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Wolfgang Speyer

Institut fiir Klassische Philologie, Salzburg

Ganzheitliches Erkennen und heilsgeschichtliche Offenbarung.
Ein Beitrag zum Verhidiltnis von Wissen und Glaube

,»Das eigentliche, einzige und tiefste Thema der Welt- und
Menschengeschichte, dem alle iibrigen untergeordnet sind,
bleibt der Conflict des Unglaubens und Glaubens.*

J. W. Goethe, West-0stlicher Divan,
Noten und Abhandlungen, Israel in der Wiiste

1. Moglichkeiten eines ganzheitlichen Erkennens

Das hier zu besprechende Thema hat seit dem Hochmittelalter immer wieder bis in die
Gegenwart Antworten hervorgerufen!. Hervorzuheben ist Anselm von Canterbury (um
1033 — 1109) mit seinem Wort: fides quaerens intellectum, ,,der (christliche) Glaube, der
die Vernunft sucht“?. Da dieses Problem in dem alles umfassenden Rahmen von Gott,
Welt und Mensch steht, unterliegt seine Beantwortung nicht nur logischen Uberlegun-
gen und Schliissen, sondern ist eng mit der Frage verkniipft, wie der Einzelne sich in der
Welt erféhrt und sieht. Insofern ist diese Frage auch ein Kapitel aus dem Themenbereich
,»QGeist und Materie®. Da die innere Einstellung des Einzelnen auf die Beantwortung die-
ses umfassenden Themas Einfluss besitzt, kann eine Ubereinstimmung aller, ein con-
sensus omnium, wohl kaum erreicht werden.

Erkennen / Wissen und Glauben griinden in der Erfahrung und Entfaltung des
menschlichen personalen Geistes und seiner Seele sowie deren Vermdgen, Fiihlen und
Wollen, zu denen dann noch das Ahnen kommt®. Erkennen, das zu Wissen fiihrt, und
Glauben erwachsen aus der Begegnung der jeweiligen Gemeinschaft, in der der Einzelne

I K. Lowits, Wissen, Glaube und Skepsis (Gottingen 1958) 5-25: ,Wissen und Glaube*; J. HABERMAS,
Glauben und Wissen (Frankfurt a. M. 2001); P. WEINGARTNER (Hrsg.), Glaube und Vernunft. Interdisziplindres
Streitgesprach zur Enzyklika Fides et Ratio (Frankfurt a. M. 2004); M. HaiLer, Glauben und Wissen. Ar-
beitsbuch Theologie und Philosophie ( Géttingen 2006); J.-E. PLEINES, Glauben oder Wissen: Analyse eines
Dilemmas (Hildesheim 2008); K. CEmING / M. NEGELE (Hrsg.), Im Spannungsfeld von Glauben und Denken.
Festschrift K. Kienzler (Miinster 2009).

2 K. KienzLER, Anselm von Canterbury. Theologie wird Wissenschaft: U. Kopr (Hrsg.), Theologen des
Mittelalters (Darmstadt 2002) 43-60.

3 F. von Schiller, An die Freude: ,,... Ahnest du den Schopfer, Welt?*; W. Nikckk, Art. Ahnung: Histori-
sches Worterbuch der Philosophie 1 (1971) 115-117, wo allerdings Johann Georg Hamann (1730-1788), der
Ahnung und Intuition als die Quellen der Einsicht annahm, nicht erwéhnt ist; Novalis, Werke, Tagebiicher
und Briefe Friedrich von Hardenbergs Bd.3, hrsg. von H. J. MAHL / R. SaMUEL, Kommentar von H. J. BALMES
u. a. (Miinchen, Wien 1978, Ndr. Darmstadt 1999) 675 Sachregister: ,Ahndung, Ahndungskraft‘; ferner sei
genannt Jakob Friedrich Fries (1773-1843) mit seiner Abhandlung ,Wissen, Glaube und Ahndung® = Abt. 1,
Schriften zur reinen Philosophie, Bd. 3 (Jena 1805, Ndr. Aalen 1968) 173-327.
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steht, seiner Familie und seines Volkes, und seiner eigenen Erfahrung mit dem Wirklich-
keitsganzen. Aus dem Staunen iiber das Wunder des eigenen Daseins und Soseins und
iiber die wunderbaren Erscheinungen der Welt folgt, dass die von Geist und Seele erfah-
rene Tiefe der Wirklichkeit iiber das durch die fiinf Sinne Vermittelte weit hinausreicht®.
So besteht zum einen ein Verhéltnis zwischen dem menschlichen Ich als Subjekt und der
Wirklichkeit der Erscheinungen der Welt als dem Objekt: Der fiihlende, denkende, wol-
lende, aber auch der ahnende Mensch, der aus dem Unbewusstsein allméhlich zum Be-
wusstsein seiner selbst erwacht ist, steht der Wirklichkeit bis zu einem gewissen Grade
gegeniiber und vermag iiber dieses sein Gegeniiberstehen nachzudenken. Andererseits
gehort er aber als leibliches, seelisches und geistiges Wesen selbst zu dieser ihm prinzi-
piell vorgeordneten Gesamtwirklichkeit. So erkennt er sich bei ndherer Selbstreflexion
zugleich als vorgedacht und als verursacht® und erlebt sich deshalb als abhéngig, ja, wie
Friedrich Schleiermacher (1768 — 1834) es ausgedriickt hat, als ,,schlechthinnig abhén-
gig“®. Das personale Selbstbewusstsein, das mit Fiithlen, Wollen, Denken und Ahnen aus-
gestattet ist, erscheint in seinem An- und Fiir-sich-Sein durch die Weltordnung, welche
das antike mythische und religios-philosophische Denken als Kosmos / mundus gedeutet
hat und welche die jiidische und christliche Offenbarung als Schopfung des diese iiber-
steigenden Gottes bezeichnet, als gegeben und als nicht mehr weiter hinterfragbar. Das
auf sich selbst bezogene menschliche Ich-Bewusstsein ist vom Menschen weder frei ge-
wiahlt noch von ihm geschaffen, sondern bildet die Grundvoraussetzung und den Hinter-
grund allen Fragens und Antwortens. Das Fragen ist aber das Hauptkennzeichen des auf
Erkennen ausgerichteten menschlichen Denkvermdgens’.

Das personale Selbstbewusstsein dufert sich in schopferischem Handeln, wobei
die Sprache dessen erster Ausdruck ist. Ebenso sind Kunst und Technik Ausdruck dieser
schopferischen Moglichkeit®.

Eine weitere grundlegende Erkenntnis, die sich dem Nachdenken iiber das Wirk-
lichkeitsganze mit Einschluss des Menschen aufdréingt, ist die Erkenntnis von dessen
gegensitzlichem und ambivalentem, ja geradezu paradoxalem Charakter als dem be-

4 Heraklit: Vorsokratiker 22 B 45 (DieLs / Kranz): ,,Der Seele Grenzen kannst du im Gehen nicht ausfin-
dig machen und ob du jegliche Strafie abschrittest; so tiefen Sinn [griechisch Logos] hat sie®. Was hier von
der Seele gesagt ist, gilt ebenso fiir den Erscheinungskosmos, das Universum; F. Seirert, Seele und Bewus-
stsein (Miinchen, Basel 1962); G. JUTTEMANN / M. SoNNTAG / CH. WuLF (Hrsg.), Die Seele. Thre Geschichte
im Abendland (Weinheim 1991). — S. Maruschik, Uber das Staunen. Eine ideengeschichtliche Analyse =
Studien zur deutschen Literatur 116 (Tiibingen 1991).

5 Dem cogito sum von René Descartes geht das cogitor (sc. a Deo cogitante), ergo sum cogitans voraus,
wie FrRaNz voN Baaper nachdriicklich betont: Samtliche Werke, Bd. 8 (Leipzig 1855, Ndr. Aalen 1963) 339
f.; Bd. 12 (Leipzig 1860, Ndr. Aalen 1963) 376; S. Peetrz, Die Wiederkehr im Unterschied. Ernst von Lasaulx
(Freiburg i. Br. 1989) 141-143.

6 K. E. WELKER, Die grundsitzliche Beurteilung der Religionsgeschichte durch Schleiermacher (Leiden,
Koln 1965) Reg.: ,Abhdngigkeit ,schlechthinnige*.

7 E. CoretH, Was ist der Mensch? Grundziige einer philosophischen Anthropologie *(Innsbruck 1980);
Ders., Was ist der Mensch?: P. Gorpan (Hrsg.), Mensch werden, Mensch sein (Kevelaer, Graz 1983) 41-99.

8 W. F. Or1o0, Dionysos = Frankfurter Studien zur Religion und Kultur der Antike 4 (Frankfurt a. M. 1933,
Ndr. ebd. 1980) 26 f.: ,,.Die Schopferischen sind sich immer bewusst gewesen, dass der Akt des Schaffens
durch etwas in Bewegung gesetzt werden muss, das nicht in des Menschen Hand ist. Und je grofer ihre
Schopfungsgewalt war, umso gewisser ist ihr Glaube an das wesenhafte Sein und die Herrlichkeit dieses Be-
wegenden gewesen. Selbst die bescheideneren Nachkommlinge der groBen Meister konnten des Gedankens
der Inspiration nicht entraten. Leider hat die Wissenschaft versdumt, dieses Phdnomen in seiner Bedeutung
zu wiirdigen. ..
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stimmenden und tragenden Grundzug®. Die uns durch die Sinne, die Vernunft und das
Ahndungsvermdgen zugingliche Wirklichkeit mit Einschluss des Menschen enthiillt
sich als ein rdumlich und zeitlich bestimmtes Nebeneinander und Nacheinander von Ge-
gensitzen. Dieses Neben- und Nacheinander kann auch zu einem Mit- und Ineinander
der Gegensitze werden, so dass dadurch Komplementaritit entsteht. So stehen sich Be-
wusstsein und Unbewusstsein, Ich (Subjekt) und Welt (Objekt), Sein und Werden/Ver-
gehen, Ruhe und Bewegung, Kosmos und Chaos, Licht und Finsternis, Leben und Tod,
Heil/Segen und Unheil/Fluch, Freiheit und Notwendigkeit, Liebe und Hass gegeniiber,
um nur einige der bestimmenden Gegensétze aus einer schwer iiberschaubaren Fiille du-
Berer und innerer Polaritidten zu nennen, die auf den Ebenen und Stufen der Wirklichkeit
der Welt und des Menschen sowie seiner Kultur zu erkennen sind und diese bestimmen'?.
Der Verstand als die logisch vom Individuellen zum Allgemeinen und vom Allgemeinen
zum Individuellen schreitende Denkkraft vermag nicht sehr weit {iber das sich stets in
Bewegung und stets in Verwandlung befindliche Neben- und Nacheinander sowie Mit-
und Ineinander der Gegensitze, liber diese zwiespéltige Einheit, concordia discors, oder
diese einheitliche Zwietracht, discordia concors, von allem hinaus zu gelangen. In die-
ser Ambivalenz begegnen wir dem Inbegriff des Universums als eines stets gleichen und
stets sich wandelnden Ganzen''.

Zusammen mit Gegensitzlichkeit, Ambivalenz und Komplementaritit, die als pra-
gende Struktur in den mannigfaltigen Erscheinungen der Wirklichkeit anwesend ist und
wirkt, ist eine Stufenfolge, ein Aufstieg von niedrigerer zu hoherer Seinswirklichkeit und
somit eine Steigerung erkennbar, mit der eine Differenzierung verbunden ist'2. Dabei ist
oft in dem Neben- und Nacheinander des aus der Einheit des Anfangs wachsenden Man-
nigfaltigen ein Weiterschreiten zu qualitativ Hoherem zu beobachten. Dies spricht fiir
die Annahme einer gewissen Zielgerichtetheit der Erscheinungen'®. Allerdings verlaufen

° P. YoGANANDA, Autobiographie eines Yogi, dt. Ubers. (Miinchen 1974, Ndr. 2001) 282: ,,Die ganze
Welt der Erscheinungen steht unter der unabanderlichen Gewalt der Polaritit. Es gibt kein physikalisches,
chemisches oder anderes wissenschaftliches Gesetz, das nicht vom Prinzip der Gegensitzlichkeit beherrscht
wiirde.” Diese Gegensitzlichkeit ist nach Yogananda Ausdruck der ,Maya‘, des ,,unwirklichen oder triige-
rischen Schleiers”, mit dem sich Gott als die absolute Einheit umgibt (ebd. 282 f.). — W. SpEYER, Kosmos,
Schopfung, Nichts. Der Mensch in der Entscheidung = Salzburger Theologische Studien 37 (Innsbruck 2010)
43-56: ,Vom Paradox der Wirklichkeit*.

10 R. Guarpmi, Der Gegensatz (Mainz 1925, Ndr. ebd. 1985); W. BeiErwALTEs, Art. Gegensatz: Histo-
risches Worterbuch der Philosophie 3 (1974) 105-117; P. ProBsT, Art. Polaritét: ebd. 7 (1989) 1026-1029;
SpPEYER, Kosmos a. O. 57-73: ,Der Gegensatz von Ruhe und Bewegung und die Frage der Letztbegriindung*.

11'J. W. Goethe, Metamorphose der Tiere V. 50-55:

Dieser schone Begriff von Macht und Schranken, von Willkiir
Und Gesetz, von Freiheit und MaB, von beweglicher Ordnung,
Vorzug und Mangel erfreue dich hoch: die heilige Muse
Bringt harmonisch in dir, mit sanftem Zwange belehrend.
Keinen hohern Begriff erringt der sittliche Denker,

Keinen der titige Mann, der dichtende Kiinstler...

12 Zur Arbor Porphyriana: W. Spever, Zu einem Quellenproblem bei Sidonius Apollinaris (carm. 15,
36—125): Hermes 92 (1964) 225-248, bes. 233-241; H. M. Baumgartner, Art. Arbor porphyriana (!): Histo-
risches Worterbuch der Philosophie 1 (1971) 493 f. — Zur Steigerung W. ScHADEWALDT, Goethestudien. Natur
und Altertum (Ziirich, Stuttgart 1963) Reg.: ,Steigerung®.

13 A. St. Peask, Caeli enarrant: Harvard Theological Review 34 (1941) 163-200; R. SpAEMANN / R. Low,
Die Frage Wozu? Geschichte und Wiederentdeckung des teleologischen Denkens *(Miinchen, Ziirich 1991);
M. STOCKLER, Art. Teleologie 1. Naturphilosophisch: Lexikon fiir Theologie und Kirche 9 3(2000) 1317 f.; H.
SebL, Evolution und Naturfinalitdt (Hildesheim 2008); M. Leunissen, Art. Teleologie: Ch. Rarp / K. Corci-
Lius (Hrsg.), Aristoteles Handbuch. Leben. Werk. Wirkung (Stuttgart 2011) 348-354.
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die zielgerichteten Prozesse weder in der Schopfung/Natur noch in der Kultur nur in ei-
ner linear aufsteigenden Linie. Die Geschichte des Lebendigen auf der Erde und auch die
Geschichte der Kulturen verweisen vielmehr auf ein Auf und Ab der Entfaltungen des je-
weils Lebendigen und der kulturellen Schopfungen. Das Vergangene ist stets im Gegen-
wartigen und somit das Alte im Neuen in verwandelter Weise anwesend. Diese verwan-
delte Weise muss nicht nur linear ansteigen und nicht nur positiv geprégt sein. Jedenfalls
erscheint in Werden und Wandel, in aller Verdnderung die Kraft des Seiend-Beharrenden
uniibersehbar. Auch hier diirfte bei allem Wechsel, bei allem Auf und Ab der Verdnde-
rung, ein In- und Miteinander des Gegensatzes von Werden/Vergehen/Wandel und Sein
vorliegen: Das Werden, das Vergehen und der Wandel koénnen sich nur auf dem Hinter-
grund des Seins ereignen, und das Sein und das Seiende sich nur im Werden und im Wan-
del zeigen, wobei dieses bald mehr positiv steigend, bald mehr negativ abfallend und
dann wieder steigend erscheinen kann. Diese hier dargelegte Lehre von den Gegensiit-
zen, welche die Welterscheinungen bestimmen, spiegelt das chinesische Symbol von Yin
und Yang, dem ménnlichen und dem weiblichen schopferischen Prinzip. Mit Recht ist
dieses Symbol in einen Kreis eingeschrieben, der in eine dunkle und in eine lichte S-for-
mig geteilte Halfte zerfdllt'*. Das Gegen-, Mit- und Ineinander der Gegensétze vollzieht
sich demnach in einem immerwéhrenden Kreislauf innerhalb des kreis- oder kugelfor-
mig vorgestellten Wirklichkeitsganzen. In diesem Ganzen kann der eine Gegensatzpol
nicht ohne den anderen sein. So gehoren die griindenden Gegensatzpole Anfang und
Ende und Geburt und Tod zusammen, dhnlich wie Hohe und Tiefe und wie Rechts und
Links. Im Ganzen der uns zugénglichen lebendigen Wirklichkeit zeigt sich so die Grund-
struktur von Gegensatz und Ambivalenz. Ein immerwéhrender Kreis scheint das Wirk-
lichkeitsganze zu umschlieen und dies nicht nur im rdumlichen und zeitlichen, also im
physikalischen Bereich, sondern auch in einem geistigen. Deshalb reden einzelne ech-
te gewachsene Mythen der Natur- und Volksreligionen vom immerwéhrenden Kreis, als
dessen Bild der die Welt umschlieBende gottliche Okeanos oder die gottliche Urobo-
ros-Schlange gelten kann oder auch der mythische Vogel Phonix, der sich aus dem eige-
nen Tod selbst wieder ins Leben bringt, um erneut zu sterben und wieder aufzuleben'>.
Ahnliches spricht die Vorstellung von der Wiederkehr von Tag und Nacht, von Jahr und
Weltenjahr aus, also der Gedanke von der ,Wiederkehr des Gleichen‘. Diese Wiederkehr
vollzieht sich aber tatsdchlich nicht nur im Gleichen, sondern auch im Unterschied; denn
tatséchlich bestimmen Kreis und Linie, Ruhe und Bewegung, Sein und Werden bzw.
Vergehen, das Mythische und das Geschichtliche in einem paradoxalen Zusammenspiel

14 H. Baumann, Das doppelte Geschlecht: Ethnologische Studien zur Bisexualitiit in Ritus und Mythos
(Berlin 1955, Ndr. ebd. 1980) Reg.: ,Yin — Yang*; M. Er1aDE, Geschichte der religidsen Ideen, Bd.2 Von Gau-
tama Buddha bis zu den Anfangen des Christentums, deutsche Ausgabe (Freiburg i. Brsg. 1979) Reg.: ,Yang
—Yin Symbolismus*; M. GRaNET, La pensée chinoise (Paris 1934 u. 6.), dt. Ubers. = Suhrkamp Taschenbuch
Wissenschaft 519 (Frankfurt, M. 1985) 86.109; E. Kim, Licht und Schatten als Zwiespalt oder Harmonie?
Nietzsches Auffassung von Dionysos und Apollo im Vergleich mit dem ferndstlichen Yin-Yang-Verstiandnis:
Sein — Erkennen — Handeln. Festschrift H. Beck = Schriften zur Triadik und Ontodynamik 7 (Frankfurt 1994)
99-108; E. Kimm, Licht und Schatten als Zwiespalt oder Harmonie? Nietzsches Auffassung von Dionysos und
Apollo im Vergleich mit dem ferndstlichen Yin-Yang-Versténdnis: Sein — Erkennen — Handeln. Festschrift
H. Beck = Schriften zur Triadik und Ontodynamik 7 (Frankfurt 1994) 99-108; T. Grimm, Art. Yin — Yang:
Historisches Worterbuch der Philosophie 12 (2004) 1111.

15 W. SpevER, Zwischen Traum und Wirklichkeit, zwischen Zeit und Ewigkeit. Der Mensch als das Wesen
des ,Zwischen® = Salzburger Theologische Studien 51 (Innsbruck 2014) Reg.: ,Uroboros".
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die Wirklichkeit'®. Aus den genannten Gegensitzen baut sich die Gegenwart der leben-
digen Erscheinungswelt auf. Wie das Selbst des Menschen der Wirklichkeitsebene des
Seins zugehort, so das sich in der Zeit gestaltende Ich zugleich auch der Wirklichkeit des
Werdens im Sinne des griechischen Ausspruches: ,,Werde, der du bist!“!7.

2. Heilsgeschichtliche Offenbarung als Gabe an den Menschen

Die Grundiiberzeugung vom bewegten, weil belebten, dimonisch/géttlichen Wesen der
Gesamtwirklichkeit prigt mehr oder minder die Frith- und Hochkulturen. Eine Ande-
rung ergab sich erst infolge der alttestamentlichen und neutestamentlichen Offenbarung
von der einmaligen Schopfung, von der Unterscheidung zwischen dem Personal-Gottli-
chen und der Welt, dem personlichen Schopfergott und seiner Schopfung sowie der ein-
maligen Erlésung durch den ,Gottessohn® Jesus Christus. Eine Linearitét ist in dieser
Offenbarung insofern ausgesprochen, als nunmehr das Geschichtliche einen Hochstrang
erhdlt und in das Bezugssystem des einen Gottes zu seiner Schopfung gestellt erscheint.
Wie vor allem das erste Buch des Alten Testamentes, das Buch Genesis, und das letzte
Buch des Neuen Testamentes, die Apokalypse des Johannes, mitteilen, nimmt der eine
Gott seine Schopfung, die infolge der Freiheit, welche die von ihm geschaffenen Geister,
bestimmte Engel, und der von ihm geschaffene Mensch missbraucht haben, mit Fluch
und Verderben belastet ist, nach einer Zeit der Reinigung im Akt des Sich-ihrer-Erbar-
mens wieder zu sich zuriick. In diesem Bezugssystem der alt- und neutestamentlichen
Offenbarung, die wesentlich als Geschichte des Heils zu verstehen ist, erscheint alles
Unbheil nur als Durchgang fiir die von Gott beschlossene endgiiltige Verwandlung des ge-
fallenen Wirklichkeitsganzen'®. So steht ,,die Wiederherstellung ins Vollkommene*, die
restitutio in integrum, oder die dmokoTdoTOCIS TOV TAVTEV im Sinne des Origenes (185
—um 254) am Ende dieser raum-zeitlichen Wirklichkeit oder Schopfung'. In diesem aus
der Offenbarung stammenden Sinngefiige gibt es deshalb nur einen einzigen Kreis. Die-
ser geht aus Gott hervor und endet wieder bei ihm. Innerhalb der sichtbaren Schopfung
bildet der Mensch den Schlusspunkt. Seine Heimholung vom Ort jenseits des Paradie-
ses, das seine urspriingliche Anwesenheit bei Gott bedeutet, hat mit dem Leben, Wirken,
Sterben und Auferstehen Jesu Christi sein letztes Kapitel begonnen. Die mit Jesu Christi
Kommen verbundene ,Fiille der Zeit® bedeutet, dass mit seinem Erscheinen die Schlus-
sphase der Welt- und Menschheitsgeschichte angefangen hat, die Epoche vor der Heim-
holung und Verwandlung der Welt durch Gott.

Im Dialog ,Timaios* Platons, der wie kein anderer seiner Dialoge auf das Denken
der Theologie der nachfolgenden Jahrhunderte bis weit in das christliche Mittelalter ge-
wirkt hat, stellt der Dialogteilnehmer Timaios gegeniiber Sokrates folgende Analogie
auf: ,,Wie das Wesen sich zum Werden verhilt, so die Wahrheit zum Glauben“. ,Glau-

10 Ebd. 19-72: ,Zeit und Ewigkeit in den antiken Religionen und in der éltesten Reflexion®.

17 Pindar, Pyth. 2,72.

18 Gen. 12, 3; 50, 20; W. SPEYER, Art. Fluch: RAC 7 (1969) 1160-1288, bes. 1234 f.: ,Heilswirken Got-
tes; J. FRey / ST. KrauTER / H. LicHTENBERGER (Hrsg.), Heil und Geschichte. Die Geschichtsbezogenheit des
Heils und das Problem der Heilsgeschichte in der biblischen Tradition und in der theologischen Deutung =
Wissenschaftliche Untersuchungen zum Neuen Testament 248 (Tiibingen 2009).

19 Origenes, de principiis 1, 6, 2. Sein Satz: semper similis est finis initiis bedeutet: Gott war im Anfang
alles in allem und wird es am Ende wiederum sein; vgl. 1 Cor. 15, 28.

20 Plat. Tim. 29 c.
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be‘, miotic, entspricht bei Platon der ,Meinung‘; der ,Vermutung®, 66&a, und steht dem
Range nach unter der Wahrheit, unter der von der Vernunft begriindeten Erkenntnis. Die-
se Stufung zwischen Wahrheit und Glaube besteht nach jiiddischem und christlichem Of-
fenbarungsverstiandnis nicht; denn nach diesem Verstindnis ist es gerade umgekehrt. Der
Glaube dieser beiden im strengen Sinn zu verstehenden Offenbarungsreligionen besteht
gerade darin, dass deren Inhalt weder eine vom denkenden Menschen konstruierte noch
gefundene Wahrheit ist, keine methodisch gesuchte und gefundene Erkenntnis ist, son-
dern ,Gottes Wort*, also eine von auflen, von oben dem Menschen geschenkte Wahrheit.
Das Verhiltnis zwischen Glauben im Verstindnis von ,etwas fiir wahr halten® und Wis-
sen im Sinne von ,Wahres Erkennen® ist also gerade umgekehrt. Erst von dieser Position
aus kommt es in der Geistesgeschichte zu der neuen Frage nach dem Verhéltnis von Wis-
sen und Glauben; diese Frage konnte es zuvor nicht geben. Fiir das griechische Wahr-
heitsdenken, angefangen von den frithen religiosen Philosophen, deren Tradition Pla-
ton weiterflihrt, steht die vom denkenden Menschen rational gefundene Wahrheit an der
Spitze dessen, was der Mensch aufgrund seiner Vernunft als dem spezifisch Menschli-
chen erreichen kann. Fiir Juden und Christen ist aber dieses natiirliche Wissen nur relativ
gegeniiber dem aus der Offenbarung stammenden Wissen, das im Glauben bejaht wird.
Auch ist der Glaube nach jlidischem und christlichem Verstindnis etwas Umfassende-
res als die philosophisch gefundene Erkenntnis von Wahrem. Damit der Glaube an die
Offenbarung zustande kommt, bedarf es ndmlich der Kréfte des inneren Menschen. Am
Glauben sind die Krifte des Willens ebenso beteiligt wie die des Fiihlens, also der Her-
zenserkenntnis. Deshalb steht nach dem jiidischen und christlichen Bild von der Wirk-
lichkeit dieser Glaube an die Offenbarung iiber dem Wissen, das allein aus der Erkennt-
nis, der ratio oder des intellectus, stammt.

Andererseits kann der Glaube an diese Offenbarung der rationalen Erkenntnis
nicht entbehren. Bereits im Offenbarungsglauben finden sich Anteile der Rationalitét.
Deshalb ist es nicht zuldssig, die Offenbarung génzlich als tibernatiirlich aufzufassen.
Sie dhnelt vielmehr dem Urheber des christlichen Glaubens, also Jesus Christus, der als
Gott-Mensch in Erscheinung getreten ist?!. Deshalb konnen wir die jiidische und christ-
liche Offenbarung und ihren Wahrheitsanspruch als eine gott-menschliche bezeichnen.

Erst seit der Zeit der jiidischen und christlichen Offenbarung, seit dem Alten Isra-
el als dem erwéhlten realen Volk Gottes und dem Neuen Israel als dem erwihlten geis-
tigen Volk Gottes, also dem Neuen Israel der Christusgldubigen, gibt es im Vollsinn den
Widerstreit von Glauben und Wissen. Das mythische Zeitalter der Menschheit mit sei-
ner unio magica®, seinen gewachsenen Religionen kannte nur eine einzige Antwort des
Menschen auf den von ihm gefiihrten Dialog mit der Gesamtwirklichkeit und wusste
noch nichts von einer Spannung oder sogar einem Widerspruch zwischen Religion, also
religiosem Glauben, und einer rationalen Durchdringung des Weltganzen, also Wissen.
Erst als der Mensch in die recht junge Epoche der Geschichte und damit in eine rdum-
liche und zeitliche Perspektive zur Wirklichkeit eingetreten war, begann sich die éltere
Einheit mit der Wirklichkeit, wie sie in dem Jahrhunderttausende wiahrenden mythischen
Zeitalter geherrscht hatte, fiir ihn allméhlich aufzuldsen. Erst in der geschichtlichen Pe-

2l A, GRILLMEIER, Art. Gottmensch III (Patristik): RAC 12 (1983) 312-366.

22'S. MowiNckEL, Religion und Kultus, deutsche Ubersetzung (Gottingen 1953) 13-27: ,Das magische
Weltbild*.
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riode konnte der Mensch aus seiner anfanglichen Selbstvergessenheit, die gleichsam der
Selbstvergessenheit des Kleinkindes entspricht, herausgerufen werden und selber her-
austreten. Dies geschah in besonderer Weise im alten Israel. Eine Wirklichkeit begegnete
hier dem Menschen, die nicht mehr ganz zu ihm und seiner Welt gehorte; denn der ,Gott
der Viter‘, ,,der Gott Abrahams, Isaaks und Jakobs®, war nicht mehr der Reprédsentant
einer chaotisch-kosmischen, einer ddmonisch-gottlichen Macht, wie sie in dieser Welt
im ddmonisch-gottlichen Himmel, in der ddmonisch-géttlichen Erde oder in den dédmo-
nisch-gottlichen vier Elementen der Natur- und Volksreligionen aufscheint, sondern der
weltunabhingige Schopfer dieses Universums. Er zeigte sich dem Menschen aber nicht
unmittelbar, andernfalls hétte er ihn durch die Erhabenheit seiner Wirklichkeit tiberwil-
tig, sondern offenbarte sich nur mittelbar, gleichsam gebrochen, so dass er die Freiheit
der menschlichen Entscheidung unangetastet lie3. Insofern blieb und bleibt der Glaube
als der Glaube an den einen sich auf gottlich-menschliche Weise offenbarenden Schop-
fergott auch bis zu einem gewissen Grad ein Wagnis?.

Diese in Israel begonnene Selbstmitteilung Gottes und die damit gegebene Ge-
schichte vom endgiiltigen Heil fiir den Menschen lauft iiber Abraham, Mose zu den K6-
nigen in Israel und zu den Propheten und iiber sie zu Johannes dem Taufer und dem ihm
geistig verbundenen Jesus aus Nazareth. Mit Jesu Erscheinen war nach dem Evangeli-
um die ,Fiille der Zeit*, das heifit der Beginn ihres Endes, des Endes der Weltzeit, an-
gebrochen?®. Die Menschheit trat auf diese Weise in ihre Endphase ein. Fiir den christli-
chen Glauben steht deshalb die heute lebende Menschheit in einem endzeitlichen oder in
einem eschatologischen Horizont®. Die auf die Apostel gegriindete Kirche fiihrt in der
Zeit nach Jesus Christus sein Heilswerk mit Hilfe des ihr verheiflenen und seit dem ers-
ten Pfingstfest verlichenen Heiligen Geistes bis zum Ende der Zeit weiter.

3. Die Ablehnung der Heilsgeschichte

Die freie, gnadenhafte Selbstmitteilung Gottes in Gestalt Jesu Christ und die Mitteilung
des Heiligen Geistes, deren im Glauben vermittelte Tatsdchlichkeit so gewaltig ist, dass
sie die Menschheit zu einem grundsétzlichen Wandel ihres bisherigen Tuns hétte brin-
gen miissen, hat dem natiirlichen Streben des Menschen nach Autonomie eine Schranke
gesetzt, liber die er sich nur mit gréfftem Schaden fiir sich selbst und fiir die ihm und sei-
nem Machtstreben ausgelieferte Erde hinwegsetzen kann. Die Autoritét, die ihn hindern
miisste, in der Weise der mythischen Giganten oder des mythischen Prometheus zu han-
deln, geht vom Schopfer- und Erlosergott selbst aus und liegt vornehmlich in der Tatsa-
che der Schopfung und der Offenbarung. Dieser durch Schopfung und Offenbarung mit-
geteilte Glaube bestimmt also, was der Mensch tatsdchlich ist und was er erstreben soll,
um seine Gebrochenheit, die Folge der Erbsiinde, abzulegen und heil zu werden?. An der
Tatsache der Schopfung und der Offenbarung Gottes im Neuen und im Alten Testament

23 P. Wusr, Ungewissheit und Wagnis (Salzburg 1937, Ndr. Miinchen 1962); V. BERNING, Art. Wust, Peter:
Lexikon fiir Theologie und Kirche 10 3(2001) 1334 f.

2 Me. 1, 15; Gal. 4, 4: ,, Als aber die Fiille der Zeit kam, entsandte Gott seinen Sohn...*

23 W. RADL, Art. Parusie: Lexikon fiir Theologie und Kirche 7 >(1998) 1402-1404.

26 Die Vorstellung der Erbsiinde ist nicht auf die jiidische und christliche Glaubenstradition beschrénkt;
J. Gross, Geschichte des Erbsiindedogmas, Bd. 1-4 (Miinchen 1960-1972); sie begegnet bereits in Aussagen,
die vom Mythos ihren Ausgang nehmen; K. ZIEGLER, Art. Orphische Dichtung: Pauly / Wissowa 18, 2 (1942)
1321-1417, bes. 1354 f.
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scheiden sich die Geister. Hier liegt die Schwierigkeit fiir den Menschen als Angehdri-
gen eines subjektiven Zeitalters, das auf dem Boden des Christentums im Hochmittelal-
ter begonnen, in der Renaissance vertieft und in der Zeitspanne vom spiten 19. Jahrhun-
dert bis heute seinen vorldufigen Héhepunkt erreicht hat.

Der Mangel an Erfahrung des Heiligen, wie er seit der philosophisch-wissen-
schaftlichen Aufkldrung des 18. Jahrhunderts erkennbar wird, fiihrte mehr und mehr zur
Aushohlung des geistigen Bildes des Heiligen und damit auch zur Entleerung der Got-
tesvorstellung. Wenn es in J. W. Goethes ,Faust® heilit: ,,Das Wunder ist des Glaubens
liebstes Kind*, so ist die Dimension des Ubernatiirlichen scharf, wenn auch pointiert be-
leuchtet?’. Das Wunder, das es flir den Rationalismus nicht gibt und nicht geben kann,
weist auf die heilige Macht hin und gehdrt zum Umkreis der Hiero- und Theophanien.
Nur wo diese vom Einzelnen erfahren werden oder geschichtlich zuverléssig, aber da-
durch bereits abgeschwécht, iiberliefert sind und dann auch nur vermittelt wahrgenom-
men werden kdnnen, vermag der Glaube an Offenbarung Wurzeln zu schlagen. Nur auf
diese Weise kann die Welt Gottes existentiell von der Gesamtpersonlichkeit des Einzel-
nen und seiner Gemeinschaft wahrgenommen werden.

Der aufgekldrte Mensch der Gegenwart ist nicht mehr gewillt, {iber sich einen
Herrn und einen Gesetzgeber anzuerkennen. Die Mentalitét eines Menschen ohne Gott
ist deshalb von seiner Wurzel her ungléubig. Fiir diesen Menschen, der sein Vorgedacht-
sein und seine Verankerung im Kosmos bzw. in der Schopfung vergessen hat, kann es
die Frage von Glauben und Wissen nicht mehr geben. Er erkennt nur noch das Wissen an
und zwar in seiner rationalistischen, relativistischen und subjektiven Farbung?.

Priifen wir das auf sich allein gestellte Wissen des heutigen Menschen auf sei-
ne Grundlage, seine Dauer und Sinnhaftigkeit, so ergibt sich bald, dass ein derartiges
Wissen iiber das Wirklichkeitsganze nur sehr bedingt zu gewinnen ist und dass die letz-
ten Fragen nach dem Sinn dieser Welt und dem Sinn des einzelnen Lebens dann nur mit
dem ignoramus, ignorabimus von E. H. du Bois-Reymond (1818 Berlin — 1896 ebd.) zu
beantworten sind. So lduft hier alles auf die beiden Moglichkeiten zu: Entweder Glau-
ben, das heifit, die Offenbarung des Schopfer- und Erldsergottes anzunehmen, ja sich ihr
zu unterwerfen, oder in der Beschréinktheit seines Menschseins und seiner Kontingenz
stecken zu bleiben und so sich mehr und mehr dem neben dem Segensaspekt auch vor-
handenen Fluchaspekt der raum-zeitlichen Wirklichkeit, ndmlich dem Tod, der Absur-
ditdt und dem nichtenden Nichts, auszuliefern, wie dies Hauptstromungen in der Lite-
ratur und in der Kunst seit der zweiten Hélfte des 19. Jahrhunderts bis heute vor Augen
stellen®.

Blicken wir auf die Irrtiimer unserer Gegenwart, so zeigen sie sich vor allem in ei-
nem blinden Fortschrittsglauben an die Errungenschaften der Naturwissenschaften, ei-
nem Glauben an die eindeutigen Segnungen, die unmittelbar mit allem verbunden sein
sollen, was der menschliche Geist erfindet und technisch ins Werk setzen kann, zum an-

27 Faust I Nacht, Vers 766.

28 G. KRUGER, Religiose und profane Welterfahrung (Frankfurt, M. 1973); B. KiLGA, Autonomie und
Glaube. Betrachtungen zum Wandel des Bewusstseins = Im Kontext 29 (Anif, Salzburg 2008).

2 H. b Luac, Die Tragddie des Humanismus ohne Gott: Feuerbach-Nietzsche-Comte und Dostojewskij
als Prophet, deutsche Ubersetzung von E. Steinacker (Salzburg 1950); B. WeLrk, Uber die verschiedenen
Bedeutungen des Nichts: Denken im Schatten des Nihilismus, Festschrift W. Weischedel (Darmstadt 1975)
26-34; SpEYER, Kosmos a. O. (s. 0. Anm. 9) 24. 250 f.
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dern aber in einer Naturmystik, die das Werk des Schopfers statt des Schopfers anbetet
und deutlich neuheidnische Ziige aufweist. Ungeziigelter Fortschrittsglaube, Subjekti-
vismus, Agnostizismus, Okkultismus und Natur- sowie Leibvergdtterung sind auf dem
Hintergrund eines nichtenden Nihilismus, der heute immer weitere Kreise erfasst, die
Gegner, denen der christliche Glaube gegeniibersteht, ganz abgesehen von den zahlrei-
chen Verzerrungen der christlichen Botschaft in Splitterkirchen und kirchlichen Sekten.

4. Die Verbindung ganzheitlichen Erkennens mit der Offenbarung

Glauben gibt es nur auf dem Boden der heilsgeschichtlichen Offenbarung, wie sie im Al-
ten Testament niedergelegt ist und wie sie das Neue Testament weitergefiihrt hat. Ein ei-
genes Problem stellt hier der Islam dar, der sich gleichfalls auf das Alte Testament beruft
und die Anbetung des einen Schopfergottes mit ihm teilt.

Dieser Glaube kann mit der Erkenntnis und dem Wissen in den Fragen iiber das
Wirklichkeitsganze mit Einschluss des Menschen nicht in Widerspruch geraten. Wenn
Widerspriiche auftreten, so konnen diese nur die Ebenen des Geschichtlichen und der na-
turwissenschaftlichen Erkldarung betreffen. Wenn die naturwissenschaftliche Erklérung
nicht mehr in den Grenzen ihrer Bedingtheiten und Moglichkeiten bleibt, sondern sie
iiberschreitet, obwohl die methodischen Voraussetzungen der nur auf dem Experiment
griindenden Naturwissenschaften dies tatsdchlich nicht erlauben, da auf diese Weise kein
ganzheitlicher Blickpunkt zustande kommen kann, den aber das Wirklichkeitsganze fiir
sich einfordert, beginnt eine von der Sache her nicht begriindbare Rivalitit zwischen Na-
turwissenschaft und Offenbarung. Das Wirklichkeitsganze, also der raum-zeitliche Kos-
mos und der ihn spiegelnde Mensch, fordern tatsdchlich eine ganzheitliche Betrachtung.
Weder die Welt noch der Mensch lassen sich durch die Kategorien des rein Rational-Lo-
gischen fassen, auf denen die Ergebnisse der Naturwissenschaft ausschlieBlich beruhen.
Gehen wir vom Menschen aus, so bestimmt der alles begriindende Gegensatz von Un-
bewusstem und Bewusstem, von Irrationalitdt und Rationalitdt den Menschen und eben-
so seinen Dialogpartner, die Welt®. Auf diesem Gegensatz beruhen die aus der Religion,
genauer aus dem Mythos und dem Kultus, entstandene Dichtung, bildende Kunst und
religiose Philosophie. Insofern kdnnen die naturwissenschaftlich gewonnenen Ergebnis-
se nur einen Ausschnitt der zugleich offen zugénglichen und geheim bleibenden Wirk-
lichkeit offenlegen?'.

Der menschliche Intellekt ist keine programmierte Denkmaschine. Vielmehr sind
am Akt des Erkennens ebenso Fiihlen im Sinne von ,Ahnden‘ und Wollen beteiligt. Die
Erkenntnis, wenn sie nicht reduziert wird, eben vom Willen, ist genauso ganzheitlich aus-
gerichtet wie die Ganzheit der Erscheinungswelt, welcher der Mensch als eine Ganzheit
in seinem Person-Sein, in seinem Denken, Fiithlen und Wollen gegeniibertritt. Auf dieser
Grundlage baut eine ganzheitlich ausgerichtete Philosophie auf. Diese ist von ihrer Wur-
zel eine religiose Philosophie, da sie von den diese unsere Wirklichkeit bestimmenden
Gegensitzen, wie dem Unbedingten und Bedingten, dem Unendlichen und Endlichen,
dem Irrationalen und Rationalen, dem Unbewussten und Bewussten, der Ewigkeit und
der Zeit, dem Goéttlichen und Menschlichen, ausgeht. Insofern unterscheidet sie sich von

30 R. MorTLEY, Art. Gnosis I (Erkenntnislehre): RAC 11 (1981) 446-537, bes. 447-454.

31 SpeyER, Traum und Wirklichkeit a. O. (s. 0. Anm. 15) 164-182: ,Die Wirklichkeit als das Geheime-Of-
fenbare*.
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einer Betrachtungsweise, die nur das Rational-Logische und das Materielle gelten lésst.
Der religiésen Philosophie steht die Dichtung nahe. Beide haben das Mythische, die ech-
ten gewachsenen Mythen, die ihrerseits auf die ganzheitlich angelegte menschliche See-
le antworten, zu ihrer Mutter und wurzeln in der Erfahrung, dass die Welt eine Welt der
Gegensitze ist und deshalb grundsitzlich eine geheime und eine offenbare und eine re-
dende und eine schweigende Seite aufweist??.

Die religiose Philosophie als Schule eines ganzheitlichen Denkens geht von letz-
ten nicht weiter auflosbaren Phdnomenen aus und erkennt, dass sie von den nicht mehr
weiter auflosbaren Anfiangen abhidngt®*. Zu diesen Anfingen gehort zunéchst das zu sich
selbst erwachte personale menschliche Bewusstsein. In ihm leuchten alle weiteren An-
fange auf, wie das Licht, das im Auflen der sinnenhaften Wirklichkeit dem zu sich selbst
erwachten und selbsttitigen Bewusstsein entspricht, oder wie der Anfang des Lebens
selber**. Was Urphdnomen, Archetypos oder was ,Elementargedanke®, was der thomis-
tische Satz in primo stabiliendum est bedeutet, immer geht es um einen Anfang, der als
Quelle fiir ein Kontinuum zu gelten hat, in dem die einzelne Erscheinung und der ein-
zelne Mensch stehen. Alle Anfiange in der Ordnung dieser raum-zeitlichen Welt weisen
in ihrer Vielheit auf den unbedingten Quell aller sichtbaren und aller geistigen Quel-
len zuriick, auf den einen unbedingten geheimnisvollen Anfang als ihre Bedingung. So
vermag ein in dieser Weise ganzheitlich vorgehendes Denken bis an die Grenze der Er-
scheinungswelt vorzudringen und das Geheime, das sich bis zu einem gewissen Grade
in der raum-zeitlichen Wirklichkeit offenbart, zu beriihren. In diesem Punkt trifft sich
die philosophische oder vom Natiirlichen ausgehende Betrachtungsweise mit dem {iber-
natiirlichen Glauben. Hierin spricht sich die die eigene Grenze iibersteigende Kraft des
menschlichen Intellektes aus, der mehr ist als die Ratio, da er in der menschlichen Person
griindet und so auch das Irrationale als das Uberrationale zu beriihren vermag. In diesen
Zusammenhang gehort auch das fiir den Menschen so wesentliche Urvertrauen, ein Ver-
trauen auf den griindenden Anfang, der die Bedingung fiir den Sinn des Ganzen mit Ein-
schluss des Endes der raum-zeitlichen Welt ist.

Gegeniiber der menschlichen Anndherung an Gott gibt es sowohl in der Geschich-
te der Uroffenbarung als auch in der Geschichte der heilsgeschichtlichen Offenbarung
den umgekehrten Weg, den Weg nicht vom Menschen zu Gott, sondern den Weg von
Gott zum Menschen. Dies ist der Weg der Gnade. Die Hiero- und Theophanien in beiden
Offenbarungsformen bezeugen dies®. Der Aufstieg des Menschen zu Gott und der Ab-
stieg Gottes zu den Menschen gehoren zusammen und bedeuten letztlich dasselbe’. Eine
derartige Theophanie als Ausdruck der Gnade hat beispielsweise Blaise Pascal (1623
—1662) im Jahre 1654 erlebt. Der berithmte Zettel mit dem ,Memorial‘, den er in sein
Rockfutter eingenéht hatte, tiberliefert sein Erlebnis einer ,,Nacht des Feuers®. Hier be-
deutet die Nacht die Schopfungs- und die Menschenwelt; das Feuer aber steht fiir das dy-
namisch wirkende Lebensprinzip des Gottlichen. Wortlich heif3it es bei ihm: ,,Feuer, Gott

32 Ebd. 133-163: ,Der gewachsene Mythos in Bild und Wort als Offenbarung".
3 Ebd. 73-105: ,Anfang und Ende, theologisch/philosophisch und religionsgeschichtlich betrachtet*.
3 SpevER, Kosmos a. O. (s. 0. Anm. 9) 74-86: ,Zur theologisch-philosophischen Bedeutung des Lichtes*.

35 M. ELiapg, Die Religionen und das Heilige, deutsche Ausgabe (Salzburg 1954, Ndr. Frankfurt a. M.
1986) Reg.: ,Hierophanien‘; ferner E. Pax, Art. Epiphanie, in: RAC 5 (1962) 832-909.

36 Heraklit: Vorsokratiker 22 B 60 (DitLs / KraNz): ,,Der Weg hinauf und hinab ein und derselbe®.



Ganzheitliches Erkennen und heilsgeschichtliche Offenbarung 13

Abrahams, Gott Isaaks, Gott Jakobs, und nicht der Philosophen und der Gelehrten, Ge-
wissheit, Empfinden, Freude, Friede. Gott Jesu Christi...“*” Das reale Erleben Gottes ist
fiir Pascal dem theologischen Begriffsdenken weit {iberlegen. Gott steht fiir ihn als die
einzige wahre Wirklichkeit dem Schattenbild der Schopfung gegeniiber. Pascal trennt
wie die Denker der Neuzeit immer mehr Denken und Glauben voneinander, wie seine
Unterscheidung von ceeur und raison und [’esprit de finesse und [’esprit de géométrie
in seinen Pensées beweist®®. Je stiarker der Rationalismus seit dem 17. Jahrhundert, dem
Grand Siécle, wird, umso mehr findet sich auch sein Gegensatz ein, der zwischen Reli-
gion und Esoterik schillert®.

In der ganzheitlichen Betrachtungsweise wird auch der von Blaise Pascal so scharf
herausgestellte Gegensatz vom Gott der Philosophen und vom Gott Abrahams, Jakobs
und Isaaks bis zu einem gewissen Grad iiberwunden; denn die ganzheitlich denkende
und schlussfolgernde menschliche Vernunft vermag bis zum Quell des heilsgeschicht-
lichen Offenbarungsglaubens vorzudringen, also zu Gott. Ferner kann sie zu der Ein-
sicht gelangen, dass Gott die Individualitét jeder Einzelerscheinung der raum-zeitlichen
Welt und die mit dieser Individualitdt verwandte Personalitét des einzelnen Menschen in
sich birgt, dass er aber diese Struktur transzendiert, die er in Analogie zu sich geschaf-
fen hat*.

37 Zum ‘Memorial’ R. Guarpini, Christliches Bewusstsein. Versuche iiber Pascal (Leipzig 1935) 25-59:
,Das Memorial. Die religiose Entscheidung im Leben Pascals‘; R. ZaIser, Die Epiphanie in der franzsischen
Literatur. Zur Entmystifizierung eines religiosen Erlebnismusters (Tiibingen 1995) 75-103; der Verfasser ver-
sucht diesen Text ,,als eine Fiktion zu dechiffrieren” (ebd. 98 f.).

38 Pascal, Pensées frg. 424. 512 (552. 576 LAFUMA).

39 Andere Beispiele sind Johannes Kepler (1571-1630), René Descartes (1596 — 1650), Isaac New-
ton (1642 — 1726), Gottfried Wilhelm Leibniz (1646 — 1716), Emanuel Swedenborg (1688 — 1772). — W.
Frietsch, Newtons Geheimnis. Wissenschaft und Esoterik — Zwei Seiten einer Medaille (Gaggenau 2006); E.
Benz, Emanuel Swedenborg. Naturforscher und Seher ?(Ziirich 1969).

40 SpeyER, Traum und Wirklichkeit a. O. (s. 0. Anm. 15) Reg.: ,Personifikation*. — Als Prinzip des Verhilt-
nisses von Gott und Schopfung hat der Gedanke zu gelten: deus semper maior; vgl. Seneca, naturales quaes-
tiones 1 praef. 13: quid est deus? mens universi. quid est deus? quod vides totum et quod non vides totum. sic
demum magnitudo illi sua redditur, qua nihil maius cogitari potest, si solus est omnia, si opus suum et intra
et extra tenet. — E. Przywara, Deus semper maior. Theologie der Exerzitien, Bd. 1-2 (Wien 1964); DErs.,
Analogia entis. Metaphysik. Ur-Struktur und All-Rhythmus = DErs., Schriften, Bd. 3 (Einsiedeln 1962).
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» Warum ist iiberhaupt etwas und nicht vielmehr nichts? “

Diese Frage bezeichnet eines der wichtigsten Themen der Philosophie; sie wurde in der
Form z. B. von G. W. Leibniz vorgetragen und ist so in die Geschichte eingegangen. Im
Blick auf die modernen Naturwissenschaften ist sie aber heute neu aufzuwerfen.

Zur aktuellen Diskussion:

Bei der Frage wird offenbar vorausgesetzt, daf3 dies, daf3 tiberhaupt etwas ist, einen ,,Grund*
haben muB. Das scheint aber nun im Blick auf die modernen Naturwissenschaften anfecht-
bar: Denn gewisse mikrophysikalische Ereigisse scheinen nicht kausal bedingt zu sein,
sondern vielmehr grundlos, spontan zu entstehen (z.B. das Auftreten von Energiequanten
in einem ,,Vakuum®; auch die ,,zufélligen” Genmutationen bzw. Erbspriinge, die den Fort-
schritt der Evolution von bewuBtlosem Leben zum BewuBtsein bedingen).

Zur Auseinandersetzung sind mehrere Schritte zu bedenken:

1. Daraus, daB sich bei gewissen mikrophysikalischen Vorgéingen Griinde (bzw. Ursachen)
naturwissenschaftlich nicht feststellen lassen, folgt nicht, daf3 solche nicht dennoch vor-
handen sind. Eine (naturwissenschaftliche) Nicht-Erkenntnis der Existenz von
Ursachen ist nicht gleichbedeutend mit einer Erkenntnis der Nicht-Existenz solcher
Ursachen.

Ahnlich: Die grundsitzliche naturwissenschaftliche Nicht-Erkennbarkeit der Existenz
eines gottlichen Grundes bedeutet nicht schon die Erkenntnis, daf3 ein gottlicher Grund nicht
existiert (der z. B. die Welt, wihrend sie sich entwickelt, im Sein begriindet und trégt).

Es zeigt sich: Die Naturwissenschaften sind stets auch philosophisch in Blick zu
nehmen, aber es sind auch die grundsétzlichen Grenzen ihrer Bedeutung (die in ihrer
Fragestellung und Blickrichtung griinden) zu sehen.

2. Aber man kann noch einen Schritt weiter gehen und sagen: Daf} ein Seiendes (wie z. B.
der Mensch oder auch ein Energiequant), das von sich aus die Moglichkeit hitte, anstelle
zusein auch nicht zusein,ohne Grund dennoch ist, erscheint absolut unmdéglich. Denn:
a) Wenn es nichts gidbe, von dem her zugunsten der Moglichkeit zu sein entschieden
ist, so wire nichts, das die essentielle Unbestimmtheit des Seienden hinsichtlich seines
Seins in die Bestimmtheit des Seins iiberfithren wiirde; und
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b) Das Sein, das dem nicht schon von sich aus Seieden de facto zukommt, kann
nicht aus nichts kommen. (Das ,,Nichts* ist ja ein bloBes ,,Gedankending® und realiter
nichts; aus “ihm‘ kann also auch nichts kommen.); oder

¢) ein ,,nicht in etwas Griinden* bedeutete ein ,,in nichts grilnden®; in nichts (oder:
im ,,Nichts*) kann aber nichts griinden.

So ist durch Auseinandersetzung mit den modernen Naturwissenschaften die Fra-
ge heute noch reflektierter zu stellen.

Systematische Argumentation:

1. Zunichst ist zu sehen: Die Frage bezieht sich auf das Seiende, sofern fiir dieses auch
die Moglichkeit besteht, anstatt zu sein nicht zu sein (z. B. auf den Menschen, der ja ein-
mal nicht war). Fiir dieses Seiende gibt es also an sich zwei Mdglichkeiten: die Moglich-
keit zu sein und die Moglichkeit nicht zu sein; letztere ist de facto verwirklicht.

Dabei bezieht sich die Frage nicht nur auf einzelnes, sondern auf das /nsgesamt
des Seieden, fiir das diese beiden Moglichketen bestehen.

2. Nun aber ist der Grund verschieden von dem was er begriindet.

3. Also ist der Grund fiir das Sein des Insgesamt des Seienden, fiir das die beiden Mdg-
lichkeiten gelten, von diesem Insgesamt verschieden.

Das heift: Der Grund ist ein Seiendes, das nicht die Mdglichkeit zu sein und die
Moglichkeit nicht zu sein, sondern nur die Mdglichkeit zu sein hat; damit féllt bei ihm
die Moglichkeit zu sein schon mit dem Sein zusammen: Der Grund ist das Sein selbst!

4. Unter dem Seienden, fiir das prinzipiell sowohl die Mdglichkeit zu sein als auch — al-
ternativ - die Moglichkeit nicht zu sein besteht, sind auch Personen (ndmlich wir Men-
schen).

Der Grund kann aber nicht drmer sein als das was er begriindet und was aus ihm
hervorgeht.

Also ist ,,das Sein selbst™ personlichen, ansprechbaren Charakters: ,,das Sein in
Person*!

Thomas v. Aquin sagt, dal} dies der beste Name fiir ,,Gott™ sei — in einer gewissen
Entsprechung zu der Antwort Gottes aus einem brennenden Dornbuch an Moses auf des-
sen Frage, wer er ist (Exodus 3,14): ,,Ich bin der "Ich bin"*;.....so sollst du zu den Israe-
liten sprechen: Der "Ich bin” hat mich zu euch gesandt!*

5. Also lautet die Antwort auf die Frage, warum iiberhaupt etwas ist und nicht vielmehr
nichts: weil Gott (als ,,das Sein in Person®) es will!

Schluffanmerkungen:

1. Die Uberzeugung von der Existenz Gottes (im Sinne des genannten Gottesbegriffs)
bedeutet also nicht einen irrationalen Glauben, sondern ist in philosophischer Argumen-
tation fundiert.
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2. Dabei habe ich den Begriff ,,Gottesbeweis* bewullt vermieden. Denn im technischen
Zeitalter versteht man vielfach unter einem ,,Beweis* eine Denktechnik, jemanden zu einer
bestimmten Auffassung zu ,,zwingen‘‘; man sagt, ein Beweis ist entweder ,,zwingend* oder
iiberhaupt keiner. Aber wer mdchte sich in Sinnfragen schon zwingen lassen!?

Man sollte vielmehr nicht sagen: Ich muf3 so denken (ob ich will oder nicht), son-
dern: Ich darf so denken (weil die Wirklichkeit sich so zeigt).

3. Die Erkenntnis, daf} alles Seiende — auch man selbst — von Gott kommt und von ihm
getragen wird, kann dazu motivieren, sich ihm tendentiell unbegrenzt zu tiberantworten
und zur Verfiigung zu stellen.

Vgl.vomVerf.: Natiirliche Theologie. Grundrifs philosophischer Gotteserkenntnis,Miinchen-Salz-
burg 2.Aufl.2009; Philosophische Argumentation zur Existenz Gottes: Plato, Augustinus, Mar-
tin Buber (Grenzgebiete der Wissenschaft 63(2024)155-171).
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Analogy and Structure in two of Plato’s Dialogues:
Early and Middle

Socratic questioning is motivated by two types of problems: well-structured problems and
ill-structured problems. Well-structured problems are problems whose structure can be de-
fined; an ill-structured problem is a problem whose structure lacks definition. I argue that
the principle question of a dialogue often has as its subject matter ill-structured problems
(ISPs) and the operative questions of a dialogue, small bore questions that contribute to the
elaboration of a concept’s extension, have as their subject matter well-structured problems
(WSPs). I show that the dialogues often conflate WSPs with ISPs at the level of operative
questioning and that conflating the two problems is intentional and justifiable.

The outline of my argument will be as follows. In part 1 I briefly explain the dis-
tinction between principle and operative questions. I then show, citing Plato’s Meno,
how the questions point to the distinction between WSPs and ISPs. In part 2 I list the cri-
teria that problems must satisfy in part or whole in order to be classified as WSPs. Such a
list will thereby indicate some of the features of ISPs. In part 3 I describe Socratic ques-
tioning and its reliance on principle and operative questions. Conflating WSPs with ISPs
often occurs at the level of operative questions. In part 4 I argue that Plato’s Minos is
another dialogue that conflates WSPs with ISPs in its principle and operative questions.
Minos meets one or more of the conditions that define WSPs by either analogizing the
features of formal completeness to moral concepts or describing moral concepts by using
formal language. In addition to Minos, I discuss the analogy in the Meno between dou-
bling the square and defining virtue. Each of the examples I discuss progressively satis-
fy the conditions that define WSPs. The geometrical problem from the Meno, for exam-
ple, satisfies all the criteria that define WSPs and should be seen as a crucial example of
Plato’s attempt to formalize moral concepts. In part 5 I offer a defense of Socratic ques-
tioning conflating WSPs with ISPs in its principle and operative questions. The defense
is premised on the assumption that Socratic questioning is designed to instill intellectual
discipline in the interlocutor, insofar as he is brought to see the importance of logical re-
lationships, and to combat the interlocutor’s skepticism.

1. Principle and Operative Questions

A principle question is a definitional one that orients the smaller or operative questions in
a dialogue towards the elaboration of a concept’s extension, e.g., friendship (Lysis), pi-
ety (Euthyphro), bravery (Laches), law (Minos). The principle / operative distinction in
regard to Socratic questioning is really about WSPs and ISPs.
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One of the peculiarities of the Socratic dialogues is that Plato seems to misrepre-
sent the category to which virtue belongs. Often Socrates speaks about virtue and math-
ematical entities as if they belonged to the same category. For example, the slave boy’s
attempt in the Meno to double the square is a good illustration of the sort of problem I
have in mind. The slave boy has a clearly defined initial state insofar as his goal is well
defined, i.e., to double the area of the square. He also has a well defined final state in-
sofar as a finite course of action will eventuate in the realization of the doubling of the
square. The main characteristic of the geometrical problem entertained by the slave boy
is that it is a WSP.

However, the slave boy’s well-structured problem is introduced within the context
of a more substantive argument that is designed to solve a more substantive problem.
Namely, to say what virtue is. The procedure the slave employs to double the square is
supposed to be analogous to the immortal soul’s ability to recollect, if questioned right-
ly, virtue knowledge. However, the analogy is a forced one. Defining virtue does not
fall into the category of problems that have a structural relation between the initial state
and final state. Unlike Meno’s geometrical problem, there are no procedures implicit in
the initial state for generating possible definitions of virtue. The lack of a procedure that
guarantees a finite number of definitions, which can be sifted through and tested, make it
impossible to identify the correct definition of virtue. There is no well-defined final state.
The main characteristic of the virtue problem entertained by Socrates and Meno is that
it is an ISP. Meno is just one significant example of a dialogue that conflates WSPs with
ISPs. (In part 4 1 discuss further the analogy in the Meno between doubling the square
and defining virtue.)

Given that in the Meno Plato speaks about virtue and geometrical problems as if
they belonged to the same genus, might he have reasons for conflating WSPs with ISPs?
In other words, might Plato’s category mistake be intentional? I will argue that it is.

2. WSPs

Although a formal definition of a WSP is elusive, there are criteria that have been pro-
posed by scholars in the fields of computer science and artificial intelligence.! WSPs
must satisfy one or more of the following:

a. There is a definite criterion for testing any proposed solution, and a mechanizable pro-
cess for applying the criterion. (At a minimum, the three examples cited from Plato’s
dialogues satisfy criterion “a”.)

b. There is at least one problem space in which can be represented the initial problem
state, the goal state, and all the other states that may be reached, or considered, in the
course of attempting a solution of the problem.

c. Attainable state changes can be represented in a problem space, as transitions from
given states to states directly attainable from them.

d. All of these conditions hold in the strong sense that the basic processes postulated
require only practicable amounts of computation, and the information postulated is

! The list of conditions is taken from Herbert Simon’s book, Models of Discovery: and other Topics in the
Methods of Science (1977, 305-324). Some of the conditions listed by Simon are taken from Walter R. Reit-
man’s book, Cognition and Thought: An Information-Processing Approach (1965, 148-180).
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effectively available to the processes—i.e., available with the help of only practica-
ble amounts of search.

All four conditions for identifying a WSP can be illustrated by the process of solv-
ing the following mathematical problem: “What is the smallest prime number greater
than ten?”?> To answer this problem requires that we know that a prime number is a nat-
ural number having but two possible distinct natural number divisors: one and itself.
Next we might list three ascending consecutive natural numbers greater than ten begin-
ning with the number eleven, followed by twelve, and then thirteen. To determine the
answer to the question we need only to apply the definition (criterion) of a prime num-
ber to all three numbers. However, having determined that there are no further divisors
and having successfully divided eleven by one and itself, it is not necessary to apply the
mechanizable process of dividing by one and itself to either twelve or thirteen. Eleven
is the smallest prime number greater than ten. The problem space contained in this ex-
ample is: The smallest prime number that is greater than ten is .... The problem space
guarantees a solution to the problem insofar as there is a structural relation between the
states generated (possible solutions) and tested and the eventual solution to the prob-
lem. The problem space names the solution generating process: natural numbers great-
er than ten that have but two possible natural number divisors are possible solutions to
the problem. Attainable state changes is illustrated by selecting three consecutive num-
bers greater than ten—eleven, twelve, thirteen—and testing each number for primality.
Transitions from states to states are guaranteed by starting with the lowest number and
moving in an ascending and consecutive direction. A practicable amount of computation
ensures that there is a procedure for generating possible solutions in a finite number of
steps. Given the mathematical problem under consideration, testing eleven, twelve, and
thirteen for primality guarantees a practicable amount of computation in finding a solu-
tion to the problem.

Having discussed some of the characteristics of WSPs, ISPs seem to be charac-
terized by a lack of structure or definition. They do not exhibit any of the four char-
acteristics I have discussed. Most crucially, ISPs lack a criterion for testing proposed
solutions and a mechanizable process for applying the criterion. Conflating WSPs
with ISPs occurs often in Plato’s dialogues and is an important feature of Socratic
questioning.’

3. Socratic Questioning

As Ihave explained, principle questions determine the subject matter of a particular dialogue.
There is one principle question per dialogue (e.g., “What is law?”’; “What is virtue?”’). Opera-
tive questions are the small bore questions entertained by Socrates and his interlocutor. They
determine what precisely the principle question can be used to refer to. Socratic questioning’s

2 Discovering the proof of a theorem in formal logic is similar to the type of WSP I am discussing. Cf.
Simon (1977, 154-165).

3 The designation, Socratic questioning, pertains to the type of questions and the problems entailed by
these questions, within Plato’s dialogues. Although there is a close resemblance between the Socratic elen-
chus and what I refer to as Socratic questioning, the latter process is not only refutative; it is also a process
for modeling proper moral inquiry.
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effectiveness resides in its ability to expose an interlocutor’s pretense of knowledge on the
topic under discussion while at the same time making useful conceptual distinctions on the
topic. The pattern of Socratic questioning can be characterized as follows.

An interlocutor makes a statement or assertion that gives Socrates a target for ref-
utation. (Typically the interlocutor’s assertion is his attempt to define the subject matter
of the principle question. Often the principle question refers to an ISP.)

Socrates begins the refution by introducing propositions which are not argued for
but usually accepted by the interlocutor. (Socrates’ propositions are introduced through
operative questions. Often the propositions refer to a WSP.) Socrates then gets the inter-
locutor to agree to the propositions, which brings about the negation (denial) of the inter-
locutor’s attempt to define the subject matter of the principle question). Socrates subse-
quently assumes that the interlocutor’s original statement or assertion has been negated
and the negation of his assertion or statement has been shown to be true (the interlocutor
may withdraw agreement to Socrates’ propositions, but he hardly ever does).

Lastly, the interlocutor is shown to be in a state of aporia (i.e., confusion or per-
plexity brought about by having recognized he has inconsistent belief sets).*

The general idea behind Socratic questioning is to get agreement from the inter-
locutor that there is a principle question before determining, through many operative
questions, what it refers to. After having received agreement, if the interlocutor claims
to know moral concept X, Socrates believes that the interlocutor should be able to give
an account of X (the definition of X). The interlocutor often cannot give an account of
X (that withstands refutation), so Socrates infers from the interlocutor’s inability to say
what moral concept X is that he does not know moral concept X. Socratic questioning’s
principle / operative distinction points to a pattern within the Socratic dialogues of dis-
cussing moral concepts as if they were conceptually complete or WSPs. Several passag-
es from the Minos clearly display the pattern. In the Minos analogous relationships are
drawn between law and things that are well-structured.

4. Minos (313a-b4; 316b9-c5)

The principle question in the Minos is “what is the law (nomos)?” This is the standard
“what is X?” question. The operative questions in the Minos, all of which push the dia-
logue to its conclusion, revolve around the principle question. As I have mentioned, con-
flating WSPs with ISPs often occurs at the level of operative questioning. Often the prop-

* The recent scholarship on the Socratic elenchus is in line with what I refer to as Socratic questioning.
For example, Gary Alan Scott’s book (2002) Does Socrates Have a Method? is a collection of essays written
by various scholars offering interpretations of Socrates’ elenctic exchanges. One of the more compelling es-
says in the collection, written by Carpenter and Polansky (89-100), argue that the Socratic elenchus is not a
particular method at all, but the Socratic dialectic generally. They show that there are a number of refutations,
such as refutations of definitions, behaviors, proposed procedures, and substantive doctrines. Due to the va-
riety of contexts in which refutations appears, Carpenter and Polansky conclude that any attempt to establish
a general method or logic for refutations is futile. Robert Metcalf’s (2004, 37-64; esp. 41-46) interpretation of
the Socratic elenchus is persuasive and very much in line with my interpretation. Metcalf emphasizes the ad
hominem aspect of Socrates’ cross-examinations that is on display in the Crito.

> Except where indicated, M. Schofields (Cooper 1997, 1308-1317) translation is used. For a scholarly
defense of Plato’s authorship of the Minos see Morrow 1960, 24-37, and Pangle 1980, 511n1; 1987, 1-7. Both
commentators focus on the style of the Minos, as well as the likelihood of the dialogue having been written as
an introduction to the Laws.
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ositions Socrates introduces—but not argue for—to refute the interlocutor’s attempt to
answer the principle question are framed as operative questions. The questions are com-
parative in nature in so far as they are designed to show analogous relationships. Al-
though in the Minos there are several analogous relationships involving law, my argu-
ment will be limited to discussing only two: gold and pieces at checkers in the game of
checkers. However, the two I have chosen are good illustrations of Socrates’ attempt to
analogize the features of formal completeness to moral concepts or describe moral con-
cepts by using formal language.

Without any introductions or scene-setting, Socrates abruptly initiates the discus-
sion in the Minos by asking the nameless interlocutor—“Law, in our view, what is it?”
(313a).5 Typical of the confidence displayed by interlocutor(s) in other dialogues, the in-
terlocutor assumes that Socrates’ question is too indefinite. He wants to know, “What
sort of laws are you asking about” (313al). Of course the premise of Socrates’ question
is that there is something that law is in virtue of itself (kath auto). Consequently, there is
no need to speak of “laws” prior to establishing what law is. Socrates’ question does sug-
gest how the interlocutor might reformulate his definition of law through reflecting on
the comparison between gold and law.

Well, now, is it possible that law differs from law in this very respect of being law [THE
PRINCIPLE QUESTION]? Think about the question I’'m actually asking you. If I had asked: “What
is gold [oPERATIVE QUESTION]?,” then if you had asked me in the same way: “What sort of gold
am [ referring to?,” I reckon that your question would have been incorrect. For surely gold
does not differ at all from gold...in respect of being gold. (313a-6)

Regarding such a question the interlocutor would not bother to ask “what sort of
gold?” because the essence of gold is the same whether or not we are discussing flakes
or nuggets of gold or gold jewelry, gold utensils or gold coin. Socrates is requesting that
the interlocutor give a definition of law in terms of the necessary and sufficient condition
for being the kind of thing it is. Such a definition would display a thing’s essence or what
a thing is: properties that are constitutive of a kind, and underlie explain the kind’s other
necessary attributes. It is the kind’s properties that account for its stability and support
inductive inferences and characteristic interactions.

The passage under consideration is a good illustration of conflating WSPs with
ISPs. In light of the gold / law analogy, Socrates suggests that law is like the kind of
thing that can be grasped in its constitution or structure. All laws should be objective-
ly identifiable because, at the most basic level, they have the same properties or struc-
ture.” Is law like gold? Although Socrates’ analogy suggests that he has an appreciation
of some of the structural features of gold, the gold / law analogy should especially res-
onate with modern readers.® Having the atomic number 79 is the essential property of

6 That the interlocutor is nameless suggests that the discussion of law will be focused on law as such and
that the interlocutor represents a type of intellectual whose skepticism informs his thinking about the scope
and purpose of law.

7 Cobb (1988, 187-207) makes a similar claim: “Thus he [Socrates] attempts a connection between no-
mos and what people subjectively affirm as normative while suggesting that nomos has some sort of objective
priority to what people affirm” (191).

8 Kuhn (2000, 58-89) points out that even in antiquity the pureness of gold was determined by theory.
However, the difference between the ancient identification of the substance gold and the modern identifica-
tion of the substance gold is that modern science steadily increases its ability to detect impurities in gold.
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gold; it accounts for gold’s other attributes such as yellowness and ductility. Although
gold is a natural kind thing, it is a WSP in the sense that among objects made of imita-
tion gold like fool’s gold, gold can be identified according to a mechanizable process.
For example, X-ray spectroscopy is one procedure that is used to identify gold. The pro-
cedure is able to do so because it is designed to identify elements, compounds and atom-
ic structures by measuring radiant energy. Not only can gold be identified according to a
criterion that can be mechanically applied, such a process is effective precisely because
it requires only practicable amounts of computation. Consequently, Socrates’ gold / law
analogy calls attention to gold’s formal completeness, and by doing so, gold is shown to
satisfy two of the conditions that define WSPs.’

Unlike gold, law does not seem like the sort of thing that can be grasped in its con-
stitution or structure. Law seems to be a conventional notion. The usual translation of
law as a legislative decree is narrow. At 314c3 Socrates defines law as a decree of the
community, but only to show that the extension of the term is not exhausted by such a
definition. Law must be taken in its broad sense to also mean tradition, custom or cul-
ture—that which is authoritative for proper human behavior. However, despite the in-
terlocutor’s repeated claim that the sole basis of any given law is convention (313b5;
315a4), Socrates insists that law gua law is uncontaminated by historical forces. Socrates
says as much in the following passage:

Ideally, nevertheless, law is discovery of reality. So it must be that any human beings who do
not always make use of the same laws, as appears to be the case with us, are not always capa-
ble of discovering what ideally law does discover—reality. Let’s have a look and see whether
it actually does become quite clear to us from our inquiry whether we always make use of the
same laws, or different ones at different times, and whether all make use of the same laws, or
different people different ones. (315a7-b6)

Socrates allows that the Athenians may have different laws in different periods of
their history and that different communities have different laws. However, he contends
that law still wishes everywhere and always to be discovery of reality though some hu-
mans apparently are not always able to discover it. The stress placed upon “wishes”
(bouletai) concedes some ground to the interlocutor’s skepticism about law discover-
ing reality. Socrates’ larger point is to get the interlocutor to appreciate that law itself, in
spite of faulty interpretations and implementation, should be construed as a well-struc-
tured thing or as having formal completeness.

The next analogous relationship involving law that conflates WSPs with ISPs is
Socrates’ suggestion that law be construed as having an identity like the one that defines
the movement of a checker piece in the game of checkers. The interlocutor’s insistence
on judging the nature of law by appealing to the relationship of law to place and time,
prompts Socrates to respond to the interlocutor’s claim that law is what is accepted by
different people in different locales by echoing his earlier discussion about the essence
of gold as unifying all instances of gold things.

When you express things this way, Socrates, these things [laws] do not seem to be accepted al-
ways both by us and by the others. But when I consider that we are constantly turning the laws
upside down, I cannot be persuaded.—Perhaps you do not take into consideration that when

° T am suggesting that Socrates may be expressing clumsily the idea that the formal features of gold are
instrumental in how it is observed and justifies empirical conclusions based upon its observation (i.e., induc-
tive inferences).
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we move the pieces at checkers they remain the same pieces [IMPLIED OPERATIVE QUESTION]. But
look at the question with me in the following way. Have you come across a treatise on health
for the sick? (316b9-c5)

Socrates asks the interlocutor to consider “that when we move the pieces at check-
ers they remain the same pieces” (316¢1-2). Like the gold / law analogy, the implied op-
erative question Socrates introduces in the passage presupposes that a piece at check-
ers has a real definition based upon a real property or properties. At 317d Socrates goes
so far as to say that “law is the discovery of reality.” Never mind that the interlocutor’s
claim is that law only has a nominal definition; Socrates insists that the definition of law
mirrors the structure of law as a natural kind thing.!° By claiming such status for law,
Socrates conflates WSPs with ISPs.

A piece at checkers maintains its identity because its meaning, despite a change
in context or position, remains the same. It operates according to definitory rules of the
game that define what is possible at each stage of the game, what moves are permissi-
ble in particular circumstances, and what constitutes winning and losing.!" Consequent-
ly, any perceived change of identity on the part of the checker piece, due to shifting con-
texts, is merely apparent change. Although checker pieces are not natural kind things,
Socrates is consistent in drawing the analogy between the essence of law and the identity
of a piece at checkers in the game of checkers.

Despite the fact that Socrates employs several suggestive analogies in Minos to il-
luminate the essence of law, it is problematic that his examples tend to be of things that
have a formal completeness about them. Several passages from the dialogue suggest that
Socrates understands that the nature of law, taken in its broad sense, cannot be grasped
apart from its historical accretions. Nonetheless, his operative questions analogize the
nature of law to natural kind things and things that are marked off by rules indicating a
principle of individuation. Unlike law, gold and a piece at checkers are WSPs insofar as
at a minimum they satisfy criterion “a” of the criteria that define well-structured prob-
lems. The geometrical problem in Plato’s Meno, on the other hand, satisfies all the crite-
ria that define WSPs. Compared to the analogies cited from the Minos, the analogy from
the Meno should be seen as the culmination of Socrates’ previous two attempts to draw
an analogy between a WSP and an ISP. The analogy in the Meno suggests that the pro-
cess of discovering the formal features of a geometrical problem is similar to the process
of discovering the formal features of virtue.

Meno (82b-85d)

The Meno begins by Meno asking Socrates if virtue comes about by teaching, practice,
nature or some other way. Rather than addressing his question, Socrates asks Meno the
principle question of the dialogue. Namely, to say what virtue is. Like the interlocutor’s
definition of law in the Minos, Meno offers a definition of virtue that is mediated through
history and culture.

10 Along these same lines, Vlastos (Day 1994, n 26) goes so far as to say that exploring ‘real definitions’
not ‘nominal definitions’ is the primary object of Socratic inquiry (the “What is X?”” question). I am in full
agreement with Vlastos.

! Board games like checkers (petteia) are discussed in a number of different contexts throughout the Pla-
tonic corpus. Checkers is mentioned in the Republic at 333a14 in the context of craft-knowledge and justice
and at 422e6 in the context of military strategy (Grube 1992).
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First, if you want the virtue of a man, it is easy to say that a man’s virtue consists of being able
to manage public affairs and in so doing to benefit his friends and harm his enemies and to be
careful that no harm comes to himself; if you want the virtue of a women, it is not difficult to de-
scribe: she must manage the home well, preserve its possessions, and be submissive to her hus-
band; the virtue of a child, whether male or female, is different again, and so is that of an elderly
man, if you want that, or if you want that of a free man or a slave. (71e1-72a5)"

Contrary to Socrates’ request, Meno’s definition does not identify the single form
that is both the necessary and sufficient condition for being a virtue. Instead, Meno cites
instances of virtue rather than the universal sought by Socrates’ principle question. Meno
does attempt to offer the sort of definition of virtue that Socrates requests, but only af-
ter Socrates demonstrates the type of definition he is in search of by asking Meno an op-
erative question.

In passages 72b1-b6 Socrates makes a customary move insofar as the subject mat-
ter of his operative question is well-structured; it analogizes a natural kind thing (i.e.,
bees) to that of virtue. Socrates’ point is that despite bees having different functions, they
are all bees. Likewise, just as men, women, children and slaves excel at their respective
virtues, each virtue is identified as such because they fall under a kind.

Although the passage under consideration is another example of Socrates conflat-
ing WSPs with ISPs through his principle and operative questions, its significance is that
it sets up another analogy to explain the nature of virtue that is unlike the gold/checkers
analogy discussed in the Minos. The content of the analogy is quite formal; it suggests
that the process of defining virtue is like the process of solving a geometrical problem
because each task is a WSP.

After three failed attempts to offer a definition of virtue that withstands Socrates’
cross-examination, Meno tries to “numb” (80c-d) Socrates with the paradox of learn-
ing. The paradox states that: What a knower does not know he is completely blank about
so that he could not know what he is looking for or recognize it once he has found it.
Socrates gets around the paradox by explaining the myth of recollection. He explains
that priestess and priests believe the soul is immortal and that it is reincarnated. Having
lived many lives, been to the underworld many times, and learned all things before its
embodiment, the soul merely needs to recollect what it used to know. Therefore, since
“the whole of nature is akin” (81d), the embodied soul consists of all knowledge, and
such knowledge can be recollected in the here and now by the embodied soul. Instead of
redoubling his effort to define virtue, Meno forces Socrates to prove that learning is rec-
ollection. Such proof is undertaken by Socrates by illustrating how one of Meno’s igno-
rant slave boys recollects how to double the square.

The geometrical problem is an unambiguous case of a WSP. The problem can be
stated as follows: How long is the side of the square the area of which is double the area
of the given square? The task the slave attempts to perform can be characterized by the
following diagrammatic presentation.'?

12 Except where indicated, all translations from the Meno are from G.M.A Grube's translation (Cooper 1997).

13 Except for minor changes, my diagrammatic presentation is an adaption of Grube (1981, 71-75) and
Scott (2006, 98-99).
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Socrates and Boy

82b-e
Q. If a square with sides of 2ft has an area
of 4ft*> what would be the length of the

sides of a square with an area of 8ft>?
A. 4ft.

83a-e

Q. If the area of a square with 4ft sides
is 16ft%, and the area of a square with 2ft
sides is 4ft>, what length of sides would a
square of 8ft* area have?

AL 3ft.

Q. But wouldn’t that give an area of 9ft*?
A. It seems so.

84d-85¢

Solution of problem: ABCD is a square
whose sides are 2ft and whose area is 4{t%,
Area of BDEF is double that of ABCD; so
its area is 8ft%; so the diagonal BD is the
length of the 8ft? area.

E

Socrates and Meno

82¢-83a: the slave boy thinks he knows
the answer but in fact he doesn’t.

83e-84d: now he is aware of his ignorance.

85d: the correct answers must have been
in him all along.

Given that the geometrical problem is a WSP, the criterion for testing its proposed
solution and the mechanizable process for applying the criterion requires that the slave
can add two natural numbers at a time, no greater than 10 and, through Socrates’ leading
questions, see that numbers connected by operators give the same result whatever their
grouping, as long as their arrangement remains the same.'* The problem space of the
geometrical problem is: How long is the side of the square the area of which is double the
area of the given square? Contained within the problem space is the procedure for how the
slave-boy should go about generating possible solutions to the problem and identifying

14 E.g., the associative law for mathematics (ax b)x c=ax (b x c).
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the correct solution once it is found. The sequence of Socrates’ initial questioning is first
to get the slave-boy to consider a square (82b9); ask if such a square can be bigger or
smaller (82c4); ask how many feet the whole square would be if one side is two feet and
the other side is two feet (82¢5-6); and then ask how “we” could have another figure twice
the size of this one (82d5). The significance of the initial series of questions Socrates asks
the slave are designed to show the structural relationship between the problem space, the
process the slave should use to generate solutions to the problem, and how to recognize
the correct solution to the problem once he has found it."> The attainable state changes
in the geometrical problem can be represented in the problem space by showing that the
slave recollecting things in order (82e12-13) necessitates that certain operators be in play,
such as adding. Lastly, the nature of the geometrical problem the slave-boy attempts to
solve guarantees a practical amount of computation and a modest procedure requiring a
finite number of steps for generating solutions.

Comparing the process of doubling the square to the process of defining virtue
suggests that there is an isomorphic relationship between virtue and the geometrical
problem. The textual evidence for this suggestion is that after Socrates’ summation of
the slave boy’s demonstration he indicates that the process of defining virtue (“recollect-
ing things in order, as one must recollect,” 82e12-13), and what is attainable through the
process, resembles the well-structured process of solving the geometrical problem. Thus,
Socrates reiterates the principle question of the dialogue.

Since we are of one mind that one should seek to find out what one does not know, shall we
try to find out together what virtue is [PRINCIPLE QUESTION]? (86¢4-5).

The doctrine of recollection does not seem to be at issue so much as the claim
that virtue is structured in such a way that language or thought can capture it.'® Socrates
seems to be arguing that language and thought contain truthbearers (e.g., words, con-
cepts, definitions) that correspond to facts (e.g., virtue itself, relations or state of affairs).
Demanding that Meno formulate the right definition of virtue that is as self-evidently
recognized as the process of doubling the square accounts for the repeated refutations
of Meno’s definitions and accounts for interlocutors repeatedly failing to come to grips
with the nature of Socrates’ principle question / operative question orientation in other
dialogues, especially in the early dialogues. However, Meno’s paradox still stands, and it
does so because virtue’s ill-structuredness, unlike the slave boy’s geometrical problem,
makes it very difficult for Socrates and Meno to know what they are looking for or rec-
ognize it once they have found it.

