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Chapter II
CHRISTOCENTRIC MYSTICISM

1. Our incorporation in Christ or the Mystical
Body: the Head and Members; the Heart.

The Pauline conception of the mystical Body comes back in
the whole exposition of the DE VITA IN CHRISTO. Thus, Cabasilas
declares that the «Life in Christ» consists of an intimate union with
Our Lord during our presence in this world. The inner man, the new
man, that which is created according to the image and likeness of God,%
attracts God’s whole attention and teaching.

The union of the just and saintly man with Christ is stronger
and more intimate than the ontological union of our own being.5? Ca-
basilas’ recapitulation is very expressive of the mystery of our incor-
poration in Christ and His mystical Body. It is as follows : «We are
members of the Head of Christ...»%® The conclusion as well as the start-
ing point of his whole argumentation is that the realization of the life in
Christ and junion with Him begins here and is completed in the eternal
life.5?

Thus, he examines the means by which we become able to live
this life and to enjoy this union. They are two sorts: the action of God
and our own cooperation. The role of God is examined in the first five
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books of the DE VITA IN CHRISTO, whereas the role of man is devel-
oped mainly in the last two books.

Our task lies in adopting the grace, not betraying the accepted
treasure, not extinguishing the lighted candle.®® The proper task of man
is to make his will always ready to perform the good and virtuous;
to live according to the divine will.8! The role of God is above all, the
role of Christ Himself.8? The Sacraments are the normal means by which
Christ operates His wonders and the fruits of the Redemption in the
participant souls. Through the Holy Eucharist, especially, we partici-
pate in the life of Christ, in His Passion, Death and Resurrection.®®

Concluding his exposition on the redemptive sufferings and
death of Christ, Cabasilas declares in a tone of a persuasive per-
sonal experience: «We familiarize ourselves with the wounds and death
of Christ... and we are transformed into the flesh of the dead and re-
surrected Christ...»® «...We also breath Him and we are nourished by
Him so that becoming His own part and body, anakerasas-anamizas,
we form members of his Head.»%

We again find the same thought in his Prayer to Christ.%

There is also another beautiful passage, abundant with a firm
religious lyrism, related to the conception of the Mystical Body as Head
and Members : «Awx tolto yap %ol &yad&y dmdvrwy adtd xowwvoluey,
87U xeQaAT) TS YXp TG kEQUATS elg cBua SBoivery avayrn...»8 . vixabta
Ty Ehevleplay xal Ty vioBeolay xoptodpedo, xal uédn tig paxapiog éxel-
vng xatéotnuey xeeurdic. 'EE &relvov tolvuv, & THg xeparTic éoti, %ol Ny
yiverae.»® Tt should be noted that Nicolas Cabasilas emphasizes Christ’s
death on the Cross much more than His Incarnation as the means
of our incorporation with Him. This is native to oriental thinking.

Always combining the sacramental life in Christ with the prac-
tical exercise of our own will, Cabasilas offers to us once again, at the
end of the first book: of the DE VITA IN CHRISTO, excellent for-
mulas of theological equivalents and the admirable richness of his active
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spirituality. It is, actually, the whole doctrine of grace, which is sub-
stantially summarized in this final passage:®® Let us cite some of his
remarkable expressions: «Tév adtol peréyopev yaplrov..., Ty adtiy éxei-
vo (Buey Lofy... Ocol mepl Oedy xal &Y adtd whnpovbuol xal iy adriy
ad1é Baohedovreg Bacihelav...n We again find the expression: «®eol mepl
®eévn, «Gods among God» at the end of the fourth book,”® and the sixth™
book of the DE VITA IN CHRISTO.

2. The first three Sacraments in connection
with the Incorporation in Christ.

Baptism, Confirmation, and the Eucharist constitute a sort of
trilogy in our Incorporation and Union with Christ. Baptism, particu-
larly, is the beginning of our supernatural life and being in Christ:
«rd elvor St8wor xal Shwg dmootivar xata XpioTév.n™®

Confirmation gives the proper movement and development of
this life: «¥) 8¢ 7ol pldpov yplowg Tedetol TOv yeyewnpévov T3 TolEde Lol
npocxovcay &vépyelay évtibeion.n’® The Eucharist nourishes and perfects
this divine life.? This thoughtful composition is, obviously, based on
the Pauline expression: «In Him we live and move, in Him we exist»
(Acts 17, 28), even though for Cabasilas Confirmarion may be repeated
as a reconfirmation of apostates, since they did not lose the principle
of operation and for this reason they cannot be rebaptized.” Thus, by
these three Sacraments mainly, our Incorporation in Christ is perfected
and we become His Mystical Body: «8.” adtéyv yevvdpeba xal mharropedo
xol Omeppuide cuvantépeln 1@ LwtHor.n’ « Christ Himself», Nicolas says
elsewhere, «operates in each one of the Sacraments; It is He Who pu-
rifies, He Who anoints, He Who nourishes. In the Baptism, He origi-
nally creates the members of the supernatural organism and purifies
us from sin;?? in Confirmation, He fortifies them by His Spirit; in the
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Holy Table, He is really present and shares in our struggle and spiritual
perfection; and after the deliverance, He Himself will be the bestower
and at the same time the crown of the winners.»™ «Adtds y&o 6 Xotords
Evepy®y &v EndoTe) THY WLuoTNelwy... TabTE Yoo cuyYevelg Npkc moiel Ty
alpdrav Erelvoy, xal Gv elqee ik iy odpxa yxpltwy xal dv mabely 7vé-
GYETO ROLVWYOVG... »™

The basis of all of these developments lies in the analogy of
the Body as Head and Members; of the Confirmation of the Christian
with Christ, the adoption of the baptismal life with that of Christ Him-
self in the sense that it constitutes a real organism of supernatural life.
This organism, as the supernatural life itself, is beyond the ordinary
faculties and knowledge. Nevertheless, it is as real as the reality of
Christ itself.8° .

