by bringing himself to simplicity and identity, through which
he is not at all separated from what is common but everyone belongs
to everyone and all to all, and all belong rather to God than to each
other, they have all become one, having through them the one reason
of existence which is shown as unique in nature and in will. . . . This
was perhaps achieved by the great Abraham who restored himself
within the reason of nature, or the reason of nature in himself, and
by this he gave himself to God and has received God. . . . By this
he became worthy to see and to receive God as man coming from
the love for men as guests, through the perfect reason according to
nature. And he raised himself towards this, leaving behind the
characteristic of those which divide and are divided, and no longer
thinking of the other man as of another one than himeeif but of the
one as all, and all as one.”™

The affirmation of the filial ““I’* through the paternal “I’* and
vice versa can be seen as it relates to creation not only in the iden-
tity of the will but also in the fact that all the works of the Father
are accomplished by the Son and vice versa.

Nothing exists in total separation from other things and no unity
exists without containing some distinction within it. In consequence,
all numbers are at the same time a unity and every unity is at the
same time a number; any one thing, moreover, is also a multiple as
well and any multiple is also one thing. Both the one and the other
are relative. Indeed, reality transcends the one and the many.

This characteristic belongs supremely to God. He is in an emi-
nent way one and three, or rather he transcends the mode in which
one and three exist in our experience. The three subjects are so interior
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in their unity as Being that knows no dispersal that they can in no
way be separated so as to be counted as three entities having a cer-
tain discontinuity between them. Saint Basil declares: ‘‘For we do
not count by way of addition, gradually making increase from unity
to multitude, and saying one, two, and three, nor yet first, second,
and third. For ‘I, God, am the first, and I am the last’ (Is 44.6). And
hitherto we have never, even at the present time, heard of a second
God. Worshipping as we do God of God, we both confess the distinc-
tion of the Persons, and at the same time abide by the Monarchy.
We do not fritter away the theology in a divided plurality.”™

The number, however, which par excellence represents distinc-
tion in unity or unity made explicit is three. The number two does
not tell us what is contained strictly speaking in unity, whereas in
the strict sense unity can be seen in the sphere of subjects. Here is
to be seen the true significance of distinction in unity or of unity
in things which are distinct — along with the purpose of this paradox-
ical constitution of reality.

A subject who was unique in an absolute sense would lack the
joy and hence the meaning of existence. He would be doubtful even
of his own existence which would become something mingled with
dreams. According to our Christian teaching, if a subject and an ob-
ject are together, or if a subject is even confronted with a whole world
of objects, that subject is kept within a loneliness devoid of all joy
and meaning to existence. ‘‘What will it profit a man if he gains the
whole world and forfeits his life?”’ (Mt 16.26). A subject and an ob-
ject are not complementary halves, for the object does not deliver
the subject from the uncertainty of existence.

Two subjects, however, do bring about through their communion
a certain solidity together with a joy and a meaning to existence.

But even this real complementarity of two, which is at the same
time a dialogical unity based on the unity of being, is insufficient.
Communion in two is itself a limitation from a double point of view.
Firstly, this kind of communion does not open up the entire horizon
which is implied in existence, for not only do the two open themselves
the one to the other, they also close themselves off. The other becomes
both a window and a wall for me. Two cannot live only from their
own resources. They must have an awareness of a horizon which ex-
tends beyond themselves though it is linked with both of them. Nor
can this horizon be constituted by an object or a world of objects,
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for that would not deliver the two from the monotony of a limited
vision or of a loneliness 4 deux. Only the third subject — and one
who can be a partner in communion and does not stand over against
them as object — takes the two out of their uninterrupted loneliness
as couple.

If the "I’ without any relation can be represented as a point,
and the relation between two subjects as a line drawn from one point
to another, their relation with a third subject can be represented as
a surface, or rather as a triangle, containing within it the all. This
intentionality finds its realization in the divine Trinitarian communion.

