ST. GREGORY PALAMAS AND THE DOCTRINE
OF GOD’S IMAGE IN MAN ACCORDING
TO THE CAPITA 150

BY
Rev. BOBERT E. SINKEWICZ

The past thirty years have seen great progress in the publica-
tion and study of the writings of St. Gregory Palamas.! Quite naturally,
it has been the major themes and concerns of his work that have attrac-
ted the greater part of the attention of scholars and theologians: Greg-
ory’s defence of the hesychast tradition of the Jesus Prayer and its
accompanying spirituality, the uncreated character of the Divine light
that appeared on Tabor at the Transfiguration of Christ, and the inef-
fable distinction between the divine substance and the divine energies.
However, the work done so far can only be considered as a beginning.
The supporting framework for much of Palamas’ theology has been
examined only in a cursory fashion. One of the most significant contri-
butions made by Palamas lies in his original and inspired synthesis of
the theological anthropology of the Eastern Fathers®. The penetrating
character of this synthesis is most evident in his teaching on the divine
image in man.

The major directions in the Patristic doctrine of the image are
familiar through the many studies devoted to the topic.® Greek theol-
ogy distinguishes between the image and the likeness mentioned in
Gen 1.26. The former is indefectible and was not lost even in the trans-

1. See D. Stiernon, ‘Bulletin sur le Palamisme’ Revue des études byzantines
30 (1972) 231-341. For more recent bibliography see J. Meyendorff, art., ‘Palamas
(Grégoire)’, Dictionnaire de spiritualité 12.1 (1984) 105-107.

2. There have been only two major studies of Palamas’ anthropology, the
first by K. Kern, Anthropologiya sv. Grigoriya Palamy (Paris, 1950); and the second
by G. Mantzaridis, HaAaquxa (Thessalonica, 1973), now translated in part under
the title The Deification of Man (New York, 1984). The former, although it was a
noble beginning, is now dated. The second is a useful general study but pays too
little attention to the historical context of the individual works of Palamas.

3. There is a useful summary by G. Kirchmeyer, art., ‘Grecque (Eglise)’,
Dictionnaire de spiritualité 6 (1967) 812-822, '
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gression of Adam and Eve in paradise; the latter was indeed lost in the
fall and can only be regained through struggle and grace. Although there
were dissenters, the Alexandrian theologians were largely successful
in advocating their opinion that the divine image is to be located in the
soul or the intellectual part of man. It was also common to distinguish
between the Son who is tke image of God and man who is ir the image
of God. This in turn implied a Christological dimension to the image in
man. Even though the subject was much debated, there emerged from
the Patristic period no consistent, systemetic or common doctrine of
the divine image in man. Near the end of the fourth century, Epiphanius
of Salamis, who had something to say on just about everything, offered
a few choice words on the topict. In a discussion of a rigorist group led
by a certain Audios, Epiphanius reviewed the disparity of beliefs on
the subject of the image. Some, like the Audians, held that it was
located in the body, others that it was to be found in the soul; others
equated it with virtue, while still others understood it as a gift granted
in baptism; and there were those who considered that the image was
lost in the ancestral fall. '

Many are the tall stories recounted by men, but time ought not
to be wasted on one faction or the other with their various claims.
Rather, one must believe that the image is in man, but espe-
cially that it is in every man and not simply in a particular part
of men. But where 1t is or where it is entirely located is known to
God alone who by his grace granted to man the gift of the images.

Underlying Palamite anthropology there is the notion of a hie-
rarchical order with God as its source and summit and with man in his
proper rank or tafig immediately after God, superior-to the angels and
to the entire created world. Palamas arrived at this position in 1ts ma-
ture form in the Capita 150 after some ten years of reflection on the
theology of Pseudo-Dionysius.® The process of assimilating and trans-

“4. Epiphanius, Panarion 70.3, ed. K. Holl (GCS 37; Leipzig 1933) 3:235-236.

5. Idem  3:235. 18-24.

6. P.G. 150.1117-1226. This is the most reliable edition of the Capita 150.
Migne incorporated the Philokalia edition into the Patrologia with improved punc-
tuation and many conjectures that have turned out to be correct. The first edition
was published in the @Puloxalia T@v legdv vynrixdy edited by Nikodemos of the
Holy Mountain and Makarios of Corinth (Venice, 1782), pp. 964-1009. Cf. also the
revised reprinting in 5 vols. (Athens, 1957-1963) 4:134-187. I will refer to the indi-
vidual chapters (c. =caput/ita) by their own numbering followed by the Migne
column number, . ' o
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forming the thought of the Areopagite began during the controversy
with Barlaam when the Dionysian teachings were a key area of conten-
tion. The Calabrian had turned to. Pseundo-Dionysius to support his
theories regarding the nature of man’s knowledge of God.” In the Ca-
pita 150 it was once again the question of knowledge that prompted
Palamas to elaborate a Christian anthropology with a transformed un-
derstanding of the Dionysian notion of hierarchy as its framework.®

For Palamas the place assigned to man in the cosmic hierarchy
was all-important. The sin of Adam was ultimately the abandonment
of his place in the hierarchic order: be turned away from God and sub-
jected himself to the counsel of an abysmally inferior creature.® Simi-
larly, the rebellion of Satan and his cohorts resulted from the desire to
displace God himself in his dominicn over the universal order®.

In the early chapters of the Capita 150 Palamas confronted some
of the problems raised by the renewal of philosophical and scientific
studies in his day. Although not evil in itself, profane wisdom as it
was called, suffered from a tendency to deviate from its proper path
and to mistake the true hierarchy in the cosmos. The Hellene philoso-
phers both ancient and more modern oftentimes traded God’s sovereign-
ty over the universe for that of some mythical World Soul. In their
pursuit of the pseudo-science of astrology and the mythical meanderings

7. R. I&. Sinkewicz, ‘“The Doctrine of the knowledge of God in the Early
Writings of Barlaam the Calabrian’, Aediaeval Studies 44 (1982) 181-242.

8. Cf. J. Meyendor[l, ‘Notes sur I’ influence dionysienne en Orienl’, Studia
patristica 2 (Texte und Unlersuchungen 64; Berlin, 1967), pp. 547-552 (reprinted in
Byzantine Hesychasm: Historical, Theological and Social Problems (London, 1974),
no XIVI.

~ 9. «But God allowed this (the temptation by the Serpent) in order that man,
seeing the counsel coming from thal inferior creature (IFor how much inferior is a
serpent to man, and clearly so!), might realize how completely worthless it is and be
indignant with his subjection to what is obviously inferior and preserve his proper
dignity and at the same time his laithfulness to the Creator by keeping his command
(c. 42.1152A). See also c. 44.1152CD and 62.1164A-C. .

10. «But Satan aspired in his arrogance to rule contrary to the will of the Crea-
tor and; when he lelt his proper rank in the company of his fellow apostate angels,
he was justly abandoned by the source of true life and light (c. 44.1152C). «The evil
one did not own, rather he stole power over the earth, whence it is clear that he was
not created as ruler of the earth (c. 62.1165B).»

11. For a detailed discussion of these chapters see R. E. Sinkewicz, ‘Christian
Theology and the Rnewal of Philosophical and Scientific Studies in the Early Four-
teenth Century: )The Capita 150 of Gregory Palamas’, Mediaeval Studies 48 (1986).
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of the Chaldean Oracles, these men had debased their own high dignity
in order to serve created things or even the very powers of evil.