Only one thing, however, can we know: the marvellous effects
of this divine life. Especially the martyrs, being baptized in their blood,
felt these effects as true visible manifestations of an invisible reality.
Thus, our theologian develops a magnificent theology of martyrdom,
inspired by the extraordinary results of the initiative grace of Baptism,
the intimate union with Christ and the inexpressible love and beauty
of the souls united with Him.®

It is clearly proven from the above passage that this is the same
Christ Who acts and fortifies through baptismal water as well as through
the baptism of blood. It is the same grace that sanctifies and operates
in these heroes and martyrs and that inflames their soul with the love
of Christ, which itself is stronger than its object.8? It is the mad Eros
of the divine beauty that makes their religious experience higher and
more conscious than theory or speculation.®® If our love for Christ does
not produce in us real extraordinary effects, this proves that we lack
a personal knowledge and experience of Him.# On the contrary, the
Saints’ love for Christ is of such power that it makes them able to grasp
the extraordinary reality and realize things surpassing comprehension.®
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3. Christ, the Heart of the Mystical Body.

With the Eucharist, we further proceed in the doctrine of our
Incorporation with Christ. Even though the life in Christ becomes
completed in heaven alone, Cabasilas is sure that through participation
in the Eucharist, we feel His real presence and dwelling in our soul,
which he calls évowoc and oixix,8 two words of deep Cabasilian theolo-
gy. Thus, the Eucharistic Christ being received by the just as £voixog
will accompany them even into the dust of their tomb®” since He was
united into and co-existed with the souls as well as with the relics of
saints and martyrs: «..."Og xal {@or ouvijy xal TEACLTOYTWY TOVG VEXPOLG
0dx dmohiumaver, dA& Toig Puyals fvwpévos EoTwv Brwg xal T xwel Tabd-
T olveort xal dvapépitar woéver.n8® The same affirmation he repeats in
his prayer to Christ: «xai dHomep al Quyal tag cdc oixolol yeipag, oltw
xal 16 copata ot @époucy Evouxoy.ns?

In order to emphasize the real presence of Christ and the real
transformation of the Eucharistic elements, our theologian somehow
falls into exaggerations in his terminology and comparisons. Of course,
the words &votxog and oixie are used in order to emphasize the intimate
Eucharistic union and the reality of Christ’s flesh and blood in the
Eucharist, as a great number of Byzantine theologians and especially
St. John of Damascus®® do. These two words, #vowxog and oixix, on the
other hand, express the spirit of the evangelic passage: « Whoever eats
my flesh and drinks my blood dwells continually in me and I dwell
in him» (John 6,57).

This idea of intimacy and incorporation with Christ is emphat-
ically repeated again and again by Cabasilas: «..."Evouxog ydo éott
ndouy €xutod TAnedy Ty olxtav... olov ydp oty Tov Tol Xpiotol volv 6
Huetépey ovppiBal v, xal Oeihoer 0éanow Exelvny, xal cdpe chpatt, xal
alpo abuatt xepacOivat... Tod yop &v mvelpa petd tol Geob yevéobar, tig
&v dxpiBectépr yévoito cuvapn;»®t His images and comparisons express
also this affirmation: just as the olive-tree fully grafted with the wild
stock (Rom. 11, 17, 24), communicates to the latter its native quali-
ties, in the same way our justice becomes Christ-formed, Xptotépoppoc;
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the sacred passage: «You are Christ’s body and each of you a limb or
organ of ity (I Cor., 12, 27), should be attributed not only to the body,
but much more to the soul;* the image of the drop of water lost in
the ocean of perfume; after the sacrament of marriage, the Eucharist
is the unique Sacrament by which «we are flesh from His flesh and
bone of His bone.»®® (Gen., 2, 23) But there is a new expression in the
Christocentric mysticism of Nicolas Cabasilas, which is not a simple
rhetoric form but a deep theology repeated in many passages: «Christ
is the Heart of the Mystical Body.» He develops this idea with a method
of personal piety and experience, faithfully following the Scriptures,
and particularly, Saint John and Saint Paul. We find this first refer-
ence in his beautiful passage regarding frequent communion, where
the analogy of the Mystical Body is precisely obvious; Members, Head,
Heart. «...We draw by the power of the Holy Table the true life from
the blessed heart; we live by this power in Christ as the members in
the head and heart... We are transformed into Christ Himself and we
move and live in His Heart by participating in Holy Communion,
since He is the living Bread, and those who eat of it shall live for ever...»%

