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ABBREVIATIONS

All abbreviations in the present study are from S. SCHWERTNER, [nternatio-
nales Abkiirzungsverzeichnis fiir Theologie und Grenzgebiete IATG?), Berlin-New
York 1992. The work is an expanded list of the abbreviations found in
the Theologische Realenzyklopidie (TRE).

The abbreviations of the works of Gregory of Nyssa are included
in the bibliography.

The Abbreviation GNO refers to Brill’s Gregorit Nysseni Opera, com-
menced by W. Jaeger.






INTRODUCTION TO THE TREATISE

1t 15 first necessary that we believe something is, and only then
do we interrogate how that in which we have believed is.

(4dAbl, GNO TI1/1, 56, 17-19)

I. TriNITY AND MAN

Why is it that we say that the Father, the Son and the Holy Spirit are
one God, a unique divine Nature in three Persons, while when we
speak of three concrete human subjects, for example Peter, James and
John, we say that they are “three men”? Should not one speak in the
case of the Trinity as well of “three gods™?

The question can seem innocuous, if viewed from the perspective
of contemporary theological comprehension; but it turns out to be of
major historical importance if one remembers that it comes from the
Cappadocian affirmation of pilo ovoio, TpElg LTOGTAGELS, SO Important
for the doctrinal clarification of Nicea.

The affirmation and discussion of the possibility to apply the con-
cepts of ovoio and vrdotaoLg to either the Trinity or to man cannot
be considered banal from any point of view, and is a necessary point
of passage in the consideration of the Gappadocian theology and the
Nicene dogma. For this reason the treatise of the AdAbl, dedicated by
Gregory to this specific problem, has always been considered a funda-
mental moment of his thought.

The parallel between the three divine Persons and three men has
assumed a certain renown, and has been taken up also in the sphere
of contemporary theology with the name of “social analogy of the
Trinity”. Unfortunately it has been at times poorly interpreted, serving
as a foundation for a psychologizing reading of the intra-Trinitarian
relations, as has been recently pointed out by S. Coakley of Harvard
Divinity School, the coordinator of a serious research group on the
interpretation of Gregory.'

"' S. Coakrey (Ed.), Re-thinking Gregory of Nyssa, Malden 2003 (re-edition of n. 18 of the
MoTh, Oxford, October 2002): see in particular the introductory article by S. Coakley,
titled Re-thinking Gregory of Nyssa: Introduction—Gender; Trinitarian Analogies, and the Pedagogy
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According to these scholars it would be necessary to surpass the
common hermeneutic approach to Nyssian thought that maintains
that he starts from the Persons as is typical in the East, instead of
from the essence, as would be more typical of the Western tradition.
The interpretation of the social analogy introduced by De Régnon?
has contributed largely to this presumed opposition between Eastern
personalism and Western essentialism. The works of De Régnon influ-
enced numerous later manuals, above all from the English-speaking
world.” The leitmotiv explicitated by the research group, composed of
theologians of different confessions, is the desire to contribute to the
ecumenical dialogue through a return to the sources, something that
also permits the harmonious integration of theology, philosophy and
spirituality according to the most pure Cappadocian spirit.*

The understanding of Gregory on the part of S. Coakley’s group
is truly profound, above all since it presents the connection between
nature (p0o1g), power (Svvouig) and activity (évépyera) as the foundation
of the Nyssian dogmatic construction. The criticism of psychological
reductionism is evidently well founded, in as much as Gregory’s interest
is primarily ontological, and not psychological.” The article of L. Ayres
shows with rigour the danger constituted by the temptation to turn to
the mystery of the Trinity projecting human categories, in this specific
case those of psychology.

of The Song (pp. 1-13 of the volume, and pp. 431—443 of MoTh), and the second article,
by L. Avres, exclusively dedicated to the AdAbl, with the significative title of Not Three
People: The Fundamental Themes of Gregory of Nyssa’s Trinitarian Theology as Seen in To Ablabius:
On Not Three Gods (pp. 1544 of the volume and pp. 445474 of MoTh). This article
constitutes the main body of the chapter (pp. 344-363) devoted to the AdA4bl in the
essential book: L. Ayres, Nicaea and its Legacy: an Approach to Fourth-century Trinitarian Theol-
0gy, Oxford 2004. The title of the chapter speaks for itself: “On Not Three Gods: Gregory
of Nyssa’s Trinitarian Theology™.

2 'T. pE REGNON, Etudes de théologie positive sur la sainte Trinité, Paris 1892. On the impor-
tance and influence of the interpretation of T. de Régnon see A. bpE HALLEUX, Personna-
lisme ou essentialisme trinitaire chez les Peres cappadociens, in IDEM, Patrologie et oecuménisme: recueil
d’études, Leuven 1990, pp. 215-268 and M.R. BARNES, De Régnon Reconsidered, AugSt 26
(1995) 51-79.

% S. Coakley cites G.L. PResTIGE, God in Patristic Thought, London 1952; J.N.D. KeLLy,
Early Christian Doctrines, London 1958; E.R. HarRpy—C.C. RicHarpson, Christology of the
Later Fathers, London 1954 and M.F. WiLEs, The Making of Christian Doctrine, Cambridge
1974.

* Cfr. S. CoakLEY, Re-thinking Gregory of Nyssa. .., p. 434 and p. 441 (the citations of
the work group of S. Coakley will always follow the pages numbers of the review).

> Cfr. L. Avres, Not Three People. .., p. 447. See also: IpEM, Nicaea and its legacy: an
approach to_fourth-century Trinitarian theology, Oxford 2004, pp. 344—345.
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The interpretive proposal introduced by these authors thus appears
extremely interesting. For the object of this present study the article
of L. Ayres is particularly relevant; he underscores the Nyssian effort
which, in the AdAbl, is used to ontologically and epistemologically found
the capacity of man to know God. The value of this treatise would
thus come from its synthetic character.®

Nevertheless the overall impression that one gathers of the Nyssian
Trinitarian doctrine as presented by the article of L. Ayres does not
seem to do full justice to the greatness and audacity of the thought
of this important Cappadocian author. Perhaps the attention spent on
hermeneutic revision, in direct confrontation with the interpretive devia-
tions, risks leaving in the shadow the amplitude and profundity of the
theological sphere. To reach a balanced synthesis, the meritorious and
difficult pars destruens must always be followed by a pars construens.

The lack of a bibliographical panorama dedicated to the AdAbl is
mentioned by L. Ayres as well.” To fill this lacuna is the aspiration of
the present book, whose title—7rinity and Man—wishes to immediately
highlight the constructive line of interrogation.

One must certainly not exaggerate the importance of the social anal-
ogy of the Trinity which should be read in light of the full context of
Nyssian thought, but it does not appear possible to liquidate it as one
of so many analogies used by Gregory. For if it is true that the Nys-
sian in his exposition has recourse to other images such as arrows or
the juice of grapes, these are not on the same level as men, since man
alone is created at the image of the Trinity. It is not proper to reduce
to a purely rhetorical device an essential theological point.

It is surely true, as L. Ayres writes, that it is the adversaries of the
truth that throw forth the analogy of three men to Gregory. But one
cannot forget that the formulation of this analogy is an inevitable result
of the Cappadocian theology. The interest for the degree of individu-
ation, characteristic of Gregory’s adversaries,® derives from the very
attempt to comprehend how the concepts of @0o1g and vndcTOCIG are
applied to God and to man.

The constant attention manifested for soteriology by Gregory obliges
the AdAbl to be read along with the whole of his theology, placing the

® Cfr. L. AYres, Not Three People.. ., p. 446.
7 Cfr. ibidem, p. 447.
8 Cfr. tbidem, p. 448.
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study of soteriology in proximity to that of eschatology, of the theol-
ogy of the image and the theology of history.” It would seem necessary
for this pars construens to confront the results of S. Coakley’s group with
the analysis of the concept of the social nature of man presented by
J. Zachhuber," since it is essential to grasp the dynamic of the Nyssian
thought which inserts man, with his corporal and historical dimension,
at the interior of the schema of exifus and reditus, where dpyf e 1éAog
coincide in the Trinitarian intimacy.'' These are the intentions of the
present monograph, which seeks to be an extended theological com-
mentary on the AdAbl.

II. CONTENT OF THE AD ABLABIUM

The fundamental question to which the treatise Ad Ablabium: quod non
sint tre dii" is responding to a certain éniokonog of the name Ablabius,
to whom one of the letters is also directed.'® The text has been defined
by L. Ayres “short but surprisingly complex”.'*

There is a paternal, or perhaps rhetorical, reprimand to Ablabius
for not having personally striven for a response. Gregory immediately
recognizes the seriousness of the question, and reaffirms fidelity to the
Tradition received from the Fathers, whose value infinitely surpasses
any weakness of reasoning or attempt to respond: he thus immediately
clarifies that he is beginning a theological work, a reasoning in faith.

The first sketch of a response has more than anything the character of
a literary device or rhetorical expedient, since, with its obvious weakness,
it has the immediate effect of highlighting the true beginning of the
vigorous theological thought: it is the slow flow that precedes the falls.

? Cfr. G. Maspero, @EOAOTIA, OIKONOMIA ¢ IETOPIA: La teologia della storia di Gre-
gorio di Nissa, « Excerpta e dissertationibus in Sacra Theologia» 45 (2003) 383—451.

10" J. ZacHHUBER, Human Nature in Gregory of Nyssa: Philosophical Background and Theologi-
cal Significance, Leiden 2000.

"' The question of man is intentionally left aside by L. AYres, as he explicitly affirms
(cfr. L. Ayres, Not Three People.. . ., p. 455). This choice itself implies the renunciation of a
pars construens, limiting oneself to only a pars destruens.

2 This is the title of the Migne edition; in the W. Jaeger edition the title is instead:
[TIEPI TOY MH OIEXOAI AETEIN TPEIX ©EOYZ. [TPOX ABAABION.

'3 Reference is to Ep 6, which is addressed to ABrofie émokdne. Gregory Nazian-
zen also writes his Epistle 233 to a certain Ablabius, it is not known if this is the same
person (cfr. the note at the title of Fp 6 in GNO VIII/2, p. 34).

" L. AYRES, Nicaea and its legacy . . ., p. 347.
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The proposed solution: one avoids speaking of three gods, in the case of
the Trinity in order not to generate confusion with Hellenic polytheism.
Gregory states explicitly that this is a response that will satisfy only the
most simple, for the rest more serious arguments are necessary.

Already from the beginning the Nyssian shows the profundity of his
thought: the first argument hits the reader almost with violence, leaving
him confused with the ardent expression, analogically as with what
happens when one listens for the first time to the Pincipit of the Dies
Irae from Mozart’s Requiem. Gregory argues that it is improper to speak
of many men, since man is one. Man refers to the nature, and this is one
for all. It is to be noted that this is an ontological unity, not simply a
moral or logical one. If we speak in the plural it is simply for practical
reasons to avoid confusion. This is nevertheless an abuse, which can-
not be corrected however, all the more since on the level of human
relations it is an imprecision that one could deem innocuous. But in
the case of the Most Holy Trinity, the improper use of the term God
in the plural would bring forth catastrophic consequences.

The second step 1s just as ardent: when we say God we are not using a
proper name of the Divinity, since any name of his, be it revealed or
not, is interpretive and cannot express his nature. Each name expresses
a quality, but it cannot express the reality that possesses this quality.
Thus we give names to God starting from the activities known to us,
and this is evident already on the etymological level: we say that the
Divinity (thv Bedtnto) takes its name from vision (8k tfig 0é0).

Now, Scripture affirms that the diverse activities of God are not
proper and exclusive of only one of the three divine Persons, but they
extend on the contrary to the whole Trinity.

At this point, not even if one conceded that the name of Divinity
was common to the nature, would the question be resolved. One
could be on the very path of tritheism. For when men share the same
activity we designate them in the plural, such as farmers, shoemakers
and so forth. Thus, since it was affirmed that the name of Divinity
was attributed to activity, the same argument would seem to lead all
the stronger to predicate God in the plural. At the end of this session,
the Nyssian almost asks pardon delicately for the wandering of his
reasoning, explaining that he is seeking to anticipate the objections of
his adversaries.

The third step 1s the key to the discourse: the difference between
human and divine activity is that men act each for their own account,
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while the activity of the divine Persons is one and unique.” There are
not three Vivifiers, nor are three lives communicated, but unique is the
Vivifier and unique is the Life in which we participate. The Nyssian
argumentation rests on Scripture itself: unique is the Saviour, unique
is the Judge and unique is the Provident God.

The point is sublime and encloses an enormous theological rich-
ness. Gregory does not limit himself to affirm the unity of the actio
ad extra, to use the Latin terminology. In the Trinity all starts from
the Father, passes through the Son and is carried to completion in
the Holy Spirit: it is a unique movement, which is like the breathing
of the Trinity itself, encapsulated in the éx—8i&—¢év. The unity of
action is not simply observed as such from outside, from the exterior
of the Trinity, but is affirmed instead by its very interior. Returning to
the Western terminology, the processions and missions are maintained
in the continuity of the same construction of reasoning. Turning to
terminology typical of a more recent theology, this can be translated
into the impossibility to disconnect the immanent Trinity from the
economic one, without necessarily identifying them.

In the unfolding of the argumentation the Nyssian uses Trinitar-
ian formulae and the language itself elevates, the text allows to show
through a profound commotion that the demands of the theological
argumentation cannot stop. Behind the theologian intent on giving a
response to his disciple one sees the mystic, moved as a child inebriated
with joy in the simplicity of the contemplation of his Father.

It is at this point that the apophasis enters into play. In fact, even refus-
ing that the term Divinity indicates the activity of the Trinity would not
change the conclusion of the discourse; the true irresistible strength of
the whole of the Nyssian thought is here manifested: the infinity of the
divine Nature.'® One cannot think and delimit the infinite. One cannot
name that which is above every name.

One can only count that which can be delimited: the divine essence
cannot, therefore, be multiple due to its unlimitedness. As in nature one

5 The Unicity of the Trinitarian activity is quite different than a simple acting
together, in a parallel sense, as in cooperation, or in a sequential sense, as in an assembly
line or in a relay. For this reason it was considered better to not speak of a coordination,
which could lead to think of a successive intervention of each of the divine Persons. It
is rather one activity alone, a unique movement, in which each person is always active,
intervening according to his proper personal characteristic.

16 Cfr. M. CANEVET, Grégotre de Nysse, in DSp 6 (1967) cols. 984-985.
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counts money and not gold, which is one by itself, while the pieces of
money are ¢f gold and not a multiplicity of golds.

Nor can one cite against this the expressions of Scripture that seem
to refer to a multiplicity of men, since it, when there is possibility of
confusion, uses the common language of men rather than a technical
one. Thus it speaks of men in the plural, so that none might fall into
the equivocation of thinking of a multiplicity of human natures, but
it speaks of the one and unique God, so that one be not led to think
of a multiplicity of divine natures.

Thus in God there is no distinction according to essence, which
is one and simple: one must attribute to the Father, the Son and the
Holy Spirit to be God and every attribute that belongs to the Divinity,
considered either from the perspective of nature or of activity.

The finale of the work is an imperiously growing crescendo, since
Gregory must clarify at this point that that which was said does not
lead to a confusion of the Persons. The immutability of nature does
not exclude that which is cause and that which is caused. Further, that
which is caused immediately and that which is caused through that
which 1s caused immediately is not the same. Returning to the schema
of ék—adw—¢v, Gregory distinguishes the Persons according to rela-
tion (oy€o1g), and starting from the monarchy of the Father, places in
the center the mediation'” of the Son, a mediation that guarantees that
the Son remains the Only-Begotten without excluding the Spirit from
a relation to the Father.

This is a theological summit, since Gregory distinguishes here two
levels: what is (1 €éott), to which corresponds the nature, and how it
is (g €otu), to which the argument of cause is referred. Not even
in nature can one know what a reality truly is, nor can one reach its
essence. Instead one can only know how things are, and follow the
reasoning of causes.'®

The Nyssian once again unites without confusing the tra and the
extra of the Trinity. The whole treatise is nothing other, in the end,
than a theology of the relationship between the Trinity and the world,

17 J. Ratzinger expresses this mediation with power, saying that the Son is pure Sein von
and Sewn fiir—being from and being for—, that is relation of total dependence on the Father,
from whom he receives all, and total self-gift. Thus he can affirm that in Christ “Das
Ich ist das Werk, und das Werk ist das Ich” (J. RATZINGER, Eunfiihrung in das Christentum,
Késel 1968, p. 162).

'8 This is a key distinction for science, whose value is founded here.
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while at the same time being a critical analysis of ultimate theological
foundation for the value and limits of the analogy between God and
man, who is created in his image.

The schema of the work is thus:

— The Question

— Tirst Element of Response: Avoid confusion
with Hellenic polytheism.

1. First step: Human nature is one, it is improper
to speak of many men.

il. Second step: God is a name of the activity.

1. Thurd step: The difference between God and
men 1s that the divine Persons have a unique
activity.

iv. Apophatism: The essence is ineffable.

v. Finale: The distinction of Persons.

The structure of the work thus suggests the following schema for the
theological commentary:

1. A first chapter will be dedicated to the three steps that constitute
the backbone of the logical structure of the treatise itself:
a) A first part will be dedicated to the universal human nature, that is

1.

to the question of the sense of the affirmation that it is improper
to speak of many men. In this context the relationship between
human nature and time will also be developed.

b) A second part will treat the delicate theme of the évépyeion and the

divine activity. Reference to the Palamite question will be necessary,
along with Nyssian value for the history of Orthodox dogmatics.
Finally, a third part will enter with more detail into the central
argument of the work: the diference between human action and
Trinitarian action. A special focus will be placed here on the dif-
ferent Trinitarian formulae and the relationship between economy
and immanence. Inevitably there will be reference to the Nyssian
eschatological vision and his doctrine of the anoxatdotoocic.

In a second chapter apophatism will be treated in the form that it
appears in the work. Analysis of the Nyssian linguistic theory will
develop into the deepening of the concept of person in Gregory’s
thought, with reference to the terminology of Tpécwrov-vrdcTOCIS,
and a culmination in the theology of the name of Christ.



INTRODUCTION TO THE TREATISE XIX

ii. In the light of the affirmations on apophatism, the last chapter will
be dedicated, according to a Trinitarian schema, to the distinction of
the Trinitarian Persons and the question of the Filioque.

As can be seen from the proposed schema, the treatise and commen-
tary are divided into two phases: one more constructive, analyzed in
the first chapter, and one more defensive or apologetic, studied in the
last two.

So the path traveled starts from the consideration of man and of
human nature (I. a) to pass to the divine nature (I. b). One will be in
a position then (I. ¢) to show the differences between the divine and
human actions.

Once the more constructive phase is finished, one passes to the level
of the theory of knowledge, a theme that is basically one of fundamental
theology (II), and concludes with the defense against the accusation of
tritheism and the distinction of Persons (III).

III. DATING THE TREATISE

The dating of the AdAbl is still an unresolved problem. E. Moutsoulas
writes: “The exact dating of the period in which the work was written
1s difficult, for which there is disagreement between scholars, a disagree-
ment that extends from 375 to 390 AD”."

J. Daniélou” distinguishes three principle periods of Nyssian
production:

a) Before the death of Basil at the end of 378, which signals a great
change in Gregory’s life,”! who gathers the theological inheritance
of his brother and becomes, thanks precisely to his originality and

1 E.D. MoutsouLas, [pnyépiog Nooong, Athens 1997, p. 186. For a recent and
complete overview of the different proposals for the dating of Gregory’s works, see
P. Maravat, article Cronologia de las obras, in L.F. MaTEO-SECO—G. MAaspERO, Diccionario
de San Gregorio de Nisa, Burgos 2006, pp. 265-284.

2 Cfr. J. DanttLou, La chronologie des oeuvres de Grégoire de Nysse, StPatr 7 (1966) 159—-169.
For the Nyssian sermons, see the preceding work: IDEM, La chronologie des sermons de Gré-
gotre de Nysse, RevSR 29 (1955) 346-372.

2l J. Daniélou maintained that the date of Basil’s death was January Ist 379, but
more recently J.R. Pouchet has shown that the most probable date should be situated
instead towards the end of September 378: cfr. J.R. PoucHET, La date de [élection épiscopale
de saint Basile et celle de sa mort, RHE 87 (1992) 5-33 and P. MARAVAL, La date de la mort de
Basile de Césarée, REAug 34 (1988) 25-38; IpEM, Retour sur quelques dates concernant Basile
de Gésarée et Grégoire de Nysse, RHE 99 (2004) 153-157.
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autonomy, its principle defender. To this period would belong for
example, DeBeat, InlnsPs and DeVirg

b) The second period extends from the death of Basil until 385, and
is characterized by production of great doctrinal works, such as
DeHom, Antir, the three books of the CE and the RCE, together
with a series of small treatises such as Ep 38, AdGraec,” AdSimp, and
AdMac.” There is a turning point in this period after Gregory visited
Jerusalem in 382, the year after the Council of Constantinople, as
will be seen later (see p. 83).

¢) The last period, which includes the works after 385, is character-
ized by the allusions of the Nyssian to his old age, and by the fact
that his writings are often dedicated to monks. A series of dogmatic
tractates belongs to this period, such as Inlllud, DePerf DeProf and
AdTheo. There are also great exegetical works of maturity, such as
DeVitaMo and InCant.

So in the second and third periods Gregory wrote small dogmatic
treatises. Thus the most probable hypothesis of dating the AdA4bl would
place it in one of these two possibilities.

G. May assigns the work to the second period.** R.P.C. Hanson,”
G.C. Stead” and R.M. Hubner” are of the same opinion, in as much

2 R. Hubner reinstates £p 38 to the work of Gregory of Nyssa, although previously
it was considered part of Basil’s letters: R. HUBNER, Gregor von Nyssa als Verfasser der sog
ep. 38 des Basilius. Qum unterschiedlichen Verstindnis der Ousia bei den Kappadoziern Briidern, in
Epektasis: Mélanges patristiques offerts au Card. [} Damiélou, Beauchesne 1972, pp. 463-490.
This has been studied by P. FEpwick, A Commentary of Gregory of Nyssa or the 38th Letter
of Basil of Caesarea. OrChrP 44 (1978) 31-51. For the AdGraec: H.J. von Voar, Die Schrifi
“Fx communibus notionibus” des Gregor von Nyssa: Ubersetzung des kritischen Textes mit Kommentar,
ThQ 171 (1991) 204218 and D.F. STRAMARA, Giregory of Nyssa, Ad Graecos “How It Is That
We Say There Are Three Persons In The Divinity But Do Not Say There Are Three Gods” (To The
Greeks: Concerning the Commonality of Concepts), GOTR 41 (1996) 375-391.

% The minor tractates have been studied by T. Ziegler. See T. Z1EGLER, Les petils traités
de Grégoire de Nysse, Doctoral thesis, Strasbourg 1987. See also B. Duvick, The Trinitarian
Tracts of Gregory of Nyssa, in H.R. DRoBNER—A. VINc1aNO (Ed.), Gregory of Nyssa: Homulies
on the Beatitudes, Leiden 2000, pp. 581-592.

# Cfr. G. May, Die Chronologie des Lebens und der Werke des Gregor von Nyssa, in M.
Canévet, Exegése et théologie dans les traités spirituels de Grégoure de Nysse, en M. HArL (ed),
Eeriture et culture philosophique dans la pensée de Grégoire de Nysse, Leiden 1971, pp. 58-59.

» Cfr. R.P.C. HansoN, The Search for the Christian Doctrine of God, Edinburgh 1988, p. 717.

% Cfr. G.C. SteaD, Why Not Three Gods?: The Logic of Gregory of Nyssa’s Trinitarian Doc-
trine, in H. DrRoBNER—Ch. Krock (dir), Studien zu Gregor von Nyssa und der Christlichen
Spatantike, Leiden 1990, p. 150.

7 Cfr. R. HUBNER, Gregor von Nyssa als Verfasser der sog ep. 38 des Basilius. Zum unter-
schiedlichen Verstindnis der Ousia bei den Kappadoziern Briidern, in Epektasis: Mélanges patristiques
offerts au Card. §J. Daniélou, Beauchesne 1972, pp. 463—490.
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as they tie the AdAbl to the theological discussions in reference to the
Council of Constantinople, around 380.

Nevertheless many other scholars assign the work to the last period of
Gregory’s life.”® The tone of the writing appears foreign to the polemical
tones that characterize the years around 381, suggesting a collocation
some time after the edict of Theodosius. Even a rapid reading of the
AdEust 1s enough to see the extremely polemical and tense situation,
despite the fact that the theme of the treatise is the unity of action, as
with the AdAbL. In the AdAbl Gregory’s discourse is serene. One sees that
there is no direct accusation of heresy: he defends himself from trithe-
ism without attachment. One sees that Ablabius himself would have the
tools to respond to the question. It appears that Gregory is treating an
objection in a situation that is henceforth dogmatically clear.

Further, Gregory writes with authority in the AdA4bl, as a recognized
doctor who does not make any reference to Basil. The author himself
mentions his advanced age,” using the expression mop” HUOV 1OV
yepovtwv (37, 5). The most probable dating thus appears to be at the
end of the 380’. It is surely a work that comes some years after the
AdGraec.

One difference between this treatise and Epistle 38, is that the lan-
guage is not strictly and exclusively technical. This could seem a limit
to the work,” but instead the tone is less preoccupied for philosophical
rigourism and this renders the writing more incisive theologically, more
attentive to the pastoral and existential dimensions.

The AdAbl can be defined as a synthetic work, since it recapitulates all
the particular themes of the small Trinitarian tractates® of the second
period. Obviously the themes of the unity of human nature, of the
divine évépyeia, of the unity of action and also of the determination
of the personal characteristics of each person work together to form a
marvellous picture. It is precisely this last theme that pushes T. Ziegler

% Cfr. J. ZAcHHUBER, Human Nature in Gregory of Nyssa: Philosophical Background and
Theological Significance, Leiden 2000, p. 113.

# But this argument alone is insufficient, as in the writings preceding 381 Gregory
has recourse to the image of white hairs as a rhetorical device, and already in 383 refers
to his advanced age (cfr. J. DaNtévLou, La chronologie. . ., p. 166).

% Cfr. J. ZACHHUBER, Human Nature.. . ., p. 118.

31 T. Ziegler, who situates the work at the end of the minor dogmatic treatises of the
second period, writes: “Or, de par son contenu ’Ad Ablabium s’inscrit parfaitement
dans la continuité des traités analysés précédemment et peut en étre regardé comme la
synthése” (T. ZIEGLER, Les petits traités. . ., p. 188).
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to say that: “and it is in this that the Ad Ablabium merits to be seen as
an achievement: different from the Ex communibus notionibus and the Ad
Eustathium, it offers not a partial, fragmentary approach to the problem
of the divine tri-unity, but a global approach, one that is dialectic and
balanced and that corresponds to the very dialectical and paradoxical
nature of the Cappadocian Trinitarian theology”.*?

One could perhaps attempt here to reconstruct the chronology of the
smaller Trinitarian works, giving chronological priority to the AdEust,
for the violence of the heresies that are sketched out there, which along
with £p 5 could be anterior to 379. Ep 38 would immediately follow,
which treats the distinction of oboio and drdcToc1C, and is thus situated
in a first phase of the doctrinal clarifications that will lead up to the
Council of Constantinople. The AdGraec is logically successive, since it is
principally preoccupied in affirming the equivalence between dnoéctocig
and mpdoonov, still in the technical discussions preceding 381. Ep 24
due to its synthetic character, should be placed after the Council of
Constantinople, as with Ep 3, which is surely posterior to Gregory’s
voyage to Jerusalem. The DeDeit is unanimously assigned® to 383.

IV. Lincuistic ANALYSIS

The end of the DeDeit immediately recalls the AdAbl. After having reaf-
firmed the ineffability of the divine nature and the fact that the term
Divinity refers to activity and not nature, Gregory comments the episode
of Ananias®™ of Acts 5.3, referring to him with the expression: o0tov
£ovtoD 1OV Avoviay kAEnTtnv yevouevov. This must be confronted with
the almost identical expression of: 6 pév yop €yévero KAEmTNG O0TOG
gotod, in AdAbl, 45, 15-16.

This observation could be an indicator of a certain proximity of
the two works, supporting a hypothesis of the dating of the AdAb/ in

32 “Et c’est en ceci aussi que ’Ad Ablabium mérite d’étre regardé comme un achéve-
ment: a la difference de I'Ex communibus notionibus et de ’Ad Eustathium, il offre
non une approche partielle, fragmentaire, du probléme de la tri-unite¢ divine, mais une
approche globale, dialectique et équilibrée, qui correspond a la nature méme, dialec-
tique et paradoxale, de la doctrine trinitaire cappadocienne” (bidem, p. 215).

3 Cfr. E.D. Moutsouras, Ipnydpiog Nooong, Athens 1997, p. 262; J. DanitLou, La
chronologie des sermons. .., p. 363 and J. BERNARDI, La prédication des Péres Cappadociens. Le
prédicateur et son auditoire, Paris 1968, p. 327.

3 DeDeit, GNO X/2, 142-144.
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the second period. But a rapid analysis shows that the same expression
can be found in reference to Judas, in InCant, GNO VI, 409, 3: adtog
govtod kAEmng éyéveto. One can virtually superimpose this with the
expression of the AdAbI.

This observation suggests an opportunity to analyze the Biblical
citations® and the terminology of this last treatise to compare it with
other Nyssian works.

If one follows the chronology proposed by J. Daniélou as seen in the
previously mentioned works, the Biblical citations of the 4d4bl can be
divided into five groups:

1) Citations that are found in almost all the moments of the Nyssian
work, such as for example:*® Phil 2.9 (52, 22), 1 Cor 1.24 (50, 1)
and Jn 5.22 (49, 11)

11) Citations that are only found in the AdAb/, such as: Jn 18.25 (49,8)

i) Citations that are also found in works of the first two periods:

* Rm 1.23 (43, 16), that is found twice in DelVirg (GNO VIII/1,
252, 6 and 299, 29), belonging to period I.

* Mt 12.28 (50, 8), that is found in RCE (GNO 11, 406), from period 1.

1v) Citations that are found principally in works of the third period,
with appearances in a few works of earlier periods:

* Eph 6.16 (37,8), which is found also in Delnst (GNO VIII/1, 62)
and in the InCant (GNO VI, 298), of period III, as well as in InFecl
(GNO YV, 434), of period I, and in CE (GNO 1, 229), of period II.

* Ps 103.24 (50, 3—4), which appears twice in both Delnfant (GNO
I1/2, 97 and 72) and in InCant (GNO VI, 55 and 203), of period 111,
as well as in InDiemLu (GNO IX, 228) and in ApHex (PG 44, 73B).

v) Citations that only appear in works of Period III.

* Ps119.4(37,9), found twice in InCant (GNO VI, 128, 19s and 165, 9)

* Heb 6.16 (54, 6), also found twice in InCant (GNO VI, 375, 3-6
and 375, 8)

* Ps 23.8 (43, 16), found twice in Indscen (GNO IX, 326, 7 and
27), once in InCant (GNO VI, 166, 13) and once in Inlllud (GNO
I1/2, 27, 22)

% For the analysis of the Biblical citations, the precious work: H. DROBNER, Bibelindex
zu den Werken Gregors von Nyssa, Paderborn 1988 was used.
% The citation of the A4d4blin GNO I1I/1 is indicated in parentheses.
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To these last Biblical references one can add many more that are found
only in the AdAbl, but whose immediate context is common to works
of period III. For example:

* Dt 6.4 (42, 5 e 55, 3), where the immediately successive verse appears
six times in the InCant and twice in Delnst.

* 1 Tm 4.10 (52, 3) found only in the AdAbl, while 1 Tm 4.12-15 is
found in the InCant.

* Is 4.4 (50, 6), whose immediately successive verse is found in the
InCant.

* Ps 83.10 (45, 4s), which besides obviously appearing in InlnsPs, is cited
five times in the InCant and once in the Delnst (verses 6 and 8).

Obviously no certain conclusions can be drawn, nevertheless there
appears to be an affinity between the citations of period III and those
of the AdAbl. Tor example, considering only the four psalms cited in
the treatise, one sees that they belong to the group of psalms loved by
Gregory towards the end of his life. If one considers the frequency
of use of verses from these psalms throughout the works of the three
periods (leaving aside the /nfnsPs for obvious reasons) one obtains the
following results:

Period: 1 I 7
Ps 23 3 0 18
Ps 83 4 1 8
Ps 103 5 4 21
Ps 119 2 0 8

Psalms 23, 83 and 103 belong to the group of eight psalms cited
five or more times in the InCant. Psalm 103 is the preferred psalm
of this work of maturity, cited some 11 times.

Thus one can hypothesize a certain affinity of the 4d4b/in general
with the writings of period III, and in particular with the /nCant.

A confirmation comes from terminological analysis: if one stud-
ies the less frequent terms and expressions of the treatise, and that
appear in only a few works, the parallelism with the /nCant is rein-
forced. One can propose the following classification:

1) Expressions that appear only in the 4dAbl and in works of period
I, like the verb avtwnapéyotg (37, 12), found also in InlnsPs (GNO
V, 121, 9).
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11) Expressions that appear only in the AdAbl and in works of period
I1, such as:

gvyaploTnoopey 1@ dedwkdtt Vv x&ptv: (39, 6) parallel to
e0YopLotel T® dedwkott TV Xaptv; in DeDetky (GNO IX, 340,
18-19) (381 AD).

£popov 100 Tovtog (44, 18) found also in DeVita, (GNO X/ 1,12, 3-4).
kot Tov akpipéotepov Adyov (41, 10), in DeHom (PG 44, 225C).
anotetoyuéveg (47, 12) in Ep 24 (4, 10; GNO VIII/2, 76, 5),
(circa 381-382).

TPOg TV 100 movtog otkovoptlov (48, 7-8) in DeHom (PG 44,
248C).

npooey®ds (56, 5 e 56, 6) found twice in CE II (GNO I, 323,
22-23 e 342, 23) and once in CEII (GNO 11, 15, 4), but not in
the Trinitarian sense as in the AdAbL

nov Svopa, eite mapd thg avBponivng cuvnBeiog éEndpnton ite
PO TOV Ypop®dv Topodedotat, (42, 21-22) parallel to GAL’ €l
Tt kol Aéyeton eite mapd thic dvOponivng cvvnBeiog, elte mopd
¢ aylog Tpaoiig (DeDeit, GNO X/2, 142, 12-14).

ii1) Expressions that appear only in the AdAb/ and in works of period
II1, such as:

10 Bvped thig niotewg (37, 8) which appears in its pure form®*
only in Delnst (GNO VIII/1, 62, 11) and in InCant (GNO VI,
298, 14).

tomog thg evneletog (37, 11) which recalls tfig edneBelog Ono-
devyua in DeVitaMo (1, 2, 5-6) and 10 1fig edneBeiog katdopBwpo:
1, 2,9).

Suinuuatov g drtoriog émdiotdlov kol kpadovouevov, (38,
22) parallel in a verbal copy in nocov diotdlovcdv te kol
kpodavouévny dravorav, (InCant, GNO VI, 372, 12).

t0v mpookAnBévto (40, 13) which only appears in DeVitaMo (11,
290, 10).

1ov Sropepionov (41, 1) only found in OrCat (GNO 111/4, 13, 24)
always referred to nature.

étoporoyiag (43, 6) found only in Inlilud (GNO 111/2 26, 4).%

%7 Two other times it appears in composition with other expressions in CE II, GNO
1, 229, 20-21 and 25—26.

% J. Daniélou attributes this work to the third period (cfr. J. DaNtELoU, La chronologie . . .,
p- 167). J.K. Downing, who dedicated his doctoral thesis to the Inlllud (cfr. J. K. DownNiNe,
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. i8iétponov (47, 20) only in Inlliud (GNO 111/2 26, 8).

* ocvvinpntikn T@v oviev (51, 2) only in OrCat (GNO 111/4,
40, 14).

* &dprotov kol dmepiinmrov Ty Belav @Hotv elvan motedoveg (52,
16) parallel to o0 yop xwpel 7| dvBporivn mevia v ddplotdv te
kol dmepiAnmrov eOow év eanth) déEacBon of InCant V1, 337, 1-2.

* ¢v Oyko (53, 20) only appearing in InCant VI, 173, 13, in the
expression parallel to 53, 20-22: naong yop VAng 1@ Tood
e Kol 10 Toud Sretdnuuévng év Oyko kol €1detl kol émpovely
Kol oXNUoTL, Tépog ylveton Thg mepl DTNV KOTOUVOHGE®G TO
nepl ovTNV Bempodueva, dg undev &xewv tov v VAnv diepev-
vopevov €Em tL tovtev v goviaoig AaPetv of InCant VI, 173,
13-17.

* ouvoovot (54, 6): the verb is found only in Delnst (GNO VIII/ 1,
88, 17) and three times in the nCant (GNO VI, 374, 4 e 377, 4
¢ 377, 9).

* 10010 PAEmOVGO HOVOV, Onmg B ETWEEANG YEVOLTO TOTG deYoUévolg
0 Adyog, 00dev akpiforoyovpévn koto v Aé€wy, (54, 12-13)
expression parallel to 81 @v ebAnmtog yiveton MUy kol nmeeAng
N dwaockaia, of InCant (GNO VI, 224, 9-10) which, together
with GNO VI, 5, 9 are the only three cases of a noetic énoeeAng
that is, referred to words or concepts.

The Treatise of Gregory of Nyssa: “In tllud: Tunc et ipse Filius”. A Critical lext with Prolegomena.
Diss. Harvard Univ., Cambridge (Ma.) 1947), and later realized the critical edition in
GNO 1II/2, 3-28, maintains that the theme of drotoyf of 1 Cor 15.28, present in
both the CE and the RCE, demonstrates at once the Nyssian authenticity of the work
and its date of composition, that is the year 383 (cfr. IpEm, The Treatise of Gregory of
Nyssa In Lllud: tunc et Ipse Filius, A Critical Text with Prolegomena, HSCP, 58-59 (1948) 223).
Nevertheless the argument does not appear sufficient to discern such a limited period
of time, such as the one from 383 to 385. The hypothesis of J. Daniélou seems more
probable, who considers the /nfllud to be composed between 385 and 390. It would then
be contemporary to the Oratio 30 of Gregory Nazianzen, dedicated to the exegetical
discussion of certain Biblical passages used by the Eunomians, among which is found 1
Cor 15.28, which presents some points of contact with the Infllud, including the theme
of dnoxordotaotg (cfr. J.T. LIENHARD, The exegesis of 1 Co 15, 24-28 from Marcellus of
Ancyra to Theodoret of Cyrus, VigChr 37 (1983) 347). Further, in the Nyssian treatise the
theme of piunoig is present, a theme that becomes more frequent in the writings of
Gregory’s last period (cfr. p. 139). On the Inlllud, in general, see C. McCaMBLEY, When
(the Father) Will Subject All Things to (the Son), Then (the Son) Himself Will Be subjected to him
(the Father) Who Subjects All Things to him (The Son).—A Treatise on First Corinthians, 15, 28
by Saint Gregory of Nyssa, GOTR 28 (1983) 1-15. For the relationship with Marcellus of
Ancyra, see R. HUBNER, Gregor von Nyssa und Markell von Ankyra, in M. HARL (ed.), Eeriture
et culture philosophique dans la pensée de Grégoire de Nysse, Leiden 1971, 199-299.
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* 00d¢v dxkpiforoyovpévn kot v Aé€wy, (54, 13) parallel to 1
ducony, un Alov dkpiBoroyeicBon npodg v g AéEewg cvvTa&v
AL TPOG TOV elpuov Tod vonuortog BAErewy of the InCant (GNO
VI, 53, 14-15).

The terminological affinities are surely present,” particularly if one
considers that the AdAb/l is a tractate of Trinitarian dogmatics, while
the InCant is an exegetical-spiritual one. The coincidences are not thus
found due to terminological specificity, but due to literary expression, as
is clear in the case of €yéveto kAérntng avtog £avtod of AdAbl, 45, 1516,
which has been seen already. This is in exact parallel to InCant, GNO
VI, 409, 3, even if outside the context of reference to Acts 5.3.

Thus it is reasonable to suppose that Gregory re-read at least some of
his own Trinitarian writings, above all the small treatises, of which the
AdAbl appears to be a conclusive synthesis, as has already been observed.
Nevertheless the language is not highly technical and shows more affini-
ties to the writings close to 390. Therefore one can hypothesize that,
in the context of the last period of Nyssian production that goes from
386 until his death, the Ad4b6/ should be situated around 390, perhaps
in the years immediately preceding the InCant.* In fact, the sermons
InAscen and DeSpir of 388 are witness to the renewed interest of Gregory
for the third Person of the Trinity in precisely this period.*!

Another point in favour of the later dating near the last phase of
Nyssian production is the already mentioned parallel between tbmog
g edneBeiog of the AdAbl (37, 11) and the tfig edneBeiog Lndderypo

% For brevity’s sake the cases of only partial accord are left out, such as xotd TOv
go0 GvBpwnov (37, 2) which appears only in DeHom, and twice in the InCant, or 318
npooOfng (41, 4) found in DeMort IX, 53, 2 (dated around 380, cfr. G. Lozza, Gregorio
di Nissa: Discorso sut defunti, Torino 1991, p. 7) and in the InCant (GNO VI, 135, 4) and
DeVitaMo (1, 44, 9).

10" J.B. Cahill places the date of composition around 391: cfr. J.B. CamrL, The Date and
Setting of Gregory of Nyssa’s Commentary on the Song of Songs, JThS 32 (1981) 447-460. See
also E. Donzr, Gregor von Nyssa’s “Homulien zum Canticum™ auf” dem Hintergrund seiner “Vita
Moysis”, VigChr 44 (1990) 371-381.

' In this sense the dating proposed here based upon direct textual analysis is in close
agreement with the proposition of S. Coakley, who affirms for theological reasons the
necessity to read the Ad4bl in light of the InCant (cfr. S. CoARLEY, Re-thinking Gregory of
Nyssa. .., p. 437). The same can be said of the text of L. Ayres, who affirms that the social
analogy of the Trinity was an important argument in the discussion with those who
negated the divinity of the Holy Spirit ( cfr. L. AvyrEs, Not Three People.... ., pp. 448-449),
something at the centre of Gregory’s interest during the third period.
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of DeVitaMo (1, 2, 5-6): Daniélou deduces that this last expression of
the DeVitaMo is directed to a monk.*” These monastic recipients char-
acterize the last period.

In this manner T. Ziegler would be correct when affirming that “this
treatise 1s in a certain way the last word of Gregory on the Trinitarian

problem in the proper sense”.*

V. Keys To READING

In the light of this dating, it seems even more important to consider
the AdAbl in the whole of Gregory’s thought, to avoid reducing its
significance improperly. For this reason we will seek to cite many of
Gregory’s texts, even in extended format to keep them in their original
context as much as possible. This is an attempt to avoid projecting the
categories of the contemporary reader onto Nyssian thought.

The commentary will be essentially theological: instead of entering
into a discussion of the schools, the effort will be to situate the treatise
at the interior of Nyssian theology, studying its central nodes in a largely
synthetic prospective. Philological and historical analysis will thus be at
the service of the theological one.

The commentary will thus follow the structure of the AdAbl itself,
seeking to situate each of the principle themes of the treatise in the
whole of Gregory’s thought.

The natural key to reading is the connection between immanence
and the Trinitarian economy: this “distinction appears clear at first, but
is extremely delicate to handle and rich to meditate, since it is nothing
other that the expression of the relationship of God to man and man to
God, of eternity to time and of time to eternity, this complex relation-
ship coming together suddenly in the Person of the unique Christ”.**

One might be tempted to see in these expressions one of the projec-
tions that J. Daniélou lamented so much.* But the history of dogma

2 Cfr. J. DanttLou, Grégoire de Nysse. La vie de Moise, SC. 1, Paris 1968, p. 47, n. 1.

B “Cle traité est d’une certaine fagon le dernier mot de Grégoire sur le probléme
trinitaire proprement dit” (1. ZIEGLER, Les pelils traités. . ., p. 291).

* “Distinction claire & premiére vue, mais extrémement délicate a manier et riche a
mediter, car elle n’est rien d’autre que 'expression du rapport de Dieu a 'homme e de
I’'homme a Dieu, de I’éternité au temps et du temps a I’éternité, ce rapport complexe se
nouant soudain dans la seule personne du Christ unique” (B. PoTTIER, Dieu et le Christ selon
Grégoire de Nysse, Turnhout 1994, p. 359).

# “Le grand danger est de considérer la pensée des Péres en fonction de Iétat présent
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shows that the problematic of the relationship between the being and
action of the Trinity was at the roots of both the problem with Euno-
mius and that with Apollinarius.

Only a few years after Gregory’s death it was to be the Patriarch
Proclus of Constantinople who affirmed explicitly that he who suffered
in the flesh is one of the Persons of the Trinity.*® The affirmation would
become the object of discussion in the theopaschite polemic, and will
become dogma in 553 with the Council of Constantinople IL." As we
shall see, these ancient discussions on the relationship between economy
and immanence still echo today at the level of ecumenical theology.

Further it is worth recalling that the Cappadocians were accused at
various moments of having been inclined in an unbalanced measure
to the immanent aspect of the Trinitarian mystery, so as to separate it
from the economic aspect.

L. Scheffczyk in particular was much perplexed in his work included
in Mpysterium Salutis. He affirms there that the personal distinction in
the Cappadocian theology is only formal in such a manner that the
concrete ad extra activity of the three Persons cannot lead back to the
hypostatic properties.* The same affirmations are repeated in the part
written by L. Scheffczyk in the recent dogmatic of which the eminent
theologian is co-author with A. Ziegenaus." The separation between
economy and immanence would lead inevitably to apophatism.

The theme is taken up by J.-Ph. Houdret, J.-M. Garrigues, J.S.
Nadal and M_J. Le Guillou, authors of a special issue of Istina in 1974,

de la théologie et des problemes qu’elle pose, au lieu de la situer dans les problemes qui
se posaient de leur temps et des perspectives dans lesquelles se situait leur théologie.”
(J. DanttLou, L'apocatastase chez Saint Grégore de Nysse, RSR 30 (1940) 337).

% In the Tomus ad Armenios of 437, at n. 10, Proclus affirms that one of the Trinity
bacame incarnate and thus had suffered (cfr. PRocrLus oF CONSTANTINOPLE, Tomus ad
Armenios 10, PG 65, 865BD). The formula appears clearly in an explanatory letter of
Proclus to John of Antioch, of which Liberatus has transmitted a passage: “Et unum ex
Trinitate secundum carnem crucifixum fatemur, et Divinitatem passibilem minime blas-
phemamus” (in Liberatus, Breviarium causae Nestorianorum et Eutychianorum, PL 68, 990D).

¥ Cfr. J. Cuént, Unus de Trinitate passus est, RSR 53 (1965) 567-575.

% Cfr. L. ScHEFFCZYK, Lehramiliche Formulierungen und Dogmengeschichte der Trinitit, in
Mpysterium Salutis 11, Einsiedeln 1966, pp. 178-180.

¥ “Freilich muss zugegeben werden, dass die Umschreibungen der Hypostasen recht
formal gehalten sind und der konkreten Inhaltlichkeit entbehren, was sich danach auch
in der Darstellung der Wirkungen der géttlichen Personen nach aussen bemerkbar
macht, die eigentlich nicht auf die Personunterschiede zuriickgefiihrt werden. Uber-
haupt tritt im Zuge der Klarung der immanenten Trinitit deren heilokonomische
Betrachtung zuriick, obgleich sie zum Ausgangspunkt der Lehre genommen ist und
anerkannt bleibt.” (L. ScHEFFczYK—A. ZIEGENAUS, Katholische Dogmatik 11, Aachen 1996,
pp- 242-243).
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dedicated to Palamite theology and its relationship to patristic thought.
The first level of accusation against Palamas was to have inherited
from the polemics of the Cappadocians with Eunomius a false notion
of divine transcendence and unknowability. He would have let himself
be swept up with the force of the polemic and have accepted to fight
on the same terrain of the notion of transcendence as that proposed
by the neo-Arians. From this he would have developed a false apopha-
tism. Even if it is clearly affirmed that the Cappadocians did not in any
way intend to introduce further distinctions in God himself, between
the essence and his attributes, it is nevertheless explicitly said that:
“Eunomius’s refuters would have cut the order of ad extra activities from
its personal source, in this way menacing the liberty and gratuity of
the economy”.”® Their Palamite successors would not thus have been
able to escape an eternal and necessary emanation.

In this case it would seem audacious at best to choose the relation-
ship between immanent and economic Trinity as a key to reading of
the AdAbL.

However other authors who have studied in detail Gregory’s thought
find in Nyssian theology the foundations of the distinction, that is the
union without confusion, of Trinitarian intimacy and the manifestation
of the three divine Persons in time.

Thus for example, the analysis of R.J. Kees®' of the OrCat, a work
which like the AdAbl belongs to the Gregorian maturity, is in strident
contradiction with the above affirmations. He instead finds in the con-
cepts of immanence and economy the structural bases themselves of the
Nyssian work. This scholar says of Gregory that “he, presenting the Logos
and in a corresponding manner, according to a parallel argument, also
the Preuma as living and powerful Hypostases of the unique Divinity,
establishes the theological foundation of the Okonomia”.>

He who approaches the study of the great Cappadocian must realize
that, as W. Jaeger has written, “although Gregory has no closed system,

% “Les réfutateurs d’Eunome auraient coupé lordre des activités ad extra de sa
source personnelle, menagant ainsi la liberté et la gratuité de I’économie”. (A. pE Har-
LEUX, Palamisme et Tradition, Irén. 48 (1975) 482).

3t RJ. Keks, Die Lelre von der Otkonomia Gotles in der Oratio Catechetica Gregors von Nyssa,
Leiden 1995.

2 “Indem er aber den Logos und in paralleler Argumentation entsprechend auch das
Preuma Gottes als lebendige, machtige Hypostasen der einen Gottheit erweist, legt er das
theologische Fundament fiir die Otkonomia” (Ibidem, p. 318).



INTRODUCTION TO THE TREATISE XXX1

there is a systematic coherence in his thought”.”® For this reason it is
insufficient to limit oneself to the study of Cappadocian thought in
general to understand the specific addition of Nyssian thought, above
all if the preoccupation in actual theological problematics depends for
a certain efficacy on historical analysis.

Gregory’s economic conceptualization is both serious and ample.
Thus B. Pottier says that “For Gregory, the economy does not start only
with the Incarnation of the Son, but embraces all that is not theology,
that is to say all that is not eternal. Economy designates all of God’s
activity in relationship to time, including creation. Thus it cannot be
reduced to the presence of the Incarnate Son on earth, nor even to
the whole of the Salvation history as found in the Bible, it must also
include the whole history of men and the special providence of God
for each one of them, before and beyond any historical revelation”.”*

All Nyssian thought is therefore descending: it moves from God
towards man, from theology to economy, aspects which “Gregory
ties closely one to the other, identifying the classic divine property of
Goodness to the love of men”.”” In this way the reason for our salva-
tion 1s in the Trinity, in the love that unites the Father to the Son. We
are saved by becoming the Body of Christ, and thus image of the Image
(thig eikovog eikovo: DePerf, GNO VIII/1, 196, 12). Economy and
immanence cannot be separated.

As will be seen in greater detail, Gregory has the fortune of being
the youngest and most perspicacious of the three Cappadocians. He
will need to confront and profoundly penetrate not only the thought
of Eunomius, but also that of Apollinarius. The first broke the intra-
Trinitarian immanence, reducing it to the Father who was identified
with the divine essence. He lowered in this manner the hypostases of
the Son and the Holy Spirit to the energetic level, thus to the economic
level. Apollinarius on the other hand made of the humanity of Christ

% W. JAEGER, Two Rediscovered Works of Ancient Christian Literature: Gregory of Nyssa and
Macarius, Leiden 1965, p. 31

> “Pour Grégoire, ’économie ne commence pas seulement avec I'incarnation du
Fils, mais elle embrasse tout ce qui n’est pas la théologie, c’est-a-dire tout ce qui n’est pas
éternel. I’économie désigne toute Iactivité de Dieu en rapport avec le temps, création
y compris. Elle ne peut donc se réduire a la présence du Fils incarné sur terre, ni méme
a Ihistoire sainte tout entiere telle qu’écrite en la Bible, car elle doit comprendre aussi
Ihistoire de tous les hommes et la providence spéciale de Dieu pour chacun, avant méme
ou en dehors de toute révélation historique” (B. PoTTIER, Dieu et le Chnist. .., p. 359).

» “Gregor bindet beide eng aneinander, indem er die klassische Gotteseigenschaft
der Giite mit der Menschenliebe identifiziert” (R.]. Kegs, Die Lehre. . ., p. 319).
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a pre-existing being in the intra-Trinitarian immanence. In both cases,
economy and immanence are separated or radically confused.

The commentary of the Ad4blis thus aiming to show, in the structure
of the treatise itself, the connection and distinction between Trinitar-
ian immanence and economy, which is articulated in the relationship
between essence, nature, hypostases and their activity. The central point
1s thus the inseparability of Christology and doctrine of the Trinity. This
naturally leads to the discussion of apophatism, in its relationship to the
essence and the Hypostases according to the Nyssian conception.

Thus in its articulation the AdAbl shows the impossibility of separating
questions of fundamental theology from dogmatics properly speaking,
One does not reduce all of theology to fundamental theology, as seems
to have happened with the influence of K. Rahner’s work,™ but to place
Christology and Trinitarian theology in the centre, and to study the
hierarchy of truth, descending even to history, the world and questions
of fundamental theology to learn from God who man is.

% Cfr. G. CoromBo, Teologia Sacramentaria, Milan 1997, p. 63.



CHAPTER ONE

NATURE AND ACTION

I. Un1veErsaL NATURE

a. The Ad Ablabium

Gregory addresses Ablabius with a calm and paternal tone, reproaching
him for not having personally engaged himself to respond to the pro-
posed question. The title “Soldier of Christ”, a citation of the second
letter to Timothy (2.3), situates Gregory’s words in the context of a
teacher-disciple relationship, in which the teacher is an example and
model of obedience (tOnog tfg edneBeiag) for the disciple.!

The Nyssian specifies that it is not a small question, since, if it is
not properly treated, it can lead to one of two errors: the acceptance
of polytheism, or the negation of the divinity of the Son and of the
Spirit.

Thus he formulates the problem:

Peter; James and John, while belonging to the unique human nature, are
said to be three men; and it is not absurd by any means that those who
are united (cuvdnto) according to nature, when they are more than one,
are enumerated in the plural on the base of the name of nature. So,
if in such a case usage permits it and nothing prohibits to say two of
those that are two and three of those that are [one] more than two, how
then do we, confessing in the mystical dogmas three hypostases and not
admitting any difference between them according to the nature, combat
in a certain way the confession of faith from the moment that we speak
of the unique divine nature of the Father and of the Son and of the
Holy Spirit, but prohibit to speak of three gods??

! Cfr. AdAbl, GNO 1I1/1, 37, 1-11.

2 TTétpog ol Ioncu)]}og Kol Iwocvvng, &v g ovrsg TT] ocvepumotnn Tpelg (xvepmnm
lsyovrou Kol 0038V GTomov ToVg GUVNUUEVOLG KOTH mv (p\)mv el mhelovg elev, éx 100
mg (pucz—:wg ovopoa:og n?m@nv*cmwg apteuewem el oOv kel toDto didwoy T n cn)vneeux
Kol O ocnocyopsvwv ovk €061t V0 Xsysw T0V¢ OV0 Kol Tpelg ‘roug Omep dbo, nwg £ni TV
HVOTIKOV SOYHAT®V TAG TPETS VIOoTAGELG OLOAOYODVTEG Kol 00depioy én’ adTdY TV
xato @O Sropopay Evvoodvieg, poyduedo tpdmov Tve 1ff Opoloyig, piav pev v
Bedtnro 100 moTpog kol oD viod kol 10D dylov mveduatog Aéyovtec, Tpelg 8¢ Beole
Aéyew dmaryopevovreg; (Ibidem, 38, 8-18).
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One could say that the interaction between natural and supernatural is
at play here. This terminology is certainly modern, but the problem
posed is precisely that of establishing in what sense in God nature and
person are found, as well as the relationship of this to human nature and
person. It is more than simply a problem of language. The Council of
Constantinople and successive doctrinal clarifications will consecrate the
uio ovola, Tpelg VTooTdoels—one substance, three hypostases—of the
Cappadocians. Once this solution is accepted, the question is asked: how
does one apply the same principle to men? If man has an essence and
a hypostasis in the same sense that they are found in the Trinitarian
immanence, would it not be better to speak of three gods?

Gregory admits that the question is not easy. In fact, it is enough
to cause doubts and trembling before the dilemma. But, as always,
the tradition of the Fathers, faith and grace come first, they are more
valuable than any reasoning.’

After a first sketch of a response, more rhetorical than speculative,*
one might expect a refutation of the closeness of man to God on
Gregory’s part. But it is not this way, and this step merits to be under-
scored. Essence and nature, or person and hypostasis are concepts that
can be predicated of either divine immanence or of men, essentially
economic beings.

Gregory surprises the reader, above all the contemporary one, affirm-
ing that it is, in the proper sense, erroneous to speak of many men:

We thus say above all that the habit to name in the plural, with the very
name of nature, those who are divided by nature and to say many men,
which is equivalent to saying many human natures, is an improper use of
the word.

We are before a linguistic imprecision, since in fact there is but one
unique human nature and one unique man. The argument that proves
it is simple:

When we call someone, we do not name him according to nature, to
avoid that the commonness of the name leads to some error. For each of
those that listen could think to be he himself the one called, given that

5 Cfi. ibidem, 38, 19-39, 7.

* Where one would refuse to speak of three gods to avoid confusion with Greek poly-
theism (cfr. ibidem, 39, 1440, 2).

5 Doyt Tolvov TpdToV gV Kortdypnoty v suvnBeiog elvot 10 Todg uh Spnuévoug
T phoel kot adtod 10 g PVoeng Svopa TAnBuviikdg dvopdle kol Aéyewv 1t moAdol
GvBpwnot, Snep Spotdv ot 1@ Aéyewv St modhail @Ooeig avBpdmivar. (Ibidem, 40, 5-9).



NATURE AND ACTION 3

he is called not with a particular appellative, but based upon the com-
mon name of nature. But in pronouncing the word imposed upon him
as proper—I intend that which signifies the subject—we distinguish him
from the multitude. Thus there are many who participate in the [same]
nature, for example disciples, apostles or martyrs, but one alone in all is
man, if it is true, as it was said, that man is constituted not by that which
1s proper of each one, but of that which is common to the nature. Man,
in fact, 1s Luke or Stephen, nevertheless, if someone 1s man, this does not
mean certainly that he is also for that reason Luke or Stephen.®

The central point in the argument is that man is constituted by that
which is common to nature. Human nature is that which makes Luke
and Stephen to be men, and it is one.

Multiplicity is caused on the other hand, by the fact of being persons,
each with his own peculiar existence and proper distinctive particularities.

However, the concept of the hypostases admits division (tov dioueptouov),
by the properties that are manifested in each one, and are considered
numerically, according to composition (kot¢ cOvBeov). The nature is
on the other hand one, united in itself and a perfectly indivisible unity,
which does not augment by addition nor diminish by subtraction; but
that which it is, 1s unique and unique it remains, even if it appears in
multiplicity: undivided and permanent and perfect [unity], that is not
divided in the individuals that participate in it. And as [the words] of
crowd, people, army and assembly are all said in the singular, even if
each is thought in the plural, so, according to the more exact manner of
expression, one could also properly speak of a unique man, even though
those in whom that same nature is manifested are a multitude. It would
then be far better to correct our erred habit and not extend any more
the name of nature to the multiplicity, rather than, as slaves of this habit,
to transfer this error also to the divine dogma.’

6 npocKakovusvm yocp o, 00K €K mg (pl)csa(ng avTOV ovou(xCOusv wg av un VoL

nkavnv N Kowdtng 109 ovouocroc; eunomcewv £KGOTOV TOV GKOVOVIMV EQVTOV elvoiL
tov mpookAnBévia vopilovtog, T un i 1810lobon npoonyopig AL £k 10D Kowod Thig
@hoeng 6véumog N kAfjo1g y{vstou GG, rhv iS{mg énucsmévnv adTd (rhv Gnuocvtmhv
Aéyo 10D unoxetuevou) PWVTIV emovreg, outwg o0TOV TOV TOAADY ommcpwousv dote
nokkovg usv eivon rovg uarscxnmr(xg g (puoscog, oépe einely uaﬁnmg i omomokoug il
pdptopog, Evo 8¢ év maiot Tov EvBpwmov, elnep, kabag elpnta, odyi 100 ko Exootov,
AL 10D Kowvod thig phoemg éotv 6 dvBpomog: dvBpomog yop 6 Aovkdg fi 6 Ztépavog,
0¥ pfv, &l 11g dvBponog, tdvimg kol Aovkdg oty §y Ztéeavog. (lhidem, 40, 10-23).

7 AM 6 pgv v vrootdoemv Adyog Sio toig évBewpovpévog i8idtnTog Exdote TOV
Slausplcubv émSéxsrou wod kotd 6OvBesty év ap1Bud esmpﬁrm f\ 8¢ pvo1g plo €0y,
adTh mpog somrnv nvmuevn Kol OtSlOt‘CuT]’COg ocKpthg uovocg, ovK owéowouevn S
npoc@mcnc_,, oV pstovusvn & mpmpsosmc_,, SN onap £o7iv £V oVoa kol Ev chpsvoucoc
Ko &v nANBel paivnron, doyxlotog kol cuverhg kol OAGKANPOg Kol ToTg pHeTérovoty
adtiig 10lg kol FxosTov 00 cuvdiopovuévn. kol domep Aéyeton Aodg kol Sfpog kol
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Hypostasis is the source of plural predication. Nature is one and remains
always thus, indivisible and undivided, it does not augment or dimin-
ish. Nature is in this way also a collective concept, as ‘the people’ or
‘the crowd’ are. So the erroneous habit® should be corrected, and man
should only be used in the singular.

This task is nevertheless practically impossible, all the more so
since the imprecision is not source of any confusion when it refers to
human nature. The danger is quite different when we are dealing with
divine dogma, according to which God cannot but be predicated in
the singular.’

But, in order to better understand the extension of the affirmation
of AdAbl, it is necessary to examine in further detail the concept of
universal nature.

b. Universal Nature

We are dealing with a key element for the comprehension of the history
of Trinitarian dogma, despite the perplexity of certain scholars.'” After
the Council of Nicea, the majority of the Eastern bishops found it

Grpmsuuoc kol ékkAnoio uovaxmg TvTeL, EKOGTOV 3 T00TOY év nkneat vogltat: obto
KaTo TOV AkpLBécTepov koyov Kxod vBponog eig kuplag dv pneem, K6 ol €v Tfj (pncet *cn
o] Sercvopevor TAfifog dotv, oog TOAD uocMuov Koc?»mg Erew mv sc(pockusvnv S(p mmw
enavopﬁoncem cvviBelav eig 0 uniétt 0 g edoemg dvopa tpog TAfBog éxtetvey {
torhTy SovAdedoviog Thy Mde TAdvnv kod émi 10 Betov Séyua petoiBalew. (Thidem, 40,
2441, 15).

% Gregory often speaks of cvviBewo—custom, habit—in negative terms. The expres-
sion appears almost 180 times in the works of the Nyssian, in every stage of its devel-
opment and in every type of writing (14 times in the AdAbl alone). Perhaps there is
evidence here of a character trait and an aspect of his intellectual physiognomy: the
quasi contempt for those who do not want to reflect on faith and follow uncritically the
opinion of the masses. Gregory is a true intellectual in the purest sense of the term,
since he always seeks the truth. For this reason he knows also how to submit his own
intelligence to the faith, and can carry contempt as well for the ‘technical’ heretics, such
as Eunomius, who oppose their reason to the truth itself.

9 Cfr. AdAbl, GNO I11/1, 41, 15-42, 12. In AdGraec, GNO 111/ 1, 27, 4-12 Gregory
compares Sacred Scripture to a mother who teaches her children to speak, babbling
with them the words they can understand, but never compromising the proper form.
The same poetic image appears in CE II, GNO I, 348, 24-27 (see p. 101).

10 K. Holl defines it “tasteless” (cfr. K. Horr, Amphilochius von Tkonium in seinem Verhill-
nis zu den grossen Kappadoziern dargestellt, Darmstadt 1969, p. 219) and G.C. Stead affirms
that “it resembles an accomplished conjuring trick more nearly than a valid theological
demonstration” (G.C.. Steap, Why Not Three Gods?: The Logic of Gregory of Nyssa’s Trinitar-
wan Doctrine, in H. DRoOBNER—CH. Krock (dir), Studien zu Gregor von Nyssa und der Christ-
lichen Spatantike, Leiden 1990, p. 149).
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difficult to accept the opoovotog, precisely due to the possible con-
sequences of the application of human nature as an analogy for the
Trinity. In fact, in order to avoid the possibility of considering the Father
and Son as brothers or members of the same species, that is, to avoid
a certain coordination of the Trinity at the substantial level, some saw
the necessity of introducing a common ovoio as an independent entity
above the persons to guarantee of their unity. Apollinarius of Laodi-
cea resolved the problem by introducing the analogy of the universal
humanity for the Trinity, understood in a specific sense:'' the Father, in
parallel with Adam,'? would represent the common ovoto. This would
eliminate the necessity of placing the essence before the persons, at the
same time preserving the fundamental principle of paternal Monarchy.
The price to pay was a small subordination on the substantial level."”®

The Cappadocians, however, had before them Eunomius, supporter
of the dvopotog. With him the question was radically posed in terms
of the equality and diversity of the Father and the Son. Due to his
brand of subordinationism, the derived interpretation of the Trinity
in analogy with humanity was no longer sufficient to guarantee the
perfect equality of the three Persons.

The Cappadocians thus decided to avoid the derived model, but
surprisingly, they conserved the human analogy of the divine nature.
Their solution was to be completely original: coordination on the per-
sonal level,'* that is to say, on the level of the hypostasis.

However it would be necessary to find an adequate conceptual
instrument to permit this passage. Gregory thus introduced a concept
of human nature that included both nature understood as sum of the
properties that characterize humanity, and nature as sum of human
beings. These are two distinct yet complimentary conceptions, enclosed
synthetically in a unique term: universal human nature. This is identical
in all men, and at the same time is cause, on the ontological level, of

"' The first letter of Apollinaris to Basil seems the first case of application of the
human analogy to the Trinity (cfr. Basi. oF CAESAREA, Epistola 362; Y. COURTONNE, Saint
Basile. Lettres, Paris 1966, pp. 222-224).

2 Apollinaris probably knew the signification of the Hebrew term ‘adam, in connec-
tion with the idea of man.

'3 The monograph of J. Zachhuber is a fundamental instrument for the comprehen-
sion of this period, above all of the years 350 to 370. Cfr. J. ZacHHUBER, Human Nature in
Gregory of Nyssa: Philosophical Background and Theological Significance, Leiden 2000 (For this,
see in particular Chapter I).

" Thidem, pp. 238-239.
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the fact that each of them is a man. This is the step that permits to
speak of all of humanity as of one man alone.

Such a doctrine is also perfectly reflected in the divine economy. In
fact, for this reason God would have first created the human nature, and
only successively Adam. The human descendence is created completely
in the same moment, potentially, in the pleroma, to develop throughout
time in the actual humanity. “Thus the whole history of humankind
from creation to the eschaton is the development of human nature from
potential to actual completion”.” Theologically, it is essential to affirm
that is it is precisely this humanity, equal in every individual, that ren-
ders man similar to God:

When the text of Scripture says that God made man, it indicates with
the indetermination of the designation the whole of the human race
o0y 6 Tig, GAL" 6 kaBbhov). For, now the creature is not called Adam,
as the narration says in the following. But, the name [given] to created
man is not that of the particular, but that of the whole. Therfore, from
the universal denomination of the nature (1§ xaBolwxfi tfig pOcewg
kAnoet) we are led to retain (brovoelv) that the whole of humanity was
included in the first creation by the divine prescience and power (tfj Belg
npoyvdoet te kol dvvdpet). For nothing indefinite (&dpiotov) should be
thought of God in that which has origin in Him. But each being has
a certain limit and a certain measure, defined (repiuerpodpevov) by the
wisdom of He who created [it] (neromnkdtog). As, then, the single man
is circumscribed by a certain corporeal quantity and the measure of his
concrete individuality (tfig Yrootdoewg) is for him dimension, which cor-
responds exactly to the external appearance of the body; thus I think
that the whole pleroma of humanity was enclosed as in one body by the
prescient power of the God of the universe and that this is taught by the
text [of the Scripture] in saying both that God created man and that He
made him at the image of God.'

5 Ibidem, p. 240.

18 Eirav 0 Adyog 8t émoincev 6 Oedg t0Ov dvBpwmnov, 1@ dopiote Tthg onuociog
Grov gvdelkvuton 10 dvBpdrvov. OO yop cuvevopdodn 1@ xticpott vov 6 Addu,
xabog v toTg épekiig 1 iotopio enoiv: GAL" Gvopa 1@ xticBévt dvBpdre ovy 6 Tig,
GAL" 6 kaBéhov éotiv. Ovkodv 1ff kaBohikfi Tfig pOoemg KAAoeL T0100T6V TL DROVOETY
évoryouebo, 8tu 1 Oeler npoyvo')cet Te Kol vaduel noco f\ dv@pmnémg év tﬁ npd)m
Kotookevfi nspuzl?mmou Xpn Y0p Oed unSsv ocoptcsrov v 101g yeyevn uévoig nocp adTod
vouilew- GAL” Exdotov 1AV vty elval Tt Tépog Kol ustpov i T0d nsnomkorog coply
neptusrpouusvov anep toivov 0 Tig avepwnog T Kot TO COUO TOGH naptetpysroa,
Kol usrpov odTd ThG vnocwcswg N rm?mcomg gotiv, N ovvanapnﬁopsvn T} émpovely
100 cOpaTos: oum)g olpon Kot@ocnep v évi Gu)uom Shov 10 Tiig av@pmnomrog TANpOUOL
T Tpoyveotikfi dvvduel mopd 100 Oeod tdv Shwv mepioyebiivat, kol todto d1ddokety
10v Adyov 1oV eimdvra, 811 kol émoincev 6 Oedc 1OV EvBparov, kol kot eikdva Oeod
énoinoev abtov. (DeHom, PG 44, 185BC).
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Commenting this passage of the Def{om and placing it in relation with
the AdAbl, H. de Lubac speaks of “The man according to the Image,
object of a direct and atemporal creation, that is each of us and makes
us so profoundly one that, no more than one does not talk of three
gods, should one never talk of men in the plural”."”

There would thus be two creations: a first creation of all of human-
ity, and a second creation of the single man, that is of Adam. This is
the base of universality (6 k0B0Aov), because human nature is created
by God as if it were only one body. It is important to note that this
first creation comes about through the divine prescience and power
(tfi Belg mpoyvaoet te kol duvduet). This precludes an interpretation
that would be simply Neoplatonic of this first humanity.'® The call to
prescience suggests that God anticipates in some way in his creative
act that which will manifest itself little by little throughout time. Such
an observation is confirmed by the amplitude of the concept of nature
that, as will be seen, reunites in itself both the whole of individual men
and that which renders each of them a man.

This conception of nature has well defined characteristics that make
it a ‘bridging’ concept, one that can be applied either to man or to
God. The first of these characteristic 1s immutability.

In fact, in CE'T Gregory responds to Eunomius reasoning per absurdum:
even if the Father were anterior to the Son, it would not be enough
to negate their consubstantiality. David was separated from Abraham
by fourteen generations, but both were of the same substance and
nature.'” Not only this, for Abel and Adam were generated in different
manners, and yet their nature is the same.*” The differences are not
from the natural level, but only from the personal level. Thus, again
in CE 1, the example of three men already appears: Peter, James and

7 “L’Homme selon I'Image, objet d’une création directe et intemporelle, qui est en
chacun de nous et qui nous fait si profondément un que, pas plus qu’on ne parle de trois
dieux, on ne devrait jamais parler d’hommes au pluriel” (H. b Lusac, Catholicisme, Paris
1952, p. 7).

18 E. Corsini comments: “La création du «pléréme» de 'humanité n’est a expliquer
ni comme la création d’une idée platonicienne ni comme la création d’un ka8drov de
type stoicien: c’est une facon d’exprimer le caractere intemporel et instantané de I’acte
créateur divin” (E. CorsiNt, Plérome humain et plérdme cosmique chez Grégoire de Nysse, in
M. Harw (ed.), Eeriture et culture philosophique dans la pensée de Grégoire de Nysse, Leiden 1971,

. 123).
P Cfr. CE1, GNO, 78.

2 Cfr. ibidem, GNO 1, 162. The same is repeated regarding the image and likeness of
Adam and Seth, in RCE, GNO 11, 357.
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John are one thing regarding the substance, each one being a man,
but they differ by personal properties.?' This is a favored example of
the Nyssian.*

The parallel between the Trinity and humanity is clear: “As in Adam
and in Abel there is only one humanity, so also in the Father and in
the Son there is only one Divinity”.?

If fact, not even for man can one say properly that they were gener-
ated when they did not exist, since Levi was already in Abraham, in
as much as man exists in that which is common to nature.”* In human
generation, this is not broken with each new man that is born, but is
transmitted in its entirety. All the less then, can one speak of inferiority
of the Son in regard to the Father in the divine generation.”

The nature, therefore, does not change, it remains the same through
the succession of generations without consuming or deteriorating:

And in fact, on the basis of time the limits of nature cannot be fixed for
each one, but it remains in itself, conserving itself through the generations
that follow upon each other. Time on the other hand moves on in its
proper manner, either encircling or running past nature, which remains
firm and immutable in its proper limits.?®

Precisely for this reason, since Adam did not generate in Abel a nature
diverse from himself, but instead generated another self in communicat-
ing to him the whole of human nature, Gregory affirms that one must
take as guide human nature to elevate oneself to the pure knowledge
of the divine dogmas (oipot Seiv xoi émi thy dxfpotov tdv Beiov
doyuarev katovonow glg odnytov AaBetv).”

Clearly this affirmation appeared hardy to the ears of his adversaries,
and earned for Gregory in diverse occasions the accusation of tritheism.

2 Cfr. CET,GNO, 88.

2 Tt appears in AdGraec, GNO 111/1, 21, 4-5; 22, 18-22; 23, 4-24; 25, 20-23; AdAbL,
GNOI1I/1, 38, 8-9; 54,3-4; Ep 38, PG 32, 325B; Autir, GNO I11/1, 165,12-13. It was
already present in Basil (cfr. BasiL or CAEsareA, Contra Eunomium 11, 4, PG 29, 577C and
580AB (SC 305, pp. 18-22), together with De Spiritu Sancto, 17; SC 17, pp. 185-186).

% Honep énl 100 Addp kol 100 ABed dvBpwnding uio, obto kol éni 10d morTpdg Kol
700 viod Bedtng pia. (AdSimp, GNO I11/1, 65, 22-24).

% Cfe, CET, GNO T, 199.

% Cfr. RCE, GNOI, 318-319 and 349.

2 008 youp EmLTd pOve oty dpopilely £kGoTo TO HETPOL THG PVOEWMS, GAAL OOTT eV
£¢" £onthig Hével B10 TV EmyVOUEV@V E0VTIHV GLVINPODGN " O 8¢ XPOVOg PEPETOIL KOTOL
10V 1810V 1pdrov elte mepréywv elte kol nopoppéov v eOoy moyiov kol duetdBetov év
101g 18io1g pévovsav Spotc. (CE T, GNO 1, 78, 22-27).