At its best, profane learning has some value for its ability to di-
scipline the mind and train the ‘theoptic’ faculty of the soul, but in the
end it cannot tell man what he really wants to now: it can lead him to
the threshold of true knowledge but only the Spirit can guide him through
the door. All knowledge, both natural and spiritual, has but one end, viz.
BOeoyvawoia, but to attain this end the help of the Spirit is required.!
Only then can man find certainty in his knowledge of God, his under-
standing of himself, of his proper rank and of his own weakness and need
for healing.®® Such is the only knowledge worth having.

In chapter 34 Palamas described the source and summit of the
hierarchy in terms that are unmistakedly Dionysian in their inspira-
tion.’* The supreme Mind is Goodness itself, enfolding within its being
all goodnesses (e.g. life, wisdom) in absolute unity and simplicity. Good-
ness constitutes the very substance of the transcendent nature which
can then admit no contraries.

The next level in the hierarchy is occupied by rational and in-
tellectual nature, i.e. angels and men. Palamas explained that this na-
ture is distinguished from God or the transcedent nature by the fact
that it does not possess goodness essentially, but rather as a sort of
quality (ofév mwa morétyre).’® The soul of man and the nature of the
angels are susceptible of opposites, namely, good or evil. Palamas would
even speak of a quasi-composite nature involving the substance itself
and either virtue or its opposite.’s Life is the essential property of ra-
12. «No such knowledge could ever be called spiritual but rather natural,
which does not attain the things of the Spirit (c. 20.1133C).» «Where can we learn
anything certain and free from deceit about God, about the world as a whole, about
about our own selves? Is it not from the teaching of the Spirit (c. 21-1133C)?»

13. «Knowing God in truth to the extent that this is possible is not only in-
comparably better than Hellenic philosophy, but also, knowing what place man has
before God, alone of itself, surpasses all their wisdom (c. 26.1137BC).» See also
c. 29. 1140C.

14. E.g. 'H Sréolwog xal Onépbeog @iorg; mavdyxbog xal Smepdyobos dyadbéryg;
Tavto yap 9 dyaddtng Exelvy cuverhnuuévog xal dvialwg xal GTAOLOTETWG GuUTEPLBANAEL.
Cf. Pseudo-Dionysius, De divinis nomintbus, P.G. 3:640B, 641A, 468D, 694C, 820CD
857B.

15. C. 33.1141.C.

16. «Thus, in a sense, even the angels are composite on the basis of their own
substance and one of the opposing qualities, I mean virtue and vice (c. 30.1141A),»
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tional nature, endowing it with immortality. However, angels and men
do not both possess life in the same way. Angels enjoy life only as the
proper attribute of their substance, whereas men possess life not only
essentially but also as an activity. This activity or enrgy is the life-
giving power ({womoids Sbvapic) that animates the body.'” Finally, the
irrational animals possess life only as an activity of their soul, for they
were not granted immortality.!

According to the theology of Pseudo-Dionysius, the divine out-
pourings (mpéodoi) are mediated through the celestial hierarchy of an-
gelic orders to the lower ranks of created beings. Palamas allowed that
the angles stand close to God by virtue of their incorporeal nature. The
good angels likewise possess a degree of moral and spiritual perfection
superior to man in his present state and are thus worthy of a greater
honour.’* Beyond these concessions, however, Palamas was adamant
that man take his proper place at the summit of the created order im-
mediately after God and superior even to the angels.

In the early chapters of the Capiia 150, where Gregory was com-
menting on various aspects of the Hellenic understanding of the world,
he repeatedly insisted that man occupies a unique place in the world and
a high dignity rivalled by that of no other creature.2® The entire sensi-
ble world was created for his sake and the kingdom of heaven has been
his destiny from the beginning. His body he derived from the material
world, and his soul he received from God through an ineffable insuffla-
tion. Beyond all other creatures man is capax dei: in knowing and re-
ceiving God through struggle and grace, in manifesting the greatness

17. «The soul of each man is also the life of the body it animates, and it pos-
sesses a life-giving activity seen as directed towards something else, namely, to the
body which it vivifies (c. 32.1141B).»

18. «For the soul is seen to possess nothing other than the activities operated
through the body, wherefore the soul is necessarily dissolved together with the pas-
sing of the body (c. 31.1141A).»

19. «They are without bodies and are nearer to the utterly incorporeal and un-
created nature. Or rather, those among them who kept to their proper rank and
longed for the goal of their being, even though they are fellow servants, are
honoured by us and because of their rank are much more worthy of honour than
we are (c. 27. 1140A).» «But even though we possess the image of God to a greater
degree than the angels, even till the present we are inferior by far with respect to
God’s likeness and especially now in relation to the good angels (c. 64.1168A).»

20. «The only rational soul is the human one, which is not celestial but super-
celestial, not because of its location but by its own nature, inasmuch as it is an intel-
ligent substance (c. 4.1125B.»
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of the Artificer, and by virtue of his nature which was united with God
in the single hypostasis of the incarnationz.

The source and foundation of man’s dignity lies in hlS creation
in the image of God. Reflecting on the special character of the divine
image in man and considering his exalted rank in the hierarchic order,
Palamas chose to follow one of the less travelled paths of the Patristic
tradition: he saw in the image a reflection of the Trinitarian persons.z

In chapters 35 and 36 Palamas continued the discussion of the
divine nature begun in c¢. 34 by introducing an analogy for the proces-
sion of the Son and of the Holy Spirit. The supreme Mind (6 dvorrdrw
volg) or transcendent Goodness is also the source of goodness and thus
sends forth a Word (c. 35). At this point Gregory paused to examine the
possible meaning of such an analogy. The term ‘word’ can be used in
four different senses. Firstly, there is the word which is expressed oral-
ly in sounds (6 mpognTixds Aéyog), but such a word belongs properly to
the body although it is moved by the mind. Secondly, there is the word
immanent within us (6 évdidetog Adyoc) which consists of the mental
imaging of the sounds of a word before it is uttered externally.?® Third-
ly, the mental concept that immediately precedes the expression in a
word can be referred to as a Adyog év Swxvoiq. Finally, there is the na-
tural, inherent word of the mind, formed by the knowledge which al-
ways coexists with the mind.2 :

This analysis, brief as it is, appears at first to show a degree .of
sophistication that goes beyond previous tradition. However, care must
be exercised so as not to read into this analysis more than is really
there. Palamas has merely associated a Aéyog with each of the faculties of
knowledge, which he mentioned later in c. 63: namely, the voepby, the

21. C. 24.1136D-1137A.

22. In the later Patristic period, chiefly after the fourth century, there were
some who gave the image a triadic character: e.g. John Damascene, De imagintbus
3.20, ed. B. Kotter (Patristische Texte und Studien 17; Berlin, 1975); idem, De dua-
bus in Christo voluntatibus 30, ed. Kotter (PTS 22; Berlin, 1981); Maximus the Con-
fessor, Ambigua 7 and 10, P.G. 91.1088A and 1196A; Pseudo-Anastasius, In hezae-
meron 6, P.G. 89.931A-932A; Theodoret of Cyr, Quaestiones in Genesim 20 (1.28),
P.G: 80. 108AB; Anastasius the Sinaite, Homilia 1 de creatione hominis, P.G. k4.
13229CD and 1333B-D. ‘

23. C. 35.1141B: ¢béyywv [pBbyyov m] yap olovel Timowg xdxeivog év Huiv S~
TBéuevog. Where the sense is affected I have corrected the Migne text (m) by con-
sulating the manuscripts (chiefly, Paris, Bibliothéque nationale, MS Coislin 100).