The sole reason why Cabasilas identifies Christ with the Heart
of the Mystical Body is to emphasize that Christ communicates to us
His life and power. Cabasilas deliberately and without discrimination
unites the function of the heart and that of the head.?> He does not
distinguish them scholastically, even when he divides their role. We
are living members of a living Christ.®® For him the supernatural life
is a divine affiliation; namely, as the Word assumed our flesh and
blood in order to become our Father, in the same way we became His
children by participating in His flesh and blood through Holy Com-
munion. Cabasilas emphasizes that by Holy Communion we become
not only members, but also children of Christ. On the one hand, we keep
our own free will, and on the other, we are identified with Christ as
members of His Body.*” These two conceptions,i.e. of members and
children, are absolutely necessary to complete Cabasilas’ conception
concerning the close connection with Christ.’® As such members we re-
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ceive movement from the Head, God, and we are submitted to Him;
as children, we obey Him freely.?® «...domep to péhn g Omd xeparic tol
®eob wwvnOFvect... Tod Abyou THv adrovoplav cdlovreg domep of maides.»
Then our author shows that this supernatural adoption established
between Christ and us constitutes an eternal and infinite relationship,
much more intimate than that between parents and children: «In the
natural generation the actual blood of the children is not the same with
that of their parents... On the contrary, the blood and flesh of Christ,
that we assume by Holy Communion, are actually identical and always
the same.’®® The communion with the flesh and blood of our parents
took place once: at birth. But we always communicate with Christ’s
Body, Blood, and Members: «T& Xoword 8¢ dg dnddg xovwvolpey, ©pog
bv ol el odpa xol alpo xal péhn xal mevre xowd.»1% Christ, the Head,
was incarnate by the Holy Spirit. Christ and the Holy Spirit, therefore,
can regenerate us, the Members. This theological development of the
idea of Members, Head and Heart comes to a conclusion in Cabasilas’s
assertion that «Christendom», Xptotwviopés, means Incorporation in
Christ’s Body and Life. This is possible especially by Holy Commu-
nion.’%2 The Eucharist, therefore, is the center of our supernatural life,
and the Eucharistic Christ is the Heart of this life. Christ, moreover,
is not only the cause and the beginning of life, like parents; He is Life
Itself. «He who is united with Christ feels Him much more personally
than his or her own ontological being... since we became His members
and children and communicated with His Flesh, Blood, and Spirit...,
and He is much more near to us than our own parents...»%

Cabasilas opens again his thought to us when in another beau-
tiful passage he speaks in the same terms about the royalty of our Sav-
iour: «Through His sufferings and passion, Christ established His pure
and real royalty, where He introduced all His followers, because He
is more than a friend, more just than a sovereign, more affectionate
than a father, more intimate than the members, more indispensable
than the heart, xxpdtag avoyrorbrepov.tt

Royalty and Intimacy: the insistence of Cabasilas
on these two words is remarkable. He associates these two words with

99. Thid., 600A.
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the person of our Lord, and all the images and expressions he uses
are always inspired by the mystical spirit of those two words. Such
expressions as already mentioned are: king, friend, father, members,
head, and heart. Of special importance also are his three expressions:
cbocwpot, cuppéroyor, % and cuvoustx.1% Another important passage con-
cerning the Eucharistic realism and the ultimate consequences of this
doctrine of the Mystical Body is the following: «...He is Master not
only of bodies, but also of souls and wills; He exercises an independent .
and pure royalty; He rules by Himself, likewise the soul rules the body
and the head controls the Members...»1%”We note here the role of Christ
as the Soul of the Mystical Body: a very neighbouring analogy with
that of Heart. An ultimate result of this intimate union and Incor-
poration with Christ is immortality: «...obrw, ta Xpwotol péyn, Bdvatov
od un Bewpnoy elg Tov aldva mhg yap &v yeboarto Bavdrov thg Ldhane del
xoepdiog EEnpordpeva;» %8 Cabasilas, in order to emphasize this immortality
insists always that even the bones of Saints are Incorporated with the
Mystical Body. On the day of the final manifestation of Christ, these
bones will take the proper brightness as Members of the glorious Christ.10?
@) Bavpaoty) éxelvy uyh... Tedg odpavdy Eydpnoe, xal T TAVTWY XA
& Xopwotd ooy, Oavpactdv péhog xal mpémov TeemolGY KEQAAT.»
Very important is Cabasilas’ conception of the resurrection of
our bodies in connection with his doctrine of the Mystical Body, based
on the Scriptural comparison of the final manifestion of the Son of
Man with that of spreading East to West (Matth. 24, 27). Then Caba-
silas proceeds to associate the two images, the Members of the Mystical
Body and the light, considering the bodies of Saints as the members
of this light, since the just will be at that day glorified and perfectly
participating in the splendid glory and brightness of Christ.2? «The
just bring constantly with them this brightness with which they arrive
to the eternal life... That which will happen to each one at that time of
resurrection, namely to refind the integrity of their body by the reu-
nion of bones, parts and members with the head, the same will hapen
to Christ the Saviour, the common Head of the Great Body. This di-

105. Ibid., 600-21; cf. Eph. 8, 6.

106. Div. Lit. Int. Ch. &4, 464AB; Ch. 53,489B; Comp. (De Vita in Christo,
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vine Head will appear in full brightness in the heavens, and will col-
lect from all the parts His scattered Members: God among gods, good
leader of a good chorus, ®cdg év péow Oedv, dpalog boaiov xopvgaiog
% 0p 0T

