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I
INTRODUCTORY



The Valley of the Shadow of Death

"O YE DRY BONES" . . . Ezekiel 37

A GLORIOUS VISION was granted to the Prophet. By
the hand of the Lord the prophet Ezekiel was taken to

the valley of death, a valley of despair and desolation. There
was nothing alive there. There was nothing but dry bones,
and very dry they were indeed. This was all that had been
left of those who were once living. Life was gone. And
a question was put to the Prophet: "Can these dry bones live
again? Can life come back once more?" The human answer
to this question would have been obviously, no. Life never
comes back. What is once dead, is dead for ever. Life cannot
come out of dust and ashes. "Tor we must needs die, and
are as water spilt on the ground, which cannot be gathered
up again" (2 Sam. 14:14). Death is an ultimate ending, a
complete frustration of human hopes and prospects. Death
comes from sin, from the original Fall. It was not divinely
instituted. Human death did not belong to the Divine order
of creation. It was not normal or natural for man to die.
It was an аЬдогта1 estrangement from God, who is man's
Maker and Master—even physical death; i.e. the separation

"The Valley of the Shadow of Death," originally a sermon, appeared as
an editorial under the title "O Ye Dry Bones" in St Vladimirs Seminary
Quarterly, Vol. I, No. 3-4 (1953), 4-8. Reprinted by permission.
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12 Creation and Redemption

of soul and body. Man's mortality is the stigma or "the
wages" of sin (Rom. 6:23).

Many Christians today have lost this Biblical conception
of death and mortality and regard death rather as a release,
a release of an immortal soul out of the bondage of the
body. As widely spread as this conception of death may
actually be, it is. utterly alien to the Scriptures. In fact, it is
a Greek, a gentile conception. Death is not a release, it is a
catastrophe. "Death is a mystery indeed: for the soul is by
violence severed from the body, is separated from the natural
connection and composition, by the Divine will. О marvel.
Why have we been given over unto corruption, and why
have we been wedded unto death?" (St. John of Damascus
in the "Burial office"). A dead man is no man any more.
For man is not a bodiless spirit. Body and soul belong to-
gether, and their separation is a decomposition of the human
being. A discarnate soul is but a ghost. A soulless body is
but a corpse. "For in death there is no remembrance of Thee,
in the grave who shall give Thee thanks" (Ps. 6:5). Or
again: "Wilt Thou shew wonders to the dead? shall the
dead arise and praise Thee? shall Thy loving-kindness
be declared in the grave ? or Thy faithfulness in destruction ?
shall Thy wonders be known in the dark ? and Thy righteous-
ness in the land of forgetfulness" (Ps. 88:10-12). And the
Psalmist was perfectly sure: "and they are cut off from Thy
hand" (v. 5). Death is hopeless. And thus the only reason-
able answer could be given, from the human point of view,
to the quest about the dry bones: No, the dry bones will
never live again.

But the Divine reply was very different from that. And
it was not just an answer in words, but a mighty deed of
God. And even the Word of God is creative: "for He spake,
and it was done; He commanded, and it stood fast" (Ps.
33:9). And now God speaks again and acts. He sends His
Spirit and renews the face of the earth (Ps. 104:30). The
Spirit of God is the Giver of Life. And the Prophet could
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witness a marvelous restoration. By the power of God the
dry bones were brought again together, and linked, and
shaped, and covered over again with a living flesh, and
the breath of life came back into the bodies. And they
stood up again, in full strength, "an exceedingly great con-
gregation.'' Life came back, death was overcome.

The explanation of this vision goes along with the vision
itself. Those bones were the house of Israel, the chosen
People of God. She was dead, by her sins and apostasy, and
has fallen into the ditch which she made herself, was defeated
and rejected, lost her glory, and freedom, and strength.
Israel, the People of Divine Love and adoption, the ob-
stinate, rebellious and stiff necked people, and yet still the
Chosen People . ..... And God brings her out of the valley
of the shadow of death back to the green pastures, out of
the snare of death, of many waters, of an horrible pit, out
of the miry clay.