-24. .C. 35.1141C: 7dv Eugdrtwg Huiv... Bvaroxelpevov T8 v& Abyov, Ty del ouvurdo-
Zovsay adTd YvaoLy. ram O o “eim e 7
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roywedv and the alcOnmixdv. The mpogopixde and the &vdidlerog Adyog
must both be associated with the aisOnrixév. There is nothing here
that can be compared with Augustine’s examination of the various
mental acts.?® Nevertheless, Gregory’s search for a suitable analogy did
lead him to a more carefully nuanced notion of Aéyoc than that usually
found in the Patristic tradition.?®

In the following chapter (c. 36) Palamas went through a similar
process to arrive at a fitting analogy for the Holy Spirit. The spirit pro-
ceeds from the Father together with the Son. First, the sense of mvelpa
as breath must be rejected because corporeality is involved: it passes
through the lips and accompanies spoken words. Second, the wvelp« that
accompanies the Adyog &vduiberoc would not be a suitable analogy
because temporality is present. Only spirit in the sense of love (¥pw¢) is
adequate, for the Holy Spirit is the ineffable love of the Begetter to-
wards the ineffably begotten Word.2” The Word also experiences this
Love for the Begetter and possesses this Love as a co-procession from the
Father and as connaturally resting in himself. Palamas, however, was
quite clear in insisting that in his substance or mode of coming to be
(6maptrg) the Holy Spirit belongs to the Father alone and proceeds
from the Father alone; only in the economy is he sent forth from both
the Father and the Son.

Our mind too, since it is created in the image of God, possesses
the image of this highest love in the relation of the mind to the
knowledge which exists perpetually from it and in it, in that this
love is from it and in it and proceeds from it together with the
innermost word. The insatiable desire of men for knowledge is a
very clear indication of this even for those who are unable to
perceive their own innermost being.?

Palamas was in fact exploiting two analogies for the Trinity. The
analogy of mind, word and spirit had a venerable Patristic heritage,

25. Cf. Augustine, De trinitate 9.4.4. (mens, notitia, amor) and 10.11.18 (me-
moria, intelligentia, voluntas).

26. Cf. Gregory of Nyssa, Oratio catechetica 1, ed. J. H. Srawley (Cambridge,
1956), pp. 6-13; John Damascene, Ezpositio fidet 6, ed. B. Kotter {PTS 12; Berlin,
1973).

. 27. C. 36. 1145A gxeivo 8¢ 76 mvebpa Tob dvertdTes Abyou olby Tic Epeg ec‘rlv &'rc(')p-
o”NTOG TOb YeWNTOpog Tede adTdY TV droppT) TG Yevvneev‘ra 7\670\» :

28. C. 37.1145BC.
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although it was only rarely associated with the divine image in man.2?
However, the mind’s relation of love (¥pwg) to its own immanent knowl-
edge (Adyoc) represents a transformation of the common Patristic ana-
logy, not in direction of a doctrinal innovation (xawotouia) but rather
las an organic development within the mainstream of orthodoxy. The
second part of the present study will explore two possible, contemporary
:sources which may have influenced Palamas in his treatment of the tria-
dic character of the divine image.

The angels, too, are in the image of God in that they possess
a word from the mind, and the love of the mind for the word. This love
is from the mind, ever coexists with the word and the mind, and is
called spirit since it accompanies the word by nature.?® Nevertheless,
man possesses the image of God to a greater degree than the angels in
three respects. The spirit in man is a sustaining and life-giving power.
Man has received the gift of dominion. The character of man’s knowledge
is threefold. .

Earlier in the Capita 150 Palamas had explained that, although
both men and angels possess life essentially, only in man is life also an
activity, an energy.® In chapter 38 he related this life-bestowing power
(Zworordg ddvapig) to man’s spirit. This energy which conserves and
gives life to the body is equated with the intellectual love (voepdg #pwg)
which derives from the mind, exists in the word and the mind, and pos-
sesses both the word and the mind in itself. By this love the soul is
bonded by nature to the body.®2 Thus, the soul resides in th e body not
as in a place as if it were encompassed by a shell, but in a dynamic
relationship whereby it sustains, encompasses and gives life to the body.
In this, the soul reflects the activity of God who sustains, encompasses
and gives life to incorporeal beings (i.e. angels and human souls) who
are in God and dependent on him.3

The second element of the image which places man above the
angels in the hierarchy is his dominion over the material world. In:his

29. E. g. John Damascene, Ezpositio fider 6-7, ed. B. Kotter (PTS 12).
Kotter’s apparatus of testimonia gives numerous references to the sources consulted
by Damascene (principally, Gregory Nazianzen and Gregory of Nyssa).

30. C. 38. 1145D, cf. ¢. 43. 1152B.

31. See above, p. 5. _

32. «Through it the soul naturally possesses such a bond of love with its own
body that it neyer wishes to leave it and will not do so at all unless force is brought
to bear on it externally from some very serious disease or trauma (c. 38. 1148A).»

33. C. 61. 1164D-1165A.
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stewardship over the earth man is obligated to serve and obey God
alone, for he owes subservience to no other creature.’* There is no other
being superior to man with authority over him, so that man must look
to God alone for counsel or at times to the angels who serve God’s coun-
sel.?s With the fall of man Satan stole dominion over the earth which
was not rightfully his. And so, God appointed the good angels to keep
watch over the affairs of the earth, until man could be restored to the
lordship over creation which is his.?¢ :

Thirdly, unlike the angels, man’s knowledge is threefold in cha-
racter (10 towdwdv TV Muetépag yvdhoewg). Man alone possesses three
faculties of knowledge: the intellectual or spiritual faculty (o voepév),
the rational or discursive faculty (16 loywédv), and the faculty of sense
perception (1o alsOnmixév). The last faculty, which is unique to man
among intellectual creatures, is naturally joined to the faculty of reason
and contributes its own discoveries to the arts, sciences and other areas
of knowledge. It even possesses a certain creative power. Furthermore,
the invisible word of the mind can become subject to the sense of
hearing when it is converted into sounds; it can be put down in writing
and seen with and through the body. «Thereby, God leads us to a
clear faith in the visitation and manifestation of the supreme Word
through the flesh, in which the angels have no part at all.»*?

In summary, then, the angelic image reflects only the immanent
life of the Trinity, whereas God’s image in man reflects both the immanent
life and the economic processions of the Godhead. Because of man’s
corporeity, the image has a Christological and incarnational dimension
as well as a pneumatological character. Thus, the divine image in man
points not only to God’s inner being but also to his self-communication
in. his Word and in his Spirit.

Nevertheless, all is not well, for man in his present condition is
not what he was meant to be. Although the divine image has not been
lost, the transgression of Adam and Eve and the personal sins of -all
men have resulted in the separation of the soul from God, which is a

34. C. 62.1165AB: ot yap &v T THe xad Auds YuyFic edoet, TO pdv Hyspovixdy e
xeel GoyLxdy, o 3¢ @boel SovAelby Te xal bmAxoov... 6 pévror Bedg dud Td &v Huilv doyuxdy
xol THe YHe dmdong mapéoye THY xvptéTTA.

35. C. 43.1152B.

36. C. 62.1165B.

37. C. 63.1165CD. But as Palamas explained in the next chapter, the angels
do acquire knowledge of the sensible world by a divine power (Ocoeidet duvdpuet),
though not by a natural power of sense perception (aloOnmixf xal Quowxf) Suvdper).