The limited horizon of an exclusive communion between two per-
sons is bound up with a love which has a limited objective. This is
why a communion of such a kind, if it does not satisfy men, is that
much less satisfying to God. Although Father and Son give them-
selves integrally the one to the other in their love, any idea of an
egoism & deux which contradicts the divine infinity must be far re-
moved from this love.? Such an egoism locates all that is external
to the two or different from them within an eternal nothingness or,
at the most, reduces it to a level of eternal inferiority. This kind of
exclusive love vis-d-vis the other always implies within itself fear, un-
certainty, and jealousy.* The third is the trial by fire for the gen-
uineness of love between the two.

It is only through the third that the love between the two proves
itself generous and capable of extending itself to subjects outside
themselves. Exclusiveness between the two makes the act of a gener-
ous overflow beyond the prison walls of the couple impossible.

This is the sense in which the name of the Holy Spirit is so closely
associated with love, inasmuch as that name is the sign of perfect
love in God. Only the third implies complete deliverance of love from
selfishness. Through the Holy Spirit the love of the Trinity proves
itself as genuinely holy. Only because a third exists can the two be-
come simultaneously one, not merely through the reciprocity of their
love alone, but also through their common self-forgetfulness in favor
of the third. Only the existence of a third in God explains the crea-
tion of a world of many *‘I's’ and the fact that these “I’s’’ have
been elevated to the level of deified partners of Father and Son in
love through the Holy Spirit, their equal Only through the Holy Spirit,
therefore, does the divine love radiate to the outside. It is not to no
purpose that created ““I’s”’ are brought forward and raised to the
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level of being partners in the dialogue with Father and Son through
the Holy Spirit. The Holy Spirit represents the possibility of extend-
ing the love between Father and Son to other subjects, and at the
same time he represents the right which a third hes to a part in the
loving dialogue of the two, a right with which the Spirit invests created
subjects.

If previously we have made use of the term *‘pure subjectivity”
to describe God’s mode of being, so as to remove far from him any
sign of the character of object, we did so while understanding by *‘sub-
jectivity’’ not some illusory content which a subject can give it, but
God’s absolutely free mode of being through himself and of deciding
through himself. In the case of God, however, this mode means the
mode of reality which is most consistent of alk: he is an objective sub-
jectivity, or a subjective objectivity. He transcends the distinction be-
tween subjectivity and objectivity, for a person is more than just in-
tellection; the person is the most intensive reality that is. God surpasses
the subjectivity and objectivity familiar to us, for he is the one inasmuch
as he is the other. Saint Maximos the Confessor says: ‘‘Any thought
is a synthesis of those who think and of those that are conceived of,
but God is neither among those who think, nor among those that are
conceived of. He is above them. For otherwise he would be circumserib-
ed as a subject who thinks and would need the relation with what is
thought, and as a thought object he would naturally fall under the
vision of him who thinks, because of the relation.”’*

But this subjective-objective consistency is fully assured in God
by the fact that he exists in three persons. A single person might be
taken to be merely a process of intellection; two persons immersed
in their exclusive communion can have the impression that they have
departed from reality. Only a third person assures them that they
are within an objective reality and that in this reality they surpass
their own dual subjectivity. For although a third person is also ex-
perienced as subject, nevertheless the fact that he is experienced by
the two gives them the sense of their own objectivity. Were some com-
mon object necessary to them, it would circumscribe them, but a per-
son who is their equal leaves them uncircumscribed and even extends
their condition of being uncircumscribed, making it for them a fully
‘“objective” thing.

The third fulfills the role of “object’’ or horizon, assuring the
sense of objectivity for the two by the fact that he keeps the two from
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becoming confused within an indistinct unity because of the exclu-
siveness of their love, an exclusiveness which can flow from the con-
viction of each that nothing worthy of love exists outside the other.
When a third of the same worth exists, neither of the two who love
each other loses sight of the merit of loving that belongs to the third,
and both are thereby kept from becoming confused, the one in the
other. In the case of human beings, the third can have the role of
keeping the other two not only from immersing themselves in each
other, but also from falling into a lethal boredom because their finite
character makes it impossible for them to keep up their reciprocal
interest in one another permanently. With men, therefore, the third
person has the role of offering to one or the other of the two — and
to both together — the newness of another communion from which
they can return, with interest refreshed and enriched, to the commu-
nion that exists between themselves.

