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Abstract: 
The exaltation of freedom, by the post-modern society, 

as man’s absolute good based on the supremacy of will over 
reason led to the negation of any transcendent truth and 
objective good. The consequences of such direction on 
human behavior are disastrous. The paper will explicit the 
Christian understanding of human freedom as a mean to 
human perfection and divinization by placing it in relation to 
divine freedom which is necessarily concomitant to and a 
consequence of divine intelligence and goodness. The 
definition of human freedom will be drawn from the word of 
God: its relation to intelligence, goodness and sacrifice in the 
Trinitarian communion and the act of creation; its relation 
to image and likeness in the making of Adam; its relation to 
alterity and love in the extraction of Eve; its relation to 
obedience and its loss in the fall; its relation to liberation and 
responsibility in exodus; and, finally, its relation to 
redemption and perfection in Jesus Christ.  
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Introduction 
During the French revolution God was rejected, Notre Dame 

cathedral was desacralized and dedicated to the goddess reason. By 
rejecting God, the very foundations of reason and its quest for the truth 
was undermined and the west became slowly disenchanted from the cult 
of reason under the influence of relativism and individualism. By 
exchanging “the truth about God for a lie” (Rom 1: 25), “man’s capacity to 
know the truth is also darkened, and his will to submit to it is weakened. 
Thus, giving himself over to relativism and skepticism (cf. Jn 18: 38), he 
goes off in search of an illusory freedom apart from truth itself” (John Paul 
II 1993, 1). Now, in a revolution no less bloody and chaotic than its 
predecessor, post-modernity is exalting freedom to such an extent that it 
becomes an absolute, which would then be the source of values” (John 
Paul II 1993, 32) and man’s ultimate good. Now too, by rejecting reason 
and truth, freedom is uprooted from its matrix (John Paul II 1993, 34), 
voided of its purpose, instead of being man’s way to life it became his 
instrument of annihilation, instead of being the way to perfection and 
bliss, it became man’s hell. 

To the average modern opinion, freedom - as Benedict XVI 
summarizes it - “would mean that our own will is the sole norm of our 
action and that the will not only can desire anything but also has the 
chance to carry out its desire” (Ratzinger 1996, 16-35). This is the natural 
outcome of the abolition of truth. There is no objective truth, so what I 
want is the truth. I create myself, I define reality, I become god. I’m free 
to define my sexuality, do whatever I please with it, or simply abolish it. 
I’m free to define my age [Husband and father-of-seven, 52, leaves his 
wife and kids to live as a transgender SIX-YEAR-OLD girl named 
Stefonknee. (https://www.dailymail.co.uk/femail/article-3356084/I-ve-
gone-child-Husband-father-seven-52-leaves-wife-kids-live-transgender-
SIX-YEAR-OLD-girl-named-Stefonknee.html)] regardless of biology. Free 
to define my life and the life of others if it is worth living or not and act 
accordingly. Free to define my very nature [Man spends $50,000 on over 
100 procedures to transform into a ‘genderless’ ALIEN. 
https://www.dailymail.co.uk/femail/article-4274396/Man-spends-50-
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000-transform-genderless-ALIEN.html] and the nature of things. The 
supremacy of the will over reason and natural law, and reason has no 
freedom to object to the will unleashed, it will be bullied into silence. We 
are facing a new totalitarianism and we need to question its very 
foundation like Benedict XVI did in his fine essay: “How free is the will after 
all? And how reasonable is it? Is an unreasonable will truly a free will? Is 
an unreasonable freedom truly freedom? Is it really a good?” (Ratzinger 
1996, 17). 

Now more than ever the Church, as an “expert in humanity” (Paul VI 
1965), moved by charity (cf. 1Pt 3, 15), has a sacred duty to offer and 
explicit God’s revelation to the world as a remedy to man’s fallenness and 
his tendency to self-destruction. God, throughout the Judeo-Christian 
revelation, would constantly present Himself as the liberator of His 
people. Set my people free! From Pharaoh, from sin, from death. Although 
freedom is at the very heart of God’s redemptive action, it is not man’s 
ultimate goal nor his highest good [“Finally, the purpose or fruit of Sacred 
Scripture is not simply any kind, but the fullness of everlasting happiness. 
For these are writings whose words are of eternal life; they were recorded, 
not only that we might believe, but also that we might possess that life 
everlasting, in which we shall see and love and our desires will be 
completely satisfied. Then we shall really know that love which surpasses 
all knowledge, and thus be filled with all the fullness of 
God.” (Bonaventure 2005, 53)]. God wants us to be perfect: “So be 
perfect, just as your heavenly Father is perfect” (Matt. 5:48) by knowing 
Him (Jn 17: 3) [“Now this is eternal life, that they should know you, the 
only true God, and the one whom you sent, Jesus Christ.” (Jn 17: 3)] and 
loving Him (Jn 14: 23) [ “Whoever loves me will keep my word, and my 
Father will love him, and we will come to him and make our dwelling with 
him.” (Jn 14: 23)] and freedom is one sine qua non condition to reach this 
perfection [“Genuine freedom is an outstanding manifestation of the 
divine image in man. For God willed to leave man «in the power of his own 
counsel» (cf. Sir 15: 14), so that he would seek his Creator of his own 
accord and would freely arrive at full and blessed perfection by cleaving to 
God". (Second Vatican Ecumenical Council 1965, 17)]. Perfection cannot 
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be reduced to an illusionary total unbridled capacity to do whatever we 
wish. Perfection has its conditions. It should be understood in truth: “You 
will know the truth, and the truth will set you free” (Jn. 8: 32) willed by a 
being capable of free choice : “Ask and it will be given to you; seek and 
you will find; knock and the door will be opened to you” (Matt. 7: 7), lived 
in love : “You shall love the Lord, your God, with all your heart, with all 
your being, with all your strength, and with all your mind, and your 
neighbor as yourself.” (Luc. 10: 27) because “Perfection demands that 
maturity in self-giving to which human freedom is called” (John Paul II 
1993, 17). 

In the present reflection we will learn from selected books and 
figures in the Bible lessons on freedom. 

 
1. Lesson from God’s identity: The Trinity 

The Christian God is a Trinity of Persons/Relations in one divine 
essence. An eternal self-subsistent relation. God is one, yet there is 
alterity in this oneness. The Father the “Being-For” gives Himself totally to 
His Word, emptying Himself “Everything that the Father has is mine” (Jn 
16:15), denying Himself to be in the other, the Son the “Being-From” who, 
in return, gives himself totally to the Father, the love in which the Father 
gives Himself to the Son and the Son to the Father is the Holy Spirit, the 
“Being-with”. The implications of this revelation on theology and 
anthropology are abysmal. 

God is relational, He is Love. In God’s simple essence being and love 
are one, they are concomitant. So being is relational in its essence: to be, 
is to be in relation. A sublime contradiction where to truly be, you need to 
sacrifice yourself, to give, lose yourself in love to the other: you can’t love, 
thus you can’t be and you can’t be free, if you remain trapped in your 
egoity: “Whoever wishes to come after me must deny himself, take up his 
cross, and follow me. For whoever wishes to save his life will lose it, but 
whoever loses his life for my sake will find it” (Mt. 6: 25-25). The 
communion of love in the Trinity is the archetype of sacrifice. A sacrifice 
in beatitude, that is the very essence of beauty. Thus, being is in its very 
essence sacrificial. 
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In this divine community of love God, the Being is supremely perfect, 
supremely good and supremely free. His will is moved by nothing but His 
essence that is love, and as Thomas Aquinas says: “He has free will with 
respect to what He does not necessarily will” (Thomas Aquinas 1920). The 
Father necessarily knows himself in His Word the Son, He necessarily wills 
Himself in the Holy Spirit and this necessity is not a limit to His free will, it 
is His very being. Being self-subsistent, God freely wills everything that is 
not himself i.e. the creation, in intelligence and goodness. To say God is 
free is to say that He is moved by nothing outside His very essence that is 
Intelligence and Love. For man to be free, as we shall see, he has to 
participate in God’s Intelligence and Love. 

 
2. Lesson from the act of Creation 

Creation in the Bible is ex-nihilo, out of nothing. There is no chaos to 
put in order like in the Greek mythology. Creation ex-nihilo means that 
God is the creator of the world, He is not part of it thus He is not the notion 
of order in the word. 

The act of creation has its archetype in the sacrificial love in the 
Trinitarian communion. Because “God is Love” (1 Jn 4: 8) He can create 
otherness and because He is self-subsistent, He is free and He doesn’t 
create it out of necessity and personal need, therefore He governs it with 
love and intelligence and can bring into existence rational beings who are 
capable of love and free will. 

Creation is an act of divine sacrifice (i.e. love) made in total liberality. 
The Creator, the Eternal negates Himself to bring into existence something 
and someone who is not Him: free beings whose freedom escapes both, 
God’s omnipotence and governance, making them co-creators of their 
own being, as we will see with the creation of Adam. 

The Father created the world through His Son, the Word “All things 
came to be through Him, and without him nothing came to be” (Jn 1: 3) in 
overabundance of love, and found the word He created to be good: “In 
the beginning God created the heavens and the earth. […] And God saw 
that it was good” (Gn 1: 1, 25). 
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Here we need to highlight two fundamental principles: 
- Creation has been thought by God into existence. Things have their 

archetype, their ultimate reference, their truth in God. The nature of every 
being is a gift from God. While every creature receives its nature by the 
very act of creation, rational creatures –as we shall see- have to freely 
accept their nature from God and perfect it by corresponding it to its 
thought in the Word, then and only then can the creature be in the truth 
of what it is meant to be. 

- The goodness of creation is distinctive of the Judeo-Christian 
revelation because religious myths see evil as a structural necessity of the 
word (Bouyer 1982, 96: “Pour le mythe, il n’y a pas distinction entre le 
monde et sa chute, car le monde ne vient l’être que par la chute des dieux, 
soit qu’ils se divisent et dégénèrent, soit qu’ils entrent en conflit les uns 
avec les autres. Pour la Parole, la création, au contraire, est une livre 
activité de Dieu, qui, procédant de sa pure bonté, est toute bonne en elle-
même, quoique d’une bonté limitée et dépendante. Le mal est donc 
inhérent à l’existence, des dieux comme des hommes. Pour la Parole, il n’y 
a aucun mal en Dieu, et il n’y en avait aucun dans la créature telle qu’elle 
est sortie de ses mains”). God is good and there is no evil in him. The 
creation is good and evil is not part of it nor is it necessary for the use of 
freedom: evil is an unfortunate consequence of the misuse of free will like 
in the story of the fall. So, freedom is not a matter of choosing between 
good and evil, it is the condition to love. 

 
3. Lesson from the creation of Adam and the extraction-formation of Eve 

“Then God said: Let us make man in our image, after our likeness” 
(Gn 1:26) « Na‘aseh Adam betsalmenu kidemutenu », “tselem” צלמ  and 
“demut” דמןת have always been translated “image” and “likeness” based 
on the Septuagint “eikon” and “homoiosis” and the Vulgate “ad imaginem 
et similitudinem nostram”. At first glance the two words might seem 
similar to us. Almost saying the same thing. Among the wide 
interpretations [(cf. Westermann 1994). For an extensive review of the 
history of exegesis on image and likeness (Gen 1: 26)] of both words, I 
chose to follow the interpretation of J.F. Froger (cf. Froger 2017, 186-188) 
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who closely linked both words to their semantic roots (shadow for image 
and blood for likeness) putting in evidence a rich difference in symbolism 
and meaning. 

In “tsalmenu” (our image) we see tselem to shade (Strong’s Hebrew 
Lexicon #6754) from the root צל tṣal shadow: at the heart of the idea of 
image there is the concept of shadow, “our shadow”. As for “ḏemuṯenū” 
(our likeness) we see the root דמ blood (Strong’s Hebrew Lexicon #1818). 
The idea of likeness is based on consanguinity: having the same blood. 

Thus, we obtain: “Let us make man in our shadow, according to our 
consanguinity”. Although the meaning hasn’t been altered but the 
elements offered introduce us to an abysmal symbolic dimension that will 
help us gain a new depth in our understanding of the revealed text. 

 
3.1. Made in God’s image/shadow 
The shadow is the first possible image of an object. It doesn’t exist 

per se but as the interaction of 3 elements: a source of light, the light and 
an object that absorbs the light. In order to be perceived it needs a screen 
to project on. A typical example is the shadow of a tree on a sunny day. 

If God has a shadow, he needs to have 3 elements: a source of light, 
the light and an object that absorbs the light. We can see here 
retrospectively a sketch of the doctrine of the Holy Trinity. The image can 
be an independent duplication of the form of an object on a screen, while 
a shadow can never subsist independently from this interaction, this 
emanation in act. Thus Adam, created in the shadow of God, exists only in 
relation to the “us…in our” that created him. As noted by Gregory of Nyssa 
(cf. Grégoire de Nysse 2002, 92-93) all creatures were created by a simple 
word or command but man was the fruit of a deliberation between the 
three Persons of the Trinity [“As if the Creator […] drew man from the 
mystery of his own Being. […] The image must "reflect", it must, in a 
certain way, almost reproduce "the substance" of its Prototype. The 
Creator says, furthermore, "after our likeness". It is clear that it must not 
be understood as a "portrait", but as a living being, who will live a life 
similar to that of God.” (John Paul II 1978]. While in God relation is 
concomitant to existence, for the created world and for Adam in particular 
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relation is prior to existence. As we saw above, we are thought by God 
into existence: “let us make Adam” that’s why Descartes’s adage “I think 
therefore I am” is half true: I am capable of thinking because I was made 
participant in God’s image, having intelligence and freewill like Him. So it 
is more truthful to say in faithfulness to the word of God: “I am thought 
therefore I am” and the more I correspond to the thought of me in God 
the more I am: “Before I formed you in the womb I knew you, before you 
were born I dedicated you” (Jr 1: 5). 

The earth (Adamah) from, which Adam was molded, holds the 
imprint of God in negative. It is Him, but not yet. Like a program or a 
metamorphosis that needs to unfold, a potentiality that needs to be 
enacted. 

The image in which man was created, like Origen (Origène 2003, 60-
64) among many fathers saw it, is not an impersonal similitude with the 
divine, but the very person of the Savior. The completion, the perfection 
of the “homo capax Dei” is to become united to his Archetype, the Word 
of God, the Son who receives the Father in the Holy Spirit like the tree 
receives the sun in the light: “He is the image of the invisible God, the 
firstborn of all creation” (Col 1-15). The shadow-image of the Son leaves 
in us an ontological hunger and thirst, an infinite void and craving, a lack 
of being that can only be fulfilled by Him the divine saliency that will 
inseminate our souls with eternal life: His very union with us. Apart from 
Him nothing can satisfy the human heart. 

Thus, in creating Man, God not only takes His son as model but he 
commits to realizing Him in us at the price of the redemptive incarnation 
by assuming our very nature. In the gospel of Luke, we see the completion 
of this prophecy in the molding of the New Adam: “And the angel said to 
her in reply, the holy Spirit will come upon you, and the power of the 
Highest will overshadow you. Therefore, the child to be born will be called 
holy, the Son of God” (Luke 1, 35). 

Mary the holy adamah was overshadowed by God so that from her 
will germinate the New Adam, the Savior, the son of man in whom “dwells 
the fullness of the deity bodily” (Col. 2, 9). 
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Being created in God’s image is a journey, a covenant that 
culminates in “it’s no more I that lives but Christ that lives in me” (Ga 2:  
20) and it is in Him that each one of us will find his uniqueness, his true 
identity and personality since every one of us corresponds to a unique 
particularity in god’s infinite essence. 

Man can be defined as the only created being who has to 
appropriate his quiddity. So, he is necessarily unfinished and necessarily 
endowed with intelligence and free will in order to know and want to 
become 'man' in his essence. 

Let us now give a closer look at Likeness. 
 
3.2. After our likeness/Consanguinity 
Being of the same blood with God means having the same life (cf. 

Gn. 9, 4), having the strongest similarity, being related to him, having his 
spirit, being driven by His will. 

When image gives the idea of capacity and potentiality, likeness is 
act. It is the very loving union that makes him our Father and us his 
children.  

Jesus in the Gospel of John chapter 8 has shown us exactly in what 
consists our likeness/filiation in His argument with the Pharisees: 

You are doing the works of your father! (So) they said to him, We are not 
illegitimate. We have one Father, God.  Jesus said […] You belong to your father 
the devil and you willingly carry out your father's desires  (Jn 8: 41, 42, 44). 