OEOAOT'IA, Témog NZ’', Tebyos 4 55
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kind: of death, and also in the loss of the likeness to God in which man
was ‘created. He must therefore recognize his loss and begin the seareh
for his healing. '

-~ Palamas -deseribed this process at length in chapters 41 to 63,
but-there is one element in man’s return to God which is partlcularly'
important in the present context. Man fell through forgetfulness of God
and of his own proper rank in the hierarchy, and must therefore find
his way back again through remembrance and contemplation.

The ancestors of our race wilfully removed themselves from the
remembrance and contemplation of God and by disregarding
his command they became of one mind with the deathly spirit
of Satan, and contrary to the will of the Creator they ate of the
forbidden tree.s

The triadic nature posterior to the supreme Trinity... ought to

" preserve its proper rank... and adorn itself with perpetual remem-

* brance and contemplation of God and with most fervent and

ardent love for him. By these it is marvellously drawn to itself,

“or rather, it would éventually attract to itself the mysterious and

~* ineffable radiance of that nature. Then it truly possesses the”
image and likeness of God L

Therefore, while they,lived in that sacred land, it was to the

.. profit. of our ancestors... never to have forgotten God, to have
become still more practised... and accomplished in the habit.
. of contemplation.*©

Remembrance and contemplatlon were for Palamas elosely asso-
ciated with the hesychast way of prayer and in partlcular with the
Jesus Prayer The three passages quoted above suggest (at least, on.
h1nds1ght) that there is some connection between this method of prayer
and man’s growth into the fullness of the image and likeness which is
his eternal destiny.

- 88. C: 46.1153B. Note the phrase: éxcﬂ]cow‘rsq Exdvtee EauTodc.. T‘?)Q 700 ‘Ocoh
puvAune xal Bewploc.
39. C. 40.1148CD. Note the phrases: tfj Sunvexel TodTov pvHEY xod Oecopioc %ol TH
idydmy, 8 &y Bavpactéde medg vty Emomditar, pENov 8¢ éreomito, fv bte Tiv Tig
cpuceo)g sxs[vng gwo"rwﬁv %ol dmbppnrov alyhyy. - .

(. 40. C. 50.1157B.
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TWO CONTEMPORARY SOURCES.

~ Some fifty years ago, in his important article on St. .Gregory
Palamas, Martin Jugle made this observatlon .

Fait remarquable dans 1’ hls‘oOIre de la theologle grecque et by-
zantine, et a notre connaissance, inoui jusque-la, Palamas expose
sur le mystére des processions divines une théorie identique &
celle de saint Augustin et de saint Thomas. ;

Jugie was referring to chapters 35 to 37 of the Capzta 150% where
Palamas maintained that the image of God in man reflected the proces-
sions of the Trinitarian persons. As Palamas knew no Latin, Jugie as-
sumed that he had come across the Greek translation of Augustine’s De
Trinitate made by Maximus Planudes towards the end of the thirteenth
century and the translation of the Summa contra gentiles of Thomas A-
quinas completed by Demetrios Kydones in 1354.43

As noted above, Palamas was intermingling two analogies for
the Trinity and associated both with God’s image in man. The first was
that of mind, word and spirit, but it was the second analogy which occa-
sioned Jugie’s comment. Here the relation of the mind to its immanent
knowledge (Aéyoc) was described as love (&pog).4

The application of the analogy of love to the Holy Spirit is al-
most unprecedented in the East, while at the same time it is a hallmark
of Augustine’s theology of the Trinity. Why ever would such a fiercely
anti-Latin theologian as Gregory Palamas turn to Augustine, much less
Thomas Aquinas, in the course of a treatise against Barlaam the Ca-
labrian and Gregory Akindynos?®® Jugie was rightly surprised. There

. ‘Palamas Grégoire’, Dictionnaire de théologie catholique 11 (1932) ‘1766. »

42 P.G. 150. 1141-45. '

43. On the former see H.-G. Beck, Kirche und theologische Literatur im by-_
zantinischen Reich (Handbuch der Altertumswissenschaft XII1.2.1; Munich, 1959}
repr. 1977), pp. 686-87; on the latter see G. Mercati, Notizie di Procoz'o e Demetrio
Cidone, Manuele Caleca ¢ Teodoro Meliteniote et aliri appunti per la storia della teo-
logia e della letteratura bizantina del secolo XIV (Studi e testi 56; Vatican Clty, 1931),
pp. 160-61.

44. C. 37. 1145BC. A reasonably (but not entirely) accurate translatlon of c.
35-37 is given by M. E. Hussey in his article, ‘The Palamite Trinitarian Models’,
St. Viadimir’s Theological Quarterly 16 (1972) 83-85.

45, Palamas opened his first anti-Latin treatise with the statement «Once
again the terrible serpent and author of evil raises his head against us to whisper
his lies.» See Ionyoplov tot Ilaleud Zvyyeduuara, ed. P. K. Chrestou (Thessalonica,
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is however a very simple historical explanation for Palamas’ use of these
Trinitarian analogies: he was following a path already laid out by his
immediate predecessors, and it had nothing to do with Latin theology.

GREGORY OF SINAI (1255-1346).

In the Acrostic Chapters of St. Gregory the Sinaite there is a
brief and succinct parallel to Palamas’ first analogy (the Trinitarian
image in man as one of mind, word and spirit).4s

30. In every aspect God is known and referred to as triadic.
He is' uncircumscribed, he upholds all things and his foresight
provides for them through the Son, in the Holy Spirit. There is
no way that can be named, in which any one of the persons can
be spoken or thought of apart from or without the other two.

31. In like manner there is in man mind, word and spirit.
Neither can mind exist without word, nor word without spirit:
they exist in one another and of themselves. For mind speaks
through the word and word is made manifest through the spirit.

- According to this model man bears an obscure image of the inef-
fable and archetypal Trinity, thus indicating the divine image
in which he was made.

These two paragraphs fall within a brief section of the Acros-
tic Chapters (c. 25-32) which deals with dogmatic teachings. Among
other things, ‘true knowledge of visible and invisible realities’ (c. 25)
must concern itself with the two principal doctrines of the faith which
comprise the ‘definition of orthodoxy’, namey, the Trinity of persons in
God and the two natures in Christ (c. 26). The Trinitarian image in man
indicates, at least in an obscure manner, both the individual subsistence
of the three persons and their mutual coinherence and unity (c. 30-31).
The analogy of Nols, Adyoc and Ilvebpa for the Father, Son and Holy
Spirit was sanctioned by the God-bearing Fathers in their teaching on
the Trinity (c. 32).

While the Acrostic Chapters are relatively well-known, the Sinaite’s
treatise on the Transfiguration came to light only recently when it

1962) 1:23. The Philokalia edition of the Capita 150 omitted the historical references
to Barlaam and Akindynos. See J. Meyendorif, Introduction & I’ étude de Grégoire
Palamas (Patristica sorbonensia 8; Paris, 1959, pp. 373-74.

46. P.G. 150. 1248D = Philokalia 4:35.
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was published by D. Balfour.” The work bears the title, Discourse
on the Holy Transfiguration of our Lord Jesus Christ. The passages rele-
vant to the Trintitarian image in man appear in the central section of
the discourse.*

In paragraph 15 St. Gregory commented on the presence of the
three apostles and the two prophets on Mt. Tabor. The former were there
as a representation of the Trinity, while the latter represented a type
of the economy of Christ who is one yet twofold in nature. Therefore,
there was on Tabor a symbolic witness to the two great dogmas of the
faith, namely, the Trinity and the two natures in Christ. Gregory had
referred to.the same two dogmas in c. 26 of the Acrosiic Chapiers.1®

In para. 18 Gregory launched into a lengthy expansion in the
first person on Mt. 17.5, «He was still.speaking, when lo, a bright cloud
overshadowed them, and a voice from the cloud said, ‘This is my
beloved Son, with whom I am well pleased; listen to him’.» Three brief
passages from this paragraph are of interest to the present discussion.