15 Because the problem space names the solution generating process, the slave-boy’s incorrect answers to
Socrates’ questions are shown to be self-evidently wrong.

16 That is, through elenctic exchanges. Fine’s (2003, 61-65) insightful analysis of the Meno seems to be in
line with my argument that recollection is not at issue so much as is the process of inferential demonstration
and dialectic (i.e. Socratic questioning). Weiss (2001, 79-125) is correct to argue that virtue, unlike geometry,
lacks clear criteria as to what is and who are the recognized experts at it (81). However, she fails to explain
adequately the difference between virtue and a teachable and learnable subject like geometry and all other
mathéma. Additionally, she fails to see that conflating the process of recollecting virtue-knowledge with the
process of the slave-boy doubling the square is not to “fool” (83) Meno to get him to “pursue moral inquiry”
(81). Rather, in conflating the two processes Socrates is emphasizing the importance seeing logical relation-
ships and combating Meno’s moral skepticism.
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5. Defending Socratic Questioning

The central theme of my argument thus far has been that the principle / operative
characterization of the type of questions Socrates asks in the dialogues is an effective
approach to understanding Socratic questioning. Additionally, I have shown that such a
distinction is based on a further distinction between ill-structured problems (ISPs) and
well-structured problems (WSPs). Citing examples from Plato’s Minos and Meno, | have
highlighted two methodological features of Socratic questioning: the principle question
of a dialogue tends to revolve around ill-structured problems and the operative questions
tend to revolve around well-structured problems, and that the two types of problems are
often conflated at the level of operative questioning. Typically the conflation of the two
problems takes place when Socrates draws analogies between the moral concept under
discussion and a natural kind thing or a well-structured activity. However, conflating the
two problems is intentional and justifiable on the grounds that Socrates is modeling an
intellectual perspective that seeks to instill intellectual discipline in the interlocutor and
to combat the interlocutor’s skepticism. Such skepticism holds that some things must
be known for certain in order to know anything at all. Socrates’ analogies provide the
interlocutor the opportunity to see logical relationships and to reflect on foundations and
criteria for what constitutes knowledge in certain spheres.

In the context of my argument, reading the Minos as a synoptic view of Socrates’
orientation towards interlocutors who are morally skeptical, and then reading Meno as
a specific view of how Socrates handles such interlocutors, it becomes clear that mor-
al skepticism is a condition that makes an interlocutor open to the Socratic conversa-
tion but susceptible during it to assuming a sophistic stance towards the moral topic un-
der discussion. The analogies discussed in the Minos and the Meno should be thought of
as antidotes, the power of which is to get the interlocutor to gradually settle into a mor-
al groove, both behaviorally and intellectually. The analogous relationships discussed in
the Minos between law and well-structured things like gold and a piece at checkers is in-
troduced in the context of the interlocutor reflecting Athenian skepticism about law. It is
not just the interlocutor’s immediate views that Socrates seeks to address in drawing the
analogies; he also addressing an intellectual perspective that sees all moral discourse as
amorphous and lacking any firm foundations or limits.

The gold / law analogy is introduced after the interlocutor suggests that law is
merely a conventional notion, and that there are many such laws (313al). Notwithstand-
ing that Socrates’ phrasing of the principle question indicates that he intended the inter-
locutor to say what law is in virtue of itself in the same way that gold can be defined in
terms of the necessary and sufficient condition for being gold. From 313al to the con-
clusion of the dialogue the interlocutor is supposed to reference the gold analogy inter
alia as a model for thinking about the essence of law. As a natural kind thing, gold is an
instructive model. It illustrates that nature is divided into various kinds and species and
that taxonomy corresponds to nature’s divisions. Linking law with a natural kind thing
shows the interlocutor how to fashion a generalized formulation of the structure or es-
sence proper to a certain class. It also helps the interlocutor to see that there are natural
limits and foundational knowledge that define particular spheres. Merely reflecting on
the gold / law analogy goes some distance in disciplining the interlocutor’s intellectual
perspective. Conversely, construing the nature of law as a historical phenomenon forces
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the interlocutor into an undisciplined intellectual position that assumes that there can be
no definition by intension when it comes to law. Lacking a defining property, the moni-
ker “law” merely designates the enumeration of decrees and resolutions promulgated by
cities (314c-2). However, it is problematic to define law by enumeration since such an
enumeration would be limitless. Consequently, the interlocutor’s current position on law
is indefensible mainly on pragmatic grounds.

The law / checkers analogy is introduced within the context of Socrates arguing
that where there is knowledge, the same things about the same matters are accepted al-
ways (316d). Likewise, Socrates observes that checker players use the same pieces when
they play the game, and that the pieces move according to the same rules wherever the
game is played. The analogy is especially instructive for the skeptical interlocutor in-
sofar as Socrates tries to get him to see that the function of the rules of a game is an ef-
fective model for understanding the essence and function of the laws that govern a city.
Definitory rules of games cultivate mental habits in players that repeatedly play such
games. The purpose of these rules, aside from conveying normative content, is to pro-
vide an objective order in which each player encounters as a valid order. Consequently,
definitory rules of a game are inherently stabilizing forces. Each player enters into the
game having a clear expectation of its fixed goal and the sort of behavior expected to
reach it. Socrates’ analogy also underscores the fact that a citizen’s character reflects the
laws that define his daily conduct. Laws standardize conduct and thought and engender
a sense of self-worth insofar as an individual’s behavior is circumscribed by communal
norms. Precisely because citizens internalize the laws under which they live, determin-
ing the nature of law becomes crucial."”

The upshot of Socrates’ law / checkers analogy is that the skeptical interlocutor is
offered two approaches to reflecting on law, both of which have practical consequences.
The first approach is embodied in Socrates’ implicit claim that laws, like rules, are inher-
ently stabilizing forces in human conduct. At a minimum, these stabilizing forces make
the interlocutor aware of the practical need for law to provide a standard of due measure
rather than relative measure in particular “spheres, whether in medicine or cookery or in
gardening” (317b13). The second approach links the stabilizing force of law to natural
foundations. Since law is discovery of reality human conduct has an implicit natural end
or goal that reason discloses in terms of which humans can rationally rank goods (i.e.,
soulful goods, bodily goods and external goods). Such a ranking goes some distance in
helping the skeptical interlocutor see that thinking about law in the right way necessitates
right conduct and thereby improves the souls of those living under the laws (321d-9).

The geometrical problem / virtue analogy in the Meno is the last example of So-
cratic questioning conflating WSPs with ISPs. The analogy formalizes the features of
virtue by comparing the procedure of identifying the single form of virtue to doubling a
square. Whereas in the Minos the interlocutor’s anonymity allows Socrates to assume a
synoptic approach towards a type of interlocutor who is morally skeptical, in the Meno
the interlocutor Meno makes it necessary for Socrates to couple his refutations of Meno’s
definitions of virtue with a critique of Meno’s character. Meno’s skepticism requires that
Socrates subtly mount an ad hominem attack on his character while arguing that virtue

17 Beginning at 317dff. Socrates takes it for granted that the term “law” is by definition a just law. Unlawful
laws are designated as “lawless” (314d, 317c¢) and “wicked resolutions” (314¢9-10).
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has a single form. The attack is in the guise of Socrates commenting on the fact that Me-
no’s definitions of virtue are derivative and that they make no reference to virtuous con-
duct. Meno’s first two definitions of virtue derive from the sophist Gorgias, and the third
is derived from an unnamed poet.

The geometrical problem / virtue analogy is introduced in the context of Meno’s
failed attempts to define virtue (71e-77b) and Socrates appeal to the myth of recollec-
tion in order get around the paradox of learning (81c-e4). After having been shown that
his initial, Gorgias-derived definition of virtue failed to identify the form of virtue (71el-
72a5), Meno’s second, Gorgias-derived definition states that virtue is the ability “to rule
over people” (73c5-d1). The second definition is an improvement over the first insofar
as it identifies two features common to all cases of virtue: function and excellence at it.
However, the definition is inadequate because it does not include knowing how to rule
oneself nor does it include a good notion of what it means to rule. As Socrates points out,
slaves and children may have virtue but it would not be due to their ability to rule over
men (73d3-6). That Meno’s second definition of virtue is especially tied up with his char-
acter is attested to by Socrates’ offer that they add to “able to rule” justly and not unjust-
ly. The fact that Socrates has to remind Meno to add the caveat justly and not unjustly
indicates that Meno had not included in “able” to rule the notion of knowing what to do
and being just. Meno’s definition merely focuses on having power.

Meno’s third and last definition of virtue, which is derived from an unnamed poet,
is “to desire beautiful things and have the power to acquire them” (77b1-3). Socrates di-
vides the definition in order to assess its merits. He first deals with “to desire beautiful
things” (77b4-78b7) and then he turns to the second part of the definition “and have the
power to acquire them” (78b8-79¢8). Socrates refutes the definition on the grounds that
Meno does not specify if by “beautiful things” he means really or naturally good things
and not merely apparently or conventionally good things; and if “the power to acquire
them” were the ability to do so rightly and well. As with his second definition, Meno has
to be prompted again by Socrates to make a reference to justice and the other virtues in
his definition (78c5-d3).!® By referencing the virtues Meno has defined virtue in terms
of its parts (e.g. identifying the genus virtue in terms of the species of virtue). Howev-
er, Socrates reminds him that they cannot have knowledge of the parts of virtue without
knowing virtue itself; i.e., the form of virtue (79c¢).

Meno is not beyond moral reform, but his derivative definitions of virtue do indi-
cate that he is in need of the intellectual perspective modeled by Socrates’ analogies."
He needs to be shown how to think about virtue for himself. The geometrical problem /
virtue analogy is a good model for getting Meno to think about virtue because it empha-
sizes important spatial and structural relations between virtue and the slave-boy’s geo-
metrical problem. The perception of logical relationships is uppermost in the process of
the slave-boy recollecting how to double the square. Although the slave-boy’s geomet-
rical problem is a case of empirical discovery, Socrates drawing the square in the sand
merely functions as a visual cue for the slave (82b9-e3). He is not basing his argument

18 Meno's definitions should be read in the context of Socrates’ comments about Meno’s tyrannical behavior
(76a8-c3). According to Xenophon's Anabasis (2.6.21-9), Meno turned out to be a very unscrupulous person.

191 disagree with Scott’s (n14, 60-62) claim that Meno is intellectually lazy. Meno seems to be quite ca-
pable, but he is in need of moral guidance.
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on the visible lines he has drawn for the slave-boy; rather Socrates’ argument is based
on what the visible lines represent.”’ Consequently, the knowledge the slave-boy exhib-
its while recollecting is not contingent knowledge.

Paralleling the empirical process needed by the slave-boy to recollect, Meno’s
initial definition of virtue is inadequate precisely because he cites particular instances of
conventional human functions (for various classes of people) and has virtue be excellence
at these functions. Socrates is not interested in particular instances of virtue; rather he
wants Meno to define virtue in terms of that which unites all particular instances of virtue.
The insight gained by Meno witnessing the slave-boy recollecting is designed to help him
see that the logical structure of virtue is such that when it is correctly defined its definition
will be as self-evidently correct as the slave-boy’s initial answers were shown to be self-
evidently incorrect. The slave-boy recollecting also shows Meno that he has to take an
active role in the process of discovering what virtue is and to genuinely assimilate what is
to be known about virtue. Having the ability to add two natural numbers together provided
the slave-boy with the initial notions that made it possible for him to double the square.
Likewise, Socrates helps Meno to see that the process of turning his initial definition of
virtue into understanding requires that he assimilate what is to be known about virtue. He
must build upon his three attempts to define virtue. Additionally, as Socrates underscores in
proposing the hypothesis that virtue is knowledge, a correct definition of virtue has practical
consequences insofar as the soul led by understanding rules, desires things, and acquires
things beneficially (87c4-89al). In other words, to recollect is to gain insight because virtue
is a property of the intellect. What alone can make Meno go wrong is ignorance. The virtue
/ geometrical problem analogy is crucial in getting Meno to straighten out his views. Thus,
helping him achieve the good for which he ought to aim.

Conclusion

The principle / operative distinction is an insightful and unique way of accounting for the
type of questions on display in Plato’s dialogues. However, the distinction is only half
the story. I have argued that the principle / operative distinction is really about conflat-
ing two types of problems within Socratic questioning: well-structured problems and ill-
structured problems. Although such problems may seem to compromise the integrity of
Socratic questioning, I have shown that the purpose of conflating the two types of prob-
lems is to model an intellectual perspective that seeks to instill intellectual discipline in
the interlocutor, insofar as he is brought to see the importance of logical relationships,
and to combat the interlocutor’s skepticism. I have also emphasized the methodological
diversity in play within the dialogues. The reader of the Socratic dialogues should not
only be aware of the fact that Socrates seeks to alter the intellectual perspective of the
interlocutor on the topic explored, the reader should also appreciate how Socrates’ effi-
cient style of argumentation renders very little in the dialogues as superfluous. Socrates’
use of analogies is a good illustration of such efficiency.

20 On the geometer’s interest in the square itself see the Republic (510c-e).
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(QOPOL LVNUOVEVOUEVOG OTNV 1ViKT Teloypapia.
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1. 'O Kiung 6 Are&avdpvog, Tpoonivtog ypiotiovog and tov B'-IT aidva, dtav o1
gpyo tov «lIpotpentikdg AMdyog mpog “EAAvacy évBappuvel oV mtAnbuouo tiig Apyai-
oG EALGS0G VO mapatnoet Tig LuGTNPLoKEG AOTPEIES, TOVTOYPOVA TPOTPETOVTAS TOVG VO
deyToLV TNV Kovovploy wiotnv, avaeépet Kol ta Aoyia tod ‘HpdkAertov. O ‘Hpduchettog,
OO TNV TAEVPA TOV, ATEILET KO CHOVTEVETOL TO TOP» 68 OAOVG OGOl GUUUETEXOVV OTIG
TEAETEC LVNOEWMG €IG TA LLOTAPLE, SLOTL ADTEG EVAVTIAVOVTAL, EPYOVIOL GE KPOLON L
doa elvar iepd kai dota, Hpoxh. Andomacpa 14 (Akeé. KMp. Ilpotp. B 22.2.):
tiot oM povrevetor H. 0 'E@éctog; voktumololg, payols, Paiyolg, ANvoig, pd6Torg tovtolg
Gmelhel To peTa OGvatov, ToVTOG HovTELETAL TO TTOP” T Yop vopldpeva kat” avOpdmovg
LUOTAPLO. AVIEPOOTL LVEDVTOL.
Metagpaon oty Ayylkn €xel o¢ ERG:
And in truth against these Heraclitus the Ephesian prophesies, as “the night-walkers, the magi,
the bacchanals, the Lenan revellers, the initiated.” These he threatens with what will follow
death, and predicts for them fire. For what are regarded among men as mysteries, they cele-
brate sacrilegiously. (Schaff et alii, 1885)

2T HETAQPACN 6T 6epPOKPONTIKT YADGGH ToD Sironié, 1 dnddoon tod 6pov,
givar mist (Sironi¢ 1983, 150). Zvykpivovtog Tic mopaTiOEUEVES HETAPPAGELS TOPOTPE-
Ttol TG 0 Opog oG AVTIHETOTILETOL S1oPOPETIKG, GV Kol TANPOC Kol Ue axpifeia Eyel
(100001 TO GNUAGIOAOYIKO TOL POPTiO Ko 6Tig 600 YADCOES. TNV AYyAKn yid TOV 6po
pog avtiotowyel | AEEn the initiate, 1) 0mola dwotedel cmoTtr), TANPN Kol TKovT Arddoom
70D Spov pésa amo O ayyAko Ae&ihoy10. 'ES® TpoOKeLTol Y1 Uit G TPOC TNV TPOELELGT
™G Aotvikn AEEN, Gpa EEv Kol SaVEIGHO Y1d TOV AyYAIKO xdpo.' E@” doov mpdketton
yoL pud AéEn M ool oxeTikd Apyd eiofAbe oV AyyAMknv, WAdUE yia tov [Z” aidva, Oa
UTOPOVOE KATO10G VAL AvopmTnOEl, v 1O ympio adTo f0EXe VO LETOPPAGEL GTO GryyALKA
gvag petappaotng tod IZT” ) 1od IE™ aidva, &v ndon nepttdost £0v EXPOKELTO VAL Yi-
VELT| peTppaon mtpiv tov IZ aidva, pe mow A&EN O dmodidovtav 6 6pog pag. To -
po aOTo Y10 LA ATOTELET Amoppia, LETAPPACT TLO TAAALL GO av TV ToD IO aidva Tod
Schaff kai t@v cuvepyat®dv 10D d&v Pprikape Kol d&v yvaopilovpe Eav DIPYE.

AMO TTOPIGHO TOV TPOKVTTEL AYel Otl, €0 Oc0v 10 dyyAko 7| Kol dyyAoco&o-
viko AeEiloyo d&v d1ébetav avtoioToym, avaroyn AEEn yia Tov 6po pog, onuaivel 1t
410100 EVVOl0L S&V £lYe TPy HOTOTOMOEL 6T S1Kd TOVG KOWVMVIKO-TOMTIGTIKO TACIG10.
210 téAoc, va Tpocbécovue Gt otV AyyAkn 6 Spog pioTnG €V Yével amodidetan HE T
A€En the inititate.

‘H tehevtaio mapotnipnon ioydet Koi yid v amxddoon tod dpov dmd tov Sironié.
ToO KOWOVIKO-TOMTIGTIKO TAOio10 TV ZAAPwV, palota T0 Opnokevtikd, éniong eai-
VETOL V&L UV ElXE 0TIV THV Evvola Tod Pt (g TANPOVS HELOVS AaTPEing, O OToi0g
Enpene v TANPOL KAToleg Tpobmobécelg yio antnv v 0éon. Ot Aatpeieg, copdg, VIip-
yav 6todg ZAdPove, dnmg Kol 6tovg AyyAovg. Ol puotnplakeg Aatpeieg, Opms, dtakpi-
VOOV HOVOV TOV EAANVIKO TOMTIGTIKO-0pNOKEVTIKO YDPO. LT HETAPpacn Tod Sironic,
vy TV Epunveio Tod 6pov 10 1610 ypnoipomodnke Emxiong o ddavelo AEEn, €60 Sumg
4o TN UNTPIKT| YA®Goa Tod dpov, dnradn 0 idtog 6pog, amAd TPOGUPUOCUEVOG, mist,
Koi &yl O AvtioToryog AaTviopoc. ADTo paAlov B dpeileTon 6TIG TO GTEVEG TOMTIOTL-

'O Savetopog ontog gig TV Ayyhkny xpovoroysitar 6tov I1Z” aidva, sopemva pg o Aséikod tod Collins.
H AéEN Tpogpyeton amd T pripa initiare, T Tapdywyo 100 ovclocTikod initium «apy» (Collins 21988, s.v.).
Amo v 1010 Ae&ikn Pdon oypotiotnke Kol T0 00G06TIKO IMNAMTIKO GYeTIKNG Tpaéemg initiation «wdnGcio».
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K&G EMPPOES ToD EAMMNVIKOD 6To1YEl0L GTO GAUPIKO, AP  OLo TTOL d&V ioyveL v yévers.
Apa, Tap 8ho o Koi 6TiC S0 PETAPPAGELS EYOVLE VOL KAVOVE UE Saveleg AéEelg — Kai
Vi émoveAdBovpe 8Tt antd d@eiletar 610 dTL T 1déa Tod phoTn NTav Koi Tapépeve povo
EMMVIKY, [ 10ed 1) 01toToL Y1dt T 1010 EAANVIKO AeEIAOY10 GO TNV TAEVPA THG TPOELEL-
ONG NG TOPOUUEVEL AdLAPOVY, EQ OGOV 1) ETVHOAOYIO TNG AKOUN O&V EXEL EPUNVEVLTET —
oV dyyMKkn petdppoon 1y dévela AEEN, the inititate, tvol Toppévn Gmod TOV Y1 TOV dry-
YAOGAEOVIKO KOGLO KLPLOPYO TOMTICUO, TOV pOUAIKO, EVD OTI HETAPPacT ToD Sironié
1 dGveta AEEN, mist, TapONKe Amod TOV Y& TOVG ZAAPoVG Kuplopyo TOMTIGUS, TOV EAANVI-
k6. "Eto1 mpokvntet 811 1) HETAPPOOT GTHYV AYYAIKT £EIVOL GCNULOGIOAOYIKY GTOTELEGHOTL-
K1, Ev® 0TV GAAN, € TEAMKT) AvAALGT, O OPOG LG LEVEL APETAPPAOTOG. ‘OToTE, EKETVOC
od Oélel va kataddPetl i onpaivel adtog 6 poc, mpénetl va E€okelmbel pe T yviolo
TOV ONUOGTI0 GTOV EAANVIKO BpNOKEVTIKO YDPO, HESH ATO TO oYETIKA PLAio Kol AeEKd.

Atya Aoyio y10 ToOG pooteg, dmwg pig Tovg mapovotdlel 6 Hpdidertog. 210 yopio
avTO GopMdS Paiveral T6co drwbntikol Pavtdlovy 6ToV EILOcoPO ol potes. Tnv oo
yvoun &yel Kol yud Tovg, O1mg Tovg Amaplipel, VOKTITOAOVGS, Ldyovs, Picyovg kol yuvoi-
Keg «Mvacy. [1ap” 6ho mov 6&v dakpiveTon L capnveLn GE TOld A’ OAEG TiG LLOTNPLOL-
k&g Aatpeieg 0 HpdkAertog avapépetat, G’ ovTiV TV AO10QAVELD, OU®S, TPOKOTTEL OTL
0 8pog wHoTng NTav SNAmTIKOG Tod Pédovg kabe Aatpeiog avtod Tod £idovg.’ TAuatve,
IMAadn, YeVIKA Kol TvTo, TOV LEPLNUEVOVY, TOV o BévTa, TOV dvBpmmo popéa Kot dva-
TOOTO6TO PEPOG TG AaTpEiog.

210 Téh0CG, Tpémel VO, Emonudvovpe 6Tl M Emikpion, PdAAOV 1 KOTAKPLon TOD
‘Hpdxiertov dvapépetatl oToOv dviepo TpOmO e TOV OToToV TEAODVTAL Ol LN GELS 6Td MV-
oL, Y& T0 6Toio VITOVOETTOL OTL ATOTEAODV «TO 1£pOV TE HG10V». ‘B 650V 01 TENETEG
TAOV LUNGEWV EKTEAODVTOL «AVIEPOOT», 0 'HpdkAertog dkpadavta SlopmVel.

AVT0 10 ywplo, &nione, O ypomth TyN EAANVIKoV 1de®v Kai Spov eivar é&icov
TOADTUHO KOd A0 pudl GAAN dym: Héoa G [dL LKPT| TOPpAypapo GLAAGCOVTOL 0VTE AlY0
oVTe TOAD Tpiar KOHpLo ANULOTA ATTO TOV Ydpo Tiig Opnokeiog, Kol HOMGTO GOV TO TTo-
Aonotepo, pvnpeio toug. [pdketton yio Tovg Gpovg «HVoTNPLOY, KUOOTNG) Kol TO Phjpa
«podopo, PRue TO 0moio cmletal 68 imvikn didiekto. “Evag 4’ adtodg gival, O yvo-
010V, Kol debvdc maclyvmaTto davelo Kol TeXVIKOG Opog 6& OAEC TIC EVPOTAIKEG YAMGC-
oeg, Muotipia: ayylka Mysteries, yolika Mysteres, yeppovika Mysterien K.d.

2. ¥10v Hpardij parvouevo, Epyo tod Evpurion, éniong tekunpidverat 1) xpfon tod 6pov
Hog, €30 o€ potnplokes Aatpeieg dAhov tomov. [pokettan yio to A @V apyaimv op-
viov. 'H mhokmn péypt 10 oyetiko otiyo £xel oG €M 0 ‘HpakAiic, Yotepa dmd v €miotpo-
PN TOL GO TOV KATO KOGLO, ETOV £l SLUEIVEL KATTOLO0 YPOVIKd SIAGTNHO. Pé TOV Adn
kol 11 Plono kekmnpévn véa cvluyo tov Tepoepovn, dtav Epatinke dmod Tov 0eTO ToTéEPQ
OV TOV Ap@rrpvovo. dv tov Tpicépaio KépPepo tov elye vikioet 6 1d10¢ e tig Suvapelg
oL 1j OV Ehafe g ddpo ano T Bed [lepoedvn, divovtag dndvrnon dtt dmo tov KépPe-
po anéomace d&la kol Tipo T Vikn otr) povopayio Toug, 0 TpocBécet Kal TV TPOCOTIKT
T0D Epunveio odTiG THS EVVOIKTG Y1 TOV 1010V EkPacng, Evput. HporAd. Maiv.613:

2 Tapadeiypatog yapty, kai dvvotoloyikd tinciov, ot TepPikh 6 Epog «uimoioy d&v Saveiletan amod v
EAnvucv. Tov amodidet Aatvikog davetopdg, initiation.

3'Eg’ 8c0v, dumc, oty 110 kartnyopia tomobetel Picxong kol Aijvag (Tapatnpeitar mhg SEv dvapépet TO
GUVAOVOHO TOVG «HOVASES»), E6G PAALOV YiveTat AOYOS yid T0 Avovuciakd Muothpia, Td 0ol EVOEXOUEVOS
VO DTTOVOOLGAY KOl KO 0pyLaoTikd 6TotyEla, mapd yio te 'EAevoivia.
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0 LUoT®V & Opyl” e0TVYNG IdDV.
Metdepaon ot Lol Exet og EERe:
... le destin m’a été favorable parce que j’ai vu les rites des initiés aux mysteres. (Berguin, 1966)
Metdoppacn oty Ayylikn Exet og E&Rg:
1 was blessed because I was initiated into the Eleusinian mysteries (before I went down to
Hades) (Theodoridis, 2012)

Oi petappdoeig oty Ayyikn kol ot [oddikn EmPefordvouy v mopordve mo-
patipnon Tog 6 8pog LG OTiG EVPMOTAIKES YADOGEG OLOP®VO. AITodideTal HE dAVEIEG
Aé€erg amo ) Aotwvikn. [Tapatnpeital, Spms, dSPopeTiKn Andd0oT TOD TEPLEXOUEVOV
OAOKANPNG ThC TapatBépevng TpoTacns, dAadn Tig dmdvinong tod Hpaki mpog tov
010 Totépa Tov. ‘Evd, dmo ™ pia mhevpd, ot oAlikn Exovpe v EmaxpiBi Kol TAn-
pn amddoon tiig dmdvinong tod Hpoaxfi, 6 6moiog Aéyel T RTov TUYEPOG EMEIdN Tpo-
10D VoL katePTi 6TV AdN £iyxe Sel ) Aatpeia, To Spyla TBV LLSTdV, «j’ai vu les rites des
nitiésy, TNV AYYAIKT HETAQPACN, GO TNV GAAN, Aéyeton Tog 6 ‘HpokAilg Oempel tov
£a0TO TOV EDAOYMUEVO EEIdT) TpoNyoLUEVeS Eixe LuNOel & dpyta, «I was initiated».
A&v dmapyel apeiporio 6t 6 Hpaxdiic pe kamoto TpoOTo GVUNETETYE 6T OpYLa, OTWOS TO
Vmodeucviel kol O otixog pac. TO Aydtepo, NTay TopaOV GTHV EKTELECT] TOVG, STEWST TO
glde, «idmv». "Opmg, T vonua tfig cuupeToxic i punoeng ota dpylo d&v Pyaivel, to-
VAQyoTov Oyt dpeoa, amo Ty andvinon tob Hpaxiy. Onote, oty dnddoon ot Ay-
YAMKT) TPOKELTOL Y10 EAEVOEPT LETAPPAOT.

‘O 8pog pag & avtov Tov otixo 100 Edpunion Ppioketor ot yevikny mtdon tod
TANOVVTIKOD Koi AEITOVPYET 1S TPOGIIOPIOTIKO GTOYETLD. L& ADTOV TOV YPOUUUATIKO TOTO
IMAdVEL TV EVTOVI KTNTIKOTNTA GO TV TAELPA TOV HVOTMV MG TPOC T OpylaL, Kol 6€
OVTIOIOOTOAT HE TNV TTLO YEVIKELUEVT] PPAOT «HVGTIKA OpYLony, OOV GNUAGIOAOYIK(, TO-
viletal meplocoTEPO 1] EVvola TV Opyiv. v mapatdéuevn npotacn O tovog Ppi-
OKETOL GTOVC POPEIC TAV Opyimv: ol PHGTEG Elval adTol 6TOVG OTTOIOVg AVAKEL 1) AdTPE-
o oo, «T0 poot®v Opylow. H kown epdon «poatikd dpylon EGALOV d&V dvapépeTal
GLYKEKPEVO GTOVG POGTEC, 0UTE DTOSEIKVIEL KATL TOV Ol GUVIEOVTOV O OTEVA UE
TOVG 101006,

3. Mg &tepomtmto dvopaTiKo Tpocdlopiopd o€ I'evikn mtdon drovidrol 6 6pog pHeTG
o¢ pio droomocpatike o®opevn tpoywdia to0 Evpwuridn, Aroor. 475.10:

ayvov 8¢ Piov tetvav &€ ob

A0¢ Téaiov pooTng yevouny,

Baxyog EékAONV 0c1w0eis.
& avTovg ToVG 6TiYovg ometar 1] ppdon «Aog Tdaiov pvoTe», Amd TV Omoia pLopTL-
peltal Tog elxe S1oTLTOOET 6 EVVoIhoy1kdg GLVSLAGHOG, O dmolog SMAmVE TO Tol0VOD -
otng NTay O Tade EvOpmmog T 6& mo1dV Bed, dvopATL, GAVike TO GLYKEKPILEVO HTOWO,
i hatpeiog gic moldov ed frav Pétoyoq.

4. Q¢ &va Pripo Topamdve oty avantoén avtod Tod EVvvoloAoyikod cuVOLICHOD, Ym-
pig va umopodue v modue pE Pefordtnta oo mponyndnke, 6 6pog nag AmoTelel Enm-
vopio T®V Oedv.

‘O Mavoaviag, dtav Teptypdeel To Apyaio Wvnpeio, voong, LoVTEID Kol TepEv, To
omoia Ppiockovtay 610 peydro dpduo 6 6moloc 001 yodse anod v Apyaio Teyéa tiig Ap-
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kadiog Tpog 10 Apyos, HETOED TV GAA®VY ApnyeiTon TMG KOVt 6T0 Voo Tig Oedic Anun-
Tpog PprokoTav o povteio Tod Atovucov tod Mvoctov, H'54.5:

...tAnoiov 8¢ Ao Eotiv iepov Atovicov MooTov.

«...KOl €KET Kovta Vapyet Evag dALog vaog Tod Atdvusov 100 Mbotn»
ATO aOTOV TOV 6TiYX0 Qaivetal T O 6pog Hog Aertovpynoe a¢ tpocwvouio. ‘Otav on-
pewdvel avtnyv M Asttovpyeia (function), ypdopetal pe keporoio ypaupa. Xty ovoia,
Aertovpyel o¢ EmibeTo.

5.0 Atdvocog d&v fTav 6 povog 0gdc, 6 Omoiog lye THV Tpocsmvopio 1) Omoio éxepdalo-
vtav pe tov 6po pootge. ‘O Aptepidwpog 6 'E@éctog, dvelpopdving Kol xEpopdving, o
omoiog mpochece 610 Gvopd tov 10 Emifeto Aaddiaiog, kol avTo TO Ekave AOY® ToD 0Tt
M INTEPOL TOL KATAYOVTOV Ao TV TOAN THg AdAdNG Avdiog, 6mov amo TV GAAN TAEL-
pa Bpiokdtav 6 vaog Tod ATOAWVOG. 210 Epyo Tov OVELPOKPLTIKOV ETIOTG TPOGIIdEL TO
{010 émifeto otV BedTa, B 70.158:
oV AoAdoiov Amorrove, Ov MOGTNV KOAODUEY.
«tOv ATtOAA®VO. TOV Aardiaiov, TOV 0moiov ovopdlovpe Moot
6. TO televToio ympio, T0 0moio mapovaeidalovpe Ppickeral 6Tove Batpdyovg to0d Apioto-
@Avn. ‘H mhokn €@, peta&d t@v GALmV, [WAGEL Y10 TOVC GUUUETEXOVTES 6Td MuoThpia.
‘0 yopbc, 6 6molog dmoteleitan Gmd PATPOYOVS, ATOTPEMTEL T GUUUETOYT| 0T AXTpEia, 6TO
¥0pO Kol 670 dopato dplepopéva gig 06&av kai Emavo tod Beod oD Kpaolod, € dGoug
amodeiyTnray aviowot 1j pe kamolov Tpomo Eyovv TpocPidet v Bedmra, Bdzp. 370:
Tovtotc avdd KooIg Emandd Kavdig T Tpitov e ETandd
é&iotacol pooTaiet yopoic VUELG O  aveyeipeTe LOATV
Kol wavvoyidog Tag petépag ol tfide npénovoty £opti.
Metdopaon ot Neoghhnvikn &xet o¢ 8ERg (Gvev otoleinv petappactod?):
Tovtovg Ko pua Kot Eava Kot TPELS To KNPUTTO o’ TOVG Yopovs TV Muotnpiov pokpid.
Kot 6€1g 10 tparyoddt apyiote, pnv madeTe Kot TOVG YOPOVG TOVG OAOVOKTIONG GTH YIOPTH HOG
OV TPETOLV.
Metappaon oty Ayylkn €xel o¢ ERG:
To all you people I say and say again and for a third time I say: Stand well away from the
dances of the Initiates!
Chorus: (To the Initiates)
Come now, you Initiates, raises your voices and lift your feet, dance a dance that fits the
occasion! It’s a night-long festival! (Theodoridis 2008)
Metappaon ot oA Eyetl g £ERG:
a tous ceux-1a je dis, je redis, je répéte et redis encore pour la troisiéme fois, de céder la place
a nos cheeurs mystiques ! Et vous, élevez la voix et chantez nos hymnes nocturnes en usage
pour cette féte ! (Talbot, 1897)
To mpyto TPArypLa oL YPNEEL TOPOTPAGENMC 88, KOTOL TF) YVOUN oG, Elvorn TO 8T gpdon,
otV oMol Bpioketal O OPOG UG, KUDGTUIOL YOPOIY, OTIC TAPATIOEUEVES LETAPPAGELG GE
TPEIC oVYYPOVEG YADOGES, Exel (mod00El Ie TPEG SLapopeTIKOVS TPOTOVS. 211 NeoeAnvi-
K1) 1] 9pAcT EPUNVELTIKE OG «XOpoi TV Muotnpimvy, SNAadT yopol THS LUGTNPLOKTS Ad-
TPELOG, LLGTNPLOKOL YOpol. XNV AyyAk, 1] ppacT) EPUNVEDTIKE MG «YOPOL TOV LLCTMOVY,
the dances of the Initiates. Xt ['oAAKkn ©g «xopoi pvotikoi», cheeurs mystiques.

4'H petdopaocn onth Statifston 6Ty HAeKTpoviky ictoceAida: www.24grammata.com (20-04-2015).
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H Aotk Ttdon ThHg epaong «HdcToIst Yopoicy, Ue ToAoLd SIOAEKTIKT KOTAAN-
&n -ov’, oty ‘OvopaoTikT Amofaivel «udcTat Yopol». X& avTnV T GLUVEKPOPAE, Ep OG0V 1)
AEEN «qOpOG» ATOTELET TO 0VOLUGTIKO, O OPOG LLOG GUVETMS AEITOVPYET (G EmifeTo. ATO TN
PUOAOYIKAG ATOYEMG, TO YPio aDTO Elval EENPETIKA GHUAVTIKG, HOALOV ATOKOADTTIKO,
31611 capdg paivetar 811 O Bpog elye Aettovpyio EmOLTov Mg PéEPOLG ToD Adyov. TNHoIVE,
OMAad”, Kol avTd PaAAOV cuoyeTileTon e TOV TPAOUO, TOV TPMTO YopuKTipa Thg AEENG,
Vv 181010 70D PHGTOL O TPOGMTIKO TOV YAPAKTNPIGTIKS, TO OTOT0 StakpvoTay, HTav
aicbnta Topov ot onuacio Thg AEEng oty dpyondtrTo.® Kai dtov Aépe dpyondtta, cou-
pmeptiapPavetan voeyopévmg Kol 1 mepiodog mpiv amo tov ‘Opnpo. Tétoo mapadeiypo-
T0L OTLAPYOVV 6TO EAMANVIKO Ae&hdy10. “Eva €nibeto, Sniadn, pe v mépodo 10D ypdvou va
«Goey TOV yopakTipa Tod EmBETou Kol va EKhapPavetot dg ovalootikd. [apadeiyporog
y&pv, ABnvoioc. ‘H AEEN dpyka StotummOnke g €miBeto kai onpove dvOpwmo Amod TV
Abnva, oV ABnvaio. ‘Ex v 06TéEP®V EXEL GYNUOTIOTEL KO TO «COGTO», SNAAOT KTNTIKO
Emifeto, TO «AONVIIKOGY, OTWS TO «UVOTIKOG. AVTEG 01 AEEELC, GO T1) GTLYLT TTOV SLOLOp-
PmOONKaY Eumeptéyouv O HopeTIKO ototyelo (dyyA. formant) -1k- kai etvon mdvrote &mi-
Oeta kai poévo. Avth 1) dmoym yid Tov 6po pootng B propodoe va ioydet kol Gtov adTog
VTOONADVEL TIG TPOGMVVUIEG, EXMVVUIES TAV Apyaimv BeoTnT®V, ToD AOVVGOL Kol TOD
Ao M®va, Omog Tig dvoldoape mapamdve. OVclooTiKd, OTme 10N dvaeépape, kel &v
pa&el Tpokerton yud o Emifeta — Atbvucog Muoetc, Andiiov MHcG.

Av EMOTPEYOVUE OTIG HETAPPACEIS TOD Y®piov pog, Pdoetl Thg dvaivong mov
KOVOE, TPOKVTTEL OTL LOVO 1 ATOS00N OTNV AYYAIKT EPUNVEVEL TOTA TNV EAANVIKT
@pdon, onAadr to «the dances of the Initiates». Kai €161, 516T1 1 ppdion puddet yid Tovg
YOPOVG TOVG OTOioVG TEAODOV 01 15101 01 POoTEG. AV TPOKELTAL Y10 &V YEVEL LVGTIKO-
VG YOPOVG, MG 0TOL EYOVV EPUNVEVTEL 6T YOAMKN petdppaot, cheeurs mystiques, ot
Omoi01 &vogyopEVMG VAL SlokpivovTay MG 15101TEPOL YOPEVTIKOL TOTOL TOAD ALyOTEPOV O
1 PPAGCT) GNUAIVEL TOVG XOpoLS TMV Muotnpiev, dmtmg to Tpoteivel 1) anddoor ot Neo-
eEMMVIKY. 210 TEAOG, mpénel va Emonpdvoupe 6t 10 Ae&ko tdv Liddell/Scott dvapépet
povo avtod 10 Ywpio 610 0molo O Bpog LG AVaUPIoPNTNTO AsrToVpYET OG EMiBETO.

Na pocsbécovpe 611 T ETvporoykd Ae&ika v Frisk (1954-1972), Chantraine
(1968-1980) xai Beekes (2009) 6&v mapovstalovv adTov 1OV 6po d¢ EEY®PIOTO AL,
Tov moapovsialovv dAot s.v. pi®.

Ta ovumepdopata, To OTole TPOKVTTOVY GO AVTHV TH HEAETN TOD Opov POOTNG,
gmBePoudvouy 811, cOuEova P T Stépavn onuacioroyic tod dpov, 6 pHcTNG HTaV
HETOYOG KO TATPEG HEAOG TMV LLGTNPLOKADY A0TPEI®Y —TdV Muotnpiov Kol Tdv Opyimv.
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Jelena Femi¢ Kasapis
The Term mystes [poog] in its Pre-Christian Use

Abstract. This paper presents indicative quotations of the term mystes. They are taken from the texts
of ancient writers, focusing on the way its use and its semasiological aspects were formed. Six ex-
cerpts are selected to assess the fact that mystes was an active participant and a full member of the an-
cient Mystery cults, not only of the Mysteries, but of the Orgies, too. Most quotations are followed
by their interpretation in English or French. Aristophanes’ fragment leads to conclusion that initially
the term was introduced and formulated rather as an adjective, than as a noun. As such, it serves as a
name, title, or cognomen, referring to ancient deities. Although its semasiology indicates rather intel-
ligible transparency, its etymology remains insufficiently determined. In etymological dictionaries it
is not presented as a separate lemma, but is assumed to be a noun derivative of a verb, thus present-
ed s.v. oo [myo].



Philotheos 15 (2015) 40-46

Adriana Neacsu
Universite de Craiova, Roumanie

Le rapport entre ’homme et les dieux
dans la pratique de la theurgie

Introduction!

La dimension religieuse est une caractéristique de 1’ame humaine, ainsi que le rapport
au surnaturel est présent dans la culture de tous les peuples. Au fil du temps, le culte des
dieux a connu des formes diverses, depuis les plus simples aux plus complexes. Parmi
celles-ci, la théurgie fait une figure spéciale. Habituellement, dans le culte des dieux, le
plus important est le rituel, c’est a dire le rapport concrete des gens avec les dieux, tandis
que la partie théorique, bien qu’important, n’est pas trés développée. Mais la théurgie
combine la pratique des rituels de nature magique et ésotérique avec un fondement
théorique trés solide, de facture philosophique.

Ceux qui ont donné a la théurgie cette caractéristique hautement spéculative ont
été les néoplatoniciens, qui étaient ouvertes aux traditions de la pensée orientale et qui
ont développé a leur maniére la tendance trouvée dans Les Oracles Chaldaiques. En
fait, la position des philosophes néoplatoniciens envers la théurgie n’est pas unitaire,
parce que Plotin donne la plus grande appréciation au rationnel et Porphyre est tres
réticent, parfois presque hostile en se référant aux pratiques théurgiques. Dans son Lettre
a Anébon, Porphyre exprime ses réserves a leur sujet, mais sans oser les condamner et
les rejeter ouvertement.

Celui qui a imposée dans le néoplatonisme la ferme orientation vers la théurgie,
qui est devenu I’'une des caractéristiques de ce courant philosophique, a été Jamblique,
I’¢éleve de Porphyre, qui, dans les Mystéres d’Egypte, critique la position de son maitre,
en voulant prouver que la théurgie est supérieure a tout culte ordinaire des dieux et que
le rapport entre I’homme et les dieux dans sa pratique, est tres spécial.

Le specifique de la théurgie

Du point de vue de Jamblique, la théurgie suppose I’invocation et 1’évocation des dieux
par les gens a travers d’un culte formé de rituels purement symboliques qui va au-dela de
la raison, par lequel le praticien entre en communion avec les dieux et obtient de ceux-
ci de nombreux bienfaits. Par conséquent, il y a deux aspects principaux de la théurgie:

I Ce texte a été présenté a The Twelfth Annual International Society for Neoplatonic Studies Conference,
Lisbon, Portugal, June 16-21 2014, étant soutenu par le Grant Interne de I’Université de Craiova numéro 5
C/27.01.2014 : «Paradigme de la dignité humaine, entre simplification et mystification: analyse théologique,
philosophique et juridique».
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a) «...elle est exercée par des hommes et garde notre place naturel dans le tout...» 2

b) «...appuyée sur les signes divins, elle remonte par eux jusqu’aux &tres supérieu-
res, auxquels elle s’unit, et se dirige harmonieusement selon leur ordonnance, en quoi
elle peut a bon droit revétir la forme des dieux. »*

Les conséquences de ces deux aspects sont les suivantes:

a) la théurgie «...évoque naturellement et comme supérieures les puissances du
tout, en tant que 1’évocateur est un homme. »*

b) le théurge «...leur commande, puisqu’il revéte en quelque sorte, par les symbo-
les secrets, la tenue hiératique des dieux.»’

Le rapport des hommes aux dieux établit par le culte théurgique n’exprime pas
une nécessité des dieux, qui sont des étres parfaits et n’ont besoin de rien, mais c’est
une nécessité des hommes. Toutefois, la force de 1’action théurgique vient dans la plus
grande mesure de la part des dieux et moins de la part des hommes. Pour pratiquer la
théurgie d’une maniére efficace, les hommes doit réaliser une activité intellectuelle in-
tense, par laquelle ils doivent apprendre les exigences des dieux et les significations des
diverses aspectes du culte sacré. Mais cette activité n’est pas suffisante et, de plus, les
bénéfices de la théurgie ne sont pas de nature intellectuelle.

L’activité théurgique n’est pas similaire a 1’activité humaine, qui se réalise par
I’entremise des distances, des distinctions et de la succession temporelle. Dans 1’invo-
cation le dieu n’est pas appelé comme une entité distincte et située a la distance de ce-
lui qui fait cette invocation. Celle-ci est une activité sacrée réalisée dans la communion
entre le dieu et ’homme, qui sont également imprégnés de la toute puissante énergie di-
vine. Comme toute action divine, elle se fait par «identité, unité, accord», dés lors, dans
le culte sacré, il n’y a pas une distinction entre celui qui fait I’invocation et celui qui est
invoqué. L’homme devient un avec le dieu, en gagnant I'unité et la simplicité divine.®

Au cours du rituel théurgique, quand les gens s’adressent aux dieux, il n’y a pas
un dialogue comme entre les gens parce que les dieux n’ont pas des organes du corps et
ils n’ont pas besoin d’entendre ou de parler. Mais du moment que les théurges s’identi-
fient avec le dieu, pendant I’invocation le dieu parle, en fait, avec soi-méme. Par consé-
quent, en pratiquant la théurgie I’homme ne s”humilie pas devant les dieux, mais utilise
leur puissance pour monter a leur niveau. D’autre part il ne les subordonne pas, ne fait
pas d’eux comme simples exécutants, mais il respecte leur volonté et les régles imposées
par cette volonté. C’est une sorte de partenariat entre les dieux et les hommes: ses condi-
tions sont imposées par les dieux, mais il tient compte de la nature humaine, de la poten-
tialité et de sa capacité de perfectionnement.

La justification de la théurgie

Pour Jamblique, la pratique de la théurgie est justifiée par le fait que 1’ame humaine, qui
exprime I’essence de I’homme, est de nature divine. Avant sa naissance, donc avant de

2 Jamblique, Les Mystéres d’Egypte, IV 2 (184, 1-13) Texte établi et traduit par Edouard des Places, Paris,
Les Belles Lettres, 1989, p. 148.

3 Idem.
4 Idem.
5 Idem.
6 Ibidem, TV 3 (185, 11-18), p. 149.
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se méler avec un corps, I’ame a été unie avec les dieux par la contemplation. Mais par
I’incarnation, I’homme «s’est glissé dans une autre &me, combinée a la forme spécifique-
ment humaine et par 1a trouvé pris aux liens de la nécessité et de la fatalité.»” Pour deve-
nir libre et obtenir le bonheur, I’homme doit connaitre le Bien, ¢’est-a dire le divin, et se
rappeler le dieu-Pére créateur de I’'univers. Cela rend la théurgie.

Drailleurs, I’homme peut monter aux dieux parce que sa connexion avec eux est
permanente, méme dans son état dégradé en tant qu’étre du monde. Ainsi, la conscience
humaine est intimement unie aux dieux. La connaissance de ’homme sur 1’existence
des dieux est innée, et elle est faite par I’intuition pure. Par conséquent, Jamblique es-
time qu’elle est tout a fait différente de la connaissance habituelle, et il critique Porphyre
parce que celui-ci les met toutes les deux sur le méme plan.

Pendant la connaissance commune, les gens utilisent la raison, mais ils sont inca-
pables de connaitre les dieux par I’entremise de la raison. Les hommes pensent, cepen-
dant, que cela est possible, et ils font toutes sortes d’hypothéses a cet égard, mais leurs
hypothéses expriment seulement les passions humaines. Mais en fait, outre la raison,
nous gardons dans I’esprit la «copie mystique et indicible des dieux», qui nous aide a
¢élever vers eux.® Par conséquent, méme sur la terre, les dieux sont dans un «communauté
théurgique» avec les hommes.

Le rapport de I’homme avec les dieux par la priére et I’adoration est naturel parce
que I’homme est inférieur dans tous les sens aux dieux. La conscience de son infériori-
té le fait d’adresser des priéres et d’établir un dialogue permanent avec ceux-ci, pendant
lequel il devient semblable aux dieux et peut atteindre lui-méme leur perfection. En fait,
seuls les dieux méritent des dons, des adorations, des prosternations, car eux seuls sont
dignes d’admiration en raison de leur supériorité. Aucun homme ne mérite ces choses.

En fait, les hommes ne font pas les sacrifices a I’honneur les dieux, parce que les
dieux n’ont besoin de rien, pas méme de la vénération des hommes, mais parce qu’ils
sont efficaces. S’ils sont effectués correctement, ils mettent en mouvement simultané-
ment toutes les bonnes causes dans 1’univers, y compris la derniére et I’unique cause, car
ils sont tous dans 1’unité.

Lorsqu’il parle en général du rapport entre ’homme et les dieux, Jamblique vise la
relation entre ’homme et tous les étres supérieurs, qui comprend, dans 1’ordre croissant: les
ames pures, les héros, les archontes matérielles, les archontes cosmiques, les démons, les an-
ges, les archanges et, enfin, les dieux. Tous les étres qui sont sur les niveaux inférieurs aux
dieux sont assimiles par Jamblique, en principe, avec les dieux parce qu’ils sont les compa-
gnons éternels des dieux. Tous ces étres sont appelés genres supérieurs’ car ils ont leur exis-
tence d’eux-mémes et se distinguent fermement les uns des autres. Par conséquent, Jam-
blique prend soin de nous décrire quelques caractéristiques de chacun de ces étres.

«II faut réserver aux démons des puissances fécondantes, qui président a la nature
et aux liens des ames avec les corps ; mes aux héros il convienne d’en attribuer de vivi-
fiantes, qui régnent sur les hommes et sont affranchies du devenir»'® ; «De plus, ordre et
tranquillité conviennent aux dieux ; pour les archanges, ¢’est I’ordre et la tranquillité qui

7 Ibidem, X 5 (290, 12-15), p. 213.
$ Ibidem, VII 4 (255, 15-17), p. 192.

° D’autres noms que Jamblique donne également aux dieux, démons, héros, &mes pures sont : «&tres supé-
rieursy, «étres divinsy, «intellects pursy, «esprits purs.

10 Thidem, I 1 (67,15 - 58, 2), p. 78.
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ont un caractére actif ; chez les anges étre ranges et calmes ne va plus sans mouvement ;
truble et désordre accompagnent les visions démoniques. Les apparitions des archontes
(...) : tumultueuses et rapides s’ils sont liés a la matiére ; s’ils dominent, fixement stables
en elles-mémes. Celles des héros se présentent dans leur mouvement et ne manquent pas
de changement. Celles des ames ressemblent un peu a celles des héros, toutefois elles
sont inférieures a celles-ci.»!!

Le but ultime de la théurgie et ses effets concrets

Le but ultime de la théurgie c’est la purification et la délivrance de I’ame des contrain-
tes de I’existence terrestre, et aussi son salut, ¢’est-a-dire 1’ascension vers la nature su-
préme, intelligible et divine. La théurgie nous unit avec le Démiurge universel, qui n’est
autre que la raison unique et éternelle de 1’univers. Dans cette communion I’ame devient
théurgique et se joindre a I’activité créatrice divine. En effet, de cette maniére, I’ame re-
vient a son état d’origine, a sa propre nature et elle trouve ainsi le bonheur. La technique
de cette ascension est expliquée par Jamblique comme ¢a: pendant les sacrifices la ma-
tiere est détruite par le feu et I’ame est exaltée aux dieux; comme le feu assimile la ma-
tiere de la méme maniére nous sommes assimilés par les dieux, en devenant comme eux,
donc immatériels. '

Mais outre sa fin ultime, la théurgie produit de nombreux effets bénéfiques qui vi-
sent soit la connaissance ésotérique soit les divers aspects de la vie des gens, qui, d’ail-
leurs, sont des étapes préparatoires pour la réalisation du but supréme. Les effets géné-
raux de nature cognitive sont les suivants:

«...grace a eux, l’indicible s’exprimes en symboles mystérieux, les étres sans
forme sont maitrises dans des formes, ceux qui sont supérieurs a toute copies sont repro-
duits au moyen de copies, et toutes choses s’achéves par une seule cause divine, qui est
tellement séparée des passions qu’a la raison méme il n’est pas possible de I’atteindre.»'?

Certains rituels théurgiques sont destinés a éliminer la colére des dieux, qui n’est
pas une passion, un ressentiment, mais 1’élimination des soins bénéfiques des dieux pour
nous, de laquelle nous seules sommes coupables. Les rituels apaisent notre dame et nous
libére de la passion qui nous éloigne de dieux. Les sacrifices expiatoires éloignent le mal
autour de la terre; par conséquent, ils nous protégent de sa tentation qu’ils éliminent dés
le début. IIs demandent également aux dieux de transformer leur bienveillance pour nous
en protection effective qui élimine tous les inconvénients de la vie.'* En ce sens, la théur-
gie permet a notre ame d’étre surveillée et guidée par un dieu véritable parce que jusque-
la elle est conseillée seulement par un démon personnel.

En ce qui concerne les théurges, en invoquant les dieux, ils obtiennent de nom-
breux et grands dons. Tout d’abord, la bonne volonté de leurs dieux répandre la lumicre
divine sur eux. Pour cette raison, les dieux aident les ames de théurges de s’écarter
du corps et de passer vers I’intelligible. Cela signifie que les dieux appellent vers eux-
mémes les ames des théurges, en leur accordant I’unité avec le divine. Délivrée de corps,
I’ame contemple I’intelligible, étant engagée dans une activité divine, qui la purifie, la

1 Tbidem, 11 3 (72,12 - 73, 5), p. 81.

12 Ibidem, V (124,4 - 125,7), pp. 166-167.
13 Ibidem, I 21 (65, 8-14), pp. 76-77.

14 Tbidem I 13 (43,1 - 44,10), pp. 63-64.
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rend intouchable et au-dela de la condition humaine ordinaire. Elle renonce a sa propre
vie, obtenant une nouvelle vie dans la sphére des dieux. Le théurge s’échappe de la fata-
lité et de tous les maux's et, en outre, les effets de son activité visent a la fois les villes,
les peuples, les nations, les terres, les maisons.'

Les pratiques théurgiues

Pour Jamblique, les pratiques de la théurgie ont des significations, des causes et des roles
différents.

«... en effet, les unes ont une cause ineffable et supranationale ; d’autres sont comme
des symboles consacrés de toute éternité aux étres supérieurs ; d’autres conserve une autre
image, de méme que la nature génératrice frappe les formes visibles des concepts invisi-
bles ; d’autres sont honorifiques ou vise une représentation quelconque ou encore une lieu
de parenté ; certaines préparent ce qui nous est utile ou purifient en quelque fagon et déli-
vrent nos passions humaines, ou encartent tel autre danger qui nous menace.»'”

La théurgie admet que tous les dieux ont les mémes pouvoirs, mais qu’ils ont ré-
parti leurs taches, chacun ayant en soin une partie quelconque de I’univers et des choses
terrestres particuliers. Ces choses sont «reliées» a leurs dieux protecteurs, qui se trouvent
symboliquement en eux. C’est pourquoi les théurges invoquent les dieux diverses, en
utilisant les moyens distincts d’invocation. En ce sens, ce qui est autorisé ou obligatoire
pour un cas, est déconseillé ou interdit pour d’autres cas. Par exemple, pour les dieux qui
protégent les animaux nous sommes obligés de sacrifier des animaux mais pour les dieux
sans liaison avec la matiére cette chose est interdite.'s

Malgré la multitude de dieux, en fait, il n’y a que deux principaux types:

a) dieux matériels, qui régnent sur la matiére;

b) dieux immatériels, qui ne se rapportent pas du tout a elle.

Mais I’homme ne peut pas accéde aux derniers que par les premiers, ainsi que les
rituels doivent commencer avec eux. Par conséquent, I’art de la théurgie a différentes
étapes, a partir de la plus simple, et en passant aux autres a mesure que le théurge aug-
mente la pureté de son ame. Mais le culte du dieu supréme ne peut tre pratiqué que par
trés peu de gens, des étres supérieurs, vers la fin de leur vie."”

La responsabilité du théurge pendant I’acte sacrificiel est trés grande. Si le sacri-
fice n’est pas parfait et quelque chose a été omis, les conséquences sont trés graves. Les
dieux peuvent méme punir le théurge, en tenant compte de tous les faits de ses vies an-
térieures. Nous pouvons donc parler non seulement des avantages mais aussi des risques
de la pratique théurgique, qui parfois ne peuvent pas étre contrdlés.

Les théurges se rapportent aux dieux par I’entremise des symboles cachés dont les
Egyptiens ont donné une interprétation intellectuelle. Il s’agit des noms originaires qui ne
sont pas des conventions mais expriment correctement la nature des choses. Ils ont presque le
méme pouvoir que les étres supérieurs, et sans eux, aucun rituel sacré ne peut étre accompli.?’

15 Tbidem 1 12 (40,16 - 42,17), pp. 62-63.

16 Ihidem V 10 (211, 6 -15), p. 165.

17 Ibidem, 1 11 (87,6-16), p. 60.

18 Tbidem, VI 1 (241,1 - 242.6), pp. 183-184.
19 Ibidem, V 22 (230,15 - 231,2), p. 177.

20 Tbidem, VII 5 (258,1 - 260,2), pp. 194-195.
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A la question de Porphyre: comment les dieux, des étres supérieurs peuvent rece-
voir les commandements des hommes, des étres inférieurs, Jamblique réponde que les
dieux offrent volontiers leurs dons, accordant aux gens pieux ce qu’ils méritent. Dans
la pratique théurgique ne se pose pas le probléme d’une contrainte ou d’une menace en-
vers les dieux. Le théurge menace seulement les forces cosmiques irrationnelles qui ne
peuvent discerner entre le bien et le mal, ou entre le vrai et le faux, et ses menaces sont
faites en tant que bénéficiaire d’une puissance qui vient de dieux.?! D’ailleurs, il est res-
ponsable de la facon dont il utilise son pouvoir sur les étres irrationnels. Il est obligé de
I’utiliser pour le bien de 1'univers et il est coupable s’il s’écarte de 1’ordre universel.??

Conclusion:
La théurgie - la voie supréme pour obtenir la perfection humaine

Selon Jamblique, parmi toutes les voies que ’homme peut suivre pour surmonter sa
condition humaine ingrate, la théurgie est la plus élevée. La théurgie ne renverse pas la
volonté des dieux et ne change pas le destin qu’on a été donnée a I’homme par sa propre
nature. Par contre, ce destin est accompli justement en pratiquant la théurgie parce que
dés le début les dieux ont envoyé 1’ame de I’homme dans le monde avec I’intention de
le retourner a I’intelligible.

Bien que I’abaissement des ames dans le devenir exprime leur dégradation, elle
fait partie de I’ordre et de I’harmonie que les dieux ont instituée dans 1’univers.” Par
conséquent, les ames ne pouvaient pas 1’éviter. Mais dans la théurgie I’homme retrouve
la force de revenir a sa véritable nature, sous la direction bienveillante des dieux, qui 1’ai-
dent a se purifier.

En raison du culte sacré I’homme reprend peu a peu sa ressemblance avec le di-
vine et finalement il fusionne avec le dieu créateur de 1’univers, qui est aussi le lieu du
Bien, ce qui affirme pleinement la dignité ontologique de I’homme en tant qu’étre divin.
La satisfaction intellectuelle de I’union avec 1’ame divine et de la contemplation de Bin,
c’est le bonheur. Il est le résultat de la théurgie, dans laquelle les dieux et les hommes
sont dans une relation permanente, de plus en plus étroite, et dont les effets bénéfiques se
répandent non seulement sur le genre humaine mais sur tout I’univers.

The Relationship between Man and Gods within the Theurgy Practice in lamblichus
Summary

Given that ancient Neoplatonism was already open to the Eastern traditions of thought, it is lam-
blichus who legitimates the practice of theurgy within this philosophical current. As a reaction to
his teacher point of view, Porphyry, who in Lettre a Anébon is extremely reluctant to this kind of
worship, lamblichus in Les Mystéres d’Egypte, tries to prove that theurgy is superior to any ordi-
nary worship of the gods and that the way people refer to gods in its practice is completely special.

People’s reference to gods by theurgy worship does not express a need of gods, who are
perfect beings and do not need anything, but one of people’s. Rituals illuminate the soul, purify it

21 Tbidem, VI 5 (241,1 - 242,6), pp. 183-184.
22 Tbidem, IV 1 (187,5 - 189,3), pp. 150-151.
23 Tbidem, VIII 8 (272, 6 - 15), pp. 201-202.
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of all passions and freeing it from all the trouble of living within the frames of becoming, exalt it
to the intelligible, towards gods, making it get into communion with them and become like them.

Moreover, theurgy is the only form of knowledge that humans can accomplish in relation
to gods, for in fact they cannot know them by means of reason. But through theurgic rites, gods
seem to people in perfect agreement with essences, powers and specific activities to each. lambli-
chus disagree with Porphyry who thought that gods can produce visions to people, as for him truth
is co-natural with gods and thinks that deceive occurs only as a result of the mistakes in the prac-
tice of theurgy. Moreover, lamblichus believes that gods reveal to people not only their own im-
age, but also all higher beings who accompany them as well as the areas and parts of the universe
or super-cosmic ones they take care of.

During the theurgy ritual, gods are invoked by means of objects that express their different
powers and evoked by symbolic names, unintelligible to us, but which express the hidden nature of
gods and have an almost equal power to the one gods own. But people do not constrain gods to give
them the gifts, so they do not use magic, violence or gods passions, for they are above all. Theur-
gists appeal to their benevolence, using practices that gods themselves have revealed to the people
as worthy and effective in order to address gods. Thus divine is driven by itself while being also
compassionate towards the pious and giving them what they deserve. When people address gods
there does not exist a dialogue as it takes place between people, for gods do not need bodily organs
to communicate. They already have the benefits that people ask for and because theurgists and gods
are in a communion, with no real distinction between the invoking and the one who is invoked, the
moment when theurgists discuss with gods, gods actually talk to themselves.

Within the ritual, although the theurgist addresses to a particular god, through that god the
theurgist is in relation with all gods, meaning all good causes of the universe, for all are in the unit.
When the ritual is perfect, one can reach demiurge, the single cause of the universe. But the wor-
ship of the one, the supreme deity can only be practiced by very few people, the purest ones, and
only when they are nearly the end of their life. But regardless of the union level we are with gods,
this union brings us happiness, which is a gift of theurgic practice.

Iamblichus believes that by theurgy practice the will of gods will not be reversed and the
fate they have conceived for man is not changed by its own nature. Rather, this destiny is fulfilled,
since from the beginning gods have sent the soul into the world bearing the intention that he re-
turned to the intelligible. Soul ascent and descent are component parts of the order and harmony
that gods set up within the universe.
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Ko6ln am Rhein

Nero als Apollo Citharoedus und Apocalypsis loannis 13,18

- OTL O€aTpOV EyEVONUEY T® KOGUD. . .;
... quia spectaculum facti sumus mundo...;
... denn zum Schauspiel sind wir geworden der Welt...!

Als Paulus — wohl von Ephesos aus um das Jahr 55 im ersten Brief an die éxkAncio T00
0god von Korinth — wo alle zwei Jahre am Isthmos die Isthmischen Spiele ausgetra-
gen wurden — den Blick auf den Gekreuzigten und die Kreuzigung lenkte (1 Kor 2,2),
bahnten sich in Roms Vaticanischen Gérten die Wettkdmpfe der Neronia an, inszeniert
fiir AVG(VSTVS) Nero (als) Apollo Citharoedus® : Es wird berichtet’, daf die kaiser-
liche Claque der Reichshauptstadt fiir Stimmung sorgte: Sie bestand schlieBlich aus ei-
ner Korperschaft von 5000 Leuten, welche die Bezeichnung Augustianer trugen: ,,Der
Hof hatte sie angeworben; sie waren durch Jugend und Korperkraft ausgezeichnet und
trugen pomadisierten Haarschopf und préichtige Gewénder. Einige waren von Natur aus
frech, andere hofften auf Machteinflu3. Diese lieBen, wie es heifit, Tag und Nacht Bei-
fall erschallen, legten immer wieder der Wohlgestalt und Stimme des Kaisers gottliche
Bezeichnungen bei und riickten so seine Person schon in eine iiberirdische Sphire. Da-
fuir Iebten sie, als ob sie wirkliche Verdienste besdflen, in Ruhm und Ehre. Die Anfiihrer
einzelner Abteilungen erhielten mit 400.000 Sesterzen im Jahr mehr Gehalt als ein kai-
serlicher Procurator.**

I

Mit Bezug auf die Aufstellung im Stadion am Isthmos hatte Paulus das Evangelium als
MaBstab benannt fiir ,,all diejenigen — die den Namen unseres Herrn Jesus Christus an-
rufen” (1 Kor 1,2) und um einen ,,unverginglichen Kranz* rennen (ebd. 9,23-26): ,,Wer

11 Kor 4,9.

2Vgl. dazu die Miinze Abb. 10 bei Reinhard Wolters — Martin Ziegert: Umbriiche — Die Reichsprigung
Neros und Domitians im Vergleich, in: Nero und Domitian. Mediale Diskurse der Herrscherreprasentation
im Vergleich. Hrsg. von Sophia Bonisch-Meyer u. a., Tibingen 2014 (43-80), S. 78 — dazu den Text S.
53 u. 63. Die Miinze wurde 64-66 in Rom gepragt: Bild und Beschreibung auch unter www.romanatic.
com/1167. Unter den frithen Zuschauern der Auftritte Neros wird sein Erzieher Seneca gewesen sein, der
auch grézisierende Schauspiele verfafite.

3 Vgl. Stephan Elbern: Nero. Kaiser — Kiinstler — Antichrist. Mainz 2010, 114 und Julian Kriiger: Nero.
Der romische Kaiser und seine Zeit. Koln [u. a.] 2012, 125.

4 Kriiger (wie Anm. 3), ebd.
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feststeht in seinem Herzen und nicht gendtigt ist, sondern iiber seinen Willen verfiigt,
und in seinem Herzen beschlossen hat, seine Jungfrau zu bewahren (¢ovtod moapHévov,
virginem suam), der tut wohl: kaA®¢ momoel, bene faciet”. (Ebd. 7,37) Ein Wettkampf
ganz anderer Art ist fiir Korinth — Hauptstadt der romischen Provinz Achaia mit den Ge-
wohnheiten einer Hafenstadt, mit einer Jeunesse dorée und Spielen am Isthmos ange-
zeigt: der Wettkampf von Schein und Sein in hdchster geordneter Sittlichkeit, fiir die
nicht Apollon als Beispiel steht, sondern der in seinem Herzen jungfréuliche Jesus (mit
direkter Aussprache’ und durchaus mit der Kunst der Diplomatie vertraut®). Mit ihm sind
die Gesetzlosen (: avopovg, sine lege) zu gewinnen fiir das Gesetz Christi (: &vvopog
Xpiotob, in lege essem Christi), 1 Kor 9,21.

Lauft in der Rennbahn um den Preis, den nur einer erlangt: 1 Kor 9,24.7 Paulus
(um 64 unter Nero in Rom hingerichtet) war — wie Plutarch (um 45 n. Chr. in Chaironeia
geboren) — Romischer Staatsbiirger. Beide haben sich nicht ausdriicklich mit AVGVST-
VS Nero (als Apollo Citharoedus) zu seiner Zeit angelegt.® Plutarch vermied — ab etwa 95
war er Priester in Delphi —, sich (moral- und erkenntnis-)philosophisch mit Apollon aus-
einanderzusetzen (das hatten langst grole Dramatiker wie Euripides 6ffentlich getan®):
»Zu toten ja bewog ich dich der Mutter Leib (untpdov dépag)™ sagt Schiitzer: gOA0E
hier als Beispiel in den Eumeniden von Aischylos (84) zu Orestes — der ,Mutter Morder’
(bithnenméBig), wie Nero — durch Veranlassung bei Agrippina in natura.

Offenbar hat der junge Nero mit seinem Erzieher Seneca die Tragddien eifrig ge-
lesen und mit Apollon als eine der dramatischen Personen [T tod dpdpotog mpocomna’]
im Laufe der Zeit eine Apollomanie entwickelt, die von der in der Kaiserzeit {iblichen
,Angleichung’ abwich: princeps — pontifex maximus — artifex. Klassiker der ironischen
Mitteilung hatten einst ,,dem Apollon (!) und seinem Delphischen Tempel*, wie Sokrates
mit Blick auf die inverse Wirkung berichtet, den Spruch (pfjpa) ,Erkenne Dich selbst’ ge-
widmet (wobei bemerkt werden muB}, dal widmen etwas anderes bedeutet als weihen),

3,..Ichbines’, ...5t &y &ip, ...quia ego sum: Lk 22,70 und bei Joh 18,37: ,...ich bin ein Kénig’, ...
quia rex sum, ...0tt faciredg gipt.

6 Vor allem, wenn er ,Du sagst es’ (Tu dicis, o0 Aéyeig) antwortet wie dem Statthalter Pontius Pilatus —
vgl. Mt 27,11; Mk 15,2; Lk 23,3; Joh 18,37 - dazu (vor dem Synedrium): ,,Ihr sagt es®, Oueig Aéyete, Vos
dicitis, Lk 22,70.

7 Die Rennbahn der Isthmischen Spiele wird Paulus bekannt gewesen sein, denn nach Apg 18,11 war er
,,ein Jahr und sechs Monate* in der Stadt mit ,,viel Volk - des Herrn** (ebd. 18,9/10) - nicht allzu weit entfernt
von Delphi.

8 In De E apud Delphos erwihnt Plutarch Neros Griechenlandreise nur als zeitlichen Hinweis (385 B).
Bereits Augustus wurde in seinem Goldenen Zeitalter Apollon angleichend vergoéttlicht (divus) - nicht gleich
gesetzt (deus); vgl. dazu Livia, das goldene E in Delphi weihend angleichend an "Eotia (=Vesta - ,,denn
die ist dieselbe®: Cicero, De natura deorum 11.67); als diva nicht gleich gesetzt mit dea oder mit [einer der]
Vestalischen Jungfrauen in Rom, die dem Pontifex Maximus fiir den Erhalt des ewigen Feuers verantwortlich
waren — ihm nicht untergeben: Bei ihnen wurden Dokumente von zentraler Bedeutung hinterlegt wie das von
Tacitus erwihnte Testament des Augustus, vgl. Annalen 1.8). Bezeichnenderweise verschweigt Plutarch die
Weihung des Schwerts von Augustus an Apollon in Delphi, wiahrend er die Weihung von Livias ,goldenem
E’ angibt (385 F), dazu Dietmar Kienast: Augustus. Prinzeps und Monarch. Darmstadt (5. Aufl.) 2014, S.
462 — Anm. 38.

9 Beispielsweise in Ton 436 ff. — mit der Pointe, dal Apollon sich gesetzlos zeige, sine lege, und der
Aufforderung (Ions) an ihn: dpetag dimwke, Ube Tugend! Vgl. dazu meine Rezension Plutarch: De E apud
Delphos in: Philosophischer Literaturanzeiger 67 (2014), 5-8. Einige Spdtabiturienten sehen noch heute mit
Apollon ihren ,,Weg der Erkenntnis®.

10 Besonnenheit zur rechten Zeit [coepovodvreg év xpévem] kommt schlieBlich durch Athena (Aischylos,
Eumeniden 1000).
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kurzum ein Spruch, der fortan ,,in aller Munde ist: ndvteg vpuvodowv* (Platon: Protagoras
343 a/b). A - pollon war ein Fangschluf3 (fiir die Einbildung) gewesen, der sich weder lo-
gisch noch moralisch verteidigen lieB3, ,Apollon’ sein Platzhalter'': Virtuose der Verstel-
lung. Wirklich leben will man anders.'?

Das Christentum hatte von Anfang an die kompromiBlose Bindung an Sittl/ichkeit
— der Natur eingeschrieben durch den Adyog, der mit Jesus ,,unter uns gewohnt hat* (Joh
1,14). Durch die Bindung an Sittlichkeit steht das frithe Christentum vor allem der Pla-
tonischen Philosophie selbst nahe, ohne mit ihr identisch zu sein.

1I.

Mit der Kreuzigung war das Kreuz des Gekreuzigten in den Vordergrund getreten als
Verbindungszeichen von etwas darin Verborgenem, was Nero im status des divus wohl
ahnte, vielleicht sogar begriff. Seinen Spitzenbeamten werden die Sendschreiben von
Paulus aus Korinth im Friihjahr 58 an die ,Heiligen in Rom’, deren Glaube gerithmt wird
auf der ganzen Welt: in universo mundo (Rom 1,7/8) bekannt geworden sein, denn Pau-
lus verkiindete durch die Gemeinde in Rom der ganzen Welt die Rechtsordnung Got-
tes: iudicium Dei (R6m 1,32), die im Kreuz verborgen ist als Verbindungszeichen Je-
suChristi: + Der Brand Roms im Juli 64 wurde zwar nicht von Nero gelegt, doch durch
ihn veranlalt wie (u. a.) der Mord an seine Mutter Agrippina. Er legte den Brand Roms
den Christen zur Last und steigerte seine Apollomanie in gefallsiichtiger Annahme von
véog Anéihmv: Wihrend des Krieges in der rémischen Provinz ludaea (in dem es wohl
vor allem darum ging, wer das Recht weist: iudex) besuchte Nero 66/67 Griechenland,
genau genommen veranstaltete er eine (Kiinstler-)Tournee mit und zu Claqueuren, die
ithm Altdre stifteten'?: “Eine Besonderheit sind mehrere Altidre in Athen, die Nero als
véog Amorlov geweiht waren®.!* Vielleicht war der junge Plutarch anwesend. Von der
Sittlichkeit abgesehen fehlte dem griechischen Gott Apollon die Inkarnation. Nero hatte
seine Herkunft. An den Inhalt der Sendschreiben von Paulus per fidem lesu Christi (Ro6m
3,22) war nicht heranzukommen. Vermutlich wufite das auch Plutarch, als er die in Anm.
8 erwihnte Schrift (liber das Gespréich von ,damals’) verfafite.

111

Etwa gleichzeitig wie Plutarch in Delphi wéahrend der Niederschrift von ,damals’ schrieb
Johannes als Verbannter unter Domitian auf der Insel Patmos die Apokalypse im Hin-
blick auf das, was er geschaut hatte und zum Ausdruck bringt gegen das Tier: To Onpiov,
bestiam, ,,das war und nicht ist und wieder dasein wird: mapéotar, aderit™ (Apok 17,8)

U Als Kunstwerk in Marmor im Scheinwerferlicht blieb er erhalten, iiberlebensgroB, angeschlagen und
restauriert, vgl. http://de.wikipedia.org/wiki/Apollo_Kitharoidos_(Berlin_SK_44). In natura méchte man ihn
nicht sehen. Er lockert die Sitten und stiftet zum Mord an.

12 Da keiner sein eigenes Gesicht authentisch sehen kann ist der Spruch Tvft cavtév — das Rhema
von Delphi in aller Munde — in der Philosophie selbst Spiegel geworden, spekulatives System von Selbst-
Verhiltnissen.

13 Nero war um die 30 Jahre alt, Plutarch um 22.

14 n fiinf von diesen taucht die Anrufung Neros als véoc *AndéAdov auf; vgl. Sophia Bénisch-Meyer -
Christian Witschel: Das epigraphische Image des Herrschers. Entwicklung, Ausgestaltung und Rezeption
der Ansprache des Kaisers in den Inschriften Neros und Domitians, in: Nero und Domitian (0. Anm. 2), 81-
179, S. 126 mit Anm. 204. [Abb. 3, ebd. S. 177, zeigt einen Altar, auf dem die Zuschreibung Népwvog véou
Andrlwvog in Umsetzung der damnatio memoriae getilgt worden ist, dazu ebd. S. 153.]
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gegen das Wort Gottes: 6 Aoyog tod 0eod, Verbum Dei (ebd. 19,13), Konig der Konige
und Herr der Herren (ebd 19,16)."5 Im Widerspruch gegen die Bestie mit der Zahl 666
(ebd. 13,18) ist das Wort Gottes Allherrscher: movtoxpdtwp, omnipotens (ebd. 15,3) und
so Autoritét oder hochste Instanz.

Wer Vernunft hat: vobv; intellectum bemerkt die Verschiedenheit zwischen dem
Lamm: 10 dpviov; Agnus und seiner Gefolgschaft als Erstlinge fiir Gott unter den Men-
schen (ebd. 14,4) von der Bestie mit der Zahl sechshundertsechsundsechzig, ,.eines
Menschen Zahl*“ — mit Nero als Charakterstudie in ,,Babylon magna‘“ (ebd. 18,2), ,.,trun-
ken vom Blut der Heiligen und vom Blute der Zeugen Jesu: et de sanguine martyrum
Iesu“ (ebd. 17,6).'¢ Idol von Grofsibabylon als Reichshauptstadt ist der Verderber ,jund
sein Name auf griechisch AmoAAdwv™ (ebd. 9,11)."7 Die ,Bestie’ ist Merkmal eines (wild
gewordenen) Menschen, der dem ,Lamm’ und seinem Gefolge nachstellt zum (blutigen)
Zeugnis fur Treu und Wahr: motog kol dAn0wvoc, Fidelis et Verax, dem Konig im Him-
mel, der richtet und streitet mit Gerechtigkeit: in iustitia (ebd. 19,11) gegen die Bestie
und Konige der Erde (ebd. 19,19): Verstellung ist ausgeschlossen.

Die Grundlegung staatlicher Autoritét ist nicht Thema von Apocalypsis, die Jo-
hannes selbst ,Apocalypsis Iesu Christi’ nennt (ebd. 1,1). In ,,Babylon magna“ waren die
Schriften von Cicero (106-43 v. Chr.) u. a. Uber den Staat: De re publicam und Uber die
Gesetze: De legibus stillschweigend bekannt, Uber die Pflichten: De officiis und Uber
das hochste Gut und das gréfite Ubel: De finibus bonorum et malorum. Im Ringen um
eine Weltordnung hatte Cicero in Anlehnung an Platon erkannt, wie wichtig es ist, einen
Malistab zu haben, der die sittliche Qualitét eines Staates ausmacht, welche im Wissen
um gottliche und menschliche Dinge Werk der Weisheit ist: opus sapientiae.

15> Amokéhowyic [Twévvov] setzt die Frohe Botschaft Gottes [edayyéhiov tod Oeod; evangelium Dei]
vom Reich Gottes [: Pactieio tod Oeod; regnum Dei] voraus: In Mk 1,14/15 hat es sich genaht [: fjyywev;
appropinquavit], in Apocalypsis loannis ist es durch die ,Bestie” im Dienst des ,Drachen’ (jederzeit) gefdhrdet
[woran z. B. Traian — unter dem Ignatius von Antiochien in Rom durch ,damnatio ad bestias’ den Lowen
zum Martyrium ausgesetzt worden ist - als Portrait-Gemme (Romisch, 98-102 n. Chr,) in einem Bischofsring
erinnert: Inv. L 322 vom Kolner Domschatz; Katalog-Nr. 133 auf S. 79 von Die Schatzkammer des Kélner
Domes/Leonie Becks, Koln 2000: ISBN 3-922442-41-2].

16 Dazu Kriiger (wie Anm. 3): ,Hinter der Zahl 666 verbirgt sich der Name Nero, dessen einzelnen
Buchstaben ein Zahlenwert (der hebrédischen Schrift) zugeordnet durch Summierung fiir die Eingeweihten
den Namen des Kaisers ergibt (Neron Kesar).” Ebd. 259.

17 Wohlwollend wird Apollon mit Sol in Verbindung gebracht (Quem solem esse volunt, vgl. Cicero
— wie Anm. 8, ebd. I1.68), ab-solut glanzend — von Natur aus gefallsiichtig; Apollyon: eine apokalyptische
Beschwerde mit versteckter Kamera auf Neron Kesar.
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Les theses de Proclus a propos de I’écologie

Introduction

La question sur 1’éthique environnementale ou sur une philosophie écologique se pré-
sente a I’avant-scéne d’intérét dans les temps modernes, pendant lesquels les interven-
tions humaines catalytiquement négatives contre 1’écosystéme se vérifient. L’homme
de la société industrielle et méta-industrielle s’approche de I’environnement physique
outillement, en qualité d’un espace dont il peut puiser des ressources pour renforcer sa
puissance économique. Excité par la psychologie de la productivité et par I’idéologie de
I’efficacité il a choisi une action d’exploitation qui ouvrirait des trajets pour réaliser les
modeles capitalistes et les relations de la propriété aux dépens de I’environnement. Par
cette maniére, il a développé une division verticale et discordante entre un terrain hu-
main et non-humain, qui a apporté a I’avant-scéne les régles d’un utilitarisme extréme.
Dans ce cadre le juste est déterminé de tout ce que constitue le choix humain.

Il va sans dire qu’une telle question ne pourrait pas étre posée aux temps anciens,
puisque les valeurs culturelles étaient alors différentes. Pendant cette ére, la relation de
I’homme avec I’environnement est bien loin d’étre outillée et propriétale et elle est déve-
loppée aux termes de coexistence et de collaboration. Il s’agit d’une relation qui refléte
une attitude de vie particuliére et une proposition interprétative du corps social en face des
objets physiques. Les deux facteurs susmentionnés sont tissés ensemble avec 1’admission
du rdle fonctionnel que joue I’environnement en faveur d’homme mais en méme temps
de I’autonomie dont on dispose pour son propre développement. Néanmoins, tout ce qui
exprimé n’est pas simplement le fruit d’une biothéorie. 11 présuppose une cosmothéorie
d’un type particulier, un rapprochement scientifique mir du monde physique et une atti-
tude axiologique positive envers lui. Le monde des étres perceptibles occupe une place
supérieure dans 1’échelle des valeurs et il est interprété comme une région avec un sens
spécialement positif, que I’homme a le devoir de découvrir dans tous ses détails.

Nous tacherons de découvrir tout ce qui est mentionné ci-dessus dans I’oeuvre du
philosophe néoplatonicien Proclus (412-485) et plus particuliérement dans son traité vaste:
In Platonis Timaeum commentaria.' Dans ce traité€, Proclus essaie de constituer de maniére
systématique une théorie cosmologique de tous cotés, dont les parties s’attachent étroi-
tement entre elles. Mettant en valeur la tradition relative jusqu’a son temps et surpassant
ses conclusions au niveau d’analyse et de propositions herméneutiques, il développe une

! Pour une analyse detaillée du traité mentionné voir P. Bastid, Proclus et le crépuscule de la pensée
grecque, ed. “J. Vrin”, Paris 1969, pp. 119-207. Ce traité a été traduit en frangais par A.-J. Festugiere (éd.),
Commentaire sur le Timée, 5 vol. (Bibliotheque des textes philosophiques), Paris: Vrin, 1966-1968.
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théorie sur le monde, selon laquelle la valeur est le facteur souverain. Nous estimons que
dans le traité en question une introduction d’une théorie écocentrique sur 1’environnement
est faite. Certes cette entreprise n’est pas basée sur les causes qui ne seraient pas valables
aujourd’hui. SGrement elle est exprimée par des propositions qui peuvent répondre, tan-
tot directement et tantdt indirectement, aux questions angoissantes de notre temps. Avec
I’étude que nous avons en mains nous tacherons essentiellement une exploration introduc-
tive du sujet. Nous estimons que son intégration aux formes conceptuelles et méthodolo-
giques nécessaires, pour la fondation d’une théorie compléte, exige une longue recherche.
Synoptiquement nous marquerons simplement que le philosophe néoplatonicien aborde
I’environnement physique avec la sobriété d’un scientifique savant. De plus, il essaie de le
présenter a travers des équilibres axiologiques de telle forme qu’elles assurent la réévalua-
tion de toutes ses parties. Surpassant de beaucoup les limites étroites d’une éthique envi-
ronnementale, il construit un systéme raisonable de philosophie de la nature.