The prophecy has been accomplished. The promised
deliverance came one day. The promised Deliverer, or
Redeemer, the Messiah, came in the due time, and His
name was Jesus: "for He shall save His people from their
sins" (Matt. 1:21). He was "a light to lighten the Gentiles,
and the glory of Thy people Israel/'

And then something incredible and paradoxical happened.
He was not recognized or "received" by His people, was
rejected and reviled, was condemned and put to death, as
a false prophet, even as a liar or "deceiver." For the fleshly
conception of the deliverance held by the people was very
different from that which was in God's own design. Instead
of a mighty earthly Prince expected by the Jews, Jesus of
Nazareth came, "meek and lowly in heart." The King of
Heaven, the King of Kings Himself, came down, the King
of Glory, yet under the form of a Servant. And not to
dominate, but to serve all those "that labor and are heavy
laden," and to give them rest. Instead of a charter of political
freedom and independence, He brought to His people, and
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to all men indeed, a charter of Salvation, the Gospel of
Eternal Life. Instead of political liberation He brought free-
dom from sin and death, the forgiveness of sins and Life
Everlasting. He came unto His own and was not "received."
He was put to death, to shameful death, and "was numbered
with the transgressors." Life put to death, Life Divine
sentenced to death by men—this is the mystery of the Crucifi-
xion.

Once more God has acted. "Him, being delivered by
the determinate counsel and foreknowledge of God, ye have
taken, and by wicked hands hâve crucified and slain; Whom
God hath raised up, having loosed the pains of death:
because it was not possible that He should be holden of it"
(Acts 2:23-24, the words of St. Peter). Once more Life came
out of the grave. Christ is risen, He came forth out of His
grave, as a Bridegroom out of his chamber. And with Him
the whole human race, all men indeed, was raised. He is
the first fruits of them that slept, and all are to follow Him
in their own order (I Cor. 15:20, 23). "That as sin hath
reigned unto death, even so might grace reign through
righteousness unto eternal life by Jesus Christ our Lord"
(Rom. 5:21).

The prophecy of Ezekiel is read in the Orthodox Church
at Matins on Great Saturday, at that glorious office at which
believers are iiivited to keep â watch at the grave of the
Lord, at that Sacred and Holy Grave out of which Life
sprung abundantly for all Creation. In the beautiful hymns
and anthems, appointed for the day, the "encomia"—one of
the most precious creations of devotional poetry-—this tre-
mendous mystery is depicted and adored: Life laid down in
the grave, Life shining forth out of the grave. "For lo, He
who dwelleth on high is numbered among the dead and is
lodged in the narrow grave" (The Canon, Ode 8, Irmos).
The faithful are called to contemplate and to adore this
mystery of the Life-bearing and Life-bringing tomb.

And yet, the old prophecy is still a prophecy, or rather
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both a prophecy and a witness. Life came forth from the
grave, but the fulness of life is still to come. The human
race, even the redeemed, even the Church itself, are still
in the valley of the shadow of death.

The house of the New Israel of God is again very much
like dry bones. There is so little true life in all of us. The
historical path of man is still tragic and insecure. All of us
have been, in recent years, driven back into the valley of
death. Every one, who had to walk on the ruins of önce
flourishing cities, realizes the terrible power of death and
destruction. Man is still spreading death and desolation. One
may expect even worse things to come. For the root of death
is sin. No wonder that there is, in many and diverse quarters,
a growing understanding of the seriousness of sin. The old
saying of St. Augustine finds anew echoes in the human
soul: Nondum considerasti quanti ponde fis sit peccatum,
"you never understand of what weight is sin." The power
of death is broken indeed. Christ is risen indeed. "The
Prince of Life, who died, reigns immortal." The spirit öf
God, the Comforter, the Giver of Life, has been sent upon
the earth to seal the victory of Christ, and abides in the
Church, since Pentecost. The gift of life, of the true
life, has been given to men, and is being given to them
constantly, and abundantly, and increasingly. It i$ given,
but not always readily "received." For in order to be truly
quickened one has to overcome one's fleshly desires, "to put
aside all worldly cares," pride and prejudice, hatred and
selfishness, and self-complacency, and even to renounce one's
self. Otherwise one would quench the Spirit. God knocks
perpetually at the gate of human hearts, but it is man himself
who can unlock them.