In the case of God there can be no question of the third person
playing a role in rekindling the love between the other two, but only
in preserving them in their personal distinction, accompanied by the
enduring love that persists in them by reason of their infinite character.
The reference they have to the third person coincides with the con-
firmation of their subjective objectivity and with the simultaneous
assurance of their distinction as persons. In the three persons there
is fully confirmed the *truth” of God’s existence, a truth which, in
the case of two, would be confirmed only in part, and in the case
of one alone would remain uncertain. Hence in a special way the Holy
Spirit is named ‘‘the Spirit of truth” (Jn 15.26; 16.13), and has as
his task to strengthen in truth. The troparion of the Epiphany pro-
claims in regard to the incarnate Son: ““The Spirit in the form of
a dove has testified to the strengthening of the Word"’ of the Father.

Inasmuch as the existence of God is attested through the Holy
Spirit, as third person, he receives the further name of the **Spirit
of love,”” and for creatures this signifies *‘the giver of life”’ and *‘the
comforter,” or “‘the Holy Spirit’’ and ‘‘the sanctifier’’ (Jn 17.17, 19).

In the case of God, the Spirit cannot have the role — such as is
found among human beings — of attracting one of the two into alter-
native communion with himself in order to rekindle the love between
them; instead his role is only to preserve them as distinct, for all three
divine persons stand face to face. With men this happens only rarely
and incompletely, for in their case, when three persons are present,
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the gaze must always be shifted in order to look from one to another.
Occasionally, however, when the love between three persons is full
and equal, something similar to the divine relationship occurs even
among human beings. Parents look together upon their child, while
the child looks simultaneously upon the faces of its parents, or one
parent may gaze simultaneously at the face of the child and at that
of the spouse. When all three are present, none of them becomes
“‘he’’ for the others. None of them is, strictly speaking, “‘third"’ when
it comes to matters of order, love, or honor. In such cases the two
are “we"” for the third, while the third is *‘thow,” or the two are “‘you"’
for the third. In God the Three are somehow simultaneously *‘1,"”
“thou,”” “‘thou.”

In God this relation is perfect and permanent, since no one is
third in the strict sense, that is, in the sense that he would be outside
the direct ‘I — thou’ relation. This is all the more true as each per-
son sees the other through each person, or sees the others as him-
self. In God the *‘we — thou”’ or *‘I — you"" relations all obtain si-
multaneously with the *I — thou’ relation. Each divine subject is
capable of this simultaneous attentiveness to the others, whether seen
as distinct or in pairs. To make the fullness of existence something
actual and to confirm the two in existence, a ‘“‘fourth” is not a fur-
ther necessity. The third represents all that can exist over and above
the two, the entire reslity in which the two can be confirmed. A fourth
in God would disperse and limit the third and diminish his impor-
tance. The existence of a fourth would mean that the whole of the
objective horizon in which the two are found is no longer concen-
trated within one person.