A] La particularité de I’hierarchie dans le monde naturel

Néanmoins, en premier lieu, nous devrons remarquer que Proclus construit son systéme
cosmologique par un procédé méthodique de sorte qu’elle rend catholiquement valable
la hiérarchie des étres en étres supérieurs et en étres inférieurs. Il s’agit d’une hiérarchie
qui s’organise en suivant les distinctions qualitatives parmi les substances et pas telle-
ment parmi les successions ou les priorités temporelles.? Néanmoins, la hiérarchie men-
tionnée ne conduit pas aux suzerainetés, mais elle écarte complétement le chaos et le
désordre et assure une harmonie qui s’ordonne a de divers niveaux. Souvent méme le
philosophe présente la hiérarchie se prolonger a cadence, a savoir des fonctions appa-
raissent dans le cadre d’une réglementation qui est posée par une cause supérieure. Plus
spécifiquement, Proclus soutient que les prescriptions du monde physique ont été déja
formées au mode du développement du métaphysique.

Dans le cadre en question, nous soutiendrions que la hiérarchie touche les limi-
tes du “paroxysme” (si elle ne les surpasse pas).® Pour comprendre certains principes
généraux, il est nécessaire de remarquer que dans les textes du philosophe néoplatoni-
cien aucune parallélité constructive précise de terme a terme n’apparait entre la hiérar-
chie métaphysique et la hiérarchie physique. Chaque monde se constitue avec des cri-
téres spéciaux des successions et des développements et obéit a une 1égislation spéciale
concernant la hiérarchie. En tout cas, tous les deux mondes suivent des régularités rigi-
des de sorte que la caractérisation du systéme leur est attribuée aisément. Ce dernier fait
nous servira a concevoir la priorité que présente dans le monde physique — aussi bien
que dans le monde métaphysique — le tout contre la partie, le général contre le particulier.

Le prolongement de la priorité susmentionnée sur les relations que les étres parti-
culiers développent entre eux devient inévitable. Malgré 1’événement que Proclus a fon-
dé une hiérarchie cosmologique rigide, il n’a pas introduit le régime d’un facteur domi-
nant et déterminant en face du reste. Aucun étre et aucun groupe d’étres du méme genre

2 Pour la notion de la hierarchie dans ’ouvrage de Proclus, voir indicativement Théologie Platonicienne,
V, 6. 5-18.28. Voir aussi, P. Hadot, Porphyre et Victorinus, 1, Paris 1968, pp. 213-246 et 260-272.

3 In Platonis Timaeum commentaria, 1, 384.27-385.16: “E1 obv 6 @edc micav dmelpioy voioToLY,
goydmv ovoay dmepiav. Kai abtn pév mpoticm xoi édppnrog aitio tfig HAng. Enedn 3¢ mavtayod £v Toig
aiotnrolg avaroyov Gvta mpdg Thg vong aitiag|...]». Voir aussi, J. Trouillard, L un et [’Ame selon Proclus,
ed. “Les Belles Lettres, Paris 1972, pp. 69-89.
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ne constitue le l1égislateur ou le régulateur des procédés. La possibilité d’appliquer au
moins un principe réglementaire n’est pas reconnue a aucun étre particulier ou spécial.
Aisément donc nous appuierions que le philosophe forme dés le début I’idée d’un
écosystéme physique général, qui constitue la base ontologique et la présupposition cau-
sale de tous les corps particuliers physiques avec leur qualités et leur fonctions. Il exclut
ainsi les déterminations intérieures et indépendantes et il pose a la marge quelconque in-
tervention de contréle d’une catégorie des étres sur une autre.* Si nous recherchons les
justifications ultimes de cette situation, nous dirions qu’elles sont dues surtout — sinon
exclusivement — a la maniere par laquelle Proclus entend I’aboutissement des interac-
tions métaphysiques, a travers lequel il forme une prescription spéciale constructive sur
le moyen de construction et de fonctionnement du monde de I’expérience perceptible.
Plus particuliérement, apres le stage final du développement du monde métaphy-
sique le philosophe Néoplatonicien présente dans la hiérarchie des formations ontologi-
ques la “Nature”. 11 s’agit d’une région non pas directement perceptible du coté des cen-
tres humains cognitifs, dans laquelle tous les étres sensibles ou les groupes d’étres sont
renfermés en germe, comme possibilités qui ne sont pas encore activées et qui vont appa-
raitre dans une autre étape de développements. Ces germes constituent des termes physi-
ques archétypiques et des noyaux productifs inépuisables. Ce sont en quelque sorte des
éléments peu volumineux, dont chacun d’eux posséde un matériel productif rigoureuse-
ment spécialisé et une possibilité de contribuer au développement constructif d’un nou-
veau systéme, du devenir et des changements. Parallélement, les éléments mentionnés se
meuvent avec des possibilités attractives, de sorte qu’ils sont conduits a des combinai-
sons mutuelles et a des synthéses rigidement spécialisées. Le produit de chaque synthése
est une catégorie spéciale d’étres ou de corps avec des qualités.’ Entre parenthéses au
moins, il est nécessaire de marquer que 1I’évolution de la Nature n’est pas la matiére non
fagonnée mais c’est des substances matérielles qui ont regu une forme et que I’homme
peut observer.® Une des caractéristiques méme des termes physiques ¢’est qu’ils ne four-
nissent pas seulement I’existence, la vie et d’autres diverses propriétés au monde de 1’ex-
périence sensible, mais qu’ils assurent a sa substance la durée, et de plus une perceptive

4 Voir Théologie Platonicienne (Ilepi tijg xare ITidrwva Ogoloyiag), 11, s. 14.18-21.9: «De tous les
étres, le degré le plus bas est le degré corporel ; de fait le corporel tient non seulement son étre mais aussi
la totalité de sa perfection d’une autre cause plus élevée, et il ne doit a sa propre puissance ni la simplicité,
ni la composition, ni la sempiternité, ni I’indestructibilité [...] Aucun corps n’est capable de se donner sa
puissance» (trad. H.D. Saffrey et L.GF. Westerink in Proclus. Théologie Platonicienne 111, ed. “Les Belles
Lettres”, Paris 1978). “Tdv totvov éviov dndviov écyatov éoti 16 cmpatucov. Kai yap 16 sivar Todto kai
v teleldmta micay &€ GANG aitiag Exet mpesPutépog kai obte 16 dmhody obte 16 chVOETOV ObTE T Gitd10V
ovte 16 dpbaptov and g oikeiag duvapewmg Erayev [...] TdV pév 1@V coPIT®V 00EV £0VTA THG SVVAIE®MG
TopekTIkOV», (20.9-21.6). Dans cette unité etendue Proclus constitue un systéme des principes pour expliquer
la production et la fonction des étres.

5 Pour la notion de la Nature dans le systéme de Proclus, voir indicativement In Platonis Timaeum
commentaria, V, 279.6-323.13. Voir aussi P. Bastid, Proclus et le crépuscule..., pp. 383-390.

% 11 reste peut-etre indecis le sujet concernant si Proclus accepte ’existence d’une concret, non fagonné
état de la matiére. Dans son systéme ontologique aucune entité n’échappe pas de la causalité de la Principe
Supréme. De la dependance mentionnée la production est determinée comme un processus que derive abso-
lument de la Principe Supréme et a cause de cela il n’est pas possible d’étre consideré comme un réglement
simple d’une situation sans lois et ordre. Dans le cadre d’n rigide monisme, la mati¢re se trouve en perma-
nence a coherence avec les idées. T. Trouillard, La mystagogie de Proclus (Ei¢ tov Tiuoiov I[1Adzewvog), 11,
382.7-396.26. Selon nos estimations, chaque réference du philosophe a une état de matiére se fait pour buts
théoriques et méthodologiques. Necessités syllogistiques conduisent aux élaborations de tel genre.
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de perpétuité. Donc, le monde mentionné est sous-jacent a I’évolution et au changement
mais pas au danger de la perte. Cette condition nihiliste menace seulement des essences
a part, sans affecter le fonctionnement général du tout. Une image d’écosystéme est ainsi
formée indirectement et s’organise évolutivement au fond du temps. Cette durée mani-
feste le continu, qui conduit obligatoirement a la recherche de ces législations qui I’assu-
rent et des significations qui I’interprétent.” La perspective de 1’entelechie est un facteur
qui ne doit pas étre exclu.

A partir des constatations ci-dessus, il résulte que chaque noyau-terme doit accom-
plir un but productif spécifique. C’est exactement pourquoi on doit reconnaitre origina-
lement a sa substance la reprise d’une mission permanente, qui fonctionne — d’aprés un
aspect ontologique — d’une maniére restri pour tout ce qui va suivre.

Drailleurs, le caractére monistique du systéme de Proclus exclut n’importe quelle
autonomie a ses parties. Tout ce qui apparait dans un nouveau niveau d’existence, fonc-
tionne de la méme maniére que dans son précédent, avec des différenciations - rétro-
gradations qui n’introduisent rien de radicalement nouveau. Il s’agit au fond d’une ré-
pétition sous de nouveaux modes formels.® I’ engagement mentionné fonctionne d’une
manicre déterminante et dans le niveau des sémasiologies, qui résultent a un certain de-
gré aussi bien de ’attitude que nous maintenons face a la question axiologique. Une es-
timation initiale est conservée avec de rétrogradations graduelles. Ici, le processus dé-
libératif, d’apres les textes de Proclus, pourrait étre formulé selon la maniére suivante:
D’aprés un examen général, chaque catégorie d’étres dérive d’une région qui, avec sa
propre disposition, montre la fonction cohérente, rationnelle et totale des procédés méta-
physiques. La “Nature” donc contient I’ensemble des procédés métaphysiques pendant
leur intégration et ensuite elle procéde avec une exécution rigide des lois a la formation
des corps physiques. Fondé ainsi le systéme physique n’a pas besoin d’autre interven-
tion corrective extérieure ou postérieure pour se mettre en fonction. Ce qui est conduit a
I’existence, il est déja prescrit. C’est pour cette raison qu’il s’engage a suivre une néces-
sité productive et fonctionnelle ou une exécution ontologique des lois. Par conséquent,
aucune partie du monde physique ne peut pas entreprendre de fonctions autonomes ni
acquérir de sémasiologies propres ni méme fournir de sémasiologies au reste. La hété-
ro-détermination de toutes les parties est universelle de sorte qu’elle écarte n ;importe
quelle tendance d’indépendance.’

B] La valeur ontologique inhérente chez tous les étres

L’écosystéme physique done, que Proclus assemble, a une valeur innée a priori, puisqu’il
résulte d’une réalité qui le surpasse ontologiquement et axiologiquement. Les conditions
en vertu desquelles il résulte sont supérieures a son existence. Les spécifications pri-
maires des éléments physiques ont des prescriptions métaphysiques et en méme temps

7 Pour un examen systematique de la notion du continu aux conceptions du Proclus sur la production, voir
T. Trouillard, Procession Néoplatonicienne et création judeo-chrétienne, Néoplatonisme, Paris 1981, pp. 10-16.

8 Voir In Platonis commentaria, 11, 382.7-396.26. P. Bastid note relativement: “Une fois de plus consta-
tons dans le systeme de Proclus I’homogeneité parfaite de toutes choses, homogeneité que de 1’Un a la ma-
tiére rien n’interropt”, (Proclus et le crépuscule..., p. 391).

° Voir, In Platonis Timaeum commentaria, II, 139.25-140.10: “Tv pév 16£v UAGTTOVTO TAMY TPO 0DTHV
Sud v mpog awth) opowdtta”. Théologie Platonicienne, 1V, 87.5-7: ““Avwbev Gypt tdv Eoydtmv 1 1@V apio-
UDV POOIS SMKEL, TAVTO SLOKOGHODGO Kol cLVEXOVGa TOig oikelolg €idectv”. Voir aussi, T. Trouillard, La
mystagogie de Proclus, “Les Belles Lettres”, Paris 1982, pp. 109-118.
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elles constituent les facteurs directs qui déterminent la composition et le fonctionnement
des étres que I’écosystéme renferme.

Il est en effet remarquable que I’idiome de 1’organité est reconnu a tous les étres,
malgré leurs différenciations qualitatives. Dés le point de départ de leur formation ils fonc-
tionnent comme des organismes, car seulement par cette qualité leur existence acquiert du
sens et leur place est justifiée, sous la forme de coexister, dans 1’écosystéme. Il est a remar-
quer que I’organité constitue 1I’expression perceptible de I’action métaphysique. Il n’est pas
possible que I’image dynamique que les entités métaphysiques présentent se refléte sur des
formes d’existence inorganiques. Selon Proclus, un tel reflet possible diminuerait la valeur
du monde métaphysique, au moins en termes de qualité de ses interventions.'?

Dés I’interprétation synthétique des derniers raisonnements il résulte que les étres
sensibles, en tant que formations postérieures, ne jouent pas de role clé pour que I’éco-
systéme obtienne une valeur primaire et un but d’existence. C’est tout le contraire. Les
étres eux-mémes tirent des explications ontologiques et un sens d’existence de ces ter-
mes sur lesquels I’écosystéme est structuré ou mis en place et de fonctions qu’il a of-
fertes a chaque partie de sa structure. Ils ne peuvent pas intervenir de sorte qu’ils trans-
forment structurellement ce qui est déterminé par en haut ou de méme qu’ils offrent de
nouveaux contenus herméneutiques et ontologiques. Chaque apparition d’entité n’est
vraiment rien de nouveau mais un dévoilement perceptible du déja existant dans la ré-
gion suprasensible.!! Ici parallélement il est nécessaire de noter que dans le systeme du
philosophe néoplatonicien le monde des archétypes intelligibles ne constitue pas seule-
ment la cause qualitative mais aussi la cause définitive et finale du physique. Donc, au-
cun étre ne remplit les présuppositions de donner a soi-méme une définition d’existence
en se basant a quelques unes de ses propres possibilités pour un auto-accomplissement
indépendant. Il assurera le complément de son existence seulement en cas de répétition
en forme de ses propres termes les éléments qu’il a engagés d’en haut.'?

C] La mission de [’homme dans le monde naturel

Les conséquences des sus-mentionnés pour la place ontologique et axiologique de I’espéce
humaine deviennent progressivement évidentes. Selon Proclus, ’lhomme en tant qu’exis-
tence rationnelle vivante constitue 1’étre le plus élevé étant dans 1’échelle de la création en
ce qui concerne le degré de la possession des qualités et leur synthése. Il tient la qualité de
I’intelligence — et donc tous les processus délibératifs qui résultent de son opération —, tan-
dis que les autres étres tiennent seulement 1’état de 1’existence et de la vie."

10 Voir, In Platonis Timaeum commentaria, T, 294.9-28: ““Qc ydp xwveiton £keibev, kai dei yivetar. TTay
yap 6 €€ dktviTov yryvopevov aitiog avékieuttov Ehaye @O, ‘Qote kol Katd TodTov TOV AOYoV O KOGLOG
Exel év 16 aidov &€ dxviTov aitiog Tpoidy [...] TToAAD dpa pddlov 1) kotd THY ovoiav yéveoic. Asi dv Tékel
£oTi, ppovpévn v tededTa Tod moodvtog”. Voir aussi, J. Trouillard, La procession du temps selon Pro-
clus, Diotima (1976), pp. 104-113.

W' oir, In Platonis Timaeum commentaria, 111, 222.19-22: “TIdv yodv 16 petafAntov kai GAAOIOTOV Kol
yevntov kol eOuptov €& aitiog yéyovev AkvATOL PEV KOT' ovGiay, AL®G O€ KIvoupévng Kot Evépyetav”.
Aussi, 111, 55.5-7: “TIav yodv 10 yevOLeEVOV £0TL TTPO TG YEVEGE®MG APOVADG WOpLLLEVOV €V Tf| EavTod aitig”.

12 Voir, Théologie Platonicienne, 11, 40.2-41.5. Que la Principe Supréme constitue la cause finale du
monde physique est d’engagement pour quiconque opinion aux données cosmologiques. Le Divin Supréme
constitue le critére absolu et final du sens des étres physiques. Quiconque autre recherche du sens total de-
vienne superflu.

13 Voir, In Platonis Timaeum commentaria, 1, 386.19-29: “O dnuovpydg Kotd pév v £vado T &v
£antd, kb’ fiv kai 0edg, £ott 6€ Kal g £oydtng HANG aitiog, Kotd 6€ 10 OV TO dNUOVPYIKOV aDTHG HEV OVK
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Mais en tout cas, I’homme est le produit de la maniere dont I’écosystéme se ma-
nifeste évolutivement et sous ses propres lois. La possibilité de développer une altérité
ontologique radicale est ainsi exclue aussi bien face a I’ensemble dans lequel elle appar-
tient que face a ses autres parties. Et ceci, parce qu’une éventuelle altérité introduirait
la perspective de constitution de systémes ontologiques distincts entre eux qui élimine-
raient automatiquement le monisme. Parallélement ils ne correspondraient point a ce qui
est considéré comme réel, ni a sa structure, d’apres la logique formelle, puisque I’homme
partage des propriétés communes avec les autres étres. De méme, une telle perspective
est tout a fait étrangere a la fonction universelle, sous-jacente aux lois et téléologique du
monde de I’expérience perceptible. Ici prédominent inchangés des principes réglemen-
taires qui se spécialisent par rapport selon le cas." Méme en résumé il est nécessaire de
clarifier que la fonction sous-jacente aux lois ne signifie pas une production mécanique
rigide. Le philosophe néoplatonicien introduit des ¢léments de volonté dans I’expression
productive du Divin, au moment ou il estime aussi bien que tous les étres sensibles pos-
seédent, certainement avec des variations, des caractéristiques psychiques. L’impact des
lois ici signifie que tous les étres obtiennent en quelque sorte certaines dimensions in-
tellectuelles.'

Proclus analyse exhaustivement et avec une adéquation méthodologique et solide
la spécification ci-dessus. Dans son écosystéme diverses procédures de transformations
sont développées ; leurs résultats différent entre eux par rapport aux propriétés qu’elles
posseédent ou acquicrent. Le produit de ces processus est le développement chez 1’espéce
humaine d’une caractéristique particuliére — et peut-étre unique —, que les autres espe-
ces ne possédent pas.

L’homme a I’habileté¢ de méditer, mais il I’acquiert parce que d’abord il existe et
vit. Sinon, I’intelligence n’aurait aucune possibilité de présence. Nous pourrions donc
appuyer que dans le cadre d’une théorie concernant 1’évolution des formes d’existence
supérieures se présentent par intervalles dans 1’univers cosmique (ou dans le cadre limi-
té de la planéte Terre). En tout cas, indépendamment des nouveaux éléments que ces for-

aitioc, TV 88 COUATOV | COUATA Kol TOY COUATIKMY ToThToV... Kai mévia uév oo katd tdg Sevtépog
TolEl Suvapelg petd Tdv Tpotépwv amepyaletar. I1av yap t6 Evvouv kai {wiig petéyet Kol tod dvtog kai Tiig
Evoewg, Kol 10 Loov €ott t¢ Kol &v €otl, kai t0 6v dud Tig oikelog Evotntog cuvéyetan”. Pour les termes
“gtvau-{on-vodc”, voir Proclus, Elements de Théologie, pr. 101-103, pp. 90.17-92.29 (ed. E.R. Dodds). Voir
aussi, W. Beierwaltes, Proklos, Grundziige seiner Metaphysik, Frankfurt am Main 1979, pp. 93-118.

14 Voir, In Platonis Timaeum commentaria, 1, 262.16-25: “O0 yép 8¢l molredecdar koxde, GAL” €l Koi-
pavog EoTo £V TAvIoV oitov kod pia pdvota kai eig eippog, Eotm 8¢ kai Bua i povadt 16 oikelov mAfdog kai
noAlol Pacidels kai aitio mowcido Kol Tpdvolo ToAvedng kai TaElg S10popoc, Tavtoyod 6 0 mAR00G ExEte
mepl TV povada cvvtaéy Kol té mowila mepi 16 Kowdv, tva 6elpd Tig HVTMS XPLOT| VTV VILapPYT Koi ThvTa
Swakoopfiton dedvime”. Voir aussi, J. Trouillard, La mystagogie de Proclus, pp. 71-91.

15 Pour la presence totale de I’“Ame” a la “Nature” et au monde de I’expérience perceptible nous citons
indicativement le texte suivant: “ "Eott yép 1 yoy kai v mAfifog kau gi¢ Adyog koi aptdudc mavroimv iddv,
Kol ppetton Ty € OAGTNTO THY SNOVPYIKHY Kot TV Stdkpiow tov duvdpenv tod Ttatpdc. Ipdtov toivov
avTV kb’ GANV fTig £0TL KOTOVONOMLEV, HLEVOLGAY TE Kai Tpoiodoay v €0Vt Kol EMoTpEQovsay, Kai on
Kol Tpovoodoay GAL®G PéV Tmv AAmV kol kabapdy eiddV kol dykoopinv, EAA®G & TadV COUATOV GmivToV
ko g peprotii ovoiag”, (In Platonis Timaeum commentaria, 11, 218.26-219.10). Dans I’oeuvre de Proclus
I’Ame” constitue cette realité ontologique que transfére les produits des processus-synthéses metaphysiques
a la “Nature” et ainsi rend possible la production du monde de I’expérience perceptible. Voir Elements de
Théologie, pr. 160.21-184.20, pp. 184-211. Voir aussi P. Bastid, Proclus et le crepuscule..., pp. 365-382. J.
Trouillard, L’Un et I’Ame selon Proclos, pp. 22-67. Pour la thése d’élément de la volonté pendant le processus
productif dans 1’oeuvre de Proclus, voir In Platonis Timaeum commentaria, 1, 371.16-372.16. Voir aussi J.
Trouillard, Procession néoplatonicienne..., pp. 5-10.
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mes présentent, elles ont leur fond, biologiquement dirait-on, aux formes précédentes.
Un rapprochement surtout prudent des textes cosmologiques de Proclus nous conduirait
a la constatation que chaque forme d’existence supérieure est le prolongement des for-
mes précédentes et qualitativement inférieures aux catégories des étres nouvellement
présentées. En tout cas, quelconque forme d’évolution qui apparaisse ne modifie point la
composition générale de la production et de la structuration fonctionnelle des étres qui
ont déja déterminé les premiéres couches nucléaires. L’évolution essentiellement met
en avant sous une forme de développement les possibilités inépuisables peut-Etre pro-
ductives et formatives des noyaux.!®* L’homme acquiert ainsi sa valeur non seulement de
lui-méme mais aussi bien des termes cosmiques qui sont valables dans une échelle uni-
verselle, qui I’alimentent et I’entourent. Si I’écosystéme n’existait pas, I’homme n’exis-
terait non plus. Il ne s’autodétermine pas seulement mais aussi il se hétérodétermine et
méme initialement. Son organisme est un état biologique qui lui appartient en faveur, et
certes non en qualité de revétement mais en qualité de consistance. Ces nécessités sont
inébranlables.

Les relations et les dépendances ci-dessus s’étendent méme sur la maniére dont
I’homme met en action le mode biologique de son existence. Ses actions et les proces-
sus a travers lesquels passe sa présence reflétent les normes spéciales qui lui ont été gref-
fées par un organisme plus général et plus catholique qui fonctionne archétypiquement
face a lui. Il ne s’agit pas simplement de représentation figurative mais d une représenta-
tion véritable et réelle. L’homme est un microcosme véritable. C’est donc une substance
concrete qui découle des conditions cosmiques générales déja constituées. Il spécifie les
principes catholiques & travers des combinaisons. A savoir il s’agit d’une spécification
qui a lieu sous les termes qui lui sont propres, sans pourtant violer les présuppositions gé-
nérales que I’écosystéeme a déterminées comme paradigme.'” Par conséquent, I’homme
ne peut pas servir d’exemple. Il est loin de ses normes de définir primairement des prin-
cipes de vie. C’est-a-dire qu’il ne possede pas les présuppositions indispensables pour
attribuer de la valeur aux autres étres comme puissance de supériorité. Le contraire ren-
verserait les raisons les plus profondes pour lesquelles 1’écosystéme a été constitué avec
ses variétés. L’homme n’a dés ses normes ontologiques envers n’importe quel étre ni la
possibilité de le produire ni la possibilité de lui donner une forme. A cause de 1’absence
des possibilités ci-dessus il ne peut pas avoir les prétextes d’interventions sur la question
axiologique qui, dans le systéme philosophique de Proclus, avant n’importe quel autre
caractére, est d’ordre ontologique. Sa seule intervention qui aura du sens proviendra du
fait d’une compréhension profonde de son entourage et de son comportement analogue a
cette compréhension. Le fait que I’homme ne peut pas intervenir aux structures de déve-
loppement des autres étres constitue 1’extension normale des observations précédentes.
La violence de la biodiversité définie d’en haut, de la biostabilité et méme de bioévolu-

16 \oir, In Platonis Timaeum commentaria, V, 281.4-288.27. Pour la notion de la causalité au Proclus, voir
Ev. Moutsopoulos, Les structures de ['imaginaire dans la philosophie de Proclus, ed. “Les Belles Lettres”,
Paris 1985, pp. 43-60.

17 Voir, In Platonis Timaeum commentaria, V, 311.21-314.22: “T& yap mapd tiic 6Ang dnuiovpyiag
vpéomkey. H d¢ Thg Aowig yoyfg 0D avOpOTOL TPOGAPTNGIG APOUOLOT TOVG £YKOGHIOVG Tf] TTaTpLKi] dv-
vapet...” "Ex yoyfic kol odpotog 1o peptkdv €ott todto (dov, 6 mpoonptntot i dbavite yoyi. [Ipdc 8¢
0070 Kai 1 TV GV BAEmeL dSnpovpyia. Tod yap 6rov yapv dmoyevvaton koi té pépn...”. Voir aussi, L. J.
Rosan, The philosophy of Proclus, New York 1949, pp. 75-114.
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tivité, qui constituent des éléments primaires de I’écosystéme, ne s’intégre pas du tout
a I’horizon des habiletés. Selon Proclus, le monde physique n’est pas un systéme fermé
mais un effectif et par conséquent il suit une marche de développement.

Méme s’il se présente en tant que fermé, une situation pareille exprimerait le com-
plétement de la course, le fait que ses noyaux spermatiques seraient conduits a 1’activa-
tion de toutes leurs possibilités. C’est donc de cet organisme trés ample que 1’homme
constitue une partie.'® C’est un mécanisme organique a part qui s’intégre fonctionnel-
lement dans ce cadre qui pourrait étre nommé: chaine cosmique. C’est un maillon, soit
le supérieur, dans la composition de la chaine, un échantillon de son développement. Si
dans le cadre de ce développement le principe de la succession fonctionne pour le mieux
ou de la transition au plus qualitatif, cela ne constitue pas une donnée qui affecte les in-
dications précédentes.

Notez bien, finalement, que d’apreés le philosophe néoplatonicien la dimension es-
thétique ou la beauté de 1’écosystéme s’appuient sur les fonctions que lui-méme suit et
sur I’harmonie avec laquelle ses parties coexistent. Cette harmonie découle de la pré-
sence réglementaire que les fonctions en question posent. Il s’agit surtout des moyens
qui ont été délivrés par la région métaphysique, dans laquelle on se développe la beau-
té divine et archétypique, c’est-a-dire la beauté absolue.!” Dans ce cas donc I’homme ne
possede pas ce qui est esthétiquement excellent,® de maniére autodyname et a travers la
maniére dont il formerait soi-méme. La beauté divine est diffusée sur tous les niveaux et
devient perceptible en partageant ses interventions. Tous les étres participent a la beau-
té divine, en proportion de leur propre substance, et cette participation met en place cha-
cun d’entre eux d’une maniéere individuelle dans la catégorie de ce qui est esthétique-
ment excellent.

On pourrait certes appuyer que dans la substance humaine une combinaison d’élé-
ments est réalisée avec une telle technotropie harmonieuse, de sorte qu’elle ne présente
pas de substance esthétiquement plus excellente que les autres étres. L’élévation toute-
fois du plus excellent ne supprime pas la présence de I’excellent. Donc, ici aussi les gra-
duations et les hiérarchisations se meuvent dans le méme cadre ontologique et appar-
tiennent a la méme perspective de démiurgie.?! Nous aboutirions ainsi aux transgressions
du normal, si nous posions des coupures verticales a une unité, aux qualités de laquelle
— et non seulement aux qualités esthétiques — appartient la diversité.

18 Voir, In Platonis Timaeum commentaria, V, 171.21-189.18: “O ocbunag ovtmoi kécuog moldg Kot
motkihog dv...”. A la unité thématique mentionnée Proclus essaye a proposer une théologique autant que une
scientifique approche de la varieté et des états d’evolution du monde de 1’experience perceptible.

19 Voir indicativement Théologie Platonicienne, 1, 106.5-109.2.

20 Voir, In Platonis Timaeum commentaria, 11, 264.10-275.19: ““Ex&ifev yép mpoeiot 16 kardv. Exel odv
1 KaAromotdg attio, St fiv mavta kokd, vods Kol yuyn Kot cdpatog UoLs... To mapdderypa aitiov oD KOA-
Aovg... 16 8¢ vontov Tod Te KdAAovg Kai Tod gidovg...”.

2 Voir Eig tov Tiuaiov IMidrwvog, TV, 140.19-141.29: “TIaviav tdv &v odpovd 0edv mpdodot yeyova-
G €lg TNV YNV KO ATOTEPUTMOCELS, Kai 6TV €v avT]] Tvta yHoving, doa &v ovpavd ovpaving...”. Aussi,
V, 238.19-243.19: “zmdv {dov avéykn Aoyikiv &xew kai a0dvotov yoyny... Tlavia 8 odv 16 {da kod viv
anepyalectat mpootdrtel T0ig vEolg Beoig O Tatnp Kai yevvav @ abovdatm to Ovntoév Tposveaivovot... Kol
T4 QLTA TAVTO. TOPEYOVOL, TOV TYHOTEPOV EVEKa TADTO VTOGTAGAVTEG... [ToAAOD dpa deT v (wopayiov O
dnpovpyods amodéyechat...”. Dans la plus ample region thématique a la quelle appartient la paragraphe ci-
dessus, Proclus revise le sujet sur I’alimentation a echélle universelle. Appuye, donc, que chacune catégorie
des étres doit d’ajuster sa alimentation rigidement a sa bioorganique texture.
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Conclusions

D’aprés tout ce que nous avons examing, nous aboutissons aux constatations suivantes:

A. Proclus constitue sa théorie sur le monde physique, excluant un mod¢le an-
thropocentrique qui sera le maitre absolu des autres créatures. Il ne procéde pas a des
coupures entre un niveau humain et non humain, mais il met seulement en avant, dans le
cadre d’un monisme cosmologique, des différenciations, soit sous les termes d’une — en
quelque sorte — perfection augmentative. Par conséquent, chaque étre a un sens d’exis-
tence.

B. 1I exclut quelconque condition de fondation du sujet évaluatif en se basant au
principe de I’unicité ou de I’exclusivité. Tous les étres physiques sont doués des moyens
de prescriptions métaphysiques, alors ils se présentent comme produits de la bonté di-
vine. Indirectement donc on se formule la proposition suivante: qu’il n’est pas normal
pour certains étres d’étre exclus de quelconque perspective d’importance et, par exten-
sion, de respect. La présence des autres étres n’est pas pour I’homme outillée ou d’usage/
chrestique. Ils coexistent avec lui dans le cadre d une cohésion cosmique.

C. Il estime que a I’horizon des perspectives humaines le principe de I'utilitarisme ne
doit pas exister. Malgré le fait que dans tout ce que nous avons examiné il n’exprime pas
de sujets d’une composition éthique, les prolongements de ses theses sur la production du
monde physique dans la région des actions sont évidentes. L’homme est appelé a concevoir
qu’il ne peut pas déployer de désirs ou de préférences qui vont briser la présence et le
fonctionnement qui ont été déterminés sur les autres étres. Aucune forme de liberté ou
mieux d’arbitraire ne lui est reconnue, de sorte qu’il intervient avec des renversements au
cadre de vie valable délimité. Voila pourquoi nous pourrions aisément soutenir qu’il se
place plutdt dans un niveau de devoirs que de droits. Si donc nous essayions de présenter la
théorie du philosophe néoplatonicien sur I’éthique environnementale, nous aurions comme
moteur les engagements que déterminent dans la société ses devoirs face a I’écosysteme.
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The theology of the “Free Slaves”

Introduction

Old Testament history, as well as the development of the theological ideas within it, is often
viewed upon from a narrower theological-exegetical perspective which often overlooks a
deep connection between the religious and the social aspects. Although the Old Testament
represents a wide range of theological ideas which were eventually modified, there are in-
ternal, deep structures that could be named “the truth of faith”, which framed and ideologi-
cally directed theological contemplation of the Biblical writers. One of the basic postulates
of Yahweism was that faith in God includes an adequate attitude towards another man. The
religious aspect is inseparable from the social one. A man’s internal religious belief by na-
ture is reflected on the social level. In this regard, it is important to recognize the link be-
tween the religious and social elements of the Biblical theologians, especially the prophets,
in relation to the world in which they lived. This reveals a great, one could say essential,
difference between the then-valid religious and social principles and the prophetic theo-
logical insight.

1. The religious-social understanding
of the world in which the Israel originated

The ancient Israel, as a nation, arrived to the stage of history when many kingdoms and
many Middle Eastern nations had already went through a long period of their civilizations’
development and had created rich cultures. This is the age of the Egyptian New Kingdom -
the age of the great boom and expansion. At the same time, Egypt was a civilization dating
back as many as fifteen centuries. In Mesopotamia, Sumerians and Akkadians have long
since disappeared from the historical scene. Sargon the Great, Hammurabi, Zimri-Lim al-
ready belonged to the long past ... Hebron was then a city several millennia old; The Phoe-
nicians have long since crossed the Mediterranean Sea. It was a time when the political
scene was dominated by: Egypt, Hittite Empire, Assyria, Mitanni. Literacy was prevalent
throughout the biggest part of the Middle East; The epic of Gilgamesh, The Eniima EIis,
The Lessons for King Meri-ka-rea etc. were written a long time ago. The Great Pyramids
- a masterpiece of the Egyptian engineers — were built a thousand years ago. The world in
which Israel emerged had long since built its temples, cities, roads, had its own theology,
powerful state and its ideology.

The people of the old Middle East had built up an ethical and aesthetic vision of the
world. The basis of their ethics and aesthetics was a religious belief. In fact, the ancient
Middle East basically built up a religious picture of reality that dominated all the aspects of
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human life. Of course, the religious consciousness had also undergone several transforma-
tions. There were different variations on, often very similar, religious models. At the stage
of history, the nations were taking turns. Each one introduced some of their own charac-
teristics, although the basic structure remained identical. This can, above all, be seen in the
religious and political consciousness which were intertwined. In general, the ancient civili-
zation of the Middle East was quite complex and rich. In the earlier times, many prejudices
(often ideological) of the Eastern despotism, slavery society, pre-critical thought etc. were
present in the biblical science. In recent years, an increasing number of discovered records
and other artifacts have shed a new light on the world of the ancient civilization.

Regardless of the many unknowns, and at the risk of somewhat simplifying the
old Middle Eastern thought, the main spiritual structure can essentially be reconstructed.
Namely, the life of man was conformed to the life of the broader community ruled by a
clear social order. The social structure was an accentuated pyramidal-hierarchical struc-
ture. The old Mesopotamians and Egyptians believed that the monarchy was a God given
form of functioning society. The ruler was at the top of the social ladder as the undisput-
ed master. His status was special compared to all the others. After him came the members
of the royal family, who often occupied high state positions, then came the high court of-
ficials (advisers, officials, high priests). The representatives of these classes were most-
ly also large landowners. A high and important place in society was occupied by the lo-
cal managers and their officials. On the lower level were merchants and craftsmen, while
the lowest level consisted of the farmers, laborers and slaves. The entire social structure
was based on their work.

The ruler was the crown of the pyramidal socio-political structure. In Mesopota-
mia, in the earlier past, he was the guardian of the city-state in the name of the divine pa-
tron saint. In later empires, his domain extended over the whole country. The texts of the
middle of the third millennium testify of a very developed sovereign ideology based on a
religious belief. A part of the inscription of the city-state of Lagash (ca. 2450) describes
the ruler as a divine being — he was created and fostered by gods:

Ningirsu (patron-god of Lagash) implanted the semen for Eanatum (king of Lagash) in
the womb [...] rejoiced over Eanatum. Inanna (a goddess) accompanied him, named him
Eana-Inanna-Ibgalakakatum (his full name: ‘worthy in the (temple) Eana of Inanna of Ib-
gal”), and set him on the special lap of Ninhursag (a mother of goddess). Ninhursag [offered
him] her special breast. Ningirsu rejoiced over Eanatum, semen implanted in the womb by
Ningirsu. Ningirsu laid his span upon him, for (a length of) five forearms he set his fore-
arm upon him (He measured) five forearms (cubits), one span! Ningirsu, with great joy,
[gave him], the kin[gship of Lagash].!

The rulers were, in a special way, the “sons of God”. Hammurabi himself says that
he was born from the God Son, and Lipit-Ishtar was perceived as the son of god Enlil.
A ruler’s holiness was expressed in several ways. He was “the ruler of the country” or
“master of the four corners of the universe,” which was originally attributed to the gods.
Of an Akkadian ruler is said: “Naram-Sin, the strong man, the god of Akkad, the ruler
of the four corners (ie, the universe): Lugal-usumgal, the scribe, the governor Lagash.”

! Corpus des Inscriptions “royales” présargonique de Lagash, Ean. 1: iv-v, E.Sollberger/J.Cooper, 1971,
1C5acf .

2 F. Thureau-Dangin, Reueil des tablettes chaldéennes, Paris 1903, 165-166.
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Similar views have also existed in Egypt. At one point Amenofis II of Amade cele-
brated pharaoh: “beloved bodily son of Re... good God, this Re’s creature, ruler ... image
of Horus on the throne of his father, great in power.” The title appears in the New Empire,
particularly in the 18th dynasty, “Re’s image”, “Re’s holy image”, “the living image on
the earth” and so on. Pharaoh is “a bright image of the lord of the universe and the crea-
ture of the gods of Heliopolis ... Re has created him... as a living image”. # One text says of
him: “He is a God who makes us alive through his works”. Thus, Akhenaten means “the
creative manifestation of Aton”.> The pharaoh says to himself: “I am his (Osiris’) son,
his protégé, his image that comes from him.” At one point Amon says to Amenofis II1:
“my living image, a creature of my limbs.” The ruler’s label “image of God” is present in
the area of Canaan as well. Thus, one text says: “The king’s father, my lord; was the im-
age (salam) of Baal; and the king, my lord; is the image of Baal.”® The ruler lived in close
connection with the gods, but at the same time resided among the people. He represented
the essential link between the gods and men, between the cosmic and the social. Through
participation in the divine life he was the creator of life and fertility.”

The ruler was the guarantor and defender of the cosmic order whose earthly paral-
lel is “law and order”.® The state order has a religious foundation; religious and secular
are an integral form of social reality. At the head of the political-religious order stood the
ruler himself. ® All the other roles (positions) were derived from it, whether they were
a religious or a political-economic one. In fact, the ruler and his subjects should imi-
tate the gods, because the gods are responsible for the cosmic order. The cosmic order is
the paradigm of social order. The framework established by the gods (with the supreme
god) must be reflected in the country. Therefore, people were obliged to consecrate the
ground. The construction of temples and cities, as well as the cultivation of agricultur-
al resources is a sacred act, because it frees creation of wilderness and chaos. Through
conceived interventions order is established in the nature, the order overcomes chaos.
Through order the natural elements are overcome, and such a structure ought to rule in
the human society as well.

According to the Egyptian theology, the world is governed by maat, a term which
could be translated as “truth”, “justice”, “the correct order”, “balance” and the like. The
pharaoh was the incarnation of the divine maat. Maat is a connection between the di-
vine and the human.!® The embodiment of divine maat - Pharaoh also kept (maintained)
cosmic and social order; therefore he was the bearer of life. Since the social order is one
aspect of the cosmic order, it was thought that the empire existed since the beginning of
the world."" The creator was also the first emperor - cosmogony and the origin of state

3 Cf. H. Wildberger, Das Abbild Gottes, Gen 1, 26-30 (ThZ 21), 485.
4 Cf. W. H. Schmidt, Die Schopfungsgeschichte der Priesterschaft, Neukirchen 1964, 138.

3 J.van Dijk, The Amarna Period and the Later New Kingdom, in: The Oxford History of Ancient Egypt
(ed. I. Shaw), Oxford University Press, 2000, 276.

6 Cf. W. H. Schmidt, op. cit., 140.
7M. Elijade, Istorija verovanja i religijskih ideja I, Beograd 1991, 69.

8 A. Kuhrt, The Ancient Near East c. 3000 — 300 BC, London and New York 1995 / Beograd 2004, 145
(serbian translation).

° A. Kuhrt, op. cit., 31 (serbian translation).

10°J. Assmann, Herrschaft und Heil. Politische Theologie in Altdgypten, Israel und Europa, Miinchen/
Wien 2000, 38-39.

'M. Elijade, op. cit., 81.
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are simultaneous, these are two aspects of the same reality. The first emperor was a god
and was later inherited by the pharaohs. This, in essence, meant that the state and social
institutions are the expression of the divine maat. God Ra “establishes order (Maat) in-
stead of chaos” in creation. He appointed the Pharaoh to rule the country “always and
forever”, while the ruler on earth, imitating divine intervention, brings order instead of
disorder. The very God of heaven establishes the order in the country. Disorder or chaos
is perceived in the destroyed social order or the invasion of external enemies. Other na-
tions that potentially or indirectly threaten the country are the embodiment evil and cha-
os. However, the Pharaoh was unable to govern arbitrarily — regardless of maat. He had
to govern in accordance with it; it is only in this way that the link between the heaven-
ly and the earthly was established. Ruling according to the divine maat meant the main-
tenance of the cosmic order. After death, the pharaoh crossed over into the divine pan-
theon. The preservation of pharaoh’s mummy — which is why they built the pyramids
— meant the salvation of the state and its subjects. The very social structure, which was
extremely pyramidal-hierarchical, pointed to the divine. There is the one who is on the
top and he places everything in order.

Every Egyptian was required to harmonize his life with the all-governing maat:
“I was a man who loved maat and hated sin, knowing that God is terrified (of sin)”. The
order is possible if all social structures governed according to the governing maat. Es-
sentially, this meant that everyone fulfilled their social role, regardless of one’s class.
Changes in the social order were considered to be an opposition to maat, which meant
sin and injustice (isfet). This is certainly one of the main reasons why there were no se-
rious social revolutions in the Old East. The existing social structure was accepted as a
God given form, as a sacred order. Such a view was also fostered by a pessimistic anthro-
pology, especially in Mesopotamia. Specifically, according to the Mesopotamian myth
Eniima Elis, the man was created from the blood of the evil demon Kingu. His role on the
earth is to serve the gods and to support the order which they established.

Although life on earth ought to imitate the heavenly patterns there was a signifi-
cant difference between these two worlds. The old Middle Eastern religious ideas clearly
limited man. The border between gods and men is insurmountable. It was one of the key
motifs of the Epic of Gilgamesh. The only possibility of participation in the divine is to
accept God-given order, embodied by the temples, ziggurats, the pyramids, the imperial
palace ... It was the center from which the order was established pyramidaly, which was,
as such, a consecrated expression of existence. It was the dominant paradigm of the an-
cient world which was, with certain modifications, valid from the beginning of the Su-
merian city-states until the end of the Roman Empire. The freedom of the individual in
relation to the established order would have been unimaginable.

2. Israel — a counterweight to the ruling ideology

Compared to the great peoples who built the old Middle Eastern civilization, Israel was,
in political and cultural terms, a negligible historical phenomenon. Of Israel as a nation
one can only talk after their entry into Canaan. The earliest this could be is 13th centu-
ry B.C. Researchers believe that somewhere in this period, a smaller group of Israelites
left Egypt and headed to the Promised Land. Regardless of the extent to which the nar-
rative of the Exodus corresponds to historical reality, one aspect is of particular impor-
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tance. Namely, according to the biblical narrative, God has chosen the Egyptian slaves
and made a covenant with them. The Exodus tells the story of the people who escaped
from slavery in Egypt, entered into a covenant with God at Mount Sinai and headed to
the Promised Land. While in other Middle Eastern nations, the holders of alliances and
special relationships with God (gods) were the rulers, Israelites established their rela-
tionship with God through the entire nation, which had previously been enslaved.

The ups and downs through which the Israelites go, moving from Egypt to the
Promised Land, testify in an unusual way to a deep sense of freedom. The narrative is
often imbued with tension between Moses (God) and the people. Nothing is presup-
posed. The participants of the event actively and freely make decisions. On the way to
the Promised Land, the rest of the nation often opposes Moses (Ex 32). The description
of the central event — the making of the covenant — clearly testifies. Moses — the media-
tor between God and Israelites - tells the people the will of Yahweh for them to accept
it (Ex 24, 3.7). When contributions were being collected for the ark, God speaks to Mo-
ses: You are to receive the offering for me from everyone whose heart prompts them to
give. (25, 1). Contribution to the offer to God should be from the heart, it is given in free-
dom and love. In fact, the whole concept of the Exodus is based on the idea of freedom.

No less important is the entry into and the conquer of the Promised Land. The
biblical report of a lightning-fast war can not be taken as a true reflection of historical
events. In the biblical teaching, there is a theory that Israel peacefully integrated into
Canaan and eventually became the dominant ethnic community which founded its own
state. In recent decades there appeared another very interesting hypothesis, which mer-
its special attention. In fact, according to a number of prominent experts,'? Israel has
emerged as a result of social rebellion within Canaanite society and unification with a
group of escaped slaves from Egypt. The runaway slaves entered the Promised Land car-
rying a theologically based idea of freedom and equality. At first they lived in a hilly part
of Canaan, and they were later joined by the lower social strata from the Canaanite cities,
who at the time of the great invasion of “Sea People” rebelled against the ruling classes
and escaped into the hills, joining the Israelites. There is plenty of compelling scientific
evidence supporting this thesis.

In this context, it is important to mention one archaeological discovery which is
in favor of this hypothesis. Specifically, it is the phenomenon of the so-called Israelite
houses from the pre-monarchy period. While in the cities of Canaan and throughout the
Middle East there existed a concept of urban settlement according to which there were
clearly separated parts of the city for the rich and the poor strata of the population, which
was also reflected in the richness of the buildings, the Israelite type of house and the
whole village was represented by an egalitarian social concept. The houses were simple
and there are no urban solutions according to which some parts of the village were sep-
arated from the others in the sense of social stratification of the residents. This suggests
that the early Israel, in the years of its origin and the first centuries of presence in the area
of Canaan, was based on the religious organization, the foreground of which emphasized
social equality — of course, corresponding to the broader social and political-economic

12 Cf. G. Mendenhall, The Tenth Generation: The Origins of Biblical Tradition, Baltimore 1973; N. K.
Gottwald,The Tribes of Yahweh. A Sociology of the Religion of Liberated Israel 1250-1050 B. C. E, New
York 1979; G. Ahlstrom, Who Were the Israelites?, Winona Lake, 1986; N .P. Lemche, Early Israel: Anthro-
pological and Historical Studies on the Israelite Society before the Monarchy, Leiden, 1985.
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system. It is from this perspective that one should consider the Biblical story of the Tow-
er of Babel (Gen 11), as well as the statement that the first founder of the city was Cain
— fratricide (Gen 4, 17). The stories of early Israel and the listed texts from the Biblical
narrative are implicitly very critical of the then prevailing social system.

Two important historical narratives related to the Exodus and the settlement of Is-
rael are fundamentally based on the idea of freedom and equality. Between these two
events stands a desert as a place in which Israel felt that kind of life to the greatest ex-
tent. The desert will later, in the consciousness of the prophet, play precisely that role.
The prophets called upon the ideal of the desert, criticizing the internal stratification of
Israel (Hos 13, 5). In general, the nomadic-desert way of life carries a basic egalitarian
concept,’? which was not possible in the then-civilized urban system. However, unlike
the earlier tribal equality, which was represented in many ancient nomadic peoples, in
the ancient Israel the idea of human equality received special theological outlines.

The latter history of Israel brought ordeals for the ancient ideals. Namely, after es-
tablishing ethnic superiority over other nations in the territory of Canaan, Israelites en-
countered great challenges in confrontation with the Philistines and other nations. The
better organized surrounding nations were superior on the field of battle, and eventually
the question of the internal organization of Israel arose. The solution was the establish-
ment of the monarchy. This would soon lead Israelites to a position that, at the time of
kings David and Solomon, they were the dominant political factor which took over con-
trol of the country. Biblical writers largely idealized the works of King David. Howev-
er, the very next the king, Solomon, was designated as the originator of collapse (1Kings
11). Of course, this issue ought to be viewed from a wider angle. The Israelites, of no-
madic mentality, had increasingly more intensive contact with the Canaan’s agrarian cul-
ture. This was reflected in their basic habits and lifestyle. Agrarian cults were basical-
ly the starting point of the contemporary pagan religious consciousness and the driving
force of civilization process.

Soon, there appeared the prophets who were vehemently opposed to new trends
within Israel. Yahweh, in their consciousness, could not become a God of the state and the
weather conditions. He had a very different nature, and could not be compared to the gods
of the neighboring Syrian world.'* There was a real danger of ‘Canaanizing’ Yahweh, as
the new circumstances, especially related to fertility cults, could draw the very cult of Yah-
weh into a similar ritual form. It was a very real ordeal. Canaanites were in the civilization-
al and cultural sense incomparably superior to Israelites. Other nations which came to the
area of cultural and superior nations usually adopted their traditions and continued to oper-
ate under a similar religious and social matrix. However, the Israelite prophets and groups
of loyal Yahweists did not accept such a model. Behind many of the biblical narratives and
prophetic condemnation one can clearly see fierce opposition to Canaanite cults.

The criticism of Canaanite cults was a criticism of a lifestyle that profoundly reflect-
ed onto the religious consciousness, while at the same time springing from it. This criticism
is also found in the narrative of Cain and Abel. Cain was a farmer, a paradigm of the Ca-
naanites. His sacrifice was not accepted by God, but the shepherd-nomad Abel’s was. The

13 H. W. Robinson, Corporate Personality in Ancient Israel, Philadelphia 1964, 18-20.

14 F. Stolz, ,,Unterscheidung von Gott und Welt: Monotheismus®, Weltbilder der Religionen, Kultur und
Natur. Diesseits und Jenseits. Kontrollierbares und Unkontrollierbares, Ziirich 2001, 146.
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8th century prophets Hosea and Amos criticized the pagan rituals particularly. The essence
of immorality to the Israelites of that time, according to the prophetic understanding, lied
in their perverted religious practice and preference of Canaanite cults, “Baal and Astarte”.
Even when they formally confessed Yahweh, they had more respect for him as Baal, the
god of goods and property. So, Hosea, in the image of an unfaithful woman, regards the en-
tire Israel that is similarly in prostitution with Canaanite gods (2, 5). The purpose of such a
religion is to achieve material prosperity, which is made possible through the rituals devot-
ed to fertility deities." In such cults, strong elements of magical consciousness are present.
Certain ritualistic operations had to have been performed in order to achieve the desired
effect. The very cult of Yahweh was frequently ritualized and transformed into the estab-
lished religious patterns, which obscured the original meaning of the faith.

The prophets were not only a minority, but they were often persecuted and consid-
ered a disruptive element within the nation, as evidenced by the narrative cycles of Elijah
and Elisha. The majority of Israelite community, led by the Emperor and the court, ac-
cepted the system that was too similar to other nations’. Israel as a political entity could
survive as an empire only if it was established by the models applicable to those times.
The problem was that by this, Yahweistic ideals were crumbling. It is understandable that
the biblical writer attributed the sins to Solomon and his introduction of foreign cults
which spoiled the true faith in Yahweh. In essence, with Solomon and the development
of the state apparatus a systemic corruption of the earlier ideals is introduced. The ideals
of liberty and equality are disappearing in the process of establishing a hierarchically or-
ganized state. In fact, the prophets criticized the very concept of the empire (ref. Hos 9,
15). In 1 Sam 8, 1ss one reads of the champions coming to Samuel to ask him to appoint
them an emperor. The biblical writer describes the reaction of Samuel: He said, “This is
what the king who will reign over you will claim as his rights: He will take your sons and
make them serve with his chariots and horses, and they will run in front of his chariots.
Some he will assign to be commanders of thousands and commanders of fifties, and oth-
ers to plow his ground and reap his harvest, and still others to make weapons of war and
equipment for his chariots. He will take your daughters to be perfumers and cooks and
bakers. He will take the best of your fields and vineyards and olive groves and give them
to his attendants. He will take a tenth of your grain and of your vintage and give it to his
officials and attendants. Your male and female servants and the best of your cattle and
donkeys he will take for his own use. He will take a tenth of your flocks, and you your-
selves will become his slaves. When that day comes, you will cry out for relief from the
king you have chosen, but the Lord will not answer you in that day. (1Sam 8, 11-18). In
these words the theological vision of a theological movement that has strongly opposed
the very idea of the empire is expressed. In the biblical studies it is referred to as the an-
ti-monarchist (cf. 1 Sam 8; 10, 17-25; 12).

The tensions between the Yahweists and the syncretists culminated in the 8th cen-
tury, when a greater social stratification occurred. It was a kind of a period of social tran-
sition. The state apparatus was built on a hierarchical basis, which presupposed the for-
mation of a layer of wealthy people. The conquest of the new territories contributed to
this. The increase in power and wealth of certain social strata was happening at the ex-
pense of the poorer (cf. Micah 2, 2). The faith in God Baal — a landowner, implied such

15 Cf. J. Drane, Introducing the Old Testament, Oxford 1999 / Beograd 2003, 179-180 (serbian translation).
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a cult. The sign that God is on one’s side was evident in his material possessions, the
abundance of crops. Today it is possible only to assume (based on the current analogy)
in which perfidious ways such a transition was performed. The prophets were involv-
ing themselves in the fight against it. An example of this is the prophet Elijah who was
opposed to Ahab and Jezebel and was engaged in active struggle with the pagan cults
and customs (1Kings 17-19). ¢ It was probably sometime in this period that the Israel-
ite theologians made the idealized division of the country according to their tribes and
conducted numerous genealogies. Although these parts of the Old Testament may seem
boring and pointless to contemporary readers, they had a distinct theological importance
at the time of occurrence as well as later. This was the way it was shown that the coun-
try is divided by tribes and families, and therefore needs to be owned by them, while the
genealogy aimed to demonstrate genealogical bond between the then oppressed and dis-
enfranchised with their ancestors who were given the land.

Almost the entire period of the monarchy was marked by tension between the Yah-
weists and those prone to respecting other gods.'” However, it would be difficult to un-
derstand such a protest of the prophets against a mere difference between the ritual in
the cults of Yahweh and the other gods, or that it was about a whole-hearted affection
towards a national god. The prophets, because of the sins of Israel, often announced the
ruin their own people (2Kings 21, 12-15; Hos 7-8; Amos 3, 9-11). Israel’s God is the one
who brings the Assyrians as a punishment that should come upon Ephraim and Judah.
God also raises the Babylonian emperor to demolish Jerusalem. Criticism by the proph-
ets on account of Israel testifies that Jehovah is not a national god in the classical mean-
ing. At the same time, in the Old Testament writings, one can find many instances where
the Israelites are shown as no better than others or even on the contrary — worse than oth-
ers. Some texts mention non-Israelites that were very honorable people (Pharaoh in the
narrative of Abraham and Sarah, Abimelech, Uriah the Hittite, the people of Nineveh
who repent). In fact, belonging to the true Israel implied a distinctive way of life, which
overcame national framework and placed the emphasis on the fulfillment of the provi-
sions of the Covenant. Certainly, one should be aware that the prophets often depicted al-
most pure ideals and utopian views, of which they themselves were often aware (cf. Is 2,
12, 13, 6.9; Joel 3, 14; Amos 5, 18-20; Ob 1, 15). However, these ideals were supposed
to be important religious imperatives.

The essential difference between Yahweism and pagan belief lied in the belief sys-
tem. This is especially related to the Yahweistic understanding of the man. The prophets
often criticize Israel for incorrectly respecting God - offering sacrifices while doing injus-
tice to one another (cf. Am 2, 6; 3, 10; 4, 1; 5, 11-12). The prophets reject such a cult clear-
ly and vigorously: / hate, I despise your religious festivals; your assemblies are a stench to
me. Even though you bring me burnt offerings and grain offerings, I will not accept them.
Though you bring choice fellowship offerings, I will have no regard for them. Away with
the noise of your songs! [ will not listen to the music of your harps. (Am 5, 21-23) or: For
1 desire mercy, not sacrifice, and acknowledgment of God rather than burnt offerings. (Hos

16 Cf. E. F. Kempbell Jr., A Land Divided. Judah and Israel from the Daeth of Solomon to the Fall of
Samaria, in: The Oxford History of the Biblical World (ed. M. Coogan), Oxford University Press 1998, 221-223.
17 Cf. B. Lang, Der monarchische Monotheismus und die Konstellation zweier Gétter im Friihjudentum:

Ein neuer Versuch liber Menschensohn, Sophia und Christologie, Ein Gott allein?, OBO, Freiburg Schweiz
1994, 559-563.
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6: 6). The knowledge of God consists of keeping the law, which is primarily related to an
adequate attitude towards another man. What the knowledge of God means can be read
from the following words: He did what was right and just, so all went well with him. He
defended the cause of the poor and needy, and so all went well. Is that not what it means to
know me? “declares the Lord. (Jer 22, 16). The true faith in Yahweh necessarily implies the
prophet’s instructions: He has shown you, O mortal, what is good. And what does the Lord
require of you? To act justly and to love mercy. (Mi 6: 8). In contrast to the cult in which
the relationship to the neighbor was neglected, the prophets emphasize: But let justice roll
on like a river, righteousness like a never-failing stream! (Am 5, 24).

Of course, this raises the question of what the justice is to the prophets. It is known
that in ancient Egypt, in the Amarna period, abundant sacrifices were offered to the gods,
while the largest number of population was suffering from malnutrition. That in itself
might not seem so daunting were it not in a religious context. However, the shocking
fact is that such practices did not provoke criticism by the Egyptian theologians. It was
a fulfillment of some higher justice (Maat), which holds all in existence. In the Amarna
period, the status of the righteousness (maaty) was acquired through the complete loy-
alty to the monarch and order (Maaf) which he embodied.'® In such a conception, the
importance of individual personality was obscured. Slavery was based on this scorn of
the common man. The people could only imitate and respect the existing order (justice),
which did not exist for their sake.

However, to the Old Testament prophets, the righteousness was measured by re-
spect towards the fellow human being. The fulfillment of Justice reflected, above all, in
love and compassion toward the fellow man: He follows my decrees and faithfully keeps
my laws... but gives his food to the hungry and provides clothing for the naked. (Ez 18,
5.7¢). Isaiah summed it up: “The multitude of your sacrifices—what are they to me?”
says the Lord. “I have more than enough of burnt offerings, of rams and the fat of fat-
tened animals; I have no pleasure in the blood of bulls and lambs and goats. When you
come to appear before me, who has asked this of you, this trampling of my courts? Stop
bringing meaningless offerings! Your incense is detestable to me. New Moons, Sabbaths
and convocations — I cannot bear your worthless assemblies. Your New Moon feasts and
your appointed festivals I hate with all my being. They have become a burden to me; [ am
weary of bearing them. When you spread out your hands in prayer, I hide my eyes from
you, even when you offer many prayers, I am not listening. Your hands are full of blood!
Wash and make yourselves clean. Take your evil deeds out of my sight; stop doing wrong.
Learn to do right; seek justice. Defend the oppressed. Take up the cause of the fatherless;
plead the case of the widow (1, 11-17). Everyone was required to uphold justice. This re-
lated in every sense to the emperor (Jer). Emperors did not need to have a lot of &orses,
women, silver and gold (Deut 17, 16-17), but they needed to fulfill the law: and not con-
sider himself better than his fellow Israelites (Deut 17, 20a). In these provisions of Deu-
teronomy the Old Testament ideals radiate: all are equal before God, and they should re-
main such between each other. The ideal emperor — David, was a shepherd in his youth.
This refuted any divine origin of the Israelite emperor.

It has been said that the Egyptians and other nations, the only one who was god-
like was the ruler. Contrary to such beliefs stood the Old Testament understanding that

18 Cf. I. van Dijk, op. cit., 277-278.
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every man is God-like (Gen 1, 26-27). The Bible especially emphasizes human dignity,
so in one place the psalmist says that the man is slightly lesser than Elohim (Ps 8, 5). In
this respect, there is a consistent match between basic theological ideas. The God who
made a covenant with the runaway slaves is the God who created a man by his own im-
age. A proper relationship with God is achieved through a relationship with the neigh-
bor, because he is God-like. There are no value differences between the people; there is
no awareness of the classes. Israel self-reflected as a brotherhood of the people of God."
The expressions ré°a (the neighbor) and ’d# (brother) include all the members of the Si-
nai covenant.?’ The ‘Sons of Israel’ were the people of brotherhood, whose bodily origin
is of the twelve brothers. An example of a strong connection between the chosen people
can be seen in relation to the debtor or servant, a member of the same people (Lev 21,
2.16; 22, 25; Deut 15, 2.12; 23, 20; 24, 7).%!

According to the Old Testament understanding, the true religion was based on the
fulfillment of the obligations undertaken by the Covenant. Israel was called upon to be a
holy nation: You are to be holy to me because I, the Lord, am holy (Lev 20, 26). Holiness
meant the fulfillment of justice and having love and compassion. In the so-called Code
of holiness one finds: Do not hate a fellow Israelite in your heart. Rebuke your neighbor
frankly so you will not share in their guilt. Do not seek revenge or bear a grudge against
anyone among your people, but love your neighbor as yourself. I am the Lord (Lev 19,
17-18). The maintenance of the Covenant with Yahweh meant the fulfillment of the com-
mandments, which demand a love of God and neighbor. To love one’s neighbor as one-
self implied, among other things, to experience him as an equal. Such a theology the an-
cient world did not know.

19 H. W. Wolff, Anthropologie des Alten Testaments, Giitersloh 21973, 272.
20 J. B. Bauer, Néchster (BhW II), 903.
21 Cf G. von Rad, Das Gottesvolk im Deuteronomium (BWANT 47), 1929, 12.



Philotheos 15 (2015) 70-82

Marina Stojanovié
Belgrade, Serbia

On the Genre of Commentary in the Biblical Exegesis

In the field of exegesis, the determinant commentary connotes the text which is directly
linked to a particular biblical text, explicating it as the basis and purpose of its own orig-
ination.! In general, a majority of texts arises as a direct or indirect reaction to the exist-
ing texts or their creative upgrading. However, the commentary is in this sense a special
one — it does not pretend to become an autonomous, closed and self-sufficient reading.
On the contrary, the commentary exists and has its value only in relation to the text that
it interprets and at which it is very explicitly based on. The aim of this paper is to list the
important characteristics of the literary genre of commentary and to mention some con-
cepts of textual reception related to it (chart 1).

Based on abovementioned dependence of the commentaries on their ground (com-
mentated text), there is a hermeneutical dichotomy between the text and the commen-
tary.? Here a hermeneutical concept of the text represents more than a syntactic concept
of the text — it is actually the encoded information that establishes a connection between
the author (who is often the bearer of the divine message) and the remote recipients, to
whom the reception of such messages provides the existentially important responses.
This way understood, the text is equal to the canonical text, but even if it does not belong
to a particular religious canon, it certainly represents a reading that is normative for the
consciousness of a particular community. Thus, for example, the Homeric epics were not
part of a religious canon, but were normative texts for the ancient Greek culture. Accord-
ing to Assmann, normative texts establish customs, law, rules, conduct or they found the
awareness of the community through the narration of history, myths and legends.? The
Christian canon texts have the same role. Christian theology, however, has recognized in

! The term ‘commentary’ (commentarii/dmépvnuo) had a wide field of meanings in the ancient Greek and
Latin usages. The noun vrmopvnpa stems from verb pyiviiokom, which means ‘to remember’, so it has “the ba-
sic meaning of memory (Thuc.2,44,2, also by Socrates, Demosthenes, Xenophon)” (F. Montanari, ‘Hypomne-
ma’, Brill’s New Pauly, vol. 6 (2005), 641). In the first period ‘hypomnemata’ and ‘commentarii’ included all
notes which followed works from different fields. They were intended to be ‘reminders’, so ‘to commentate’
had the same meaning as ‘to note’, ‘to record’ or ‘aid memory’. In the meaning of ‘exegetical work’, com-
mentaries have existed from the Hellenistic period. In Greece, they were associated with so called Alexan-
drian exegetical school (e.g. Alexander of Aphrodisias on Aristotle). In the Latin-speaking world grammarian
Servius wrote commentaries on Vigil’s poetry in the 5th cen. BC and he established some important themes
that “have become canons of the genre — the life of the poet, the title and character of his poem, his intention
and the number and sequence of books” (R.A. Kaster, “Commentary”, Brill’s New Pauly, vol. 3 (2003), 631).

2 J. Assmann, “Text und Kommentar”, in J. Assman — B. Gladigow, eds., Text und Kommentar, Archdéolo-
gie der literarischen Kommunikation 4, Miinchen (1995), 19.

3 J. Assmann, “Text und Kommentar”, 10.
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these writings not only their normative roles, but also their soteriological significance —
the text of the Scripture bears the divine revelation. In other words, the Bible represents
a communicative act between God and man.

According to the aforementioned dichotomy, the text is a normative canonical unit
of informative content and communicative importance, and it is impossible to under-
stand it without a certain process of interpretation. As opposed to the text, a commentary
is a secondary reading, one kind of “secondary literature” which brings text closer to the
recipients, translating it to a code recognizable to the addressees and guiding them into
the correct reading and understanding of the text itself. A commentary is an intermediary
between the text and the audience and a commentator has a role of a guide who presents
and illuminates the text. In this process, commentator does not pretend to trustworthi-
ness and absoluteness of their own interpretation, but rather tries to offer the recipients a
valid methodology of interpretation.* A cause of the necessity of the commentaries is so
called Zerdehnung der Sprachsituation® (“expanded speech-situation®). This concept is a
part of a theory which beholds the text as a communicative situation identical to the ver-
bal conversation, with the difference that this situation is ‘expanded’, since the message
sender is temporally and spatially distant from their addressees. In such case, a commen-
tary serves to span this distance and make a text clear to a certain group of recipients.
This fact is manifested in the Christian commentaries. They are directed to the local con-
gregation or, later on, to schools and teaching.

Textual decoding is another important concept that is based on the previous one.°
Namely, in attempt to make the text clear and to interpret it correctly, commentators
deal themselves with textual decoding and this process does not depend on the method-
ology of the interpretation which they have chosen. A vivid instance that is cited by W.
Raible explains a pith of this treatment — a new, unknown notion is made clear to a child
by known and accepted notions.” A decoding is the basis of communication and it al-
ways takes place in the speech acts or in the reading of written passages, as an internal
act of the understanding of statements. An apparent form of decoding is paraphrase, an
expressing of the same content through a new syntactic and morphological set. In com-
mentaries, it is an indispensable and favoured method.

Finally, patristic commentaries are built exclusively on the basis of the texts which
belong to the Christian biblical canon. Therefore, their topic is a canonical text, or, in
other words, a canonical text is, at the same time, a commentated one. A text, which is
normative and inevitable in certain religious practice, gets a status of a canonical text in
canonization process. Since the moment of canonization, it becomes invariable and by
sounding and form steadily determined.® Since such establishing, it becomes authority
that is normative and formative on several degrees. According to it the rituals are formed,

4 R. Kieffer, “Was heisst das, einen Text zu kommentieren?, Biblische Zeitschrift 20 (1976), 215.

3 E. Konrad , “Zum Textbegriff*, in A. Rothkegel/B. Sandig, eds., Text - Textsorten - Semantik. Hamburg:
Buske (1984), 9-25.

% W. Raible, “Arten des Kommentierens — Arten der Sinnbildung — Arten des Verstehens®, in J. Assman
— B. Gladigow, eds., Text und Kommentar, 51.

7W. Raible, “Arten des Kommentierens®, 51.

8 “Festgelegte Texte sind in ihrem Wortlaut und in ihrem Umfang fixiert. Von ihnen gilt die berithmte
Kanonformel, die besagt, dass nichts hinzugefiigt, nichts weggenommen, nichts verdndert werden darf.“ J.
Assmann, Text und Kommentar, 11); cf. A. C. Kibel, The canonical text, Daedelus, vol.112 (1983), 240.
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ethos is defined and a system of values is established. From its ground dogmas and the-
ologoumena germ. Canonical text is, in other words, sacred text, with a stress that it is
institutionally confessed and officially recognized. The authority of the canonical text
bears itself the obligation of its interpretation, therefore a commentary is a natural and
required interpretation. On the other hand, an interpretation testifies the worthiness of a
commentated text — insignificant works are not commentated. °

Speaking of canonical writing, the commentary approves its value and canonici-
ty. Canonical biblical texts incite an origination of Christian commentaries from an early
patristic period and their number was growing up during the centuries.

COMMENTARY
Types according to the extent: Characteristics of the form:
1) opukion - explanation verse by verse
2) oxdhon - intertextuality
3) touot (Prologue) - paraphrase

* (muata kai A0oelg - semantic analyse

- €Xcursus

| l

Substantial features of commentary — content’s characteristics

literal meaning ‘ history ‘ allegorises ‘ typology

| | | |

GROUND
Scripture, Canon

1. The origin and types of biblical commentaries

Tradition of commentating, according to the known and accepted attitude, stems from
ancient Greece.!? Nonetheless, commentating involves two aspects: 1) verbal interpreta-
tion of texts (during the process of teaching and education); 2) written literary genre of
commentary.

1) The verbal interpretation of texts was a part of Greek education. Normative texts were
studied within the classes and lessons. Such practice, later on, was present in Jewish rab-

° Ch. Walde, “Kommentar, Altphilologisch®, Lexikon der Bibelhermeneutik, (Hrsg.) Oda Wischmeyer,
Berlin (2009), 333.

10 Commentating as a scientific process as well as a literary genre has its origine in the ancient Greek
culture. But this fact does not mean that other ancient cultures didn’t know the act of interpretation. Religious
rituals are one kind of interpretation of the cosmic phenomena. In Mesopotamic religion there were dreams’
and omens’ explications and they represent precios testimonies for the investigation of the historical develop-
ment of commentaries. In the ancient Egypt, cults and medicine were popular and they were also one kind
of interpretation of physical word (J. Assmann, “Text und Kommentar”, 16). On the contarary, Greek cultur
designated the commentating which didn’t more interpretate nature, cosmic phenomena, dreams or omens,
but the texts. So, commentary became a genre which deals with pure text.
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binic schools and pertained to Old Testament canon, which was unavoidable in Jew-
ish religious education.!' Form the moment of foundation of the first Christian schools, the
same process kept up in these schools.!? A general structure of such interpretations involves
the following steps: dvayvmotikov, EEnyntikov, dtopbmtikov, Kprtikdv', or, according to
a model from the Roman principate — lectio, emendatio, explanatio, iudicium'. A seg-
ment, which should be interpreted, was first read aloud and then attentively and gradual-
ly investigated. A certain statement would be illuminated from philological perspective,
word by word, then it would be paraphrased and syntactically analysed, and finally, the
more profound reflections would be added to these explications.

2) The onset of the written commentaries is made by notes on the margins of the ancient
texts which had given different explications to words and statements in the original manu-
script. These short explanations — glosses and scholia — later had grown out to the autono-
mous works, which could be published independently from the source by which they had
arisen. Christian exegetes take over the ancient commentating in both aspects — in verbal
sense, they interpret the texts according to the abovementioned model, and, on the other
hand, they compose written interpretations in form of ancient commentary. The first sur-
vived Christian commentary belongs to Hippolytus, a Bishop of Rome and it is Commen-
tary on Daniel. It is assumed that it originates from 204 AD. From Hipolytus to Theodor-
et of Cyros, who is usually presupposed to be the last representative of period of the great
Church Fathers and who stands, at the same time, on the boundary of the culture which
could be hold for ancient, a plenty of various commentaries on Scripture have ensued. In
this period “an interpretation of Scripture flourished*,' the exegesis developed itself from
applied Greek hermeneutics to a strong, independent and inventive system of textual ex-
posing and interpretation. According to their extent and structure, Jerome had categorized
the commentaries, adding as a note to his translation of Origen’s work that there were
three types of commentaries: excerpta (cyoAton), homilecticum genus (6pukion) and vo-
lumina (toépor).'* Scholia are short comments which follow the singular verses of certain
biblical text according to their order. Interpreting the Book of Daniel, Jerome gives, after
a short introduction, important remarks on certain verses.!” As a special form of scholia,

1 Tn Jewish environment, the Scripture was the basis of education which began in the family. A father
had a duty to teach the sons about faith. The elementary school (Bet Sefer), as well as the higher school (Bet
Midrash and Bet Talmud) concerned themselves on studying of the Torah. Rabbinic education aspired to
define a right and consistent implementation of the Torah in ethics and law. The same process was carrying
out in synagogue. (G. Stemberger, Einleitung in Talmud und Midrash, Miinchen (2011), 18-23). The Mishnah
struggles to define Israelite identity and practice. Talmud and Midrash seek to define community and
community practice in terms of the ancient texts. (F.H. Gorman Jr, “Commenting on commentary: Reflections
on a Genre*, in T.J. Sandoval-C. Mandolfo, eds., Relating to the Text, London — New York (2003) 101.)

12 B. Lang, “Homiletische Bibelkommentare®, in J. Assman — B. Gladigow, eds., Text und Kommentar, 205.

13 These demands are similar to those postulated by Dionysius Thrax . (Ch. Schiublin, Untersuchungen
zur Methode und Herkunft der Antiochenischen Exegese, Koln — Bonn (1974), 34-35)

14 P. Dragutinovi¢, Komentar kao knjizevna vrsta, Srpska teologija u XX veku 14, Beograd (2013), 20.

15 B. Lang, “Homiletische Bibelkommentare®, 199.

16 Primum ejus opus Excerpta, quae Graece oA, nuncupantur, in quibis ea quae sibi videbantur obscu-
ra, atque habere aliquid difficultatis, summatim breviterque perstrinxit. Secundum homileticum genus, de duo
et praesens interpretatio ejus est. Tertium quod ipse inscripsit Topovg nos volumina possumus nuncupare, in
quo opere tota ingenii sui vela spirantibus ventis dedit, et recedens a terra in medium pelagis aufugit. (Trans-
latio homiliarum Origenis in Jeremiam et Ezechielem, Prol. PL 25, 741-742A)

17 In these ‘scholia’ Jerome concernes about the quality of translation, so he, in the same way as Origene,
gives the comparative view of the actual translations of concrete words or phrases: (Vers. 3.) Et ait rex As-
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there are quaestiones et responsiones ({npoto koi Aboeig) and this form exposes the ex-
egetical reflections on a text in an obvious, effective and explicit way. The structure of this
genre tries to identify with inner course of reception. During the acceptation of a message,
unclear places are recognized in our consciousness as questions. A question represents
the best and, perhaps, the only way to initiate the textual interpretation and the reasoning
and thought, in general. Depending on their rhetoric skill, commentators discuss details
from biblical text in the form of setting up and solving problems. From the historic per-
spective, (nmpoto kol Avoelg stems from the Christian apologists who had to answer the
questions and perplexities of heretics or infidels.'® We might ascribe this exegetical form
also to aforementioned linguistic and psychological factors. The power of question is un-
disputable and a figure of rhetoric question doesn’t mean illusory questioning, although it
does not mean a real dialogue. The questioning is real even if it is not actualized between
several persons, but in consciousness of an author or recipients. With regard to the fact
that there are many anachronisms, contradictions and potential misunderstandings in bib-
lical writings, Fathers tried to prove a coherence of the Scripture and to demonstrate that
these discrepancies are illusory and superficial. Modern hermeneutics considers that these
problems are products of heterogeneity of traditions that have built a final form of canoni-
cal redactions. Regardless of modern solutions, Christian exegetes, applying doAiovbia,'”
attempted to reconstruct a textual meaning in such way that questions and discrepancies
do not make a destructive, but constructive influence on it. They are mostly successful in
such attempts. Anachronism about Abram’s movement from Haran to Canaan Augustine
declares in the following way:

Quomodo accipiendum sit, quod, cum esset Tharra pater Abrae annorum septua-
ginta, genuit Abram et postea cum suis omnibus mansit in Charran et uixit annos ducen-
tos quinque in Charran und mortuus est, et dixit dominus ad Abram, ut exiret de Charran,
et exiit inde, cum esset idem Abram septuaginta quinque annorum?

Nisi quia per recapitulationem ostenditur uiuo Thara loctum esse Dominum et
Abram uiuo patre suo secundum praeceptum domini exisse de Charran, cum esset sep-
tuaginta quinque annorum, centessimo et quadragessimo quinto anno uitae patris sui, si
dies uitae patris eius anni ducenti quinque fuerunt, ut ideo scriptum sit: firerunt anni ui-
tae Tharre ducenti quinque in Charran.”

Speaking in general, Augustine explicates everything which could challenge an inward
discussion during the reading as a question which is further solved. However, {nmpoto koi

phanez praeposito eunuchorum suorum [Vulg. tacet suorum), ut introduceret de filiis Israel et de semine regio
et tyrannorum, pueros in quibus nulla esset macula. Pro Asphanez in editione vulgata afipieadpi scriptum
reperi, et pro poprouuiv, quod Theodotio posuit, LXX et Aquila, electos transtulerunt, Symmachus Parthos,
pro verbo, nomen gentis intelligens, quod nos juxta editionem Hebracorum quae xaz’ dxpifieiav legitur, in
tyrannos vertimus, maxime quia praecedit, de regio semine. (Commentaria in Danielem, PL 25, 624A)

18 Ch. Schiublin, Untersuchungen, 50.

19 “Refers to unpacking the logic of the Bible* (H. S. Pappas, Theodore of Mopsuestia’s Commentary on
Psalm 44 (LXX): A Study of Exegesis and Christology, Greek Orthodox Theological Review 47:1-4 (2002),
61). Axolovdia appears by Origen as consistency of argumentation (Origenes, princ. IV 3,9). Theodore of
Mopsuestia use it to reconstruct the biblical narrative, eg. in commentary on Jona, explaining v. 1:5b But
Jonah had gone below into the hold of the ship, lain down, and fallen sound asleep, he says: Oy dt1 petd
10 €keva YevéaDe &ig 10 mholov KateAddv Ekabevdev. Yeholv yap €l Tapayilg TOGATNG YEVOEVNG KOl TAVIMV
nePL TG oMMPINg KvduVELOVTI®V TiiG oiKelng, £ig Vvov £avTtov £5id0v. AAAL YOp ToDTO HEV €0OVG EmPag
nenonke 100 mhoiov. (In Jonam Prophetam, PG 66, 161D-A)

20 Quaestiones in Heptateuchum, CSEL 28, 12 (v. 3-15)



On the Genre of Commentary in the Biblical Exegesis 75

Acels is not a typical patristic commentary. If we are guided by the lexicological theory of
prototypes,?! trying to define a semantic centre of lexeme commentary, we have to conclude
with certainty that a representative of commentarial genre is topog, a long and voluminous
manuscript. A corpus of patristic exegetical texts involves plenty of such commentaries —
writers take into consideration a certain biblical book and they analyse it systematically and
vigilantly in steps. In a formal sense, they practice analysis verse by verse, keeping themself
thoroughly on singular statements without omitting any details nor passages. A primary
philological analysis is followed by deeper theological views. Sometimes the exegetes digress
from the main course of a text and in the excursus explain some notice which has appeared
formerly and about which they expound the other ancient knowledge, apart from exegesis.
Topot contain a prologue — a preface which should illuminate a purpose and a methodology
of interpretation. Usually, there are the following demands in a prologue:

1. oKomdg — purpose (intention);

2. yprowov — requisite (of interpretation);

3. yvfiowov — authentically, correctly;

4. 161 g avayvooemg — sequence of reading;

5. aitio thg éntypaeilg — motive of writing;

6. gic kepdhata diaipeoig — division into the passages;

7. 01O molov pEPOG avayetor TO Tapdv cuyypappe — designation of the literary genre

and the type of text.??

Prologues are precious because they contain theoretical principles of interpretation
and they enable an insight in certain approach to the text. There are, for example, two
prologues in Commentary on psalms of Diodore of Tarsus, Preface and Prologue to
Psalm CXVIII, and they give an imposing exegetical material. The author presents the
intention and the requisite of commentary, the methods of interpretation and he defines
the important notices. The purpose of commentating is generally by the Fathers appointed
as meélelo — “advantage®, “benefit”, “behoof*.?* By Diodore it’s identical to Paul’s
judgment of purpose of the Scripture, stated in 2Tim 3:16 — “training in righteousness®.
All parts of the Bible are equal bearers of this purpose 2* Origen claims also that a teach-

21 Prototype is a word that is intuitively perceived as a semantic center of certain group of related lex-
emes. Theory of prototypes defines a prototype as a paradigmatic bearer of semantic meaning. (E. Rosch,
Cognitive Representations of Semantic Categories, Journal of Experimental Psihology (1975), 192-233; R. E.
Grandy, “Semantic Fields, Prototypes and Lexicon®, in A. Lehrer, E. F. Kittay, R. Lehrer, eds., Frames, Fields
and Contrasts, Routledge (2009), 112-120)

22 Ch. Schiublin, Untersuchungen, 66.

2 deéleto: a term used in patristic exegesis for the moral and theological benefit a passage of Scripture
offers to the reader/hearer. The noun has the basic meaning of “advantage” or “benefit.” This is the meaning the
word has in the LXX, though in 2 Macc 2:25, it is used specifically for the “benefit” the author hopes the audi-
ence will receive from reading about Judas and the other Maccabees (cf. Wisd 6:25, in which the speaker uses
the verb dpelém to urge the reader to benefit from his instructions). ‘Qeéleia occurs twice in the NT, once in a
positive sense (Rom 3:1) and once in the negative sense of self-interested gain (Jude 16). Paul uses the adjective
oeéMpog in 2 Tim 3:16, in which he states that “all Scripture is inspired of God and beneficial for teaching.”
Qeéheto emerges as an important hermeneutical term, especially in the so-called Antiochene school of exegesis,
to refer to the moral and dogmatic “benefit” that can be derived from a passage of Scripture. Second Timothy
3:16 may have helped to inspire this usage, for a quotation of this verse serves as the very first sentence of Dio-
dore of Tarsus’s Commentary on the Psalms (Prol. 1-3). Diodore’s work influenced his students Theodore of
Mopsuestia and St. John Chrysostom.

2 [Maoa ypapy Oedmvematog, kate 1ov paxdpiov Ioadlov, kai dilyiog mpog dSidackaliov, mpog Eeyyov,
POG EmavopOwaty, mpog maudeioy Ty €v 0ika1oovvy]. AWOACKEL HEV TA XPNOLLL, EAEYYEL TA QUOPTILOTOL, ETT0-
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er should interpret a text so that it is “for the best benefit of young people* (kai Emiéysv
€KGoTo1g TO cvvTteivovta €1 dPEMaV T®V vEmV)¥. Hence, the Scripture is God’s gift that
brings an advantage in every sense to a human being. Therefore, the commentary, being
the interpretation of the Scripture, should have this same role.