God never breaks in by violence. He respects, in the phrase
of St. Irenaeus of Lyons, "the ancient law of human free-
dom," once chartered by Himself. Surely, without Him,
without Christ, man can do nothing. Yet, there is one thing
that can be done only by man—it is to respond to the Divine
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call and to "receive" Christ. And this so many fail to do,
We are living in a grim and nervous age. The sense of

historical security has been lost long ago. It seems that
our traditional civilization may collapse altogether and fall
to pieces. The sense of direction is also confused. There is
no way out of this predicament and impasse unless a radical
change takes place. Unless . . . In the Christian language it
reads—unless we repent, unless we ask for a gift of repen-
tance. .. Life is given abundantly to all men, and yet we
are still dead. "Repent, and turn yourselves from all your
transgressions; so iniquity shall not be your ruin. Cast away
from you all your transgressions, whereby you have trans-
gressed; and make you a new heart and a new spirit: for why
will ye die, О house of Israel? For I have no pleasure in the
death of him that dieth, saith the Lord God: wherefore turn
yourselves, and live ye" (Ezekiel 18:30-32).

There are two ways. "See, I have set before thee this day
life and good, and death and evil... I call heaven and earth
to record this day against you that Ï have set before you life
and death, blessing and cursing: therefore choose life (Deuter.
30:15, 19).

Let us choose life.. .First, we have to dedicate all our
life to God, and to "receive" or accept Him as our only
Lord and Master, and this not only in the spirit of formal
obedience, but in the spirit of love. For He is more than
our Lord, He is our Father. To love Him means also to serve
Him, to make His purpose our own, to share His designs
and aims. "Henceforth I call you not servants; for the servant
knoweth not what his Lord doeth: but I have called you
friends; for all things that I heard of my Father I have made
known unto you" (John 15:15).

Our Lord left to us His own work to carry on and to
accomplish. We have to enter into the very spirit of His
redeeming work. And we are given power to do this. We are
given power to Ы the sons of God. Even the Prodigal son
was not allowed to lose his privilege of birth and to be
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counted among the hirelings. And even more, we are members
of Christ, in the Church, which is His Body. His life is indwelt
unto us by the Holy Spirit.

Thus, secondly, we have to draw closer together and
search in all our life for that unity which was in the mind
of our Blessed Lord on His last day, before the Passion
and the Cross: that all may be one—in faith and love,
one—in Him.

The world is utterly divided still. There is too much
strife and division even among those who claim to be of
Christ. The peace among nations and above all the unity
among Christians, this is the common bound duty, this is
the most urgent task of the day. And surely the ultimate
destiny of man is decided not on the battlefields, nor by the
deliberations of the clever men. The destiny of man is decided
in human hearts. Will they be locked up even at the knocking
of the Heavenly Father ? Or will man succeed in unlocking
them in response to the call of Divine Love?

Even in our gloomy days there are signs of hope. There
is not only "darkness at noon," but also lights in the night.
There is a growing search for unity. But true unity is only
found in the Truth, in the fulness of Truth. "Make schisms
to cease in the Church. Quench the ragings of the nations.
Speedily destroy, by the might of the Holy Spirit, all uprisings
of heresies" (The Liturgy of St. Basil). Life is given abun-
dantly.

We have to watch—not to miss the day of our visitation,
as the Israel of old had missed hers. "How often would I
have gathered thy children together, even as a hen gathereth
her chickens under her wings, and ye would not" (Matt.
23:37). Let us choose life, in the knowledge of the Father
and His only Son, our Lord, in the power of the Holy
Spirit. And then the glory of the Cross and Resurrection
will be revealed in our own lives. And the glorious prophecy
of old will once more come true. "Behold, О my people, I
will open your graves, and cause you to come up out of
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your graves, and bring you into the land of Israel. . .Then
shall you know that I the Lord have spoken it, and performed
it, saith the Lord" (Ezekiel, 37:12, 14).