With men this fourth dimension is possible and indeeds promotes
their spiritual enrichment and the overcoming of that monotony which
is experienced in regard to any human person at all by reason of
human limitation. An “‘I"" must always be drawing more and more
persons included under the category of ‘‘he” into the role of the
“‘thou.”” Moreover, the ‘*he’’ must represent more than one other,
for both *““I" and *‘thou’ are limited. Even in the case of human
beings, however, there can never be more than the three categories
“L"” “‘thou,” and ‘‘he’” — or their multiple into which more per-
sons would be assimilated (whether as *‘L" *‘thou,” or ‘‘he’’) in
the forms “‘we,” ‘‘you,” and *‘they.’’ From the perspective of the
I — thou’’ relation there can be no progress beyond the ‘‘he,”
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for there is nowhere else to go. Florensky says: I will be asked, ‘Why
are there exactly three hypostases?’ I speak of the number ‘three’
as immanent to Truth, as internally inseparable from it. .. [*I" can-
not exist apart from the relation with *“Thee,’* and apart from a hori-
zon which confirms “Us.’’] It is only in the unity of the Three that
each hypostasis receives an absolute foundation which establishes it
as such. Outside the Three there is none existing alone; there is no
Subject of Truth. But more than three? Yes, there can be more than
three hypostases, if they receive new ones within the bosom of the
Trinitarian life. But these new hypostases are no more members on
whom the Subject of Truth rests, and that is why they are no longer
interiorly necessary for its absoluteness. They are conditioned hypo-
stases which may or may not exist within the Subject of Truth [and
even for the sake of confirming me in the truth of earthly existence
to the limit, a limit surpassed in my eternal existence through the
divine Trinity]. Hence they cannot be called hypostases properly speak-
ing; it would be better to designate them with some such term as
deified persons.”™

Catholic teaching on the procession of the Holy Spirit from the
Father and from the Son as from a single principle — which was for-
mulated with the intention of strengthening the communion between
the Father and the Son — offends against the two points treated above:
the generous extension of the love between Father and Son, and the
preservation of their distinction as persons, particularly in the case
of the person of the Holy Spirit.

By emphasizing the love between the Father and the Son to the
point of confusing them into a single principle of the Holy Spirit’s
procession, Catholic theology no longer sees them as being distinct
persons. But the effect of this is 1o make impossible even the love
between them, for, as in the act of the procession of the Holy Spirit,
they no longer exist as two persons, Father and Son can no longer
love one another properly speaking. Moreover, the existence of the
Spirit as the third, or his role as the one who shows forth the great-
ness of the love between Father and Son and who preserves their
distinction as persons, ceases to have any object. In this misunder-
standing of the Trinity the Holy Spirit is no longer, strictly speak-
ing, the third, but the second. He appears rather as the one who drowns
the two within an indistinct unity. And if, in order to be the common
cause of the procession of the Holy Spirit, the two are indeed drowned
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within some indistinct whole, then the Spirit — as one who results
from this indistinct whole — cannot be person either.

In fact the expressions some Catholic theologians use regarding
the Holy Spirit are so ambiguous that it is bard to say any longer
whether they consider him a person or not. Others do declare him
a person, but their speculations rather suggest the conclusion that
he is not. What leads them all to this conclusion is that speculative
tradition whereby they identify the generation of the Son and the
procession of the Holy Spirit with the soul’s act of intellection and
will — in particular, the necessity to establish through these acts the
procession of the Holy Spirit from Father and Son as from a single
principle. This necessity has compelled Catholic theology to identify
the Son with that image which the Father has of himself through
knowledge, and the procession of the Spirit with the love between
Father and Son. As this love no longer preserves two different per-
sons in existence, it is itself the common person of the Father and
Son. Thus in this act Father and Son are merged into a dual person,
a ‘“‘we,”’ and thus cease to be any longer two persons properly speak-
ing; this merged, and hence impersonal, reality is itself simultaneously
held to be the Holy Spirit.

Among contemporary Catholic theologians who identify the Spirit
with that ‘‘we’”* constituted by the Father and the Son we mention
Herbert Mithlen. He declares: ‘*One can say that the Holy Spirit is
the common act (Wir-Akt) between the Father and the Son, namely,

‘we’ as person (‘Wir' in Person), respectively ‘the intertrinitarian rele-
tion we.’ ’*® **The Holy Spirit is the intertrinitarian relation ‘we,’
since the common act (Wir-4kt) of the Father and the Son subsists
in himself.”*

As is evident from these passages Miihlen nevertheless persists
in calling the Holy Spirit a person. But it is an odd thing, this person
who is nothing other than the dual person of the Father and Son.
“‘In the Holy Spiril the personal unity of the Father and of the Son
becomes a person.” *“The Holy Spirit is the unity in person between
the Father and the Son; it is, s0 to speak, the interdivine perichoresis
(compenetration) in person.”’® ‘‘The distinction of the Holy Spirit
from the Father and the Son consists in the fact that He is the ab-
solute approach of two realities in one person.’’”