¥ Cfe. CEII, GNO 11, 27.
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For if the unity of the Trinity is identical to that which exists among
men, one should speak of three gods. Surely the procedure of the Nys-
sian 1s extremely audacious, above all because it applies to God and men
not only the same conception of nature, but also of hypostasis. All of
the AdAbl is an attentive reflection that manages with great equilibrium,
to avoid tritheist confusion, without negating that either man or the
Father, the Son or the Holy Spirit are persons, as brootdoelg and as
npoowno. Perhaps the polemical concentration on the role of nature
in the theology of Gregory, and in general of the Cappadocians, led
in the past to neglect the importance of this last aspect of Gregory,
all the more fundamental because the Greek world did not know the
difference between nature and hypostasis.?® In recent years valid studies
have attempted to repair this lacuna.”

The error of those who accused and accuse Gregory of tritheism
consists essentially in the interpretation of divine nature based on the
unity of human nature. Thus forgetting that the original unity of human
nature is properly and only an image of the unity of the divine nature.
For this reason, against the Anomeans, Gregory cites Gn 1.26 and affirms:

He who said Let us make man in our image and with the plural indication
manifested the Holy Trinity would not have referred to the image in the
singular, if the models were diverse (&vopoiwg) the one from the other.
Tor it would not be possible to indicate a unique image of beings that do
not coincide between them. But if the natures were different, He would
certainly have been principle of different images, creating the image that
would correspond to each [nature].®

The procedure to understand the whole of the Nyssian’s theology con-
sists in moving from above to below. Every analogy, every image that
Gregory uses, 1s based in the profound and advanced elaboration of
the doctrine of creation. Thus, rather than analogy, it would be katalogy,
to use a privileged expression of von Balthasar.”!

% Cfr. B. bE MARGERIE, Chalcédoine, Hier, Awourd’lui et Demain, EeV 92 (1982) 305;
IpEM, La Trinité chrétienne dans Uhistoire, Paris 1975, pp. 137-146 and B. SEsBOUE, Le procés
contemporain de Chalcédoine. Bilan et perspectives, RSR 65 (1977) 45-80.

# See references in part V of Chapter i (pp. 1 177125).

00 yap, l'lomc(ousv av@pmnov kot elkdvo nusrspocv elnwv, kol 810 Thg
nAnBuvructic cnuotctocg mv otywcv TptocSoc Snkwcag, ovk Qv g eucovog pova&u«ng
émeuviodn, smsp avopolmg £x01 Ttpog GAANAO T ocpxswnoc (O yocp My dvvatov Tdv
a?»?»n?»otg un GuuBocwovm)v etg gv ocvocﬁstxenvoa ouow)uoc GAL" el drdpopot noow ol
QUOELS, 10POPOVE TAVTOG KO TR EIKOVOG 0DTAY EVESTNOOTO, TV KATEAANAOV EKGOTN
dnwovpynoog. (DeHom, PG 44, 140).

1 Cfr. the study on von Balthasar’s fundamental theology: W. KLAGHOFER, Gotleswort
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c. Nature and Essence

Gregory is certainly conscious of problems behind a ‘weak’ understanding
of the social analogy.*” He thus is preoccupied to explain the distinctions
between the application of the term nature to the Trinity and to man.

In the AdAbl, the Nyssian limits the argument to the unity of action,
as will be seen in Section III of the present chapter. In the AdGraec he
develops more fully the delicate theme:

The definition of man (6 8pog 6 T00 &vBpdnov) is not always observed in
the same individuals, that is in the same persons (rpocorotg). For while
those born first reach the end, others are formed to occupy their place;
and still, while the same continue to exist, others come into existence after
them, in such a way that the definition of the nature, that is of man, is
observed now in these and then those, and now in a greater number [of
individuals], and again in a lesser number.*

Thus the mutability of the number of men leads to the normal custom
(tfig kowfig ouvnBeiog) of the improper use of the term substance also
for persons, passing beyond the absolute principle of the substance
(mop” 01OV 1OV ThHG 0Votog Adyov).*

However in the Trinity the Persons are always Three, and their
number does not change.” Further, while the Father is the unique
cause of the Son and of the Spirit, men receive their existence from
diverse persons, and not directly from (ko 10 mpoceyes) a unique
person.”” Finally there is no separation between the divine Persons,
neither spatial nor temporal nor of any other type, while this is not
the case among men.*®

um Menschenwort. Inhalt und Form von Theologie nach Hans Urs von Balthasar, Innsbruck-Wien
1992.

32 References to the meaning of this expression, in both Gregory and in modern
theology, can be found in C. PLANTINGA, Gregory of Nyssa and the Social Analogy of the Trinity,
Thom. 50 (1986) 325-352.

36 8poc 6 10D dvBpdmov ok diel &v Tol¢ adTolg dtdpoilc Hyovv npocdnolc Bempeiton -
TAV PEV YOP TPOTEPMY TEAELTMVIWY £TEpa AVT ODTMV GLUVIGTATOL Kol TEALY TOV OTOV
TOAAGKIG HEVOVTOV BAAC, TIVOL EMLYIVETOL, OC TOTE UEV &V TOVTOLG, TOTE OF &V €KELVOLG,
kol moté pev év mhetooty, mote 8¢ &v dAyotépoic BempeicBou tov Thic phceng Hyovv 10D
avBpanov Spov. (AdGreac, GNO II1/1, 24, 1-7).

3 Cfv. ibidem, 24, 11-14.

% Cfr. ibidem, 24, 14-18.

% Cfr. ibidem, 24, 26-25, 8.

%7 Tt is important to underline that all men have origin in Adam through mediation.
This passage is also interesting to see how, for Gregory, the Spirit procedes directly from
the Father, even if the Son has a role in this procession as will be seen in Chapter III.

% Cfr. AdGreac, 25, 8-17.
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The difference between the Trinity and man is that the Trinity is
uncreated, while man is created and thus subject to the laws of change
and spatio-temporal separation (StdoTnuo).

To understand this difference more in depth, one must analyze the
relationship between obolo and @Uoig in Gregorian theology. In this
context Daniélou’s observation, that between man and God one can
speak of a communion of nature, but not of a communion of essence,
is very important (cfr. note 147 at p. 138). Ultimately, the question
being raised is why is it in the Calcedonian symbol that pOo1g appears
but not ovoto.

Interestingly, Gregory in some passages uses ovoio. and UGG syn-
onymously, for example in the already cited passage on the identity of
nature of Abraham and David.* Nevertheless, Zachhuber finds a differ-
ence between the two concepts in his analysis of Ep 38: the first would
be exclusively intensive, indicating that which makes each man a man;
while the second would be extensive, indicating the totality of men.*

Still following Zachhuber, it would appear that in the AdGraec,
Gregory tends to use the term o¥ola in a more extensive rather than
intensive sense, more similar to that of @Voig. Rather than invoking a
development in the Nyssian’s thought, it is worth noting the particu-
lar case of the AdGraec, which was written as an attempt to resolve
the Antiochian schism, probably for the synod of 379 in Antioch, in
which Gregory took part.* It is thus reasonable to think of a treatise
that uses particular terminology, one which does not mirror perfectly
the theology of the Nyssian himself, but written in order to mediate
and respect the requirements of all those participating in the synod.
The hypothesis is confirmed by the 96 occurrences of the term ovoio
compared to the only 6 for gUotig in this treatise. In the AdAbl (4/62)
and the AdFEust (3/30) the relationship is the opposite, while in £p 38 the

¥ Cf.p. 7.

Y0 Cfr. J. ZacHHUBER, Human Nature. . ., p. 74. )

# Cfr. R. HiBnNEr, Gregor von Nyssa und Markell von Ankyra, in M. HARL (ed.), Ecriture et
culture philosophique dans la pensée de Grégoire de Nysse, Leiden 1971, pp. 208-209. D. Stra-
mara contests this dating and situates the AdGraec in the context of the discussions dur-
ing the second Ecumenical Council. But the result for the present discussion does not
change substantially, since the author maintains that the purpose of the treatise was
for “explaining the term npéownov, not the theological metaphysics of brdotacig and
ovoto” (cfr. D.F. STRAMARA, Gregory of Nyssa, Ad Graecos “How It Is That We Say There Are
Three Persons In The Divinity But Do Not Say There Are Three Gods™ (To The Greeks: Concerning
the Commonality of Concepts), GOTR 41 (1996) 377).
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two terms appear in a homogenous relationship (19/11).** Further, as
the next section will show, it is precisely in the AdGraec that the Nyssian
refers the term 0edg to the divine essence, contrary to his conviction
that this term derives from the divine activity—évépyeio—of seeing,
or at best, that it is referable to nature, according to the thought of
most. One cannot appeal to the anteriority of the AdGraec to explain
the difference with the development of Gregory’s thought, since in the
almost contemporary AdEust* the idea that Oed¢ derives from ‘to see’
is already present.

The analysis of the AdAbl leads to quite different conclusions: the
only four occurrences of ovoio are always in dependence on the divine
ovoig. In 43,20, after having affirmed that certain names express
particular aspects of that which can be thought of the divine nature,
Gregory negates the existence of names that can say what God is by
essence, kot ovolav. The same formula appears in 55,14, where he
affirms that the simple and immutable divine nature refuses all differ-
ence according to essence (tv kot” ovoiov etepdtnrto). This appears
in the immediately preceding paragraph (55,12), at the interior of an
affirmation that if’ there were difference of nature in the Trinity, there
would necessarily also be diversity of essence for the subjects. The
fourth reference is 53,2, where Gregory explains that the Scripture
does not use the term God in the plural to avoid eventual thoughts of
a multiplicity of natures in the divine ovoto.

Clearly we are not before synonyms. At the same time, the first
example above all shows that nature possesses a dynamic character,
but at the same time it has an incomprehensible intensive and static
aspect, its kot’ obolav aspect. The logical passage is quite important,
since it is a defense against the accusation of tritheism, and the Nys-
sian applies the term @Uo1g to both men and to the divine hypostases.
If the conception of nature was purely extensive, his accusers would
be right. Instead, eVo1g has for Gregory an ontological depth, which
is explained by the ka1’ odolav and the passages just cited.

* The same is true for the three books of the CE and for the RCE. It is worth noting
beyond this, that the term @0o1¢ is more numerous and more homogeneously distrib-
uted in the Nyssian works than the term obocto, in conformity to the largeness of its
signification and to its synthetic and dynamic function. B. Krivocheine observes that the
opposite is true of Basil: he prefers essence to nature (cfr. B. KRivocHEINE, Simplicité de la
nature divine et les distinctions en Dieu selon Grégotre de Nysse, StPatr 16 (1985) 389, n. 1).

# Cfr. T. Z1EGLER, Les petits traités de Grégoire de Nysse, Strasbourg 1987, pp. 164-165.
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The extensive aspect of @vo1g is also an essential element, because
it manages to express the inseparability of the concepts of ovola and
vrootaotc. In fact, with the words of Zachhuber: “The Cappadocian
author understands Aupostasis as by nature individualizing the ousia (to
which it is thus tied) while, conversely, the latter subsists only in par-
ticular Aupostasers. 'Thus, this latter notion provides at the same time for
a connection between ousia and hupostasts which is important; both are
interdependent. While the Aupostasis cannot even be thought of without
the ousia, the latter could not exist except through the former”.** C.
von Schonborn states clearly as well: “the substance does not exist as
such, without concrete subsistence (Gvumdotorta), it subsists (bplotnot)
only in individuals”.* So the distinction between ovoio and dndcTOoLg
would be found only on the intellectual level, that is Bewpig uévn, to
use the formula that Canon VII of Constantinople II applied, in 553,
to the two natures of Christ.

In this manner, the synthetic duplicity of the concept of nature in
the thought of the Nyssian permits to better understand the important
signification of the passage of DeHom 16 just cited (see p. 6): Man is
the image of God in as much as nature. This means that the image
will be perfect only when all the persons that God has created in his
prevision will be united into one. We are dealing with the authentic
Catholic principle, since difference and variety become essential and are
at the service of unity. At the same time, the extensive whole is image
because each individual man is image, in as much as the intensive aspect
of nature renders him man. The equilibrium between whole and part
is perfect. Both are necessary, both are the Image.

On the theological level, it is precisely the newness presented by the
extensive aspect of nature that resumes in itself this connection. In this
sense the Nyssian theology offers an interesting path for contemporary
philosophy as well, which, after the personalist and relational movement,
has unintentionally weakened and almost corrupted the ontological
foundation of the person.* For Gregory, instead, one cannot conceive

' J. Zachhuber, Human Nature. .., pp. 16-77.

 “la substance (ousia) n’existe pas comme telle, sans subsistance concréte (Gvomo-
otota), elle subsiste (bpioot) seulement dans les individus” (C. Schonborn, Licine
du Christ, Paris 1986, pp. 42-43).

% See the criticisms of F. Océriz to the modern concept of person that, even in
Mounier’s work, is deprived of a true unity, which can only be guaranteed by its act
of being (cfr. F OcAriz, Naturaleza, gracia, gloria, Pamplona 2000, pp. 50-51). It seems
then, that the understanding of the concept of universal nature, situated in the context
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of the hypostasis except in its nature, which guarantees the ontologi-
cal substrate.

To understand the intensity of Gregory’s @001, it is thus important
to clarify his concept of ovota. Basil, in the above cited Contra Eunomium
II, 4 (SC 305, pp. 18-22), opposes himself to Eunomius’s pretext that
to different names correspond different essences, citing the example
of men who, while having different names, share the same essence.
This passage of Basil becomes a central point in the dispute between
Gregory and Eunomius. Both cite the Basilian text.

D.L. Balas is to be recognized for the observation of the change
that the Nyssian operates regarding the text of his brother.*” In fact,
in CEII, after having repeated the traditional argument that, in those
that carry different names such as Peter and Paul, one distinguishes the
unity of essence (ovolo 8¢ ndvtov pie) from the distinctive properties
of each (101g 8¢ 1dudpoct povolg 1o1g mepl Ekactov Bemwpovuévolg),
Gregory writes:

Thus, when we hear the name Pefer, with the name we think of the sub-
stance (obotov)—by substance I do nof intend now the material substrate
(0 VAoV drokeipevov)—, but we are impressed by the consideration of
the particular properties that are observed in him.*

The affirmation that by substance is not intended material substrate is
surprising, exactly the opposite of the Basilian text.* D.L. Balas has
verified accurately the possibility that it was an error in either the Nys-
sian or Basilian text. For the Nyssian text, he had the critical edition
at hand, which permitted to immediately eliminate the possibility. For
the Basilian text, D.L. Balas was able to confirm the reading without
oV both in the numerous existing Greek manuscripts and in the Syriac
translation.” This reading was later confirmed by the critical edition of
B. Sesbouié.”" In addition, Gregory explains the consubstantiality of the

of the theology of the image, can spare one from the psychological reductionism justly
combated by the work group of S. Coakley.

7 Cfr. D. BaLAs, The Unity of human nature in Basil’s and Gregory of Nyssa’s polemics against
Eunomius, StPatr 14 (1976) 275-281.

B Sray odv dkovowopev TIétpov, od v odoiov adTod vooduev £k 100 dvoporog
(ovotav 68 A&y vV 00 10 DAKOV DRokellevov), GAAL TOV 1OIOUAT®OV TOV TTEPl 0DTOV
Bewpovpévov v Evvolav vtvnoduedo. (CEIL, GNO 11, 168, 1-4).

¥ BasiL oF CAESAREA, Contra Eunomium 11, 4; SC 305, p. 20.

% Cfr. D.L. BarAs, The Unity of human. .., pp. 277-279.

! Cfr. B. SEsBOUE, Buasile de Césarée. Contre Eunome, SC 305, Paris 1983, p. 20.
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Father and Son with the social analogy™ to defend himself from the
accusation of Eunomius to Basil, claiming that he passed improperly
from the material to intelligible realities. This would only make sense
if Basil conceived of the substance as a material substrate. Thus, in
distinguishing the divine and the human, Gregory attributes to both
consubstantiality, but corruptibility only to the second, due to the fact
of being material, not to the fact of being consubstantial.”® Once again
the strength of the Nyssian is the clear distinction between created and
uncreated, a true foundation for his whole doctrinal construction.

D.L. Balas attributes to Gregory himself the correction of the Basil’s
text.”* Basil conceived of the ovola of creatures as a common matter
from which they were composed, in continuity with Athanasius and
his Stoic conception. The Nyssian position is far more original: origi-
nal enough that scholars had discussed for quite some time as to the
Platonic or Aristotelian character of the Gregorian idea of nature.”
This itself was sic et simpliciter identified with essence. The two positions
were considered to be radically opposed.”

It was again D.L. Balas himself who for the first time exited this
radical dichotomy, recognizing the originality of Gregory: “Gregory’s
teaching on the unity of nature in the many individuals is neither sim-
ply «Aristotelian Logic» nor «Platonic Ontology»”.”” Gregory thought
of a true and real unity of nature, but did not conceive of the unique
essence as a separate existent from individuals. His conception is thus
an authentic Christian transformation of the Neoplatonic logic and
ontology.

2 Cfr. CEIII 5,48, GNOI, 177, 27-178, 1.

» Cfr. CEII, 5,62, GNO 11, 183, 5-8.

" For the relationship of dependence and independence of Gregory to Basil, see
J. Danttrou, L'Etre et le Temps chez Grégoire de Nysse, Leiden 1970, p. 18.

» Among the supporters of a reading of Platonic realism for the Nyssian are found:
O. BARDENHEWER, Geschichie der Altkirchlichen Literatur 111, Freiburg im Breisgau 1913; Tw.
DE REGNON, Eludes de théologie positive sur la sainte Trinité, 111, Paris 1892; S. GonzALEzZ, El
realismo platonico de S. Gregorio de Nisa, Gr. 20 (1939) 189-206; R. ArNou, Unité numérique et
unité de nature chez les Peres apres le Conctle de Nicée, Greg. 15 (1934) 242-254; L. MALEVEZ,
L’Eglise dans le Christ. Etude de théologie historigue et théorique, RSR 25 (1935) 257-291; 418—
439. Other scholars have raised doubts about this, for example K. Horwr, Amphilochius von
Tkonwum wn seinem Verhdltmis zu den grossen Kappadoziern dargestellt, Darmstadt 1969. Others
yet have negated this explicitly, maintaining instead that Gregory depends here upon
Aristotelianism: E. von IVANKA, Von Platonismus zur Theorie der Mystik, Schol. 11 (1936)
163-195.

% Cifr. M. Gomes DE CAsTRO, Die Trinititslehre des Gregor von Nyssa, Freiburg 1938, p. 90.

" D.L. Bavas, The Unity of human.. ., p. 280.



16 CHAPTER ONE

R. Hibner moves in the same direction,’® even if his position seems
less objective than that of D.L. Balas, both for his open anti-Platonism
and for his less complete analysis.”” Nevertheless his conclusion is identi-
cal: the necessity to study at once the intensive and extensive aspects
of nature in Gregory.*

More recently J. Zachhuber has affronted this type of analysis vigor-
ously. Referring to the use of human nature as the total whole of the
characteristic human properties and as the totality of human beings, he
concludes thus: “While these two views could be used loosely by Gregory
at times, it appeared that they were often applied in a systematic way.
In this latter case, the two notions were distinct but complementary
to each other. In the former, the properties would be indicative of an
entity that is the same in all human individuals and is the cause of their
being as well of their being humans. The latter notion would indicate
that this immanent item occurs in so many individuals and nowhere
else; the existence of that human race as such would thus be due to
one property of that former entity and would, indeed, be one aspect
of it.”®" Gregory’s doctrine of creation remains fundamental.

As far as the philosophical origin of the concept of universal nature,
B. Pottier has given a good analysis of the position of R. Hiibner. The
key would be the interplay of first substance (tpdtn obole) and sec-
ond substance (dgvtépo ovota): the first would represent the concrete
individual and the second the species. For Gregory the first would
correspond to vréotooig and the second to ovota, which would never
exist in and by itself according to the reconstruction of R. Hiibner. B.
Pottier contests this last affirmation, maintaining that for Gregory the
concept of ovola is theological and not philosophical: it would resume
in itself the characteristics of both the Tpdtn ovsio and the devtépa
ovola. The distinction of the two would be found only at the level of
creation, where the material substrate introduces separation. For God
this would not be the case, for in him is found subsistence, as in the
npdTN ovoio, but at the same time immateriality, as in the dgvtépa

%% R. HUBNER, Die Einheit des Leibes Christi bei Gregor von Nyssa, Leiden, 1974.

% He limits himself to Ep 38.

0 G.L. Prestige affirms that nature “bears rather on function, while ousia is metaphys-
ical and bears on reality”. In this way he concentrates his attention principally on the
connection nature-activity and less upon the connection of ousie-nature. For this reason
his analysis cannot be applied to this aspect of Nyssian doctrine. (Cfr. G.L. PRESTIGE,
God in Patristic Thought, London 1952, pp. 234-235).

51 J. ZAcHHUBER, Human Nature . . ., pp. 239-240.
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ovoia.” One can see that the difference of the Nyssian conception of
substance, both for man and for God, from that of Basil is precisely
because of the absence of a material substrate. For this reason, the inter-
esting and profound analysis of Pottier, despite his intentions, risks to
not give a great enough place to gOo1g, considered as a simple synonym
of ovoi0.% From a philosophical perspective, the problem is situated in
the difficult interpretation of the devtépa ovoio of Aristotle: it is not
clear if it assumes an extensive value in the Stagarite’s thought.

Thus the most exhaustive and balanced analysis appears to be that
of Zachhuber: it would seem that the Nyssian interpretation of ‘man’
as the whole of all men would have its origin in the interpretation
of Aristotle elaborated by the Peripatetic school, which gave to the
devtépa ovolo, a clear extensive sense. The Isagoge of Porphyrius is
thus particularly relevant.®* Stoic influences appear to have played a
role only through the effects that they had on the principle Neoplatonic-
Aristotelian movement.”

One could thus propose the hypothesis by which the concept of
universal nature is a highly original Nyssian synthesis of a Platonic
element—the intensive aspect, immutable and always identical to itself,
that is, of the @Vo1¢ considered as xot’ ovosiav—and of a second ele-
ment of Aristotelian origin—the extensive aspect, that is the totality
of all men. Whatever the final solution, one should never forget that
Gregory uses philosophy with a great liberty, and is always guided
in the use of terms and in terminological creativity by theological
preoccupations.®

d. Nature and Time

After having underlined the importance of the extensive aspect of
human nature in the theology of Gregory, it is necessary to develop
a second aspect intimately connected with the preceding one. It was
noted that the fundamental difference between @voig in the Trinity
and in man is the spacio-temporal dimension. Human nature is a

62" Cfr. B. PoTTIER, Dieu et le Christ selon Grégoire de Nysse, Turnhout 1994, pp. 95-97.

8% Ihidem, p. 106.

6+ J. ZACHHUBER, Human Nature. . ., p. 86.

8 Ihidem, p. 93.

5 H. von Balthasar refers to the Nyssian synthesis with the phrase “nouveauté irré-
ductible” (cfr. H. voN BALTHASAR, Présence et pensée, Paris 1947, p. xv).
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unique nature that develops and extends in time and history.”” This
is not limited to the multiplication of individuals, but determines the
very mode of being of the nature of single individuals. The historical
aspect of human nature has its foundation in Trinitarian reflection,
but it is fully manifested in Nyssian Christology.”® So in order to fully
understand the concept of nature in Gregory’s theology, it is necessary
to analyze his doctrine of the Incarnation, that is to pass from a more
theological moment to another more economical one.

The economy, which develops in temporal succession, is signed by the
laws of dxolovBio and Sidotnua. It has its centre in the Incarnation
of the Eternal, who became man. There are four times in human life,
that in Christ become the times of every man: conception, birth, death
and resurrection.” From an all too human perspective, one sees but
birth and death. But the two extremes are more important, since they
place man in more intimate contact with God. As B. Pottier explains:
“Christ is conceived, born, dies and rises: such are the four essential
moments of the Incarnation of the Son, come from God and returning
to God in a sort of exitus-reditus which manifests, at the interior of the

economy, the complete movement of temporal creation freely desired

by the Eternal God, and freely returning to him”.”

7 Cfr. D.L. BaLAs, Plenitudo Humanitatis: The Unity of Human Nature in the Theology of
Gregory of Nyssa, in D.E. WinsLow (Ed.), Disciplina Nostra: Essays in Memory of Robert I
FEvans, Cambridge MA 1979, 115-133.

5 On the value and influence of Gregory’s Christology, not always fully recognized,
see G. MaspERO, La cristologia de Gregorio de Nisa desde la perspectiva del II Conctlio de Costanti-
nopla, Scr'Th 36 (2004) 1-24; L.I. MaTEO-SECO, Notas sobre el lenguaje cristoldgico de Gregorio
de Nisa, Scr'Th 35 (2003) 89112 and Ipewm, Cristologia e Linguaggio in Gregorio di Nissa, in C.
MorescHINI—G. MENESTRINA (Eds.), Lingua e teologia nel cristianesimo greco, Trento 11-12
dicembre 1997, Brescia 1999, pp. 227-249.

5 For birth and conception, see M. CANEVET, Lhumanité de Uembryon selon Grégoire de
Nysse, NRT 114 (1992) 678-695 and Ph. Caspar, Comment les Peres de ’Eglise envisagent le
statut de Uembryon humain, «Connaissance des Péres de ’Eglise» 52 (1993) 16-18. Tor the
death and resurrection: L.F. MaTEO-SECO, Consideraciones en torno a la muerte en las homilias
al Eclesiastés de Gregorio de Nisa, Scr'Th 23 (1991) 921-937; Ipewm, La teologia de la muerte en la
‘Oratio catechetica magna’ de San Gregorio de Nisa, ScrTh 1 (1969) 453-473; IpEM, La muerte y su
mds alld en el ‘Dialogus de amima et resurrectione’ de San Gregorio de Nisa, Scr'Th 3 (1971) 71-107;
IpEM, Resucitd al tercer dia (Andlisis de la doctrina de San Gregorio de Nisa sobre la Resurreccion de fesu-
cristo), Ser'Th 5 (1973) 7-89; R. WiNLING, La résurrection du Christ comme principe explicatif et
comme élément structurant dans le Discours catéchétique de Grégoire de Nysse, StPatr 22 (1990) 74—80.

0 “Le Christ est congu, nait, meurt et ressuscite: tels sont donc les quatre moments
essentiels de I'incarnation du Fils, venu de Dieu et retournant a Dieu dans une sorte
d’exatus-reditus qui expose, au centre de I’économie, le mouvement complet du créé tem-
porel librement voulu par le Dieu éternel, et retournant librement a lui” (B. PoTTIER, Dieu
et le Christ selon Grégotre de Nysse, Turnhout 1994, p. 360).
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Before his Incarnation the man Jesus did not exist. He is the Creator
become creature.”! His body is not an eternal body at the interior of
the Trinity, as Apollinarius would have it. Economy and immanence are
well distinguished; neither Incarnation nor creation change the Trinity.

At the other extreme, death and resurrection seal the accomplish-
ment of the Incarnation: “The death and resurrection of Christ bring
something new to union of man and God in him, in respect to the
event of the Incarnation”.”?

Perhaps this can be disturbing, causing one to suspect that for
Gregory the work of divine power was insufficient in the Incarnation.
It is necessary to understand that the problem is not from the part of
the eternal God, fully present from the first moment of the Incarna-
tion. The problem arises from the part of man, since the experience
of death is part of human life, each human life: it completes humanity.
“The course of human life brings something to man, body and soul,
and the experience of death is the last and not least of the structuring
moments of humanity”.”

In fact Gregory comments And the Word became flesh of Jn 1.14,
responding to the accusation of Eunomius that claimed that he divided
the Word and Christ into two distinct beings, the eternal and the tem-
poral, the immanent and economic. One sees again that the Johannine
prologue is at the roots of the whole of the Nyssian’s thought: Gregory
responds that the same accusation should be thrown at the Evangelist
as well. Instead he knew well that:

The Word is identical to the Word, he who appeared in the flesh to he
who is with God (mpog TOv 0e0v). But the flesh was not identical to the
Divinity before being transformed to be also with the Divinity (npog v
Bedrto). In such a way that certain properties apply to the Word as
God, and others to the form of the servant.”

"t Cfr. AdSimpl, GNO 111/1, 63, 1-3.

2 “la mort et la Résurrection du Christ apportent quelque chose de nouveau a
I'union de ’homme et de Dieu en lui, par rapport a I'’événement de I’Incarnation” (M.
Canévet, La mort du Christ et le mystére de sa personne humano-divine dans la théologie du 1Vme
siécle, «Les Quatre Fleuves» 15-16 (1982) 86).

7 “Le cours de la vie terrestre apporte quelque chose a 'homme, corps et 4me, et
I'expérience de la mort est le dernier, et non le moindre, des moments structurants de
Ihumanité.” (B. PorTiER, Dieu et le Christ. . ., p. 363).

™6 uev Adyog 6 odtdg dott T Adyw O €v coprl @avelg T npodg Tov Bedv Svti. 1 8¢
copg ovy 1 owth T BedtnT mpiv petamomBivon kol tordtnv mpog v Bedto, mg €
&vdykng GAka pgv épapudlev 1@ 0ed Adyo, Erepo 8¢ 1§ 10D dovdov nopefi. (CEII,
GNOTI, 130, 1-5).
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The divine nature is always the same,” while human nature changes
and comes to be: “The Word was before all time, while the flesh came
to be in the last times”.”® This last is of a passible nature and must
know the trial of death.”

So the whole time of human life is necessary in order for man to
be open to God, to the infinite where all ceases to be a valid category.
Life opens to the epektasis. One must give a/l in order to receive all. One
gives a limited al/ to enter into the intimacy of the infinite all. Whole
and a// are in fact key words. The whole of human life must be lived
and saved by Christ:

And since human life has two limits, that from which we have a beginning
and that in which we have an end, he who heals our entire life ({ofg)
necessarily embraces us through the two extremes, grasping both our
beginning and our end, to lift, from both, he who is fallen.™

Incarnation and resurrection cannot be separated. Man is conceived in
his integrity and every moment of his existence is important.
Gregory does not limit himself to the terminology of life, but
explains this necessity in terms of nature. In the An#ir, he collocates
interestingly into thy hands I commit my Spurit,” and today you will be with
me in Paradise:® Christ opens the doors of Paradise which is found in
the large palm of the hand of the Father®' to the Good Thief in his death,
when his soul separated from his body. In this manner Christ destroyed
the corruption of death, dividing that which was composed, that is his
own body and own soul, he who in his divinity was not composed, and
for this reason, immune from dissolution. The nature of that which
is not composed (the Divinity) dwells in that which is composed (the
Humanity), and the soul which was separated from the body in death,
after the Resurrection knows no separation at all. The sign and proof
of this is the incorruptibility of the body and existence of the soul in

> 1 uév Beto ot del pio kod i odTh kol doadtwg Exovoa (Ibidem, 130, 11-12).

76 5 Moyog mpd TV aidvav Ay, | capt 8¢ éni tdv Eoxdtav éyéveto xpovav (Ibidem,
130, 19-20).

77 Cf. ibidem, 130, 22-26.

7 xal éneldn 8o népora tiic dvBponivng éoti Lofic, 80ev dpyduebo kal eic & koo
Myopev, dvaykaimg 6 nocov Audy Ty {ofv Bepanedov Sid 1@v 0o Gxpwv Hudg
neputdocetal, Ko thg dpyfig NUdV kol 100 1éhovg tepidpaccduevog, tva £€ dpgotépov
Dymon tov ketuevov. (Ep 3, GNO VIII/2, 25, 16-22).

7 1k 23.46.

80 Lk 23.43.

81 ¢v 1f) moAvydp® 100 mortpdg mokdun (Antir, GNO II1/1, 153, 22-23).
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Paradise. This new form of existence cannot be divided, since that
which was divided is united to that which cannot be divided.®? There-
fore Gregory continues:

However the same Only-Begotten God causes the man who is united
(GvoxpoBévia) to him to rise, at once separating the soul from the body
and reuniting anew the two: in this way is realized the common salva-
tion of nature (1} kown yiveton cotpia g eUoewg). For this he is called
Author of life (&pynyog Cofic). In fact, the Only-Begotten God, dying for
us and rising, has reconciled to himself the cosmos, ransoming with flesh
and blood, as of prisoners of war, all of us, who through ties of blood
(816 t0D cvyyevodg MudV alpatog) have part in him.®

The common salvation of nature must thus pass through the death
and resurrection of the Only-Begotten of God.

L. Malevez perhaps does not underscore sufficiently the importance
of this idea for the Nyssian theology of the Incarnation.* Nevertheless
it is a key element, since it reveals that nature is not understood only
statically. Gregory affirms that the Incarnation encompasses all the
moments of man’s life:

In fact [God] united himself to humanity through these things—that is by
passing through all the states of nature (tdv 1fig 000G 1d1wUATMOV): gener-
ation, nutrition and growth, finally having even the experience of death.®

From conception until death, all belongs to nature, which is thus ex-
tended in some manner through time.

In Chapter 32 of OrCat Gregory returns to the same argument.
The Incarnation includes a participation in all the stages of human
nature, from one extreme to the other of life. Christ wants to reach
even to death in order to revivify us through his resurrection. In him
the resurrection becomes part of that which is human:

% Cft. Antir, GNO I11/1, 153, 27-154, 7.

8 GAN" 6 povoyevig Bedg odtOg dvicnot TV dvakpobévia GvBpwnov odTd kol
xoploog T00 COUNTOG TNV Yuynv kKol Eveooag TOAY duedtepo kol oVTtog 1 Kowvh
yiveton cotnplio thig hoeng: 50ev kol &pymydg Lofig dvoudletar: év yop @ brgp NV
anoBovévrt kol EyepBévit 1ov kdopov Eovtd kathAlakey 6 povoyevig Oedg, oldv TIvag
Sopvodmtovg, Nuag d10 100 cuyyevodg U@V oiluotog TEVIag ToVg KeKOmvNKoTag
b1 TMig capkds kol tod alportog E€wvnoduevog (bidem, GNO III/1, 154, 11-18).

8 Cfr. L. MALEVEZ, L’Eglise dans le Christ. Etude de théologie historique et théorique, RSR 25
(1935) 279-9280.

5 80 @v yop korepiybn 1 avBpondmrt (S10 téviev tdV Thg evoeng iSioudTav
yevduevog yevécsedg Te kol dvortpohic kol adéfceng kol uéypt thg 100 Bovdrtov meipog
SeEehdédv (OrCat, GNO I11/4, 67, 15-18).
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Since, therefore, it was necessary that our whole nature be lifted up from
death, as if reaching out a hand towards he who lay, bending himself over
our cadaver, he came so close to death as to touch the mortal condition
and to give in his own body a principle of resurrection to human nature,
lifting up together potentially (tfj dvvapuer) the whole of man (Glov tOv
GvBpomov). In fact the man that had received God (6 8e086y0¢ &vepmnog)
did not have a different origin than our species ((pupocuonog) that is he
who was raised with the divinity in the resurrection; and as in our body
the activity of one organ alone leads to the total perception of the whole
united to the part, as if the nature as a whole was a unique living being,
the resurrection of the part propagates to the whole, by the conjunction
and unity of nature, transmitting itself from the part to the whole.®

The delicate piety of Gregory presents Christ to us bending down as
the good Samaritan over man. He does not need to touch his friend
Lazarus to raise him from the dead, but he wishes to touch death to
raise us.

A key point is the mode of propagation of this salvation, that is
transmitted from the part to the whole as the sensorial perception of
an organ extends itself to the whole organism. It might appear at first
as an automatism, in which the Divinity took possession through his
power of the human. From a philological perspective, this problem
is manifested in the difficulty of the translation of tfj duvaypet in the
preceding passage. Some authors translate “in the power”. ‘Potentially’
was preferred here, which is the first and most common signification
cited for this expression in the Lexicon of F. Mann.”” As we will see,
this translation is in better harmony with the Nyssian teachings, and
is analogous to the divine prescience in the first creation of Chapter
16 of the DeHom.®

86 2.\ B 2 7 P I SN . i
gnel ovv 8Ang £det yevésBou Tiig Ooemg UMV T €x 10D Bavdtov néAy Endvodov,

olovel yelpa 10 Keéve Opéyov d1d 1000 TpoG TO NUETepPoV EMKOYOG TTdUE T060DTOV
10 Bovdre npocﬁyywsv Soov 1M vmcpémtog SyacBon kol écpxﬁv Sobvan tfi pVoet Thg
ocvoccroccemg ) 10l cwuan, Shov T 8uvauet Guvocvoccrncocg oV ocvep(mtov éneldn
y(xp 00K dAhoBev SN’ K 10D nuerepou (pl)pOLuO(TOC_, 0 98050x0g ocvep(m‘cog nv, 0 d mg
dvaotdoemg cuvenapbeig i Bednti, domep Emi 10D Ko’ Hudg chuotog ) 10D Evog TOV
aioOnmplov évépyea mpdg macav v cvvaichnov dyet 10 Hvouévov 1@ uépet, odtw
xaBdmep £vdg Tvog Evtog Cdov mhong Thig phoemg N t0d uépoug dvdotaotg £nt O T
Srelépyetan kot 10 cvvexég Te Kol vopévov thg eVoeng £k 10D Hépovg €rt 10 SAhov
ovvekddopevn. (Ibidem, 78, 3-17).

7 The proposed translation for this adverbial case is der Potenz nach, potentiell, for the
cited passage the significance of vermage der Krafl is also accepted (cfr. . MANN, Lexicon
Gregorianum: Worterbuch zu den Schrifien Gregors von Nyssa, 11, Leiden 2000, p. 537).

8 See p. 6.
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Commenting exalted at the right hand of God of Acts 2.33, used by
Eunomius to confirm his own heresy, Gregory affirms:

Thus, who was exalted? He who is miserable or he who is above all?
And what is the miserable if not that which is human? And what else if
not God is above all? But God has no need to be exalted, being above
all. Therefore the Apostle said that which is human was exalted, and in
being exalted becoming Lord and Christ.® 1t is for this that he becomes it
after the passion.”

The exaltation of the human, of human nature, happens only after the
passion. Only at this point does it become immortal in the immortal,
light in light, incorruptible in the incorruptible, invisible in the invisible,
Christ in Christ and Lord in Lord.” Thus it can be said that:

It is clear that the blows are of the servant in whom the Lord is, while the
honours are on the other hand of the Lord, that the servant is enveloped
in (repi Ov 0 80DAog). In such a manner, by conjunction and connatural-
ity (810t ™V cvvdgeidv e kol cupguiav) the effects of the one and the
other become common, since the Lord takes upon himself the bruises
of the servant, and the servant is glorified with the honour of the Lord.
In fact for this reason, one says that the cross is of the Lord of glory™
and that every tongue proclaims that Fesus Christ ts Lord, to the Glory of
God the Father (Plal 2.11).%

It would seem that the conjunction (cuvdgeio) goes from above to
below, that it proceeds from the divinity and refers to the hypostatic
union, while connaturality (Gupguia) goes from below to above, pro-
ceeding from humanity and representing the dynamic and universal
dimension of the human nature. It is properly a “developing together”.
The communicatio idiomatum is perfectly found in the crossing of these

8 Acts 2.36.

9 1{c oDV DydON; 6 Tamevdg | 6 Vyiotog; Tt 88 1O Tamevov el i 10 dvBpdrvov; Tl 8¢
dAho mopd: 10 BeTov dotiv 6 Vyiotog; dANG unv 6 Bedg DywBiivor 0 Séetan Yyiotog dv.
&pa 10 dvBpdnivov 6 dmdotolog VydcBon Aéyet, LymOn 8¢ S 0D KHpLog Kol Xp1oTdg
yevéoBo. 16 10ht0 8¢ petdr 10 ndBog éyévero. (CEIL GNO 11, 123, 2-7).

U Cfe. CEIIL, GNO 11, 123, 22-94.

9 Cfr. 1 Cor 2.8.
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notpée. (CEIIL GNO 11, 131, 8-16).
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two movements: the ascending and the descending, that of the divine
power and that of the human nature.”*

However it is the following passage of Antir which clarifies how the
terrible cross of Christ can be the cross of glory, and how at the same
time, the salvation of nature is not an automatic process. In the Antir
in fact, Gregory afirms against Apollinaris that in the incarnation the
properties of nature remain unaltered. The body of Christ heals the
body of man and the soul of Christ heals the soul of man:

If you divide in two a stick—since nothing hinders explaining with a
material example the mystery of the economy of the Incarnation—and
the ends of the [two] pieces of the stick are joined on one side, neces-
sarily the whole cut part of the stick, through the junction and binding
into one of the extremities, will be reunited to the whole, as it is reunited
to the other extremity. In this way, in him [Christ] the union of soul and
body accomplished in the resurrection guides by conjunction (katd 10
ovveyge) the whole human nature, divided by death into soul and body,
to the natural union (mpdg cvpuguiov) by the hope of the resurrection,
uniting the combination of that which was divided. And this 1s what
Paul says: Christ is risen_from the dead, fust fruit of those who are dead,” and as
all of us died in Adam, so all will receive life in Christ.”® In fact, following the
example of the stick, our nature was split by sin from the limit enacted
by Adam, since by death the soul was separated from the body, but the
humanity of Christ (tod xotd 10v Xpiotov &vBpdnov) was united into
one nature alone (cvopgvopévng). Therefore we die together with him who
died for us, and with this I do not refer to the necessary and common
death belonging to our nature. For this happens even if we wish it not.
But, since one must die with him who died by his own will, it is good
for us (ab10tg) to think of that death that comes through free choice (éx
npoopécewg). In fact it is impossible to imitate that which is voluntary by
that which is necessarily imposed. Since then, the death that is imposed
on each of us by our nature comes to pass, and that necessarily (ravimg),
whether we wish or do not, one cannot hold as voluntary that which is
necessary; therefore in another mode we die together with him who died

9% On the Nyssian conception of the communicatio idiomatum, see JR. BoucHET, Le
vocabulaire de Punion et du rapport des natures chez S. Grégoire de Nysse, RThom 68 (1968)
533-582; L.F. MaTEO-SECO, Notas sobre el lenguaje cristoldgico de Gregorio de Nisa, ScrTh
35 (2003) 89-112 ; Ipewm, Cristologia e Linguaggio in Gregorio di Nissa, in C.. MORESCHINI—
G. MENESTRINA (Eds.), Lingua e teologia nel cristianesimo greco, Trento 11-12 dicembre 1997,
Brescia 1999, pp. 227-249; B.E. DavLEy, Divine Transcendence And Human Transformation:
Gregory of Nyssa’s Anti-Apollinarian Christology, MoTh 18 (2002) 497-506 and G. MaspERO,
La cristologia de Gregorio de Nisa desde la perspectiva del II Concilio de Costantinopla, Scr'Th 36
(2004) 1-24.

% 1 Cor 15.20.

% 1 Cor 15.22.
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voluntarily, that is being buried in the mystical waters through baptism. It
is said in fact, that through baptism we were buried logether with him in death,”
so that from the imitation of death can also follow the imitation of the
resurrection.”®

Man was divided by the sin in Adam, Christ has come to reconstitute
that which was divided. Reconstituting the whole trajectory of human
life, of human nature, in his own personal history, he reunited that
which was separated. When this human movement has reached its apex,
when all s accomplished—the mavto tetéleoton of Jn 19.28-salvation
can extend to all of human nature. Thus the divine action can extend
to every man. But this potential possibility, acquired for us once for all
by Christ, is offered to us in the actuality of our own life only through
baptism. In fact, in baptism we can participate in the resurrection,
because the movement of Christ is completed and human nature has
already been reunited through the death and resurrection of the one
who voluntarily died for us.

‘Voluntary’ is an essential category together with the historicity of
human nature: instead of a naturalistic automatism, Gregory proposes
personal imitation, piunoig. The possibility of salvation is given to the

7 Rm 6.4.
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universal human nature, but the actuality of salvation of the concrete
man consists in the imitation of the personal history of Christ, in sac-
ramental union with the mysteries of his life,” in such a way that:

Bethlehem, Golgotha, the Mount of Olives and the Resurrection are
truly in the heart of he who possesses God.'™

This is all realized through the historical dimension of @¥o1g, which is
not opposed to, but rather refers to, the personal dimension.

e. Conclusion

Thus the Gregorian concept of @Uo1g goes well beyond any philosophi-
cal elaboration, reuniting in itself the ontological profundity of ovola
in its intensive dimension, universal openness in its extensive dimension,
and, intimately tied into this, a properly historical dimension. These
together allow for a profound, properly theological, harmonization with
the notion of drdcTAGIC.

Nature is therefore a key concept throughout Nyssian theology, at the
Trinitarian, Christological and anthropological levels: it has a harmoniz-
ing role. In this sense the affirmation of G.L. Prestige appears correct,
that it is “an empirical rather than a philosophical term”,'”" even if in
the intention of this author the affirmation attempts to minimize the
importance of the term nature in favor of that of ovola. Instead it
appears that we are dealing with a properly theological term, which at
the same time allows many of the tensions which recur in the history
of thought on man and on God to be resolved.

As for the chronological order, it is clear it goes beyond the philo-
sophical opposition between Plato and Aristotle. Further, the supposed
difference between Eastern and Western theology is resolved here
in a category that avoids dialectical opposition between ovoio and

% Tt is noteworthy, for example, that Gregory does not interpret the three immer-
sions of the Baptismal rite in only the Trinitarian sense, as was habitual and as could
be expected due to the great affinity of the Nyssian with Trinitarian themes. He adds
a Christological exegesis, which ties the three immersions to the three days that Christ
spent in the tomb. The goal is none other than to underscore the parallelism between
the life of Christ and that of the Christian (cfr. G. CELADA, La calequesis sacramental y
bautismal de Gregorio de Nisa, C'Tom 101 (1974) 80—-84). See also in general, regarding this
sacramental parallelism IpeEm, Unidad de los sacramentos de la iniciacién cristiana, « Nicolaus»
4 (1976) 139-174.

100 4An0adg €v tfi kapdig €oti 10D 1OV Oedv Exoviog i BnBietn 6 Tolyobdg 6 Edoidv
N Avdotaotic. (Ep 3, GNO VIII/2, 20, 8-9).

11 G.L. PrESTIGE, God. .., p. 234.
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vrootoolg. The accusation of Harnack and Tixeront!®? that the Greek
patristic, and Gregory in particular, gives pride of place to the incarna-
tion in the salvation of man, placing the resurrection in a secondary
plane precisely due to the role of the notion of @boig, shows itself to
be simply an unfounded affirmation, fruit of philosophical presupposi-
tions above all. Thus, in the Nyssian @vo1g, thought for man from the
Trinity, true end and point of return for man himself, the one and the
multiple meet, as do time and eternity. In this way @Uo1g has also a
dynamic aspect that is manifested through its close relationship to the
divine activity or energeia.

II. THE ENERGIES

a. The Ad Ablabium

The next step in logical development of the treatise moves the attention
from the human name to the divine name. After clarifying that man is
the name of the human nature, Gregory affronts the theme of the name
of God—0edtng—affirming with vigour the ineffability of the essence:

It thus appears to the majority of men that the word indicating the
Divinity is based in nature. And as the heaven and the sun or another of
the elements of the cosmos are designated by those particular words that
indicate the subjects, thus, also in reference to the supreme and divine
nature, they say that the word indicating the Divinity was fittingly adapted
to that which is manifested, as a sort of proper name. But we, following
the teachings of the Scripture, have learned that the divine nature can-
not be designated with any name, and is ineffable (dxotovopoctov te Kot
Gopootov). And we say that any name, either formulated by human usage
or transmitted by the Scriptures, is useful to interpret (€punvevtikdv) that
which is thought of the divine nature, but does not include (repiéyew)
the signification of the nature itself.'™

102 Cfr. A. HARNACK, Lehrbuch der Dogmengeschichite 11, Tiibingen, 1909, p. 166. See also
J. TIXERONT, Histoire des dogmes dans Iantiquité chrétienne 11, Paris 1924.

105 Aokel pev odv 10ig moAholg 1dtaldvimg katd Thg evoeng | pavh tig Bedttog
ketoBon kol domep 6 0vpovocf 6 fAtog fi GAAo TLTdV T0D KdoHOL oToVKEl®V 810G POValg
Sroonuaivetol Tolg T@Y DTOKEIUEVOV CTUOVTIKOIG, 0UT® Qaol Kol éml T dvetdto kol
Belog phoeng bomep 11 KOplov Gvopra mpoceudg Epnpudcot 1@ dnlovpéve Ty ewviv
1 Bednrog. Nuelc 8¢ tolc thc ypapfc dmobfkaig émduevol dicotovopactdv te Kol
dopactov adThv pepobixopey- kol wév Svopa, elte mopd Thc dvBpmnivng cuvnBeiog
gEnvpnton elte mapd 1@V Ypapdv mopadédotort, TdV mepl v Oelav @Oy voouuévov
EpUNVEVTIKOY elva Aéyopev, obk adtiic ThHg @Oceng meptéyey v onuacioy. (AdAbL,
GNO III/1, 42, 13-43, 2).
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The name of the Divinity does not then refer to the divine nature, as
happens with created elements. It is not a proper name, capable of
comprehending and expressing that which God is in himself, since this
is impossible. Nevertheless the names are not useless. On the contrary,
all names, whether of biblical origin or human provenance, serve to
explain and interpret that which is thought of God.

The names given to created realities are given by chance, with the
exclusive finality of being able to indicate them with an appellative
and thus not fall into confusion.'” The case of the divine names is
quite different:

Instead each of the names that serve as guide (6dnyiov) to know God
has a proper signification enclosed in itself and among the names most
worthy of God would not be found any word deprived of some sense
(vonuo); thus it is demonstrated that it is not the divine nature itself to
be indicated with the names, but with that which is affirmed something
of that which regards it is made known.'®

No word is useless, each one gathers a reflection of the mystery. But
every name presents a particular aspect of the divine nature, without
indicating absolutely that which the nature is by essence (ot odotov).'”
This is valid, for example, for the names of incorruptible, powerful and
vivifying:
Therefore, saying incorruptible, we say that which the nature does not
undergo, but we do not express what that is that does not undergo cor-
ruption. So, also if we say viwifying, while we indicate by means of the
appellative that which is done [that is the action], with the word we do
not make known the being that does. According to the same reasoning,
based upon the signification enclosed in the words most worthy of God,
we find also that all the other names either prohibit from knowing that
which should not be [known] regarding the divine nature, or they teach
that which should be [known], but they do not contain an explanation
of the nature itself.'”

100 Cfr. ibidem, 43, 3-9.
05 GO . sy
Soa 8¢ mpog 6dnyiav Tfig Belog xotavonoeds oty dvdparto, 18lav Exel #xootov
gunepretAnupévny didvoto Kot oUK Qv xopig vonuotds Tivog ovdeuiov ebpotg eoviy &v
101¢ Oeonpenestépoic 1OV dvopdtmv, O¢ €k 10010V deikvucBot un vty Ty Below ehoty
W1 Tvog @V dvopdtov ceonuedcBot, GAAG TL TOY TEpl adThV S10 TV Aeyopévov
yopilecBor. (lbidem, 43, 9-15).
106 Cfr. ibidem, 43, 17-20.
07 ey . C v <y \
ovkodv deBaprov eindvreg, O UM ndoyel H| eOo1G, elnopev- 11 84 éoti 10 TV Bopdv
un TAoKOV, 00 TOPECTHCHUEY. 0VTO KoV {wonmolov elnmpuey, O Tolel Sk ThHg mpocnyoplog
onpavovteg 10 Todv Td Ady® ovk éyveploopev. kol T& GAAX TavTo Kotd TOV AOTOV
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The names are thus either negative or positive, but all are simply
descriptive—they state the mode of being, action or activity. But one
cannot express with words the divine nature itself. This idea is clarified
in what immediately follows:

Therefore, considering the diverse activities (évepyetog) of the supreme
power, we adapt the appellatives from the activities known to us. And
we say that one of the activities of God is also the activity of watching
and observing and, so to speak, to see, by which He sees all_from above
and regards all, seeing the thoughts and penetrating with the power of
his gaze to the invisible things. Therefore we think that the Divinity (thv
Bedtnra) has received its name from vision (& tiig Béac) and that He who
has the regard (t0v Bewpdv) on us is called God (Bedg) both by custom
and by the teaching of the Scriptures.'®

The names are derived from the activities, from the divine ‘energies’.
In particular the name Divinity (thv Bedtnrto) derives from vision (éx
¢ Béag). Gregory follows an etymology that comes from Aristotle.'
This doctrine is common in the writings of the Nyssian, for example
it can be found in CE I1,'"" and in DeAn.""" In the DeDeit, he calls upon
Gn 3.5 to make the same affirmation: the serpent tempted Eve and
Adam, promising that once they had eaten the fruit their eyes would
be opened. This is equivalent to becoming like God."? The etymology
recalls the representations, a little disturbing for children, of God as an
open eye inserted into a triangle.

The delicate theme of the ‘energies’ is introduced, which has been
source of so much discussion between the theologians of East and
West, and one is close to the theological heart of the treatise. Gregory,

koyov éx Tng eyxetuevng T0g eeonpenemepmg (pu)vocu; oNUaGTog SDplGK‘O]J.EV Al 10 un
déov éml mg eswcg (pl)csswg ywu)clcsw anoryopevovia i 10 8éov diddokovto, TG O Thg
eOoewg Epunveiav ov nepréyovta. (lbidem, 43, 22-44, 6).

108 *Enel tolvuv tdg noud?»ocg tﬁg f)nssztuévng Suvdusu)g gvepyelog Kom:owooﬁvrsg
oup SKoccmg OV HuIv yvmptu(ov svspysm)v mg npocm(oplo(g apuoCousv ],uow 8¢ ol
toum]v etvor Aéyopev 10D Beod v svepyeww TT‘|V £Tc0mu<nv Kol opomKnv Kol O G T1g
eimol Beatikv, ko’ Hv 1& Tdvto £popd kol Tévia Emokonel, tog évBuunoeig PAénwov
wod éni 1o dBéoto T Bewpnrikf duvdpuer Sadvduevog, dnetMipapev éx thg Béag v
Bedtro mopwvoudcbot kol tov Bempdv Nudv Beov b 1e tHig cuvnBelog kol thg TOV
Ypopdv didackariog npocoyopedesBar. (Ibidem, 44, 7-44, 16).

199 Cfr. J. DaNttrou, Létre et le temps chez Grégoire de Nysse, Leiden 1970, p. 2.

10 Bedv yop adtdv Aéyovteg tOv Epopov kol mdnny Kol S10parTikdy TAV KEKPLUULEVOY
voodvteg émikodobuebdo.” (CE I, GNO 1, 268, 30-269, 2); “éx 100 Oedobor Oedg
ovopageron. (CEII, GNO 1, 397, 15-16).

1 Cfy, Dedn, PG 46, 89B.

12 Cfy. DeDeit, GNO X/2, 143.
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after having moved attention from the level of @Vo1g to the level of
évépyewat, focuses on demonstrating that the activities are common to
the three Persons:

Consider whether this activity (thv évépyeia ta0tnv) is properly of only one
of the Persons affirmed by faith to be in the Holy Trinity, or if the power
extends to the three Persons. Since, if the interpretation of the Divinity is
true and the things that are observed are said visible and the being that
sees is called God, none of the Persons of the Trinity can be any more
excluded reasonably from such an appellative, due to the signification
included in the term.'"

The argumentation is Biblical and includes three passages of Scripture,
in which seeing is predicated of God (Ps 83.10), of the Son (Mt 9.4),
and of the Holy Spirit (Acts 5.3).!"*

At this point Gregory shows his rhetorical capacity and presents to
himself an objection, and one that seems to cause the whole logical
construction elevated to this point to fall. The Nyssian, almost excusing
himself while providing the necessity to respond in anticipation to the
objections of his adversaries,'” calls into doubt the passage from the
ovo1g to the évépyelon just accomplished, when it is the nature that
would seem to better guarantee the unity of the Three:

But, since with that which has been said it was demonstrated that the
name Divinify indicates the activity (évépyewov) and not the nature, the
argument turns in some manner towards the contrary of that which
was established, so that we are even more constrained to say three gods
of those whom we consider to exercise the same activity (évepyeig). Thus,
they say that one speaks of three philosophers or three orators or of any
name deriving from a profession, when there are more than one who
participate in it."®

13 doyoboBo thy évépyeiav torhv, motepov Evi mpdoeott @V v 1) drylg TpLddt
TEMGTEVUEVOV Tpocdnmv T 810 TV Tp1dV Sifkel 7| dovauig. el yop dAnbng 7 tfig
Bedtntog Epunveio kol 1o Opmpevo. Beotd kol 10 Bedpevov Bedg Aéyetou, ovkéTt Qv
eOAdyog dmokpBein tL tdV v T} TpLddt Tpocdnwv Thg ToldTNG TpooTyopiog S1d T
gykelpévny 1 eovii onuoociov. (AdAbl, GNO II1/1, 44, 19-45, 3).

1 Cfr. ibidem, 45, 3-46, 2.

15 Cfe. ibidem, 46, 2347, 3.

16 ¢nel 8¢ xoarteckevdodn S10 1@V eipnuévov évépyelav onuoively kol odyl gdoy
10 1fi¢ Bedntog Svoua, mepripénetol mog TPpdg TovvavTiov £k 1OV Kortackevaouévoy O
Adyog, Og detv todTn padhov Aéyewy tpels Beodg tovg év tff abtf évepyeiq Bempovpévoug:
¢ paot tpelc AéyesBon prlocdpovg i pitopog 7 €1 11 oty Erepov €€ émutndeduartog
dvopa, Gtov mhelovg Mot oi 10D avTod cuppetéyovreg. (Ihidem, 46, 16-23).
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It 1s a key passage since Gregory, who had already applied the concepts
of gvoig, ovolo and Vrdotaoig to both man and to God, now applies
to both the term évépyeia, to affirm that we know and denominate
only the activity of God.

b. The évépyeio

The importance of the argument obliges to extend it into this section,
while the unity of action of the divine Persons will be the object of
Part III of this chapter: in Gregory’s work the discourse on the divine
action or energies (évépyeton) starts always from the consideration of
the ineffability of essence or of the divine nature. In light of Part I of
the chapter, it is necessary to specify that the nature is incomprehensible
in its intensive dimension, which coincides with the essence:

The divine nature in itself, that is what it is by essence (kot” odotav), is
above every capacity of intellectual comprehension, being inaccessible
and unapproachable by conjectural reasonings.'"’

This premise is important, since the Cappadocians are often referred
to as the first to speak of apophatism.''® It is however necessary to note
that Gregory speaks exclusively of the ineffability of the divine essence
and does not negate the capacity to speak of God and of the three
Persons. As will be seen more amply in the next chapter, the Nyssian
affirmation excludes only the capacity to comprehend, that is to fully
embrace with the human mind and language, the inexhaustible onto-
logical profundity of the essence itself.

The term dmogootg has even, for Gregory, a sense that is principally
positive, derived from the verb dmogaive which covers the semantic
spectrum of word, thought, prophecy, judgment and decision. Naturally, the
term also appears in the meaning derived from amnoenui, with the
sense of negation. But, the adjective dmoga(v)tikdg and the adverb
amoeo(v)Tik®g exist only in the form derived from dnogoive, and have
always the sense, paradoxical for the modern reader, corresponding to
cleay; determined.""®

17 H Belo @Oo1g adth ko’ adthv & 11 ot xot’ odoiay €otl, mdong vrépketton
KotoANTTIkRG émvolog, ampdo1tds Te Kol GmpPOCTEANGTOG 0VGA TOLS OTOXOGTIKOIG
émwvolong (DeBeat, GNO VII/2, 140, 15-17).
18 Cfr. J. GArRrIGUES, Théologie et Monarchie. L'entrée dans le mystére du “sein du Pére” (Jn
1.18) comme ligne directrice de la théologie apophatique dans la tradition orientale, Ist. 15 (1970) 436.
19 Cfr. F. Mann, Lexicon ..., I, pp. 509-510.
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The terminological indication itself helps to discern the double
dimension of that which, according to modern terminology, can be
called the Nyssian apophatism: the possibility to comprehend the divine
essence is negated, all the while orienting to the personal dimension.
This double dimension will be the object of Chapter II of the pres-
ent commentary. It corresponds to the two moments of Jn 1.18: the
beloved Disciple affirms that no one has ever seen God, but at the same
time says that The Only Son, who is in the bosom of the Father, he has made
fam known.'*

For Gregory every nature is unknowable in itself,'*' but this is true in
an eminent manner for the divine nature, which is beyond the infran-
gible limit between created and uncreated:

Great and insurmountable is the intermediary space by which the uncre-
ated nature is separated as if with a barrier from the created substance.
The second was limited, while the first has no limits.'??

For Gregory man is limited and lives in space and time: man is a diaste-
matic being, For this reason he can only know that which is dynamic and
manifests itself in time. In this way through the activity of the Creator
and the beauty of creation, one can return to God, who remains never-
theless incomprehensible in his metaphysical profundity. Consequently,
and against the pretension of Eunomius, the only proper name of God
1s he who is above every name according to the Pauline formulation, since
God transcends every intellectual movement (brepPoively odTOV OGOV
Stavolag kivnow).'* On the other hand, it is providence and activity
that take the place of the name.'™ Thus one can say that:

It is clear that God is named according to the diverse appellatives in
relation to the multiform activities (évepyet@v) so that we may understand
him, by the fact that he receives such a denomination.'®

120 Together with 1, 3 and 14, 6, this is one of the most cited Johannine verses of the
Nyssian (cfr. H. DROBNER, Bibelindex zu den Werken Gregors von Nyssa, Paderborn 1988).

121 Cfr. p. 113.

122 oAb yop 10 pécov kol adieEimrov, @ Tpog THY KTIGTHV ovoiov N dKTIoTOg
evo1g droeteiyioton. oitn memepdroton, ékeivn mépag odk Exer- (CE I, GNO 1, 246,
14-16).

125 Cfy. ibidem, 397, 28-29.

124 Cfr. ibidem, 314, 17-18.

125 8fdov yap 011 mpOg 10 molkidov T@V Evepyel@dv Katd S1opdOpovg CoNUGLOG
dvopartonoteltonl 10 Oelov, nwg &v voficwuev, obtwg dvopalduevov. (lhidem, 315,
24-26).
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These appellatives are not purely arbitrary as Eunomius had maintained,
but correspond to an ontological order."*® The human intellect was cre-
ated by God and one cannot despise it, as the Neo-Arian had done.

At this point is easier to evaluate the importance of the AdAbl for
the question of the possibility to know God. B. Krivocheine affirms,
referring to the distinction between nature and energies, that “it is in
his letter to Ablabius that Gregory speaks of it clearly”.'”” The same
opinion is held by E.D. Moutsoulas.'” The problem is centered on the
interpretation of t@v wept v Belov Oov voovpévev in GNO II1/1,
42, 22-43, 1, and on 11 10V wepl avmy in 43, 14-15 of the AdAbl
itself, in as much as the energies are traditionally identified with that
which surrounds the divine nature (rept with the accusative).

A first hermeneutic problem is to establish in which sense Gregory
distinguishes mept with the accusative from mept with the genitive.
The immediate contextual observation suggests that the question of
the distinction between essence and ‘energies’ is a problem quoad nos:
it deals with how we name and understand the Divine. The very verb
used (voovpévawv) in the phrase in question suggests this interpretive
stance. Nevertheless, it is necessary to carefully avoid projecting modern
occidental categories onto the Nyssian’s vigorous thought, assuming
in an improper manner a perspective that separates the gnoseological
and ontological planes.

The use of the preposition with the accusative and not the genitive
as usual to refer to a treated theme for an argument of a discussion is
an interesting indicator to understand the Nyssian’s thought. This use
of meptl with the accusative appears specific in Gregory, and extends to
both the theological and spiritual writings."” In CEIII Gregory explains

while commenting I am who I am of Ex 3.14:

Thus we think that it is necessary to believe that is truly divine only that
which is understood in being according to eternity and infinity, and that all
which is considered in connection with it (towv 10 nepi 0010 Bewpodpevov)
remains always the same without growing or diminishing.'*

126 Cfr. J. Dantérou, Platonisme et théologie mystique. Doctrine spirituelle de saint Grégoire de
Nysse, Paris 1944, p. 135.

127 “C’est dans sa lettre & Ablabios que Grégoire en parle clairement” (B. Krivo-
CHEINE, Stmplicité . . ., p. 398).

128 Cfr. E.D. MoursouLas, ‘Essence’ et ‘Energies’ de Dieu selon St. Grégoire de Nysse, StPatr
18 (1983) 518.

129 Cfr. B. KRIVOCHEINE, Simplicité. . ., p. 399.

130 69k0bv 10010 pdvov Belov elvan g dAndde miotedewy oiduebo Selv, 6 Kottt O
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There thus exists a direct connection of the eternity and infinity of the
divine nature to all that is contemplated i connection with it. The transla-
tion wishes to express, suggested by the sense of the passage itself, that
it is not a reality on the purely cognitive level, but that the ‘energies’
or activities are contemplated in their intimate union with nature. It
is for this reason that they are characterized by the same immutability
of the divine nature and are not separable from the latter."”! The ad
extra manifestation of God renders eternity present in history, without
introducing any change into God himself. In the OrCat, the Nyssian
clarifies further:

For, it was necessary that neither the light remain invisible, nor the glory
without testimony, nor that his goodness be not enjoyed, nor that all the
rest that is considered in connection with the divine nature (rmepi tnv
Betov keBopditon @Oo1Y) remain inactive (Gpyd), in absence of someone
who could participate in it and enjoy it."*?

The text is important since it shows that light and glory are among the
things that are enumerated in connection with the divine nature, as B.
Krivocheine observed.'” In Chapter III we will see that light and glory
are concepts that Gregory utilizes as connections between immanence
and economy. Light and glory characterize both the intimacy between
the divine persons, whose vital dynamic is presented as an eternal,
reciprocal self gift of glory in the splendour of the divine light (see
p- 176), and as a manifestation of God in time. For Gregory, the whole
of economy is a reflection of the immanent light, and the relationship
between Beoloyio. and oixovouio is proposed as a natural key to the
question of the évépyetot.

It is homily VI of the DeBeat that is the principle text to approach
the conceptualization of the Nyssian. He had already affirmed in hom-
ily I, with some irony, that the difference between human and divine
nature cannot be filled. Mud is the true origin of man, who has thus

&84V Te Kol GbpLoToV &V T etvar karrohauBdverot, kol o 1o Tept adtd Bewpoduevoy
del doadTmg Exel, obte Tpocyvduevoy obte droywopevov. (CEIIL, GNO I, 186, 12-15).

! Differently than Porphyry, for Gregory the évépyetan do not constitute indepen-
dent or separated entities (Cfr. E. MUHLENBERG, Die philosophische Bildung Gregors von Nyssa
wn den Biichern Contra Eunomium, in M. HARL (ed.), Ecriture et culture philosophique dans la pensée
de Grégoire de Nysse, Leiden 1971, p. 241).

132 E8e1 yop unte 10 edg dbéotov unte ™y d6Eov dudptupov pfte dvomdrovctov
a0tod glvorn Ty dyol®dtntar pite T AL Thvto oo mept Ty Belav kaBopdton pHoV
&pyo: keloBon p vtog 1od petéyovidg te kol dmohordovtog. (OrCat, GNO 111/4, 17, 4-7).

1% Cfr. B. KRIVOCHEINE, Simplicité. . ., p. 399.
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the same nature as bricks (10 cvyyeveg npog tThv nAivBov &xet). He is
a wax puppet, who will in small time finish in cinders, nevertheless he
fills himself with airs, puffing himself up as if he were a ball of pride
and arrogance: the mysteries of human nature are properly contem-
plated in the cemetery.'** Then, in homily II, the Nyssian explains the
beatitudes in a descending order, from heaven to earth. Man cannot
in any way ascend by himself to the divine,'” but it is thanks only
to Revelation that those mysteries that transcend human experience
and knowledge are opened to him."® In this way, Gregory continues
in homily V, Sacred Scripture often cites the part for the whole, and
this happens exactly when it interprets the divine nature with certain
names."”” The end is to make us participants of the divine beatitude,
which is nothing other than communion with the Divinity itself, to
which the Lord raises us.'®

The Nyssian opens homily VI, in which he comments Blessed are the
pure in heart, for they will see God of Mt 5.8, with a poetic image: when
his mind looks to the sublime knowledge of God it is as if from the
summit of a high vista he looked upon the infinite vastness of the open
sea. As from a peak over the sea one perceives, from a great altitude,
the depths of the sea, thus the verses of the Gospel are vertiginous to
those who seek out their meaning.'

Gregory cites Tm 6.16 to set forth that no man can see God, to then
explain that “to see God is eternal life”'*” and that “in the use of the

13t Cfr. DeBeat, GNO 11/2, 85-86, passim.

1% @¢ un doxelv NuapticBor ™y t6Ewv tfic 1@V pokapioudv dxorovbioc, mpdrov
ovpovdv kol petd todto yiig év tolc émaryyelong Huly mopd 00 Oeod mpotebeiong.
(Ibidem, 90, 16-19).

136 008¢ ydp éott Suvatdov idlolg dvéuacty éketva 1o dyobd tolg dvBpdmorg
gxcadveBiivon & rep aloBnoty te kol yvdow avBpwrivny éotiv. (lbidem, 91, 19-22).

157 TuvihBog 88 moAAdkic N Bela ypopn) S1dr tic 100 pépovg uviung teprhouPdvet o
Shov, ig Srav v Oetoy gy 81 dvopdtmv Tvdv Epunvedn. (Ibidem, 118, 4-7).

138 “H odv 1AV pokoplondy petovoio 008ev GAlo ei uh Oedtdg €0t Kowvmvia, TPdg
fv fudg &vdyet S1d todv Xeyouévwv 6 Kdpiog. (Ibidem 124, 13— 15)

139 “Onep nobelv eixdg ToVg i TIvog uwnkng dxpwpeiog mg dxovég Tt Konam)movwg
néhoryog, 10016 pot mémovBev 1 Sidvora, Ex thg D\Vnkng 10D Kvplov @oviig, olov émd
Tvog Kopupfig opoug, elg 10 cx&s&m]rov OV vonuocm)v omoB?Lsnoncoc BéBoc. K(xeomsp
yocp &v no?»?umg TV nocpozeockacmmv £oTv 18¢lv Spog 1y ;m:ouov KOt TO napoc?uov uépog
4mod Kopuefig £mt 1O Baﬂog v eueewcg ane&scusvov o Kot 10 GV nspocg oucpoc TG
npoﬁsBknusvn nPOG TOV Bv@ov EMVEVEVKEY, onsp ovv mafely eikdg tov dmd thig totowmg
okomdg, &k moAhod 10D Vyoug énl thv év 1@ PdBer Sroxdntovio Bdlattov, obtmg
Ay pov viv woyxm, &v Tfi peydAn tadtn 100 Kvpiov ewvii yevopévn petéwpog -
(Ibidem, 136, 26-137, 11).

10 AAAG uny adoviog Lom 10 18elv ot Tov Oedv. (lhidem, 137, 23-24).
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Sacred Scripture fo see signifies fo have”.'*' The profound ontological
dimension of the question is placed in relief from the beginning: ¢
know signifies o participate.

As already seen, (p. 31) the Nyssian asks himself why the Bible
speaks to us of this vision when the divine nature in itself (xot” ovolov)
surpasses every intellectual comprehension.'* Gregory cites Rm 11.33,
where the ways of God are said to be incomprehensible, since “that
path that guides to the knowledge (yv@ow) of the divine essence 1s inac-
cessible to reasonings”.'"* And yet He who is superior to every nature
is accessible by other paths:

For, it is possible to see by conjecture (ctoxaotik®s) he who has made
all things by wisdom, even through the wisdom (cogiq) that manifests
itself in the universe. As with human works, in a certain manner one
perceives with the mind the author of the work before oneself, since he
has left his imprint of [his] art in his work. And one does not perceive
the nature of the artist, but only the artistic ability that the artist left in
the work. Thus also turning our regard to the order of creation, we form
an idea, not of the essence, but of the wisdom of he who has made all
with wisdom (100 ket Tdvto coedg meromkoTog).

We are before kataphasis, that is of the possibility to know God through
his works. Wisdom 1is a central theme here, something that will later be
taken up by the Russian Sophiologists.'*

" To yop 18€lv TadTov onpadver 1@ oxelv év tff thg [pagpfig ovvnBeiq - (Ibidem, 138,
19-14).

12 'H Belo pOoig adt ko’ adTyv § 11 moté ko’ oboiov éoti, mdong vrépketton
KoTOANTTIKRG €mtvolag, dmpdottdc Te Kol GmposTEANGTOG 0VGO TOAS GTOYOGTIKOAG
vrovolong (lhidem, 140, 15-18).

5 10 dvenifotov eivor Aoyiopolg thy 68ov éketviy 1§ mpog T yvdowy Tig Oelog
ovolog Gyet - (Ibidem, 140, 22-23).

" YEott yop kol S THG Eueouvopuévng 1@ movtl coplog, TOV &V 6oely mavTo:
TENOMKOTO. GTOXOGTIKDG 18ely, kobdmep kol €ni tdv dvBponivov dnuovpynudtev
Oparton Tpdmov TveL Tf) drovoig O dNpovpYOg TOD TPOKEIUEVOL KOTAOKEVAGUATOS, TNV
téyvnv 1@ Epyw évanoBéuevog. ‘Opdtat 8¢ ovy 1 eholg 10D TeyvnTedcoovtog GANS pévn
N texvikn émothiun fiv 6 texvitng T kotackevfi voméBeto. OVtag kol mpodg OV &v Tf
ktioel PAénovieg kOopov, Evwolov 0V Thg 0voiog GAAY THig coplag T0D Koto mavTo:
c0edg tenomkdtog dvorvnoduedo. (lbidem, 141, 2-10).

5 H. von BarTHAsAR explicitly collates the Nyssian to Dostoievskij, Soloviev and
Berdiaev (Cfr. H. von Balthasar, Présence et pensée, Paris 1947, p. 90). See also the articles
of M. van Parys, Exégese et théologie trinitaire. Prov.8, 22 chez les Peres Cappadociens, Irén.
43 (1970) 362-379 and of E. von IVANKA, Qur Philosophie WI. Solowiews. Russentum und
Viitertheologie, in De oriente: Documenta, studia et libri. (Orientalia christiana 32), Roma 1933,
159-167. Parallel to the concept of Gregory’s oikovopie and divino-humanity would
be, in particular, the Sophia of V. SoLoVIEV, as presented, for example, in V. SoLoviEv, La
Russie et ’Eglise universelle, Paris 1889. For Russian sophiology in general, see A. AsNaGHT,
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All that has been said of visible creation is valid also for our lives, which
are not the fruit of necessity, but of the will for good, through which
we can contemplate God in his goodness. Gregory says in synthesis:

In this way, we call a means to know God also all that elevates thought to
the most powerful and highest Being, since each of the sublime concepts
places God before our eyes. In fact, power and purity—the immutable
being is pure of all that is contrary to it—and every similar attribute
can impress in our soul the image (pavtaciov) of a certain divine and
sublime concept. Therefore, as for that which has been said, it can be
seen how also the Lord speaks the truth when he proclaims that God will
be seen by those who are pure of heart. And Paul does not lie when he
affirms in his teachings, that none has ever seen God, nor can see him.
In fact, he who is invisible in his nature (tfj @¥oel &dpatog) becomes
visible in the activities (évepyelaig), since he is contemplated in certain
properties in connection with himself (v 1161 t01g mepl odTOV O1OUAGT
xafopdpevog). 40

The distinction between the divine nature and the divine activities or
energies is clearly affirmed here.'*” Further, this text gives an explicit
connection between the évepyelaig and mepl with the accusative. Tt is,

Storia ed escatologia del pensiero russo, Genova 1973 and Ipem, Luccello di_fuoco. Storia della
filosofia russa, Sotto il Monte (BG) 2003.