The same idea is expressed in the following passages referring
to the necessity and effects of the Eucharist: «The Eucharistic supper
leads to the glorious Body of Christ: without the first, it is impossible
to attain the second, like a man deprived of his eyes is not able to get
the experience of light. In fact, those who do not participate in this
supper, do not have life in themselves. How could an immortal head
be the head of mortal members?» ...uehdv vexpéy mdg dbdvatog &v
vévoiro xeparn;12 The virtue of the sacred Table is unique and the inviter
is the same in the two heavens, in this life as well as in eternity: There
the bridal hall; here, the way to this bridal hall, above all to the Bride-
groom Himself... And this is the reason that «the kingdom of God is
within us.»13

By this passage our theologian emphasizes the continuity of
grace in the glory through «the life in Christ». A basis of his augumenta-
tion is always the analogy of the Mystical Body: Members, Head, Heart.
This analogy is also clearly developed in a chapter of his DIVINAE
LITURGIAE INTERPRETATIO, where he answers the question con-
cerning the manner in which the Holy Mysteries signify the Church.
He writes that «the Church is not symbolically represented in them
but really and intimately, as the limbs are represented in the heart
and the branches in the root, and as our Lord has said: «as the shoots
in the vine.» The Church, moreover, is the very Body of the Lord,
T wvplaxdy cdHpe. 18

Cabasilas also succeeds in his attempt to associate this spiritual
view of the Church with the practical view of Christian life and per-
fection of her members. This point is largely discussed in the last two
books of his DE VITA IN CHRISTO.

We shall try to present his basic thought. Love and joy in Christ
constitute the true happiness and the spiritual perfection of this life.1s

111. Ibid., 624B.

112. Ibid., 625B.

113. Panegyricos..., Th. Ioannou, M.W., p. 79, no. 14; De Vita in Christo,
IV, 625B; cf. Luke 17,21.

114. Div. Lit. Int., ch. 38, col. 452CD.

115. Ibid., 463A.

116. Vita in Christo, VII, 724C.
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The Christian perfection lies not in the possession of «charismatay,
but in the will that is full of the love, experience, weipa, philtron,
pathos, and eros of God.''” This love is a virtue of the will pri-
marily. It is absolutely necessary to identify, first, our will with the
will of God by the practice of His Commandments and to conform our
gnome with Christ’s gnome — to submit all our desires and
thoughts to His own will and plans.’*® Cabasilas always emphasizes the
priority of the will, the #yepovindv mvedpa,"'® and then of the love and
longing, pothos, in our spiritual perfection and the contemplation
of God and His Kingdom. «Td cuvelvar Xowotd Tpven Eott tHe Oehjoews.
A wolto Tolg Oehfioot xal Hyamnubot xal mwobhcucty #eott pévorg.»'20
Since man has a free will, his spiritual perfection is €0erobsioc (fruit
of the free will).}?* For this reason, the main purpose of the Incarnation
of Christ was to redeem and sanctify the human will, not by violation,
but throught the absolute obedience and submission of His human
will to the divine will.122

But what is the criterion to be sure that our will and soul com-
municate with God? Philtron, Joy and Sorrow — when our soul feels
sorrow for those things that it should be sorrowful for, and when it re-
joices and feels happy for the happiness and progress of others. Because
in this way it really imitates God Himself, His unselfish love and good-
ness, and because it also proves that it loves good, not for its own
benefit, but because of its own divine splendour and pleasure.®

In Cabasilas’ writings and thought, these three words: love,
joy and pleasure, @iktpov - yapa - Hdovy, are always placed side by side,
in a «symmetrical» relationship. The love-philtron to God forms the
ultimate and pure pleasure, «t)v tedewtatny xal xalapay Hdovnv», 24 since,
1) this love is foreign to personal advantages and to any worldly inter-
ests or misfortune;'25 2) the object of this love excludes any kind of
egocentrism or self-admiration;®¢ 3) this object itself is the ultimate

117. De Vita in Christo, VII, 720-21Af., 724Df, 721B-Df.

118. Ibid., VII, 688Df, 721CDf, 724-C; comp. Ibid., VI, 644ABf.
119. Ibid., VI, 684CD.

4120. Ibid., II, 541D, 544ABf.

121. Ibid., VII, 689AB.

122. Ibid., VII, 716BCf.

123. De Vita in Christo, VII, 702BCf.

124, Ibid., 705 C.