The third type of the commentary is homily and it lies on the boundary between ser-
mons and commentaries.” Homilies have some features of the commentary because their
structure is founded on biblical quotation. However, there are a large number of rhetorical
and didactical elements in homilies. Primarily, they are directed to a wider audience and
intended for a verbal performance which makes them different from the genre of the writ-
ten commentary. In addition, they have primarily didactical and ethical purpose, which
reduces the research elements in them. On the other hand, Lang, discussing homilies as
passing type, emphasizes that the Fathers didn’t know the classification on the scientific
and the preaching in theology.?”” Thanking to this fact, patristic theology had, in spite of
abundance of genres, one and the same aim — a benefit of listeners and readers — and, also,
a similar content. Patristic works were written in various genres, but they were coherent
and similar in content. For instance, the homilies on the Genesis of one author couldn’t
share a content which is opposed to another type of commentary on the Genesis of the
same author. Thus, when we separate the researching and scientific from the preaching,
we do that on the ground of differences between the genres as well as we do so from the
perspective of the modern hermeneutics. The Fathers didn’t apply this division, although
they were well acquainted with the mentioned forms and they respected the demands of a
certain genre. Whenever someone decided to interpret a text, he had to choose a genre be-
forehand and to fulfil its demands. The writing in antiquity, in general, presupposed imi-
tation of valuable style of some famous and established predecessors. The same could be
applied for the rhetorical tradition. A frequent pseudonymousness confirms this. Opposite
to the recent tendencies, the writing under pseudonym gave the audience a confidence in
work and pledged its value. Homilies, in general, contain a precious exegetical materi-
al which was imbued with the other aspects of theology — ethics, liturgical life, dogmat-
ic confessions. Homilies are vivid and stirring expression of concrete church community
in concrete historical frame. This form demonstrates rhetorical skill of the successful or-
ators. Chrysostom’s homilies integrate various aforementioned elements. They combine
styles, and also elements of exegesis with ethics, didactics and doxology. 2

2. Characteristics of biblical commentaries

As aresult of review of the commentaries, which appeared between the 2nd and the 5th
century, it’s possible to list certain typical characteristics, in spite of the great variability

vopBodtar T EMAeipato, kai obtog amaptilel Tov Moy dvOpwmov. iva dptiog 1j 6 0D Beod dvpwmog, mpog
waw &pyov dyabov arnpriouévog. Kol ovk dv tig apdprot, dhov todto thg Oeiag ypapiic T0 £YKOIOV Guvayoymv
évetvon 7 PIPA® TdV Beiv YoApdv. Atkeochvny PEV Yap TondeveL TPEmG Kol EMEKMG Tog Labelv E0éhovTag,
EMEYYEL EMPUELDG KOl 0V HETO TPOVTNTOG TOVG 0OUdESTEPOLG, EmavopBodtat kol G0 TVYOV Kad PO PNHEVOLS
Nuiv, oV kohdg &yyioeton ntaiopata. (Préface du Commentaire, trans. by L. Maries, Recherches de Science
Religieuse 9 (1919), 82 (v.1-11))

25 Contra Celsum, PG 11, 486B

26 B. Lang, Homiletische Bibelkommentare, 202.

27 B. Lang, Homiletische Bibelkommentare, 202.

28 Homiliae in Genesin, PG 53
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of their topics and motives.? This set of features can be classified into two groups: 1) for-
mal characteristics — which include traits of the genre and 2) substantial characteristics —
which involve some hermeneutical concepts related to the act of textual reception itself.

2.1. Formal characteristics of the commentary

a) Interpretation verse by verse. This is perhaps the most obvious feature of the bibli-
cal commentaries. In both schools of reception, Alexandrian and Antiochian, and in all
types of commentaries, quotation of the biblical verses is in the essence of interpreta-
tive structure. Even the first Hippolytus’ work had such structure, although Hippolytus
quoted verses of Daniel together with quotes from another biblical writings, mostly from
the Revelation. Also, his commentary is more a Christological interpretation of Daniel’s
book as a whole than an analysis of the concrete verses.*® The interpretation verse by
verse is presupposed and expected in the latter commentaries. By the Antiochenes it is
followed by interpretation ad litteram. Augustine’s Commentary on the Genesis is a use-
ful instance. It integrates most of the aforementioned features and it consistently quotes
the biblical verses according to their order.’!

b) Intertextuality. In order to explain a certain biblical book, an exegete often refers to
the part of some another canonical book. In this case, under the term of intertextuality
we understand that verses of one biblical book are interpreted in relation to the passages
of another book of the Scripture. Commentary, as dependent reading based directly on
the biblical source, often makes the analogies between the explained verses and the
verses of related biblical writings, commonly the New Testament passages. Very often
the passage of another text serves to illuminate a commentated text. Such intertextuality
is a consequence of two facts: as first, there is an idea of the unity of the Scripture and,
as second, there is a fact that the Old Testament can be clear only as Relecture. Thus, it is
impossible to understand it without a turn on the New Testament events. In Hippolytus’
interpretation there is a plenty of references to the fragments of the New Testament
writings and there is a strong intention to connect Daniel with Revelation and to make
it understandable through it.>? This kind of intertextuality is reduced in some Antiochian
commentaries, since it is not allowed to interpret all texts in connection with the New
Testament (i.e. typologically). On the contrary, there are instances in which typological
interpretation is emphasized.® In patristic exegetical works the intertextuality rarely

2 Speaking of the features and the content of the biblical commentaries, W. Schenk lists different aspects of
textual analysis. The commentary as a genre involves text-critical analysis as well as the ethic and metaphysic treatises
based on certain biblical statement. Commentary deals with editions and translations of certain text or with theological
usages of the text (sermons, etc.). (W. Schenk, Was ist ein Kommentar?, Biblische Zeitschrift 24 (1980), 1-20)

30 If we try to define a literary genre of Hippolytus’ commentary, it will not yet represent a ‘real’” com-
mentary. Intentions of the author are identical to his tendency to point out at the Roman Empire as at the
fourth beast of Daniel’s prophecy. He makes an analogy between the Book of Daniel and the Revelation in
order to condemn the Roman Empire. (cf. G. Lohfink, Kommentar als Gattung, Bibel und Leben 5 (1974), 1)

31 Augustine discusses in details the words and expresions of the Genesis, using rhetorical questiones and
logical conclusions. In this way he resolves some ambiguites in the text. An immense volume of the commen-
tary is due to the extensive explications of verses, e.g. the emergance of the light is discussed in long treatise
(De Genesi ad Litteram, CSEL 28, 5-31).

32 ¢ Todvvng &v i " AmokoAvyel ovtod dupysiton. “Huepd yap Kvpiov, a¢ yiha &t (In Danielem, PG
10, IV B, 645)

33 Some psalms are, by Diodore and Theodore, interpreted only as historical texts without spiritual or
messianic reflections (R. C. Hill, His Master’s voice. Theodore of Mopsuestia on psalms, Heytrop Journal
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means a referring of one author to another. However, there are such cases — Jerome often
takes into consideration Origen’s interpretations and translations of Scripture.’

c¢) Paraphrase. It represents an unavoidable technique in text’s explanation. Paraphrased
utterance usually stays immediately after a verse’s quotation, stating the same content
in a different form. In this way, a commentator repeats and translates the text in a code
understandable for recipients. Paraphrase mainly increases a biblical statement (but does
not enrich it) and it expresses more than is present in the text on first sight. However, this
surplus is illusory since the biblical discourse strives to conciseness. There are a lot of
elliptical utterances. Also, one part of the content is implied by the context, so there is
much information which is implicitly and potentially contained in the text. Nevertheless,
a discourse of the commentary which we, from the perspective of modern hermeneutics,
recognized as a scientific style has intent to be explicit, analytic and extensive. The
Antiochian tradition especially insists on an exact and analytical decomposition of the
biblical utterance into the lesser fragments which would be later on paraphrased, in
some instances even in several variants. There is a plenty of such instances in Diodore’s
Commentary on Psalms: “Lord, who will abide in your dwelling, or who will dwell on
your holy mountain? (v.1). In other words: Who will escape falling victim to captivity,
perils from enemies, or any other hardship?”3%; “Let all the earth fear the Lord (v. 8):
it is right, then, for all the inhabitants of the earth (189) to fear and thus all the more
admire and reverence him™®; “He came to see me, he spoke idly (v. 6), meaning, They
concentrated on trickery, wishing me good health in words while plotting against me what
they did not dare say, fear of royalty causing them to give no open signs of hostility.”?’
Paraphrase goes with semantic analysis of certain words.

d) Semantic analysis. Trying to find the right textual meaning, the Fathers analyse
the meanings of certain words and compare the Greek (Septuagint) translation with
the Jewish original text. The latter happens during the researching of the documents
originated in Jewish. The exegetes often criticize and castigate translations in some
points. Semantic analysis doesn’t serve to maintain the rhetoric and grammar traditions,
but to be an argument for one correct reception. Even the Hippolytus’ commentary,
although very far from a critical philological review, has such elements, which can be
the fact that vindicates a necessity of semantic analysis. This also suggests that semantic
analysis is spontaneous and expected in interpretation.® Some more important notions
are in details explained. Interpreting John 1:1, Origen argues that the word “beginning* is

XLV (2004), 48) On the contrary, Diodore, in Prologue to Ps CXVIII, gives an analogy between the literal
meaning of the psalm and eschatological events, expressing that with firm convinction and belief: Evkaipog
yap 161 £KacToc GvOpomog £pel Tpog Tov Oedv, | kai avtd ‘Elexiag: Yydow oe, kipie, 6n dmélafés ue,
Kol 00K NO@povog To0g &xbpoic wov én’ éué, Tod pev 'Elexiov £x0poig kakésavtog to0g € Acupiog Kol Tovg
M} GppoTig ETEVEPAVOEVTUG, TOV O& AMTPOTOV TAVIOV KUPIOG KOAOVLVTOV £(OpOdG mavTa opod T mhon
Kkoi Tov Bdvotov avtov Kol Tov dtéforov, dca i Ovntém Tt cvurapopaptel. (Prologue du Psaume CXVIII,
Recherches de Science Religieuse 9 (1919), 96 (v.30 — 35))

34 Interpretatio Homiliarum duarum Origenis in Canticum (PL 23), Translatio homiliarum novem Orige-
nis in Visiones Isaiae (PL 24), Translatio Homiliarum Origenis in Evangelium Lucae (PL 26) etc.

35 Commentary on Psalms 1-51 (trans. R. C. Hill), Brill Leiden (2005), 44.

36 Commentary on Psalms 1-51, 101.

37 Commentary on Psalms 1-51, 132.

38 To 8¢ oeil ypusiov kabapdv onuaivel, Todto &k tig "ERpoidog gig Ty “EAAnvido petati®éuevoy. (In
Danielem, PG 10, XXV C, 657).
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polysemous in Greek as well as in the contexts of its usage in the Scripture (edprioel kai
Kot TOV 0€1ov Adyov 10 Tolvonpov g ovilc*®). Hence, it is significant to understand
its meaning in a given context about which he further discusses.*

In many instances Christian exegetes, in polemics with heretical interpretation of
faith, defeat heretical attitudes with the help of exact explaining of lexical meanings.
In a great extent one nuance of lexical meaning is able to change a further theological
interpretation as it’s demonstrated in Basil’s writing De Spiritu Sancto. *'

e) Excursus. In long commentaries (topot), authors sometimes distant themselves from the
main course of the text and make one kind of ouzgoing in the other fields of ancient science.
In Matthew’s commentary Origen imparts the readers about pearl while he interprets
the parable of merchant looking for a precious pearl (Mt 13:45).# Although topot are
extensive even without excurses, it seems that these “additions* do not lade but rather
exonerate a reader, especially because they bring out interesting details and testify about
ancient scientific knowledge. The early Christian exegetes keep the Greek, i.e. Aristotelian
tendency to systemize and expose different elements of knowledge together. There was no
boundary between faith, philosophy and science as it exists in modern times. Philosophy
(i.e. theology), as the source and the head of all scientific branches, involves knowledge of
natural sciences, which were later completely emancipated from it. 4

Various scientific disciplines represent, in this early stage of development, com-
plementary areas, something like mathematical concentric sets. Therefore, scepticism
which appears by modern reader while reading these discourses did not exist in this period.
Therefore, the Fathers, without distorting of the requirements of the literary genre, nor
theological discourse, interpolated occasionally such exposures in their works.

2.2 Substantial characteristics of the commentary

When we are talking about hermeneutical principles and features of commentary, it is
not easy to take all of them into consideration, since every particular commentary is a
special one if it is authentic. However, the process of exegesis has produced some known
and significant hermeneutical terms which refer to the reception of textual meaning.

a) Literal meaning. The first step in the interpretation is the understanding of a basic meaning
of sentences, applying syntactical and lexical analysis. This literal sense of the Scripture

39 In Evangelium Joannis , PG 14, 16B

40 TacHtov onuotvopévev &ml Tod Tapdviog Nuiv HITOTEGOVIOVY Tepl dpyiic, (NToduev émi Tivog el
LapBévew 6 ‘Ev apyii v 6 Aéyog. (In Evangelium Joannis, PG 14, 21A)

41 Basil the Great, determining the exact meaning of the preposition £k (££), exposes contexts of its usage
in order to defend the deity of the Holy Spirit. “For instance, the phrase of which (¢ o6)does not always and
absolutely, as they suppose, indicate the material, but it is more in accordance with the usage of Scripture to
apply this term in the case of the Supreme Cause, as in the words One God, of whom are all things ( €& o0 ta
wdvra) (1Cor 8:6) and again, A/l things of God (éx 100 Ocod)(1Cor 11:12). The word of truth has, however,
frequently used this term in the case of the material, as when it says You shall make an ark of incorruptible wood
(éx EOhowv); and You shall make the candlestick of pure gold (éx ypvoiov) and The first man is of the earth (éx
yiig) earthy; and You are formed out of clay (éx mniod) as I am. But these men, to the end, as we have already
remarked, that they may establish the difference of nature, have laid down the law that this phrase befits the
Father alone.” (De Spiritu Sancto, PG 32, 5 A-B)

42 In Matthaeum, PG 13, 452-453

43 Theology itself was ensued on a basis of Greek philosophy as well as exegesis was formed according to
the ancient Greek commentaries. (Ch. Schéublin, “Zur paganen Pragung der christlichen Exegese®, in J. Van
Oort/ und U. Wickert, eds., Christliche exegese zwischen Nicaea und Chalcedon, Kampen 1999, 148-173)
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is further differently interpreted. Origen calls it ‘corporeal’, the primary and the least
important level of biblical textual meaning. He supplements it with ‘soul’ and ‘spiritual’
senses, which are revealed to the believers. These three senses stay in analogy with the
parts of a human being — body, soul and spirit, and, “the spiritual sense is, among them,
achievable only to the perfect™. % The corporeal sense is unhidden and obvious and it is, by
Alexandrian exegetes, subordinate, in axiological sense, to higher and spiritual meanings.
In commentaries, literal meaning is the first and unavoidable degree in the interpretation,
according to the Greek grammatical methodology. Augustine’s extent commentary on
the Genesis has such caption De Genesi ad litteram. According to Augustine, the literal
meaning is an authentic and a real sense which explains what actually happened. It is
filled up with deeper spiritual meaning, which stays in harmony and consistency with it
and which could be multifarious.* The founder of Antiochian reception, Diodore, and his
disciples make this sense equal with the term of history. At the same time, they ascribe it
a very significant role in the process of the Scripture’s interpretation. Understanding ad
litteram is, actually, historical and it is the basis of the more profound insights*. Historicity
of the biblical events could not be neglected during seeking for more elevated meanings
of the text. Literal meaning represents an initial degree of reception in commentating. It
could be further interpreted through history, allegory or typology, depending on exegetical
approach of the commentator. These three concepts do not have influence on formal side
of the commentary, but rather they represent an inner individual attitude of the interpreter
to the topic and content of biblical text. They categorize some of significant and the most
frequent approaches to the biblical text in patristic exegesis. From the perspective of
modern hermeneutics, these concepts could be appointed as degrees of textual meaning
which are brought out from a basic literal meaning of the text.

b) History. In the Prologue to Ps CXVIII Diodore defines history as “plain narration
of historical events* (mpdypatog yeyovotog kabapda duyynoig)’. In other words, history
represents chronological succession of the events which are recorded and archived in
the text and which are not only literally images useful to hide spiritual meaning. In the
Antiochian historical-grammatical methodology, analysis of statements (verba) serves
to make the content of text (res) equal to real historic context in which the text has
appeared. Trustworthiness of the Old Testament history does not repeal possibility of
secondary and spiritual interpretation which Diodore calls Ocwpio. This term is, actually,
identical to typology. *® In the Antiochian heritage history corresponds to literal meaning
and it represents a basic level of textual reception.

4 Princ prooemium IV 2, 4.
45 ¢f. K. Pollmann, “Der Metatext Bibel zwischen Wischenschaft und Glauben. Augustinus’ ,De Genesi

ad litteram’ und mogliche Folgen®, in O. Wischmeyer — S. Scholz, eds., Die Bibel als Text. Beitriige zu einer
textbezogenen Bibelhermeneutik, Tiibingen — Basel (2008), 121-122.

46 Preface, 88 (v.4).

4T Prologue, 94 (v.38)

48 History of Israel refers to the New Testament history which is more significant than the previous
one and which represents the fulfillment of the Old Testament events. In the Prologue to the Commentary
on Jonah, Theodore emphases this attitude: Ebpicke 10 1€ katd todTOV TOV TPOTOV TOTOG TIG TG TOAOLA
T®V HoTEPOV, EYOVTA LEV TIVO, HIUNGLV TTPOG TaDTO, HET TOD Kol xpeiav &v Tolg oikeiog Topéyeshat Kapoig
dnrovpeva 8¢ €€ antdv TdOV Tpaypdtov omdoov nhdttovot tadta. (In Jonam Prophetam, PG 66, 152 B)
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c) Allegoresis. In biblical exegesis, allegoresis implements the figure of allegory® in
the interpretation of the biblical text. As well as allegorical image refers to phenomena
which are not directly and explicitly mentioned in it, the allegorical interpretation
gives the biblical text as a whole the character of allegory. In allegorizing the text is
perceived as a literary image that contains the concepts which have no real existence
— persons, events and all evident motives serve as signs and symbols of completely
different reality. In other word, if a biblical statement were explained in terms of
allegory, than it would represent a code with a hidden meaning. Allegoresis has its origin
in myths’ interpretations of Greek philosophers.*® Philo of Alexandria applied it in his
commentaries on the Bible trying to make a synthesis of Greek philosophy and Jewish
faith. For instance, his view of creation is direct implementation of Plato’s ontology on
reports in the Genesis.>! His spiritual interpretations became fruitful for Christian usage
of this approach in the exegesis. However, if we understand allegoresis in the terms of
Greek stylistic, we cannot considerate it as an appropriate method in the biblical exegesis.
Allegoresis neglects the phenomenal side of the statement. If we make an analogy with
allegorical interpretations of myths, we will see that such approach gives the Scripture
the character of myth, i.e. mythological image. That happens because the meaning ad
litteram is abolished and perceived only as ostensible, while it has not any real relevance.
This fact has significant soteriological implications. From this reason some Christian
exegetes reproached to allegorical interpretation of the biblical text. >

d) Typology. As exegetical approach, it’s settled on conviction that the Old Testa-
ment events have twofold value — one in concrete historical context in which they ap-
peared, and the second, as a paradigm of the forthcoming future events (New Testa-
ment’s or eschatological). By the Antiochian, we recognized it in the concept of theoria,
which involves more profound, mostly christological implications of Israelite history.>

49 Allegory is as a rhetorical trope and a figure of speech defined in ancient rhetoric (H. Lausberg, Hand-
book of literary poetic, Brill Leiden (1998), 399-403)

30 Plutarch, intrepreting the myth of Isis and Osiris, claims that Greek myts, as well as myts of the other
ancient peoples, have the same purpose. They transform the apstract metaphysical concepts and relations into
a vivid and simple language of symbols. In this way the abstract noumena become understandable and obvi-
ous (cf. R. Kubat, Alegoreza u platonistickoj tradiciji, Srpska teologija u XX veku 14 (2013), 7-14)

S “For God, as apprehending beforehand, as a God must do, that there could not exist a good imitation
without a good model, and that of the things perceptible to the external senses nothing could be faultless
which wax not fashioned with reference to some archetypal idea conceived by the intellect, when he had
determined to create this visible world, previously formed that one which is perceptible only by the intellect,
in order that so using an incorporeal model formed as far as possible on the image of God, he might then
make this corporeal world, a younger likeness of the elder creation, which should embrace as many different
genera perceptible to the external senses, as the other world contains of those which are visible only to the
intellect. But that world which consists of ideas, it were impious in any degree to attempt to describe or even
to imagine: but how it was created, we shall know if we take for our guide a certain image of the things which
exist among us.” (Philo, On the Creation (trans. by F. M. Young) 1V, (16-17))

52 Allegoresis is primarily rejected by the Antiochian representatives and there are several reasons for
this rejection — the resistance against Arianism and Apollinarism, the struggle against Gnosticism and spiri-
tualism, the following to Aristotle’s philosophy or the proximity of the Syriac-speaking world. (F. Thome,
Historia contra mythos, Borengisser, Bonn (2004), 4-5).

33 Tadto yap 008 TV iotopiav dtedel, ovde TV Bswpioy EkBAILEL GAL 1 HecdTng ot Kod 7). Eumetpia,
1 Koo v iotopiav kot Oewpiav, kol EAANVIGHOD dmaArdTTel, Etepa AV’ ETEPV AyopedOVTOG, Kol GAAOKOTO
EMEGQEPOVTOG, Kot TpOg Tovdaiopov ob kabéhkel, kai dmonviyel, avaykalovoa T AéEet povn mpookabijcbat,
Kol £ketvny Ogpamedewy, Tepartépm & £TL Kol VYNAOTEPOV VOETV GLYX®PODOA.

(Préface, 88 (v.22-27))
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In Alexandrians exegetical writings typology also was being maintained as affirmed un-
derstanding of former biblical events. Typology operates also in reverse direction — the
New Testament episodes are perceived as fulfillment of former events and they are also
commentated through quotations from the Old Testament books. Former phenomena are
types and icons of the future. Hippolytus’ commentary expounds this point and uses the
terms tomog and eikmv: “for the Sabbath is the type and emblem (tOmog €01l ki £ik®dV)
of the future kingdom of the saints“**; “For the things that took place of old in the wil-
derness, under Moses, in the case of the tabernacle, were constituted types and emblems
of spiritual mysteries (TVOL Kol EIKOVEG TMV TVELHOTIKDV ETEAODVTO PVOTNPiwV), in Or-
der that, when the truth came in Christ in these last days, you might be able to perceive
that these things were fulfilled*>. Typology is based on mirroring whereat one event re-
flects another one as icon. So, the meaning of the Old Testament texts corresponds to
real historical situations which are, at the same time, reflections and types of the latter. In
spite of the typology, allegoresis transforms recorded events into symbols and plain signs
of another sense.*® Christian typological interpretation has its origin in the New Testa-
ment writings — Christ himself explains his disciples some episodes (Mt 11:10,12:18,
12:40; Mk 1:2,3, 7:6, 9:12; Lk 17:26, 19:46, 20:17). Apostle Paul practices the same in-
terpretation using here the term allegory, although it is obvious that he does not assume
it in the sense of the Greek stylistic.>’

34 In Danielem, PG 10,1V A, 645.
35 In Danielem, PG 10, V B, 645.

36 F. M. Young, Biblical Exegesis and the Formation of Christian Culture, Cambridge University Press,
(1997), 162.

57 As Diodore explains, Paul uses the term allegory, interpreting the story of Sarah and Hagar, but he has
no intention to neglect the historicity of this story: ’Eypncato pev yap t@ ovopatt kai 6 poaxdprog Iadrog
ooag Grivé éotiv allyopotueva: abtar yép siotv 6o drabijkar, kai té £Efic, GAL’ ovy obtmg éxpricato T®
dwoépaTt kai @ Tpéypatt dg “EAAve kéypnvrar.... Tic yap v Eneicey 1oV GmdoTolov ety pn elvon oAn0T
T t€ Kot TV "Ayop kol koto v Zappav (Prologue, 90 (v.8-11) - 92 (v.2-3))
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Die Beriihrungspunkte der tradionellen und narrativen
Exegese des Johannesevangeliums

1. Einleitung

Nicht in die komplexe Thematik der Griinde eingehend, warum die Entstehung und Ent-
wicklung der modernen Bibelwissenschaft der dstlichen orthodoxen Kirchen immer mit
den Herausforderungen der kreativen Synthese der einheimischen Tradition mit fortge-
schrittenen Errungenschaften der westlichen Bibelforschung verflochten wurden, wird
der vorgeschlagenen Studie gleich am Anfang ausreichend sein, an die Tatsache der bis
jetzigen Drehung der serbischen (Bibel-) Theologie Richtung denjenigen akademischen
Kernen der Orthodoxie (Kiew, Moskau, Athen) zu erinnern, die frei waren, sich erfolg-
reicher mit dieser Synthese zu befassen. Im Sinne der traditionellen Orientation, haben
das Amphitheater der Orthodoxen theologischen Fakultét der Universitit Belgrad, wei-
ter auch theologisches Journal dieser hochsten akademischen Institution der serbischen
orthodoxen Kirche, mit seltener Erwartung die vor Kurzem gehaltene Vorlesung des
Neutestamentlern Christos Karakolis aus Athen angenommen, iiber die konkreten Pro-
bleme, mit welchen sich der zeitgendssische orthodoxe Neutestamentler bei der Bestim-
mung des Inhalts seines wissenschaftlichen Gegenstandes und Art der Anwendung sei-
ner Wissenschaft begegnet'. Aber gerade mit dieser Vorlesung, wurde der serbischen

! Ch. Karakolis, ,,HoBozaserna nayka y mpasociasuoj LIpkeu u Teonoruju. Ilotpe6a u u3a3oB jemne
cunrese” (,,Die neutestamentliche Wissenschaft in der Orthodoxen Kirche und Theologie. Das Bediirfnis und
die Herausforderung einer Synthese®), boiociosme (Theologie) 1-2 (2010), 50-71. Diese Studie wurde zuerst
auf Griechisch verdffentlicht (X. K. Kapaxoin, ,,H kawvodiabnkikr emotiun omyv Opbodoén Exkdnecio kot
®goloyio. Avaykn Kot TpOKANoM oG cuvBEcems”, diakovio kai Aoyog. Xoplotiplog ToHos mpog TNy oo
apyremiokomov AOnvav kar maong EALadog Xpiarodoviov [hrsg. I. FaAig k.a.; ABnva, 2004], 53-76); sie folgt
den frither veroffentlichten orthodoxen Befassungen mit dem selben Thema: S. Agouridgs, ,,Biblical studies in
Orthodox theology®, The Greek Orthodox Theological Review 17 (1972), 51-62; I1. B. BaciAeadn, ,,Biiwn
kprrin ko OpBodo&io”, in: ders, Bifluxés epunvedtyres peléteg, Occoatovikn: Iovpvapd 1988, 49-101; S.
Crisp, ,,Orthodox Biblical Scholarship between Patristics and Postmodernity: A View from the West*, in: J. D.
G. Dunn, H. Klein, U. Luz und V. Mihoc (Hrsg.), Auslegung der Bibel in orthodoxer und westlicher Perspekti-
ve. Akten des west-Ostlichen Neutstamentler/innen Symposiums von Neamt vom 4. — 11. September 1998, Wis-
senschaftliche Untersuchungen zum Neuen Testament 130, Tiibingen: Mohr Siebeck 2000, 123-136; G. Galitis,
,,Die historisch-kritische Bibelwissenschaft und die orthodoxe Theologie,” in: La theologie dans [’ eglise et dans
le monde, Etudes theologiques 4, Chambesy — Geneve: Centre orthodoxe du Patriarcat oecuménique 1984, 109-
125; I. A. Kopapidomovrov, ,,0t Bifucég omovdés oty EALGSa. ZVvtopn 16Topikn avadpopt] — HEALOVTIKES
TPOOTTIKEG, in: Melétes epunveiog kau Oeoloyias e Koaviig A1obixng, Bipiu Bilodnin 7, @ecoatovikn:
Tovpvapd 1990, 226-248; K. Nikolakopoulos, ,,Grundprinzipien der orthodoxen patristischen Hermeneutik.
Dissonanz oder Ergéinzung zur historisch-kritischen Methode?, Orthodoxes Forum 13 (1999), 171-184; E.
Oikonomou, Bibel und Bibelwissenschaft in der Orthodoxen Kirche, Stuttgarter Bibelstudien 81, Stuttgart: Ka-
tholisches Bibelwerk 1976, 52-58; Th. G. Stylianopoulos, The New Testament: An Orthodox Perspective I.
Scripture, Tradition, Hermeneutics, Brookline: Holy Cross Orthodox Press 1997, 147-238.
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theologischen Atmosphire gleichzeitig auch ermutigendes Zeichen gegeben, konkreter
diese Herausforderung anzunehmen; imaginére, also, als Antwort auf das gegebene Si-
gnal, ist die vorgeschlagene Studie Richtung Erkennung der Bindeglieder der Tradition
und Wissenschaft im Doméne der narratologischen Interpretation des Johannesevangeli-
ums gerichtet?. Das Erste bezieht sich auf das Phdnomen der Erzihlung.

2. Die Erzihlung

Beim Nachdenken iiber die Punkte, in welchen die Tradition und die Wissenschaft sich
fruchtbar begegnen, ist es zuerst notwendig, den Begriff Tradition zu prézisieren, der
manchmal inert mit dem Erbe der Artikulation vom Glauben in der Vergangenheit aus-
geglichen wurde. Genauer mit den Kategorien universitas, antiquitas und consensio be-
stimmt, die aus dem beriithmten Diktum des Vinzenz von Lérins herauskommen: ,,Te-
neamus quod ubique, quod semper, quod ab omnibus creditum est*?, Tradition bedeutet
natiirlich das Erbe der Vergangenheit, aber geht auch wesentlich tiefer — Richtung ver-
erbte kirchliche katholische Glaubensregel, die unter den Vitern verschiedene Namen
erwarb: regula fidei (Tertullian)*, 6 xavdv tiig dAndeiog (Irendus)® oder 6 crkomdg Ti|g
miotemg (Athanasios)®. Im Doméne der biblischen Exegese, die in der Antike als einzige
theologische Methode galt, bedeutet das nicht nur das Erbe des Glaubensausdrucks, der
véterlichen Schriften und {iberhaupt der Person der Viter, sondern vor allem das Erbe
des katholischen Geistes der Kirche, der immer im Zustand ist, gegeniiber der Vielzahl
der privaten Deutungen der Heiligen Schrift zu stehen und dynamisch seinen Sinn zu
normieren’. Bei der Antwort auf die Frage — wo funktioniert dieser Geist? — zeigt die Or-
thodoxie auf die Liturgie wie auf die Grundschicht ihrer Tradition®, und mit dem sicht-

2 Zwischen den verschiedenen Literaturzugéingen zum Johannesevangelium, die z.B. auflisten: M. W. G.
Stibbe (Hrsg.), The Gospel of John As Literature. An Anthology of Twentieth-Century Perspectives, Leiden:
Brill 1993, hier auf das angebotene Modell anlehnend: R. A. Culpepper, Anatomy of the Fourth Gospel. A
Study in Literary Design, Philadelphia: Fortress Press 1983, das er weiter entwickelte: J. Zummstein, Kreative
Erinnerung. Relecture und Auslegung im Johannesevangelium, Abhandlungen zur Theologie des Alten und
Neuen Testaments 84; Ziirich: Theologischer Verlag 22004.

3 Commonitorium I 2 (PL 50.640).

4 De praescriptione haereticorum 12-14 (PL 2.25-28); Adversus Praxeam 2-3 (PL 2.156-159).
5 Adversus haereses I 10:1 (PG 7a.549-551); 1 22:1 (PG 7a.659-660); 111 4:2 (PG 7a.851-855).
% Contra arianos III 35 (PG 26.400).

7 Vincentius Lirinensis, Commonitirium I 2 (PL 50.640): ,,Atque idcirco multim necesse est, propter
tantos tam varii erroris anfractus, ut propheticae et apostolicae interpretationis linea secundum Ecclesiastici
et Catholici sensus normam dirigatur.

8 Die Prioritiit dieser Vorstellung auf die Liturgie der Kirche, als Grundschicht der Tradition ist nicht das
Ergebnis der Abwesenheit der theoretischen Definition der Kirche in den ersten Jahrhunderten ihres Bestehen,
so daher das Halten des christlichen Kults ihres primitiven Ausdrucks, sondern des Verstehens der Eucharistie
als vollstandige Kirche, zur welcher die Orthodoxie in der Mitte des vorherigen Jahrhunderts wiederum
kam, dank der breiteren Bewegung der Wiederherstellung des Liturgiclebens. Gerade in diesem Geiste soll
man die Worte von Georgi Florowski (1893-1979) verstehen, mit welchen dieser russischer Theologe, seine
Adressierungen an die Sitzung der Kommission fiir Glauben und Kirchenverfassung des Okumenischen Rates
der Kirchen 1950 in Lund beginnend, auch das Prozess der liturgischen Widerherstellung im Orthodoxie
begann: ,,Christianity is a liturgical tradition. The Church is first of all a worshipping community. Worship
comes first, doctrine and discipline second” — G. Florovsky, ,,The Elements of Liturgy: An Orthodox View",
in: P. Edwall (Hrsg.), Ways of Worship: The Report of a Theological Commission of Faith and Order, London:
SCM Press 1952, 52-65:52. Zusammen mit dieser Aussage brachte die Orthodoxie die Schliisselstudien tiber
eucharistischen Theologie zur Welt, die schon die Wiederherstellung des liturgischen Lebens von Wurzel an
bedeuteten: H. H. Adanacees, Tpanesa ['ocnoouns, apux 1952; A. J1. lllmeman, Beedenue 6 aumypauueckoe
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baren Zeichen seiner Anerkennung betrachtet sie zusammengefasstes confessio fidei bei
der Taufe in die Liturgiegemeinschaft des Heiligen Geistes, die mit der zentralen Auf-
stellung der Heiligen Schrift auf den Tischaltar als primérer Raum seiner Lesung und sei-
nes Verstehens deklariert wird®.

Bemerken wir, aber, dass Referenzwissenschaftsarbeiten der orthodoxen Theolo-
gen, die sich immer um die notwendige Erfrischung des richtigen Bewusstseins der Tra-
dition bemiihen, das griindliche christliche Phdnomen der Erzdhlung nicht erwihnen.
Und der Umgang mit diesem Phédnomen im Unternehmen der immer wieder neuen Defi-
nition der Tradition ist wichtig nicht nur weil die Geschichte der Rettung vor allem durch
miindliche Erzdhlung iiberliefert wurde'®, sondern auch weil die Erzéhlung der christli-
chen Geschichte die Wirkung des katholischen Geistes der Kirche offenbar macht. Zum
Beispiel, Pauls Uberlieferung der Eurchastiefeier (1Kor 11:23-25), oder Stefans Erzih-
lung vor dem Sindrenion (Apg 7:2-53), zeigen, dass es gerade eine spezifische Erzdih-
lung ist, was die Gemeinschaft der Glaubigen versammelt und die notwendige Identi-
tit verleiht, indem es ihre Einheit kompakt macht, trotz ihrer ethnischer, geographischer
und jeder anderen Partikularitit!. Dariiber hinaus, die Intrusion hinter aller mdglichen

6oz2ocnosue, apmxk 1961; 1. A. ZnQovrog, H évotne tijs Exkinoiog v tj Oeig ebyopiotio kol 1¢) émiokone
K0T T0VC TPEis TpdTOvg aldvog. Miatpifi éni Sidaxtopiq, Ev AGqvoauc 1965. Uber die Wiederherstellung
des Liturgielebens in der Serbischen orthodoxen Kirche siche mehr: V. Vukasinovi¢, Liturgical Renewal
in the 20th Century: The History and Theological Ideas of the Liturgical Movement in the Roman Catholic
Church and Its Mututal Relation to the Liturgical Life of the Orthodox Church, Fairfax: Eastern Christian
Publications 2002; N. Glibeti¢, ,,Liturgical Renewal Movement in Contemporary Serbia®, in: B. Groen, S.
Hawkes-Teeples und S. Alexopoulos (Hrsg.), Inquiries into Eastern Christian Worship. Selected Papers of
the Second International Congress of the Society of Oriental Liturgy, Rome, 17-21 September 2008, JECS 12,
Leuven: Peeters 2012, 393-414.

°G.F lorovsky, ,,Function of Tradition in the Ancient Church, The Greek Orthodox Theological Review
9 (1963-1964), 181-200, 192-193; J. Breck, The Power of the Word in the Worshiping Church, Crestwood:
St. Vladimir’s Seminary Press 1986, 17-18: ,,In authentic Orthodox experience, the Word comes to its fullest
expression within a sacramental context. Whether proclaimed through Scripture reading and preaching, or
sung in the form of antiphons (psalms) and dogmatic hymns (festal troparia, the Monogenes and Credo), the
Word of God is primarily communicated — expressed and received — by the ecclesial act of celebration, and
in particular, celebration of the eucharistic mystery.*

10 Im alten Israel, stellt das Erzihlen die Grundlage der Glaubensanbetung, der Liturgie und der Kathihe-
se dar (z.B. Ps 77:3-4; Ex 12:26-27; Dtn 6:20-25; 26:5-11), dann auch in der neutestamentlichen Zeit: Jesus
vor allem lehrt in den Parabeln (Mk 4:1-34) und Neues Testament beinhaltet vier verschiedene Narrative tiber
sein Leben, seinen Tod und Auferstehung; vgl. L. D. Barr, New Testament Story: An Introduction, Belmont:
Wadsworth 1987; H. E. Hearon, ,,The Storytelling World of the First Century and the Gospels®, in: H. E.
Hearon, Ph. Ruge-Jones und Th. E. Boomershine (Hrsg.), The Bible in Ancient and Modern Media: Story and
Performance, Eugene: Cascade Books 2009, 21-35.

' Dariiber lesen wir schon bei Irendus von Lyon, dessen Insistieren an der Unverdnderlichkeit von
dem, was er Hypothese (bnd0ec1c) nennt und woran mapofoiraic sich anpassen miissen (0ikelodv Tfj Tiig
nictems vYobéoet), wichtig wegen enger Gebundenheit mit dem Johannesevangelium ist (Adv. haer. 1 10:3,
PG 7a.556). Aber was ist richtig vm60eo1g? Zwischen vielen Bedeutungen von diesem Wort, wahlt Irendus,
die Handlung, Geschichte oder Resiimee der antiken Vorstellung, der Drama oder des Gespriches aus: zu-
erst dieses Exposé des Untergangs und Rettung von sich duflernd, an welchen die Opponenten halten, hebt
Irendus hervor dass solche Hypothese ,,00te Tlpogiitar €xfpvéav, obte 6 Koprog £didatev, ovte Andctolot
napédwkov (Adv. haer. I 8:1; PG 7a.520); an zweiter Stelle, schreibt Irendus dass die Gnostiker durch den
Missbrauch von Oktaeder theologischen Nomens des Johannesevangeliums nur zur gleichen Hypothese (gig
mv diav vrobeov petveykav; Adv. haer. I 9:2; PG 7a.540-541) kommen, nach welcher Logos nicht zum
Fleisch geworden ist: ,, Kot 8¢ v ékeivov DmdBeotv, ovy 0 Adyog cap yéveto™ (541). Also sie verfiigen
mit ihrer Hypothese oder Erzdhlung, die oberhalb der Heiligen Schrift schwebt, in welcher bestimmte Aus-
driicke verschiedene Bedeutung bekommen, als von dieser, die sie in der richtigen Hypothese oder Erzdhlung
der Kirche haben, wie z. B. die Mosaik-Darstellung des Kaisers sich in das Bild des Hundes oder Fuchses
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Erzdhlungen beriihren wir die Konstruktion einer christlichen Metaerzdhlung, die mit
dem Gott der Schopfung, Abrahams und der Propheten beginnt, als Hohepunkt im Chris-
tus und bis zum Neuen Jerusalem reicht, die auch die Glaubensregel ist, da sie den Kern
ausmacht, woran sich die katholische Kirche erinnert und woriiber sie erzéhlt, zuerst auf
ihrer griindlichen, liturgischen Schicht!?. Sie iibergibt also, diese Metanarration mittels
Taufen ihren Kindern als den Heiligen (ol dylot), bzw. als den aktiven Teilnehmern der
gleichen Erzdhlung, in der oi dndotorot kai oi wpopijtor (Apk 18:20) leben, was sie mit-
tels liturgischen Rezital des

Glaubensbekenntnisses als ihrer zusammengefasster Form bestétigt — beginnend
von einem Gott bis zum ewigen Leben. So, wenn man sagen kann, dass die zentrale Al-
tarposition der Heiligen Schrift der Ruf auf sein Verstehen im Lichte dieser einen, un-
ter-liegenden, mit dem Geist lebenden und iibergebenden Erzidhlung ist, dann kann man
sagen, dass auch das Phianomen der Erzdhlung in der Wurzel alleine liegt — der Traditi-
on und der Narratologie auch.

Falls, auf diese Weise denkend, sich die Tradition und die Wissenschaft im Phé-
nomen der Erzéhlung treffen, von welcher Bedeutung ist das fiir die Exegese des Johan-
nesevangeliums? Die Antwort auf die gestellte Frage ist nicht einfach, da es Richtung
Verbindung von konkreter Schrift mit hier grob skizziertem Metanarrativ geht und dann
auch mit seinen verschiedenen Ausdriicken, unter welchen man vorwiegend der zeitge-
nossischen liturgischen Form hindeuten sollte. Aber wenn wir uns vorstellen, dass zu-
erst eine Grundform der miindlichen christlichen Erzéhlung lebte, was nicht unmog-
lich ist, in Anbetracht auf die drei Férderungen des Diktums von Vinzenz von Lérins,
so ist es leichter die Vorstellung iiber seine Eigenschaften zu haben: 1) vor allem, Au-
tor dieser Erzdhlung ist der Gott selbst, 2) die sich, im Einklang damit, entlang des ma-
ximalen Zeitrahmens erstreckt — von dem zeitlosen Anfang bis zum eschatologischen
Ende und 3) die von ausdriicklicher Performativitdt sein muss, da sie auch deswegen be-
steht, um den Zuhorer Teil von sich selbst zu machen. Es macht den Eindruck, als ob in
dem gesamten Prozess der Umwandlung vom vorgestellten Metanarrativ in verschie-
denste Schriftformen, das Johannesevangelium sehr Glaubwiirdig den herausragenden
Eigenschaften bleibt: 1) sein Umschlag enthilt integrale antike Erzdhlung, entstanden
durch Vaters Entscheidung, dass wegen Rettung der Welt er seinen einzigen Sohn ab-
gab (3:16)"3, 2) die vom zeitlosen Anfang (1:1) Richtung Universalem paradigmatischen

umwandeln lasst (Adv. haer. I 8:1; PG 7a.521), oder wie Homers Verse die Bedeutung mittels Ausziehen
aus dem Kontext gedndert werden konnen (Adv. haer. I 9:4; PG 7a.544-548). Gegeniiber der Geschichte der
Gnostiker, gibt es die Geschichte der Kirche, so wer die wahrhaftige Hypothese besitz (oder: ,,0 TOv kavova
Mg dAnbeiog axiwviy év Eavtd katéywv, PG 7a.545), hat keine Probleme mit dem Verstehen der Schrift.
Letztendlich, ¥m60eo1g ist vorwiegend miindliche Geschichte, als geschriebenen Doktrinen, da die frithchrist-
lichen Gemeinschaften ihren Glauben mittels Zuhoren, Gedéchtnis, Singen und weitererzéhlen der Worte
Gottes formten, die als solche in die Textur der christlichen Sprache eingebaut ist. Siehe: W. C. van Unnik,
Interesting document of second century theological discussion (Irenaeus, Adv Haer 1:10,3)*, Vigiliae Chris-
tianae 31 (1977), 196-228, besonders: 206-208; vgl. Florovsky, Tradition (Anm. 9), 184-186.

12Vgl. P. M. Blowers, ,, The regula fidei and the Narrative Character of Early Christian Faith*, Pro Eccle-
sia 6 (1997), 199-228:202-204.

13Vgl. Culpepper, Anatomy (Anm. 2), 77-98; Culpepper, ,, The Plot of John’s Story of Jesus*, Interpretation
49 (1995), 347-358; ders, The Gospel and Letters of John, IBT; Nashville: Abingdon Press 1998, 72-86; J. T.
Nielsen, ,,The Narrative Structures of Glory and Glorification in the Fourth Gospel, New Testament Studies
56 (2010), 343-366:348-354.
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Ende geht: ,,Mein Herr und mein Gott! (20:28)'* und 3) die ganz am Ende explizit ihre
Performativitdt (20:30-31; vgl. 1:14.18)" herausragt, in den narratologischen Studien
gezeigt durch ihren strategischen Umgang mit dem Glauben der impliziten Leser'®. So
auch ohne besondere komplexe Forschungsprozesse, kommen wir zur Schliisseleinsicht:
willst du traditionell in der Exegese dieses Evangeliums sein, dann bist du verpflichtet
zuerst die Anatomie seiner Erzdhlung zu verstehen.

Es ist aber doch nicht genug, bei diesem Argument zu bleiben, da die Tradition ein
Phinomen ist, das mit der Vergangenheit nicht uneingeschréinkt ist. Beginnend noch mit
dem zweiten Jahrhundert, verlésst die Kirche die narrativen Konzeptionen der neutesta-
mentlichen Biicher, um ihre einzelnen Uberlieferungen freiwilliger nach aktuellen chris-
tologischen Herausforderungen, als neuen Ausdriicken des urspriinglichen Metanarrati-
vs zu organisieren'’. Also, im Grunde sprechend ist die Erzidhlung geeigneter Boden des
Treffens von Tradition und Narratologie, aber die Frage kann nicht umgangen werden:
auf welche Weise kann das narratologische Lesen des Evangeliums heute reales Verhélt-
nis mit der traditionellen Aktivitdt des Geistes haben? Die Frage auf diese Antwort ent-
wickelt sich in zwei gegenseitig verbundene Richtungen, von welchen einer mehr her-
meneutischer und die andere exegetischer Natur ist. So als erstes, Verstehen des Textes
im Herzen der Tradition alleine steht dem nahe, was die Narratologie erreicht, worauf
vor allem die Distanz beider dieser Zuginge von historischen Fragen hindeutet; aber,
die Nihe ist wesentlich groB3er als die bemerkte Distanz: ndmlich, das in der orthodoxen
Liturgie der Brauch des Singens von biblischen Texten geblieben ist's, ist nicht erst das

14Vgl. J. Zummstein, ,,Narratologische Lektiire der johanneischen Ostergeschichte”, Kreative Erinnerung
(Anm. 2), 277-290:280. Erinnern wir, dass Thomas Perikope, obwohl paradigmatisch fiir die spéteren Leser
des Evangeliums (20:29), trotzdem die erzihlte Zeit nicht begrenzt. Ziel der Abschiedsreden (13-17) ist die
Zukunft der Offenbarung, was den Hohepunkt im Abschiedsgebet Jesu (17:1-26) hat, das mit den Prolepsen in
den Vergangenenzeitformen den Leser in den Punkt des eschatologischen Endes hinstellt. Siehe: J. Zummstein,
,,Die verklarte Vergangenheit: Geschichte sub specie aeternitatis nach Johannes 17,” Kreative Erinnerung,
207-218:213-216; J. Frey, ,,Das johanneische Zeitverstindnis®, in: ders, Die johanneische Eschatologie. Bd 2,
Wissenschaftliche Untersuchungen zum Neuen Testament 110; Tiibingen: Mohr Siebeck 1998, 89-93.

13 Dariiber, dass die Verse 20:30-31 das urspriingliche Ende des Evangeliums sein konnten, siehe: Tertullian,
Adversus Praxeam 25:4 (PL 2.188); auch: M. Lattke, ,,Joh 20:30f als Buchschluss®, Zeitschrift fiir neutestament-
liche Wissenschaft 78 (1987), 288-292; U. Schnelle, Antidoketische Christologie im Johannesevangelium. Eine
Untersuchung zur Stellung des vierten Evangeliums in der johanneischen Schule, Forschungen zur Religion und
Literatur des Alten und Neuen Testaments 144, Gotingen: Vandenhoeck & Ruprecht 1987, 152; G. Schenke,
,.Das Erscheinen Jesu vor den Jiingern und der ungldubige Thomas. Johannes 20,19-31%, in: L. Painchaud
und P.-H. Poirier (Hrsg.), Coptica — Gnostica — Manichaica. FS Wolf-Peter Funk, Bibliothéque copte de Nag
Hammadi — Section Etudes 7, Québec: Les Presses de I’Université Laval 2006, 893-904.

16 Siehe: J. Zumstein, ,,Das Johannesevangelium: Eine Strategie des Glaubens®, Kreative Erinnerung
(Anm. 2), 31-45.

17 Das zeigt klar morphologische und semantische Anderung des narratologisch funktionellen Begriffs be-
stimmter Sicht 0 viog T0D dvbpmmov, die im synoptischen Evangelium der Weg Jesu Leiden und Auferstehung
vereinigt (Mk 8:3 1par), in unbestimmte Form viog avOpdmov, die schon seit Beginn des zweiten Jahrhunderts,
im Einklang mit der neuen christologischen Konzeption, als neuer Ausdruck der Universalitit Christi
Menschennatur funktioniert (vgl. Ign. Eph. 20:2). Siehe: U. Luz, ,,The Son of Man in Matthew: Heavenly Judge
or Human Christ“, Journal for the Study of the New Testament 48 (1992), 3-21:19-20.

1% Die Tatsache, dass die Bibel in der Spitantike stufenweise die Komponente der liturgischen und
teleturgischen Praxis der Kirche im Osten wird, verstand der orthodoxe Bibelwissenschaftler Savas Agourides
(1921-2009) als Indikation der Schwichung ihrer prophetischer Kraft im Leben der Christen: S. Agourides,
,,The Orthodox Church and Contemporary Biblical Research® in: Auslegung der Bibel (Anm. 1), 139-154:140:
.- This absorption of the Scriptures into the Church’s liturgical life was an adverse event only because, in this way,
the Bible lost more and more of its independent and prophetic nature and thus ceased to be a factor guiding the
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Ergebnis der Unterwerfung der allgemeinen Singerei des Rituals, sondern Ausdruck des
tiefen Bewusstseins der Kirche, dass das Wort Gottes mit dem Verstand unfassbar ist;
es ist, also, das was in der Atmosphére des Geistes effizient den Subjekt ausdenkt!®, und
nicht umgekehrt, was gleich dem narratologoschen Prinzip das Selbst durch die Sache
des Textes konstituiert wird?; und in beiden Féllen also, wird das Subjekt mit der Welt
der Erzédhlung umwandelt. Die zweite Richtung ist exegetischer Natur und bezieht sich
auf den effizienteren Beitrag der akademischen Exegese, den konkreten Lebensbediirf-
nissen der Kirche, denen mehr geschmeidige Narratologie, als steife Methodologie his-
torischer Kritik helfen kann; dariiber hinaus wirkt die Erfrischung des biblischen Sinnes
mit Hilfe des narratologischen Zugangs und Uberdenkens der Bedeutung praktisch an-
gewandter Absitze der Heiligen Schrift?! nicht so schmerzhaft gegeniiber die traditionel-

Church and the people. It became part of worship. Not only did the text of the Holy Gospel become a devotional
object, but the habit was introduced of chanting the established biblical reading in Church in the same way that
hymns were sung.*

19 Zitieren wir hier einen der fithrenden orthodoxen Theologen der heutigen Zeit: Metropolitan of Per-
gamon John D. Zizioulas, Lectures in Christian dogmatics, London: T&T Clark 2008, 159: It is within the
framework of worship and the divine Eucharist that we find the reason and meaning of the gospel we chant...
We all experience the desire to grasp knowledge and land it in our net. The Word of God can never be grasped:
all our concepts and conceptualising must wait for the Word of God to grasp us. It is our desire to take control
of the truth of God which is driving the demand to replace chanting with reading in order to make the Scrip-
tural readings instantly and universally comprehensible. However, even the word ‘comprehensible’ is telling:
who believes that he can comprehend or apprehend these readings from the Word of God?*

20 Nach P. Ricoeur, Essays on Biblical interpretation, Philadelphia: Fortress Press 1980, 108: ,,[It means]
the final defeat of the pretension of consciousness to set itself up as the standard of meaning. To understand
oneself before the text is not to impose one’s own finite capacity of understanding on it, but to expose oneself
to receive from it a larger self which would be the proposed way of existing that most appropriately responds
to the proposed world of the text. Understanding then is the complete opposite of a constitution for which the
subject would have the key. It would be better in this regard to say that the self is constituted by the issue of
the text.

21 Nehmen wir als Beispiel den Absatz iiber die Heilung des genommenen Menschen in Bethesda, der
in der orthodoxen gottesdienstlicher Tradition liturgisch (5:1-17) in der vierten Woche nach dem Osterfest
vorgelesen wird. Da dieses Vorlesen die Grundlage des thematischen Inhalts des kirchlichen Gottesdienstes
wihrend der nachkommenden Woche ausmacht, der bis zur fiinften Woche nach Ostern tiber den Inhalt des
gelesenen Zeichens singt, so sind die Teilnehmer des Gottesdienstes wihrend dieser Woche mit dem Thema
der singenden Heilung gefiihrt. Auf welche Weise, zeigt die Manier des Beginns der Hymnen (steichira)
mit Ubersingen des Wunderinhalts, weiter die Beendigung durch Identifizierung der ganzen gottesdienst-
licher Gemeinschaft mit der Figur des Geheilten, mittels Vers wie folgt: ,....apév cov 1oV kpafPatov kai
neputdret. TIavto oot duvatd, TAvTo VTOKOVEL, TAVTO VTOTETOKTOL, TAVTOV MUV uviodnty, kol EAéncov
Ayie, ©g havOporos” (ITevtnkootdpiov, ADva: Atoctolikn Atakovia g ExkAnoiag g EALGdog 1986,
71). Dartiber hinaus, solche Gestaltung der Gottesdienstteilnehmer durch die Heilung, die fiir sie im Heiligen
Geist real wie fiir einst geheilten Menschen, geht sogar so weit, dass die Figur dieses Menschen mittels
zuschreiben von Reaktionen dndert, die aus dem Text 5:1-17 nicht folgen, wie es seine (unsere!) Initiative
fiir Heilung ist: ,,;/Atapog vekpog dmapyov 6 [apdivtog, idmdv o éBoncev: EAéncov pe Kbpe, 611 1 Khivn
pov toppog pot éyévero. Ti pot képdog Lwhg; ov xpnlm T Ipofatikiig koAvpfNOpag ov yap €oti pot Tig
0 EUPAALOV g, TOPATTOREVOV TAV VOGTOV' GAAL 6ol Tf) TNy Tpocépyopat TV iapdtov, tva Kiymd petd
naviov kpalo: [Havtoddvape Kopie, 86&a cor (Ilevinkootapiov, 71). In diesem Geiste soll man auch pa-
tristische Interpretation des Verses 5:15 verstehen, nach welcher das Berichten (dviiyyeiev) des Geheilten
an Juden 611 Inocodg €otv 6 momjoag avToOv VYL, keine Verleumdung oder Perfidie ist, was man doch den-
ken konnte in Betracht auf unmittelbare spatere Entscheidung von Juden (5:16.18) und ihre Entwicklung
Richtung Kreuz, sondern stolze Zeugung des Heilenden, mit welcher auch andere angezogen werden sollten
(vgl. z. B. Johannes Chrysostomus, In Joannem 38:2; PG 59.213). Solche Deutung, besonders wegen der po-
sitiven Konnotation des Verbes avayyéAdo im Johannesevangelium (vgl. 4:25; 16:13.14.15), nehmen auch ei-
nige zeitgendssische Deuter (S. v. Tilborg, Imaginative Love in John, Biblical Interpretation Series 2, Leiden:
Brill 1993, 218-219) an, aber es ist die Frage, ob sie das Selbst annehmen will, das ausschlielich mit der
Welt der Erzdhlung geformt ist. Zuerst Culpepper (4Anatomy [Anm. 2], 137-138), und dann extensiver auch
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len Werte, wie als solche gewisse Ergebnisse des Kritizismus scheinen konnen — ange-
fangen von der Orthodoxie fremde Frage nach dem historischen Jesus. Auf diese Weise,
konnen wir bemerken, durch Zusammenarbeit beider Richtungen im gewissen Kreis,
zeigt das Phidnomen der Erzdahlung wesentliches Potenzial fiir kreative Synthese der Tra-
dition und Wissenschaft, die sich in der Exegese des Vierten Evangeliums weiter durch
das Thema Figur stirken, als wesentliches Element des Narrativs.

3. Figuren

Uber die Regeln der Charakterisierung kann man schon bei Aristoteles (Poet 1454a) le-
sen und es gibt keine Zweifel, dass Autor des Evangeliums sich an einigen Prinzipien in
der literarischen Ausfithrung seiner Figuren gehalten hat: in Anbetracht auf das narrato-
logische Verstehen des Ziels von diesem Buch als strategische Entwicklung des Glau-
bens vom Auditorium, kann man leicht die Einsicht des selben Zugangs verstehen, nach
welchem die Figuren des Evangeliums Représentanten der bestimmten Typen des Glau-
bens sind??. Dariiber hinaus gibt der repriasentative Entwicklung ihres Glaubens, und
zwar auf ausdriicklich performativen Kreuzung zwischen dem Schiiler und Juden (die
Welt), besondere Kraft der episodialen Struktur der Erzdhlung?, dessen Fihigkeit der
Abschattung des Hauptnarrativen wahrscheinlich mit urspriinglicher Praxis der Anwen-
dung ihrer Episoden erklért werden konnte?*. Nicht in diese Erklarungen hineingehend,
werden wir auf noch einer Manier der orthodoxen Tradition erinnern, die nahe der Nar-
ratologie steht, und welche sich in die gottesdienstliche Pflege der Reprisentativitit des
Glaubens von Figuren des Evangeliums wiederspiegelt. Namlich die Komposition des
orthodoxen liturgischen Lektionars ist solche, dass wihrend der Periode von Pentec-
ostarion, welcher sich von Ostern bis Pfingsten erstreckt, das Lesen der Episoden des
Evangeliums bringt, die die Grundlage der fiinft thematischen sieben ausmachen (iiber

R. Metzner, ,,Der Geheilte von Johannes 5 — Reprisentant des Unglaubens®, Zeitschrift fiir neutestamentliche
Wissenschaft 90 (1999), 177-193, zeigen das Gegenteil: die Unféhigkeit des Geheilten glaubhafter Zeuge
des Glaubens zu sein, ihn als den Vertreter des Unglaubens im narrativen Plan des Evangeliums charakteri-
sierend. So im Gegensatz zu dieser Ansicht des Charakters vom Geheilten in der orthodoxen gottesdienstli-
cher Tradition, der seine Gesundheit bewusst vom Jesus verlangt, verleiht die narrative Exegese dem Leser
Einsicht in seine Unfahigkeit der Erkennung des Heilers im Jesus (5:6-7), bzw. des Glaubens in ihn als den
Sohn Gottes (5:13.15), wie er sich durch Zeichen in Bethesda (5:17) offenbart. Auf diese Weise mit diesem
Vergleich bemerken wir, dass das traditionelle und narratologische Verstehen einer Erzdhlung auf gleichen
hermeneutischen Grundlagen stehen konnen, aber dass ihr Ergebnis nicht der gleiche sein muss; doch das
bedeutet nicht deren Ausschaltung: denn, wie die Kirche im Einklang mit den Bediirfnissen, die Freiheit
hatte, mit dem Gottesdienst den Charakter des geheilten Menschen zu definieren, indem sie ihn nach dem
realen Bediirfnissen des Lebens formen wird, so ist sie auch nicht weniger behindert dass im Einklang mit
den selben Bediirfnissen die narratologische Einsicht in die andere Seite seines Charakters auszuniitzen. Ob
sie das machen wird und auf welche Weise, bleibt ihre kreative Aufgabe in den konkreten Lebensumstédnden.

22Vgl. Culpepper, Anatomy (Anm. 2), 99-148, 146-148; Zummstein, Strategie (Anm. 16), 42-43.

23 Vgl. Culpepper, Anatomy (Anm. 2), 77-98; Zummstein, Strategie (Anm. 16), 33-34.

24 Auf diese praktische Anwendung des Evangeliums wiirde die Nihe seiner episodialen Struktur mit dhn-
lichen Anatomien der antiken griechischem Drama zeigen, wie es dariiber schreibt: J.-A. A. Brant, Dialogue
and Drama. Elements of Greek Tragedy in the Fourth Gospel, Peabody: Hendrickson Publishers 2004, 27.
Aber die performative Struktur des christlichen Textes, sogar innerhalb der Gemeinschaft, die auf dem helle-
nistischen Gebiet (Ephesus) lebte, wire doch eher mit der gottesdienstlicher Tradition des Lesens von Briefen
in der Synagoge bestimmt, weswegen Mitte voriges Jahrhundert die Theorien iiber das Evangelium als den
ersten liturgischen Lektionaren der frithchristlichen Gemeinschaft entstanden sind. In Betracht auf Johannes
Evangelium duBlern diese These: A. Guilding, The Fourth Gospel and Jewish Worship, Oxford: Clarendon
Press 1960; L. Morris, The New Testament and the Jewish Lectionaries, London: Tyndale Press 1964.
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Thomas, den Frauen am Grab, den Geldhmten, der samaritanischen Frau und dem Blind-
geborenem)?. Daher, das was die Narratologie in der Anatomie der Johanneserzdhlung
erkennt, und das ist die Fahigkeit der Figuren innerhalb der eingekreisten Episoden be-
stimmte Sicht des Glaubens in das inkarnierte Logos auszudriicken, das die orthodoxe
gottesdienstliche Tradition mit ausdriicklich performativem Grund pflegt, wiahrend der
ersten fiinf Wochen nach dem Osterfest, mit welcher sie Richtung Fest des Kommen
des Heiligen Geistes (Pfingsten) geht. So wenn wir der Tradition noch konsequenter
sein wollen, werden wir sagen, dass ihre komplette Grundschicht bzw. gottesdienstliche
Welt, représentativ ist: die Wochen wéhrend der Periode der Groflen Fastenzeit, auch mit
der Vorbereitung fiir sie, dann die Charaktere der Heiligen und die Struktur des Kalen-
ders, all das hat den Hauch bestimmter Typen der Zeugung des christlichen Glaubens
oder Figuren = paradigmatischen Fahigkeiten bestimmter historischer Personlichkeiten,
sich selbst vollkommen den Teilnehmern des Metanarrativs zu machen. Die Griinde der
Ahnlichkeit zwischen dem Evangelium und Intersesse des Gottesdienstes fiir die Repri-
sentativitdt seiner Figuren, ist hier nicht das Ziel dies zu erklédren, sondern man sollte sa-
gen, dass die narratologische Beschéftigung mit dieser Représentativitét ziemliches Po-
tenzial fiir das kreative Treffen mit der Tradition hat. Endlich geht die Aufmerksamkeit
auf das Phédnomen des Buches tiiber.

4. Buch

Da sich das Evangelium sich gegeniiber bewusst wie gegeniiber dem Buch benimmt, sa-
gen explizit seine (urspriinglich letzten) Verse 20:30-31 aus. Denn es gibt auch andere,
nicht so direkte Zeiger dieses Verhéltnisses, erkennbar in diesen literarischen Mecha-
nismen, mit welchen dieses Buch in ihrer geordneten Gemeinschaft positioniert wird.
Der zeitgendssischen Narratologie ist es klar geworden, dass dieses Mechanismus in der
Grundlage der Person des Lieblingjiingers ausmacht, der die Legitimitit der geschrie-
benen Interpretation von Jesu Christi garantiert, so wie den Charakter des Geistes, des
Trosters (Beistandes), der den Christus in den nach 6sterlichen Zeit ersetzt und ohne
welchen diese Interpretation keinen Sinn hat (2:22; 12:16; 20:9)%. Also mit der Erken-
nung dieses literarischen Mechanismus, bemerkt die narrative Exegese die hermeneuti-
sche Schliisselposition des Buches zur Zeit des Heiligen Geistes, damit gleichzeitig mit
traditionellen Anforderung fiir die Deutung der Heiligen Schrift in diesem Ambiente be-
gegnend.

Mit der Hervorhebung dieser Begegnung des Buches und Geistes wird die Mog-
lichkeit des Visiers noch einer seiner Dimension erdffnet, die nicht bedeutungslos ist.

25'S. Anm. 21. Obwohl sie das Lesen aus dem Vierten Evangelium (17:1-17) vorschreibt, gehort die
sechste Woche, die dem Fest der Kirchenviter in Nicea gewidmet ist, doch nicht dieser Reihe. Der Grund der
Abweichung ist der Charakter der vorherigen Wochenreihe, bestimmt mit dem Thema der nach Osterlichen
Meldungen Jesus bis zu (feiern) seiner Himmelfahrt.

26 Vgl. J. Zummstein, ,,Erinnerung und Oster-Relecture im Johannesevangelium®, Kreative Erinnerung
(Anm. 2), 47-63:56-59. Es ist wichtig zu bemerken, dass beide Figuren gemeinsam jede auf ihre charakte-
ristische Weise, auf den Platz Jesu stehen: der Lieblingsjiinger ist vorgeladen mit sich bzw. seiner schriftli-
chen Zeugnis (21:24) der neue Sohn der Mutter (19:26-27) zu werden, wéhrend auch der Geist, der Paraklet
genannt, den abwesenden Christus ersetzt (14:16.17.26; 15:26; 16:7-11.13-15). Das Evangelium sagt dem
Leser, dass es in der nachdsterlichen Atmosphére, mit der Wirkung des Heiligen Geistes, den Jesus Christus
préasent macht, in welcher Richtung man auch die Worte verstehen soll (6:63): 10 wvedpd £otv 10 {momotodv,
1 60p& 00K OPELET 0VIEV" T PYoTa O YD AekdAnka DIV Tvedpd oty Kol {on EoTuv.
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Mit explizitem ndmlich dem Verhalten gegeniiber sich selbst als gegeniiber dem Buch
(20:30-31), das Evangelium verhaltet sich gleich auch gegeniiber den verwendeten his-
torischen Fakten, die mittels narrativem performativen Ziel organisiert sind, gar nicht
aullerhalb von ihm versténdlich sind — das heif3t auBerhalb der nachésterlichen Atmo-
sphéire des Geistes, in welcher dieses Narrativ entsteht und funktioniert (13:7). Das zei-
gen auf originellem Wege die Charaktere von Maria und Thomas, die das Thema des Be-
riihrens von auferstandenem Jesus verbindet. Im Unterschied zu Maria, als Zeugin des
Todes Jesu (19:25) und daraus die Personifikation des logischen Schlussfolgerung auf
Grund der gegebenen Tatsachen (20:2.13.15) — das bedeutet, dem Versuch dem Protago-
nisten potentiell anhéngliche Faktographie ihn ,,auf dem Boden* zu halten (20:17) — 1adt
Thomas innerhalb des mit dem Geist inspirierter Anordnung den Leser ein, seinen Glau-
ben durch Beriihren der historischen Fakten am Korper des Buches zu basieren (20:27).
In diesem Ruf, der auch mit einer Dosis der Selbstkritik erklingt (20:29; vgl. 20:8-9), er-
kennen wir das literarische Grundmechanismus der Selbstpositionierung des Buches in
der geordneten Gemeinschaft, aber wir bemerken auch ihr nicht wertloses Verhiltnis ge-
geniiber sich selbst als dem Korper des inkarnierten und auferstandenen Logos?. Dieses
Verhéltnis ist eigentlich auf anderem Wege (alexandrinische Sympathie fiir Allegorie) in
der 6stlichen exegetischen Tradition rezipiert worden? und wird heute noch gleichwer-
tig in der orthodoxen gottesdienstlichen Praxis gespiirt, in welcher z. B. das Austragen
des Lektionars aus der Mitte des Altarraumes wahrend gewisser liturgischer Tétigkeiten
(wie es Prozesie ist), die Ankunft des Sohnes Gottes in die Welt symbolisiert?®. Auf die-

27 Falls aus dem Text des Evangeliums wir in die Welt der antiken Schreibkultur {ibergehen, werden
wir sehen, dass dieses Verhiltnis dank dem Verhalten des antiken Autors gegeniiber dem geschrieben Wort
(Logos) wie die Eltern gegeniiber dem Kind gegriindet wurde (Plato, Phaedrus 275). Dieses Evangelium,
mit dem Prolog (1:1-18) als den Hiiter dieses Sinnes, duflert auf folgende Weise: wie der Vater in die Welt
den Sohn schickt, so auch das Treten der geschriebenen Zeugnisses auf seinen leere Stelle, mit der Wirkung
des Geistes (s. Anm. 26), die Méglichkeit des Verstehens dieser Zeugnis als Verkorperung impliziert. Dies
bestatigt der Befehl der Mission (20:21): ka0dg dnéctaikév pe 6 matnp, Koyo téumo vudg, das in der ndchs-
ten Verbindung mit dem Geben des Geistes steht (20:22): kol todt0 ginmv Evepvonoev kol A&yel adToiG:
AaPete mvedpa Gyov. So wenn wir in Betracht auch gesamtes Spektrum des Wortes Aoyog ziehen, so ist es
dann moglich den Vers 1:14a (6 Adyog capé éyévero) mit der Entstehung des Evangeliums als geschriebenes
Werk zu verbinden, das die Sdule der neuen Schechina (1:14b) wird und dessen Pragmatik innerhalb dieser
Schechina solche ist, dass auf das aktive Verhiltnis ruft (1:14c) [Sehen der Herlichkeit!]. Mit dem Denken in
dieser Richtung, wird die epilogische Interpretation der Selbstkritik bei der letzten Adressierung Christi an
Thomas (20:29) sichtbar, die wir in der Endkonstatation des Buches lesen, iiber eigene Unfédhigkeit mit dem
geschrieben Wort das praexistente, verkorperte Wort zu ersetzen (21:25; vgl. 1:1.14.18). Es soll auch bemerkt
werden, dass die Idee des Verhiltnisses gegeniiber dem geschriebenen Werk so wie gegeniiber dem verkor-
pertem Wort auch nicht der modernen Linguistik fremd ist: direkt das Johannesevangelium nicht erwahnend,
aber aus der Sicht den Begriff Logos nicht lassend, meint Derrida das Akt des Schreibens als Erbsiinde im
platonistischen Sinne, da dadurch das natiirliche Verhiltnis zwischen sprachlichem Klang und geschriebenem
Wort umgedreht wurde: J. Derrida, Of Grammatology, trans. by G. Ch. Spivak, Baltimore: Johns Hopkins
University Press 1976, 35: It is the natural relationship [of sound in speech to the written sign] that would
have been inverted by the original sin of writing™.

28 Mehr iiber dieses Thema, siehe: J. Panagopoulos, ,,Sache und Energie. Zur theologischen Grundlegung
der biblischen Hermeneutik bei den griechischen Kirchenvitern®, in: H. Cancik, H. Lichtenberger und P.
Schifer (Hrsg.), Geschichte — Tradition — Reflexion. Friihes Christentum Ill. Festschrifi M. Hengel, Tiibingen:
Mohr Siebeck 1996, 567-584; ders, ,,Christologie und Schriftauslegung bei den griechischen Kirchenvitern®,
Zeitschrift fir Theologie und Kirche 89 (1992), 41-58; M. Fiedrowicz, Theologie der Kirchenviter. Grundlagen
friichristlicher Glaubensreflexion, Freiburg — Basel — Wien: Herder 2007; 22010, 125-127.

29 Sollen hier zugunsten dessen die Worte des byzanthinischen Theologen aus dem XIV Jahrhunderts
Nikolaos Kabasilas zitierrt werden, fiir dessen Deutung der Liturgie das zeitgendssische Orthodoxie wenig
Interesse zeigt (Liturgiae expositio XX; PG 150.412C): ,,Tovtwv d¢ gobévimv, O lepeds &v Héc® mpo TOD
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se Weise vervollkommnet das narratologische Denken bzw. wissenschaftlicher Versuch
des Ausgehens zur Begegnung der urspriinglichen Intention des impliziten Autors vom
Evangeliums, das Ausgehen zur Begegnung der traditionellen Interpretation dieses Bu-
ches, womit die Perspektive der kreativen Zusammenarbeit der Tradition und Narratolo-
gie — vergessen wir nicht, angegeben mit dem Evangelium selbst — gefestigt wird!

5. Zusammenfassung

Mit der vorgeschlagenen Studie, die anhand des Phdanomens der Erziahlung, Figuren und
selbstverstehen einer neutestamentlichen Buches versucht die Begegnungspunkte zwi-
schen der wissenschaftlichen und traditionellen Interpretation in ihrer Grundlage und
gleichzeitig auch lebens-realen tiefsten Schicht zu zeigen, wurden sicher nicht alle Mog-
lichkeiten dieser kreativen Verbindung umfasst worden. Besonders anspruchsvoll und
potentiell fruchtbar Forschungsraum machen das narratologische Lesen der Bibeltex-
te in den Teilen der Kirchenviter aus, aber auch in andere Denkmalern der christlichen
Kultur, besonders denjenigen der visuellen Kunst (unter welche man auch die zeitgenos-
sischen Herausforderungen der Verfilmung rechnen soll). Aber das bedeutet nicht, dass
es hier keinen Beschluss gibt. Als erstes, in Betracht der wurzeligen Verbundenheit mit
der Tradition, ermoglicht das narratologische Lesen der heiligen Schrift effizientere in-
tegrative und dadurch auch prophezeitische Rolle des Wortes Gottes in dem fragmen-
tarischen geschichtlichen Bestehen, besonders desintegriert mit dem modernen techno-
logischen Fortschritt. Und als zweites, solches Lesen der Schrift, das die Tradition von
der Gefahr der dogmatischen Interpretation bewahrt, wird zur neuen Paradigma dieses
iberlieferten Umwandlung der wissenschaftlichen Methode im Baptisterium der ortho-
doxen Theologie.

Buclaotpiov otdpevos Vyod to Evayyéhov aipel kai dvadeikvoot, v avadei&y tod Kupiov onpaivev, dte
fp&ato eaivesar toig moAloic.” Der Erklarung wegen, beginnt Kabasilas mit diesen Worten die Erklarung
der liturgischen Prozesion, die gerade in der Orthodoxie unter dem Namen ,,der kleine Eingang* bekannt
ist, wiahrend welcher der Priester, wihrend des dritten Antiphons (tovtov 8¢ ¢obévtov), die Heilige Schrift
vom Tischaltar nimmt, um sie zu tragen, damit er sie dann durch die Nord Tiir des Ikonostase aus dem Altar
austragt und so im Kreis gehend wieder in ihn durch die zentrale oder die Konigstiir eintragt. Mehr tiber diese
Thema, siche: H. Wybrew, The Orthodox liturgy. The development of the eucharistic liturgy in the Byzantine
rite, Crestwood: St. Vladimir’s Seminary Press 1990, 77-80.
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EE augoiv. Cyril of Alexandria and Polemics over filioque
of Gregory Palamas

The hesychast controversy — is it a doctrinal conflict between the East and the West in
the byzantine arena' or an inner-byzantine debate betwixt nominalists and realists, dog-
matic development and theology of repetition?? Irrespective of how we opt to answer the
posed question concerning the causes of the hesychast controversy, that is, regardless of
whether we give advantage to the first or second aforestated interpretation, we will even-
ly be obligated to acknowledge the fact that the relation between the East and the West
was in great measure embroiled in this fairly significant and long-standing religious dis-
pute®. This is particularly pertinent to the earliest phase of the aforementioned controver-
sy, when the question of application of different methodologies as regards the doctrine
on the Holy Trinity* — primarily related to the issue of the procession of the Holy Spirit
— set the stage for other forms of dissention between Barlaam of Calabria and Gregory

! One of the main advocates of this thesis is certainly J. Romanides, “Notes on the Palamite Controversy
and Related Topics”, Greek Orthodox Theological Review 6 (1960—1961) 186205, who believed that the
main philosophical, theological and epistemological assumptions of Barlaam of Calabria are mainly based
upon Augustine’s thought and Latin theology in general. This standpoint is going to be accepted, uncondition-
ally and without engaging in further analyses, by many other authors, one of whom is also X. I'aykéoyiov,
Kowawvia Ocroews. H advbeon ypiatoloyios kai mvevuatoloyiog ato Epyo tod dyiov I'pyyopiov tod Ioloud,
AOnva: Exdooeg Adpog 2001, 16-17.

2 S0 J. Meyendorff, St. Gregory Palamas and Orthodox Spirituality, translated by A. Fiske, Crestwood,
New York: St Vladimir’s Seminary Press 1974, 21998, who deems that the hesychast controversy actually
reflects one “domestic” conflict between the byzantine humanists, whose ideas were implicitly advocated by
Barlaam, on the one hand, and the byzantine monastic circles, on the other. Similar thesis is advocated by
K. Ware, ““'H onuacio tod Ayiov I'pryopiov tod [Haapd yié v onpepwvi Aven”, in: O dyiog I pnydpiog o
Holouag otnv iotopio kai 10 mopov. poxtio Aiedvayv émarnuovik@v oovedpiowv AOnvav (13—15 Nogufpiov
1998) kai Agueood (5—7 Noeufpiov 1999). Enonteio I 1. Mavtlapidn, Aywov 'Opog: Tepd Meyiotn Movn
Batonawiov 2000, 159-166: 160, and B. Dupuy, “La pneumatologie de saint Grégoire Palamas”, Istina 44
(1999) 354-367: 358.

3 The intense and dynamic relationship between the East and the West within the hesychast controversy
was sometimes accompanied by completely unexpected turn of events. This primarily refers to the discovery
of Palamas’ borrowings from Augustine’s writing De trinitate, which somewhat altered the typical East-West
confrontation established with regard to the hesychast dispute by the ideological interpreters from both ends
of the christian world. For this issue and further references see: M. Kuexesuh, “Mens—notitia—amor/Nodg—
yvdoic—Epwg. Cxonuja Ha citydaj ‘Augustinus/Palamas’, in: b. ujaxkosuh, npup., Cpiicka iwieonoiuja y gea-
gecettiom 8eKy: uctipadcusauku upoonemu u pesynaiau 11, beorpaa: IHCTUTYT 3a TOJOIIKA HCTPAKUBAA
2012, 42—-61. (in Serbian, with summary in English)

4 For this issue, see synoptically: G. Podskalsky, Theologie und Philosophie in Byzanz. Der Streit um
die theologische Methodik in der spdtbyzantinischen Geistesgeschichte (14./15. Jh.), seine systematischen
Grundlagen und seine historische Entwicklung, Byzantinisches Archiv Ne 15, Miinchen: C. H. Beck’sche
Verlagsbuchhandlung 1977, 124—173: 127-164.
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Palamas. On this occasion, [ will take into consideration only one aspect of the aforesaid
problem, that is, the ever-intriguing question of filioque, to which Palamas dedicated his
first writing of dogmatic nature, viz. his notable Apodictic Treatises on the Procession of
the Holy Spirit. In that writing, Palamas, compelled by the polemical objection put for-
ward by the Latins, endeavours to provide an orthodox interpretation of certain passag-
es from writings by Cyril of Alexandria, where he (referring to the Father and the Son)
says that the Holy Spirit originates “from both” (€ dueoiv), or, again, that he is from
the “essence of the Son” (ék tijg 0VGiag ToD viod), that is, that he springs “from the Fa-
ther through the Son” (éx moTpog 61" viov). These and similar passages, which the advo-
cates of filioque already cited as a significant traditional argument in favour of their the-
sis, Palamas will have to interpret in an orthodox way and to substantiate the main, in his
view, intention that Cyril on that occasion had. Hereinafter, (1) I will elucidate the man-
ner in which Cyril himself formulates the aforementioned theses and addresses the pas-
sages that Palamas, whilst recapitulating the “Latin” objection, actually refers to; (2) I
will provide a thorough representation of Palamas’ understanding of these cyrillian peri-
copes, which he elaborates upon in his Second Apodictic Treatise on the Procession of
the Holy Spirit; and finally, (3) I will examine, in general outlines, the interpretative cred-
ibility of Palamas’ reading of the disputable passages from Cyril’s writings.

1.

It is generally understood that there are several passages® which earned Cyril the title
of “one of the most authoritative defenders of the filioque™® and led to his becoming the
most prominent figure regarding this disputable issue’. However, only few of those pas-
sages are explicitly reflected upon by Gregory Palamas, which is why I will only take
those into account here®. In point of fact, Palamas, initiating his response to the filioquis-
tic reading of Cyril, condenses several different sections from his writings, expounding
the main point of the Latin objection. Firstly, I will quote that passage, and then taxa-
tively refer to Cyril’s writings which this Latin argument draws on. Also, for the sake of

5 To my knowledge, there is no article which provides a more thorough list of cyrillian passages regard-
ing the issue of the procession of the Holy Spirit than that drawn up by A. ®godmdpov, ““H mepi Ekmopevcemg
tod Ayiov IIvedpatog dwdackorio Kupidiov tod Akelavdpeiog kol Empaviov Konpov”, Ocoloyia MA 3—4
(1973) 561-582; ME 1 (1974) 80-101; ME 2 (1974) 276-308; ME 3 (1974) 478-510. However, I have to
note that this composition is more a diligently drafted index than a (well-done) study. Specifically, for pas-
sages from Cyril’s opus which induce a filioquistic reading (eighteen of them in total), see 285-297.

% H. du Manoir de Juaye, Dogme et Spiritualité chez Saint Cyrille d’Alexandrie, Paris 1944, 225 (I quote
according to: A. E. Siecienski, The Filioque. History of a Doctrinal Controversy, Oxford Studies in Historical
Theology, Oxford: Oxford University Press 2010, 48).

7 Therefore, he is the author who appears most frequently in Latin florilegia in support of the filioque; cf.
A. E. Siecienski, The Filioque. History of a Doctrinal Controversy, Oxford 2010, 47.