Desires define likeness and resemblance. Our father is the one 
whose desires we have and willingly carry out. The revelation Jesus is 
making here is of primordial importance. Not only God has desires – his 
essence is love -, being made in his image and likeness we too are made 
to love and to desire: we can’t be desireless thus we can’t be fatherless. 
Since we are bearers of desires, we should carefully choose the source of 
our desires: our decisions, morality, life and purpose will depend on it. 
Only the desires of the true God that are perfectly good and intelligent 
can make us free. 
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3.3. The extraction-formation of Eve 
Then the Lord God said, “It is not good that the man should be alone; 

I will make him a helper fit for him” (Gn 2: 18). 
It is not good that Adam (human nature) should be undifferentiated, 

not self-aware. So, God will give him a helper, to help the human nature 
be aware of its essence as given in the act of creation. The extraction of 
the woman and the awakening of the human nature to its femininity is a 
fundamental step in the initiation of man to freedom. You can’t be free if 
you don’t know who you are. And Adam was made in God’s image in 
precisely the fact that he is man and woman: “God created Adam in his 
own image, in the image of God he created him; male and female he 
created them” (Gn 1: 27). 

The archetype of male and female are the activity and receptivity in 
the Trinitarian processions. Being made in God’s image, Adam should not 
only gain awareness of his activity towards the creation that God ordered 
him to govern but also his receptivity in relation to God his creator and 
Father. Adam is not made free only by exercising dominion over creation 
but also by receiving his nature and essence as a gift from God, by gaining 
awareness of the image and likeness in which he was made. 

So, God starts the beautiful extraction-formation of Eve by asking 
Adam to name the animals:  

So out of the ground the Lord God formed every beast of the field and every bird 
of the air, and brought them to the man to see what he would call them; and 
whatever the man called every living creature, that was its name. The man gave 
names to all cattle, and to the birds of the air, and to every beast of the field; but 
for the man there was not found a helper fit for him (Gn 2: 19-21). 

It is interesting to see that the extraction-formation of Eve started 
by naming the animals. Adam named the animals that symbolize man’s 
psychic instances and became aware that he is not an animal, he did not 
find in them a helper fit for him, he can’t find his quiddity in his psychic 
life. He is in this world but not from this world. 

Without divine intervention, his ignorance would make vain any 
attempt of free decision, because freedom supposes self-knowledge and 
the disposition of one’s own nature. No animal can access freedom 
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because an animal does not have access to its own nature. Adam must not 
only want life but know the gift by which he receives it.  

So, the LORD God caused a deep sleep to fall upon the man, and while he slept 
took one of his ribs and closed up its place with flesh; and the rib which the LORD 
God had taken from the man he made into a woman and brought her to the man. 
Then the man said, this at last is bone of my bones and flesh of my flesh; she shall 
be called Woman, because she was taken out of Man (Gn 2: 19-21). 

God took Adam’s interiority (his holy of holies) while he was in 
ecstasy [Deep sleep (Tardemah) is translated ἔκστᾰσῐς in the Septuagint: 
“getting out of oneself.”] and projected it outside and He personally 
brought it to Adam who now became differentiated and representative of 
the masculine, and Eve of the feminine. God invites Adam to gain self-
awareness, he offers him otherness and invites him to become fully 
relational like his creator: “This at last is bone of my bones and flesh of my 
flesh”. He recognized his essence in a vis-à-vis initiated by God himself. It 
is the first exodus (Gen 2: 24) [That is why a man leaves his father and 
mother and clings to his wife, and the two of them become one body (Gen 
2: 24)] to which God calls Adam from his egoity to the ecstasy of love with 
his precious other rooted in sacrifice, responsibilities and duties. This 
nuptial relationship is co-creative, the family, the matrix and cradle of 
humanity, each person’s first experience of God if we freely commit to 
love, or hell is we sacrifice love on the altar of egoity. 

Man’s realization and freedom cannot be accomplished outside the 
communion of persons where responsibilities and duties are involved. 

 
4. Lesson from the fall or the loss of freedom 

Eve’s extraction-formation came in the context of man’s initiation to 
the accomplishment of his very being, his initiation to freedom and 
perfection. It took place in a very interesting garden:  

The LORD God planted a garden in Eden, in the east, and placed there the man 
whom he had formed. Out of the ground the LORD God made grow every tree that 
was delightful to look at and good for food, with the tree of life in the middle of 
the garden and the tree of the knowledge of good and evil (Gn 2: 8-9). 
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From the names of the trees we see the symbolic significance of this 
text.  

The LORD God then took the man and settled him in the garden of Eden, to 
cultivate and care for it. The LORD God gave the man this order: You are free to eat 
from any of the trees of the garden except the tree of knowledge of good and evil. 
From that tree you shall not eat; when you eat from it you shall die (Gn 2: 15-17). 

Adam’s mission is to cultivate and care for the garden. Man’s 
perfection requires a constant work of intelligence, the acquisition and 
development of knowledge, so much that God gave him a twofold order: 
to eat from the trees, and not to eat from the tree of knowledge of good 
and evil. We usually focus on the second part of the order and we miss the 
first part. Adam should eat from all the trees, the trees being categories 
of knowledge, in order to grow in wisdom. Being created like God with 
intelligence and free will, we glorify him by acquiring wisdom and it is 
wisdom that will guide us in making good choices, wanting the right thing 
and loving. While ignorance is a natural state for a child, it becomes sinful 
for an adult. We fail to comprehend the evil of ignorance until we see the 
damage and devastation its consequences bring on us and on our loved 
ones [We have a tendency to see ignorance as an excuse maybe because 
of a false interpretation of Jesus’s words during his passion when he asked 
the Father to forgive those who were causing all his suffering because 
“they do not know what they are doing” (Lk 23: 34). The Father didn’t 
need to be convinced to forgive them, were their ignorance invincible. 
Their sin is that they didn’t want to know when they ought to, and the 
consequence of their ignorance is an unfathomable evil. Their sin is so big 
that it requires God’s forgiveness and redemption]. 

The second commandment is to refrain from the tree of knowledge 
of good and evil. The tree wasn’t put there to test Adam, God wasn’t 
tempting him, He doesn’t tempt (cf. James 1: 13). The tree is a 
consequence of man’s free will: because Adam was created free, God can 
only invite him to consent to the rules that allow him to be free; thus, 
freedom includes the possibility of breaking these rules, by ignorance or 
by rebellion. Breaking the rules is not necessary to experience freedom (as 
our culture wants us to believe) but it is necessarily possible. The fruit of 
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knowledge is the fruit par excellence that Adam must not desire and by 
doing this he loses himself, his egoity, only to find himself perfectly in God. 
Not eating from it is the ultimate sacrifice in trust and love that man had 
to do as an echo of God’s sacrifice in creating him: negating himself to be 
in the One who is. Adam the masculine of creation had to accept his 
receptivity in relation to the Trinity. To have his principle not in himself 
but in God he had to accept not to be self-referent, the ultimate reference 
for good and evil, the legislator, the alfa and omega. He had to accept not 
to be his own god so that God can be his God. 

But in order to do so, Adam needed to be himself aware of his 
receptivity, his spiritual dimension, his holy of holies longing for God’s 
dwelling in it. Adam needed help, and help was given to him in Eve. 
Because she symbolizes Adam’s openness to deification, the void in the 
human nature that has the shape of God and longing for its fulfillment, 
Eve was very logically the sole interlocutor Satan would have in order to 
tempt humanity into following him in his own rebellion against God. And 
Eve was the one who’s mission as helper was to reject such a temptation, 
such a desire. 

Satan an angel originally created good by God, decided to be self-
referent, he wanted to be absolutely free by rejecting God as his ultimate 
principle, he wanted everything for himself, even God. He refused to echo 
in his being the Trinitarian relation by being in a loving relation with God. 
He closed on himself in a mortal solipsism and hatred by negating 
otherness: his fall consists in his irrevocable decision not to sacrifice, in 
fact Satan is the anti-sacrifice, the anti-love. By negating love, he negates 
being itself because being is relational so he became “murderer”, and by 
negating being he negates the truth becoming “a liar and the father of 
lies” (Jn 8: 44). 

Rejecting deification in the One good and true God, Satan became a 
lonely, egoistic, capricious malevolent god, and it is precisely this image 
he projected on God in his discourse with Eve. “But the snake said to the 
woman: “You certainly will not die! God knows well that when you eat of 
it your eyes will be opened and you will be like gods, who know good and 
evil” (Gen 3: 4-5). Satan’s message was clear: God is lying to you. He is 
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jealous of you: he doesn’t want to lose some prerogatives he has and he 
certainly doesn’t have your best interest in mind. So, you better be your 
own self-referent gods, defining good and evil. Be free! Free from God, 
free from any transcendent truth (cf. John Paul II 1993, 32). A message we 
keep on hearing every single day! 

Eve believed Satan, and she gave to her husband who ate from the 
fruit. Adam who received the commandment directly from God, 
disobeyed Him and instead he obeyed Eve. From that moment, Eve 
became a deity for Adam. Adam now listens to his self-referent inspiration 
and unconsciously makes it a god. From that moment on, as human 
history shows, humans will invent their deities and their cults, projected 
from the more or less conscious collective imagination and desires, “the 
latest being atheistic scientific rationality. And now with the advent of 
individualistic subjectivity, there will be as many gods as there are men” 
(cf. Froger 2017, 391-392). 

Both ate and “Then the eyes of both of them were opened, and they 
knew that they were naked” (Gn 3: 7) Instead of opening their eyes to the 
truth, the beauty and goodness of God and be part of it, their eyes were 
opened to their nothingness. The same nothingness that was calling God 
to fill it, became unbearable to them. It became man’s source of constant 
fear: “I was afraid, because I was naked, so I hid” (Gn 3: 10). 

Adam had to sacrifice his egoity to be in the One who is. Instead, like 
the devil, he refused to sacrifice. As soon as we abolish self-sacrifice, we 
institute the sacrifice of the other in a desperate attempt to fill our 
emptiness, our poverty, our lack of being. It is inevitable, because the 
being is sacrificial in its essence: I sacrifice myself to the other in truth and 
love so “rivers of living water will flow” from within me (cf. Jn 7: 38), or I 
sacrifice the other for my egoity in lie and hatred so I become “liar and 
murderer” (Jn 8: 44). 

The consequences of the original sin on the human nature were 
devastating (cf. 400 – 405): “The soul's spiritual faculties over the body are 
shattered”, “the union of man and woman becomes subject to tensions, 
marked by lust and domination”, “creation has become alien and hostile 
to man”, human nature became “deprived of original holiness and 
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justice”, “subject to ignorance, suffering and the dominion of death and 
inclined to sin”. In the words of the beloved apostle: “the whole world is 
under the power of the evil one” (1 John 5: 19). 

If this is not slavery then what is? Humans lost their freedom, by 
losing the truth, goodness and love. By believing Satan’s lie, humankind 
lost God because “Truth enlightens man's intelligence and shapes his 
freedom, leading him to know and love the Lord” (John Paul II 1993, 1). 
Man became ignorant, wounded, lonely and rebel. 

St. Paul describes this reality in a very poignant way:  

For I do not do the good I want, but I do the evil I do not want. […] For I take 
delight in the law of God, in my inner self, but I see in my members another 
principle at war with the law of my mind, taking me captive to the law of sin that 
dwells in my members. Miserable one that I am! Who will deliver me from this 
mortal body? (Rm 7: 19, 22-24). 

Humanity is in need of liberation, salvation and redemption. 
 

5. Lesson from Exodus 
In the process of the redemption of man, Exodus is a source of 

profound wisdom. We will highlight two moments: Moses’ encounter with 
God in the burning bush and the Decalogue. 

Moses received his mission as liberator of his people in his face to 
face with God in the burning bush on mount Horeb. 

The angel of the LORD appeared to him in a blazing fire from the midst of a bush; 
and he looked, and behold, the bush was burning with fire, yet the bush was not 
consumed. So, Moses said, “I must turn aside now and see this marvelous sight, 
why the bush is not burned up” (Ex 3: 2-3). 

The marvelous sight was the inhabitation of the fire of divinity in the 
human nature without consuming it. The burning bush is the first “Ecce 
Homo” a vision of the Son of Man in whom dwells the fullness of deity 
(Col. 2: 9). It is also a revelation of what the human nature is supposed to 
be according to God’s will i.e. the tabernacle of the Holy Trinity: “If anyone 
loves Me, he will keep My word; and My Father will love him, and We will 
come to him and make Our abode with him” (Jn 14: 23). 
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Before becoming the liberator of his people, Moses had to be 
liberated himself and his liberation necessitates two elements: 

- God’s revelation of his own name that is a communion with him, 
an access to his intimacy, “God said to Moses”, “I AM WHO I AM”; and He 
said, “Thus you shall say to the sons of Israel, ‘I AM has sent me to you.’” 
God, furthermore, said to Moses, “Thus you shall say to the sons of Israel, 
‘YHWH, the God of your fathers, the God of Abraham, the God of Isaac, 
and the God of Jacob, has sent me to you.’ This is My name forever, and 
this is My memorial-name to all generations” (Ex 3: 14-15). 

- And the true worship of the true God: “Certainly I will be with you, 
and this shall be the sign to you that it is I who have sent you: when you 
have brought the people out of Egypt, you shall worship God at this 
mountain” (Ex 3: 12). 

But first of all, Moses, and later on his people, had to leave Egypt, so 
“God called to him from the midst of the bush and said, “Moses, Moses!” 
And he said, “Here I am.” Then He said, “Do not come near here; remove 
your sandals from your feet, for the place on which you are standing is 
holy ground” (Ex. 3: 4-5). 

Moses was ordered to remove all his mental representations, his a 
priori, the cultural legacy that he brought with him from Egypt in order to 
see God in purity, to understand him in truth, as He wants to be 
understood. By removing his sandals, Moses left Egypt for good and he let 
the holy land sanctify him, exactly like the apostles had to let Jesus wash 
their feet: “Peter said to him, “You will never wash my feet.” Jesus 
answered him, “Unless I wash you, you will have no inheritance with me” 
(Jn 13: 8). 

Entry into freedom always necessitates a painful exodus, a 
destitution to see God in a nudity that became unbearable to us, but 
necessary to know and love God like He wants to be known and loved 
without projecting on Him any idol, fruit of our imagination, desires and 
fantasies. 

After liberating the Israelites from the slavery in Egypt God brought 
them to the desert of Sinai. They were liberated but were not free yet. 
Inner freedom requires the adoration of the true God, an inner exodus 
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from error and sin to truth and goodness in full obedience to the One who 
is the Truth and Love:  

Then the LORD called to him from the mountain, saying: This is what you will say 
to the house of Jacob; tell the Israelites: You have seen how I treated the Egyptians 
and how I bore you up on eagles’ wings and brought you to myself. Now, if you 
obey me completely and keep my covenant, you will be my treasured possession 
among all peoples, though all the earth is mine (Ex 19: 3-5). 

Then He gave them the Decalogue who is, as Benedict XVI 
beautifully said it:  

at once the self-presentation and self-exhibition of God and the exposition of 
what man is, the luminous manifestation of his truth. This truth becomes visible 
in the mirror of God's essence, because man can be rightly understood only in 
relation to God. To live the Decalogue means to live our Godlikeness, to 
correspond to the truth of our being and thus to do the good. Said in yet another 
way; to live the Decalogue means to live the divinity of man, which is the very 
definition of freedom: the fusion of our being with the divine being and the 
resulting harmony of all with all (Ratzinger 1996, 32-33). 

Living by the Decalogue is not a matter of following a set of rules in 
a legalistic way. It is honoring the very essence of man in teaching him to 
be relational (loving) in relation to God and his brothers and sisters who 
share with him the same image and likeness. It is “the first necessary step 
on the journey towards freedom, its starting-point” (John Paul II 1993, 13). 
The Decalogue is the true promised land and the journey to it is a long 
process (like the 40 years of the Israelites in the desert) that requires an 
assiduous work of growth, purification of our ideas and desires, humility, 
the acquisition of wisdom and all the virtues (cf. Wisdom 8: 1-8), but above 
all, the grace of God: “ I am the vine, you are the branches. Whoever 
remains in me and I in him will bear much fruit, because without me you 
can do nothing” (Jn 15: 5). 