125. Ibid., 712-13AB.

126. Tbid., 705CD.
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Good and Happiness;'®” 4) this love itself is the best expression of the
ultimate gratitude, justice, and wisdom towards God’s infinite love for
the fallen man, consequently its enjoyment is also infinite and incom-
parable: «th g dydmng OmepPorl mavrdmocty Epapiihog 1) yopd;»t28 5)
this pleasure is not subject to any anxiety or suspicion since its virtue
and origin and source is Christ Himself: dmeppud xal Oelee H30v#.1% It is,
therefore, the perfect pleasure, 7 6xéxinpoc 93ovy), and the fulfillment
of all happiness, 6AbxAnpov v Sdvaputy Vg yapds, since its cause (Christ)
surpasses all graces: moay dmnpPaivel yapitwy drepPorny.2? But this «sym-
metrical» relationship between the expressions of Cabasilas: Eros-,
Philtron, joy and pleasure is basically conditioned by the intensity of
the will.®® It is also the fruit of our consciousness, epignosis, and
experience of the presence of the Holy Spirit.32 Moreover, this divine
Eros-Philtron, which is generally known as Agape, corresponds to a
‘certain natural relationship, cuyyévewr,'®® or intimate experience, meipx,
of God Himself. Without this «natural relationship» or identification
of our ego with our Saviour’s own Ego, it is impossible to long for
m60oc, and desire, émbuuix, Him. On the contrary, with this «natural
relationship» we are divinized, 6éwoig, and we live in a divine ecstasy,
©ély, 1 @loewg Exoriiver. 124

This is clearly shown in the death of Martyrs. Since they were
entirely united with their Philtron and Bridegroom, they did not fear
any kind of martydom or torment.’®® This Agape and Eros, two aspects
of the divine love in Nicolas Cabasilas as well as in Gregory of Nyssa,'36
is stronger and more prominent than the earthly life, since its source
is the divine — Christ Himself — the true and eternal life,'3? the repose
of all human love, T6 xatdhvpa &y avbpwmivey EpdTwy.138 «What compar-
ison with this Agape-philtron is there? Who among the holiest men

127. Ibid., II, 561BC.

128. Ibid., VII, 705CDf; comp. Ibid., II, 561CD.
129. De Vita in Christo, VII, 713CD.

180. Ibid., 716-17AB.

131. Ibid., 689BC.

132. Ibid., II, 561CD, 565Df.

133. Ibid., VII, 712AB.

134. Ibid., 11, 552-553ABf.

135. Ibid.; comp. 553CD{.

186. J. Daniélou, Platonisme et theologie Mystique, pp. 300-325.
137. De Vita in Christo, VII, 724Cqgf.

138. Ibid., VI, 681BC.
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could be inspired by so intense an eros that he would still love his
love’s object, even while suffering and continually being persecuted
by it?3? Which supernatural force and divine mysticism can be repre-
sentative in the above passage — it is difficult to determine. Certainly,
the expression, mantacal, eros, puviaxds Zowg, derives from Plato,
but it is Cabasilas that introduces this expression to the Christian
vocabulary in regard to the love of God, and in this point he is ori-
ginal.1#® The expressions: Eros, Philtron, Pathos, are used by the Greek
Fathers only on occasion. Only W. Gass™ specifies that these «erotic»
terms are of ancient origin. But, according to Borodine,'*? only Theodo-
retus of Cyrus among the Fathers adopted truly the term Philtron,
and this in its intimate connection with the flashing love of Martyrs.!43
The Philtron always designates in this writer of the 4th century,
the Parozysmos of love. Philtron also replaces agape in Greg-
ory of Nyssa, J. Daniélou showed that the names: Agape,
Eros, and Philiron were synonymous during the times of Greg-
ory of Nyssa.1®5 But Nicolas Cabasilas enriches more this vocabu-
lary by the expressions: pathos® and epithymia.*” Pathos 1in
Cabasilas® Christocentric mysticism represents a particular aspect of
Agape. The divine Eros is the «good pathos», 16 xahdv Tobro mdbog, 8
and as such Eros is an aspect also of the divine Agape, its most inten-
sive form and fervour.®

139. Ibid., VI, 648AB.

140. Ibid., VII, 709BC; II, 560CD; I, 517AB: c¢bédpe palveton mepl TOV orTpotid-
v (Xp.). VI, 672D, 677AB; VII, 700Df, 720AB: 6elog Zpwc; VI, 677BC, 680Af;
VII, 693Df: ¥pwg Xpiotod »* dpetiig; VII, 701BC: Belewv Epdorewv; Panegyricos...
Th. TIoannou, Op. Cit., p. 86; tév 10d Xpiotod gpdrwy; VII, 724Df.: & mpdg tdv Bedv
dmbppnrog ¥pwg xal f Em’ adtd yeped; Ibid., I, 516Df, 544 BC, 517CD; II, 560CD,
VII, 693D: "Appntov @frtpoy (referring to man’s love for Christ); VI, 669BC, 669Df,
672BC (referring to Christ’s love to men); VII, 701BC: 100 ®eol @frtpov; VII, 725
ABf: 15 xoddv tobro wdbog (referring to the divine eros) that regenerates, nourishes,
and vivifies the «ineffable nativity», thv dvexddintov yéwnow, of the soul, comp.
Ibid., VII, 712-13AB: 1d ndfog &romov %’ Omepquég; Ibid., 721A.