8 Naturally, I cannot go into details concerning Cyril’s teaching on the procession of the Holy Spirit. With
regard to that issue, I refer to the following studies: G. C. Berthold, “Cyril of Alexandria and the ‘Filioque’”,
Studia Patristica 19 (1989) 143-147; M. O. Boulnois, La paradoxe trinitaire chez Cyrille d’Alexandrie:
Herméneutique, analyses phliosophiques et argumentation théologique, Collection des Etudes Augustiniennes.
Série Antiquité 143, Paris: Institut d’Etudes Augustiniennes 1994; M. O. Boulnois “The Mystery of the Trinity
according to Cyril of Alexandria: The Deployment of the Triad and Its Recapitulation into the Unity of Divinity”,
in: Th. Weinandy, D. Keating, eds., The Theology of Cyril of Alexandria: A Critical Appreciation, New York:
T&T Clark 2003, 75-112: 103-108; B. E. Daley, “The Fullness of the Saving God: Cyril of Alexandria on
the Holy Spirit”, in: Th. Weinandy, D. Keating, eds., The Theology of Cyril of Alexandria..., New York 2003,
113-148: 144-148; A. E. Siecienski, The Filioque. History of a Doctrinal Controversy, Oxford 2010, 47-50.
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plainer comparison of key phrases which I shall later employ, the original Greek text will
be provided alongside an English translation:

But, Cyril of Alexandria, it is said, states that the Son has in himself by nature particular and ex-
ceptional [properties] of the Father, since the property of the begetter is naturally transferred onto him,
and also states that the Spirit is from the essence of the Son and that he springs from the Father through
the Son so as to sanctify the creation, and that he substantially comes forth from both. And, again, in the
seventh letter of those sent to Hermias about the Son, he explains to us these [things]: “Having absolved
of the sin the one who is devoted to him, he anoints him with his Spirit, whom he himself inspires as
Logos from God the Father, and pours him out upon us from his own nature. And possessing the Spirit,
he gives him not by measure”, according to John, “but inspires him from himself, as does the Father.”®

AN\ 6 tig AdeEavdpeiag, paoci, Kophhog, Exetv onoi TOV DIOV PUGIKADG £V £00T TA TOD TATPOS 1d100
kol £€aipeta, dtafatvodong &ig avTov PUGIKAGS TG TOD YeEVVIHGAVTOG I010TNTOC, Kol €K TG 00Gi0g TOD
V10D TO TVEDHO AEYEL KOl TPOYEOUEVOV €K TOTPOG oL viod TNV kticw dywdlew, kol €€ aueoiv mTpo-
¥eOHEVOV 0VG10dMC. Kai od0ic &v £BSoue tév TIpdc ‘Epueiov éEevnveypévov Adyov mepi Tod viod
1000’ v Statpovol” ‘amordev yap, epnotv, Auapticg Tov aTd Tpockeilevov, @ i8im Aowov Kata-
xpiet Tvedpaty, dmep Evinot pev avtdg, g €k Beod moTpog Adyog kol €€ idiag Npiv avamnydalel pvoe-
og. Kai ok €k pétpov Exov didwot 10 mvedpa kot v Tadvvov eoviy, GAL" avtog évinow €€ sav-
00, Kobdmep ApéAel Kol 6 ToTnp’.

As far as I was able to discern, Gregory Palamas, whilst recapitulating the Latin
argument in favour of the thesis of filioque, has in mind at least six writings from the ca-
pacious oeuvre of Cyril of Alexandria. The first passage can, indubitably, be located in
two of Cyril’s writings, namely: in his well-known Thesaurus and in his writing entitled
Commentary on John. As regards Thesaurus, the 33" paragraph is of vital importance
here for us, bearing an indicative title: “That the Spirit is, by nature, God, and hence from
the Father’s essence, and that he is bestowed upon the creation through the Son.”'® The
chief objection that Cyril here comes to grips is, to use terminology dating from a later
time, the objection of pantheism. Namely, Cyril’s adversaries affirm that if, due to the
fact that the Spirit is from God (ék ®eod 10 [Tvedpa), it is held as true that he is consub-
stantial with God, it will, since according to the apostle Paul the creation is also from
God (ta mavta £k @god), have to be acknowledged that the whole creation is also of di-
vine essence. This will consequently be conducive to the fusion of two realms of exis-
tence as well as the multiplication of the sphere of the divine. Therefore, Cyril’s primary
undertaking is to discern the dual causality related to the divine being, that is, to point out
the double character of “4¢ 00, and to underline the fundamental ontological hiatus be-
tween the created and uncreated — which is, at the same time, the most fundamental dis-
tinction of reality he draws'!. Whilst the Holy Spirit is from God as the one who “exists

° Tpyopiov Tod aopd, Adyog drodeixtioe B 62, in: T'pryopiov 1od Takopd, Zvyypduuata. Exdidovia
émpedeiq I1. K. Xpnotov. Topog A’. Adyor drodeixtikol. Aviemypopai. Emiorolai mpog Baplaou kai Axivovvov.
Yrep novyalovrwv. Exdidovv B. Bobrinsky, I1. TTamagvayyélov, 1. Meyendorff, I1. Xpriotov, ®eccarovikn:
Kvupopdvog 1962, 21988 [further: Zyrreammara A’ [21988]], 23-153: 134.11-22. T quote in parallel according
to the edition: ['pnyopiov tod [Mokapd, Azovia ta épyo. 1. Adyor amodektiol 0vo mepl ekmopevoews tod Ayiov
Iveduarog. Avremypopai. Emiotolol npog Axivovvov kai Boplodu. "Endmton Iav. K. Xpnotov, Ogo0d. N.
ZNone. 'Empelntol Bao. A. ®avovpydkng, Edevd. I. Mepetdkng. Eicaymyn, Metdepacis-Zyohoa Yo I1. K.
Xprotov, "Eanveg Iatépeg tiig "Exknoiog Ne 51, IMoatepucai ékdoces ['pnydprog 6 ToAapds, Oscoolovikn
1981 [further: EnEe 51 [1981]], 68-336: 300.3-16.

10 Rupidhov Akelavdpeiog, H fiflog wév Onoavpdv mepi tijc Ayiag kai duoovaiov Tpiddoc AT, PG 75,
565B-573C.

11 Cf. H. van Loon, The Dyophysite Christology of Cyril of Alexandria, Supplements to Vigiliae Christianae
Ne 96, Leiden, Boston: Brill 2009, 178.



96 MikoNiA KNEZEVIC

in him by nature” (puok®d¢ évomdpyov avt®), and since the Holy Spirit is “embedded
in his essence” (oVo10MG Eumennydq), created beings are, Cyril points out, only “inap-
propriately” (kotoypnotikdtepov) taken as “from” (éx) God'2. Corroborating his theses
with the scriptural pericopes and analogies of the co-naturalness of man and the spirit
that dwells in him, and proving that “2& 00" does not have to pertain to “consubstantiali-
ty”, Cyril emphasizes, through a rather meticulous interpretation of the eighth paragraph
of The Epistle to the Romans, that the apostle Paul'® does not inadvertently refer to the
Spirit as the “Spirit of God” and immediately thereupon as the “Spirit of Christ”. Cyril
claims that Paul’s prime intention is to show how all properties of the Father pass onto
out of him naturally begotten Son (ndvto. ta 100 [latpog b, SwPaiver €mi Tov €€ adTOD
QLoIK®dG yevynoévta Yiov), and to underscore that the Spirit is of one essence with the
Son, whilst they exist one within another (©g 0016 t€ Vapyew v Yid, kol Yiov &v avtd
S TV g ovoiog tavtdtnTa)'4. Also, in one of the following aliuds, Cyril talks about
the theology of adoption by the Holy Spirit, where we become participants of the divine
nature: the Holy Spirit, he says, is granted to the saints through the Son (101G aryioig 6’
Yiod yopnyovuevov), deifying them and inviting them to be adopted's.

In regard to Cyril’s second writing we have mentioned concerning Palamas’ formula-
tion “Eyev eNG1 TOV VIOV PLOIKAC &V £0VTY T TOD TATPOG 1d10L Kot E€nipeTal, daPorvovong
€15 aOTOV QLOIKMG ThiG ToD Yevwnoavtog id1ottog”, namely, Commentary on John, his
twelfth book is of the utmost importance for us, seeing that there we find a formulation
which is even more similar to Palamas’ than the aforementioned one from 7Thesaurus:
namely, wévta t0 T0d yevwnioavtog 0o puotkdg Exmv &v éonvtd. In the aforementioned
passage, Cyril, talking about the renewal of matter into imperishability and glory by means
of participating in the Holy Spirit, whose “grantor and donor” (yopnyog koi dotnp) is Christ
himself, explicitly states: “The Father has within himself and from himself the Spirit, the
very same [Spirit] has also the Son, since he is consubstantial with him, and substantially
originates him from himself, having all properties of the begetter naturally”'c.

12 Rupidhov Aheéavdpeiag, H fifloc t@v Onoavpdv... AT, PG 75, 565C-568A.

13 The number of Cyril’s references to the apostle Paul is fascinating; so, it comes as no surprise when
he is qualified as “Paulinist”; cf. N. Russell, Cyril of Alexandria, The Early Church Fathers, London, New
York: Routledge 2000, 14.

14 Kopidhov Aleéavdpsiog, H fiflog tv Onoavpdv... AT, PG 75, 568C. — The thesis that exactly this sec-
tion from Cyril’s Thesaurus is one of the sources which Palamas here has in mind is testified by the chapter 30 of
his first Apodictic Treatise, where the Archbishop of Salonica considers, granted somewhat deeper, precisely the
chapter 33 of the aforementioned Cyril’s writing, with respect to the meaning of “¢€ 00”. Generally speaking, in
the said passage, Palamas, referring to Gregory of Nazianzus and Cyril of Alexandria, deems that, if we accept
the thesis that the Spirit gains existence “from” the Son, we will have to come to the paradoxical conclusion
that the Spirit is one of the creatures — due to the fact that only in terms of non-beings (t& 0Ok dvta) is it taken
that they have the Son as apyn of their existence. The same way Palamas, in this passage, interprets the phrase
“from both” (map’ aupotépwv/eE appotépwv): since the creation originated from the Father through the Son —
thus, both the Father and the Son being origin of all (apyn t@v 6Awv) — the (Latin) objection that the Holy Spirit
hypostatically proceeds “from both” (¢£ appotépwv) necessarily implies that both the Son and the Father are the
origin (dpyn) of the Spirit, which reduces the Spirit to the level of a creature and leads to the diarchy within the
divine being. Palamas implicitly suggests that the phrase “from both” refers to the sphere of nature and natural
properties, since that is the only way to preserve the hypostatic monocausality. See: Adyo¢ drodeixtixog A’ 30,
ZYTTPAMMATA A" [21988] 57.14-32-58.1-21 | Ene 51 [1981] 136.6-31-138.1-16.

15 RKupidhov Aheéavdpeiag, H fifloc wév Onoavpdov... A", PG 75, 569C.

16 Kupidhov Akeavdpsiog, Eic 0 Kazo Twdvvyy Evayyéliov XI1, PG 74, T16B: “’Eyer 6¢ 6 Ioaip &
éowtod Kol &v éavt® 1o id1ov Ivedua, &xer tovto év éavtd Kkai 6 Yiog, éncimep éotiv dpoodoiog avt®, kai é&
aUTOD TEPNVEY 0VOLWIDS, TAVTA TG TOD YEVVIoAVTOC (010 QUOIKAS &YV &V E0vTd”.
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The fact that both of these writings are the firsthand sources that Palamas on the giv-
en occasion had in mind is corroborated by the propinquity of formulations — bearing in
mind that in Thesaurus it is said “éni TOv €€ avtod PuoK®dS YevymBévta Yiov”, whilst in
the Commentary on John “mévta. T Tod yevwnoovtog i1d1o puotk®dg Eywv &v £00Td” 1s men-
tioned, whereby, due to a higher lexical similarity, the focus, of course, shifts to the latter.
This is also corroborated by the ninth paragraph of Palamas’ writing Against Bekkos, in
whose “Inscription” we find a formulation almost identical to that of Cyril’s from Thesau-
rus: “mavTo T ToD TaTPOg 010 PUOIKMS drafaively Eml TOV £ awTod YevvnOévta viov”!.

The second passage that Palamas on given occasion takes into consideration —
at least in the case of the phrase “mpoyeitor €k matpog 61’ viod” and its variations —
can be encountered in miscellaneous Cyril’s writings, such as, for instance, his Fes-
tal Homily'® or his treatise On Adoration in Spirit and in Truth, where it can be read
that the Holy Spirit comes forth from the Father through the Son (éx [Tatpog 61" Yiod
npoyedpevov Ivedua)'®. However, if we compare more vigilantly the texts of the two
christian authors and avoid those rather incomplete references found in critical edi-
tion of Palamas’ Apodictic Treatises®®, we shall discern that the most explicit source
that Palamas on this occasion has in mind is actually Cyril’s Dialogues on the Holy
Trinity, where the Archbishop of Alexandria, whilst enouncing that the Holy Spir-
it springs from the divine nature, says that he “comes forth directly from the Father
through the Son, sanctifying the creation” (mpoyeopevov 8¢ domep €k tod [latpdg, d1d
T0D YioD, kal ayrdlov v Ktiow). It is more than apparent to everyone that this formu-
lation of Cyril’s is almost entirely transcribed in the aforementioned Palamas’ Second
Apodictic Treatise 62, where Palamas, whilst paraphrasing Cyril, states that the Holy
Spirit “comes forth from the Father through the Son so as to sanctify the creation”
(Tpoyeodpevov &k Tatpog o’ viod TNV kticw ayralew).?! Cyril’s assertion that the Holy
Spirit is “from the essence of the Son”, which Palamas quotes in the aforementioned
paragraph (see p. 3), can also be located in various Cyril’s writings, one of which is
also Thesaurus, paragraph 34, one section of which bears an indicative title: “That the
Holy Spirit is from the essence of the Father and the Son”. In that passage, interpreting
in soteriological categories 1 Corinthians 12:3, where Paul says that Jesus cannot be
called Lord except through the Holy Spirit, Cyril inversely proves the divine character
of the Spirit: namely, if only through the Spirit, according to Paul, the divine character
of the Son can be known, then the Sprit must be of the same essence as the Son. Thus,
using, on this occasion too, the inappropriate category of quality (mo16tng) concerning
the Holy Spirit — in sooth with certain restriction “so to speak” — Cyril accentuates that

17 Tpnyopiov tod TMakapd, Aveemypapai 9, Tyrreammata A’ [21988], 161-175: 169.24-25 | Enk 51
[1981], 344-373: 360.17—18.

18 Kupithov Aheéavdpeiag, Ouidior éopracuixod 18, PG 77, 817AB: “Avt6¢ ye wiv 6 Kipiog ijudv Inoodg
Xpiorog 10 ék [Matpog S’ avtod mpoyedpevov [vedpa (womoiov aviualev Bowp mpog v év tij Louapaio
yovaike. Tag O1oAééels movuevog”.

19 Kupidhov Adekavdpeiag, Iepi tijs év Ivebuom xoi dinbeig mpookvvijoews kai datpetog A”, PG 68,
148A.

20 Here, of course, I have in mind Zyrreammara A’ [21988], 23—153, where, concerning our case, quite
arbitrary references are provided, without a more concrete comparison of the texts (cf. 134).

21 Kopidhov AdeEavdpeiag, ITpog Epueiav mpeafitepov, kot medory kai amorpiow, Aéyog XT', PG 75,
1013B.
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“the Holy Spirit is from the essence of the Son” (ék tfig ovoing Tod Yiod 1o [Tvedpa),
and consequently God himself, not a created entity.??

The third passage, which also represents the main backing of the Latin perusal of
Cyril of Alexandria and which Palamas in the mentioned paragraph from his Apodictic
Treatises unequivocally has in mind, is located in the first book of Cyril’s On Adoration
in Spirit and in Truth, his earliest exegetical writing, which was, in all probability, com-
posed ca. 423%. Written in the form of a dialogue between Cyril himself and Palladius,
this writing mainly investigates the issue of compatibility between the Old and New Tes-
tament, i.e. between Judaism and Christianity. Actually, the major purpose of the writing
in question is to show the concord of the two Testaments, which would lead to the con-
clusion that Christians, and not Jews, are actually the genuine heirs of God’s promises.
However, in one passage, Cyril, whilst referring to the problem of inner-trinitarian rela-
tions, primarily to the question of the procession of the Holy Spirit, says that he “is the
Spirit of God the Father, as well as of the Son, and comes forth substantially from both,
that is, from the Father through the Son” (ginep €oti 100 Ood kai [Totpodg, kol pnv Kol
10D YioD, 10 00c10d®d¢ €& appoiy, fyovv €k Tlatpog 61" Yiod mpoyeodpevov [Tvedua)?.
That this text is the very source that Palamas must have had in mind on the said occa-
sion, is substantiated by the fact that the phrase “¢§ dueoiv’” appears, as far as [ was able
to deduce, in this particular form only in this passage of Cyril’s writings — with the ex-
ception of certain phrases, of course, such as “dt” aueoiv”’, which is to be found in Cyril’s
Second Treatise on the Right Faith, where he, noting that the Son is equal in everything
to the Father from whom he originates, emphasizes the fact that the life-giving Spirit
flows forth through both, viz. through the Father and the Son (npdeiot 8¢ S’ dppoiv Kol
10 [vedpa 10 {womolodv)?.

Finally, the fourth passage that Palamas takes into consideration is, actually, Cyril’s
Dialogue on the Incarnation of the Only-Begotten, chapter 7, where Cyril, once again in
a specifically economic context, talks about the sending of the Holy Spirit and underlines
his consubstantiality with the Father and the Son. Palamas, as we have already seen, cites
this passage well-nigh verbatim, erroneously locating it in Cyril’s writing De Sancta
Trinitate Dialogi.?®

After we have, I believe, indubitably ascertained the major textual backing of
the Latin objection Palamas had to face, let us now take a look at how the Archbishop
of Salonica interprets these “filioquistic” passages from Cyril’s writings as well as the
manner in which he develops his argumentation.

22 Kupidhov Adeéavdpeiag, H fiflog tv Onoavpdv... AA°, PG 75, 588A.

23 Thus G. Jouassard, “L’activité littéraire de saint Cyrille d’Alexandrie jusqu’a 428: Essai de chrono-
logie et de synthése”, in: Mélanges Podechard, Lyons: Facultés catholiques 1945, 159—174; then, “La date
des écrits anti-ariens de saint Cyrille d’Alexandrie”, Revue bénédictine 87 (1977) 172—178, whose chrono-
logy is followed by other scholars as well. Cf. L. J. Welch, Christology and Eucharist in the Early Thought of
Cyril of Alexandria, San Francisco: Catholic Scholars Press, International Scholars Publications 1994, 6-7.

24 Kopidhov Adeavdpeioc, Iepi tijg év TTveduatt xai inbsig mpoorvviioews xai latpeiag A', PG 68,
148A.

23 Kupidov Adelavdpeiag, Adyog debtepog mpoopmvytikog tois eboefeotdtuc facidicoous, mepi Tig
opbijc wioteaws NA', PG 76, 1408B.

26 Kupidhov Adeéavdpeiag, ITepi tijc évavBpomioews tob Movoyevoig, PG 75, 1241A.
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2.

Palamas’ interpretation of Cyril’s passages that are allegedly in favour of the thesis of
filioque appears, to remind, for the first and only time in his Second Apodictic Treatise,
starting with chapter 62, wherein the analysis of this inconvenient “Latin” objection is
being programmatically undertaken, and ending with chapter 69 — of course, with some
digressions and aberrations from the main topic. Unlike Maximus the Confessor, who
finds a hermeneutical key for the filioquistic reading of Cyril of Alexandria, but also for
the very stability of practice of filioque in the West, primarily in the linguistic limitations
of the Latin language?’, showing on that occasion solid precision in his own formula-
tions?, Palamas’ argumentation is somewhat more extensive and is, of course, molded so
as to be favourable to his own polemical agenda. Synoptically, his argumentation is de-
ployed evenly in three directions, since, Palamas believes, the attitude of Cyril, accord-
ing to which the Holy Spirit comes forth from the Father and the Son, can denote three
significant theological things. Let us see which ones.

a) Firstly, a thing completely expected, Palamas incorporates cyrillian “filioquis-
tic” passages into his own prevalent interpretative matrix that is reflected in the distinc-
tion between two types of causality, determined according to whether they pertain to
the “economic” or “theological” Trinity. In other words, it is referred to what Gregory
Palamas, in his Apodictic Treatises 1, 29, explicitly calls “the double procession of the
Holy Spirit” (7] 8¢ tod mvedpatog Tpdodog drtn [...])*°. As for causality in the literal
sense of the word, Palamas states that we predominantly need to bear in mind the cau-
sality of economic type, since this kind of causality is precisely “for our sake”, or “for a
cause” (O aitiav), that is, “of temporal” (ypovikov) character, which altogether means
that it does not, in any way, refer to the absolute realm of the divine being. On the other
hand, causality in the context of “theological” Trinity actually transcends the very con-
cept of causality and it is referred to by that name only in an inappropriate sense: in other
words, when the divine existence is taken eo ipso, it inevitably takes on characteristics of
“noncausality” (avaitidg) and “beyond time” (bnépypovoc). Hence, Palamas deems that,
when Cyril of Alexandria says that the Holy Spirit comes forth from the Son in order to
sanctify the creation, he does imply the actual temporal outpouring of the Holy Spirit in
the economic realm, which happens for a cause; namely, he, in Palamas’ opinion, has in
mind the bestowing of the Spirit from the Son in history, with the intention of absolving

27 See: G. C. Berthold, “Maximus the Confessor and the Filioque”, Studia Patristica XVTII, 1 (1989)
113-117: 115.

28 Maximus uses the term npoiévat, and not kmopevesdar concerning the relation of the Holy Spirit to
the Son; to him, thus G. C. Berthold, “Maximus the Confessor and the Filioque”, Studia Patristica XVIII, 1
(1989) 113-117: 115, the terms “from the Son” and “through the Son” are synonyms in that sense. Likewise,
Cyril of Alexandria does not say, in any of his presumed filioquistic sections, that the Spirit “proceeds”
(éxmopevecbar) from the Father and the Son; as instead, he claims that the Spirit “comes forth” or “flows
forth” (mpoiévat, mpoyeitar) from the Son, which is something rather different; thus A. E. Siecienski, The
Filioque. History of a Doctrinal Controversy, Oxford 2010, 49. See also note 44.

2% For this, see synoptically: C. B. Scouteris, “The Double Procession of the Holy Spirit according to
Saint Gregory Palamas”, in: Der Heilige Geist im Leben der Kirche. Forscher aus dem Osten und Westen
Europas an den Quellen des gemeinsamen Glaubens. Pro Oriente-Studientagung “Der Heilige Geist bei den
griechischen und lateinischen Kirchenvdtern im ersten Jahrtausend”, Wien, Juni 2003. Herausgegeben von
Y. de Andia, P. L. Hofrichter, Pro Oriente XXIX. Wiener Patristische Tagungen II, Innsbruck, Wien: Tyrolia-
Verlag 2005, 329-338.
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sins and sanctifying the creation. Therefore, in that economic context the Spirit is given
from the Son in the same way as he is given from the Father. This economic emission of
the Spirit pertains to, according to Palamas’ opinion, “the divine grace and energy of the
Spirit” (tfig Oeiog ydprrog Kol Evepyeing Tod mvevpatoc) and it occurs not only from the
Father and the Son, but also from the Holy Spirit himself** The act of the outpouring of
the Spirit — when by Spirit we mean energy — actually belongs to all three hypostases of
the Holy Trinity, since the energy or grace is a property of divine nature as such, rath-
er than some of the hypostases?!. That, of course, does not mean that the hypostasis of
the Holy Spirit owes its existence to the Son in a strictly triadological plane®?: unlike the
economic emission of the Spirit, his eternal procession is deprived of the temporal con-
ditionality and any derived causality, since it occurs, Palamas says, “neither for some-
thing, nor towards someone, and by no means in time” (00 d1é Tt 000 TPOG TVOIG OVTE
V1o xpovov OAwg). In the context of that which can be labelled “triadological causality”,
the Spirit does not come forth from the Son, but immediately, causelessly, and eternally
proceeds ex Patre solo. Intensifying the matter completely, Palamas will, in this passage
— with the aim of showing that the Father is the only cause (Ldvog aitioc) in a triadolog-
ical context — even renounce something that he will elsewhere resolutely claim?}: name-
ly, that the procession of the Holy Spirit also in the triadological realm occurs “through”
(014) or even “from” (éx) the Son: “the Son does not have from (éx) himself the Spirit,
nor does the Spirit have through (u) the Son the being (t1v dmap&wv), but the Father has
the Spirit from (k) himself, proceeding [him] out of himself directly, causelessly and
pre-eternally”.

b) Secondly, Gregory Palamas, endeavouring to wrest Cyril from the filioquistic
interpretative matrix, presents one particularly important, I think, review of the phrase
“o0001000¢ €€ dpotv, fiyovv €k Tlatpog 61" Yiod mpoyedpevov [Tvedpa”, especially of
the word “substantial” (ovc1®d®c) which occurs in this frequently cited pericope. First-
ly, Palamas endeavours to neutralize, or at least mitigate, this unpleasant Latin objec-
tion in one strictly psychological sense, stating that Cyril’s claim according to which the
outpouring of the Spirit occurs “substantially from both” is not “unusual at all” (o0d&v

30 See: Adyog amodeuxticog B” 65, Tyrrpammata A” [21988] 136.19-30-137.1-3 | Ene 51 [1981] 304.14—
29; B” 69, Zyrreammata A [21988] 140.17-20-141.1-24 | Ene 51 [1981] 312.10-31-314.1-9; B 79,
ZyrreaMMATA A” [71988] 149.22-28 | Ene 51 [1981] 330.14-20.

31 Aéyog dmoderkuikog B” 69, Tyrrpammara A’ [21988] 141.9-10 | Ene 51 [1981] 312.23-24.

32 In certain passages, although before explanations of disputable Cyril’s passages are to be programmati-
cally assailed, Palamas reads the phrase “&& appoiv” solely in terms of energetic transmission in the economic
framework: “Whenever you, therefore, hear him say that the Holy Spirit pours forth from both of them, as
from the Father substantially through the Son, do understand reverently that he teaches the transmission of
these natural powers and energies of God, but not the pouring forth of the divine hypostasis of the Spirit”;
Abyog drodeixtinog B” 20, Zyrreammata A’ [21988] 96.23-28 | Ene 51 [1981] 220.23-27: “Orav 0dv drobong
avTov & dupolv, d¢ ék ToTPOS 0VEIWADS Ol VIOD TPOYEOUEVOV, TO TVEDUO. TO (YI0V AEYOVTQ, THY TAV YLOIKDV
00TV OVVAUEDY T Kal Evepyeldv 10D Ocob petdoooty, dAla un v Oeiav 100 TVeLUATOS DTOTTAOLY TPOYE-
ioOou d10dokery, gboefdss vouaov”. Ct. note 93.

33 For the use of prepositions “from” and “through” in Palamas’ triadology I refer to my paper: M.
Kuexesuh, ““Ex’ u ‘014’ y ‘AnoauktudkuM cioBuma o ucxohewy Cseror [lyxa’ I'puropuja Ilamame”,
Cmucao. Yaconuc Odjemerva 3a opyumsene nayke Mamuye cpncke — [Ipywmeo unanosa y Lipnoj Topu 1/1
(2012) 39-59. (in Serbian, with summary in English)

34 Abyog amodeiktikog B” 64, Tyrrpammata A” [21988] 136.6-9 | Enk 51 [1981] 302.31-304.1-3: “[...]
0VK &E éavtod uév &yel o mvetua O viog, 0vOE dio. Tod viod TV Tropliv 0 Tvedua xel, GAL° EE Eowtod Exel 6
athp, éC Eo0VTOD QUECWS EKTOPEVOUEVOY GVaITing Kal TPoaiwVviwg [...]7.
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kowvov). However, this polemical trick of Palamas’, which is, it should be mentioned,
just one in a series of his noteworthy “byzantine” manners, can be plainly opposed with
the thesis that this and similar modes of expression are not encountered frequently in pa-
tristic literature, referring to which Palamas deems one of the main regulations of prop-
er theologization. Secondly, Palamas refers to an argument ex traditio, relying on Greg-
ory the Theologian, which is here of paramount importance: videlicet, what Cyril means
when he says that the Holy Spirit comes forth “substantially from both” relates to the out-
pouring of the Spirit onto the apostles, which is, Palamas deems, wholly compatible with
the statement of Gregory the Theologian, according to which the Holy Spirit is “substan-
tially present and co-dwelling with the apostles, we can say” (00c10ODC MG v imot TIg
mapov kol cvumolrtevopevov). Thirdly, Palamas, as in some prior instances, and utterly
in accordance with the byzantine theological tradition, christologically funds pneumatol-
ogy, in the sense that he performs the teaching on the Holy Spirit per analogiam with the
teaching on the Son*. Actually, on the subject of cyrillian phrase “0061®O®OC £E dppoiv”,
Palamas underlines that the same mode of expression can be used apropos the Son as
well, primarily in the context of his incarnation: the sending of Logos towards us was
precisely of the “substantial” (00c1®ONG) character, in view of the fact that it occurred
from the Father and the Spirit, therefore, from both (€€ Gueoiv ToD TATPOG YEVOUEVT|
Kol Tod Tvevpatoc)’’. Palamas declares that the sending of the Spirit should be interpret-
ed in the same direction: the Spirit was also substantially sent out and outpoured from
both. Accordingly, the Spirit outpours forth substantially for us and after us (ékxéyvTon
TOIVOV 0VGIOAME S NUAG Kol ped’ Nuac), since he manifested himself bestowing the
divine power through himself (61" €avtod Vv Ogiay dOvauy Tapéyov). However, this
being of vital importance, the Spirit, Palamas says, always comes to us substantially
(mépeoTV el OVGIMOGMC NUIV), but in the same way hypostatically as well (mdvimg d&
kol ko’ vrooTaov) — despite the fact that we do not participate in the essence nor in
the hypostasis, but only in the grace’. All of this, of course, should be reflected upon ec-
onomically: just like the sending of the Son is not the same as his eternal generation - in
the sense that the Son was not born eternally “from both”, that is, ex Patre Spirituque,
nor was he born “for our sake”, but only and solely from the Father — in the same man-
ner, the Spirit does not, in the strictly triadological context, proceed “from both”, that
is, ex Patre Filiogue, since his pre-eternal procession occurs causelessly from the Father
only (mpo TV aidvev dvortiog €k povov tod matpdc). I will get later to this signifi-
cant passage, which could - in principle at least - disprove the assertions of some schol-
ars of Gregory Palamas who explicitly confront him with Gregory of Nazianzus in order
to push him completely into pseudo-dionysian and, thereafter, neoplatonic framework.

33 For Palamas as a skilled polemicist see I. A. Anuntparxémoviog, Avyovetivog kai Ipiydpiog Modouds.
16, mpofinuazo t@v dpiorotelik®dv Kotnyopidv kol Tij¢ TpLadikils woyobeoloyiog, AMva: IMapovsio 1997,
102-104, 107-110.

36 Cf. Abyog dmodeikticog A 34, Tyrreammata A’ [21988] 65.33-35-66.1-9 | Ene 51 [1981] 154.14-25.
See also: M. Knezevi¢, “The Order (td&1g) of Persons of the Holy Trinity in ‘Apodictic Treatises’ of Gregory
Palamas”, Philotheos. International Journal for Philosophy and Theology 12 (2012) 84-102: 89-90.

37 This would mean not only that pneumatology is funded christologically, but also vice-versa, that is, that
christology is funded pneumatologically; see: A. Jepruh, “TIpaBocnaBHo 6orociossbe 0 CBetom Jlyxy”, in: A.
Jesruh, Xpucitioc Angpa u Omeia, npyro, HOMymEHO H3ake, CaBpeMEHO IIPaBOCIABHO OOr0CIIOBIbE, Bpmauka
Bama, Tpeoume: Manactup Tepuaor, bparcrso CB. Cumeona Mupotounsor 2004, 201-222: 213-215.

38 fA6yoc amodeikticog B' 64, Syrrpammata A’ [21988] 135.24-28 | Ene 51 [1981] 302.15-19.
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c¢) Last but not least, Palamas construes cyrillian passages with potential filioquistic over-
tones under the prism of differentiation between nature and person in the domain of tri-
adology, during which the notion of consubstantiality and the distinction between natu-
ral and hypostatic properties of divine persons emerge as key concepts. In that direction,
Palamas neutralizes the Latin objection vis-a-vis cyrillian thesis that “the Holy Spirit
outflows from the divine nature and of the Son”, by claiming that some implicit causality
on the Son’s part is not the question at issue, but only and solely the affirmation of con-
substantiality of the Spirit with the Son, and hence with the Father. Therefore, cyrillian
“from the Son”, according to Palamas, means “from the Son’s nature”, ergo the prepo-
sition “€x” in the context of relationship between the Son and the Spirit always pertains
to the plane of nature, and not in the slightest to the plane of hypostases, since the Son’s
hypostasis can never be taken as the cause of the Spirit’s hypostasis. “Whenever”, Pala-
mas categorically claims, “this divinely contemplating Cyril says that the Spirit is from
the essence of the Son, he indicates that the Son is consubstantial with the Spirit and not
his cause™. Palamas continues in the same direction a few paragraphs later:
[...]1t could be well said that the Spirit does not proceed from the hypostasis of the Son, but natu-
rally from the Father and from the essence of the Son, due to the consubstantiality of the Son with
the Father, so that — since this shows the consubstantiality of the divine Spirit with the Father and
the Son, and not the different existence of the Spirit from the Father —, due to the consubstantiality,
it is the same to say the Spirit is also from the essence of the Son and to say the Spirit is of the same
essence with the Son. Therefore, the consubstantiality of the Spirit is shown from the Son’s [con-
substantiality], which is more apparent and previously promised and established [...]*.
According to Palamas, this kind of reading of cyrillian “filioquistic” theses has a
historic and systemic foundation. Namely, it is conditioned by both the historical context
of Cyril’s time as well as the conceptual framework of the tradition where he belongs.
In other words, the fact that Palamas reads the abovementioned pericopes by highlight-
ing the consubstantiality, is vindicated, according to him, by the fact that the Archbish-
op of Alexandria, whilst presenting the aforesaid views and formulations, actually ad-
dressed those who opposed this quite substantial (and today rather neglected) dogma*'.
On the other hand, the Eastern tradition, Palamas claims, is not familiar with the mode
of expression in relation to which the Son would be taken as the hypostatic cause with-
in the triadological milieu. This foundation of Palamas’ reading of cyrillian pericopes

3 Abyog dmodeicticoc B” 64, Tyrreammata A’ [21988] 136.11-13 | Ene 51 [1981] 304.6-8: “Kai dodixic
6 Bedppav obtog Kipiddog éx tijg obaiag tod viod 10 Tvedua Jéyet, T0 6uoobdaiov mapioctnoty, ¢’ obk aitiov
glvau Tov viov Tod mvebuazog”. See also: Adyoc dmodeixtios B 76, Zyrreammata A’ [21988] 147.24— 29 | Enke
51[1981] 326.10-15.

40 foyog amodeixticog B” 67, Tyrreammata A’ [21988] 139.5-13 | Ene 51 [1981] 308.32-33-310.1-9:
“Totyapodv b Gv o1 Aéyely obK €K Tiic DToTTaTemS T0D vioD, A" &€ abtod PuoIKdS KaK TiS obaiag ToD viod
70 Tvedua, 010, TO TOD VIOD TPOS TOV TATEPA OUOOVELOV, KAl TS TOD Oeiov TVEDUOTOS TPOS TOV TOTEPA. KAl TOV
vioV duoovaiotnTog éviedley detkvouevns, GAL’ ovyl Tijc dLlapopov €k 10D TOTPOS DTAPLEDS TOD TVEDUOTOG,
ioov 0¢ éov ginelv kai &k Tijs 0baiag o viod 10 TVeDUA 010, THY SUO0VEIOTHTA, KOl OT1 THS OVTHS E0T1V 00TIag
@ i@ 10 Tvedua. Ex 0¢ Tij¢ 10D viod 1 61o0va1oTHS OEIKVOETAL TOD TVEDUATOS G POVEPWTEPOS KAL TPOKATHY-
yeluévng kai mpomemiorwuévng [ ...]7.

41 The reintroduction of the term dpoovciov will especially be insisted upon by the significant contem-
porary theologian Nikolaos Loudovikos. Cf. N. Aovdofikog, H xleiot mvevuatikotnro. kai w0 vonue tod
éowtod. O pvotikioudg tijg loyvog kol 1 dAnbelo pvocws kol Tpoowmov, Opnokeoroyio 21, A0\va: EAAnvikd
ypappata 1999; idem, H Aropatikny Exxinoioloyio tod Ouoovoiov. H dpyéyovn Exkinoio onjuepa, AOMva.:
Appog 2002; idem, Of tpdpor 10d mpoadmov kol 0. facave 10D Epwra. Kpitikol atoyaoiol yic. o Uetavew-
wepixn) Oeoloyikn dvroloyia, ABva: Apupog 2010.
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is obviously summarized in his assertion that “no one of pious theologians of all centu-
ries ever said that the Spirit is from the hypostasis of the Son, but from the hypostasis
of the Father” and that “if someone ever said that he is from the nature of the Son and
naturally from him, that was because the nature of the Father and the Son is one and the
same”¥2. Moreover, Palamas states that Cyril’s unequivocal affiliation with such a tradi-
tion is undoubtedly substantiated by the fact that, in his writings, he “never says that the
Holy Spirit comes forth from the hypostasis [of the Son]”* — ascertainment for which
the defender of hesychasts must be given full credit and regarding which, at least when
it comes to the verb éxmopevecsbou, he is granted enough backing even by the contempo-
rary scholars of Cyril’s thought*.

Therefore: cyrillian phrases “from the Son”, “from the essence of the Son”, “from
both”, and the like, are of the same meaning, according to Palamas, with the phrases
“from the nature of the Son” and “consubstantial with the Son”. Accordingly, they can
never relate to the plane of Aypostatic causality. That type of causality will remain an
exclusive privilege of the Father — something that Palamas will repeatedly apostrophize
with the thesis that the coming forth of the Holy Spirit, albeit from the divine nature
and of the Son, occurs “according to the hypostasis of the Father only” (ka6’ bVmoécTOcIY
LOVIV TV TOTPIKNV)®.

Running parallel to this is Palamas’ interpretation of cyrillian phrase, according to
which the properties of the Father pass onto his naturally begotten Son. As said by Pala-

s, “properties” in question here need to be considered in terms of particularities of the
divine nature, particularities which are common to all three persons of the Holy Trinity,
and which do not fall within the scope of the “hypostatic” or “incommunicable” proper-
ties that characterize only and solely each of the hypostases individually:

42 Aoyog aﬁoésmnkog B’ 65, ZvrrPAMMATA A’ [21988] 137.7-11 | Ene 51 [1981] 306. 2 7: “d1o 00581g
0V0ETTOTE TAOV OT 0UDVOS svae/)’wv Haoloywv &K mg OmO0TATEWS | efvou 00 viod 0 nvev,ua eimev, 6N éx mg
700 narpog 1>7mamaea)g &K 0¢ Tijc gouascug 700 mov Kol QuoIKAS lval & avTod gimep TG padn, GAA’ d¢ g kol
i avTiic phoEwS 0long T0b TaTpog kol Tod viod”

B Abyog dmodeiticoe B 68, TYTTPAMMATA A' [21988] 139.20-25 | Ene 51 [1981] 310.16-22: “Koi todt0
016 TOAAT]S ToL0DUEVOS GTTOVOTS O Belog Kopiliog, To undéva mapoybévia docalerv éx tijg vmootdoems 100 viod 0
TVEDLLO. TO (YLOV, 8K THG POOEWS OVTOD Kol PUOIKDS KOl KOTO. pOGIV OGGKIG AEYEL, TO TVEDILD. PHOL TO (YIOV Kal &K
Tij¢ pboewe avtod myydler, kald’ fiv 6 abtoc éot peta TaTpog, GAA° 0bdouod TV Loywy Ek Tijc bmootdoewg [ ...]”.

4 Despite the indubitable fact that Cyril never considers the question of personal procession of the Holy
Spirit extensively or in isolation, nor does he directly search for the personal and ontological role that the Son
plays in all of this, it is still evident that he is predominantly careful in terms of restricting the use of the word
éxknopeveabon for the Spirit’s ultimate origin in the Father, who is the “source of divinity” (cf. note 28), that
is, he never uses it in the sense that the Spirit proceeds from the Son, or even from the Father and the Son.
On the other hand, Cyril uses the verb mpoiévat in a more “relaxed” manner, with the aim of emphasizing
that the Spirit comes forth “from the common essence of God”, “from the essence of the Father”, “from the
essence of the Son”, “from the Father and the Son”, “from the Father through the Son”, “through the Father
and the Son”, “through the Son”, etc. See: B. E. Daley, “The Fullness of the Saving God: Cyril of Alexandria
on the Holy Spirit”, in: Th. Weinandy, D. Keating, eds., The Theology of Cyril of Alexandria..., New York
2003, 113-148: 144-145; N. Russell, Cyril of Alexandria, London, New York 2000, 29, 213-214, note 92.
For references with regard to Cyril’s use of the verb mpoiévat concerning the Holy Spirit see: M. O. Boulnois,
La paradoxe trinitaire chez Cyrille d’Alexandrie..., Paris 1994, 525. Whilst Daley and Boulnois think that
Cyril is along the lines of the synodical definition in this terminological choice, that is, Cappadocians and
John 15:26, Russell finds such a viewpoint problematic.

4 A6yog dmoderxticog A 6, TyrreaMMATA A’ [21988] 33.25-26-34.1-2 | Ene 51 [1981] 88.17-18, 21-22;
B’ 65, ZvrreaMmATA A” [21988] 137.6-7 | Ene 51 [1981] 306.2; B” 73, ZyrrraMmata A’ [21988] 144.17, 26 |
Ene 51 [1981]318.31-32,320.9; B" 74, Zyrreammata A’ [21988] 146.6 | Ene 51 [1981] 322.23-24; cf. B” 76,
EYITPAMMATA A’ [21988] 147.24 | Ene 51 [1981] 326.9-10.
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“The Son has in himself by nature particular and exceptional [properties] of the Father, since the
property of the begetter is naturally transferred onto him”: not hypostatic particularities of the Fa-
ther and exceptional [properties] — hence, neither does he have beginninglessness, nor unbegotte-
ness, nor begetting — but has natural and distinctive characteristics of the Father’s nature, which the
Holy Spirit also naturally possesses.*¢

Cyril, in other words, claims that the Son has the same properties as the Father —
and like the Spirit, we might add — “naturally and substantially and always according to
the nature” (QuoIK®C T€ KOl 0VOIIDS Kol Kota eOov del)”’, which, actually, in anoth-
er fashion confirms the divinely equal character of each of the three persons of the Holy
Trinity.

As a supplementary corroboration of (a) the attitude that cyrillian “éx” refers to
the plane of nature and, in the first place, to consubstantiality, and consequently (b) the
interpretation that the properties, which are discussed in the aforementioned cyrillian
pericopes, are to be interpreted as natural, and in no way as hypostatic properties, Pala-
mas adds two more arguments. One of them is contained within Cyril’s response to crit-
icism directed at him in his day, in which, Palamas says, the Archbishop of Alexandria
was “defamed” for supposedly advocating the view that the Spirit has existence from
the hypostasis of the Son as well. The second argument is summarized, as we shall soon
see, in the paragraph 34 of the Thesaurus. With regard to the “defamation” to which
Cyril was exposed, it presumably refers to (somewhat justified) distrust of Theodoret of
Cyrus® regarding the ninth out of twelve of Cyril’s anathemas that we find at the end
of his Third Letter to Nestorius®. Generally speaking, Cyril’s somewhat unconvention-
al speech about the Holy Spirit present in the ninth anathematism, where it is defined as
“1d10v 10D Yiod”, raised suspicions in the mind of the Bishop of Cyrus, suspicions which
he did not hesitate to reveal publicly, and even to call some of Cyril’s attitudes nothing
less than “blasphemous™. Crucial to our case are, I think, two of Theodoret’s writings,
one of which is Reprehensio duodecim anathematismorum Cyrilli, composed at the be-

4 Abyoc amodeixtikog B' 67, TyrrpamMmata A’ [21988] 139.13-19 | Ene 51 [1981] 310.9-15: ““&ye1 6 6
VIO PULOIKAGS &V E0VTAD TG, TOD TOTPOS (010 Kaid ECaipeta, dLoforvodans eig abdToV YLOIKAS TS TOD YEVVHOOVTOS
1016TNT0G "+ 0V T bIOTTATIKG [0100 TOD TOTPOS KO ECAIpeTo. — 0VOE Yo TO Gvopyov Exel Kai GyevvnTOov 1] T0 YOVI-
Hov — dAAa T poaika kol io1o. TG 100 TaTpog PpHoEwms abynuata, drep &yel puoIKAS Kol TO TVEDUA TO dyLoV”.

4T Adyog amodectikog B” 68, Tyrreammata A” [21988] 139.26-27 | Ene 51 [1981] 310.22-23.

8 For the blessed Theodoret, see: Th. Urbainczyk, Theodoret of Cyrrhus. The Bishop and the Holy Man,
Michigan: The University of Michigan Press 2002; 1. Pasztori-Kupan, Theodoret of Cyrus, London, New
York: Routledge 2006.

49 Kvpidov Akelavdpeiog, Td eblafeotdrm xai Oeopileatdrem avileitovpyd Neotopie Kopiiog kai 1
ovvelBovoa abvodog év Alelavipeiq ek tijc Alyvmrioxi|s droiknoews év kopie yaipetv, in: Cyril of Alexandria,
Select Letters. Edited and Translated by L. R. Wickham, Oxford: Clarendon Press 1983, 12|33: 30.24-29:
“Ei tic gpnot tov &va kiprov Inoodv Xpiorov dedolaobar mapa tod mveduatog, ¢ dAlotpign dvvduer tjj o1’
avToD Ypuevoy Kol wop abTod Aafovio 1o évepyelv dbvachor koo TvevudTY drabdipTwy Kai 10 TANPOIV Eig
avOpamovg tag Osoonusiog, Kkai 0byi 61 udllov idiov avtod 10 Tvedud oy, 61’0 kol évipynie tog Oeoonuciag,
avdbeuo Eotw”. For this, see: A. Atdhov, “TIvevpatoloyikés emonpdveels ent tov ®° Avabepatiopon g
I'" Emotolng tov Ay. Kvpiddov npdg Neotopro”, in: lpaxtikd Ocoloyikod Zvvedpiov ue Oéuo “To Ayiov
Ilvevua” (11-14 Noguppiov 1991). Ipdvora kar [poedpio tov [avayimtdron Mntpororitov Oeocorovikng
k. K. [Tavtedenpovog B, ®@ecoarovikn: lepd Mntpémoin Osccarovikng, Méhooa 1992.

30 As mentioned by J. F. Bethune-Baker, An Introduction to the Early History of Christian Doctrine to the
Time of the Council of Chalcedon, London: Methuen and Co. 1903, 216, Theodoret is the first to definitely
negate that the Holy Spirit receives his essence from both the Father and the Son. For a detailed discussion
of what was involved in Theodoret’s and Cyril’s views regarding the procession of the Holy Spirit see: A. de
Halleaux, “Cyrille, Théodoret et le ‘Filioque’”, Revue d histoire ecclesiastique 74 (1979) 597-625.
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ginning of 431 at the request of John of Antioch as an antiochian refutation of Cyril’s
anathematisms. In response to the prominent ninth anathema of Cyril and after procur-
ing enough patristic and scriptural pericopes, which should undoubtedly show that the
“careful researcher of divine dogmas” (6 dxpiprg TV Oeiwv doyudtwv £Eetactnq), the
way Theodoret ironically calls Cyril, anathematizes not only the prophets, apostles, and
the archangel Gabriel, but the Savior of all himself, the Bishop of Cyrus puts forward
the following attitudes:
We say that it was not God the Word, consubstantial and co-eternal with the Spirit, who was formed
by the Holy Spirit and anointed, but the human nature which was assumed by him at the end of
days. We shall confess together that the Spirit of the Son was his own if he spoke of [the Spirit] as
of the same nature and proceeding from the Father, and shall accept the expression as consistent
with true piety. But if [he would speak of the Spirit] as being of the Son, or as having [his] origin
through the Son, we shall reject this as blasphemous and impious. For we believe the Lord when he
says, “The Spirit which proceeds from the Father” and likewise the most godly Paul saying, “We
have received not the spirit of the world, but the Spirit which is of God”.”!

The second writing that must be borne in mind here is Theodoret’s Epistola 151,
directed at Eastern monks, where the Bishop of Cyrus summarizes his critique of Cyril’s
anathemas, including the disputable ninth one’2. In one passage, Theodoret, with regard to
the disputable issue of the procession of the Holy Spirit, categorically claims that Cyril
even “blasphemes” (BAacenuel) when it comes to this issue and he directly brings him,
in the best traditions of the byzantine polemical strategies, into direct connection with
some of the infamous heretics:

He even blasphemes the Holy Spirit: he does not say, in keeping with Lord, that the Spirit pro-
ceeds from the Father, but that he has existence from the Son. And that is the fruit of Apollinarius’
seed; and it resembles Macedonius’ cunning plough.>?

In his response to these more than open admonitions which, were they to be interpret-
ed in the light of what was said in Matthew 12: 31-32% really assume immense polemical
and ecclesiological proportions, Cyril, Palamas says, “proclaimed that he was defamed”

31 @codwpritov Kbpov, Reprehensio duodecim anathematismorum Cyrilli, PG 76,432CD: “Mianiocijvor
0¢ vmo tob dyiov Ilveduorog, kol ypiodijvar ob tov Ocov Adyov pouév, tov 1@ Iatpi époovaiov, kal aovaioiov,
GALG T €’ EoydTon TV Hepdv VT’ ovTod Inpbeiocay avlpwmeiav pvowv. Ioiov o¢ to Ilveduo tod Yiod, &l
HEV G Buopuég, kai &k Tlatpog Exkmopevouevoy pn, aovouoloynoouey kol g eboefi] oelouela v pawvpy. Ei
0’ ¢ & Yiod, ij o1 Yiod v Smopliv &yov, d¢ flacpnuov oo, kol d¢ dvaoefies aroppiyouev. Ihotevouev
yop t@ Kvpicy Jéyovu- ‘To Ilvedua, & éx tob Hotpog éxkmopedetor’ kol 1 Oerotdre o¢ Iodlw dpoiws pdoko-
v “Hueic d¢ 0b 1o mveduo tod Koouov Edfousy, dlio to Ivedua 10 éx tod Ogod’”. For a similar attitude
concerning the procession of the Holy Spirit cf. also ®eodwpntov Kopov, Epunveia tijc Ilpoc Pwuaiovg
émorolic H', PG 82, 132C: “T0 yap mavayiov Iveduo kai Ocod mpoonydpevoe, kol Xpiotod: ovk Emeldn, katd,
700G OVOWVOLOVS GUPETIKODG, €k ToD Ocob Ot T0D Yiod dednuiobpyntar GiA’ émeidn opoovoiov éott Ilatpog
kol Yiod, kai éx Ilatpog pev éxmopeveton koo, v v Edayyeliowv didackaliov, 1§ 0¢ TodTov Yapis 1ol aéiolg
016 tod Xpiorod yopnyeirar”.

2 This epistle was written in the same period as Reprehensio; its (christological) contents are summa-
rized in P. B. Clayton, Jr., The Christology of Theodoret of Cyrus. Antiochene Christology from the Council
of Ephesus (431) to the Council of Chalcedon (451), Oxford: Oxford University Press 2007, 136—141. For a
more detailed review of Theodoret’s Reprehensio see: Ibid., 141-153.

3 @godwprrov Kbpov, Emaroiai 151, pog toig v tjj Ebppatyaiq, xoi Ooponvij, xoi Zvpig, kai @orviky
rol Kidixig povalovrag, PG 83, 1417D: “Blaocpnuet 0¢ kai gig 1o dytov [Tvetuo: obk éxk 100 Totpog aibto Léywv
éxmopeteation, katc Ty 100 Kopiov pwvijy, dA’éE Yiod my Smapéy éxerv. Kai obtog d¢ tdv Amolvapiov omep-
UGTV O Kaprog: yertvid(el 0¢ kai tjj Maxedoviov movipd yewpyio.”.

54 Cf. Mark 3:29; Luke 12:10.



106 MikoNiA KNEZEVIC

and he also accentuated the fact that the Spirit is “id10v 700 vio¥” in the sense that he is “not
alien” (00K dALOTPIOV) to the Son, but also emphasized that the Spirit “is not from the Son”
(ovk €k oD vioD)>. As regards the sources, it can be established that, besides Apologeticus
contra Theodoretum pro XII capitibus, where Cyril says that the Holy Spirit proceeds from
God and the Father (8kmopeveton pév yop g &k tod Oeod kol [Tatpog) and that he is “not
alien to the Son” (oK AALOTPLOV €611 TOD Yi0D)*, Palamas probably has in mind one of
famous Cyril’s writings entitled Laetentur caeli, that is, Epistle 39, addressed to John of
Antioch and composed in a conciliatory tone in springtime (April 23™) 433%, In that rather
important document, Cyril, albeit quite incidentally, whilst talking about the unwavering
determination in relation to which not a single word or a syllable of Nicene Creed ought to
be changed, points out that the fathers who convened in Nicaea were “being talked to by
the Spirit of God the Father, who [the Spirit] proceeds from him, but who is not alien to the
Son in terms of his essence™$. Such Cyril’s manner of speaking was apparently satisfac-
tory, if we might add, to Theodoret as well*’, judging at least by his Epistle 171, where he
expresses delight as a result of Cyril’s confession that “the Holy Spirit has no existence
from nor through the Son, but [as] proceeding from the Father, being called, as consubstan-
tial, the property of the Son™**. However, if we compare what Cyril actually said there with
the formulation that Theodoret provides, we will notice that his “delight” was just partially
founded in Cyril’s text itself®’. On the other hand, if we compare what Cyril, in these two
passages, explicitly states with the formulations with which Palamas paraphrases Cyril,
we shall observe that there is really no absolute textual concordance there as well: namely,
the crucial “odk €k Tod vIOD” is missing, in spite of the fact that such an inference must
inevitably arise from Cyril’s statement that the Spirit proceeds from the Father, without
any mention that this procession occurs and from the Son®.

3 Aéyog amodexticog B' 68, TyrreamMata A’ [21988] 139.28-29-140.1-2 | Ene 51 [1981] 310.24-27.
Cf. B’ 76, Zyrrpammata A" [21988] 147.24-29 | Ene 51 [1981] 326.10-15.

36 Kopidov Adelavdpeiac, Emorols Tpoc Evénriov. Ilpog tiv mapd Osodwpiitov katd 1édv dddeka
kepolaiwv avtippnarv. Ilpog todg toludvrag coviyopelv tois Neatopiov doyuootv, g 6plidg Eyovat, kepdlaio.
1B, PG 76, 433BC.

37 See: A. de Halleux, “Cyrille, Théodoret et le ‘Filioque’”, Revue d’histoire ecclesiastique 74 (1979)
597-625: 606.

38 Kupidhov Ahe€avdpeiag, Emotoiol XXXIX, Ad loannem Antiochenum episcopum, missa per Paulum
episcopum Emesae, PG 77, 181A: “O0 yop noav avroi oi Lalovvieg, GAA’ abro o0 Ilvedua t0d Ocod kol
Totpog: 6 éxmopedeton pev éE avrod, éoti d¢ 0vk GALOTPIOVY TOD Yiod Koo tov Tijg ovaiag Loyov”.

39 The teaching of the blessed Theodoret on the Holy Trinity is summarized in his short writing ITepi
Tij¢ dyiag kai (womoiov Tpidoog, PG 75, 1147A-1190A, which was, up until the study of A. Ehrhard, “Die
Cyrill von Alexandrien zugeschriebene Schrift nepi tig Tod Kvpiov évavOpomioewc, ein Werk Theodorets
von Cyrus”, Theologische Quartalschrift 70 (1888) 179-243, 406450, 623-653, ascribed to Cyril of
Alexandria himself. For Theodoret’s triadology, see: 1. Pasztori-Kupan, Theodoret of Cyrus s Double Treatise
“On the Trinity” and “On the Incarnation”: The Antiochene Pathway to Chalcedon, Kolozsvar, Cluj: The
Transylvanian District of the Reformed Church in Romania 2007, 50-107.

%0 @g0dwpntov Kdpov, Extarolai POA’, TTpoc tov Avrioyeiag Todvvyy peti tog drallayas, PG 83, 1484C:
“[...] koi ©o Ivedua 1o dyiov ovk &€ Yiov, 1 o1 Yiod tv Smopliv &yov, 41’ éx tod Tlarpog éxmopevopevov, idiov
o¢ Yiod ¢ duooveiov dvoualouevov”.

611, Pasztori-Kupén, Theodoret of Cyrus s Double Treatise “On the Trinity” and “On the Incarnation” ...,
Kolozsvar, Cluj 2007, 97.

2 For the passages within Cyril’s opus where the Holy Spirit is defined as “id10v tod viod”, see: A.
®eoddpov, “H mepl ékmopevoemg 100 Ayiov IMvevpartog ddackorio Kvpiddov tod Adefovdpeiog kol
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Finally, I shall quote the passage from the paragraph 34 of Cyril’s Thesaurus that I an-
nounced a while ago. This passage, Palamas reasons, Cyril anticipatively juxtaposes with
the latter reasoning of the “Latins”, according to which — on the basis of his statement that
the property of the begetter is naturally transferred onto the Son — it is to be inferred that the
hypostasis of the Son is the cause of the hypostasis of the divine Spirit®. In the said passage,
primarily with the purpose of proving the divine character of the Spirit, Cyril explicitly
states that the Spirit substantially possesses within himself all the distinctiveness of God the
Father, whose Spirit he actually is, bestowing himself on the creation through the Son ([...]
G ok Eoton 10 [Tvedpa Ogdg, dANV Exwv 0VGIOIDG &V 0T TV 1d10TNTa. Tod [TorTtpdg
Koi @god, o0 kai [Tvedud éott 81 Yiod Tij kticet xopnyoduevov;)®. Palamas gathers that
this attitude of Cyril’s should represent the hermeneutical key to understanding his thesis
that “the Son has in himself by nature particular and exceptional [properties] of the Father,
since the property of the begetter is naturally transferred onto him”, as it can be clearly
inferred from it that natural, not hypostatic, properties are those which are transferred from
the Father onto the Son — and then, as we have seen, onto the Holy Spirit as well®. The
conclusion that that is actually the only interpretation which can be resorted to, Palamas
infers a contrario: namely, if it is to be assumed that the hypostatic properties of the Father
are those which are transferred onto the Spirit, it would be inevitable, Palamas underscores,
to come to a paradoxical thesis that the Holy Spirit is at the same time the begetting one,
since this —i.e. begetting — is the hypostatic characteristic of the Father®. Therefore, just as
the Spirit cannot be taken as the hypostatic principle of the Son, on the basis of the state-
ment that he substantially possesses within himself all the distinctiveness of the Father, so
neither the Son cannot be taken as the hypostatic cause of the Holy Spirit, on the basis of
the statement that the property of the begetter is naturally transferred onto him.

‘Empoaviov Kompov”, @soloyio ME 1 (1974) 80—-101: 89-92. — Actually, the terms id1o0v, {610¢, id16tng do not
have an unambiguous use in Cyril: namely, sometimes they are used to denote the hypostatic particularities
of the three persons of the Holy Trinity, and sometimes to denote their common characteristics. For the use of
these terms in Cyril, see in details: H. van Loon, The Dyophysite Christology of Cyril of Alexandria, Leiden,
Boston 2009, 185-189, 279-282, 299, 311-312, 332, 393-395, 450451, 470471, 517-518.

93 Abyog amodextiog B” 68, Tyrrpammata A’ [21988] 140.5-7 | Ene 51 [1981]310.31-32.
64 Kupidhov Adeéavdpeiac, H fiflog tv Onoavpdv... AA°, PG 75, 576C. See also note 65.

95 Cyril repeatedly states that the Son is 1o {S10v of the essence of the Father, therefore pointing out their
consubstantiality. Cf. Kvpilhov Ale&avdpeiac, H pifilog t@dv Onoovpdv... IB'; II'"; KA'; AB’, PG 75, 181A
([...] ot TG TOD Yevvnoavtog ovoiog 0 Wdtov [...]); 181B (To yap idiov tiig Tod [atpog ovoiog &v Yid
keipevov [...]); 185A (To yap idrov Tiig Tod [Tatpog ovoiog draparrhixtog £xov 6 Yiog [...]); 185B ([...] tig
TaTPIKic ovoiag T 110v Vrdpywy 6 Yioc [...]); 204C ([...] d16 o ivai pe tfic ofig [tod [atpdc] ovoiog o
dwov [...]); 225CD ({...] tiig tod ITatpog ovsiog ot o1 T d1ov drapywv 6 Yiog [...]); 396B ([...] kai tiig
ovoiag avtod [tob atpdc] o dov [...]); 421C ([...] 1o d1ov tiig £avtod [tod Ilatpdg] ovoiog [...]); 461C
([...] tiig moTpdoag ovoiog GAov Exmv To idtov [...]). — When, for denoting the common nature of divinity, he
uses the noun 1510t as in this case, it is used as a collective noun; hence, this way it denotes the entire set
of natural properties. Thus, in H piflog t@v Onoavpdv... T', PG 75, 80C, the Son is described as an “im-
press and likeness of his [Father’s] distinctiveness ([...] yapaxtip €ott Kol Opoimpa tig id10tnT0g ahTod [T0d
Motpdg] [...])”. The fact that the term id10tng is used here precisely in terms of denoting the fullness of the
natural properties, as it is suggested by Gregory Palamas, is corroborated by H. van Loon, The Dyophysite
Christology of Cyril of Alexandria, Leiden, Boston 2009, 187 (to whom I owe references in this note). In that
sense, alongside the cited passage from Thesaurus (note 64), De Sancta Trinitate Dialogi VI, PG 75, 1009D
ought to be read as well, where it is said that the Son “possesses the entire distinctiveness of the Father within
himself” (tnv tod [Matpog ididtta ndcay Ex@v &v £aTd).

% Adyoc amodetiog B” 68, Tyrrpammata A’ [21988] 140.13-16 | Ene 51 [1981] 312.6-9.
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In this fashion, Palamas deems, Cyril anticipatively refutes the Latin filioquistic
reading of certain formulations from his writings. In other words, in utilizing those same
arguments with which they justify their erroneous®’ interpretation of Cyril, pursuant to
which the hypostasis of the Son is the cause of the hypostasis of the divine Spirit, “Latins”
ought to actually distance themselves from their “malicious thinking” (xaxdévoia) and
should, by means of the very Cyril’s writings, discard their own misinterpretation of Cyril’s
ideas. Truth be told, Palamas himself, in one segment, also counterfeits Cyril’s Thesaurus,
since he cites the specified passage as “OAnv &gov &v £00T@® 0VGLMIDG TNV 1010TNTA TOD
TATPOC Kol 70D viod” % instead of “OAnv Exwv 0VG1WIMG &V 00T TV 116N TOD [Tartpog
kol @eod”, as stated in the original Cyril’s text. This, so to speak, “displacement”, which
surely favoured Palamas’ polemical intention, did not, however, affect his intended aim in
this presentation of evidence: even if he had cited verbatim Cyril’s Thesaurus, Palamas
would have been able to draw the same conclusion properly, which he actually drew.

Summa summarum: when Cyril of Alexandria asserts that the Spirit originates,
comes forth, or is poured forth and from the Son, he implies (a) energetic derivation of
the Spirit from the Son, (b) substantial coming forth of the Spirit from the Father and
the Son in terms of his substantial (and hypostatic) presence in the economic realm, c)
consubstantiality of the Spirit with the Son and in general consubstantiality of the three
persons of the Holy Trinity.

3.

After I have referred to the sources in Cyril’s oeuvre which Palamas, summarizing the
Latin objection, invokes, as well as the ways of his own interpretation of the aforesaid
cyrillian passages, I will now consider, grosso modo, the interpretative credibility of
Palamas’ reading of Cyril of Alexandria with regard to the “disputable” passages in his
opus which allegedly support the thesis of filioque.

a) Firstly, it can be easily discerned that the Archbishop of Salonica, unlike many of
today’s western researchers, addresses the “filioquistic” passages in Cyril’s opus contextu-
ally, which means that he interprets them within the Aistoric and conceptual framework
in which the Archbishop of Alexandria expounded his ideas and, above all, in the con-
text of discussions of which he partook actively. Following that methodological principle,
Palamas, as we have seen, interprets the cyrillian passages in the context of proving the
consubstantiality of the Spirit with the Father and the Son®. In other words, all of cyrillian
passages that Palamas takes into consideration regarding the rebuttal of the Latin read-
ing are either of economic character, thus suggesting the temporal bestowing of grace or
energy of the Spirit which occurs through or from the Son, or aim at displaying the co-
equal divinity and consubstantiality of the three persons of the Holy Trinity™. That was

7 Cf. A6yog amodeirtinog B” 48, TyrrpaMMata A” [21988] 122.20-22 | Ene 51 [1981] 274.26-29.
8 Adyog amodeixtinog B” 68, Tyrreammata A’ [21988] 140.11-12 | Enk 51 [1981] 312.4-5.

9 Cf. J. Meyendorff, Initiation a la théologie byzantine. L histoire et la doctrine. Traduit de ’anglais
par A. Sanglade avec la collaboration de C. Andronikof, Coll. Initiations, Paris: Les Editions du Cerf 1975,
125-126.

70 G. C. Berthold, “Cyril of Alexandria and the ‘Filioque’”, Studia Patristica 19 (1989) 143—147: 143,
notes that, concerning the teaching on the Holy Spirit, we find two contexts of argumentation in Cyril, with an
obvious transition from triadological towards christological one: namely, the first is concerned with showing
the divine character of the Spirit, whilst the second pertains to examining the ways in which the incarnate Son
possesses and manifests the Spirit.
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exactly the primary undertaking of Cyril and it was a priority on his theological agenda’’,
something that Palamas himself suggests when he claims that Cyril directed the afore-
mentioned formulations at “those who opposed consubstantiality” (émel kol TpOg TOVG
AVTIAEYOVTOG TG OLOOVGI® T TOWDTA YEYPAPEV)T2.

Thus, Palamas, whilst interpreting Cyril in the context of tradition to which he be-
longed and in the context of historic controversies of his age, effectively eludes the trap
of anachronism™ into which the authors, who are prone to see Cyril as an advocate of
filiogue on the eastern side, undeniably fall’™. Precisely speaking, Palamas provides here
adequate instructions for avoiding one post factum reading, in the sense that an idea,
which was already accepted once, is interpreted as if it originated much earlier in time
than what it actually is. Hence, Cyril’s texts, instead of having ideas of the later period
projected upon them, ought to be read in the context of this author’s prevalent interpre-
tative motives, which were mainly of christological and soteriological character”. The
latter conflict over filioque was completely alien and unknown to Cyril.”® So, the appro-
priate line of reasoning is the one which indicates that, without later pneumatological
disputes between the East and the West, the critique which — starting with Theodoret of
Cyrus — was directed at Cyril regarding the procession of the Holy Spirit “and from the
Son”, would be actually thrust aside””.

71 Cf. T. ®noposeku, Acmounu oyu V-VIII sexa. Ca pyckor npeseo M. P. Mujatos, Xunanaapcku myTo-
ka3 Ne 28, Manactup Xunangap 1998, 60.

2 Aéyoc dmodeirticoc B” 64, Tyrreammara A’ [21988] 136.14-15 | Ene 51 [1981] 304.8-10. Moreover, as
a supplementary corroboration for such a reading of Cyril, Palamas quotes two more passages from his writ-
ings: firstly, from Cyril’s Dialogues on the Trinity, where it is said that “the Son cannot be imagined as being
different from the Father in terms of natural identity, the same as the Holy Spirit” (ovy &tepog év 6 viog etvar
VOOTTO TP TOV TATEPQ, OGOV €IG TAVTOTNTA PVLGIKNV, TAVTOG 0 Kot TO Tvedpa TO dylov), and then from the
Commentary on John, where the Archbishop of Alexandria accentuates that “the Holy Spirit is not different
from the Son in terms of identity of nature” (00d&v Etepov mapa TOV VIOV VIAPYEL TO TVEDUA TO dylov, doov
€16 TaNTOTNTO PVGEMQ); see: Adyo¢ dmodeixtikog B” 65, ZyrrpAMMATA A" [21988] 137.13-15, 17-18 | EnE 51
[1981]306.9-11, 13—14.

3 Cf. G. C. Berthold, “Cyril of Alexandria and the ‘Filioque’”, Studia Patristica 19 (1989) 143-147:
147: “It would be anachronistic to insert a fifth century doctor into a ninth century discussion and expect him
to give a clear and unambiguous answer to a question he never faced as such. The problem of the filiogue
developed in a specific historical framework which was not Cyril’s”. M. O. Boulnois, La paradoxe trinitaire
chez Cyrille d’Alexandrie. .., Paris 1994, 527-529, also thinks that Cyril, despite the fact that he provides one
of the most lucid Greek testimonies for the procession of the Holy Spirit from the Father and/through the Son,
does not directly address this disputable issue, since he uses a set of mutually correcting formulations so as to
describe the procession of the Holy Spirit.

74So, E. B. Pusey, “Preface”, in: Commentary on the Gospel According to S. John by S. Cyril, Archbishop
of Alexandria. Vol. 1, S. John I-VIII, A Library of Fathers of the Holy Catholic Church, anterior to the di-
vision of the East and West. Translated by members of the English Church, Oxford: James Parker & Co.
MDCCCLXXIV, vii-Ix: ix, claims that Cyril’s teaching on the procession of the Holy Spirit is “identical” to
the western teaching on the filioque, that is, “to the words we now repeat, Who proceedeth from the Father
and the Son”.

75 A. E. Siecienski, The Filioque. History of a Doctrinal Controversy, Oxford 2010, 48.

76 B. E. Daley, “The Fullness of the Saving God: Cyril of Alexandria on the Holy Spirit”, in: Th. Weinandy,
D. Keating, eds., The Theology of Cyril of Alexandria..., New York 2003, 107. Cf also: B. Bobrinskoy, The
Mystery of theTvinity: Trinitarian Experience and Vision in the Biblical and Patristic Tradition, translated by
A. P. Gythiel, Crestwood, NY: St. Vladimir’s Seminary Press 1999, 254.

77 A. de Halleux, “Cyrille, Théodoret et le “Filioque®”, Revue d histoire ecclesiastique 74 (1979) 597—
625: 597. Cf. X. B. Zrohiyka, “H dwackario Tod Ayiov I'pnyopiov Mokopd yid tv ékndpevon tod Ayiov
Tlvedpatog kai ol anyég ™ms”, Exxinoiootikog @dpoc 76 (2005) 165-193: 184.
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b) Nevertheless, notwithstanding the fact that Cyril cannot be regarded as an ad-
vocate of filioque, it is beyond doubt that he, in a more distinct way than his theologi-
cal predecessors, insisted on formulating a closer relationship between the Son and the
Holy Spirit. Furthermore, his opulent theological speculation, which gives a major role
to the relationship between the Holy Spirit and the Son both within the framework of
theology, as well as economy’, provides “a fertile field for deeper investigations into
the mystery of God three in one.”” The resonance of such an attitude of Cyril’s can be
indubitably discerned in Palamas’ formulations in his Apodictic Treatises where it is ex-
plicitly underlined that, despite having the hypostatic causality excluded, the procession
of the Holy Spirit is most closely related to the person of the Son. To elaborate further,
Gregory Palamas, right along the lines of Cyril’s views, according to which the Spirit
“naturally and substantially rests on the Son™*, openly persists in his effort to establish
the relationship between the Son and the Holy Spirit not only in the economic plane,
but also in the sphere of triadology®'. This irrefutable fact is clearly evident in Palamas’
tendency — which, truth to tell, was not without certain tensions and hesitations — to at-
tribute not only the preposition “through” (5u), but even the preposition “from” (ék)
with regard to the procession of the Holy Spirit and to the Son — even in the domain of
the immanent trinitarian existence. Upon a closer inspection of certain passages in his
Apodictic Treatises, it becomes obvious that Palamas’ interpretation of Cyril’s usage of
the preposition “éx” is definitely broader than its exclusive pertaining to the energetic
and economic plane, which means that the Spirit’s “and from the Son” is attributable
also to the milieu of inner-trinitarian relations. Actually, it has the purpose of pointing
out the co-naturalness and affiliation of the Spirit with the Son:

And if someone, because of the latter descent [of the Spirit] towards us, and especially out of
opposition to those who estrange the Spirit from the Son, said that he [= Spirit] shines from both, or
from the Father through the Son, or from the Son, or something similar, he did so in a sense that he [=
Spirit] exists also in the Son and that he belongs to him and that he is not alien to him®?.

For this tendency of Palamas’, save for the testimonies in the passages we have
already had the chance to encounter, we find the paradigmatic confirmation also in
the explicit and important interpolation in the Second Apodictic Treatise 65, where
the defender of the hesychasts, talking about the coming forth of the Spirit from the
Son’s nature, categorically adds that it occurs “if you wish, according to the eternal

78 M. O. Boulnois “The Mystery of the Trinity according to Cyril of Alexandria...”, in: Th. Weinandy, D.
Keating, eds., The Theology of Cyril of Alexandria..., New York 2003, 75-112: 103, 106-107.

7 G. C. Berthold, “Cyril of Alexandria and the ‘Filioque™”, Studia Patristica 19 (1989) 143-147: 147.

80 Aoyog amoderxticog B” 71, Tyrreammara A [21988] 143.29-32 | Ene 51 [1981] 318.9-12.

81 Cf. regarding this: J. D. Zizioulas, “Pneumatology and the Importance of the Person: A Commentary
on the Second Ecumenical Council”, in: J. D. Zizioulas, Communion and Otherness. Further Studies in
Personhood and the Church. Edited by P. McPartlan, London, New York: T&T Clark 2006, 178-205:
193-195. See also: B. B. Bonoross, K» sonpocy o filioque. Cv npenucnosiem npod. A. bpuniantosa, C.-
IerepOyprs: Tunorpadis M. Mepkymesa 1914, 4652 (theses 3 and 4).

8 Aoyog amodecticog B” 76, Tyrreammata A” [21988] 147.24-29 | Enk 51 [1981] 326.10-15: “Ei 5¢ duer
TV YEVOUEVNY ETLPOITNGIY BATEPOV HUTV, KAl TADTA TPOG TOVS GAAOTPLODVTOGS TOD VIOV TO TVEDUA EviaTduevol, €5
Gupolv elné T1g abTd, ) &K TaTPOG 1’ viod §f 611 ToD vioD ExAdumer Kai To GuoLo TODTOLS, AL (G Kai &V T¢) Vi)
Drdpyov kol id1ov avTod Kol kat’ 000EV GAAoTpLoV”.
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existence as well” (§otw o1, €l Poviecbe, kol katd v didov dmap&v)®. It is clear
that this structural apposition of Palamas’ unequivocally suggests that neither he nor
Cyril separate completely eternal relations from temporal sendings® — although neither
of them identifies these two realms of divine existence®.

One direct consequence of such an approach to the procession of the Holy Spirit is
that “the Son [...] has co-existant before all the ages the Holy Spirit” as the one that “ex-
ists in him™® and rests upon him and, consequently, the one that is “by nature attached
and accompanied” ([...] cvvov kai copmapopaptodv [...] katd eoow [...])¥ to him.
Being from one and the same principle, the Son and the Holy Spirit are in the closest and
most direct relationship: the Spirit, Palamas says, as “the one that comes forth from the
Father is never separated from him, being as much united with the Son substantially and
inseparably, as the one who rests upon the Son and exists in him, and always naturally
(puowkdc) dwells in him™#%. Formulations by which Palamas denotes the inner-trinitarian
connection between the Son and the Spirit, and which, in the manner of Cyril, suggest
that the Son is not excluded fout court from the procession of the Spirit from the Father®
— like, for instance, the ones where Palamas says that the Spirit is the “property” (id1ov)
of the Son; that he rests on the Son (év 1® vi® dvomovechar); that he from eternity
naturally dwells in the Son (v t@ vi® QuoK®dC €& Aidiov Gv/Ev T® VI dmkel didimg/
&V T® VI VIApYoV PLOIKMG Kol Aidiwc); that he is in no way alien to him (kat’ ovdev
aALOTplOV), etc. — all of these together suggest that between the Son and the Spirit exists
from eternity a circuminsession (nepiydpnotg), meaning that these two caused divine hy-
postases are mutually inseparable and inconceivable one without the other”. Furthermore,

8 Aoyoc amodexticog B” 65, Tyrreammata A [21988] 137.5 | Ene 51 [1981] 304.31-306.1.

8 M. 0. Boulnois “The Mystery of the Trinity according to Cyril of Alexandria...”, in: Th. Weinandy, D.
Keating, eds., The Theology of Cyril of Alexandria..., New York 2003, 75-112: 106; G. C. Berthold, “Cyril
of Alexandria and the ‘Filioque’”, Studia Patristica 19 (1989) 143—147: 144.

85 Especially in the sense of rejecting the “umgekehrt” from the famous Rahner’s formula “Die ‘8kono-
mische’ Trinitét ist die ‘immanente’ Trinitdt und umgekehrt®. See: K. Rahner, “Der dreifaltige Gott als tran-
szendenter Urgrund der Heilsgeschichte”, in: Mysterium Salutis. Grundrify heilsgeschichtlicher Dogmatik.
Band I1: Die Heilsgeschichte vor Christus. Herausgegeben von J. Feiner, M. Lohrer. Unter Mitarbeit von K.
Rahner, H. U. von Balthasar, H. Fries, K. Lehmann, A. Diessler, u. a., Einsiedeln, Ziirich, K&ln: Benziger
Verlag 1967, 317-401: 328.

80 Adyoc dmodeuctivoe B” 28, Tyrreammata A° [21988] 103.12-13 | Ene 51 [1981] 234.20-21; B 29,
YyrrPAMMATA A’ [21988] 104.15 | Ene 51 [1981] 236.32.

87 Tpnyopiov Takopd, Avippytixol apog Axivévvov 3, 7, 17, in: Tpnyopiov tod Makaud Zvyypduuato.
"Exdidovrar €mpereia I1. K. Xpnotov. Topog I''. Avuppnuikoi mpog Axivovvov. Iporoyilet I1. Xprotov.
‘Exdidovv A. Kovrtoyidvvne. B. ®avovpydkng, Kvpopdvog, ®eccarovikn 1970, 174.11-12 | T'pnyopiov
Hohopd Aravea ta épya. 5. Ipog Axivovvov Adyor avrppnuikoi (A-I). Eicayoyn, Keipevo-Metdopooic-
Yyono Amo tov I1. K. Xprotov. Enontng Exdocewg I1. K. Xpnotov. Empelntg Exdocewng E. T.
Mepetaxng, "Ernveg [oatépeg tiig Exiknoiog Ne 87, @eccalovikn: Exdoticog oikog Eievbepiov Mepetdxn
To Bulavtiov, [Tatepikal Exddoeic I'pnyoprog 6 Tokapdg 1987, 392.1-2. Cf. A. PavrtoPitg, To uvotipiov tijc
Ayiag Tpiadog xaze tov dyiov I pyyoprov IHodoudav, Aviiexta Bhatddwv Ne 16, @scoolovikn: Ilatpuapyiicov
“Tdpopa Motepicdv Mehetdv 1973, 21991, 163.

88 Aoyoc amodeixtinog B' 73, Tyrreammata A’ [21988] 144.20-24 | Ene 51 [1981] 320.3-6: “Otzw dé 6v
K 10D moTpdg, ol avtod diiotatal wote, Kai ¢ VIG oy NTIOV vwTal 0VeLWEMS T& Kol GO10oTATOG, 0BT Te
Emavomavouevoy kal io1ov adtod vrapyov kail &v abT® Puoikdg OLoTEAODY del.

89 Cf. N. Russell, Cyril of Alexandria, London, New York 2000, 29.

90 Ct. Adyoc amodeixtiog A’ 33, ZyrrpPaMMATA A’ [21988] 63.12-15 | Ene 51 [1981] 148.19-21: “/...] uév
yop Guo & Gidiov O vIdg Te Kol TO TVEDUO. TO (yLov, év dAAfLoig Te Gvia kal GAAfAwy &xdueva kol o1’ dAAiLwv
GpopTo¢ 1€ Kal GuIyds ywpoivvra. [...J7.
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we could eventually say that Palamas accepts almost any relation between the Son and

the Spirit except the “causal” existential relation (ka’ bmap&v)®'. In Palamas’ view, the
Son and the Holy Spirit

[...] not only come from the same principle but are also inseparable one from the other, dwell-
ing one into another, showing each other and manifesting one through another, but they are not one
through the other nor [one] from the other nor [one] of the other: since the cause is one.”?

This way, Palamas goes a lot further than those interpreters of Cyril who are prone
to reduce his “€€ apeoiv” exclusively to the energetic outpouring of the Spirit in the eco-
nomic context®. Upon close examination, it becomes apparent that the outpouring of the
Spirit as energy is possible exactly due to the existence of the unbreakable relationship
between the Spirit and the Son in the inner-trinitarian context, where it can be said that
the hypostasis of the Spirit comes “from the Son” in terms of his coming forth from the
essence of the Son. To put it otherwise, the inner-trinitarian relation between the Son and
the Spirit, owing to which the Spirit, as naturally existing from the Father in the Son, has
all the energy of the Son, and thanks to which the Son is called “the treasurer of the divine
Spirit” (tapiag Tod Ogiov mveduartoc)®, is a key prerequisite for the possibility of giving
the Spirit on the part of the incarnated Son in the domain of the economy of salvation®.

Therefore, if all of these and similar attitudes of Gregory Palamas are taken into
consideration, an inescapable conclusion that is to be reached is that the Archbishop
of Salonica is right along the lines of the Archbishop of Alexandria not only in terms
of establishing a more firm relationship between the Son and the Spirit in the domain
of divine existence per se, but also — only far more emphasized — in terms of strict re-
nunciation of any hypostatic causality on the Son’s part. Following the abundance of
formulations and further elaborations, it can be said that Palamas — which was natural —
went even further in this respect than Cyril himself*.

o1 See: A. PavtoPuig, To uvotipiov tijg Ayiag Tpiddog koac tov dytov Tpiydpiov IloJ.oudv, Occcarovikn
1973,71991, 159-166: 166. In this sense, the insistence of V. Lossky, Théologie mystique de ’Eglise d"Orient,
Les religions Ne 13, Paris: Aubier, Editions Montaigne 1960, 166, on “I’indépendance de I’hypostase du
Saint-Esprit vis-a-vis du Fils, quant a son origine éternelle” appears problematic to me. (italics added)

92 Adyoc amodeixtinog B” 41, Tyrreammata A” [*1988] 115.17-21 | Ene 51 [1981] 260.28-30-262.1—
2: “[...] &g av gioduev iy povov ék ag dmapyovra Gpyis, GALe kol GoaoTdTws Exovia mpog diAnio. kol
évomapyovro. 6AANA0IS Kol GAAnla deikvivta kol 01’ GAAAwv mpopaivoueva, alA’ ob o1’ GAAwY 1 Kkod €&
GAAGAOV 1 GAIAwv Svia: Ev yop 10 68 0D .

% Thus A. @soddpov, “H mepi ékmopedceng tod Ayiov IMvedpatog Sidackaric. Kvpidlov tod
Aleg&avdpeiog kol Emeaviov Kompov”, Ocoloyia ME 1 (1974) 80-101: 88. Cf. also: J. Meyendorft, 4 Study
of Gregory Palamas. Translated by G. Lawrence, [London: The Faith Press 1964, Wing Road, Bedfordshire:
The Faith Press 1974] Crestwood, New York: St Vladimir’s Seminary Press '1998, 230-231.

9 Adyog amodectikog A° 29, Tyrreammata A [21988] 56.11 | Ene 51 [1981] 134.6-7. Cf. B” 73,
EYITPAMMATA A" [21988] 144.24 | Ene 51 [1981] 320.7.

95 Cf. I. Lison, “L’énergie des trois hypostases divines selon Grégoires Palamas”, Science et Esprit 44,
1(1992) 67-77: 69.