Him have I manifested and witnessed to and shown in the Jor-
dan.s°

This is clearly a reference to the Baptism of Christ. Note also that in the
Gospel of Matthew the ‘voice from heaven’ at the Baptism and at the
Transfiguration is identical, viz. «This is my beloved Son in whom I
am well pleased (Mt. 3.17 and 17.5).» In one of his homilies St. Gregory
Palamas produced a detailed summary of his teaching on the Trinita-
rian image in man as one of mind, word and spirit.®* The homily was
delivered on the Feast of the Theophany which celebrates the Baptism
of Christ in the Jordan. Palamas began his discussion with a reference
to Mt. 3.17.

The second passage from the Sinaite’s discourse makes a direct
reference to the image doctrine.

"47. ‘Saint Gregory the Sinaite: Discourse on the Transfiguration’, @soroyle 52,

(1981) 631-81.
48. Idem, pp. 656-66.
49. P.G. 150. 1248B = Philokalia 4.35.
50. Lines 232-33.

_51. Homily 60.2. ed. S. K. Oikonomos, To? & dylowc margos fudy Ienyoplov
doyiemoxémov Geooaloviums vob ITadeud “Omrlar xf (Athens, 1861), pp. 248-49.
This important text is closely associated with the doctrine of the divine image in
the Capita 150.
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"In the light of the Spirit you shall see the effulgence of my glo-
ry; in the image'the archetype; from your.own Selves the transcen-
" dent.? -

‘The third text offers a brief statement on the nature of the analogy.

No one can see and know me [the Father] unless, as I said, He
[the Son] shall have revealed me worthily among those whom he
wishes, as the word .reveals the mind hidden within it and the mind
-reveals in the spirit the word which proceeds from it.5

Para. 19 is devoted to a more detailed examination of this ana-
logy, but in this more developed explanation voice (¢wvy)) takes the
“place of spirit. A word is made known by means of the voice and through
Tthe word becomes known the mind which originated it. The word pos-
sesses naturally the mind that begets it and mind possesses naturally
the word which reveals it. Voice comes forth in the word, through the
“word and together with the word, manifesting the word that proceeds
-from the mind. Voice ever accompanies the word and manifests its
energy; voice belongs to the word and is called its living and revealing
energy. Voice does not derive from the word, for it is hypostatic in sub-
‘stance and possesses its own proper subsistence.
- The word is.always endowed with mind; it is sent and it proceeds.
‘The mind is endowed with word and ever possesses an essential word.
It brings forth the word endowed with mind. The mind knows ever to
‘beget the word manifest in spirit.
- Mind is not dissipated in its conjunction with word, but belongs
-naturally to the word by hypostasis. Word is not dispelled into the air
when it comes forth, but remains naturally in the mind as its hyposta-
tic rationality. Spirit is not to be equated with the inhalation and rush
“of air but with the substantial, living power with its own proper sub-
stance which comes forth in the word and produces sound in the air.s¢
The conclusion comes in the following paragraph (§ 20): . ‘

- So this is proven: man, being the image and glory of the Trinity in

52. Lines 252-53.

53. Lines 273-75.

“54. Gregory of Sinai may be following John Damascene (or his source,
-Gregory of Nyssa) in these qualifications. See Ezpositio fidei 6-7 (note especially
7.4, 6Xnn xal gopd). Palamas qualified the analogy in much greater detail, particu-
larly with respect to the different meanings of Aéyog (Capita 150, c. 35-36.),
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these respects, possesses substantially and hypostatically mind
and word and spirit whlch are of the same nature and indivi-
sible.s?

As the above paraphrase of para. 19 clearly shows, the purpose
of the analogy was to illustrate the. orthodox doctrine of the proces-
sion of the persons of the Trinity, their inseparability, their matual
coinherence and their hypostatic reality. One in substance, the divine
persons are never separated from one another, yet each person retains
a true and real individual subsistence for each exists hypostatically,
However, the nature of their union and distinction remains a mystery
Hvopéve 8L7}97]v'rou xol Sinpnubva Hvavrar TapadbEwe.

Not satisfied with the analogy as it stood, the Sinaite would take
it still further.

~ The energy of the word which inheres in us by nature is twelve-
fold and as the word comes forth in each of these ways it is known
and contemplated under three aspects.

As Balfour aptly put it, the analogy at this point quickly runs to seed.s¢
' The texts from the writings of St. Gregory of Sinai are important
in that they show a renewed interest in the Patristic notion of mind, word
and spirit as an analogy for the Trinity. Nor was the reference to the
older Patristic model one of mere static repetition. The Sinaite had no
hesitations about developing and clarifying the analogy, particularly
by his equation of spirit with voice. And finally, the hnk was estab-
lished with the image doctrine.

In his first analogy (mind, word and spmt) Palamas followed the
general direction taken by the Sinaite, but because his interest was more
" anthropological he did not take up his namesake’s equation of spirit
with voice. St. Gregory of Sinai did however make passing reference to
the spirit as ™)y 0dctddn adthy Loty Sdvapty, Ty xad adtiy dpeotd-
- oav. Palamas preferred to pursue this idea and brought. out the
significance of the fact that man alone of all creatures (both rational
and irrational) possesses a spirit that is life-giving and self-subsistent.
Thus, only man was truly made in the image of the trihypostatic God.®”

55. Lines 317-19.

.56. Oeoloyla 52 (1981) 636. '
) 57. Homily 60.2, ed. Oikonomos,.p. 246. In the Capita 150 Palamas a]lowed
that the angels also are created in the divine image, though in a lesser degree See
¢c. 38.1145D-1148A and 63.1165CD. :
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The two Gregories were contemporaries, but there has been some
dispute over the question of any direct relations between them.®® In a
recent article D. Balfour has re-examined the historical problems and
argued convincingly that both men were closely associated on Mt. Athos
between the years 1323 and 1325.%° Palamas was a young man at the
time and he wrote the Capita 150 more than twenty years afterwards
(between 1349-1350). Nevertheless, the possibility remains that Pala-
mas was indeed influenced by St. Gregory of Sinai on the question of
the Trinitarian character of the divine image in man.

ST. THEOLEPTOS OF PHILADELPHEIA (ca. 1250-1322).

Although he was a figure of considerable importance, St. Theolep-
tos is not well-known today since most of his writings remain unpub-
lished.®® One of these unpublished works contains some valuable re-
ferences that contribute to a better understanding of Palamas’ second
analogy (mind, word and love). The title and relevant passages are as
follows: e

Mepund) Swarpdvametig mpde dmbuvnow dyouse TéY mapd Tob Tamevod
Duaderpelag OzoMimrov  Sapbpws Aadnbévrov 1§ cePaucurotdty
Bacthooy Edhoyla povayd wal ©f) uet” adriig nal Sm” adriy *Ayabovixy
povey .
1. Fol. 197r.8-197v.3.

‘O volic hoyiominny Exwv ddvapwy xal dpotinny, St pdv The Aoyixig
Suvapewg Epydletar Todg Tpdmoug TEV dpetdy, Beloig Aéyois xal Sux-
vofipaoly guueretd, Swxonémtetar T Svta dmraloTwg, StwAauPvet
v &v Tolg odoty dhnbetav dmiavédg, wal ik Tig dAnbetag elg Oeoyver-

58. Cf. J. Meyendorff, Introduction, pp. 52:53.

59. ‘Was St. Gregory Palamas St. Gregory the Sinaite’s Pupil?», St. Viadimir’s
Theological Quarterly 28 (1984) 115-130.