141. W. Cass, Op. Cit., p. 206.

142. M. Lot-Borodine, Op. Cit., p. 144.

143. Theodoretus, Op. Cit., ed. Schutze, v.I., p. 1559, v. 88, p. 59.

144. See J. Daniélou, Op. Cit., p. 213.

145. Ibid.

146. De Vita in Christo, VII, 712-13AB, 725ABf, 721Af.

147. Ibid., 708Bf.

148. Ibid., 725ABf.

149. Ibid., 709BC; II, 560CD.
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There is not, therefore, any contradiction or antithesis between
the divine Agape—Eros, even if this thought does not seem complete-
ly acceptable to the modern mind.*°

We would sum up this parenthesis on the Cabasilian doctrine
of Agape - Eros - Philtron - Pathos - Epithymia - Pothos as follows:
the soul having reached spiritual maturity by continually keep-
ing the Commandments of God participates in the divine life
and beautitude.’® In this state it becomes full of the divine Eros
and Philtron; it is attracted by the love and beauty of its Bridegroom,
Christ, and is held by a fervid and sacred passion, desire and longing
for the union with Him. As a result of this intimate and intense eros —
derived from the fulfillment of the Commandments — its divinization,
Béwoig, the «blessed lifen, %) uaxapioa Lo, becomes a reality.’®® Asin all
the Greek Fathers, so in Cabasilas also, the theosis of man does
not mean a change of the human nature into the divine «substance»,
Odgta, but sharing in God’s love, peace, glory, and enjoyment in His
presence and manifestations, évépyeio.1?

Let us return to the basic Cabasilian conception of Christ as the
Head and Heart of the Mystical Body. «He who is to live in Christy,
Cabasilas writes, «should be dependent on His Heart and His Head,
since life itself is impossible without them, and this cannot be grasped,
being not of the same mind of Christ, of the same gnome, and will...
since it is against reason to have only one heart, and at the same time
many controversial desires, he who is not of the same mind as Christ
...and does not live according to the desire of his heart is proved as
being dependent on another heart...»*% Obviously, Cabasilas’ main em-
phasis is on Christ as the living Heart of the Mystical Body.

Of special importance and deep theological mysticism is the de-
velopment of Christ’s love for man and man’s love and devotion to
Christ.® The continual meditation of our Saviour’s love and philan-
thropy leads our thought to His real presence and to our spiritual
perfection.’8 This idea causes Cabasilas’ enthusiastic affirmation of the
«wonderful mystery»... We are temple of the living God.» These mem-

150. See A. Nygren, AGAPE AND EROS, London, 1954.

151. De Vita in Christo, VII, 721Af.

152. Ibid., 721CD, 712AB.

153. Ibid., 712A-Cf; comp. Ibid., 724BC, 708-9Af, 705CDf.

154. De Vita in Christo, VI, 644ABf.

155. Ibid., 645Df.

156. Ibid., 644CD, 648CD, 676BC, 652ABf; comp. VII, 693CD.

©EOAOTIA, Tépog MZ’, Tebyog 1. 7
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bers (of our body) are the Members of Christ; Cherubim adore the
Head (Christ) of these Members; these feet; these hands are dependent
on that Heart (Christ)»; «..0ntp o0 vedg éopev Becob Cdvrog. Xpiorol
wéNy Todte T PéNY), TOUTGY TEY PEAGY TV Xepally Ta XepouPli wpooxuvet,
of médeg obror, al yelpeg abran exelvng EENpTyvTar i xxpding. »*®7 A prac-
tical consequence of that affirmation is our duty to keep our mem-
bers pure, since they are Christ’s Members; «like a vessel, they contain
the blood of Christ...»*® And, therefore, «Nothing is so sacred as man,
with whose nature God Himself was united.»”® The principal task of
man is, consequently, to know as well as to realize his destiny and the
philanthropy of God.?6°

Cabasilas® thought, far from that of Socrates, combines success-
fully idealism and Christian personalism: know the destiny of human
nature in order to build upon this knowledge all your life.16

And then the Cabasilian thought grasps its final spectacle in
facing the glorious royalty of God, when the resurrected just will as-
semble in cheerfulness around the triumphant God-Man. «Incomparable
solemnity, all as a people, all as gods around the One God; good crea-
tures around the Good «par excellence»; servants around the Master...»:

.. Ofpoy Bedy mepl Tdv Ocby, xahols mepl Tov Mpatoy, oixétag mwepl Tov de-

oTebTYY.. 162
Should we be astonished if this meditation is succeded by a
true song of love to Christ? Love demands love! This Love is not re-
ciprocated sufficiently by man;* this Saviour, Who is according to all
truth our-alter ego : «... tobto mpdg dMfBelary adrdg Endore Yéviyraw TéY
npooxelpévay, &Ahog adTéen,%t and Who to those who seek Him sin-
cerely, «is nearer than they are to their own heart: «...8¢ ye voig {nrotol
%otk adtiig Eyyéy dotl g napdlag.n16s

Apparently, it is the basic idea of Christ as the Heart of the
Mystical Body that inspires Cabasilas here. Certainly, this idea is not

157. Ibid., 648Bf.

158. Ibid., 648D, 649 A.

*159. De Vita in Christo, VI, 649Bf.

160. Ibid., 652A, 680AB.

161. Ibid., 664G, 665D, 668A.

162. Ibid., 649C.

168. Ibid., 664C.

164. Ibid., 665A.

165. De Vlta in Christo, VI, 681B; cf. Panegyricos..., Th. Ioannou, Op. Cit.,
p 76. no, 12; 78; no. 14; 81, no. 17; 86, no. 21; 89, no. 23; 100, no. 32.
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directly biblical, but it naturally springs from that of body, head, and
members. The heart is the center of all vital forces and the most intimate
principle of all movements and activities. Our theologian, however,
does not distinguish scholastically between the activities of mind and
heart, or their analogies and faculties. Let us recall one of his princi-
pal passages in the DE VITA IN CHRISTO: «The union of God with
those who love Him overpasses any other union that is possible to
imagine and it is not subject to any comparison... not even with the
nuptial union...»%6

In his Christocentric mysticism, Nicolas Cabasilas is basically
influenced by St. Ignatius of Antioch and Origen, Pseudo-Dionysius
and Simeon the New Theologian.16?