He is free indeed, he who adores the one true God and is not 
enslaved to idols, he who doesn’t kill but builds people up spiritually, 
mentally and psychologically, he who is faithful to his precious other 
having control over his impulses and desires. He is free he who doesn’t 
steal but is generous because money is his servant and not his master, he 
who is truthful, he who is capable of looking at a woman and not reduce 
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her to a sex object or a commodity and treat her in honor and respect like 
a sister. He who doesn’t use, abuse and take advantage of others but 
blesses them: rejoicing at their blessings and mourning at their sorrows. 

Living by the Decalogue is the entry into freedom, the only way to 
accomplish our being. And if we choose not to accomplish our being, we 
have no other choice but turn bad, become slaves to evil: “Amen, amen, I 
say to you, everyone who commits sin is a slave of sin” (Jn 8:34), or as C.S. 
Lewis said it:  

When he said, `Be perfect,’ He meant it. He meant that we must go in for the full 
treatment. It is hard; but the sort of compromise we are all hankering after is 
harder - in fact, it is impossible. It may be hard for an egg to turn into a bird: it 
would be a jolly sight harder for it to learn to fly while remaining an egg. We are 
like eggs at present. And you cannot go on indefinitely being just an ordinary, 
decent egg. We must be hatched or go bad (Lewis 2001, 198-199). 

 
6. Lessons from the Son of Man, the Messiah 

In the beginning was the Word, and the Word was with God, and the Word was 
God. […] And the Word became flesh and made his dwelling among us, and we 
saw his glory, the glory as of the Father’s only Son, full of grace and truth. (Jn 1: 1, 
14) 

Jesus Christ is the awaited Messiah, the divine intelligence 
manifested in a man. It is in Him that we contemplate the union between 
divine intelligence and human intelligence, divine will and human will. He 
is the fruit we should eat in order to access God’s intimacy and eternal life. 
He offers himself to us on the tree of the cross to be desired and taken. 

He is the “the way, the truth and the life”, in Him man’s intelligence 
becomes united with God’s intelligence: “eternal life is to know you the 
one true God and the one you sent Jesus Christ” (Jn 17: 3) and men will 
become united with God’s will. In Him our likeness with God is restored. 
The consanguinity that we lost in the original sin is given back to us 
through the covenant of His blood that we are invited to drink. Jesus, 
prefigured by Moses, is the liberator of God’s children and the victor over 
the devil: “Whoever sins belongs to the devil, because the devil has sinned 
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from the beginning. Indeed, the Son of God was revealed to destroy the 
works of the devil.” (1 Jn 3: 8) 

But Jesus too, like Moses, had to be prepared in His human nature 
for His salvific mission. He was “growing in grace, stature and wisdom” (Lk 
2: 40-52) and He was made “perfect through suffering” (Heb 2: 10) [“For 
it was fitting that he, for whom and through whom all things exist, in 
bringing many children to glory, should make the leader to their salvation 
perfect through suffering” (Heb 2: 10)] not because of any intrinsic value 
to suffering per se but because it is precisely in His suffering that we see 
the perfect union of Jesus’ human will with the Father’s will. Jesus 
redeemed Adam’s sin in yet another garden the garden of Gethsemane 
where like Adam he was offered to fully unite His will with the Father’s 
will, but this time not in the bliss of the garden of Eden but through 
unfathomable pain, taking on Him all the evil of the rebellion of His 
brothers and sisters. Paradoxically Jesus became perfect, thus perfectly 
free, by accepting to be chained, tortured and nailed on a cross… out of 
infinite love: “Father, if You are willing, remove this cup from Me; yet not 
My will, but Yours be done.” (Lk 22: 42) 

Jesus is the liberator, the savior, “the firstborn among many 
brethren” (Rm 8:29) in Him and in Him only we reach true freedom, 
freedom in truth [“If you remain in my word, you will truly be my disciples, 
and you will know the truth, and the truth will set you free.” They 
answered him, “We are descendants of Abraham and have never been 
enslaved to anyone. How can you say, ‘You will become free’?” Jesus 
answered them, “Amen, amen, I say to you, everyone who commits sin is 
a slave of sin. A slave does not remain in a household forever, but a son 
always remains. So, if a son frees you, then you will truly be free” (Jn 8: 
31-36)] and love [“I give you a new commandment: love one another. As I 
have loved you, so you also should love one another. This is how all will 
know that you are my disciples, if you have love for one another” (Jn 13: 
34-35)]. 

In His life and teaching Jesus did not limit His salvific action to the 
metaphysical reality, He went into practical and existential details to make 
the “yoke easy” and “the burden light” (Mt. 11: 30) on us and to make us 
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experience freedom in our everyday reality so that we “might have life 
and have it more abundantly” (Jn 10: 10). Given the width and depth of 
the topic of freedom in Jesus’ teaching we will limit our reflection to some 
aspects of freedom Jesus offers in His teaching to His followers: “Freedom 
from sin, from the dominion of the evil one, from the slavery of darkness, 
giving us the grace to know the truth and to act accordingly, to “do his 
works, and do greater things” (cf. Jn 14: 12). 

Freedom from time, space (Cantalamessa 2007, 48-53), the 
absurdity of an ephemeral life and death. He rose our eyes and heart to 
the kingdom of God, our true place, the answer to the longing of every 
human heart and by doing so he gave us meaning and purpose to our life 
on earth. The more our eyes are gazing at him the more difference we 
make in this world and the more we see death as the long-awaited 
moment of our face to face with the love of our life: “For to me, to live is 
Christ and to die is gain” (Philippians 1: 21). 

Freedom from the loss of value and dignity, from the crippling 
awareness of our imperfection, inadequacy, self-loathing. We are sons 
and daughters of the King, and we were bought at a very high price (1 Co 
6: 20). The price of His blood (Ga 3: 13). 

Freedom from our deadly dependence on money, power, fame and 
people’s opinion to give ourselves a sense of being and value. Our worth 
is His love for us, His image and likeness in us (Mt 6: 19). 

Freedom from elitism and an inflated ego. “I praise You, Father, Lord 
of heaven and earth, that You have hidden these things from the wise and 
intelligent and have revealed them to infants” (Mt. 11: 25). 

Freedom from the fear from the future and its uncertainties because 
our Father knows what we need before we ask Him and to Him we are 
more important than birds and flowers (Mt. 6: 25-26). 

Freedom from the consequences of our wrongdoings and the 
wrongdoing of people on us because “all things work for good for those 
who love God” (Rm 8:28). Not only our souls are redeemed but our life 
too. 
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Freedom from the absurdity of pain. United with Christ’s pain and 
sacrifice our pain has an eternal value (cf. Rm 5: 3-4; 2 Co 4: 17; Mt 10: 
38). 

Freedom from the prison of anger and revenge through forgiveness. 
In his commandment to forgive and pray to those who hate and persecute 
us (cf. Mt. 5: 44) Christ gave us the power the resist being contaminated 
by the evil done to us. He set us free too from the captivity of hatred and 
revenge that makes past hurts perpetually present to our mind and soul 
stealing from us the present, God’s precious present to us and the only 
place where we can encounter Him. 

Freedom from the fear of commitment and sacrifice by restoring the 
exclusivity and perpetuity of marriage as covenant (cf. Mk 10: 9) and the 
consecrated life (cf. Lk 9: 62). In the modern understanding commitment 
and responsibility are perceived as obstacle to freedom, yet in fact they 
are its natural culmination. Man cannot remain perpetual potentiality, 
eternally unformed, free to be without ever being able to be. This looks 
more like a curse than freedom. 

Freedom from lies and half-truths and the strength to say the truth 
and be assertive: “let your statement be, ‘Yes, yes’ or ‘No, no’; anything 
beyond these is of evil” (Mt. 5: 37). 

Freedom from our gifts to others by expecting nothing in return. 
Doing good for the sake of goodness, not for human glory, not for return 
on investment. Just to glorify God thus protecting our heart from 
disappointment. (cf. Mt 6: 3) 

Freedom even from God’s gifts, from the drunkenness of the 
supernatural: “Nevertheless, do not rejoice because the spirits are subject 
to you, but rejoice because your names are written in heaven.” (Lc 10: 20) 

Like saint Paul said: “For freedom Christ set us free; so stand firm 
and do not submit again to the yoke of slavery” (Ga 5: 1) and the yoke of 
slavery is “immorality, impurity, licentiousness, idolatry, sorcery, hatreds, 
rivalry, jealousy, outbursts of fury, acts of selfishness, dissensions, 
factions, occasions of envy, drinking bouts, orgies, and the like” (Ga 5: 20). 
How many lives have been wasted and how many families have been 
devastated because of this insane search of man to find his fulfillment 



Jerome Daher 

 

26 

outside of God. While those who live by the Spirit of God bear the fruit of 
“love, joy, peace, patience, kindness, generosity, faithfulness, gentleness, 
self-control. Against such there is no law” (Ga 5: 22-23). 

 
Conclusions 

In Christianity man’s freedom is an echo of God’s freedom that is 
inseparable from His divine intelligence and will in the Trinitarian 
communion. Man (human nature) is made in the image and likeness of 
God endowed with intelligence and free will, he is made unfinished thus 
participant in the very act of his creation by God. He needs to acquire his 
quiddity through the union of his intelligence with the divine intelligence 
and his will with the divine will. This act of union should be the result of a 
free choice. 

In order for Man to be capable of such a choice, he needs to be self-
aware and initiated to otherness: the extraction-formation of Eve is Man’s 
acquisition of the necessary conditions of freedom: the awareness of 
being in the image and likeness of God and his openness to the other – 
Eve – where he can actualize his being in a relation founded on 
responsibilities, duties and sacrifice (i.e. Love). 

Tempted by the devil to follow him in his rebellion against God, Man 
deified himself in an act of self-reference rejecting sacrifice and closing on 
himself in a mortal solipsism. He broke free from God but instead of 
finding freedom, he became slave of evil, ignorance, pain and death. 

God, in His covenantal love, committed to save humanity by 
showing them the way to freedom with Moses through the revelation of 
His Name and the gift of the law, the Decalogue: there is no true freedom 
outside a relation with the true God and a filiation with Him by following 
his desires (the Decalogue) and thus restoring in us His image-
consanguinity that we lost in the fall. 

The fullness of God’s revelation of His intimacy and the restauration 
of man foretold in exodus were fulfilled in Jesus, the Word incarnated. In 
His life, teaching, sacrifice and His Person he offered His followers the way 
to perfection in the union with the Trinity where divine freedom is found 
in Truth and Love. To be free is to be fully human in truth and love, fully in 
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God’s image and likeness: to know Him and in Him to know all things, to 
love Him and in Him to love all things: “So if the Son makes you free, you 
will be free indeed” (Jn 8: 32). 
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“So God created man in His own image; in the image of God He created 
him; male and female He created them” (Genesis 1: 27). 

“For when they rise from the dead, they neither marry nor are given in 
marriage, but are like angels in heaven” (Mark 12: 25).  

“Marriage is… an orientation of the self toward the eschaton… a 
journey, an ascent toward the perfection of paradise” (Elder Aimilianos 
of Simonopetra). 

 
Introduction 

In the twenty-first century, the rising popularity of various 
ideologies about gender fluidity and genderlessness is seeking to 
eliminate difference in gender and refashion gender roles and identity. 
The core of these ideologies proposes that it does not matter what gender 
a human being was born with: what matters is how he or she identifies 
himself/herself. Various gender related lobbies are imposing their ideas 
through legislations in many countries, regardless of its rightness, 
psychologically, biologically, or even religiously [1].  

Traditionally, there are two genders in human nature: male and 
female. In this gender binary, human beings are expected to always align 
with the physiological differentiations found at birth. They conform with 
their social, cultural, and religious expectations regarding gender 
expressions, linguistics, and roles, including motherhood, fatherhood, 
sisterhood, and brotherhood.  

The Holy Bible declares that gender is made by God, as stated in 
Genesis 1: 27, 5: 2 and Mark 10: 5-6. In Orthodox theology, the God-given 
roles, qualities, and functions of human beings ought to lead to one 
essential purpose: holiness of life and unity with God (Leviticus 19: 2, 20: 
7, 20: 26, 21: 8; Exodus 19: 6; 1 Peter 1: 16; 1 Thessalonians 4: 7). 
Diverse living experiences of human beings, married and single alike, point 
to a greater mystery beyond cultural and social differences and 
technological advances. All Christians, regardless of their gender (male or 
female) and status (married or single), are invited to become “partakers 
of Divine nature” (2 Peter 1: 4), being adopted as sons by the glorious 
Grace, living in a mystical union with God. Deification or theosis is the 
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main goal of every believer. How does the eschatological meaning of 
human gender help us understand our life today? Further, how is the 
relationship between married man and woman lived in eschatology?  

For this, this study revisits Christian anthropology, and the essential 
meaning and purpose of gender. First, it returns to first principles by 
reviewing the Christians understanding of the body and gender, 
particularly in the thought of the Cappadocian Fathers and Saint Maximus 
the Confessor. The original and various understandings given by these 
holy Fathers open the way to see the picture of the protological intent and 
eschatological vision of gender. Second, it analyzes how the male female 
distinction constitutes a natural distinction for humanity. Third, it presents 
various living models of Christian gender, whether male or female, as 
icons reflecting Divine beauty and glory, and partakers of Divine nature.  

 
Patristic Views of Gender 

The New Adam 
The foundation or starting point for the Christian thought about 

anthropology is the God-Man Jesus Christ. Christian anthropology 
Christocentric. Christ’s Incarnation is the basis of this anthropology in 
giving true life and meaning to humans and their life in Christ (For a further 
discussion on this topic, see Nassif 2022, 59-64). The effect of His 
Resurrection is witnessed and experienced every day in the rays of beauty 
reflected on the faces of holy people. The words of Saint Paul about Christ 
the “New Adam” being the “image of God” (2 Corinthians 4: 4) are 
hermeneutic keys for understanding the creation of human beings “in the 
image [το κατ' εικόνα]” (Genesis 1: 27). Humans are Christ-Image (2 
Corinthians 3: 18). Saint Irenaeus of Lyon contemplates creation as in the 
image of the Logos, the Son of God, Jesus Christ, Who is the radiance of 
God’s glory, His perfect Image (Heb. 1: 3), the Divine Logos, and the 
Prototype and the Archetype of the Father (Saint Irenaeus of Lyon 1994 
527. PG 7: 1123A).  

The fact that many Christological debates have focused on the 
Person of Christ and His two natures indicates the significance of the 
Christocentric anthropology and its impact on orthopraxy. Heresies that 
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denigrate the body did not accept the Incarnation of Christ as a bodily 
incarnation, nor the Resurrection of Christ as a bodily resurrection [2] 
(Carter 2011, 35-55) [3]. As Saint John of Damascus, the champion of the 
icon, clarifies, it is in the body that God has chosen to find humanity in its 
fallen state and redeem it through the indwelling of the Holy Spirit, since 
the glory of God has become the “glory of the human body” (Ιωάννης 
Δαμασκηνός (Saint John of Damascus) 1866, 12; PG 96: 564BC) As a result 
of Christ’s resurrection, death is trampled by death, and life is given to 
those in the tombs. In the last days, all will be raised incorruptible, but not 
all will be raised to glory. Some will rise unto punishment, and others will 
rise unto glory (Saint John Chrysostom, Homily V on Romans; PG 60: 125).  

Indeed, the eternal Son assumed, redeemed, transfigured, and 
glorified human nature. In order to save His Creation, He appropriated the 
totality of human existence, thereby affecting its healing and re-opening 
the way to eternal life: “What has not been assumed has not been healed 
[τὸ ἀπρόσληπτον καὶ ἀθεράπευτον]” (Saint Gregory the Theologian, 
Epistle 101, To Cledonius, Nicene and Post-Nicene Fathers Series, Series 2, 
vol. 7, 440; PG 37: 181C). This task of appropriation that Christ undertook 
in His Incarnation has been for “that He may both save the image and 
make the flesh immortal” (Oration 38.13; Nicene and Post-Nicene Fathers 
Series, Series 2, vol. 7, 349; PG 36: 318). The call is for humans to “become 
like Christ since Christ became like us. Let us become God’s for His sake, 
since He for ours became Man. He assumed the worse that He might give 
us the better,” as Saint Gregory the Theologian revealed (Oration 1, 5; 
Nicene and Post-Nicene Fathers Series, Series 2, vol. 7, 203; PG 35: 397A).  