46 oYt kol T0r GAAe TdvTor Go0 TPOG TO KPETTTOV Te Kol LYNAdTEPOV Gvéyel Thy
#vvolaw, Beod kotavénoty 1o torodto kortovopdlopev, Ekdotov TV DYNABY vonudtov
1OV Oedv Muiv eig Syv &yovioc. ‘H ydp dovapig kol % xobapdng, kol 10 doodTmg
#yew, kol 10 duryeg 100 évavtiov kol mdvta To totodta Belog TIvog kol DymAfg évvolag
gvtumol Tolg Yyoyolg Ty eoaviacioy. Ovkody detkvutal 810 Tdv eipnuévov ndg kol O
Kbprog dAnBeder, d¢BfcesBon tov Oedv 101g xolbopoig thv kapdiav érayyeiddpevog:
kol 0 Ioadhog od yweddetor, unte Empokévar Tve tov Oedv uft’ 18etv SvvacBon did tdv
olketwv Adyov drognvapevos. O yop T @OoeL AOpaTog OpoTdg TOlg Evepyelong yivetot,
#v 1161 101G mepl OV didpoct koBopdpevog. (DeBeat, GNO VII/2, 141, 15-27).

"7 Thomas also distinguishes a first act, that is the form, from a second act, that
is operation: “Actus autem est duplex, primus, et secundus. Actus quidem primus est
forma et integritas rei, actus autem secundus est operatio” (Tromas AQuiNas, Summa
Theologica, 1, q. 48, a. 5, c.). Also: “Operatio est actus secundus; forma autem per quam
aliquid habet speciem, est actus primus” (IDEm, Summa Contra Gentiles 11, 59, 16). In God,
operation is identified with essence, but this is secundum rem (“Sed in Deo, secundum rem,
non est nisi una operatio, quae est sua essentia”, IpEm, Summa Theologica, 1 q. 30, a. 2,
r. 3). For in God action coincides with power, which in turn coincides with the essence
(“Sed actio Dei non est aliud ab eius potentia, sed utrumque est essentia divina, quia nec
esse eius est aliud ab eius essentia”, iidem, q. 23, a. 1, r. 2). However, the divine activity
and action can be seen also_from outside, that is from the perspective of the extra-Trini-
tarian effect, in which case the power, as principle of the effect and not as principle of
the action, is no longer identified with the essence itself (“Potentia in rebus creatis non
solum est principium actionis, sed etiam effectus. Sic igitur in Deo salvatur ratio poten-
tiae quantum ad hoc, quod est principium effectus, non autem quantum ad hoc, quod
est principium actionis, quae est divina essentia”, thidem, q. 25, a. 1, r. 3).
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therefore, necessary to discuss the chosen translation of évépyeia with
actiity and its connection with the use of mept.

c. Activity

From the last cited text it appears clear that one cannot negate the
difference between mept with the accusative and with the genitive, a
distinction that will be taken up by Palamas later.'* The first use mani-
fests the intrinsic connection between the ontological and gnoseological
planes, while the second is extrinsic and exclusively cognitive. In one
case the connection between the interior and the exterior of the object
is expressed, in the other we only approach from outside the object itself.
Quite opportunely A. de Halleux underlines that: “followed by the
accusative, the preposition per signifies usually ‘about’ (autour de) and
not ‘regarding’ (au sujet de)”.'*

It is necessary however to note, that the signification of “regarding”,
in the case of mept with the accusative' is not excluded from the dic-
tionary. This is always with the sense of an intrinsic tie: the spatial sense
that is prevalent is the fundamental one of frontier and connection, and
not that of exclusion from a closed place. Furthermore, the expression
can signify “in the heart” or “in the soul”, as is found in the mept yoyov
used by Pindar."' For this reason one of the principle meanings is “in
connection with”. This means that one is outside since previously has
been inside, with reference with both places and persons. For example,
the soldiers who fight around their city: they fight around it since it
is their city. In this vein, the expression ot nept Tvor also signifies the
whole of the intimate consorts or family of someone.'*

In the same way, this preposition with the accusative signifies that
which manifests itself of a certain being, in as much as belonging to
its essence or nature. In the Phaedrus,' the formula 10 Teptl 10 cOUO

1% Cfr. B. KRIVOCHEINE, Simplicité. .., p. 403 and E.D. Moutsouras, Essence’. .., pp.
521-522. Tor the influence of Gregory of Nyssa in general, and on Gregory Palamas in
particular, see A. MEREDITH, Gregory of Nyssa, London 1999, pp. 138-139.

149 “Suivie de I"accusatif, la préposition peri signific normalement «autour de», et non
«au sujet de».” (A. b HALLEUX, Palamisme et Tradition, Irén. 48 (1975) 484).

150 AL BaiLry, Dictionnaire Grec-Frangais, Paris 1950, p. 1519.

151 Cfr. PinparO, Pythia, Ode 4, 122; H. MAEHLER, Pindari carmina cum fragmentis,
Leipzig 1989, p. 83.

152 Cfr. B.P. GRENFELL, An Alexandrian erotic fragment and other Greek papyri chiefly Plolemaic,
Oxford 1896, 21, 16.

195 Cfr. Prarto, Phaedrus, 246d (Burnet).
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appears. It returns numerous times in Plato’s work: he 1s describing how
a god is, and he paints it as a being with a soul and body united forever.
Thus he passes to describe the function of the wings that the soul has
lost and serve to lift oneself up. This passage Gregory certainly knew.
In this context one speaks of “that which belongs to the body”, and
Plato uses the same expression to refer to the actions and activities of
the body in distinction of those of the soul (ta Tepl v WMV Kol To!
nepl 10 odpa).”* The Platonic use of the expression to mept with the
accusative approaches then the idea of attributes and activity."”

It is highly probable that this is the source of the Gregorian meaning.
For this reason, following Daniélou, it would seem that the best choice
for translating évépyeia is ‘activity’ rather than ‘energy’.'”®

In fact the Nyssian uses nept with the accusative also for man, speak-
ing of “something other than what is considered in regard to the body
and the soul (mepl 1e o®pa kol yoynv)”:'’ this is a possible (almost
literal) citation of the passage of Plato’s Charmides to which reference
has been made. And évépyewa is also applied to man when Gregory
says: Thought is an activity of our mind."”™® Otherwise, in CE 11, Gregory
explicitly compares divine simplicity to the simplicity of the human
soul, which receives different names according to its different faculties
and activities, but does not cease for this to be simple and unique."”’

Thus, Gregory, confuting the Eunomian definition of Christ as
image and seal of the activily of the All-powerful (elxdv kol c@pOyig THg T0D
TOVTOKPATOPOG EVEPYELXLG), Writes:

15 0vkodv mhvta, fiv & éyd, & Xapuidn, Nuiv kol té mepl Ty yoxv kol o mept
10 odUw, TO T0D Téyovg Te Kol Thg 0EVTNTOg KeAAl® eaivetan ) T ThHg Ppadutitdg te
kol fiovywdmrog; (Prato, Charmides, 160b, 3-5). See also the 1 nept Tovg dvBpdrovg
npdypoto of Leges, 677e.

19 Eotv 8¢ dpBdc dpa TidToTo, PV Kol TpdTo T el TV Yoy dryolBo ketoBon,
coepocdvng brapyovong adf, dedrepa 8¢ T mepi 10 odpo koAd kol dryoBd, xod tpito
T0 epl TV oVGiov kol ypApoto Aeydpeva - (Praro, Leges, 697b, 2-6).

16 E. Perrella, in the introduction to his edition of the works of Gregory Palamas,
strongly affirms the necessity to find a true and proper translation for évépyeia, in as
much as the simple transliteration of the term is equivocal, since the Greek concept is
cleary different from the significance that the term energy has assumed today (cfr. E. PEr-
RELLA, Gregorio Palamas. Atto e luce divina: scritty filosofict e teologict, Milan 2003, pp. xxvi—xxi).
For a discussion on the translation of the term in the context of the work of Maximus
the Confessor, see Pa.G. RENCZES, Agir de Dieu et liberté de ’homme, Paris 2003, pp. 35—44.
He underlines properly that activity is the most general and common translation (p. 42).

157 11 §ANo mepl te odpo kol yoxmv Bewpetton (CEL, GNO 1, 80, 9).

18 7 8¢ énivoa THig Nuetépog Srovolog éotiv évépyela (CE 1T, GNO 1, 323, 29-30).

1% Cf. CETL, GNO 1, 373, 2-8.
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For every activity 1s observed in he who labours pursuing that which he
seeks, but, once attained that which is sought, it does not subsist in itself:
as with the activity of the runner, which is a movement with the feet,
once the activity is ended, there is no activity in itself.'®

The fundamental idea is that activity does not have proper subsistence:
it depends totally upon the nature of which it is an expression. If it is a
human nature, then it will have the temporal characteristics of human-
ity, while if divine, it will carry the signs of divine eternity. Properly,
évépyela is a movement of nature (90Gewg KIVNG1LG).

However, what has been said will be clearer through the use of examples.
We say that one works metal or wood, or carries out another of such
activities. Therefore, language presents at once both the art and he who
exercises the art, so that if one separates one thing, the other cannot sub-
sist. If then, the two realities are thought one together with the other, that
is activity itself and he who acts through it, how is it that in this case one
says that on the first substance (tfj obolq tfj npatn) follows activity that
produces the second substance, as if mediating in itself between the one
and the other, without being confused with the first according to nature,
nor being tied to the second? For [the activity] is separated from the first
by the fact of not being a nature, but a movement of nature (pboeng
kivnotig), and is not united to that which results because it does not have
as proper result a simple activity, but an active substance.'®

The comparison with human nature returns, as it does often in this
context.'” Nevertheless the most interesting addition is the definition
of évépyeia as @loemg klvnoig: recourse to this pairing of terms is
particularly significative, because it clearly shows that activity does not
have its own proper consistency. It is not an essence, nor a hypostasis.

1% ngioo yop évépyeto &v pev 1@ ékmovodvtt 10 omovdalduevov Bewpelton, mepoiw-
Bévtog 8¢ 100 omovdalopévov kad’ Eowthv ody Dpéotnrey- olov évépyeta 10D Spopéng
N 810 TV TodAV £6TL Kivnolg, movcauévng 88 g Kivicewg oOkéTL Eotv £ Eovthig 1y
évépyero. (RCE, GNO 11, 379, 26-30).

161 Topéotepov 8¢ S0 tdv Droderyudtov 10 Aeyduevoy Eotot. xadkebewy Tiva Aéyouev
fi textoivesBon fj GAlo Tt évepyely @V TooVT@Y. 00KODY T E oV TV Te Epyaciov
Kol 1OV pHetidvia Ty Tévny koo TadTtov O Adyog mapéotnoey, dote el ywpiobein 10
g1epov, U Ov droocTivar 1O Aewmdpevov. ei odv 1o ddo pet’ dAMAwY voeital, bt Te
7N évépyeia kol O kot adTv Kwvovpevog, ndg éviodBo EnecBot Aéyeton Tfi ovolg Th
npoty N v devtépav odotov dmepyalopévn évépyela, pecitebovod mog St Eovtiig
dupotépaig kol oVte Tf mpdIn Kot TV Loy cvuPaivovsa odte Tpog TV devtépov
cuvamTopévn; TG HEV YO KEXMPLoTOL T@ Ui @OG1 elvar, GALY pdoeng kivnotg, T 88
ued” Eowthv od cvpPaiver, St od YAy évépyetov, AL évepydv odoiav U Eovthig
reothoato. (CET, GNO I, 88, 4-17).

162 A little further, in CE I, Gregory responds to Eunomius, having recourse to the
example of the shoemaker’s instruments (Cfr. CE' I, GNO 1, 98, 19-27).
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Instead it 1s a “movement of nature”, a movement that corresponds
to nature, to the essence from which it flows. For this reason évépyeio
is unique as nature is,'® and for this reason there are in Christ two
energies and two wills, as the natures are two.

The same definition is found in John Damascene, who affirms:
“activity (évépyela) is an efficient movement of nature”.'** The origin
of the expression is particularly interesting: Aristotle, in the De generatione
ammalium, affirms that every being that is product of nature or fruit of
an art, originates from something that is in act. When the principle
ceases to act, the being ceases to be. Thus the face and the flesh are
not properly such when the soul has abandoned them. This is not in
reference to secondary qualities, that can have secondary causes, but
of being itself, of that which renders flesh to be flesh. This has origin
only in that which causes a being to pass from potentiality to actuality.
It follows for items made by the art of man: cold and heat can render
steel more or less hard, but that which makes a sword a sword is the
movement of the instruments of the artisan that gives it form:'®

Art 1s in fact the principle and form of that which comes to be, but in
another; since the movement of nature (tfig @Uoe®g klvnoig) in it comes
from another that has the form in act (évepyeiq).!®

In this light, if Gregory’s direct or indirect source is truly this, the
context of the definition would be referring to the connection between
being and action, between ontology and knowledge.'®”” The Aristotelian

1% The connection between nature and energy-activity is the d0vaypig. B. Pottier
affirms that Gregory always uses évépyeto in relation to the sphere of creation, while
power is in relation to the uncreated sphere (Cfr. B. PoTTIER, Dicu et le Christ selon Grégotre
de Nysse, Turnhout 1994, p. 116).

16t "Evépyerd ot ploews kivnolg dpaotiki- (JoHN DAMASCENE, Expositio fidei, 37,
29; B. KoTtER, Die Schrifien des Johannes von Damaskos 1, Berlin 1969, p. 94). The same is
repeated in 59, 8 (p. 144).

15 Cfr. ARISTOTLE, De generatione animalium, 734b, 19-735a, 2; p: 55 (Drossaart Lulois)

1667 yocp rexvn ocpxn Kol etﬁog 700 ylyvouevou QAN év erepco n 8¢ 1fig gvoewg
xlvnotg év adtd d’ Etépag odoo phoewg Thg Exovong 10 eidog évepyeiq. (Ihidem, 735a,
2—4; pp. 55— 36)

167 The results of the present analysis are in perfect agreement with those obtained by
M.R. Barnes, one of the participating authors of the project of S. Coakley. He placed
in light the ontologization of d0vouig, as a fundamental passage of Nyssian theology:
Eunomius, in fact, used as a supporting argument for his subordinating arguments the
fact that the Scripture calls Christ the dOvapig tod 0eod (1 Cor 1.24). Gregory responds
explicitating the ontological connection between @botg, dbvapg and évépyeia (cfr. MLR.
BarNEs, The Power of God, Washington D.C. 2001, p. 296). M.R. Barnes clarifies that it is
not just any sort of activity (évépyew) here, since there are different beings with similar
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origin is suggested by other occurrences, such as that in the commen-
taries to the Metaphysics of Aristotle by Alexander'®® and Syrianus.'®
Another sure source of Gregory is the area of natural sciences and
medicine.'”’

There are interesting consequences for the understanding of econ-
omy and immanence, since Eunomius’s idea was that the Son was a
product of the évépyelo of the Father. In this way, according to the
Neo-Arian, the Trinity would be broken and all immanence would be
attributed to the Father in his essence. The Son and the Spirit would
be second essences, produced from the first essence. One would reach
an economization of the Trinity through this, by an excess of immanent
tension. Eunomius the Neoplatonic could not affirm a multiplicity of
Hypostases in the Divinity.

Gregory replies affirming the principle that activity (évépyea) follows
nature, thus if the Sacred Scripture witnesses that the Son and the
Spirit perform actions proper to God, they must be of divine nature.
It is precisely activity that distinguishes and unites the economic and
immanent spheres: this relationship respects the ontological profundity
without prejudicing the possibility of participation.

The translation of évépyewa as activity has thus the benefit of express-
ing the connection between Bgoloyio and oikovopic, manifesting also the
role of the divine Persons in this passage. In the InCant, Gregory develops
extensively the theme of divine unknowability. In homily XTI he affirms:

When [the soul] elevates itself from the realities of here below to the
knowledge of those things above, even if it understands the marvels of his
[of God] activities, for now it cannot proceed beyond in the busy curiosity
(81d tiig moAvTpaypoohvng), but admire and adore Him of Whom one
knows the existence only through that which He accomplishes (uévov &’
@v évepyel yivookbuevov).”!

activities; for example, a bicycle and a horse can both serve to transport. It is rather
those activities that characterize a nature, that is, the essence of the nature itself] as is
the case of creating for God (ibidem, pp. 301-302).

1% ALEXANDER OF APHRODISIAS, In Aristotelis metaphysica commentaria; M. HAYDUCK,
Alexandri Aphrodisiensis in Aristotelis metaphysica commentaria [Commentaria in Aristotelem
Graeca I], Berlin 1891, p. 706, 35-36.

199 Syr1anus, In Aristotelis metaphysica commentaria; W. KROLL, Syriani in metaphysica com-
mentaria [Commentaria in Aristotelem Graeca VI/1], Berlin 1902, p. 37, 34-35.

170 The definition appears at least three times in the De diebus decretoriis libri I1I of Gale-
nus (C.G. Kvnn, Claudii Galeni opera ommia IX, p. 822, 18; p. 826, 5 and p. 844, 8). It is
found also in Procrus, In Platonis Timaeum commentaria; E. Dienv, Proch Diadochi in Platonis
Timaeum commentaria 111, Amsterdam 1965, p. 352, 13.

71 gredov £k 1dv kGrwbev mpdg v TdV Dmepkelévay Yoy Eovthy dvatetvy,
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The divine activity is symbolized, in the Canticle of Canticles,'” by
the hand of the spouse:

For now the limit of the knowledge of Him who is ineffable is, for the
soul, the activity (évépyewe) that manifests itself in existing things, which
we mean to be called fand in a symbolic manner.'”

The soul must content itself with the energeia, since human poverty is
not capable of receiving into itself the unlimited divine nature.'™

Thus the hand symbolizes also the power of miracles, which mani-
fested the divinity of Christ.'”” B. Krivocheine notes, in commenting
this passage, that this is a particular use of the term évépyeior within
the Gregory’s corpus: one passes from an idea of the creative action
of God, which opens a path of analogical knowledge through works,
to a divine condescendence which reveals God without rendering the
essence accessible.'’® Perhaps the proposed translation of évépyeio—
actiity—renders well both of the Nyssian uses, which would appear a
further confirmation of the fact that Gregory does not use this term
technically, but refers to it simply to speak of divine activity and to the
connection between immanence and economy.'”” Thus the knowledge
through évépyeia is for Gregory similar to the knowledge of a child
who, perceiving the voice or the steps of his father, recognizes him and
says “it is father”, or of the beloved who recognizes the lover.

The doubt of whether the subject of activity is the nature itself
could arise, as if this would mean we were saved and needed to enter
into direct relationship with the divine essence, and not with the divine
Persons. The Nyssian does not leave doubts on this level, knowing how
to reconcile the unity of will and of Trinitarian activity, deriving from
the unique divine nature, and the unique movement—«xivnoig—of the
Trinitarian action, which always parts from the Father, as from a source,

10 1fic évepyelog odtod Boduore xotohofodoa mepontépm mpoeAbelv Sid thig
nolvrpoynosvng témg ob dovartot, dAAG Borvudlet kol oéBeton tov St Eott ndvov 81’
®v gvepyel yvooképevoy. (InCant X1, GNO VI, 334, 15-335, 1).

172 Cfr. Gt 5, 4.

173 témg 8¢ vOv 0pog T wuxdi thg 100 GppaoTov YVOCEDS £6TIV T ELPOILVOLLEVT TOTG
obawv évépyeta, v xelpo AéyecBon Tpomikde évoncopey. (InCant X1, 336, 10—12).

% Cft. ibidem, 336, 14-337, 2.

15 Cfy. ibidem, 338, 17-21.

176 Cfr. B. KRIVOCHEINE, Simplicité . . ., p. 409.

177 In this sense there are no difficulties in accepting the identification of energies and
operative attributes, maintained by E. Moutsoulas (cfr. E.D. MoutsouLas, Essence’ et ‘Ener-
gies’..., p. 521), who is in agreement here with J. Daniélou, against J.Pu. Houbrer (Cfr.
J-Pu. Houprert, Palamas et les Cappadociens, Ist. 19 (1974) 266-267).
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passes through the Son and terminates in the Holy Spirit: as we will
see in Section III of this chapter, the preferred Trinitarian formula of

Gregory is €k Tortpdg—1” viod—&év mvedportt which appears repeatedly

in the AdAbl, and in numerous other writings, such as the AdMac.'™

In fact, for Gregory the discourse on évépyeta is always tied to onto-
logical and personal participation, on which is founded the cognitive
dimension.'” In the DeBeat, after having affirmed that God can be
known in his activities alone, the Nyssian changes the scope of the
argument, underscoring that the problem is not solely gnoseological;
one must not only know proper definitions, but live the divine life:

However the sense of beatitude does not regard only that from an activ-
ity one can remount by analogy (dveloyicacBot) to such a Maker. In
fact even the wise of this world could arrive through the harmony of
the universe, to the perception of the superior wisdom and power. But
in another manner it appears to me that the greatness of beatitude sug-
gests council to those that can accept it. What I have in mind will be
clarified through examples. Health of the body is a good for human life,
but to be happy it is not enough to know the definition of health, but
to live in health.'®

In fact the Lord says that to be blessed does not consist in knowing
something of God, but in having God in oneself.'®" This is possible
since God is the Creator of man, and creating him, has connatural-
ized in man such a possibility: he has impressed as images the goods of
the divine nature, impressing them in man as figures in wax. Sin later
obscured these images. The beatitudes then, call man to wash himself
of all the encrusted dirtiness, so that the beauty of the image can be
fully resplendent. Thus it is possible to contemplate in one’s own soul,

7 Cfr. AdMac, GNO TII/1, 100, 9-11. See also Ep 24, GNO VIII/2, 77, 4-6.

179 V. Lossky skillfully underlined the role of Gregory in the surpassment of the resi-
dues of Origenistic intellectualism (cfr. V. Lossky, Vision de Dieu, Neuchatel 1962, pp.
70-74, together with the article V. Lossky, Le Probléme de la “Vision face a face” et la Tradition
patristique de Byzance, StPatr 2/2 (1957) 512-537).

180 AAL’ 00 TpOg ToDT0 PAEREL LOVOV TOD pokopiopod 1 Sidvora, To €k Tvog Evepyelog
OV évepyof)vw SovacBar tolodtov &voc?»oyicocceou yévowo ydp Ov ’{Gmg Kol tofg 100
ouu)voc_, 10010V cocpotg S thig 10D kdopHOv suocpuocnozg N Thg \mspxsmsvnq copiog 1€
kol duvdueng kotavonoig. AAN étapov pot dokel N toh pokapiopod ueyoc?»mpmoc T01¢
Suvocusvotg 68&_,0(690(1 kotdetv 10 moBovpevov, v cuufovAnv D(pnysweou 70 8¢ pot
nocp(xcmcv vonpoc v vnostpmwv socq)nvwﬁnosrm Ayoceov TL KOTOL TOV av@pmmvov
éot1 Blov 0 uylsloc 10D cdUotog GALG Lokdaplov 00 TO eidévar wovov Thg vytetog TOv
Adyov GALGL TO év vytau‘x Cnv (DeBeat GNO VII/2, 141, 28-142, 10).

1BL o1 10 yvdvol Tt tepl @eod pokdplov 6 Kdpiog eival gnowv &AM 0 & £000TH OYETV
v Ocbv. (Ibidem, 142, 13-15).
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in grace, the image of the living God.'™ This is the Trinitarian life in
the soul of the Christian, the life of the Father, the Son and the Holy
Spirit that the Christian knows in the Biblical sense in his heart, there
where knowledge becomes love.'™

d. Palamism

After having justified the translation of évépyeio as activity and having
underlined the fundamental role of mediation between immanence
and economy, it is worthwhile reflecting on Palamism, not to speak of
the polemical aspects of the question and their merit,'"* but simply to
show the value of the themes present in the Ad4bl. It seems that the
authority for the distinction of essence and évépyewo can be traced
to the Nyssian, in as much as activity conceived as a movement of nature
constitutes a bridge between Bgoloylo and oikovopic, which founds
the possibility of participation in the divine life in history and tempo-
rality of man, while avoiding the reduction of the immutability and
transcendence of God.

Gregory Palamas' (1296-1359) became a monk in 1316, and arrived
at Mount Athos in 1317. He immersed himself in the spirituality that
flourished around the Hesychastic method. This consisted in a technique
of prayer which, based upon the conviction of the tight unity between
body and soul, aimed to reach a state of perfect tranquility Movyio),'®
causing prayer to descend from the head to the heart through the con-
tinual repetition of the prayer “Lord Jesus Christ, Son of God, have
mercy on me” in connection with the rhythm of breathing. The goal
was to pray at every moment, and through this, to reach the contem-
plation of the divine light—uncreated energy of the essence—as it was
present on Mount Tabor.

The Hesychast movement presented itself as a movement of reform,
in the search of poverty and of the independence of the Church from

182 Cfr. ibidem, 142, 15-143, 16.

185 ywvaoket 88 ahtod t0 Olov- 1y 88 Yvdotg dydmn yiveton. (Dedn, PG 46, 96C).

18 The article of M. Jugie in DThC 15 (1946) 513s, was certainly polemical, never-
theless it succeeded in awakening the Orthodox interest. Still, among the collaborators
of the special issue of Ist. in 1974 a certain polemical vis can perhaps be seen. A. de Hal-
leux and G. Philips appear far more balanced (see references in the following notes).

18 Tor an introductory reading of Gregory Palamas and his doctrine, see J. MEYEN-
DOREFF, S. Grégoire Palamas et la mystique orthodoxe, Paris 1959; V. Lossky, Théologie Mystique de
UEglise d’Orient, Aubier 1944 and Y. SprrERis, Palamas: la grazia e Uesperienza, Rome 1996.

1% Gregory of Nyssa uses the term around forty times.
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the empire. Palamas’s adversary was Barlaam of Calabria, who negated
the theological possibility to understand the mystical experience that the
monks of Mount Athos referred to.

The conflict had political undertones, and was presented also as a
polemic between East and West, by the Thomistic language of Barlaam
and his school. After various defeats and victories, Palamas became
metropolitan of Thessalonica in 1347, a seat which he took posses-
sion of only three years later. The continual struggle eventually took
dramatic tones. After his death on November 14th 1359, Palamas was
canonized in 1368 by the Church of Constantinople.'”

The object of controversy was the impossibility to see God and the
theological explanation of the light that the monks of Athos claimed to
contemplate. For this reason Palamas forcefully affirmed the distinction
between essence and energies, which are divine and thus uncreated, but
which do not identify with the essence, of which they are a radiance.
The question is situated in a clearly Neoplatonic matrix.'®

The intellectual environment of the Cappadocians was also Neo-
platonic,'™ from whose theology Palamas is explicitly inspired. This
is clear from a summary examination of his works: in the volume
dedicated to his principle works, edited by E. Perrella,'” the citations
of Gregory alone reach around sixty,'”"! four of which refer explicitly
to the AdAbl."* The authority of Gregory of Nyssa is invoked about
ten times in reference to the question of the energies and wept with the
accusative. Among these last one finds three extended citations'" of the
DeBeat GNO VII/2, 141, 15-27, presented on p. 37. The reference of
Palamas to Gregory is therefore explicit.

187 Cfr. Y. CONGAR, e crois en ’Esprit Saint IT1, Paris 1980, 95-97 and J. MEYENDORFF,
The Byzantine Legacy in the Orthodox Church, New York 1982, pp. 172-175.

1% For an introduction to the relationship of Palamas to patristic thought, see G.
Hagra, The Sources of the Doctrine of Gregory Palamas on the Divine Energies, ECQ 12 (1957/8)
244-252; 294-303; 338-347.

189 See 1. PocHOSHAJEW, Die Seele bei Plato, Plotin, Porphyr und Gregor von Nyssa, Frankfurt
am Main 2004.

190" F,. PERRELLA, Gregorio Palamas. Atto e luce divina: scritti filosofici e teologict, Milan 2003.

1 Some questions in the dispute between Palamas and Barlaam regard directly the
interpretation of Nyssian doctrine, as can be seen for example in the anthropological
realm, where Palamas distances himself from Gregory of Nyssa. Cfr. J. MEYENDORFF,
A Study. . ., pp. 146-149.

192 Cfr. GREGORY PALAMAS, Demonstrative Discourses, 11, 50; 51 and 54 (E. PERRELLA,
Gregorio Palamas. . ., p. 208; 212 and 218) and Ipem, Unity and Distinction, 21 (p. 960).

19 Cfr. GREGORY Pavramas, Dialogue Between an Orihodox and a Barlaamite, 14 and 16
(E. PERRELLA, Gregorio Palamas. .., p. 1144 and 1150) and Ipem, Barlaam and Acyndinus,
9 (p. 1330).
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The whole problem consists in establishing if the Palamite reading of
Nyssian theology is faithful, above all for the questions of the relation-
ship between immanence and economy, time and eternity. To resolve
this it is necessary to reflect on the relationship between energies and
divine Persons, even if it would appear at first look that Palamas does
not touch this last question explicitly. As S. Bulgakov says: “Palamas
almost does not touch the complex and important problem of the
relationship between energies and hypostases (if not in a few separated
phrases that lack rigour)”.'"*

However the problem presents a superior degree of difficulty;'”
in fact neither A. de Halleux, or O. Clément appear of this opinion.
The first affirms: “the energy confers to the essence its concrete and
individual character, it ‘hypostasizes’ it, playing thus, in ‘God for us’
the same “personalizing’ role that the hypostasis fills for ‘God in him-
self””.1%

The text of A. de Halleux has the advantage of manifesting a first
fundamental point, situating the question in the context of “God for
us”, or the economy. It is however necessary to clarify what Palamas
intends by ‘hypostatizing’ action of the energy: speaking of the Taboric
light of Christ, he explicitly negates that the light contemplated by the
apostles has a proper hypostasis, as the expression évonéctorov might
erroneously suggest. Instead he affirms that this term expresses the
eternity of this same Taboric light, in the sense that it always is, does
not pass away, does not weaken with time. In fact it is the splendour
of the divine nature, which, in as much as divine action, is covered in
eternity.'”” For this reason, the expression ‘personalizing’ which faithfully

194 “Palamas ne touche a peu preés pas la question complexe et importante du rapport
entre les énergies et les hypostases (sinon dans quelques phrases séparées et manquant
de rigueur)” (S. BuLcakov, Le Paraclet, Paris 1946, p. 236).

19 Tt is necessary to remember that S. Bulgakov identifies the energy of wisdom
(sophia) with the divine essence itself, developing in an original manner the theology
of energies. For this reason he is not the best interpreter of Palamas (cfr. V. Lossky, La
théologie mystique de UEglise d’Orient, Paris 1994, p. 78).

196 “Pénergie confere a Pessence son caractére concret et individuel, et dans ce sens,
I’hypostasie, jouant ainsi chez le «Dieu pour nous» le méme role «personnalisant» que
I’hypostase remplit pour le «Dieu en soi»”( A. bE HALLEUX, Palamisme et Scolastique, RTL
4 (1973) 423).

197 “Since is said anypostatic (Gvondéotatov) not only that which is not, not only that
which is pure appearance, but also that which rapidly decays and diminishes, and
which, as soon as begun, is consumed and ceases to be, as is the case of lightning and
thunder, but also for our word and for perception, they [the saints] referring to the per-
manence and stability of that light, correctly used the term enhypostatic (évordotortov),
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reflects the original ambiguity of the Palamite term, needs to be well
understood: it is a ‘personalizing’ relationship in an analogical sense,
which renders concrete and existing God in time for man, that is in the
economy, through the eternity of the divine action that is resplendent
in Christ.

In as much as divine action, évépyeiwa founds, instead, an authentic
relationship—personal in the proper sense—with the three divine Hypos-
tases; in fact: “the Greek patristic tradition does not have unity intervene
except as a corrective for the personal distinction. It is thus not on the
level of the essence that Palamas roots the divine energies, but on the
level of the hypostases, and by their reduction, does nothing more than
express the perichoresis of the consubstantial Persons. From the Father,
through the Son, in the Spirit: the common energies thus conserve a
differentiated relationship to each one of the three hypostases”.'”® The
reference of A. de Halleux to perichoresis is precious, in as much as
it is properly the reality of perichoresis that is revealed through the
economy of divine action.

This relationship with the divine hypostases is expressed well with
the translation of évépyewa by activity, since every activity is always
activity of someone. At the same time the expression respects the
divine transcendence, analogical to that which occurs with the object
and subject of an action.'” For this reason it is important to note that
Palamas appears to follow the definition of évépyeia as pOoEmg Kivno1g,
which constitutes a certain bridge between nature and hypostasis, and
coherently applies évépyelo to both man and God. The translation
as actiniyy permits also to eliminate all ambiguity in the relationship
between immanence and economy,” in the line of the Cappadocians,
from whom Palamas is explicitly inspired.

O. Clément thus seems to be right in affirming that: “T'he energy is
not an impersonal radiance subsisting in itself. It is like the expansion of

since it remains and does not escape those that see it, as lighting, word or perception”
(GREGORY Paramas, Triads, I11, 1, 18; E. PERRELLA, Gregorio Palamas. . ., p. 802).

19 “Ja tradition patristique grecque ne fait intervenir 'unité que comme un correc-
tif a la distinction personnelle. Ce n’est donc pas au niveau de Iessence que Palamas
enracine les énergies divines, mais a celui de ’hypostase, et par leur réduction a I'unité,
il n’exprime rien de plus que la périchorese des personnnes consubstantielles. Du Pere,
par le Fils, dans I’Esprit: les énergies communes conservent donc un rapport différencié
a chacune des trois hypostases.” (A. bpE HALLEUX, Palamisme. .., p. 425).

199 Cfr. GREGORY Paramas, Triads, 111, 2, 10; E. PERRELLA, Gregorio Palamas. . ., p. 868.

200 Palamas applies the term évépyea in the Trinitarian immanence as well to the Son
and the Spirit, understood as “hypostatic energies” (cfr. J. MEYENDORFF, A Study . . ., p. 219).
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the Trinity of which it translates ad extra the mysterious alterity in unity.
It is a ‘natural procession’ of God himself, which bursts forth (in the
sense of the bursting forth of light) from the Father, through the Son,
in the Holy Spirit. It manifests the ‘co-penetration’, the ‘perichoresis’
of the divine Persons who ‘mutually co-penetrate in such a manner as
to have only one energy’”.?"!

For this reason the intuition of J. Meyer is excellent when he suggests
that a path for the theological reunification of the Occident and Orient
could be the deepening of the study of perichoresis.?”” This could lead
to a possible openness to the Occidental Filiogue, even if only on the
‘energetic’ level, that is on the level of manifestation.*”

Of particular interest in this regard is the affirmation of O. Clément,
who goes as far as to say: “If the ‘monarchic’ character of the Father as
unique source of the Son and the Spirit is an absolutely incommunicable
hypostatic character, his character as divinity-source (of the essence and
energies), that is his _fontal privilege, to adopt an expression from Latin
theology, is this not communicated to the Son, and later from the Father
and the Son to the Spirit, source of our divinization? And could it not
be that this participation in the divinity-source, this rhythm that makes
the Son, then the Spirit, source with the Father, points out a certain
Latin (and Alexandrian) Filioque?”.*** These words, as will be seen in
Chapter III, are in particular harmony with the Nyssian doctrine.

The essential point is to interpret Palamas from the optic of Cap-
padocian, and specifically Nyssian, theology, recognizing the mediating

21 “[’énergie n’est pas rayonnement impersonnel subsistant de soi. Elle est comme
I’expansion de la Trinité dont elle traduit ad extra la mystérieuse altérité dans I'unité.
C’est une «procession naturelle» de Dieu lui-méme, qui éclate (au sens d’un éclat de
lumiere) du Pere, par le Fils, dans le Saint-Esprit. Elle manifeste la « compénétration»,
la «périchorese» des Personnes divines qui se «compénetrent mutuellement de fagon a
ne posséder qu’une seule énergie»” (O. CLEMENT, Byzance et le Christianisme, Paris 1964,
p. 46) .

22 Cfr. J.R. MEYER, Clarifying the Filioque Formula Using Athanasius’s Doctrine of the Spirit
of Christ, Com(US) 27 (2000) 386—405.

25 Cfr. V. Lossky, The Procession of the Holy Spirit in the Orthodox Triadology, ECQ 7
(1948) 48—49.

20t «Sj le caractére «monarchique» du Pére comme principe unique du Fils et de
I’Esprit est un caracteére hypostatique absolument incommunicable, son caractére de
divinité-source (de I'essence et des énergies), son privilege «fontal», pour reprendre une
expression de la théologie latine, ne se communique-t-il pas au Fils, puis du Pere et du
Fils a I’Esprit, source de notre déification? Et ne serait-ce pas cette participation a la
divinité-source, le rythme qui fait le Fils, puis I’Esprit, source avec le Pere, que désign-
erait un certain filioque latin (et alexandrin?)” (O. CLEMENT, Grégoire de Chypre «De Uekporése

du Saint-Esprit», Tst. 17 (1972) 450).
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role of the energy—in as much as activity—between immanence and
economy. This is an essential mediation since can eventually give the
possibility of participation in the eternal, without blemishing the perfect
transcendence of God.

J- Meyendorft affirms in fact, that “The distinction in God between
«essence» and «energy»—that focal point of Palamite theology—is
nothing but a way of saying that the transcendent God remains tran-
scendent even as he also communicates himself to humanity”.?”

If the energetic level however, were a sort of barrier or screen that
impeded all access to intra-Trinitarian intimacy, then truly there would
be no possible accord between Orient and Occident. One could at that
moment speak of apophatic absolutism. Instead, “The Oriental patristic
Tradition has never declared as unknowable this centre of the intra-
divine life in as much as it considered as revealed and dogmaticized the
order of the three hypostases in the unique nature”.?™ For this reason,
Palamas uses both apophatic and cataphatic theology.?”’

The Palamite doctrine thus wishes to defend the possibility of a real
and profound relationship with the Triune God, that is with the three
Persons in a unique God, known in the experience of a personal rela-
tionship and in [silent] prayer. This is in contrast to a direct and merely
cognitive relation with the divine essence. For this reason, J. Meyendorff
while commenting the AdAbl itself, explains that the affirmation of the
essential transcendence of God means that the presence of Jesus in the
heart of the Christian “can never be other than a free act («energeia»)
of God who remains inaccessible in his essence”.*

Tor historical reasons it is therefore correct to say that, from a practical
perspective: “the fundamental opposition is situated in divergent concep-
tions of the beatific vision and of mysticism”.?” But from the strictly
dogmatic perspective, Y. Congar is also correct when he individuates
the profound cause of the divergence on the question of the energies
in a different understanding of participation. For Palamas, even though

205

J- MEYENDORFF, The Byzantine Legacy ..., p. 191.

206 T tradition patristique orientale n’a jamais déclaré inconnaissable ce foyer de
la vie intradivine dans la mesure ou elle considérait comme révélé et dogmatisé ’ordre
des trois hypostases en 'unique nature” (A. b HALLEUX, Palamisme et Tradition, Irén. 48
(1975) 484).

207 Cfr. Ipem, Palamisme et Scolastique, RTL 4 (1973) 428.

28 “ne peut jamais étre autre chose qu’un acte («energeia») libre de Dieu qui reste
inaccessible dans son essence” (J. MEYENDORFF, St. Grégowre Palamas . . ., p. 45).

29 “I’opposition fonciére se situe dans des conceptions divergentes de la vision bien-
heureuse et de la mystique” (A. bE HALLEUX, Palamisme et Scolastique, RTL 4 (1973) 412)
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well versed in Aristotelian logic, participable signifies divisible—it was
one of the central issues in the polemic with Barlaam:*'’ a notion of
participation that is elementary and almost materialistic,”’' due to a
philosophical matrix of Neoplatonic origin. The Occident on the other
hand reasons with Aristotelian-Thomistic*'? categories, and a far more
sophisticated conceptualization of participation plays the role of the
Palamite distinction.

However the position of Palamas cannot be fully appreciated if one
does not consider his conception of évurdotatov, by which he seeks to
express that the action of Christ, perfect God and perfect man, cloaks
in eternity the temporality of the event, in as much as the movement of
the diine nature can remain available in history, or above history, since
the subject of action is immutable.

The affirmation of this reality is not linguistically simple, in as much
as it touches the most profound roots of the relationship between natural
and supernatural. The great Latin advantage is the development of the
concept and term of distinction: in this case Greek must have recourse
to more adjectives or adverbs to correct the radical nature of diopopd,
as can be seen at Chalcedon with the four adverbs. Nevertheless, from
the Latin side, the difference between distinction of reason and real
distinction requires cautious application due to the separation that it
might presuppose between the ontological and gnoseological levels.
Oriental thought is highly sensitive to this possibility: for Gregory and
the Greek world, the division between the order of knowledge and that
of being is simply impossible.??

The distinction thus wishes to protect from the danger expressed
in modern terms by the Rahnerian wumgekehrt:*'* if one spoke of no

210 Cfr. J. MEYENDORFF, The Byzantine Legacy . . ., pp. 172-174.

2 Cr. G. Puivips, Lunion personnelle avec le Dieu vivant. Essai sur Uorigine et le sens de la grdce
créde, Gembloux 1972, p. 253.

212 Cfr. Y. CONGAR, Je crois en UEsprit Saint 111, Paris 1980, p. 103.

213 One can read the action of Justinian in the Council of Constantinople II analogi-
cally: he promoted the reinterpretation in a realistic sense of the possibility, afhirmed
by Cyril, to distinguish the two natures of Christ in the hypostatic union: interpreting
them not in an intellectualistic sense—as if it were an arbitrary distinction created by
the mind—but in the sense of a correspondence between the order of knowledge and
the ontological order, with the affirmation of the indissolubility of the two natures in the
concrete unity of Christ (cfr. G. MaspERO, La cristologia de Gregorio de Nisa desde la perspectiva
del 1T Concilio de Costantinopla, Scr'Th 36 (2004) 4-5).

2t “Die «okonomische» Trinitat ist die «immanente» Trinitait und umgekehrt”
(K. RAHNER, Der dreifaltige Gott als traszendenter Urgrund der Helsgeschichte, in Mystertum Salutis
I, Einsiedeln 1967, p. 328).
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distinction between the divine activity in time and the eternal divine
essence, the immanent Trinity would coincide simply with the economic
Trinity.?"

For these reasons, if the distinction is understood in the sense pre-
supposed by the translation of évépyeiwo by activity, and if it is situated
in the relationship between QgoAloyia and oixovopio, one can say that
it is already present in Nyssian thought,?'® and presents no dogmatic
difficulties.”’” It would thus be auspicious, from both the theological
and philological perspectives, to read and interpret Palamas from the
perspective of the Cappadocian theology, from which he is explicitly
inspired. As far as the application of this explanation to mystical phe-
nomena,?'® despite the fact that Palamas invokes explicitly the Nyssian
authority,*" the discourse seems more difficult and transcends the limits
and scope of the present study. In any case, it is fundamental to manifest
the profound veneration for the reality of the fruits of sanctity which this
spirituality has given for centuries to the Church, beyond any theoretical
justification. The reality precedes the theological explanation.

25 The Greek ontological mentality refuses this hypothesis so radically that it affirms
simply that no nature can exist or be known without it possessing an essential activity,
as Palamas writes, calling directly upon the authority of Maximus the Confessor (cfr.
GREGORY Paramas, Triads, 111, 3, 6; E. PERRELLA, Gregorio Palamas. . ., p. 908). For a more
general reference, see T.L.. ANasTos, Essence, Energies and Hypostasis: an Epistemological Anal-

ysis of the Eastern Orthodox Model of God, Ph.D. Diss., Yale University 1986, pp. 212—222.

26 The parallel between Eunomius and Palamas, proposed by B. Pottier, does not
seem at all obvious. He is taking up the affirmations of the article by J. Garrigues in the
Ist. number of 1974. The criticisms of E. Moutsoulas in n. 90 also appear unjust (cfr.
B. PotTiER, Dieu et le Christ selon Grégoire de Nysse, Turnhout 1994, pp. 140-142).

217 Tt is enough to remember that the question of the ‘energies’ was not even treated
in the Council of Florence. It is nevertheless necessary to keep present that a great
expert such as A. von Ivanka negates that a similar distinction can be traced back to
Nyssian thought, even if the present interpretation of évépyeia as activity, situated in
the relationship between economy and immanence, does not contradict his position (cfr.
E. von IVANKA, Plato Christianus, Einsiedeln 1964, 430-432).

218 A. von Ivanka distinguishes Hesychasm, as a method of prayer, from Palamism,
as theological explanation (cfr. E. voN IVANKA, Hellenisches im Hesichasmus. Das Antino-
muische der Energienlehre, in Epektasis: Mélanges patristiques offerts au Cardinal . Daniélou, Paris
1972, p. 491).

29 (}%fr. GREGORY Pavrawmas, Triads, 11, 3, 27 and 111, 3, 4-5; E. PERRELLA, Gregorio
Palamas . . ., pp. 664 and 902-906. Palamas explicitly cites the Nyssian commentary to
Stephen’s martyrdom, who full of the Holy spirit sees the glory of God, as affirmed in
Acts 7.55 (cfr. InSStel, GNO X/1, 89-91). Cfr. also J. MEYENDORFF, 4 Study . .., p. 172.
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III. Unity oF AcCTION

a. The Ad Ablabwum

Once it is affirmed that the name of God refers to activity and not to
nature, Gregory must then explain why one does not speak of three
gods as one speaks of three men for those that have the same profes-
sion. The reasoning is as follows:

For men, even if they exercise in much the same activity (évepyelag),
complete their own affairs separately, each one alone, without participating
exactly, in the proper activity, with those that exercise the same profession.
Tor, even in the case of different orators, the profession, which is one, has
the same name in the different orators, while those that exercise it act
each one alone, one and the other pronouncing discourses in their own
way. Therefore among men, the activity of each being divided inside the
same profession, one speaks in a proper way of many men, since each
one 1is separated in a proper environment, according to the particular
conditions of activity.?

Men act each for their own affairs in the sphere of the different pro-
fessions. Each one decides for himself and follows his own will in the
particular realm of his own activity. But for God it is not thus:

On the other hand, regarding the divine nature, we have not learned
that the Father accomplishes something by himself, in which the Son does
not participate, or that the Son in his turn operates something without
the Spirit. But every activity (évépyeio), which from God is propagated
to creation and is called according to the various conceptions, has origin
from (éx) the Father, continues (tpdeist) by means of (31¢) the Son and is
accomplished in (év) the Holy Spirit. For this reason the name of activ-
ity is not divided in the multiplicity of those who act, since the care of
something is not exclusive to each one in particular. But all that is real-
ized, regarding either our providence or the economy and order of the
universe (TpOg THV 100 TavToOg oikovopiov kol cvotacw), is realized in
a certain manner by the Three, but they are not in fact three the things
that are realized.?*!
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npog rong 10 {oov smtn&uovwg el yocp Kol nkstovec_‘, elev ol pHTopeg, 0 Uev smmf)svuoc
gv Ov 10 a0td év 101g mAelooty dvoua Fxel, ol 8¢ petidvieg ko’ Eowtov Ekactov
gvepyototy 18l pnropedov O detva kol 18img 6 Erepog- 0vKoDV év uev toig dvBpdmrorg,
£neldn drokekpluévn £6TV 1 &V 101G DTOlg EMITNOEVUOCTY £KAOTOV EVEPYELX, KLPLWG
noAlol ovoudlovton, £xdotov adtdv eig 1dlav meprypapnyv kot tO ididtporov thig
évepyetog arotepuvopévon tdv GAAwv- (AdAbl, GNO III/1, 47, 11-21).

21 2t 8¢ 1fic Belog phoemg ody oltog éudbouev 811 6 mathp motel Tt kol Eowtdv,
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The Father, Son and Holy Spirit have a unique activity that has as
source the Father, is made to progress by the Son and is fulfilled by
the Holy Spirit. For this the activity is one and is not divided into
three. In fact, if we think of the life of grace, we see that it is one and
that there are not three lives. It is a unique life that was given to us
“by the Father and by the Son and by the Holy Spirit”,** that is, it is
completed by the Holy Spirit, is prepared by the Son, and depends on
the will of the Father.?”

Gregory is inserted into his favorite dogmatic, and spiritual, sphere.
One can note how he moves from one Trinitarian formula to the next,
explicitating in one that which is only implicit in another, thus forming
a stunning picture of perfection and equilibrium.

He continues in his demonstration:

Therefore, in conformity with that which has been said, the Holy Trinity
does not accomplish every activity separately according to the number
of the hypostases, but generates a unique movement and a unique com-
munication from their good pleasure, which from (é«) the Father through
(81dr) the Son they direct towards (npdg) the Spirit. Thus we do not call
three vivifying Beings Those who actuate the unique Life (Conv), nor
three good Beings Those whom we contemplate in the same goodness,
nor do we name in the plural all the other attributes. In the same way
we cannot even call three Those who actuate, united and 1nseparab1y,
with reciprocal action, this divine power and activity or supervision, in
both us and the whole creation.?*

00 un cvvepdmteton 6 vide, § TéA 6 Vidg 1S1eldvTng Evepyel Tt yopig T0D TVedUATOC,
dALG mooo évépyeta Ty BedBev éni v xticwy dixovoa kol katd oG mOALTPOTOVG
évvoiocg dvopafopévn €k n(x‘cpbc_, (’x(popu&rou Kol d1x 10D viod npéam Kol v 10 nvs{)pan
T Gyle tederodron. O todto lg 10 n?m@og OV svepyouvrmv 70 ovouoc Tng évepyetog
ov SuchLCstm ARV (xnorswypavn £kdioTov Kol Lf)uxCouc(x goTv 1 Ttspl T cmoufm
AN Smep Gv yivnron tdv elte eig v fuetépav mpdvoroy eBovéviev eite mpdg v
700 TovTOg olkovouio Kol GVGTOGLY, 810 TV TPLdV UEV Yiveto, 0O UMV Tplo. £0Tl To
ywoueva. (Ibidem, 47, 21-48, 8).

22 ¢k matpog kol viod kol rvedpatog dryiov. (lbidem, 48, 13-14).

20 o0t Com kol mopo tod Oylov mveduatog €vepyeiton kol mopd 100 viod
groderan kol Thig 100 motpog E€fnton BovAncews. (Ihidem, 48, 17-19).

24 "Ere1dn totvov ko’ dpotdtnrto 10b eipnuévov ndoav évépyeiav ob dupnuévag
gvepyel kot 1OV @V droctdcenv dplBuov N dylo tpiéc, GAAL pia Tig yiveton tod
dryaBob Beduatog kivnoic 1 kol S1ddooic, £k 10D marTpdg 10 Tod Liod TPOG T TveD oL
Sre€oryopévn, g 00 Aéyopev tpeig Lwonotovg tovg TV piaw évepyodviog Lomv o0dE Tpelg
dryaBodg tovg &v 1 odth dyaBétnT Bewpovpévoug 00dE tor BAA névto TANBUVTIKAG
gEayyéllopev, obtmg 0vdE Tpelg dvoudlev duvdueBo todg v Beixhv todtnv ot
grontikhv SOvouly Te kol Evépyelay cuvnupévag kol adiakpitag 8t GAAA®Y £¢” UV
e kol ndong thg Kticewns évepyodvrog. (Ibidem, 48, 2049, 7).
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This is a unique movement (kivnotg) that starts from the Father,

passes through the Son and terminates in the Holy Spirit: the three act
following the movement of a unique will each through the other (8v°
aAMAwv). The source is always the Father, the intermediary position
always that of the Son, that which perfects and concludes is always the
movement of the Holy Spirit.
The apex of the treatise is here: the Nyssian presents the inseparability
of the economy and immanence explicitating the connection between
the ‘energies’ and Persons. Trinitarian perichoresis becomes the keystone
of dogmatic construction.

Gregory then passes, as usual to Biblical argumentation: he starts
from the demonstration that to be judge of all the earth belongs both
to the Father and to the Son, resolving the apparent contradiction
between Gn 18.25 and Jn 5.22. In fact the Father judges in the Son,
who separates in nothing from his will.?* But Gregory adds, citing
Is 4.4 and Mt 12.28, the Son judges in the Spirit of God.?*

In this way every divine activity and every attribute follows the law
of this unique intra-Trinitarian movement. Every operation of God,
whether it regards the cosmos, men or angels,””’ is and remains one
and does not fragment into three. Nevertheless three are the subjects
that intervene, each according to his proper personal mode of being.

Finally Gregory concludes:

Therefore, every good reality (mpoyno) and every good name, depending
on the power and will without principle, are carried to completion in the
power of the Holy Spirit by means of the Only Begotten God, without
interval of time or of space, since there does not exist any duration in
the movement of the divine will from (énd) the Father through (814) the
Son to (éri) the Spirit, nor is it thinkable; and one of the good names
and good concepts is that of Divinity. Thus it would not be reasonable
to divide the name in a multiplicity, since the unity in activity impedes
the plural enumeration.?®

25 Cfy. ibidem, 49, 8-18.

26 Cftr. ibidem, 50, 4—12.

27 Cfy. sbidem, 50, 13-51, 15.

28 Bl 8N mowv &yoBov mpaypo kol dvopor thic dvépyov Suvduede te kol PovAfic
gEnppévov év T duvdper 10D mveduotog Sur tod povoyevodg Oeod dypdveg kol
&dractdrog elg teleioow Eyetat, 008eudg nopotdoeng £v Tff 10d Belov BovAfuoatog
KWAoeL md 100 TortpOg 81 10D VioD £nl TO mveDua yvopévng i voouuévng, Ev 8¢ TV
dyoBdv dvopdtmv e kol vonudtmy kol 1 Bedng, ovk dv eikdtog eic nAfBog 10 Svopa
droyéotto, thg kot Thv évépyetav Evdintog kwAvodong thv nAnBuviichy dmopiBunoy.
(Ibidem, 51, 16-52, 2).
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Thus one cannot speak of three Gods, since God i1s a name of divine
activity which is unique in the Trinitarian perichoresis. It is therefore
necessary after having ulteriorly clarified the unity of action, deepen the
connection between Trinitarian action and immanence, interrogating
as to whether the Trinitarian formulas regard only the economy, or if
they are also reflections of the divine immanence itself. In a second
moment, it is necessary to ask what happens to man who is image of
the Trinity. This is to interrogate as to the relationship between human
action and that of the Father, the Son and the Holy Spirit. Finally, as
is right for the last things, we should analyze the value of the Nyssian
reasoning for eschatology.

b. Unity of Action

The argument of the unity of action of the three divine Persons is a
key one for the whole of Gregory’s theology. S. Gonzalez affirms that
“one hardly finds any important work in which he does not speak at
times of the unity of operation”.*” The frequency itself with which
Gregory makes use of this argument is a sign of its importance.
G. Isaye continues further: “one could even ask if this is not his argument
of predilection”.*” L. Mori defines it even as “his battle horse”.*!
The Nyssian founding principle is that those that have one activity
(évépyel), have necessarily a unique power (0vayig), and those that have
the same power and activity, have necessarily the same nature (¢vo1g).*
The idea is already present in Greek patristics,”* but for Gregory it

29 “Apenas hay obra importante en la cual no hable alguna vez de la unidad de oper-
acion” (S. GoNzALEz, La identidad de operacion en las obras exteriores y la unidad de naturaleza
divina en la teologia trinitaria de S. Gregorio de Nisa, Gr. 19 (1938) 281).

0 “Et méme on peut se demander si ce n’est pas la son argument de prédilection”
(G. IsaYE, Lunité de Uopération divine dans les écrits trinitarres de S. Grégotre de Nysse, RSR 27
(1937) 423).

B L. Morl1, La divinita dello Spirito Santo in S. Gregorio di Nissa. Le operazioni divine. La
santificazione in particolare, in Atti del Congresso Teologico Internazionale di Pneumatologia I, Rome
1983, p. 166.

232 °Qv 3¢ 1 évépyero pia, kol N ddvaig mévtog | bt to0tov éotiv: Taoo Yop
évépyeto Suvdpede éottv dmotéheopa. Ei obv kal évépyeior kol Sovoug plo, mog fotv
£1epdTNTOL POGEMG Voficoun &v olg oddepioy kot Ty SOvaly Te kol évépyetow Stopopiv
¢€evpioxopev; (DeOrDom, GNO VII/2, 41, 6-10).

23 Cfr. IReNeUs OF Lyon, Adversus Haereses, 4, 20; SC. 100/2, pp. 640-641; ATHA-
NASIUS, Epistula ad Serapionem, 28; H.G. Oprtz, Athanasius Werke, 11/1.5, Berlin 1940,
pp- 178-180; Dipymus, De Spiritu Sancto, 17, 32, 36, PG 39, 1049BD; BAsiL oF CAESAREA,
De Spiritu Sancto, 16, 38; SC 17, pp. 174-180.
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assumes a fundamental importance in the confrontation with Eunomius.

Even if it is in a more polemical context, the AdEust had as central
argument the unity of action. The same principle is enunciated here
with great clarity:

Therefore, if we see that the activities (évepyetog) performed by the
(évepyovpuévog mapd) Father, by the Son and by the Holy Spirit differ one
from another, based in the diversity of activities, we conjecture that also
the natures that perform them are diverse. In fact, it is impossible that
those realities that are separated from each other by natural principle
(kotde TOV Thg @Voewg Adyov) coincide with one another in the form of
activities (fire does not produce cold, nor ice heat), but according to the
differences of natures the activities [performed] by them are also sepa-
rated one from another. Instead, if we conceive as unique the activity of
the Father, of the Son and of the Holy Spirit, [an activity] which is not
distinguished nor changed in any of them, then it is necessary to infer
the unity of nature from the identity of activity.”!

S. Gonzalez observes that “Gregory considered this argument so effica-
cious that he wielded it as a two-edged sword, on one side to reduce
to unity the exaggerations of tritheism, on the other side to be able to
extend the divinity to the third Person, against the Macedonian her-
esy”.?” This also explains its diffusion in the Nyssian works.

As can be seen in the 4dAbl,** unity of action is strongly affirmed
both for visible creation and for the angels (td.oa kticig aicOnn te kol
orepkooptog).?” Clearly, in conformity with Scripture,”® one notes an
insistence on the role of the Son in creation, but also nothing is done

2t ohKodv €av Bouev drapepodcoc dAAAmY Td¢ Evepyeiog TOG mapd 10D TorTpdg
e Kol 100 viod kol 10D Grylov mveduatog évepyovpévac, Stapdpovg elvort Kol TOG
gvepyovoog eoelg éx tfig Etepdntog Tdv Evepyeldv otoxaldopebo. 00dE yaop Evdéyeton
100 S1ectdTO KOTRL TOV THG GOOEMS AdYoV TpOG TO TAV Evepyeldv e1dog GAANAoLS
cvveveyBiivon (otte wiyer 10 mdp obte Bepuaiver 6 kphotadlog), GAAYL Tfi TV hoewY
Sropopd cuvdroywpilovion dn’” GAMA®V kol oi Topt ToVTmY évépyetot. éav 88 Liav
vonowmpey Ty évépyetow Tortpdg T Kol 110D kKol Tvevpatog oylov év undevi Siapépovcdv
T | mopaAddccovcoy, Gvaykn Tf TovtdTL Thg évepyelog 1O Nvouévov THG eOoEMS
cvAloyileoBou. (AdEust, GNO 111/1, 11, 3-15).

2 “Por tan eficaz tenia Gregorio este argumento que lo manejé como espada de
doble filo, por un lado para reducir a la unidad las exageraciones del triteismo, y por
otra parte para hacer extensiva la divinidad a la tercera persona en contra de la herejia
macedoniana” (S. GONZALEz, La identidad de operacion . . ., p. 285).

6 Cfr. AdAbl, GNO II1/1, 51, 1-2.

%7 Cfy. RCE, GNO 1I, 336.

2% Cfr. Jn 1.3 and Col 1.16.
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by the Father without the Son.?* In this manner, it is the Father, the
Son and the Holy Spirit who, in the unity of their activity, govern the
world through divine providence.*"

The same thing happens in respect to life of the Spirit, which is
given to us through Baptismal grace.**' Each one of the three Persons
is said to be {wonotobvta, without the possibility of speaking of three
Cwomotodvteg.?*? The same is true for the pardon of sins** and for
salvation in general.*!

One can thus conclude with S. Gonzalez that: “According to Gregory
of Nyssa, both the common operations, and those said to be appropria-
tions, are one effect alone in whose production the three divine Persons
intervene in equal manner”.**

Nevertheless one cannot affirm that the three Persons remain indistin-
guishable in action. Each intervenes in the unique movement according
to his personal characteristic. The definition of évépyeio as gOoeng
kivnoig is particularly useful here: it has been seen that the évépyeio
multiplies according to the natures, as in Christ, following the first
term of the formula. The second term however opens to the personal
dimension. This can explain also the difficulties that the energies and
will have encountered in the history of dogma, in as much as they can
be interpreted either in the light of nature, the first term, or in that of
the person, the second term. This 1s close to the distinction of modern
philosophy between volonté voulante and volonté voulue.

The fact that the three Persons intervene in the unique xivnoig
according to their proper personal characteristics is expressed by
Gregory through the Trinitarian formulas. He does not limit himself to
the £k motpdg Te kol viod kol Tvevuatog Grylov, of the RCE,* which
only juxtaposes the three Persons, and is the least frequent schema.
Instead, by far most common is the schema ¢k moTpog—061" vIOL—&v

#9 Cfr. RCE, GNO 11, 362.

0 Cfr. CET, GNO I, 147-148.

' Cfr. RCE, GNO1I, 379.

#2 Cfr. thidem, GNO 1I, 382.

5 Cfr. DeOrDom, GNO VII/2, 260, 28-30.

2 On the role of activity-energy in the defense of the divinity of the Holy Spirit, see J.J.
VERHEES, Die ENERGEIAI des Preumas als Bewets fiir seine Transzendenz in der Argumentation
des Gregor von Nyssa, OrChrP 45 (1979) 5-31.

5 “Segtin Gregorio de Nisa, tanto las obras comunes come las llamadas de apro-
priacioén, son un solo efecto en cuya produccién intervienen por igual las tres personas”
(S. GoNzZALEZ, La identidad de operacin. . ., p. 291).

%6 RCE, GNO1I, 336.
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nvevpott which appears continually in the AdAbl. In the AdMac for
example, we find: éx motpog apyxouévny kol 8 vIOD mpoitoDoov Kol
év nveduott dyie teletovpévny.?t’

As 1s evident from the AdAbl itself, the prepositions can vary, even if
the 814 of the Son remains always unvaried.

The inversion of order is also interesting, when the Trinitarian order
is contemplated from below, that is from the perspective of human
knowledge as can be found in the AdMac. It recalls immediately in its
symmetry the divine missions: 81 100 TvevUOTOG. .. d1d T0D VioD TP
100 mortpog. 2t

Thus, for the Nyssian the activity of the three Persons is always
unique, without this unicity veiling the personal characteristic of each
one. This is possible since the Persons act 8t” dAAAAwv,** and this in its
turn is possible because they act one with another, that is év dAARAoig
apeotepa and pet’ GAANA@V.*" The unity of action is nothing other
than the economic reflection of the perichoresis, in which the three
Persons are united without being confused, co-present one to another
in reciprocal love.

One should note that the term nepiywpnoig does not appear in the
Nyssian works. It is used for the first time in a Christological context
by Gregory Nazianzen,”' and only much later in the Trinitarian realm
by the Pseudo-Cyril, between 657 and 681.%2

Nevertheless the theological concept is clearly enunciated by Gregory
of Nyssa, who does not show any sympathy for the term nepiyydpnoig,
perhaps due to the physical connotation that was connected with it in
the Stoic school.??

The Nyssian doctrine is developed above all on the texts of Jn 10.38
and 17.21. In particular one finds the clear and concise affirmation
that each of the divine Persons contains the others and is contained

- AdMac, GNO II1/1, 100, 9-11. It is found also in Ep 24, GNO VIII/2, 77, 46

8 AdMac, GNO 111/1, 106, 23-24. The formula, also referring to supernatural life,
found in 4dAbl, GNO 111/ 1, 48, 1719 is similar.

9 Cfr. AdAbl, GNOI11/1, 49, 6-7.

B0 Cfr. CEII, GNO I, 177, 3-+4.

1 Cfr. GREGORY NAZIANZEN, Epistula 101, 6; SC 208, p. 38.

»2 Psgupo-Cyriv, De Trinitate 10, PG 77, 1144B. For a general reference to the his-
tory of this Trinitarian term, see G.L. PResTIGE, [IEPIXQPEQ and TIEPIXQPHXIX in the
Fathers, JThS 29 (1928) 242-52; Ipem, Co-Inherence, in God in Patristic Thought, London
1952, pp. 282-301.

»5 Cfr. D.F. STRAMARA, Gregory of Nyssa’s Terminology for Trinitarian Perichoresis, VigChr
52 (1998) 257-258.
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in turn (GAAC GAANA®Y ENUL YEYOVEVOL QEKTIKOVG Kol y®wpNnTiKovg),”*
in such a way that:

Therefore the Father, the Son and the Holy Spirit are always recog-
nized in the perfect Trinity, in intimate connection and reciprocal union
(dxoroVBog te kol cuvnuuéveg. .. net’ GAANAov).2®

All flows from the intimacy of the Trinity and the unity of action is
the consequence of the immanent perichoresis: activity flows forth
from intimacy.

c. Economy and Immanence

In Arian theology, the generation of the Son automatically implied
subordination. Being generated, the Son had necessarily to be subor-
dinated. For this reason, if one places in doubt that the action of the
Son in time—the economy—is anchored to the immanent mode of
being of the second Person, the whole strength of the argument against
Eunomius is lost. The Word must be the perfect Image of the Father
also in his action.®®
Commenting the Johannine prologue, Gregory says:

The Father is principle (&pyn) of all things. But it is proclaimed that the
Son is also in this principle, since he is by nature that which the prin-
ciple is. In fact, God is principle and the Word that is in the principle
is God.*”

Thus the Father and Son are inseparable:

The Son is in the Father, as the beauty of the image is in the form of
the model (év tfj &pyetdne popefi), and the Father is in the Son, as the
exemplary beauty (10 mpwtétvnov KGAAoG) is in its own image. While
with the images made by the hand of man, there is always a temporal
distance between communicated image and model, in this case however,
the one cannot be separated from the other.?®

BEGAAO GAAMNA@V Ul yeyovévar dektikovg Kol yopntikols: (AdArium, GNO I11/1,
82, 28-29).

25 gdkodv dxodoOBmg te kol cuvmupévag 6 Totp kol 6 Viog Kol TO nveduo 16 dylov
el uet’ ALV €v tedely Tfi Tpradt yvopilovron (AdMac, GNO I11/1, 98, 28-30).

6 Cfr. C. SCHONBORN, Licone. . ., p. 46.

57 gy 8¢ 100 Tovtdg O motp. GAN v TR dpxfi TordTn Kol O vidg elvort kexHpLKTOL
gkelvo OV kortd Ty eOowv, Smep €otiv M dpyn. Bedg yop 1 dpym kol 6 v Tf dpxf dv Adyog
Bedc tonwv. (CEIL GNO I, 193, 23-926).

85 ugv viog &v 1d motpl, OG 1O €nl Thg eikdvog kdAlog €v 1§ dpxetdn® Lopef,
0 8¢ matnp &v T ViR, O &v Tf elkéVL €avTod T0 TPOTOTLROV KGALOG. GAA" éml pev
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The Son not only possesses that which the Father possesses, he possesses
the Father himself.*® Therefore the name Father signifies two Persons,
since the idea of Son follows spontaneously on the idea of Father. In
such a manner, in saying Father, our faith pushes us to think of the
Father with the Son.”* The same is said of the Holy Spirit, who is
inseparable from the Father and the Son.*!

In this sense the Nyssian collocates human paternity and filiation
to divine paternity and filiation. Thus divine filiation is at the heart
of his theology;*? in fact, in the struggle for the consubstantiality of
the second and third divine Persons, he affirms that it is properly the
name of Son that best guarantees the communion of nature of Christ
with both God and men. For this he is said Son of Man, indicating that
he is from human nature, and Son of God, indicating that he is of the
divine nature:**

And it is exactly this word that is the strongest defense (§mhov) of the
truth. In fact no other name indicates as much the Mediator (uecsitnv) between
God and men,*** as he is called by the great Apostle, as the name of Son.
For it is applied equally (kote 10 Toov) to either the divine nature or to
the human one. It is in fact the same who is both Son of God and had
become Son of man in the economy (kot” oikovoptav), to unite in himself,
through the power of the communion [of natures] (tfj ©Tpdg €xdtepov
kowwvig) that which in nature had been separated.®®

OV yepoxpftev eikdvov 6 810 péoov ypbévog v petaAnebelcav popehv dnd 100
TPOTOTOTOL ThvTRg dtioTnoty, éxel 88 ovk é0TL ywploot 100 éTépov 10 Etepov (CE 1,
GNO T, 209, 8-14).

96 yop mavTo T 10D TOTPOG EX@V £V E0LTH 0K 0TIV O TL TOV T0D TOTPOG 0VK EXEL.
el 0N mavta Exel &v EavTd TO TOTPPEL, LOAAOV O Kol 0DTOV TOV TATEPDL, TAVTOG LETO!
100 martpdg Kol TV 10D mortpdg SAov 10 BEANa: Ev E0vtd Exel 10 matpdov. (CE I, GNO
1288, 19-23).

%0 Cfy, CEIL, GNO 1, 81, 34 and CE 11, GNO 1, 208, 11-14.

%1 odte yoprobijvar 1od Be0d év G Eotiv | 10D Adyov 100 Beod @ mapopoptel (OrCat,
GNO 111/4, 13, 6-8).

2 Cfr. G. Maspero, OEOAOTTA, OIKONOMIA ¢ IZTOPIA: La teologia della storia di
Gregorio di Nissa, «Excerpta e dissertationibus in Sacra Theologia» 45 (2003) 421.

%5 Cfy. CEII, GNO 11, 35, 5-12.

% 1 Tim 2, 5.

25 o 1o uéyrotov g aAnBelog Smhov 0dTog 6 Adyog EoTiv. TOV Yop pecitny Beod kol
avBpdrwv, kaboc dvdpacev 6 péyog dndotoroc, 00dEv oBteg O 16 10D Viod Selkvvotv
dvouoa, txatépy eooet, 1) Bela te kol avBporivn, kot 10 Toov gpapuolduevov. & yop
00106 kol Beob vidg éott kat vidg dvBpdmov kot oixovoptov €yévero, o T mpog
ékdtepov kKowvevig 3 éovtod cuvayn o deotdta 1 @boet. (CEII, GNO II, 35,
12-19).
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By the unique mediation of Christ human filiation and divine filiation
are united forever in the Person of Christ himself, Only Begotten Son
of the Father.?® The passage is quite theologically dense, also for the
sphere of the sanctification of man, which for Gregory is nothing other
than being truly sons of God. It is the power of the divinity, which
Christ possesses by his communion with the nature of the Father, that
unites the two natures in Christ. It is this union that heals the lack of
union that is found in man on the horizontal level. Thus the horizontal
level is founded on the vertical level, in a double movement that recalls
the Cross.?"’

The central category for the Son is peciteio, which for Gregory is
inseparable from his “mode of being God”, that is from his being a
Person. In a passage which will be treated in Chapter III, the Nyssian
distinguishes in the immanence the three Persons to defend himself of
the accusation of confusing them in a unique principle, as if this were
a sort of return to rigid monotheistic Judaism:

And in that which originates from a cause we perceive another differ-
ence: one thing is to be immediately (tpocey®c) from that which is first
(¢ 10D mpdtov), another is to be through (81d) that which is from the
first immediately. Thus to be the Only Begotten remains incontestably
in the Son, and there is no doubt that the Spirit is from the Father, since
the mediation of the Son (tfig 10D viod peciteiog) maintains in him the
being of Only Begotten, and does not exclude the Spirit from a natural
relation with the Father.?®®

This intermediate position in the Trinitarian immanence is conserved in
the economy, in the mission: Gregory uses the same term, pectteta, for
both the Son in immanence and for the Christ in the economy.*

%6 Ttis interesting to observe thatin the Council of Chalcedon itis repeatedly said that
Christ is perfect (téAewov) in divinity and perfect in humanity, that he is truly (&AnBacq)
God and truly man, that he is consubstantial (6pootciov) to the Father according to the
divinity and consubstantial to men according to his humanity. But his eternal genera-
tion and his generation in time are expressed by the unique participle of yevwn6évta,
which is not repeated twice, so as to underline the continuity between procession and
mission (Cfr. G. ALBERIGO ET AL. (ED.), Conciliorum Oecumenicorum Decreta, Bologna 1973,
p- 86, 14-31).

%7 The Nyssian appreciates and explicitly treats this theme (cfr. J. DantgLou, Le sym-
bolisme cosmique de la Crotx, MD 75 (1963) 23-36).

28 ol 10D £€ aitiog Svtog TEAY GAANY S10.popay VvVOODUEY - TO LEV YO TPOsEXDG £K
100D Tp@dTOV, TO 88 d1& 10D TPOoEYDG £K TOV TPMTOL, BOTE KO TO LOVOYEVEG dvaugiBolov
£mi 10D viod pévery, kol 1O €k 10D ToTPdC etvort TO Tvedpa i dueBEAAery, ThHg oD viod
pectteiog Kol ovTd 1O HOVOYEVES LAOTTOVONG Kol TO Tvedpa The YuolKiig TPOg TOV
notépa oxéoeng un dmepyodong. (AdAbl, GNO II1/1, 56, 4-10).

29 Cfr. Inlllud, GNO 111/2, 21, 15 and RCE, GNO 11, 374, 10.
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Further the correspondence in the use of dwa is remarkable, to
which we will return in Chapter III: in the variety of formulas used
by the Nyssian, the prepositions that express the action of the Father
change (4nd, €x), maintaining always the idea of origin, and those of
the Spirit (ént, Tpdg, €v), maintaining the idea of term or perfection,
but the preposition for the Son is always did.

Thus the Father is the unique origin of Trinitarian action as he is the
unique origin and source of the Trinity itself. And the Spirit carries to
completion and perfection this movement, which starts from the Father
and is made to progress by the Son, just as his personal characteristic
consists in being the bond of the immanent dynamic in intimacy of
the three Persons. The personal mode of being of the Holy Spirit will
be analyzed in Chapter III.

The Trinitarian formulas refer to the unique economic activity of the
Trinitarian Persons, but it is evident that each of them enters into the
unique action according to his own personal characteristic: the Father
is source, the Son is mediator, the Spirit carries to perfection and closes
the Trinitarian dynamic, both in the economy and in immanence. Thus
with the words of G. Isaye: “the mention of the personal properties
becomes an incontestable affirmation of the unicity of operation”.?”"
S. Gonzalez observes that, while not being exclusive, the privileged
schema in the Nyssian Trinitarian formulas is éx-81G-év, the language
of which can already be found in the New Testament.””! He continues:
“But the most interesting thing of this schema consists in a certain
analogy that exists between this formula and the others that refer to
Trinitarian immanence”.?’?