166. Ibid., I, 497BC.
167. G. Bardy, La vie spirituelle d’ aprés les peres des trois premiers siécles,
Paris, 1935, pp. 242-254.
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D. CONCLUSION

Arriving at the end of our study, let us try to answer two fun-
damental questions:

1. What was the contribution of Nicolas Cabasilas to the theol-
ogy of his epoch and in what lies the originality of his work?

2. What did he receive from his epoch and predecessors?

Cabasilas, undoubtedly, is one of the primary representatives
of the Byzantine theological renovation. He was not a mere imitator
but a distinctive personality. The analysis of his principal writings
proves that Simeon (the New Theologian), Gregory Palamas, and Ni-
colas Cabasilas constitute an inseparable trinity. They are the «land-
mark» of a very important period of Church history and theology; the
«Jeading» personalities of the Byzantine period — the period not of the
Christological problems but of the «theology» of Pneumatology.

During this period the early «theology» was completed by the
«doctrine of the eternal and spiritual life.» This spirituality was trans-
ferred from the monasteries and deserts to the cities and became a com-
mon property of all people. Furthermore, the purpose of this transfer
was to «Christize» and «spiritualize» the whole human being, every
activity and manifestation of man, not only his religious life but also
the world of his daily affairs and tasks, his objective behavior and re-
lations and the depths of his own inner world.

These three Fathers dominate this cosmogonic period. The first
sowed, the other two reaped. Beginning in the eleventh century, Simeon
laid down the core of theological thought and life concerning the is-
sues of God’s grace and the divinizing «activity» of the Holy Spirit-.
Thus, he had inaugurated the «new theology», namely, pneumatology
or spirituality. However, in the fourteenth century, St. Gregory Pala-
mas proved that this «new theology» is not an arbitrary modernism
but a logical consequeuce and extension, the normal fruit of the «old
theology», its integration, without which its («old») very existence is
impossible.
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Finally, Nicolas Cabasilas (a layman, lawyer, and statesman )!¢8
is the par excellence doctor of Pneumatology, or spirituality. He
is the man who, by his incomparable eloquence, clarity and person-
al experience, showed that theology, spirituality, and Sacramental Life
are essentially identical; that every Christian independently from
his social position or profession can and must participate in the Litur-
gical and Sacramental Life of the Church, can live «theologically» and
be a temple of the Holy Spirit, « Christos», and can actually be the Tem-
ple and House of Christ Himself.

It is, therefore, obvious that in order to understand and properly
evaluate the theological contribution and work of each of these Fathers,
it is necessary to consider Cabasilas’ thought in connection and in pa-
rallelism with the other two. Unfortunately, we could not do that in
our present study because of the required limitations of space es-
pecially. Therefore, we ask for lenient criticism.

In her conclusion, M. Lot-Borodine,®® finds that Cabasilas had
borrowed in a limited quantity expressions and ideas from Origen,
Gregory of Nyssa, Pseudo-Dionysius, Maximus the Confessor, and Gre-
gory Palamas. He was inspired mostly by Simeon the New Theologian,
in his Christocentricism and intensity of love, or Eros for God.7? In a
limited extent, this is correct. It is noteworthy, however, that the
Cabasilian teaching about love for Christ does not include the variety
of Simeon’s erotic expressions; it is milder and more simple.

Moreover, the basic characteristic of the mystical regeneration
in Cabasilas is not the rational predominance of the Alexandrians,
nor the asceticism of hermits, nor the ecstasis of Dionysius, nor
the erotic enjoyment of Simeon, nor the contemplation of the he-
sychasts; it is the Sacremental Christocentrism. We can, therefore, place
him next to the Apostle Paul. Nicolas Cabasilas is one of the «lead-
ing» representatives of Orthodox Mystical Theology. He attempted,
like Origen, to compose a system of approaching God, which is possi-
ble not only for monks but also for those who live in the world. He is
not a solitary anchorite. His mystical spirit is socially oriented.
The law of the spirit, which is the love of God,is a law of friendship
to Him.

168. J. F. Boissonade, Anecdota nova, 1844, p. 313; cf. E. Fegrand, Lettres de
I’ émpereur Manuel IT Paléologue..., 1893, p. 8, 90 (no. 6).

169. M. Lot-Borodine, Op. Cit., p. 175ff,

170, Tbid., p. 184,
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In order to follow this law, it is not necessary to be subjeot to
hardships and austerities.'”*

The destiny of man is based on and accomplished by the co-
operation of human will with the divine grace and particularly by
the mimesis Christc and Philiron - Eros, the necessary presuppo-
sition and inspiration of mimesis. This teaching of Cabasilas is
surrounded by an atmosphere of confidence. It is entirely foreign
to the anxiety of Pascal and mainly of Kierkegaard, and to the pes-
simism of St. Augustine. There is no neurosis, neither doubt nor anguish.
The mysterium iremendum is connected with the charm of the my-
sterium fascinosum

For Cabasilas, the human will is truly free when it takes its
flash and light from the Sacraments and all its actions express the re-
vealed truth. -

Cabasilas strives to preserve the Christian thought in the analy-
sis of the Liturgical Symbolism, and to show its importance and ne-
cessity as a way to the real union with Jesus. Thus, in him both direc-
tions of the tradition of the Byzantine Spirituality are met and complet-
ed: the symbolical and the practical idealism.