 
Human Being as Angel-Likeness 
Christ’s act of renewing human existence is not about a return to a 

previous state but a forward-looking fulfillment. This fulfillment 
necessitates to clarify several theological and practical issues. If Saint Paul 
declares in Galatians 3: 28 that there is “neither male nor female” for we 
are all one in Christ, does this mean that gender is then obliterated in 
Christianity? Does this entail the disuse of male-female sexuality? What 
truth about gender does Christ teach when asked by the Sadducees about 
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the state of marriage in the resurrection, that “they neither marry nor are 
given in marriage but are like angels of God in heaven [ὡς ἄγγελοι ἐν 
οὐρανῷ]” (Mark 12: 25; See also Matthew 22: 30 and Luke 20: 35, 36)? 
Does this state of angel-likeness (ἰσάγγελοι) mean biological death and 
the extinction of the physical body? [4] (On Virginity XIV.6.70-71; Sources 
Chrétiennes vol. 125, 142). Practically, is this encouraging celibacy as an 
anticipatory participation in the resurrection, since as some would claim, 
marriage is a postlapsarian state? Will the state of being married before 
the eschaton be carried onto the eschaton? 

 
Gender in the Eschaton 
In order to answer these critical questions, we humbly ask God to 

enlighten our minds and open our ears to hear the divinely revealed 
teachings of the saints on these issues. The eschatological dimension of 
marriage and its heavenly destiny is ushered by a liturgical movement in 
the wedding ceremony. The bride and the bridegroom give their hands to 
one another, and the priest takes hold of them both, and leads them 
round the table dancing and singing. In fact,  

Marriage, like monasticism, is a longing for the infinite; it is not the satisfaction of 
a biological drive, but an orientation of the self toward the eschaton. Marriage is 
a journey, an ascent toward the perfection of paradise (Aimilianos of Simonopetra 
2009, 355). 

Saint Maximus the Confessor, a high defender of Christology, affirms 
that the body carrying the marks of gender difference will endure in the 
eschaton, even though the glory of the last days will overshadow this 
difference: “The result [of theosis] is that God alone shines through both 
the soul and body, when their natural identifying marks are overcome by 
an excess of glory” (Saint Maximus, Chapters on Theology 2.88; 170-171; 
PG 90: 1168AB). His affirmation is based on his view that gender 
difference is made by God Himself, and this difference, which is also 
biological, is made by God “very good” (Genesis 1: 31) [5]. Thus, since it is 
made very good, this property of nature as male and female will not be 
obliterated, abolished, or destroyed, but “shaken off” [ἐκτινάσσω]. Again, 
the need is to define the use of the verb “shaken off” [ἐκτιναξάμενος]. The 
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latter verb as used in the New Testament (Mat. 10: 14, Mark 6: 11, Acts 
13: 51, 18: 6) points to removing dust from garment, or figuratively the 
feeling of contempt for others, which is perhaps here the consequences 
of the fall on the relationship between male and female. Could this 
“shaken off” action spoken by Saint Maximus mean the change of the 
human body from natural to spiritual in the eschaton as spoken about by 
Saint Paul in 1 Corinthians 15: 44? (Maximus, Ambiguum 41 PG 91: 1304D-
1305B) [Saint Maximus the Confessor 1996, 156-157] It is the case, and it 
leads to the following conclusion: that the male-female division, which 
became conflictingly divisive after the fall because of sin, is completely 
healed in the eschaton in order to bring about the union of everything 
with God. In Ambiguum 41, Saint Maximus offers a cosmological history 
in which God creates the world through five primordial divisions beginning 
with the division between creator and creature and terminating in the 
division between male and female. The human being’s vocation in Christ 
to unite these divisions (uncreated and created, intelligible and sensible, 
heaven and earth, paradise and the inhabited world, male and female) by 
his own deification. This unity is performed by Christ as the New Adam. 
Thus, all creation is brought together in Christ (Saint Maximus, Ambiguum 
41; PG91: 1305D) [Saint Maximus the Confessor 1996, 157] [6] (Vlachos 
2007, 305)]. The human being (anthropos), both male and female, is made 
again completely whole, united harmoniously together with and in Christ. 
This way of unity, holiness, and transfiguration is effected though Christ’s 
mediation which elevates the earth to heaven and eliminates all divisions 
throughout all creation.  

What is the state of humans then? It is a state of wholesomeness: a 
relationship free from fallen passions (in apatheia), filled with true 
freedom and knowledge of God. In this sense, humans are equal to angels, 
as Christ points in Mark 12: 25. They are not angelic species or bodiless, 
but like the angels in terms of purity, service, and praise to God, always 
beholding the face of God the Father in heaven (Matthew 18: 10): “nor 
can they die anymore” (Luke 20: 36). While approaching the Light, they 
are filled with eternal Light, and reflect this Light as a mirror. 
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In this way, reflecting as the mirror does, when it submits itself to the purity of 
God, it will be formed according to its participation in and reflection of the 
prototypal beauty (Saint Gregory of Nyssa, On Virginity, PG 46: 364; Ascetical 
Works…, Vol. 58, 41).  

The imagery of reflection involves participation. This participation is 
the result of the mystical union with God, which can be lived from today, 
by way of crucifixion “with him and living with him and sharing his glory 
and his kingship; offering yourself to God means transforming human 
nature and worth into the angelic” (Saint Gregory of Nyssa, On Virginity, 
PG 46: 405; Ascetical Works…., Vol. 58, 74).  

What is the destiny of human gender in this angelic state? The male 
and female property will remain forever as an imprint, since it is made, 
blessed, and given by God as “very good” (Genesis 1: 31). This distinction 
or difference in human nature is fully revealed in the eschaton as a 
harmonious icon of glorious beauty. Saint Maximus affirms that the unity 
in Christ between male and female is not as a fusion into one, but as a 
unity of both according to their primal principle of existence as being 
human and sharing the one human nature (Ambiguum 41; PG 91: 
1309CD). This unity is formulated in a wholesome relationship of holiness, 
peaceful friendship, and undivided concord (Ambiguum 41; PG 91: 
1313C). It is in apatheia, that is without fallen passions, and by abiding in 
the communion of divine love that the glorious icon of the anthropos 
shines [7] (Saint Maximus the Confessor 1985, 108-110) [8].  

How is this apatheia accomplished and manifested while gender 
persists? The words of Saint Maximus about gender being not abolished 
but transfigured because one reaches the perfection of love and the 
“summit of dispassion” is explained by the saintly Archimandrite 
Aimilianos of Simonopetra in his interpretation of Saint Maximus’ 
Chapters on Love 2.30, related the verse of Galatians 3: 28, as follows:  

He knows no difference between male and female. He has no particular 
awareness of gender, which he has moved beyond, because all men and women 
to him are like angels. This lack of awareness, this effective ignorance, is itself 
freedom from the passions (Aimilianos of Simonopetra 2018, 177). 
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Few centuries before Saint Maximus, Saint Gregory of Nyssa, while 
commenting on Genesis 1: 27, notes that differences in dominance 
between male and female are abolished in the new creation in Christ. 
Since in Christ there is no male or female, the tension between male and 
female humans has been abolished, and they both have reached a state 
of complete harmony (Saint Gregory of Nyssa, On the Making of Man 16: 
9; PG 44: 183C). Being angel-like requires that one imitates the purity of 
angels, which includes apatheia (Saint Gregory of Nyssa, On Virginity 
14.4). 

In the same line of thought, Saint John Chrysostom has already 
clarified how, in the resurrection, men and women will be like angels in 
heaven, in terms of possessing the impassability of angels, as follows:  

For when bodily passions are henceforth undone and tyrannical desire has been 
quenched, there will be no hindrance in the next world to prevent man and 
woman from being together, for every evil suspicion is removed and all who have 
entered the Kingdom of Heaven can maintain the way of life of those angels and 
intellectual powers (Saint John Chrysostom’s treatise “On the Necessity of 
Guarding Virginity”, in Clark 1999, 248; PG 47: 514).  

The most prominent human icon of this state of apatheia in the 
Church is the Theotokos, the “woman” Mother of God, who is “more 
honorable than the Cherubim and more glorious beyond compare than 
the Seraphim.” She is so glorious than the highest ranks of angels because 
she was given the glory to give birth to God in her womb, nourished and 
embraced Him with her hands, while the cherubim carry only the throne 
of God. She is present as mother and guide of the all-male monastic 
communities of Mount Athos. The author of Her Akathist expresses the 
Theotokos’ life of unity and harmony, healing all divisions, as follows:  

Rejoice, Flower of incorruption. Rejoice, Crown of continence… Rejoice, thou who 
showest forth the life of the Angels… Rejoice, thou who makest things that differ 
to agree. Rejoice, thou who yokest together motherhood and virginity (From the 
Hymn Called Axion Estin in the Liturgical texts of the Orthodox Church) (The Third 
Stasis of the Akathist Hymn in: A Prayer Book for Orthodox Christians 1995,                   
223-224).  

Christian anthropology sees the Theotokos and Ever-Virgin Mary as 
the type and example of what it means to be human, displaying a perfect 
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synergy between her human will and divine grace, and fulfilling the goal 
of deification. The glorious Mary is seen as a model for human 
responsiveness in total freedom and consent to God’s call, co-operating 
“with the economy” (Saint Irenaeus of Lyon 1994, Against Heresies 3.11.7; 
PG 7/1: 953B). 

From the experiential life of the Church, one finds another example 
of how gender division is overcome in this world through ascetic labor 
leading to purification, illumination, and deification. This example is found 
in the life of Saint Mary of Egypt, and especially her encounter with 
Abba Zosimas. Turning away from the slavery of the fallen flesh, Saint 
Mary endured the harsh labor of asceticism that surpassed not only her 
powers as female, but also any human power. She became  

like an angel in human form. Carnal lusts were transformed by the intensity of 
longing for God and wholly dedicated to Him. Because she was living in a state of 
deification, although her body was naked she was not ashamed. She had attained 
to the condition of Eve in Paradise before the Fall (Vlachos 2007, 304).  

Metropolitan Hierotheos of Nafpaktos notes that even though Saint 
Mary of Egypt reached an advanced state of holiness, when she met Abba 
Zosimas, she asked to be covered by a rag before getting out of her hiding 
place and taking his blessing.  

By the power of Christ, both of them had transcended the ‘divisions’ and were 
living as persons. Their experience reflected in some respect the life of Adam and 
Eve in Paradise, but, because they were still subject to corruption and mortality, 
they behaved soberly, modestly, and without boldness (Vlachos 2007, 304). 

Though the power of Christ, and in ascetic labor, the state of 
apatheia can be achieved in this life and natural body to a certain high 
degree, but not fully. For this reason, both Saint Mary and Abba Zosimas, 
“since they had not yet discarded the garments of skin – bodily corruption 
and mortality – and were afraid of being too bold, they behaved with 
mutual respect” (Vlachos 2007, 306). The state of apatheia will be fully 
achieved in the eschaton when the earthly natural body will be changed 
to a spiritual, incorruptible body (1 Cor. 15: 44) through the indwelling of 
the Divine grace [9].  
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The call to angelic life in Christianity is not that of an escape from 
our human state of male or female, or from the state of being single or 
married. On the contrary, it is a model of wholeness of life. The life of Saint 
Macrina the Younger is a clear example of this model. In her human body 
and throughout her daily life she proleptically participated in the angelic 
life of the resurrection. Saint Macrina’s angelic transcendence of the flesh 
overcame, if only spiritually (that is, not—yet—corporeally), the 
oftentimes oppressive division between male and female and reached 
gender healing and reconciliation. Describing her life in Anisa with the 
other virgins living with her, Saint Gregory of Nyssa exclaimed:  

For just as souls freed by death from their bodies are freed at the same time from 
the cares of this life, so too their life was far removed from these things, divorced 
from all earthly vanities and attuned to the imitation of the angelic life (Macrina 
the Younger: Philosopher of God, 121).  

Also,  

living in the flesh in the likeness of the incorporeal powers, they were not weighed 
down by the drag of the body, so that their life was borne aloft to the skies and 
trod on high with the heavenly powers Macrina the Younger: Philosopher of God, 
122). 

Another contemporary example is from the Elder Joseph the 
Athonite Hesychast. Elder Joseph presents to his spiritual disciples his 
personal experience in reaching a high state of apatheia at an early age of 
thirty-two:  

This is why [in love for the Theotokos] I fought against the flesh more than any 
other passion. And I was given the gift of purity: the gift of not differentiating 
between women and men. The passion is not roused within me at all. By the Lord’s 
grace, I received the gift of purity, in full knowledge of what I was receiving 
(Ephraim 2016, 178). 

 
The Human Body in the Eschaton 
In continuity with the explanation of the gender identity in the 

eschaton, clarifying the Church’s views on the resurrected state and the 
future transformation of the human body is of great pastoral consequence 
for today’s society which labors to limit the effects of the aging process. 
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The key for understanding the nature of the resurrected body is to 
understand that the earthly natural body is raised “a spiritual body” (1 
Corinthians 15: 44). In his five pastoral homilies on 1 Corinthians 15, Saint 
John Chrysostom maintains that the resurrected human body has both a 
continuity with the present fallen bodies and a discontinuity. He explains 
that in the resurrection the earthly body is transfigured by the grace of 
God, but not put away. Chrysostom draws on the state of Christ’s body 
after the resurrection. Christ’s body clearly bears the nail prints from His 
Crucifixion. Since the mortal body was “swallowed up by life” (2 
Corinthians 5: 4). This is the victory over death. How does this 
transfiguration or transformation take place in the body? Chrysostom 
teaches that the sameness is a sameness of essence, but that essence will 
be more glorious, beautiful, and improved (Chrysostom, Homily XLI, on 1 
Cor.; PG 61: 356). The future glorious body is a “habitation which is from 
heaven” (2 Corinthians 5: 2). It is a permanent abode of the soul, which 
possesses a great superiority to our present one since it shall receive 
imperishability and immortality, free form fallen passions, for “everything 
will be joy, everything peace, everything love, everything happiness, 
everything that is true, unalloyed and stable” (Chrysostom, Exposition on 
Psalm 114; PG 55: 319). Chrysostom reveals that this resurrected body will 
be “lighter and more subtle” (Chrysostom, Homily XLI, on 1 Cor.; PG 61: 
359). Thus, the eschatological human shall be an embodied angel, that is 
having a body but sharing the angelic freedom from bodily necessities 
(apatheia) (Chrysostom, Homily XLI, on 1 Cor.; PG 61: 359). 

Chrysostom states that our hope as Christians is not escape from the 
body but transformation, which means being delivered from the 
corruption that is in body [10] (See: Homily XLI, on 1 Cor.; PG 61: 363). 
How will this take place? Chrysostom uses the image of  

the iron when placed in fire becomes fire without losing its own nature so the 
flesh of believers, who have been given the Spirit. In this way, the crucified 
[crucifying of passions] and risen body [in the eschaton] will fly with the same 
wings of the souls (Chrysostom, Homily XIII, on Rom.; PG 60: 518). 

 The carrying of the cross and denying oneself leading to spiritual 
labor for Christ in the body begins in this earthly life but primarily awaits 
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the coming Resurrection. It begins in the Baptismal font, when the 
Christian walks voluntarily on the path of deification, and using his or her 
unconstrained free choice to live in virtue and achieve theosis. 

Interestingly, Saint Gregory of Nyssa is convinced that, in the angelic 
life of the Resurrection, the resurrected body, which includes the male 
and female distinction as gender distinction, will remain part of the 
eschatological destiny. However, he objects to the restoration of the 
sexual organs since they are of no use for procreation (On the Making of 
Man 18: 9, Nicene and Post-Nicene Fathers Series, Series 2, vol. 5, 399; PG 
44: 196AB), since the eschatological restoration to the original, 
paradisiacal state does not include procreation in the mode known today 
[11] (On the Making of Man 17: 2, Nicene and Post-Nicene Fathers Series, 
Series 2, vol. 5, 407; PG 44: 187D). Sexual activity will cease in the eschaton 
(Saint Gregory of Nyssa, On the Making of Man XVI: 9, PG 44 181: 29). 
Expressing these thoughts to his sister saint Macrina the Younger, Macrina 
rightly appeals to divine mystery:  

The true rationale of these things is still laid up in the hidden treasures of Wisdom 
[cf. Sirach 1: 25, 4: 18; Proverbs 8: 21] and will not come to light until we are taught 
the mystery of the resurrection by the deed (Silvas, Macrina the Younger, 238).  

This new creation in Christ still has each human being characterized 
by his or her natural distinction in property or sign of male and female.  