Miihlen wishes, however, to preserve the Father and Son as dis-
tinct persons. He believes that the distinction between them is assured
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by the fact that concomitantly with the ‘‘we relation’’ that obtains
between them — which is one and the same thing with the Holy
Spirit — there exists also an *‘I — thou” relation between Father and
Son; or, put another way, before the ‘“‘we — relation” that obtains
between them there is affirmed the **I — thou” relation. ‘“The Father
and the Son do not form a *we’ in the full sense, before (in 8 moment
logically later than that of their respective constitution as persons)
they spirate the Holy Spirit. The reciprocity of the ‘I — thou' is not
yet as such the mutuality of the ‘we’ . . . . Rather is this formulation
only an expression of the fact that Father and Son stand in a closer
relationship in respect of the Holy Spirit than the Spirit and the Son
in respect of the Father.”'®

On the other hand, Miihlen holds that the *‘we-relation’’ between
Father and Son, which is one and the same thing with the Holy Spirit,
is an act of the divine being. “In spiratio activa is shown the divine
nature which is one, as an act of ‘we’ . . . The Father and the Son
are in the Holy Spirit (and in his procession) not on the basis of
everyone’s constitution as person, but on the basis of the unity of
the divine nature.”*

In other words, the Father and the Son are two persons in the
“I — thou"’ relation between them, while the one divine nature ex-
ists concomitantly in ““their relation as ‘we’ ** — this latter being iden-
tical with the Holy Spirit. This conception reveals plainly that the
divine being is equated with person, first of all with the two persons
of Father and Son, and then with the person of the Holy Spirit:
Father + Son =the divine being =the Holy Spirit. This scheme leads
particularly to the melting away of the person of the Holy Spirit who,
as we have shown previously, is maintained as person precisely because
of the fact that he proceeds from one person — the Father (Jn 15.26).

We have here, in another form, the Catholic theory that began
with Tertullian: in the procession of the first to the second, God di-
versifies himself, 8o that in the procession which is continued in the
direction of the Holy Spirit God becomes again one. Taking up this
conception Thomas Aquinas too had said: *‘Through love [the divinity)
returns to the substance from which it began through knowledge.”*
Le Guillou, moreover, though he declares insistently that the iden-
tification of the divine processions with the soul’s functions of intel-
lection and willing makes the personal character of God appear more
clearly than does the patristic ontologist doctrine of the hypostasis,
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goes on to state: *“The essence is that from which and through which
everything is in God, including the Persons who are God.”*

The full love between Father and Son as identical with the Holy
Spirit, an identity of which Catholic theology makes so much, is noth-
ing other than the submersion of the two persons within impersonal
being, in a sense that recalls Plotinos or the doctrine of nirvana.

Orthodox theology has avoided the danger of falling into this kind
of impersonalism and has simply received the Son and the Holy Spirit
as real persons actually given through generation and procession.
It is under no obligation to explain — through the processions of the

soul — an unrevealed doctrine like that of the procession of the Holy
Spirit from Father and Son as from a single principle, and it has not

let itself be tempted into trying to explain the mode of origin of the
divine persons after this analogy of the soul, but has expressed it
through the apophatic terms generation and procession.