Although a strict supporter of the necessity of mysterium in
the life of a Christian, Cabasilas is not an enemy of science like Ste-
thatos. In addition, our author does not hesitate to consider the angels
as «incomplete» beings, since they had not received in this world a
complete humanity in order to be morally tested. Every being thatis able
only by virtue to be spiritually perfect is incomplete and imperfect.'”
This was a daring theory, but such intellectual liberalism was usual at
the Byzantium of his times. So from this critisicm of asceticism, the
conciliation of religions mysticism with the wisdom of the practising
Christian life in the world becomes apparent.

Cabasilas’ point concerning departure is identical with that of
Simeon, the New Theologian. He, too, believes that the Spirit of God
is still living in the Church as in the Apostolic Age. All his work aims,
~on the one hand, to persuade us that this living Spirit really exists
today, and, on the other hand, to show what kind of life is our «Life
in Christ» and how we can preserve it. In this latter point, his model
is Dionysius the Areopagete. i

171. Cabasilas, De vita in Christo, VI, 657D-660A.: VI, 681BC.
172. Letter of Cabasilas to Synadenos; cf. Tafrali O. Thessalomque Au XIVe
siécle, pp. 158-154, n. &,



The Mystical Theology of Nicolas Cabasilas 103

In order to be acquainted with Christ we must, first, suffer all
that He had suffered, be tested by all that He had been tested with,
and become that which He became. But how? The Sacraments, offer
precisely, the opportunity to live the life of Jesus and to strengthen
the ties of such an acquaintance with Him.'?

But Cabasilas is not a mystic in the strict sense of the word;
he is nowhere occupied by mystical stages and ecstasies. In his DE
VITA IN CHRISTO, he does not try anything other than to describe
the life of grace of the ordinary Christian. And Nicolas achieves this
by an inspired theology and an imposing conception of the divine plan
concerning the super-natural destiny or telos of man and of the
role of the Redeemer Christ and the continuity of grace.l?*

«Life in Christ» is the life of Christ, which is opened to us by
a mystery of intimate connection. Of this Cabasilas asks: «how can
a thing be better acquainted than with itself?» Thus, the union with
Christ is much more powerful, and the blessed spirits feel this acquaint-
ance and union with the Saviour much more strongly than that with their
own nature.'” Jesus is through the eyes of faith our Host and our Home,
Evourog xal olxte.’® We breathe Jesus, d¢ wdpov xal edwdix, Who makes
us His Body and becomes for us what the head is for members.}”’

Cabasilas is fascinated by the thought of this reality and devel-
ops the great doctrine of the CORPUS MYSTICUM, the Incorporation
of all believers in Christ.'?® In this point lies the difference between the
New and the Old Testament; It is, precisely, the presence of Christ
Who, presenting Himself to our souls, prepares them to be fashioned
by Him in an ineffable manner.?

In this point also lies an originality of Cabasilas which can be
compared with the parallel doctrine of Origen concerning the Cor-
pus Mysticum. Certainly, Origen knew of the conception of Cor-
pus Mysticum as a supernatural organism, within which the divine
life and the expression itself of «the hidden and fructifying life in
Christ»'® circulates.

178. Cabasilas, De Vita in Christo, II, 524AB.

174. Cabasilas, De Vita in Christo, I, 493B.

175. Tbid., 500A; comp. Ibid., IV, 601AB:, 612DF, 613Cf.
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179. Ibid., II, 553Bf.

180. See G. Bardy, La vie spirituelle d’ aprés les péres des trois premiérs sié -
cles (Paris, 1935),
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The Cabasilian conception of the mimesis Christi appears,
however, for the first time. Its substantial image, and above
all, of the «Blessed Heart», Makaria Kardea,®* is unrivaled and
really original. The Christocentric mysticism of Origen is a mysticism
which is not reduced as we know it today to the cult of the Logos a-
lone.’® The emphasis or the expressions in these two writers are not
the same, except those which refer to martyrdom. Origen, compromise-
ly heroic, looks for the struggle and suffering; Cabasilas searches a-
bove all for the revelation of Philtron, the intensive love and union
with the Makaria Kardea. The reason for their difference should
be ascribed to the different conception of the consubstantiality omo-
ousia, of the Son with the Father: «the Lord Jesus» of Origen was
not, yet so much consubstantial with the Father. Therefore, as an Al-
exandrian, he could not entirely base on the Son the whole adoration
due to the Father; this had been accomplished by the Byzantine mysta-
gogus who never separated the Son, even in His humanity itself, from
the heavenly Father. This is the sacred moment absent in Origen, but
so intensively felt and experienced by the author of the DIVINAE
LITURGIAE INTERPRETATIO.188

181. Cabasilas, De Vita in Christo, IV, 596 Df.; comp. Ibid., 617Cf.
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