The unique action is born in fact from the unique will. In CE II
Gregory uses the image of the mirror:*”” the will of the Son follows
the unique movement (BeAqpoatog kivnow) initiated by the Father, as
an image of a mirror. In this way the second Person of the Trinity is
immediately and inseparably coordinated to the first (Guécwg e kol
&d1aotdrog cuvdiotifesBot 1@® matpi). And the Son is not passive in
this movement, in fact:

20 “Ja mention des propriétés personnelles devient une affirmation incontestable de
l'unicité d’opération” (G. Isave, Lunité de lopération . . ., p. 438).

27! In particular: 1 Cor 8.6; 12.13 and Rm 11.36.

22 “Pero lo mads interesante de este esquema estd en cierta analogia que existe
entre esta formula, y aquellas otras que se refieren a las operaciones intratrinitarias”
(S. GoNzZALEZ, La identidad de operacion ... ., p. 294).

8 Cfr. CETI, GNO I, 288.
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The Father wanted something, and the Son who is in the Father, had

the same will as the Father, or better yet, he himself has become the
Will of the Father.?’*

And this making of himself the will of the Father is properly the being
of the Son. “That which in the eyes of the Arians, is the proof of the
subordination of the Son to the Father, that is his action in obedience
to the Father, his instrument role in his regard—is precisely that which
is revealed as the mystery of the communion of the divine Persons”.*”
It is obedience itself that becomes for us image of the Father, since it
1s not extrinsic obedience, but reaches to being itself: obedience is the
mode of being itself of the Son, that is his Person. For this the unity
of will does not exclude personal difference, but rather founds it.

The Arian error is exactly that of confusing the personal order with
the substantial order. Scripture itself speaks of a td&ig: the Father is
before the Son, who on his turn precedes the Spirit. But that says
nothing of a possible difference of nature. It is only the relationship
of origin.

“The Son has the same nature as the Father, he has one will with
him. But he has them in as much as Son, according to the proper mode
of his being Son. This mode of existing (tpénog tfig vVrdpEewe) is at
once the origin of each hypostasis and its manifestation. The Son is
image of the Father since he is born from him and acts in all as Son.
Thus the manner in which the Son is the perfect image of the Father
is clear: in that he serves the design of the paternal will; for that is his
mode of being the obedient and loving Son, who renders visible for
us the goodness of the Father”.?’

74 [19€AN0E TL O maTip Kol O &v T TaTPl GV Vidg elye 0 BEANUQ ToD TaTPdE, PEAAOY
8¢ o010g 100 matpodg Eyéveto BéAnua. (CE L, 1, 288, 17-19).

7 “Cle qui, aux yeux des ariens, est la preuve de la subordination du Fils au Pere,
a savolr son agir obéissant au Pere, son réle instrumental par rapport a lui, cela pré-
cisément se révele des lors comme le mystére méme de la communion des personnes
divines” (C. SCHONBORN, Licine. .., p. 49).

776 “Le Fils a la méme nature que le Pére, il a une seule volonté avec lui. Mais il les
a en tant que Fils, selon le mode propre de son étre de Fils. Ce mode d’exister (tponog tiig
orap&enc) est a la fois celui de I'origine de chaque hypostase, et celui de sa manifesta-
tion. Le Fils est 'image du Pere parce qu’il est né de lui et parce qu’il agit en tout comme
Fils. Ainsi apparait clairement la maniére dont le Fils est 'image parfaite du Pere: en ce
qu’il sert le dessein de la volonté paternelle; car tel est son mode d’exister de Fils obéis-
sant et aimant, qui nous rend visible la bonté du Pere.” (Ibidem, p. 50). On the (limited)
value of the Cappadocian use of the expression 1pdrog tiig VndpEemg in the Trinitarian
context, see L. Turcescu, Gregory of Nyssa. .., pp. 103-106.
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His mode of being God is thus to be Son. But a Son accomplishes
perfectly the will of his Father and is not preoccupied with anything
but to give him all glory.

Eunomius objects then, that this obedience of the Son is nothing
other than a necessity, that is that the nature itself of the Son is obedi-
ence.?’”’ But if this were so, the Son would be inferior even to men, who
are free. Gregory thus distinguishes the human obedience of Christ in
his Passion from this divine obedience. The role of the Son in creation
on the other hand shows his divinity. In fact the 8" adtod indicates
the very mode of being Son, of being the Image of the Father, who
in his turn acts and is known exclusively per Filium.

Thus only if the 81" o100 of the economy is prolonged in imma-
nence does Gregory have a true response to Eunomius. In the contrary
case, either one makes of the Son and of Christ two different beings, or
one reduces the Son to the economic level. It is worth noting that the term
ueottelor was not used without danger in the Neoplatonic context in which
Gregory moved, as J.-R. Bouchet has noted.?”® The only mode to avoid
confusing the mediation of Christ with the hierarchy of subordinating
and subordinated mediations presupposed by the theology of Euno-
mius, was to indissolubly unite the immanent pecitelo of the Son to
his economic pectteio. Thus the missions are conceived as extensions
of the processions, and there is no separation nor confusion between
natural and supernatural.

“In truth, that which the Son has revealed to us of himself is pro-
foundly paradoxical, that is that he is in all obedient to the Father, and
in all united to him. In God there is no domination of superior on
inferior: obedience is identical to liberty, total self gift is identical to
total self possession”.?”? This is something inconceivable for the human
intellect, unreachable in starting ‘from below’.

If one changes perspective and assumes the regard ‘from above’,
one also discovers that, with the same absolute liberty with which
the Son inserts himself in the unique movement of the divine action,

27 Cfr. RCE, GNOI, 371.

8 Cfr. J.R. BoucHET, Le vocabulaire de union et du rappori des natures chez S. Grégore de
Nysse, R Thom 68 (1968) 576.

29 “En vérité, ce que le Fils nous a lui-méme révélé est profondément paradoxal, &
savoir: qu’il est a la fois obéissant en tout au Pere et uni en tout a Lui. En Dieu il n’y a pas
de domination du supérieur sur I'inférieur: I’obéissance est identique a la liberté, le don
total de soi est identique a la pleine possession de soi” (C. SCHONBORN, Licdne. . ., p. 53).
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making himself the Will of the Father (cfr. p. 64): “by his will God has
accomplished all things and both without tiring and without struggle
the divine will becomes nature”.?®® Gregory is explaining that the divine
action does not admit intermediaries. Immanence and economy are
immediately collocated. For this reason in creation, there is not even a
preexisting matter, but: “the divine will has become matter and essence

(VAN kol ovola) of created realities”. ' Thus nature, and in a particular
manner human nature, is the will of God.

d. The Unity of Men

The question concerning the relationship between human nature and
divine nature appears unavoidable. In fact, J. Zachhuber observes an
incoherence in the logic of the Ad4bl: Why would Gregory go to the
effort of demonstrating the unity of human nature, to then affirm that
God is a name of the activity?® G.C. Stead accuses the Nyssian of even
more severe incongruencies.” Worth noting is the difficulty to consider
an ancient writer or thinker, particularly a Father of the Church, as
incongruent. Often the problem is on the part of the modern reader,
who 1s incapable of placing himself in the position of the writer, or proj-
ects on the work under analysis his own problems or categories. There is
always the possibility of confusing theory and reality, affirming that the
information is in error since not in accord with the formulated explanation.

In the concrete case of the relationship between divine nature and
human nature according to Gregory of Nyssa, the risk is more acute,
as the interpreters are often preoccupied in order to defend Nyssian
orthodoxy, with underlining the difference between the two natures. For
example S. Gonzalez uses the affirmation of the AdA4b/ that the activity

980 e TR , ,
St BovAnBeig 6 Bedg o TévTa KotelpyasTon Kol STt dmporypudveg Te Kol dkdnmg

70 Belov BodAnua boig éyévero.” (CE II, GNO I, 293, 28-30). “Gt1 1) opun thig Oetog
npoaipéceng, dtav 08Aet, mpdrypo yivetor, kol ovsrodtot 10 Bodievpa e0BV¢ § @doig
ywouevov (Dedn PG 46, 124B). See also InHex, PG 44, 69A.

BLogl yop 10 dvio movto ovk £k Tvog DmOkKEWwévNg VANG mpog TO @ouvopevov
peteckevdodn dAAL 10 Belov BéAnuo YAn kol odsio 1@V Snuiovpynudtmv éyéveto
(Inlllud, GNO TI1/2, 11, 4-6).

22 Cfr. J. ZacanuseRr, Human Nature.. . ., p. 114.

2 G.C. Steap, Why Not Three Gods?: The Logic of Gregory of Nyssa’s Trinitarian Doctrine,
in H. DrRoBNER—CH. Krock (dir), Studien zu Gregor von Nyssa und der Christlichen Spatantike,
Leiden 1990, pp. 149-163.
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of man is divided according to the multiplicity of subjects to limit the
extension of the social analogy.”*

The risk here is ever to interpret Gregory starting from below. Instead,
all his anthropology is based in Christology, and ultimately in the
Trinitarian doctrine.?®

In the first place, the objection of J. Zachhuber does not appear to
sufficiently take into account the connection between unity of nature
and unity of ‘energeia’, that Gregory vigorously sustains. Clearly, by
itself] this position would leave him open to the accusation of tritheism,
but only if the divine nature is judged based on the understanding of
human nature, and not vice versa, as would be more logical since the
human nature is image of the divine (cfr. the text of Def{om on creation,
image and likeness of p. 9).

Gregory clearly has before him the difference between God and
man: it is radically based on the infinite distance between created and
uncreated nature, which is God himself. But it is precisely the evidence
of this infinite distance that permits the Nyssian to so arduously follow
the path of the social analogy, faithful to a concept of divinization
that cannot but leave the modern reader, and in a particular way, the
western reader, stupefied.

Thus Gregory affirms above all that, if men are united among
themselves through free choice, they will never be through this like the
Blessed Trinity, since men can conform their liberties to their physical
conjunction that unites them, but the distance between the divine and
the human remains infinite:

For example, the Lord is called good and pious® by the Prophet. And the
Lord wishes that we in our turn become and are called good and pious.

%1 Cfr. S. GONZALEZ, La identidad de operacion ... ., p. 294 and 298. In this sense his study
anticipates that of L. Ayres and the authors of Re-thinking Gregory of Nyssa. .

% For this reason the following comment of A. Quacquarelli is well made: “E da
premettere che il termine antropologia qui viene usato non nel significato onnicom-
prensivo dei giorni nostri, ma in un senso molto preciso del martire come homo Christi.
Si tratta di un aspetto da mettere bene in luce per non cadere nelle astrazioni che certi
studiosi ad ogni passo credono di trovare nelle opere del Nisseno. Non bisogna lasciarsi
ingannare dalla coincidenza di termini comuni al platonismo, allo stoicismo e al cristiane-
simo” in A. QUACQUARELLIL, L'antropologia del martire nel panegirico del Nisseno a san Teodoro
di Amasea, in Arché e Telos. Lantropologia di Origene e di Gregorio di Nissa. Analisi storico-religiosa.
Atti del colloquio, Milan, 17-19 maggio 1979, Milan 1981, p. 217.

%6 Ps 103.8.
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In fact [he says] be merciful,*® and blessed are the merciful®®® and many similar
precepts. Thus if; conforming ourselves (6poidoog) with diligence and
attention to the divine will, we become good and merciful and pious, or
meek and humble of heart, as is attested that many saints have obtained
such privileges, is it for this that we are one with God, or we are united
to him thanks to one of these virtues? It is not thus. In fact, that which
is not one 1in all, cannot be one with he who is diverse by nature. There-
fore, a man becomes one with another man, when, by free choice (61&
npoopécews) as the Lord says, they reach the perfection of unity,*® since
to physical conjunction (tfig puoikiic cuvagelog) is added the unity by
free choice (tnv koto mpooipeowy évotrte). And the Father and Son
are one, since the communion by nature and by free choice concur in
unity. But if [the Son], conjoined only by will, were nevertheless divided
according to nature, how could he testify by himself of the union with
the Father, if divided in that which counts most? Thus, hearing I and the
Father are One,”® we learn from this expression both that the Lord [has
origin] from a Cause (¢¢ aitiov), and that the Father and the Son are
identical according to nature. And we do not reduce to one hypostasis
the conception that we have, even if, keeping distinct the properties of
the hypostases we do not divide in the Persons (toig npocdnotg) the unity
of essence.?”!

It is obvious that physical conjunction (tfig @voikiig cvvopetog), that
is the unity of human nature, does not exactly coincide with the unity
of the divine nature. In fact the Father, the Son and the Holy Spirit
are identified each one with the whole of the nature, while men only
participate of the same nature. Returning to the terminology of the

%7 1k 6.36.

%8 Mt 5.7.

2 Cfr. Jn 17.23.

20 J1,10.30.

21 olov Oiktipuoy kol EAenumv O kOplog, Topd Tod Tpoehtov Aéyetot. TadTo BodAeton
ndlv 6 xOprog kol fudg yivesBol te kol dvopdlesBor- Tiveshe yop oixtippoveg kol
Moudiprot oi éAefuoveg kol oo Totodton. &p” odv, el Ti S1d mpocoxiic kol émpeAelog
10 Bl PovAfuott 0vtov Opotdoag dyabog f oixtippuov kol édefpwv éyéveto fj Tpdog
kol tomewvog T kopdig, koBbg pepoptdpnvror modlol tdv drylwv év Tolg Tpotepuoct
to0T01¢ Yevduevol, mapd t0010 Ev elot mpog Tov Beov | S1d Tvog 00TV PO CHTOV
SuVanTOUEVOL; 0UK E0TL ToDTOL TO YO T &V TEGL TodTOV 8V Elvon Tpodg TOV Tf phoet
dmAlaryuévoy od ddvator. Sid todto dvBponog tpdg EvBpwnov Ev yivetau, Stov S
mpooupécenc, kobag elnev 6 KOplog, Tedetwddoy eig 10 #v, Thc puotkiic cuvapelog Ty
KoTO, Tpoaipesty evotnta nposiofoidong. kol O mothp kol O viog Ev elot, ThHe KorTd T
0o Kol Ty Tpooipecty kowvmviog ig 0 &v cvvdpopodong. el 8¢ 1@ Bedfportt péve
GUVNPUOCHEVOG KOTOL TV 9UGLY dpNTo, TAG EUOPTOPEL E0VTH TV TPOS TOV TOTEPaL
&vomta, 1@ KuplTdte dlecyiouévog; Akovoovieg tolvov Ott 'Eyd xol O motnp Ev
gopev, 10 1€ €€ aitiov TOV KUpLov Kol T Kot THY UGV dmapdAloktov Tod viod Kol
10D motpog ék g pavic énaudedBnuev, odx eic puiov drdotacty Ty tepl adTdY Evvoloy
ouvodelpovies, GAAL QuAGOoGOVTEG PEv dunpnuévny TV TV DTOcTAcE®V 1010TNTEL, 0
cuvdiopodvreg 8¢ 10lg Tpocdmolg Thv Tfig odoiog évomta (CET, GNOT, 171,4-172, 3).
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first part of this chapter, for the Divinity the intensive and extensive
aspects of nature coincide, while for man—a being in time—this is not
so. The key concept is that created nature is specifically temporal, that
is that it extends in time.

For this reason, the true identity of human nature is to be sought only
in its eschatological realization,”” possible only in the humanity of Christ:

The Lord is life,*”® and through him, according to the words of the
Apostle, the whole body 1s given access to the Father when he consigns
the reign to our God and Father?* And his Body, as often is said, is the
entire human nature to which he has indissolubly united (kotepiyn)
himself.** For this same reason, the Lord is also called by Paul, Mediator
(Meotitng) between God and men.?%

In this way the true human nature is that of Christ, that is of his Body
understood in a Pauline optic and perfected in unity, through which
one has access to the Trinitarian intimacy. Christic mediation is thus
the key to understand the unity of human nature.

He is the First I'ruit that each man must imitate. In the /nlllud Gregory
comments 1 Cor 15.28, explaining the significance of the subjection
of the Son to the Father as the subjection of all things to the Father
in Christ. This subjection will be the total purification of evil, which
will realize the unity of the body of Christ:

When then, by imitation of the First Fruit (kato pipnow tiig dnopyxig),
we will all be freed of evil (E€o 100 xaxo0d), then the whole mass of nature
(10 @Opopa Thg EVoews), united inseparably to the First Fruit and become
one compact body (v xotd 10 cvvexes odua), will accept in itself the
dominion of the only good.*”

292 Perhaps it is this aspect precisely, which does not appear to receive sufficient atten-
tion by S. Coakley’s research group, that is the reason for the imperfect agreement of
the results of the analysis presented in this section and those of L. Ayres in Re-thinking
Gregory of Nyssa.

2% Cfr. Jn 14.6.

2% Cfr. 1 Cor 15.28.

2% With this translation the true Nyssian thought is hopefully expressed: there is no
confusion, as the use of the verb o mix would suggest, but indissoluble union, that is an
irreversible process, as happens in physical mixing itself.

296 th 8¢ 6 Kl’)ptog, St o0 y{vsrou KOTd TOV GmocToMKOV Adyov, Tovti T G(buom
VR npocaywyn Tcpog oV Tcoctepoc, “Otov Tcocpoc&&o tnv Boccn?»eww nuwv 0 Oe® kol
noTpl. (m)uoc 8¢ avtod, K(xewg mpmou noAMdK1G, nooa 1y dvBporivy hoigf Katsulxen
AU o010 88 1oBto 10 vénua kol Meoitng Beod xoi dvBpdrwv mvouacen nopd T
[adrov 6 Kl)plOg (Inlllud GNOIII/2, 21, 7— 12)

297 8tow 00V KOToL umnmv rng amopyis s&m 700 KokoD nocvrsg ysvmueeoc td1e Shov 10
eOpapa thg phoens th drapyfi cvppyBiv kol Ev kotd 1 cuveyts cdua yeviuevov Tod
éryaBod pévov thy fiyepoviow 2¢” Eavtod déEeton (Ibidem, 16, 13-16).
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The key concept is imitation. In homily VII of DeBeat, commenting
Mt 5.9, Gregory collocates piunotg to divine filiation, which properly
consists in imitating the love of God for men:

For this [the Lord] calls son of God the worker of peace, since he becomes
imitator (uuntng) of the true Son, who gives this to the life (Cofj) of men.
Therefore, blessed are the workers of peace, since they will be called sons
of God. And who are they? Those who imitate the love of God for men,
that is those who show in their own lives (Blov) that which is proper to
the divine activity (évepyeiog).*®

One notes the necessity to imitate the divine activity in everyday life,
in the Blog, something possible only for the supernatural life ({on)
that God communicates to men. As will be seen in Chapter II, this is
configured as imitation of Christ, Only Begotten of the Father who
became man for us. Gregory can thus say to his reader that “it is the
will of God that your life be a Psalm”,** in the sense that, as the Psalms
typologically announce the life of the Messiah, so the life of the Chris-
tian must imitate that of the Model to give to God, the Father, all glory.
It is in Christ that man, a poor creature, can make himself similar to
God, reaching imitation also in his activity. The connection that passes
from nature to ‘energy’ can be followed in the opposite direction, to
become participants in the divine nature (Beiog kowvwvol eboewg)* in
the imitation of the life and action of Christ.

In this way man is called by Christ, with Christ and in Christ*' to
act in communion with the three Persons of the Trinity, accomplishing
in every moment the will of the Father, that the Spirit of Christ com-
municates to us. The perfect example of this is given to us in the Holy
Family, where participation is lived in Trinitarian coordination: nothing
is held in reserve for oneself, no one simply acts on his own behalf, but
everything is placed at the service of the marvellous divine plan. Thus
the Trinitarian coordination becomes in Christ a human ideal.

208 AL\ o o A A, - , o N 5 6AnBLvod
Atd 10010 VIOV Oe0D 1OV ipnvorotov dvoualet, Ot pung yiveton 100 dAnBvod

viod, 6 todra T TV dvBpdrwv Lofi xapilduevog. Makdpiot Toivuv ol elpnvorotol, St
avtol viol Oeod KAnBNcovat. Tiveg obtor; Of wyumrol thc Oeiog eavBporiog ot 1o
{81ov 1fig 10D Be0b évepyeiog émi 100 18iov Seucvivieg Blov. (DeBeat, GNO VII/2, 159,
13-19).
% 1oV yop oov Blov waduov elvon Srakedeveton (InlnsPs, GNO 'V, 75, 17).

3% Beiog kowvovol ghoewg (2 Pet 1.4).

%1 This is a Trinitarian formula: by Christ to the Father, with Christ, in the Spirit
of Christ. J. Mouroux affirms: “notre foi est christologique; et parce qu’elle est chris-
tologique, elle est trinitaire” ( J. MouRroUX, Je crots en Toi, Paris 1966, p. 37).
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In fact the difference between the Trinity and man is manifested
in the possibility of autonomy, that is in the possibility that human
persons act each for their own in separated actions. In God on the
other hand:

The name of activity is not divided in the multiplicity of Those who act,
since the care for something is not particular and exclusive to someone.*”

In the Trinity, all have at heart everything so to say: none acts just for
one’s own good since there is one Life, one movement and manifesta-
tion. For men it is not thus, but it can become so in Christ, through
divinization in as much as restoration of the original image, which
makes each man the body of Christ. In this way the path is opened to
participation in the Trinitarian coordination, which in the &pyh, belongs
in some way to human nature itself: in fact each man naturally tends
to act for others, and when by disgrace or the chances of life, the one
who inspired the acts of a person passes away, a great pain is felt: as
a Father to whom a son dies, who asks why, or better for whom, he
will now work. Or as the lover that loses the beloved, on awaking in
the morning finds no reason to get up. Profoundly, for man, there are
not for whats, but for whos.

In the same homily Gregory presents the differences between the
man who acts in imitation of God and the man who acts deprived of
peace. For peace consists in the loving disposition towards those who
are similar. Whoever does not have it lives in hate, in anger and envy,
thus in the persistent memory of received offences.*” For those that
continue 1in relationships of reciprocal hate and suspicion, encounter
is a source of displeasure and reciprocal relationships are nauseating.
Mouths are mute, eyes are disdainful and ears are deaf to the other’s
voice: to each is foreign that which to the other is agreeable.”"*

32 81 10010 £ic 10 TAfBoc TV évepyodvimv 10 Svoua Th¢ évepyeiag od Sraoyiletan,
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. AR \ , o o - . ;
gvovtiov maw £xBpov kol modéptov O 1@ duouevet kato®ouiov. (lbidem, 154, 18-26).
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This representation is in complete contrast with the divine promise,
according to which the condition that awaits man according to God’s
plan is something completely different:

Man overcomes his own nature, becoming from mortal, immortal, from
fallen, incorruptible, from ethereal, eternal ((’x’f&og}, in short, becoming
from man, god. He who has received into himself the honour of becom-
ing son of God, will certainly have in himself the dignity of the Father,
and becomes inheritor of all the paternal goods.*®

It 1s the man who is cinder and grass, the man full of vanity, who is
rendered similar to God being assumed to the dignity of son,™®
ing likeness to that which God is by nature.*"”

The nature of man was thus created to be one. The vision of escha-
tological unity is found for example, in the DeMort, where humanity is
contemplated in the unique twinkling of glory, which will shine in all
as the sun, in such a way that each man gives to others happiness and
they be filled with joy, in the mutual contemplation of each one’s per-
fect beauty.””® Thus humanity recalls to the Nyssian the sea which must
have profoundly moved him, as it returns so often to him as an image
to express the profundity and unknowability of God (see p. 35):

receiv-

Say the incredible marvel, that is how the people of the myriads of men,
so tightly united as to recall the vision of the sea, was united in the union
(koo 10 ovveyeg)™™ of a unique body.*'?

The same theme is present in the /nCant, when it describes the future
unity of the disciples in one body and one Spirit, placing in relation-
ship the unique ts my dove, my beloved of Song 6.9 with that they be one of
Jn 17.22, a key text for the present question.’"

305 2 , N " Yy , nA s ap s
gxBoiver v Eovtod @dow 6 EvBpwnog, dB&vatog x Bvntod kol € émikhpov

axfpartog kol £€ Epnuépov Gidiog kol T Shov Beog &€ dvBpmnov yvopevog. ‘O ydp Oeod
110G yevéoBon d&iwbeic €€t ndvtag &v avtd 10D norTpdg TO d&impa, Kol Thvtoy yivetol
OV TOTPIKOV ryalBdv kAnpovopog - (Ibidem, 151, 15-20).

306 oikeroDton, eig viod Td&wv mapd Tod B0l TV SAwv npocrapuBovopevos. (Ibidem,
51, 11-12).

37 E{ yap Smep adtde €6T1 xotdL TV @OGLY, TovTOoL ThV oikeldtnto Tolc dvBpdmorg
xopileton i dANo, fj ovxl dpotioy Tve S1d Thg cvyyeveiog koternoyyéAhetan; (Ibidem,
151, 24-26).

308 Cfr. DeMort, GNO IX, 66, 10-16.

%9 The expression is exactly the same as that of the just cited passage of the Inlllud
(Inlllud, GNO 11172, 16,15; cfr. p. 69; see also p. 24). It appears 11 times in total in the
Nyssian work.

310 efnote 10 dmiotoduevov Bodua, mode elc Boddoong Syiv kortamvkvabévie o
poptévBpmnog Sfpog gv AV kotd 10 cvveytg (OrFuMel, GNO IX, 456, 5-7).

S Cfr. InCant, GNO VI, 466, 10-467, 2. See L.F. MaTEO-SECO, La unidad y la gloria,
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In the DeBeat, commenting blessed are peacemakers, for they shall be called
sons of God,*** Gregory touches directly the theme of the relationship
between human nature and divine nature. His conclusion is surprising:

Since then, it is believed that the divine nature (t0 O¢lov) is simple
(Gmhodv), free of composition (&odvBetov) and impossible to represent
(doynudrictov), when human nature (10 dvBpdnivov) is liberated from
the double composition, and returns perfectly (dkpiB@dg) to the good,
having become simple and impossible to represent and truly one (&g
éAnBadg gv yevéuevov), then that which appears will be the same as that
which is hidden, and that which is hidden the same as that which appears,
then truly is carried to accomplishment the beatitude and such men are
truly called sons of God, proclaimed blessed according to the promise
of our Lord Jesus Christ, to whom be glory for eternity. Amen (Gal 1.5, Heb
13.21 and 2 Tm 4.18).%

Surprisingly, human nature in the eschatological state is called simple
(amhodv) and impossible to represent (doynudatiotov), attributes clearly
exclusive of the divine nature. The perfected human nature is however
not defined as free of composition (&oOvBetov). Human nature will assume
the characteristics of the Eternal and will be like one (g dAnBdg v
yevouevov), that is the body and soul will be in harmony without oppo-
sition as in fallen man. Probably the Nyssian does not add doOvBetov
since this, in a difference from the three divine Persons, reaches unity
after decomposition, in the very unity of the Body of Christ. Men were
created to live in unity and charity, but original sin decomposed this
marvellous unity, obscuring the image from which it proceeded. In the
eschaton, through the imitation of Christ and by his work of redemption,
when the last man shall be born and shall have died, the unity will be
reestablished in the final resurrection. All of humanity, henceforth the
Body of Christ, will be full of the love of the Father and it will be seen
that the only true love is that which proceeds from the immanence of

in J. Cuara (Ed.), Signum et testimonium. Estudios ofrecidos al Profesor Antonio Garcia-Moreno en
su 70 cumpleafios, Pamplona 2003, pp. 179-198.

312 Mt 5.9.

313 "Eneidl toivuv amhobv 10 Oelov kol dodvBetov kol doymudtiotov eivon
neniotevton, dtav kol 10 dvBpdmivov Sid Thg Tolodng eipnvomotiog Em Thg Kotd
mv duAfiv cuvBicemg yévnron kol dxpiPdg eig 10 dyaBov EmavédBy, dmlody te kol
doynudTicToy Kol hg aAnBadg Ev yevouevov, g TadTOV EIVaL TG KPUTTH TO GOLVOUEVOV
Kol T @ovopéve TO Kexpuupévov, tote GANBdg kvpodtan O pokapiopog kol Aéyovton
xvpiog ol totodtot viol Oeod, pokopioBéviec kotd ™y éraryyedioy 100 Kupiov fudv
"Incod Xprotod, @ 1 86Ea eig Tovg aidvag tdV aidvev. Audy. (DeBeat, GNO VII/2, 160,
21-161, 5).
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the three eternal Persons. For this reason, commenting Jn 17.21-23,
Gregory affirms:

That they be one as we are one. In fact, it is not possible that all become
one as we are one, if not in the case that, freed (yopioBévieg) from all
that divides the one from another, they unite themselves to us who are
one, so that they be one as we are one. But how does this happen? It is not
possible that I alone be in them, but it is absolutely necessary that You
also be there, since You and I are one. And thus they will be perfected in
unity, those who have arrived at being perfect in us. For we are one. But
[the Lord] explains such a gift (x&ptv) more clearly with the words that
follow, saying You have loved them as You have loved Me. In fact, if the Father
loves the Son and we are all in the Son, in as much as we have become
his body by the faith in him (310 tfig €ig 00TOV TioTEWS), In consequence
(Gxoro0Bwg) he who loves the Son himself loves the body of the Son, as
the Son himself. And we are the body.*"

The passage shows well that economic love is not different from imma-
nent love and that true love comes from within the Trinity*" Men are
therefore called in Christ as sons in the Son, to participation in the very
divine perichoresis to which they have access through the hypostatic

316 and the perfect unity of the body of Christ, which represents
317

union,
a certain eschatological perichoresis of every man.

One should not therefore underestimate the unity of human nature.
The connection between the double dimension of creation and the
double dimension of the @Vo1g finds its completion in the eschatologi-
cal coincidence of the two aspects: intensiveness, which places in man

314 “Tyo, @otv Ev Koc@(bg fwsfg gv écuz—:v ov ydp éc‘ct Svvatdv &Mw)g TOVG TAVTOG EV
yevéoBon KaBog Nuelg scpsv gv, el un TEVTOV T0V &n (x?x)mkwv omrol)g SI(X}J.SPI.COVT(DV
xmptceevrag évobetev 1 nuw otrweg acusv gv, "Iva. Qo Ev Kocemg Nuelg scuev £v. 10010
8¢ g yiveror; 811 Eyo &v atolg. od ydp éott duvotdv Eue yevésBon pudvov év adtolc,
GAAG mavTog kKol of, éneldn Eyo kol ov év éopey. kol obto yevicovtal Tetedelopévol
£ic 10 &v ol &v Nuiv tederwbéviec: Nuelg yop 10 v. Thv 8¢ torodTny Ydpv ovepdtepov
Sraonuaiver 19 pekiic Aoy obtag einav §tt ' Hydnnoog adtovg kabog e nydnncog. el
YOp 6 mothp Gyomd TOv Vid, év 88 @ VIP mdvteg Yvéueba ol 1 g eig dTOV TioTEMG
oduo odTod yvdpevol, dkodotBwog O TOvV VIOV Eavtod dyomdv dyond kol Tod viod TO
odpo g odTOV TOV ViV NueTs 8¢ 10 odpa. (Inlllud, GNO TI1/2, 22, 22-23, 14).

% This does not appear to be in complete agreement with the affirmations of
V. Lossky in V. Lossky, Théologie /Wysthuz de PEglise d’Orient, Aubier 1944, p. 210.

316 To understand thlS passage it is essential to not undervalue the impact of the
dynamic conception of the hypostatic union that characterizes Nyssian thought: cfr.
G. MasPERO, La cristologia de Gregorio de Nisa desde la perspectiva del I Conctlio de Costantinopla,
ScrTh 36 (2004) 1-24.

317 Participation in the Trinitarian perichoresis is already evident in Mary: cfr.
J- RatzINGER, Das Neue Volk Gotles. Entwiirfe zur Ekklesiologie, Diisseldorf 1969, 283—284.
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the image of God, and extensiveness, which presents the whole of
human nature in its historical and numeric perfection as the perfection
of the same Trinitarian image in the sons of God. Restoration and
access to the Trinitarian perichoresis are possible in the human nature
of Christ, through which unity and simplicity are diffused to all men
whose nature is the same as Christ’s, permitting an analogous human
perichoresis.*'®

Judgment on the social analogy cannot abstract from the eschatologi-
cal dimension, since it reveals the authentic extent of the creation of
man at the image of the Trinity. The thesis of L. Ayres does not seem
to respond to the whole of the theological thought of Gregory, that
is the thesis by which the analogy of three men, object of the AdAb,
would simply be one analogy among many, as when the Nyssian uses
analogies of wine®!? 20 in a Trinitarian context.”?' For
wine and arrows are not created in the image of the Trinity as man
is, and are not characterized by a unity of nature and a multiplicity
of hypostases.

The affirmations of S. Coakley and L. Ayres are surely correct when
they affirm that the social analogy is not psychological but ontological.
Yet it is for this that it assumes an even greater importance, transcend-
ing the function of a simple image or analogy, in so far as it is an
expression of the relationship itself between the Trinity and man. The
inestimable value of the AdAbl, for which it has been constantly cited
throughout history (and not solely recently nor solely in Anglo-Saxon
writings)** is founded precisely on the admirable synthetic discussion
of the possibility to attribute the terms @uoilg and dnoctocig to the
Trinity and to man: a possibility that is at the foundation of the lofty
vocation of man, called into the unity of the Body of Christ to par-
ticipation, as sons in the Son, into that eternal dynamic of love that
constitutes divine intimacy.

or of arrows

318 The point does not appear fully appreciated by N. Harrison, when he affirms that
the unity of men cannot follow the model of Trinitarian perichoresis due to creatural
finiteness. Instead, it is precisely the Christological mediation that opens to man, in
eschatological anticipation, the possibility of Trinitarian intimacy through divinization,
conceived in all of its ontological depth (cfr. N. Harr1son, Human Community as an Image
of the Holy Trinity, SVTQ 46 (2002) 353).

19 Cfr. CEIII, GNO 11, 36-38.

320 Cfr. InCant, GNO VI, 127-28.

20 Cfr. L. Ayres, Not Three People. . ., p. 454.

322 Where it was certainly interpreted in the psychological line, as S. Coakley and
L. Ayres correctly observe.
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e. The Apokatastasis

1. The Interpretations

After having considered the role of the universal human nature and hav-
ing underlined that man was created in the image of the divine nature
in order to reach the communion of the Trinity itself, it is necessary
to ask whether this remarkable union will be brought about automati-
cally by the mere fact of belonging to human nature.”” The question
is not explicitly present in the AdAbl, but the impetus of the theological
reading of the treatise suggests at least a brief treatment.

This problem, which presents a notable complexity, has made a
comeback recently thanks to the work of M. Ludlow,*** who compared
the concept of universal salvation in K. Rahner and Gregory of Nyssa.
As far as the Nyssian is concerned, the conclusion of the work is that
the great Gappadocian was certain of the salvation of every man,
guaranteed by the simple fact of being a man.’” M. Ludlow is not an
isolated voice: J. Gaithis of the same opinion,™ as well as, above all,
H. von Balthasar.*”

This reading however, is not in perfect harmony with the impor-
tance that Gregory attributes to life—Biog—that is to the biography of
persons, in as much as this offers to man the path to imitate the Lord
Jesus and thus reach divinization. Miunoig, the life of Christ, virtue
and sacraments, the fundamental principle of dxoAovBia,’ would all
lose their importance. Above all, the perfect equilibrium that Gregory
reaches between person and nature would be a mere illusion since, when
all is said and done—that is in eternity—only nature would count.

2

2 For an introduction to the eschatology of the Fathers, see G. FLoroVskY, Eschatol-
0gy in the Patristic Age: an Introduction, StPatr 2 (1957) 235-250.

320 M. Luprow, Universal Salvation: Eschatology in the Thought of Gregory of Nyssa and Karl
Ralhner, Oxford 2000.

3 For example, see thidem, p. 44.

3% Cfr. J. Gaira, La conception de la liberté chez Grégoire de Nysse, Paris 1953, pp. 187—
195.

327 Cfr. H. voN BALTHASAR, Présence et pensée, Paris 1947, p. 40. It is nevertheless neces-
sary to observe that one of the specialists of Nyssian thought, D.L. Balas, has defined this
book of Balthasar as “Deep and original, though somewhat forced” (D. BavLAs, Metou-
sia Theou: man’s participation in God’s perfection according to St. Gregory, Rome 1966, p. 16). In
general this great theologian seems to many perhaps too speculative and original in his
own thought to offer fully objective patristic analysis. For a criticism to the lack of person-
alism and unilateral identification of liberty and nature in the work of J. Gaith see G. DAL
Toso, La nozione di proairesis in Gregorio di Nissa, Frankfurt am Main 1998, pp. 303—-306.

328 Cfr. J. DantéLou, Létre et le temps chez Grégoire de Nysse, Leiden 1970, pp. 18-50.
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These perplexities are confirmed by the authoritative J. Daniélou, who
affirms of Gregory without mincing words: “One cannot even say that
he holds the thesis of universal salvation”.*” Even more authoritative
are the ancient witnesses, such as Germanus of Constantinople®” (8th
Century), and in a special way, that of a truly authorized interpreter
of the Nyssian: Maximus the Confessor (580-662).

He, in his work of Quaestiones, interrogationes et responsiones,”" defends the
orthodoxy of the Nyssian dmoxatdotaocts, and this after Origen himself
was condemned in the Synod of Constantinople of 543. Maximus’s
interpretation, perfectly in line with some of the texts of Gregory
already seen,”? distinguishes between the knowledge of and participa-
tion in goods. All men at the end of time will have access to knowledge
of the divine goods, since all will be awakened and God will be all in
all; but he not found worthy of the kingdom of God will not have part
in him, and it is properly in this that will consist his condemnation and
damnation: he will know but not participate. Perhaps it is the insuf
ficient understanding of the intimate connection between gnoseology
and ontology that explains the conclusions of the work of M. Ludlow.

Surely this author is right when she affirms that Nyssian eschatology
is an inaugurated eschatology, nevertheless the analysis of texts remains
unconvincing. This is largely since it is only a synchronic analysis,™
while both J. Danié¢lou™* and A.A. Mosshammer®* sustain a total neces-
sity to consider the development of Gregory’s thought.

329 “On ne peut méme pas dire qu’il tienne la thése du salut universel” (J. DantéLou,
Létre et le temps . . ., p. 224). Note that this work is from 1970. In 1940, thirty years earlier,
J. Daniélou had already treated extensively the theme, affirming, however, that Nyssian
thought on universal salvation was fluctuating (cfr. J. DanttLou, L'apocatastase chez Saint
Grégowre de Nysse, RSR 30 (1940) 348). It 1s an indicative sign of the complexity of the
problem, which gives even more authority to the affirmation of the mature theologian.

330 Cited by Photius in Myriobiblon sive bibliotheca, PG 103, 1105B-1108D.

1 Cfr. Maxmmus THE CONFESSOR, Quaestiones, interrogationes et responsiones 13, PG 90,
795B. The critical edition of J.H. DEGLERCK, Maxumi Confessoris Quaestiones et dubia, Turn-
hout 1982, q. 19 (1,13), pp. 17-18 is fundamental for a clear understanding of the text
under consideration.

2 See, for example, the text on p. 44, and the following commentary.

333 Some authors, who reach the conclusions similar to those of M. Ludlow, limit
themselves to only the first period of Nyssian production. For example: M. PELLEGRINO,
11 platonismo di S. Gregorio Nisseno nel dialogo “Intorno all’amima e alla resurrezione”, RFNS 30
(1938) 437-474.

3 Ctr. J. DanttLou, La chronologie des oeuvres de Grégoire de Nysse, StPatr 7 (1966) 159-169.

3 Cfr. A.A. MoSsHAMMER, Historical time and the apokatastasis according to Gregory of
Nyssa, StPatr 27 (1991) 70. See also IpEm, Non-Being and Evil in Gregory of Nyssa, VigChr
44 (1990) 136-167.
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M. Ludlow presents two fundamental reasons to maintain that
Gregory was certain of universal salvation:

1) Ewvilis considered as non-being, thus limited and finite. For this reason
its effects would be destined to disappear in eternity, consumed by
the purifying fire.**

1) The Nyssian conception of universal nature would thus envision the
reason of salvation in the simple belonging to the human race.*”’

The adopted reasons are valid, but their interpretation does not appear
satisfactory, since it is insufficient to explain the different attitudes
reserved by tradition for Gregory and Origen. The former explicitly
attacks the Alexandrian for the preexistence of souls,**® and situates
the proper conception of drokatdotaoig in a notably different con-
teXt'ﬁ%S,‘)

As for the assertions of M. Ludlow it would appear that:

1) The author is right to recognize the intimate connection between
anokoraotaots and the finitude of evil. But this does not necessarily
imply the salvation of every man. In fact divinization is conceived
of by Gregory as a dynamic procession of participation in intimate
divine life that is without end.** Evil is opposition to this movement.
He who remains fixed in evil in life enters into eternity statically. He
does not participate in the divine goods, but only knows how they are
and thus suffers. The fire itself is not always understood as purifying
and medicinal: he often refers to it as medicinal in as much as the
fear it induces dislodges men from sin in this life. For example, in
the DeBeat, the Nyssian speaks of Gehenna, of the unquenchable
fires, of the worm that does not die and of the perpetual weeping
as medicines that push to change one’s life, by the certitude that
they await the sinner.**' Homily V is also terrifying, above all in the

%6 Cfr. M. Luprow, Universal Salvation . . ., pp. 86-89.

37 Cfr. ibidem, pp. 89-95.

338 Cifr., for example, De Anima et Resurrectione, PG 46 113BC.
? There are, nevertheless, some authors that maintain that Gregory accepted with-
out reservation the Origenistic conception, such as S. LiLLa, L'anima e la Resurrezione. Gre-
gorio di Nissa, Rome 1981, p. 31. For the diametrically opposed position see: M. AzkouL,
St. Gregory of Nyssa and the Tradition of the Fathers, Lewiston 1995, pp. 141-148.

30 Cfr. C. voN ScHONBORN, Uber die richtige Fassung des dogmatischen Begriffs der Vergitt-
lichung des Menschen ¥ZPh'Th 34 (1987) 3-47.

3 yedvvmg eOPBov kol ndp un ofevviuevov kol dteledtntov okdAnKe kKol Bpuynov
0d6vtov xoi kKhavbuov ddidherntov (DeBeat, GNO VII/2, 100, 26-28). together with
100, 1-101, 9, passim.
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finale when Gregory, after having spoken of the rich man who does
not find mercy at the moment of his particular judgment, since he
was not merciful to the poor, affirms that the rich in the final judg-
ment, when the King of creation will be revealed to human nature,
will have before him on one part the ineffable reign, and on the
other terrible punishments. All that was hidden will be revealed,
and the shortcomings of mercy will be openly known. He who did
not show mercy will not receive it, he who passed by the afflicted
will be passed by as he perishes (Tlepietdeg OMPouevov, nepropbhon
amoAAOpevog). No one can illuminate the shadows, nor extinguish
the flame, nor placate the worm that has no end.** Gregory con-
stantly highlights liberty and the connection between this life and the
next.*” Even the famous passage of DeVitaMo,*** which is probably
the last occurrence of dnokotdotactg in a chronological order, is
preceded by a reaffirmation of the connection between punishment
and human liberty.

ii) As for the role of human nature, the cited work of J. Zachhuber has
provided privileged clarifications to the question. His analysis shows
that the notion of universal human nature is not at the conceptual
base of Nyssian soteriology. Only in a limited number of partially
significative texts could it serve as a support for a doctrine of uni-
versal salvation. Zachhuber observes that Gregory uses the concept
of universal nature in his theology of creation, but that it is totally
absent in his soteriology. It starts to reappear in eschatology, and
above all in the doctrine of apokatastasis. He affirms categorically that
“The apokatastasis of our physis in its original form would thus refer
exclusively to the restoration of man’s original state of communion

with God with no universal implications whatever”.**

For this reason Gregory’s apokatastasis is different than that of Origen: it
is a return only in the sense that it will reintegrate man in his original
perfect state, while “The complete number of men is constituted, not

32 Ti¢ xotowydoel 10 okdtog; Tic kotooPéoer thv eAdyo; Tig dmootpéyel TOV
drededntov okdAnke; (Ibidem, 136, 17-19). In general, pp. 135-136.

3 The Nyssian explicitly affirms in reference to Rm 6.17-23, that not even God,
who freely called us to liberty from the slaves that we were, could place human nature in
servitude (cfr. InFecl, GNO 'V, 336, 16-18).

34 Cfr. DeVitaMo, 11, 82.

35 ], ZACHHUBER, Human Nature . . ., p. 203.
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restituted, in the final restoration”.**® Thus the interpretation of the Nys-
sian application of human nature to the economy must take account of
his optimistic conception of human nature itself, in as much as likeness
with God, obscured yet not cancelled by original sin. Gregory affirms
that in truth nothing that leads to sin is passion,*”’ and that our nature, even
if composed, is a harmonious combination of dissimilar elements. This
harmony is only weakened (¢kAvBeiong) and not destroyed by sin.*®

Further, the presence and action of grace in creation are to be con-
sidered; thus: “for Gregory, human nature as the creation of God is
responsible for the continuity of God’s presence in this world. It is the
bond that ties together God and man”.**

2. Gregory

The analysis of J. Zachhuber is confirmed by the reading of 39 pas-
sages in which Gregory has recourse to the term dnoxatdotoocig or
to the verb dnoxaBictnui:

1. The dependence of Gregory on the terminology of the LXX (about
40 times) and the New Testament is immediately evident. In particu-
lar one notes an echo of the return of the people to the promised
land announced to their fathers by Jeremiah (cfr. Jer 16.15; 50.19)
and of the restoration to the original state of youth with which the
story of Job culminates (cfr. Job 8.1; 33.25). Naturally, the most
immediate reference is to the only two New Testament occurrences,
that is to Mt 17.11-12, where there is reference to the restoration
that Elijah must accomplish, and to Acts 3.20-21, where it is the
final restoration announced by the prophets that is referred to, that
is to the definitive institution of the Kingdom.

2. Use of terms close to dnokotdotooctg in the natural sciences, so
dear to the Nyssian, is found next to Scriptural inspiration, as can
be seen in the case of the orbits of planets (Confa, GNO I11/2, 35,
9e CEIL 71, 15-16; GNO 1, 247, 18-19), of the return of the sick
to health (DeOrDom, 44, 20-21), or of the cyclical return of water
to the earth (ApHex, PG 44 113A).

316 Ibidem, p. 242. Italics mine.

37 0088V kot dANBeo TéBog otiv, O un elg duaptiov eépet (CEIL, GNO 11, 144,
16-17).

s Cfy. CEIL, GNO I, 144, 20-26.

319 J. ZACHHUBER, Human Nature . . ., p. 244.
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3. In a properly theological context, Gregory returns to the expressions
in question to indicate the return of the heretic or the sinner to full
ecclesial communion.””

4. However by far the most significative use, from both the quantitative
and qualitative perspectives, is that in relation to the restoration of
man to the original state of image and likeness. This is in fact the
completion of the reditus which awaits man at the end of time.”! It
is the return to the divine image operated by the resurrection (1| Tfig
Belog eikdvog eig 10 dpyolov dmokotdotaoctg).”? This connection
with the resurrection is the most evident element in the analysis of
the passages in question.* It is the return to paradise®* that Christ
has obtained for man, and that was the ultimate reason for his ter-
restrial life.* The ackowledgment that the human body is part of the
final dnoxatdotoolg and destined to paradise is fundamental.*®

5. Only two passages could be interpreted in the sense of final salvation
of the damned. The first is the famous passage of DeVitaMo, where
Gregory affirms that after three days the shadows dispersed for the
Egyptians (cfr. Ex 10.22): this could, possibly (tdc), be interpreted
as a reference to the final restoration which also awaits those that
are condemned to Gehenna.* The authenticity of the passage has
been definitively proven by J. Daniélou.”® The second passage is
situated in a sacramental context: the Nyssian affirms strongly that
it is not possible for man to resurrect except through Baptismal
regeneration.” He immediatly specifies that this does not refer to
the natural and necessary resurrection of the human composite, which

%0 Basil, in fact, seeks to have Eunomius return (dnoxotacticot) to the Church (cfr.
CE 1, GNO 1, 23, 24-25). Similarly, in EpCan, it is affirmed that the scope of pen-
ance is so that the penitent can be re-established in Ecclesial communion (eig v tfig
"ExkAnoiog dnokatdotoowy) and in the participation in the good (cfr. EpCan, PG 45,
232Q).

B Cf. DeMort, GNO IX, 51, 16-18.

2 DeVirg, GNO VIII/1, 302, 6.

3 Cfr. InEccl, GNO V, 296, 16-18. The expression returns a little further on, in the
context of the Nyssian explanation of the parable of the lost sheep (cfr. ibidem, 305, 10).
See also DeAn, PG 46, 148A.

t Cfr. DeHom, PG 44, 188CD and DeBeat, GNO VII/2, 161-162.

» Cfr. CETI, 1, 51,8-9; GNOT, 21, 18-19.

36 Cfr. DeOrDom, 49, 4-8.

7 Ctr. DeVitaMo, 11, 82, 1-5; SC 1, p. 155.

8 Cfr. J. DanttLou, Lapocatastase chez Saint Grégotre de Nysse, RSR 30 (1940) 328-347.

9 Cfr. OrCat, GNO 111/4, 91, 3-5.
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awaits all men, but to the restoration of man to the blessed and
divine state.”® Only those who have let themselves be guided by
their Baptismal purification will have part in this, in as much as the
similar tends to the similar.™"' He who lets the passions have the upper
hand will need to be purified by fire to enter, and only after much
time (Lokpolg Votepov aidot), into the blessed life.*

In synthesis it seems that only these two passages could lead to accept
that Gregory sustained a universal salvation. Yet even the last step does
not appear necessary from logical inference: for example, in a recent
article, S. Taranto interprets these two texts as references to Purgatory.”®
The name of the Nyssian has been tied by the theological tradition to
the doctrine of intermediary eschatology.™* In the DeVitaMo Gregory is
referring to yéevva, a term that already in the 2nd century had assumed
the signification of a state of intermediary purification.’ Instead, to
refer to hell, Gregory uses the terms gdng or xdouo. As for the passage
of the OrCat, S. Taranto does not refer the possibility to purification
through fire to those who have not received Baptism, but only to those
who, having received Baptism, have not assumed Baptismal purification
as guide of their own existence. Otherwise, Gregory would in fact con-
tradict his immediatly preceding afirmation by which the resurrection
to eternal life is impossible without the washing of Baptism.**® The
interpretation of this passage as a negation of the possibility of eternal
condemnation would be, at the least, problematic.

60 Cfr. ibidem, 91, 5-12.

1 Cfr. ibidem, 91, 15-17.

362 Cfr. ibidem, 91, 19-92, 8.

63 S. TarANTO, Tra filosofia e fede: una proposta per una ermeneutica dell’escatologia di Gregorio
Nisseno, ASEs 17 (2002) 557-582.

6% Cfr. TaOMAS AQUINAS, Contra errores graecorum, p. 2, c. 40. The citation is from De
Mortuis Oratio, GNO IX, 54, 15-20.

5 Cfr. S. TARANTO, cit., pp. 580-581 (in particular n. 103).

356 Cfr. thidem, pp. 573-574. One could object to S. Taranto that, at the end of the pas-
sage in question (OrCat, GNO 111/4, 92, 7), Gregory writes that those who are &uinrot,
that is not initiated into this purification, can be saved only through fire. It is necessary,
however, to remember that for Gregory one is initiated to the Baptismal mystery to live
it, therefore he who does not act coherently with his Baptism while having received it
has not truly completed his initiation, he has not carried to its completion. The inter-
pretation of Taranto can thus be seen as in agreement with the Gregory’s sacramental
conception and has the merit of avoiding interior contradiction in the passage.
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3. Evolution
Even if it seems difficult to doubt the real possibility of condemnation
in eternal life;*” it is enough to consider the following passage:

Certainly, there is not reserved to all who resurrect from the sepulcher of
the earth an identical condition. But it is said: they will go as many as have
done the good to a resurrection of life, and as many as have done evil to the resurrec-
tion of condemnation.’®® In a manner that, if the life of someone is oriented
towards that terrible condemnation, even if providentially by the birth
from above is counted among the brothers of the Lord, he may deny the
name (of Christian); denying in the form of maliciousness the intimate
relationship with the First Born. But the Mediator between God and men™
who in himself (81" é0vtod) unites human nature to God [the Father]
(cuvémntov 1@ Bed 10 dvBpdmivov), unites to himself only that which is
worthy of connaturality with God (pdg tov Bedv cupuiog). As he united
in himself (<év> éowtd npocwkeinoe) to the power of the Divinity his
own humanity, which was certainly part of the common nature, without
being submitted to those passions of nature that provoke to sin (it is said
that ke did not commat sin, and no lie was found on his lips);> in the same way,
he will also guide each of them to union with the Divinity, if they do
not carry along with them anything that is not worthy of the connatu-
rality with God. But if someone is truly the Temple of God,*”! since he
does not have in himself any image or shadow of iniquity, he will be
admitted by (ropaineBficetot Tpdg) the Mediator to participation in the
Divinity (uetovsiov tfig Bedmrog), he will be made pure to receive his
pureness. For Wisdom will not enter into a soul that works evil,*”* as the
Scripture says, nor does one who is pure see anything in his soul except
God—but united to him by incorruptibility, he receives into himself the
373

whole good Kingdom.

%7 The same authors who think that Gregory maintained the idea of a universal
salvation must admit that the optimistic vision of the Nyssian is accompanied by an
athirmation of the future condemnation. See, for example, J.R. Sacns, Apocatastasis in
Fatristic Theology, TS 54 (1993) 640.

% Jn 5.29.

39 1 Tim 2.5.

3701 Pet 2.22.

3711 Cfr. 1 Cor 3.16; 2 Cor 6.16.

372 Cfr. Wis 1.4.

3800 unv Ton kotdotootg év 1 peto todto Ple mdvtog Tovg £k Tod THg Yig xduaTog
(’xvoncs‘ro'cvrocg éKBéxsrm Ao Topedoova, (pnc{v ol pev o (’xyoceix nmﬁcavrsg sig
dvdotooty Co)ng, ol 8¢ 1o (pomk(x npoc&owrsg elg avdotacy Kpl(SSO)g dote €l Twog npog
mv @oPepav ¢ exewnv Kom:oacptcw 6 Blog PAéner, omog, kOv 10 thig dvawbev yevvnoswg
10l 4dedpois 10D xuplov cuvopiBuodpevog Ty, xotoweddeton 10D dvéuoatog, v
i uop(pﬁ g KaKiag mv npbg OV npmt()rOKov &yxlcreiotv (’xpvoi)uevog 0 8¢ uecitng
000 Kol (xvepmmnv 6 8 Eawtod cvvdntov 8 Bed 10 (xvepwmvov £kelvo ovvdmrel
udvov, 8mep av tiig mpog TOV Bedv cuu(pm(xg (x?;tov n. mcnep yocp OV £0VT0D ocv@pmnov
T Suvdper g Bedtnrog <év> Eowtd mpocwreiwoe, uépog nev ThHg Kowiig phoewg dvta,



84 CHAPTER ONE

The eschatological conception of Gregory is thus Christocentric, since
everything is through Christ: the one who distances himself from his
model, and thus loses the image, he is unworthy of connaturality with
God and cannot have part in the celestial kingdom. It is worth noting
here the idea of J. Daniélou that Christian eschatology is not an £€oyotov
but an £oyatoc.’™

The elect will be images of the Image (tfig eikovog gikovar),*” for
this each of them will be alter Christus, ipse Christus. Therefore, Gregory,
commenting the fact that on the third day of creation, in Gn 1.11-12,
the sprout precedes the seed, affirms that this signifies that the resur-
rection will be nothing other than a return to that initial state;*’® but
he specifies that:

Adam, the first man, was in fact the first ear of grain. But after human-
ity was fragmented into a multitude by the insurgence of malice, as the
fruit develops at the interior of the ear, so we single men, stripped of
that form of the ear and mixed with the earth, we are born anew in the
resurrection according to the original beauty, having become, instead of
that original ear, infinite myriads of harvests.*”

Sin introduces multiplicity and multiplicity becomes a positive prin-
ciple. The vision of Origen is extremely distant. It is possible that the
Nyssian started from positions similar to those of the Alexandrian, but

oV unv 1oi¢ méBectv Lmomemtwrkdta ThHC @Uoewg Tolg elg Guaptiov éxkalovuévolg
(Au(xpr{ocv yc&p, enotyv, ovk €noincev ovdE ei)péen 86hog év r(?g créuom (xi)roﬁ)~ oVtm Kol
tovg xaf’ gxactov mpoclet Tf csuvoc(psux g Gsomrog, el unSev sn(xyowto g mpog
70 Belov Guu(pmocg ava&wv GAL €l Tig oc?memg el Beod vocog undev K(m(xc; e{dwhov
Kol Gpidpupo &v EVTH nspu—:xwv, obtog H1d 100 pesitov Ttpog ueroncwcv g eaomrog
roponeBiceton, kaBopdc yevopevog Tpdg Th Hrodoyhy THe bTod kKaebopdtnroc. obte
yop elg xaxdteyvov yoyhyv elcededoetan cogla, kabog 6 Adyog enoiv, olite 6 kaBopog
T kapdig EAAo T mapd TOV Bedy v Eovtd PAémet, G 1 g dpBopaiog mpockoAinelg
gv10g £0vtod ma.say Ty &yobny Bacidetoy £8éEato. (DePerf, GNO VIIL/1, 204, 9-205,
14).

3t Cfr. J. Danttrou, Christologie et eschatologie, in Das Konzil von Chalkedon 111, (A. GRILL-
MEIER—H. BacaT Eds.), Wirzburg 1954, pp. 269-286. For a similar approach to Nys-
sian theology, see A. OJELL, £/ «elos» escatoligico de la vida cristiana. La vida en Cristo segin
San Gregorio de Nisa, in C. 1zQUIERDO et al. (eds), Escatologia y vida cristiana, XXII Simposio
internactonal de teologia de la Unwersidad de Navarra, Pamplona 2002, pp. 353-373.

5 DeParf, GNO VIII/1, 196, 12.

576 Cfr. Dedn, PG 46, 156D.

7750 yép mpdrog oTévg 6 TPdTOg BvBpomog AV Addu. AML éneldn 1R Thg Koo
elo6d0 eig nAfiBog 1 o1 katepepioln, kobog yiveton 6 koprodg &v 1@ otdyvi- obtmg ol
ko’ #xaotov yvuvweévtsc_, 700 K0OITO TOV GTAYLY EKETVOV £100VG, Kol Tﬁ yﬁ K(xr(xmxeévrsg,
ol év m GvaTAOEL KOTo: TO Bipyéyovov Koc?»loc; dvapudpebo, dvtl £vog 1od mpdtov
oTéyvog Gvémelpot puptddeg iV Antmv yevouevor (lbidem, 157B).
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J- Daniélou shows numerous signs of the progressive abandonment of
Origenism on Gregory’s part.”’® In his first phase of literary produc-
tion before the death of Basil, the Nyssian deals with the theme of the
resurrection highlighting the difference between the terrestrial body
and resurrected body (DeMort). In the succesive works, he will instead
underline the identity and intimate connection of the body before
and after the resurrection (DeHom, DeAn, DeTrid, OrCat), this under
the influence of the De Resurrectione by Methodius of Olympus: “the
principle preoccupation will be to affirm the identity of the resurrected
body and the terrestrial body. Gregory develops the interesting theory
of an information by the edos, by the form of the body that the soul
1s, by its elements, is such a way that they remain united even in the
intermediary state”.?”

Another theme that is present is that of the Platonic cavern:*" it
appears in DeMort, InlnsPs and DeBeat. In these works the myth is used
to indicate the present life, which one must leave behind. But the per-
spective changes after 382. The writings of InDiem, Ep 3, InSStel and
Antir are successive to Gregory’s journey to Jerusalem, and under the
influence which the grotto in Bethlehem had on him the symbology is
transformed, since now the cavern of life is illuminated by Christ.

In the DeVirg, the DeMort and the DeBeat, InlnsPs and DeOrDom, human
life is seen as an exile. Later, “Gregory will develop another anthropol-
ogy according to which the presence of the spirit on earth—and thus
its union to the body of man—is the result of a harmonious design:
God did not want for any of the parts of the cosmos to be deprived of
the presence of the spirit”.** This is a key theme for the Delnfant.

Further, in the InfnsPs there is an important change in the dev-
elopment of Nyssian thought, since the term dxolovBio appears,

78 Cfr. J. DaNttLou, La chronologie . . ., pp. 159-161.

79 “Le souci principal sera d’affirmer I'identité du corps ressuscité et du corps ter-
restre. Grégoire développe la these intéressante d’une information par l'eidos, par la
forme du corps qu’est I’ame, de ses éléments, en sorte qu’il leur reste uni, méme dans
I’état intermédiaire.” (Ibidem, p. 160).

380 See the interesting article of W. Blum, for this aspect of Nyssian thought, in which
is shown not only the Platonic influence, but also the Aristotelian one: W. Brum, Eine
Verbindung der zwer Hohlengleichnisse der heidnischen Antike ber Gregor von Nyssa, VigChr 28
(1974) 43-49.

%1 “Plus tard, Grégoire développera une autre anthropologie, selon laquelle la
présence de Pesprit sur la terre—et donc son union au corps de ’homme—est le résul-
tat d’un dessein harmonieux, Dieu ne voulant pas qu’aucune des parties du cosmos soit
privée de la présence de I'esprit”. (J. DaNtérou, La chronologie . . ., p. 161).
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“the key to Gregory’s method”,*®** a key that distinguishes him from
Basil.

To sum up, one could hypothesize an evolution for Gregory similar
to that of Jerome, who abandoned Origenism precisely after a voyage
to Jerusalem.

4. Terminology

Moreover it does not appear totally correct to presume that the Nys-
sian arokotaotaclg depends exclusively on Origen. The article of
O. Siniscalco®™ is a precious contribution to reconstruct the possible
influences that Gregory underwent. Certainly the medical usage, in the
context of Galenus, is an important one for Gregory. But it is above all
interesting to see how the Gregorian senses are in close contact with
the use of the verb in the LXX.**

Also important is the contribution of the Apologists. The verb appears
once in the Dialogus cum Tryphone of Justin, three times in the Oratio ad
Graecos of Tatian, and twice in Theophilus; the noun appearing once
in the Dialogus cum Tryphone.

As for Tatian, the verb appears twice in the same passage of Oratio
ad Graecos 18, 6 (Marcovich, PTS 43/44, p. 38): in the first case (18,
6, 3), it signifies restituting someone in exchange for another, while in
the second case (18, 6, 8) it signifies to heal, as in the medical con-
text. The passage is nevertheless quite interesting, since the complete
expression is ToVg &vBpdrovg elg 0 dpyoiov droxabictdoty, and the
context is eschatological. The same type of context is found with the
third occurrence of the verb in Oratio ad Graecos 6, 4, 5 (p. 16), where
it is accompanied by npog 10 dpyoiov. The underlying idea is that the
resurrection will reestablish the corporeal substance in the state it was
in before death. This use is similar to the Nyssian one: 10 dpyoiov
is the most common expression accompanying GnoKoTAoTACLS in
Gregory’s works.*®

Theophilus, in book IT of the Ad Autolycum, comments the account of
creation in Genesis. Having reached Chapter 17, about the creation of
the animals on the sixth day, he says that when man will have returned

382 “La clef de la méthode de Grégoire” (Ibidem).

383 Q. Siniscalco, Anoxardoracis e dmoxa®iotnut nella tradizione della Grande Chiesa fino
ad Ireneo, StPatr 3/1 (1961) 380-396.

8t For example in Es 14, 26, to refer to the waters of the Red Sea that drown the
Egyptians.

% For example: InEccl, GNO 'V, 296, 3-18; Dedn, PG 46, 148A together with 156B;
DeHom, PG 44, 188BD.
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to the more fitting paths for his nature and have abandoned the paths
of evil, then the animals will also be placed into the state of original
docility (I, 17, 23; Marcovich, PTS 43/44, p. 64). The second passage,
in book III ch. 9 of the Ad Autolycum, is extremely interesting, since it
refers to the liberation after the crossing through the desert and the
stay in Egypt (III, 9, 31; Marcovich, PTS 43/44, p. 110). A. Méhat
affirms that the term in this passage refers to a definitive installation
rather than a restoration.*®

The noun appears in the Dialogus cum Tryphone (134, 4, 2; Marcovich,
PTS 47, p. 302). The context is soteriological: contrary to Noah who
gave Canaan into slavery to his two other sons (Gn 9.25), Christ freed
all, slave and free, ransoming them with his blood and the mystery of
the Cross. The idea of a new condition is more important here than
that of restoration. “it is the first time, to our knowledge, that the use
of this term is found in the works of a Christian author with a signifi-
cance that is new and special in respect to the previous uses”. It is a
“genuinely Christian notion”.*’

Ireneus offers more abundant material, and his influence on Gregory
should be reevaluated. Limiting ourselves to the part of the Adversus
Haereses found in Greek, in book III the verb refers to the restora-
tion or restitution of the Law of Moses to the people by Esdra, after
the corruption in the time of imprisonment (III, 24, 1; Harvey II,
p- 114). In 11, 49, 3 (Harvey I, p. 375), the verb has a medicinal-curative
sense. In a number of passages the noun also appears, particularly in
the description of the Gnostic beliefs. In this context the astronomi-
cal sense is found. It is from this Gnostic humus that the conception
of the apokatastasis as a reestablishment in a perfect and original state
comes forth, a meaning that will be taken up by Origen. Ireneus on
the other hand does not undergo any influence in this direction, due
to his polemical position towards the Gnostics.**®

Other passages have a Christological context (frg. 15, 27-33; SC 153,
pp- 220-222): reference is to the obedience of Christ in his Passion, which
restores us to our friendship with God. Another key passage is when he
comments the parable of the vine dressers (frg. 19, 9-16; SC 100, p. 912):
the only salary for all the workers is Christ, who will come in his Parousia.

36 A MEHAT, Apocatastase” Origene, Clément d’Alexandrie, Act. 3, 21, VigChr 10 (1956)
201.
%70, SINISCALCO, Amokatdotaois. . ., p. 388.

388 Cfr. ibidem, p. 391.
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In a last passage, the reference is, as with Tatian, to the resurrection
of the flesh (frg. 5, 1-14; SC 153, pp. 44-46). In synthesis, there is a
properly Christian sense to both the verb and the substantiative, one
that is forming slowly, and that influences Gregory.

5. The Condemnation

Once the amplitude of the question has been made known, it remains
to explain how it is possible that a man might not be saved, if the whole
human nature is destined to communion with the Trinity. The response
can come from the following Nyssian text, from the commentary of

Psalm 58 (59):

From these things we learn that there will be no destruction of men, so
that the work of God be not rendered vain and reduced to nothing; in
their place sin will be destroyed and reduced to that which is not. It says in
fact: The sin of their mouth and the discourse of their lips—pride and execration
and lies—will not survive the anger of the end.* And when thenceforth these
things will have disappeared, they will know, it says, that God is Lord of
Jacob and of the confines of the earth.* In fact, evil not remaining in
any place, the Lord will be absolute sovereign of every confine, when sin,
which now reigns on most, will be removed. Then it retakes the discourse
on those who return at evening,”' hungry like dogs and wandering around
outside the city. I think with the repetition of the expression it reveals
that men even after this life will be in the one and the other condition,
that is in the same good and evil that they find themselves now. For he
who now moves about around the city and does not live within it nor
conserves the human character of his own life, but having voluntarily
made himself a beast and become a dog, such a one, also then, will be
thrown out from the city of above and punished with the hunger for goods.
The vanquisher of adversaries, on the other hand, going from beginning to
beginming—as the Psalmist says in another passage (Ps 83.7)—and passing
from victory to victory, says: but I will sing your powes; in the morning I will
exalt your grace [since you were my defence, my refuge (Ps 59.17), praise that is
your due forever and ever, Amen].*?

39 Ps 59.13-14.

390 Ps 59.14.

91 Ps 59.15, that repeats verse 7.

392 ’® , o ~ I , 5 \ s o N ~

U ov povBdvopev St tdv utv dvBpdrov deovicudg ovk Eotat, va un 1o Belov

£pyov dypelwbf 1@ dvundprte dpavilduevov. AN dvt adTdV dmoAelton N Gpoptio:
Kol €l 10 \uh ov nsptc{rﬁcs\tm. :Au(x\p‘r{oc Yap, eNGiv, GTOUOTOG (x't’)‘r&)lv Kol Xéyo’g YEAEDV
aOT@V. Kol Vrepneavio kol dpd kol weddog Ev tf dpyfi thg cvvrehelog ovx dDrndpéovoiy.
ov unkétt dviav, Tvocovtal, enotv, 6t 6 Bedg deondlet 10D Tokop kol tdV nepdrov
rf}g yic. undouod yop bnqket(pesicng Kokiog, nécv,m)g ’Zémm TV nspésm)v 6§GTIZ(’)T1,1<; 0
KUPLog, Mg viv Pacidevodong tdv ToAADY GUopTIOG €K TOOMY YEVOUEVNG. ELTOL TAALY
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The passage is revealing since it is unequivocally speaking of the final
victory of Christ and of the Parousia, and not of intermediary eschatol-
ogy: the destroy not contained in the inscription itself is explained saying
that God will not annihilate the sinner in the last day. The heavenly
city is understood as authentic humanity and for this reason the refusal
of the divine image is read as a dehumanization. The contrast drawn
between the two movements successive to the final victory is noteworthy:
those who have chosen to live as dogs will continue to turn around smit-
ten by the hunger for goods, while he who will have known to conquer
temptations will advance finearly, immersing himself ever more in the
infinite ocean of divine intimacy. The expression from beginning to beginning
corresponds in fact to the most propitious formulation of the Nyssian
énéxtoolg, an efernal dynamism that will follow the final victory, when
sin will have henceforth disappeared.*” The ¢yclical movement of the
damned is therefore, referred to that condition that will follow the final
victory, when evil will have been already eliminated.**

Man at the end of his mortal life will have exhausted his capacity
to define his own will, he will leave time and the historical moment to
enter into eternity. If he will have worked the good he will be in the
good, that is in the true movement of linear penetration into the infinite
mystery of God; if he will have worked evil, then he will remain in evil,
and thus in the false movement of the circle without end, accompanied

TOV 0OTOV 8n0tv0ck0tu[30w51 Adyov nept OV 8m(51:p£(povrwv elg ecnepow Kol ktumtrovw)v
Og KOOV Kol &v KOKA® nsptspxousvmv mv molv, Snku)v otuou S tng 100 Xoyou
snocvoz?mwe(og St ko’ SKOLTSpOV ot ozvepconot KoTé TE 10 novnpov Kol 1O kpelTTov, &V
oig O vdv yevu)vroa év 'l:ou; obToTg Kol uetoc TobT0! yevncovrat 0 yocp viv 3t doePelog
KOKA® nspmocm)v kol pn éuProtedov T more ;is oV ocvepu)mvov éni 1od 18iov Plov
xocpoucrnpa (p\)?»otoomv AN omoenplou wevog Sw rng TPOOLPECEMS KO KOOV YEVOUEVOS
oVvtog kol tote Tfig Gve TOlewg Ekmecv v AMud tdv dyobdv Kok(xcsencstm (InlnsPs,
GNO V, 174, 22175, 25). The last phrase, included in parentheses, is omitted by five
of the seven manuscripts cited by McDonough in the GNO.

395 Cfr. InCant, GNO VI, 247, 12-14. In reference to énéxtocig, see J. Daniélou,
Platonisme et théologie mystique. Doctrine spinituelle de saint Grégoire de Nysse, Paris 1944, pp.
291-307 and L.F. MaTtEo-SECO, Progresso o immutabilita nella visione beatifica? Appunti dalla
storia della teologia, n M. Haurke—M. Pacano (Ed.), Eternita e liberta, Milan 1998, pp.
119-140.

% For Gregory there is an intimate correspondence between eschatology and mysti-
cism: like beatitude in as much as eternal movement of immersion into the depths of
God corresponds to the Nyssian conception of mysticism of the shadows, so the eternal
false movement, which constitutes the possibility of damnation, corresponds to the false
movement of those who climb a mountain of sand, without being able to advance, since
their feet continually slip, not being planted upon the rock who is Christ (cfr. DeVitaMo,
II, 244).
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by the “hunger for goods”. The ontological connection between ‘ener-
geia’, that is activity, and nature, once nature is realized in its temporal
dimension, will manifest itself in all its strength: each one will be that
which he has done, each will be as he has acted. For this reason, if a
man has followed Christ, through the actions of Christ, through the
imitation of his human activity, of his virtues and of his sentiments,
that man will be able to participate in the divine life. But if man will
have chosen to live as a beast, he will be in eternity that what he has
chosen, since he cannot be man if he has rejected he who is the model
of man, he who reveals man to man himself.** The very context of
the passage permits to speak of the eternity of the condemnation,* by
the spectacular destiny reserved to those who do not convert in respect
to those who have access to the énéxtoocic.

The same spectacular contrast is present in other works of Gregory,
such as the InCant, where the Nyssian opposes divinization to the lot
reserved to those who turn to idols: from men they become stones,*”’
since only in Baptism does one have access to authentic humanity.

This conclusion is confirmed also by the terms that Gregory uses
to describe the state of the damned, such as dowvifovoo referred
to the punishment by fire,*® a verb that, when used intransitively, can
only signify the extension that through and beyond all time, reaches
the eternal dimension, as well as GAnktov 6dvpuov, that is lamentation
without end.* This last adjective is particularly revealing, since &Anktog
is considered by Gregory as the equivalent of &idto¢ and dréAestov,
which can signify nothing other than the most absolute eternity.*”

9 Tt is this point that is not sufficiently placed in the forefront by those who hold
the thesis of universal salvation in Gregory. For example, C. Tsirpanlis, who, even not-
ing the positive aspect of Nyssian eschatology which passes through the wmitatio Christi,
strongly criticizes the interpretation of J. Daniélou, accusing him of incoherence: he
would have contradicted himself in saying that for the Nyssian all men are saved and
at the same time affirming that eternal condemnation will exist. But he takes no notice
of the affirmations of Gregory in InlnsPs, nor of what Daniélou wrote in 1970 (Cfr.
C. Tsireanuis, The Concept of Unwversal Salvation in Saint Gregory of Nyssa, StPatr 17 (1982)
1139-1140).

3% R.E. Heine affirms that the passage contradicts the droxotdotaoctg as it is gener-
ally understood (cfr. R.E. HEINE, Gregory of Nyssa’s Treatise on the Inscriptions of the Psalms,
Oxford 1995, p. 62).

%7 Cfr. InCant, GNO VI, 147, 11-14.

3% Cfr. DeBen, GNO IX, 100, 5.