60. A good bibliography can be found in the Prosopographisches Lexikon der -
Palaiologenzeit,.edited by E. Trapp, R. Waltber, H.-V. Beyer (Vienna, 1980), s.v.
‘Theoleptos’ { 7509). i

61. I give the text (with the appropriate modernization of punctuation and ac-
centuation) as it is found in Ottobonianus gr. 405, fols. 197r-218r. The only other
manuscript for this text is Alexandrinus gr. 131. fols. 141r-156r, but it offers no
significant variant readings for the passages in question. The Megixn dwarpdvworg
will appear in the critical edition of the works of Theoleptos which I am preparing
for publication.
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2. Fol.

3. Fol.

4. Fol.

5. Fol.

olav Zpyetor. S pév odv Tig Aoyudic Suvauewg Stoxplvwv Ta xoxa
) ~ ~ \ ~ \ 7 \ ~ \ e g 1

IO TEY nahdV nal TOLEY To wohd, xol LTy wal ebplonwy Tov Beby,
o¢ elpmrar, volron adtd i THg SpwTindic Suvdpene, S TG dydmng
adTE cuvaTTépevog xol T wdhAel Thg OBewplag adTol wovng évevppat-
v6pEvoG. ..

197v.19-23.

Obrw pev ol 2vepyel 6 volg t1 Tol Adyou duvdpet mopéymwy T6 xpdTog'
xal obrwe dvepyeital 1@ mpde Oedv Beppotarte Epwri cuvdebuevog...

199v.8-18 — Philokalia 4:13.0.1-5.

Dedywv yap 6 vodg 16 EEw xal cuvaybuevog énl Ta Ev3ov, mpdg EavTdv
gravdyerar €ltouy TH Quods xatd Sudvolay xpuUTTopéve EcuTol
Aoyw ouyytvetar, xal Sid Tol cuvbvrog adtd odotwdde Abyou cuvd-
et T e0yf, %ol S THg edyiic elg yvdow Tol Ocol dvaBalver ped’
BMne THe dyarmnrTiniic Suvdpeds Te xol Stobéoewc...

201r.22-201v.10.

‘O Oedg Abyog Tov vbpdymivoy voly Aoyuxdy Samhdong, cuvélevkev
adTd ol Ty 1ol Epwtog Svau, ETwe 6 g picewe Abyos T4 o0
tHe uydic ouvepy® ypdpevos émitedel Tag &ywbac mpakews, tva al
dperod Emmbépevon f Quxdi xebdmep yodpata T elndve ™V dxplpT
ptunow e Belag duotdoewg Swodlwot, xal oltw T6 xat elnbdva kol
xxf Spotwoly SapurdTrnTat.

216v.11-217r.10.

"Qomep T %ATOTLTPOV StouyéoTatov dédwxey Ay 6 Bedg Tov THe @v-
oewg Abyov, 8mwe &md ThHe Tol wdopou Siayloews TEOE AHTOY XeEXo-
Oapupévoy Gvra Emiotpepbuevor, 3¢ adTol Tpde TOV Bcdv dvaydpeba.
paxdotor ydp gnot of xabagol Tjj xapdia 6t adrol tov Ocoy Syovrar.
mpdToc 6 volg {nrel xal edpixet, elra évolrar 1¢ edpebévris xal Thv
udv Gitnow moteiton St Tol Adyou, THv 82 Evwowy Sk TG &yamme.
%ol N pdv S 1ol Adyov Lipnots yivetar Sia v dandelay, 7 3¢ tiig dyd-
e éveoic S 16 dyabév. TodTwy THY dvdyvwowy Siépyovn, iy deyds
AN dvepydig, wn Topodixde GAN EmioTnuovik®eT uh phuate Emloxe-
nropévy Suavolag Extée, dMA& Pamrtilovosa Tov volv eig 16 Babog Tév
vooupévey, fva éxellev éAxdoye mvelua.
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An “aide-mémoire’ of point by point clarifications for the statements made
on vartous occasions by the humble Theoleptos of Philadelpheia to the most
august princess [Irene Choumnaina Palaeologina)l and nun Eulogia and
to her companion and subordinate, the nun Agathonike.

1. The mind is endowed with the powers of reason and love,
and through its rational power the mind devotes its labour to
the ways of virtue, meditates on divine words and thoughts,
conducts precise examination of beings, innerrantly grasps the
truth in beings and through the truth attains to knowledge of
God. So when the mind uses its rational power to discriminate
between good and evil and does the good, when it seeks and finds
God, as it is said (Mt. 7.7-8), the mind enters into union with him
through its power of love, joining itself to him by means of love
and finding its joy in the beauty of contemplating God alone...
[ Effects of this union: the mind abandons discursive reasoning,
takes pleasure solely in contemplation and burning love for God
and is illumined by a most sweet and ineffable light.]

2. In this way then, in acting the mind strengthens its
power of reason and in being acted upon binds itself to a most
fervent love for God... [Deleterious effects follow upon the mind’s
inclination towards sensible things.]

3. When the mind flees external things and gathers it-
self inwards, it returns to itself; that is, the mind holds converse
with its own word naturally hidden within the discursive intel-
lect, and through the word essentially associated with it the mind
joins itself to prayer, and through prayer it ascends to knowledge
of God with all its power and disposition of love... [Further
development of the same theme].

4. When God the Word fashioned the human mind with
a faculty of reason, he joined to it also the power of love so that
the natural word might use the soul’s desire as an aid in perform-
ing good deeds, and in order that the virtues affixed to the soul,
like colours on an icon, might assume the genuine imitation of the
divine likeness and thus the image and likeness may be preserved.

5. The work closes with a meditation on Christ’s Baptism in the
Jordan. This is prefaced by a brief passage concerning the incarnation
of the Logos (fol. 214r). There follows immediately the discussion of
Christ’s Baptism (Mt. 3.13-17). The descent of Jesus into the waters of
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the Jordan symbolizes our death to sin and his ascent from the water
points to our resurrection through the works of virtue. Next, there is
a commentary on Mt. 3.16-17. This passage is given in the Philokalia
4:15.m" (fols. 214v-215r). St. Theoleptos then offered this exhortation
(fol. 215v): «With humility and hope in God set your mind on the mys-
teries effected by the Saviour in his Baptism. Behold the theanthropic
Word who initiates you into mighty things. Through his descent and
ascent he teaches you moral virtue. On the one hand, through the vision
of the heavens split asunder he teaches you the natural conteplation of
beings (thv @uowiy Bewplav Té@v dvtwv). On the other hand, through
the descent of the Spirit upon him in the form of a dove and through the
Father’s voice witnessing to the sonship of the one baptized, he teaches
true Theology (thy dxpuB? Beoroyiov)r.

This was followed in turn by an exposition of Trinitarian theology
(fol. 216r-v): «The Spirit’s descent from above upon the Son both indi-
cates the hypostatic procession of the Spirit from the Father and also
proclaims his natural relationship to the Son. It also announces that the
Father is cause of the Son and the Spirit, of the Son as begetter and of
the Spirit as the one who sends forth. The teaching of the Saviour in
the Gospels accords with this mystagogy manifested in his Baptism. For
the Spirit of Truth (that is, of the Son) proceeds from the Father but
rests in the Son as his Spirit without being separated from the Father
from whom he proceeds nor being divided from the Son in whom he
rests. Rather, the Spirit coexists with and accompanies the Son since he
is consubstantial with and proper to him by nature. Drink, receive illu-
mination, satisty the thirsty and illumine them from the Jordan water
made manifest in this Theology and sent forth from the spring of the
Gospel. But eskew and reject the Italian appendage with all your will
and your strength, for it troubles the pure water of Theology».