% Naturally, if Cyril is not credited with the latter teaching of Gregory of Cyprus on the “eternal shining
of the Holy Spirit from the Son” as “the central term between the eternal procession and temporal sending of
the Holy Spirit” —as it is, if  understood correctly, implicitly done by J. Lison, “L’énergie des trois hypostases
divines selon Grégoires Palamas”, Science et Esprit 44, 1 (1992) 67-77: 75. For a possible contribution of
Gregory Palamas to the contemporary discussion concerning this problem, see: D. Staniloae, “The Procession
of the Holy Spirit from the Father and his Relation to the Son, as the Basis of our Deification and Adoption”,
in: Spirit of God, Spirit of Christ: Ecumenical Reflections on the Filioque Controversy, ed. by L. Vischer,
Faith and Order Paper Ne 103, London: SPCK, Geneva: World Council of Churches 1981, 174—186.
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¢) For the very end, lest I remain indebted for something I mentioned earlier,
I will return to Palamas’ reference to Gregory the Theologian from the chapter 63 of
his Second Apodictic Treatise. This passage, | repeat, can be of great importance not
only for gaining a proper understanding of Palamas’ reading of Cyril of Alexandria,
but also for an accurate evaluation of the significant and crucial background of his
teaching on energies. First and foremost, let me cite the quotation itself again and offer
an explanation regarding its origin. As regards the quotation (or the paraphrase, more
precisely), it refers to Nazianzen’s statement that the Holy Spirit, during his outpouring
onto the apostles, is “substantially, associated with them, and dwelling in them, we
may say”. The passage which Palamas on this occasion has in mind, and which the
editors of the critical edition of his Apodictic Treatises marked as unfamiliar (ywpiov
un aviyvevBév)”, is to be found, actually, in the eleventh paragraph of the famous
Oration 41 at Pentecost, which was pronounced by Gregory of Nazianzus on the Feast
of Pentecost 379 in Constantinople. On that occasion, Gregory of Nazianzus, after
having briefly imparted his interpretation of the mystical meaning of the number seven,
as part of the tale of the divine and consubstantial character of the Father and the Son
with the Holy Spirit®®, who acted in the angelic and heavenly powers as well as in the
fathers, prophets, and Christ’s disciples, says that the Holy Spirit, in these latter ones,
acted triply and in three periods: namely, before Christ’s glorification (that is, during his
sufferings) then, after Christ’s glorification (that is, after his resurrection) and, finally,
after Christ’s return to himself (that is, after his ascension). Of these three operations of
the Spirit, each one is, Nazianzen muses, “more noticeable” than the former one (J...]
10 &V TTPDTOV, APVIPAC TO O& SEVTEPOV, EKTUTATEPOV" TO 08 VOV TEAEMTEPOV [...]),
which means that, and now we arrive at a crucial passage for us, after Pentecost the
Spirit “is no longer present only in energy, but as we may say, substantially, associating
with us, and dwelling in us” ([...] o0KéTL évepyeig TOPOV OGS TPOTEPOV, OVGLOIDS
8¢, ¢ Ov €imol TIC, oLYYWOUEVOV TE Kal cupmoittevduevov)®. This “substantial”
coming forth of the Spirit as the Second Comforter ought to be, Gregory contends,
taken as an acknowledgement of the consubstantiality of the Holy Spirit with the Father
and the Son, since the “Second” is used precisely for the consubstantial ones (éni TV
opoovcimv). To paraphrase, this substantial co-dwelling of the Spirit with the apostles,
and generally with the christians, in a way represents a “bodily” appearance of the Spirit
which resembles the bodily sojourn of the Son on Earth: “For it was fitting that as the
Son had lived with us in bodily form — so the Spirit too should appear in bodily form;
and that after Christ had returned to his own place, he should have come down to us —
coming because he is the Lord; sent, because he is not a rival God”!%,

Therefore, we can ascertain with ease that Palamas’ formulation “ovciwddg w¢ dv
€inot T1¢ TopoV kol cupmoMtevdpevov’” and Gregory’s construction “oOKETL Evepyeiq mopov
MG TPOTEPOV, 0DOIWADS OE, OGS AV EITTOL TIG, GUYYIVOUEVOV TE Kol GOUTOMTEDOUEVOY Unam-

9 Adyog émodercticog B” 63, Zyrreammata A [21988] 135, note 1 | Ene 51 [1981] 302, note 147.

% Cf. a series of qualifications that Gregory of Nazianzus uses for the Holy Spirit: Tpnyopiov tod
®goAdyov, Aoyogc MA’, Eig wyv Hevinkootiv, PG 36, 441BC.

9 Tpnyopiov 10d Ocordyov, Adyoc MA’, Ei¢ mijv ITevinkootiiv, PG 36, 444C.

100 Tponyopiov 1o @cordyov, Adyoc MA', Eic wjv IMevenkootiv, PG 36, 444C: “’Enpene yap, Yiod couo-
TUKADG NIV SUIANOOVTOS, KOl 0DTO Qavijval cmuotik®s: kol Xpiotod mpog éavtov émaveldoviog, Exkelvo mpog
NUaS katedOeiv: Epyopevov uev ag Kopiov, meumduevov 0 ig ovk dvtifeov”.
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biguously show that the Archbishop of Salonica, on the given occasion, invokes actually the
aforementioned passage from Oration 41 of the famous Archbishop of Constantinople'®'.
So much, therefore, for the source itself that Palamas had in mind. As regards the
interpretation, whose outlines I already laid out earlier (see p. 9-10), it is useful, in the
function of a preludio, to remind that the critical literature contains a thesis, advanced
primarily by Reinhard Flogaus — and who presented it, by his own admission, along the
lines of Dorothea Wendebourg and Gerhard Podskalsky — according to which Gregory
Palamas is one of the main representatives of the late byzantine trend that was char-
acterized by not regarding Gregory of Nazianzus as the highest theological authority
anymore, but an unknown author from the fifth century who wrote under the pseudonym
of Dionysius the Areopagite!'®. As one of the arguments supporting that thesis, which
implies that in Palamas the divine hypostases in their importance for the salvation of man
fade into background in regard to the divine energy — insofar as man can participate only
in the divine energy, whilst divine hypostases remain imparticipable and transcendent'*
— Flogaus points exactly at a theological dissonance which, he thinks, exists between the
two Gregories concerning the mentioned passage from the Oration 41. Namely, Flogaus
avers, while Palamas advocates the thesis that the Holy Spirit is generally present within
the apostles and christians only through his energy, Gregory of Nazianzus advocates
something quite opposite, that is, the attitude that the energetic presence of the Spirit
is characteristic of the period before Pentecost, after which he, as we have seen, is in a
more “perfect” way present amongst people. In other words, for Gregory of Nazianzus
the Spirit is after the Pentecost present not in energy (ovkétt Evepyeiq), as advocated by
Gregory Palamas, but is, conversely, present “substantially” (ovciwd@®c). Thus, Flogaus
implicitly argues that Palamas counter-positions himself in this respect not only in regard
to the great Cappadocian, but also in relation to the early christian-johannine and ancient
ecclesiastical understanding, according to which the Holy Spirit himself is the one who
was sent by the Father and the Son into the world (John 14:26; 15:26). Flogaus concludes
that for Palamas, “ist an Pfingsten nicht der HI. Geist selbst, seine Person, mitgeteilt wor-

101 That Palamas, amongst others, also read the famous Oration 41 of Gregory of Nazianzus is also no-
table in his direct invocation in four of his other writings, regarding Nazianzen’s interpretation of the seven
spirits the prophet Isaiah talks about (11: 2-3) in terms of energies, that is, operations of the Holy Spirit. Cf.
Iepi évaroews kai diakpioews 33, in: I'pnyopiov tod Torapd, Zvyypauuore. Exdidovian mpereiq I1. K.
Xpnotov. Topog B'. Tlpaypateion kot émotolat ypopeicot koo ta £t 1340-1346. [poroyitet I1. Xpriotov.
"Exdidovv I. Mavtlapidng, N. Matoobvkag, B. Wevtoykdg, @cocorovikn: Kvpopdvog [1966] 21994, 69-95:
94.2-4, 10-12 | Ene 61 [1983] 76-129: 126.16-18, 24-27; OpBoddéov Ocopavouvg didreic 9, ZYTTPAMMATA
B’ [21994] 232.15-18 | Enk 61 [1983] 390.8-10; Avrippnrixoi mpog Axivovvov E’, 15, 58, ZyrrraMMATa T
[1970] 330.16-30 | Ene 88 [1987] 204.21-206.1-13; Kepdlaia éxarov mevtijkovre 70, in: Saint Gregory
Palamas, The One Hundred and Fifty Chapters. A Critical Edition, Translation and Study by R. E. Sinkewicz,
Studies and Texts Ne 83, Toronto: Pontifical Institute of Mediaeval Studies 1988, 164.9—11. For Gregory of
Nazianzus and the passage in question, see: I'pnyopiov tod ®cordyov, Adyos MA', Eic v Ilevinkootiv, 3,
PG 36, 432C.

102 Cf. G. Podskalsky, Theologie und Philosophie in Byzanz, Miinchen 1977, 61: “Erst im Palamitenstreit
wird Gregorios von Nazianz durch Ps.-Dionysios Areopagites aus seiner Stellung als fithrender Autoritét
verdrangt”.

103 1t is what D. Wendebourg, Geist oder Energie. Zur Frage der innergéttlichen Verankerung des christ-
lichen Lebens in der byzantinischen Theologie, Miinchener Monographien zur historischen und systemati-
schen Theologie Ne 4, Miinchen: Chr.-Kaiser-Verlag 1980, 10, 244, and elsewhere calls “defunctionalization”
(Entfunktionalisierung) of the persons of the Holy Trinity.
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den, sondern nur die eine gottliche Energie der Trinitét, die freilich auch schon zuvor,
wenngleich in beschriankterem Malle, in der Welt gegenwirtig gewesen war’!%4,

After such an introduction, let us go back to the chapters 63 and 64 of Palamas’
Apodictic Treatises. In those two brief paragraphs, as we have already seen, Palamas
explicitly brings into connection Cyril’s “o0c103®¢ €& dpeoiv”’ with “ovcimddg mg v
gimotl Tig Tapov Kol copmoltevdpevov’” of Gregory of Nazianzus, openly suggesting that
both of these phrases relate to the level of economy. For this substantial character of the
economic coming forth of the Spirit, Palamas finds an analogy in the sending of Logos
from the Father and the Spirit upon his incarnation, the sending which was also “ovct-
®dn¢”, but which must not be confused by any means with the Son’s (pre-eternal) birth
from the Father only. However, a thing of the utmost importance now is the new em-
phasis which Palamas gives here: namely, notwithstanding the fact that he advocates the
thesis that “we do not partake in the essence or the hypostasis [of the Spirit] at all, but in
the grace”, he also underscores in the same powerful fashion that the Spirit, manifesting
himself by means of bestowing the divine power, “always makes present himself to us
substantially” ([...] 6AAG. Kol Tap€oTv el oVo1mODS UiV [...]), “as well as hypostati-
cally” ([...] mavimg 6¢ kai ko’ vrootacwy [...])'%. Outpouring of the Spirit from the Son
(mapa 8¢ Tob viod) occurs, Palamas continues, only insofar as the Son (economically)
receives him from the Father; and when Cyril of Alexandria says that the Spirit is “from
the essence of the Son”, it ought not be interpreted in terms of the relationship of causal-
ity between these two persons of the Holy Trinity.

If we now judge from what was explicitly stated in this passage, which Flogaus
and some other scholars utterly disregard or deftly misplace, it turns out that, accord-
ing to Palamas, the energetic presence of the Spirit by no means excludes but, on the
contrary, implies his substantial and hypostatic presence in the economy of salvation. In
other words, Palamas holds that despite the fact that the energy of the Spirit is not to be
equated with the person of the Spirit'®, it is nevertheless inseparable from the very op-
erator and grantor of the energy'”’. This passage may be, of course, opposed to plenty of
other ones — e. g. the one that we find already in the chapter 69 of Apodictic Treatises'*
— but this does not have to mean that Palamas’ thought concerning this matter is laden
with contradiction or some tension. If any tension exists at all, it is my firm belief that
it is reflected in the absence of clear articulation of his attitude, and not in the implicit
advocation of such an attitude; in other words, when Palamas claims that the worthy do
not unite themselves substantially or hypostatically with God, he does not suggest that
the presence of the Holy Spirit is not substantial or hypostatic, but presumably makes a
distinction between the presence of the Holy Spirit, which is substantial and hypostatic —
as is the presence of the incarnate Son — and between that which we receive and which is

104 R. Flogaus, "Die Theologie des Gregorios Palamas — Hindernis oder Hilfe fiir die ékumenische
Verstiandigung?”, Ostkirchliche Studien 47, 2-3 (1998) 105-123: 114-116 (115).

105 f1éyog dmoderxticog B 63-64, Tyrreammara A’ [21988] 134136 | Ene 51 [1981] 300-304.
106 Cf. V. Lossky, Théologie mystique de I’Eglise d’Orient, Paris 1960, 169.

107 A, JepTuh, ,IIpaBociaBHo 6orocnoBibe 0 Cerom Jlyxy*, in: A. Jesruh, Xpucmoc Angha u Omeca,
Bpmwauka bamwa, Tpeoume 2004, 201-222: 214-215.

18 f6y0c amodeirrikog A’ 69, Syrreammata A [21988] 141.13-16 | Ene 51 [1981] 312.28-31.



116 MikoNiA KNEZEVIC

the grace or energy of the Holy Spirit. Hence, the energy in question here is the one that
we receive “partially” (pnétpw) and which the Son possesses “wholly” (0A0KANpOV)'®,
but which includes personal and complete presence of the Spirit himself''?, who con-
stitutively partakes of sanctification and deification. All of this, with a plethora of other
passages from the voluminous literary corpus of the Archbishop of Salonica, makes it
clear enough how wrong it is to depict Palamas’ theological portrait on a specifically
neoplatonic background. It also elucidates the fact that his teaching on energetic pres-
ence of the Spirit ought to be subsumed under a patristic tradition'"! rather than indirectly
to be connected with the respective teaching of Theodore of Mopsuestia''2.

Therefore, to finally draw a conclusion, in the case of Cyril of Alexandria, but
also in the case of a brief and more incidental, but remarkably symptomatic reference
to Gregory of Nazianzus, it is shown that Palamas fathomed the tradition to which he
belonged much better than some of his interpreters are willing to acknowledge. Truth
be told, all of this will not mean that certain aberrations and extravagances of various
types are not present in Palamas; however, those aberrations and extravagances must
be, partially at least, ascribed both to the polemical framework in which the defender of
the hesychasts worked as well as to the speed of developments in the byzantine intel-
lectual — and political — arena of the age, all of which did not allow for a more nuanced
theological discourse. Nevertheless, despite the imbalance of the theological expression,
qualification plus platonizans quam christianizans can hardly be applicable to Palamas.
The same holds true for the assertion that his thought lacks or is completely devoid of a
christological — or even ecclesiological — nerve, and that it has insufficient concordance
between the “theology of person” and “theology of energies” (despite the undeniable
fact that the mentioned concordance is not always apparent). The given example from
the chapters 63 and 64 of his Apodictic Treatises, along with some other passages in his
writings, clearly and openly show that, according to Palamas, the theology of energies
does not exclude the constitutive role of the divine hypostases in the economy of salva-
tion, but, on the contrary, necessarily implies it.

19 A6y0¢ dmodeikticog A’ 69, TyrrraMMata A’ [21988] 141.22-23 | Ene 51 [1981] 315.6-8.

110 See: D. Coffey, “The Palamite Doctrine of God: A New Perspective”, St. Viadimir’s Theological
Quarterly 32 (1986) 329-358: 336, who states that “for him [Palamas], therefore, when the Holy Spirit dwells
in us, while he does so by virtue of the divine energies and not the divine essence, it is nevertheless he himself’
who indwells”. Cf. also: J. Lison, “L’énergie des trois hypostases divines selon Grégoires Palamas”, Science
et Esprit 44, 1 (1992) 67-77: 71.

11 The assumed opposition of Palamas to Gregory of Nazianzus with regard to “energetic versus hy-
postatic” presence of the Spirit at Pentecost, which is, the way I see it, significantly assuaged by Palamas’
emphasis on the “substantial” and “hypostatic” presence of the Holy Spirit (see note 105), is additionally
shaken by the contents of the twelfth paragraph of the Oration 41, where the famous Cappadocian explicitly
states that the diversity of the tongues of fire, viz. the Holy Spirit, refers to the diversity of gifts (yapiopdteov
Suapopov); see: I'pnyopiov tod Ocohdyov, Aoyoc MA', Eig v Ievinkootijv, 12, PG 36, 445A.

112 Cf. D. A. Keating, The Appropriation of Divine Life in Cyril of Alexandria, Oxford Theological
Monographs, Oxford: Oxford University Press 2004, 218, 227: “Where Theodore repeatedly teaches that it is
the grace of operation, not the person or nature of the Spirit who inhabits the saints, Cyril insists that it is the
Holy Spirit himself who dwells in us as the source of all grace and working”. — Naturally, the real question
here is — question that I shall, of course, put aside — how much the understanding of Theodore of Mopsuestia
actually differed, in this regard, from the patristic tradition; so, for example, J. McWilliam Dewart, The
Theology of Grace of Theodore of Mopsuestia, Washington: Catholic University of America Press 1971, 146,
claims that “it is in fact open to question whether Theodore understood the indwelling of the Spirit in the same
sense that the other patristic writers did”. It is also worth mentioning that Palamas repeatedly accentuated that
the unity with the divine energy does not mean anything different than the unity with God himself.
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Mia wpoomdBsio Tpog Enitevin Tijg icoppomiag petald icTopiopod
Kol aAinyopiog, peTalv YPOUNOTOS KOl TVEVROTOG

1. Eicaywyixég mopotnpnoeig

‘O Ozodmprnrog Kopov (393-461)! dvrket otic peydiec 0eoloyikéc TPOCOMIKOTNTEG TOD
TEUTTOV aidVa, EI0IKMDG 6TO YDPO TG AVTIONEIOVTC OYOATS, AdY® Ot vrf|pée omovdai-
og épumvevtiic tiic Ayiog Ipagfic, dALé kai omovdoioc Osoldyog tiig Exkinoiog. Eivol
0 TpiTog KATA YPOVOLOYIKT| GEPE KOPLPOI0g OE0AGYO0G Kol EKKANGLOGTIKOC GUYYPOPENS,
uetd tov Atddwpo Tapcod kol Ocddmpo Moyoveatiag, Tov DANPETNGE THYV AVTIONELOVY
oyxoM2. T'evikd o€ 6ho 106 pdopa Tig iotopiag tig yprotiavikiic ExkAnoiog kai tiig mo-
peiag thg Beoloyiog g, AAAG idaitepa 6€ Goa dadpapatioTnKoy Kot Tig dpyéc ToD
TEUTTOL aidva, 0 Ocodmpnrtog Emaié&e ToAD onuovtikd poro. O Kopihhog AleEavopei-
ag fray dvopeifoda pid mod tic TAndwpikdTepes TPOSHOTIKOTNTES EKeivng THig Emoyiic’,
GALG o1 dvtimaAoi Tov Ppiikay tkovd EKTpOcmTo KTd THV Voot piEn TV Beoloyikdv
T0VG BécEmV 6TO TPOHGMOTO ToD B0ddpnTov Kpov, 6 6moiog frav 6 péytotog Heordyog
Mg Avtioygloviic oyoAf|g uetd tov Bdavato tod Ocodmdpov MoyoveoTiog Kol KOPLog K-
QPUOTNG TAG AVTIOYEIAVTG XpLoToloyioct.

I TIepioodtepa yid Ty {om kai 16 Epyo Tod Ocodmpritov Kvpov BAéne, TT. XPHETOY, Hazpoloyio A’
£kd. Kvpopdvog, @sccarovikn 1989, 447-464. X. [TAITIAAOIIOYAOY, Hazpoioyia I, Abfva 2010, 729-
779. Theresa Urbainczyk, The Bishop and the Holy Man, Ann Arbor: University of Michigan Press, 2002, 16.

20 R. Janin 6&1010YEl T6V O£08DPNTO, OC VoL EK «THY YOVILOTEP®VY EKKANGIUCTIKDY GuyYpopémvy. BA. R.
JANIN, OHE 6 (1965), 192. 0 J. Quasten tov Td 1€ KoAaKeLTIKG oyoAta, «distinguished for its unpretentious
learning, felicitous diction and perfect grace of style». BA. J. QUASTEN, Patrology, 3: The Golden Age of Greek
Patristic Literature from the Council of Nicaea to the Council of Chalcedon. Westminster: Newman Press 1963,
553. "Evog AAog o) Yvmotog Epeuvntig ypdoet, « Theodoret gehort zu den fruchtbarsten Schriftstellern der
griechischen Kirche». P. BRUNS, «Theodoret von Cyrusy, €v Lexikon der antiken christlichen Literatur, £k9. S.
DOPP-W. GERLINGS, Freiburg 1998, 597.

3 Tov mépmro aidva, TOV aidva Tig Amokopdipmong TS ¥PIoTIOVIKHC okéyend, 6 Kupiihog Aleéavdpeiag
frav kopueaiog Beordyoc Tig Alelovdpiviig oyolfic, &vd 6 Oeodmpntog Tiig AvTioxeloviig oyorfig. Oi xpi-
oToloyKéG GvTihoyieg peta&d tod Kupiddov kai ®godwpntov, and ) Lvvodo tig Epécov (431) péypt kai
THvodo tiic Xatkndovag (451), dév ftav kdmoteg dkadnpaikod viiapépovtog amAég aviimapadécel petalh
TV ApioTOV TBV V0 GOV, GAAG ElY0V TOV YOPAKTHPO EP1S0C, 1é AnTéC GUVETEIES G dAa T6 minedol THg
Cofg ¢ "ExkAnciog kai tig kowoviag. Tlepioodtepa yid v yprotoroyikn dwackorio tod Ocodwpntov.
IIppA. B. P. CLAYTON, The Christology of Theodoret of Cyrus, Antiochene Christology from the Council of
Ephesus (431) to the Council of Chalcedon (451), Oxford 2005, v.

4B\ B. P. CLAYTON, The Christology of Theodoret of Cyrus, Antiochene Christology from the Council of
Ephesus (431) to the Council of Chalcedon (451), Oxford, 2005, v. «Theodoret of Cyrus (¢.393—¢.466) was the
most prominent and able Antiochene theologian in the defence of Nestorius at the Council of Ephesus in 431 and
in the two decades following, leading up to the Council of Chalcedon in 451. After the banishment of Nestorius,
Theodoret quickly became the leading apologist for Antiochene Christology in the struggle with Cyril and Dios-
corus of Alexandria. Although the works of Theodore of Mopsuestia and Nestorius himself largely perished due



118 DRrAGAN RADIC

‘0 BcoddpnTog peydAmoe otV Aviidyela, 1 Omoia Ntov ™V &noyn éketvn 16
KOoUNUO TG AVATOATG, piot TOAN YEUATN HE AOUTPO TOMTIGUO Kol TG DYnAdTEPQL EML-
TevypoTa Tod EAMNVIKOD moAMTIoHOD . ADTH TO Yeyovog NTav T6 TPOovOuIo Yid oV Oco-
dmdpnro, 0101t Ekel ELaPe ToyavioTiKy pnTopiky Ekmaidevon 1 onoia Pacilotav otd Epyo
1@V EAMvov kKhacikdve. Ta Epya Tov diyvouv tv oikeldtta pé 10 KoAd KAaoGKO -
ANVIKO GTOA TG YpOpTic Kol TV YVMON TOL T®V YVOOTAV Kol 6EBASTAV GLYYPAPEDV THG
EMNVIKTIC Aoyoteyviag.

‘0 Bz0ddpnToc Kvpov &ktdg 81t nrav Aapmpdc Osoldyog kol Epunventic, émiong
avadeiynke kai 6€ dpioto dmoroyntn tig Exxinciog. Koatd v yvoun 6bo kopveaiov
maTporOY®V, Tob Johannes Quasten kai tod Berthold Altaner, 16 £pyo 100 ®godwprTov
Kvpov, Elinvikadv moOnudtwv Ocparevtixy, 16 TEAELTAIO YPOVOLOYIKE GUYYPOLLLLOL THG
YPLOTIOVIKTG ATOALOYNTIKTG, ATOTEAET TNV KOADTEPN cm{OEVN d1dyEVOT) KOTA TOD KANG-
okod Tayaviopod tod Popaikod kéopovd,

‘H yprotoroyio 100 Ocodmprjrov Kvpov frav kai mapapével kai otov 21° aidvo
OVTIKEIPEVO UEAETNG TTOAAGY EpeuvnT®dV. O1 B20A0YIKEG TOV ATOWYELS YivOVTOL OEKTEG VTTO
npodmobécelc kol ué kamoleg mpuAdels’. ‘Qot660, O OL0dDPNTOG KUTE T YVOuUN O)YE-
SOV Shav TV pEAETNT@V, TopTyaye onuavTikd Beodoykd £pyo othv ExkAnoio kai og €x
TOVTOL, KPIveTan AvayKaio 1] €K VEOU TPOGEYYIoT THG YPLOTOAOYING TOV Kol YEVIKA THG Ol
dackoiog Tov',

to their condemnation at Constantinople in 553 or at Ephesus in 431 and presently are extant only in fragmentary
form or translations in Syriac or Latin, the voluminous works of Theodoret are largely available to us in Greek
and provide an invaluable source for the study of the evolution of Antiochene Christology».

3> Metaéd tév moremv Tig Méong Avatorfic, piot 4md Tig o onuavTikéc oy 1 AVTIOELD, TPOTEHOVGO.
i Tupioc, S0V O YPIGTIVIGUOC TTay SLadedopévog idn 6o TV AToGTOAKY TEPI0d0, Kod Gmd TOTE Eytve pio
and Tic mo £E€yovoeg émokomikic Edpeg. Tov Tétapto aidva, avt kai 1) Adva frov Td SHo onpovTikdTEpa
KEVTPOL T0D EMNVIKOD ToMTIopod kai Tod Kocpomolitikov tvedpartog. 'Exeivn mv émoyn vmiip&e 1) tpity peyo-
Wtepn O i Popaixiic avtokpatopiag, petd t Poun kol mv Ale&avdpewa, pué 150.000 yprotiavods and
7006 250.000 éhevbepovg moriteg. Oi 5001 AvEPYOVTAV GE GO EKOTOUUOPIO, Kaid dEV Yvopilovpe TOo0L Amd
avTovg frav ypiotiavol. BA. G. HADDAD, Aspects of social life in Antioch in the Hellenestich-Roman Period,
Diss., Chicago 1949, 6c. 67-73.

% F. YOUNG, “From Nicaea to Chalcedon”, 267.

7 D. RIDINGS, Attic Moses: The Dependency Theme in Some Early Christian Writers, Goteborg: Acta
Universitatis Gothoburgensis, 1995, 197.

8 J. QUASTEN, Patrology 111, 543. BAéne émiong, B. ALTANER, Patrologie, Herder, Freiberg 1966, c.
341. 'O ®eodmpntog 616 £pyo avTd avtipetomilel modd EEvmva tig ddvvapieg TG EAMANVIKTG @rhocopiag Kol
toyupileton 6t GAot "EAANVES IAOGOPOL YPNGLLOTOOVCOY GTHV TPOYHLOTIKOTNTA TOVG VOLOLG ToD Mmvot|. £t
£pyo anTd 0 OE0dMPNTOG LVILLOVEDEL TEPITOL TPLUKOGLOL TEVIVTOL Y0Pl KOl EKOTOV TEVIIVTO OVOLOTE TOV GLAO-
copwv, TomtdV Kai iotopikdv. BA. P. CANIVET, Therapeutique des Maladies Helleniques, par Theodoret Cyr
(Paris: Editions du Cerf, 1958), 37. O ®c0dmpntog dtakpvotay £niong Koi dg aytoAdyos. 216 Epyo tov Pilobe-
0¢ lotopio meprypaYEL TIG TO ONUOVTIKES TOTEPIKES KO ALK TIKEG LOPPES GTO TENOG TOD TETAPTOL Kol ApYES TOD
néuntov aidva. [epiosdtepa PA. D. KRUEGER, «Typological Figuration in Theodoret of Cyrrhus’s Religious
History and the Art of Postbiblical Narrative» &v Journal of Early Christian Studies 5 (1997), 393-419.

? T moco ioyvpég elvon oi mpokatayelg Evavil Tiig ypiotodoyiog t0d Oeodmwpitov PaiveTol 610
oyxetkd tpdopato kai Eykprro Ae&wd Lexikon fiir Thologie und Kirche, 9, Herder, Freiburg 2000, cc. 1401-
1404. O cuyypugpéag Tod Ajupatog avtod etvar 6 moAvg Albert Viciano, 6 0moiog doyoAeitol ni celpd ETdv
Lé 16 £pyo kai ) ddackario Tod OcodmprTov.

10°0 yvwotdg pekemtig Bertram, 6é £idiki pekétm Tov Thved 6tév O£0ddpNTO, KATOAYEL 6TO GUUTEPQ-
oo Ot v 6 OoddpNTog dEV EUMAEKOTAV GTHV VEGTOPLOVIKT £ptda, dév 04 ToD dmédwdav Adn ot Sda-
okolia tov. BA. A. BERTRAM, Theodoreti Episcopi Cyrensis, Doctrina Christologica. Hildesiae 1883, 3.
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2. 'H ayéon tijc Avtioyelovijc Epunvevtikiis ayolijc ué v Aleovopiva.
Yropyovv dpaye 0bo100TIKES O100PES;

[Ipiv mapovcidoovpe avodluTikd THY Epunventikn puébodo tod Ocodmwpntov Kvpov, 04
nrav koMo, kol 4md kdde TAevpd ¥pNoIHo, Vi dvapepBodpe cuvontikd ot Ocoloyi-
K1 TOVTOTNTO THG AVTIONELOVTG GYOAT|S Kol 6T oyéom g né v AAe&avopvr, GALG Kol
oTig S10popEC TAV EENYNTIKAV TOVG HeBOd®V!!. ATto 16 TA0C TOD de0TEPOL QidVa, TG KO-
PLOL TVELHOTIKG, KEVTPOL THG YPIOTIAVIKTIG oKéyemc iTav 1) ALeEdvdpeta kol 1] AvTidyegia,
Omov avamtiyOnkoy 600 XyoAég ol dmoieg Emelav TOAD oNUOVTIKO POAO GTHV SIUUOPP®-
o1 THS XPIOTIOVIKTC S1OACKOAING. ZOUPOVO HE TV YVOUN TOAADY SOKEKPIUEVOV ETTL-
oTNUOV®V, 01 000 GYOAEG S1EPepav HeBOSOAOYIKA oYedOV G€ Ao TG BE0AOYIKA AvTIKEL-
peva, and tov tpomo Epunveiog tig Ayiog I'pagig péypt Kai v doknrtikn Oeoloyio.

O1i avtoyetavoi Bgoddyot ypnoiponotodoay oty Epunveia koi EEnynon tig Ayi-
ag I'pagtic uébodo drapopetikn amd avtn Tdv dheEavopvav'?. 'Ev dvtibéoet pé v de-
Eavdpvi| aAAnyopia, 1| Omoio améfhene otV €ENYNON TVELUATIKTG &vvolag 1| Omoio
Bplokotav oé Eokeppévo Pabog, KO TO Ypappo o0 KeWéEvoy Tig Ayiog I'paofg, M
Avtiogelovn oyoln omplotay meplocdtepo otd «Yilov ypaupo»'®. 'H Avtioxsiovn
EEnynTikn kabiepdOnke d¢ M kateoyNv EKTPOGMMTOG TG YPOUUATIKTG pebodoroyiog 7
Kot AEE epunveiog!.

‘Emopévag, adt 1 pébodog anéPrens otiv E€Nynon tilg aniiig Evvolag TV Ket-
pévov tig Ayiag I'pagiig, Koi tavtdypove Asttovpyodse g EEIGOPPOTIGTIKOG TaPEyO-
vtog kai ioyvpd dvtidoto Tiig aAANyopikic épunveiog Tdv AheEovdpvav'. "Evd, Aowmdv,

11 01 oy0Aég vfyovTo oé 800 Stapopetid Matplapysio, T@V 6moimy ol GYEcelg S&v HTay TAVTOTE KOALS
£vexa oMMV EKKANGLOGTIKO-TOMTIK®Y Tepiotdoeny. [leptocdtepa yid v kprTiky dvadpoun Kol mapovci-
Ao TOV EPUNVEVTIKDV GYOADV THg AleEovdpeiog kai tiig Avtioyeiog PAéne 616 J. BRECK, The Power of the
World in the Worshiping Church, St. Vladimir’s Press, Crestwood 1986, 49-92.

12 TTepi tiic AheEavdpvilg ddMyopikic pebddov BA. I. TANATOTIOYAQY, Epunveia tijc Ayiag Tpagiic
oty Exxinoio tov Hatépwv, top. A', ékd. Akpitag, AbBfjvon 1991, o. 363. J. WHITMAN, Allegory: The
Dynamics of an Ancient and Medieval Technique, Oxford: Clarendon Press, 1987, 6. 58. BA. éniong D. DAW-
SON, Allegorical Readers and Cultural Revision in Ancient Alexandria, Berkeley: University of California
Press, 1992, c. 16.

3 YQKPATOYY, Exxinoiactki Totopio, PG 67,665-668: “Pd 1d ypaupatt tdv Osiov npocéymy
Ipagpdv, tag Oempeiog aTod EKTpemduevVos”.

14 Mepiocotepa yié 11 ypappatiky pedodoroyio ff katd AéEw épunveia PA. M. SIMONETTI, Biblical
Interpretation in the Early Church, An Historical Introduction to Patristic Exegesis, Translated by J. A.
Hughes, Edinburgh 1994, c. 67. IIppA. I. DAQPODIKY, Avaroiixoi wotépes 100 A aidve, cc. 402-407.
Ymv Avtioyeta Aoy Tiig vrapEemg ToAADY Tovdaimv 1ol TOAEUODGAV TOV YPLOTIOVIGUO LE TH YPOLLLOTIKY
kol iotopikn Epunveio g Ayiag I'pagiig, vioBetOnke 1 péBodoG T ioTopIKOYpapaTIKTG Epunveiog. Xpn-
oorotodoav T Aoyiki 100 AploToTtéAn, OG Epyaieio epunveiog Tob pvotnpiov tig Evavlporncemng tod
Adyov T0d Ogod. Mé Baon v dprototedkn apyn 6t dVo télen dév umopodv va yivouv Eva (Metapuotka
10390, 9-10), Oswpodsav dyepdpmto 6 ydopa petald Ogod kai kTioTod. Q¢ £k ToVTOV, KaTéAnyay 8Tt slvat
advvatov 1 Aon tod puostnpiov tiig Evavipomiceng va gvupedel oty évotnta tdv gdcemv 6td XpioTo.
TIppA. Z. TTAITAAOIIOYAQY, IHazpoloyio B', 6. 566-574.

13°0 D. P. Fuller 616 &pBpo tov y1é T icTopia Tig PpAg épunveiag, kdvet TOV Stoqwpiopd Tiig mote-
PG Epunveiag o€ dVo tdoels, TOv Qpryévn kai v XyoAn tig Avtoyeiog. O Fuller davdyet Thv dAnyopucr
pébodo tijg Eppmveiag tod Qpryévn dnevbeiog otov Oikmva AleEovdpeiog Kol TOV TAUTOVIKO TPOTIO CKEYEWDG.
Avrtifeta, vmootnpilet Ot 1} yoh thg Avtioxeiog LopemOnKe 6 Evieldg dtapopeTikd Khipa. I'pdeet yopa-
knpotikd: «The Antiochean school arose in opposition to Origen, and it included such men as Theodore of
Mopsuestia (d. 429), the greatest exegete of the early Church, and Chrysostom (d. 407), the greatest preacher
of the early Church. Instead of approaching the Bible with Hellenistic presuppositions, these men interpreted
the Bible from the vantage point of its own Semitic thought. Theodore stressed the necessity of studying a pas-
sage’s phraseology, separate clauses, and sequence of thought until the whole is seen as a sum of its parts. He
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N AdeEavdpviy ool elye OC okomd TV dvedpeon 10D TVELUATIKOD VOHUOTOS TOD KEL-
pévov tig Aviag ['paiig, 1 Avtioyeiavi] oxoAn tpootadodce VA EpUNVELGEL TV KLPLO-
Aektikn Evvola Kol t0 ypappatikd vonuo tod keyévou' s,

Inuepo Oewpeitor dedopévo 0Tt ol EpUNVELTES TG AVTIONELOVTG GYOATG XPNOLO-
noodoav Tig 101EG I0TOPIKOPIAOAOYIKES TEXVIKEG KOi TG aOTd EpyaAeio otV EEnynTikn
10D KEWEVOL, LE EKETVA TTOV YpNGipevay 6Tovg £0viKohg pritopeg Katd TV Epunveia @1-
Aoroyik®dv Koi Prlocopikdv keyévov!’. 'H mot éEnyntikn anddoon Tod ypoppaTikod
VONUOTOG TOD KEWEVOL Kai 1) TAacimon avtod vtog tiig PifAkiig iotopiag, dnotéhece
Y14 HA0VG TOVG AVTIOYELVOVG S10GKAALOVS Kol BE0AOYOLS, TV KATELOVVTIPLO YPOLLLY
Kai 6 TAEOV YopaKTNPLoTIKO Yvdpiopa Thg PAKTC Tovg é€nynoemc'®.

Oi [Matépeg tiig Exxinoiog, dpwmg, &v yével, Koi dveapttog 6€ Tl oyoAn avijkay,
dév dxorovBodoav dmapsykitta T HEB0dd ™G, 0UTe ATEKAELLY GLAAPINY TOVG GAAOVG
TpOToVG Kai pefddovg Epunveiog. Id mapdderypa, 6 péyog AreEovopvog EpUNVEVTNG
Qpryévng, otqv éfymon 616 Aoua t@v Aoudrwmv, Epunvedel 16 PPAKOS Keipevo o€ moA-
AomAG Emineda, EMOTPATEVOVTAG, KUTA TEPITTMOGT, S1AQOPOVS TPOTOVG Eppnveiag'.

To devtepo mopdderypo tvor 1 Epunventich Tpocéyyion tod Ocodmprrov Kvpov.
"Av Kol TUTIKOG GvTIONELOVOG EpEMVEVTHG, 6TV Epunveia Tov HTav mod Kovtd otig dpyég
g AleEavOpiviic oYoAT|S Tapd Thg AVTioxEoviG. Q¢ kK TOVTOL, 6TV Epunveia ToD Yro-
uviuorog eig 16 Aoua Aoudrwv dvihel moAég okéyelg dmd tov Qpryévn, tov 6moio dmo-
KoAel «matépa Gyovy. ‘Epunvevet 16 Bipiio dAANyopikdg, LOAOVOTL SEV XPNGUYLOTOLET TOV
6po «aAnyopion, GALG TPOTIUG T SITOTWGT] KTPOTIKY| T] TVEVLOTIKY EpUNVEIN .

was adamant in his rejection of Origen’s allegorical interpretation and insisted that the biblical books be under-
stood in their historical setting». BA. P. D. FULLER, «Interpretation, History of», &v ISBE 2: 864-65. Katd tov
Zoyopdmovro, «816 Tovg AheEovdpivoic Ekactog oTixog Tig Tpagfc d¢ kai 6 &v avtij yeyovota ooy LecTd.
puompiov kai THrnmv. At 100¢ Avtioyglovoig ol TOTot AroteAoDV o)L TOV YEVIKOV KavOVa, TG EPUNVEVTIKIG
TV GG TV E&uipecty, 6 8¢ puompiov i Eveapkdceng Tod Yiod-Adyov 6 TTatip elye mpoeToludcet £viog
tiig [aondg Atobnkng, aAld Oy €ig kdbe oedida g, obte kai gig kabe Piriov mey. A. ZAXAPOITIOYAOY,
Ocddwpog 6 Moyoveatiog ¢ épunvevtig v I papdv, £kd. Aptog Zofig, Abnva 1999, . 58.

16 Ko v oA ebotoyn yvoun tod . Teopyion DAopdpcku, 1 I6Toptin Kai 1 YpOUpoTIKY EpmVEVTIKY
péBodog Sév ftay teEMKd mé aéidmiotn and Ty dAAnyopuc]. O GLopdPoKy cuppEPIleTaL TARP®S T GUVORTIKY
éktiunomn tod Mrohdtofl tin AleEavdpim ool SETpEYE TOV Kivouvo v dnovpynoet T dikn mg Ayia I'paen,
GAAG 1) AvTIoxEWv] GYOAN, LEVOVTOG TTOAD KOvTd 6To ypdupa s Ayiog Ipapiig, Anopdvnoe 6t 04 Enpene v
Vrapyet it Beopio mov va akorovdel v iotopia. I. DAQPODEKY, Avarolixol watépes 10d A’ aidva, 6. 405.

17 BA. F. YOUNG, Biblical Exegesis and the Formation of Christian Culture, Cambridge, University Press
1997, 172. "H F. Young o€ &va dAho mold cmovdaio dpbpo vroostnpilet thv dmoyn nepl Emdpaoews TdV eLho-
GOPIKMV GYoADV Eml TG AXe€avdpiviig Eppnveiag 6€ AvVTISIGTOA Lé TV EMdPACT) TV PNTOPIKDY GYOADY £t
Tiig Avtioyetoviig éppmeviag. BA. F. YOUNG, “The rhetorical schools and their influence n patristic exegesis”
The Making of Orthodoxy, Cambridge University Press 1989, 189-199.

8 TR Sropdpeoon ThHe AvTioyetoviic EpunveuTikilc uefddov, HId Tove EMNPEUGHODS TOD PILOGOPIKO-
pntopkod mePPAALoVTOg THG TEPLOXTG, O€yeTan kai O dpepicavog Epguvntiig C. Kannengiesser: «The rhetorical
and philosophical culture of Antioch inspired the local masters of biblical exegesis with a sense of the value of
historical Old Testament narratives, which was different from the treatment of such narratives taught to Christian
exegetes on the basis of Philo of Alexandria’s legacy». C. KANNENGIESSER, «A Key for the Future of Patris-
tics: The ‘Senses’ of Scripturey, é&v In Dominico Eloquio—In Lordly Eloquence: Essays on Patristic Exegesis in
Honor of Robert Louis Wilken (ed. Paul M. Blowers et al.; Grand Rapids: Eerdmans, 2002), 102.

19 *Onwc mopampet 6 Jacques Guillet, 6 ‘Qpryéwng kai 6 Ocddwpog MoyovesTiag sivar TG yvdpmg étt 6
Biucd keipevo Exovv Eva Pabitepo vomua kdto 6o T onpoactoroyky Emedveld tov. BA. J. GUILLET, «Les
Exegeses d'Alexandrie et d'Antioche: Conflit ou Malentendu?», Recherches de Science Religieuse 34 (1947), 264.

20 @EOAQPHTOY KYPOY, Epunveia sic ©6 Aoua Aoudrav, PG 81,33A: «é1t xai &v tf] TTokoud moAk
tpomik®dg 1 Oeia Aéyer Ipagry. O Ocodmpnrog Kvpov katd tov A. Zayapdmovio «Omipée 0 petpronabdéorte-
pog EEnyntig tiig Avtioxetaviig oyoiiion. A. ZAXAPOIIOYAOY, Oeoowpog, o. 71.
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Mé té mopadeiypota avTd, GALG Kol OTmg Stopaivetal dmd TAEIGTO GAAL TOTEPIKA
KEIHEVA, KOTOSEIKVVETOL OTL 1] S1XOTOUNGN HETAED AAEEOVIPIVIIC KOl vTIoxEloVTiC Epn-
VEVTIKTG, TAPUUEVEL GE TOMAEG TTEPIMTMGELG TAAGLOTIKY KO L] AVTOTOKPIVOLEVT] GTHV
wpaypotikOTTa®!. AKppdg yid TV Ady0o aTo, TOALOL GUYYPOVOL LEAETNTEC TaPAdEYO-
vron Kol ioyvpilovion 811 dév mpémet va yivetar coPapog Aoyog mepi pilikiig dvtifécews
peta&y tig mvevpatikic Epunveiog Tdv Ale&ovopvadv Kai thg Vynrotépag Tumoroyiog
1OV Avtioyelovdv, KaboTL 1) TaAoadtepn dmotipnon Tdv pedddmv tdv 600 GYoAdv xpn-
Cel coPapiig avabempnoems, Topd TV OSTNPY Kol VPPIOTIKN KPITIKN TAV AVTIOYELO-
vV gvavtiov 1@V ALeEavopvdy cUVASELPMY TOLCH.

Katd ™ yvoun o0 wt. Todvvn Mdaylevtope, «oto érinedo tig Epunveiog thic Ayiog
Ipapiig 6&v Ba mpénet va divouvpe vepPoiikes draoTdoels oty dvtifeon peta&y Ale-
Eavdpelog kol AvTidyelog — 1 Omoia EKPPAcTNKE UE TOV Tactyvwoto Kol Plato Ttpdmo
oTig Xprotoroyikeg Epdec Tob mépmtov aimva. Ol KOplol Tvevpatikol EKTPOcOTOL THG
2yxoiig thg Avtidyelog — 0 Atvdwpog Tapcsod (mepinov 330-390), 6 Bcddwpog Moyov-
eotiag (mepinmov 350-428) kol 6 @codmpntog KHpov (nepimov 393-466)— d&v dpvodviov
™ dvvatdtta Vmopéng £vog fabvtepov TVELHATIKOD VOOTOG 6TO PIPAKa Keipeva,
MOTOCO AVTESPAGOV EVTOVO KATA TG ATAAENYNG TOD KUPLOAEKTIKOD, iIGTOPIKOD VOO~
T0G Kol Kot omolacdnmote avbaipetng dAANyopikiic épunveiog Paciopévng 6& TAoTm-
VIKEG PILOGOQIKES TapadoyEG EEveg Tpog T Bifro. Qg €k TovToL, 1) Evvoln TG Bempiog
(«contemplatio»), 1} 0moia VLOONAGDVEL T dvvaTdTNTA EDPECTG EVOG TVELLOTIKOD VON-
LOTOG TO® GO TO YPAUU TOD KEWEVOL, OEV AmopplpTnke, AAAY dOONKE Eupacn oTd
60 TpayHaTIKa LVERN oAV T elmdOnKav Evtog Tii¢ ioTopiag, Kabmg émiong Kol otig 10t
K&C | 0£0A0YIKEG TPOEKTAGELG TOD KEWEVOUN™,

Kotd t6v 1810 1pémo kai 6 deipvnotog mt. ['ewpyrog Dhopdpokv ypaeet 611, «td Bi-
BAiov (Ayio I'pagn)) eic 16 chvold Tov fToy dnpovpynua Thg KowdTnToc, TOGOV £ig TV o
Aoy oikovopiav, dcov kai gig ™v yplotiavikiy ‘Exkdnoiovy?. Té avtodg todg Adyoug,

21 J. W. BURGHARDT, “On early Christian exegesis”, Theological Studies 11 (1950), 85: «Between
the two schools there is no absolute opposition; there is even very broad agreement on an entire traditional
exegesis; but there is special emphasis on different points of view. Of Old Testament typism Antioch re-
tains the prophetic aspect, Alexandria preserves the symbolic aspect and the spiritual content. For Antioch
the dominant fact of bible history is prophetism; Alexandria finds in sheer prophetism insufficient nourish-
ment for Christian reflection and spiritual life». ‘O iepopodvayog [lotdniog 6é Gpbpo tov, cuykpivovtog Kot
avtmapaPaArovtag Tig SLpopeTIkES EpUNVELTIKEG HeBOdoV otV Ale€avdpivn kal Avtioyetavn Beoloyikn
GOAN, ioyvpiletar 6Tt O Pabuds dmoxiong pnetald g EPUNVEVTIKTG TapaddGEmS TG Aviloyelog Kol Tig
AkeEavdpeiog e€optdtor o€ peydho Babpd and 16 mold ayoypapkd keipevo avéntvéov. Bh. PATAPIOS HI-
EROMONK, «The Alexandrian and the Antiochene methods of Exegesis: Towards a reconsiderationy», Greek
Orthodox Theological Review 44 (1999), 187-198, énov kataAnyet va mpoteivel ta £ERG: «I am not going to
suggest that we jettison the distinction between these two approaches. Nonetheless, I do believe that it needs
to be reevaluated from time to time in the light of particular Biblical texts».

22 Toueavo pé Ty yvaum tod 1. O' Keefe, mapd 16 yeyovog 61t cuvifac, 4md Ty TAEupd TdV cUyXpovev
HEAETTMV, 1) KPUTIKY KATA TG AVTIOYEWVIS YPLOTOAOYIOG TopOLGIALETOL OG TOPEENYNOT), TPOCEKTIKOTEPT
§E4TOON PG EMTPEMEL VG TOPATNPYGOVLE GTL 01 dpyoiot cuyypageic elyov Bdctong Adyovg vé TpoBdriovy
AVTIOTAGELS Kol EVOTAGELG KATA TG AVTIOYEWVIG EPUNVEVTIKTG TTPaKTIKTG. ['1d 00T TO Adyo 1) EEnynTik pébo-
d0g TV Atddmpov Tapcod, Tod Beoddpov Moyoveatiag, kai o€ kdmoo Pabud kai tod Ocodwpntov Kvpov,
déynke opodpn kpttikn amd v O' Keefe, dg pebodoroykd meplopiotikn kai O£0Aoytkd advvaun, Gmodoun-
TN @V deopdv Iokadg kol Kowvilg Awabning, kai aroduvapotikn Tig éviaiag Aettovpyiag i Bifhov dg
xprotavikod kepévov. J. O’KEEFE, « A Letter that Killeth”: Toward a Reassessment of Antiochene Exegesis,
or Diodore, Theodore, and Theodoret on the Psalmsy, Journal of Early Christian Studies 8 (2000), 83.

23 1. MATIENTOP®, Bolavavii Osoloyia, £x8. Tvdiktoc, ABva 2010, oc. 62-63.
2T DAQPODEKY, Ayia Ipays, Exkinoia, Mapddosic, Oscourovikn 1976, . 10.
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01 GUYYPOVOL LEAETNTES EMYEPTUATOAOYODV KOTA TOV LEYAA®V S0pOpAV HETAED TAV SO
EPUMVEVTIKAV GYOADV. ZOUQ®VA UE T YVOUN OA0 Kol TEPIGGOTEPMOV LEAETTAV THG TOTE-
PTG EENYNTIKTG, €10IKA TOV TEAEVTOI®Y TEVAVTO, ETMV, 1) WA S10KPLoT HETOED AVTIO-
yerovig kai Tig dhelovdpvilg pefddov Epumveiag etvan dvaxpiPnig kot mapoynuévn.

Eivou onpavtikd kol and kéde mhevpd dvaykoio vé dvapépovpe 0o dkdpa dEo-
TPOGEKTEG AMOYELS, OYeTIKA PE TO Bépa avTo. To 1986, dvo omovdaiol Ocordyor, Bradley
Nassif kai Anpntprog TparatéAing dnpociebovy 6 Kabévag T HEAETN TOL TUVD GTiC HTo-
T0épevEg drapopéc petald TG dvtioxelaviig kol dAeEovdpvilg oyoAfis. ‘O Nassif Oewpel
8t né0doc ThG EENYMTIKAC TV AVTIOYELOV@Y TV «TtvevpLaTiki» (spiritual) ko Syt «kv-
proAekticny (literal). X1 cvvéyeto Voypappiletl dti 1 Evvora Tiig Gewpiag EméTpene 6Tovg
Avtioyelovong va diepgvvicovy v Tokod Awobnkn kai vd icTopikiig Kai vd ¥pLoTo-
AOYIKT|g Endyewmc, Kol va AdBovv cofapd DITOYN TOGO TH YPOUUATIKY, OG0 Kol TV TUTO-
Aoywn onpooio T@v keyévav?. ‘O Anuitplog Tpoakatéing yivetat akoun md ToAnpog
Kai vmootnpilel T 6 povadikd eoloytkd £180¢ Tiig EEnynTitic ypoppateiog Exet moA-
A DTo@EpeL A GTEPEOTLTEG KOl DTEPUTAOVGTEVUEVEG KATIYOPLOTOMGELS, PEPVOVTAG TO
mopadetypo g «Porkiicy, Omwe ™ yapaktpilel dwipeong g PPAMKTG EPUNVEVTIKTC
HeTa&H TV 000 oyod®dv T Avtidyelng Kol Thg AAeEavopetog. Eidikd yid ) cuykekpiévn
Kotnyoplomoino, 6 TpoakatéAdng yiveton avotpdg GTOVG YOPUKTNPIGHONS TNG, OTOKa-
ADdVTOG TV GvETOPKT, Gv Oyt TapamiovnTiky .

3. 16 épunvevtixo épyo tod Ogodwpnrov Kipoo
‘O Oeoddpnrtog Kvpov, 6 terevtaiog peyahog Beordyog g Avtioyeloviig Exkinoi-
oG kol kat’ Eoynv, 6mwe f§on avaeépbnke, EkTpdo®TOC TG YPLOTOAOYING TG GYOANG

avTiig, dEmpeye Mg Gplotog Epunvevthg @V Beimv I'papdv?. "Eypoye moAG dmopuvi-

25 "Bvdewctikd, avaeépovpe v H. Sherman, # omoio, pekétnoe ovompaticd ™ cuppovia tdv §Ho oyo-
A®DV 6€ ToALG Empépovg Bépata Pt épunvevtikiic . H. SHERMAN, Reading Zechariah: The Allegorical
Tradition of Biblical Interpretation through the Commentary of Didymus the Blind and Theodore of Mopsues-
tia, Paternoster Theological Monographs, Paternoster Press: Carlisle 2004. Avolvticd yid v dtopopd peta&d
Tiig areEovdpviig GAANyopiog Kai Tiig dvtioyewavils Bempiag AL Kai yid TV Evvola ToD ckomod MG onueiov
avaopdg Tod PPAKOD KEWEVOL, HE GYETIKY AVAADGT Y10 TG KOPLOL YOPUKTNPIOTIKA TV dVvo oyohdv, BA. F.
YOUNG, Biblical Exegesis, 161-185. "Emiong, F. YOUNG, «The Rhetorical Schools and Their Influence on
Patristic Exegesis», &v The Making of Orthodoxy: Essays in Honour of Henry Chadwick (ed. Rowan Williams;
Cambridge: Cambridge University Press, 1989), 194-95. 'O Guillet cuvoyilet Tig dtopopég Hetagy t@dv dvo
GYoAdV, dGov apopd TV pebodoroyia thg Epunveiog, mg EENG: «Antioch retains the prophetic aspect of the
typology of the Old Testament, while Alexandria retains its symbolic aspect and spiritual content». J. GUIL-
LET, «Les Exegeses d'Alexandrie et d'Antioche: Conflit ou Malentendu?», Recherches de Science Religieuse
34 (1947), 257-302. T1d &vOeIKTIKOVG KOl GUVTOUOVG OPLGHOVG TV TPIBDV KLPLOPY®V EPUNVEVTIKDV HEBOSMV
otd ovyypappato tdv [atépov (iotopikn, TomoAroyikn, aAinyopwn) BA. IT. XPHETOY, EAAnviki [atpoloyia,
A’, O@eccarovikn 1993, . 157.

26 BL. BRADLEY N., «‘Spiritual Exegesis’ in the School of Antioch», &v New Perspectives on Historical
Theology: Essays in Memory of John Meyendorff, ed. Bradley Nassif; Grand Rapids: Eerdmans, 1996, c. 343.

27 BA. D. TRAKATELLIS, «Theodoret’s Commentary on Isaiah: A Synthesis of Exegetical Traditions»,
&v New Perspectives on Historical Theology: Essays in Memory of John Meyendorff, (ed. Bradley Nassif;
Grand Rapids: Eerdmans, 1996), 313. A. TPAKATEAAHZ, «Mio cbvOeon épunvevtikdv topaddcemv. To
vopvnua 10d Ocodwpitov 616V Holuw, év O Motépeg épunvetdovy. Arndyeis Hatepixiic Biflixiic épunveiog,
£K0. Amootolkn Awakovia, AOnva 1996, 95-150.

28 P. BRUNS, «Theodoret von Cyrus», Lexikon der antiken christlichen Literatur, §xd. S. DOPP-W.
GERLINGS, Freiburg 1998, 6. 597: «Theodoret von Kyros darf als einer der grofiten Kirchenviter des 5. Jh.
gelten. Sein schriftstellerisches Schaffen erstreckte sich auf alle Gattungen der véterlichen Literatur gleicher-
maflen (Apologien, Kirchengeschichten, biblische Kommentare, Briefe) und trotzdem darf er insbesondere
als einer der bedeutendsten Exegeten oder besser als ,,Erklarer" der HI. Schrift dieser Epoche gelteny.
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pota otd Piiio thg [Tododg Atbnkng, Evd amo té Pipiia thg Kowvilg Atabnkng Eppn-
vevoe Lovo Tig €motoléc ToD Atootorov [Taviov. [Tapd 16 yeyovog 6Tt Td EpumvevTiKd
oV &pya elvar chvTopa, viovtolg avitkatontpilovv pia Tndmpa tdv tapaddcewmy. O
®codmpnrtog cuvétale dAa Ta EENynTikd Tov Epya petd 6 433.

‘O kopvPaiog Epevvnng T okéyemc kol g £EnynTikig Tov, Jean-Noél Guinot,
amodidel TNV EEEyovca BEon o Katéyel otV ioTopia TH EAMVIKTG EENYyNTIKT|G, OTO Ye-
yovog 611 6 BoddpnTog PpiokeTor 610 TEAOG HAG LOKPAS EPUIVEVTIKTG TOPUdOGEMG,
™V Omoia 06 S10deyOel 1 mepiodog v Catenae xai 1V Zvlhoydv®. Katd v oyxedov
OLOQ®VN Amodoyn 0 Beodmpntog kabiEpwoe, petd tovg Tpeig Kanmadokes, tov Tmdv-
v Xpuoodotopo kai tdv obyypovo tov Kopthho AleEavdpeiag Tic yevikég apyég thg Ek-
KANGCLOOTIKTG EpUNVELTIKIG, 01 0Toieg yopaktnpilovv EkToTe TV EAANVIKN TOTEPIKY| Pi-
BAwn epunveio’.

4. 'H uewpromobnc puecolofntixny aroon tod Ocodwpnton
UETOLD TAV GAECOVOPIVAY KOl GVTIONEIOVDY EENYNTADV

‘O Beodmpnrtog Kvpov vmijpe, dnmg paptupel 6 idtog o€ pio EmoToA TOV, HOONTAG
100 Ocodmdpov Moyovestiag kai Tod Atoddpov Tapcod?®!, kai ivorl pUGKS Vi TOV Emn-
pEACOV MG TPOG TNV EPUNVELTIKT TOV HED0JO, 1 Omoin Exel yivel avTikeipevo peAétng
TOAMGDY VEOTEP®V PIPAMKOV Emotnuoévev. Evtovtolg, peydlo pépog peretntdv vmo-
ompilel 611 6 OoddpNTOC AKkoAoVOODGE TIGTA TiG EPUNVEVTIKES APYES TOD 1Epod Xpu-
600TOLOV*?, Kol AméPeLYE EMUEADS TOV DWO, AKOTEPYAOTO Kol PrloCTUCTIKO ATEPUAL-
oo 10D MoyoveoTing, TPOTIH®VTOG TH HEon 056%.

SOUQ®VHOL PE TRV YVOUN TOVS, Tapd TO yeyovog &L axolovOnce v o €Enyn-
Tk néB0do pé anvtiy 100 O0dmdpov Moyoveotiag oty Epunveia thg Ayioag I'paeiic®,

29 J.N. GUINOT, L ‘exégése de Théodoret de Cyr, Paris 1995, 811.°0 Jean-Noé&l Guinot ££5mae Té oydOAL0L
100 Og0dwpritov otév [pogr Hoala 6é Tpeic TOHOVE, té YA LETAPPOOT Kai Tayvhd cyolacud.

30 I IIANATOIIOYAOZ, H épunveia tije Ayiac Ipagiic oty éxxinoia tév Iatépwv, Top. B, 199.

3 Tpaoet 6 Ocodmpnrog: «émedn ¢ Emuéneecs pot kai (g Todg Gyiovg kai pakapiovg katodehowmdT
Toatépag Addwpov kai Oeddmpov &V Td KATAAOY® TOV SIO0CKAA®VY, Gvaykaiov yNoauny kol ept ToHTOL
Bpayéa Sieéedeiv. TIpdtov pév yap, & eikn pot keaky, ToAAodg kai dALovg mepipaveis édvdpog kail Aaumpo-
VG dyav yeyevnuévoug. "Enerta 8¢ KAKEIVO ypt) GUVISETV, MG TOV KATIYOPOVLEVOV AVALOIGENTNTOVS HLAPTL-
POG TPOGTKEL TAPAYELY, 01G 0VOE TV KaTnyopmV Tig émuéuyacdor Sovortat. Ei & todg mapd 1dv Slokdviov
KOTNYOPOLLEVOLG O SIOKOUEVOG €iG popTLupicy KAAEGOL, 0VOE aVTOG Gv O dikalmv avaoyotto dé&acbat. Ei
pev yap émawvov Iotépav cuyypdewv T0dcde Tovg dyiovg mapéimov, diknoa dv, Oporoyd, kol mepi TG
ddackdArovg ayapiotog eyevounvy. OEOAQPHTOY KYPOY, Emiaroln 16, Eipnvai émoxonw, Theodo-
ret de Cyr. Correspondance II, £xd. Y. Azéma, SCh 98, Paris 1964, 58. (=PG 83,1193D). IIppA. R. HILL,
«Theodoret, Commentator on the Psalmsy», Ephemerides theologicae Lovanienses 76 (2000), 88-104.

32 BA. T. DAQPODIKY, Avarolixoi Iotépes tod A” aidva, oo. 400-420. TIppL. T. TIATTAAOTIOYAOY,
Hoazpoloyia I'", 760. Eniong, R. HILL, «Old Testament Questions of Theodoret of Cyrusy», Greek Orthodox
Theological Review 46 1/2 (2001), 57-73.

B Tpaget yapaxmpioticd 6 A. VICTANO, «Theodoret vermied es jedoch, in den radikalen Kritizismus
Theodors von Mopsuestia zu verfallen». A. VICIANO, «Theodoret von Kyros als Interpret des Apostels Pau-
lus», Theologie und Glaube 80(1990), 312. Kai 60 J. Quasten 6&xetot 611 6 @g0ddpntog KOpov dcorovdel pud
péon Epunvevtikn 006 («adopts a middle course, avoiding the radicalism of Theodore of Mopsuestia and his
excessive literalness and allowing an allegorical and typological explanation, whenever this appears prefer-
able». J. QUASTEN, Patrology 111, 531, 539.

34 BA. I. MATIENTOP®, Bo{avrivii Ocoloyia, £x8. "Tvductog, Abiva 2010, 6. 63: «Metd 10 553, T
ayoypaeka oot Tod @eddwpov, EVOg Amod TOLG HeYaADTEPOLS PIPAKOVS Epunvevtes Tob apyaiov Xpt-
GTIOVIGHOD, SLTNPODVTOV LOVOV KPUOX GE GUPLOKES T| APUEVIKEG HETUPPAGELS, EVE TO EMANVIKG TPOTOTLTA
Sto®ONKV LLOVOV GE OTOPAYLLOTO SLUGKOPTIGUEVE OTIG EPUNVEVTIKESG 0EPEG. ‘Opmg 1 Tapddoon Tiig avTio-
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€V T00TO1C, OTTMG LTOPODE VA TOPUTNPCOVLE Ao TA 1010 T KEIEVQ, KOTEAN YAV GLpKE-
TEC POPEC 0€ AALO CLUTEPACLLOTA KOl GE EVTEADG OLOPOPETIKEG EPUNVETES KEWEVOV YPL-
otoAoylKod mepleyopuévon®. O M. Simonetti Oswpel 611 16 VoLV TOV BE0dWPTTOV
016 Acpo Acpdtov drnotedel 16 Byioto onuelo AndkAMong Tov dnd T6v Oeddmpo Kol
pio pvnpeldon tpoonddeto Tpoceyyiong The arelavOopivilg EpUNVEVTIKTG TapadOGEMG.
[Tapa tadta, 61 cvvéyela 6 Simonetti d1aPopomotel T6 VOV TOD BE0d®PNTOL ATd
avTé 10D Qpryévn pé Paon v Amovcio TOALUTADY EMTEd®V AVAYVOGONS GTO VTTOUVN-
po 100 TpmOTOv*,

Q¢ €k tobTov, 04 Aéyape 6TL 6 O0dmPNTOG ATEKAELE TG AKPOTEG EPUNVEVTIKES TAGELS
Ko Thig dAeEavdpivilg Kai Thg dvTioxelavils Epmvevoemc’’, kol dkoiovbodoe dikn Tov pébo-
d0 Kai Taktikn, 1 omoia BepeAmvotay 6tovg Tpoyevéstepovg [atépeg Kol pwoTiipeg Tig
"ExxAnoiog, to0g 6moiovg kai 0empodog yVAGIOUG EKQPUCTEG THS Tapaddcems’®.

[pdypat, 6 Oeoddpntog drapopomoteiton aichntd dnd T00¢ GAAOLG €Kmpo-
OMTOVG THG AVTIOXELOVTG OYOATIC. TV EPUNVEVTIKY TOV €V dKoAoLOET motd ™ pébo-
80 Tijg GYOATIG TOV, KATL TOV Opoimg Empade Kol 6 XpuoOGTOHOG, GALY GikOAOVOET TOAD

xewwvilg Epunveiog the Ayloag I'paeilg Enélnoe ota Epunvevtika £pya t0d Oodwpntov, 0 OOl TOTE d&V
AmoryopedTKAY, Kol AKOUN TEPIGGOTEPO 6T YparrTd oD ¢ikov T0d Ocodwpntov, Todvvn 10d Xpuodotopov,
6 6moiog frow avapeiBoia 6 Td SUoPIAg md HAovg Tog "EAMVES EKKANGLAGTIKOVS GUYYPUPEIDH. Aviife-
T0, Kotd T yvoun tod Fairbairn oi ITatépeg cuyvd, mapd 16 yeyovog 6t mpoépyovtat and v 6o Beoroykn
GYOAN, oTig Epunveieg T00g Epyoviar o€ moAD dopopetikd cvpnepdopatae. BA. D. FAIRBAIRN, «Historical
and Theological Studies. Patristic Exegesis and Theology: The Cart and the Horse» év WT.J 69 (2007), 1-19:
«Patristics scholars have noted is that fathers from the same school, allegedly using the same method, often
come to vastly different conclusions. Here it will be useful to compare Theodore of Mopsuestia (clearly that
most representative of ““Antiochene” exegesis) both to his fellow pupil, Chrysostom (the most illustrious
preacher of the early church), and to one of his most devoted disciples (who was also deeply concerned with
exegesis), Theodoret of Cyrus».

33'H F. Young o1 perétn mg yié tv éényntuch puédodo tédv §Ho antdv 00rdymv, kol kvovtag chykpl-
oM TV KEWEVOV TOVC, KOTOAYEL 6TO AGPOAEC GUUTEPOGHO GTL 01 S10popéc Elvan peyBAeC Kai OVGLUGTIKEC.
Oempel 611 vIapyeL OepeldING Stopopd oty OnTikn. I'16 16V Oeddmwpo Bewpel 61t 1 Stdkpion petaly Tiig
Tohondic KaTaoTooNG Kol Tiig vEag etvar prliky kod yopakTnpiletol 6md pio icyvpy E0YATOAOYIKY TPOOTTIKY
700 £0VOEl TV dovvéyela petal&h v §Vo Awdnkdv. Adt) 1| 6Téon 10D O£oddpov gixe (g AmoTélecpa V6,
apvnOel 6 yprotoroyikod yopaktpa ToA®Y Kewwévov T [aiadg Awbnkng. F. YOUNG, From Nicaea to
Chalcedon: A Guide to the Literature and Its Background, Philadelphia: Fortress, 1983, cc. 285-86.

36 BA. M. SIMONETTI, Biblical Interpretation in the Early Church: An Historical Introduction to
Patristic Exegesis, T&T Clark, 1994, 6. 76. ‘Qot660, glvon Loyikd 1) EEnymTikn Tdv Aviioyslovdy 0soAdyov
va Epunvedeton Katapyny o 10 eOG Kai TpioHa TG GvTioxeloviic yprotoroyioc. ['d v dvtoyetavn Ep-
UNVeLTIKn V16 16 Tpicpa e xpiotoroyiag PA. C. HAY, «Antiochene Exegesis and Christology», év ABR
12 (1964): 10-23. IIpPAr. A. R. GREER, The Captain of Our Salvation: A Study in the Patristic Exegesis of
Hebrews, BGBEI1S5; Tubingen: Mohr, 1973, cc. 174-175, xoi 228-232. BA. M. FIEDROWICZ, Theologie
der Kirchenviiter, Freiburg 2007, c. 141: «In gewisser Weise besteht eine Beziehung zwischen der Exegese
und der Christologie der Antiochener. So wie sie die menschliche Natur Christi neben Seiner gottlichen ernst
nahmen und die beiden stets getrennt voneinander betrachteten, so hatte bei ihnen auch der historische Sinn
der Schrift seine volle Berechtigung und wurde neben dem geistigen stehen gelassen».

37°0 Robert Hill vmoompilel v a&ia Tiic nedddov kai tiic Osoloyiag Tod Ocodmpritov koi Tovilel d11 O
avTioyetovog BeoAdyog fray TPOOLHOG v AdPeL DT dymv Tov Té TPONyoLpEVa EpYo. Kal TBV GAeEovSpv@dv
Kol T®V avtioyelovdv 0eoddyov, dmopevyovtog tig brnepPforég kai tdv dbo. BA. R. HILL, Theodoret of Cyrus:
Commentary on the Psalms, 1-72 (The Fathers of the Church 101), Catholic University of America Press:
Washington DC, 2000, xvi-xxv.

38 BA. . TATTAAOIIOYAOY, Tazpoloyio. I, 6. 758: «Amd aytodg kupime 'cuAdéyel” épumvelsg yopic
Kol oAy va Tovg katovopdlet. ‘H dtakptikn o0t TokTikt) To00 ®god®pnTov, oL GHHAIVEL TPATIGTO G-
veldnt kol peketnuévn vrépPaon tig aAeEavdpvilg aGAANYOpiog Kol ToD AVTIOYELOVOD 16TOPIGHOD, OEV TOV
£UTOOIGE VO XPNOULOTOMGEL, GTav EKpve AKivouvo Kol ®EEA0, TOVG Qpryévn, Beddmpo Moyoveotiog,
Evoéfero Kasapeiog k. d., tovg 6moiovg 6&v Bewpodoe dakpatpvels 0pBodoEong EpUnvevTéy.
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oLVTNPNTIKN Ypoppn, Bvcidlovog TV Tapadoctlok AVIIOXELNVH 16TOPIKO-OIAOAOYIKY
1EB0d0 oToV POUd TG TPOCMORIKTIG TOV TPOTUNCEMS.

‘0 Oeo0ddpntoc Kvpov, dmwc kai 6 iepdc XpucdoTopog Kol ol meptocdtepotl pun-
VELTEC TOD TETAPTOL aidva, dév elye Yphwet Opukiec oté Pipria tiig Ayiac Ipagiic, AL
dpog Extetapéva oydha, KTl ToL TOV Bordnce vé EmkevipmBel TeplocdTEPO GTO £p-
unvevodpevo keipevo®. O avtioyelavog 0gohdyog ovdémote EkbBétet 1d1aitepn Kol Tpoom-
kN Oewpia, ALG oTd Kelpevd Tov yivetan oapég 0Tt £yKovidlel pio TakTik, mov 04
umopodoeg v yapaktnPlodel pé Tov dikd Tov dpo «ovupeTpion*!. Todto t6 TpdtTet Kot
dMiwon Tov Yot droeevyel Td dxpa, TV «Amotion Thg dAANyopiag kal Tov iovdaicpd
TG loTopKoypappatiKig pefddov®. QoT1060, SloTNPEl LEUETPNUEVT] TPOGHAMGT GTHV
apadoon. Aév Bétel dikég Tov Tpoimobicels ot HEB0do AvevpEcE®S TV AY10YPaPL-
KOV VONUAT®V, GAAG Tpoomtadel va tig avalntd 616 TvedI TV TPOKOTOX®MVY TOL Kol THG
‘ExkAnoiac, yopic aéidoelg mpototumiog?. Q¢ ék TodTov, dév d16TALEL, APV TVEVLLLO-
TIKTG OQELELNG Kol 01KOSOUTG TV TIOTAV pHeA®dV Ti|g ExkAnciog, vé ypnoyomotel, kel
mov etvon dmapoitnto, T uetapopd | THV avaywyn™.

"Eniong, 6 ®=o0ddpntoc Kvpov déyetar kol ypnoyomotel g Epunveutikd pébodo
Kol TV TvmoAoyia kol TV dAAnyopia 7 Tpomikn HEB0d0. Oewpel GTL TG «yeEYOVOTO» THG
Kawfic Atab1kng, cvvendc kai tfic ‘ExkAnciog, dmoteAodv Enapkii poptopio yid vé ko~
TeVBOVOLV TOV pEAeTNTN TV a0BeVTIKN Epunveia TV «tpopprioevy Tig [Tadodg Ao~
Onkne. ‘Emopévac, 6 ®eodmpntog yniapilel TUTOAOYIKMG TG YEYOVOTO Kol TOVG AOYOVg
¢ [MaAodg Aabnkne, GAAG ToVTOXPOVE KATOTTEVEL Kai TNV 16TOPIKN TOVg didoToon ™.

39B\L. B. P. CLAYTON, The Christology of Theodoret of Cyrus, Antiochene Christology from the Council
of Ephesus (431) to the Council of Chalcedon (451), Oxford 2005, . 9: «Then there were the almost inevi-
table commentaries on Scripture, the finest produced by the Antiochene party. Of all the Fathers of the period,
he seems most congenial to the contemporary mind, for though he highly values the historico-literal exegesis
characteristic of the Antiochene tradition, he avoids the excesses to which Theodore of Mopsuestia was wont
to take the method and is perfectly willing to allow an allegorical or typological explanation». Kai 0 Alberto
Viciano cop@avel 811 1) £ppmventiky pédodog Tod OodmpTov £Vl CUVTPNTIKY KoL TAPAUUEVEL TUGTH GTNY
YPOLLT TOV TPOYEVESTEPMV AVTIOXELVAV BEoAdY®WV («stammt in erster Linie aus der antiochenischen Tradi-
tion, die tiber Diodor von Tarsus auf Lukian von Antiochien zuriickgeht»). BA. A. VICIANO, «Theodoret von
Kyros als Interpret des Apostels Paulusy», Theologie und Glaube 80 (1990), 279.

40W. G. ASHBY, «The Hermeneutic Approach of Theodoret of Cyrrhus to the Old Testamenty, Studia
Patristica 15 (1984), 135.

41 316V BeodmdpnTo «UmopoduE VA S0MGTOGOVHE THY AVARTUEN dG eiduchg eénymTikiig Topadoceng
oxetilopevng pé nmipata keévon, 1 omoia Eekivinoe amd v AleEavipeia, kalMepynnke otiv Avtioyela,
Kol Bpédnke €v éhel TMpwG Evoopatopévn oty HeBodoroyikr Eppmnveutiky) ovvieon Tod Ocodmprtovy. A.
TPAKATEAAHE, «Mia 60vBeon Eppunventikdy mapadoceny. To Hropvnua tod Ocodmpritov 6tév Holoy, &v
Ot Hotépeg Epunvevovy. Anoyeis Hozepixijc Biflixiic Epunveiog, k6. Amoctolkn Awkovio, A6nva 1996, 105.

42 3. AITAAOIIOYAOY, Iazpoioyia I, . 757.

43 A. VICIANO, «Theodoret von Kyros als Interpret des Apostels Paulus», Theologie und Glaube 80
(1990), 281: «Besonders bei diesem Vater ist sein Bewusstsein in einer Tradition zu stehen, der er verpflichtet
ist. Er geht nicht vorraussetzungslos an die Schrift heran, sondern versucht sie im Geist seiner Viter, d.h. im
Geist der Kirche zu lesen und hat nicht den Anspruch, originell zu sein».

40cov Gpopd THY AAAyoptcn Eppmveia, o KTOC 4md T6 Aoua tév Aoudrav, Emotpotedetal kol 616 Pi-
BArio Tod mpoenitn ‘Hooio. B. OEOAQPHTOY KYPOY, Epunveio eic wov Hpopity Hoaio, PG 81,252D-253A:
«Acm &1 T® Myoarmuéve pov dopio tod dyammtod pov i Tov dumedldva adtod. Ayammtog (88) 6 Movoyevig
700 B€0D TPOGAYOPEVETUL AGYOC... NEQELUG YO TOVG TTPOPNTAG KOAET DG EK TG TVEVHOTIKTS OOAXTTNG TOV TTpO-
onTcov Edkovtag Vetév. Eita épunvedet té tpomicdg eipnuévay. IpPi. A. TPAKATEAAHE, «Mia ctvOeon
EpUMVEVTIKGY Tapadocemy. To vropvnua 100 Ocodmpritov otév Holaw, &v Of IMatépes épunvedovy. Arndyeig
[ozepixijc Bipiiic épunveiog, k5. Amoctolkn Awkovia, AOMva 1996, 95-150.

4 ITATIAAOTIOYAOY X., ITazpoloyia I, 6. 757-758.
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Katd v yvoun tov, avtod 1od idovg 1 cuvdvaotikn pébodog mpoceyyicewms v ye-
yovotwv tig [Todandc koi Kawfg Aabnkne Aéyetat Oewpio’: «ikavr yop kol tdv Tpory-
patov 1 poptopio Todnyfoot Tpdg v dAn0etov Thg Epunveing ToVg TANTNY EPLEPEVOVS
gbpeiv. 0D 81 yéptv 00dE AMav éninovog Huiv 1 Tig TpopPcemg Epunveias SHANY yop Ta-
VTNV TOLET TOV TPy LGtV 1) Ogwpion?’

Aliwonpinto elvar 11 6 Ocodmdpntog Kbpov m¢ punvevtic tic Ayiog I'pagic,
oTd £pyon TOv Amodidel TOAD peydAn onuacio otd Keipevo Ko’ €ovtd kai tpdg émitev-
&n tod oxomod avTod Tpoomalel pé Kibe duvaTd TPOTO VA AmocaEnViceL TO vONUE Tov
TPOGTPEYOVTOS 6 OA TG péca o Eyel ot d1a0eon Tov. Tic meplocdTEPES POPES GTIV
Epunveio T®V TOAC0S0ONKIKOY KEWEVOVY YPIoNHOTOLET TO Keipevo g EAAnvikig pe-
Tappacemng Septuaginta, ympic ®oTOG0 VA Teplopiletar 6”7 ATV, GAAL TOAAEG POPES
avaeépet Koi GAAES PLETaPPACELG OTTmG TOV AKVA, TOV ZOUay0 Kol Tov Bgodotiwva. ‘O
oKkomdg Tov givar SmAdG, eite va Ppel 16 dkpiPég vonua £vog dbhokolov Epov, elte T6 v
ocv{ntoet pd AEEN 1 d epaom, 1 6moia Evd mapyel 616 EPpaikd keipevo dév Eppa-
viletat oty petaepacn td@v ‘Edounkovra®s.

A 16 AeyBévta paivetor 6t 0 Ogoddpntoc Kvpov, mdg yvnotog Avtioyelovag,
£oetyve ToA evouctnaio Kol ToAd peydAn onpocio Koi Tpocoyr 6€ IAOA0YIKA Kol 16TO-
pwd TpoPAqparta wov oyetilovral pé té Keipevo mov Epunvevet. Aév diotdlet vé xpn-
GLOTOWOEL KOl TANPOPOPIEC GUVOEOUEVEG LE TIG EMOTILES, THS PVOIKTG, THG 10TPIKTG,
g Potavikiig, Tiig Cwoloyiag, yyoloyiag kai idwitepa tiig yewypapias. «H omovdaote-
pn TepLoyn Ao TV omoia gaiveton v AvTAel cuvexds 6 O£0ddpnTog givan 1) iotopio®.

Eivar pvnuet®dec 16 cuyypopikd f0og 1od @codmpnton 6é 0Euato TVELHOTIKTG
idtoktnoiac. Anhdver pntdg 8t Katd T Epunveia Tod Pipriov Aoua Aoudrwy dvétpe-
&e xal a&lomoinoe épyacieg TPoyeEVESTEPOV EPUNVELTAV KOl TOPAKAAET TOV AVOYVAOOTN
v v TV Kpivel d¢ Aoyokhomo, S16tt 6ty Exkincia tod Xpiotod dAo eivor ko
Kkai arotehodv «ratpdav kAnpovopion™. Katd tov ©@eoddpnto oi mpoyevesTepot ma-
tépeg Kai cuYypageic £ppmvevtés kat Vmopvnuatoypdeot 616 Aoua Aoudrwv, ftov Sei-
vol yv®oteg 0D YAwooko ididpatog thg Ayiag I'paeiig, kai £Tot katdpbwoav vé Hrep-
Bobv 1o kalopue To0 ypauatog, Vo S1E16dVGovV 6TO TveED O ToD PiAlov Kol v S0V (g
&v karomTpe 10 Tpoowno Tig d0&ag 100 Kupiov 'Incod Xpiotod. To dvtifeto cupPaiver

4 g v Aemtouepn dvévon kol xprion Tod Spov Gewpia o616V Ocoddpnto Bréme W. G. ASHBY,
Theodoret of Cyrrhus as Exegete of Old Testament, Rhodes University Press, Grahamstown 1972, 56-104.

4T @EOAQPHTOY KYPOY, Epunveio sic tovg Poluovs, PG 80,860D-861A: «Tag 8¢ mepi tod AsomdTon
Xpiotod mpoppioels, kai thg €& £0vidv ExkAnoiog, kol Tig evayyehKilg molteiog, Kol TV ATOGTOMKMY
Knpuypatav, un £tépoig avabeivai tiowv, 6mep Tovdaiog eilov motelv Kakovpyig cul{®ot, kol TG MV G-
otiag dmohoyiav veaivovsty. Tkavn yop kai Td@vV Tpoypdtmv 1 paptupic Todnyfiiout Tpog v aAndeiay Tig
£punveiog Tovg TadV E@iepévoug epetv. 0D 81 xaptv o0dE Ao émimovog Muiv 1) TS TpopPcEmC Epunveia
ANV yap Tavtv motel Tdv mpaypdrav 1 Oewpio». [IpPr. M. FIEDROWICZ, Prinzipien der Schriftausle-
gung in der Alten Kirche, Bern 1998, . 173.

48 216 dmopvnud Tov eic Tov Hoola 6 OoddpNTog «Avapépet Kol xpNoLLOTOlsl 68 ApKETEC TEPITTOGELC
xoi 16 ‘EPpoixd keipevo 1od Hoado. T dvaeépet pé tqv dvopasio O Efpaiog 7 1 Efpaixn Ipapi.. dnog ko
v Zuplakn pé v ovopacia 6 Zopocy. BA. A. TPAKATAAAH, Mio cOvOeon EpunvevTik®dV TopadOGEmV.
T6 dmépvnpa 100 @codwpritov o16v Holaw, év Of Hatépeg éppnvedooy. Andyerg Mazepixijc Biflixiic épun-
veiag, £k0. Amootolkn| Awakovio, ABnva 1996, 103.

49 BA. A. TPAKATAAAH, Mio 60vBeon Eppmventikdv mapaddcemy. To dmopvne tod O0dmpiTon 6Tov
"Hotaw, &v Oi Matépeg épunvedovy. Andyeic Hoepuciic Biflaxiic éppnveiog, £kd. Amoctoly Atokovia, AMvo,
1996, 106. ITpPA. J. N. GUINOT, Theodoret de Cyr Commentaire sur Isaie, Sch 276, Paris 1980, 1. 61-68.