39 Cfr. AdEosCast, GNO X/2, 328, 16. This could be a reference to the third book
of Maccabes (3, 4).

00 Cfr. DeBeat, GNO VII/2, 138, 17-22. See also DeDeitEv, GNO IX, 341, 3-4.
For &itdtog, see P Zemp, Die Grundlagen Heilsgeschichtlichen Denkens bei Gregor von Nyssa,
Miinchen 1970, pp. 13-21.
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6. The Muisunderstanding

The position of modern commentators that negate the possibility of
condemnation can be induced from a misunderstanding: the identifica-
tion of the disappearance of death with eternal beatitude. They identify
unwersal salvation and universal resurrection. One cannot but be in agreement
with M. Ludlow in affirming that death is destined to disappear. But
one absolutely cannot sustain that every human being, at the end of
time, will necessarily participate in the divine intimacy. This would do
violence to Gregory’s thought, who in no passage affirms something
similar. For him, the final victory signifies simply the destruction of
the power of sin and death, that is to say the wniversal resurrection.*”'
But he who has chosen to be without God, that is to not be a man,
will remain always in that condition. This is not an evil since a double
negation constitutes an affirmation: the evil one who says no to God
does nothing other than confess the goodness of God. Hell as such
cannot be considered an evil.*”

Thus that Nyssian anoxatdotooctg, perhaps (toyo)—to use the same
expression as Gregory (cfr. De Vita Moysis, 11, 82, 2; SC 1, p. 155)—does
not lead to universal salvation; it seems more a consequence of the
affirmation that man was created by God for himself, in his image, in
the image of the Most Holy Trinity."”” Man was created to participate
in the dynamic of intra-Trinitarian love, by means of coordination.

1AL Ojell writes well: “La salvacion, en el pensamiento de Gregorio, es, a la vez,

universal y personal” (A. OJeLL, El «telos» escatoligico de la vida cristiana. La vida en Cristo
segiin San Gregorio de Nisa, in C. 1zQUIERDO et al. (eds), Escatologia y vida cristiana, XXII Sim-
posio internacional de teologia de la Universidad de Navarra, Pamplona 2002, p. 372).

12 This observation can also illuminate the intricate question of the salvation of the
devil, which does not directly involve history, since the angels, although not eternal since
they have a beginning, do not have a history as man does. The atfirmations of Gregory
in DeTrid, dated between 386 and 394, are quite interesting in this regard: he explains
that in the third day of Christ in the sepulcher, death itself is abolished (xatapyetton),
and with it those who are its ministers also disappear (cuvagaviovtor) (GNO IX, 285,
21-23). The same can be found in InSSal, GNO IX, 311, 8-20 which is like the epilogue
of the DeTrid (cfr. H.R. DROBNER, Die dret Tage zwischen Tod und Auferstehung unseres Herrn
Jesus Christus, Leiden 1982, pp. 168-170 and 190-198). This seems to be quite a differ-
ent doctrine than that found in Dedn, PG 46, 69C—72B, in an initial phase of Nyssian
thought, another confirmation of the importance of diachronic study of the Gregorian
work. On the other hand the submission of the demons is an evangelical given, which is
essentially different than the conversion of the demons.

13 1.F. Mateo-Seco affirms: “Pienso que lo més personal de la apocatastasis nisena
radica precisamente en esto: no en la cuestion de st al final todos los hombres se salvaran
0 no, sino en la perfeccién con que el hombre es devuelto—es restaurado—al proyecto
original, a la primera gracia, a la primera creacién, a la inmortalidad” (L.E. MaTEO-
Seco, La vida de Cristo en la «Oratio catechetica magna», in J.R. VILLAR (ed.), Communio et
sacramentum, Pamplona 2003, p. 200).
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J- Daniélou affirms: “The apocatastasis in Gregory refers essentially
to the restoration of human nature in its original state, that is in its
real, ‘natural’ state, that which God wanted for it and of which it was
deprived in consequence of sin”.** For this reason ]. Daniélou maintains
that drokotdotaotg is only a synonym of resurrection, resurrection
understood as restoration of man in his original state.*®

The isolated and autonomous individual of modernity does not
belong, then, to the project of God: more radically he is not man.
Instead we will only be truly and definitively men only in the €oyotov,
that is in the Christic £oyotog. For this reason the dnoxatdotacig has a
sacramental dimension in time, which is an anticipation of eschatology,
through which we are made men more and more each day.

This dimension is clearly present in the OrCat. A.A. Mosshammer is
to be attributed the merit of having accentuated the importance of this
mature work of Gregory for the question at hand. In the OrCat, the
Nyssian explicitates the sense of dmokatdotaots: he speaks of two kinds
of dnoxatdotaots, or, according to the words of A.A. Mosshammer, of
“Two aspects of the dnoxotdorootg accomplished through the work
of Christ”:* for after having spoken once again of 1 &€ig 10 apyoiov
anoxatdotoots,”’” in the sense already mentioned of restoration to the
original image, Gregory explicitates the sacramental sense."” He clearly
says that the resurrection will attain all men, but also that the state of
the resurrection will be different according to how they will have lived.
If they will have chosen to participate in the Sacraments, in Baptism
and in the life of grace, then they will have access to the blessed life.*”
There is thus an drokotaotaotg that “is granted through the sacra-
ments to the individual Christian and which constitutes the process by
which the universal dnoxordotaocig is achieved”. !

0t “L’apocatastase se réfere essentiellement chez Grégoire a la restauration de la
nature humaine dans son état originel, qui est son état réel, «naturel», celui que Dieu a
voulu pour elle et dont elle a été privée en conséquence du péché” (J. DanttLou, Létre
et le temps. . ., p. 225).

195 Cfr. ibidem, p. 224.

6 A A. MossHAMMER, Historical time. . ., p. 88.

07 Cfr. OrCat, GNO 1II1/4, 67, 9-10.
The term appears again in tbidem, 91, 12.

199 Ibidem, pp. 90-91 passim.

10 A.A. MossHAMMER, Historical time. . ., p. 88. For the connection between the death
of Christ, Baptism and the Eucharist in the OrCat, see L.F. MATEO-SECO, La teologia de la
muerte en la ‘Oratio catechetica magna’ de San Gregorio de Nisa, Scr'Th 1 (1969) 468—471.
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In this way “the drnoxataoctoocig of the eighth day is no longer
something which occurs as an isolated event in that indivisible moment
at the boundary of time. It is rather the sum of all the individual
amnoxatootdoelg that occur within time” . *!!

In synthesis, if one considers the whole of Gregory’s thought and
analyzes it also diachronically, one can place another reading of Nyssian
eschatology next to that of M. Ludlow, one of a distinct sign, that con-
templates the possibility of eternal condemnation and perhaps reflects
better the complexity of the texts. The proposed reading does not wish
to suggest that Gregory negates the possibility that every man can be
saved, but only that he does not exclude the possibility that someone
could be damned. It would after all be improper to place the deduction
of universal salvation before the explicit affirmation of the possibility of
eternal damnation. This is all the more true when one considers that
the tradition, which recognizes in the Nyssian thought a fundamental
dogmatic contribution to the doctrine of purgatory, resolves any inter-
pretive ambiguity.

Nyssian eschatology needs to be analyzed from the perspective of the
theology of the image and of the collocation of human nature, in its
essentially historical and social dimension, at the interior of the exitus-
reditus schema, where the origin and term coincide with the Trinity.

The possibility of condemnation is here a consequence of the refusal
on the part of man of his model, that is the refusal of Christ, with
whom he is called to identify himself through sacramental and mysti-
cal piunoig. Condemnation is thus understood as dehumanization and
exclusion from participation in the divine intimacy, that is as the Aunger
Jor goods, which consists precisely in the exclusion from participation but
not from the knowledge of the final victory of Christ and not from the
submission of all things to him.

The misunderstandings in the reading of Nyssian eschatology appear
then due to a modern hermeneutic remeasuring of an Origenistic
leaning, and to a comprehension of the ontological profundity of
Gregory’s gnoseology that is perhaps insufficient. It is necessary also to
recall the equivocal identification of universal salvation and universal
resurrection.

It appears that only starting from the exitus-reditus schema, which
places man with his historical life and his liberty between original

1 ALA. MossHAMMER, Historical time. . ., p. 88.
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creation at the image of the Trinity and the definitive return through
Christ to the same Trinitarian intimacy, does it seem possible to resolve
the apparent internal conflicts of the Nyssian thought while fully appre-
ciating the theological profundity—in both the Greek and modern sense
of the term.*? Just the true sense of human freedom is the core of
the present issue: some authors have tried to reduce the hermenutical
dilemma, stressing that liberty could be true only as liberty to choose
God; in that way, only universal salvation would make man authentically
free.*"® But that would mean to accept that human liberty in history is
completely equivocal, against the clear assertions of the importance of
man’s life and against the Nyssian participation theology. Conversely the
distinction of universal salvation and universal resurrection smoothly
resolves the dilemma.

This seems the ultimate sense of the Theology of universal nature
and of évépyela in Gregory. Thus Daniélou can affirm that “the resur-
rection is nothing other than the restoration of the primitive state, in
the sense that it is the accomplishment of God’s original design”.*"* This
divine project includes the salvation of all men and of all of creation.
Gregory manifests in his theology the ardent hope that this salvation
be accomplished and that the universal nature have a fundamental
role, since through it the resurrection is passed to all men,*” opening
to all the door of Heaven; but the liberty of each one comes into play,
in everyday life, in the activity realized according to the model, that is
according to the will of the Father in communion with the Spirit. Man
is created in the image of the Trinity to return, through the history into
which Christ enters and becomes man, to the Trinity itself.

12 For the relationship between the eschatological context and the proposition of
S. Coakley’s research group, see G. MASPERO, Lo schema dell’exitus-reditus e Papocatastasi
in Gregorio di Nissa, «Annales theologici» 18 (2004) 85-111.

3 Cfr. M. Luprow, Universal Salvation . . ., p. 97.

1t “La résurrection n’est rien d’autre que la restauration de ’état primitif , au sens ot
elle est I'accomplissement du dessein originel de Dieu” (J. Danttrou, Létre et le temps. . .,
p. 205).

5 Tn this sense the affirmation of J. Zachhuber, that universal nature has no role at
all in Nyssian eschatology, is clarified and attenuated.



CHAPTER TWO

APOPHATISM AND PERSON

1. INTRODUCTION

Apophatism is a particularly actual theme in the context of contem-
porary theology, in any confessional circle.

V. Lossky gave a strong impulse to the study of this theme with his
interesting book on the mystical theology of the oriental Church,' in
which he sets apophatism as the defining characteristic of orthodoxy in
opposition to occidental intellectualism. It is a conception that privileges
experience’ and considers apophatism as a defence against the pride
of human reason. Dogma would thus have only a negative role and
its essential function would be that of antinomy.’

Nevertheless it i1s important to remember that there are different
conceptions of apophatism itself.* It could be interesting to keep the
interpretation of Lossky present in the reading of the apophatic texts
of Gregory of Nyssa.’

! V. Lossky, Théologie Mystique de U’Eglise d’Orient, Aubier 1944.

? The theme of knowledge as experience and communion is developed in the article:
Y. SPITERIS, La conoscenza “esperienziale” di Dio e la teologia nella prospettiva orientale, Anton. 72
(1997) 365—426. ;

* “L’apophatisme nous apprend a voir dans les dogmes de I’Eglise avant tout un sens
négatif, une défense a notre pensce de suivre ses voies naturelles et de former des con-
cepts qui remplaceraient les réalités spirituelles. . . C’est pourquoi les dogmes de 'Eglise
se présentent souvent a la raison humaine sous la forme des antinomies d’autant plus
insolubles que le mystere qu’ils expriment est plus sublime. Il ne s’agit pas de supprimer
I’antinomie en adaptant le dogme a notre entendement, mais de changer notre esprit,
pour que nous puissions parvenir a la contemplation de la réalité qui se révéle a nous, en
nous élevant vers Dieu, en nous unissant a Lui dans une mesure plus ou moins grande”
(V. Lossky, o.c., p. 41).

* Ttis enough to think of the originality and diversity of recent articles on the subject,
for example: M.P. BEczos, Apophaticism in the Theology of the Eastern Church: The Modern
Critical Function of a Traditional Theory, GOTR 41 (1996) 327-357 or M. Ross, Apophatic
Prayer as a Theological Model: Seeking Coordinates in the Ineffable: Notes for a Quantum Theology,
JLT 7 (1993) 325-353.

> In Chapter I (see p. 31), it was seen that Gregory speaks properly only of the incom-
prehensibility and ineffability of the divine nature. Thus, in order to speak of apophatism
in Gregorian thought a theogical precision and clarification is required.
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A first fundamental interpretation can be individuated that places
the apophatic realm between the immanence and the economy of the
Trinity. This could be called absolute apophatism. It is an attitude that
tends to refute the value of the analogy, and for this reason to under-
value the role of creation, of history and even of the Humanity of
Christ. One could speak of the divine Persons only in their economic
manifestations. Such a reading is quite agreeable to modernity, which
tends to reduce the mystery to its gnoseological dimension.

Nyssian apophatism 1s opposed to this conception of apophatism, at least
in the interpretation that is to be proposed here: the apophatic realm
is that between nature and Person. The divine nature is unknowable,
but the divine Persons are knowable, and we must speak of them. We
can and must speak of them since our existence is radically for love. The
reason of our existence is the love of the three divine Persons. But love
and knowledge are inseparable. Thus one can distinguish, in Nyssian
apophatism, a negative aspect, which negates the possibility of knowing
the divine nature, and a positive aspect, which affirms that the path to
God is through the Persons, and in particular through the Persons and
the mysteries of the life of Christ.

In fact the theme of unknowability of the divine nature is one of the
most treasured of the Nyssian, who with the other Cappadocians can
be defined as the initiator of the study of apophatism on the theologi-
cal level. For this reason the number of texts that could be cited to
situate the AdAbl in the context of Gregory’s work is immense. Thus we
will limit ourselves to the essential, presenting, without any pretext of
completeness, those texts that are fundamental in sketching a synthesis
in order to manifest the significance of the AdAb[ for this theme.

Certain authors have propitiously chosen as the key idea for inter-
pretation of Nyssian apophatism, his conception of divine infinity.®
Others have chosen to underline the connection of apophatism with
anthropology.’

Nyssian apophatism is to be presented here placing the accent on
the importance that Gregory attributes to its full Trinitarian dimension,
and thus to its Christological dimension. This last perspective should
represent, at least in the intention, the original contribution of this study.

% For example: R.S. BRIGHTMAN, Apophatic Theology and Divine Infinity in St. Gregory of
Nyssa, GOTR 18 (1973) 97-114.
7 See: J. SAWARD, Towards an Apophatic Anthropology, TThQ) 41 (1974) 222-234.
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Immanence
Absolute Apophatism ==

Economy

Nature —» Aspect —
Nyssian Apophatism e

Persons —» Aspect +

Fig. 1. Opposed interpretations of apophatism: == indicates
radical separation

Gregory does not limit himself to only considering the incomprehensi-
bility of the divine nature, which, at first glance, constitutes the purely
negative aspect of apophatism. But in the AdA4b/ itself and in many other
works, Nyssian apophatism leads to the Person of Christ as the path to
accessing the Trinitarian intimacy. That is to say that apophatism has
an eminently positive dimension. In synthesis, apophatism will not be
considered only from the perspective of the common divine Nature,
but also from that of the three Persons, since it is by means of Christ
that, in the Holy Spirit, we have access to the Father.

The perspective that only accentuates the negative aspect of apopha-
tism runs the risk of being swept up by polemics, reducing the discussion
to a dialectical perspective: apophatism would be a defence against the
philosophical excesses of the West. However, the apophatic dimension
does not enter into Christian Tradition following a dialectical confronta-
tion or theological disputes. Rather, as Garrigues notes,” it is the “God
whom no one has ever seen, except the Only Begotten Son who is in
the bosom of the Father, who he has revealed him (¢&nynoato)” in
Jn 1.18 which places the question in a Christological and Trinitarian
manner. Gregory, in the usual manner, is not caught up by polemics
but instead remains faithful to this Biblical perspective.

It was in fact the Eunomian crisis, characterized by the neo-Arian
refutation of the scandal of the manifestation of the Christian God,

8 Cfr. J. GARRIGUEs, Théologie et Monarchie. Lentrée dans le mystére du “sein du Pére” (fn 1,18)
comme ligne directrice de la théologie apophatique dans la tradition orientale, Ist. 15 (1970) 439.
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that obliged the three great Cappadocians to develop the apophatic
dimension. In contemporary terminology, one could say that Eunomius
did not manage to accept or conceive of a perfect and all powerful
God that gives himself totally. He could not conceive of God as Father,
as pure source of being and love. He saw no other solution to explain
Christian salvation than the subordination of the Son and the Holy
Spirit. The problem is once again the relationship between immanence
and economy, aspects that the neo-Arian fractures on the theological
level, abandoning the possibility to know God in consequence of his
gnoseological theory with its Neoplatonic mark.

Eunomius identified in God, that is in the Father, essence and sub-
sistence. The Cappadocians on the other hand, faithful to the Scrip-
tural formulation, confessed the irreducibility of paternity to the divine
essence, refusing thus to separate the Father as personal principle of
the Trinity from the same as principle of the economy. It was Nazian-
zen who penetrated profoundly into the mystery of the Father, whose
greatness is not opposed to the possibility of self gift, as if it was a
human greatness lost when it is given. He concentrated on the theologi-
cal aspect, showing how the Father is the Principle without Principle,
the apyn—=avopyog, who communicates totally his divinity to the Son
and the Spirit.

However once the theological aspect was articulated it was necessary
to return to the articulation of immanence and economy, which cannot
easily be separated.’ It would be the task of the Nyssian—the youngest
of the three Cappadocians—to return, after the purification of apopha-
tism in its principally negative aspect, to a synthetic vision of economy
and immanence. He can develop the mystery of the Son and the Spirit,
mediators in the missions, but equal to the Father from all eternity,
safeguarding in this way the realism of our divinization. The bishop of
Nyssa was able to reach such a high synthesis and such a great equilib-
rium, since, through the course of his life, he had to confront not only
the Eunomian heresy but also the Apollinarist crisis. It is thus precisely
thanks to his penetration of the mystery of Trinitarian immanence as

o 10 B8 romsworap(x 10 ovvbéto, kol 1 Sia o8 kevobévil kol cocpkwesvu ovdev

d¢ xetpov emaw, Kol ocvepoamceavn, elta kol Dybévr, T o, 6 10 10V Soypurwv 60V
(SOLpKlKOV Kol xocuounsrsg Kocr(x?ﬂ)mxg uéOng nwnkorspog glvat, Kol GuvaViévol Bsomn
Kol UM 101G Opmuévolg Evamopévolg, AL GUVERIPT TOTG VOOLUEVOLS, KOL YIVAGKTG, TG
nev pvoemg Aoyos, tig 8¢ Adyog oixovopiag. (GREGORY NAZIANZEN, Oratio 29 “De Filio” 18,
19-25; SC 250, p. 216).
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of the mystery of the Incarnate Son of God, that apophatism reaches
its full stature, also showing the positive and aflirmative component,
that is the Christological and soteriological one.

The chapter is thus organized in the following way:

— Section I Nyssian philosophy of language, with the relationship of
being-name and the affirmation of the priority of the first over the
second.

— Section II: The apophatic texts of the AdAbl, which manifest the
double dimension of Nyssian apophatism. A first negative dimension
consists in the negation of the possibility to understand the nature.
The positive dimension refers instead to the mode of being of the
Persons.

— Section III: Concentration on the negative aspect of apophatism and
explicitation of the meaning of the impossibility to understand the
divine nature, mainly through the analysis of CE II.

— Section IV: Examination of the positive aspect of apophatism as an
affirmation of personal value.

— Section V: Relationship of the positive aspect of apophatism with the
theology of names.

— Conclusion: A brief synthesis of the results, to help in the understand-
ing of the development of the general argument.

II. NAMES

a. Funomius

One must first of all reflect on the relationship between language and
being. The Cappadocian fathers were driven to reflection on the value
of the name by the polemics with Eunomius himself. He maintained that
the divine essence was understandable by human reason. Inspired by
Platonic influences, he maintained that the names were revealed by God,
and that the name d&yévvntog—unbegotten—is the name that adequately
indicates the substance itself of the Father, the unique Creator."” This
was a name that, in his opinion, applies only on the conceptual level"

' The substance of the Father would thus coincide with being unbegotten, see CE
II, GNO I, 233, 11-17.

! For Basil and Gregory, éntvoto indicates either the rational human faculty, that
is the dynamic process of reflection and analysis, or the content itself of thought,
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(kot” éntvorov). He would evaluate the name yevwntog—generated—which
indicates the substance of the Son: the substance of the Father and of
the Son could not, then, coincide, since the names that indicate them
are distinct. The Spirit finally, would have no creative power, but would
only be the energy with which the Son produces the world. Thus, in
extreme synthesis, Eunomius negated the consubstantiality of the three
Persons,'? basing himself on a Neoplatonic and logicalistic theory of
their names.

Eunomius professed an identity between the ontological and gnoseo-
logical planes.” Gregory reacts distinguishing:

It is not, in fact, the same thing to be said as to be."*

In fact, it is not to exist in unbegotten mode that derives from being called
‘unbegotten’, but it is the being called that comes from being."

The ontological level has priority. The names have not always existed,
since God alone is eternal. They belong to the world of creation, to
the d1dotnuo. The names do not precede man:

The use of words and names was discovered after the creation of men,
who were ordained by God with the logical capacity.'®

b. The Names and God

At the same time, names are not only flatus vocis.'” In a Neoplatonic
manner, Eunomius united the absolutization of the divine names with
the disdain for generic names and for created reality.

On the contrary, according to Gregory, the names are a human
invention, which is nevertheless possible through a divine gift: rational
nature. This is capable of entering into an analogical relationship

that is the concept. See E.C.E. OWEN, énwvoéw, éntvora and allied words, JTS 35 (1934)
368-380.

2 Eunomius speaks of three distinct obolon, each one being simple, see CE I, GNO
1,91, 20.

' For the polemics on the question of the name between Eunomius and Gregory:
M.S. Troiano, I Cappadoci e la questione dell’origine der nomi nella polemica contro Eunomio,
VetChr 17 (1980) 313-346.

00 Y TodToV E0T1 1) elvon 10 AéyecBon. (CE I, GNO 1, 271, 30).

15 00 yap éx 100 pnBRvar dyévvntov kol 10 Drdpyewv dyevwitag éotiv, AL éx 10D
elvon ko 10 pnBivan npocyiveton. (lbidem, 272, 8-10).

16 1) 8¢ 1@V pnudtov e Kol dvoudtav yxpficig uetd ™y 1dv dvBpdrov katockevnv
gyvopion tdv tf Aoyixfi Suvdpet topd 100 Beod TipunBéviwv. (Tbidem, 272, 19-21).

17 Cfr. ibidem, 238, 27-30.
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with reality, and permits man to express his own immanence and to
communicate:

The Creator of rational nature gave us discursive nature proportioned
(dvodoyobvta) to the measure of nature, so that, with it, we would be
capable to express the movements (kwfuoto) of the soul.'®

God has no need of names. When he creates he says let there be light,"
not let there be the name of light® Instead, “language is an exclusively
human requirement and absolutely does not regard God”.?' But, God
descends to our level and speaks to man because of love, since kenoti-
cally he places himself at the level of human nature and assumes, in
his theophanies, human aspect, words and sentiments. Here all of the
delicate piety and poetry of Gregory flows forth, when he affirms that
God is like:

a compassionate mother who, accompanying with a murmuring the
unintelligible cries of her children (cuvdiayediilopévn), dispenses to
human nature that which she can understand.*

The image is extremely sweet and recalls those mothers who, with their
infant close to the breast, play and mimic the bah, bah of the little crea-
ture who 1n its blessed ignorance seeks the face of its mother. Thus the
names, the reason and all that is human assumes an incommensurable
value, since they are willed by God, not only in themselves, in creation,
but also for themselves, in the economy of salvation.

Eunomius was a dialectician and knew how to argue with all the
strength and malice of the logical arts. But at the same time, his atti-
tude was based in a profound distrust in created reality. But Gregory
responds citing the existence of different languages, which would con-
tradict the divine origin of names, and inserts everything in a profound
theologico-creational context:

It is the thing (mpdypa), not the name, that is brought forth by divine will
in such a way that the thing that is existing is the work of the power of

186 tiig Aoyikfig Ooewg dnpiovpyds dvoroyodvia 1@ HéTpe ThHg POoens Tov Adyov

AUl dedmpntat, o v Exopev e€ayyéhdev 81" adtod tiig woyfic to xwhuoto. (Ibidem,
994, 18-90).

Y Gnl,3.

% Cfr. CETI, GNO, 305, 5-6.

21 M.S. Troi1ano, I Cappadoci e la questione. . ., pp. 322-323.

2 v Tig pnp edomhayyvog Tolg dofuolg TV vimiov kvulAuact cuvdiony-
eAiopévn todto véper Tfj dvBparivn edoet 6 Aafetv duvardg Exet (CE 11, GNO I, 348,
94-97).
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he who created; but words make us know existing things, and these, by
which reason (Adyog) makes known each thing in view of an exact and
unconfused indication, are the work and inventions (evpAuata) of the
rational faculty. But both this faculty and rational nature are the work
of God. And since rational nature is present in all men, necessarily the
difference of names is observed in correspondence with the differences
of peoples.”

God creates things and man imposes names (Gn 2.20; 3.20). But the
names are not arbitrary. In fact, Gregory speaks of inventions (evpfporo).
For the Nyssian it is God who gave to man the faculty and the rational
nature, so that he may know the reality that He created.

Thus, in the ancient polemics of the qualification of names as
either Béo1g or gvotg, that is as the arbitrary imposition by men or as
something given by nature itself or furnished by a supernatural source,
Eunomius opts for the second possibility.** But his choice is collated to
a descending and subordinationist perspective, according to which God
attributes names to things in a mode that is not in conformity to their
nature. On the contrary Gregory affirms that the origin of the names
is human, and for this reason they are Bécet. But, as for the relation-
ship between the name and the signified object, he affirms strongly
that it is according to the nature of things, that is ¢Ooel.” Gregory’s
philosophy of language is radically open.*® The Nyssian underscores

% goeton 8¢ kot Oelov PodAnuo mpdrypo, 00k Svoua - dote 10 uév kol drdotacty dv
TPOyLaL TS TOD TemoNkdTog Suvdeng Epyov elvart, TOG OE YVOPLOTIKAC TAV SvTnv eovdg,
81" av & kb’ Exastov TPOg GukptPR Te Kol dovyyvTov Sidockariav émtonueodTon O
Adyog, Tadta Thg Aoyikfic duvdueng Epyo Te Kol ebpHOTe, 0OTHY 3¢ TodTNV THY AoyiKnV
Sovouiv te kol photy Epyov B20D. kol éneldn 10 Aoyikov v maoty dvBpdnote, dvarykoing
Kot TOG TOV EBvAV Sropopdg kol ol Tdv dvopdtov Stopopal Bewpodvroat. (Ibidem, GNO
1, 298, 10-19).

# He admits however that proper names are given by men. Cfr. CEIIl, GNO II,
178, 13—15. Eunomius’s ambiguous and far from clear position is traced by Danié-
lou to the Neoplatonic Iamblichus. Cfr. J. DaNttrLou, Eunome Uarien et Uexégése néo-pla-
tonicienne du Cratyle, REG 69 (1956) 412-432. Daniélou defines Gregory’s postion as
scientific, in comparison to that of Eunomius, said to be mystico-superstitious, and in
comparison to those that maintain a pure arbitrariety in the impostion of names, of the
sophistic-sceptical matrix. For Gregory’s position in relation to superstition in general,
see the small treatise Confa, recently published in a beautiful edition by M. Bandini
(cfr. M. Banpmi, Gregorio di Nissa. Contro il fato, Bologna 2003), and the comments in
C. McCamBLEY, Against Fate” by Gregory of Nyssa, GOTR 37 (1992) 309-332 and
E. MarorTa, Lironia e altri schemi nel “Contra Fatum” di San Gregorio di Nissa, VetChr 4
(1967) 85-105.

» Cfr. A.A. WEiswUrM, The nature of human knowledge according to Saint Gregory of Nyssa,
Washington 1952, pp. 117-118.

% Cfr. H. voN BALTHASAR, Présence et pensée, Paris 1947, p. 62.



APOPHATISM AND PERSON 103

human liberty and creativity, without surpassing the limits of the crea-
ture, always unshakably anchored in a sound realism.?”” Therefore the
names are invented by men, but according to the nature of things.?
Natural and supernatural domains are, in this way, distinct but not
separated. All the strength and clarity of the Nyssian view are based
upon the doctrine of creation, by which the world is good in so far as
it is the work of God.

c. Number

That which was affirmed of the names in general is also true in a specific
way for the names of numbers. This manifests all the modernity of the
Nyssian thought: he refutes the Neoplatonic position which attributed
to the number a metaphysical reality. The error of Eunomius is again
the identification of the order of nature and that of numbers.” Instead
Gregory follows the genesis of the number back to reality.
Commenting the moment in which God divides the waters that are
above the firmament from those that are below (Gn 1.7), he affirms:

After the waters that we see and perceive were divided one from the other,
the heaven was placed as a separator of the double nature of the waters:
the heaven that is said to have come forth, along with the earth and all
those things placed at the foundation of the cosmos, and that received
thus its proper perfection and proper name in the manifestation of the
firmament, delimited thanks to the orbit of fire. And the second circular
path of the light again obscured and illuminated in succession that which
was underneath. And also it received its name according to logical succes-
sion from above, and also it was a day. Thus in a necessary and consequent
way, also the nature of number entered into creation. In fact number is
nothing other than the composition of unity (ovédev cvBeoig). But all
that which is considered in a determined delimitation is called a unity.
Since, then, the cycle defined in itself is complete in all of its parts, the
narration rightly names as a unique thing the single period of the cycle,
saying: “and there was an evening and a morning: the first day” (Gn 1.5).
And in its turn, in the same way, the other period is a unity. And placing
both of them together, they constitute the number two. And thus the nar-
ration follows the genesis of number back to the elements of creation,
indicating with number the ordered succession.*

# For the value of sensible knowledge and its trustworthiness, see A.A. WEISWURM,
o.c., pp. 83—-104.

% For the matrices and philosophical sources for Gregory’s position, see M.S.
Tro1axo, I Cappadoct e la questione. . ., pp. 337-346.

# Cfr. CEII, GNO I, 201, 1-18.

3 "Eme1dn) 8¢ S1expibn pév én’ dAAM AoV té Vdorta, 16 te dpdueva kol T voodueva,
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Ontology has the priority: the logical and mathematical levels are a con-
sequence, a reflection.? It is significative that the number is born at the
same time as creation: number follows the being of things, of the diverse
created realities. Number is thus involved in the creational dynamics
and mode of being that is limited and changeable. As A. Penati has
noted,* its origin is physical.

As much as is presented thus far, Gregory’s thought is extremely
coherent and would seem to lead back to a theory of knowledge with
a properly realistic stamp. But the question as to how number is applied
to God emerges strongly, as he is by nature infinite, unlimited and
eternal. The response of Nyssian thought is vigorous.

d. Passage to the Person

Gregory’s discourse actually reaches sublime heights when turned to
God. The Nyssian affirms in reference to the names in general:

Perhaps we have not clearly learned that the names which signify that
which comes into being are successive to the things and that nominal
words are like the shadows of things, which receive form according to the
movements of that which subsists in hypostasis (t@v DpeotdTOV)?*

kol péocog Spog amedeiyn thg dundiig t@v V8&Tv Phoemg O 0Vpavodg, O év dpyfi uev
yeyeviioBou petdthicyic Kol mévtmv Tdy mpog Thv Kortaskevtv 100 kdopov koraAn0éviov
Aeyduevog, vovi 8¢ tedetwbelg te kol dvopacBeig év Tii dvadei&et 10D oTepedpotog ToD
Sl Tii¢ mep1dpoptic 100 mupodg 6p1cBévioc, kol N Sevtépo 100 PTOC KVKAOYOpia,, TAALY
10 drokeipevov &vdl pépoc neckdTicé Te kol dpdticey. “Onep kol dvoudsdn kotd v
npolafodoav dxolovBiav, kol Todto fuépo. Avaykoing 8¢ kol dkolovBog kol 1 Tod
&p1Bpod eio1g cuversfiibe T kticel. OVBEv yop Erepdv Eotv &p1Budg, el pf povédwv
cOvBeotic. TTaw 8¢ 10 diwpiopévn Tvi neprypaefi Bempoipevov, povag dvopdletat. Enel
00V mavtoydBev 6 kbKAog dveldemig éoTIv &v £aTd Op1duevog: koAl 6 Adyog Bv Tt
ovouoce Ty piov 100 kOKAov tepiodov, eindy - 'Eyéveto éonépa, kol £yéveto mpot Huépo
pio kod TéA Ty ANV Gcadtag év. ZuvBeic 8¢ dpedtepa, dVo éroinoe. Kol ottag O
Abyoc thv 10D &p1Buod yévestv 1ol¢ popiolg cuviyaye tiig kticewnc, v dxolovBioy thig
t6Eewg 101G Ovopact tod &pBuod onuetoduevog. (ApHex, PG 44, 85BC).

1 After the crazy positivist program that characterized the end of the 20th century,
scientific research itself has reached the conclusion, based upon internal arguments,
of the impossibility to push formalism so far as to do without reality. The program of
Hilbert and Laplace entered into crisis, on the logico-formal side, from Godel’s theo-
rem, and on the physico-mechanical one, by the discovery of deterministic chaos (cfr.
ET. AreccHy, [ simboli ¢ la realta, Milan 1990 and P. Musso, Filosofia del caos, Milan
1997).

2 Cfr. A. Penatt BERNARDINL, La Trinitd in Gregorio di Nissa, in P. BETTIOLO
(Ed.), L’Epistola fidet di Evagrio Pontico. Temi, contesti, sviluppi, Atti del III Convegno del
Gruppo Italiano di Ricerca su “Origene ¢ la Tradizione Alessandrina”, SEAug 72 (2000)
145-152.
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Words, using a physical analogy, express the dynamic, movement: this is
true for the movements of the soul, or, more in general, for the change
of every concrete being that exists. The rigorous yet poetic thought of
the Nyssian calls the names the ‘shadows’ of things. Not ‘shadows’ of
being in general, but ‘shadows’ formed by the movement of being that
exists In a concrete subsistence, in a hypostasis.

In this way Gregory’s theory of language prepares itself to move to
speak of God. In that which has been already said, one can speak of
the action of the divine Hypostases, of their action in time and of the
effects of their action. Thus one can count the divine Persons in their
manifestation in the limits of time.

At this point it would seem that the logical development of Nyssian
thought confirms those who, like V. Lossky, limit the possibility of
speaking of God to the economic sphere. Only ‘energetic’ movement
would be accessible to human reason and language.

Nevertheless, Gregory does not stop here: that which he affirmed at
the diastematic level, that is on the creational level, where the mode
of being is /fustorical, in as much as it coincides with becoming and
the mutation in being, the Nyssian now elevates to pure immanence.
Words, for him, cannot say being, but can say the mode of being,
even when it is outside of time. In this way, in God it is possible to
discern three distinct modes of being of the unique nature, together
with a correlational order. The logical passage has an incredible force:
time and eternity are not absolutely separated, nor are they radically
incompatible.

In this context, one can thus understand the importance of the
affirmations contained in the AdAbl.

III. THE AD ABLABIUM

It was already seen in Section II of Chapter I, dedicated to the ‘ener-
gies’, that the ineffability of the divine nature is one of the central
theses of Gregory in the AdAbl: the very name of God indicates his
action, not his nature. To created realities one can arbitrarily give
proper names, in order to distinguish one being from another in the
sphere of the same nature; but in the case of God it 1s different, since

yYwouévav mpoonyopiol kol domep okl TOV Tpoyudtov eiciv ol eoval, mpdg Tog
KWNoelg tdv Deeotatov oxnuatilouevay; (CEII, GNO I, 269, 11-14).
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any of his names is interpretive of that which is thought of the divine
nature.”* The demonstration of the Nyssian is immediate:

In fact, even without any etymological research, we will find that all the
other names given to creation were given casually to the subjects, since
it pleases us that things be indicated with their name, to avoid that the
knowledge of that which is indicated remain confused. Instead each of
the names that serves as guide (6dnylav) to know God has a proper sig-
nification enclosed in itself and among the names most worthy of God
would not be found any word deprived of some sense (vonuo); thus it is
demonstrated that it is not the divine nature itself to be indicated with
one of the names, but with that which is affirmed something of that
which regards it is made known.®

Thus, with each of the different divine attributes, such as vivifies;, mcorrupt-
ible, or powerful, the different aspects of the divine nature are indicated,
but the nature itself cannot be expressed. The error of Eunomius
consisted in absolutizing the attribute of non generation, considering
it expressive and definitive of that which the nature is in itself. Thus,
he concludes:

So, also if we say vivifying, while we indicate by means of the appellative that
which is done [that is the action], with the word we do not make known
the being that does. According to the same reasoning, based upon the
signification enclosed in the words most worthy of God, we find also that
all the other names either prohibit from knowing that which should not be
[known] regarding the divine nature, or they teach that which should be
[known], but they do not contain an explanation of the nature itself.*®

So, since the divine names are conformed according to the different
activities, that is according to dynamics, it is easy to conclude that the
term 0edtng derives from to see.

3 Cfr. AdAbl, GNOI11/1, 42, 9-43, 2.

B 100 puév yop Aowmd tdvV dvoudtov, doo Eml Thg KTicEmg Kelto, kKol Olxor TvOg
gropoloyiag ebpot Tig Av kortd 10 cuuPay Epnpuocuévo. Tolg DVTOKEUEVOLC, yOmOVIOV
NUBY OTecody T& npdypote St e én” adTdv eevic onuetdcoctot mpdg 0 doyyvToV
NIy yivesBo 1oV ceonuelopévav my yvdctv. dco 8¢ mpdg 6dnylav ¢ Belog korto-
vofoedg £otv Ovouata, 18lav Exel fxactov éunepretdnuuévny Sidvotov kol ovk Gv
YoOpig vonuatdg Tivog ovdepiay edpotg poviv v tolg Beonpeneotépoig t@v dvoudtov, dg
gk tovTov SelvucsBou ph odthv TV Below pOoy Hnd Tvog TdV dvoudtov ceonueldobort,
GAAG T TV mepl odTv 10t @V Aeyopévav yvopilecBor. (lbidem, 43, 4-15).

¥ obto kv {womoldv elnwuev, O motel d1d THg TPOOTNYOPLOG CMUAVOVTEG TO TOLODV
T® Aoy® 0Ok éyvoploopey. kol To GALN TAVTO KOTO TOV 0DTOV AOYOV €k THG EyKeluévng
10 Beonpeneotépoig povaig onpoaciog ebpickopey, §j 1o un 8éov émi thg Belog phoemg
ywookew drayopevovia fi 10 8éov Siddokovia, ovthig 88 tfig ehoeng Epunveiov od
nepiéyovro. (lbidem, 43, 2444, 6).
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In Sections II and III of Chapter I, it was observed how the divine
activity enjoys a double connection, since it is effectuated according
to nature, for which reason from the activity one can return to the
nature to which it is inseparably attached, so much so that one can
prove the unity of the three Persons from the unity of action. But at
the same time, the activity is attached to the single Person, since each
of the divine Hypostases effectuates it in conformity to their proper
personal mode of being the unique divine nature. For this reason
the connection between immanence and economy is double as well:
at the level of the essence (connection activity-nature) and at the level
of the Persons (connection activity-hypostasis).

As for the affirmation of Gregory that the divine names are referred
to activity, it is to be viewed as an extremely positive conception of
Nyssian apophatism, and one could even say, with a play on words,
an active conception.

For, every negation of the possibility to comprehend the divine nature
with a name is translated into the affirmation of the necessity to think
of God as infinite:

In fact, we, believing that the divine nature is indefinable (GOpioTov)
and incomprehensible (drepiAnntov), we do not manage to conceive of
it in any comprehension, but we affirm that in every way that nature is
considered in its infiniteness (év dmeipig). That which is absolutely infinite
(Grepov) is not limited by one thing yet not another; but the infiniteness
(drepia) escapes all delimitation (tov 8pov). Thus, that which is beyond
delimitation is absolutely not limited, not even by a name.”

The infinite cannot be closed or enumerated in a concept, and properly
in this negation—in this limit of the mind and knowledge—is found the
possibility to think of God in infiniteness (év dnepiq). Once again it can
be seen as a step beyond classical Greek thought, which saw perfection
in the finite. Thus the Hellenic world transferred its concept of divine
perfection to man, proposing in culture, in sport and art the model of
perfect proportion. In a similar way Gregory transfers the divine infinity

7 fuelg pév yap ddpiotov kol dmepiinmrov v Belov @iowv elvon mictebovreg
00depiov aNthg éntvooduev mepiknyty, GAAL kath ndvta tpémov év dmelpig voelohon
v pbowv 510p1§0u£90¢. 10 8¢ kaBdAov Gmerpov o0 Tl pgv op1C£tou, TVl ¢ vyl QAL
KOTOL TAVTOL Koyov ex(peuyel oV opov n (anlplot 0vkodV 10 emog 8pov 00dE 6 ovouom
n(xvm)g optCstm mc_, av ovv Swmsvot émi T Gswcc_, (pucsu)g 70D (xopwrou n #vvola, Ve
now ovouoz gapev gtvan 10 Oelov, 1y 8¢ Geomg EV TV OVOUaTOV éoTiv. 00K0DV 0V Sbvartat
70 0010 Kol Bvopa elvon kol brep o Svoua etvan vouilecBot. (lbidem, 52, 15-53, 3).
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to the model of human perfection, since man, surpassing the limits of
concepts, can and must think of God in infiniteness.*®

Gregory once again does not fear to explain the ineffability of the
divine infinity, having recourse to the contrast with the delimited cre-
ated nature.

In fact, only those realities that are considered according to a proper
delimitation (reptypogn) are numbered by addition (katd oOvBesv). And
delimitation is found in the corporeal aspect, in size, in place and in the
difference relative to the form and colour; and that which is considered
outside of this, escapes delimitation by means of such properties. Now,
that which is not delimited is not enumerated and which is not enumerated
cannot be considered in a multiplicity. For we affirm that also gold, even
though split into many types of money, is unique and is said unique; and
we speak of many pieces of money and of many staters, without finding
any multiplication in the nature of gold in the multiplicity of staters.*

As man, gold is a name of nature, for which reason it would be against
strict logical rigour to speak of many golds, as it is to speak of many
men. Thus Sacred Scripture is not preoccupied in speaking of men in
the plural, since the imprecision is not dangerous for the faith and no
one thinks of a multiplicity of human natures. Instead it always refers
to God in the singular, to avoid any danger of confusion and any pos-
sibility of thinking of a multiplicity of divine natures:

In fact, if in the Holy Trinity the nature were different, as those who are
in error suppose, by logical consequence the number would dilate into
a plurality of gods, following the division of the diverse essence of the
subjects. But, since the divine Nature, simple and immutable, rejects all
diversity of essence while it is unique, it does not admit by its very self
an indication of plurality. But, as one speaks of a unique nature, thus
all the other names are also expressed in the singular: God, good, holy,
Saviour, just, Judge and whatever other name that we think applies to

% For this aspect, see Gregory’s conception of spiritual theology, particularly the
mysticism of the shadows (cfr. J. DaNttLou, Mystique de la ténebre chez Grégoire de Nysse,
under Contemplation, in DSp 11/2, cc. 1872-1885).
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otatfipog dvoudlopev, 00déva tfig @hoemg 100 xpuood mheovaosuov év 1@ TAnBel tdV
ctatnpwv gvpioxovies. (Addbl, GNO II1/1, 53, 9-19).
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God; and if one says that such a name regards the nature or the activity,
for us it is indifferent.*

Gregory’s thought does not stop here. After affirming the unity of God,
he moves on to establish the Trinity of Persons. The discourse moves
from being to mode of being. The Nyssian affirms:

It is first necessary that we believe something is (¢ivai t1), and only then
do we interrogate how that in which we have believed is (td¢ éott). Dif-
ferent, then, is it to say ‘what it is’ (tt £éo711) from saying ‘how it is’ (g
éot). So, saying that something is without generation, one exposes how
it is, but, with those words, one does not express what it is as well. And,
in fact, if you asked a farmer about a tree whether it was planted or if it
grew on its own, and he responded either that the tree was not planted or
that it came from a seedling, did he perhaps with the response explain the
nature to you? Or instead, saying only how it is, did he not leave obscure
and unexplained the discourse on the nature? So, also here, in learning
that He is without generation, have we learned to think as is fitting that
He is, but we have not understood through the word that what He is."!

The context of the passage is personal distinction, as will be seen in the
next chapter, and Gregory differentiates the level of the essence from
that of the Person. This is possible since the primacy is of faith, in
which we attain the true reality, that is Being, God. Only after having
believed that God is can we speak of how he is. That is true also on
the level of natural knowledge, because the base of human knowledge
is also faith in experience, in the fact that things are and exist, that for
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this reason, we can know them.* Gregory, due to his profound open-
ness to being, does not fear to illustrate the most pure intra-Trinitarian
immanence with an example taken from the life of the fields, inspired
by the good sense of a farmer. Therefore the Nyssian, in his very act
of negating the possibility to express the divine nature with language,
affirms the possibility to investigate the mode of being of the Persons
and attests to the value of human knowledge and science. Once again:
only in the humble openness to the supernatural can one found an
authentic love for the natural, and can one recognize the great value
of human science.

Thus apophatism must be approached from a fully Trinitarian per-
spective: from the point of view of the unique nature one can deduce
the principally negative aspect, but this negation is an openness to the
infinite, which permits to properly approach the question from the point
of view of the Persons. In the point of view of the Persons, one can
discern the eminently positive aspect of apophatism, which reaches its
culmination in its Christological aspect. As always it is impossible to
separate, in the study of any theological question, the Trinitarian aspect
from the Christological one, which are like two sides of the same and
unique divine mystery.

Therefore it is first necessary to develop the negative aspect of
apophatism, to next develop the positive one. In the next section then,
apophatism considered as limit to the excessive pretexts of human
reason will be analyzed briefly, with attention principally focused on
the CE. The central concept here will be that of nature. After this
pars destruens we will be able to move on to the positive part, which is
founded on the concept of Person. For this reason, moving to the pars
construens, it will be necessary to briefly sketch the history of the notion,
thus manifesting the central role played by the Nyssian and the other
Cappadocians in its constitution. The dxolovBio of the discourse
will thus naturally focus on the study of the Christological aspect of
apophatism, the true foundation of its positive value.

2 The happy formula of B. Salmona is in this vein: “Il linguaggio nasce ontologico”
(B. SaLmoNA—S. DEPaoLL, 1l linguaggio nella patristica: Gregorio di Nissa e Agostino, Genova
1995, p. 9).
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IV. Eunomrus, NATURE aND ExcEss

Gregory is extremely clear in his affirmations. He does not negate the
value of reasoning about God, but affirms the radical impossibility to
express, as Eunomius suggested, that which the nature is in itself:

Thus, this concept was explained by the master, thanks to which it is
possible that those who have not been obscured by the veil of heresy
can clearly discer that the divine, as for that which regards the nature,
is unfathomable (&véragov) and unconceivable (dxatovontov) and
superior to every understanding based in reasonings. But the human
mind, engaging itself in inquiry and research, as far as is possible for
reasonings, extends and reaches to touch (¢mopéyeton kol Ouyydver)* the
naccessible and sublime nature. It has not such an acute sight as to see
the invisible clearly, nor is it absolutely excluded from every possibility
of approximation, in such a manner as to not be able to reach any
representation (eixaciov) of that which is searched out. But on the one
hand, it conjectures (¢otoyxdoato) something of that which is searched
out through contact (éra@fic) of reasonings, and on the other, it has
knowledge of that which is searched out in a certain way (kotevonocev)
by the very fact of being unable to contemplate it (katidetv), forming so
to say a clear knowledge (yv@ouwv) of the fact that that which is sought
is above every knowledge (yv@ouwv). In fact the human mind knows what
contradicts the divine nature and is not ignorant of that which is fitting
to conjecture (brovoglv) in its regard, but it cannot discern (kot1deiv) what
that same [nature] might be about which it develops its reasonings. But,
based upon the knowledge of that which is proper (rpocévtov) to it and
that which is not proper to it, it sees only that which is possible to see,
1.e. that that which is as much as fundamentally far from every evil and
1s considered in every good is absolutely such, so as to be inexpressible
in words (&ppntov) and inaccessible (Gvenifotov) to reasonings.*

5 As in a contest where he who touches first wins.
Mo : S dvvol S 10T ’ 2 [ 2
TodTNG Toivuy THC évvoiog mapd T0d S1dackdAov SinpBpouévng, dt” fig évestt Tovg

un kekaAvppévoug T oilpetikd mpokaddupatt copdg S1idetv 81t 1o Belov, Snwg dv kot
mv eOow &m, dvéraedv té 6Tt kal dkatavintov kol mdong avtidqyeng thg €k TdvV
hoyloudv LynAdtepov, 1y 8¢ dvBponivn Sidvoro moAvrpoyuovodoo kol Siepevvouévn
31" dv v 7y Suvartdov hoytopdv énopéyeton kod Bryydver thig dmpooneddoton ked DynAfig
¢boeng, obte toc0bTov dEvwmoloo Mg évopydg 1detv 10 ddpatov obte xabdmal
dnscxowwuévn ‘rﬁg npoceyyissmg ag unSsp.{av SbvacBot tod Cntouuévov kochIv
eixaciov. GAAL TO uév T 100 Cnrouuavov ytes mg TV koytcumv £nophig scsroxoccocro 10
8¢ o0Td 1@ un ddvacBor koTidely ‘CpOTCOV oL KOL’CSVOT\GSV otdv Tva yvu)cw avcxpyn 10
Inep nacov yvdoy 10 {ntoduevov elvol Tomoouévn. Té Te Yop mepeaivovto mepl Ty
Oeloy (pl')cnv événcs Ko 000 TPEREL TEPL BTNV DOVOETY 0VK ﬁyvéncsv o0 unv ou’)‘thv
esznv nng ¢oTi mepl nv TodTo koyt?;stou kottSetv RévviOn, AN ¢k mg 0V npocovrmv
Te Kol UM TPOcOVIOV vaosmg €1dev, O povov S9Bfvar duvordy Eotiy, 811 10 nocvrog usv
KOKoD noppmGsv 16puuevov v movti 8 voodpevov dryafd ndviwog Tt To10dtév E6TLY olov
Aoy® Te dppnrov etvan kol Aoyiopolg dverifortov. (CE I, GNO 1, 265, 23-266, 14).
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The value of human conjecture and reasoning cannot be negated. It is
important however that reason be not overwhelmed by the temptation
to express the inexpressible. The mind can come close as to touch the
divine (¢mopéyeton xod Oryydver), but it will never be able to understand
it, to embrace and exhaust it in its comprehension. It is precisely in
this discovery that one has access to the highest knowledge: that of the
infinity and inaccessibility of the divine nature.

This is not limited to the source of being, but is true for every
being that participates in being itself. Gregory, after having reaffirmed
the incomprehensibility of the divine nature, inaccessible to even the
angels, affirms:

And as, when looking up to heaven, and in a measure apprehending by
the visual organs the beauty of the heights of heaven, we doubt not the
existence of what we see, but if asked what it is, we are unable to define
its nature, but we simply admire as we contemplate the overarching vault,
the reverse planetary motion, the so-called Zodiac graven obliquely on
the pole, whereby astronomers observe the motion of bodies revolving
in an opposite direction, the differences of luminaries according to their
magnitude, and the specialties of their rays, their risings and settings
that take place according to the circling year ever at the same seasons
undeviatingly, the conjunctions of planets, the courses of those that pass
below, the eclipses of those that are above, the adumbrations of the earth,
the reappearance of eclipsed bodies, the moon’s multiform changes, the
motion of the sun midway within the poles, and how, filled with his own
light, and crowned with his encircling beams, and embracing all things in
his sovereign light, he himself also at times suffers eclipse (the disc of the
moon, as they say, passing before him), and how, by the will of him who
has so ordained, ever running his own particular course, he accomplishes
his appointed orbit and progress, opening out the four seasons of the
year in succession; we, as I say, when we contemplate these phenomena
by the aid of sight, are in no doubt of their existence, though we are as
far from comprehending their essential nature as if sight had not given
us any glimpse whatever of what we have seen; in the same way, with
regard to the Creator of the world, we know that he exists, but we cannot
deny that we are ignorant of the definition of his essence.®

» wcnsp 8¢ tov oupocvov OpOVTEG KOl tponov e S TV opomev aicOnmpiov

100 koTd 10 Vyog Epamtdpevol kdAhovg elvon ugv 10 (pocwousvov ovK GpeBéAlouey,
70 8¢ 1l éotv EponBévteg Slspunvencm ® Aoy v qmcw ovK axouev, 90wu0c§ousv
3¢ uovov ‘CT]V symnc?uov 100 mOvTog opmvrsg nspupopocv Kol 1OV TAovNTdV mv
gvappdviov ¢t 10 unody kivnow kdkhov € Tva TOv Aeydpevov {oogdpov katd TO
MooV éykexapoyuévov 1) mOA®, @ Ty Kiviow 1@V Katd 1O Evovtiov Gvellovuévey
nopotnpodoy ol tadto Gopol, POGTAPOV Te dlopopdc Kotd Te TO ueyédn Kol Tog
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Gregory demonstrates once again his interest for science and his
admiration for the beauty of the created world. His refined ontological
sensibility leads him to affirm, for created beings, a type of participated
apophatism. The essence of the creature is also beyond the scope of
the human intellect. The substance has an ontological profundity that
renders it radically inexpressible and in-comprehensible, not in the sense
that one cannot know anything of it, but in the sense that it cannot be
totally understood, it cannot be reduced to the limits of the intellect
or concepts.

In CE 11, 261, Gregory comments the passage Great is the Lord and all
powerful, hus wisdom has no limits (Ps 147.5), affirming that the universe is
too small to contain the explanations of the works of the Lord. And if
this is true for creation, the Nyssian asks: how many universes would
we need to contain the explanations about the God of the universe
himself ?*°

Man spends his life in ignorance of all things, without knowing
himself, nor any of the rest of things. In fact no one can say he under-
stands his own soul, knows his own substance.”’ Not only is the soul

£nl TOV aOTOV Gl Koupdv yvopévag anopofdtng, cuvodoug Te TV TACVOUEVOVY Kol
drodpoudg 1@v VroPefnkdtov kol ékdelyelg TOV Lrepkelpévay kol Yig dmookidoelg
Kol AmoKaTOGTACELS TV EKAEOVTIMV TNV Te ToALEdH Thig oeAnvng dAlolmoty kol ToD
NAlov v éni 10D uéoov 1@v ntdAwv kivnoty, kol dg dvdrieng dOv 10D 1dlov PwTog Kol
TG GKTIoW €V KUKA® KOTOGTEPNG TAVTO TE T PWTICTIK]] OLVAUEL TEPITTLOGOUEVOS
#oTv Ste kol ad1og éxheinet, 100 ceAnvaiov cduatog de pacty EmmpocsBodvroc, kol
d)g koto T0 BovAnuo 100 Staro'ci‘,owrog del Tov 18rov dpdpov dvdmv nspmope{)ewt S
g tawyusvng npooﬁou Kol unoﬁ(xcsmg, wg rsccocpou; 100 #rovg dpog v Eontalg
dvedicowv, todto opmvrsg elvort pev o (pouvousva 3 ov opo)usv ovK au(plﬁaklousv
ovolag 8¢ Adyov Exdotov T@V Gvtev TocodToV dméxopey katovofical, oov el unde v
&pymv Tfi cicBnoet 10 pavev éyvopicapev: obte xoi OV momv 100 KéopoL FTU pEv
£otv oldapev, Tov 8¢ thg ovoiog Adyov dyvoetv ok dpvoduebo. (CE 11, GNO 1, 247,
4-948, 3).
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xopioovotv Ty tept 100 Beod tdv Shov duiynow; (CE 11, GNO 1, 261, 22-29).

7 80ev év dyvolg méviwv Sidyopev mpdtov Eovtodg dryvoodvieg ot dvBpwrot, Enetta
8¢ kol 10 GAAe TavToL Tig YO 0Ty OG Thg 180G £0vTod Wuyfig v kKortoAnwet yeyévntot,
Tig 0 €ntyvovg adtig Ty ovoiav...(CE I, GNO I, 257, 28-258, 3). In Chapter 11 of
the DeHom, entirely dedicated to the incomprehensibility of the human mind, Gregory,
commenting Rm 11.34, throws back at those who affirm the comprehensibility of divine
nature that they cannot even say to know themselves, since they do not even know the
nature of their own intelligence. This property is considered part of the likeness of the
image: if one could understand the nature of the image, while the nature of the arche-
type remained incomprehensible, that would mean that the image is deficient as image
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incomprehensible, but the body and flesh itself escape man’s capacity
of analysis.*

For created realities, as for divine realities, it is useless to seek to
understand the substance which in its ontological profundity escapes
knowledge in its incomprehensibility. For this Gregory affirms, returning
to the poetic image of children, that:

If; then, the lower creation®® which comes under our organs of sense

transcends human knowledge, how can he, who by his mere will made the
worlds, be within the range of our apprehension? Surely this is vanity, and
lying madness,” as the Prophet says, to think it possible to comprehend
(mepivowav) the things which are incomprehensible (tdv dAnrnTov). So
may we see tiny children,” by ignorance due to their age (ék tfig fAtkiog
dryvowow), busying themselves in their play. For often, when a sunbeam
(&ktivog HAtokiic) streams down upon them through a window, delighted
with its beauty they throw themselves on what they see, and are eager
to catch the sunbeam in their hands, and struggle with one another, and
grasp the light in the clutch of their fingers, and fancy they have impris-
oned the ray in them, but presently when they unclasp their hands and
find that the sunbeam which they held has slipped through their fingers,
they laugh and clap their hands. In like manner the children® of our
generation, as says the parable,” sit playing in the market-places; for,
seeing the power of God shining in upon their souls through the dispensa-
tions of his providence, and the wonders of his creation like a warm ray
emanating from the natural sun, they marvel not at the divine gift, nor
adore him known through these things (tov 816 T00t®V voobuevov), but
passing beyond the limits of the soul’s capabilities, they seek with their
sophistical understanding to grasp that which is intangible, and think by
their reasonings to lay hold of what they are persuaded of; if they [truly]
are persuaded; but when their argument unfolds itself and discloses the

(Ctr. DeHom, PG 44, 153D—156B). One can see here the evolution of Gregory’s thought,
who in this work, that belongs to his first period, perhaps is still marked by Origenistic
intellectualism, while in the CE II he extends the property of incomprehensibility also
to the human body, and even to all of creation.

# Kol 11 mepl thig wuyxfic Aéyw; GAL” 00d¢ Thc coprdc 0DTHG 10 TOG CMUOTIKOG
dvadedeyuévov mordtnrtog Evapyel Tivi xotodqyel uéypt 100 dedpo teBNpator. édv yép
T1¢ 1) AOY® 10 povopevov eig T ¢€ Gv ovyKkerton drakbon kol WIADGG TiV To10THTOY
£¢” Eowtod xotavoficon erhovikion T drokeipevov, i katoleipbioeton 1§ Bewplig, 00
suvopd. (CETL, GNO 1, 259, 26-31).

* For a synthetic vision of the hierarchy of being in Gregory, see D. Balas, Metousia
theou: man’s participation in God’s perfection according to St. Gregory, Rome 1966, pp. 50-52.

% Cfr. Ps 40.5 (LXX).

51 Literally vima, that is children who do not yet speak.

2 Here we find mondio, that is grown children, that can speak and say foolish things,
as Eunomius.

% Cfr. Mt 11.16.
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tangled web of their sophistries, men of discernment see at once that
what they have apprehended is nothing at all.>*

We are before a magisterial and magnificent interweaving of moving
poetry and sharp irony. One can note the elegant play on words between
the age (MAwclag) and the sunbeam (Gictivog NALoKTG).

One can know God in his manifestations, in the beauty of creation,
in the flowering of grace in souls, but one cannot arrogantly think to
exhaust knowledge of his essence. The error is to claim to reach every-
thing with one’s own mind. From this come errors and heresies:

For, in the unduly curious search (t® moAvnpoypovelv) is found space for
the false reasoning, but avoiding every type of unduly curious search one
eliminates, at the same time, also the necessity to err.”

The search is not evil in itself, the problem is rather the arrogance of
man and his excess, to wish to make his own that which in no way can
be possessed and reduced to conceptual schemas. One can know being,
but one cannot close it into the cages of our ideas. Thus, returning to the
problem of the divine names and human names, Gregory explains:

Therefore, if we have learned some name to manifest the knowledge
of God, they are all common names and analogous in respect to those
names (Kowoviav &gl kol avaloyiov Tpog Té To10dTo 1OV dvopdtav) that
indicate the properties of man. For those who wish to present, thanks to
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ué‘rpoc Tﬁg (’xvepmn{vng £0TL YVOOENG, m?)g 0 pévw eskﬁuocn 10 OV GLGTNOGUEVOG EVTOG
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f]uerépocg yevedg mondia, Koc@d)g enow 1 TcocpocBo?»ﬁ, roﬁg dvopoﬁg éyKoceﬁuevoc notlet-
ol mv Oetov ddvopy 81 1dv fig Tcpovouxg koywv Kol 1oV év Tfi ktioer Bovpdtov
Toug \yuxmg s?»?»ocunoucow BAémovieg olov &xtivd Tvo kol Bspuornw g n?»loucng
dmoppéovoay ehoemg ovyl Bovudlovst v xdpv kol Tposkvvoiot 1OV d1d TovTOV
voobuevov, GAL" drepPdvteg O ywpntov T woxfi tals 1@V cogloudtev Aofals tod
avopods meptdpdocoviatl kol kpotelv olovial S t@v cvAloyioudyv, einep olovton:
Srooydvtog 8¢ 100 Adyov ol damtd&oviog v 1OV coPlopdTOv TAOKNV ebpickeTon
1015 vobv £xovct 10 dretAnupévov 00dév. (CE I, GNO 1, 250, 3-28).
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TOAVTPOYLOGOVIG GpYOVOTG CLVOTOKONTETOL TAVIWG KO T) TOD dlouopTavely Gvirykn.
(Ibidem, 255, 14-17)
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distinctive signs, he who is unknown say that he is of noble birth, if this is
the case, of a good family, or that he 1s famous for richness and admired
by all for his dignity, flowering with youth and of distinctive body; and
nevertheless, saying such things, they do not manifest the nature of he
who is presented, but [only] some distinctive signs that are known about
him—for human nature does not consist in being of a good family, nor
in possessing many riches, nor in being honoured and admired by all
for age, but each one of these properties is observed in relation to that
man. Thus, also all the words found in Sacred Scripture for divine praise
indicate something of all those that are manifested in God’s regard, since
cach one offers a particular aspect. And through these words we learn that
God is powerful and does not admit any inferiority, that he is uncaused
and cannot be circumscribed inside any limits, that he has power over all,
or in general, something that regards him. But as for the essence itself] in
as much as it is unintelligible to a mind and unspeakable in any words,
Scripture did not permit that it undergo an unduly curious search and
prescribed that it be honored with silence, prohibiting the search of that
which is too profound (Cfr. Sir 3, 21) and affirming that one must not
speak out words in the face of God (Eccles 5.1; LXX).%

Thus it i1s the Scripture that prohibits the unduly curious search on
God: one can interrogate as to how he is, and can use different names
to describe his mode of being. But the essence remains always beyond
the scope of the mind and of words. This is true when thinking of
both God and man.

Instructed by this admonition, it is possible to move on to the posi-
tive aspect of apophatism, starting with a brief account of the birth
of the concept of person.

5% el ydp 11 mpoOg SAmoy tiig Belag kotavoncemg pepobfikapev Svopa, tdvio TodTo
Kowvwviov £xet kol dvt‘x?»oy{(xv npbg 10 TotadTor TV Ovoudtov, O ToD ‘rwbg &vBpdmov
v iddtTo Setvooiv. wg yap ot Tov ocyvoouusvov 1 Tvov yvu)ptcuocm)v Snkouvmg
sunonptSnv adTov, Qv 0¥t TOXN, Kol TOV €0 yeyovot(ov Xeyoncw givot kol Aoumpov év
mhoOte kol év d&ig mepiPAentov dvBodved te 1 dpg kol énl téc0v Sravestnkdto 1@
CONOTL, KOl TR ToteDTo AéyovTeg o0 THY UGV ToD dnAovuévou, GALG Tve yvmpicuoto,
TOV mepl adTOV Yvmokouévav EdNlocav (obte yap 10 edyeveg obte 10 mOAVYpNUOTOV
obte 10 meprpavec 100 didpotog obte 1O KoTd TV dpav mepiPrentov | dvBpwmnding
gotiv, GAL Exootov Tovtmv Tepl TOV Tve. Bempelton) oiim)g Kol TRGOL QOVOL ol Topo:
mg omocg ypoofig elg 60&_,07\,0Y10W Beiov s&supnusvou OV nsp1 Tov Bedv T1 Sn?»ouuevwv
omocmpuwouow idlav ¢ 8u(p0cc51v SK(XGTT] napexousvn, 8 ov §| 10 duvotov §| 10 10D
xslpovog dvenidextov 1 0 HTl 123 ounocg eivon n 10 un stg nspwpo«pnv TéAovg spxecem f
70 Kot évToV ExEv 10 kpdtog fi SAwg TL TdV mept ahTov S1dockduebar adTV 8¢ T
ovolav g obte dravoig Tvi yopntyv obte Ady® epootny dmolvrpoyudvniov elooe,
clonf TudoBon vopoBetioaco év 1@ kwlbew v Babutépev v {Rmow kol év 1®
Aéyew um Setv E€eveykelv piina npod tpocmdnov Beod. (lbidem, 257, 2-25).
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V. Tue ConNcepT OF PERSON

The concept of person is the fruit of a slow coalescing of a double
source: properly Christian elaboration and Semitic categories. J. Danié-
lou sketched out, with the brevity and profundity of a great master, the
development of this key concept.”” It moves on three levels: Trinitarian,
Christological and anthropological. This last aspect is characterized
by a certain ambiguity, due to the prevalent juridical use of the term,
referring to the subject of law and to the juridical person. Thus, in
a first moment, person was avoided in the Latin world in reference to
human nature, the preferred term was at this time conditio.

For the newness of the Christian event implied the absence of con-
cepts adapted to express it in all of its profundity. Thus men of faith,
right from the beginning—in Mary from the moment of the Annun-
ciation—, have had to start meditating, seeking and creating concepts
to express the marvels of the Lord.

In the Trinitarian sphere, the first outline of the personal notion
can be found in the term mepiypogn: the primordial conception of
the divinity had necessarily to be an impersonal infinity, and was thus
expressed in negative terms. Thus the term dneptlypontog was born,
that is “that which cannot be circumscribed”.

According to Justin,” this term is exclusive to the Father. On the
other hand the whole nature of the Word is such to give it the pos-
sibility of manifestation. The second person would thus be eternal like
the first, but generated and proffered, in view of creation, by the first.
The Word would thus receive a proper subsistence, defined by Clement
of Alexandria as meptypoen, becoming Son in his limitedness (koo
neptypagnv), and not by essence (kat’ovoiov).”® The eternal generation
appears in this case as a mediating act by which the infinite nature, but
not the essence,® limits itself in such a manner to be able to enter into

" Ctr. J. DanNttrou, La notion de personne chez les Péres grecs, «Bulletin des Amis du Card.
Daniélou» 19 (1983) 3-10.

%% Cfr. GrustiNo, Dialogus cum Tryphone 127; PTS 47 (Marcovich), p. 291.

% «Koi 6 Abyoc 6 yéveton, od kot Thy Topovsiov pévov dvBpmmog yevouevoc,
GAAG kol «év Apxfi» O év tovtdtntt Adyog, kot «meprypoenvy Kol ov kot odoiov
yevopevog [0] Yidg. (CLEMENT OF ALEXANDRIA, Excerpta ex Theodoto 19, 1; F. SAGNARD,
Clément D’Alexandrie. Extraits de Théodote, SC 23, p. 92).

% This distinction is particularly interesting for the history of dogma and for the
understanding of the relationship between essence and nature, which, as we will see, is
a pertinent point (cfr. n. 147) and would merit further study.
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dialogue, communication with creation. Thus meptrypogn is a synonym
with person, but in as much as limitation, with a negative connota-
tion. “Person thus appears to necessarily imply a limitation”®" and, for
this reason, is a concept that remains inapplicable to the primordial
divinity. The unsettling result is that, according to the most primitive
Trinitarian theology, the Father could not be called a person, only the
Son was such. Justin affirmed that the Father does not have a name,
while in the Gospel of the Truth of the Nag Hammadi it is said that
“the Son is the name of the Father”.? In this way name is equivalent
to person, that means the Son is the person of the Father. In fact, in
Hebrew the word shem, that is name, is the privileged term to designate
God who manifests himself.

It is in this context that the term mpdcwmov enters into play: the
Word becomes the face of the ineffable and incommunicable Father
(10 mpdowrov 100 TaTPOg kol Kuplov TV OAwv).” The mpdconov
becomes the face of God. A certain incompatibility between limitation
and infinite can still be found: how the infinite can be personal is not
yet perceived.

However the Christian perception is continually faced with the ten-
sion of this affirmation and the perfect divinity of the Son, identical
to that of the Father. Origen already places the problem in evidence.
“But it is not until the 4th century that we will see, that, to exit out of
this stalemate, a theology of the Trinity starts to be developed which
would disassociate the concept of person, that is to say the concrete
subsisting individual, from that of limitation, whilst affirming, in a
manner paradoxical to all the anterior forms of thought, that it is not

6! “La personne apparait donc impliquer nécessairement une limitation” (J. DANIE-
Lou, La notion . . ., p. 5). In this sense the post Hegelian criticism of K. Barth to the con-
cept of person, in as much as limitation (cfr. K. BArTH, Dogmatique, 1, 1, 2, Geneva 1953,
p- 51), is separated from the terminological development of this word and is equivalent
to a return to the pre-Cappadocian state. For the difficulty of the concept of person in
the history of dogma, see: J. RATZINGER, 1/ significato di persona in teologia, in IpEm, Dogma e
predicazione, Brescia 1974, pp. 173-189; . Bourassa, Personne et conscience en théologie trini-
taire, Gr. 55 (1974) 471-493; 677-720; PA. SEQUERI, La nozione di persona nella sistematica
trinitaria, Teol(M) 10 (1985) 23-39; A. STAGLIANO, 1l mustero del Dio vivente, Bologna 1996,
pp- 565-572.

52 Cfr. J. DantéLou, La notion. . ., p. 6.

5 6 pgv Bedg kol mathp 1@V Shov dydpntdc éotv kol év o ody edpioketon: 0
Y6p gotiv TéHTOC THG KorTamaioeng adTod. 6 8¢ Adyog ardTod, 1”0 T mdvTa Teroinkey,
Sovopig ®v kol cogla 0vtod, averopPdvev 1o Tpdcenov Tod TOTPOG KoL KUPLov TOV
SAv, obTog mapeyéveto eig Tov mapddeicov &v tpocdne 10D Beod kod duilet 1§ Addu.
(TrEOPHILUS OF ANTIOCH, Ad Autolycum, 11, 22; P'T'S 43/44 (Marcovich), p. 70, 5-6).
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contradictory for the infinite to be at the same time personal”.®* This
brings about a true and proper revolution in the history of thought,
since in one move the path is opened to the recognition of the person
as a pure value.

From the historical point of view, L. Turcescu’s essay demonstrates
the originality of Gregory of Nyssa’s concept of person, along with
his capability to avail himself of the philosophical data of his age.
L. Turcescu conclusion is: “Although some rudimentary concepts of
the individual existed in antiquity that Gregory likely used, a more
developed notion of person did not exist prior to the Cappadocian
fathers”.”

The relationship between economy and immanence is also central
here. Tertullian, for example, tended to identity with the typically Latin
practicalness, the persona with the economic dimension and the substantia
with the immanent one.®® Origen is to be credited with using person
to speak of immanence, in as much for the first time he used the term
undotaots in the Trinitarian realm,” that is in the properly theological
realm. His limits are a certain subordinationism and the idea that the
cosmos itself exists ab aeterno.*®

The Cappadocian formula of pio ovolia, Tpelg drootdoelg allows
a real step forward.” Gregory for example, distinguishes that which
is common (10 xowdv) in the Trinity,” that is the ovolo, from that
which is proper (10 {810v), that is the dmootootg,” thus founding the

0t “Mais ce n’est qu'au IV€ siécle que nous verrons, pour sortir de cette impasse,
commencer a s’élaborer une théologie de la Trinité, ou I'on dissociera le concept de
personne, c’est-a-dire de I'individu concret subsistant, de celui de limitation, et ou 'on
affirmera, d’'une maniére paradoxale par rapport a toutes les pentes de la pensée anté-
rieure, qu’il n’est pas contradictoire que I'infini puisse étre en méme temps personnel”
(J. Danttrou, La notion . .., p. 7).

% L. Turcescu, Gregory of Nyssa and the Concept of Divine Persons, Oxford 2005, p. 115.

5 Cfr. A. M1LaNo, La Trinita dei teologi e dei filosofi. Lintelligenza della persona di Dio, Napoli
1987, pp. 21-22.

57 Hippolytus will be the first to use npdécwenov for the Trinity.

8 Cfr. A. M1LaNo, La Trinitd dei teologi . . ., p. 26.

% On Basil’s role, see A. MiLaNo, Persona in teologia, Rome 1996, pp. 117-125. For
Nyssian terminology: L. Turcescu, The Concept of Divine Persons in Gregory of Nyssa’s To
His Brother Peter; on the Difference Between Ousia and Hypostasis, GOTR 42 (1997) 63-82.

0 dALN domep ovolo O matAp, ovoio O VidG, ovGia TO dylov TVEDUN Kol OV TPELG
odoiot, obto kol Bedc 6 mathp, Bedc 6 vide, Bedc 10 mveduo 1O Eylov Kol od Tpelc Oeof.
eig yop Oedg kol 6 adtde, emel kol pio odoior kol 1 adTH, el kol Aéyetan ExooTov TMV
npoconmv kol évodotov kol Bede. (AdGraee, GNO 111/1, 20, 24-21, 1).

' 1pei brootdoelg dpoloyodviag piov dyabdtnro, piov ddvouy kel piov Bedtnro
Aéyew Nuog aitidvrat. kol ovk £&m todto thg dAndeiog gact- Aéyouev yép. (AdEust,
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fundamental distinction between description (broypagn) of that which
is common, that is the substance or nature, and the circumscription
(neprypopny). The first refers to that which man signifies, the second to
proper names, such as Peter and john.

Gregory’s contribution has been studied in detail.”” He is attributed
a fundamental role, even on the terminological level, in the function
and use and significance of both npdécwrov and vrootaocic. He, for
the first time, affirms the equivalence of the two terms’ and assigns a
rational or spiritual (and therefore permanent) character to the first.”*
As for brdotaotg, it appears that Gregory played an equally important
role, clarifying beyond all doubt the strictly personal signification of the
word.” As M. Richard notes, he is the only one of the Cappadocians
to have recourse to this term in the Christological context.”®

In the light of these terminological considerations, it is evident that
the following passage represents a clear example of the negative aspect
of Nyssian apophatism:

For if they ask of us an interpretation (épunveiov) and a description
(broypoenv) and an explanation (¢€nynow) of the divine essence, we will
not deny that we are devoid of such a knowledge, confessing only that
it is not possible that that which is infinite be understood with a thought
expressed in words.”