II
METHODOLOGY



Revelation, Philosophy
and Theology

fPHERE ARE TWO ASPECTS of religious knowledge:
Revelation and Experience, Revelation is the voice of

God speaking to man. And man hears this voice, listens to it,
accepts the Word of God and understands it. It is precisely
for this purpose that God speaks: that man should hear him.
By Revelation in the proper sense, we understand precisely
this word of God as it is heard. Holy Scripture is the written
record of the Revelation which has been heard. And however
one may interpret the inspired character of Scripture, it must
be acknowledged that Scripture preserves for us and presents
to us the voice of God in the language of man. It presents to
us the word of God just as it resounded in the receptive
soul öf man. Revelation is theophany. God descends to man
and reveals himself to man. And man sees and beholds God.
And he describes what he sees and hears; he testifies to what
has been revealed to him. The greatest mystery and miracle
of the Bible consists of the fact that it is the Word of God
in the language of man. Quite properly the early Christian
exegetes saw in the Old Testamental scriptures an anticipa-

This article originally appeared as "Offenbarung, Philosophie und
Theologie" in Zwischen den Zeiten, Heft 6 (München, 1931). Reprinted by
permission of the author. Translated from the German by Richard Haugh.

21



22 Creation and Redemption

tion and prototype of the coming Incarnation of God.
Already in the Old Testament the Divine Word becomes
human. God speaks to man in the language of man. This
constitutes the authentic anthropomorphism of Revelation.
This anthropomorphism however is not merely an accom-
modation. Human language in no way reduces the absolute
character of Revelation nor limits the power of God's Word.
The Word of God can be expressed precisely and adequately
in the language of man. For man is created in the image of
God. It is precisely for this reason that man is capable of
perceiving God, of receiving God's Word and of preserving it.
The Word of God is not diminished while it resounds in
human language. On the contrary, the human word is trans-
formed and, as it were, transfigured because of the fact that
it pleased God to speak in human language. Man is able
to hear God, to grasp, receive and preserve the word of God.
In any case, Holy Scripture speaks to us not only of God,
but also of man. Furthermore, God himself speaks in his
Revelation not only about himself but also about man. Thus
historical Revelation fulfills itself precisely in the appearance
of the God-Man. Not only in the Old but also in the New
Testament we see not only God, but also man. We apprehend
God approaching arid appearing to man; and we see human
persons who encounter God and listen attentively to his
Word—and, what is more, respond to his words. We hear
in Scripture also the voice of man, answering God in words
of prayer or of thanksgiving or of praise. It is sufficent to
mention the Psalms in this connection. And God desires,
expects, and requires this response. God desires that man not
only listen| to his words but that man also respond| to
them. God wants to involve man in "conversation." God
descends to man—and he descends in order to elevate man to
him. In Scripture one is astounded, above all, by this intimate
nearness of God to man and of man to God, this sanctifica-
tion of all human life by the presence of God, this over-
shadowing of the earth with Divine protection. In Scripture
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we are astonished by the very fact of sacred history itself.
In Scripture it is revealed that history itself becomes sacred,
that history can be consecrated, that life can be sanctified.
And, to be sure, not only in the sense of an external illumina-
tion of life—as if from outside—but also in the sense of its
transfiguration. For Revelation is indeed completed with the
founding of the Church and with the Holy Spirit's descent
into the world. Since that time the Spirit of God abides in
the world. Suddenly in the world itself the source of eternal
life is established. And Revelation will be consummated with
the appearance of the new heaven and the new earth, with
a cosmic and universal transformation of all created existence.
One can suggest that Revelation is the path of God in
history—we see how God walks among the ranks of men.
We behold God not only in the transcendent majesty of
his glory and omnipotence but also in his loving nearness to
his creation. God reveals himself to us not only as Lord
and Pantocrator but, above all, as Father. And the main fact
is that written Revelation is history, the history of the world
as the creation of God. Scripture begins with the creation
of the world and closes with the promise of a new creation.
And one senses the dynamic tension between both these
moments, between the first divine "fiat" and the coming
one: "Behold, I make all things new" [ιδού καινά ποιώ
πάντα—Revelation 22:5].