S0 @EOAQPHTOY KYPOY, Epunveio sic w6 Aoua doudrwv, PG 81,48D.
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HE avTOVg IOV EMEPEVAY OTN oopKiki] KOTOVONGT ToD PiPAkod adtod Keyévov, Kol g
€K ToVTOV «EEDKENAY €lg TNV PAacenuiovy’!.

‘Eniong, 6€ ToAAG A0 EpUMVELTIKA TOL Epya 6 OgodmdpNTog AVTAODGE GO TPO-
vevéotepovug Tatépeg tic oxéyels. Lo vmouvnua tov Pipriov tod IIpoentn Aaviii O
OcodmdpnTog Ypdoet T4 £ETiC: «el Tolg dyvoodot 10 Ol TovT®mV cuyypdupato £yypopov
TopadonV ddackoriov, Touddlev pEV avTolg EvIpagelg, mapd TOADY 08 GLYYPUPEDV
€V0ERAOV oLIKPAV Tva YvdOY Epavictpevooy®®. Ty 1d1o pé0odo Kai TV TaKTIKN cuva-
vtape kol oty Epunveia T@V Emotol®dv T0d droctorov [Taviov, 6mov 6td TPooipolo O
BcodmdpnTog detyvel 16 6efacild Tov TPOHS TOVG TPOKATHYOVS TOL Kl dEV TOAUA, GG Yo~
POKTNPLOTIKG YPAPEL, VA TOVG AVTOYOVIGTEL, Ommg 0év 04 ToAuodoe T6 KovvolTTL VA GvTo-
YoVIoTel Tig péMooes: «Tovg TG 0IKOLUEVIG POOTIPOG, TG GTOGTOAKTG EpUNVEING Kol
tatolpudvTo. 'Emyeipnom 08 dpmg, ovk Epavt®d Bappdv, dAld v Oeiov yaptv dvtifordv,
TG GmooToMKTg copiog Emdeigut TO féfog, Kol TV TOD YPAULOTOG TPOKOADUUATOV UTO-
yopvdool, tvo Tolg HETAANYETV BOVAOUEVOLS TPOYEPOV TPOGEVEYK® TO KEPSOG... OVOEV TO-
tvov dmecdg, oldv Tvag KdvVmmog Kod fudg obv Todg pedittang keivoig Tovg dmosToAlko-
Vg mepiPoufiicon Aeydvogy>.

Kotd 16v ®goddpnro, yid ™ 0pbn katavonon tod Piiiov vrdpyet pio 630¢, 1) Tvev-
poTiky, v omoia £xovv Kabiepmoet otd Epya Tovg ot [atépeg kai diddorarot thg Exkin-
olog. «...Tolg ayiog [Totphov &KOMUGT’]GOJusv KOl VOCOUEV pioy vOpeNV Evi \mu(pico S~
Agyopévny, Kol Labopey Topd TOV Gyiov AmocToOA®V, TiG 1€ O VOUQIOG, Kol Tic 1 VOUO)...
Nouenv yap 01dev 6 Ogiog Adyog v ExxkAnciov: vopeiov 8& 1ov Xptotov dvopdlem™.

‘O avtoyéag Beoldyog cvpuepileton ) ddackorio tdv [atépwv tig "Exkinociog,
étL N Epunveia tiic Ayiog Ipagfic 8év etvar Epyo avOpmmivo dAAG Oeio. Eivar dvoryroda 1
émikinon tiig Oelog Ponbeiog dg dmapaitnng dvvaung mpokeyévon v Eovoryel kavelg
010 ne/layog Tij¢ TV Oelwv pnrdv Oewpiog. 'H Ocior Xapn, Aowmov, yid 16v Ocoddpnto
etvon dmapaitnTn kai vty ntcodeitar, S10Tt pdvov avth KadoTd ikavd Tov Epunveuty vé.
Kotavonoet Té Aoy tiig Ayiog T'paoefic. ‘H Osia Xdapn dtavoiyet t1ovg 09pHoluong tov kol
OV £vBuppOvEL 6TO EpUNVELTIKO To Epyo: «Emeldn toivov 8€dwkev 0 TV OAmV Ogdg, O
600ilmV ToVg TVPAODG, KOl GTOKAAVTT®V HUGTNPLO, O S0VG GTOWO AVOPOTE, KAl TT0G0G
dVGKOPOV Kol KOQOV, Kol PAETOVTO Kol TVPAGY, TOVT®V oTod TdV Oeinv Adywv copme-
pbvon TV epunvswv oEpe mv Oeiav Emkoleodpevot yapwy, rnv Gryovoav TopAodg, KoTd
v mpognreiav, &v 630 N ovk fidewoay, koi Tpifovg, Gg ovk Emictavto, ddeboot mapo-
okevaovcay, Kol Toig kot KoEoig TO TV Oeinv hoyiov érnaisy mapéyovcav, Koi Toig &v
oKkOT® Kol OpLiYAN Stdryovsty deBaALOIS yopnyoboay 10 BAEret, Kol Thode Thg TpopnTeiog
Kotatolunoopevy®. Emopévag, 6 Ayto [vedpa tpénet va GuvopapeL, T0G0 TOV EPUIVED-
™ 600 Kol 100G dKpoatés Tov, dote Kol avtol va Katavonoovy v Epunveia tig ['paetic.

SLOEOAQPHTOY KYPOY, Epunveio gic 16 Aouo Aoudrov, PG 81,32D-33A: «Kai tijg Osiag Tpogig
Gyvoodvteg Ta Wdtdpote, ovk NOéANGay dtadodvar, Kol ToD ypappatog depPiivat O KGAvpe, Kol EVTOg
vevéoBan Td mvedpoTt, Kol AvakeKoALUIEVE® Tpochn® Ty d0&av Kupiov kotomntpiobijvor dAG copKik@®dg
vevonkoteg ta eipnpéva, gig Exetviy v Praconpiov EE@kenay.

32 Bh. @EOAQPHTOY KYPOY, Yréuviua. eig tag dpdaeig tod pogiitov Aavijl, PG 81,1257A, xoi PG
81,1548A.

3 @EOAQPHTOY KYPOY, Epunveio tév 1A’ émotoldv tod Amoatéiov Mabiov, PG 82,36B-37A.

34 @EOAQPHTOY KYPOY, Epunveio gtg 70 Aaua Aa/xozm)v PG 81,44D. Zvvendg, 6 ®£080)pnr0g, Omog
Kol 0 Qpryévng kai 6 Tpnydprog Nvoong, Epumvedet 6 Pifrio Aoua Aoudrmv yp1otoroyikd Kol EKKANG1o-
AOYIKG.

35 @EOAQPHTOY KYPOY, Epunveia sic Yaluoie, Ipobewpio, PG 80,860BC.
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Yvvoyilovtog, 06 propovsape vé modpe 11 6 Ocodmpnrog Kopov, pé v é&n-
YNTIKN ToL TPpocmafel va Emtvyel pio icoppomio petal&d iotopiopod Koi dAinyopiog, va
dwakpivel peta&ld YpAPOTOS Kol TVEDIOTOC, TOGOV GO THY TAELPE TOD GVYYpAPEn OGO
K01 T0D AvoyvaoTn, HOTE TA GYOALN TOV VA EYOVV TALOV AmOKTNOEL T PN TOD A&LOA0-
yov kai Tod Staypovikod. O Y. Azéma drootnpiler 11 6 OoddpnTog £iye 6THYV MEPLO-
M tiig Avtioyeiac, kol yevikd otqv Avotoln, ddopeioitnro kdpog, kai étt ftav pio
a6 Tig mo omovdaieg TPOCOTIKOTNTES ThG AvoToAkig ExkAnoioc®. Avapopikd pué ™
yADoGo Tov, 6 J. Schulte, ywpig 66om vnepPoiiig, Tapatnpel 6Tl THY GPAOTNTA TNG EMOL-
vodv HAot ol yvdoTeg Tod Epyov Tov, o tdv DoTio Emg Tov Glubokovsky, kai 6t1 6 O¢-
0dmpnTog £lye OC TpodHTLTO T YAGGGA ToD ITIAdTwva’’. T0yypovol peretTég TOV dmatvo-
DV dy1 wdvo y1d 16 Epyo tov, dALE Kai Y16 t6 700¢ Tov. Kotd tév Newman 6 @codmpntog
Vrpée peydhog kai Gylog émiokomoc®, éva 1) Theresa Urbainczyk tov cvykataAiéyet otig
Kupilopyeg LOPPEG TOD TEUTTOL aidVOL Kai TOV ArokaAel dyto dvOpwmo™.

The hermeneutical method of Theodoret of Cyrus

An attempt to achieve a balance between historicism and allegory,
between the letter and the spirit

Abstract: The aim of this paper is to demonstrate the hermeneutical method of Theodoret of
Cyrus, who was one of the most important Biblical commentators and an influential theologian of
the School of Antioch. This paper attempts to point out the fact that in the person of the Blessed
Theodoret we find the first attempt of synthesis between the Antioch and Alexandria hermeneutical
schools. In his hermeneutical work Theodoret attempted to overcome the contradictions existing
up to that point and to follow a middle way, without discarding neither the literal nor the spiritual-
allegorical interpretation. It could be argued that Theodoret rejected the extreme hermeneutical
trends of both the Alexandrian and Antioch inspirations; he developed his unique methods and
tactics, which were rooted in the previous patristic tradition of the Church Fathers.

Keywords: Theodoret of Cyrus, hermeneutical methods, Antiochian school, Alexandria school,
allegory.

56 Y. AZEMA, Theodoret de Cyr. Correspondance I, SCh 40, 56-63.

37J. SCHULTE, Theodoret von Cyrus als Apologet, Wien, 1904, 166-167.
38 H. J. NEWMAN, Historical Sketches, 2. London 1876, 307.

39 Th. URBAINCZYK, Theodoret of Cyrrhus, 3.
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Abstract: This article deals with the relationship of the Sinaitic Fathers and Evagrius of Pont.
On the one hand, their main representative St. John Climacus strongly criticized some Evagrius’
fallacies, while on the other hand used the good side of his ascetic teachings. Furthermore, the
specificity of location of the Sinai Monastery resulted that God seeing, contemplation and the-
ology exercised through the Sinaitic Fathers became ideals of the ascetical spirituality. All these
ideals originate in ascetical teaching of Evagrius whose correct teachings and soul-benefit read-
ings, at first, were acknowledged by the Fathers of Gaza. Later it was passed onto the Fathers
from Sinai and ultimately unto the all ascetical tradition primarily unto the Neptic tradition.

Keywords: ascetic teachings, Evagrianism, Origenism, The Ladder of Divine Ascent (Scala
Paradisi)

Eivot yvooté 6t ol Taloiot Tatépeg' cuvictody 8keivo 6V Kkpiko mod cuvdéel Tovg Zi-
vaiteg [Matépeg (Kai To10VTOTPOTMG Kok OAN TN LETAYEVEGTEPT] VITTIKY| KO TGLYOGTIKY
mapadoon) pé TV evayplovy doknTiky Sdackodaz. At 1} dvtidnyn Sév elvar kavodp-
vy GrAdG Kavelg LEypt Tdpa O€v doyoindnke katd Babog p avto 6 Bépa. “Etot, mpiv
am6 mevivra mepimov ypovia, 0 H. G. Beck tovice pé Eupaon 6t 6 dy. Todavvng tig KAi-
LOKOC, ETPAVIG EKTIPOGHTOG THG GLVOITIKTG AOKNTIKTG TopASoonc, Elvar TETAS BdOAOV-
0og tod Evaypiov, dtav mpokettor yid ™ Pacicr aviidnym tig oxéong peta&d tod doknti-
opod kai tig Bewpiag’. O W. Volker anédeiée apydtepa, 6TV AEIOUVNLOVELTH LEAETN TOV
nept Tod Todvvov tiig KAipakog, dtt avt 1 oxéon peta&d tod doxknticpod Kol Tig Oem-
plag, elvar prlwpévn oté Amtoedéypoto kai ot pootikn Ocoloyia Tod Edaypiov, Eyve 8¢
dmodekth 6TV dkKAncactikh doknTiky Sidackaiio, Epdcov {dN TV elye dmodeytel g
ac@aAn Kol yoyoeeln 6 M. Bapoavodelog, 6 0moiog éanpéace tov dy. Todavvn tiig KAi-
poxoct. Todto ioydet idntépme yid v gvaryplovn mepi 1@V OKTd TafdV SidackaAio, TV
omoio, yevikdg elye amodeytel kol 6 dy. Todvvng tiig KAipakoc, 6 6moiog Spag evdémg
kot e00apodg Katnydpnoe 16v Evdypio, otd 14° kepdharo tiig KAipokog tov yid tig mepi

! Oi T'agaiot Matépeg (Bapoavodplog 6 Méyag, Todvvng 6 Mpoering kai Awpddeog 6 APRiC) dicpoacoy
Kot tov 6° aidva. Ackitevay ot Movn tod Xepidov, 1y oOmoia Bprokdtav kovtd ot Iala tig MToduotivng.

2 TTepi omtod T0d Bépatoc PA. avarvticdtepa 6T SidakTopiky StaTpiPi| Tod cuvéitn adTod Tod dpdpov,
né Bépa «Evdyprog 0 IMovtikdg kai 1 dokntikn 0p0630én tapddoon tdv INolaimv [atépav (Bapoavovepiov
00 Meydrov, Tadvvov tod [Tpoertov kai Awpobéov)y, Oscoarovikn 2013.

3 HANS-GEORG BECK, Kirche und Theologische Literatur im Byzantinischen Reich, Munich 1959, c. 353f.

4 WALTHER VOLKER, Scala Paradisi, Wiesbaden 1968, v, vi, 7.

S PG 88, 836° 860 948 1023 1109.
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Bpopdtmv avtiknyelg tov: «Edoxnoey 6 Benhatog Evdyploc tdv copdv coemtepog i) 1€
TPoPopd Kol Toig vorjuact yevéshar GAL” &yedodn 0 deihoilog, TV APPOVOY PAVEIS APPO-
VEGTEPOC™ €V TOALOTG UEV TATV Kaid &V TOUT®® PN ol yap: ‘Omnvika S1opopmv Bpoudtov Ent-
OuUET MUV 1) Yyoyn, &V Gpte 6TeEVoNehm Kol Voot Spotov d€ Tl TPooTéToyE T(M EmMOVTL TR
oudi &v [ad. T@] Evi Pripatt wacov aveAdeiv v KAlpoKo: Totvuv dmotpémovtes aTod TOV
6pov, Nuelg pnoopey: Omnvika S10Pdp@V Ppopdtav EmBVEEl HUdY 1) Woxn, pOcewg idtov
EmMNTET O10 pnyavi] TPOG TV Toppyavov xpnoodpeda ginep un, Papvtatog tapiot [ol.
[népeot] mOAepog ff mrdpatog 0BVl IMepucdympey Témng o Mmaivovia: eita o 8k-
Koiovra, £10° oBtog Té dvuvovia: €l Suvatdv, Sidov Tij of) Kokig TpoeV SummAdoay Kol
gbmentov' tva 010 pEV TG TANGUOVAG TV ETANGTOV aVTHG YVOUNY GTOGTOMUEY" Ol O
TG TOyElOG SMVEVGEWMG, TN TVPDCEMS OG LACTIYOG ATpmbduey. Emiokeyduedo Kol to
TAEIGTO TV TVELLOTOOVTIOV, KOl KIVODVTO EDPT|IGOUEVH®.

Kabog ovpmepaivoope an’ avtd 16 ympio, 0 &y. Todvvng g KAipaxog kotn-
yopnoe tov Eddypio yid Ty doknTikn mpocéyyion tov, 66ov dpopd otdv dydva EvovTi-
ov 1o mbovg T yaoTpuapyiag. ‘O Evdyprog toviletl €6 611, dtav 1 yoyn pog Embu-
LET S1apOopo. ATOAAVOTIKG GayNTA, TPETEL VA TV TOAT®PGOVLE, VO TV GTEVEYOLLE
dtvovtdg g povo 16 youi kai o vepd. Avt) 1 droyn, katd tov dy. Todvvn tig KAi-
LOKOC, Elval BITOATOC £6QaAUéVN Kol émikivduvn yi1é Tovg dpydplong povoyode, STt
potalel oav vé Aéyoue 6° Eva Tondi va OTAGEL 6TO ATOKOPVP®LLO THG KATLOKAG LOVO UE
gva Gpo. AToppintovog ToovToTpOTOS TV £V AdY® 61don tob Evaypiov, 6 dylog To-
fvvng 6 Zwvaitg ouviotd Tov mo fmio, Td PLGIKS (TodTo onuaivel Kol Td avOpmdmTIvo)
pémo: Na néyovpe va tpdue apyicd té eoyntd mod moyaivovy, metta td eoyntd Toh
TUPOVOLVY TO 6L, Kol TEAOG TA NdoVIeTIKE, Taboyove eayntd. ['evikdg o dy. Tmdvvng
ouVioTd T6 Ehappd paynTd T Elvarn KOpeGTIKE, GALE Kai sdkoAoyGVELT, EMeldh TG
Bapid, duokoroymvevta PoynTd dvalmmup®dvouy Té . AAMDG, KOTA TH YVOUN TOV,
apyiCet Evag Papvtatog TOAepOG Kai €00VVN Y& TV TTOOM.

[Tépav avtod duwmc 6 dy. Todvvng doknoe kpttiky, 616 5° kepdioto g KAipokdg
T0V, Koi 6T d18acKaAin TEPT TG AMOKATACTAGEMG TOV TAVTOV ToD ‘Qpryévoug, OmdTe
HE a0 TO TOV TPOTO KaTydpnoe EUUESHG kai Tov Evdypiod. "Etat, Dmoypappuce ndg anty
1 &vtidnym mepi g erlovOpwmiog Tod Ood eivan pio vosog 80en kai papt, S0t Exel
KOTAGTPOPIKEG GUVETELEC Y16, TV TVELUOTIKY (o1, pod eivon eDYApIoT Kai edTapdde-
KN Y1 100G 100vioTég. ‘O dy. Todvvng Slocaevice T 6Taom Tov UéE TNV Epunveia EvOg
otiyov 10D 38 yoluot: «Ev 1] pekét pov, paAdov ¢ €v i} petovoiq pov ekkovdn-
oeTal TOP TPOGELVYG, Katovong DANVY. O dy. Todvvng tiic KAipakog tovice £6® Tmg

% PG 88, 865BC.

T Tlapepmmtdvimg, kot ol onpepvot S1ottoAdyot GuvicTodv Td id1a paymTé OG T6, 1o Vylewd.

8 «TIpocéyopev maveg, £mi mAiov 88 o menTmKOTES, U vooijcat &v kapdigt TV Tod Qptyévoug Tod dfEou
voGov: TV yap Ocod prrovOpomiov Tpofarlopévn N Hopd, EDTOPAIEKTOS TOIG PIANdOVOLS Yivetaw, PG 80,
780D. ITi6 dvorvtikd mepi Thg KPLTikig otdoems v Zvaitdv [Tatépov dg tpdg tov Evdypro kai tov Qpt-
vévn BA. TEQPTTOY A. MAPTZEAOQY, ®eoloyia kol TvevpotikoOTTo 6T Xwvaitikn totepikn [apadoon,
‘Emotnpovikn Enetnpido @coroyikiic LyoAfig, Tufjpa @coroyiog, top. 12, ®eocarovikn 2002, 6. 230. Avtd
16 8pOpo elvar Stevpnuévn Hop@t| eicrynong mod TapovsldoTke 6T mAdiclo Tod @ Atebvodg Oikovpevi-
koD Zvvedpiov otd Bose tiig Troriog (16-18 Xemtepfpiov 2001) pé 6épa «O Gyrog Todvvng g KAipakog
Kol T0 Zwvay koi dnpoctevinke otd ttokikd otdv topo tdv Hpaktikdv t0d Zvvedpiov (Giovanni Climaco e
il Sinai, Atti del IX Convegno ecummenico internationale di spiritualita ortodossa, sezione bizantina, Bose,
16-18 settembre 2001, Edizioni Qigajon, Comunita di Bose 2002) pé titho «Il fondamento teologico della
spiritualita dei padri sinaiti» (c. 73-93).

PG 88, 780D. TTpPL. WL 38, 4: «EOeppdvOn 1) kopdic Lov £viog pov ko &v Tij perétn pov ékkandioetat
op* EAAANGA £V YADGOT] LLOVY.



Oi Zwaiteg Hotépeg kai 1) ebaypiavy didaokolio 131

O YoAR®OOG AaBid pé T AEEN perétn Evvooloe TPOTIOTMOG T peTdvola, pé v omoio
pévo dvvavtal va EEaAelpOoDV ol auapTies pog HES® TOD TVPOG THS TPOGELVYTG Kol TOD
TVELLOTIKOD KOOV, Kol Oyl 6td Eoyata, dnwg didacke AavBacpéva 6 'Qpryévng, péocw
10D TVpdS TG AYAmNG Kol dtkotoovvng tod Agod .

Toraitepa Spwg 6td 7° kepdrato tijg KAipaxodg tov 6 dy. Todvvng Eheyée kal tqv
VepPoAkn Evaoyoinon Tdv povay®dv pé ) Bempntikn Beoroyia €ig Papog Thig TpoKTi-
Kfg mvevpatikiic {mfic, Kai Tod mévhoug, otpepopevog Eupesa évovtiov tod Evaypiov
kot vBvypoappilopevog dmoAvTo 616 onpeio avtod pé ) otdon tdv [olaiov [oatépmv.
‘Onwg tovice, 6° €kelvoug mov mevBodv, dnA. 6to0g povayois, 0&v Toiptalet 1 Evooyoan-
omn pé ) Beoroyia, d10TL 101 YGvouv T yapomold névhoc!!. Katd tov dy. Todvvn, éke-
vog oy 0eoloyel kol doyoleiton OsmpnTikd pé Té dvdtate puoThplo THg ToTng elvat
obv vé KaBeton o€ d1dackaAkd Opovo, nhadn tomobetel TOV E0TO TOV KOi T YVOUN
TOV VIEPAVD TOV AAAV. ATevavTiog, EKEIvog oy mevOel, Tepva 10 ¥pPOVO TOL GUVEXDG
«&ml kompiag kol oakkouy'?, dmwc O Tof". ‘Onwg Yroypappilel yopaKTpioTikd, d&v 04
katnyopnBodue katd v dpa tiig €660V THS Yoyl pog €nedn 6év Bavpatovpynoa-
pe i 6év Beohoynoayle, obte Emeldn v yivape Bewpnrikoi, ALY € KAOe mepintwon Od
dmooLE AmavTnon 616 Oed yiati 0év mevhodoaple ddtaleinTmg!.

Eivar mévtog déloonueioto éti, dv kol O &y. Todvvng tic KMpokog katékpive
avTég Tig amoyelg Tod Edaypiov, ypnoyomoince kol avtdg &v pépet TV AGKNTIKY Ot-
daokorio Tov's. Adtd eaivetal Koi 6td tehevtaio kepdiaia tig «KAlpakoc» tov, dmov
gypaye &v cuvtopia yid Vv novyio, ™V drnddeia, ) yvdon tdv dviav kol ) Bewpio
g Avyiog Tpradog'®. ‘Onmg 8¢ dpBds vroypappice 6 J. Meyendorft, oty KAipoka Eo-
vappickovpe «ovyva t6 vookpatikd Ae&ihdylo tod Edaypiov, GALG 1] dpecdTnTo TOD KEL-
HéEVOD, 6 pOAOC IOV dvayvmpiletor 6Tt Tailel 6 avOpmmvo odpa 6TV 010 TV TPOGEL-
1M, Amodetkvoouy T Pk Kol yprotioviky] Eumvevon tod Todvvour!’.

AMG, 1 IO EVTLVTTOGLOKN Kol o ofepn paptupio @V Zwvaitdv [Totépwv évavri-
ov 10D Evaypiov eivon 16 mepiototikd 16 Omoio dmyndnke 6 APPac Todvvng 6 KiMg, fyov-
pevog g Paifod'®. To meprototikd cuvéPn oty Ale&dvopeta, ot Movi Evdtov, émov
010G (0 ABPac Todvvng) tote doknteve. X ékeivn v mepiodo, 1| Movr| tod 'Evdrtov &yt-
ve Ké€vipo EE€yepang Evavtiov TV dropdcewv tig A’ Olkovpevikiig cuvodov (451). Tov

O TEQPTIOY A. MAPTZEAQY, Oso)oyia kol mvevpatikdémta 611 Twvoitikn natepikn Hopddoon, 6.
nap., 6. 230.

I1'PG 88, 805C: «Oby appolet mevBodot Beoroyior Stahdety yop avtdy o méviog mépukey. ‘O pév yip @
£mi Opovov kadnpéve ddaokaikd £otkev: 0 8¢, 1@ £mi kompiog kai odkkov dwatpifoviw. [IpPA. TEQPIIOY
A. MAPTZEAQY, ®¢oloyia Kol mvevpatikotnto ot Zwvaitikn toteptkn [lapddoon, ém. map., c. 231.

12°On. nap., PG 88, 805C.

310B 2, 8.

14 PG 88, 816D: «Ovk &yKAnONcoueda, & obTotl, 0VK &yKANONGOpEDa &v £E68m Yoyiic, 16Tt 0D Teda-
poTovpynkapey ovd” 8Tt 00 tebeoroynkapey ovd’ dtt Bewpntikol 0¥ yeydvapev: GALEL LYoV TAVI®OG dMGO-
pev 1@ Oed, S0t ddwAeintwg ov memevOnkapevy. TIppr. TEQPTIOY A. MAPTZEAOY, @coloyio kol
nvevpotikdmta oty Zwvaitikn motepicn Hopddoon, o map., 6. 231.

S TIpBAr. IOYETINOY 1. MQYXEZKOY, Evayprog 6 Tlovtikde, Biog—Zvyypiuuata —Aidackalia, TOmoig
«[Topoody», ABfjvar 1937, c. 152.

16 B. PG 88, 631-1164. Towntépac BA. Té kepdhota 27-30.

17 JEAN MEYENDORFF, ‘O éytoc T'pnydprog 6 TTakaudc koi 1) Opfddoén Muotiki mapddoot|, petopp.
'EX. Mdivag, ék. «Akpitacy, Néa Zpdpvn 19892, . 45-46.

18 TEQPI'IOY A. MAPTZEAQY, @co)oyio. kol mvevpotikdtyTo 611 Zwvaiticl moteptct Hopddoon,
Om. map., 6. 232. TIppr. AHMHTPIOY I'. TEAMH, To I'epovrtikov tod Zwi, @eocarovikn 2000, 6. 335 «.&.
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ABB& Todavvn tov Kikika tov Emokéetnke tote Evag AtydmTiog Lovayog, 6 0molog oV mo-
POKAAESE VO TOV APNOEL VA KOTOIKNGEL 6TO £YKATUAEUUEVO KEAAL ToD Evaypiov. O AB-
Bac Todvvng tod dmokpidnke 611 dév 04 pmopodoe v petvel ékel, d10tL 6 d1aforog oY
Eeyéhaoe tov Evaypro, tod 10 dmayopevel. O Alydmtiog povayog Enépeve TG0 TEIGHO-
TIKG, oV dmeihodoe &t 04 @Oyel, &4v 8év peivel 616 kedl Tod Edaypiov. ‘Otav £ide thHv
TEWGUATOON Eppovn Tod povayod, 6 ABPac Todvvng 6 KiMé 1od énétpeye v KoTown-
o€l 8Kel, OUMG Lovo pE 61kn Tov gvBvvn. TV Tpd Kuprokn avtdg 6 povayog Tijye otv
arxorovdio pall pé Tovg aderpoic, duwmc v endpevn Kvprakn 6év mtopictoto oty dio-
Lovbia. Otov 16V Eyatav, Tov Ppiikav Kpepoouévo Kai Slenictooay &t elye oTOKTOVY-
oel”. ‘H d1ynon avtod tod £ne1606i0v AvapeIoPTTo ATOSEKVOEL TV GVTIELOYPLOVY,
OALG Kol AVTIOPLYEVIKY GTAOT] 6TO Y®PO TdV Zvaitdv [Tatépmv.

216 onpeio avtd mpémet vé tovicovpe pé Eppacn 8t oi Zwvaitec [Matépeg eivon mpary-
LOTIKOl EKTTPOCMOTOL TG TPOYEVEGTEPNG TVELHATIKTG, AoKNTIKTG didackoiiog tdv Tlo-
tépov tiig ['alac. TV adtd 16 Adyo elyov dpvnTiKh 6TéoN O TPOG Tic E0PUALEVES ATOWELG
TS evayplaviig dokntikig ddackariog. Qotdco, dnmg edotoya mapatpnoe 6 kab. I.
Maptlérog, «kaitol yevikdtepo ol Zvaiteg Eekivodv amd T0 TPaKTKd 10£mON TG OYOATC
¢ I'dlog kai évotepvilovran kot Paomn v avtievaypiovn Tdon tod Baposavovepiov, Tod
Todvvn kol T00 Aopobéov, cOpeova pE v Omoia Expemne v Amo@ehyeTol g EmKivov-
v 1] Bewpntikn Beoloyia, EvioHTolg, yopic v KatoAnyovy otig akpottes To0 Evaypiov,
yapaxtnpilovior amo Tic Evioveg Bempntikes dvalnTioElg TOVS, EMAIOKOVTOS TV vodd
TOUG GTHV KopLeT Tiig Ocoloyiag koi Tiig Odag Tod Ocod». Eivor moAd onpavtikd vé on-
Helmdel &v mpokewévem 81t 1) dyido tod kvpimg vaod Thg povig Tiig &y. Aikatepivng etvol
drakoounuévn 1 Eva ymedwto, T6 6moio XPOVOAOYETTOL Ao TOV 6° aimve. Kol aretkovilel
™ Metapdpemaon. Aniadr, 1dn amo v idpvon tijg Movilg drd v €moyn tod Tovotvia-
voD, 10 1de®deg TG doknTikig {mTic Yid ToOG povayovg aTig TG Lovilg vafjpEe 1 Guvaitt-
K1 6pact 100 Mmvact], Tov cuvdéetal Pé T Bgopdveio Tod dpovg Bafmp, Katd TV omoio
0 Mwvotic épeavileton éniong péoo otd Beikd PAG T0D Evoopkmopévov Adyov?!. Zyetikd
ué ™ TvevpoTkotTnTa IOV Zvaitdv Hatépov, KaAd eivol va S1evkpivictel mog avtol dn-
povpyncav &va TpodTLTO THG povaoTikig (mfic péca otnv 0pBddoén tapddoon, cOUP®-
v pé 16 6molo «1) AGKNTIKT TVELHOTIKOTNTO SEV £lvar oUTe Stodekticd dvtifetn pg ) Oe-
oAoYia, Owe dexOToV AdY® TAV AVTIELOYPLOVIKDY TpoiTofése®mv TG 1| oxoAn tig I'alog,
ovte EkpuAileton o€ BeoroyikobempnTiKEg dvalnmoels Koo 1o mpodTumo tod Edaypiov,
AL SéveTon dppnKTo Kol AEITOvpyKd HE T Bgoloyia kol TV EUmelpia TH EKKANGLOGTL
kTg {wfig kol TibeTon dmorAeloTikd TAEOV otV VaNpesia ThH¢ Exkinciog»?.

'H mapatnpovpevn &v mpokeéve dtopopd petasd INalaiov kol Xwvaitdv [Totépav
opeiletar ot yeyovog ot ol T'aloior [Matépeg (odoav o€ pilo €moyn Kotd Vv 6moio O
Kivduvog amd TV edayploviopd NToy moAD peyaAdtepog G’ 6,11 NTav oThv &moyy TV
Ywottdv [otépwv. Avtd 16 dedopéEVo dIKAOAOYET APKETE THV O OGTNPN GTAGT] TOVG
amévovtt otig Aeyopeveg Beoroyikobempnriég dvalntmoelg tod Evaypiov. Amo v GAA

1Y TEQPTIOY A. MAPTZEAQY, ®¢oloyia xai mvevpatikdtnro ot Twoitiky natepuh) [lapddoon, om.
nap., 6. 232.

20°Om. map., 6. 229.

21 JEAN MEYENDOREFF, O éytoc T'pnydpiog 6 TToapdc koi 1] Op86doén Muotiki mapddoon, &m. mop.,
G. 44-45.

2TEQPTIOY A. MAPTZEAQY, ®goloyio koi mvevpatikdmta 611 Swvoitikh natepikn Hopddoon, &m.
map., 6. 252.
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TAevpd, 660V Apopd otovg Zivaiteg [atépeg, kabmg idape avotépw, kai 1 idwaitepn To-
nobecia thig Moviig Toug 6t6 Ziva cuvetédece deca, dote 1 Béa 10D Oeod, 1 Bempnrti-
K1 avalion kai 1) Bgodoyia v yivouv Td idedom TG ACKNTIKTG TOVG TVELHOTIKOTITOGC.
Kad 1o adtd t61 1deddn mpoépyovrat, dmmg eidapie dvotépm, dmd TV dokntikh Sidacka-
Ma tod Evaypiov, tiig 0moiog ¢ 0pOa onueio darnodéymroy mpdta oi 'aloiot [Matépeg g
AGQOAN Kol YuxmEeAn, EvD TV TopLdwoav HeTd otovg Xwvaites [atépeg, Kai Tolovto-
TPOTMOG G~ OAN T LETOYEVEGTEPT ACKNTIKN TapGo0oT), 10img 6T NnTik.



Philotheos 15 (2015) 134-159

Nichifor Tanase
,.Eftimie Murgu” University of Resita, Romania

Logic and Spirituality to Maximus the Confessor

The divine logoi and uncreated energies
into “onto-tropo-logical” soteriology of the Confessor'

Introduction

,» The mystical experience of unity with God is communication with the transcendent, com-
munication with the completely Other. Such experience is also passed on in a complete-
ly other language, in the language that ceases to be language at all. The unutterability of
that experience is a consequence of God’s transcendence and unknowability. Wordlessness
(dhovia) and unintelligibility (avonoia) reign in the “superintelligible darkness”.? Mys-
tique talks about something that cannot be talked about: “All mystique has a paradoxy of
expression”.> God is inexpressible and utterable. J. Quint rightfully writes about “the strug-
gle of mystique against language” (Kampf der Mystik gegen die Sprache).* (...) Mystique
in fact does not hesitate between speech and silence but it wants to remove their differenc-
es’, to regard speech and silence in their identity and not in their differences. The very word
‘mystique’ (Lvotikn) symbolically refers to this. It is derived from the verb myo (L) —to
speak my (), namely to utter everything that can be told when we shut our mouth: in this

! The short version of this text was read at the conference “Maximus the Confessor as a European Phi-
losopher”, Colloquium in Berlin (September 26-28, 2014), and organised by the Philosophy Institute of the
Freie Universitét Berlin.

2 Pseudo-Dionysius the Areopagite, De myst. theol. IIl (PG 3,1033C); Dionysius the Areopagite, On the
Divine Names and the Mystical Theology. by C.E. Rolt (London: SPCK, 1920) 101-102; Pseudo Dionysius,
The Complete Works, translation by Colm Luibheid foreword, notes and translation collaboration by Paul
Rorem preface by Rene Roques introductions by Jaroslav Pelikan, Jean Leclercq, and Karlfried Froehlich
(Paulist Press: New York, 1987) 138-140.

3 Karl Jaspers, Psychologie der Weltanschauungen, 6" ed. (Berlin, Heidelberg and New York: Springer,
1971) 87.

4 J. Quint, “Mystik und Sprache: Ihr Verhiltnis zueinander, insbesondere in der spekulativen Mystik
Meister Eckharts” in Altdeutsche und altniederlindische Mystik, ed. K. Ruh, Hg. (Darmstadt: Wissenschaftli-
che Buchgesellschaft 1964) 113-151, here 121. For the whole problem see Alois M. Haas, Sermo mysticus:
Studien zu Theologie und Sprache der deutschen Mystik (Freiburg, Schweiz: Universititsverlag, 1989) 136-
167 and 301-329; A. M. Haas, Geistliches Mittelalter (Freiburg, Schweiz: Universititsverlag 1984) 181-
247; Walter Haug, ,,Zur Grundlage einer Theorie des mystischen Sprechens” in Abendlandische Mystik im
Mittelalter, ed. Kurt Ruh, Hg. (Stuttgart: Metzler 1986) 494-508; Kurt Ruh, “Das mystische Schweigen und
die mystische Rede” in Festschrift fur Ingo Reiffenstein zu seinem 60. Geburtstag, ed. Peter K. Stein et alii
(Goppingen: Kiimmerle Verlag 1988) 463-472.

5 A. M. Haas, “Das mystische Paradox” Das Paradox: Eine Herausforderung des abendléindischen Den-
kens, eds. P. Geyer, R. Hagenbuchle, Hg. (Tiibingen: Stauffenburg Verlag 1992) 273-294, for here 276. See
also, A. M. Haas, Mystik als Aussage: Erfahrungs-, Denk- und Redeformen christlicher Mystik (Frankfurt/M:
Suhrkamp 1996) 110-133, for here especially 114.
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‘m’ speech and silence are together. (...) God is ontological transcendence and as a Person
He transcends (classical Greek) ontology. (...) The paradoxes in formulations of mystical
experience (thus in metalanguage) and those are semantic paradoxes... The mystical state-
ments are semantically realized as a contradiction in terms of the propositional logic (God
is He who IS, knowable as unknowable, utterable as unutterable).”®

For Bogoljub Sijakovi¢ paradoxy is “a dynamic corrective against theological sys-
tematics and dogmatics”. The paradoxy of apophatic theology witnesses to a personal
experience of God that cannot be schematized and made a subject of dogmatic knowl-
edge. He thus tells that “the paradoxy of the mystical knowledge of God is an attempt
to resolve the problems of our thinking about God by contradictions. In the ontological
sense mystical experience (unio mystica) is a unification of ontically diferent areas: an
identity in difference, a surmounting of the ontologically insurmountable distance be-
tween man and God. The very possibility of an ontological nearness and ontological
closeness with God is paradoxical. It is enabled by that what transcends Greek cosmo-
logical ontology: Personhood. The mystical paradox is an attempt to formulate a knowl-
edge of the absolute transcendence and otherness, to describe the nature of the commu-
nication with a totally Other”.” A paradox is a logical provocation and the old dilemma
“Logic or Life?” is always timely.?

In this study on the Maximus the Confessor’s logic and spirituality we will try to
achieve an image concerning the evolution of the great theologian’s thought, an analy-
sis of the philosophical influences that have determined the structure of his theological
work, in one word, a debate over maximiene terminology.

Therefore, Antoine Lévy states that ,.entire Christological thought of Maximus
highlights the subtle interplay between Ad6yog of nature and hypostatic tpomog (the hy-
postatic subject of the rational energeia)”.” On the other hand, by referring to the oppo-
nents of the maximian interpretation of Garrigues which sees in his theology ,,the ulti-
mate and dramatic victory of the order of «tropos» linked to hypostasis on the order of
«logos» associated with nature”, himself retains positively that ,,from ours perspectives,
says Lévy, nothing more interesting than the target point by critical J.-M. Garrigues: the
notion of physical deification is rejected as inseparable from ,,théurgisme” would exer-
cise the palamienne theology”.!° Accordingly, Maximus the Confessor uses two comple-
mentary formulas designed to describe the complex and vivid structure of the triad of

¢ Bogoljub Sijakovi¢, “The Paradoxy of the Mystical Knowledge of God”, in: Sijakovi¢, The Presence
of Transcendence. Essays on Facing the Other through Holiness, History, and Text (Los Angeles: Sebastian
Press, 2013) 121-123.

7 Bogoljub Sijakovié, The Presence of Transcendence, 124-125. See also: B. Lubardi¢, “Lav Shestov
Philosophy of Faith. Apophatic Decontruction of Reason and Conditions of Possibility for Religious Philoso-
phy”, Zbornik radova Filozofskog fakulteta u Pristini XLIV, 2 (2014) 273-283.

8 ,And this is eternal Jife (axdviog {on), that they may know You, the only true God (yryvdokwow o€ tov
pnévov aanbwvov Bgov), and Jesus Christ whom You have sent” (John 17:3).

° Antoine Lévy, Le créé et l'incréé. Maxime le Confesseur et Thomas d’Aquin aux sources de la querelle
palamienne (Sorbonne: Librairie Philosophique J. Vrin, 2007) 307-308, especially 311.

10The relationship between Palamas and Maximus is correctly narrated: ,,The fact is that we can not dis-
tinguish the forerunners in Palamism Maxime without implicitly recognize some loyalty maximienne in the
theology of Gregory Palamas. We understand this hypothesis has aroused misgivings, the fact remains that
only allow little reluctant to reject a hypothesis. By taking the latter contrast, it may be possible to establish
this maximian Palamas loyalty by showing that the result of a rigorous understanding of Christology of Ma-
ximus” (Antoine Lévy, Le créé et 'incréé, 316-317)



136 NicHIFOR TANASE

hypostases in the unity of essence in a way excluding any separation of the unique di-
vine essence or substance from the three divine hypostases. He calls the Holy Trinity:
whypostatical essentiality of a consubstantial triad” (§vomdotoTog OVTOTNG OLOOVGIOV
Tpuadog) and ,,substantial subsistence of the three-hypostatic monad” (évovciog dmap&ig
TPLoLTOGTATOL HoVAdo).!! In trinitarian theology, it is as important to maintain that a hy-
postasis £€vovaciog is not necessarily an ovcia of its own, as it is in Christology to prove
that a pVo1g EvumOoTATOG 1S not necessarily a hypostasis of its own. Hence, ,,évondctotog
and évovotlog describe the relationship of nature and hypostasis a parte naturae and a
parte subsistentiae”, and they do not represent a real intermediary between hypostasis
and ousia.'>? Maximus developed a coherent trinitarian-christological terminological sys-
tem attributing to the term évondototog the same function in both theological contexts.
Monothelitism reporting energy in person to justify their conception of one energy in
Christ, the ,,personalist”. But we can not design modern categories patristic thought'3.
The Parallel of Damascene between nepiydpeoig of the trinitaires hypostases and that of
the two natures of Christ, acquires a status of “équation logique™'* through which unity
can be reconciled (nature-hypostasis) with distinction (hypostases-natures).

Achieving agreement between Plato and Aristotle was a reiterated concern from
Plotinus until today. That is why firstly we proposed to study the relationship between
philosophy and mysticism. the first chapter will have as issue the fulfillment of our rea-
soning and the poverty of philosophy versus the ,,Great Disruption” into philosophy,
namely the mystical tendency in Neoplatonic henology, a type of “a immanence mysti-
cism in a metaphysics of transcendence”."” Starting from this in the second chapter, we
will make a brief analysis of the philosophical influences received by Maximus and the
Confessor’s (especially stoicism, platonism, aristotelianism and neoplatonic henology).
We will see how these philosophical terminology are used to create a ‘revive’ language
of deification. In order to illustrate in chapter three the movement of the from the neopla-
tonic aristotelian commentaries to christianization of aristotelian logic, we proceeds to
analyze the Maximian’s concept of évovcia and évindotacic. In the end, in the last chap-
ter we exhibit relationship between Logoi and the Uncreated Energies. I will attempt to

" Amb. 1, 23-31, Maximos the Confessor, On Difficulties in the Church Fathers: The Ambigua, Volume 1,
Nicholas Constas (Translator), 1 edition (New York: Harvard University Press, 2014) apud Benjamin Gleede,
The Development of the Term évonoctadrog from Origen to John of Damascus, Supplements to Vigiliae
Christianae, Volume 113 (Leiden-Boston: Brill, 2012) 141-142 .

12 Benjamin Gleede, The Development of the Term évoméoradroc 147: ,,The substantiality of a hypostasis
can either be unique (in the case of ‘natural hypostases’) or twofold (in the case of Christ), whereas the hypos-
tatical realization of a nature can either be uniform (in case of the natural procreation of species-individuals)
or in the form of a hypostatical coexistence with another nature (in case of Christ)”. The rapport between
nature and hypostasis (or Adyog pvcemg and tpomog VapEemc) referred to by the term évundotatog can thus
be described correctly as insubsistence, not only in case of the natural, but also in case of the Christological
realization of the human nature, provided that any connotation of (quasi-) accidental inherence or asymmetry
is ruled out. (Benjamin Gleede, The Development of the Term évomooradrog 155).

13 Jean-Claude Larchet, La théologie des énergies divines. Des origines a saint Jean Damascene (Paris:
Les Editions du Cerf, 2010) 415-417.

4 Emmanuel Durand, La périchorése des personnes divines. Immanence mutuelle, réciprocité et commu-
nion (Paris: Les Editions du Cerf, 2005) 23-27. ,,Cependant a s’interpénétrer, préférons en frangais se com-
pénétrer ou se pénétrer 1’'un 1’autre, expressions restituant mieux les construction grecques” (Durand, La
perichorese 24).

13 Pierre Aubenque, ,,Plotin et le dépassement de 1’ontologie grecque classique”, in Le Néoplatonism.
Colloque international du CNRS (Paris: Edition du CNRS, 1971) 101-109, here 102.
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show how the logos constitutes the profound unity and co-existence of essence and en-
ergy. therewith the theological foundation for an ascetic spirituality we will be able to
close circularly the relation between philosophycal logic and Christian spirituality in St.
Maximus’ work.

1. A reiterated concern — achieving agreement between Plato and Aristotle.
The fulfillment of our reasoning and the poverty of philosophy
versus the ,, Great Disruption” into philosophy

Early characterisations of nous present it as a holistic mode of apprehension. Efforts
to emphasise the intuitive function ought to be played down in favour of the holistic
functioning of the intellect, and its capacity for complete apprehension. ,,The concept
of mind as an apparatus for dealing with alien material is quite foreign to a large part
of the Greek tradition, which sees mind as akin to that which it receives”.'® The radical
criticism of anthropomorphism and the apophatic theology of later Platonism, made a
significant contribution to later Platonic developement of a monotheistic doctrine of
transcendent Being. The resultant idea of God is ,,the Mind which is the Father and maker
of All, whose name Plato cannot tell because he does not know it, whose appearance
cannot describe because he cannot see it”."7 Plato originated the widespread use of the
concept of participation as a means ‘to describe how a sensible particular comes to have
an ideal Form’. ‘Participation’ was a technical concept in Greek science which was
used to describe relationships of formal causality. For Plato, participation ‘signifies a
relation of sharing in a common character, of having communion. The common term
for participation in Plato is péfe&ic, concept which express the relation between the
particular and the Form, describing an asymmetrical relation adequately. Plato also used
the terms kowwvio and petéyewv in order to describe the relationship between the Forms
themselves. Plato clearly employed the vocabulary of participation. The Neoplatonic
school played an important role in mediating the concept of participation to the later
church Fathers, who then transposed it for use in a specifically Christian theological
context.'® According to Greek ideas, Plato, by making the Idea of Good monarch of
the intelligible world, like the sun in the world of sight, gives it the same divinity as
the God of other thinkers, even though he does ‘not actually call it God."” For Plato’s
ontological realism, the Idea of Good is not an idea in our sense of the word, but is itself
good. In fact, it is the Good in its most perfect form. It is only that form of thought which
deserves the name of intellect (nous). Compared with it, mathematical thought is only

16 Raoul Mortley, From Word to Silence, 1. The Rise and Fall of Logos (Bonn: Hanstein, 1986) 92-93.

17 Maximus of Tyre, Who is God according to Plato? (Discourse 11, 9 ¢c-d; Il ¢), apud Frances M. Young,
“The God of the Greeks and the Nature of Religious Language”, in Early Christian Literature and the Clas-
sical Intellectual Tradition. In honorem Robert M. Grant, edited by William R. Schoedel, Robert L. Wilken
(Paris: Editions Beauchesne, 1979) 49-50. See also: Werner Jaeger, The theology of the Greek Philosophers
(Oxford: University Press, 2005), Jacob Neusner (ed.), Christianity, Judaism and the Greco-Roman Cults
(Leiden: Brill, 1974) 143-166; T.D. Barnes, “Porphyry Against the Christians: Date and the Attribution of
Fragments”, Journal of Theological Studies, Volume XXIV, Issue 2 (1973) 424-442.

18 Ruth M. Siddals, “Logic and Christology in Cyril of Alexandria”, Journal of Theological Studies, N.S.,
38 (1987) 341-367, here 348, for the Neoplatonic mediation of the principles of participation to the Fathers
of the Church.

19 Werner Jaeger, Paideia: The Ideals of Greek Culture, Volume II. In Search of The Divine Centre, Tran-
slated by Gilbert Highet, Basil (Oxford: Blackwell, 1947) 285.
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understanding (dianoia), while sense-perception of the material world is only opinion
(pistis). The inmost nature of philosophy is constant struggle to imitate the paradeigma,
,the pattern that stands in the realm of Being’.*° Such a concern of combining mysticism
and philosophy (theology and theosophy or triptych ontology, noetic, henology) becomes
a tendency that leads to Eckhart and B6hme.?!

During late Antiquity, an interesting doctrinal shift can be observed: Aristotelian
logic and its Neoplatonic complements, in particular the teachings of Aristotle’s Catego-
ries and Porphyry’s Isagoge, was progressively accepted as a tool in Christian theology.
Various authors - Basil of Caesarea, Gregory of Nyssa, Cyril of Alexandria, John Philo-
ponus, Leontius of Byzantium, Maximus the Confessor, Theodore of Raithu, John of
Damascus and Boethius can be mentioned on different accounts - used concepts which
originated in logic in order to support their theological thinking. But, also, the influence
of Aristotle is being especially felt in the philosophical underpinnings of the post-Chal-
cedonian Christology and in the widespread adoption of Aristotelian modes of argu-
mentation (Theodore the Studite, Photios of Constantinople, Michael Psellos, Eustra-
tios of Nicaea, Michael of Ephesus and Nikephoros Blemmydes).??> The debate among
Byzantine philosophers and theologians about the proper attitude towards ancient log-
ic is just one episode in the turbulent history of the reception of ancient philosophy in
Byzantine thought, but it certainly raises one of the most complicated and intriguing is-
sues in the study of the intellectual life in Byzantium. There is no doubt that ancient
logic, and more specifically Aristotle’s syllogistic, was taught extensively through-
out the Byzantine era as a preliminary to more theoretical studies. This is amply at-
tested not only by biographical information concerning the logical education of emi-
nent Byzantine figures, but also by the substantial number of surviving Byzantine manu
scripts of Aristotle’s logical writings, in particular Aristotle’s Prior Analytics, and of
the related Byzantine scholia, paraphrases, and logical treatises. Katerina Ierodiakonou
shows how ,,in fact, the predominance in Byzantium of Aristotle s logic is so undisputed
that, even when Byzantine scholars suggest changes in Aristotelian syllogistic, or attempt
to incorporate into it other ancient logical traditions, they consider these alterations
only as minor improvements on the Aristotelian system”.?

20 Jaeger, Paideia 296.

21 Virginie Pektas, Mystique et Philosophie. Grunt, abgrunt et Ungrund chez Maitre Eckhart et Jacob
Béhme, (Amsterdam/Philadelphia: B.R. Griiner, 2006) 25-88. Herbert McCabe, ”The Logic of Mysticism”,
Royal Institute of Philosophy Supplement, Volume 31 (1992) 45-69.

22 Marcus Plested, Orthodox Readings of Aquinas (Oxford: University Press, 2012) 51-52. On Aristotle
in Byzantium “In speaking of the dominance of Aristotle in the Byzantine theological tradition some caveats
are necessary. Firstly, no one seriously opposed Plato and Aristotle until the very last days of the Empire: they
were viewed as complementary and not as antagonistic. Further-more, when I speak of Aristotle’ or ‘Plato’
this is shorthand for a more or less Platonized Aristotelianism or Aristotelianized Platonism. Aristotle was
still chiefly encountered through the neo-Platonic prism of Porphyry’s Eisagoge while neo-Platonism itself
was decisively shaped by Peripatetic principle. Eclecticism was the norm.” (M. Plested, Orthodox Readings
of Aquinas 53).

23 Katerina Terodiakonou, ”The Anti-Logical Movement in the Fourteenth Century”, in Byzantine Phi-
losophy and its Ancient Sources (Oxford: Clarendon Press, 2004) 219. Nevertheless, Byzantine authors are
not all unanimous as to the importance of the study of Aristotle’s logic, and more generally, as to the
importance of any kind of logical training: ,,There is plenty of evidence that, in diferent periods of Byzantine
history, some Byzantine philosophers and theologians stress that, when it comes to theology, we should not
rely on logical arguments, whereas others insist that we should avail ourselves of logic either in the expo-
sition of Christian dogmas or even in the attempt to prove their truth” (K. lerodiakonou, ”The Anti-Logi-



Logic and Spirituality to Maximus the Confessor 139

Also, another reiterated concern of the Western thinking, is that of achieving
agreement between Plato and Aristotle: a unity tracing (Plato, the “mystical” attitude)
and analyzing of every being property (Aristotle, the “logic™ attitude).?* The secret of
this reconciliation is kept in the four adverbs of Chalcedonian Christology: “undivided”,

“inseparable”, “unmixed” and “unchanged”. Also, says Ghislain Lafont “a suggestive
ontological notion is «consubstantialy (homoousios). The use of this word implies the
choice of a solution to the aporia’s problem of One and Being in suspension from Plato’s
Parmenides: in God, The One is Being and the reciprocal”.?

A general and fundamental problem of the patristic theology is its relationship
with hellenistic culture. This is what Endre von Ivanka said: “the phenomenon which
entively characterizing the first millennium of Christian thought... is the use as a _form
of Platonism for its philosophical expression and the framework image of the world
in terms of which it was proclaimed the revealed truths - Christian Platonism in other
words”.? ,,Christian Platonism” signified many things, but Christianity and Platonism

cal Movement” 220). See also: Basil N. Tatakis, La Philosophie byzantine (Paris: Presses Universitaires de
France, 1949); B. N. Tatakis, ,,La Philosophie grecque patristique et byzantine” Histoire de la Philosophie 1
(1969) 936-1005; G. Podskalsky, Theologie und Philosophie in Byzanz: Der Streit um die theologische Met-
hodik in der spatbyzantinischen Geistesgeschichte (Munich: Beck, 1977); H. Hunger, Die hochsprachliche
profane Literatur der Byzantiner (Munich: Beck, 1978) 3-62; K. Ochler, Antike Philosophie und byzantinis-
ches Mittelalter. Aufsdtze zur Geschichte des griechischen Denkens (Munich: Beck, 1969), and Klaus Oehler,
”Die byzantinische Philosophie”, in Contemporary Philosophy: A New Survey, V1/2. Philosophy and Science
in the Middle Ages, Dordrecht: Kluwer Academic Publisher, volume 6 (1990) 639-649; G. Weiss, Byzanz.
Kritischer Forschungs und Literaturbericht 1968-1985,[Historische Zeitschrift, 14 (Miinchen: Oldenbourg,
1986); A. de Libera, La philosophie medievale (Paris: PUF, 1995); L. Brisson, L’ Aristotelisme dans le mon-
de byzantin” in Philosophie grecque, M. Canto-Sperber ed. (Paris: P.U.F., 1997); Lambros Couloubaritsis,
Histoire de la philosophie ancienne et medievale (Paris: Grasset, 1998).

24 Dirk Ciirsgen, Henologie und Ontologie. Die metaphysische Prinzipienlehre des spaten Neuplatonis-
mus (Wiirzburg: Konigshausen & Neumann, 2007) 285-315. The subject of Ciirsgen’s study is nothing other
than the question of unity (Einheit - a ‘fundamental concept’ in Proclus and Damascius) in Neoplatonism.
See, also, Sebastian Gertz’ Reviews in The International Journal of the Platonic Tradition 3 (2009) 194-
196. Also, H.J. Blumenthal and R.A. Markus (eds.), Neoplatonism and Early Christian Thought. Essays in
honnour of A.H. Armstrong (London: Variorum Publication LTD, 1981) 189-249; Lloyd P. Gerson, ,,From
Plato’s Good to Platonic God”, The International Journal of the Platonic Tradition 2 (2008) 93-112; John
Rist, Eros and Psyche. Studies in Plato, Plotinus, and Origin (Toronto, Ontario: University of Toronto Press,
1964); C. J. de Vogel, “Platonism and Christianity: A Mere Antagonism or a Profound Common Ground?”
Vigilae Christianae 39 (1985) 1-62; Boris Maslov, ,,The Limits of Platonism: Gregory of Nazianzus and the
Invention of thedsis”, in Greek, Roman, and Byzantine Studies 52 (2012) 440-468.

25 Ghislain Lafont, Histoire théologique de I’Eglise catholique. Itinéraire et formes de la théologie (Paris:
Les Editions du Cerf, 1994); G. Lafont, La Sagesse et la Prophette Modéles théologiques (Paris: Les Editi-
ons du Cerf, 1999); Both books are published in a single volume in romanian translation: Ghislain Lafont, O
istorie teologica a Bisericii. Itinerarul, formele si modelele teologiei, trans. Maria-Cornelia Ica jr and presen-
tation by loan I. Ica jr (Sibiu: Deisis, 2003) for here 41 and 76. In Peut-on connaitre Dieu en Jésus-Christ?
(Paris: Cerf, 1969), Ghislain Lafont tried to develop an issue on placing the substance (being) vocabulary in
expressing the Christian faith, in order to utter Trinity in the Itself a and in its report to the economy of salva-
tion. In his conclusions regarding the patristic, Lafont was quite vigorously contradicted by A. de Halleux,
in Patrologie et oecuménisme (Louvain: Peeters, 1990) and instead supported by B. Studer, in Theologische
Revue 87 (1991) 483.

26 Endre von Ivéanka, Plato Christianus (Einsiedeln: Johannes Verlag, 1964) 19. For a review of research
regarding this issue, see: E.J. Meijering, God Being History: Studies in Patristic Philosophy (Amsterdam:
North-Holland Publishing Company, 1975); E. Meijering, “Zehn Jahre Forshung zum Thema Platonismus und
Kirchenviter,” Theologische Rundschau 36 (1971) 303-320; E. Meijering, Orthodoxy and Platonism in Atha-
nasius: Synthesis or Antithesis? (Leiden: Brill, 1974); John M. Dillon, The Great Tradition. Further Studies in
the Development of Platonism and Early Christianity (Aldershot: Ashgate Variorum, 1997); John M. Dillon,
The Golden Chain. Studies in the Development of Platonism and Christianity, Aldershot: Ashgate Variorum,
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primarily met to the mystics level, since in the second century Platonism was character-
ized by his prevailing religious and theocentric view of the world. Platonism second cen-
tury is theologically oriented towards beyond. This kind of Platonism, known as ,,Mid-
dle Platonism” was ,,mystical”: it was concerned with the unmediated search of the soul
meeting with God, concern which has intensified to Plotinus and Neoplatonism. For A.-
J. Festugiére, ,,When Fathers «think» mystique, they platonise. There is nothing original
in their construction” *’

Important and fundamental, the mystical trait of Platonism it develops it grows
from the concept concerning the essential nature of the human spirit, from the belief of
its kinship with the divine. But for Christianity, man is a creature which is related to God,
but created from nothing by Him and sustained into existence by addiction to His will.?®

The core of mystics seems to be seeking God as the ultimate thing, for His sake
and refusing to let satisfied with nothing but himself. The charge that for Christianity
mystical trait is foreign to Christianity is an accusation frequently made. The most devel-
oped and influential presentation of this thesis is to Anders Nygren in his book Eros and
Agape.” For Nygren mystique is an intrusion of the eros motif in Christianity, where it
is certainly foreign, since Christianity is based solely on the ground of agape. Festugie-
re, on the other hand, simplifies Christianity by seeing therein nothing more than a moral
imitation of Christ. He oppose too much active and contemplative and he sees the Chris-
tian concept of Agape as being essential active. Just as theology and spirituality must not
be separated, and they are not separate for Fathers, so we do not need to separate action
from contemplation. Because prayer is contemplative, but it flows into acts of love.*

History of the schism between Christian East and West can be summed up as a
tightening of their own dogmatic divergences and theological disagreement. Similarly,
says E. Lane all reconciliation must pass through ,,reversing this dialectic”,’' which
consists, according to him, in the that mystery of communion between God and man
was felt and expressed by both sides. The Latin opposition towards Greeks on the issue
of knowledge and grace of God was already latent in the tradition of Augustinianism

1990; A. H. Armstrong, “Dualism Platonic, Gnostic, and Christian,” in D. T. Runia (ed.), Plotinus amid Gnos-
tics and Christians (Amsterdam: Free University Press, 1984) 29-52, esp. 29-41 (repr. In A.H. Armstrong ed.,
Hellenic and Christian Studies [ Aldershot: Variorum, 1990]). H. J. Blumenthal, “Some Problems about Body
and Soul in Later Pagan Neoplatonism: Do they follow a pattern?” in H. D. Blume and F. Mann (eds.), Pla-
tonismus und Christentum. Festschrift fiir H. Dorrie (Miinster: Verlag 1983) 75-84 (repr. in H. J. Blumenthal,
Soul and Intellect: Studies in Plotinus and Later Neoplatonism [Aldershot: Variorum, 1993]).

2T Contemplation et vie contemplative selon Platon, ed. TIT (Paris: Vrin, 1967) 5. Winfried Schréder,
Athen und Jerusalem. Die philosophische Kritik am Christentum in Antike und Neuzeit, frommann holzboog
(Stuttgart: Auflage, 2013) 88-109.

28 There is an ontological gap between God and his creation, a real difference of being. At this point
Christianity and Platonism are irreconcilable, and conflict between them reach a climax in the Arian contro-
versy. Soul searching after God is naturally conceived as a return, an ascent to God. On the other, Christianity
speaks of the Incarnation of God, of His descent into the world to give man the possibility to be in communion
with God which it’s not open by its very nature. And yet man is made in God’s image and thus, these ascent
and descent movements intersecting each other.

29 Discussions about Nygren’s thesis at M.C. D’ Arcy, The Mind and Heart of Love: Lion and Unicorn, A
Study in Eros and Agape, (Whitefish/Londra: Kessinger Publishing LLC, 2007) and John Burnaby, Amor Dei,
London 1938, chap I: ,,The Embarrassment of Anti-Mystic”, p. 3-21.

30 Andrew Louth, The Origins of the Christian Mystical Tradition: From Plato to Denys (Oxford: Uni-
versity Press, 2007; rom. transl. Sibiu: Deisis, 2002) 11-14 and 249-250.

3LE. Lane, ”Unité de la foi et pluralisme théologique,” Irénikon 46 (1973) 207-213.
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towards Cappadocian’s traditions. It will crystallized starting from the thirteenth
century with the debut of Western schools which have opted for Aristotelianism, while
the Byzantine Church will confirm one hundred years later, his fidelity to the Platonic
orientation which it had been that of the entire Christianity of the first millennium. To
designate the two theological lines, André de Halleux? uses the terms of “scholastic”
and “Palamism” (considered to be for the Western theology, the revealer of its relativity).

Unlike scholastic theology, Greek Fathers created a new ,,meta-ontology”. In
a personalistic view, ontology is fundamentally ,, givenness” exactly onto-givenness.
Distinguishing between existence-energy (the fact that God exists), being-nature (what is
God) and hypostasis-person (who and how God is) Cappadocian Fathers and St. Gregory
Palamas have done ontology (these categories are ontological).’* Some still consider an
open issue the energies.*

The twentieth century was, par excellence, one of ,.christian philosophy” as
hermeneutics. The discussions are still developing to the incompatibility of, tangentiallity
or continuity between philosophy and christian theology, these discussions were started
at the beginning of the last century.’ Based on Etienne Gilson’s statement by which he

32 André de Halleux, “Palamisme et Scolastique. Exclusivisme dogmatique ou pluriformité théologi-
que?,” Revue Théologique de Louvain 4 (1973) 409-410. See also: André de Halleux, “Personnalisme ou
essentialisme trinitaire chez les Péres cappadociens? Une mauvaise controverse,” Revue théologique de Lou-
vain 17 (1986) 129-155 and 265-292; André de Halleux, “«Hypostase» et «personne» dans la formation du
dogme trinitaire (375-381),” Revue d histoire ecclésiastique 79 (1984) 313-369, 625-670; Christopher Stead,
“Individual Personality in Origen and the Cappadocian Fathers,” in Arche’ e telos: [’antropologia di Origene
e di Gregorio di Nissa. Analisi storico-religiosa, ed. U. Bianchi and H. Crouzel (Milan: Vita e Pensiero, 1981)
182; Jean Pépin, “Yparxis et Hypostasis en Cappadoce,” in Hyparxis e Hypostasis nel Neoplatonismo: Atti
del I Colloquio Internazionale del Centro di Ricerca sul Neoplatonismo (Universita® degli Studi di Catania,
1-3 ottobre 1992), ed. F. Romano and D. P. Taormina (Florence: Leo S. Olschki, 1994) 76; L. Turcescu,
“Prosopon and Hypostasis in Basil of Caesarea’s Against Eunomius and the Epistles,” Vigiliae Christianae
51:4(1997) 384-385.

33 Christopher Stead, Divine substance (Oxford: University Press, 1977) 209-210, 214-215 and 218,
discusses the idea of the substance of God in theological tradition having as central point the Nicene homoo-
usios. So he says, from Origen’s Commentary on Hebrews, the word homoousios is associated with phrases
describing the Son’s derivation ,,from the substance” of the Father. Neo-Platonist writers roughly contempo-
rary with Origen also used the term homoousios but only to suggests that the soul is akin to and consubstantial
with divine things (Ennead, iv. 7.10). Porphyry also appears to have used the term somoousios to state the
affinity of the human intellect with divine Mind (the second hypostasis of his trinity). However, Origen also
used the term homoousios to indicate the Son’s relationship to the Father; and he was the first greek writer to
do so. It is therefore in Origen that we find the first suggestion of the trinitarian use of homoousios (being of
the same nature with the Father).

34 Bernard Pottier, Dieu et le Christ selon Grégoire de Nysse (Namur: Culture et Vérité, 1994) 140-141:
,,An open question: energies”.

35 See, in this regard: E. Bréhier, ,,Y a-t-il une philosophie chrétienne,” Revue de Métaphysique et de
Morale, 38 (1931) 133-162; H. De Lubac, ,,Sur la philosophie chrétienne: Réflexions a la suite d’un débat”,
Nouvelle revue théologique 63 (1936) 225-253 reprin in Recherches sur la Foi (Paris: Beauchesne, 1979)
125-150; E. Gilson, L Esprit de la philosophie médiévale (Paris: Vrin, 1989); Idem, Christianisme et phi-
losophie (Paris: Vrin, 1960); J. Beaufret, ,,La philosophie chrétienne”, in Dialogue avec Heidegger, vol. 11
(Paris: Editions de Minuit, 1973) 1973, and ,,Heidegger et la théologie”, in M. Couratier (ed.), Etienne Gilson
et nous: La philosophie et son histoire (Paris: Vrin, 1980); J. Beaufret, ”Energeia et actus”, in Dialogue avec
Heidegger, 1. Philosophie greque (Paris: Minuit, 1973) 109-144. Also: Maurice Blondel, La Philosophie et
[’esprit chrétien, 2 vol (Paris: PUF, 1944/46), Exigences philosophiques du christianisme (Paris: PUF, 1950);
Stanislas Breton, La Passion du Christ et les philosophies (Paris: Cerf 2011); Gabriel Marcel, Existentialisme
chrétien, in collaboration with Jeanne Delhomme, Roger Troisfontaines, Pierre Collin (Paris: Plon, 1947);
Jacques Maritain, De la philosophie chrétienne, in (Buvres complétes t. V (Fribourg-Paris: Editions Universi-
taires-Editions Saint Paul, 1982) 225-316; Xavier Tilliette, Le Christ de la philosophie. Prolégoménes a une
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considers “Christian revelation as an indispensable auxiliary of reason”, J.L. Marion
says: "The revelation suggests to reason to rationally approach themes that reason could
not, by itself, neither treating them, nor even to intuit them”.>* But Marion begins the
challenge of defining «christian philosophy» exclusively as a hermeneutics: the revela-
tion would remain secondary to the philosophy, only doubling its results, there would be
no more a «christian philosophy», but only a christian interpretation of philosophy. But
Marion shows us that the definition of «christian philosophy» proposed by Gilson, can
be read “not only as hermeneutics, but first and once as heuristic”. The double function
of love-charity, as hermeneutic and heuristic assumes the faith in Christ who, both in the
world itself as well as in the conceptual universe introduces new phenomena, saturat-
ed with meaning and glory, which contributes to overcoming the metaphysics of the end
and lead to the development of phenomenology. In this sense, says Marion “the whole
assembly of philosophy might be called a «christian philosophy», in such way is saturat-
ed by phenomena and concepts introduced in it, directly or indirectly”’.

Speaking of religion and the poverty of philosophy, William Desmond protest
anew that the practice of philosophical thought is essentially agonistic and he advocates
for a ,,sabbath for thought”, a day of being awake, when the rest is entirely energizing: ,,/
believe the relation between philosophy and being religious is again at issue. Something
about being religious awakens us from the sleep of autonomous reason, satisfied with
itself. There is no Sabbath for autonomous reason satisfied with itself”.>® Desmond’s
remarks are searching against a dominant self-understanding of philosophy in relation to
religion and he concludes that ,,a philosopher without reverence is a thinker defective in
delicatesse”: ,,We might have thought we had conceptually consummate(d) religion, even
the consummate religion, but instead of finding ourselves within the whole that finally
has closed a self completing circle around itself, we are drawn on into a new outside, a
new desert even, indeed a new poverty beyond the play of the first poverty and richness.
[...] We are saturated with knowings that, so to say, do not save; knowings that seem
to make us more and more lost, even though they illuminate many a dark spot in the
mysterious cosmos we inhabit. The more light we throw on things, the more things as a
whole seem to become dark. The more we know, the more we sink into absurdity.”>

For David Evans philosophers have a perennial concern with the foundations of
religion and the metaphysical status of God as part of what there is. To give his analysis
adequate historical scope, he will be concentrated his attention on three philosophers
(cosmological argument of Aristotle, teleological argument of Aquinas, and ontological
argument of Anselm) ,,whose work straddles two millennia and whose philosophical

christologie philosophique (Paris: Cerf, 1990); Claude Tresmontant, La Métaphysique du christianisme et la
naissance de la philosophie chrétienne (Paris: Seuil, 1962).

36 Jean-Luc Marion, The Visible and the Revealed (New York: Fordham University Press, 2008; romanian
translation in Sibiu: Deisis, 2007) 121-122: “In brief, the aid of that has enjoyed « Christian philosophy» is a
theological interpretation, possible but not needed, of some purely philosophical concepts”, ,, Let us take the
most famous sentence of E. Gilson, « the Exodus metaphysics» here « Christian philosophy» required to make
of the quasi-Aristotelian concept of actus purus essendi as the equivalent to a purely theological and biblical
statement: Sum qui sum (Exodus 3, 14).”

37 Marion, The Visible and the Revealed 138-140.

38 William Desmond, Is There a Sabbath for Thought? Between Religion and Philosophy (New York:
Fordham University Press, 2005) 352-353.

39 Desmond, Is There a Sabbath 106-107, 109.
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presence is also millennial in the more aspirational sense of the word. These thinkers
do much to define the past and to determine how it might develop into the future”.*°
Besides these three logical form of the arguments which he favours concerning the
existence of God, fourth philosopher, that Evans lose sight, is Maximus the Confessor
with an argument derived from the patristic tradition of a mystical liturgical and
ecclesial experience, which otherwise would influence the Western philosophy.
Thomas d’Aquinas made a strict distinction between the two orders of the natural
and supernatural, of reason and revelation, of metaphysics and theology properly so-
called. He makes a special use of philosophy, by opening it to the light of revelation,
believing that the absolute transcendence of God can only be properly expressed in a
metaphysical language. For indeed de divinis loquimur secundum modum nostrum (we
speak of divine things in our own way). For Tomas as well as for Gilson’s existentialist
thomisme ,,between God and his creation there is discontinuity of being, but also a
continuity in the intelligible order”.*' We will not find such an interpretation in Eastern
theology. The basic ground for apophasis in the Cappadocian system was that the
God who was beyond thought was nevertheless not beyond faith. There could not be a
fundamental opposition between divine providence and human free will, so also there
could not be a permanent contradiction between reason and correct faith. The doctrine of
resurrection, for example, was demonstrated by faith and by the authority of Scripture;
nevertheless Gregory of Nyssa urged, in requesting Macrina to push her philosophical
speculations further: ,,Since the weakness of the human understanding is strengthened
still further by any arguments [logismois] that are intelligible to us, it would be well not
to leave this part of the subject without philosophical examination.” (Gr.Nyss. Anim.
res., PG 46:108). Therefore, ,,truth and objectivity [aletheia te kai bebaiotes]” could
be identified as ,,the basis of faith.” (Gr. Nyss. Cant. 14, Jaeger 6:417).*> There was, in
the perspective of Cappadocian thought, no contradiction or disjunction at all between
such a seemingly intellectualistic formula as that and the seemingly more personalistic
thesis, ,,God remains the object of faith” (Gr. Nyss. Maced., Jaeger 3-1:252-253). For in
spite of his radically apophatic emphasis, especially in the polemics against Eunomius
(Gr. Nyss. Eun. 2.89, Jaeger 1:252-53), on the unattainability of any positive knowledge
about the divine ousia, Gregory of Nyssa also insisted, specifically in opposition to
Eunomius, that the two formulas, ,,What God is” and ,,What God is also believed to be,”
had to be identical. That was what was meant by Nazianzen’s axiomatic definition of
faith as ,.,the fulfillment of our reasoning” (Gr. Naz. Or. 29.21 (SC 250:224).4

40 David Evans, Innovation and Continuity in the History of Philosophy, in Reading Ancient Texts. Volu-
me 1I: Aristotle and Neoplatonism, Essays in Honour of Denis O’Brien, Edited by Suzanne Stern-Gillet and
Kevin Corrigan (Leiden/Boston: Brill’s Studies in Intellectual History, Volume 162, 2007) 251-263, here 252.

41 Etienne Gilson, Christian Philosophy, translated by Armand Maurer (Toronto: Pontifical Institute of
Mediaeval Studies 1993) 87-88.

42 Jaroslav Pelikan, Christianity and Classical Culture: The Metamorphosis of Natural Theology in the
Christian Encounter with Hellenism (New Haven: Yale University Press, 1993) 117-119.

43 Pelikan, Christianity and Classical Culture 220, 229. In their celebration of the uniqueness of faith,
therefore, the Cappadocians could emphasize that no amount of philological learning was sufficient for the
correct understanding of Scripture, which was accessible only ,.,through spiritual contemplation [dia tes pneu-
matikes theorias]” and true faith. Yet that did not keep them from exploiting a natural knowledge of philology
to the fullest;
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2. The philosophical influences received by Maximus and the Confessor s
and the ‘revive’ of deification language

In matters of the spirit Maximus the Confessor writes, Robert Louis Wilken says that ,,his
language is more scholastic than Augustine’s”.* The most profound modern interpreter of
Maximus’s thought, Hans Urs von Balthasar®, believed, however, that Maximus was much
too original to be dependent on Augustine. For Maximus the Incarnation is likewise the
real starting point for trinitarian theology. While upholding and developing the apophatic
theological tradition of the Cappadocian Fathers and Ps.-Dionysius, wherein the essence
of God remains utterly ineffable and incomprehensible, Maximus asserts that the incarnate
Logos is giving creatures access to the mystery of the Tri-Unity and the personal, or
hypostatic Godhead. It is the Son consubstantially related to the Father and the Holy Spirit,
and eternally sharing with them a common activity (energeia), who assumes flesh. Like
Paul M. Blowers stresses ,,Maximus sketches some definitive outlines of his theology in
the earlier set of his Ambiguities, where he develops a Christocentric cosmology countering
the radically platonized worldview of Origenism”.4

For Maxim God does not fit in the scheme of Aristotelian and Stoic categories
(Ambigua ad Iohannem 7, 1081B), but He is characterized by ,,lack of any relation to
any”: ,,God is, in the proper sense, also beyond being” (Ambigua ad lohannem 10, 38,
1180B-D). Taking advantage of Stoic distinction, states that any knowledge of our about
God refers only to ,,what it concerns God”, but it is not identifiable with God himself.
The logoi of all things are located in God as ,,a unique, simple and unitary inclusion of
all things” (Ambigua 7, 1077 sqq.), doctrine that comes through the Gregory of Nyssa
right to the Stoics doctrine of the Logos which penetrate everything.*’” The rhythm of the
entire process of the world (the procession, the output into existence, the multiplicity,
from simplicity of God, and the return, returning from multiplicity to unity — Ambigua 7,
1081C), finds its correspondence to Dionysius the Areopagite (Div. Nom., 11, 2, 949C).
Maxim’s conception concept is however innovative as far as that in the mutual relations
between the sensible and the intelligible world: first shown in the second as ,,footprints”,
while the second one is in the first by logoi (Questiones ad Thalassium 63, 685D).

The simultaneous presence of Plato and Aristotle’ motives is characteristic
to Maximus. He is the final link of a large chain beginning with Philo and reach him
through Alexandrian theologians, Cappadocian Fathers and Dionysius. Just as shown
Claudio Moreschini, ”St. Maximus the Confessor had an extraordinary ability to combine

4 Robert Louis Wilken, The Spirit of Early Christian Thought. Seeking the Face of God (New Haven &
London: Yale University Press, 2003) 305.

45 Hans Urs von Balthasar, Kosmische Liturgie (Einsiedeln: Verlag, 1988) 408-409. Apud, Wilken, See-
king the Face of God 310.

46 Paul M. Blowers, art. ,,Maximus the Confessor (580-662)” in Biographical Dictionary of Christian The-
ologians I, edited by Patrick W. Carey and Joseph T. Lienhard (Westport: Greenwood Press, 2000) 355-356.

47 Michel Spanneut, Le Stoicisme des Péres de I’Eglise: De Clément de Rome a Clément d’Alexandrie,
Patristica Sorbonensia, 1 (Paris: Le Seuil, 1957) 296-324 and Permanence du stoicisme. De Zénon a Malraux
(Gembloux: Duculot, 1973) 130-178. See also: R. Sorabji, Emotion and Peace of Mind: From Stoic Agitation
to Christian Temptation (Oxford: University Press, 2000) 337-339; J. Mansfeld, “Resurrection Added: The
interpretatio christiana of a Stoic Doctrine,” Vigilae Christanae 37 (1983) 218-233, reprinted in J. Man-
sfeld, Studies in Later Greek Philosophy and Gnosticism (London: Variorum, 1989); R. Sorabji, “Stoic First
Movements in Christianity,” in S. K. Strange and J. Zupko (eds.), Stoicism: Traditions and Transformations
(Cambridge: University Press, 2004) 95-107: on the “first movements” (propatheiai) in Evagrius; A. Long,
“Soul and Body in Stoicism,” Phronesis 27 (1982) 34-57.
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metaphysical requirements with the effort of defining the faith dogma, and the monastic
experiences with the depth thinking, succeeding to propose a new conception in which
converge all cultural and religious influences” **

St. Maximus the Confessor synthesized Aristotelianism influences with those of
Platonism in order to exceed the daring speculations of cosmology origeniene. Thus, he
formulates the triad birth-movement-immobility, polemizing with Origen’s conception
concerning hennade by resorting to Aristotelian concepts which was balanced by the
Christian and platonic doctrine: ,,Maximum corrects Aristotle, considering that God is
the author of any movement: indeed, he speaks of the cause as a «working power» whose
providence carries every single thing to its purpose. Thereby, the Aristotelian doctrine
of motion is examined from Christian premises, being related to God'’s and reckoned as
being his providence s effect, and these Aristotelian and Christian concepts are combined
with those of Dionysius the Areopagite”.®

In Epistole 12 (PG 91, 488B-C) Maximus put in opposition to ,,the principle of
substance” (which is similar to the principle of nature) with the broader concept of ,,the
principle of being”. Since the first substance in the Aristotelian meaning tends to disap-
pear at Maximus, the element of individuality and particularity must be correlated with
ousia in the second meaning. The consequence of compenetration between soul and
body is the fact that the man, in its entirety, constitutes a form (Ambigua 42, 1324A),
which corresponds to the Aristotelian doctrine. Therefore, body and soul must appear at
the same time. ,,He explains the close mutual belonging of soul and body with the help
of Aristotelian philosophy in the sense that the soul gives the body the vital activity”.>

Also it is a Stoic conception that the soul completely penetrates the whole body,
in every member of its, to assure life and motion, also as to make it one with himself.
In the spirit of Plato’s Maximus divides the soul into concupiscent part, in the irascible
and the rational one (Ambigua 10, 43, 1196A). The soul has two aspects, namely a con-
templative aspect called mind (voiig), and an active (‘practical’) aspect (10 TPOKTIKOV)
called reason (Adyog), which are the primary powers of the soul (Myst. 5, PG 91: 673c¢-
676¢). The primary activity (evépyera) of the mind is wisdom, while the primary activi-
ty (evépyeia) of the reason is prudence. In Mystagogia chapter 4, Maximus speaks of the
Church an image of man, and man as an image of the Church. Man is composed of body,
soul, and mind;*' the Church consists of nave, sanctuary, and the divine altar. Body and
nave, soul and sanctuary, mind and the divine altar mutually mirror one another. These
three pairs are respectively connected with the three stages of development, namely the
first pair with ethical philosophy, the second with natural contemplation ‘spiritually in-
terpreted’, and the third pair is connected with mystical theology.*

48 Claudio Moreschini, Storia della filosofia patristica (Brescia: Morcelliana Edizioni, 2004, traslation by
Alexandra Chescu, Mihai-Silviu Chirild si Doina Cernica, lasi: Polirom, 2009) 705, 709.

49 Moreschini, Storia della filosofia patristica 715. Also in the triad: being, well-being, and eternal wel-
l-being, were combined the Aristotelian expressions ,,by potency” and ,,by act”.

30 Moreschini, Storia della filosofia patristica 720. Moreover, Maximus notes that the sensitive percepti-
ons constitutes a parallels to the act of thinking (dmbigua 17, 1229A).

31 According to Lars Thunberg, Microcosm and Mediator: The Theological Anthropology of Maximus
the Confessor, Second Edition (Chicago: Open Court, 1995) 107-113, this triad seems to have replaced the
Pauline triad of spirit, soul, and body in Church Fathers after Evagrius Ponticus.