Thus, in the context of Christ’s Baptism and an exposition of
the true Theology of the Trinity, Theoleptos made the statement:

God has given to us the natural word as a very clear mirror so
that when we turn away from the dissipation of the world to-
wards that word which has been purified we are led to God. For
scripture says, «Blessed are the pure of heart for they shall see
God (Mt. 5.8).» First, the mind seeks and finds (Mt. 7.7-8). Then,
it is united to the one it has found. The seeking is effected through
the word and the union through love. The seeking through the
word is for the sake of the truth and the union of love for the
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sake of the good. Read through these things carefully, not in
idleness but with perspicacity, not cursorily but with understand-
ing. Do not examine the words apart from their meaning, but
rather baptize your mind in the depths of these considerations in
order that you may draw forth from them the Spirit.

The second work of St. Theoleptos that contains references to the

Trinitarian image in man was published long ago in the Philokalia and
studied in some detail by S. Salaville.® It bears the title, Discourse Ex-
plaining the Hidden Life in Christ and Showing Briefly the Goal of the
Monastic Profession. The revelant passage are as follows:

1.

Fols. 17r.20-18v.5 = Philokalia 4:7.40-8.12.

Mpooevyy) 8¢ ot Swhoyh Suavolog mpds xdplov, pHuxta Sefjoewg
Sravdovoa peta T Tob vol wpdg Tov Bedv Ghuciic drevicews THe S~
volag yap ouveyde dmayopevodone To Tob xuvpiov dvopa xal Tob vod
dvapyic T dmxioet Tob Belov dvbpatog mposéyovtog, THe Tob Beod
Yoo T6 ig xabdmep puTtevl) vepéhn mioay dmowidlet Ty Yoy’
éretar 3¢ T pév dxpuPel uviun ol Beol dyarn xal yapd: ... TH 8¢
xafapd mposevy ) YvdoLs ol %aTdvuELg” ... vodg Yoo nal Siavolag TapL-
oTopevey 1@ Bed 3 évapyolc drevicews xal Bepuiig defoewe, xod Tig
duyiic N xatdvolic dxohoubel. vob 8% xal Adyov xal mvedp.atos TEoGTL-
TTéVTOY 16 Bed, Tob pév Sk mposoyig, Tob 88 8 Emixincewe, Tob 8¢
S xatavdEews xal dydms, rog 6 Evdov &vBpwmog Aettovpyel TG
%ople.

2. Fol. 21r.12-22r.19 = Philokalia 4:9.31-10.13.

Kol 6pdtor % mposevyn éx tob Ymayopedewy dotynrwg 7o Oeiov vopa
ovpewvia xal Evaeig vob xal Adyov xol Yuyfic dmov ydo, pnoly, eloi
ddo 7} Toelc &y 1@ dud Svduar, éxel elut v uéow adTdw. obtwg odv §
mpooevyy Tag ThHe Puyiic duvdueis &md Tob Sixpepiopod TEY Tabdv
> \ b ) 3 A \ .4 \ 4 \

dvoxahovpévy xal Tpde GAMAAXG xol Tpds ExuTy cuvdéoucw, TV TpL-
pepd) Yoy T@ &v tpioly dmostdoesty évi Bed olxetol... ywdoxel Sia
70 xafopdy tij¢ eixbvog, mica yap cixew éni 10 mpwTdTumoy EXeL THY
BVaPOPAY” YLVMOKRETAL SLa TNV XATA TAG APETAG 6UotwaLy... kol 7 xoBopd
mpocevy N, volv xal Adyov xol mvelpa Tpdg Exvthy cuVdTTOLGH, SLd
pev Tol Abdyou 7o dvopa ol Beol dmaryopedel xal T Sénoty dvapépet,

62. Philokalia 4:4-12=P.G. 143.381-400. S. Salaville, ‘Formes ou méthodes

de pri¢re d’ aprés un Byzantin du XIVe sieécle, Théolepte de Philadelphie’, Echos
d’ Orient 39 (1940) 1-25.



God’s Image in Man according to Gregory Palamas 877

duax 3¢ 7ol vob 1§ mapaxahovuévey Bcd évartevilet dppepfdotog, S 3¢
Tol TVELRLATOG TNV XATAVOEW, TV Tametvwoy xal T &ydnny éupo-
vilet, xal 087w Sucwnel TV &vapyov Teuddw, TOV TaTépa xal TOV VIOV
xal 7O &ylov mvebue, Tov Eva Ocby.

1. Prayer is a dialogue of the discursive intellect with the
Lord, in which the words of supplication are said through to the
end with the mind’s gaze fixed entirely on God. For the discursive
intellect repeats the Name of the Lord without ceasing and the
mind clearly fixes its attention on the Invocation of the Divine
Name and the light of the knowledge of God, like a luminous cloud,
overshadows the entire soul. Love and joy follow upon true re-
membrance of God... [ Ps. 76.4]... but knowledge and compunction
upon pure prayer... [Ps. 55.10, 50.19]. For when the mind and
the discursive intellect present themselves to God by means of
a clear gaze and fervent supplication, there follows also compunec-
tion of soul. When mind, word and spirit prostrate themselves
before God, the first by attention, the second by Irvocation,
and the third by compunction and love, then the entire inner man
serves the Lord.

2. Prayer, which consists of the silent repetition of the
Divine Name, can be seen as the harmony and union of mind,
word and soul, for «<where two or three are gathered together in
my name, there am I in the midst of them (Mt. 18.20).» In this
way, then, prayer calls the powers of the soul back from their
dispersion among the passions, binds them to one another and to
itself, uniting the tripartite soul to the one God in three hypos-
tases... [ The soul] knows [its own Creator] in the purity of the
Image, for every image refers back to its model. It is known by
him in the Likeness attained in the virtues... Pure prayer, which
joins to itself mind, word and spirit, by means of the word pro-
nounces the Name of God and offers up supplication, by means
of the mind gazes without distraction towards God upon whom
it calls, by means of the spirit manifests its compunction, humil-
ity and love, and thus importunes the one God and eternal Trin-
ity, Father, Son and Holy Spirit.

According to the documents set out above, Theoleptos allotted
to the inner man (6 &dov &vbpwmoc) or soul three parts () tpipepne Guy?).
The mind or volg clearly serves as the governing faculty. It has the
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—

of the agens. It stands over the two powers of word and love. At least,
that would be the case, were it not for sin and it effects. Because of its
present state, the mind must return to itself by f]eemg externals and by
gathering itself inwards.

The terms that Theololeptos applied to the second faculty are
indicative of its function: Aéyog, Sdvaptlc 7ol Adyod, and Sdvaptg Aoyti-
oted; or hoywy. This faculty of reason is intimately associated with
the core of man’s being, his vol¢. It is a Abyoc Tic @doews, & Quotnde
xoro. Sudvolay xpumtbpevog Abyog, and 6 cuvew adtd [vi] odotwddg A6-
voc.%® The proper role of the word lies first in the labour of virtue and
then in the acquisition of knowledge, both of beings and of Ged. At
this stage the word assists in the discrimination between good and evil
and in the choice for the good. The word meditates on divine things and
ascends from beings to God. This process necessarily involves purifi-
cation. In his own terms Theoleptos was referring to the two areas of
mpakle and Ozwple @uoixh as they had long ago been defined by
Evagrlus €4

“The ultimate goal for Theoleptos, as it had been for Evagrius,
was Oeohoyte.®* The mind holds converse with its essential word and
thereby joins itself to prayer and through loves® it enters into union with
God. Now the mind finds joy only in the contemplation of the divine and
ascends to knowledge of God. The Image is found again and the Like-
ness is restored.