This is not the place to treat in detail the basic questions
of Biblical exegesis. Nevertheless one thing must be un-
conditionally stated. Scripture can be viewed from a double
perspective: outside of history or—as history. In the first
case the Bible is interpreted as a book of eternal and sacred
images and symbols. And one must then unravel and interpret
it precisely as a symbol, according to the rules of the sym-
bolical or allegorical method. In the ancient Church the
adherents of the allegorical method interpreted the Bible
in this manner. The mystics of the Middle Ages and of the
era of the Reformation understood the Bible also in this
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manner. Many contemporary theologians, especially Roman
Catholic theologians, also lean toward such an understanding.
The Bible appears then as a kind of Law Book, as a codex
of divine commandments and ordinances, as a collection of
texts or "theological loci" as a compilation of pictures and
illustrations. The Bible then becomes a self-sufficient and
self-contained book—a book, so to speak, written for no
one, a book with seven seals.,.. One need not reject such an
approach: there is a certain truth in such an interpretation.
But the totality of the Spirit of the Bible contradicts such an
interpretation; it contradicts the direct meaning of Scripture.
And the basic error of such an understanding consists in the
abstraction from man. Certainly the Word of God is eternal
truth and God speaks in Revelation for all times. But if
one admits the possibility of various meanings of Scripture
and one recognizes in Scripture a kind of inner meaning
which is abstracted and independent from time and history,
one is in danger of destroying the realism of Revelation.
It is as though God had so spoken that those to whom he
first and directly spoke had not understood him—or, at
least, had not understood as God had intended. Such an
understanding reduces history to mythology. And finally
Revelation is not only a system of divine words but also a
system of divine acts; and precisely for this reason—it is,
above all, history, sacred history or the history of salva-
tion [Heilsgeschickte], the history of the covenant of God
with man. Only in such an historical perspective does the
fulness of Scripture disclose itself to us. The texture of
Scripture is an historical texture. The words of God are
always, and above all, time-related—they have always, and
above all, a direct meaning. God sees before him, as it were,
the one to whom he speaks, and he speaks because of this
in such a way that he can be heard and understood. For
he always speaks for the sake of man, for man. There is a
symbolism in Scripture—but it is rather a prophetic than
an allegorical symbolism. There are images and allegories in
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Scripture, but in its totality Scripture is not image and
allegory but history. One must distinguish between sym-
bolism and typology. In symbolism one abstracts from
history. Typology, however, is always historical; it is a kind
of prophecy—when the events themselves prophesy. One can
also say that prophecy is also a symbol—a sign which points to
the future—but it is always an historical symbol which directs
attention to future events. Scripture has an historical tele-
ology: everything strives toward an historical boundary-point,
upward toward the historical telos. For this reason there is
such a tension of time in Holy Scripture. The Old Testament
is the time of messianic expectation—this is the basic theme
of the Old Testament. And the New Testament is, above
all, history—the evangelical history of the Divine Word and
the beginning of the history of the Church, which is directed
anew to the expectation of Apocalyptic fulfillment. "Fulfill-
ment0 is in general the basic category of Revelation.

Revelation is the Word of God and the Word about God.
But, at the same time, in addition to this, Revelation is
always a Word addressed to man, a summons and an appeal
to man. And in Revelation the destiny of man is also revealed.
In any case the Word of God is given to us in our human
language. We know it only as it resounds through our
receptiveness, in our consciousness, in our spirit. And the
substance and objectivity of Revelation is apprehended not
by man's abstracting himself from himself, nor by deper-
sonalizing himself, nor by shrinking to a mathematical point,
thereby transforming himself into a "transcendental subject."
It is precisely the opposite: a "transcendental subject" can
neither perceive nor understand the voice of God. It is not
to a "transcendental subject," not to any "consciousness-in-
general" that God speaks. The "God of the Living," the God
of Revelation speaks to living persons, to empirical subjects.
The face of God reveals itself only to living personalities.
And the better, the fuller and the clearer that man sees the
face of God, so much the more distinct and living is his
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own face, so much the fuller and clearer has the "image of
God" exhibited and realized itself in him. The highest
objectivity in the hearing and understanding of Revelation
is achieved through the greatest exertion of the creative
personality, through spiritual growth, through the transfigura-
tion of the personality, which overcomes in itself "the wisdom
of flesh," ascending to "the measure of the stature of the
fulness of Christ" [ε ις μέτρον ηλικίας του π λ η ρ ώ μ α τ ο ς
του Χρίστου—Ephesians 4:13]. From man it is not self-
abnegation which is demanded but a victorious forward move-
ment, not self-destruction but a rebirth or transformation,
indeed a theosis [θέωσις] . Without man Revelation would
be impossible—because no one would be there to hear and
God would then not speak. And God created man so that
man would hear his words, receive them, and grow in them
and through them become a participator of "eternal life."
The Fall of man did not alter the original intention of God.
Man has not lost completely the capacity of hearing God
and praising him. And finally—the dominion and power
of sin has ceased. "And the Word became flesh and dwelt
among us . . . and we have beheld his glory, glory as of the
only Son from the Father, full of grace and truth" [John
1:14]. The way of life and light is open. And the human
spirit has anew become capable of hearing God completely
and of receiving his words.