Another Saint, Jerome of Stridon, author of the Vulgate, writing at 
the end of the fourth century to a widowed Theodora (Saint Jerome, Letter 
75 To Theodora, 2) affirms that Matthew 22: 3 is not understood as that 
the natural and real body will be taken away. Human body and gender 
difference will both remain, as he indicates: Mary will remain the female 
Mary and Paul will remain the male Paul. He affirms in another place that, 
“If the woman shall not rise again as a woman nor the man as a man, there 
will be no resurrection of the body for the body is made up of sex and 
members” (Saint Jerome 1983: 1-295). The resurrected ones will not cease 
to be human in terms of relationships. The difference in gender will also 
remain, However, the “corruptible must put on incorruption, and this 
mortal must put on immortality” (1 Corinthians 15: 53). Relationships, 
according to Jerome, will have the spirit of apatheia. Thus, he reminds 
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Theodora that if she had already lived in continence with her husband on 
earth, then how much more will this be possible in the world to come. 

This new angelic-like state in the eschaton has, again, both a 
continuity with the present state and a discontinuity. Chrysostom affirms 
that the present form (σχῆμα) of this world, including the present form of 
marriage, is going to pass away in the eschaton (cf. 1 Corinthians 7: 31). 
So, it is not that marriage will be annihilated, but will be changed 
[Chrysostom, Homily LXX on Matthew, Nicene and Post-Nicene Fathers 
Series, Series 1, vol. 10, 410. [12] (On Virginity 11.1)]. For Chrysostom, all 
the fasting and spiritual efforts are made in order to prepare all for this 
newness of life (Chrysostom, Homily LXX on Matthew, Nicene and Post-
Nicene Fathers Series, Series 1, vol. 10, 413). In fact, marriage is a way of 
preparation to this angelic life or apatheia, same as monasticism, where 
the flesh is subjected to the spirit. As St. Cyril explains, Christians, whether 
married or celibate, while practicing Christian virtues, in their daily work 
of kenotic sacrifice, their fleshly lust is taken away. They “resemble the 
holy angels, fulfilling a spiritual and not a material service suitable for holy 
spirits. They are at the same time counted worthy of a glory like the angels 
enjoy” (Cyril of Alexandria, Commentary on Luke, Homily 136.31). Both 
men and women are called to active participation in the dynamic 
transfiguration and renewal, not only of themselves, but also of the whole 
world. This participation begins in this earthly life and continues in the 
future life, and guarantees for both the male and the female, a true 
relation, and a real distinction. 

In the eschaton, human sexuality, which embodies a drive towards 
ecstasy and a deep longing to fully realize unity with the beloved one, will 
be carried passionately towards unity of love with Christ, the Bridegroom 
of all, Who unites all in Him. The Book of the Song of Songs reveals this 
truth about the eschatological expectation of growth in an eternal 
movement of Divine intimacy. This is celebrated in the eternal heavenly 
banquet of the wedding feast of the Lamb (Rev. 19: 6-9). As we chant in 
the Bridegroom Liturgical service in Holy Week, “Behold, the Bridegroom 
cometh in the middle of the night, and blessed is that servant whom He 
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shall find watching; and again, unworthy is he whom He shall find 
heedless” (The Lenten Triodion 1994, 511-512). 

Furthermore, Saint John Chrysostom teaches that there is an eternal 
aspect of earthly marriage in Christ, which endures into the Kingdom. 
Eternity of marriage bond as expressed in earthly marriage is depicted in 
Chrysostom’s Letter to a Young Widow. Love itself, since it is eternal, is 
the power that is able to unite those who have been separated by death. 
How then wil1 this eternal union of two souls express itself in the 
Kingdom? The answer Chrysostom gives to this is first negative, that is, 
how it will not express itself: All the worldly necessities of providing for 
the house will go away (Chrysostom, On Virginity, 4.63-68); a man and 
woman will behold each other in heaven and rejoice in Christ.  

Chrysostom describes with boldness and conviction that the veil 
separating this life from next has been made very thin by Christ. Married 
couple will joyfully experience blessed reunion in the next life. This 
restoration to each other will not be to an earthly kind of marriage, but to 
something even better: “For this [earthly marriage] is only a bodily kind of 
association, but then there will be a union of soul with soul, which will be 
more perfect, and of a much more delightful and nobler kind” 
(Chrysostom, Letter to a Young Widow, 7, Nicene and Post-Nicene Fathers 
Series, Series 1, vol. 9, 128). Therefore, the widow will be led to dwell with 
her beloved for infinite and endless ages. She will receive her husband 
back robed in glory in an eternal union of soul. This union began in 
marriage on earth and will reach a far more sublime condition in the 
eschaton (Chrysostom, Letter to a Young Widow, 7, Nicene and Post-
Nicene Fathers Series, Series 1, vol. 7, 460-461).  

Certainly, the future mode of existence for humans will differ from 
that of this temporal world. What constitutes the precise nature of this 
difference remains a veiled mystery. The mysterion of marriage will reveal 
itself even more fully in the eschaton. However, the heart of the marriage 
memory will remain. 
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Pastoral Implications of Christian Anthropology 
Far from today’s postmodern views of gender and egalitarianism, 

Saint John Chrysostom emphasizes that Eve’s creation from Adam’s rib 
signifies an existential relationship and a shared nature. It implies a 
pattern of equals with differences (male-female). It also reveals that male 
and female beings are both the human norm (Chrysostom’s Homily on 
Ephesians in: John Chrysostom 2003, 43-44; PG 62: 135). Adam sees Eve 
as “bone of his bones and flesh of his flesh” (cf. Genesis 2: 23, Ephesians 
5: 30), conjoining her as equal with him. Adam and Eve were so close that 
they were seen as “one,” so God appeared in Paradise speaking to the two 
as if he spoke to one (Chrysostom’s Homily on Ephesians in: John 
Chrysostom 2003, 43; PG 62: 135). Saint Porphyrios speaks of Genesis 2: 
23 as expressing this great mystery of unity in God: “This is the greatest 
mystery of our Church: that we all become one in God… This is the Church. 
This is the Orthodox faith. This is Paradise” (Saint Porphyrios 
Kavsokalyvitis 2005, 180). 

The Church turns toward the living experience of many men and 
women whose spiritual reason governs their passions, and their soul 
governs their bodies. These holy people have experienced this 
transformation and liberation in body and soul through ascetic labor, 
repentance, purification, illumination, and deification in Christ. In fact, the 
logos or principle of human nature is the divine project which God has 
prepared for all human beings. This principle or logos is unchangeable 
(ἀκίνητος) (Saint Maximos, Ambiguum 7; PG 91: 1101C). The logos of the 
human nature is for the human, whether male or female, to become “god” 
by grace.  

Saint Basil the Great provides a stunning icon of how there is no 
male or female in Christ. It is the martyric icon of the holy Julitta of 
Caesarea. Overcoming all earthly desires of the flesh, she accepted 
martyrdom with manly strength of spirit, showing, as a woman, no 
weakness of nature as an excuse:  

[…] for we are from the same compound, as men. We are made according to the 
image of God just as they are. The female is made by the Creator equally capable of virtue 
as the male. Indeed, are we not cognate with men in all things? For it was not flesh alone 
that was taken for the fashioning of woman, but bone from bones [Gen 2.5]. Hence, 
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firmness and vigour and endurance are as equally due from us as from men to the 
Master. When she had said these things, she was taken to the fire, which enveloped the 
body of the holy woman like some luminous inner chamber, and sent her soul to the 
heavenly country, even to the portion that befitted her (Saint Basil the Great, Homily on 
the Martyr Julitta in: Sunberg 2017, 158).  

Saint Basil the Great asserts in his exposition of Genesis 1: 27, that 
God has instilled in both man and woman the same and equal power of 
soul [13] (Ephraim 2016, 178) (For a patristic survey on the soul, see also 
the work of Cabe 1021), since this power reflects the fixed image of God 
in them. He concludes that both man and woman are equally strong in the 
life of virtue, in sacrifice, and love, but the weakness lies in the molded 
“delicate body” (Saint Basil the Great 2005, 45-46; SC 160: 210-12). 
Furthermore, Saint Gregory the Theologian explains that in his or her 
freedom, the human being has the ability to choose a direction, to be 
drawn after God’s likeness, towards the path of transfigured life, to 
deification in Christ (Saint Gregory the Theologian, Oration 38.11, Nicene 
and Post-Nicene Fathers Series, Series 2, vol. 7, 348; PG 36: 324A). Thus, 
the soul is called to educate the body. Instead of remaining a slave, the 
body comes to labor alongside the soul in serving God, and then God will 
unite both as a unified entity to Himself in the age to come (Saint Gregory 
the Theologian, Oration 2, Nicene and Post-Nicene Fathers Series, Series 
2, vol. 7, 206-207; PG 35: 430-432). Educating the male or female body 
uses the same spiritual tools of prayer and askesis. 

 
Conclusion 

This research has reemphasized that both man and woman are of 
one human nature. Being male and female is a defining aspect of God’s 
creation, carrying a unique “perichoretic,” or self-emptying complemen-
tarity, and beauty in the image of Christ. Thus, the patristic phronema 
does not minimize the reality of male-female natural differences or 
antinomies, since it finds their origin in the design of God, in the 
eschatological perspective, and not as a consequence of postlapsarian 
state. In fact, this difference is a gift from God, creating unity of love in 
diversity. This is joyfully expressed by Adam in the account of creation, 
after discovering his state of loneliness and God’s creation of Eve: 
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“This is now bone of my bones and flesh of my flesh; She shall be called 
Woman, because she was taken out of Man.” (Genesis 2: 23). The marital 
relationship will also continue in the eschaton, but will be renewed with 
much joy, beauty, glory, and honor, according to God’s perfect design.  

There is one human nature which is created by God, and within 
this human nature there is an ontological distinction of male and female 
as biblically expressed in Genesis 1: 27, Matthew 19: 4, and Mark 10: 6. 
The call for humanity is to harmonize hypostatically with the natural robe 
of beauty created by God, so as to be crowned with the eschatological 
glory (For further elaboration on this fundamental understanding, see 
Loudovikos 2017, 106). We can see this experienced hic et nunc in the life 
of many saints. While living holiness in the human body, these saints 
reflect the glorious beauty of angels. In this regard, some contemporary 
writers use a misleading terminology, especially when applying an analogy 
between the mode of existence of the Holy Trinity (τρόπος υπάρξεως) and 
the male-female distinction. “Mode of existence” applies to the personal 
or hypostatic existence of the Holy Trinity, while the male-female 
distinction constitutes a natural distinction for humanity and is not about 
a mode of existence (Hopko 1976, 56: “The differences between men and 
women are real and irreducible. They are not limited to biological or 
physical differences. They are rather different “modes of existence” within 
one and the same humanity; just as, we might say, the Son and the Holy 
Spirit are different “modes of existence” within one and the same divinity, 
together with God the Father”).  

The purpose of this life is the next life. The true greatness of man is 
not found in his being the highest biological existence, but in the fact that 
he is given to become a god (Nellas 1987, 30). Constant, free, and dynamic 
growth in love toward deification is what constitutes the greatness of 
humans and the ineffable beauty of the manner in which God created 
humanity to be earthly angels. Humans cooperate with God’s grace and 
freely choose to live a virtuous, angelic life, so as to become “partakers of 
the divine nature” (2 Peter 1: 4). The body as the Temple of the Holy Spirit 
is deified, and shines with eternal light in which the soul dives in an eternal 
love for God. However, we must acknowledge that this new creation 
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remains a mystery to be unveiled at the end times. Everything revolves 
around the mystery of God’s love, freely given to humans to grow on the 
likeness of Christ. As Saint Paul reveals, “But we all, with unveiled face, 
beholding as in a mirror the glory of the Lord, are being transformed into 
the same image from glory to glory, just as by the Spirit of the Lord” (2 
Corinthians 3: 18). The words of King David in Psalm 8 acknowledge this 
mystery:  

What is man that You are mindful of him, And the son of man that You visit him? 
For You have made him a little lower than the angels, And You have crowned him 
with glory and honor. You have made him to have dominion over the works of 
Your hands; You have put all things under his feet… O LORD, our Lord, How 
excellent is Your name in all the earth! (Psalm 8: 3-9). 

 
Notes 
[1] Gender ideologies are biased by the influence of surrounding culture 

and society and by historical circumstances and growing technological 
changes. Article 14 of the European Istanbul Convention requires 
state parties to include in schools’ curricula teaching material on 
issues such as “non-stereotyped gender roles,” among other things. 
In other words, it encourages younger generations to reexamine their 
gender identity and spread gender dysphoria among children 

[2] One of the manifestations of these heresies is the view that Jesus 
Christ did not save the entire human nature. Apollinaris the Younger, 
Bishop of Laodicea in Syria, thought that Jesus did not assume the 
nous (the rational human soul), but the latter was replaced by the 
Divine Logos. Thus, he denied Christ’s humanity, and Christ’s 
assumption of the totality of human nature. He thought of the rational 
soul as related to sinful inclinations, which is not fitting for the Divinity 
of the Person of Christ. Otherwise, there would be two persons of 
Christ in one, as he claimed. So, he used interchangeably the words 
hypostasis and ousia. In other words, Apollinaris argued against 

“dioprosopic and diophysite christologies” and opened the path to 
monophysitism. 
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[3] This minimalist view of man, held by Apollinaris, called for the nature-
will division in the human being which impacted the thought of 
personalism. 

[4] In the thought of the Old Testament, there has been always a link 
between marriage and death: marriage and procreation are needed 
in order to overcome death by continuity through progeny. 
Chrysostom very clearly teaches that the earthly form of marriage is 
the offspring of death. Once death is abolished, so will this form of 
earthly marriage be abolished as well. Since the purpose of earthly 
marriage is two-fold: to suppress man’s licentiousness and to 
procreate, and since these two purposes will be irrelevant in the 
Kingdom, then earthly “marriage is no longer useful or necessary.” 

[5] Ambiguum 41.1-2. Genesis 1 provides Hebrew terms for “male” (זכר) 
and “female” (נקבח) which are nothing but euphemistic terms for 
difference in humans, and especially in their physical body, directed 
related to procreation. 

[6] Metropolitan Hierotheos of Nafpaktos clarifies how Christ had 
overcome the divisions between male and female, and the human 
being in Christ’s image can also labor to achieve this by growing Divine 
likeness: “The Word of God has become man through His incarnation, 
and through His conception without seed by the Holy Mother of God 
He has overcome the division between male and female”. 

[7] In some other writings, Saint Maximus speaks of male and female in 
Gal. 3: 28 in a figurative way, making them metaphors for the fallen 
passions of anger (θυμός) (being a masculine characteristic) and 
desire (ἐπιθυμία) (being a feminine characteristic). In this way, Saint 
Maximus illustrates the state of apatheia attained through freedom 
from fallen passions. This freedom cements the unity in and with 
Christ. Thus, married man and woman are freed from corrupted 
passions. He does not however talk about genderless human being, 
but a virtuous one. 
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[8] (“Commentary on the Lord’s Prayer” 4, trans. [modified] George C. 
Berthold). The fallen or irrational passions include pleasure, anger, 
gluttony, and greed. Being in the state of apatheia belongs to those 
who no longer have any desires of the flesh. 

[9] The body of the Lord after the resurrection was such that He entered 
through the closed doors without difficulty. 

[10] For Chrysostom, the statement of Saint Paul that flesh and blood does 
not inherit the Kingdom is related to the corrupted flesh and blood. 
Saint Paul does not refer here to the human body. 

[11] The exact quote goes as the following: “Ἡ δὲ τῆς ἀναστάσεως χάρις 
οὐδὲν ἕτερον ἡμῖν ἐπαγγέλλεται ἢ τὴν εἰς τὸ ἀρχαῖον τῶν 
πεπτωκότων ἀποκατάστασιν [Now the resurrection promises us 
nothing else than the restoration of the fallen to their ancient state]”. 

[12] Chrysostom also describes the virgins as being angelic in two 
respects: first, they “neither marry nor are given in marriage” and, 
second, they continuously stand before God and serve him. 