GNO 1I1I/1, 5, 17-20). See also: moALog yop Droctdoelg Tod évog GvBpdmov kol Tpelg
rootaoelg 100 évog Beod papev dikatng. (AdGraec, GNO 111/1, 29, 9-11), particularly
pertinent for a commentary on the AdAbL.

2 See L. Turcescu, Gregory of Nyssa. . ., and IDEm, “Person” versus “Individual”, and Other
Modern Misreadings of Gregory of Nyssa, MoTh 18 (2002) 527-5309.

8 Even their frequency is similar: drootaotig a little less than 400 times, in compari-
son to the few more than 400 times for npécwnov. C. Scouteris affirms that Gregory uses
them as synonyms (cfr. C. Scouters, ‘H évdtng tig dvBponivng ehoeng dg mporyportich
npoindfeoig thg cwtpiag, Theol(A) 40 (1969) 418, note 17).

™ Cfr. J.J. Lynch, PROSOPON in Gregory of Nyssa: a Theological Word in Transttion, TS
40 (1979) 737-738.

7 Studying the term in CE'1, J. Ibafnez and F. Mendoza finish by affirming: “el signifi-
cado de ese término como «persona» adquiere real e inequivocamente carta de natura-
leza en el lenguaje teolégico cristiano vy, por tanto, debido a este santo Padre, el vocablo
en cuestion adquiere un valor nuevo y definitivo que tanto la teologia como la filosofia
posterior asumira como propio” (J. IBANEz—F. MENDOZA, El valor del término «hypiéstasis»
en el libro I contra Eunomio de Gregorio de Nisa, in L.F. MaTEO-SECO (ed.), El ‘Contra Eunomium
I en la produccion literaria de Gregorio de Nisa (VI Coloquio Internacional sobre Gregorio de
Nisa), Eunsa, Pamplona 1988, p. 333).

6" Cifr. M. RicHARD, Lintroduction du mot «hypostase» dans la théologie de Iincarnation, MISR
2 (1945) 17.

77 Ei 8¢ 11¢ dmantoin tii¢ Belog ovoiog Epunveioy Tivd kol droypaehv kol Efymoty,
apofeic elvan g Totadng coelog 0vk dpvnoduedo, tocobtov dpoloyodvreg udvov, Gt
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However at the same time, the clarity of the distinction between the
Persons and the substance permits an immense progress towards the
positive and ‘personal’ aspect of apophatism itself, which is healthily
rooted in the Christology of the Nyssian.

C. von Schonborn individuates, in his analysis of Ep 38, two groups of
concepts which distinguish clearly two levels.”® On one side the sequence:
10 KOWOV—m oVoia, | PVOIC—7T0 dmeplypantov, which refers to that
which is common and for this reason incircumscribable; on the other
side is found: 10 1810v—1) VrOGTAGIG, TO TPOCOROV—TO TEPTYPATTOV.

The confusion of these two levels lead also to the Iconoclastic
problem, directly linked to a misunderstood apophatism. The emperor
Constantine V sought to give a theological base to Iconoclasticism,
and for this reason convoked the synod of 754. His starting point was
that every image is such in as much as an image of a npocenov. The
impossibility to circumscribe or de-scribe Christ immediately followed,
since he is the union of two natures in a unique npoécenov.” Identifying
Ypéeew and meprypaoetv, the emperor was opposed to the Orthodox,
since he affirmed that to circumscribe the npoécomov of Christ would
be equivalent to circumscribing the ineffable divine nature. It seems
that Constantine did not know, or did not understand, the great Cap-
padocian Trinitarian theology and its implications. His error was also
Christological, so much so that he could be accused of monophysitism,
since in his understanding of the npécwmnov of Christ the two natures
are confused. The theologians of the Iconoclastic synod will transfer
the question of the tpécwnov of Christ to the flesh of Christ, and will
formulate the problem on the basis of the impossibility to represent
the assumed human nature of our Lord. It will be necessary to wait
until the work of Theodore Studite (759-826) for the question placed
in the terms of Constantine to be clarified.*

Once again it can be seen that a correct Trinitarian conception,
that does not separate immanence and economy, is always united to a
correct Christology. For “the Icon of Christ is possible since the eternal
hypostasis of the Son of God has become visible, circumscribed by his

0¥k #0711 10 Gdprotov koTd T eUGY Emvoig Twvi pnudrtoev dtednebivor. (CEIL, GNO
1, 38, 17-21).

® Cifr. C. vON SCHONBORN, La “letire 38 de saint Basile” et le probleme Christologique de
liconoclasme, RSPh'Th 60 (1976) 446-450.

79 Cfr. NicepaORUS, Antirrheticus 1, PG 100, 232A.

8 See THEODORE STUDITE, Antirrheticus 11T, PG 99, 405.
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individuated, and thus figurable, human nature. He who sees the image,
sees the human face of Christ, and this face is the eternal Word”.?!

In the light of this brief historical sketch it can be seen that the person
encounters its affirmation of infinite value precisely in the immanent
Person, in the incarnate Word. The key moment in the development
was when it was realized His Personality as pure relation to the Father:*
this step sheds light to man’s dignity through Gregory’s creation read-
ing. The theology of the image becomes anthropology of the image.®
Gregory knows that he cannot know the divine essence, but at the same
time, he knows who God is and how he is. For this reason he knows
who man is, how he is, and how much he is worth.®

The discussion of the social analogy is far from being a terminologi-
cal discussion. The specific rigorous conception of human divinization
tied to it, corresponding in the eschatological reditus to the exitus con-
stituted through creation in the image of the Trinity is the most solid
foundation for the affirmation of human dignity. Nyssian thought has
been analyzed from the perspective of the great value that it gives to
human liberty, according to a founded and legitimate approach. But
the fullness of the radical perspective of the Cappadocian doctrine can
be discovered only through the understanding of the profundity and
realism of the translation of the exilus-reditus schema into Trinitarian
terms, accompanied by the insertion of the corporal dimension into
this dynamic. Liberty is founded in the Trinity.

For the Nyssian the creation of man in the image of the Trinity
actually corresponds to the divinization of man, by which God has
made him a participant in every perfection, since the divine nature is
the sum of all perfections. Among all of these liberty is the highest,
in as much as it is responsibility and the capacity to choose the good.
Virtue is explicitly defined as ddéonotov, and the liberty of the person

81 “I’icone du Christ est possible parce que 'hypostase éternelle du Fils de Dieu est
devenue visible, circonscrite par sa nature humaine individuée, et donc figurable. Celui
qui voit 'icone, voit le visage humain du Christ; et ce visage est le Verbe éternel” (C. voN
SCHONBORN, La lettre 58 .. ., p. 450).

8 The most valuable contribution of L. Turcescu’s analysis is just his stressing of the
identification of the particularizing notes of each Divine Persons in terms of relations
of origin (cfr. L. Turcescu, Gregory of Nyssa..., p. 116).

# TFor Gregory’s theology of image, see J.B. SCHOEMANN, Gregors von Nyssa theologische
Anthropologie als Bildtheologie, Schol. 18 (1943) 31-53; 175-200.

8 Tt is then not surprising to find that J. Daniélou participated in the work of Ariccia
and had, together with Karol Wojtyta, a key role in the redaction of the document that
became Gaudium et Spes. The echo of the Nyssian in GS 22 is undeniable.
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is directly founded in God.* Man is created for virtue, as a consequence
he cannot have any masters.

The doctrine of the creation of man in the image of the Trinity is
also the essential element of the famous passage of the InFccl, where
Gregory explicitly condemns slavery:

God said: Let Us make man in Our image and likeness (Gn 1, 26). So tell me,
who will sell and who will buy he who is the likeness of God and who is
lord of all the earth and who received in inheritance from God authority

over all that exists on the earth? Only God can. Or better yet, not even
God himself. For it is said, his gifts are irrevocable (Rm 11, 29).%

This is the foundation of Gregory’s reasoning, inseparable from the
affirmation of the unity of human nature, from which the inestimable
value of every individual is born. Thus he can affirm:

However if God does not submit to slavery that which is free, who, plac-
ing his own sovereignty above that of God [can do it]? And how will he
who is the head of all the earth and every being on earth be sold? For
it is absolutely necessary that the possession also of that which is sold be
sold along with it. How much will we value the whole earth? And how
much for all the things on it? But if that is incalculable, tell me, what
price will he who is the master have? And if you would say even the
entire earth, you would not even yet have found the corresponding value.
He who knows human nature says that not even the whole universe is a
worthy price of the soul of man.?’

The Nyssian loves man and affirms with strength the illegitimacy of
slavery. He 1s probably the Father of the Church most clear in refuting it,
since Gregory Nazianzen, John Chrysostom and Augustine limit them-
selves to the consideration of slavery as a consequence of original sin.

% Cfy. DeHom, PG 44, 184B.

% Einev 6 Oedc- moroouey dvBpomov kot eixdva fuetépav kal dpoiwoty. tov kod’
opotdra 100 Beod Evta kol mhong dpyovia T YA kol mdvtov TdV énl Thig YHg T
¢€ovoiav nopd 10D Be0d KAnpocdievov tig 6 dneunodmv, einé, tig O dvovuevog; uévov
020D 10 duynBfivor 10010, PEALOY 8¢ 0DSE ahT0D T0D Beod. AuetauéAnta yop odTod,
onot, & yopiopato. (InEecl, GNO'V, 336, 10-16).

8 el 8¢ 6 Bedc ob SovAol 10 #hedBepov, tic 6 Lmeptifeic 100 Beod v Eowtod
dvvactetov; nig 8¢ kol npobhcetan 6 Epywv ndong Thg Yig kol 1@V Entyelov Téviny;
(’xvdmcn YOp mooo Kol 1O KTipo 10D na)?\.ol)uévou cuvomodidocbot. mécov Tolvuv macov
mv yiiv Tumoduebo; mécov 8¢ o éni Tng Yiig mévto; el 8¢ Tadto omy.mw 0 unep todto
notog cx&tog TG, elné Hot KGv 1oV Kocuov Shov amng, 008¢ oVtog aupag mv Tpog
d&lay Ty, 00de yap Shov eine Tov Kéopov O £idhe Ty dvBpariviy ehoty dxpiPig
TipdeBon a&ov etvor Tig Woyfig 100 dvBpmmov dvidAloyuo. (Ibidem, 336, 18-337, 7).
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It is the theology of the image, that is to say his theological anthropol-
ogy that leads the Nyssian to this affirmation.®

This passage of the concept of person from a negative sense to one
that is absolute and positive has as a consequence a rediscovered value
of historicity. The struggle with the essentially ahistoric Greek thought
1s too strong, but the breach is open. With the person the value of his-
tory and liberty is also discovered.® “From the moment that time was
no longer the imperfect reflection of eternity, but the place of a divine
action, the decision of liberty took on a singular value, at the same
time that the sense of responsibility was deepened”.”

It is true that the Greek Fathers prefer to speak of nature, but for
them it is a completely different conception than the modern one. The
Greek Fathers always understand it as a concrete reality. Daniélou
affirms for example: “The term @Uo1g always designates, in Gregory,
a concrete existing reality”.”! For this reason there cannot be a radical
opposition of nature and person. Instead nature and person are inti-
mately intertwined, since persons are united by the common nature.
The highest manifestation of the inseparability of person and nature is,
then, action, which is realized according to nature, but has the person
as subject. Thus it is the same Greek Fathers, and the Nyssian before
all, that create the conditions to give history its true value. Gregory
manifests this clearly: by founding the value of the human person in the

 See the beautiful article: T.J. DENN1s, The Relationship Between Gregory of Nyssa’s Attack
on Slavery in his Fourth Homily on Ecclesiastes and his Treatise De Hominis Opificio, StPatr 17/3
(1982) 1065-1072. Other fine texts are PM. GrRecoRr10s, Cosmic Man, New Delhi 1980,
pp- 133-136 and the articles of L. Wickham, M.M. Bergada and E. Ferguson in S.G.
Haxvr, Gregory of Nyssa: Homilies on Ecclesiastes, New York 1993. The refutation of slavery
on Gregory’s part has been placed in doubt by some authors, such as R. MoRIARTY,
Human Owners, Human Slaves: Gregory of Nyssa, Hom. Eccl. 4, StPatr 27 (1993) 62-69 and
S. Erm, Virgins of God: The Making of Ascetism in Late Antiquity, Oxford 1994, precisely and
definitively criticized in D.F. STRAMARA, Gregory of Nyssa: An Ardent Abolitionist?, SV'TQ.
41 (1997) 37-60. See also: G. MAsPERO, La dimensione trinitaria della dignita dell’vomo. I’Ad
Ablabium e Uanalogia sociale di Gregorio di Nissa—in A. Ropricuez LuNo—E. Corom (edd.),
Teologia ed Etica Politica, Roma 2005, 149-170.

8 Cfr. Cr. DEsaLvo, Lolire nel presente, la filosofia dell’vomo in Gregorio di Nissa, Milan
1996, pp. 80s.

% “Des lors que le temps n’était plus le reflet imparfait de ’éternité, mais le lieu d’une
action divine, la décision de la liberté prenait une valeur singuliere, en méme temps que
s’approfondissait le sens de la responsabilité” (J. DaNttrou, La notion . . ., p. 10).

o “Le ¢bo1g mot désigne toujours chez Grégoire une réalité concréte existante”
(J. Danttrou, Platonisme et théologie mystique. Doctrine spirituelle de saint Grégoire de Nysse, Paris
1944, p. 57). The case of Hellenism is quite different, which refers much more to the
essence. In this sense Lossky is right when he affirms: «Etre pour la pensée hellénistique
signifie étre d’une maniere ordonnée, avoir une essence» (V. Lossky, Théologie Mystique de
UEglise d’Onent, Aubier 1944, p. 87).
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Trinity and prohibiting, with his theological construction, the separa-
tion between immanence and economy, he places the foundations of
an authentic theology of history.”

One sees thus that apophatism, in its negative aspect regards the
essence, while the person is given access to the divinity. Whoever limits
contemplation and thought, distinguishing the immanent person from
the economic, loses everything, in the name of a pious mysticism: he
loses the icon, orthodoxy, and piety itself.

V. Tue TurEOoLOGY OF NAME

a. The Name of Christ

For Gregory then, the dispute on names is not simply a philosophical
dispute, nor is it only a delicate theological question: it regards the
essence of Christianity itself. This is clear in the treatise DePer/:* in it
the Nyssian develops a true and proper theology of name,” attribut-
ing to the name that Christians carry an authentic participation in the
name of Christ himself.

Our good Lord Jesus Christ has given us the grace to participate
(kowaeviav) in [his] adored (rpockuvvovpévov)® name, so that we are not
named with any other name of that which surrounds us; even if one is
found to be rich and noble, or if he is of humble origins and poor, or is
known for a certain occupation or dignity, despite all this those names are
useless, since one appellative alone is proper to those who have believed
in him: to be called Christians.”

9 Cfr. G. MaspEro, OEOAOTIA, OIKONOMIA ¢ IETOPIA: La fteologia della sioria di
Gregorio di Nissa, «Excerpta e dissertationibus in Sacra Theologia» 45 (2003) 383—451.

% For a beautiful analysis of the treatise, see: L.E. MaTEO-SECO, Imitacién y seguimiento
de Cristo en Gregorio de Nisa, Scr'Th 33 (2001) 601-622.

% J. Daniélou shows that the incipient Judeo-Christian Christology designated Christ
with the title of name of God. This had a central role in the interpretation of the signatio
with a x on the forchead, in the Baptismal rite, with which the name of Christian was
conferred to Catechumens, through the first letter of the name of Christ (cfr. J. DaNtE-
vou, Théologie du judéo-Christianisme, Tournai 1958, pp. 199-216). This is probably the
theological basis for the theology of name that Gregory develops.

% In the DePerf, Gregory uses often the term and root of mpookvvoduevog, which
refers to Phil 2, 11, (even if the maximum relative frequency of the root is found in the
AdSimp and the AdMac). On the importance of the passage in the Nyssian work, cfr. L.E.
MaTtEO SECO, Kénosts, exaltacion de Cristo y apocatdstasis en la exégesis a Filipenses 2, 5—11 de
Gregorio de Nisa, Scr'Th 3 (1971) 301-340.

% Tob dyoBod deondtov Hudv Incod Xpiotod yopisouévon Ty kowvevioy Hulv tod
TPOGKLVOLHEVOL dvopaTog, BoTe udg &k undevog dAlov Tdv Tepl fudg dvoudlecBo,
Kk&v Thoho18g TIg M THXN Ko edmaTpidng KA Sucyevig | A Tévng, ki £ émtndevpdtov
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The appellative of Christian is then a true and proper participation
in Christ himself, a communion (kowvmvie) with him, since the name
of Christian derives from that of Christ himself.*” “Christ is, then, for
Gregory, an abbreviated Christology”.”®

Gregory thus affirms that the explanation of the signification of the
name of Christ is to be sought in the Christological titles that appear
in the Pauline writings, of which he cites a long list: from Power and
Wisdom of God to inaccessible Light, from Corner Stone to Foundation
of the faith, from Image of the invisible God to the Lord of Glory.”

All these names are intertwined and mutually illuminate each other:
the eminence of the name of Christ indicates in first place the power
of a King, for which reason all the Christological titles are recapitu-
lated in that of ‘Kingdom’. Gregory then confronts the question of
apophatism:

Therefore, since it has been given by our good Lord to participate in the
greatest and most divine of names in such a way that, honoured with
the imposition of the name of Christ (érwvopig) we are called Chris-
tians, it is necessary that all the meanings of the name (Epunvevtikd
ovopara) be observed in us, so that such a nomination be not a false
name (yevddvopov) for us, but receive the testimony of [our] life. For it
is not being that derives from being called in a certain way, but it is rather
the nature that is the foundation, whatever it may be, and makes itself
known through the signification of the name that is attributed to it. For
example: if one gave a tree or a rock the name of man, will the tree or
the rock be, due to this appellative, a man? Absolutely not: but it is first
necessary that a man be, and only then can one designate him with the
name of [his] nature.'®

TV 7 a&lwuomnv 10 vaptuov sxn, TAVTOV O TV T010VTWY GVOUGTOV APYoOVT@Y Hioy
glvar kupioy KARG 101 ig adTOV TemoTevkdot 10 Xpiotiovodg ovoudlecOor (DePerf,
GNO VIII/1, 173, 15-174, 7).

7 Ctr. ibidem, 174, 15*16.

% L.F Mateo-SEco, Cristologia e linguaggio in Gregorio di Nissa, in Lingua e teologia nel cris-
tianesimo greco. Atti del convegno tenuto a Trento I’11—12 dicembre 1997, Brescia 1999, p. 232.

9 Cfr. DePerf, GNO VIII/1, 175, 14-176, 10.

100" odkodv énetdn 10D peyictov te kol Be10tdTov KOl TPDTOL TAV dVOULTOV YEYOVE
nopd 10D dyabod deomdrov Nuilv | kowavia, dote Tovg T Enovouie 10 Xpiotod
nuneévmcg Xptcnocvoi)g (’)vouécc.scsem qvaykalov av s’{n névto To épunvsmucfx
mg totommg QOVTiG ovouoc‘coz Kol év muv K(x@op(xceou ag m] wevvanuov £¢" HuUdV
glvorL Thy Kknctv GAL" éx t0D Bton ‘L’T‘|V uOLp‘EDplOLV 8xew 00 yocp ¢k 100 xoAeloBoi 11
0 elvon yiveton, GAL 1) drokeévn (pl)mg, ota & av ovoa ruxn, S0 thig npoo(p'ool)g
10D dvopatog cnuocotocg yopiletor. oldv T Keym el Sevﬁpm TG n nerpot npocnyoptow
(xvepwnou X(XplG(Xl‘CO apo. (xvepumog £oton S rnv KAfiowv 1} T0 UTOV n 6 MBog; odx Eot1
Todto GAAY xph mpdTov etvan vBpomov, £18” oVtmg dvopochiver tf mpoomyopia Tig
@voews. (Ibidem, 177, 7-20).
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The strong unity of Gregory’s thought pushes him to combine, in an
exemplary manner, moral exhortation to the most pure and profound
ontology: being precedes the name, for which reason we must be true
Christians, to be called by such a name.

The Nyssian continues, specifying that not even those things that
are similar are called with the same name, for example a statue that
represents a man or a horse. When it is an imitation, one uses with
precision a name that refers to the nature, that is to bronze or to
stone.'”! He concludes:

Thus it is necessary that those who call themselves with the name that
comes from Christ be above all that which the name signifies, and only
then apply to themselves the appellative.'®

When one observes the statue of a man, one is before a simple imita-
tion (uiunoig), that has received the image of man in a matter that
does not have the properties that characterize human nature. For this
reason it 1s possible to distinguish the true Christian from the one who
only appears as such:

In this way we will recognize who is truly (§vtwg) Christian, in respect to
him who only seems to be so, by the properties that manifest themselves
in their characteristic traits. And the characteristic traits of he who is
truly Christian are all those that we have considered in Christ. Of those,
we imitate (upoduebor) those that we are capable, while we revere and
adore those that nature cannot imitate. Thus, it is necessary that all those
names that explain the signification of Christ be resplendent in the life of
the Christian, some through imitation, others through adoration, if the
man of God wishes to be perfect, as the Apostle,'” without mutilating

in any way perfection by evil.'**

There is a clear distinction between the imitation of sculpture which is
extrinsic and passive, and the imitation of the Christian, which must be

0 Cfs. ibidem, 177, 21-178, 1.

102 0Yk0DV ToV¢ & 100 Xp1oTod Eantovg dvopdloviag npdtov yevésBou yph Smep 10
dvopo, Bovreton, €10’ obtag Eavtoig épapudcot T kKARowv. (Ihidem, 178, 2—4).

95 Cf, 2 Tim 3, 17.

0% 0¥t kol ToV XproTiovov tov te Gvimg vio Kol Tov dokobvia Sio tdv ém(p(xwouévu)v
rmg xozpoucmpo‘w 161(ou0cm)v smyvmcous@oc xocpocmnpeg 8¢ 100 ovrmg Xpiotiovod ndvro
£Keva €0TLv, GO0 TEPL TOV Xplorov évonoaypev. ov Soo pev x(npouuev uluouueea Soo
YO xu)pm N (pvmg npOg piunoty, GsBouseoc e Kol npocm)vovusv ovkodv Thvto To
spw]veumcot thg T0d Xpwrou onpaciog ovouomx em?»oq.mew xpn 6 109 Xptcuowov
Bio, to pev St utpncsmg, 0 8¢ d10 mpockvVAcENG, €l }.LE}\)\,OL (xpnog glvar 6 10D Beod
avBponog, kabdg enowv 6 drdotolog, undopod e thg Kokiog dxpotnprdlov Ty
aptidmra. (DePerf, GNO VIII/ 1,178, 9-19).



128 CHAPTER TWO

a true and proper umitatio Christi: the greatness of Gregory’s Christologi-
cal thought permits him to distinguish, in Christ, those characteristics
that are attainable by our nature from that which belongs to Christ
as God.

In the Antir, Gregory shows the profound depth of his Christology,
affirming that Christ in as much as man had to possess a proper name.
For this reason Gabriel revealed to Mary the name of Jesus. Despite the
fact that the divine nature is incomprehensible and inexpressible with

a name, the union of the two natures makes it possible for God to be

called by a name in his humanity,'” in this way the name of Jesus will

receive adoration and he will be a man above any name, a property
that in itself corresponds to the Divinity.'"

Thus those names that cannot reach to the immutable divine
nature, since they are shadows of the things and can only manifest the
movements and dynamics, become expressive of the divinity in Christ,
since God himself entered into time and has made dynamics his
own.'” This is given to us in a manner that we can understand, it
is offered to us in history. God truly has a name now.'” And this is

1% T..F. Mateo-Seco speaks of this as of “a splendid communicatio idiomatum” (L.F.
Marteo-Seco, Cristologia. . ., p. 244).

16 xod éne1dN 6 katd Xpiotov dvBponog katd thv dvBpanivny dxodovBioy dvéuart
xoto 10 181dov mpoomyopedBn S thg yevouévng T mopbéve mopd t0d TofpmA
pwvotoymyiog kol 1o dvBpdrivov, kabag elpntot, Incodg mvoudobn, 1 8¢ Beio pdoig
dmepiinntdg €otiv dvopoatt, Ev 8¢ 10 800 S1d Thg dvakpdoeng Yéyove: T00TOL XEpLy Kol
6 Bedg éx 10D dvBporivov kotovoudletat. év yop @ dvopott Tood mav yovu kapyet
kol O &vBpwmog dngp dvouo yiveton, Smep 1816y dott thic Bedtnrog thic SnAwBivor un
Suvapévng vrd Tvog dvopactikiic onuaciag (Antir, GNO I11/1, 161, 13-22).

107" Gregory, in the InCant, asks himself how the mortal and ethereal nature could have
been spousally united (cuivyig cvvopposBivar: a very strong expression, which corre-
sponds to the Latin copulatio and, perhaps, hazarding a somewhat suggestive hypothesis
in regard to apophatism, to the Biblical 0 know) to the simple and in itself inaccessible
nature, for us who live in the shadows, if the shadow of the body had not been inter-
posed with the light (cfr. /nCant, GNO VI, 108, 7-10).

1% J. Ratzinger has discussed splendidly the theme of the name of God: in Ex 3.14
the revealed name of God is, more than a true name, an “I am who I am”, thus an invi-
tation to negative theology. The complement to this episode can be found, then, with
the revelation of the name of Christ (Jn 17.6, 26). It is the éy® eipt of John (appearing
10 times as an absolute affirmation) that completes the episode of the burning bush, in
which “I am what I am” becomes “I am”, “I am here for you” that is the affirmation of
the presence and proximity of God, incarnate now and forever for us (J. RATZINGER,
Eanfiihrung in das Christentum, Kosel 1968, pp. 94ss). The observation is all the more inter-
esting since Gregory, in the DelitaMo, interprets the episode of the burning bush in
Christological and ontological terms: it is as if the positive aspect of apophatism was
underlined by him in the moment when the aspect of being is placed in the forefront.
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all through love of man: the very name of Christ has become @iAov6-

POTLCL.

109

b. The Image

Still in the DePerf, Gregory praises the profundity of Paul and his pen-
etration into the divine mysteries, commenting the affirmation of He
1.3 that Christ is, in relationship to the Father, radiance of hus glory and

impression of his substance:

109
110

110

For [Paul], knowing how much human capacity can know of the divine
nature, shows that the discourse on the supreme substance is inexplicable
and incomprehensible to human reasonings. Therefore, while speaking of
that which can be contemplated in it—Peace, Power, Life, Justice, Light,
Truth and similar attributes—he declares that the discourse about that
substance itself is absolutely incomprehensible, affirming that God has
never been seen, and never will be. For he says that no one among men has
ever seen him, or can see lam."'! For this reason, seeking out what to call that
which cannot be understood by reasonings, as he did not find a name
adapted to express the significance of the inexpressible, he called glory
and substance that which is above every good and which is not thought
or expressed fittingly. He left, then, the essence that is above all beings
without name. But to explain the union and inseparability of the Son in
relationship to the Father and the fact that one contemplates him together
with the infinite and eternal Father in infinity and eternity, he calls him
radiance of lus glory and impression of <huis substance>, indicating with the
word radiance the identity of nature and with the word umpression equal-
ity. For one does not conceive of something between the splendour and
the nature that is resplendent, nor does one conceive of a diminution of
the impression in relationship to the substance (brdotoow) from which
it is impressed; but he who thinks of the resplendent nature thinks also
always of splendour along with it and he who thinks of the greatness of
the substance measures also based on the image that manifests the sub-
stance.'"? For this reason [Paul] says also that the Lord is Form''® (wopen)
of God, not to diminish the Lord with the concept of form,"* but to
show the greatness of God with the form, in which the greatness of the
Father is contemplated, who does not in any way exceed his proper form,

“@ dvopo iy ghavBponia éyévero.” (InCant, GNO VI, 107, 4-5).

0

Here dnéotoctg has been translated with substance, understood as something that

concretely exists, according to the sense of the word in the moment that the author of
Hebrews wrote.

111
112
113
1

4

1 Tim 6.16.

This is a reference to the ¢@d¢ ék potdg of Nicea (see p. 133).

Phil 2.6.

To exclude any reductive interpretation of popen, cfr. Antir, GNO III/1, 159.
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and cannot be found outside his own image. In fact there is nothing of
the Father that 1s unformed or devoid of beauty and that is not full of
joy in the beauty of the Only Begotten. For this reason, the Lord says /e
who has seen Me has seen the Father,'" signifying by this that there is neither
defect nor excess of any kind.''

Therefore, Paul did not give any name to the divine substance, which
is and remains ineffable, but he spoke to us of Christ, who is the image
of the Father. And to be image does not imply inferiority. Rather, it is
precisely in being image that the glory of the Father is fully radiant.
Gregory’s discourse is here turned to Trinitarian immanence; for he
says that Christ is he who always is, since he always knows he who is:
the Son has his regard fixed eternally on the Father (see note 132 on
p- 186). This knowledge is distinct from the human knowledge of this

reality, which is limited and must continually grow.'"”
However Christ is not a distant and extrinsic Image.''® He is the

Image to make of us other images of God:

Thus, he who is above every knowledge and understanding, who is inef-
fable, indescribable and unexplainable, to make you image of God anew,

15 14.9.
16 ¢ N S e 2 : ’ v on ; ’ ’
névta yop Soo xwpel i dvBpwnivn SOvauig nept 1fig Belog pdoemg Katovofcog

dvéouctdy 1e kol dveriAnmrov Aoyiopoic dvBponivolg tov thig Drepkepévng odoiog
(’xnoq)oc{vsmt Adyov. A1 10 nspi ou’)rf\v Gswpo{)usva Xéyoov sipfwnv Kol 86v0cuw Kol
Conyv kol Sucouocuvnv Kol edg Kol oc?»neelocv Kol TO TotdTo, TOV TEPL owrng eKewng
Adyov oc?mmov etva nocvrs?wog Swwpicaro, eindv pAte fwpacbol mote TOv Beov unrs
dpBNoecBon. “Ov £ide y&p onow avbpadrnov oddelc 008 idelv Sdvatar. S1d todto
(’xvocht(I)v Tc&)g OVOUGOEL TO uh vadusvov koytcuoig kn(peﬁvou (i)g ovy, £f)p£v ép(pocvrucbv
ovou(x Thg TV oucowoc?mmmv £punvetog, SOE_,ocv Kol brdoTOGY mvouoacs 0 Unaszmsvov
nocvrog owoceou 10 unte voovuavov a€log pma (ppocCouevov mv uev odV Unspxemevnv
TdV vtov odotov defikev dkatovopactov: 10 88 cuvaeég e kol dd1dotatov 10D viod
npOg TOV TTtéPo. Stepunvedov kol 10 1@ GopioTe Te Kol Gidie TaTpl Goplotog Te Kol
4idimg cuvBempoduevov dradyoouo 86Eng kol yopaktipa LTOGTAGENG TPOGEYOpPEDEL,
T UEV AmOVYGoNOTL TO GLUPLEG EvEKVOLEVOG, Td 8¢ xopaxTiipt T0 icootdotov. obte
yop oYRg Tpog TV dnavyalovcay @Octy Emvoeltal Tt HEGoV oUTe Tig 10D XopaKTHPOG
gMdttwolg mpog thv vr’ adtod yapoktnpilopévnv dréctacty, GAAGL kol 6 Thv
dravydlovoav UGV VONGOG Kol T0 AmaYOSHO TOVT] TOVIOG GLUYKOTEVONGE Kol O
70 uéyeBog thg Vrootdoemg &v v Aafdv Td émpoivouéve xopoKTiipt TAVTOG EUNETPET
Kol Ty LHdGTOGLY. 810 KOl uop(phv 00D Aéyel 1OV KHplov, od Kowoccump\')vu)v T Thg
uop(png évvolg tov KUplOV A 10 péyeBog 100 Beod S thg uopefic svSsucvvusvog,
n avesmpenou 109 nmpog n usyaketorng, 01)60(;100 g L&o«; uop(png unspmmouca
008¢ £€m 10D mEP VTNV XOPOKTHPOG EDPLEKOUEVT. GLOPPOV YOp KoL BKoALES Tepl TOV
notépa 00OV, O un T dpotdTnTt Tod Hovoyevods EroyoAAetal: 810 gnow O kbplog 0Tt
‘0 £0paKdS EUE EDPOKe TOV TOTéPOL, ONUOivOV d1d ToOToL 1O uite EAAeLyiv Tivo, elvort
uhte vréprrwowv. (DePerf, GNO VIII/ 1, 188, 2-189, 16).

W7 Cfr. ibidem, 194, 10—-14.

18 The being of the image is the being of the Son.
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for love of man (bnd @rhovBponiog) made of himself also the image of
the invisible God, so as to be configured to you in the very form that
he assumed and so that you be, by him, newly configured to the image
(xopoxtiipo) of the archetypal beauty, to become that which you were
from the beginning. Therefore, if we are to become as well images of
the invisible God, it is fitting that the form of our life (tfig wfig Ru®V)
be conformed to the model of life (tob Biov) that is proposed to us.'*
And what is this model? While living in the flesh, to not live according
to the flesh.'® For the prototypical image of the invisible God, who came
among us by means of the Virgin, was tried in all in likeness of human
nature, but he did not allow only the experience of sin.'!

The passage is an incredible synthesis of all of Nyssian theology: he
starts from the Trinity, in which the Son is the image of the Father,
who for love created man according to his image and likeness. Due to
the infidelity of man, the Son became man to restore to us the beauty
of the original image, in which we were created. The movement
starts from the Trinity to return to the Trinity. Creation is inseparable
from redemption and eschatology, which is the moment in which the
restitution of the image will be perfectly accomplished in every man,
and thus, in man. The theology of the name extends to the theology
of the image.

Gregory says that Christians are like the apprentices of a great artist,
who are learning from him the art of painting. They strive to imitate
the beauty of the work of the master, and if they were to succeed in
their intention, the canvases of all would reproduce the beauty of the
proposed example. Thus each one is the painter of his own life (tig
1d1ag €xaotog Lofig éott Lwypdeog),'™ in which the free will is like the
artisan of the work and the virtues are like the colours, which serve

19 Cfr. Jn 13.15. See below at note 173.

120 Cfr. Rm 8.12.

121 o9tog toivov O Umepékevar mhONG YVOCEMS Te Kol KOTOANWEDS, O BOPAGTOC
Kol (’XVEK?\.d?mrog Kol dveKSLﬁymog, {va og nou’]cn néAy eixéva Beod, kol adTdg Vrd
(pl?u(xvepwm(xg ¢yéveto elkov 100 Beod 10D (xopocrol) dote 11 1dig uop(pﬁ nv ocvék(stv
gv ool popowbBivor kol o mdAv S éowtod npog OV xocpoucmpoz 10D dpyetdmov
cvcxnuancﬂnvm KO(}\.)\.ODQ, elg 10 yavsceou Smep ng s& (xpxng ovkodv el uskkotusv
yivesBon xoil Muelg eixwv Beod t0d ozopoc’con npog 70 smcsmsvov muv 109 Btou
unoﬁewua tunodobot npocmcet mg Cwng nuwv ) stﬁog 10070 8¢ €oTL 1 1O v cocpm
Cdvtog um koo odpro Ciiv. kol yop f| tpotdtunog ékeivn 100 dopdrov Beod eikav 1 1o
Mg nopBévou émdnufcaca énelpddn pév kotd névio ko  dpotdmta g dvBpwnivng
evoews, Povng 8¢ ov cvunopedééato tiig Guaptiog ™y nelpav. (DePerf, GNO VIII/ I,
194, 14-195, 12).

22 Jhidem, 196, 3.
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to form the image.'” For this reason it is necessary that the colours be
pure, to avoid painting the marvellous image of the Lord on a face
rendered ugly by the filth of vice:

However it is necessary that, as much as possible, the colours of the
virtues be pure, amalgamated according to an artistic combination one
with another, to receive the imitation of beauty (100 kaAAovg puiunow),
in this way we will become images of the image (tfig elxévog eikdva),
reproducing the beauty of the model, thanks to an imitation that is active
as much as possible.'**

It is important to highlight the original value of the concept of image
for Gregory. Daniélou underlines the difference between the sense
of the word eik@v in Plato and in Philo: for the first the reference is
to the sensible world in its relationship to the intelligible world. It is
thus a certain analogy, but inferiority is that which is prominent. This
pejorative sense of elk@dv can be found in a few points in the writings
of the Nyssian. Philo, on the other hand, uses this category to express
participation, applying it to Adyog, to koopog, and even to the human
voVg. Gregory primarily follows this second meaning. “It designates a
true community of ‘nature’. Nevertheless it carries a certain number of
distinctions which the Christian uses of the word did not imply. Applied
to the Adyog, as it is already in St. Paul (Col 1.15, Cfr. Wis 7.26), it
[elkwv] does not signify a deficient participation, but the pure relation
of origin in perfect equality of nature: it is a new meaning, linked to
the Trinitarian dogma”.'” Gregory thus purifies this category of the sub-
ordinationist undertones that surrounded it in the Trinitarian sphere.

This highlights the economic extension of the concept even more:
when the Nyssian affirms that man must be image of the umage, he is
speaking of an authentic divinization. But can one still speak of a true
community of nature?

125 Cfr. ibidem, 195, 14-196, 9.

128 GAA ¢ ot duvartdy, kaBopd Sel TV GPETOV TO YPMOUOTO KOTE TIVOL TELVIKNY
w&w mpodg GAANA cuyKkekpopéve Tpodg T 10D kdAAovg uiunoy topolouPdvery, dote
yevéoOan Hubic Thc eikévog eikdva, St” évepyodc M 0l6v Te Luhoeng expalouévoug to
npotdtonov kdAhog (Ibidem, 196, 9-14).

125 “T] désigne une véritable commaunauté de «nature». Toutefois il comporte un
certain nombre de distinctions que n’offraient pas les emplois non-chrétiens du mot.
Appliqué au Adyog, comme il est déja chez saint Paul (Col 1.15, Cfr. Sag 7.26), il ne
désigne pas une participation déficiente, mais pure relation d’origine dans la parfaite
égalité de la nature: c’est un sens nouveau, li¢ au dogme trinitaire” (J. Danttrou, Pla-
tonisme. .., p. 53).
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c. Connaturality

Gregory continues to give examples, affirming for example, that among
the colours in which the life of Christ is painted there is humility and
patience, demonstrated in enduring without complaining the spittings,
the insults, the beatings until his redemptive death in which he pardons
and saves his executioners.

Our being the images of the Image thus requires an explanation.
How is this possible? Is it only an extrinsic imitation as the example of
the painting might suggest, or is it an ontological reality? The Nyssian
responds using the category of connaturality:

He who has learned that Christ is the Head of the Church, consider
first of all that every head is of the same nature (6pogufg) and substance
(6poovorog) with the body which is subject to it, and that there is a unique
connaturality (cupguia) of each part in relationship to the whole, which
thanks to a unique co-spiration'® (810 wag ovunvoiag) actuates the
conformity of sensation'”’ (cuundBeiov) of the parts together with the
whole. Therefore, if something is external to the body, it is also totally
external to the head. With this the reasoning teaches us that also each
member must become that which the head is by nature, to be intimately
united with the head (npog v kepaAnyv oikelmg £xn). And we are the

members that complete the body of Christ.'*®

The Nyssian doctrine is extremely clear and audacious: one must
reach the level of a true participation in the divine nature.'” That

126 This is a key concept for Gregory, who sees the cosmos, the Church and every
man as a symphony in which the breathing of the parts is coordinated with the whole.
Cfr J. Danttrou, Létre et le temps chez Grégoire de Nysse, Leiden 1970, 50-74. The theme 1s
developed well in H.-I. Marrow, Une théologie de la musique chez Gregrme de Nysse? in Epekta-
sis: Mélanges patristiques offerts au Card. J- Daniélou, Beauchesne 1972, pp. 501-508.

127 Tt is not only participation in the suffering of the other, but the word refers also
to the cords of an instrument that sound in unison (cfr. THEO OF SMYRNA, De utilitate
mathematicae, 51).

1260 8¢ qu)ockhv g éKK?moiag Y Xpw‘rév etvort uaec‘ov 10070 npb néviov
Slocvoetceo), 6t oo Kap(x?m o 'DTEOKSL]J.EV(D Gmuan ouocpung éoTt Kol ouoonctog Kol
pio tig €ott 1@V ko’ Exactov uskmv npog 10 Ghov M cmucpmoc S ulocg cmpnvouxg
xatepyalouévn mpodg Té pépn 1@ movti T cvpndBeiav. ovkodv el Tt 10D cdpaTdg EoTv
£K10G, T00T0 TAVTOG Kol TPOG TV KEPaANY GAAOTplog Exel. TodeveL Tolvuy d10 T0VTOV
6 Mdyog Nudic, Smep €otiv M) keQoAN KorTd Th @OG1V, T0DT0 Kol T K0 Exostov yivesBon
néAn, (v mpdg TV kepaAnv oikelwg &xn. Nuelg 8¢ opev to néAn, ol eig 10 cdUL T0D
Xprotod ovvrerodvrec. (DePerf, GNO VIII/ 1, 197, 19-198, 4).

129 H. von Balthasar expresses this having opportune recourse to the categories of
the “avoir Dieu”, which is immutable for man due to the impossibility to understand the
divine nature, and “étre Dieu”, which is possible at the interior of the analogical path (cft.
H. von BALTHASAR, Présence. . ., p. 81).
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which seems an absurdity, a blasphemy for the Greek spirit as well as
for the Judaic spirit becomes possible in Christ. Divinization becomes
a reality in Christ.

Gregory then refers to the situation of perversity in which men find
themselves, commenting the words of Sacred Scripture the sinners are
deviated from the maternal dwelling, perverted from the womb, they speak lies:"*

For this reason [the Son] assuming in body and soul the first fruits of
the common nature, rendered it holy, preserving it in himself pure of
every evil and keeping it uncontaminated, to consecrate it in the incor-
ruptibility to the Father of incorruptibility and to attract with himself
all that is connatural (r6v 10 cvyyeveg kotd Thv @) and of the same
species (0pO@vA0V), in order to re-admit those who were disinherited to
the inheritance of filial adoption'®! (vioBesiav) and the enemies of God
to the participation in his divinity. Therefore, as first fruit of the mass'®
he was united to the true God and Father by purity and impassibility
(GmaBelog), so also we, who are the mass, will be united by similar paths to
the Father of incorruptibility, through the imitation (81 100 ppuhcacBor),
as much as is possible, of the impassibility (dreféc) and immutability
(kvarholwtov) of the Mediator (tod pesitov). For in this way we will be
the crown of the Only Begotten God, [composed] of precious stones,

becoming honour and glory through [our] life (i tob Biov).'"**

133

Everything moves through the mediation of Christ, whose life and virtues
we must struggle to imitate. This imitation involves man in his totality:

150 Ps 58.4.

131 Cfr. Eph 1.5.

132 Cfr. Rm 11.16.

13 Tt is literally ‘apathy’: this is another case of the Christianization of a typical
category of the philosophy of the epoch. In this case the vocabulary is from the Stoic
school, in which beings deprived and free from passions were considered the supreme
ideal. Gregory transforms this terminology into a Christological category, indicating
with it the imperturbability of Jesus before sufferings and offences: all the abuses of
man, which culminate in the atrocious torment of the Cross, do not move Christ from
his love. For this reason the highest manifestation of &néBeia is the final pardon to his
own executioners.

134 100100 xécpw mv (’xnocpxﬁv tﬁg Kowﬁg eOoeng (’xvockoc[_’)(bv S \vuxﬁg Te kol od)uoc'cog
w{ww énoinoe, noccsng kol Gpyf te kol ocnocpocﬁsmov adTV &V 0T chcu)o(xg, vo
rommv ocvoc@mg S mg oc(peocpmocg T TCOL‘Cpl Thg (x(peocpmocg onvsmomxcmm & ommg
OV TO GUYYEVEG KOTOL TNV @VG 1V oDTH Kol OLOGLAOV Kol TpocdEENTaL ToVG ok pOKTOVG
ei¢ v vioBeciav kol tovg &xBpovc 10D Beod eig v tfig Bedtnrtoc odTod petovsiov.
ovKkodv donep 1 dmopym 100 eupduatog 16 kabopdtnTtdg te Kol dnobeiog drerddn 1§
AAnBwd notpl kol Bed, obto kol Nuelg 10 Opopa d1d TV dpolwv 68dV & Totpl Thg
apBopoiog koAAnOnodueda 1t 10d puicachor, kobiog dv f Suvartdv, 100 pesitov 1o
dmabéc te kol dvorloimtov. obto Ydp £c6uebo. 100 povoyevode Beod otépavog éx AiBov
Tiov, Tiun kol 86&a S tod Plov yevouevor. (DePerf, GNO VIII/1, 197, 206, 1-16).
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For I maintain that if one thinks constantly that he participates in the
adorable Name, calling himself Christian, according to the Apostolic
doctrine,' then it is necessary that he shows in himself the power also
of the other names, with which we know Christ, participating in each
appellative through [his] life. I mean to say that there are three charac-
teristics of the Christian life: action, word and thought. The principle
in respect to the others is thought. For thought is the principle of every
word, and in second place after reflection comes language, which reveals
through the voice the thought that is impressed in the soul. And in third
place, after mind and language comes action, which transforms into
activity that which it has been thought. Therefore, when the course of
life guides us to one of these situations, it is good to examine ourselves
with attention, in all our words, action and thought, in relationship to
the divine concepts with which Christ is known and called, so that our
action and our speaking and our thought do not distance themselves from
the power of those sublime names.'*

The names of Christ are the measure for the Christian and involve him
completely, first of all in his thought, which is the principle of speaking,
The affirmation is quite interesting as it highlights the importance of
thought to be Christian. Apophatism has nothing to do with negating
the possibilities of the human reason. We must follow Christ first of all
with thought, to be able to imitate him in words and action, reproducing
in ourselves, through divine grace, his life. Then Gregory concludes:

Therefore this is, in my judgment, the perfection of Christian life: to
be in communion, in the soul, in words and in the occupations of life,
with all the names by which is indicated the name of Christ, in such a
way that each one reaches perfect sanctity, according to the blessing of
Paul,'” constantly far, in the whole body, in the soul and spirit, from
every contact with evil.'*

135 Cfr. Acts 11.26.
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dyovco. odkodv Stav elg 1 TodTOv Hudc 1 dkolovbio t0D Blov mpooydymton, kohidg
Exer movtdg kol Adyov kod Epyov kal évBvuAuatog tor Oelo TodTar voipota, St v O
Xpiotog voeiton kol dvoudletor, St dxpifeiog émiokoneicbot, un o thg duvdueng
OV VYNAOV xelvov dvoudtov eépntot HUdV i 10 Epyov fi 6 Adyog A 10 évBOHov. (DePerf,
GNO VIII/1, 209, 23-210, 17).

157 Cfr. 1 Thess 5.23.

138 = : 25 . Ny 2t g N2y o N ORI rd A

To¥10 tolvuv €oTi kotd ye v €unyv kpioty 10 év 10 Xpiotiovd Bl téletov, 10
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Gregory has thus reached a summit in his theological research. He, as
a thinker of the 4th century, immersed in a strongly Neoplatonic and
profoundly Greek environment, discovers in the revelation of Christ that
the mutability of human nature is not only negative. On the contrary,
it is precisely his capacity to change that gives him the possibility to
progress infinitely towards the better, towards God:

Therefore the reasoning shows that that which seems to be feared—I
mean to say that our nature is mutable—is instead a wing for the flight
towards the greatest things, since it would be a punishment for us to not
be able to undertake a change for that which is better. Therefore let not
he who sees in his nature the disposition to change become afflicted, but
moving in every thing towards that which is better and transforming
himself from glory to glory,”™ let him change thus, becoming every day
constantly better, in daily growth, and perfecting himself always more,
without ever being able to reach the limit of perfection. For in this consists
true perfection: to never stop growing towards the best and to place no
limits to perfection.'*

As Spira did well to underline,"*' Gregory’s conception of virtue
represents a true and proper conceptual revolution. It is an infinite
movement towards the infinite,"* which unhinges the very foundation

Thvtov 1@V dvopudtav, oig 1 100 Xpiotod Staonuaivetor dvopa, Ty Koveviov et
év yuxdi te kol Adye kol év toig tod Blov émndedpocty, Hote OAOTEAR TOV Gryloaopov
kot v evAoyiov tod Modhov €@ £ovtod dvadé€acbor v OAoxApe 1@ cduatt kol
TH woxf xod @ nvedpott Eo tfig mpdg 10 KooV ényuéiog dinvekdg GLAAGGOUEVOV.
(DePerf, GNO VIII/1, 212, 17-213, 1).

1592 Cor 3.18. Cfr J. DanttLou—H. MusuriLLo, From glory to glory, New York 1979,
p- 69.

10 ohKoDv 10 @oBepov etvan Sokodv (Aéyw 8¢ 10 Tpentiy MUY elvor Ty @HGLY) 016V
TL TTepOV PG THV €l To uetlm nriow 6 Adyog dnéderlev, dg {nuioay elvor Huly 1o ui
dbvacBor ™y mpog 10 xpelttov dAloiwoty 8éEacBot. uh toivov AvreicBw 6 PAérov
év 1§} @voel 10 Tpdg v petafoliv énttndetov, GAAL TPOG TO KPETTOV S0 TOvVTOG
dAAorovpevog kol &md 86ENg eig 86Eav petapoppovuevog obtm tpenécbm, S Tig ko’
Nuépav ad€nceng Tdviote kpelttav Yvouevog kol del Tedetodpuevog kol undénote mpdg
10 mépag eBdvav Thc tedetdtnrog. o Yép otv 1y Og dAnOdg Telerdtng 1O undénote
oTivol mpog TO kpetttov avEavopevov UNdé Tvi mépatt meplopical TV TeEAELOTNTOL.
(DePf, GNO VIII/1, 213, 20-214, 6).

W Cfr. A. Spra, Le temps d’un homme selon Aristote et Grégoire de Nyssa, in «Colloques
internationaux du GCNRS», Paris 1984, p. 289s.

12 This is énéxtaotg, which is a key category for the DeVitaMo. The very name of
Christ is presented as ‘rock’, that is solid and stable terrain thanks to which it is possible
to throw oneself towards the heights, in the race of the virtues. The ideal is immobility
in movement, the constant progress, since time and eternity are no longer dialectically
opposed. Cfr. DelitaMo, 11, 244. Daniélou points out that the symbol of truth is quite
different for the Greeks and the Hebrews. Greek dAfBewa is symbolized by light and its
profound sense is the transparence of the object to the spirit. On the other hand, the
symbol of the Hebrew emet is the rock (cfr. Dt 32, 4) and the reference is to the solidity



APOPHATISM AND PERSON 137

of Aristotelian logic. For the Greek world identified perfection with
the finite.'*

Time and history thus reach an apex of dignity, since, in Christ,
they have become a path to God. For this reason Gregory insists on the
word Biog, which represents daily life, that life in which Christ shared
in our condition, working, loving and suffering.

The beautiful words of Guardini can be applied here, when he
expresses the value of the Incarnation for history: “thus the Now of
existence has a clearly perceived place in the whole of worldly time, this
is so much more meaningful as the Incarnation of God becomes more
efficacious in the life of every redeemed man, with its relationship of
Eternity and Time, as it transforms the naked instant into the decisive
moment for existence”.'** Time opens up to eternity.

The full sense of apophatism is thus found in a face. It defends
the ontological profundity of nature against the foolish and arrogant
attacks of the human intellect, to open the eyes to the whole man:
apophatism finds its completion and end in the face of Christ. In this
way it i3 in the Person that the path to the nature itself—the divine
nature—is opened to man:

Thus, to explain with a definition the significance of Christianity, we would
say that Christianity is the imitation (uiunoig) of the divine nature.'*

This should not seem exaggerated, since man was created from the
beginning in the image and likeness of God, through which he is
naturally attracted to the divine.'*

of the foundation, the veracity of the witness. The first is opposed to error, the second
to the lie. God thus appears more as faithful than as true. (cfr. J. DANIELOU, Diew et Nous,
Paris 1956, pp. 110-115).

145 Cfr. E. MUEHLENBERG, Die Unendlichkeit Gottes bei Gregor von Nyssa. Gregors Krittk am
Gottesbegriff der klassischen Metaphysik, Gottingen 1966, pp. 29-58 and R. Guarpint, Das
Ende der Neuzeit, Basel 1950, pp. 13-15.

" “So hat das Jetzt des Existierens einen deutlich empfundenen Ort im Ganzen
der Weltzeit—um so bedeutungvoller, als im Leben jedes Erlosten die Menschwerdung
Gottes mit ihrem Verhiltnis von Ewigkeit und Zeit wirksam wird, und aus der blos-
sen Zeitstelle des Jetzt den tber die Existenz entscheidenden “Augenblick” macht”
(R. GuarDINt, Das Ende der Neuzeit, Basel 1950, p. 28) .

5 ohkodv g Gv 11 Spw 100 yprotiaviopod ™y didvolav punvedoeiev, obtog
¢poduev, 811 gprotioviopds éott thg Oelog pOoewg piunoig. (DeProf; GNO VIII/ 1, 136,
6-8).

16 In the DeBeat, Gregory explicitly affirms that man leaves behind his own nature:
gxBoiver Ty Eovtod edowy 6 dvBporog, dBdvartog éx Bvyntod koi €€ émkApov dxAportog
kol €€ épnuépov &itdlog kal 10 SAov Beog € dvBpdnov yivbuevoe. (DeBeat, GNO VII/2,
151, 15-17).
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At this point, Daniélou’s observation is very important: “for we have
already noted that @voig indicates the concrete reality, and that thus
on the level of ‘nature’ one can speak of a community between God

and man or between man and the angels, while one could not speak

of a community of the ovoio”. '

Salvation in Christ then cannot simply be something extrinsic. Man
1s instead guided, in the life and heart of Christ, to his state of original
communion, to his original capacity to love."** And all of this is signi-
fied by a name, by the name of Christian.'*

CONCLUSION

The following passage of the /nCant, in which Gregory comments your
name is a perfume poured out of Song 1.3, is particularly stimulating as a
form of conclusion:

Again, in the passages that follow, the soul, that is the spouse, reaches a
higher philosophy, showing the inaccessibility and incomprehensibility (t0
anpdoitdv te kol dympntov) of the divine power for human reasonings.
In this passage it is said: “pour name is a perfume (MOpov) poured out”. For, it
seems to me that with this discourse it is indicated, in a certain manner,
that it is not possible that the infinite (&dptotov) nature be exactly under-
stood in the signification of a name. But all the power of concepts and
every expression of words and names, even if it seems to have something
great and suitable to the divinity, does not have the natural capacity to
attain being in itself. But starting from traces and glimmers, our reason
conjectures on that which is unknown, representing to itself, based upon
a certain analogy' (k twog dvoAoyleg), the incomprehensible through
that which is understood. It is said, in fact, that whatever name we can

17 “Nous avons déja noté, en effet, que la ¢Ho1g indique la réalité concréte et qu’ainsi
sur le plan de la «nature» on peut parler d’'une communauté entre Dieu et ’homme ou
entre ’homme et les anges, alors qu’on ne pourrait parler d’'une communauté d’ovoic.”
(J. Danttrou, Platonisme. . ., p. 102).

18 Cfr. L.E. MaTEo SECO, Estudios sobre la cristologia de San Gregorio de Nisa, Pamplona
1978, pp. 257-258.

9 This centrality of person is essential to the Nyssian conception of the mysticism
of the shadows as well, which is found in exact parallel in respect to the proposed read-
ing of Gregory’s apophatism (cfr. J. DaNttLou, Mystique de la ténébre chez Grégoire de Nysse,
under Contemplation, in DSp 11/2, cc. 1872—1885). In a certain sense, for the Nyssian, the
question of the knowledge of God, of mysticism or of the beatific vision are themes that
cannot be separated.

190 ¢k peyéBoug kol kaAloviig kTioudTmy Kotd Tva @Y yiveaokouévay dvaloyiow eig
yvdow épyeton 10d eivon (CE 11, GNO 1, 230, 27-29).
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imagine, among those that correspond to the perfume of the divinity,
expressing that which we say, do not manifest the perfume itself, but
with the theological names"' (Beoloyikols) we indicate [only] some light
traces of the perfume (Aetyovov dtpod) of the divine fragrance (tfig Belog
ev®dlag). Thus by the vases, from which the perfume has been poured
out, one is ignorant of the nature itself of the perfume that was poured
out of the vases, but from a certain indistinct quality, left by the perfumes
on the bottom of the vase, we form a conjecture on the poured out
perfume. Therefore, from what has been said, we learn that the perfume
itself of the Divinity, whatever it may be in [its] essence, is above every
name and every concept. While the marvels that are contemplated in the
universe furnish the matter for the theological names, with which we call
[God] wise, powerful, good, holy, beatified and eternal, judge, saviour and
with attributes of this type."* All of them together do not indicate more
than a small quality of divine perfume, of which the entire creation is
impregnated, in the guise of a vase for perfumes, thanks to the marvels
that are contemplated in it.!”*

In this marvellous text, which belongs to the last period of Nyssian
work, the admirable equilibrium of Gregory’s thought shines forth in all
its splendour. The profound theological understanding of the unknow-
ability of the divine nature and essence now assumes the warm poetic

tones"* of piety. The divine nature is uncontainable as are the perfumes

11 The term is technical and refers to Trinitarian immanence.

192 Cfr. A similar enumeration in 4dAbl, GNO II1/1, 55, 17-18. See p. 94.

%8 TIddwv év tolg €pekfic LyNAOTEPaG GnteTal OLAOCOPLOG M| Yoy, N VOUEN, TO
dmpdc1Tdy Te KO dxdpntov Aoyiouoic dvBpornivolg thc Belog Svvdueng dvdetkvouévn,
év olg pnot Mbpov éxkevabiv Svopd cot - to10dtov yép Tt Sokel pot S1é tod Adyov TovTov
onuoivesBor, St1ovk Eotiv dvopatixf onpoacioreptAneBfivon 81" duicpieiog thy ddprotov
QUG- GAAG TaGO VONUATOV dOVOLG KoL TOGO. PNUAT®V TE Kol OVOUATOV EUQOO1G,
x&v T péyo kol Beompentg Exewv 86&n, avtod t0d Svtog dpdyocbor ehow ovk Eyet-
GAL” domep €€ iyvdv Tivov kol Evououdtov 6 Adyog Hudv tod ddnAov katactoyxdleton
1 tdv kotodapBovopévov eikdlov £k tvog dvaloylog 10 dxkotdAnmtov. § TL yop av
émvoﬁcmuev onotv, (’)’voua WoOPLeTIKOV 100 tHig Bedtntog whpov, odk abTd TO u{)pov
1 thig su(p(xcsmg OV lﬁyousvmv csnuocwousv QAL Bpuxn T kst\uavov ocwou Ing
Oeiog svo)&ocg 1:01<; Gsokoymotg ovouocmv svfisucvvusea u)g émi tdv dyyelov, v Ov
EKKEV(Den 0 uupov o010 Uev 1§} Eovtod @hoet dryvoeiton 10 uvpov 10 éxkevabiv Tdv
ayysm)v 016V gotiv- €E ocuuSpocg 8¢ tvog thig unoksup@atcng &k TV ocm(nv 0! ocyyew)
notomrog G‘EOXOLG].LOV Twvo mepl 1o eKstcoeevrog m)pou notouus@a 100710 0DV ecnv
0 S TV eipnuévav povBdvopev, 8t adtod pév 0 Tfig Bedttog whpov, & Tt mote kot
obotov éotiv, dngp mav €oty Jvoud te kol vémuo to 88 1@ movti évBewpodueval
Bodparto Tdv Beoloyicdv dvopdtav Ty YAny didwot, St Gv cogdy, duvotdv, dyadov,
dytov, pHokdptov e kol Gitdiov kol kprThy kol cotfipo kol To Totadtor Kortovopudfopey-
Gmep mhvto mo1dtnTd Tva Bpayelow tod Belov pbdpov évdeixvutar, fiv taco 1 kticig S
v évBempovpévay Bovudtov oxedovg Tvdg pupeyikod dikny év Eovtli drepdEoro.
(InCant, GNO V1, 36, 12-38, 2).

% One cannot but be in agreement with E. Corsini, when he says of the Nyssian:
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of good wine:" it cannot be enclosed in concepts and words. But one

cannot disregard the cosmos either, which is impregnated as a vase
with this marvellous perfume, and which, by means of analogy® and
image, is the path to move from that which is presented to our senses
to that which is not known and cannot be understood."’

It is worth noting that the term pipnoig is also a key concept in the
InCant, where it appears some eight times, a maximum frequency for
the term, after the DePerf and DeProf. Further, it is a term that returns
almost 100 times in Gregory’s writings and in all phases of his produc-
tion; there is a clear increase in frequency in the later works.'

Thus in piunoig the word finds its value anew. The analysis of the
InCant proposed by M. Laird is quite profound for this point:'* from
the reading of numerous passages of this Nyssian work he concludes
that Aoydeaotg, that is the tendency of the apophatic experience to

“Gregorio ¢ un poeta e la sua poesia € fatta anche di linguaggio simbolico” (Arché e
Telos. L'antropologia di Origene e di Gregorio di Nissa. Analist storico-religiosa. Atti del colloquio,
Milano, 17-19 maggio 1979, Milan 1981, p. 229).

1% Remember that Basil had lashed out at the diffused habit of getting drunk at the
end of Lent. Gregory, in context with his more humanistic asceticism, affirms that absti-
nence from wine is insufficient to guarantee the rectitude of intention, that which counts
is abstinence from sin. He knows as well that abuse does not negate use. For this reason,
in his profound love for creation, he does not hesitate to have recourse to drunkenness
itself in the explanation of his spiritual doctrine (cfr. A. LALLEMAND, L’wresse chez Basile et
Grégoure de Nysse, StPatr 37 (2001) 139). Thus, for Gregory, the perfume of wine itself can
serve as a symbol of the divine nature.

%6 AA. Weiswurm speaks of “many points of similarity between St. Gregory’s
teaching and that of the Scholastics” (A.A. WEISWURM, o.c., p. 188). The analysis of this
author moves in a highly scholastic conceptualization, both for method and perspec-
tive. Nevertheless, one cannot negate that there is a fundamental concord between the
Nyssian and Thomas—rather than between the Nyssian and the Scholastics—on the
connection between ontology, knowledge and language. This is however a very delicate
theme, above all for the numerous polemics on the interpretation of the analogy, in both
Aristotle and Aquinas.

7 For a commentary see: L.F. MATEO-SECO, La cristologia del In Canticum Canticorum de
Gregorio de Nisa, in H. DROBNER (ed.), Studien zu Gregor von Nyssa und der Christlichen Spétan-
tike, Leiden 1990, pp. 181-182.

1% For this reason as well one cannot but be in agreement with L.F. Mateo-Seco when
he affirms that: “Es necesario otorgar ain mds importancia al concepto de piunocig
de Cristo y al lugar que, en el pensamiento niseno, ocupa la economia sacramental”
(L.F. Mateo-SEco, Imitacidn . . ., p. 621). Perhaps one could also hypothesize that, in the
final part of the Nyssian work, the growing importance of piunocig corresponds to a
diminished frequency of the term Yewpio, in its mystical sense, in the spiritual works of
maturity. This diminishment is noted by Daniélou (cfr. J. DaNttvou, Létre et le temps. . .,
p. 17).

199 Cfr. M. LAIRD, Apophasis and Logophasts in Gregory of Nyssa’s Commentarius in Canticum
Canticorum, StPatr 37 (2001) 126-132.
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open out into words, is a central category to comprehend Gregory’s
apophatism. The soul which in faith experiences the union with the
Spouse—with the Word—becomes a vehicle of the Word himself,
in one’s words and in one’s actions.'®® “This is, then, Aoyéeaoig: by
virtue of the bride’s apophatic union with the Word, her discourse
takes on the power and efficacy of the Word itself”."*! In Laird’s work
the examples are multiplied: the mouth of the spouse fills with the
words of eternal life (1o pnuoto thg atwviov {ofg),'® her breasts are
like sources of good teachings,'” of which even her heart is filled.'**
“The encounter, however apophatic, does not, paradoxically, leave the
bride speechless”.'™ And this is true not only for the spouse, but also

for Paul'® and for John.'” “An encounter which begins as apophatic

[always] finishes as logophatic”.'®®

This means that apophatism is not the negation of word and thought,
as such.'™ God is not the negation of thought and word; nevertheless
he is the affirmation that is so strong that it cannot be completely
expressed, but this same supereminence needs to be expressed. In
synthesis: “While indeed God cannot be spoken, God yet speaks, and
this divine discourse manifests itself in the discourse and deeds of
Paul, John and the bride”."”” Thus puipnotg involves the whole person,
in thought, word and actions. In this way piunoig itself approaches

180" See, for example, nCant, GNO VI, 183, 10-11, when the spouse, after the inef-
fable encounter with the Beloved, turns to the daughters of Jerusalem with words of
love, awakening in them the same reaction as the one the Word had provoked in her.

' M. LAIRD, Apophasis. .., p. 129.

162 Cfr. InCant, GNO VI, 32, 12—-15.

195 Cfr. ibidem, 263, 12-13.

16+ Cfr. thidem, 270, 7-8.

19 M. LaRD, Apophasis ... ., p. 130.

166 Cfr. InCant, GNO VI, 88, 4-6.

17 Cfr. tbidem, 41, 7-10.

1% M. LAIRD, Apophasis. .., p. 131.

1% In the same vein Gregory, deepening the signification and value of the Incarna-
tion, does not hesitate to call Christ the “ardent dart of Eros” (InCant, GNO VI, 383, 8).
He thus overcomes the opposition between &pag and dydnn declaring that “intensified
(émutetopuévn) charity (Gydmn), in fact, is defined as love (Epac)” (ibidem, 383, 9). The Nys-
sian “resalta la inseparabilidad de eros y agape, también testimonio de la Biblia. Gregorio
declara el eros transformado en dgape a modo intensificado y paradojal” (A. MEss, I Oculta-
miento de Dios en los Comentarios al Cantar de los Cantares de Gregorio de Nisa y Pseudo-Dionisio Areop-
agita, StPatr 37 (2001) 198). More about épaog and &ydmn in Gregory’s thoughtcan be found
in G. MasPERo, article Amor, in L.E. MaTEO-SECO—G. MASPERO, Diccionario de San Gregorio
de Nisa, Burgos 2006, pp. 73—82.

170 M. LARD, Apophasis... ., p. 132.
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noudela, according to the beautiful interpretation of this category
proposed by W. Jaeger.'”!
Apophatism is completed in piunotig, and “This imitation implies not

only having the same sentiments as Christ, but also to participate in

the mysteries of his life”.!”” One must participate in his Biog,'” in his

personal history, in the mystery of the secrets of his heart through faith
and the sacraments. Daniélou has clearly demonstrated the unbreakable
union of spiritual life and sacramental life for Gregory.'”*

Thus it is clear that the apophatic limit is not that which separates
immanence and economy, as Lossky would seem to affirm. Apopha-
tism regards the nature which always remains incomprehensible and
inexpressible, in the profundity and purity of being. On the other hand
we have access to the Person, better yet, to the Persons.'” In Christ the
path has opened which, through the events of his life, his sentiments
and his virtues, in a word, through his heart, leads to the very Trinitar-
ian immanence. In his heart time and eternity are united forever and
man has access to the heart of the Father. In Christ we can love God
with human sentiments, words and thoughts.'”

The exclusively negative interpretation of apophatism is all the more
unsatisfying if it is accompanied by the negation of the mysticism of
the imitation of Christ,'”” and undervaluing of the role of the humanity

1 Cfr. W. JAEGER, Early Christianity and Greek Paideia, Harvard 1961.

172 “Esta imitaciéon implica no sélo tener los mismos sentimientos que Cristo, sino
participar también en los misterios de su vida” (L.F. MaTE0-SECO, Imitacin. . ., p. 618).

173 The beautiful analysis of T. Spidlik does not seem to fully manifest the importance
of Blog, in the Nyssian writings, affirming instead only the centrality of 7. But the
doctrine of piunoig shows that it is in the union in Biog with Christ that one has access
to Lem. Cir. T. SpipLik, Leternita e il tempo, la z0é e il bios, problema dei Padri Cappadoct, Aug.
16 (1976) 107-116. The affirmation “per un cristiano, 'unico valore consiste nella z0é”
(p- 107) is perhaps too categorical. See also G. MaspPEro, article Vida, in L.F. MATEO-
SEco—G. MaspERo, Diccionario de San Gregorio de Nisa, Burgos 2006, pp. 914-926.

17t The kisses of InCant are read as symbols of the sacraments, through which the
Christian enters into contact with Christ. Cfr. J. DanttLou, Platonisme. .., pp. 23-35.
Chapters 33-36 of the OrCat are particularly interesting for this theme.

'75 In this sense the Nyssian perspective does not appear in perfect harmony with the
idea of B. FortE that the Father is the eternal Silence (cfr. B. ForTE, Trinita come storia.
Saggio sul Dio cristiano, Cinisello Balsamo 1997). Silence regards the nature common to
the three persons, not any one of the Persons alone. In this B. Forte seems to tend to the
pre-Cappadocian state.

176 Tt is intriguing for this theme to note that in the different languages the name of
God is, many times, unrecognizable, while the names of Christ and Mary are.

177 “La mystique de I'imitation que I'on peut trouver en Occident est étrangére a la
spiritualité orientale” (V. Lossky, o.c., p. 41).
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of our Lord."” Gregory’s doctrine does not appear to go in this direc-
tion. In fact, for the Nyssian, we must, in the faith and by the grace
given to us by the Holy Spirit, imitate Christ to become images of the
Image."” And as being Image means being Son, so being images of
the Image means being sons in the Son.'™ The theology of the image
shows here its essential aspect, at once Trinitarian and Christological,
since the Image is the Son.'®!

Apophatism thus means that man must renounce from defining
himself, and, to take up again the ideas of Chapter I Part III, must let
himself be defined by Christ. He must reproduce the intra-Trinitarian
dynamic of the Son who receives all and gives all. This is the move-
ment that the incarnate Son reproduced and communicated to us, in
the economy. Man thus receives everything from outside of himself,
but not in the Barthian sense of the senkrecht von oben, since man, in
the first place, receives fimself. The image to which we are conformed
is not extrinsic since in Christ, the Image is as intimate and intrinsic
as can be thought of man, the image of the Image. Tor this reason,
in order to become truly men, to enter into the kingdom of heaven,
we must make ourselves as children,'® who receive all and hope all,
who are curious of everything and imitate, and in imitating learn to
be men. Children are the key to apophatism,' since children, who

178 “Le Christ «historique», «Jésus de Nazareth» tel qu’il apparaissait aux yeux des
témoins étrangers, le Christ extérieur a ’Eglise est toujours dépassé dans la plénitude de
la révélation accordée aux vrais témoins, aux fils de I’'Eglise éclairés par le Saint-Esprit.
Le culte de ’humanité du Christ est étranger a la tradition orientale” (lbidem, p. 242).

179 For this reason the affirmation of Lossky that divinized persons will be images of
the spirit seems distant from Gregory: “Car le Saint-Esprit est 'onction royale reposant
sur le Christ et sur tous les chrétiens appelés a régner avec Lui dans le siecle futur.
C’est alors que cette Personne divine inconnue, n’ayant pas son image dans une autre
hypostase, se manifestera dans les personnes déifiées: car la multitude des saints sera son
image” (Ibidem, p. 169). Further, there is a dangerous economic inversion of the Trinitar-
ian order, the importance of which will be manifested in the next chapter.

180" Another ambiguous distinction of Lossky is that of affirming, in the Church, the
existence of a larger circle of sons of God, and a more restricted one, that of the saints
(cfr. thidem, p. 175): the intention of Lossky is certainly good, but is there another way of
being saints other than that of being sons of God?

'8 B. Salmona also moves in this context; he affirms the centrality of the relationship
of God-man in Nyssian thought: it is a relationship constitutive of man himself, since “E
nel Logos la trasparenza di Dio, cost come nel logos ¢ la trasparenza dell'uomo” (B. SALMONA,
Logos come trasparenza in Gregorio di Nissa, in H. DRoBNER—Ch. Krock (dir), Studien zu
Gregor von Nyssa und der Christlichen Spitantike, Leiden 1990, p. 165).

182 Cfr. Mk 10.14 and Mt 19.14.

185 Josemaria Escrivd, a spiritual author of the last century, loved to preach the
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little by little learn to speak and act, know how;, in their games, to see
the reality beyond the image. For this same reason the Virgin—the
Mother—is essential for the understanding of apophatism. She who
receives all and gives all, and who pronounces the let it be done to me
according to your word,'®* in which the logical word and ontological Word
correspond and are united forever.

In this sense to see is to not see. We are dealing with a radical
renunciation of autonomy, on the ontological level and not only on
the cognitive level.'® Apophatism is, in its most profound essence,
conversion. One cannot understand apophatism only gnoseologically.
This would be a totally extraneous idea to the profoundly ontologi-
cal thought that forms Gregory’s mind, both by the Judeo-Christian
heritage'®® and Neoplatonic culture. Apophatism is understood only in
relation to the Trinity and the coordination of the three Persons. One
sees oneself in the Trinity, in the Son: seeing oneself through letting
oneself be synergetically immersed in the internal flux of Trinitarian
love and knowledge.

So the mystery is resplendent in all of its ontological depth, which
proceeds and founds the gnoseological mystery.'” The mystery is a
reality, it is the Reality, from which we must start. The Mystery is source
of knowledge.'® Thus apophatism is essentially characterized also by

necessity that: “Ours should be the piety of children and the sure doctrine of theolo-
gians.” (JosEMARIA ESCRIVA DE BALAGUER, Christ is passing by, New York 1974, n. 10).

18 1k 1.38.

18 Tt seems to me that this escapes Ch. Apostolopoulos, when, commenting Gregory’s
7N e¥pecig €otv 010 10 del {ntetv (InFecl, GNO V, 400, 21) he affirms: “Die Moder-
nitdt Gregors besteht eigentlich darin, dass das Streben selber (qua unendlich suchende
Bewegung) zum Erstrebten wird” (CH. ApostoLorouros, AORISTON. Anmerkungen zur
Vorstellung vom Unbestimmten-Unendlichen der “gittlichen Natur” beir Gregor von Nyssa, StPatr
37 (2001) 10). It is not a radical voluntarism, in harmony with the modern existential
categories, but exactly the opposite: an abandonment to the attraction of God, and
abandonment to the attraction of his inexhaustible ontological depth, a letting oneself
be defined in the deepest recesses of one’s own being, in the most absolute renunciation
of autonomy.

186 Cfr. J. DaNttLou, Léire et le temps . . ., pp. vii—viil.

187 This is a truth that modernity in its tension towards autonomy has often forgot-
ten. And yet the difference between the impulse to jump a wall, behind which there is a
beautiful garden (which is not merely psychological tension towards going beyond our
limits), and the fear that is experienced in an obscure room is phenomenologically evi-
dent. The ‘luminous shadows’ of the Nyssian are thus like the obscure shadows of the
parents room, in which the child does not cry, since it perceives the presence and being
of his father and mother.