II

But God spoke to man not only so that he would
remember and call to mind his words. One can not just
keep the Word of God in his memory. One must preserve
the Word of God, above all, in a living and burning heart.
The Word of God is preserved in the human spirit as a
seed which sprouts and brings forth fruit. This means that
the truth of divine Revelation must unfold within human
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thought, must develop into an entire system of believing
confession, into a system of religious perspective—one may
say, into a system of religious philosophy and a philosophy
of Revelation. There is no subjectivism in this. Religious
knowledge always remains in its essence heteronomous, since
it is a vision and a description of divine reality which was
and is revealed to man by the entrance of the Divine into
the world. God descends into the world—and unveils not
only his countenance to man but actually appears to him.
Revelation is comprehended by faith and faith is vision and
perception. God appears to man and man beholds God.
The truths of faith are truths of experience, truths of a fact.
It is precisely this which is the foundation of the apodictic
certainty of faith. Faith is a descriptive confirmation of
certain facts—"thus it is," "thus it was," or "thus it will be."
Precisely for this reason faith is also undemonstrable—faith
is the evidence of experience. One must distinguish clearly
between the epochs of Revelation. And one ought not as-
certain the essence of the Christian faith on the basis of Old
Testamental precedents. The Old Testament was the time
of expectation; the entire pathos of Old Testamental man
was directed toward the "future"—the "future" was the basic
category of its religious experience and life. The faith of
Old Testamental man was expectation—the expectation of
that which was not yet, of that which had not yet come
to pass, of that which was also "invisible." Indeed the time
of expectation came to an end. The prophecies are fulfilled.
The Lord has come. And he has come in order to remain with
those who believe on him "always, to the close of the age"
[Matthew 28:20]. He has given man "the power to become
children of God" [John 1:12]. He has sent the Holy Spirit
into the world to lead believers "into all truth" [John 16:13],
and bring to remembrance all that the Lord has said [John
14:26: εκείνος ύμας διδάξει π ά ν τ α кос! ύπομνήσει
ύμας π ά ν τ α α εΐπον ύμιν έ γ ώ ] . For this reason the
believers have "the anointing by the Holy Spirit, and know
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all . . . and have no need that any one should teach them*'
[I John 2:20, 27]. They have the "unction of truth," charisma
veritatiSy as St. Irenaeus states. In Christ the possibility and
the path of spiritual life opens itself to man. And the height
of spiritual life is knowledge and vision, γνωσις and
θεωρία. This alters the meaning of faith. The Christian
faith is not directed primarily toward "the future," but
rather toward that which was already fulfilled—more pro-
perly expressed, toward that Eternal Present, toward the
divine fulness which has been and is being revealed by Christ.
In a certain sense one can say that Christ made religious
knowledge possible for the first time; that is, the knowledge
of God. And this he accomplished not as preacher or as
prophet, but as the "Prince of Life" and as the High Priest
öf the New Covenant. Knowledge of God has become pos-
sible through that renewal of human nature which Christ
accomplished in his death and resurrection. This renev/al
was also a renewal of human reason and of the human spirit.
That meant again the renewal of man's vision.

And the knowledge of God has becQme possible in the
Church, in the Body of Christ as the unity of the life of
grace. In the Church Revelation becomes an inner Revela-
tion. In a certain sense Revelation becomes the confession of
the Church. It is very important to remember that the New
Testamental writings are younger than the Church. These
writings are a book written in the Church. They are a written
record of the faith of the Church, of the faith which is
preserved in the Church. And the Church confirms the truth
of Scripture, confirms its authenticity—verifies it by the
authority of the Holy Spirit who dwells in the Church. One
should not forget this with regard to the Gospel. In the
written Gospels the image of the Saviour is held firm, that
same image which lived from the very beginning in the
living memory of the Church, in the experience of faith—
not just in the historical memory but in the very memory
of faith. This is an essential distinction. Because we know
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Christ not just from memories and accounts. Not only is
his image living in the memory of believers—he himself abides
among them, standing always before the door of each soul.
It is precisely in this experience of the living community
with Christ that the Gospel becomes alive as a holy book.
Divine Revelation lives in the Church—how else should it
be able to preserve itself? It is sketched and strengthened
by the words of Scripture. To be sure, it is sketched—but
these words do not exhaust the entire fulness of Revelation,
do not exhaust the entire fulness of Christian experience.
And the possibility of new and other words are not excluded.
Scripture, in any case, calls for interpretation.