Carried away by the analogy it draws between generation/proces-
sion and the functions of the soul, Catholic theology has no longer
treated these two acts as transcending those other acts of God which
Orthodox theology observes on the plane of God’s relations with the
world. Thus, Catholic theology declares that as these other acts of

God are common to all the divine persons because they come forth
from their common being, so too the acts of generation and proces-

sion are common. In this way, therefore, Catholic theology no longer
holds these acts as specific acts of persons and as constitutive for
the divine persons. For this reason, from the order in which the di-
vine persons are manifested in the world Catholic theology infers an
order of their relations within the Godhead, and admits no freedom
for that divine order by which the persons are active in the world,
for — according to this view — divine acts in the world must strictly
reproduce the order in which the persons are found within the di-
vine life. This theology denies that the Son can be sent by the Holy
Spirit, as the Lord says he is (Lk 4.18), because in the eternal sphere
it is the Spirit who proceeds from the Son. We see here no under-
standing of the mystery of divine freedom, and an interpretation of
God’s work in the world that follows an order devoid of freedom. The
identificaton of the sphere of person with the sphere of being and
the derivation of the sphere of creation from the divine sphere of

being bring the Catholic conception close to pantheism. Hence too
the rationalism of Catholic theology.
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Miihlen rejects the doctrine according to which generation and
procession would pertain to different persons ““This would mean that
three centers of acts would refer between themselves. In Godhead
there is only a unique center of acts, strictly common."* The result
of this would be that in God there exists, properly speaking, neither
Father nor Son, for there exists no generation as an act proper to
the Father alone. The patristic writers too emphasized that in God
there exists one principle only, one single center of acts, one single
center of the acts of procession. In their teaching, however, this cen-
ter is the Father, therefore a person who secures the personal char-
acter of all the persons, not that being which is common and so makes
the distinction between persons relative and ambiguous.

If we simply accept the three divine persons and do not try to
explain their origin according to the analogy of the functions of the
soul, we come to understand the third principal significance of the
Trinity of persons, without weakening the distinction between them
as persons. This significance consists in the fact that Trinity of per-
sons assures the fullness of their communion and makes this com-
munion full of the joy one person finds in another. The joy that ex-
ists between two is not full uniess it is communicated by each to the
third. The Father rejoices in the Son, but he wishes to communicate
this joy to a third so that it may be full. This does not mean that
the Son must also give existence to another person distinct from the
Father to whom he might communicate his own joy. Were that the
case, then the Son would also be shutting himself off from the Father
in any communion with another distinct person. With this end in view
the Father causes the third subject to proceed who is directed together
with the Father totally towards the Son. The shared joy which the
Father has in the Son fills the Son with an increased joy in the Father.
Besides this, the Son too imparts the joy he has in the Father to this
third subject, yet without having to cause him to proceed once he
exists through procession from the Father. The Spirit shares in the
joy which the Father takes in the Son, inasmuch as he proceeds from
the Father and has part in the joy which the Son takes in the Father,
thereby shining forth from the Son.® The Son himself appears more
radiant to the Father because he rejoices in the Father not only in
his own right as the Father's steadfast image, but together with the
Spirit as well. Saint Gregory Palamas says: *‘[The Spirit] belongs also
to the Son who possesses him from the Father as Spirit of truth,
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wisdom, and word . . . a Word which rejoices together with the Father
who rejoices in him . . . for this pre-eternal joy of the Father and
the Son is the Holy Spirit in that he is common to them by mutual
intimacy. Therefore, he is sent to the worthy from both, but in his
coming to be he belongs to the Father alone and thus he also pro-
ceeds from him alone in his manner of coming to be.”*

It is in this sense that the Holy Spirit joins Father and Son to-
gether, yet without ceasing to be a distinct person and without pro-
ceeding also from the Son. This is the sense in which the Spirit is
also “‘the Spirit of the Son,” but in this shining forth of the Spirit
from himself the Son remains Son and does not become Father of
the Spirit. The Spirit is not himself the joy. He is the one who, by
participating in the joy which the Father has in the Son and the Son
has in the Father, shows forth in its fullness the joy which the one
has in the other, or the joy which all the three have in all three. Ac-
cordingly Saint Athanasios observes: ‘“The Lord said that the Spirit
is the Spirit of Truth and the Comforter; by this he showed that in
him is the perfect Trinity.""*