In the last passage of the Aide-mémoire Theoleptos indicated that
this image is a reflection of the Trinity (domep Tt xdromtpov) within man’s
inner life. He had been speaking of the orthodox doctrine of the Trin-
itarian processions. Then, he referred briefly to the mind seeking through
the word and the union effected in love. This he had already explained
in detail at the beginning of his discourse. Offering no details on the re-
lation of the image to the archetype, he simply invited his readers to
ponder the matter carefully and enter into the mystery themselves.

In the Aide-mémoire Theoleptos had referred to the mind’s use
of prayer in the ascent to God. From the Discourse on the Hidden Life

63. Cf. Palamas, Capita 150, c. 35. 1141(] Tov EuiTeg HEiv... dvamoxetpevoy T4
v§) Abyov. ' :
64. Cf. A. and C. Guillaumont (eds.), Evagre le Pontique, Traité Pratique ou
Le Moine (Sources chrétiennes 171; Paris, 1971), pp. 498-99, n. 1.

65. Idem.

.66. Theoleptos used the terms: ¥owg, dydmny, ddvouts Eowrtixn and &yumnrixd.
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in Christ it is quite evident that the prayer in question was none other
than the Jesus Prayer. The numerous references to the ‘silent repetition.
of the Divine Name’, ‘pronouncing the Name of God’, ‘repeating the
Name of the Lord’ and ‘fixing the attention on the Invocation of the
Divine Name’ are not likely to have any other meaning at this period
of the revival of hesychasm in Byzantium. Salaville did not fail to
point this out in his article.®? o

In this discourse St. Theoleptos attached to each of the three
parts of the soul — mind, word and spirit — its own proper role at the
time of prayer. Pure prayer recalls the powers of the soul from dispersion,
restores them to harmony and unites the tripartite soul to the Trinity.

The role of the mind is attention: it must gaze without distrac-
tion towards God. To the word is given the role of offering supplica-
tion in the unceasing repetition of the Name of God. The spirit is called
upon to manifest compunction, humility and love. Thus, the inner man
calls out to the one God and eternal Trinity. The soul then knows the
Creator in the Image by referring back to its model and it is known by.
the Creator in the Likeness, now restored by the practice of the virtues.

St. Theoleptos was operating primarily in the context of spiri-
tuality and his analysis of the three parts of the soul is concerned with
the role played by each of these faculties or powers in the process of
man’s ascent to God. God, however, is a Trinity of persons and Theo-
leptos understood that the triadic cosmos of the soul is in fact the
divine image in which man was created and that the image must reflect
its archetype. Towards the end of the Aide mémoire Theoleptos took
the Baptism of Christ in the Jordan as his starting point for a dis-
cussion of the theology of the Trinity and here too introduced the
analogy of man’s inner life. '

The similarities between the doctrine of Theoleptos and that of St.
Gregory Palamas in the Capita 150 are unlikely to be pure coincidence.
The terminology is identical and the fundamental elements- are common
in both. The influence of Theoleptos, rather than that of Augustine, is
certainly a more satisfactory explanation for the identification of the
Holy Spirit with love. Palamas rose to the defence of the Jesus Prayer
when the hesychast practices were attacked by Barlaam. Theoleptos
had written in the context of spirituality and associated the tripartite
soul with the Jesus Prayer. Last, but not least, St. Theoleptos had
been for a time the spiritual father of St. Gregory Palamas.

67. Echos d’Orient 39. (1940) 13-14, n. 4.
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At one point in his Triads in Defence of the Holy Hesychast, Pala-
mas countered Barlaam’s criticisms by asserting that the hesychast
practices had been, taught and santioned not only by the holy men of
old also by more contemporary saints. Among the latter he named Theo-
leptos.s®

Certain men, who have born witness shortly before our time and
who have been recognized as possessing the power of the Holy
Spirit, have passed these teachings on to us by word of mouth
(die oréparoc olwelov) in particular, this theologian, this ve-
ritable theologian and surest visionary of the true mysteries of
of God, who was famous in our day—I refer to the well-named
Theoleptos, bishop of Philadelpheia, or rather one who from there,
illumined the world as from a lampstand (cf. Rev. 1.20, 3.7-13).

In his bicgraphy of Palamas, Philotheos Kokkinos reported that
before Gregory became a monk (ca. 1315) he had been initiated by Theo-
leptos in the ways of sacred vigilance (v epav vijuw) and spiritual
prayer (v voepav mpogeuyny ).

Gregory received these and other teachings besides from Theo-
leptos, that truly famous luminary of Philadelpheia, who moved
on, or rather went up from the sacred hesychia and community
of the Holy Mountain to assume the leadership of the Church [of
Philadelpheia]. Theoleptos served Gregory as the very best of
spiritual fathers and guides, and from him Gregory received an
excellent initiation in sacred vigilance and intellectual prayer.
In a marvellous way, Gregory attained the habitual practice of
this prayer even while he was still living in the midst of the tu-
mults of the world.

As in the case of St. Gregory of Sinai, Palamas was quite young at
the time of his association with Theoleptos, but the similarities between
their respective writings, on certain questions at least, shows that the
teaching of Theoleptos had made a lasting impression on the young man.

By its own self-definition Byzantine theology is strictly tradi-
tional, but this traditionalism found two different forms of expression.

68. Triad 1.2.12 (99.11-18), cf. 2.2.3 (323.18-19), ed. J. Meyendorff, Grégoire
Palamas. Défense des saints hésychastes (Spicilegium sacrum lovaniense. Etudes et
documents, fascs. 30-31; Louvain, 1959; repr. with revisions, 1973).

69. Encomium Gregorii Palamae, P.G. 151. 561A.
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According to the first form, Byzantine theologians would merely pass
on and reaffirm the established formulae and doctrinal interpretations
expounded by the great Fathers of the fourth and fifth centuries. But
this form did not always prove adequate in the face of new challenges
to the faith. The second form of traditionalism is equally faithful to the.
Fathers, but strives for a deeper or more synthetic understanding of the
faith, either to meet new challenges on the part of those who strayed
from the authentic tradition, or to exhort successive generations of
Christians to a renewed commitment to the Gospel. Byzantine theolo-
gians are also notoriously verbose, especially those of the Palamite
controversies, and there is a real danger that the modern reader will
miss a valuable contribution made in a given work. The task of the theo-
logical scholar must therefore be to discern what belongs to the second,
more creative, form of traditionalism and draw attention to the new
contribution being made to theology by the Byzantine Writér. This is
particularly needful in the case of Palamite studies where important
issues have been overlooked or have simply been misunderstood. The
focus of attention has been placed too much on the distinction between
the divine substance and the divine energies rather than on its fuller
theological context and it historical development. As I have shown
elsewhere,?? the controversy was in its origins a debate, not over the
nature of grace, but over the nature of man’s knowledge of God. Now
it is necessary to recognize the important role played by theological
anthropology in the doctrine of St. Gregory Palamas. I have touched
here on only one aspect of this topic which requires a much fuller
exploration before the task is complete.

70. Sinkewicz, ‘Doctrine of the Knowledge of God’, Mediaeval Studies 44
(1982) 181-242. .
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