[13] St. Joseph the Hesychast asserts that “for the soul, there is no such 
thing as a male or female soul, nor a young or old soul; only the grace 
of Christ overall,” which means that the soul is without gender. 
However, the flesh is gendered forever. 
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Abstract:  
There has been a debate over the valid source of 

knowledge. Rationalists claim that innate idea or reason 
provides knowledge while empiricists argue for sense-
experience as the valid means of knowledge. Idealists (Plato, 
Georg Wilhelm Friedrich Hegel, George Berkeley, Johann 
Gottlieb Fichte, Immanuel Kant) affirm that reality of a thing 
lies in its essential nature. Plato, the idealist, declares that 
reality of a thing resides in its forms [1] (Panthanmackel 
1999, 3-6; See also, Gracia 2003, 23). Immanuel Kant, 
another idealist philosopher holds different view that the 
essence or noumenon (“thing-in-itself”) of a thing cannot be 
known, what can be known is phenomenon (thing-it-
appears). The realist philosophers on the other hand observe 
that the ultimate reality of a thing lies at the world of 
physical object which is existed independently from mental 
processes. Aristotle, in response to the absolute claim of 
Plato in the knowledge of reality (forms/ideas/essence) 
asserts that the essential nature of a thing is expressed in its 
movement (Ferrarin 2001, 380). In the knowledge of God, 
many theologians have agreed that the energeia of God is 
the only and the best element to know God as the ousia of 
God is beyond comprehension. The Cappadocian Fathers 
(Basil of Caesarea, Gregory of Nyssa, Gregory of Nazianzus) 
are one group of theologians who advocate the revelation 
of God’s attributes through his activities. In this paper, 
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attempt is made to discuss the role of energeia in the 
knowledge of God with special reference to the Cappadocian 
Fathers, which will be considered in the light of Neoplatonic 
philosophy. In this paper, attempt is made to discuss the role 
of energeia in the knowledge of God with special reference 
to the Cappadocian Fathers, which will be considered in the 
light of Neoplatonic philosophy. 

 
Keywords:  

energeia, knowledge, God, philosophy, Cappadocian 
Fathers 

 

 
1. The Concept of Divine Energeia: An Aristotelian View 

In his book, Aristotle East and West: Metaphysics and the Division of 
Christendom, David Bradshaw states that Aristotle is the one who coined 
the term, energeia (Bradshaw 2004, 1). Energeia for Aristotle is ‘actuality’. 
However, he does not separate between actuality and potentiality rather 
he correlates the two. For him, actuality refers to actuality of potentiality 
(dunamis) (Ferrarin 2001, 20). Bradshaw observes that Aristotle has 
distinguished energeia from kinēsis (change or motion) for the fact that 
motion directs towards certain extrinsic end whereas energies has its own 
intrinsic end (Bradshaw 2018). Seeing, thinking, living well and flourishing 
are some characteristics of energeia which are activities fully actual as 
they contain ends in themselves. In this manner, not only ‘potentiality’ 
and ‘actuality’ but also ‘activity’ and ‘actuality’ are interconnected in 
Aristotelian philosophy.  

 
1.1. Divine Energeia as Divine Activity: from Ousia to Energeia 
Bradshaw states that ousia (substance) of Prime Mover is energeia 

according to Aristotle. Though the Prime Mover is considered as self-
thinking thought or ‘thought (that) is a thinking of thinking’, it does not 
refer to selfish thinking of God himself rather it refers to encompassing all 
possible intelligible content (Horton 2018). Moreover, the Prime Mover is 
not considered which embraces all possible intelligible content alone, 
more significantly he himself is the all possible intelligible content. Simply 
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speaking, thinking leads to action. In the case of the thinking of Prime 
Mover, he makes his thinking readable for all sentient being. In other 
words, it is in the activity of the Prime Mover that his substance has been 
made known to all generations. The essence or substance (ousia) of divine 
is revealed in the form of divine activity and therefore energeia is part of 
ousia in actual sense. In this case, divine thinking or essence plays an 
active role to acknowledge his essence in the form of energeia.  

 
1.2. Divine Energeia as Divine Actuality: From Energeia to Ousia 
Aristotle primarily refers energeia to ‘actuality’. By referring 

energeia to actuality, he means to acknowledge divine substance which is 
contained in divine activity. The movement of divine such as creation 
clearly expresses the actual essence of himself. The divine energeia is fully 
actual on the ground that the divine activity has its own end that does not 
require time and space to reach the end (Bradshaw 2018). As Hans Küng 
has stated in his book, On Being a Christian about the interrelatedness 
between God and the world that there can be no God without a world and 
no world without God, both divine ousia and divine energeia are 
interconnecated (Küng 1976, 306). Exclusion of any one of the two would 
mean demeaning of both. For instance, divine incarnation in the form of 
human being itself is not only an activity but is also the actual attributes 
in which divine love is incorporated. In this regard, one can discern divine 
substance incorporated in divine movement. That is to say, divine 
energeia is none other than divine substance in Aristotelian metaphysics. 

 
1.3. Divine Energeia as Divine Potentiality/Power 
In his book, Metaphysics, Aristotle correlates energeia and dunamis 

(potentiality) by stating that where there is energeia there is potentiality 
and no energeia no potentiality (Aristotle 1891, 230). For instance, a 
person who does not build a house practically does not have capacity to 
build though he/she has knowledge of building whereas actual building of 
a house reveals his/her potentiality of building a house (Aristotle 1891, 
230). One may argue this statement that potentiality or power is not 
determined by action, or even without really build a house one may have 
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capacity to build. However, in the case of divine energeia the activity of 
divine itself is driven by divine potentiality. In other words, divine energeia 
acknowledges divine power on one hand and divine possession of power 
and potentiality on the other hand. The divine activity also acknowledges 
that divine power engineers divine movement and again the divine 
activity reveals the potentiality in the activity that energizes (activates) the 
essence of the divine.  

 
2. Energeia and Cappadocian Fathers 

The Cappadocian Fathers have contributed a lot in theological 
enterprise. One of their major contributions in the field of theology is 
formulation of the Doctrine of Trinity. They are pro-Athanasian as well as 
pro-Nicean but anti-Eunomius (Arianism) in philosophico-theological 
orientation. Regarding divine energeia in the Cappadocian Fathers, one 
can trace from their exegesis of Scripture particularly Moses’ encounters 
with God in the Old Testament; and their Trinitarian controversy with 
Eunomius.  

 
2.1. Divine Energeia in Moses’ Experiences 
The Cappadocian Fathers are considered as the exponent of via 

negativa method in doing theology. Nyssa refers to Moses’ encounter 
with God to illustrate the incomprehensibility of divine nature and the 
vague operation of God. The biblical accounts include – Moses’ vision of 
God on Mount Horeb at the burning bush (Exodus 3: 2); Moses’ vision of 
God on the clouded mountain top of Sinai (Exodus 19: 18); and, Moses’ 
encounter with God in the thick darkness (Exodus 20: 21 & 33: 20-33) 
(Kariatlis 2012, 103). The first vision symbolizes entering into the presence 
of God from darkness, but still cannot comprehend the Being of God. The 
cloud refers to the curtain between human being and God. Darkness 
refers to the veil that makes unable to comprehend the nature of God by 
human intellectual. It also refers to the presence of God. Like Nyssa, 
Nazianzus also refers to the two Exodus accounts of Moses’ vision of God 
(Exodus 20: 21 & 33: 22) in order to argue for the incomprehensibility of 
God (Nazianzus 1955a). In the first account Moses stands near to the thick 
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darkness where God is resided. Nazianzus describes darkness as the veil 
which separates between created being and the creator (George 1994, 6). 
The second reference narrates Moses’ vision of God in the cleft of the 
rock. When the divine glory passes by, Moses sees only the back parts of 
God (George 1994, 6). Nazianzus internalizes the obstacle that “the 
darkness of this world and the thick covering of the flesh is an obstacle to 
the full understanding of the truth” (Nazianzus 1955b, 290). He further 
opines that divine ousia can be discovered when a person becomes 
godlike and divine but this state of life can never be achieve in earthly life 
(Nazianzus 1955b, 294). 

Moses’ encounters with God strengthen the Cappadocian Fathers 
arguments for the incomprehensibility of divine ousia by any form of 
human intellectual faculty. They also admit the incompatibility of human 
mind and reason to comprehend the essential nature of God. They hold 
the view that human can know God in part through the activity of God 
himself. The divine ousia cannot be fully understood and apprehended 
unless the earthly body is transformed into divine, which is not possible 
on earth. In this case, the Cappadocian Fathers keep distance between 
transcendence and immanence in the study of God. The incarnation of 
Jesus Christ, the Son who is regarded as the first fruit of the Father, who 
shares the divine ousia of the Father is not considered the complete 
energeia of the divine ousia.  

 
2.2. Divine Energeia in Trinity 

Philosophically speaking, Eunomius [2] separates between 
noumenon (ousia) and phenomenon (energeia) stating that the two are 
distinct entities (Gregorios 1980a, 114). To him, ousia of the Father 
alone is unbegotten and can never be shared to anyone. He also holds 
the view that the divine energeia having been generated by the ousia 
can never be considered as unbegotten, that is to say, the energeia is 
something subordinate to God, the Father (Gregorios 1980a, 114). 
Eunomius employs three terms – ousia, energeia and erga – in order to 
distinguish the first two entities (Gregorios 1980a, 110). He states that 
ousia can be known through its works or erga, and erga is conditioned 
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by energeia (activity or operation) of the being (ousia) (Gregorios 
1980b, 58). Differences in operations result differences in works and 
further differences in operations are grounded in differences in beings 
(Gregorios 1980b, 58). Thus, for Eunomius, understanding erga is the 
preconditioning factor to understand both energeia and ousia.  

 
2.2.1. Basil of Caesarea and Divine Energeia: Operation of Attributes 
Eunomius equates divine ousia and divine attributes. He holds that 

knowing the attributes of God means knowing the essence of God (Philip 
2015, 15). However, Basil keeps distance between essence and attribute 
stating that divine ousia is unknowable or incomprehensible. To Basil, God 
can only be known through his activity. In his Letters Vol II, Basil expresses 
the incomprehensibility of divine essence that “…we know the greatness 
of God, and His power, and wisdom, and goodness, and the providence 
with which He cares for us, and the justice of His judgment, not His 
substance itself” (Basil 1955: 159). He adds that “…from His operations we 
know our God; we do not undertake to approach His substance itself. His 
operations come down to us, but His substance remains inaccessible” 
(Basil 1955: 160). Though the Son and Holy Spirit are proceeded from the 
Father and share the same substance with the Father, they can only derive 
the attributes of God but not the essence of God (Basil 1951, 85, 86; cf. 
Philip 2015, 20).  

 
2.2.2. Gregory of Nyssa and Divine Energeia: Partial Knowledge of 

God 
Eunomius holds the view that the Son and the Holy Spirit are not the 

work of one and the same (Nyssa n.d., 65). To him, the study of erga 
(work) helps to understand what type of energeiai that produces a 
particular erga, and from the knowledge of difference in energeia one can 
classify different ousiai to which energeiai are attached (Gregorios 1980a, 
111). Nyssa refutes the epistemological principle of Eunomius with regard 
to ousia and energeia for the fact that erga criterion is inadequate to 
understand the first two (Gregorios 1980b, 58). For Nyssa, there is only 
one source who is God, the Father. Since the divine ousia is beyond 
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conceivable, it is only through the energeia which has been derived in the 
created orders that one can have partial perceptual knowledge about God 
(Gregorios 1980b, 59). Nyssa is of the opinion that in order to know the 
energeia of God in both the universe and in the form of image of God 
within a person, one must live a life of evil-free or to stay away from evil 
(Gregorios 1980b, 58). 

 
2.2.3. Gregory of Nazianzus and Divine Energeia: Jesus, the First 

Energeia of God 
Nazianzus maintains the absolute unity in the three persons of 

Godhead or in other words a trinity of Persons and a unity of nature 
(Nazianzen 1955, 282). He also argues that there is no difference in 
essence between the Father and the Son. The point of difference lies only 
in attributes – the Father is unbegotten and source of the Son and Holy 
Spirit, the Son is begotten and becomes the source of all created orders, 
the Holy Spirit is proceeded from the Father and sent to the world 
(Nazianzen 1955, 282). The Son is the First creation of the divine energy 
and through him God created the world. In this sense, the Son is the 
energeia that makes divine attributes conceivable to human being in part. 
Nazianzus affirms that human reason cannot fully comprehend the 
essence of God (Nazianzen 1955, 282).  

 
3. Energeia and the Knowledge of God: A Neoplatonism Assessment 

Considering the above discussion from the philosophical point of 
view, energeia can be dealt with phenomenon of Kantian philosophy. 
Energeia is empirical in the sense that sense perception or sense 
experience plays significant role in encountering the activity of God. 
However, it cannot be treated with pure empiricism as empiricism 
strongly believes that knowledge is derived from sense experience, and 
denies the idea that reasoning (mind) can conceive the abstract reality 
(Mayer 1976, 184). It is also phenomenal because energeia is the ‘thing-
as-it-appears’ which can only be known and perceived by human being. 
The divine ousia which is the ‘thing-in-itself’ cannot be comprehended. In 
such case, energeia in the Cappadocian Fathers can be best fitted to 
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Neoplatonism [3] (Knowles 1962, 7). This is due to the fact that 
Cappadocian Fathers in their theologizing keep distance between divine 
ousia and divine energeia and between God and humanity, which could 
be an integration of Platonic and Aristotelian in philosophical sense. 
Therefore, under this section attempt is made to study critically on 
energeia or in philosophical term, Platonic and Aristotelian philosophy 
from the Neoplatonic philosophy accompanied by Cappadocian Fathers. 

 
3.1. ‘Tode ti’ and the ‘One’: Reality of Ousia 
In his book, Aristotle: Fundamentals of the History of his 

Development, W. Jaeger holds the view that Aristotle accepts almost all 
the doctrines of Plato except the doctrine of Forms (Jaeger 1934, 15). 
Aristotle, being a realist asserts that there is reality existed independently 
from the contact of mind. He abandons Plato’s theory of Forms stating 
that it is unconceivable in reality (Knowles 1962, 9). Aristotle questions 
about if the Form individual or universal. He further argues that if the 
Form is universal, the Form cannot be present in the individual (Knowles 
1962, 9). In his Metaphysics, Aristotle attacks Plato’s theory of Forms 
arguing that Forms cannot be essences if there is separation among the 
Forms as essence is the fundamental feature of things. He further argues 
against the doctrine of Forms that since ousia signifies a tode ti (substance 
as separate and some this), ousia cannot be treated as universal. 
Furthermore, Aristotle treats the theory of Forms wholly irrelevant and 
bids good bye to the doctrine as they are ‘jibber-jabber’ which cannot be 
clearly understood. For Aristotle, Forms are irrelevant to human conduct 
as it denies theoretical economy (operation/activity), and does not 
contribute to the understanding of perceptible things.  

Despite Neoplatonism separates God and the world, it considers the 
material object/world as the real entity (Hirschberger 1976, 47). 
Neoplatonism regards God as transcendent and super being which cannot 
be covered by any category. Plotinus called God ‘the One’ and ‘the Good’ 
(Hirschberger 1976, 47). For Plotinus, the ‘One’ is infinite, who is beyond 
all attributes such as goodness, freedom, love and beauty. The One is 
absolutely transcendent, absolutely good, and absolutely free (Souza 
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2010, 968). The One is unknowable by human intellectual or any sense 
perception therefore he is beyond human comprehension. The concept of 
the One for Plotinus implies to absolute unity devoid of multiplicity and 
division (Souza 2010, 968). Souza states that Plotinus names the One in 
various categorical terms, “in the hierarchical order the One is the First; in 
a logical and numerical manner the One is religiously God, morally the 
Good, structurally the Simple, metaphysically the Transcendent, 
philosophically the Supreme, temporally the Infinite, and functionally the 
Absolute” (Souza 2010, 968). The Cappadocian Fathers complement 
Neoplatonist doctrine of the ‘One’ by affirming that the divine ousia is 
beyond understanding and beyond human’s reach. In this case, they 
observe absolute transcendence of divine ousia which cannot be revealed 
even by divine operations (energeiai). Nyssa holds the view that the 
nature of God cannot be revealed by any means. For him, what is known 
to us about God is his attributes. Divine essence unites the three Persons 
of Godhead. It is shared among the three Persons of God but cannot be 
revealed, it is absolutely unknown. 