The Orthodox teaching concerning the procession of the Holy
Spirit from the Father towards the Son and his shining forth from
the Son towards the Father — a shining forth through which he keeps
the Son illuminated before the eyes of the Father — itself implies
that Son and Father are neither confused with nor separated from
each other. The third person has this same role everywhere in rela-
tionship to the other two persons: because of the third person the
two are neither blended together within a love which has no horizon
in a pantheistic sense (as in Catholicism or in various impersonalist
philosophies), nor are they separated from one another in an indi-
vidualist sense (as in Protestantism}; instead they remain in commu-
nion. Properly speaking, both pantheism and individualism repre-
sent a falling away into nature from the plane of a personal existence
which is genuinely spiritual. That is why the passage from indivi-
dualism to pantheism is an easy one, for the individual tends to melt
the other down into himself. By themselves, however, persons can-
not escape from this falling away into nature; they must have help
from the personal — that is to say, Trinitarian — mode of existence
which belongs to the transcendent reality, to God. The holy Trinity
alone assures our existence s persons.

Since the Spirit is more than just he who participates in the joy
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the Father has in the Son and the Son in the Father, but is also the
one in whom Father and Son find joy, he is not the third in any rigid
sense of the word. Yet inasmuch as the Son has a distinct position
as image of the Father, while the Spirit has been caused to proceed
for the purpose of participating in the joy which the Father takes
in the Son as image, the Spirit does have the special role — within
the relationship of the other two persons — of one who was caused
to proceed so that he might make of the joy each person has in the
other a joy that is shared by the other. Only in this sense is he counted
as the third. For he could otherwise just as well be called the second
as the Son is (another second), or, since both Son and Spirit exist
simultaneously with the Father and together with him, all are the
first. In the Trinity there is neither *“before’” nor ‘““after,’’for “the
Three in God transcend all mathematical number.’"*

Because the Spirit is caused to proceed in order to give joy to
each person, an ancient liturgical ekphonesis of the Church sets the
particle **with" before his name. Saint Basil the Great remarks that
this particle expresses the *“dignity” of the Spirit.” That is to say,
**with"” implies equality in glory with the Father and the Son, but
also signifies the special role which the Spirit has of bringing each
pereon into relationship with the other so that he is not alone, but
together ““with™ the other. Both these meanings are comprehended,
it would seem, in the particle “‘together with’’ (ouv-) by which the
Holy Spirit is related to Father and Son in the Nicene-Constantino-
politan creed.

In this sense the Holy Spirit gives rise to ‘“‘communion’’ in a spe-
cial manner (2 Cor 13.14; Phil 2.1). The Spirit saves us from a loneli-
ness that is deathly. For this reason he is the Comforter. Always he
offers communion to each of us as a *'thou,’” and in him anyone at
all finds consolation. He it is who is always helping us and quicken-
ing our joy in God. He is the *“giver of life.”’ It is in the Spirit that
we know and magnify God and find our joy in him.* The Spirit
bears witness to our conscience before God (1 Cor 2.10-12) and through
the Spirit as his gift God dwells in us (1 Cor 12.3-11). Saint Athanasios
declares: ‘‘But we apart from the Spirit are strange and distant from
God, and by participation of the Spirit we are knit into the Godhead;
so that our being in the Father is not ours, but is the Spirit’s which
is in us and abides in us, while by the true confession we preserve
i t in us."Sl
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By the fidelity with which he assists others and which he fosters
in others as they stand before God and one another the Spirit is the
Holy One and the Sanctifier. To participate as person and to make
himself participated in as person, these belong to the Spirit. He is
the expression of the generosity of God, of God's forgetfulness of
himself as he *‘goes out’’ towards creatures. The Spirit is the joy God
finds in them and they in God.
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