32 Torstein Theodor Tollefsen, Activity and Participation in Late Antique and Early Christian Thought
(Oxford: University Press, 2012) 170-171.
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Stoic, negative evaluation of concupiscence and fury is combined with the biblical
influence on the one hand, and the Peripatetic, on the other, which allows a positive judg-
ment concerning the lower parts of the soul. Maxim employs the stoic term ,,dominant
part” (Ambigua 10, 2, 1112B) with reference to the intellect, which does not conceives
it only as faculty of thinking, because it appears also as an transrational, intuitive organ,
sole able to obtain knowledge and ,,gnostic” contemplation and capable to unite with
God. Maximus assigns intellect the condition of being the image of God in man: ,,image
through the intercession of imitation holds the entire form of the original” (Quaestio-
nes ad Thalassium 55, 548D; 10, 288D). This he divides into intellect (vodg) and reason
(MOy0q). First, intellect is a contemplative faculty through which the soul can be united
to God. It is a static and receptive faculty at the summit of the human construction. The
intellect can function as a kind of landing area for God. Through the intellect the soul be-
comes luminous when in communion with God, and the soul in turn illumines the body.
But this can happen only when the human ‘architecture’ is restored to its right hierarchi-
cal structure. Reason, again, is a practical faculty which governs the activity of the soul.
It is the charioteer which drives the ‘two horses’, that is, the desiring and the incensive
parts of the soul (4mbig. 15, PG 91, 1216AB).*

Regarding passion and its effects, Maximus uses the old Stoic tripartition in imagi-
nation, impulse (or passion) and consent. Through this concept of consent, Maximus un-
derstands the fall of intellect from its true nature, which should always be characterized
by a,,unitary identity”. In this context, we must recall the prologue of the Quaestiones ad
Thalassium where it is said that ,,evil was not and will not be in subsistence in his own
nature”. This expression of ,,secondary subsistence” represents ,,a commonplace of late
Neoplatonism, Stoics and Philo 5" >

Jean-Claude Larchet> particular emphasis on the concept of ,,deification” (theosis)
of man and the world. According to Saint Maximus, deification therefore corresponds to
an immutable plan of God. At the end of time, God will unite with the all people (Cap-
ita on love 1, 71), ,,unique divine power will be manifested in all things, a real and ac-
tive presence, the same for everyone”, God will become everything for those who will
be saved (Mystagogy 24, PG, 91, 709C). Thus God, united with humans at the end of the
times, will deify their nature with His presence of the deifying energies, which does not
mean that all will be deified.*

Deification is a reintegration of man and a restoration of his being for the develop-
ment into the divine pattern of the logos of eternal well-being. According to the terminol-
ogy of Ad Thalassium 60, man, in the deified condition, enjoys God beyond rational and
conceptual knowledge, in experience and sensation (zeipa and aioOeoig). This must be the
condition in which man no longer conceives of God as an object of reason or mind, but
rather enters the union of love with the one that is loved. Maximus defines this sensation

33 Melchisedec Toronen, Union and Distinction in the Thought of St. Maximus the Confessor (Oxford:
University Press, 2007) 167.

34 Moreschini, Storia della filosofia patristica 723.

55 Jean-Claude Larchet, La divinisation de I’homme selon saint Maxime le Confesseur, Théologie et sci-
ences religieuses. Cogitatio fidei, 194 (Paris: Les Editions du Cerf, 1996) 83-124.

56 Larchet, La divinisation de [’homme 663-664.



Logic and Spirituality to Maximus the Confessor 147

as the experience through “participation of the good things beyond nature”.’” In deifica-
tion man executes his natural activity by resting in the mode of the divine activity: the di-
vine activity carries the human activity. According to Maximus there are three /ogoi that
describe a triadic pattern, i.e., a unity in distinction, indicating that man is created as an
image of the divine being (the Trinity), namely: the logos of being, the logos of wellbeing,
and the logos of eternal well-being (Cap. gnost. 1,37-50, PG 90: 1097¢-1101b). The three
logoi then belong together and they constitute a single triadic conception in God. Man
participates in God in accordance with this triad of /ogoi, but not in all three immediately.
In Chapters on knowledge 1, 47-50 Maximus shows that the divine activity (evépyeia) ad
extra is manifested in ‘works without beginning’, and these are participated beings (dvto
uebexcra). Tollefesen highlights: “As man moves on in accordance with his logos of eter-
nal well-being, his receptive capacity is further expanded by divine grace, and the human
being becomes a recipient of deification. At the highest level (the Sabbaths of Sabbaths,
cf. Cap. gnost. 1, 39) one finds the spiritual stillness, or rest (fjpeuio. -nvevuatixn) of the
rational soul, the mind being withdrawn even from the more divine logoi of higher con-
templation. The soul dwells wholly in God alone in loving ecstasy, and it has become un-
moved (oxivitov) in God by mystical theology” >

St. Maximus characterized the deification as an «enhypostatically enlighment,
thus emphasizing its uncreated character because subsistence in / through the eternal
hypostasis of the Word.*> Also for St. Gregory Palamas God’s work or energy is not
hypostasis, but in hypostasis, is not being, but in being, it’s not self-subsistence, but
subsistence in being or in hypostasis (évo0c10g, EVOTOOTOTOG, EVOTAPKTOG): “‘just as
Basil, who is great in every way, says, The Holy Spirit is a sanctifying power which is
substantial, real and enhypostatic. Also in his treatises on the Holy Spirit he demonstrated
that not all the energies derived from the Spirit are enhypostatic, and thereby he in turn
clearly distinguished these from creatures, for there are reaiities derived from the Spirit
which are enhypostatic, namely, creatures, because God made created substances”.%

The mystical experience of deification reduces the gulf through existential fullness.
While the Cappadocians bridged the ontological gulfthrough an ethical and an ecclesio-
logical approach to deification, Dionysius and Maximus seemed to resolve the problem
of the ontological gulf by highlighting the fullest possibilities of being in Christ.®' This

ST Tollefsen, Activity and participation 180-181. His dynamic concept of participation is basically the
presence of divine activity in created being.

38 Tollefsen, Activity and participation 181-182.

3 Questions to Thalassius 61, (PG 90, 644D-645D) in On the Cosmic Mystery of Jesus Christ, Se-
lected Writings from St Maximus the Confessor, translated by Paul M. Blowers and Robert Louis Wilken
(Crestwood, New York: St. Vladimir’s Seminary Press, 2003) 131-143 [also in Phil. rom. vol. 3 (Bucharest:
Humanitas, 2005) 304]: “He gives as a reward to those who obey Him the uncreated deification”, and “the
uncreated deification is calling «the enhypostatically enlightenment» which has no creation”; “We suffer
deity as beyond nature, but we don’t produce it”, because “no thing which is by nature does not produce deifi-
cation” [cf. Thal. 22 cf. On the Cosmic Mystery of Jesus Christ 115-118; also in Phil. rom. vol. 3 (ed. cit.) 84].

0 Gregory Palamas, The One Hundred and Fifty Chapters, 122 in R. E. Sinkewicz ed. and trans. (To-
ronto: Pontifical Institute of Mediaeval Studies, 1988) 225. Basil the Great, saying that not all works are
hypostasis, has shown that some works are created or they are themselves as creatures.

61 Nicholas Bamford, Deified Person. A study of deification in relation to Person and Christian Becoming
(Lanham: University Press of America, 2012) 14. ,,Communion is not being in itself, but allows the ground
of being to be fulfilled. This ontological context to communion does not mean that communion has substance
in itself but that it is generated by the uncreated activity established from the enhypostatic source of the
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notion of union through participation was echoed by Dionysius and Maximus who con-
sidered that the Divine revelatory deification experience had significant ontological im-
plications to human being-ness and existence. Patristic theology did have an essentialist
context visible in St Augustine, Pseudo-Dionysius, St Maximus the Confessor, and later
expressed through the energetic theology of Gregory Palamas of Thessaloniki. This en-
ergetic model provided the means to the affirm place for a focus on “Higher-Essence” in
God which becomes inaccessible and provides the need to assert a participation in un-
created acts which restore the whole being.®? In the Greek Fathers deification represent-
ed one of the basic features to express the relationship of God and the world (human
beings), yet there was systematic approach to deification. Sometimes deification was un-
derstood sacramentally, at other times eschatologically and at others times it was under-
stood through a personal experience.®

By the late fifth century the language of deification and its underlying conceptuality
were not much in use in theological discourse, for the appeal to deification as a metaphor
for salvation was no longer in vogue. The reason for this is mainly to be found in
the suspicion surrounding the teachings of Origen and those who shaped theological
reflection along similar lines. It was against this background that Ps-Dionysius the
Areopagite and Maximos the Confessor ‘revive’ the language of deification.®* The
renaissance of the theosis theme in contemporary systematic theology is a measure of
the Western theologians’ willingness to engage constructively with a typically “Eastern”
idea. Clearly, the notion of theosis is no longer “owned” by the Christian East.%

tri-hypostalic Godhead.” (Bamford, Deified Person 29). Also, see Andrew Louth, “The Place of Theosis
in Orthodox Theology,” in M. J. Christensen, Partakers of Divine the Nature (Grand Rapids: Baker, 2007)
34; N. Russell, The Doctrine of Deification in the Greek Patristic Tradition, (Oxford: University Press,
2004) 115- 205; N. Russell, “Theosis and Gregory Palamas: Continuity or Doctrinal Change,” SVTQ 50/4
(2006) 357-379; This understanding of deification in relation to participation was developed by Clement of
Alexandria (Russell, “Theosis and Gregory Palamas” 122) and Athanasius through the term theopeo (Russell,
“Theosis and Gregory Palamas” 176). Russell argues, that “participation” referred in the works of Gregory
of Nazianzen, to the attaining the “imitation of Christ“ (Russell, “Theosis and Gregory Palamas” 214).
Later deification, as Russell shows, became more expressly related to the personal experience in Pseudo-
Dionysius (ibid. 260), Maximus (ibid. 262) and in the monastic tradition which becomes the focus in Gregory
Palamas. See also Paul Collins, “Event: The How of Revelation,” in Trinitarian Theology West and East
(Oxford: University Press, 2001) 7-33; Stephen Finlan and Vladimir Kharlamov (eds), Theosis: Deification in
Christian Theology, 2 vols (Cambridge: James Clarke & Co, 2006/2008); M. J. Christensen and J. A. Wittung
(eds), Partakers of the Divine Nature: The History and Development of Deification in the Christian Tradition
(Madison: Fairleigh Dickinson University Press, 2007).

2 Bamford, Deified Person 37. ,,Gregory Palamas’ need to focus on the Divine uncreated energies, for
the superior “Higher Essence” remains ontologically far beyond the realm of human experience while the
operational /ypostases do not: we cannot partake of the Divine essence, we can only know the hypostatic
operations....Nevertheless, the focus on the Divine essential-Esse to explain how the Divine nature relates to
the very Being of God in a substan- tialist model is supported through a Pseudo-Dionysius and Palamite focus
on Higher Ousia and even Lossky also argues that for Palamas the Divine Essence was the “superior divinity,”
while the operations were inferior. ” (/bid.)

63 Bamford, Deified Person 110.

64 Collins, Partaking 102.

9 Paul L. Gavrilyuk, ‘The retrieval of deification: how a once-despised archaism became an ecumenical
desideratum’, Modern Theology 25 (2009) 657. See also: Carl E. Braaten and Robert W. Jenson, eds., Union
With Christ: The New Finnish Interpretation of Luther (Grand Rapids, MI: Wm. B. Eerdmans Publishing
Company, 1998); J. Todd Billings, Calvin, Participation, and the Gift: The Activity of Believers in Union with
Christ (Oxford: Oxford University Press, 2008); A. M. Allchin, Participation in God: A Forgotten Strand
in Anglican Tradition (Wilton, CT:Morehouse-Barlow, 1984); John Anthony McGuckin, Standing in God s
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As might be expected, for Paul L. Gavrilyuk the claim to have a special form of
perception that makes “direct human contact with God possible is both epistemologically
and metaphysically problematic”. As a mental act, intellectual vision is less overtly tied
to the body. The non-Christian Platonists as a rule treated embodiment as hindering,
if not altogether blocking, the vision of the divine. “Christian theologians ‘baptized’
the ‘Platonic’ version of intellectual vision with different results, tending to maintain
an ambivalent attitude towards the role of the body in the contemplation of God. This
ambivalence is already evident in Origen, who in some cases views embodiment as an
impediment, and in other cases construes it as instrumental to the contemplation of
God”.% For Pseudo-Dionysius, the height of mystical contemplation presupposes the
rising above all cognitive powers in the ultimate unification and simplification of the
self. By comparison, Maximus’s incarnational vision is more comprehensive, with the
body being more consistently integral to contemplation.

This is manifestly a metaphysics of mystery, in every sens of the term: antinomy,
mystical union, and sacrament. And yet we must never forget that the entire doctrine flows
from the principle of radical rationalism: to be is to be intelligible. Thus we find that total
radicalism leads inexorably to total mysticism. For Eric Pearl ,,any philosophy wich does
not include mysticism will be false as philosophy, that is, as an account of reality. If reason
impels us to mysticism, then our metaphysics must be mystical in order to be rational”. In
Maximus’ doctrine, then, Christ comes not to destroy but to fulfill the metaphysics of mys-
tery elaborated by the philosophers. For him there can be no separation between philoso-
phy and theology, or between natural and revealed theology. Thereby, Christology and li-
turgical mysticism are not additional to a neoplatonic, aristotelian, and other methaphysics.
Pearl hope that will serve to him to reclaim Maximus as “thoroughgoing eastern Chris-
tian Neoplatonist, neither a proto-Thomist nor a proto-existentialist”: “Because this is the
entelechy of reason, it is no surprise that similar mystical philosophies of identity and dif-
ference may be found elsewhere. But this theory reaches its fulfillment in Maximus’ Chris-
tological Neoplatonism. What is unique to Maximus is the anchoring of this ontology in
the mystery of Christ. In Maximus, as in none of the comparable metaphysics outside the
Christian tradition, the doctrine of universal theophany, of cosmic incarnation, is centred
and grounded in the particular, historical incarnation. Maximus does not attempt to ratio-
nalize the mystery of Christ by axpaining it in terms of an independently established theory
of participation, nor does he regard it merely as the supreme instance of a general meta-
physical principle. Rather, he sees all ontology summed up in that mystery, which is itself
the first principle of metaphysics. And it is precisely this Christocentric doctrine that al-
lows maximus, not to reject, but to retain and perfect the Neoplatonic metaphysics”.®” Eric
Perl states that Maximus accepts the principle that the hypostasis of union which is Christ
is the Logos and the idea of enhypostasization, and makes these central to his Christology.®

Melchisedec Toronen skillfully attends to the subtleties and nuances in Maximus’s
logic of union and difference. Toronen’s sets out the “logic’ of union-and-distinction not only

Holy Fire: The Byzantine Tradition, Traditions of Christian Spirituality (New York: Orbis Books, 2001).

6 Paul L. Gavrilyuk and Sarah Coakley, The Spiritual Senses. Perceiving God in Western Christianity
(Cambridge: University Press, 2011) 7-8.

67 Eric David Perl, Methexis: Creation, incarnation, deification in Saint Maximus Confessor (Ph.D. dis-
sertation, Yale University, 1991) 314-315.

8 perl, Methexis 188.
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in Trinitarian and Christological contexts but in Maximus’s cosmology, ecclesiology, anthro-
pology, hermeneutics, and spiritual doctrine. Torénen’s monograph throws into question the
time-honored thesis, developed both by Hans Urs von Balthasar and Lars Thunberg, that the
Chalcedonian Definition of 451, with its grammar of union without confusion in Jesus Christ,
ultimately inspired in Maximus the Confessor a thoroughgoing logic of union and distinction
running the full gamut of his theology. Chalcedonian Christology factors into that logic but is
not exhaustive of it (,,pan-Chalcedonianism” and ,,mystification of Chalcedon™®), Téronen
argues. Maximus’s pervasive emphasis on “union and distinction” and “unity and difference”
finds its roots in a variety of sources (,,Porphyrian telescope logic™).

There is, however, a philosophical tradition which stands out in Maximus’ works,
that of the Neoplatonic Aristotelian commentaries,”" a tradition Maximus knew directly.
Unlike Boethius or Abelard in the Latin-speaking world, or the fifteenth-century Greek
patriarch Gennadius Scholarius, Maximus was not an Aristotelian commentator himself.
He, nevertheless, was acquainted with this tradition and made a considerable use of it as a
tool to serve his own primarily theological and exegetical purposes. His concern, we should
not forget, was to continue, not the philosophical tradition of the Aristotelian commentators,
but the theological one of the Fathers. In Opusculum 21, in which he discusses the notions
of property, quality, and difference, Maximus makes a point characteristic of his stance:
»The meaning of these terms in the secular philosophers is very complex, and it would take
[too] long to expound [all] their subdivisions. One would have to extend the account so
much that it would no longer comply with letter-writing but would become a business of
book-writing. In contrast, the explanation of these [terms] by the divine Fathers is compact
and brief, and is not done in relation to some substratum, that is, essence or nature, but in
relation to the things that are considered in essence, and indeed, in hypostasis” (Opusc. 21,
PG 91, 248BC). Clearly, Maximus knew what the ‘philosophers’ were saying, although he
abstains from expounding their doctrine.”

Maximus counts the four adverbs in the definition of faith from Chalcedon (ad
451) as a basic logical tool (4mbiguum 5 confirms this) for describing the relation be-
tween uncreated and created being: without confusion, without change, without divi-
sion, and without separation (AoLyyVTOC, GTPENTMG AdloPeT®G YmpioTmg). 214. At
this point Tollefsen disagree with Téronen (2007) who, in the introduction to his book,
complains about the pan-Chalcedonianism making these adverbs basic logical concepts
in Maximus. Tollefsen agree with Toronen that union and distinction are basic logical
concepts in Maximus’ thinking, but is not the so-called Chalcedonian logic a special ap-
plication of these concepts?”

9 Melchisedec Torénen, Union and Distinction in the Thought of St. Maximus the Confessor (Oxford
University Press, 2007) 138.

70 Térénen, Union and Distinction 161.

"I Richard Sorabji (ed.), Aristotle Transformed: The Ancient Commentators and their Influence (London:
Duckworth, 1990); Klaus Oehler, ,,Aristotle in Byzantium”, Greek, Roman and Byzantine Studies 5 (1964)
133—46; Linos G. Benakis, ,,Commentaries and Commentators on the Logical Works of Aristotle in Byzanti-
um”, in R. Claussen and R. Daube-Schackat (eds.), Gedankenzeichen: Festschrift fiir Klaus Oehler zum 60.
Geburtstag (Tiibingen: Stauffenburg Verlag, 1988) 3-12.

2 Toronen, Union and Distinction 19. See also: Christopher Stead, Doctrine and Philosophy in Early
Christianity. Arius, Athanasius, Augustine, Variorum Collected Studies (Aldershot: Ashgate, 2000), especial-
ly chapter XX: Logic and the apllication of names to God (Stead, Doctrine and Philosophy 303-320).

73 Tollefesen, Activity and participation 179, n. 75.
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3. The logos constitutes the profound unity and co-existence of essence
and energy. A theological foundation for an ascetic spirituality — relationship
between Logoi and the Uncreated Energies

Recent studies on Maximus the Confessor relationship with Gregory Pamas’s theology
are centred around the Maximus’theology of logoi and Palamas’doctrine of the energies
of God.™ Maximus has to do with vision of the world and for him the logoi are the divine
»ideas” or ,intention” of creation.” In Ambigua 7(PG 91, 1080A, 1081A, 1085A) he
attacks the platonic and origenistic concept of the pre-existence of Soul, and stresses
that the creation is eternally rooted in God. The Confessor develops his doctrine of the
logoi especially within the context of his teaching of the knowledge of God called by
him physike theoria, as a mystical contemplation of the logoi of creation which leads
to the knowledge of Divine Logos. This physike theoria has to be distinguished from
the immediate union with God or theoria, the mystike theologia. He interprets the bones
of the Logos, which he had indentified with the ,,/ogoi around the Godhead”, as the
divine power through which we receive deification. Palamas makes a sharp distinction
(that Maxim does not seem to do so) between a knowledge of God which is given to us
through the contemplation of creation and the direct vision of God as the real union with
Him. Like Maximus, Palamas speaks about the divine energies as the divine ideas of
creation (Tr. 3.2.25) and therefore, as stated by Joost van Rossum, it is, indeed, possible
to draw a comparison between the theology of Palamas and maximus’doctrine of the
logoi, but ,,Palamas scope and interest was diferent from that of Maximus. It was not his
aim to develop a theology of creation and to analyze the different stages of man's ascent
to God. His theology is first of all a theological justification of the direct vision of God,
the contemplation od the taboric Light.”

Maximus holds that not only is man deified by the penetration of the fullness of
the divine activities into his natural functions; the incarnated God Himself is humanized
by the penetration of the activity of the human nature into the divine nature. The idea of
mutual interpenetration (meprydpeoig) have a soteriological importance. So, the divine
activity penetrates into the human nature of Christ, but this nature is preserved, secured
by its natural logos in God. What is changed is the so-called ‘mode’ of being (tropos), i.e.
the way in which the human nature exists and executes its natural functions. Therefore,
the human nature of Christ is deified by participation in the divine activity. Maximus
sees this glorification and deification as the divine purpose for the whole created world.
According to Ambiguum 7 the Logos with His logoi is the unparticipated source, but
even so, every creature participates in (puetéyet) God proportionally.”

This christological ratio between divine logoi and uncreated energies is brought
straight by Karayiannis in his comment regarding the ontology of divine energy:

74 This discussion has been started earlier by Policarp Sherwood, The Earlier ,, Ambigua” of Saint Maxi-
mus the Confessor and his refutation of Origenism (Rome: Herder, 1955) 177-180.

75 See I.H. Dalmais, “La théorie des logoi des creatures chez S. Maxime le Confesseur” Revue des sci-
ences philosophiques et théologiques 36 (1952) 248-249.

76 Joost van Rossum, ,,The logoi of Creation and the Divine energies in Maximus the Confessor and
Gregory Palamas”, in Studia Patristica vol. XXVIII (Leuven: Peeters, 1991) 214-215.

77 Amb. 7, PG 91: 1080b. Nicholas Constas (ed.) On Difficulties in the Church Fathers: The Ambigua, vol.
1, Dumbarton Oaks Medieval Library Series, Volume 28 (Cambridge, MA: Harvard University Press, 2014).
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,»Christology gives to the divine energies the soteriological dimension, because Christ
works salvation through the synergy between divine energy and his human energy”.”

From the works of Gregory Palamas, as well, the primary sense of energeia is
activity. The energeia, he says, quoting St John of Damascus, is ‘the essential motion
of nature’ (1] ovo1®ONG THig Ppvoewc kivnoig).” This resounds with Maximian termi-
nology.® Palamas denies that the activities could be hypostasized. Rather they are the
processions, manifestations, and natural activities of the Spirit.®! This resounds with
Dionysian terminology. Gregory several times stresses the uncreated character of the
activity. God’s activity is not something that begins and ends, but is a permanent ex-
pression of the divine being itself. Palamas does not seem to have developed a doctrine
of logoi as acts of will, in the way St Maximus did, but, rather, Palamas identifies the
activities and the /ogoi.%?

Certainly Maximian idea of a dyophysite reciprocity between God and man that
is the key to his soteriology. The text of Ambigua, 10 describes a double movement and
the term “theandric” becomes his preferred expression of the divine-human reciprocity
in action: “They say that God and man are exemplars (paradeigmata) one of another;
and that God makes Himself man for man's sake out of love, so far as man, enabled by
God through charity, deified himself; and that man is wrapped up by God in mind to the
unknowable, so far as man has manifested through virtues the God by nature invisible.”
The goal of the Incarnation is precisely to make possible a communion between energies,
which alone can bring into being the divinization that is the final goal of human life.
That expresses this reciprocity in action (is what L. Thunberg might call an “onto-tropo-
logical” kind).®

God the Logos with all His logoi is the transcendent cause of all creatures. He is
not participated in by anything. But there is a divine activity which is manifested for the
creation and redemption of the world. This activity is the object of participation. Thereby
the divine activity presents God as a simple undivided whole to each participant. When
God so wills, creatures emerge into the presence of being by the actual reception of the
divine activity to the degree delimited by the logoi. The created essence does not exist
by a created being (esse), but by the reception of God’s activity (évepyein) as Being.
Likewise, the created being is not deified by the reception of a created perfection, but by

78 Vasilios Karayiannis (archim.), Maxime le Confesseur, Essence et Energies de Dieu, Théologie Histo-
rique 93 (Paris: Beauchesne, 1993) 169-173, 488.

7 Capita 143 (Sinkewicz ed., Toronto: 1988) 249.

80 Palamas, Triads 3.2.6 and 7 (Gregory Palamas, The Triads, Edited with an Introduction by John
Meyendorff

‘ranslation by Nicholas Gendle, Preface by Jaroslav Pelikan [Mahwah, New Jersey: Paulist Press, 1983]
93-94); cf. Maximus, Cap. gnost. 1.48, PG 90: 1100c [“Chapters on Knowledge” in Maximus Confessor,
Selected Writings. The Classics of Western Spirituality, Translation and notes by G.C. Berthold, Introduction
by J. Pelikan, Preface by I.H. Dalmais (New York-Mahwah-Toronto: Paulist Press, 1985) 135]

81 Capita 71 (Sinkewicz ed., Toronto 1988) 167.

8 Capita 87 (Sinkewicz ed., Toronto 1988) 185; Triads 3.3.10 (Gendle ed., Mahwah 1983) 107.

8 Lars Thumberg, Man and the Cosmos. The vision of St Maximus the Confessor (Crestwood, New York:
St. Vladimir’s Seminary Press, 1985) 53-54, 72. Based on Thumberg’s statement according to which even
the Incarnation itself may be described as a perichoresis (Thumberg, Man and the Cosmos 27), Michael E
Butler argues that deification itself is defined as a perichoresis in Maximus, but he wonders if there’s a ,,unidi-
rectional or reciprocal perichoresis” (Michael E Butler, Hypostatic union and Monotheletism: The dyothelite
christology of St. Maximus the Confessor [New York: Fordham University Press, 1994] 164-166);
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the reception of God’s activity as Eternal Being.®* However, according to St Maximus, the
uncreated and the created are kept within their proper spheres according to the ontologi-
cal ‘logic’ of His logoi. An adequate understanding of St Maximus’ doctrine of divine lo-
goi presupposes that we see clearly both the distinctions between divine essence, activ-
ity (energies), logoi, and created beings, and the ways these elements are connected with
one another. So there is a distinction between the divine logoi and the activities. Relat-
ing to the assertion that Maximus is a pre-Palamitic Palamist I agree with T. Tollefsen ho
noticed the anachronism of such interpretations: “I shall not, however, take for granted,
says Tollefsen, that Maximus is a pre-Palamitic Palamist, even though he, in the end, may
be found to develop a doctrine of divine essence and activities that is largely equivalent
to the teaching of St Gregory Palamas ... it could be highly tempting to describe the path
from the Cappadocians via Maximus to Gregory Palamas as a teleological development
towards a natural conclusion... earlier thinkers struggled with the problems of their own
days, and not with problems belonging to fourteenth-century Byzantium.”*

Maximus expresses doctrine of deification in Ambiguum 10, where he says the
deified person has become without beginning and end (évapyog kol dreledtrocg), and
that he possesses the divine and eternal life of the indwelling Logos.** Man becomes
interpenetrated by God, and he becomes God even he is a creature. Maximus states that
man is made God, except for identity of essence (ywpig Tfig Kot ovciov TowTdTTOC). Y
His character as God is neither by his own nature, because as a creature he has his
beginning from non-being, nor by participating in God’s very nature, but by grace and
participation in the divine activity: ”In Christ who is God and the Logos of the Father
there dwells in bodily form the complete fullness of deity by essence (6Lov Kat’ ovGiov
0iKel TO mANpopa TG BedTNTOC COUATIKDG), in us the fullness of deity dwells by grace
(&v MUiv 8¢ katd yapwv oikel 10 TANpoua TG 0e0TNTOg) Whenever we have formed in
ourselves every virtue and wisdom, lacking in no way which is possible to man in the
faithful reproduction of the archetype.”® St Gregory Palamas repeats the Maximian idea
and even strengthens it when he says that those who attain deification ‘become thereby
uncreated, unoriginate, and indescribable (dxticTovg, dvapyovg Kai dteptypdmtong).®

Utilization of St Maximus’ thought and the integration of the Saint’s /ogoi doc-
trine with that of the uncreated energies as elaborated by St Gregory Palamas, signify an
issue which has yet to receive a definitive clarity among St Maximus’ many commenta-
tors.” For David Bradshaw it’s clear that in the minds of Maximus the rational princi-

8 Torstein Theodor Tollefsen, The Christocentric Cosmology of St Maximus the Confessor (Oxford:
University Press 2008) 220.

8 Tollefsen, The Christocentric Cosmology 139.

86 4mb. 10, PG 91: 1144c (Andrew Louth, Maximus the Confessor [London&New York: Routledge,
1996] 91-152).

87 Amb. 41, PG 91: 1308b (Louth, Maximus 153-160).

88 Cap. gnost. 2.21, PG 90: 1133d (Berthold ed., Toronto 1985) 152.

8 The Triads 3.1.31, trans. by Gendle (1983), 86. Cf. Tollefsen, The Christocentric Cosmology 212-213.

%0 The issue is treated very briefly by Lars Thunberg, Man and the Cosmos (New York: SVS Press, 1985)
137-43; Vasilios Karayiannis, Maxime le Confesseur: Essence et Energies de Dieu (Paris: Beauchesne, 1993)
215-22; and Jean-Claude Larchet, La Theologie des Energies Divines: Des origines a saint Jean Damascene
(Paris: Les Editions du Cerf, 2010) 392-5. Key texts from St Maximus on this question include: Amb 7.12, PG
91:1276A-1277B (energies, not logoi); Amb 7.15-21 PG 91:1077C-1084B (logoi, nor energies); Amb 22.2,
PG 91:1256D -1257C (both energies and logoi); Amb 42.14, PG 91:1328B-1329D (logoi); Cap. Gnost. 1. 47-
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ples (logoi) play a role similar in many aspects to that of energy (energeiai) to Cappado-
cian, but ,,this functional similarity should not lead to the identification of /logoi with the
energies”.”! The reason that the term logos is used instead of energeia is to highlight the
fact that God is present in the beings not only as the creator and sustainer of them, but as
their meaning and purpose.

The question of how the logoi are connected with the uncreated energies of God
in Maximus’s theology has been a ,,thorn in the flesh? for Western scholars. Sherwood
directly criticizes this interpretation of Lossky’s, saying that the latter “understands the
logoi in an Areopagitic and Palamite sense.”? Riou stands alone among the Western
scholars in that, without entering into discussion about Palamism, he simply remarks,
“Maximus himself calls the logoi ‘divine energies’ in Chapter 22 of the Ambigua.”* By
contrast, an Orthodox theologian such as Bulovi¢ can say that the divine energies are
the “logoi of things”: “The doctrine of the “logoi of things” makes no sense and cannot
stand in the absence of the doctrine of a real distinction between essence and energy,
nature and will. And on the other hand, without the doctrine of the “logoi of things” the
Christian dogma of the creation of the world would become shaky and vulnerable, be-
ing unable to explain how it is that the world has a beginning, while the creative power
and energy of God is without beginning. So this doctrine concerning God's “logoi” and
ideas is essentially identical to the doctrine of the divine energies”.%

The logos constitutes the natural energy within an essence. The principle is the
profound unity of essence and energy and their co-existence: “We all possess both logos and
its natural energy.””® Loudovikos see the uncreated essential principle functioning as a “limit”

50,55, PG 90:1100C-1104C; 11.60, 88, PG 90:1106A, 1120C. On the other hand, Thunberg (op. cit., 140), J.
Farrell (Free choice in St. Maximus the Confessor, St. Tikhon’s, 1989, p. 139), Karayiannis (op. cit., 215) and
Larchet (op. cit., p. 395) cite the one text that includes both logoi and energies (4mb 22.2, PG 91.1257 AB) —
a text not cited by Balthasar, Sherwood, or Lossky, as notes Karayiannis, Maxime le Confesseur 219 n. 285.

! David Bradshaw, Aristotle East and West: Metaphysics and the Division of Christendom (Cambridge:
University Press, 2004) 216. ,,The common outlook for many centuries has been that the Hellenistic teaching
about logos found an heir in the Christian logos” (Vladimir Cvetkovic, Ontologies of freedom and necessity:
an investigation of the concepts of logos in Greek philosophy and Christian thought [Durham University,
2001 http://etheses.dur.ac.uk/ ] 108).

2 Nikolaos Loudovikos, A Eucharistic Ontology. Maximus the Confessors Eschatological Ontology
of Being as Dialogical Reciprocity, Translated by Elizabeth Theokritoff (Brookline, Massachusetts: Holy
Cross Orthodox Press, 2010). Here Loudovikos analyzes the ,,direct hermeneutic connection in Maximus
between the logoi of entities and eucharistie theology”. This means that the Eucharist remains the locus par
excellence of this dialogical/synergetic encounter of human logos/will with the divine logical providence/
judgment, which asks for this dialogue (Loudovikos, 4 Eucharistic Ontology 93). The concept of “mode of
existence” in Maximus’s theology has decisive consequences for his theory of the /ogoi of entities. The inner
principles of entities attain substantive existence only as concrete modes of existence, manifesting personal
otherness. The “eucharistic doctrine of the person” is the ,,communal reciprocity between man and God
through the inner principles of entities, which function as gifts” offered and bestowed, forming the foundation
for the communion of persons between God and man, a communion ultimately expressed as a ,,eucharistic
reciprocity” of “offering” and “partaking” (Loudovikos, 4 Eucharistic Ontology 96-97).

93 Vladimir Lossky, Mystical Theology of the Eastern Church, (New York: St Vladimirs Seminary Press,
1997) 95 and Sherwood, The Earlier ,, Ambigua” 178-179. Cf., Loudovikos, Eucharistic Ontology 97.

94 Alain Riou, Le Monde et I’Eglise Selon Maxime le Confesseur (Paris: Beauchesne, 1973) 60. Cf.,
Loudovikos, Eucharistic Ontology 98.

93 Irenei Bulovi¢, To Mpysterion tis en ti Triadi diakriseos (Analekta Vlatadon) 153-154. The identification
of energy and force in God (in the theology of Mark of Ephesus) into the Bulovi¢’s thesis is cited by Loudo-
vikos, Eucharistic Ontology 199, 113.

96 Opuscula Theological et Polemica, PG 91: 36B-37A: ,If He received the essential /ogoi of which He
Himself was the hypostasis, then presumably He also had the natural animate energy of the flesh, the energy
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and “definition” for the uncreated energy: ,,Anyway, we see that in Maximus the doctrine of a
distinction between essence and energies in God cannot be understood without the doctrine
of the uncreated logoi of entities in God, which in turn expresses and promotes the distinction
between essence and will in God made by Athanasius and the Cappadocians.”™’

Palamas is making use of this teaching of Maximus’s when he grounds the reality
of the uncreated energies in the personal/hypostatic character of the living God of Holy
Scripture. The theory of the essential principles of entities in its connection with the
theology of the uncreated energies of God is what explains the “personal” character of
those natural energies and ,,leads us to the eucharistie foundation of the theology of the
uncreated energies in Maximus, as also in Palamas”, says Loudovikos.”

As it was emphasized by Calinic Berger St Maximus provided the core of
Staniloae’s synthesis and his discovery of St Maximus came at the apex of his work
on St Gregory Palamas: ”Palamas explicated theological aspect of our union with God
through His uncreated energies, the Philokalia elucidated the human aspect by providing
practical guidance in prayer and life, and St Maximus placed the path, the goal, the
world, and the Church, in a synthetic and all-encompassing vision, which was notably
and outstandingly Christocentric.””

Therefore, readers of Fr. Staniloae’s work cannot but take note of his widespread
and systematic use of Maximus’doctrine of the logoi, which he closely relates to doctrine
of the uncreated energies of St Gregory Palamas.

First, while Staniloae maintains the ontological connection established by
St Maximus between the one Logos and the many /ogoi in his overall doctrine of
participation, he creatively draws out the implications contained in the Confessor’s
teaching that the one Logos is the hypostatic or personal Logos of God.'® Due to this
fact, in Staniloae’s view, the logoi of things possess ontological and existential (that
is, personal) dimensions simultaneously. From the ontological perspective, the /ogoi
are the unchanging models and goals of all things, according towhich God creates,
sustains, andguides them to Himself. The /ogoi pre-exist in an eternal, undifferentiated,
and unchanging unity in God the Logos, and without departing from this simple unity,
become differentiated and dynamic in the act of creation.!’! More specifically, they are

whose essential principle is spread throughout our nature. And if as man He had the natural energy constitu-
ted by the principle of [human] nature, then clearly as God too He had a natural energy, which was manifested
by the principle of the supra-essential Godhead’” (Loudovikos, Eucharistic Ontology 100) .

7 Loudovikos, Eucharistic Ontology 100.

8 Loudovikos, Eucharistic Ontology 101, 121, n. 228.

9 Calinic Berger, ,,A Contemporary Synthesis of St Maximus’ Theology: The Work of Fr. Dumitru Sta-
niloae”, in Bishop Maxim (Vasiljevi¢) ed., Knowing the Purpose of Creation through the Resurrection (Los
Angeles/Belgrade: Sebastian Press & The Faculty of Orthodox Theology - University of Belgrade, 2013)
389-405, here 395, 398.

100 >Moreover, would he not also perceive that the many logoi are one Logos, seeing that all things are
relating to Him without being confused with Him, who is the essentially and personally distinct (évoOo10v te
koi évomodotatov) Logos of God the Father, the origin and cause of all things...” (4mb. 7.15, PG 91:1077CD,
in Calinic Berger, ,,A Contemporary Synthesis” 398-399); see, also, On the Cosmic Mystery of Jesus Christ,
Selected Writings from St. Maximus The Confessor, Translated by Paul M. Blowers and Robert Louis Wilken
(Crestwood, Ney York: St. Vladimir’s Seminary Press, 2003) 54-55;.

101 " the one Logos is many logoi and the many are One. According to the creative and sustaining
procession of the One to individual beings... the One is many” (4mb 7.20, PG 91:1081C [Blowers ed., Cres-
twood, Ney York 2003] 57-58); ,,...every divine energy indicates through itself tfe whole of God, indivisibly
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divine ”wills” or the ”thoughts of God, in conformity to which things are brought into
existence through the divine will.””10>-

One consequence of Staniloae’s personal-ontological interpretation of the /ogoi is
that the contemplation of nature, which is the ability to see the logoi of things unaffected
and undistorted by passionate attachment, becomes clearly a form of personal dialogue
between God and the human person. Through ascetic purification and the seeking of
the logoi, Staniloae’s emphasis on the personal aspect of the Logos-logoi doctrine and
highlights his notion that ’person” or interpersonal communion, is always the goal (of
the contemplation of nature), and ,,nature” is the means and irreducible ground of this
communion. In this manner, ,,the Logos-logoi doctrine allows Fr. Staniloae to establish a
theological foundation for an ascetic spirituality which leaves no aspect of reality outside
of the divine-human dialogue™.!%

Staniloae deftly integrates the /ogoi and uncreated energies, all the while remaining
within the framework established for the /ogoi by St Maximus. It could be said that
Staniloae sees the /ogoi and energies as complementary, which can be demonstrared by
drawing attention to some of Staniloae’s basic distinctions in this regard.

First, each logos, while clearly pre-existing and uncreated, is always identifiable
through a specific created thing or specific atribute of God. The uncreated energies, on the
other hand, are not integrally connected to specific beings or attributes. Therefore, the /o-
goi, to an extent, have become intelligible through their manifestation in particulars; the
energies are not associated with particulars and thus remain beyond intelligibility.'™ How-
ever, this does not mean that uncreated energies cannot be mediated through created things.

Secondly, this distinction can be seen in the fact that the uncreated energies reveal the
logoi in things and the attributes of God ,,in motion.” This becomes especially clear in natural
contemplation, in which the ascent through created things to see their logoi occurs not only
through ascetic purification, but with the help of “grace”, which Staniloae identifies as the
uncreated energies.!® The energies serve to illumine the mind to see the logoi in things and
lead the mind through the logoi to their source, the one, personal Logos of God.

present in each particular thing, according to the logos-through which that thing exists in its own way... [God]
is truly all things in all things, never going out of His own indivisible simplicity (Amb 22,3, PG 91:1257BC).
Cf Dionysius, DN 4.13 ,, [He is in] all things through a superessential and ecstatic power whereby He yet
stay within Himself ...” (Pseudo-Dionysius, The Complete Works, Translation by Colm Luibheid, Foreword,
Notes, and Translation Collaboration by Paul Rorem, Preface by Rene Roques, Introductions by Jaroslav
Pelikan, Jean Leclercq, and Karlfried Froehlich [Mahwah, New Jersey: Paulist Press, 1987] 82).

102 St. Maximus, following Dionysius, calls the logoi ,,wills” [0edjpata] in Amb. 7.24, PG 91:1085BC
(Blowers ed., Crestwood, Ney York 2003) 61-62; DN 5.8, 824C (Luibheid ed., Mahwah 1987) 102.

103 Berger, ,,A Contemporary Synthesis” 398-399.

104 The Jogoi can in turn become transparent to the energies, as St Maximus states in Amb. 22.2 (PG
91:1257 AB), and Staniloae said, ,,the logoi are seized with the mind, but their energetic character with our
entire being” (Ambigua, 226, n. 295; ,,Commentaire des Ambigua,” translated by Pére Aurel Grigoras, in
Saint Maxime le )

Confesseur: Ambigua, Trans. Emmanuel Ponsoye (Paris: Les Editions de 1’Ancre, 1994); Berger, ,,A
Contemporary Synthesis” 400-401.

105 It could be argued that St Maximus also equates ,,grace” and ,,divine energy,” both of which convey
,,deification” after the cessation of natural powers (compare Cap. Gnost. 1.47, PG 90:1100C and 2.88, PG
90:1166D; Also compare, Amb 7.12, PG 91:1076CD with On the Lord's Prayer, 90:877A). In his description
of Melchizedek, St Maximus refers to the ,,divine and uncreated grace, which exists eternally and is beyond
all nature and time” (Amb. 10.44, PG 91:1141B), which Staniloae notes alludes to Palamas’teaching long
before Palamas (Revista Teologica 34: 3-4 (1944) 141, n. 164); Berger, ,,A Contemporary Synthesis” 401.
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The distinction between the logoi and energies is also evident in Staniloae’s
description of the difference between contemplation in this present life and in the future
age. In the present life, we look directly at created things and through them we behold
their Jogoi,which reveal the one Logos. However, in the future age we will see the logoi
directly in the one Logos, because they will become transparent in the infinite light of
the uncreated energies.!%

A final note should be made regarding the fact that on a few occasions Staniloae
states that the /ogoi are uncreated energies.'”” These instances should be seen in their
context: in each, Stiniloae is referring specifically to the creation and sustaining of things,
which in his interpretation occurs through the divine will of God, in accordance with the
logoi, and by means of the uncreated energies. By referring to the logoi as energies in
this context, Staniloae is not disregarding the distinction between the logoi and the divine
energies, which is clearly articulared and maintained throughout his works. Instead, he
is emphasizing that the logoi, as ,,divine wills” or ,,creative, volitional powers of God”!%
thereby also possess an “energetic character”.!” Certainly, St Maximus does not call the
logoi ,,energies” and neither does he assign them a directly energetic aspect, though he does
refer to the logoi as OeMjpara, citing Dionysius. Therefore, it would appear that, in this
instance (of assigning an energetic character to the logoi as 6gApora, and thereby calling
them ,,energies”), Staniloae is interpreting the logoi not entirely based on the Confessor’s
own writings, but also in the light of Dionysius.!® Staniloae establishes the relationship
between deification, /ogoi and energies and their common roots in Christology, and express
it in the following way, saying: ,,The incarnation of the Word... gave man the possibility to
see in the human face of Logos, concentrated anew, all the logoi and divine energies. This
final deification will consist of a contemplation and experience of all the divine logoi and
energies conceived in and radiating from, the face of Christ.”'!!

Maximus’ doctrine of the /ogoi deals with the world and its eternal root in God
Himself, while Palamas presents to us a doctrine of God, which is based on a particular

196 1n orher words, when we contemplate God directly we will contemplate the logoi of things in Him
Himself, nor in things, as now. Then we will see them so much better illuminated, more profoundly, more
clearly” (Quest. ad Thal. 55, PG 90.536). ’Thus, if in this life we first behold created things and only through
them, with great difficulty, God, then we will see first God and transparently in His light all creared things,
in a manner all the more clear and complete, and more deeply, than we see them in an earthly objectivity...”
This light Staniloae calls the ,,energies of God, more infinite than an ocean” (Comment on Cap. Gnost. 2.88,
PG 90:1165D [Philokalia 2:160, a text in parallel with Amb. 7.12, 91:1077AB], Filocalia, 2:201, n.1); Berger,
,»A Contemporary Synthesis” 402.

107 Calinic Berger, Teognosia - sinteza dogmatica si duhovniceasca a parintelui Dumitru Staniloae (Si-
biu: Deisis, 2014) 135-142.

198 Dionysius the Areopagite in DN 5.8, 824C (Luibheid ed., Mahwah 1987) 102, affirmed that the logoi
are divine wills. The logoi are not inert models, but creative, volitional powers of God, but that does not imply
that they have an ontic existence, do not have self-existence.

109 Calinic Berger, ,,A Contemporary Synthesis” 403.

110 Here is the passage from Dionysius (DN 5.8, PG 1:824C) which give the logoi an active/energetic
aspect: ,,But we say that the being-making (ovctomotovg) logoi of all beings, which pre-exist uniformly in
God, are paradigm (mapadeiypota), which theology calls predeterminations, and divine beneficent volitions
(OsMjpata), determinative and creative (dpopiotika kot momtikd) of beings, according to which the Supe-
r-Essential both pre-determined and produced all beings.”

" Dumitru Staniloae, Spiritualitatea Ortodoxd (Bucuresti: EIBMBOR, 1992) 319; Orthodox Spiritua-
lity, Trans. Archim. Jerome (Newville) and Otilia Kloos (South Canaan, Pennsylvania: St. Tikhon’s Press,
2002) 374.
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experience of God and the way he explained the earlier Fathers, including Maximus, in
the light of that experience.!'?

Conclusion

We ended our study with analyzing the relationship between logoi and energeia (the
intentional or “logical” energeia and the ontology of divine energy as ontological “logic”)
within the maximian cosmology, by referring to the palamite theology. The concept of
logoi for St. Maximus play a role similar in many respects to that of energy (energeiai) in
Cappadocian Fathers, but the functional similarity it should not lead to the identification
rationales with the energies. Because the St Maximus’ developement of the doctrine of
divine essence and activities is largely equivalent to the teaching of St Gregory Palamas,
it could be highly tempting to describe the path from the Cappadocians via Maximus
to Gregory Palamas as a teleological development towards a natural conclusion. From
the works of Gregory it is easy to see that the primary sense of energeia is activity.
The energeia, he says, is ‘the essential motion of nature’. This resounds with Maximian
terminology (Palamas, Triads 3.2.6 and 7; cf. Maximus, Cap. gnost. 1.48). Also, we saw
the Maximus’ influence on Palamas and the direct references in which Palamas employs
Maximus’ definitions describing the reciprocal perichoresis into the process of the
divinisation. Therefore, Maximian idea of a dyophysite reciprocity (onto-tropological)
between God and man (Ambiguum, 10) is the key to his soteriology (L. Thunberg).
Palamas comes to a definition proper of theosis who is actually a quotation from
Maximus (Thalas. 61, PG 90, 636C, and from the Scholia 6, PG 90, 644C). ,,Deification
is an enhypostatic and direct illumination which has no beginning”, ,,a mystical union
with God beyond intellect and reason” (7riads 111. 1.28).

Therefore, connecting the theology of the uncreated energies with that of the
uncreated /ogoi, simply proving the “personal” character of the uncreated energies to
save us from lapsing into neo-Platonism, into impersonal energies or emanations. The
ontological dialogue between divine logoi and human logoi, accomplished in Christ, is
the only natural context of the circulation of energies, which proves also the personal/en-
hypostatic character of the uncreated energie. This rational principles which produce the
substance of beings and preexist in a unified way in/around God, are the taboric luminous
garment of Christ, as we can found in the analysis of the texts of Ambigua 26.

The holistic anthropology of deification through the enhypostatically illumination
in Palamite hesychasm was easily able to assimilate the St. Maximus theology of
uncreated /ogoi which provides a comprehensive framework for hesychastic cosmology
of the uncreated light. Hermeneutical key here is the uncreated light (linking divine logoi
of St. Maximus to the uncreated energeia of St. Gregory Palamas) and Christological
anthropology (which connects palamite pneumatology of grace [charis] with the maximian
christological dyothelism).

I chose instead old dilemma “Logic or Life”, the couple ,,Logic and Spirituali-
ty”, in which philosophy functions as hermeneutics and heuristics towards mystical ex-
perience. The association of aristotelian-neoplatonic logic with Christian mysticism in
this analysis dedicated to Maxim, is a partnership understood as struggle of mystique
against/for (at once) language/terminology, which actually represent a dynamic correc-
tive against theological systematics.

12 Rossum, ,,The logoi of Creation and the Divine energies” 217.
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St. Maximus the Confessor synthesized Aristotelianism influences with those of
Platonism in order to exceed the daring speculations of cosmology origeniene. He had an
extraordinary ability to combine metaphysical requirements with the effort of defining
the faith dogma, and the monastic experiences with the depth thinking, succeeding to
propose a new conception in which converge all cultural and religious influences.

So, giving justice to Maximus any philosophy wich does not include mysticism
will be false as philosophy. Our metaphysics must be mystical in order to be rational.
In Maximus’ doctrine, then, Christ comes not to destroy but to fulfill the metaphysics
of mystery elaborated by the philosophers. For him there can be no separation between
philosophy and theology, or between natural and revealed theology. Thereby, Christology
and liturgical mysticism are not additional to a neoplatonic, aristotelian, and other
methaphysics. Maximus concern was to continue, not the philosophical tradition of
the Aristotelian commentators, but the theological one of the Fathers. He was not an
Aristotelian commentator himself. The union and distinction are basic logical concepts in
Maximus’ thinking, but the Chalcedonian logic is the application of these concepts. Only
in this way one can talk about christianization of aristotelian logic.
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The Prophet of the Uncreated Light?

The Image of the Prophet Elijah in Goricki zbornik
and the Hebrew Tradition

1. The Hesychasm and Prophet Elijah

“There is something that shakes the heart during the prayer, something that the Prophet
Elijah feels as “earthquake” and the Prophet Isaiah as “inner being” (Isaiah 16:11) [*27p in
Hebrew]”' — in this way actual Metropolitan of Montenegro Amfilohije Radovi¢ para-
phrased Gregory Palamas in his Hesychast-centered account of biblical exegesis, . Para-
phrasis continued: “What is that if not the result of the personal encounter with God, tes-
timony of the mystery of knowing God, the knowledge gathered from the touch with
God.” It is assumed that this personal encounter with God in Hesychasm comes from
the way how Justin the Martyr understood the Scriptures: “We are learned it by the Holy
Spirit of the prophecy which witness through Moses.””

Therefore, the event of Transfiguration (Matthew 17:1-9, Mark 9:2-9, Luke
9:28-36) is the central biblical reference for the Hesychast doctrine, as it is witnessed
in the liturgical books of the Orthodox Church. Written in the biggest part by the fore-
fathers of Hesychasm, John of Damascus and Cosmas of Mayum, the service of Trans-
figuration show Moses and Elijah “counted worthy of this glory brighter than light”
(“Moiofic kol HAlog yevopevot, Kol Tig vmeppdtov 86Eng a&imbevtec”).* Jesus revealed
for Moses and Elijah the very mystery of Creation and “showed them the nature of man,
arrayed in the original beauty of the Image;” moreover, “calling Moses and Elijah to be
witnesses of this exceeding grace, He made them sharers in His joy”.?

This splendor image of Elijah will be underlined by the choice of the part of Third
Book of Kings (1 Kings 19:3-9, 11-13, 15-16), where is described how Elijah met God

! Interesting enough, this place in The Septuagint is different: “koi T &vtdg pov g Telyog dvekaivicas”
is translated in English as “Thou hast repaired my inward parts as wall” — The Septuagint With Apocrypha:
Greek and English, translated by Sir Lancelot C. L. Brenton, Peabody: Hendrickson Publishers, 1999, p. 851.

2 Mutrpononut [LlpHoropcko-npumopcku]| Ambunoxuje [Pamosuh], Hcidopujcku tipecjex wymayersa
Ciuapoi 3asjeiia [The Short Historical Account of the Interpretation of The Old Testament], Niksi¢: Jasen-
Bijeli Pavle, 1996, p. 66.

3 Justin the Martyr, The First Apology, cited from Mapk Tupiuman, Eepetickas u xpucmuanckas unmep-
npemayuu Bubnuu 6 nozonei anmuurnocmu [Mark Hirshman, Jewish and Christian Biblical Interpretation in
Late Antiquity], Jerusalem-Moscow: Gesharim-Mosty kultury, 2001, p. 19.

4 The Festal Menaion, translated by Mother Mary and Archimandrite Kallistos Ware, St. Tikhon Seminary
Press, South Cannan, 1990, p. 469. The original text comes from Mnvaiov tod Adyovorov, Athens: Fos, 1970, p. 65.

5 The Festal Menaion, op. cit. 476. In the Greek original: “&deife 10 dpyéTomov KAOG THC TOHTNG
x&prrog, pdptopog mapactnobpevog Movefv kai HAlav, kowvwvoig €noteito tiig edppooivig” (Myvaiov tod
Avyovorov, op. cit. 70).
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at mount of Horeb, to be read during the Vespers of Transfiguration feast. In this way for
the Hesychasts Elijah become their biblical forefather in Theophany, i.e. in seeking the
Uncreated Light of God’s Face, defined by Gregory Palamas as the Divine Energies or
the Grace of God (évépyeta Tod Ogod in Greek; also the Grace of God, Greek yapng, Sla-
vonic Baaroaats).® Since this light is the same primordial one that preceded Creation and
shone again in his presence, this image of Elijah as the Prophet of eschatological light is
comparable with the image of the same Prophet given in Apocalypse of Daniel. There,
“The Messiah will have Elijah blow the trumpet” and “the primal light, which shone be-
fore the week of the Creation, will reappear;” Moreover, at the same time the Shekhinah
— term for God’s presence which similarities and differences with the Divine Energies
should be discussed — “will become visible to all;”’

In the attempt to contribute to the research of the relationship of these two imag-
es of Elijah — one from the Hebrew oral tradition and second from liturgy of the Ortho-
dox Church — here will be presented a short case study of Elijah’s image in the Serb-
Slavonic manuscript The Gorica Compilation (Goricki zbornik) written in 1441/42 by
the Serbian monk named Nikon of Jerusalem. The manuscript was written in the Ser-
bian southern medieval province of Zeta (today’s Montenegro) within the community
of monks from the Lake of Skadar, strongly affiliated with the Serbian Orthodox Mon-
astery of St. Archangels in Jerusalem and by that heavily influenced by the Palestine
monasticism.

Nikon of Jerusalem is considered as a typical writer of the second Hesychast wave,
although difference usually has been made between his two compilations.® The first one,
Hexaemeron is one year older, more concentrated on prayer and almost absent of his
original works. The Gorica Compilation contains a large amount of Nikon’s writings,
still not completely recognized and separated from the biblical parts — very often coming
from the oral tradition — and the almost unanimously reworked patristic parts.

Tomislav Jovanovi¢ was the first scientist who paid attention to the oral bibli-
cal tradition and apocryphal elements in The Gorica Compilation in his work on the
tale of Melchizedek preserved in the book on the sheets 72 verso—75 recto.’ In his work
Jovanovi¢ underlines especially kind of an diachronic Eros that Melchizedek as a bib-
lical character had for the interpreters of the Bible throughout the history of exegesis.

That history within its Jewish frame seems not to be unknown for Nikon of Jeru-
salem: for example, on the sheet 56 recto he quotes Methodios of Patras on the expul-

% On Nikon’s relationship with Hesychast doctrine see our text Nikon of Jerusalem and the Hesychast
Tradition [Jepomonax JoBan (hynubpk) Hukon Jepycarumay u ucuxacmuuxo npedarse], in: Ceetu ['puropuje
[Manama y ucropuju u cagamsoctu [Saint Gregory Palamas in the Past and Today], Srbinje: Duhovna aka-
demija Svetog Vasilija Ostroskog, 2001, pp. 151-160.

7 Louis Ginzberg, The Legends of the Jews IV, Philadelphia: The Jewish Publication Society of America,
5707-1947, p. 234.

8 For the synthetic overview on Nikon and the bibliography see: Bosko 1. Bojovié, Nikon le Hiérosolymit-
ain and Le Recueil de Gorica in his book L’ Idéologie monarchiqe dans les hagio-biographies dynastiques du
moyen age Serbe, Roma: Pontificio istituto orientale, 1995, pp. 209-220 and 221-238; also, collected papers
Huxon Jepycanumay Bpujeme-nuunocm-odjeno [ Nikon of Jerusalem Time-Person-Work], edited by Hieromonk
Jovan Culibrk, Cetinje: Svetigora, 2004; and meticulous contribution by Borivoje Marinkovi¢, in his book
Hidden World of Viladimir Corovi¢ [Cxpusenu ceem Baadumupa Foposuhal), Bileca-Gacko: SPKD “Prosv-
jeta”, 2006, pp. 551-569.

® Anokpugh o Menxucedexy y npenucy It opuukoe 300pnuxa [The Apocryphal on Melchyzedek in the Tran-
script of The Gorica Compilation], in: Jovan Culibrk (ed.), Nikon Jerusalimac, pp. 223-233.
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sion of Adam from the Eden: Bh AkTo MphRoe (hTROpeHb AAAh M(K)c(€)ya mapTia Ke A(e)
Hb, Bb 14¢['] S, H CKTROPHER pAH ART[ ] Z, dHAOHK evpertib pet(e), MPREBICT[ ] AAAI Bb paH;”
(“In the first year Adam was created, in the month of March, day 25%, in the Sixth hour,
and after [God] created Paradise, 7 years, Philo the Jew said, dwellt Adam in Paradise”).
We were unable to locate this quotation neither in Philo’s works nor in pseudoepigrapha
preserved under his name as given by Charlesworth. Moreover, in Scholer’s edition of C.
D. Yonge’s translation of Philo’s collected works,'* only works of Eusebius of Caesarea
and John of Damascus out of all the Church fathers are considered as if they contain frag-
ments of Philo’s texts; Methodios of Patras is not even mentioned. The search for Philo
in the works of Methodios of Patras ended without results too. Even on the last pages of
his work On Creation (100 abto0 wepi tayv ['evipradv — Exloyn kora Zivoyrv) where Meth-
odios discusses some temporal issues about Adam, there is no discussion about how long
he lived in Paradise.!' Nevertheless, even if the quotation is from some secondary source,
it is obvious that Nikon of Jerusalem is aware of the Jewish exegetical tradition.

Our task here is to check if the Hebrew biblical or oral tradition influenced the im-
age of the Prophet Elijah as given in Goricki zbornik.

2. The Images of Elijah

Within 273 leafs (546 pages) of Gorica Compilation,'? Prophet Elijah is mentioned
twelve times. Rather then gathered in one narrative — a biblical paraphrase or a Life of
a saint for example — those parts are scattered all over the manuscript. Since Goricki
zbornik is very specific in its texture, the fragments in which Elijah appears will come
from various narratives and their role will difter. Therefore Goricki zbornik even within a
limited space offers a whole scale of variations of images of Prophet Elijah, as if to con-
firm that his “removal from earth, so far from being an interruption to his relations with
men, rather marks the beginning of his real activity.”!?

2.1. For the first time Elijah appears in Goricki zbornik on the sheets 13 verso-13 recto
within the First Epistle of Nikon of Jerusalem to his spiritual daughter, princess Jelena
Balsi¢. The Epistle itself is a long ascetic discourse on the virtues, probably sermon, of
unassigned origin. There, from the sheet 12 recto begins the New Testament story pre-
served in Luke 7:11-16, about the resurrection of the son of the widow from Nain. The
story here expanded from original six verses to almost three pages and it ends on the
sheet 14 verso with a mother’s lament as the most important addition.

While in the Gospel the mother is silent, here she loudly invokes Elijah and Elisha,
asking: “Aa EH HATA EblAb, AA BH UH AAAb KO H CApPHHCTEH BAORHUH ¢(H)HB” (sheet
13 verso: “If Elijah will be [here], to give me son as to the widow of Zarephath”). This

10 The Works of Philo Complete and Unabridged, Translated by C. D. Yonge, Peabody: Hendrickson
Publishers, 2002. On this matter we consulted also Peder Borger, Kare Fugslseth, Roal Sharsten, The Philo
Index, Grand Rapids-Cambridge: William B. Eederman Publishing Company, 2000.

1'We tried in Migne, Patrologiae cursus completus, PG Tomus 18, 1857, pp. 1-107. On Creation is on
the pages 331-344.

12 For the textology of Goricki zbornik one can use work of Nadezda Sindik, Kooukonozeuja I'opuuxoz
soopruka [The Codicology of Goricki zbornik], in: Jovan Culibrk (ed.), Nikon Jerusalimac, pp. 185—198

13 Louis Ginzberg, The Legends of the Jews IV, op. cit., p. 202.
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evocation of the resurrection of boy “who was later to be known as the prophet Jonah™'*
from 1 Kings 17:17-24 led to Jesus also inserted answer: “Haie aH HuleWH? Ce ZA€ €Chib AZh,
BA(a)A(bi)ica ero” (sheet 13r): “Elijah is the one you are asking for? This one here is to be
me, his Lord”. A similar answer is given concerning Elisha.

What is the reason for this addition? No doubt, there is in our case development of
the biblical text typical for Byzantine hymnography, especially in the way that New Tes-
tament dialogues were added and developed in the hymns of the Holy Week. But, there
could be an inner biblical reason too: in the Gospel according to Mark 8:27-28, on Jesus’
question, “Who do men say that [ am?”” Apostles answered: “John the Baptist; but some
say, Elijah: and others, one of the prophets.” Therefore, people already mix Jesus with
Elijah and the resurrection of the son of widow from Nain could just add to confusion:
not mentioning the resurrection of Jonah, Elijah in the Hebrew oral tradition gained the
power over the Angel of Death and applied it many times on behalf of the poor and righ-
teous. Therefore, Elijah gave a chance to reveal Jesus as theNew Adam: the woman had
to ask for Elijah and Elisha and had to got the answer of Jesus’ Divine identity.

We can conclude that the ascetic discourse written in XV century showed here
contains the part that could come from the Hebrew source and that deals with the matter
typical for the early community of the Jerusalem Church when Christians used to come
from the Jews.

2.2. On the last sheet of the First Epistle in Goricki zbornik, sheet 15 recto, there is a
blessing from Nikon to his spiritual daughter Jelena. In the middle of the blessing, Nikon
says: “oxo H ce A(8)rn Haie Ha €aHcen 1 Ha Terk notHie ¢(Re)Thix() OYTPORMI, MO CAARK
E(o)AiH A(8)xk Ha Bac(’) notieTn” (“As the spirit of Elijah on Elisha, so the inner [being]
of the holy be on you, as the spirit of the glory of God on you”). This should be an usual
blessing in the spiritual fatherhood of the biblical tradition, since after Elijahs translation
Elishas prophetical powers, as it is depicted in 2 Kings 2:1-14 and forward, “were
strengthened, as a reward for the unhesitating readiness with which he obeyed Elijahs
summons, and parted with the field he was ploughing, and with all else his possessed, in
favour of the community.”'> But the stress on “the spirit of the glory of God” is surely of
the Hesychast origin, because that term was widely recognized and used in the theology
of the time as a synonym for the Divine Energies. Here we for the first time in Goricki
zbornik have a hint of a Hesychast image of the Prophet, because the spiritual fatherhood
is given as the masoreth and continuation of the Divine Energies. Jelena is to follow
Nikon as Elisha followed Elijah and she will receive the spiritual gifts in the form of the
Divine Energies.

2.3. In Nikon’s Second Epistle to Jelena the image of the Prophet Elijah will be devel-
oped more toward a Hesychast worldview. Namely, on the sheet 46 recto Nikon is an-
swering Jelena’s question: “What way of life is better: to suffer and practice tolerance
among the many or the solitude of the life of the martyrs?” She asks in fact what kind of
a monastic life Nikon prefer, the coenobitic or hermitage (anchoretic), and the classic as-

4 Tibid., p. 197. Ginzberg for this tradition cites Yerushalmi Sukkah 5, 55a, PRE 33, same as Jeronim’s
introduction to the book of Jonah where he uses midrashic interpretation. (Louis Ginzberg, The Legends of
the Jews VI, p. 318).

15 Louis Ginzberg, The Legends of the Jews IV, op. cit., p. 239.
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cetic expression for a monk as “a martyr of consciousness” is used for the later. Nikon
will answer with the biblical example: “MytH &e b mHozZRUH cn(a)ce ce, Hala Xe Eh
Bezli(b)ARH AHEelE, H oA R(or)oy 8roaHcta” (“Moses was saved among the many, and
Elijah lived in the silence and prayer — Greek fjovyia, Slavonic EeZunABHE — and the both
of them pleased God”).

Thereafter, Nikon will quote a story from Patericon: the same question about the best
way of life has been asked one of the monks who lived with Anthony the Great, the founder
of ascetic life in recluse. The monk considered every way as the way of one specific virtue
by which fulfilment God will be with the man. As the examples he underline four biblical
persons: “rao Avpaaun crpannoaros(€)ih Bk, H K(or)b Bk ¢h HHUL. H HATA AlEARLIE ReZUAREIE
H B(or)b Bk cb HHUb. H A(a)B(H)AQ) BE cukperin 1 R(or)b Bk b HHUB. H MovH BR KpoTich
H E(or)b Bk b HHUL. (sheet 47 verso: “Because Abraham loved strangers and God was
with him. And Elijah loved the silence and prayer and God was with him. And David was
humble and God was with him. And Moses was tame and God was with him”).

Obviously, virtues are the ways to realize the unity with God, which is the main
concern of both Nikon and Jelena. In both cases, Elijah is stressed as an outstanding as-
cetic who dwells in EezubagHe, iovyic, where from comes the very name “Hesychast”.
Being a symbol of the Hesychasm, even the psychosomatic method of prayer is directly
taken from 1 Kings 18:42, where “Elijah put his face between the knees”.!® According to
WR 31.4 by that way “he besought God to remember the sign of the covenant™'” and this
mystical connection of Elijah and Moses will find its expression in Goricki zbornik as if
they are forefathers of monasticism.

This expression is heavily loaded with the Elijah’s mystical aura where “it is safe
to say that what Moses was to the Torah, Elijah was to the Kabbalah”'® and with his Mes-
sianic activity as well, in which in echnaton “his relation to Moses will be the same Aar-
on once held.”” In both cases, finally, we have also load of the their secret fate, and in
this picture “the miracle of Elijah’s immortality thus reaches us through back door”.?

2.4. Next time we will meet the Prophet Elijah after the aforementioned Apocryphal on
Melchyzedek, which is discontinued in the very moment of his meeting with Abraham
on the Mount Tabor. A piece is missing and today the manuscript continues at the sheet
76 verso by developing the life of Melchyzedek into the New Testament typos of the
Church. But, at the end of the page and on the next one, the new typos will be revealed
as well, in which Nikon uses Mount Tabor as the connection of the meeting of Abraham
and Melchizedek with the event of Transfiguration, and says: H guict(’) ropa Eh 0EpAZh

16 To switch to more recent sources, one can use a famous Russian book from the end of XIX century
Ckazannus cmpannuxa dyxosnomy omyy (usually translated as A Way of a Pilgrim) as a compendium of He-
sychast practice and the introduction in the classic Hesychast five volume collection @iloxalia (Philokalia)
compiled by Nikodimos Agiorithis and Paisie Velitchovsky at the end of XVIII century.

17 Louis Ginzberg, The Legends of the Jews VI, op. cit., p. 318. Elijah’s ascetic image was probably one of
the reasons why his name is attached to the Apocalypse of Elijah, where introductory chapter is dedicated to
fasting and prayer. Wintermute’s introduction for this pseudoepigraph in Charlesworth’s edition miss that point
(Apocalypse of Elijah, A New Translation and Introduction by O. S. Winterrmute in: James H. Charlesworth
(ed.), The Old Testament Pseudepigrapha Volume I, Peabody: Hendrickson Publishers 2010, pp. 721-754.

18 Louis Ginzberg, The Legends of the Jews IV, op. cit., p. 229.
19 Ibid., p. 233.
20 Yair Zakovich, The Concept of the Miracle in the Bible, Tel Aviv: MOD Books, 1990, p. 100.
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(e)pKEH, H chBhk¥nH ek K(pHCTO)(") 0ROl ZAMORKAH MAAe MpieTh 1(€)pKKEH, H MOKAZA
HAMB 1AKO0 Th €cT() AAE1h OEOHXh. GAHHA MOETh TAHHCTEIA €r0 4 APOYTA HMEH CAAROY AkAb
ero” (“And the mountain was the image of the Church and Christ gathered to him both
commandments that Church received and showed to us that He is the giver of both. One
of them praise his mysteries and the second reveals the glory of His deeds”).

Although the names of Moses and Elijah are not mentioned, two of them are with
Christ on Tabor as the symbols of two most important Commandments, as Matthew
22:37-39 and Luke 10:27 interprets Deuteronomy 6:5, 10:12 and 30:6: Elijah as love for
God and Moses as love for neighbour. Moreover, in the second sentence Elijah becomes
a symbol of a contemplative and Moses of an active ascetic life in the way that Great
Canon of Andrew from Crete interprets the relationship between Sarah and Hagar as
well. Elijah here is the one who by the asceticism ascended to Oewpia, to the knowledge
of the Divine mysteries (Slavonic cozepianie), which is in fact the same image of the mes-
senger who “revealed the mysteries of universe” to Rabbi Isaac Loria, “father of Kab-
balistic Renaissance”.?! At the same time for Nikon the mountain is “the image of the
Church” which is to be understood here as the eschatological reality as it will be revealed
at the end of time. Here the mystical Hesychast interpretation of the image of the Prophet
Elijah reached its peak, being the closest with his image in the Jewish mystical tradition.
And by it not only the Scriptures but the oral tradition too is used to confirm both Jesus’
Divinity and his role: strengthened by Elijah’s miraculous presence in the Transfigura-
tion, “faith in God brings about the recognition of His emissary.”?

2.5. In the Third Epistle, “on the sheets 85 recto-87 recto Nikon returns to the question
of Jelena’s Church she built at the Lake and he comments the place where it was build —
‘silent and on the island in the same time’ — which allows him to interpret the subject of
‘desert’ as the place for the opening [of the inner being of man] to God.”? On the sheet
86 recto Nikon says: Hn Haia e nphasae H Hwannb cemoy nocakpoRAlLIE ZAKOHS, H WBh
OVEO Eh RApMHAH Ee€ZMABRIA TPOXORAAALLIE, MOARHTh CERE MpHCRAAE” (“But first Elijah and
[after] John followed this law, and the first one practiced the prayer and life in silence on
Carmel, [and by that] acquired asceticism”).

The aforementioned law is the law of the ascetic life in desert. This image is simi-
lar to the one we described in the third case, from the sheets 46 recto-47 verso, and it has
as source the same biblical portion, 1 Kings 18:42, on Elijah’s prayer on Mount Carmel.
Here, as following the culmination in the symbolism of Transfiguration, we are descend-
ing down the Mount Tabor, back from Oswpia to asceticism. The difference in the recip-
ient of the image: instead of a message to Jelena alone, now it is sermon on ascetic life
in desert to the brotherhood and sisterhood of monks and nuns gathered on the islands
of the Lake of Skadar, where at least one of the churches on the top of island Mora¢nik
is supposed to be consecrated in the name of Transfiguration or the Prophet Elijah alone.

21 Louis Ginzberg, The Legends of the Jews IV, op. cit., p. 231. Therefore in the service of the Transfigu-
ration Elijah is called “the wise” (The Festal Menaion, op. cit., p.. 484); to add to the mystical image of the
Prophet Elijah, him and Moses were “caught up in ecstasy” in the event of Transfiguration (Ibid., p. 487).

22 Yair Zakovich, The Concept of the Miracle in the Bible, op. cit., p. 131.

23 Nina Gagova, Topuukusm c60pHuK 6 KOHMEeKCMa Ha 10JICHOCIABSHCKUME 61a0amencKu coopHuyL om

14 u 15 6. [The Gorica Compilation Within the Context of South-Slavic Compilations for Aristocracy from
XIV and XV Century], in: Jovan Culibrk (ed.), Nikon Jerusalimac, p. 211.
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For those monks and nuns the Prophet Elijah in his ascetic dimension is as present as for
“Kiddushin 70a, which reads: Every marriage is recorded in writing by Elijah (...), and
God affixes His seal to the marriage record.”? This pedagogical image of Elijah who is
watching over the virtues of the people or over the asceticism of the monks its archetyp-
al form has in his presence during the circumecision.

2.6. For the next time in Goricki zbornik we will meet the Prophet Elijah in the introduction
to the Lives of the Serbian saints Symeon the Myroblyte and Sava the First Archbishop,
Jelena’s forefathers. It begins on the sheet 102 recto and immediately turns into the Old
Testament account of the meaning of the number seven, ending on sheet 105 verso. On the
sheet 104 verso is the largest piece of text in whole Zbornik concerning Elijah: “akox(e) 1
ceAMOE WEpALIenTe, Hate npop(o)ica CapevoTe B[h]AORHLE ¢(H)HE €€ ARHROY ERITH, EhAbXHSELIEE. H Tor(o)
RAE PARHOTHCARHOE HA K0AKHA TIPpHZEAHTE €rAd OHeUh E(0)romocCAAHHBIHME RPTES MOMAE H CTSAHKIE
NPOPOKKI (OCBAH; pARHOE HeRhzuormiiu() @ npHZRANIA. TAKORAE H CEALIOPHTHOE CHLIOTTPEHTE ORAAIKA
oTpo-tHII8 MokeakHHo. (“‘same as the seventh turn of the Prophet Elijah to the son of the widow
from Zarephath to inspire him to be alive. And of the same (Prophet) the invocation on
the knees same by the number, when the Godsend fire ate the sacrifice and condemned
the shameful prophets; who (the prophets) were not able to do it by the same number of
invocations. Also, seven time to watch the clouds ordered to the kid.”).

Twobiblical events arereferred to here. The firstis again 1 Kings 17:17-24, the resurrection
of the son of the widow from Zarephath: but, the Bible here in the verse 21 reports
that Elijah “stretched himself out on the child three times” (oW 72°7-7¥ 770" D7MWD)
instead of seven times as Nikon reported. It doesn’t seem that Nikon used some other
source for this part — it is much more likely that Nikon simply wrote without the Bible in
front of him and unconsciously adapted the biblical event to his own purpose. Though,
it would be important to see if in the oral tradition there is an example of this narrative
from 1 Kings where the number was turned from three to seven.

This is an important thing in the research of Goricki zbornik because it shows
how Nikon made the book. Opposite of his first book, Haexameron, which is meticulous
composition of translations without his intervention, The Gorica Compilation clearly reveals
use of oral traditions and often Nikon’s hand in rewriting patristic and biblical texts as well.
But, in rewriting Isaac the Syrian’s 16" Sermon, for example, we can follow interpolation of
other patristic texts within the work of one Church father; here the mistake is obvious.

The second biblical event is the slaughter of the false prophets done by Elijah and
the end of the drought, described in 1 Kings 18. Here Nikon says that the number seven is
applied three times: a. seven times Elijah prayed before God burned the offering; b. seven
time the false prophets tried to do persuade Ball to do the same; c. finally, seven times
send Elijah send his servant to see if the clouds are rising from the sea to end the drought.
Only the last one is supported by the biblical text (1 Kings 18:43): for the false prophets is
said only that they “called on the name of Baal from morning even till noon” and “when
midday was past, they prophesied until the time of the offering of the evening sacrifice”
(1 Kings 18:26, 29). For Elijah is given only his prayer “at the time of the offering of the
evening sacrifice” (7m0 N9y °17 — 1 Kings 18:36-37) — and if that service included
seven prayers on the knees it will be surprising knowledge even for Nikon. So we suppose

24 Louis Ginzberg, The Legends of the Jews VI, op. cit., p. 324.
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that here Nikon maybe used some oral tradition that we are not aware of, because it is
hard to believe that he would adapt so much of the biblical text — and that tradition in turn
affected the event of the resurrection of the future Prophet Jonah.

The purpose of dealing with number seven will be clear after the passage on the
sheet 105 recto: “H A(8)xb BhexbTHER Halflo Ha woaecHun™ (“And the Spirit ascended Elijah
on the chariot") says Nikon. The whole introduction is about the sanctity of the Serbian
royal dynasty of the Nemanji¢i to whom Jelena belongs, and in the Serbian iconography
of the time the Tree of Jesse was very often juxtaposed with the Tree of Nemanja in
the aim to acquire biblical roots for the dynasty. Thus, Elijah here is used as a person
with the gifts of the Holy Spirit, seven by number, and his ascension (2 Kings 2:1-14)
is the classical example of the acquisition of the Spirit of God.?> Therefore, the dynasty
of Nemanjic¢i is a continuation of the same biblical line of the Spirit and in a way — the
continuation of the same influence of Elijah that started when “seven years after his
translation, he wrote a letter to the wicked king Jehoram, who reigned over Judah.”?¢

By that, Nikon is trying to persuade Jelena to devote her last years to spiritual life
and ascetism similar to the one practiced by the Prophet Elijah, invoking and promising the
same gifts of spirit received in her family throughout the time. Here, the mystical image of
Elijah is underlined by his “historical right” to intervene in the matters of the morality of
aroyal family. Jelena’s turn to ascetic life is compared in Goricki zbornik with the biblical
encounter of Abraham and Melchyzedek with idols, as if the matters of this world are idols
compared to Hesychast life. As a conclusion in this case we may say that the image of Eli-
jah here is descending again from the theoretical and theological peak into maybe mysta-
gogical but surely applied field of the life of the people, even of the nation.

2.7. It is even more obvious on the sheet 213 recto where the liturgical calendar of the
monastic community on the Lake of Skadar includes “ic + c(ge)T(a)ro npop(o)ixa Haie” ([In
the Month of July] 20" [is the feast of] Saint Prophet Elijah). The same calendar will on
the next page mention the feast of Transfiguration on the 6™ of August.

2.8. At the end of Goricki zbornik Prophet Elijah will appear once more — in the Nikon’s
travelogue of the Holy Land, well known in the world of Byzantine Studies as his
original work.?” The travel account begins at the sheet 265 recto and continues to the
sheet 271 verso, and on the sheet 268 recto it is written: “Buax(’) e neuiepy KpkcTH[TE]
A npRAHTETE BAHZY €c(Th) Haie OeziTennna. H T8H epuinn, exe €arceto mEH €, H Bh OPHHEH
iKoAectHLH ¥zpkEh ero” (“And I saw the cave of the Baptist [and] Forerunner, it is close to
Elijah the Tishbite. And there is Hermon, where he appeared to Elisha, and [Elisha] saw
him in the chariot of fire”); and on the sheet 269 recto: Tamo ec(Th) newepa Haie OezriTernHA.
Tamo BpaHb HanHTa ‘tioaHare mpop(o)ia” (There [on Mount Sinai] is the cave of Elijah the
Tishbite. There the raven fed the marvellous Prophet”).

25 In the same way Elijah’s ascension is mentioned twice in the Service of the Transfiguration. See The
Festal Menaion, op. cit., pp. 476 and 485.

26 Louis Ginzberg, The Legends of the Jews IV, op. cit., p. 202. He quotes here Seder ‘Olam 17 and makes
comparison with Josephus, Antiqui., 1X, 5.2. (Louis Ginzberg, The Legends of the Jews VI, op. cit., p. 325).

27 With already related general literature on Nikon, the most relevant is still the work of Dorde Trifunovié,
The Two Epistles of Jelena Balsi¢ and Nikon's ‘Tale of Churches of Jerusalem and Holy Places’[/]ée nocna-
nuye Jenene bamuuh u Huxonosa ‘Ilosecm o jepycanumckum ypkeama u ceéemum mecmuma’|, in: “Knjizevna
istorija” V/18 (1972), pp. 289-326.
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Those two sentences may be understood at first as a geographical confusion be-
cause the cave of John is near Ein Kerem, and Elijah’s is near Haifa; oral tradition the
connects Elijah the Prophet with a cave in Wadi Qelt near Jericho; in that one he is sup-
posed to hide and be fed by the raven and not at Sinai as it is told in the second quot-
ed sentence. But what we have here is a narrative in a manner of a liturgical avauvnoic,
recollecting the biblical and Church history by similarity and fulfilled typology, taken
by form from the service of the Eucharist, as described in the study on the travelogue by
DPorde Trifunovic.

Interesting is that Nikon uses Hebrew word 171 (Hermon, €puons) for a place
wherefrom Elisha watched Elijahs translation. Namely, in Slavonic translation of the Bi-
ble the word €puwninun (Hermons) is used for a hilly place, turning a proper noun into
the common one.?

But, generally, what is import an there is that at the end of Goricki zbornik Nikon
in the form of coda repeats three of the archetypal Hesychast images of the Prophet Eli-
jah, and by choosing them among all the other biblical images of Elijah Nikon undoubt-
edly emphasises his own Hesychast statement. First image (connection with John the
Baptist, discussed already on page 9) is related here for the second time, and the second
(the translation of Elijah, 2 Kings 2:1-14) for the third time. The event with the raven (1
Kings 17:1-7) is for the first time mentioned in The Gorica Compilation, just to add a
well-known nuance to the Prophet’s anchoretic image.

3. Conclusion

So, at very end of Nikon’s manuscript we have eventually all of three elements of He-
sychast reading of the Prophet Elijah: the biblical typology, the mysticism and the as-
cetics. By first, he was the typos of John the Baptist; by second, he is the prophet of the
Uncreated Light of God, which shone in the Creation and the Transfiguration respective-
ly; by third he is forefather of the prayer of heart and mind which asks for the recluse,
novyio. Therefore, we can conclude that Goricki zbornik in way that created the image of
the Prophet Elijah sticks very strict to the Hesychast doctrine and worldview.

At the same time, it is easy to draw the parallel of this splendour image of this
Prophet being concentrated on prayer and Theophany with Elijah who “had not no fear
of man, and did not flee to the desert to escape Jezebel, but to ascertain his fate at the
Holy Mount of Horeb”.?* The latter got its final form in Zohar but as a conclusion of a
long process of transformation.

Both traditions showed here prefer this enlightened image of the Prophet to Elijah
who slaughtered false prophets and zealously fought Ahab and prayed for his own peo-
ple to be punished. Of the special importance for The Gorica Compilation is the fact that
Elijah is not subject in any linear narrative but appears from the margins as illustration
or a symbol, thus Nikon have more freedom to “read” and shape its image according to
his personal encounter with Elijah, the Bible and both Hebrew and Hesychast tradition.

28 Grigoriy Dyachenko, Hoanwiii yeprosno-craesnckiii cioeapo [The Complete Church-Slavonic Dic-
tionary], Moscow: Izdatelskiy otdel Moskovskogo patriarchate, 1993, p. 176; R. M. Ceytlin, R. Vecherko and
E. Blagova (eds.), Cmapocrassnckuii ciosaps [The Old-Slavonic Dictionary], Moscow: Izdatelstvo Russki
yazyk, 1999, pp. 210-211.

2 Louis Ginzberg, The Legends of the Jews VI, op. cit., p. 321.
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However, it shows that Nikon was aware of the oral and written tradition of Juda-
ism, and this connection could be traced to his time spend in Jerusalem of the Mameluks,
at the end of XIV and beginning of XV century. At the time, Torah and Talmud were
widely studied in Jerusalem and the Holy Land, before the Jewish community was im-
poverished and downsized by heavy taxation in 1440, and somebody as interested in the
biblical history as Nikon was, could easily find collocutors and gain knowledge of both.

“In which way we can interpret it (=The Scripture) at all, if we forgot the origi-
nal language in which it was produced,”? asked himself George Florovsky in 1951, at
the time when research of Goricki zbornik begin. Similar to an another non-convention-
al biblical scholar and the writer of The Great Code — Northrop Frye, he assumed that
process of reaccepting of the norms of the biblical mind requires not only the scholar-
ship but also the living and existential encounter with God and personal responsibility
towards His word also. In their relationship with the Prophet Elijah The Gorica Compi-
lation and its writer, Nikon of Jerusalem, are good examples how the Hesychasts of XV
century in their own time understood and realized demands of a great Russian scholar.
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