1% B. Forte shows well the difference that separates the Latin revelatio and the Greek
anokdAvylg from the German Offenbarung. The first two indicate in the prefix, the
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a positive aspect and it can be said that all of theology is moved by
the attraction of the heart of Christ, which unites us and attracts us
to the Mystery: the Mystery of his Person.'®

The positive and negatives aspects are inseparable: the cross distin-
guishes'”” and unites. Thus, it is true that the four Calcedonian adverbs,
already present in nuce in the Gregorian work,'”! have an apophatic
character, as Lossky rightly notes,'™ but they can never be affirmed
individually, they need to be taken together, all four at once. This is
an affirmation, and a very strong one, since even mathematically, a
double negative sign has as product a positive sign. The human and
divine are always united, in Christ, perfect God and perfect man. So
even the word and thought are covered, in time, with eternity. For this
reason the intuition of V. Zielinsky, an Orthodox, is profound, when
he notes that in Orthodoxy the dogmas have only a protective role in
regard to heresies,'” while in the Catholic Church they have also a
latreutic and glorificatory function which Orthodoxy assigns only to the
liturgy.'"* The dogmas have thus, for the Occident, a similar function
to that of Icons in the Orient. For the dogma does not cut into the
mystery, it is limited to formulating it exactly, offering it to the silence
of adoration.

unveiling that is repeated and does not exhaust the revealed mystery. The German term
on the other hand indicates total unveiling, the exhausting of the mystery, and has a
more gnoseological than ontological connotation (cfr. B. FortTE, El Espiritu Santo y Fesiis
de Nazaret, Scr'Th 30 (1998) 816).

189 Tt appears that M. Zupi’s affirmation about Nyssian apophatism goes in this direc-
tion: “L’istanza metafisica di comprendere la sostanza si trasmuta cosi in meraviglia
di fronte all’impalpabile presenza dell’essere: ¢ il trapassare dell’essere da oggetto a
soggetto, da sostanza a volto, da essenza ad «inter-esse»; ¢ I’esito mistico della filosofia
di Gregorio di Nissa, il trapasso dalla comprensione alla concezione, dalla costruzione
logica al tocco interiore, dall’istanza di emancipazione al sentimento di appartenenza,
dalla fatica del concetto al riposo della contemplazione; ¢ altresi I’esito pragmatico della
dottrina del Nisseno, il trapasso dalla teoria alla prassi, dai «dégmata» all’azione litur-
gica, dalla dottrina all'invocazione e alla preghiera” (M. Zur1 (Ed.), Gregorio di Nissa: Le
belle ascese, Padua 2001, p. 315).

190 “Il n’y a pas d’apophatisme chrétien qui ne se fonde sur 'antinomie révélatrice de
la Croix” (J. GARRIGUES, Théologie. .., p. 441).

91 Gregory has recourse, in his writings, to all the four adjectives from which the Cal-
cedonian adverbs are derived (dobyyvtog, Gpentog, ddiaipetog, dydpiotog), in both
Christological and Trinitarian contexts (cfr. the corresponding terms in F. MANN, Lexicon
Gregorianum, 1, Leiden 1999).

192 Cfr. V. Lossky, o.c., p. 139.

19 Cfr. the affirmations of Lossky in note 3 of this chapter.

19 Cfr. V. Z1ELINSKY, Le mystére de Marie, source d’unité, NRT 121 (1999) 90.



146 CHAPTER TWO

To conclude, the marvel and perfection of Gregory’s theology mani-
fest themselves clearly in the theme of apophatism.'” The anthropo-
logical aspect of the theology of the image and the cognitive aspect
of the theology of name are united and fuse together in the depths of
Trinitarian theology and immanence. Gregory’s apophatism is thus a
no to whoever would like to reach God directly, attacking with his own
reason the very eternal and infinite nature. At the same time apophatism
is a yes, a strong and undeniable affirmation that the only possibility to
reach God is Christ. The path is the Person. The way is history.

This analysis was started with the statement that being precedes the
word: the value of language and numbers is founded in being, in reality.
Then the AdAbl was taken into consideration, in which Gregory presents
both the negative and positive aspects of apophatism, negating the pos-
sibility to understand nature and turning the discussion from being to the
mode of being, that is from nature to Person. The apophatic confine is
thus not placed between immanence and economy, but one has access to
the Persons themselves, in their intra-Trinitarian intimacy. For this rea-
son, in a first moment, the impossibility to directly approach the divine
nature was studied, highlighting the fact that even created nature—in its
essence—remains beyond the possibilities of the human intellect. In a
second moment the role of the Nyssian in the formation of the concept
of person was noted. From the Trinitarian foundation for the person the
discourse moved to the theology of name and to the accomplishment
of apophatism in its eminently positive aspect through the pipnoig of
Christ, perfect in his humanity and divinity. Thanks to him and to the
mysteries of his life, Christianity is the imitation of the divine nature.

To finish it is interesting to consider a passage of CE I, in which
Gregory affirms that, only if one professes the fundamental truth
that the Son has a divine nature without any confusion (tfig Beiog t¢e
Kol OKNPATOL PUoEWS), can one then discover the harmony of truth,
understanding that our Lord is the Creator of everything, King of the
universe, who governs not by arbitrary force, but by his superior nature.
Thus it is seen that the First Principle is not divided into distinct first
principles, by any substantial distinction, but that the Divinity, Principle
and Power is unique:

19 A good article that presents Nyssian apophatism in connection with anthropology
and infinite progress, including its positive aspect as well, is: D.F. Ducrow, Gregory of
Nyssa and Nicholas of Cusa: Infinity, Anthropology and the Via Negativa, DR 92 (1974) 102—-109.
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Since the Divinity is contemplated in the symphony of all that is similar
(&v tf) t@v opolwv ovpewvig) and guides the mind from similar to similar,
in such a way that the Principle of all things, that is the Lord, be resplend-
ent in souls through the work of the Holy Spirit—for it is impossible that
anyone contemplate the Lord Jesus except in the Holy Spirit, as the Apostle
says—;'% then, through (81&) the Lord, who is the Principle of all things,
we find the totality of that principle that is beyond (énékewvo) every Prin-
ciple, that is the God of the universe. For it is not possible that anyone
reach the contemplation of the archetypal Good in another way than
[how it is] manifested in the image of the Invisible (cfr. Col 1.15).!

Thus apophatism starts from the unique divine nature, infinitely superior
to every human mind. The movement changes towards Christ: in he
who is the personified image of the Father, one can have access_from
similar to similar to the knowledge of the First person himself. But as
the Father cannot be contemplated in another mode than in the Son,
so there 1s no other way to contemplate the Son except in the Holy Spirit.
The apophatic dynamic is at once Trinitarian and Christological. One
cannot skip any passage. One says no to the pretexts of the arrogant
reason, which wishes to grab at the divine nature, so that reason itself
may submit to faith and apply itself to contemplation of the incarnate
Word, and is thus enabled to have part in that same divine nature that
it wished, in a first moment, to usurp.

Therefore the discussion of apophatism—after the present more
properly Christological moment—is finalized in a natural way through
the study of Nyssian pneumatology.

1961 Cor 12.3.

197 ¢v 1§} 1@v Opotev cvppovig tfig Bedmrog Bewpovpévng kol it tod dpolov mpdg
70 Spotov v d1dvotav &yodong, ag thg mdvtwv pev dpxfg, ftig €éotiv O KVpLog, o
10D drylov mvedpartog Tolc yuyods EAdaumodong (dufxovov yop dAlag BewpnBivor tov
Oplov Incodv, el un &v nvedportt dyie, kobodg enowv 6 drdotodog), 1 8¢ Tod Kupiov,
O¢ oty ) mhvtv dpyh, Thg énékeva mdong dpyfig MUV ebproKouévNG, TiTig 0TIV O €mi
ndvtav Bedc- 008E yap Suvartdv oty BAL®G 10 dpyétumov dryaBov éntyvacBivod, un év
f elkdvi 10D dopatov eovopevov. (CET, GNO T, 179, 19-180, 10).






CHAPTER THREE

THE SPIRIT AND UNITY

I. INTRODUCTION

a. FEast and West

In order to understand the theological value of the last part of the
AdAbl 1t 1s necessary to draw out a synthetic sketch of the history of
Trinitarian dogma and the differences of the Eastern and Western
approaches.'

Latin Theology concentrated on the economic aspect, due to its
confrontation with modalism, and from the beginning moved in a linear
schema (dispositio, t6&1g), in which the three Persons are united one to
another in consubstantiality: the monarchy can only be expressed in this
schema, adverbially? ( principaliter). The Latin procedere does not termi-
nologically distinguish the two processions, and the whole construction
implies, from the beginning, a true role of the Son in the procession
of the Holy Spirit. As will be seen, Pope Dionysius introduced for the
first time a circular schema, in which the processions appear as the
expression of a relation. The procession of the Holy Spirit assumes,
thus, the role of ultimate condition of the consubstantial reciprocity
of the Trinity, being its completion and seal.’

The Latin world had to confront an Arianism that was much less
radical than that which Eunomius professed in the East. This included
the metaphysical negation of Trinitarian consubstantiality. In order
to contrast the Neoplatonic influence and the idea of hierarchical

! This chapter supports L. Ayres” argument that “distinctions between «east» and
«west» « Greek» and «Latin» are inadequate and misleading when used to categorize
pro-Nicene theologies” (L. AYRES, Nicaca and its Legacy. . ., p. 345).

2 The first to use the adverb principaliter is Tertullian: “si vero et filius fuerit ei cuius
monarchia sit, non statim dividi eam et monarchiam esse desinere si particeps eius adsu-
matur et filius, sed proinde illius esse principaliter a quo communicatur in filium, et dum
illius est proinde monarchiam esse quae a duobus tam unitis continetur.” (TERTULLIAN,
Adversus Praxean 111, 3; CCSL 2, p. 1162)

% Cfr. GARRIGUES, Procession et ekporése du Saint Esprit. Discernement de la tradition et réception
oecuménique, Ist. 17 (1972) 352.
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participation, the Cappadocian Fathers thus found themselves obliged
to confess in God a personal multiplicity that was irreducible to the level
of the essence: the Hypostasis. The battle for orthodoxy thus moved
to the sphere of Trinitarian immanence.

The Arianism that menaced the Latin world was, on the other hand,
less metaphysical and limited itself to negate the divinity of the Son
and of the Spirit without moving beyond the economic sphere. For this
reason the Western reflection had to deepen the connection between
immanence and economy, which was helped by the very terminological
ambivalence of the verb procedere.* It is in this context that Ambrose of
Milan will for the first time use the formula Spiritus procedit a Patre et Filio.”
It is thus clear that Augustine was not the inventor of the Filiogue, as
is often said.® Rather, he knew how to synthesize many elements that

* Only Hilary of Poitiers, due to his direct knowledge of the Oriental world, uses
procedere for the procession of the Holy Spirit alone. He seeks to express the procession
of the Son with the concept of ‘reception’ (see HiLarRY oF Portiers, De Trinitate 8, 20,
PL 10, 251A).

> AMBROSE OF MILAN, De Spiritu Sancto I, 11; CSEL 79, p. 67, 44.

% The inexactitudes, due to polemical short-sightedness and lack of knowledge, are
multiplied in the presentations of the question of the Filiogue, those four syllables to
which so many painful discussions have been attached. For example, when speaking of
a “Latin addition to the Niceo-Constantinopolitan Symbol”, one is abstracted from the
historical fact that the second ecumenical Council of 381 was carried out without any
Western representation (not even of Papal legates), due to the isolation imposed by the
Arian persecution of the emperor Valens. Only one year later did Rome recognize it as
ecumenical, due to the impossibility of reuniting a unique council. Latin theology had
already developed the idea of the Filiogue. Leo the Great used the ab ubtroque in one of
his letters to a Spanish bishop (PL 54, 680-681), in 447, which was then proclaimed in
the anti-Pricillian council of the Church in Spain (DS 188) held the same year. Further
it is professed, still in the 5th century, in the Quicumque (or Athanasian’, DS 75) symbol.
Thus the Filioque was first professed against Pricillianist modalism before being professed
against the Arians, as in the later Council of Toledo. Therefore the proclamation of
the Filiogue preceded that of the Symbol of Constantinople, that the Latins knew only
at Cahlcedon, in 451 (at Ephesus only the Nicene creed was read). Between the 6th
and 8th centuries, the ab ubtrogue rapidly spread in all the Western world, so much
so as to be unanimously recognized when, in the 9th century, the question became
a polemical argument and political instrument with Charlemagne and Photius (Cftr.
J. GARRIGUES, Procession. .., pp. 361-363). One should also note, as B. Bolotov wrote—
who falsely affirms that the only authority for the Filioque is that of Augustine—that the
Eastern Fathers did not object to the Western position and did not break communion
with the Western Fathers (theses nn. 1425 in B. Bororov, Théses sur le “Filiogue”, Ist.
17 (1972) 287-288). A deep and extensive analysis of the history of the controversy is
P. GEMEINHARDT, Die Filioque-Kontroverse zwischen Ost- und Westkirche tm Friihmattelalter, New
York 2002. This author points out that Photius’ position demanded a narrowing of
the Cappadocian Trinitarian doctrine, in particular of Gregory of Nyssa’s understan-
ding of the immanent mediation of the Son: “Das kappadozische Verstandnis der Trinitat
wurde dahingehend verengt, dass etwa die tastenden Versuche Gregors von Nyssa, die
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were already found in the Latin Tradition. Thus he would take up and
develop Tertullian’s principaliter, using it in connection with communiter.”
The expression of the monarchy can only be then, adverbial and not
verbal as in the East.

The Cappadocian Fathers reached the summit of Trinitarian reflec-
tion, with the distinction, on the level of the most pure immanence,
between essence and hypostasis. But this did not lead the theology of
Gregory of Nyssa, who was the youngest and could thus develop even
further his reflection, to refute the principle of Trinitarian order or the
linear schema, despite the fact that these could be interpreted in favour
of a subordinationist position in the categories of Eunomian thought.
Rather, it 1s precisely the Nyssian who developed all of his theology
and pneumatology based upon the connection between immanence and
economy. His system thus appears extremely balanced and complete:
perfect in the penetration of the immanent intimacy of the Trinity,
and at the same time, open to the economic dimension, that the Spirit
attracts to divine communion.®

b. Gregory

For this reason Gregory’s pneumatology is one of the highest moment of
his theological reflection. W. Jaeger held it as the eminent expression of
Christian humanism, destined to culminate in sanctity, which has the
Holy Spirit as its principle.” But, beyond the admirable equilibrium that

heilgeschichtlichen Beziehungen zwischen Sohn und Geist auch fiir die ewig-géttliche
Dimension (im Sinne einer peciteio des Sohnes) auszuwerten, kategorisch unterbunden
wurden” (p. 550). The theological openness of the Trinitarian hermeneutic prior to the
controversy is demonstrated by the Syriac reception of the Nicean faith in the Synod
of Seleukia in 410: the symbol there formulated is characterised by the statement that
the Spirit is from the Father and from the Son (cfr. P. BRUNs, Bemerkungen zur Rezeption des
Nicaenums in der ostsyrischen Kirche, AHC 32 (2000) 1-22).

7 “Pater enim solus non est de alio, ideo solus appellatur ingenitus, non quidem in
Scripturis sed in consuetudine disputantium et de re tanta sermonem qualem ualuerint
proferentium. Filius autem de patre natus est, et Spiritus Sanctus de patre principaliter, et
ipso sine ullo interuallo temporis dante, communiter de utroque procedit.” (AUGUSTINE OF
Hrpro, De Trinitate XV, 26, 47; CCSL 50/1, pp. 528-529)

& B. Bolotov, unconsciously, founds his argument principally in Nyssian texts, among
which the AdAbl has a central role: he constructs his argument principally with the texts
of Basil and Gregory, but for Basil he cites £p 38, which is now recognized as a Nyssian
work (see: R. HUBNER, Gregor von Nyssa als Verfasser der sog ep. 38 des Bastlius. Jum unter-
schiedlichen Verstindnis der Ousia ber den Kappadoziern Briidern, in J. FONTAINE—C.. KANNEN-
GIESSER (edd.), Epektasis: Mélanges patristiques offerts au Card. §. Daniélou, Beauchesne 1972,
pp- 463-490).

9 Cfr. W.JAEGER, Gregorvon Nyssa’s Lefire vom Heiligen Geist. (H. DORRrIE Ed.), Leiden 1966,
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characterizes the Nyssian in the maturity of his Trinitarian thought,
it is necessary to consider the properly historical value of his doctrine.
For it is highly probable that at Constantinople, in 381, not only was
Gregory the undisputed theological guide of the bishops who called
upon the Cappadocian tradition, based upon the elaboration of his
brother Basil—who was already dead by the end of 378-but that the
Nyssian had a far more official role than that attributed to him by
many modern historians."

More than being the most important theologian of the majority and
having pronounced the praise of Meletius, Gregory is mentioned, along
with Helladius of Caesarea and Otreius of Melitene, as the guarantor
of the rule of faith for the diocese of Pontus by the decree of Theo-
dosius'! for the execution of the council, dated June 30th, 381. This,
according to W. Jaeger, was the consecration of the official role played by
the Nyssian in the preceding months.'? J. Daniélou notes that Helladius
and Otreius were representing important metropolitan Episcopal sees
of their provinces, while Nyssa was simply a small village. Gregory’s
authority must then have been eminently theological.

Other information seems to suggest that the Nyssian was the author
of the Symbol itself.'* Nicephorus Callistus, Byzantine historian of the
14th century, affirms it explicitly."” The late date of the author makes
the testimony less than certain, but it is also impossible to think that
Nicephorus did not receive the information from one of his sources.

Although the information has been disputed by some modern
historians, Jaeger responds to every criticism,'® well enough to permit
J- Daniélou to conclude: “It is thus completely possible that Gregory

pp- 1-4. Y. Congar says on this theme, that Gregory had developed a true “anthropologie
théologale: la formation de I’homme chrétien (morphésis), sa perfection (teleidsis), dont le
Christ est le modele, sont ’'ceuvre de I’Esprit santificateur” (Y. CONGAR, Je crois en ’Esprit
Saint, 111, Paris 1980, p. 59).

10" Cfr. J. Dantévou, Bulletin d’histoire des origines chrétiennes, RSR 55 (1967) 116.

"' The same emperor would invite Gregory to celebrate the funeral rites for his
daughter Pulcheria in 383 and his wife Flaccilla in 385.

12 W. JAEGER, o.c., p. 59.

5 Cfr. J. Danttvou, Bulletin. . ., p. 117.

1 See E.D. Moursouras, F'pnydplog NVoong, Athens 1997, p. 45. For the specific
contribution of Gregory to the Council of Constantinople see the article, by the same
author, B” Otxovpevikn ZOvodog kol Ipnydprog 6 Nvoong, Theol(A) 55 (1984) 384
401. In this last work he defines the role of the Nyssian as dvaioyov, Tva un elnopev
onuavtikatepov in respect to that of Gregory Nazianzen, held in general to be the
theological soul of the Council.

5 Nicepnorus CaLListus, ExkAnciactikn ‘Totopia XII, 13; PG 146, 784B.

16 W. JAEGER, o.c., pp. 51-77.
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of Nyssa is the author of the Symbol of Constantinople”.!” The more
recent analysis by M.A.G. Haykin has confirmed this result.'

II. Tue Ap ABLABIUM

In the light of these historico-theological premises, we can thus under-
take the analysis of the last part of the AdAbl. The principle text is as
follows:

If then one will falsely accuse the reasoning to present a certain mixture
(wikio) of the hypostases and a twisting by the fact of not accepting the
difference according to nature, we will respond to this accusation that,
affirming the absence of the diversity of nature, we do not negate the
difference according to that which causes and that which is caused. And
we can conceive that the one is distinguished from the other uniquely
since we believe that the one is that which causes and the other that
which is derived from the cause. And in that which is originated from a
cause we conceive yet another difference: one thing it is, in fact, to be
immediately from the first (ék 100 mp®dTOL), another to be through (d1)
that which is immediately (tpocey®g) from the first. In this way the being
Only Begotten remains incontestably in the Son and there is no doubt
that the Spirit is from the Father, since the mediation of the Son (tfjg T0d
viod pecirelog) maintains in Him the being of Only Begotten and does
not exclude the Spirit from the natural relation with the Father."

This passage has an enormous importance in the history of theology
and dogma: there are no publications on the question of the Filiogue,
or on the development of Trinitarian doctrine in the patristic period,
that do not cite it.

17 “Il est donc tout a fait possible que Grégoire de Nysse soit 'auteur du Symbole de
Constantinople” (J. Danttrou, Bulletin. . ., p. 118).

'8 “Thus, it is not at all improbable that Gregory of Nyssa was the author of the
reserved pneumatological statement of the creed issued by the Council of Constanti-
nople”. (M.A.G. HAYKIN, The Spirit of God: the exegesis of 1 and 2 Corinthians in the pneumato-
machian controversy of the_fourth century, Leiden 1994, p. 201). See pp. 199-201.

19" BEi 8¢ t1¢ sukopavtoin tov Adyov dg &k 10D um déxecBon Thv kortd @Oo1y Sropopdv
ui&wv tva 1oV vrocTdoenv Kol (’xvocm'nckncw Kocr(chsl)dcgovux to010 Mepl ‘rﬁc_, ‘roux{)‘mg
ano?\,oyncoueeoc ueu\uamg, 0TL 70 omozpoc?»?»ocmov Tng (puoe(ng ouokoyouvreg TT]V KTl TO
alTiov Kol oiTorTov 81(x(p0p(xv obK upvonuseoc &v @ uovm 510c1<pws09(x1 0 srspov 100
e‘cepou Kat(xkauﬁ(xvouav 0 10 v oltiov Tiotedety etvor 10 8¢ éx 10D aitiov - kol 1o
sé aitlog ovrog TaAY oc?»?»nv ch(popow svvoouusv T0 pgv yocp TpoceXDS £k T0D np(m:on,
70 8¢ 8101 10D npocsxmg éx 10D npwtou #oTe KOl TO LoVoYevEg avocuq)tBo?uov éni 100 viod
uevew Kol 10 €k 100 martpdg elvor 1o cheuuoc un au(pt[ioc?»?»sw Tiig Tod viod ueowstag Kol
a0T® 10 HovoyevEg uAaTTovoNg Kol TO Tvedpa THg QUOLKTG TPOG TOV ToTtépar oYECEMG
un drerpyovong. (AdAbl, GNO 1I1/1, 55, 21-56, 10).
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Gregory had started from the immanent affirmation of pto ovoio,
1pelg rootacels, which places the problem of how to apply the same
distinction to man. Then the reasoning moved, little by little, towards
the economy, treating the coordination of activity, to thus show the
consubstantiality of the three Persons. At this point, after having strongly
affirmed the unity, Gregory must defend himself; still on the level of
pure theology,® from the possible accusation of confusing the Persons,
to avoid anyone attempting to accuse him of Sabellianism.?'

Gregory’s argument is based on the concept of cause (oitie): even in
the Trinity there is a distinction between caused and uncaused. Only the
Father is absolutely without cause. The reasoning moves then, from the
Monarchy and is constructed in such a way so as to never abandon
this elementary principle. Son and Spirit are united and indistinct in
this first moment of analysis.

The Nyssian continues with the second step, necessary to reach the
Trinity of Persons: there is a second distinction between that which is
immediately from the cause, the Son, and that which is caused mediately,
the Spirit, through the Son himself. Thus one arrives at the Trinity of
Persons. This construction places the Son at the center of the immanent
dynamic and reproduces in theology the economic movement of €k t0d
TotpOg O Tod viod mpdg 1O mveduo.?? Athanasius had already started
from the peoitela of the Son and, at least implicitly, also Basil.* The
proper characteristic of the Nyssian is the extensive use of this category,
synthetically expressed with the preposition 816.%"

This 1s the summit of the whole treatise, and the polemical preoc-
cupation, which can be aroused by the possible relationships between

2 “Dass es sich hier nicht um aussergottliche, sondern immanente Beziehungen han-
delt, ergibt der Kontext.” (M. Gomes DE CAsTRO, Die Trinititslehre des Gregor von Nyssa,
Treiburg 1938, p. 111)

2l This is a heretical anti-Trinitarian doctrine founded by Sabellius of Libya, spread
to Rome between 210 and 240. God would be the only invisible Person (Monad) who
assumes different names according to different names in which he manifests himself:
as Creator of the world he is Word, as revealed in the Old Testament he is Father, in
the Incarnation he is Son, as sanctifier in the work of illumination of the Apostles he
is Holy Spirit.

2 AdAbl, GNO II1/1, 48, 23-24.

» See ATHANASIUS, Epistulae quattuor ad Serapionem 1, PG 26, 577 and BAsIL OF CAESAREA,
De Spiritu Sancto, 17; SC 17, pp. 188-190.

2 Cfr. M. Gomes DE CASTRO, o.c., p. 112. For Gregory’s sources see the commen-
tary on the symbol of Gregory Thaumaturgus (that the Nyssian transmits in Delita) in
A. ARANDA, Estudios de pneumatologia, Pamplona 1985, pp. 149-154.
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the exposed doctrine with that of the Filiogue,” can not and should

not deviate the attention from the central and most profound point, of
both the treatise and the question of the Filiogue:*® Trinitarian economy
and immanence are in continuity and the amorous or agapic dynamic,
in the language of B. Mondin,” of the intimacy of the three Persons
continues in the temporal action in the cosmos. God loves as he is, and
that is in a Trinitarian manner.

The argument of the aitia is already present in Origen.”® One could
also hold the Alexandrian as the father of the d1o 0D viod, as MLA.
Orphanos affirms.? It is Origen who first maintains the necessity of
a certain yéveoirg—generation—of the Spirit through the Son, to avoid
depriving him of his hypostatic individuality and to protect the Father
as the only unbegotten.”® Nevertheless, as often happens, the Nyssian
doctrine protects and purifies the Origenistic intuition, giving it measure,
equilibrium and depth. In this case, for example, the strength of the
principle of ptlo ovola, Tpelg Lrootaoelg makes it clearly impossible
to think of any form of subordinationism.

Gregory distinguishes with great attention, in fact, the proposed
reasoning from that which leads to consubstantiality:

And saying ‘cause’ and ‘from the cause’ (a{tiov kol €€ aitiov), we do not
designate with these names a nature—in fact, one could not adopt the

» One thinks of the following text of Thomas Aquinas: “Praeterea, inter dare pleni-
tudinem Divinitatis et non accipere, et accipere et non dare, medium est dare et acci-
pere. Dare autem plenitudinem Divinitatis et non accipere, pertinet ad personam Patris;
accipere vero et non dare, pertinet ad personam Spiritus Sancti. Oportet ergo esse ter-
tiam personam, quae plenitudinem Divinitatis et det et accipiat; et haec est persona
Filii. Sunt ergo tres personae in divinis.” (THOMAS AQUINAS, De Potentia, q. 9, a. 9, s.c. 6)

% For a historical introduction to the question, see Y. CONGAR, Je crots. . ., pp. 24-180
and B. Bosrinskovy, Le Mystére de la Trimité, Paris 1986, pp. 283-303.

¥ Cfr. B. MonDIN, La Trinita mistero d’amore: trattato di teologia trinitaria, Bologna 1993.

% Kod r(xx(x owm gotiv n aitio 10D ph kol a0To viov xpnuanéew 700 Beod, uovou
700 povoyevodg (pucst viod apxnesv wyxuvovrog, o xpnCsw €otke 10 (X“{IOV vedpa
Sloucovonwog avt0d 1fj Yrootdoet, 0v uovov £1g 70 elvor GAAG Kol GO(pOV etvor kol
Aoykov kol Sikoiov kol oy OTIoToBy xph adTd VOETV TUYYGVELV KATO UETOXMV TOV
npoelpnuévev Nuiv Xptotod énwvoldv. (ORIGEN, Commentarii in Evangelium Joannis 11, 10,
76, 1-7; SC 120, p. 256). The Nazianzen uses this category: cfr. GREGORY NAZIANZEN,
Oratio 20: De dogmate et constitutione episcoporum, 7; SC 270, pp. 70-72 and Oratio 31: De
Spiritu Sancto, 145 SC 250, p. 302.

2 MLA. Orpuanos, The Procession of the Holy Spirit: according to Certain Greek Fathers,
Theol(A) 50 (1979) 768.

 "Eoton 8€ T1g Kol Tpitog mopd Tovg 800, TV 1€ d10r 10D Adyov mapadeyduevov To
mvedpo 1O Gytov yeyovévar kol ToV dyévvntov atd eivan brohayBdvovia, Soypotiov
unSé ovolav Tva 1diov i)(psm'dcvat 100 Grylov mvevuoatog étépow TP TOV TOTEPOL KoLl
tOv vi6v- (ORIGEN, Commentarii in Evangelium Joannis 11, 10, 74, 1-5; SC 120, p. 254).
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same explanation for a cause and for a nature—but we explain the differ-
ence according to the mode of being (korté: 1 moxg elvan). For, saying that
the one is in a caused mode (aitiot®dg), while the other is without cause
(Gvev attiog), we do not divide the nature according to the understand-
ing of the cause (t® kotd 0 aitiov Adyw), but we only demonstrate that
neither is the Son without generation nor is the Father by generation. It
is first necessary that we believe something is (elvai 11), and only then do
we interrogate how that in which we have believed is (nédg éott). Different,
then, is it to say ‘what it is’ (1 £o11) from saying ‘how it is’ (nédg €o71). So,
saying that something is without generation, one exposes how it is, but,
with those words, one does not express what it is as well. And, in fact, if
you asked a farmer about a tree whether it was planted or if it grew on
its own, and he responded either that the tree was not planted or that
it came from a seedling, did he perhaps with the response explain the
nature to you? Or instead, saying only how it is, did he not leave obscure
and unexplained the discourse on the nature? So, also here, in learning
that He 1s without generation, have we learned to think as is fitting that
He is, but we have not understood through the word that what He is.
Therefore, affirming in the Holy Trinity such a distinction, so as to believe
that one thing is that which is cause and another that which is from the
cause, we will not any longer be able to be accused of confusing in the
communion of nature the relationship of the hypostases.®

That there are two distinct levels is clearly stated: one of nature and
another of relation, of the oxéoic. The nature remains absolutely inef-
fable, in this way, as was seen in the preceding chapter, turning attention
back to the oyéoig itself.

The presence of a cosmological parallel in the second part of the
passage is worth noting. The same discourse is valid for a tree: a farmer
can only say how it came forth, but not what it is. Once again the
ontological depth of Nyssian thought is manifested, and being escapes

' Aftiov 8¢ kot é§ attiov kéyovrsg of)xi @OGV 16 TOVTOV TOV 6voudtmv on u(xivousv
(01)88 YOip TOV 0OTOV BV TIg om:uxg Kol (puo'amg omoﬁom Xoyov) SAAGL THV KOTOL TO noog
glvou Stoc(popocv evSetKvuueea eindvieg yop 1O pev oltiotdg 10 8¢ Gvev omwcg etvar
0'0)(1 ‘rnv (p'o(sw T® xoTd O alTov AOY® 51sxwp16(xp£v QAL uovov 10 unts OV VidV
om{evvnr(ng elvat unte tov nocrspoc S yavvnoso)g eveﬁetﬁaueeoc npdTepov 8¢ Muadg etval
1L moTedely éndvarykeg, kol tote TG éoTt 10 memoTevpévoy TeptepydoacBot: dAlog
odv 0 100 Tt €01t Kol GAAOg 6 ToD TG €5TL Adyoc. TO oDV dyevviitag elvol Tt Adyew,
n&)g uév €oty {)notieswa, Tt 8¢ ot TH qm)vﬁ o0t 00 cvvevdelkvutal. Kol y(‘xp el
TCSpl 6£v6p01) twog npcomcocg OV Yewpyodv, elte q)msmov efte omtouoc‘rcog gotiv, 0 8¢
anexpwmo 7l deirevtov elvar 10 Sevﬁpov f éx (p'L)TElO(g yevouevov ocpoc mv (pucw S
mg omoucplosu)g ¢vedei€ato O uovov 70 mng ¢otv einwv | d&dnlov kol ocvepunvsutov
oV g cpucemg anélme Adyov; obto kol dvtodBo 6 aysvvnrov uaeovreg Srog HEV ohTOV
£1VOIL TPOGNKEL VOETY 8818ax9nu8v 3, T 8¢ éot d1d mc_‘, (pcovng ovK nKouc(xuev ’CT]V odV
’cmonm]v chcpopocv am mg ocyuxg rpwcSog Xsyovrsg, cog 10 pev aitov 10 8¢ ¢€ aitiov
elva Tiotevety, o0kt Av év 1@ Ko Thg eHoEs TOV TdV VT0oTAcEMV AdyoV GuvInKey
aitwoBeinuev. (4dAbl, GNO HI/l 56, 11-57, 7).
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the context of words. Nevertheless words are not useless, since they can
express the ‘how’ of this reality. This is not a form of skepticism, but
rather the full awareness of the profundity of being. Apophatism, in a
wider sense, does not only regard God, but every being. In the preceding
chapter, the role played by the Nyssian in the passage from a negative
conception of the person to a positive one was already highlighted: he
continually returns to the fundamental distinction between that which
is common in the Trinity and in every being, which remains indefin-
able, and that which is proper, which can be expressed adverbially, as
the particular mode of being.™

It is necessary to point out that the structure itself of the AdAbl
indicates, without a shadow of a doubt, that the d1& 10D vioD refers
to the Trinitarian immanence. Gregory, as it has been noted already, is
distinguishing the three Persons, to defend himself from the accusation
of confusing them. It is thus impossible to agree with M.A. Orphanos,
when he limits Gregory’s 814 only to the energetic realm.*

Gregory is attentive to separate the concept of ‘cause’ from tempo-
ral categories. For this reason, at the end of the first book of the CE,
in the process of distinguishing the three Persons in the Trinitarian
immanence, always based on the aitio, he says:

For as the Son is conjoined to the Father, and although having being from
him, he is not inferior to him according to substance, so in his turn the
Holy Spirit is united to the Only Begotten, who is considered before the
hypostasis of the Spirit only from the point of view of the principle of
the cause: there is not space for temporal extensions in eternal life. In
this manner, excluding the principle of the cause, the Holy Trinity is in
no discord (dovpemveg) from itself.*!

Once again stand out the centrality of the Trinitarian order and the
affirmation that the unique distinction possible in the Trinity is the
double distinction that is based in the ‘cause’.*

32 The importance of the theme for contemporary theology has been manifested in
PM. Corvrins, Trinitarian Theology West and East, Oxford 2001.

3 Cfr. M.A. OreHANOS, The Procession of the Holy Spirit: according to Certain Greek Fathers,
Theol(A) 51 (1980) 95.

3 g youp cuVEmTETON T TATPL 6 VIOG KOl TO €€ aToD elvan Exwv ovy DoTepilet KoTd
v YropEy, obte Ty kol 10D povoyevole Exetat 1o Tvedpo to dylov, émtvoig povn
kot oV thig aitiog Adyov mpoBewpovpévov tfic 10D mvebuotog dmoctdoeng: ol 8¢
xpovikal mapotdoetg £nl thg tpootmviov Lwfig xdpav ovk Exovctv. Hote 100 Adyov tfig
aitiog dreEnpnuévou év undevi Ty arylow TpLddo mpog vty dovupavag Exew. (CE T,
GNO I, 224, 23-225, 5).

> It is particularly interesting to compare this passage of the AdAbl with the
aﬂﬁrmatlon of Augustine: “Pater ergo principium non de principio; Filius principium
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III. Tue ‘CAUSE’

The value of the text of the AdA4b/ is even more manifest if placed in
parallel with the following passage, from the end of the third homily
of the DeOrDom:

The proper of the Father is to be without cause. But it is not possible to
recognize this property in the Son and in the Spirit. For the Son comes
from the Father, as the Scripture says, and the Spirit proceeds from God
and from the Father (¢x 100 Bgod xoi mopd t0d motpdg €xmopedeton)
(cfr. Jn 16.27-28 and Jn 15.26). But as being without a cause, which is
exclusive to the Father, cannot be applied to the Son and to the Spirit,
in the same way the inverse, to be from a cause, which is proper to the
Son and the Spirit, is not naturally attributed to the Father. And since
it is common to the Son and the Spirit to not be without generation,
so that a certain confusion not be maintained regarding the subject, it
is necessary to find another distinction that does not generate confusion
in their properties, so that that which is common be kept safe, and that
which is proper be not confused. For the Sacred Scripture says that the
Only Begotten Son [comes] from the Father and the affirmation defines
the property. But it is also said that the Holy Spirit is from the Father, as
it is also attested that he is from the Son (¢x 100 motpOg Aéyetan, kol toD
viod elvon mpoouaptupelton).” It says, in fact, If anyone has not the Spirit of
Christ, he does not belong to him.*” Therefore the Spirit who is from God is
also the Spirit of Christ. Instead the Son, who 1s from God, is not from
the Spirit and is not said to be from the Spirit. And one cannot invert
this relational succession (oyetuch dxoAovBic) so as to be able to indiffer-
ently invert with analysis the affirmation, and, as we say that the Spirit
is of Christ, thus call Christ [as if he were] of the Spirit. Since, then,
this property distinguishes clearly and without confusion the one from
the other, while the identity in activity witnesses to the commonness of
nature, the orthodox conception of the Divinity is reinforced from both
affirmations, so that the Trinity is enumerated in the Persons and it is
not disjointed into parts of different nature.?

de principio: sed utrumque simul, non duo, sed unum principium; sicut Pater Deus et
Filius Deus, ambo autem simul non duo dii, sed unus Deus. Nec Spiritum Sanctum ab
utroque procedentem negabo esse principium: sed haec tria simul sicut unum Deum,
ita unum dico esse principium.” (AUGUSTINE, Contra Maximinum 11, 17, 4; PL 42, 784D—
785A). That which follows can be considered an attempt to penetrate the correspon-
dence and proper originality of these texts. Garrigues is to be credited with bringing the
two texts together: cfr. J. GARRIGUES, Procession. . ., p. 358.

% The text is philologically complex, see below.

% Rm 8.9.

38 I§10v 10D mortpdg O uh € aitiov elvai. Tobto ovk €6ty idelv éml 10D viod kol 10D
nvedpotog 8 te yop viog &k 100 mortpdc ¢ERADE, kaBdg gnotv 1 ypoen, kol tO Tveduo
éx 10D Be0d kol Topd Tod TarTpdg ékmopedetot. AL’ Homep T dvev aitiog etvot, pévov
700 ToTPOg OV, T ViR Kol @ TvedpoTt Epapuoctiival od ddvatot, obtw 10 Fumodv 1O
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It is particularly interesting to read this passage in the context of a com-
mentary to the AdAbL, since it repeats here the coupling of the doctrine of
unity in activity, considered as a path to reach the unique nature, with the
doctrine of personal distinction, which is based in the category of ‘cause’.

The connection between the Trinitarian order, which can absolutely
not be inverted,” and the idea of ‘relation’ is evident. For it speaks
of oyetikn dxolovBic. The chosen translation ‘relational succession’,
intends to respect the ontological value, and not simply the logical one,
of the Nyssian affirmation.*

Gregory again uses Rm 8.9, which is an economic affirmation, in an
unequivocally immanent context. It is evident how the division between
Trinitarian being and action is absolutely inconceivable for him.

What is more, an explicit reference to the role of the Son in the
procession of the Spirit appears in this text. For the éx 10d motpog
Aéyeton, kol 10D viod elvou Tpoouaptvpelton can allow for a double
interpretation. On the philological level, one must note that the Vati-
can Codex 2066, from the 9th century," inserts an ék before the 100

sé ounocg elvat, Smep 1816v oty 10D viod kad Tod chsuuoctog, ® Tl:O(‘Cpl £meswpn9nvm
(pl)ow ovK exst Kowod 8¢ ¢ ovrog T Vi kol T® Tvedpatt Tod un ayevvm:mg etvat, (oc;
Qv pf TG oVYXLOIS TEPL TO DROKELEVOV eswpnesm, néAw Eotv duiktov Ty v 101G
ididpocty avtdv Srapopiy EEevpely, g Gv kol 10 Kooy eulayBein, kol 10 (Bov un
ouyxeesin ‘0 y(‘xp uovoyevhg uibg £k 100 TOTPOG TOPOL Tﬁg orytlog ypoc(pﬁg (’)voudgerm Kol
UExpL TOVTOL O koyog lomow adTd 10 181(1);10( To 8¢ Gyov nveuuoc Kot €k toD n(xrpog
keﬂ{arou, kol 10D viod elvon npocuaprupetrm el yap ue, (pn(st, nvauua Xptmon oK
SXEL omog ovk fotv ovtod. OvkoDV 10 usv nvs\)uoc 10 £k 100 Be0d Ov Kol XplG’COD
nvedpd €otv: 6 8¢ vidg éx 10D Beod dv odKéTt kol Tod mveduotog obte dotiv, obite
Myeton: 0088 dvtiotpéeet 1 oyxetikh dxolovbio aiitn, dg SHvacsar kot 10 icov S
avalboeng aviieTpoiivot Tov Adyov kal, dorep Xp1otod 10 tvedua Aéyopey, 0VTo Kol
100 nvedpotog Xpiotov ovopdoat. Todtng tolvovy Thg 1810tnT0g TpOVdG Kol dovyydTmg
10 £1epov 100 £Tépov draxprvovong, thg 88 kot TV evépyelay TadTOTNTOG TO KOOV
poptupodong e ehoeng, Eppotal ' ékatépov N edoePhc mepl 10 Belov dndANyIC,
o¢ kol &p1Bueicbon v tp1ddo. S tdv droctdceny, Kol eig £tepoufl TUAMOTO Ut
SwaxémrecOot. (DeOrDom, GNO VII/2, 42, 14-43, 15).

% In the 20th century, the inversion of the economic Trinitarian order in relation to
the immanent order has been much spoken of. See, for this theme, T.G. WEINANDY—
P. McPartLan—S. Carpecott, Clanfying the Filioque: The Catholic-Orthodox Dialogue,
Com(US) 23 (1996) 354—373. The criticism of K. Rahner’s position in Y. CoNGAR, Je
crots. . ., pp. 33—44 is particularly interesting:

¥ For this reason the translation of G. Cardarelli, “successione logica” (logical
sequence), has been avoided. See G. CALDARELLL, S. Gregorio di Nissa. La preghiera del
Signore, Milan 1983, p. 84.

1W. Jaeger notes that Mai, Tischendorf, Caspari and others held that the manu-
script is from the VIIIth century, but it is now known with certainty that it is from the
IXth or, even, from the first years of the Xth century (cfr. W. JAEGER, Gregor von Nyssa’s
Lehre vom Heiligen Geist. (H. Dorrie Ed.), Leiden 1966, p. 141).
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v10Y. PG follows this reading,*” but the reading followed by the GNO,
without the €k, appears more philologically certain. Independently,
the whole of the passage speaks of the Spirit’s ‘being of the Son’ as
a ‘being from the Sor’, through the central position of this last in the
intra-Trinitarian order. It will be seen further on (p. 174) that the éx
70D viod is not totally extraneous to the Nyssian doctrine. In fact, the
interpretation of the argument of ‘cause’ is precisely in the necessity to
affirm, at the same time, the Father as the unique aitwov in the Trinity
and to distinguish really, in the aitiotdv constituted by the Son and
the Spirit, the two Persons. The role of the Son in the procession of
the third Person inevitably enters into play here.

The proposition of G. Caldarelli appears, on the other hand, risky
and with little foundation on the theological level, when, commenting
GNO VII/2, 42, 17, she reads* éx 100 0eod xail mopd T0D morTpdg
ékmopeveton as if it was an affirmation of the Filiogue, in as much as
700 Beod is interpreted as a reference to the Son himself. In this case
the use of the verb éxmopedetan excludes any type of interpretation
in that sense. In fact, “with the Greek Fathers, this term is fixed and
reserved for the origin of the Spirit from the Father and is equivalent
to the Augustinian procedere principaliter” **

In Gregory’s works, ékmopeveton appears five times. Other than the
DeOrDom, it appears twice in the AdGraec (GNO 111/1, 24, 18 ¢ 25, 6): in
both cases the distinction between the procession of the Son, indicated
with yevvaton, and that of the Spirit, for which éxropgveton is always
and exclusively used, is extremely clear. Engaged in the explanation
of the difference between the relation of nature-person for man and
for the Trinity, the Nyssian uses as evidence the fact that the number
of human persons changes, by death and generation, while the divine
Persons remain always three:

2 But the presence of €k is not philologically clear: in the manuscripts of Vatican
448 (XI cent.), gr. Monaco 370 (X cent.) and Paris Coislin 58 (X cent.) it can be seen
that the éx has been scratched out. It is absent from numerous manuscripts; thus
F. Miiller has omitted it in the GNO. For a clear yet synthetic exposition of the philo-
logical problem, see M. GoMEs DE CASTRO, o.c., p. 114-117. For an extended treatment:
W. JAEGER, o.c.,, pp. 122-153.

# G. CALDARELLL, S. Gregorio di Nissa, La preghiera. . ., p. 82, note 22.

* “Bei den griechischen Vitern ist dieser Terminus fixiert und reserviert fiir den
Ausgang des Geistes aus dem Vater und wirde dem augustinischen procedere principaliter
gleichkommen” (M. GoMEs DE CASTRO, o.c., p. 109-110). For the precise use of the verb
ékmopevetot in Athanasius’s work, see MLA. Orphanos, The Procession. .., p. 772.
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No other Person is ever generated or proceeds (yevvarton f ékmopedeton)
from the Father or from one of the Persons, in such a way that the Trin-
ity could ever be a group of four; nor does one of these Persons ever
finish, as if in the blink of an eye, so that the Trinity would ever become
a dyad, not even in thought.”

A little further on he clarifies, positively explicitating the correct doctrine
while terminologically distinguishing the double procession:

For one and the same is the Person (npécwnov), that of the Father, from
whom is generated (yevvdron) the Son and proceeds (éxmopebetan) the
Holy Spirit.*

In the RCE" éxmopebeton also appears, where the procession of the Spirit
from the Father (0 mopa tod motpog €xmopevetan) is spoken of, and in the
InCant,*® where it is used in a context that is not immediately Trinitarian.

One can then be in agreement with Gomes de Castro, when he
affirms, in reference to Gregory’s work, that “one use of éxmopedetan
in reference to the Son can be found no place in him”.*

Further, the exact use of the verb for the procession of the Spirit
exclusively is common to the Cappadocians. In discourse 39, 12 Gregory
Nazianzen distinguishes clearly éknopevoig, which refers exclusively to
the procession of the Spirit from the Father, unique Cause (Aitio) or
principium of the Son and the Holy Spirit, from mpoiévat, which the
Spirit has in common with the Son.”

The distinction is particularly important; in fact, from antiquity the
origin of the incomprehension between East and West on the proces-
sion of the Third Person was noted: the translation with the same
Latin verb, procedere, for both ¢€fjABov of Jn 8.42, which refers to the
Son, and for éknopevetor of Jn 15.26, referred to the intra-Trinitar-
ian procession of the Spirit from the Father alone.’’ Garrigues even

45

ovte yop yevvaton 1} éknopedeton £k toD TarTpog T €€ £vog TAV TPocHN®Y TPOGOTOV
tepov, dote kol TeTpdda elvoi mote v TP1dda oVTe TeAELTY mOTE EV TRV TPLDY
10010V Tpochrmv KOV Gcel porfi 0BoApod, Hote Sudda v TpLéda yevésBor kv T
évBvunoer- (AdGraec, GNO 111, 1 24, 18-22).

16 By yop mpdommov kol 10 a1, 10D TarTpde, £E 0dIEP 6 VIdC YEVVETOL KOl TO TVeD Lo
10 Gylov éxnopedetar. (Ibidem, GNO III/1, 25, 4-6).

7 Cfr. RCE, GNO 11, 392, 6.

. Cfr. InCant, GNO VI, 20, 6.

¥ “Eine Verwendung von éxnopedetatl mit Bezug auf den Sohn findet sich bei ithm
nirgends” (M. GoMEs DE CASTRO, o.c., p. 110). See, more generally, V. Ropzianko, “Fil-
toque” in Patristic Thought, StPatr 2 (1957) 301.

" Cfr. GREGORY NAzIANZEN, Oratio 39, 12; SC 358, p. 174.

! The Vulgate translates thus. See J. GARRIGUES, Procession. .. ., p. 353.
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affirms that the fundamental weakness of Latin pneumatology consists
in this terminological incapacity to distinguish éxknopgveton from gen-
eration.” Thus already Maximus the Confessor”® managed to escape
the perplexities raised in the East over the Filiogue with the distinction,
found in Cyril of Alexandria, between the ékmopeveton of the Spirit
from the Father alone and his npoiévot and vrdpyewv from the Father
and Son together.”

The precision is essential to alleviate the doubts that the Western inter-
pretation® of du& viod raise even now among the Orientals, reinforced
above all by the conviction that the Filiogue is a negation of the Monarchy,
in as much as it seems to introduce a second causal principle in the Trinity.*®

It is instead necessary to recognize that the Greek and Latin Tradi-
tions have each deepened one of the irreducible yet inseparable aspects
of the abyss of the Father: on the one hand, the incommunicable aspect
of the Monarchy conceived as a hypostatic character of the Father,
unique origin (&pyn) of the Son and the Holy Spirit; on the other side
the communicable aspect of the Monarchy, in as much as the Father
is source (nnyn) of the consubstantial communication and principle of
the Trinitarian order.”’

Once established the insubstitutible role of the Monarchy, one must
see what the role is, for Gregory, of the Son in the procession of the

%2 Ibidem, p. 356.

% Cfr. Maxmus THE CONFESSOR, Opuscula theologica et polemica, PG 91, 136AC.

> Cfr. Cyrir. oF ALEXANDRIA, Thesaurus, PG 75, 585A and In loannem, PG 74, 444B.

% In light of these explanations one can compare the text of the Ad4bl with the
following: “relinquitur ergo quod in divinis sit una persona quae non procedit ab alia,
scilicet persona Patris, a qua procedunt aliae personae; una immediate tantum, scilicet
Filius; alia mediate simul et immediate, scilicet Spiritus Sanctus, qui ex Patre Filioque
procedit. Ergo est personarum ternarius in divinis.” (THOMAS AQUINAs, De Potentia, q.
9, a. 9, s.c. 5). Aquinas also interprets the Greek per Filium in the sense of Maximus
the Confessor: “unde etiam ipsi graeci processionem Spiritus Sancti aliquem ordinem
habere ad Filium intelligunt. Concedunt enim Spiritum Sanctum esse Spiritum Filii, et
esse a Patre per Filium. Et quidam eorum dicuntur concedere quod sit a Filio, vel pro-
fluat ab eo, non tamen quod procedat. Quod videtur vel ex ignorantia, vel ex protervia
esse. Quia si quis recte consideret, inveniet processionis verbum inter omnia quae ad
originem qualemcumque pertinent, communissimum esse. Utimur enim eo ad desig-
nandum qualemcumque originem; sicut quod linea procedit a puncto, radius a sole,
rivus a fonte; et similiter in quibuscumque aliis. Unde ex quocumque alio ad originem
pertinente, potest concludi quod Spiritus Sanctus procedit a Filio.” (THOMAS AQUINAS,
Summa Theologica, 1 q. 36, a. 2, c.). See also Catechismus Catholicae Ecclesiae, n. 248.

% Cfr. E.D. Moursouras, La pneumatologie du “Contra Eunomium I, in L. MATEO-
Seco—].L. Bastero (eds), £l “Contra Eunomwum 17 en la produccion literaria de Gregorio de
Nisa, Pamplona 1988, p. 388.

" Cfr. J. GARRIGUES, Procession. . ., p. 360.
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Spirit. It is necessary to discern if his role is purely passive, as if he were
a canal—a simple transmitter—or if the Second Person has a role in
common with the Father, who always is and always remains the unique
Cause in the Trinity. Further it is necessary to distinguish the economic
level from the immanent one, since the intervention of the Son in the
temporal sending of the Spirit is a Scriptural given. On the other hand
his immanent role is not an immediate information. For this reason it
is necessary to analyze the texts in which Gregory explains, through
images, the personal distinction. His principle expressive instrument is
the theology of light.”

IV. Tue THEOLOGY OF LIGHT

a. The Light

The presence in Greek patristics in general of the affirmation of a role
of the Son in the procession of the Holy Spirit is also an undeniable
fact. The heart of the question is to discern if this is only in manifes-
tation—that is in the economic action of the Spirit—or if the Greek
Tradition also attests to a role of the Son in the intra-Trinitarian pro-
cession of the Spirit from the Father. If this were the case, there would
be no reason to invoke the Monarchy against the equivalence between
the per Filium (81w viod) and the Filiogue, defended by J. Garrigues®
and the Doctrinal Clarification on the question of the Filioque, dated
September 8, 1995 from the Pontifical Council for the Promotion of
the Unity of Christians.”

The evidently economic texts will be excluded from the analysis, and
due to the vastness of the question, we will not attempt an exhaustive
interrogation. The objective is simply to show the importance of the
AdAbl for the question, at the same time showing the originality, depth
and equilibrium of Nyssian theology.

% About the concept of fight in Gregory’s thought, see A.M. RITTER, article Luz, in
L.F. MaTeEO-SECO—G. MASPERO, Diccionario de San Gregorio de Nisa, Burgos 2006, pp.
565-570.

» Beyond the already cited work, see also J. GARRIGUES, Théologie et Monarchie. Lenirée
dans le mystére du “sein du Pere” (fn 1,18) comme ligne directrice de la théologie apophatique dans la
tradition orientale, Ist. 15 (1970) 435-465. .

5 For a commentary by Garrigues on the clarification itself] see J. GARRIGUES, 4 la
suite de la Clarification romaine sur le « Filioquen, NRT 119 (1997) 321-334.
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A. de Halleux sought to analyze attentively, from this perspective,
the pneumatology of Gregory of Nyssa,®' defined by him as “one of
the principle orthodox representatives of the per Filium formula”.®
His thesis is that 8t viod is born in a polemical context of the Pneu-
matomachist controverises. It could be traced back to the exegesis by
Origen of the Prologue of St. John. The line of development would
pass through the ¢d¢ ¢k pwtog—Light from Light—of Nicea and the
Alexandrian Tradition, which interpreted the intra-divine generation
of the second Person in terms of the eternal luminous radiance, based
in the dnovyoouo of Wis 7.26 and Heb 1.3.

Both Basil and Gregory Nazianzen are cautious in the use of the
image.”® With Gregory of Nyssa, instead, the theology of light returns
to play a central role and is an instrument in explaining not only the
procession of the Son from the Father, but also that of the Holy Spirit.
It is here that the 81 viod enters into play.

In front of the perplexity which the éyéveto of Jn 1.3 causes him, Ori-
gen affirms the Monarchy of the Father and introduces the intra-divine
mediation of the second Person.®* The danger is subordinationism,
which will become the inevitable consequence after Nicea and the
distinction between yevwntdg and yevntog: this last is thenceforth neces-
sarily read as a synonym for ‘created’.

Gregory, surprisingly, despite the fact that he must confront the sub-
ordinationist Neo-Arianism of Eunomius, does not hesitate to use the
S0 viod, in such a manner that de Halleux can affirm: “It is surprising,
effectively, that the bishop of Nyssa appears, among the orthodox theo-
logians of his time, as the lone advocate of the pneumatological formula
per Filium, discredited by the use that the adversaries of the divinity of
the Holy Spirit made of it”.%

1 Cfr. A. pE HALLEUX, “Manifesté par le Fils”. Aux origines d’une formule pneumatologique,
RTL 20 (1989) 3-31.

62 “L’un des principaux représentants orthodoxes de la formule par le Fils” (ibidem,
pp. 4s).

o, Kol Qdc, kol e GAN Ev @dc, eig Bede. (GREGORY NaziaNzeN, Oratio 31, 3,
14-15; SC 250 p- 284).

o4 Husu; usvrm ve tpalg nnom‘occatg nsteousvot wyxozvsw oV nmspoc Kol TOV VOV
Kol 10 Gylov nvenua, Kol Gryévvntov unf)ev erepov 00 TEO(TpOg glvon mcrsuovreg, g
encsﬁsc‘rspov kol dAnOgc npomsusea 10 TAvIov 010 10D 7\.070'0 ysvousvu)v 10 drylov
nveduo TavTav elvorl TiudTeEPOV, Kol ThEel TPdTOV TAVIOV TAY DTO ToD ToTpog Sid
Xprotod yeyevnuévov. (ORIGEN, Commentarii in Evangelium Joannis 11, c. 10, 75, 1-7; SC
120, pp. 254-256).

65 Tl est frappant, en effet, que 'evéque de Nysse apparaisse, parmi les théologiens
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This affirmation highlights Gregory’s equilibrium, which is not taken
up by polemics.®® It is necessary to remember that Basil, so sparing in
his doctrine on the Holy Spirit,"” in order to affirm the unity of essence
of the three Persons, already says “unique is also the Spirit, individually
announced, united (cvvartdpevov) to the unique Father, by means of
the unique Son”.%

A. de Halleux himself admits that the true problem is distinguishing
the economic passages from the properly immanent ones.”” In fact,
Gregory loves to argue with economy and immanence together: this very
fact should be an indication against the separation of the two spheres.

However it is now necessary to move on to the examination of the
principle Nyssian images and constructions in which he turns to light
to illustrate the intra-Trinitarian dynamic.

b. The Sun

In the first book of the CE, Gregory offers an incontrovertible exegesis of
the use of the analogy of light to express the Trinitarian immanence. His
explanation starts in the economy:”’ if one professes the fundamental
truth that the Son has a divine nature, without any confusion, then
one can discover the harmony of truth, understanding that our Lord
is the creator of all things, King of the universe, who governs not by
an arbitrary power, but by his superior nature. Thus it can be seen
that the First Principle is not divided into distinct first principles by

orthodoxes de son temps, comme le seul avocat de la formule pneumatologique par le
Fils, discréditée par 'usage qu’en faisaient les adversaires de la divinité du Saint-Esprit”
(A. pE HALLEUX, “Manifesté. . ., p. 17).

% G. Podskalsky affirms that “Der Fortschritt gegentiber Basileios besteht darin, dass
Gregorios mit seinem Werk gegen Eunomios eindeutig die doppelte Absicht verfolgt,
nicht nur den Angreifer zu widerlegen, sondern auch positiv zur Dogmenentwicklung
beizutragen” (G. PopskaLsky, Theologie und Philosophie in Byzanz, Munchen 1977, p. 95).

7 Cfr. A. MEREDITH, The Pneumatology of the Cappadocian Fathers and the Creed of Constan-
tnople, IThQ) 48 (1981) 205.

% “Ev 8¢ kol 10 dyrov Tveduo, kol a1 povadikdg e€ayyedldpevoy, 1" £vodg Yiod
1@ évi Hotpl cvvantéuevov (Basi oF CAESAREA, De Spiritu Sancto, c. 18, s. 45, 24-25;
SC 17, p. 194).

% Cfr. A. pE HaLLEUX, “Manifesté. . ., pp. 18-19. In both Ep 24 (GNO VIII/2, 76,
7-12 and 79, 1-6) and £p 5 (GNO VIII/2, 94, 23—24) the vocabulary suggests an eco-
nomic context; the same is found in the Trinitarian part of the OrCat.

0 The whole Trinitarian reflection, for Gregory, moves from the consideration of
the Sacrament of Baptism. Cfr. L.I. Mateo-Seco, La Procesion del Espiritu Santo en la
Refutatio Confessiomis Eunomi’, in Atti del Congresso Teologico Internazionale di Prneumatologia I,
Rome 1983, p. 181.
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any substantial difference but that unique is the Divinity, the Principle
and the Power.”' It is important to note that in this economic moment
Gregory has recourse to the category of ‘principle’ (dpyn) and not that
of ‘cause’ (aitio). At this point the Nyssian moves on to the properly
immanent dimension:

However as in a movement of parting and return, passing to the sum-
mit of divine knowledge, I mean to say the God of the universe him-
self, running with the mind throughout that which is connected (t@v
npooey®v) and in affinity (tdv oixelwv), we return in succession from the
Father through the Son to the Spirit (¢k 100 moTpog St T0D vViOD mPOg
10 mveduo). For, firmly anchored in the consideration of the unbegotten
light, we know then still, according to the continuity in relation, the light
[that shines] from that, like a ray that coexists with the sun and whose
cause (aitio) of being is from the sun, while its existence (Vrap&ic) is
contemporaneous with the sun, since it does not shine successively in
time, but together with the apparition of the sun it is manifested from it.
Thus—since there is absolutely no necessity that, remaining slave to the
image, by the weakness of the example, we concede to the calumniators
a pretext to contradict the reasoning—we will not think of a ray [that
shines] from a sun, but of another sun [that shines] from an unbegot-
ten sun, that together with the conception of the first shines together
(cuvexdaprovto) with him in a generated mode (yevwntdg) and that is
equal to him in all things: in beauty, power, splendour, greatness and
luminosity and in whatever is observed in the Sun. And still [we will
think] in the same way of another of such lights, that is not separated
from the light generated without any temporal interval, but that shines
by means of it (81" adtod), while it has the cause of the hypostasis (tfig
vnootdoens aitiov) from the original light (éx t0d mpwrotimoL PWOTOC):
a light certainly this one as well that, in likeness to that which we first
considered, shines and illuminates and accomplishes all that is proper to
light. And in fact there is no difference between one light and another
in as much as light, from the moment that it does not appear deprived
of anything or lacking of the illuminating grace, but is contemplated at
the summit of every perfection with the Father and with the Son,™ it
is enumerated in succession along with the Father and the Son” and in
itself (81" €ovtod) gives access to the light that is conceived in the Father
and the Son to all those that can participate in it (uetacyetv).”*

' Cfe. CET, GNO 1, 179, 19-180, 10.

72 This is perd with the genitive.

7 Here Gregory uses petd with the accusative, which corresponds to the idea of
dynamic succession.

™ Bomnep 8¢ Tvo, dlarwAdov dvokduntovteg Letd 10 kepdAotov Tiic Beoyvasiog, adTov
Aéyo tOv émil mévtwv Bedv, S1 tdv npocexdv te kol oixelov 1§ dtovolg Tpéyovreg &k 0D
ToTpOg O1d T0D V10D TPOG TO TVED O Vo ®PODUEV. &V TEpvolg Yo TOD GryevvATOoL QWTOG
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It is interesting here to underline that the participation in the light of the
Trinitarian intimacy is given in the Holy Spirit, that is through and by
the Spirit (’¢avtod). The preposition refers to linear movement. It is
an extension of the Trinitarian breathing to the economy, the extension
of the immanent movement that springs from the Father (éx), passes
through the Son (81¢t), and terminates in the Holy Spirit (tpog).”
Nevertheless de Halleux affirms: “The ‘cause of the hypostasis’ of the
Holy Spirit thus does not concern his personal subsistence, but it is rather
envisioned here as natural ‘cause of being’, since the preoccupation
of Gregory is focused on the coeternity in existence, that is to say,
definitively, on the consubstantiality of the three lights”.”* The obser-
vation is far from clear, since it seems to artificially oppose the ‘cause
of the hypostasis’ to the ‘cause of being’, breaking the perfect Nyssian
equilibrium between Person and Nature. It does not seem possible to
negate that Gregory refers to Trinitarian immanence here, in as much
as the passage explicitly recalls the eternal relations. Rather, if one
seeks to read the text without prejudices, the beauty and strength of the
continuity between economy and theology is prominent. One cannot

Kotootdvteg éxelfey oAy 10 €€ odTod QA Kot T TPosEKES EvoNncomiey olov BKTIVE,
v 1) M cuvvetoTapévny, fig 1) wév aitio od elvorn éx 100 NAov, 1 8¢ Vrap&ig dpod
T® HM®, 00 xpdvoig Votepov mpocyvopévn, GAL" 6pod 1@ 6eBfvar tov filov €€ adtod
CVVOVOQOLVOLLEVT - LBALoV € (00 Yap Gvdykn naoo Tf elkévi Soviebovtog dodvar tolg
oVKOPGVTOLG Kot 10D Adyov AaPnv év tff 1ol dnodeiynortog dtovig) obyl dxtiva €&
nAlov vonoouev, GAL" €€ dyevvitov fAlov GAhov HiAtov 6pod tfi 100 mpwtov Emvolg
YEVWINTOG O0TH GLVEKAGUTOVIO KoL KOTO VIO OooOTmg £xovio. kKGAAer duvdyet
hopmndovt neyéBer pondpdtt kod ooy dnad toig mepl Tov §Aov Bewpovpévorc. kol
néAv Etepov T0100ToV QDG KOTd TOV 0DTOV TPOTOV, 0V YPOVIKD Tvi SlocTARATL TOD
yevwn1od ewtog dmotepvopevov, dAAe 81 ahtod pev EkAdumov, Thy 8¢ Tfig VTocTAcEMG
aitiov &xov éx 100 mporToTOMOL QWTOC, EAC uévol kol odTd ke dpotdmtar 10D
npoentvonBévioc Adumov kol potilov kol 1o GAAo mévta To 100 ewTog Epyalduevov.
00d¢ yop €oTt Tl TPOG ETEPOV ODG Kot 00T T0DTO TarpoAdhonym, Gty ket 0VdEV Thg
POTIoTIKTG Ydpitog €viéov Ti Dotepoduevov poivntot, GAAG maoT TeletdnTt TpoOg TO
dpdtatoy Ennpuévov petd mortpdg kol viod Bempetton, petd totépo kol viov dpBueiton,
ko 81 £0vTod TV TPoGOyWYNY TPOG TO EMvoolEVOV PG TO &v Tartpl Kol VIR TAoL Tolg
petooyelv duvopévorg yapiletar. (CET, GNO I, 180, 10-181, 11).

7 E. Bailleux comments, in reference to the personalism of the Greek Fathers, that
“La fonction «économique» des hypostases divines ne fait que prolonger au-dehors
les rapports qu’elles ont dans la vie trinitaire, sans qu’il soit besoin de faire appel a la
théorie «psychologique».” (E. BAILLEUX, Le personalisme trinitaire des Peres grecs, MSR 27
(1970) 24-25).

6 “La «cause de I’hypostase» du Saint-Esprit ne concerne donc pas sa subsistence
personelle, mais elle est plutot envisagée ici comme la «cause de I’étre » naturel, puisque
la préoccupation de Grégoire porte sur la coéternité dans ’existence, c’est-a-dire, en
définitive, sur la consubstantialité des trois lumicres” (A. bE HALLEUX, “Mamfesté. . .,

p. 22).
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speak of the three Persons without speaking at the same time of their
consubstantiality and coeternity. Of particular interest is the use of
the participle cvvekAaunovta, which cannot but recall the classic unus
Spirator sed duo Spirantes.”

The Eastern reading of this text would like to limit it to an affirma-
tion of the unity of the divine essence, since the theological context in
which the reading is done is always that of an antinomious vision of
the substance and the hypostases.” But, given that Eastern theological
thought generally moves from the distinction of the three Persons, it is
significative, when their consubstantiality is affirmed, that the personal
distinction itself is protected in one way rather than another.

In fact de Halleux is obliged to refer to the activity of the Spirit,
hypothetically affirming that: “This activity of the Spirit is said to be
just as eternal as that of the Son light, but the bishop of Nyssa could
have placed it in the eternity of ‘theology’ simply in as much as potential
source of the ‘economic’ revelation”.”

Instead of excluding the mediating function of the Son, this passage
appears to witness to it with a unique and rare equilibrium in the history
of theology, something that should be a valid pattern for ecumenical
dialog, in as much as he affirms healthily the monarchy of the Father,
while giving a role that is not exclusively passive to the Son in the
procession of the third Person. One can consider as well the fact that
Gregory had to negate the theory of Eunomius, who considered the Son
a simple instrument of the Father in the production of the Spirit.*’

To this can be joined the consideration that Gregory, in order to
explain the procession of the Spirit and to distinguish it from the
theory of two sons,” does not have recourse to an image with a certain
patristic tradition, that has its roots in the thought of Methodius of

77 “Sed videtur melius dicendum quod, quia spirans adiectivum est, spirator vero sub-
stantivum, possumus dicere quod Pater et Filius sunt duo spirantes, propter pluralitatem
suppositorum; non autem duo spiratores, propter unam spirationem. Nam adiectiva
nomina habent numerum secundum supposita, substantiva vero a seipsis, secundum
formam significatam.” (THoMas AQUINas, Summa Theologica, 1, q. 36, a. 4, 1. 7)

s Cfr. E.D. MoursouLas, La pneumatologie. . ., p. 389.

70 “Cette activité de 'Esprit est dite tout aussi éternelle que celle du Fils lumiére, mais
I’evéque de Nysse pourraitne’avoir reportée dans’éternité de la « théologie » qu’a titre de
source potentielle de la révélation « économique»” (A. bE HALLEUX, “Manyfesté. . ., p. 22).

8 Cfr. BasiL oF CAESAREA, Funomii impii apologia, PG 30,856BC (SC 305, pp. 274-276).

8 Certain heretics maintained that the Spirit was also a Son, as the second Person,
since both were from the Father.
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Olympus:* differently from Adam, who is a son of God, Eve cannot
be called daughter of Adam, while having been generated through
him by God. Thus there would be a parallel between Adam and the
Son on one side, and between Eve and the Spirit on the other.™ The
procession of the Spirit would be placed in proximity to the formation
of the first woman from the rib of the first man.

This explanation has the advantage of distinguishing the two pro-
cessions, assigning to d1 100 viod a total passivity, which strongly
protects the Monarchy. There is a distinct yet linked image, as Orbe
maintains, that compares Adam to the Father, in as much as unbegot-
ten, Seth to the Son, in as much as generated, and Eve to the Spirit, in
as much as proceeding; this image is used by Gregory Nazianzen,* as
by Pseudo-Gregory of Nyssa, in the treatise Ad imaginem Dei et ad sumili-
tudinem.® Certainly the parallel Adam-Son and Eve-Spirit was known
to the Cappadocians and to their school and, in a particular way, to
Gregory of Nyssa due to his familiarity with the work of Methodius

8 Cfr. MeTHODIUS OF OLYMPUS, Simposio I11, c. 8, 69ss; SC 95, p. 107. See the rigorous
and well documented article: A. ORBE, La procesidn del Espiritu Santo y el origen de Eva, Gr.
45 (1964) 103—-118. Together with: M.'T'-L. PENIDO, Prélude grec a la théorie “Psychologique™
de la Trinité, RThom 45 (1939) 665-674.

8 This parallel between the Holy Spirit and the woman is rich with interesting con-
sequences: a classic theme of the Fathers is in fact, that the Demon tempted man by
envy. One could perhaps say that he did not choose Adam, but Eve due to the envy of
her beauty, of her capacity to attract to the good and the true. Thus beauty knew per-
version (the considerations of R. Guardini on the ambiguity of beauty after original sin
are quite interesting. see: R. GUARDINI, Religidse Gestalten in Dostojewskijs Werk, Paderborn
1989, pp. 280—281) and the serpent made it his own, usurping fascination to deceive.
For this reason Michelangelo portrayed the demon with a woman’s clothes in the Sistine
Chapel. But Christ, on the Cross, repaired this perversion and now it is his regard that
attracts (cfr. P RopricuEz, Omnia traham ad meipsum, « Romana» 13 (1991/2) 331-342).

8 Cfr. GREGORY NAZzIANZEN, Oratio 31: De Spiritu Sancto, 11; SC 250, p. 294, along
with Carmina Dogmatica 111, PG 37, 408 and JorN DAMASCENE, Expositio fider 1, 8, 119-122
(PTS 343.7.2, p. 23): donep kol 6 Addop dyévvnrog (v (thdoua yap éott Beod) kol 6 ZnO
yevwntdg (vidg yéip dotv 10D Addw) ko 1) Eba 8k tfig 10D Add ndevpdg éxnopevbeico
(00 yop éyevviBn o) 0 edoet Srapépovoty GAAMAwY (EvBporot yép eiowy), GAAL T
g dndpEemg TpodTQ.

® Cfr. PG 44, 1329CD. The treatise is collected in PG 44, 1328-1345, among Greg-
ory’s works. It is now clear that the work is not of Gregory of Nyssa, even if contempo-
raneous to him. Cfr. O. BARDENHEWER, Geschichle der Altkirchlichen Luteratur 11, Freiburg im
Breisgau 1913, pp. 195-196 and E.D. MoursouLas, Ipnydptog. . ., pp. 340-342. Others
attribute it to Anastasius of Mount Sinai (Cfr. PG 89, 1151). Orphanos cites this pas-
sage, attributing it to the Nyssian, to affirm that Gregory maintained the origin of the
Spirit a Patre solo, forgetting that the analogy would rather indicate a procession a Patre
Spiritugue, since Adam did not generate Seth alone. But this affirmation would have been
an absurdity to the ears of the Nyssian (cfr. M.A. OrpHANOS, The Procession . . ., p. 94).
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himself. Nevertheless the Nyssian does not use this image. One could
perhaps hypothesize that he avoids it, since it attributes, both to the
Holy Spirit and to the Son, too passive a role which could quite easily
be interpreted in a subordinationist manner.

Thus this first Nyssian text appears to suggest that the Nyssian S
70D v1od cannot be reduced to a function of pure transmission, as a
mere canal. The key to the problem should probably be researched in
an attentive evaluation of the term cuvvexAdumovta.

c. The Flame

Parallel to this text of the CE I is the following text of the AdMac, in
which Gregory has recourse to the image of a flame.

In fact, for those beings whose activity according to the good does not
admit diminution or any difference, how could one rationally think that
the numerical order is a sign of some sort of diminution, of the differ-
ence of nature? As if, seeing the flame divided in three torches—and
supposing that the first flame is cause of the third light, since it propagates
fire to the extreme light by communication through that which is in the
middle—one concluded, for this reason, that the heat in the first flame
1s greater, while in the next it is less, and tends to diminish, and that the
third cannot even be called fire any more, even if it burns and illuminates
in a similar manner and accomplishes all that is proper to fire.®

Once again he is affirming the unicity of nature of the three divine
Persons, but the choice of image cannot be by chance, above all if it is
confronted with the preceding passage and if one considers the value
of the already considered cvvexAdaunovto. The affirmation that action
follows being is always present: if the Spirit accomplishes divine actions,
that is he burns, then he is God. Energy is inseparable from nature.
In the AdSimp, the same argument is applied to the Father and Son.
Gregory negates that the generation of the Son can be assimilated
to a generation of the flesh. In a difference from that which happens

86 s(p GV Yop 1 KorTdl o om{oceov gvépyela ovdepiov EAGTTOGY T nocp(x?»kownv 8)(81

nidg €0ty ebhoyov THY KOTO TOV ocpteuov Tocéw skocﬂco(sscog TLog, g xotd @OV
nocpoc?»?»wmg, otecBon cnustov z—:wm, domep Ov €l 116 &v ‘L'plo‘l kocun'occt Smpnuevnv
BAérwv v (p?»oy(x oitiov 8¢ 10D TpiTov PWTOC Dnoewusea £lvol Ty TpOTnv (p?uoy(x €K
Sr086cewmg 10 10D pésov 10 dxpov E€dyacay — Enerta katackevalol theovalew v i
npdt royl MV Bepuociov, tfi 8¢ épegig DroPePnrévar kai npog o FAattov Exey TV
ropoAloyiv, Ty 8¢ tpitnv unde ndp 11 AéyesBou, x8v mapanincing xoin kol eoivy
kol wévto To 10D mupdg kotepydlnton- (AdMac GNO 111/1, 92, 34-93, 10).
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when bodies are generated,”” God does not pass from non existence to
existence. For this reason Heb 1.3 speaks of the “radiance of his glory”
(drovyaopo d0ENG), to indicate that, as the light shines from the nature
of that which illuminates without mediation and as soon as the light is
lighted the splendour (16 drnodyooue) appears, so the Son shines from
the Father and one can never separate the Father from the Son, since
it is impossible that his glory be deprived of light. Illumination cannot
exist without glory and splendour. And the Son is this splendour.®

None of these images can be understood if one abstracts them from
the connection between nature and action, the only path by which
man can, according to Gregory, speak of the Trinitarian immanence.
But, if the economy is an obligatory passage, it would be improper to
maintain that the Nyssian checks himself at this first moment, without
elevating to the more properly theological level.