 
3.2. The Sensible World: A Genuine Revelation 
Platonism holds the view that the things which are sensible are 

temporal and not real; reality exists in unseen (Fox 1957, 24). According 
to Plato, senses deal only with particulars but cannot know the essence of 
a particular thing. For him, mere awareness of the external object is not 
the real knowledge (Gustafson & Ongyango-Okello 2007, 184). In fact, for 
Plato, essence is real which is associated to universal. On the other hand, 
appearance is associated to particular and inferior to forms in degree of 
reality and value. The forms can only be apprehended by reason, not by 
sense. The forms, on the other hand, are not a property of sensible 
material, rather they are in the realm of abstract entities – a world of ideas 
(Cornford 1960, 6). In this regard, the world of ideas/forms is beyond time 
and space. Plato further holds that sensible world keeps on changing and 
cannot provide valid knowledge; the world of forms remains constant, 
which is invisible and real (Cornford 1960, 246). He believes that the 
universal ideas or forms derived by pure reasoning are more authentic 
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than that of the knowledge derived by sense organs from particular 
objects (Gustafson & Ongyango-Okello 2007, 185). 

In ‘two world vision’ theory, Neoplatonism distinguishes between 
‘intellectual world’ and ‘sensible world’ (Souza 2010, 968). The intellectual 
consists of three realities such as the ‘One’, the Nous, and the World-Soul. 
The sensible world refers to the material world. Nous and the World-Soul 
(the individual soul) are emanated from the One. Even the material world 
proceeds from the One. Plotinus holds the view that although various 
realities are emanated from the One but cannot be equal to the source. In 
other words, the emanated realities are the reflection of some part of the 
source (though not in full form), which are real. The sensible world or 
material world cannot qualify the intellectual world, but the latter world 
is the qualifying elements of the One’s attribute. William J. Wolf in his 
book, Man’s Knowledge of God also states that it is through the Christ’s 
event – his life, death, resurrection, exaltation and return of Christ – that 
Christians are trying to draw the knowledge of God (Wolf 1955, 54). He 
further states that though empirical knowledge cannot be claimed as the 
absolute means of knowing the reality, it provides some knowledge about 
reality. Likewise, the operation of God reflects certain knowledge about 
God, which is the real image of God (Wolf 1955, 55). In this regard, Wolf 
stands in the affirmation that revelation or the operation of God through 
any form of sensible material provides the knowledge of God. In his article, 
The Synthesis of History, Experience, and Reason in the ‘Knowledge of 
God’, A. E. Garvie states that “the only knowledge of God which avails and 
satisfies is the vision of God in the face of Jesus” (Garvie 1931, 107). Alister 
E. McGrath also opines that the revelation of God in the cross of Christ is 
still Posteriora Dei which means revelation in the form of disguise or mask 
(McGrath 1990, 149). Though the cross reveals the knowledge of God it is 
still indirect revelation, yet a genuine revelation. For Luther, God reveals 
in the form of mask which can only be understood only by faith [4] (Kadai 
1999, 179, 186). In the same manner, the Cappadocian Fathers also hold 
the view that what we see and know about God is only the back part of 
him, but still genuine knowledge.  
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3.3. Moral Discipline: Prerequisite to read Energeia 
Plato advocates human endeavor and activity towards the higher 

knowledge. He proposes preparation and purification of the soul and mind 
by means of moral and intellectual discipline in order to attain the 
knowledge of Forms (Knowles 1962, 22). He further holds that the 
knowledge of Forms which is realized in this life remain in part not in full. 
For Plato, even to get partial knowledge of Forms, one has to prepare the 
soul and mind by disciplining moral and intellectual life. That is to say, in 
Plato’s idealism, there is a significant meeting point between morality and 
reason (Patrick 1935, 214). Aristotle on the other hand holds the view that 
a good moral conduct (beatitude) enables to comprehend both 
metaphysical and physical reality even in this earthly life (Knowles 1962, 
23). In this regard, both Plato and Aristotle recommend maintenance of a 
good moral discipline of life as a prerequisite factor in pursuit of the 
knowledge of metaphysical and physical reality. 

Plotinus is extremely concerned with moral life of human being. This 
is area where Plotinus puts the common ideas of both Plato and Aristotle 
together, of course in mystical manner in his Neoplatonism (Knowles 
1962, 27). He is of the opinion that the activity of soul in its union with the 
knowledge and love with the One can be realized in partial manner in this 
life. Apart from the good life in this world, Plotinus also concerns with the 
improvement of the soul from lower level to the higher status. Owing to 
Plato’s physical, moral and intellectual discipline, Plotinus calls for a well 
discipline and purification of life in order to attain certain perfection in life 
(Knowles 1962, 27). This perfection in life, according to Plotinus will 
further lead to the attainment of the knowledge of reality. Plotinus by 
taking Aristotle’s impulse holds that the good life opens the way to the 
knowledge of reality on earth. He brings the two ideologies (Plato and 
Aristotle) together by affirming that the moral disciplined life is the key to 
the knowledge of the reality. However, he declares that the knowledge of 
reality realizes in this world is partial; in the ‘yonder’ or hereafter, the 
reality will be realized in totality (Knowles 1962, 27). Like Plotinus, the 
Cappadocian Fathers also recommend a good moral conduct in the search 
of metaphysical as well as physical reality. Particularly, Nyssa holds the 
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view that a person’s morality is the preconditioning factor in order to 
know the energeia of God. Morality for him is a life free from evil 
(Gregorios 1980b, 58). Obtaining a life free from evil further ensures union 
with God, which in turn leads to the knowledge of the energeia of God. 
The Cappadocian Fathers affirm that even to understand the activity of 
God, a person needs to maintain moral discipline with godly life. 

 
Concluding Remarks 

Energeia or ‘activity’ plays significant role in the knowledge of every 
reality. To know the knowledge provided by energeia, sense experience 
becomes essential factor rather than the perception of the mind. 
However, in the case of divinity, the activity or operation of God does not 
reveal the essential nature of God. That is to say, the energeia of God 
cannot be regarded as the complete form of the knowledge of God; rather 
it serves partial knowledge about God but genuine knowledge. 
Neoplatonism, though rooted into an idealist form still affirms the reality 
of the energeia (the realist view). In other words, both ousia (Plato) and 
energeia (Aristotle) are put together in a fashionable manner, which is 
again engineered by mystical elements. More specifically, in the concept 
of the ‘One’, Plotinus blends the universality of Plato and the particularity 
of Aristotle in the sense that the essence of the One which is universal to 
Nous and World-Soul is presented beyond comprehension; and the 
operations of the One reveal in particular matters can be known by sense 
organs. The Cappadocian Fathers, being Neoplatonists stand for idealist 
view and affirm the incomprehensibility of the ousia of God. Nevertheless, 
they still believe the revelation of God’s attributes through the activity of 
God provides the knowledge of God. In order to understand the operation 
of God, the Neoplatonists, Cappadocian Fathers prescribe the need of 
obtaining a good moral discipline or keeping one’s life distance from evil. 
Succinctly speaking, the divine energeia is not limited to philosophic 
realism as the doctrine of divine energeia holds that the activity of God 
does not reveal the ousia of God, and not limited to philosophic idealism 
for the fact that the doctrine recognizes the genuineness of the knowledge 
of God derived from the activity of God.  
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Notes 
[1] Plato reconciled the argument between Heraclitus’ view of 

impermanence of everything which momentarily change into its 
opposite, and the permanency of the homogenous traits such as being 
and non-being developed by Parmenides. Plato held the view that the 
forms or ideas of a thing remain permanent whereas the appearance 
of a thing goes on changing. In his Theory of Forms, Plato 
authenticated Heraclitus’ becoming theory and Parmenides’ theory of 
being by employing both theories in developing the knowledge of 
‘particularity’ and ‘universality’ respectively. For he declared, 
particularity kept on changing but universality remained constant.  

 [2] Eunomius is one of the fourth century’s heretics. He was a student of 
Amanuesis of Aetius who has deeply rooted in Arianism. Later on, the 
Anomean Arians were called Eunomians instead of Aetians. Though 
Arius advocates the incomprehensibility of God, the neo-Arian 
Eunomians advocate the complete comprehensibility of the Divine 
nature. Eunomius, one of the prominent followers of Aetius develops 
idealism that mind could comprehend the full knowledge of God. 
Eunomius describes God as ‘unbegotten’ (agennētos) which is the 
very essence of God himself. He further holds the view that the 
unbegottenness of God (ousia) cannot be shared to others. To him, if 
Jesus Christ is claimed to be the begotten, he cannot be God as the 
ousia of God cannot be shared. Being deeply rooted into Arianism, 
Eunomius asserts the absolute unlikeness of the Being of the Father 
and of the Son. For him, the Father is superior and the Son is inferior. 
The Son’s essence is not like that of the Father. The Father’s essence 
is unbegotten or self-existent but the Son’s essence is begotten or 
proceeded from the Father. Eunomius teaches that God is Absolute 
Being and is Unbegotten. The Son is begotten from God and therefore 
has beginning. God is beginningless. Eunomius teaches the Son is 
begotten from the Father and the Holy Ghost is proceeded from the 
only begotten Son. Eunomius keeps God the Father inconceivable and 
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out of reach by any means. He also keeps the Son and the Holy Spirit 
lower to the Father.  

[3] Neoplatonism is a reinterpreted form of Platonic philosophy founded 
by Plotinus (204–269 AD) in the third century AD. It is a synthesis of 
different philosophical tradition such as Platonism, Aristotelian 
philosophy, Stoics and religious mysticism. In many ways Plotinus 
reproduces the thought of Plato in different fashion. There are lot of 
Aristotelian insights in Neoplatonism. The Aristotelian doctrines of 
matter and form, potency and act are applied by Plotinus. Moreover, 
the Aristotelian epistemology is employed in cognition of the mind in 
connection to the material world. In this regard, Neoplatonism can be 
regarded as both philosophy and a religious belief system. Other 
Neoplatonist philosophers are Porphyry and Proclus. Categorically, 
Neoplatonism stands for an idealist type of philosophy.  

 [4] Luther takes Exodus 33: 20-23 as biblical basis for incomprehensibility 
of the glory of God by human intellectual faculty – wherein God told 
Moses, “You cannot see my face; for no one shall see me and live… 
See, there is a place by me where you shall stand on the rock; and 
while the glory passes by I will put you in a cleft of the rock, I will cover 
you with the hand until I have passed by; then I will take away my 
hand, and you shall see my back; but my face shall not be seen.  
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Newheiser 2010, 211-216), and also that, in virtue of the reality of 
everything participating in divinity, all things have their ultimate and 
timeless being in it seen as a Person, a ‘He/Him’. He is the “subsistence of 
absolute peace”; “a unity beyond all conceptions” [DN 949C] (Pseudo-
Dionysius 1990, 218-219; Pseudo-Dionysius 1987a, 120), and the “Super-
Essence” (as implied in DN 936D (Pseudo-Dionysius 1990, 214 – 936 D 
exists only in J.-P. Migne (ed.) PG 3. B.R. Suchla has not translated this 
fragment in her edition of Dionysius the Areopagite; she skips it and jumps 
from 934D to 937A) and DN 937A (Pseudo-Dionysius 1990, 214; Pseudo-
Dionysius 1987, 119-120)). God is anterior to Days, to Eternity, and to 
Time. Obviously that is also valid for Christ and subsequently an event as 
fundamental for Christians as His Crucifixion denotes, “in a Divine sense” 
[DN 937] (Pseudo-Dionysius 1990, 214-216; Pseudo-Dionysius 1987a, 119-
120) the beginning of their world as well as its centre. In the same sense, 
the terms “Time”, “Day”, “Season”, and “Eternity” are applied to Him and 
are supposed to convey the following: he is the  

One Who is utterly incapable of all change and movement and, in his eternal 
motion, remains at rest; and Who is the Cause whence Eternity, Time, and Days 
are derived. […] Wherefore, in the Sacred Theophanies revealed in mystic Visions 
He is described as Ancient and yet as Young; the former title signifies that He is 
the Primal Being, existent from the beginning, and the later that He grows no old 
[DN 937B] (Pseudo-Dionysius 1990, 215; Pseudo-Dionysius 1987a, 120).  

In connection to time Dionysius also elaborates on the apparent 
paradox of God being eternal (‘the Ancient of Days’; DN 936D) while also 
having a human nature and living (albeit temporarily) in the mundane 
world as Jesus. (Pseudo-Dionysius 1990, 214 – 936 D exists only in PG 3; 
my translation; as mentioned above (in ft. 187). Suchla has not translated 
this fragment in her edition of Dionysius the Areopagite, Suchla (ed.), CD 
I; she skips it and jumps from 934D to 937A), 937B (Pseudo-Dionysius 
1990, 215), 940A (Pseudo-Dionysius 1990, 216-217; Pseudo-Dionysius 
1987a, 121). The Syrian clarifies that, in fact, there is no conundrum in this 
because God is and can be anything and exist in whatever state he chooses 
– hence there should be no surprise that he is concomitantly eternal and 
‘of Time’ (chronos).  
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The Pseudo-Areopagite draws our attention to the fact that the 
things which are called eternal in the Bible “must not be imagined that […] 
are simply co-eternal with God, who precedes eternity” (DN 940A) but, 
following the text accurately, we shall better understand the intended 
meaning of the words “Eternal” and “Temporal.” I.e. we should regard the 
reality which “shares partly in eternity and partly in time as being 
somehow midway between things which are and things which are coming-
to-be” (DN 940A) (Pseudo-Dionysius 1987a, 121), or rather between the 
Supreme Being and the creation. With regard to people, Dionysius 
upholds that they live in eschatological hope because they ‘participate” in 
God’s Being. Their souls undergo the process of henosis – the term this 
ancient author uses for the process of union with God, i.e. deification (this 
is the case for instance in DN 948D (Pseudo-Dionysius 1990, 217; Pseudo-
Dionysius 1987a, 121. On this topic in the work of Pseudo-Dionysius see 
Ysabel de Andia 1996; and also McGinn 1994)). Dionysius affirms that 
earthly reality  

comes into existence through participation in the Essential Principle of all things 
[…] for the ‘to be’ of all things is the Divinity above Being Itself, the true life. Living 
things participate in Its life-giving Power above all life; rational things participate 
in Its perfection and in Its great Wisdom above all reason and intellect [CH 187A-
D (Pseudo-Dionysius, “Celestial Hierarchy” 4, 187A-D, in Migne (ed.) PG 3. The 
fragment has not been included either in Pseudo-Dionysius 1991a; or Pseudo-
Dionysius 1987a); see also DN 644A-B (Pseudo-Dionysius 1990, 128-129; Pseudo-
Dionysius 1987a, 62-63)].  

For the Areopagite the degree of participation (μετοχής) depends on 
the faculty/readiness to experience, change, and receive illumination. For 
instance, in explaining why and how the “superior intelligences” 
participate in the Divine he says:  

They are ‘perfect’, then, not because of an enlightened understanding which 
enables them to analyze the many sacred things, but rather because of a primary 
and supreme deification, a transcendent and angelic understanding of God’s 
work. They have been directed hierarchically not through other holy beings but 
directly from God himself, and they have achieved this thanks to the capacity they 
have to be raised up directly to him, a capacity which compared to others is the 
mark of their superior power and their superior order. Hence they are founded 
next to perfect and unfailing purity, and are led, as much as humanly possible, 
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into contemplation regarding the immaterial and intellectual splendour. As those 
who are the first around God and who are hierarchically directed in a supreme 
way, they are initiated into the understandable explanations of the divine works 
by the very source of perfection (CH 208C-208D (Pseudo-Dionysius 1991a, 29)).  

This source can enlighten us only by being upliftingly conceal in a 
variety of sacred veils which the Providence of the Father adapts to our 
nature as human beings. […] [T]he sacred institution and source of 
perfection established our most pious hierarchy. He modelled it on the 
hierarchies of heaven, and clothed these immaterial hierarchies in 
numerous material figures and forms so that, in a way appropriate to our 
nature, we might be uplifted from these most venerable images to 
interpretations which are simple and inexpressible. For it is quite 
impossible that we, humans, should, in any immaterial way, rise up to 
imitate and to contemplate the heavenly hierarchies without the aid of 
those material means capable of guiding us as our nature requires. 
Hence, any thinking person realizes that the appearances of beauty are 
signs of an invisible loveliness; CH 121B-121D (Pseudo-Dionysius 1991a, 
8-9; Pseudo-Dionysius 1987b, 146; my emphasis).  

Simply said, in the process of deification – participation in the Divine 
virtue – we are conducted not only according to our measure, but also 
hierarchically; this is clearly stated, for instance, in CH 124A (Pseudo-
Dionysius 1991a, 9; Pseudo-Dionysius 1987b, 147). 