V. Tue RoLE oF THE SoN

a. Per Filium

To evaluate the implications and theological significance of these
images, another text of the CE is useful, as it suggests the same
conclusions:

8 Gregory insists particularly on the simultaneous creation of the body and soul in a
unique human being, thus being a proponent of immediate animation. See M. CANEVET,
L'humanmité de Uembryon selon Grégoire de Nysse, NRT 114 (1992) 678-695 and Pr. CaspaAR,
Comment les Péres de UEglise envisagent le statut de Uembryon humain, « Connaissance des Péres
de l’Eglise » 52 (1993) 16-18.

8 “Otov 8¢ Xéymcw &t el N, 00k &yevwAOn, xoi el &yevwABn, ovk v, 515(xx9ﬁtw0av
ot 00 xpn 0 Thig Gapmmg yevvncs(og t&muara etpapuoCav i Oelq (pl)cet G(DLJ_OLT(I
usv Yap un vio ysvvorcou, 0 8¢ Bedg t0 UM Gvta elvor TOLET, oVK oTOG €K TOD W) ovrog
yivetot. 816 xoi 6 obhog drodyasua 86Eng ardtov dvoudlet, tvo S18ay0duey &1, domnep
70 £k 1700 AOyvou @dg kol £x thig eVoeng £oTt ToD dmavydlovtog kol pet” £kelvov €otiv
(Ouod tE YOI é&_,scpo’cvn o M)xvog Kol 10 (p(BC_, 10 £€ adhtod Guvsiékau\yev), o¥tm kehedel kol
gvtodBo voelv 6 omocsro?»og, ot kol €k 10D ToTPog O mog Kol 00dénote xwptg 100 viod
0 nownp 0VK EYYOPET YOp oc?uxum] elvat mv 80§(xv (ng 0VK £YYOPET OvEL omomyozcuovcog
lvoi 7oV AOyvov. Snlov 8¢ 8t Momep 10 elvon ocnomyoc(moc poptupio éoti T0d Kol mv
Soﬁav glvo (pn yap oucng TT](; 86Eng ok av 8111 10 €x 'tmm]g otnowyocﬁousvov) olto
0 Xsysw p.n elvai mote anowyoccuoc mnoﬁm&tg £6T1 10D unSs ‘mv 86Eawv etvort, Gte oK
nv 10 (xnowyoccuoc mv yap d6Eov Gvev ocnotuyoccuocrog givort otunxocvov mcnsp 0DV 00K
£oTv émi 10D (xnowy(xcuowog kaysw 4t el M, oK eyevsro Kot €l sysvsto oVK v, 0VT®
pérondy €61t mept 100 viod tadrta Aéyey, 10Tt 6 Vidg €oTt 1O dmadyaouo. (AdSimp,
GNO I11/1, 63, 2264, 16).
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We have, then, demonstrated with what was said that the Only Begotten
Son and the Spirit of God are not to be sought in creation, but it must
be believed that they are above creation. And creation, perhaps, can be
understood based in some one of its principles, by means of the research
of those who apply themselves to study such questions, but that which
is above creation would not be for this better known, since in it there
is no demonstrative indicator prior to time. If, then, we consider in the
uncreated nature and the admirable realities and names, that is the Father
and the Son and the Holy Spirit, how will that which thought, which
worrles and labours to interrogate, superimposing by comparison one
thing to another in a temporal interval, learns about the temporal world,
be possibly thought, this same thing, of the eternal essence without gen-
eration? In which [eternal essence] the Father is considered without any
principle whatever and unbegotten, Father from always, and [generated]

from him (¢€ abt0od), but in continuity and without any interval, the Only
Begotten Son is thought at the same time. By whom [the Son], and with
whom (81" a0100 8¢ kol per’ ad10d) one perceives immediately (e00Ug)
and in conjunction, before any empty and unsubsisting (Gvondctotov)
idea furtively strikes the mind, also the Holy Spirit, who is not posterior
to the Son in existence (Vrap&uv), in such a way as to think that the Son
might have existed some time without the Holy Spirit. But, having also
he the cause of being from the God of the universe, from whom (68ev)
also the Only Begotten light has being, he shines by means of the true
light and is not separated from the Father or from the Only Begotten,
neither in an interval of time, nor in a difference of nature. In fact, there
are not temporal intervals in the eternal nature, nor any difference of
substance. For this reason it is not possible to think of any difference as
between uncreated being and created being: and the Spirit 1s uncreated,
as we have demonstrated in that which precedes.®

% “Erel odv 8édeucton St v eipnuévov un &v m KTIGEL TOV uovoyevn viov Kol

10 10D Be0d mvedpo Setv &Speuvocc@ou OAL Gvo Thg KTioEwg moTEVEWY elvat, 1| UEV
ktiolg énl Tvog 18alodong dpxfig 81 thg moAvmpoyposiving t@v o towodtor {ntelv
(pLXOVSLKO{)V‘ru)v {owg Kocr(x?»n(peﬁcsrm 70 8¢ vrep tou'm]v 008&V av 310 ToVTWV u&M»ov
etg yvmcw #\Bot, ouSsvog &v a1 (mustou dewktikod npo OV oldvov eupLGKousvou el
vV év Tfi dKkTioTe (pncet VOETTOLL TOL Gowuocm:oc npowuocw e Kol OVOIJOL‘EOL, 0 motnp Kol
6 vi0g kol 10 mvedpa 1O Gyov, Tdg Eotan duvartd, Snep €nl 1@V kdto Teprepyalopévn
Kol no?wnpotyuovoﬁcoc Karakauﬁdvet N évvota, Erepov érépou cuprmK(T)g {)nspnﬁeicoc
3 Tvog xpovucou 61(x<5muocrog, 1010 Ked émi T dktioTou Kol npoou(nvxon vomCsw
oucmxg etvat; €v rcocmp pev oavocpxog Kol ocysvvnrog kol Gel mothp voeltan, €€ odhtod
3¢ koo 10 mpooeyts AdlooTdTIg O HovoyevIg VIOG TQ TaTpl Guventvoeltat, S ahTod
8¢ xol ust' o109, npiv 11 kevov 1e kol dvumdotatov o uéﬁov TOPEUNECETY vénuoc
£00Vg kol 10 nvenuoc 70 ocytov cuvnuusvmg Karoc?»ocuﬁocvsroa, ovy, botepilov kot TT]V
umxp&w petd Tov vidv, Hote ToTE TOV uovoysvn &X(x 700 nvsvumog vonenvou G éx
uev 700 Beod 1oV Shov kol odTd TV adtiov sxov 100 eivat, 80ev ko 10 uovoyeveg éomt
@G, 810 8¢ 100 &AnBvod ewtdg Exddpyav, otite Sacthnatt obte POoENG £1EpPOHTNTL TOD
notpOg 1 10D povoyevodc dmoteuvipevoy. didotnuo uev yop énl Thg Tpocimviov eicemg
0¥k £oTy, M| 8¢ KoTo TNV oVoioy Slaopd ovdenio. 0VdE Yop EoTl duVOTOV GKTIGTOV
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As de Halleux rightly remarks, the gnoseological terminology of
the text should not lead to think of an economic ambience. We are,
instead, in a clearly theological moment, exactly as in the Ad4bl. The
central affirmation is the atemporality of the processions: in the created
sphere there is always a chain of temporal causes that is known;” for
the Trinity, it is instead necessary to use a causal category purified of
temporality. The Cause is the Father, but the Son has a specific role,
the by him and with him (30" 0dtod d¢ Kol pet’ avtod)’ is clear. Still, the
vocabulary does not refer to the economy, but exclusively signifies the
intra-divine processions, as de Halleux recognizes.” The great advan-
tage of the terminology of light is precisely the capacity to unite mis-
sion and procession. Certainly, the price of showing this continuity is
the possibility of confusion between economy and theology. But the
contexts of the analyzed passages are sufficiently clear and exclude,
even explicitly, as in this last case and in the Ad4bl, every possibility of
reference to the economic sphere.

For this reason it is not easy to understand the affirmation of de Hal-
leux, when he states that “the intention of this passage regards above
all the eternity and divine nature of the Spirit. The author thus does
not think for the moment to distinguish procession from generation.
In other words, the expressions of kotd t0 Tpooeyeg and dio pécov
do not yet oppose in an immediate manner the begetting of the Son,
and the Son’s mediation in the procession of the Spirit”.” Perhaps an

npog GxticTov Sropopdy évvofican, dxtiotov 8¢ t0 mveduo 10 Gylov, xabag év Tolg
nporafodoty dmodédeikton Adyots. (CE T, GNO 1, 137, 20138, 20).

% As noted earlier, Gregory is always attentive and open to the experimental sciences.

9 The identical expression, also inserted in a highly theological context (the three
uncreated Persons are placed in opposition to the created world) is found in Ep 38 (PG
32, 329C). It is an often cited text in anti-Filioquist circles (for example: GREGORY OF
CyPrus, Scripta apologetica, PG 142, 259AB; De processione Spiritus Sancti, PG 142, 296B) and
which was object of different interpretations in the Council of Florence. In light of this
text of CE I and the clarification of the difference between processio and ékndpevorg, the
interpretive problems appear to resolve themselves: 'Ereidn toivov 10 “Aytov [vedpua,
4o’ od moo, ¢ml T Ktiow N t@v dyoddv yopnyia mnydlet, 100 Yiod pev fipmrot @
&draotdtng cvykotohauBdvetor, the 8¢ 1od Matpog aitiog Enuuévov Exel 1o eivar,
80ev xai éxmopedetan, 10010 YvwploTiKOV THg Kotd TV LrdcTacty 1816t Tog onuelov
xet, 10 netd Tov Yiov kol ovv ot yvopilesBo ko 10 €x 10D IMortpog beestdva. ‘O 8¢
Yiog 6 10 éx 10D [otpodg éxnopevduevov IMveduo 1 avtod kol ued” Eovtod yvopilov,
LOVOG HovoYevds €k ToD dyevvnTou ewtog EkAdpyos, obdepiay kot t0 1d1alov 1OV
YOPIoUATOV THY Koveviay £xet tpog Tov [atépa fj tpog t0 [Mvedua 16 ‘Aytov, GAAL 101G
eipnuévols onuetolg povog yvopiletor. (Ep 38, PG 32, 329C)

9 Cfr. A. pE HALLEUX, “Manifesté. . ., p. 24.

% “L’intention de ce passage porte avant tout sur éternité et la nature divine de
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underestimation of the context of the passages impedes fully bringing
to light Gregory’s admirable equilibrium, which never distinguishes
without uniting and which, for this reason, speaks of two processions
in distinct terms, always affirming at the same time the Monarchy.

It should be enough to consider that Gregory conceives Father and
Son as co-relative names, since Father does not indicate the substance,
but the relation to the Son himself (1} 100 TotpoOg KA GG 00K 0Vl
£0T1 TOPAOTOTIKN, GAAO TV TTPOG TOV VIOV o)y Gmoonuoiver).”t
Thus the Filioque is as if alluded to, in the purest immanence, by the
very names of the divine Persons, since one cannot think of the Father
without thinking of the Son.

In synthesis, it seems truly arduous to negate the presence of an
immanent per Filium in Nyssian doctrine.” Specifying the explicit content
of this per Filium requires however, that further analyses be carried out.

b. Ex Filio?

Once familiarized with the vocabulary of the theology of light, and
given as well the considerations of the discussed passage of the DeOr-
Dom,™ it is necessary to verify whether it might be possible to find some
indication in the Nyssian work to further interpret the role of the Son
in the procession of the third Person as an ex Filio.

The expression ¢k 100 viod appears literally three times in Gregory’s
works: in one case it is the affirmation of the impossibility to invert the
relationship between the Father and the Son” and does not immediately
regard the present discussion, but in two cases, both in the AdMac, the
expression refers to the relation between the Son and the Spirit.

I’Esprit. L’auteur ne songe donc pas pour l'instant a distinguer la procession de la
génération. En d’autres termes, les expressions «Katd 10 mpoceys» et «dd pésov »
n’opposent pas encore le caractere immédiat de 'engendrement du Fils a une médiation
de ce dernier dans la procession de I'Esprit.” (Ibidem).

% Cfr. RCE, GNOI, 319, 1-7. See also CEII, GNO 1, 208, 11-14.

% This is also B. Studer’s opinion, commenting precisely the analyzed passage of
the AdAbL (cfr. B. STUDER, La fot en Esprit Saint dans UEglise Ancienne, in Mysterium Caritatis.
Studien zur Exegese und zur Trinitdtslehre in der Alten Kirche, Rome 1999, p. 450). Gregory’s
affirmation is to be read in the context of the Council of Constantinople, and shows the
great progress of Nyssian pneumatology in respect to the work of both Basil and the
Nazianzen (cfr. IpEm, Dio Salvatore nei Padri della Chiesa, Rome 1986, p. 216).

% See p. 160.

97 Cfr. CEIII, GNO 11, 233, 25-26.
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Gregory 1s affirming the consubstantiality of the Spirit with the Father
and the Son and the necessity to adore him, since he is by nature divine:

He is absolutely immortal, without any variations or mutations, always
good (xohov) and free of the necessity of external (tépwBev) gratuity. And
in every creature he realizes (évepyel) everything as he wills and is holy
and he is a guide, and right, and just, truthful, and searches the depths
of God (t& BéOn épevvidv tod Beod), proceeds from the Father (¢x motpog
éxmopevdpevov) and is received from the Son (£k 10D viod AopPavouevov).”

In describing the attributes of the divine Persons, Gregory passes from
the immanent dimension to the economic one. The adverb étépwBev sug-
gests that the first properties refer to the intra-Trinitarian dimension, but
the later verb évepyel moves attention to the dimension of ad extra activ-
ity. Nevertheless Gregory ends a list of economic properties with the
disconcerting 1 Bén épevvdv 100 Beod. To know “the depths of God”
is an expression of the immanent intimacy, above all since it is followed
by the éx notpog éxmopevopevov, which refers to the intra-Trinitarian
procession of the third Person from the Father. At this point, the €k 109
viod AopPavouevov troubles, since it is not evident from the immediate
context whether it necessarily refers to the economic dimension.

Further on, in AdMac, GNO 108, 18-109, 3, Gregory proposes
the same structure, but in a more extended manner: from immanence
(18-24) to economy (24-28) to return to the “depths of God” and
conclude, referring to the Spirit:

He always searches the depths of God, always receives from the Son (ék
10D viod AauPdver) and is sent without separating, is glorified and has
glory. For he who gives glory to another is manifestly considered to be in
a superabundant glory. For how is it possible that he who gives glory be
deprived of glory? If not light, how will one manifest the grace of light?
Thus he who is not himself glory, honour, greatness and magnificence
will not show the power to give glory. Therefore the Spirit glorifies the
Father and the Son.”

98 ¢ se; ’ 5 7 e 5 ’ v ol IEETRY A
0Tl QUOVOTOV ECGTL TOWVTMG, OTL OTPETTOV TE KO avoarlolwtov Kol OEel KoAOV

kol dmpocdeic Thc £tépwbev ydprroc, 11 mévta dv mdiowy évepyel kobog Bodleto,
dyov, fyenovikdv, evBéc, dikotov, dAnBwdv, 1o BdOn épevvav 10D Beod, &k morpog
ékmopevdpevov, £k 10D viod AapBoaviuevov (AdMac, GNO TI1/1, 97, 8-13).

% el 1o B&Bn tob Beod épeuvd, del éx 10D viod AouPdver kol dmootédheton kol
ol ywpileton kol do&dleton kol 86&av Exer- O yop GAA® 86&av didworv, dfidov Jt1
év drepPoarrodon §6En kortalapuBdveton. nidg yop 80EGLer 10 86Eng Guotpov; €av un
TL iGN, TG TV 10D PwTdg Emdeifeton xdptv; obteg 008E T doEacTtikhv Shvaty
¢mdeileton, 0 Gv Ui 001d ) 86Ea kol Tipm Kol peyodmotvn kol peyodonpénetc. So&dlet
0DV TOV TOrTépo; Ko TOV VIOV 10 Tvedpal. (AdMae, GNO I11/1, 108, 28-109, 3).
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Immediately after the repetition of the t& Bdfn tod Beod, the €x 100
10D AapPavopevov of the previous passage is further explicitated:
the Spirit receives from the Son and is sent. Clearly one cannot use
these texts to maintain a Filioque that would be little more than verbal
reductionism; however the clear afirmation of the texts is that the
Spirit receives glory from the Son and is, at the same time, he himself
glory; for this reason he can communicate glory and be efficacious
in the economy. These texts lead inevitably to reaffirm the continuity
between immanence and economy, together with a role of the Son in
giving glory to the Spirit, a role that appears difficult to reduce only to
the temporal dimension. This is more evident if one continues to read
in the same treatise, where, a little further on, Gregory affirms:

Do you see the circulation of glory through the same cyclical movements
(tnv éykoxAov g 8OENg 81 TdV opolmv mepteopdv)? The Son is glorified
by the Spirit; the Father is glorified by (bn0) the Son. And reciprocally, the
Son has glory from (ropd) the Father and the Only Begotten becomes
the glory of the Spirit. For in what will the Father be glorified, if not in
the true glory of the Only Begotten? And in his turn, in what will the
Son be glorified, if not in the greatness of the Spirit? Thus also reason
(6 Adyog), inserting itself in this circular movement (GvokvikAodpevog),
gives glory to the Son through (81&) the Spirit and to the Father through
(61) the Son.'”

Here light is made glory and there is a marvelous intersection of the
two movements: a circular movement that represents the dynamic of
intra-Trinitarian immanence, which consists in a mutual and eternal
communication of glory from one person to the other, from one Person
through another. In this circular movement there intersects, by the work
of the Holy Spirit, a linear movement, expressed by d1q, that attracts
the economic dimension to the Trinitarian immanence. The Trinity, as it
overcomes the antinomy between unity and multiplicity, also overcomes
the geometric antinomy between the circle and the line: to understand
it we must have recourse to a circular image, to signify the immanent
communion of love, eternal exchange of total self gift, and at the
same time a linear image, that extends opening up to the economy.

100 & n N e o ar NP
Opag v €ykvkhiov thg 86Eng d1d TV dpoiwv mepipopav; do&aletot O vidg V1o

10D nvedpotog: do&aletar Hrd 10D viod 6 mathp- TEAw Ty d6Eav Exel Tapd ToD ToTPOg
6 viog kol 86En 10D mvedpatog 6 Lovoyevig yiveton - Tivi yap évo&acBicetal O mathp,
el pn T GAnOwii 100 povoyevode 80En; év Tivi 8¢ TdAw 6 vidg So&acBhceton, €l un év
T peyokwovvy 100 nvedpotog; obtm ndAv kol dvokvkAodievog 6 Adyog TV VIOV pEv
d0&GLet 816 10D mvedpotog, St 8¢ tod viod Tov Tatépa. (Ibidem, GNO II1/1, 109, 7-15).
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VI. Unity

1% 7
a. Olwg etvou

The role of the Son in the procession of the Holy Spirit necessarily
leads to the theme of unity. In this perspective, in the literature that
treats the procession of the Spirit in Gregory’s theology or in general
patristics, the following passages are often not taken into account
loto or partially.'"!

In the CE Gregory discusses the personal distinction in the Trinity.
It is a passage which is extremely clear as a whole:

And the Holy Spirit, who in the uncreated nature is in communion
(kowoviav) with the Father and the Son, is nevertheless distinguished in
his turn by his proper characteristics. To not be that which is contem-
plated properly in the Father and the Son is his most proper characteristic
and mgn his distinctive property in relation to the precedmg does not
consist in being in an unengendered mode (&yevvitag), nor in an only
engendered mode (povoyev@g), but to be in the mode of constituting a
whole!'” (elvon 8¢ SAwg). He is conjoined to the Father by the fact of
being uncreated, but is distinguished in his turn by the fact of not being
Father as he is. United to the Son by the uncreated nature and by the
fact of receiving the cause of existence from the God of the universe,
he is distinct from him in his turn by the peculiarity of not subsisting
hypostatically (brootfivar) as the Only Begotten of the Father and by
the fact of being manifested by the Son himself (81" o010 105 vIOD
neenvévar). But further, since creation subsists (bnoctdong) by means
of the Only Begotten (81t 10D povoyevodc), so that one does not think
that the Spirit has something in common with it due to the fact that he
is manifested (megnvévar) by the Son (81 100 viod), he is distinguished
from creation since he is invariable, immutable and without need of any
external good (£tépwBev).!®

' Even without analyzing these passages, M.A. Orphanos, after having considered
the text of the AdAbl and some of the passages thus far presented, in reference to the
possibility that Gregory maintained the Filioque, writes: “If we are going to consider
these evidences in themselves, it is possible to draw such a conclusion” (M.A. ORPHANOS,
The Procession. .., p. 93). Nevertheless he negates the possibility invoking the whole of
Nyssian theology. It seems that the true reason for this negation is the aprioristic affirma-
tion of the separation of economy and immanence.

192 Cfr. A. Bawwry, Dictionnaire Grec-Frangais, Paris 1950, p. 1370.

103 76 8¢ nvsf)uoc 10 Qylov &v 1@ thith) tﬁg (p()cemg TV KOwmviov Exov TPOg VIOV
Kol narap(x T0ig 1610tg oAV yvmptcuotow an’ odTdy 61(x1<pwarou yvmptouot yocp
a0T0D Kol onpetdy oty idroitortov o unst éxelvov eivan, omsp 1dlog 1@ TCOL‘Cpl Kol
0 vid 6 Adyog evseempnce 0 YOp um:e aysvvmo)g elvor um:s wovoyevé, elvon &
hag, Thy ¢Eaipetov avtod 1810 TOr TPOG TO TPOELPNUEVEL TOPIOTNOY. TQ YOp TOTPL
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The verb meenvévor, as de Halleux underlines, should not lead to
think of an economic dimension, due to the immediate clarification
of the Nyssian in stating that the Spirit has nothing in common with
creation. On the contrary, the adverb ¢tépwBev explicitly reminds one
of Trinitarian immanence. Gregory is preoccupied to distinguish clearly
the two parallel d16: the immanent one, that refers to the intra-divine
procession (81" o010b 10D VoD TeEnvEvor) and the economic one (S
00 povoyevodg), referring to ad extra activity.

Here is the power of the Nyssian distinction between created and
uncreated. It is propitious to note that Meredith attributes Basil’s pneu-
matological insufficiency'™ to precisely the lack of clear dichotomous
vision of reality:'” if there can be a third category besides created and
uncreated, one leaves the possibility open of conceiving the Spirit in a
subordinationist manner. It seems that, for Basil, the problem is rooted
in a certain Origenistic inheritance, by which the action of the Spirit in
creation is limited exclusively to rational creatures:'® his creative role
is thus reduced to sanctification.

The creative role of the Spirit is quite different in Gregory’s thought,
where the divinity of the Spirit is manifested precisely in his creative
activity, in continuity with the reasoning developed in the Ad4bl. This
concreative role of the Spirit, together with the Father and the Son,
constitutes “a step Basil had been unwilling and indeed, within his
Origenist framework, unable to take”.!"”

Gregory shared with Athanasius his clarity in the distinction between
created and uncreated. This observation renders even more relevant the

KOTO TO BKTIGTOV cuvonTduevoy TéAtv dn’ adTod 1@ uh mathp eivor kobdmep éxelvog
Sroywpiletar. Thig 8¢ TPOg TOV VIOV KOTO TO GKTIGTOV GLVaPElog [Kod év T Ty aitiov
g ndpEewg éx 10D Beod tdv SAwv Eewv] dolotaton ndhw 1§ i81alovry, év 1 pAte
Hovoyevads £k 10D Tartpdg brooThivar kol év 1@ St odTod 10D viod Teenvéval. ThAw 8¢
tfig kTicemg 10 T0D HoVOYEVODE VIOGTAOTNG, MG GV UT) KOLVOTNTA TIVOL TPOG TNV £YELV
voueBf 1o nvedpa ¢k 10d 1 0D viod tegnvévar, dv 1@ dtpénte kol dvaidoidte kol
dmpocdeel thg Etépwbev dyoBdmtog Sraxpiveton 10 nvedua &nd g kticews. (CE 1,
GNO 1, 108, 7-109, 5).

10t See Basil’s letter 71, where he does not affirm the consubstantiality of the Spirit,
despite the pressures of letter 58 from Gregory Nazianzen, to which Basil is responding.
For a systematic presentation of Basilian pneumatology, see J.M. YaNGuUAs SaNz, Preu-
matologia de San Bastlio, Pamplona 1983.

1% Cfr. A. MereDITH, The Preumatology of . .., 205-206.

105 Cfr. ibidem, p. 201. See also J. DiLLoN, Origen’s Doctrine of the Trinity and Some Later
Neoplatonic Theories, in D.J. O’MEARA, Neoplatonism and Christian Thought, New York 1982,
pp- 19-23.

197 A. MEREDITH, The Preumatology of . .., 206.
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parallelism between the immanent d1a and the economic one in the
passage in question here. For Athanasius reserves this last preposition
to the economic dimension alone, and in particular to creation, while
he uses €k and mopd for the immanent processions.'” Gregory does
not follow this distinction and, as already seen, is not rigid and formal
in the use of prepositions in the Trinitarian formulas: he is free, thus,
to develop a parallelism, as formal as conceptual, between Trinitarian
economy and immanence.'”

The explicitly immanent exegesis of megnvévar that Gregory offers
for the passage in question, serves as hermeneutical key to a deeper
understanding of the properly theological value of the images that he
adopts for the theology of light. “To manifest” and “To shine with” are
not economic, but rather express the role of the Son in the procession
of the Holy Spirit. The paternal Monarchy remains intact, and the Son,
in communion with the Father, has a role that is not purely passive.

The key to understanding these affirmations needs to be sought in
the personal characteristic of the Holy Spirit, who is “in a mode so as
to constitute a whole” (6Awg). It is necessary to remember here the nég
eivon of the AdAbL: the Person is expressed in adverbial mode, since the
Person is constituted by the mode of being of the unique essence. It
1s the Spirit who ‘closes’ the Trinity, it is he who, in his being of Love,
actively unites the Father and the Son.

Nevertheless, one cannot be totally in agreement with the formula-
tion proposed by von Balthasar of this Trinitarian aspect: “Gregory
conceives the supreme unity not under the sign of the Father, but under
that of the Spirit. And this—the idea would perhaps surprise a Greek
Father—explicitly in as much as he is the mutual love of the Father and
the Son”. """ In fact, the Nyssian construction, in its perfection, does not
affirm the unity given by the Spirit through a diminution of that given
by the Father. The Monarchy remains intact. The Father is source of

1% Cfr. J.R. MEYER, Clarifying the Filiogue Formula Using Athanasius’s Doctrine of the Spirit
of Christ, Com(US) 27 (2000) 396-397.

19" Athanasius as well does not separate Trinitarian economy and immanence. See
the bivalent meaning of ékAdunet, referred to the Holy Spirit: éx Ilotpog Aéyeton
gxmopevesBot, éneldn nopd 100 Adyov 10D éx [Matpdg dpoloyovuévov Exhdumet, kol
anootéAletat, kot didotat. (ATHANASIUS, Epistulae quattuor ad Serapionem, PG 26, 580A).

10 “Grégoire congoit I'unité supréme non pas dans le signe du Pére, mais dans celui
de IEsprit. Et ceci—1'idée surprendra peut-étre chez un Péere grec—expressément en
tant qu’il est I'amour mutuel du Pere et du Fils” (H. voN BALTHASAR, Présence et pensée,
Paris 1947, p. 137).
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unity, the Spirit is the one who brings to completion this unity. In this
context L. Turcescu’s remark on the relationality of the Third Person
as essential element of the Person is specially useful.'"!

This is all the more true since Athanasius had cited Pope Dionysius
(261-272) in that which constitutes the first testimony of the unitive
role of the Spirit. This moment marks the entry, at least into Latin
theology, of the circular representation of the Trinity alongside the
linear image introduced by Tertullian:

“It is necessary that the divine Word be united to the God of the
universe; and it is necessary that the Holy Spirit love to have his dwelling
in God and to reside in him. It is absolutely necessary that the Holy
Trinity be recapitulated and guided back to unity, as to a summit, that

is to the all powerful God of the universe”.'?

b. Glory

The Son and the Spirit do not exist except in relationship to the Father,
if one considers them in their incommunicable hypostatic names, since
the Father is the source of their personal originality. But in the measure
in which the hypostasis is manifested in the mode of existence, which
has for content the essence itself, the divine Persons are manifested in
an order in which each of the divine Persons is for the other condition
of the common consubstantiality.'® Thus, if one looks at the Trinity
from the first optic, the Father is the unique Cause and the Monarchy is

" Cfr. L. Turcescu, Gregory of Nyssa. . ., pp. 112-113. Nevertheless this scholar stres-
ses the difference between Gregory’s understanding of the Son’s role in the procession
of the Spirit and the western Filioque (cfr. ibidem, p. 68): even if this position should be
obviously true with respect to scholastic understandings of the Filiogue, it seems too
sharp. L. Turcescu points out with great acuteness the theological importance conferred
by Nyssian to the use of correlative terms for the names of the Divine Persons: the
Father is Father for the eternal generation of the Son, so that there is no time when
the Father was not Father. This correlativeness means that the Son should take part in
the procession of the Spirit at least through the Fatherhood of the First Person, as the
Third Person proceeds from the Father, who is Father just for the eternal generation of
the Son. In this way, also the active character of the being Image of the Father, which
constitutes the Second Person, suggests a less sharp conclusion in comparison with L.
Turcescu’s position.

12 fvdoBon yop dvdyxn @ 0ed v Shov tov Betov Adyov, énprhoympely 8¢ 1@ Oed
kol évirontacBot de1 10 Gylov mveduo. 16N kol thv Oelov tp1édo eic va, donep el
KopLENV TIvaL, 1OV Bedv 1BV Shov TOv Tavtokpdtopa Aéym, cuykepodotodoBal te kol
cuvayeoBon naoa dvayxkn. (Pope DioNysius cited in ATHANASIUS, De decrelis nicaenae syn-
odi, 26, 3; H.G. Oprrz, Athanasius Werke, 11/1.1, Berlin 1940, p. 22).

15 Cfr. J. GARRIGUES, Procession. . ., p. 359.
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affirmed, but, if one moves to the second optic, the unity is the work of
the Holy Spirit, who, last in the order, closes that circle of divine Love.
He closes and he opens: for it is him who, at the same time, attracts
and unites the economic dimension to the immanent one.

One can thus consider the following text of the InCant, as one of the
summits of the whole of Nyssian Trinitarian doctrine:'"*

It is better to textually cite the divine words of the Gospel: “So that all
be one. As You Father, are in Me and I in You, that they be also one in
Us” (Jn 17.21). And the bond of this unity is glory (t0 8¢ cuvdetikov Tiig
évomnrog tordtng 1 66Ea éotiv). But no prudent person could oppose the
fact that the Spirit is called ‘glory’, if the words of the Lord are considered.
For he says: “The glory that You gave Me I gave to them” (Jn 17.22).
He gave, in fact, that glory to the disciples, saying to them “Receive the
Holy Spirit” (Jn 20.22). He, having embraced human nature, received this
glory that he already possessed forever, from before the world was made
(cfr. Jn 17.5). And, since this human nature was glorified by the Spirit,
the communication of the glory of the Spirit happens to all who belong
to the same nature (éni ©8v 10 cvyyeveg), starting with the disciples. For
this he says: “And the glory that You gave Me, I gave to them, so that
they be one like Us. I'in them and You in Me, so that they be perfect in
unity” (Jn 17.22-23).1%

The value of the passage is inestimable; it permits a profound under-
standing of the pneumatological role of the AdAb/ and can serve as an
interpretive key for the whole treatise. For the unfolding of the A4d4bl
shows that Gregory uses coordination against the subordination of
Eunomius. When he moves to personal distinction, he is extremely
attentive to distinguish the principle of the cause from that of nature.
Thus one sees that he is far from Origenistic Neoplatonism, and the
argument of whoever might wish to make of the 31 viod in this

'"* The extraordinary value of this passage has been recently shown in: L.F. MaTEO-
Seco, La unidad y la gloria, in J. CHAPA (Ed.), Signum et testimonium. Estudios ofrecidos al Profe-
sor Antonio Garcia-Moreno en su 70 mmpleanos Pamplona 2003, pp. 179-198.

15 BeMtov &’ av ein omwg émi keéswg Tcocpoceeceoa wg Getocr; 100 8D0(Y"{€7\.l01) (p(ovag

“Ivor navrsg gv @ot K(xecog oV, ndtep, &v suot K(xym v oot, Tva Kol ovTol &v muv gv
®ow. 10 8¢ cuvdeTikOV mg evorntog towmg n BOE,OL gotiv- Soéocv 8¢ heyec@ou 10 nveuuoc
10 Gylov 00K Qv TIg TAV €neckeppévay dvieinol Tpog atag PAErov Tog 100 Kuplov
(pmvécg Thv d6Eav yécp, enotv, ﬁv ’é&mcdcg pot, #dwxo ovTolg. Edwke yécp g dAn0dc
rotg uocﬁm:oug TOL(XDTT]V 36Eav 6 eindv npog ocm:ong AaBere nveuuoc aytov. e?\.aBe 8¢
0TV TV 60§ocv v mhvtote elye npo 100 1OV Kocuov glvot 6 v (xvﬁpu)mvnv (puow
nsplﬁa?\.ouevog, ng Soéaceetcng 818 100 nvebdpotog €nt mo 1o Guyysveg 1 thg 86&ng T0d
nveduotog 814docig ywsrou 4o TdY uoc@nm)v up&ausvn St 10010 gnov: Tnv 80§(xv nv
850)K(X(; wot, Edwka adTolg, tva Moy 8v, kabhg Huelg €v éouev: €Yo v adTolg Kot ob v
éuot, va oot teteletwpévor eig 10 v. (InCant, GNO VI, 467, 2-17).
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treatise simply a translation of the Origenistic theology of light turns
against the user:''® the whole of the treatise—the dxohovBio of the
work—shows that even when Gregory uses the terminology of radi-
ance he speaks of the Trinitarian immanence, and not only of the
economic movement.'"’

Gregory explicitly treats the immanent dimension and the economic
dimension, distinguishing them without separating them. He affirms
that he who unites the Trinity is the Spirit; at the same time he affirms
that it is also the Spirit who unites Christians: the unity of the Church
is founded in the unity of the Trinity. The Spirit unites in the imma-
nence and unites in the economy and, further, it is exactly the Spirit
who unites the economy and immanence with each other, attracting
to the Son, and in the Son, to the Father.

It 1s also quite interesting to approach the affirmation that the Spirit
is the bond'"® (10 ovvdetikov) of the Trinity to the passage of the CE,
already analyzed in the preceding section, where Gregory asserts that
the personal characteristic of the Spirit is defined by SAwg eivon: His
being Person is constituted in carrying to unity. The Scriptural basis of
the affirmation is, certainly, the indication of the Spirit as the Spirit of
the Father (Rm 8.11) and as the Spirit of the Son (Gal 4.6).

Thus his economic activity, always in communion with the other
two Persons, is sealed by his personal characteristic: he is glory. In this
manner one is reconnected immediately with the splendour of the
theology of light.

This is also the true profound significance of human coordination
as well: man is called in time, in history, to act with the Trinity, to let
himself be drawn by the Spirit to the divine unity.

As for the question of the Filiogue, these last two passages are essen-
tial to understand the depth and equilibrium of Nyssian thought.
The summit of Latin thought is the nexus amoris,"'® which eliminates

16 See A. pE HALLEUX, “Manifesté. . ., p. 30.

"7 Further, the very Johannine prologue, from which the reflection of Origen is
inspired, moves from Trinitarian immanence (Jn 1.1) to the economy, to then return to
the immanence itself (Jn 1.18), in a marvelous circular structure which seems to have
marked Nyssian thought.

18 The term is analysed and presented in its philological context in G. Maspero, £/
Espiritu, la Cruz_y la umidad: ovvééw, oOvdeopog y ovvdetikog en Gregorio de Nisa, ScrTh 38
(2006) 445-471.

19 “Qui Spiritus Sanctus secundum scripturas sanctas nec Patris est solius nec Filii
solius sed amborum, et ideo communem qua inuicem se diligunt Pater et Filius nobis
insinuat caritatem” (AucusTINE OoF Hipro, De Trimitate 15,17,27; CCGSL50/1, p. 501). “Ad
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any possible erroneous interpretation of the sense of double spirative
principle, protecting the Monarchy and, at the same time, including
the Filiogue, in such a way to assign to the second Person a role that is
not purely passive; thus also Gregory goes along the same path, under-
standing the Spirit as cvvdetikév, who unites the Father and the Son.

CONCLUSION

In synthesis, analysis parted from the Ad4bl to show how the 1 10D
v1od and the affirmation of the Trinitarian order have an important
relevance for the history of Trinitarian dogma.

After a preliminary historical introduction to the question, the study
developed in two stages: starting from the incontrovertible Scriptural
reference to the economic sending of the Holy Spirit by the Son, it
was shown, reading the AdAbl in the light of other Nyssian passages,
that Gregory affirms a role for the Son in the procession of the Holy
Spirit on the level of Trinitarian immanence as well. Exactly for this
reason, Y. Congar ends his commentary on the text of the AdAbl affirm-
ing decisively: “One cannot deny a role of the Son in the intra-divine
existence of the Spirit”."" Also important is the affirmation of J.D.
Zizioulas who, in reference to the Council of Constantinople and the
problem of the Filiogue, quotes the passage of the AdAbl in question
and concludes, referring himself to the ¢k 100 motpog of the Symbol,
that it ... does not exclude a mediating role of the Son in the proces-
sion of the Spirit”."!

In second place the qualitative situation of this role was interrogated:

tertium dicendum quod Spiritus Sanctus dicitur esse nexus Patris et Filii, inquantum est
Amor: quia, cum Pater amet unica dilectione se et Filium, et e converso, importatur in
Spiritu Sancto, prout est Amor, habitudo Patris ad Filium, et e converso, ut amantis ad
amatum. Sed ex hoc ipso quod Pater et Filius se mutuo amant, oportet quod mutuus
Amor, qui est Spiritus Sanctus, ab utroque procedat. Secundum igitur originem, Spiri-
tus Sanctus non est medius, sed tertia in Trinitate persona. Secundum vero praedictam
habitudinem, est medius nexus duorum, ab utroque procedens.” (THOMAS AQUINAS,
Summa Theologica, 1, q. 37, a. 1, ad 3)

120 “On ne peut nier un réle du Fils dans I’existence intra-divine de ’Esprit” (Y. Con-
GAR, Je crois.. ., p. 61). K. HoLL also maintains that, without a doubt, this is an intra-
Trinitarian affirmation (cfr. K. Hovrr, Amphilochius von ITkonium in seinem Verhéltmis zu den
grossen Kappadoziern dargestellt, Darmstadt 1969, pp. 213-214).

120 1.D. Ziziouras, The Teaching in the 2nd Ecumenical Council on the Holy Spirit in Historical
and Ecumenical Perspective, in Atti del Congresso Teologico Internazionale di Pneumatologia I, Rome

1983, p. 44.
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is this a purely passive 3t 10D viod, a simple transmission, or does
the Son enter actively into the procession? The conclusion is that one
cannot understand the significance of the du tod viod if one does
not pay attention to the personal characteristic of the Spirit: the one
who unites the Father and Son and who leads to unity. For, with a
beautiful expression of B. Forte, the Spirit is the “us in person of the
divine communion”.'?? Thus one can affirm that, in the context of
Nyssian thought, the Spirit as cuvdetikov is the exegesis of the did 10D
v10Y, from which it can never be separated. This should be the most
original contribution of the present study: this connection is almost
totally passed over in the literature, which is principally dedicated to
the study of the divinity of the third Person and, in the few cases in
which his procession is treated, one gets often sidetracked in polemics
of verbal Byzantinism.

Thus it was seen, that the base of the whole Nyssian construction
is the continuity between economy and immanence: the sending of
the Holy Spirit by the Son cannot be solely limited to the economic
sphere.'?

It is probable that this development of Gregory’s Trinitarian doctrine
is due to the great value that he places in creation and to the purification
of the remnants of Origenistic intellectualism that still slowed down
Basil’s pneumatology. For the Spirit is, at the same time, the One who
brings to completion the dynamic of intra-Trinitarian union and who
attracts and unites man and the world to the Triune God, inserting
them in his vortex of life and love.

The summit of Gregory’s pneumatology is then, precisely the rec-
ognition of the personal characteristic of the Third Person: he who
leads to union, in immanence as in the economy. He is the cuvdetikdv,
the bond. His mode of being God, his mode of containing the unique
divine essence, is the SAog elvar: that is, to carry to unity, to constitute
a whole.'** This ovv-, of cvvdetikdv, recalls immediately the cvv- in the

122 “«noi» in persona della comunione divina” (B. FortE, Teologia della storia, Cinise-
llo Balsamo 1991, p. 153).

123 B. Bolotovy, already, citing a long series of patristic texts, wrote: “L’hypothése que le
S10 10D viod contiendrait partout et toujours 'idée d’un envoi seulement temporel du Saint
Esprit dans le monde, pour amener les créatures au bonheur, conduit a faire violence aux
textes dans I'interprétation de certains passages patristiques” (thesis n. 3, B. BoroTov,
Theses ..., p. 282).

'2* One can confront the Nyssian texts with the following from Thomas Aquinas:
“hoc enim ipsum quod Spiritus Sanctus Patri aequalis est, a Filio habet. Similiter,
excluso Spiritu Sancto, qui est duorum nexus, non posset intelligi unitas connexionis
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ovvekAddaunovto of the Son with the Father: in this way it is shown that
the fundamental category is intra-Trinitarian xowwvia.'® B. Forte cites
2 Cor 13.13 and auspiciously notes that, precisely due to his personal
characteristic, in the greeting used by the primitive Church kowovio
was attributed to the Holy Spirit.'*

In this sense, the accent moves to the Trinity as union of love. In the
communion of the Father and the Son, which point one to the other, on
the real level as on the logical level, the Spirit is not a complement, a
simple extension towards the economy, fruit of an almost subordinating
conjoined spiration. The Spirit rather unites the Father and the Son in
as much as Spirit of the Father and of the Son.

So, in the Nyssian St toD viod the accent is placed on the t0d
110V, on the communion of the Father and the Son, and not on the
pure passivity of the 81¢.'” The same phenomena will be reproduced
in Latin theology, where the nexus amonis eliminates the danger of dia-
lectically and logistically opposing the Son to the Father, in generation
as in spiration. The nexus amoris shows, in fact, that in the Filioque the
accent is on the Filio and not on the que.'” With the same operation
the dangers of “theological filioqueism”'#’ are eliminated, which, with
an almost rationalistic coldness, dissects the Trinity, separating Paternity
and Filiation from Spiration and Procession.

Such a deformation would lead to negate the Trinitarian reciprocity
of the Spirit in relation to the Father and the Son. In fact, from a purely
logical viewpoint, only the Father and Son are in relative opposition.'*
The temptation is then born to move from the logical level to the real
one, affirming that, while the Spirit is relative to the Father and the
Son, united in the unique spiration, one cannot say however that the
Father and Son are, in their turn, relative to the Spirit.

In synthesis, in Latin terms, Punus Spirator is unus precisely by the

inter Patrem et Filium. Et ideo dicuntur omnia esse connexa propter Spiritum Sanctum:
quia, posito Spiritu Sancto, invenitur unde Pater et Filius possint dici connexi.” (TrHomas
AquNas, Summa Theologica, 1, q. 39, a. 8, c.)

%5 As in the Latin unus Spirator.

126 Cfr. B. FortE, El Espiritu Santo y Jestis de Nazaret, ScrTh 30 (1998) 814. The Chris-
tian salvation to which it is referred is: ‘H y&p1g 100 xvpiov ‘Tnood Xprotod kol 1 dydmn
700 020D kol N Kowvovio 10D dylov Tvedpotog puetd Tévtwy Dudv. (2 Cor 13.13).

127 Further, the mentality of a Greek Father cannot but see a blasphemy and impiety
in the predication of any passivity in God.

128 Cfr. V. Ropzianko, “Filioque”. . ., p. 306.

129 Cfr. J.M. GARRIGUES, La reciprocidad trinitaria del Espiritu Santo, con respecto al Padre y al
Hijo, ScrTh 30 (1998) 818-819.

B0 Cfr. p. 173.
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Person of the Spirit, who is the union, the ouvdetikov, of the duo spi-
rantes, united and distinct in their proper Paternity and Filiation by their
mutual Spirit. Spiratio is, in fact, the unique respiration of love of the
Father and Son: to be Son does not only mean to receive all from the
Father—to be his perfect Image but also to give to the Father perfect
glory, to give everything back to the Father. It is in this manner that
the Son manifests the Spirit in his Filiation to the Father, who is in
this way fully Father, receiving his own glory from his own Son. This
1s the circular dynamic of glory seen in the AdMac (see p. 176). But, at
the same time, since it is the proper of the Son to give to the Father
all glory, it is the Son who sends the Spirit in the economy, extending
into time the eternal movement that characterizes him as Person, to
attract all to the Father."” The Spirit is then like the eternal ‘regard’
of the Son to the Father, which for love of the Father himself reposes
on creation and is extended as the gaze of the Crucified Christ, that
fascinates and conquers.'* Gregory’s equilibrium is, thus, perfect.'”
Therefore, while confronting Nyssian pneumatology with Latin doc-
trine, two considerations are necessary: on one side Gregory purifies
the category of ‘cause’ of the temporal dimension and of substantial
inferiority, transforming it into a notion that signifies fundamentally ‘ori-
gin’. Thus the Nyssian aitio is notably closer to the Latin principium.'**
On the other hand, it is also necessary to consider that Occidental
pneumatology does not intend, with the Filiogue, to introduce a second

131 Cfr. the second part of note n. 83, with reference to the work of P. Rodriguez.

132 Perhaps, one could hazard an exegesis of Jn 1.1: 'Ev épxfi fiv 6 Aéyog, xai 6 Adyog
v 1pog Tov Bedv, kol Bedg fiv 6 Adyog. It is well known that John uses the term Bedg
without the article to signify the Divinity in its unity, while 6 8¢dg is the Father (cfr. R.E.
Brown, The Gospel according to John, 1: I-XII (The Anchor Bible 29.1), Garden City 1986,
p- 5 and F. Brass—A. DEBRUNNER, Grammatik des neutestamentlichen Griechisch, Gottingen
1984, § 254, 1). Thus, at the beginning of his Gospel the two divine persons appear face
to face. Perhaps the preposition npdg can foreshadow the Spirit, the ‘gaze’ of love that
unites the Son and the Father.

135 Garrigues himself shows that the Trinitarian theology of Thomas Aquinas, when
considered in its totality, also reaches an admirable equilibrium that gathers the prin-
ciple contributions of both Latin and Greek patristics. (Cfr. J.M. GARRIGUES, La reciproci-
dad..., pp. 810-812).

13 B. Pottier approaches the Nyssian 816 10D vi00 to the a Patre per Filium of Tertul-
lian (Adversus Praxean, IV, 1; CCSL 2, p. 1162), since the Latin Filiogue would imply an ex,
as the formula of the Credo witnesses to (cir. B. PoTTIER, Dieu et le Christ selon Grégoire de
Nysse, Turnhout 1994, pp. 362-363). The discussion of pp. 159-162 on the absence in
the Latin sphere of an equivalent to the Oriental ékrnopebetor, should be sufficient to at
least raise some doubt on Pottier’s affirmation, which, on another note, does not cite the
pneumatology of the cvpdetikov.
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cause in the Trinity."* The key point is the consideration of the Spirit
as bond of union in the Blessed Trinity.

V. Rodzianko suggests that the direct study of Augustine’s texts is the
only path to return to a full union;"**® therefore this succinct presentation
of the pneumatology of Gregory of Nyssa wishes to show, in Gregory
himself, a natural bridge in the heart of Greek patristics, to return to
that unity whose true author is the Holy Spirit.

All of Nyssian pneumatology, as the treatise of the AdAbd! itself,
culminates in the affirmation that this unity, to which man and the
whole of the economic dimension are called, is the unity of love, of
the very intra-Trinitarian love itself. Often the critics of the Filiogue
dialectically oppose Christological, and thus historical, mediation to
the pneumatological one.””” However, in Gregory of Nyssa the 3o
70D vioD is precisely the manner to express the mediation of the Spirit
that enters into history to lead back, in Christ, the sensible world and
history itself to the Father.

This is magnificently expressed in the treatise Inlllud, which offers
a natural line of conclusion, not only for this chapter, but of the
entire commentary: Gregory explicitly brings together, in this text, the
owvdeTikdY, the nexus, to the love of the Father and Son, which opens
into love for his Body, so that all be one, in unitate Spiritus Sancti."*®

The Inlllud"™ also moves from a Trinitarian preoccupation, since it
seeks to explain in a non subordinationist fashion 1 Cor 15.28: when
all things are subjected to fam, then the Son himself will also be subjected to him
who put all things under him, so that God be All in all."*

1% This is a typical interpretive imprecision. See, for example, K. Horr, Amphilochius

von Tkonium . . ., pp. 214-215, for whom the observations of the preceding note apply.

156 Cfr. V. Ropzianko, “Filioque™. .., p. 307.

137 This is perhaps the central point of the whole question, as the hard commentary
on the Clarification on the Filiogue by J.C. Larchet manifests (cfr. J.C. LARCHET, La ques-
tion du Filiogue, Theol(A) 70 (1999) 761-812). In fact, other illustrious Orthodox authors
have fully accepted the Clarification: B. Bobrinskoy («Documentation catholique» 2130,
21-1-1996, pp. 89-90) and O. Clément (« Contacts» 48, 1996, pp. 2—4). The nexus of the
question is the connection between economy and immanence and the essential role that
this would confer to history and historical realities, the Papacy included (see V. SoLov’Ev,
La Russia e la Chiesa universale, Milan 1989, p. 74).

158 On the origin of this profound expression from the conclusion for the prayers of
the Roman Missal, see B. BoTTE, In unitate Spiritus Sanctr, MD 23 (1950) 49-63.

%9 For a brief presentation of the Infllud see A. PENATI BERNARDINI, Gregorio di Nissa,
Commento al Nuovo Testamento, traduzione e commento, Rome 1992, pp. 20ss.

0 Due to the improper use that the Arians made of it, this verse has been the object
of attention of various authors: for a synthetic perspective J.T. LIENHARD, The exegesis of

1 Co 15, 24-28 from Marcellus of Ancyra to Theodoret of Cyrus, VigChr 37 (1983) 340-359;
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The evident problem is the submission (brotoryn) of the Son. For this
reason Gregory starts the treatise analyzing the different significations
of the term brotoyn: there is the submission of slaves to their masters,
of irrational animals to man, or that of the nations to Israel. But the
vrotoyn of Christ to the Father cannot be understood in this way.

Jesus lived in true submission to Mary and Joseph, as it is explicitly
said in Lk 2.51, however this is not opposed to his divinity, since he
became perfect man, similar to us in all things but sin. Thus, as any
normal child, he was submitted to his parents. With age, this submis-
sion naturally ended, as can be seen in the wedding of Cana.'*! But it
is not in this sense either that the vrotoyn of the Son in 1 Cor 15.28
is to be understood. Here the submission to God is nothing other than
the complete separation from evil,'** that is to say the union with God.
It is thus the submission of the body of Christ, that is of all men who
become one in Christ with the Father. As already noted,'* the Nyssian
refers to the beautiful text of Jn 17.21-23:

The Lord is life,'** and by means of him, according to the word of the
Apostle, the whole Body is given access to the Father, when he consigns
the kingdom to our God and Father.' And his Body, as has been often
said, 1s the entire human nature to which he has indissolubly united
(korepiyOn) himself. For this reason the Lord is called by Paul Mediator
(Meottng) between God and men.'*® In fact, he who is in the Father and has
become man among men realizes mediation in uniting all in himself
and by means of himself to the Father, as is said in the Gospel of the
Lord, saying to the Father: So that all may be one. As you, Fathes; are in me
and I in you, that they be also one in us. That clearly shows that in uniting
us to himself, he who is in the Father, by means of himself realizes our
union (cuvageiav) with the Father. But also that which follows in the
Gospel is in harmony with the explanation: The glory that you gave me,
1 have given to them. I maintain in fact that he here calls the Holy Spirit

also C. McCaMmBLEY, When (the Father) Will Subject All Things to (the Son), Then (the Son)
Himself Will Be subjected to him (the Father) Who Subjects All Things to him (The Son).- A Treatise
on Furst Coninthuans, 15, 18 by Saint Gregory of Nyssa, GOTR 28 (1983) 1-15.

" Cfy. Inlllud, GNO 111/2, 7, 15-8, 18.

42 Cfr. ibidem, 16, 9-23.

3 Part of this long text was already cited on p. 69 and on p. 74. Nevertheless, it can
be interesting to propose a synthetic view, at the end of the commentary of the AdAbl.
For its study in Patristic thought, see: C. Scouterts, The People of God—Iis Unily and Its
Glory: A Discussion of John 17. 17-24 in the Light of Patristic Thought, GOTR 30 (1985)
399-420.

" Cfr. Jn 14.6.

' Cfr. 1 Cor 15.28.

161 Tim 2.5.
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glory, whom he gave to the disciples through the act of breathing (8o
100 mpocpuonuatog),'” since it is not possible that those who were found
divided from each other be united, unless guided back to the unity of
nature (ovpguopévovg) by the unity (tfj évétnty) of the Spirit. For, iff
someone has not the Spirit of Christ, he does not belong to him."*® But the Spirit
is glory, as he says in another passage to the Father: Glorify me near you,
with the glory that I had near you before the world was.'* For the divine Word,
who before the world was has the glory of the Father, in the last days
became flesh;™® and it was necessary that also the flesh became, due to the
union (810( g dvakpdoeng) to the Word, that which the Word is. And
it becomes it in receiving that which the Word had before the world was.
And this was the Holy Spirit. Therefore he also says: The glory that you gave
me, 1 have given to them, so that by means of it (81" adtfig) they be united
(tvoBdowv) to me and by means of me (81" €uod) to You. And we see
also the words proposed in the continuation of the Gospel: So that they be
as us one. I in them and you i me, so that they be perfect in unity. 1 believe that
these words need no explanation to harmonize them with the proposed
signification, since the expression itself clearly presents this teaching. So
that they be one, as we are one. For it is not possible that all become one as
we are one, unless in the case that, liberated (yopio8évteg) from all that
divided them one from another, they unite to us who are one, So that they
be one, as we are one. But how does this happen? Since I am in them. For it
is not possible that only I be in them, but it is absolutely necessary that
also you be in them, since You and I are one. And thus those who have
come to be perfect in us will be perfect in unity. For we are one. But [the
Lord] explains that gift (yapwv) more openly with the words that follow,
saying you have loved them as you have loved me. For if the Father loves the
Son and we are all in the Son, as many of us who have become his body
by faith in him (8w tfig eig adtov micteng), consequently (dxolobBwg)
he who loves his own Son loves also the body of the Son, as the Son
himself. And we are the body."!

7 Cfr. Jn 20.22.

% Rm 8.9.

19 Jn 17.5.

B0 Jn 1.14.
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J- Daniélou’s observation is an interesting one in saying that Gregory
was interested in 1 Cor 15.28 above all at the end of his life,"* after
having reached the full maturity of his thought.

The movement of thought in the Inlllud is the same as the AdAbl: one
starts from the universal nature to arrive at the Trinitarian intimacy, to
which man is called in Christ.

The connection between Trinitarian economy and immanence is
evident here: the Spirit, defined in the InCant as bond—ovvdeticov—of
the Father and Son, is Glory."”™ And it is properly the Spirit who reunites
the dispersed human nature in Christ, since in Christ every man can
be one with the Father.

The Inlllud vision is clearly more eschatological; for this reason he
can finish in affirming that the love of the Father for men is not distinct
from that of the Father for the Son."* As we are images of the Image,

To0g &n” GAAAA@Y Stsomkowg un m svornn 109 nveuumog oV u(pvouevoug Ei yop
T1g mvedpo Xpto‘ron ovK sxm 0v10g 00K E6Ttv a0TOD. T0 B8 nvsvuoc n 80&& ¢oti, K(xemg
pnow erepwet npog OV notépor: Ao&acov ue. i 805,1] n etxov o’ ocpxng nocpoc 6ol tpd 100
rov Koouov etvat. O y(xp Beog Aoyog 0 pd 109 Kocsuov sxmv mv 100 n(xrpoc_, Soﬁow émeldn
én’ eoxomov TV nuep(ov csocpEJ sysvero £6e1 [65] Kol THY G(pr(x S tng npOG TOV Aoyov
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152 Cfr. J. DaNttLou, Léire et le temps chez Grégotre de Nysse, Leiden 1970, p. 202,

195 Note that the circulation of glory represents the same dynamic of the intimate life
of the three persons (cfr. p. 176).

13 A problem in Latin theology has been the recognition that divine filiation is filia-
tion to the Father, and not only to God. This is due to a linguistic difficulty generated by
the absence of the article in the Latin language. In fact, every Latin translation of the
Gospel of John is doomed to eliminate the difference between 6 0edg, that is the Father,
and 0edg, that is God, the divine nature. (See note 132 on p. 186).
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so we are sons in the Son. The Trinity and the intimacy of love of the
three Persons is our Homeland.

The strength of all Nyssian thought is thus continuously based upon
two pillars: the first principle is the clear affirmation that only the Father,
the Son and the Holy Spirit are eternal and uncreated. Thus the divine
nature is clearly distinguished, in its transcendence, from every creature.
But precisely this clear affirmation, which would seem to distance man
from God, instead allows Gregory, once all subordinationist indecision
has been refuted, to formulate a second fundamental principle for all
of his thought: the connection between Trinitarian immanence and
economy.
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The name of activity is not divided in the multiplicity of
Those who act, since the care _for something is not particular
and exclusive to someone.

(4dAbl, GNO TI1/1, 48, 3-5)

In the AdAbl, Gregory must respond to those who object to him that,
according to his Trinitarian doctrine, as he speaks of three men, who
each have their own dndota01g yet share the same @vo1g, so he should
speak of three gods and not of a unique God.

In Chapter I we started from the concept of universal nature, fol-
lowing the schema of the Nyssian reasoning, which moves from the
premise that man properly indicates the entire human nature. The fact
that the universal nature does not represent only a dialectical or rhe-
torical device, but constitutes, rather, a central concept of the whole
of Nyssian thought' was shown.

In the first part of the chapter it was shown how the Gregorian
concept of @Vo1g is irreducible to any philosophical elaboration of the
period, as it reunites in itself an intensive aspect, by which it encapsu-
lates the ontological depth of the ovoio, and an extensive aspect, which
permits the @Uo1g to represent the whole of all men, manifesting in this
way the real inseparability of ovolo and vréotactg. Human unity is in
itself perfect, in as much as image of the divine nature. The separation
introduced by sin cannot hinder, then, that man, in Christ and by the
action of the Holy Spirit, can return to unity and the full communion
for which he was created. This is possible since the created nature of
man has a historical and dynamic dimension; it is essentially temporal
and is manifested and perfected in activity. Thus time becomes pro-
foundly positive, since Christ was incarnated, becoming one thing with
man. The Nyssian coherently affirms that the incarnation reached its

' T. Ziegler writes: “La réflexion sur le concept méme de nature divine apparait ainsi
comme un axe central de la pensée théologique de Grégoire de Nysse. Elle peut méme
étre regardée comme I'un des fils conducteurs essentiels de son évolution” (T. ZIEGLER,
Les petits traités de Grégotre de Nysse, Doctoral Thesis, Strasbourg 1987, p. 363).
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fullness in the death and resurrection of Christ, when he had penetrated
the totality of the temporal extension of human nature.

So évépyela—activity—is raised to a central category of Gregory’s
thought. He affirms, in the second passage of the reasoning of the
treatise, that God is not a name of the divine nature, which in itself
is unknowable and ineffable, but of his évépyeia, that is of his activity.
Throughout the second part of Chapter I, the value of the translation
of évépyewo by activity was maintained: it is adapted to the Nyssian
use of the term and has the advantage of showing how évépyeiwn is
predicated of both God and man.

So the distinction, later developed by Palamas, between essence and
évépyela should be understood as affirmation that every real being has
an activity that is characteristic of its nature. The ontological depth of
the essence cannot be reduced to a simple activity, since ontologically
activity depends upon nature, without which it would have no subsis-
tence. At the same time and for the same motive, essence and activity
cannot be separated.

The Nyssian definition of évépysio as a movement of nature (¢OGEMG
kivnoig) is surely central: it shows the dependence of the activity on
nature, the motive for which there are two activities in Christ, but at
the same time it explicitates the connection with the person, that is the
subject that intervenes in the movement. It is on this level, in fact, that
the concept of évépyela assumes an irreplaceable role for the connec-
tion between Trinitarian immanence and economy.

Thus in the third and last part of Chapter I, the Nyssian conception
of the action of the three divine Persons was analyzed. For, once hav-
ing reached this point, Gregory clarified that one should not properly
speak of three men, since the nature is one and there is thus only the
man. But at the same time he undermined his own argument, affirming
that God is not a name of the divine nature, but of the divine activity.

Therefore the Nyssian must demonstrate that the divine action is in
itself a unique movement of the unique divine nature, in which, how-
ever, the three divine Persons intervene, each according to his proper
personal characteristic. The unity of action is Gregory’s favourite argu-
ment and is situated in the context of intra-Trinitarian perichoresis.

Each Person intervenes according to the schema of €x-81d-év, in
which the Father is always the one and only source of Trinitarian
action, as he is also the one and only source of the Trinity itself; the
Son is he through whom (81" avtod) the action progresses; and the
Spirit is he who brings to completion and perfects, thus giving unity
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to the Trinitarian action, as it is he who, in as much as cvvdetikov of
the Father and Son, closes the movement of intra-Trinitarian love and
leads dispersed man back to unity.

We thus come to the apex of the treatise. In fact, for the Arians the
neorteto of the Son, that is his central position in the intra-Trinitarian
dynamic, by which he receives all from the Father and gives all, was the
proof of his subordination to the first Person. Instead Gregory shows
that it is precisely in this wanting to depend entirely on the Father to
give everything back to him, that is exactly in the total gift of self and
of all that is received, that the being of the Son, and thus also his mode
of being God, consists, that is the mode of the divine subsistence of
the second divine Person. In this sense the Ad4b/ and the social analogy
of the Trinity show that the essence of Nyssian thought consists in a
true and proper theology of filiation.

The peotteio of the Son in the economy is the expression of that
Trinitarian intimacy: the economic 3¢ is an extension of the immanent
one. And only if this is true has Gregory given an authentic response
to Eunomius (see p. 60).

Thus the action of the three divine Persons is unique, and for this
reason it is necessary to speak of God in the singular, since the term
indicates activity. On the other hand human activity is divided in the
single individuals, since each man acts for himself: thus one can speak,
even if improperly, of many men.

Nevertheless, if the difference between divine action and human
action were radical, the logical development of the treatise would have
no sense: one could not understand why Gregory went to the effort of
demonstrating the unity of the human nature. One must remember
that all of Nyssian theology moves from above to below, that is from
the Trinity to man, since human nature is created at the image of the
divine nature. For God the extensive and intensive dimensions of the
ovo1g coincide, while for human nature it is not so, since it develops
and expands in time. It is in Christ, and thus in the eschatological
anticipation, that one must seek the authentic realization and definition
of human nature. As the passage of the Inlllud proposed at the end of
Chapter III clearly shows, the unity that awaits humanity at the end
of time is the very Trinitarian unity itself, as is said in Jn 17.21-23.
Reunited by the Spirit in the one Body of Christ, men will have access
to the Father, to the love of the Father. One can thus speak of an
analogous human perichoresis, realized by the third Person, since all men,
in the Son, can have part in the intra-Trinitarian perichoresis.
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The first Chapter concludes with some essential observations on
the concept of apokatastasis. Some interpreters, who tend to privilege
synchronic analysis over diachronic analysis, have seen in this move-
ment towards the unity of nature a necessary and almost automatic
process. Nevertheless the opinion of other authoritative and authorized
interpreters places this conception seriously in doubt. Certainly Gregory
hoped in the salvation not only of each individual man, but also of
all of creation, for which one can see a profound and sincere love in
his writings. However he explicitly affirms the possibility of eternal
condemnation, which can take no other form than the end of being
human, in the knowledge deprived of participation. The damned would
simply have renounced Christ, who is the Model of every man, and
for this could no longer be a man.

In Chapter II attention was centered on the affirmation of the inef-
fability of the divine nature. In the first place the Nyssian philosophy
of language was briefly presented, which always gives primacy of
being over words. The ontological depth of every being renders its
nature inexpressible, a nature that, even if created, cannot be fully
expressed by the dynamics of language. In the case of the divine nature
this impossibility is radicalized, since the limit is not only due to the
passage from being to words, but is fixed by the infinity itself of the
divine nature. Thus in the second part of the AdAbl, Gregory moves
the discourse from being to mode of being, that 1s from nature to Person.
Nyssian apophatism thus presents a double aspect, which is manifested
even on the terminological level: on one hand it is a definite no to
whoever would like to reach God directly through nature, and on the
other hand it is a full yes to the Person, here understood in all of its
ontological profundity. The only possibility to reach God is Christ, thus
the path is the Person; the way is history.

For this reason the role of the Nyssian in the formation of the concept
of person was treated. From the Trinitarian foundation of person the
argument moved to the theology of name and to the accomplishment
of apophatism in its eminently positive aspect in the pipunoig of Christ,
perfect in his humanity and in his divinity. Thanks to him—thanks to
the mysteries of his life—Christianity is the imitation of the divine
nature. It in fact consists in the imitation of the perfect Model, in the
imitation of his Blog, which includes also a sacramental aspect, to reach
the participation of the unique and authentic {on.

However as one cannot contemplate the Father except in the Son,
in the same way, one cannot contemplate the Son except in the Holy



GENERAL CONCLUSIONS 197

Spirit, the Glory, who identifies us with him, making of us his Body.
For this reason the more Christological Chapter II naturally opens into
Chapter III, which is more pneumatological.

In the last part of the AdAb/ the Nyssian concentrates on the Trinitar-
ian immanence and discusses the personal distinction of the Father, the
Son and the Spirit. The theme of the procession of the third Person
is particularly interesting, and of great importance for ecumenical
dialogue. This 1s also due to the role of the Nyssian in the Council of
Constantinople I.

Gregory expresses the personal distinction introducing the principle
of the cause (attia), which is unique in the Trinity and is identified
with the Father. Then the Nyssian moves on to consider the Persons of
the Son and the Spirit, introducing a further distinction between that
which is directly caused, that is the second Person, and that which is
caused through the Son (310 t0D viod), that is the third Person.

Despite the fact that the text and logical development of the AdA4bl
leave no doubts on the immanent sense of this role of the Son in the
procession of the Spirit, the economic reduction of the Filiogue, main-
tained by some protagonists of the ecumenical dialogue, has suggested
an extended analysis of the proper personal characteristic of the third
Person himself. For the 8w 10D viod can be understood only if one
realizes that the Spirit is the ovvdetikdv, the bond of intra-Trinitar-
ian xowevio.? His mode of being God, his mode of containing the
unique divine essence, is the SAwg etvor: that is, to carry to unity and
to constitute a whole. He is that Glory (86&x) that the Son possessed
before all time. And this Glory precisely, by the incarnation of the Son,
is communicated to every man that is thus re-established in the unity
of the Body of Christ, that leads to the Father.

In this way, the theology of light and glory, so dear to Gregory, is
absolutely irreducible to the economic level. Rather it is found to be
an irreplaceable instrument to show the connection and continuity
between economy and immanence.

It is thus impossible to oppose Christological, and thus historical,
mediation to the pneumatological one, as at times is suggested. For in

2 One thinks of the Thomistic affirmation: “Practerea, ad amorem tria requiruntur,
scilicet amans, id quod amatur, et ipse amor, ut Augustinus dicit in VIII de Trinitate.
Duo autem mutuo se amantes, sunt Pater et Filius; amor autem qui est eorum nexus
est Spiritus Sanctus. Sunt ergo tres personae in divinis.” (TrHOMAS AQuiNas, De Potentia,
q.9,a.9,s.c. 4).
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Gregory of Nyssa the 310 100 V109D is precisely the manner of expressing
the mediation of the Spirit who enters into history to lead the sensible
world and history itself, in Christ, back to the Father.

The fundamental category to understand the relation between nature
and person, in both God and man, is thus the kowovia in as much as
communion of love; in fact: “the universe of persons is a world into
which one does not truly enter except by love”.?

To conclude this commentary on the AdAb/ in the context of the Nys-
sian work, one can note that Gregory manages to lay the foundations
for a true theology of history, understood as history and life of each
man. E. Cavalcanti has already observed that this theme is extremely
tied to the problem of the divinity of the Holy Spirit.* The theological
clarity that the Nyssian showed during the Council of Constantinople
I permitted him to deepen the role of the third Person in the history
of men in passage towards perfect identification with Christ.

This development is required by the very conception of humanity
as universal nature,” the foundation for the social analogy of the Trin-
ity. Activity—évépyelo—, understood as a bridge between person and
nature, is a central theological instrument: the imitation of activity, that
is pipnotg, is a path for the imitation of the divine nature, the essence
of Christianity. Through the Person of Christ, through the events
of his Biog, the acta et passa Christi, we have access to {on. The very
development of the concept of person leads into the limelight the
responsibility of man in history. The principle of Nyssian dxolov3Ho
and the connection between protology and eschatology contribute to
give a foundation to the theological conception of history. Finally, the
divine action understood as model of human action leads to regard
daily life with the eyes of eternity, thinking radically of our neigh-
bour. The connection between Trinitarian economy and immanence
should, then, be translated into the connection between the economy

 “L’univers des personnes est un monde ou ’'on n’entre vraiment que par 'amour”
(J- Mouroux, Je crois en ‘Tot, Paris 1966, p. 56).

* Cfr. E. Cavavrcanti, Teologia irinitaria e teologia della storia in alcuni testi di Gregorio di
Nissa. Aug. 16 (1976) 117-124.

> H. de Lubac has demonstrated it clearly. One thinks of the affirmations: “Si notre
salut est d’essence sociale, ’histoire tout entiére devient, entre Dieu et chacun d’entre
nous, le truchement obligé ” (H. pE Lusac, Catholicisme, Paris 1952, p. 108); “Si, en effet,
le salut que Dieu nous offre est le salut du genre humain, puisque ce genre humain vit et
se développe dans le temps, I’exposé de ce salut prendra naturellement la forme d’une
histoire: ce sera I’histoire de la pénétration de ’humanité par le Christ.” (Ibidem, p. 92).
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and immanence of every single man, whose activity cannot negate the
divine image that he carries in his heart.

In this way, in synthesis, as J. Danié¢lou has already noted well: “Next
to the philosophy of being, the thought of Gregory is a philosophy of
time. And it is perhaps the union of these two aspects, Leit und Sein,
which is the fundamental mark of his synthesis”.® In the development
of Nyssian thought time ceases to be a fruit of the fall, to become, in
Christ, an eminently positive element.” This is so since the foundation
of all of Gregory’s theological construction is the connection between
economy and immanence.

This attention of the Nyssian on time and history is founded, in fact,
on the affirmation of the distinction without separation of GgoAoyio
and oixovopio, which permits to understand the relation of OeoAoyio:
and oikovopio with the linked sphere of iotopia.?

The general picture presented here obviously depends upon the
reading of the social analogy of the Trinity in the context of the
whole of Nyssian thought. It must be situated inside the relationship
of correspondence between &pyn and téAog, inseparable from Nyssian
Christology and eschatology.

The results of the research group directed by S. Coakley are quite
interesting and offer a useful pars destruens to the scholar of Gregory,
one that moves the reading of the social analogy from the merely
psychological level to the more properly ontological one. Nevertheless
the greatness of Nyssian thought pushes one not to stop, but to con-
tinue the work and unfold a necessary pars construens, moving from the
ontological level to the theological one.

The authentic signification of the social analogy of the Trinity is to
be sought in the connection between Trinitarian doctrine, Christology
and anthropology. In a certain sense it could be said that it says noth-
ing on God, but everything on man: the application of the categories

6 “A ¢oté d’une philosophie de I’Etre, la pensée de Grégoire est une philosophie du
temps. Et c’est peut-étre 'union de ces deux traits, Zeit und Sein, qu’est le trait fonda-
mental de sa synthése” (J. DanttLou, L'Ete et le Temps chez Grégoine de Nysse, Leiden 1970,
p. Vili-ix).

7 In reference to this attention to temporal development, J. Daniélou comments: “la
parenté ici de Grégoire et d’Irénée peut poser le probleme d’une tradition asiate pro-
pre.” (Ibidem, p. vii ). See, for Ireneus and the theology of history: J. DanttvLou, Saint Irénée
et les origines de la théologie de Uhistoire, RSR 34 (1947) 227-231.

8 Cfr. G. Maspero, OEOAOT'TA, OIKONOMIA ¢ IETOPIA: La teologia della storia di Grego-
rio di Nissa, «Excerpta e dissertationibus in Sacra Theologia» 45 (2003) 383-451.
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of vrdotacig and @Uolg to both, read in the schema of exitus-reditus on
the basis of the theology of the image, manifests the unique vocation
of man, called in Christ to be loved by the Iather as the Body of the
Son, founding in the Trinity itself the dignity of every man, of his
history and of his life.

Even if it is true that the activity of each human person is radically
different than the unique activity of the three divine Persons, one cannot
forget that for Gregory every man is called to the voluntary imitation
(uipunog) of the very life and activity of Christ, which permits to reach,
in the now of history as an eschatological anticipation, the unity of his
Body and the intimacy of the Trinitarian love.

The attention dedicated here to the concept of universal nature and
social analogy of the Trinity is dictated by the hope that in this way
the actuality of Nyssian thought can once again be shown, accord-
ing to the words with which J. Daniélou finished the introduction to
L’Etre et le Temps: “we would like to say in closing that we wish that this
historical work be also a contribution to the renewal of philosophical
thought in Christianity. It unites the solidity of research and the fidel-
ity of faith. It is in contact with the thought of his time, but is not the
slave of it. It carries at once the sense of being and that of history. It
unites confidence in the capacity of the intelligence to grasp the real
and the sense of the inexhaustible mystery that the real represents in
reference to all that the intelligence can grasp. Now, this responds to

what we seek today”.’

 “Nous voudrions dire en terminant que nous souhaitons que ce travail historique
soit aussi une contribution au renouveau de la pensée philosophique dans le Christian-
isme. Elle unit la hardiesse de la recherche et la fidélité de la foi. Elle est au contact de
la pensée de son temps, mais elle n’en est pas esclave. Elle comporte a la fois le sens de
I’étre et celui de I'histoire. Elle unit la confiance dans I’aptitude de I'intelligence a saisir
le réel et le sens du mystere inépuisable que le réel représente a ’égard de tout ce qu’en
peut saisir I'intelligence. Or tout ceci répond a ce que nous cherchons aujourd’ hui”.
(J. Danttrou, L'Etre et le Temps. . ., p. ).
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