Participation happens at God’s initiative because he, as the ultimate 
Cause of everything, has a communal nature; according to this, he invites 
all things to participate in Him (Pseudo-Dionysius 1991a, 20; Pseudo-
Dionysius 1987b, 156). He calls people to uplift themselves through 
symbols [1] and they respond to this. Stephen Gersh refers to this co-
operation as to a “downward and upward process” (Gersh 1978; also 
Gersh 1973, 50 f). The scholar does so when referring to a similar dynamic 
in the works of the Neoplatonists, but the expression represents equally 
well what is at work in Dionysius’s writings. For the ancient theologian, 
there is no distinction between ‘uplifting’ ( ̓αγάγω) and ‘return’ 
(έπστροφή). Within his texts both ‘return’ and ‘uplifting’ refer to the same 
movement towards the one God (Rorem 1984, 100; especially chapter 7 
of this book elaborate on “the uplifting and return to God”). (It is 
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important to underline this with Paul Rorem because other thinkers 
regarded the two terms as being in opposition; Proclus is their most 
famous representative (Proclus 1963, no. 158, 138). Also Stephen Gersh 
describes the manner in which the Syrian utilises the concept of “uplifting” 
and its cognate notions in order to underline the dynamics of the soul’s 
activity in time. Such an enterprise on the part of Dionysius is consistent 
with his stance regarding the divine procession “from simplicity to trinity”, 
and “from the created word to its governance” (Rorem 1984, 99). The 
description of this state of affairs and the above considerations imply a 
cycle; all the ‘motions’ involved in the development of the soul (like 
Augustine’s distentio) happen periodically and in some kind of 
temporality, a subjective one; this is not only the ‘usual’ chronos, even 
though the latter is also a factor within the process. I would say that for 
Pseudo-Dionysius this cyclicity (that, as we shall see, is at work also in the 
case of ‘intelligible beings’) is ‘reinforced’ by eternity, which is linear. The 
Syrian theologian emphasizes that the incarnation of Christ ‘triggered’ the 
‘course’ of salvation, and that salvation itself is a revelatory succession of 
happenings that mark the evolvement of human nature. All of this is 
summarised in the Eucharistic prayers. Rorem underscores the fact that a 
physical/sensible language is employed in the explanation of 
henosis/theôsis within the work of the Syrian despite the fact that “neither 
spatial nor even temporal movements” (Rorem 1984, 59) are of 
significance in its unfolding.  

Pseudo-Dionysius indicates that the union with God is the final goal 
not only of the human soul, but of every element of creation. He says this 
a few times with reference to the celestial powers (the various categories 
of angels); additionally to being engaged in achieving their own theôsis, 
these are instrumental in the deification of people (who need to undergo 
a process of purification in order to be able to participate in the divine 
being). The heavenly entities intercede as part of this process because 
they can better be ‘heard’ by God due to their greater closeness to him:  

Similarly, it seems to me, the immediate participation in God of those angels first 
raised up to him is more direct then that of those perfected through a mediator. 
Consequently – to use the terminology handed down to us – the first intelligences 
perfect, illuminate, and purify those of inferior status in such a fashion than the 
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latter, having been lifted up through them to the universal and transcendent 
source […] acquire their due share of the purification, illumination, and perfection 
of the One who is the source of all perfection (CH 240C-D) (Pseudo-Dionysius 
1991a, 33-34; Pseudo-Dionysius 1987b, 168 - (in ft. 209 abbreviated as CW); 
emphasis added).  

The Celestial Hierarchy is the treatise in which Dionysius particularly 
refers to the ‘divine intelligences’ as they “lift up” or move “upwards”  

toward God [2]. Concerning the “return” of the soul towards “that 
principle which is above all principles” (CH 257B (Pseudo-Dionysius 1991a, 
36; Pseudo-Dionysius 1987b, 169-170)) a direct reference to it is made, for 
instance, in DN 705A (Pseudo-Dionysius 1990, 153; Pseudo-Dionysius 
1987a, 78), and CH 293B (Pseudo-Dionysius 1991a, 43; Pseudo-Dionysius 
1987b, 176). The Syrian concludes that “all being drives from, exists in, 
and is returned towards the Beautiful and the Good” (DN 705D (Pseudo-
Dionysius 1990, 154; Pseudo-Dionysius 1987a, 79)). For him, the return 
always brings an improvement or a ‘progressive’ restoration, as Dionysius 
illustrates via the following example that refers to the “return” of Israel 
(i.e. of any human being) to God (CH 261C (Pseudo-Dionysius 1991a, 39; 
Pseudo-Dionysius 1987b, 172)); an explanation is also provided for this 
state of affairs:  

Now God, out of his fatherly love for humanity, chastised Israel so as to return it 
to the road of sacred salvation. In order to cause a change of heart he handed 
Israel over to the vengeance of barbaric nations. This was to ensure that the men 
who were under his special providence would be transformed for the better. 
Later, in his kindness, he released Israel from captivity and restored it to its 
former state of contentment (CH 240D-241A) (Pseudo-Dionysius 1991a, 34; 
Pseudo-Dionysius 1987b, 168; emphases added).  

Throughout his work, Dionysius also holds that the returns is the 
movement from the perceptual to the conceptual and, finally, beyond the 
conceptual to unknowing and silence.  

The idea of ‘return’, which is expressed in various ways in the Corpus 
dionysiacum, is Neoplatonic and has both ontological as well as 
epistemological connotations. Ontologically speaking, the ‘plurality’ of the 
world – its differentiation in various entities – goes back to oneness, to 
‘that which truly is’. From the epistemological perspective this constitutes 
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also a progression because it is a return “from numerous false notions […] 
to the single, true, pure, and coherent knowledge.” In all the forms in 
which the notion is exploited by the Syrian, the return is oriented to the 
highest principle of existence. The thearchia (the divine source) 
“overflows” (i. e. flows out of itself) to be united with the community and 
the community turns toward the One; [for this discussion see DN 952B 
(Pseudo-Dionysius 1990, 219-220; Pseudo-Dionysius 1987a, 123), DN 
980A-C (Pseudo-Dionysius 1990, 227-229; Pseudo-Dionysius 1987a, 128-
129)]. As Rorem explains, “Emanation and return describe respectively 
divine and human ecstasy” (Pseudo-Dionysius 1987a, fn. 266, 130). The 
difference between Plato and Dionysius’s concept of return consists in the 
fact that the Greek philosopher connects it with the epistemological 
problem of knowing God (Proclus 1963, prop. 39), while for Dionysus it is 
a matter of ontology; here is where the notion of time is considered. For 
the latter, God moves into creation (time and space) through eros, 
therefore the return and union with God happens through the movement 
(diffusion) of love (DN 708C-716A (Pseudo-Dionysius 1990, 156-163; 
Pseudo-Dionysius 1987a, 80-84)). This course of action takes place on a 
vertical axis – an aspect that is peculiar to the Dionysian theology; 
according to it, the concept of hierarchy itself points out towards such a 
reality. The approach of the Syrian differs from that of Maximus the 
Confessor for whom, as we have just noticed, the deification involves 
prominently (even though not exclusively) a horizontal motion. Dionysius 
argues that eros, or ‘yearning’ as it is translated by Luibhéid, is as 
legitimate a term for divine love as agape is. That varies somehow, but 
not radically, from what we noticed in Plato’s dialogues, where the 
ontological ground of return is the identification of the transcendent One 
with the Good (Plato, Republic 509b; Plotinus, Ennead V, 5.13; Proclus 
1963, prop. 8) and with its concrete manifestations in time and space. 
According to Raoul Mortley, “This is the Greek view of the generation of 
reality which underpins the development of negative theology.” For this 
researcher, “The ‘descent’ of essence into material reality eventually leads 
to its concealment: the knowledge of essence […] becomes a matter of 
difficulty” (Mortley 1982, 436). His discussion about ‘negative theology’ 
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makes us remember how important this was for Dionysius, who dedicated 
a substantial part of his “Mystical Theology” to it as well as to the terms 
‘affirmation’ and ‘negation’ (Pseudo-Dionysius 1991b, 143-144; Pseudo-
Dionysius 1987a, 136; emphases added). When operating with the latter 
notions within this framework, the question of ‘time’ comes into 
discussion again. Ferdinand Edward Cranz elaborates on the relationship 
time – affirmation/negation in the writings of the Syrian, thus: 
“Dionysius’s kataphasis (affirmation) and apophasis (negation) are not 
distinct moments in time, or two aspects of a linear process. For him, as 
for the Neoplatonic philosophy which inspired him, they are 
simultaneous. But – commented by Eriugena – the Areopagite adapted 
these aspects of his theology to fit a historical model of creation 
(kataphasis) and salvation (apophasis)” (Cranz 2000, 102-103) Indeed, in 
his On the Division of Nature, conceived as a dialogue between a Master 
and a Disciple, John Scotus Eriugena (c. 810-c. 877, Dionysius’s most 
known Latin translator, indicates the manner in which these two concepts 
are instrumental within the system outlined by the Pseudo-Areopagite: in 
knowing God our negations are more “correct” then our affirmations, and 
the only affirmation one can make with certainty is that strictly speaking 
nothing can be predicated about the Deity (Scotus Eriugena 1987 (The 
Irish theologian and philosopher was Dionysius’s most known translator, 
commentator, and popularizator in the Latin West)). Because, as C. E. Rolt 
phrases it, “For whatever you deny concerning Him you deny correctly, 
whereas the same cannot be said of what you may affirm” (Sparrow-
Simpson 1983, 206-207). Cranz also explains that the notions of 
affirmation and negation aid in the understanding of the continuous 
changeover between emanation of power and return towards God so 
characteristic to Dionysius’s texts. That may imply that we live 
simultaneously in the present and in eternity.  
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Notes 
[1] The expression “lifting up” is to be found, for instance, in Pseudo-

Dionysius, “Celestial Hierarchy”, Heil and Ritter (eds.), CD II, CH 121B, 
p. 8, 137A, pp. 10-11, CH 241C-D, pp. 33-34, CH 257B, p. 36, CH 257C, 
p. 37, 260B, p. 40, CH 293B, p. 43; “The Celestial Hierarchy”, in Rorem 
(ed.), Complete Works, p. 79, and also 146, p. 147, 169, 170, 171, and 
176. Also in the “Ecclesiastical Hierarchy”, 372B, Heil and Ritter (eds.), 
CD II, p. 65; in Rorem (ed.), Complete Works, p. 196, and in DN 708A, 
Pseudo-Dionysius, “The Divine Names”, in CD I, Suchla (ed.), p. 155; in 
Rorem (ed.), Complete Works, p. 79. Concerning symbols, see Rorem 
1984, 99, 105; also Rorem and Lamoreaux, 1998. 

 [2] The expression “Moving ‘upwards’ toward God”, is to be found, for 
instance, in the following fragments: CH 121B, Heil and Ritter (eds.), 
CD II, p. 8; Rorem, CW, p. 146 - see also footnotes 7 and 8 on that page; 
137C, in CD II, pp. 10-11; Rorem, CW, p. 148; 237C, in CD II, pp. 32-33; 
Rorem, CW, p. 166-167; 240A-B, in CD II, pp. 33-34; Rorem, CW, p. 167 
as well as 260B-C, in CD II, pp. 37-38; Rorem, CW, p. 171; 261A, in CD 
II, p. 38; Rorem, CW, pp. 171-172; 273A, in CD II, p. 40; Rorem, CW, p. 
173; and 273C, in in CD II, pp. 40-41; Rorem, CW, p. 174. 

 
 
Bibliography 
- Andia (de), Ysabel. 1996. Henosis. Ľ union à Dieu chez Denys ľ Arépagite. 

Leiden, New York, Kölln: Brill, coll. Philosophia Antiqua 71. 
- Cranz, Ferdinand Edward. 2000. “The (Concept of the) Beyond in Proclus, 

Pseudo-Dionysius, and Cusanus”. In: T. Izbici and G. Christianson 
(eds.), Nicholas of Cusa and the Renaissance. Aldershot: Ashgate. 

- Dionysius the Areopagite. 1860. In: J. P. Migne (ed.), Patrologia Graeca, 
vols. 3-4. Paris: Imprimerie Catholique. 

- Gersh, Stephen. 1973. A Study of Spiritual Motion in the Philosophy of 
Proclus. Leiden: Brill. 

- Gersh, Stephen. 1978. From Iambicus to Eurigena. An Investigation of the 
Prehistory and Evolution of the Pseudo-Dyonisian Tradition. 
Leiden: Brill. 



Elena Ene Draghici-Vasilescu 80 

- McGinn, Bernard. 1994. The Presence of God: A History of Western 
Christian Mysticism. New York: Crossroads. 

- Mortley, Raoul. 1982. “The Fundamentals of the Via Negativa”. In: The 
American Journal of Philology, vol. 103, no. 4: 436. 

- Newheiser,  David. 2010. “Ambivalence in Dionysius the Areopagite: The 
Limitations of a Liturgical Reading”. In: Studia patristica 48: 211-
216.  

- Newheiser,  David. 2013. “Eschatology and the Areopagite: Interpreting 
the Dionysian Hierarchies in Terms of Time”. In: Studia Patristica 
LXVIII: 215-221. 

- Newheiser, David. 2011. “Time and the Responsibilities of Reading: 
Revisiting Derrida and Dionysius”. In: Scot Douglass and 
Morwenna Ludlow (eds.), Reading the Church Fathers. London: 
T&T Clark. 

- Proclus, 1963. The Elements of Theology. Edited, transl., introduction 
and commentary by E.R. Dodds. Oxford: Clarendon Press; 1992 
(second edition), reprinted 2014).  

- Pseudo-Dionysius. 1979. The Divine Names and The Mystical Theology. 
London: SPCK.  

- Pseudo-Dionysius. 1983. The Divine Names & Mystical Theology. Edited 
translated and ‘Introduction’ by Clarence Edwin Rolt. London: 
SPSK.  

- Pseudo-Dionysius. 1987a. “The Divine Names”. In: Pseudo-Dionysius: 
The Complete Works. Edited by Paul E. Rorem. Trans. Colm 
Luibhéid, Mahwah. NJ: Paulist Press. 

- Pseudo-Dionysius. 1987b. “The Celestial Hierarchy”. In: Pseudo-
Dionysius: The Complete Works. Edited by Paul E. Rorem. Trans. 
Colm Luibhéid, Mahwah. NJ: Paulist Press. 

- Pseudo-Dionysius. 1990. “The Divine Names”. In: Dionysius the 
Areopagite, Corpus Dionysiacum I (“De divinis nominibus”) (CD I). 
Ed. Beate Regina Suchla, Series Patristische Texte und Studien, 
Bd. 33. Berlin, New York: De Gruyter. 

 



Dionysius the Pseudo-Areopagite on the notion of time 81 

- Pseudo-Dionysius. 1991a. Corpus Dionysiacum II: Pseudo‐Dionysius 
Areopagita De coelesti hierarchia, De ecclesiastica hierarchia, De 
mystica theologia, Epistulae (CD II). Edited by Günter Heil and 
Adolf Martin Ritter, Patristische Texte und Studien 36, Berlin, 
New York: De Gruyter;  reprint 2014 and as vol. 67, 2012. 

- Pseudo-Dionysius. 1991b. “The Mystical Theology”, e.g. 1000C. Edited by 
Günter Heil and Adolf Martin Ritter, Patristische Texte und 
Studien 36, Berlin, New York: De Gruyter. 

- Rorem, Paul and John C. Lamoreaux. 1998. John of Scythopolis and the 
Dionysian Corpus: Annotating the Areopagite (Oxford Early 
Christian Studies). Oxford: Oxford University Press. 

- Rorem, Paul E. 1984. Biblical and Liturgical Symbols within the Pseudo-
Dionysian Synthesis. Toronto: Pontifical Institute of Mediaeval 
Studies. 

- Scotus Eriugena, John/Johannes. 1987. On the Division of 
Nature/Periphyseon [De divisione naturae]. Edited by John J. 
O’Meara and translated by Inglis Sheldon-Williams. Montreal: 
Bellarmin; Washington, D.C.: Dumbarton Oaks.  

- Sparrow-Simpson, William John. 1983. “The influence of Dionysius in 
Religious History”. In: Dionysius the Areopagite, The Divine 
Names and The Mystical Theology. Edited translated and 
‘Introduction’ by Rolt. London: SPCK: 202-219.  

 
 

  



 

 



mailto:damianth@gmail.com





