And the unalterable truths of expérience can be expressed
in different ways. Divine reality can be described in images
and parables, in the language of devotional poetry and of
religious art. Such was the language of the prophets in the
Old Testament, in such a manner the Evangelists often speak,
in such a w#y the Apostles preached, and in such a manner
the Church preaches even now in her liturgical hymns and
in the symbolism of her sacramental acts. That is the lan-
guage of proclamation and of good tidings, the language of
prayer and of mystical experience, the language of "Keryg-
math" theology. And there is another language, the language
of comprehending thought, the language of dogma. Dogma
is a witness of experience. The entire pathos of dogma lies
in the fact that it points to Divine reality; in this the witness
of dogma is symbolic. Dogma is the testimony of thought
about what-has been seen and revealed, about what has
been contemplated in the experience of faith—and this
testimony is expressed in concepts and definitions. Dogma
is an "intellectual'vision," à truth of perception. One can
say: it is the logical image, a "logical icon" of divine reality.
And at the same time a dogma is a definition—that is why
its logical form is so important for dogma, that "inner word"
which acquires force in its external expression. This is why
the external aspect of dogma—its wording—is so essential.
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Dogma is by no means a new Revelation. Dogma is only a
witness. The whole meaning of dogmatic definition consists
of testifying to unchanging truth, truth which was revealed
and has been preserved from the beginning. Thus it is a
total misunderstanding to speak of t(the development of
dogma." Dogmas do not develop; they are unchanging and
inviolable, even in their external aspect—their wording. Least
of all is it possible to change dogmatic language or termi-
nology. As strange as it may appear, one can indeed say:
dogmas arise, dogmas are established, but they do not
develop. And once established, a dogma is perennial and
already an immutable "rule of faith ["régula fidei}); "o
κανών τ η ς π ί σ τ ε ω ς " ] . Dogma is an intuitive truth, not
a discursive axiom which is accessible to logical development.
The whole meaning of dogma lies in the fact that it is
expressed truth. Revelation discloses itself and is received
in the silence of faith, in silent vision—this is the first and
apophatic step of the knowledge of God. The entire fulness
of truth is already contained in this apophatic vision, but
truth must be expressed. Man, however, is called not only
to be silent but also to speak, to communicate. The silentium
mysticum does not exhaust the entire fulness of the religious
vocation of man. There is also room for the expression of
praise. In her dogmatic confession the Church expresses
herself and proclaims the apophatic truth which she preserves.
The quest for dogmatic definitions is therefore, above all, a
quest for terms. Precisely because of this the doctrinal con-
troversies were a dispute over terms. One had to find accurate
and clear words which could describe and express the experi-
ence of the Church. One had to express that "spiritual
Vision" which presents itself to the believing spirit in
experience and contemplation.

This is necessary because the truth of faith is also the
truth for reason and for thought-^this does not mean,
however, that it is the truth of thought, the truth of pure
reason. The truth of faith is fact, reality—that which is.
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In this "quest for words" human thought changes, the
essence of thought itself is transformed and sanctified. The
Church indirectly testified to this in rejecting the heresy
of Apollinarius. Apollinarianism is, in its deepest sense, a
false anthropology, it is a false teaching about man and
therefore it is also a false teaching about the God-Man
Christ. Apollinarianism is the negation of human reason,
the fear of thought—*'it is impossible that there be no sin
in human thoughts" ["αδύνατον δε έστιν έν λογισμοις
άνθρωττίνοις ά μ α ρ τ ί α ν μη είναι"—Gregory of Nyssa,
Contra Apollin. II, 6, 8; I, 2]. And that means that human
reason is incurable—άθεράπευτόν έστι—that is, it must be
cut off. The rejection of Apollinarianism meant therefore,
at the time, the fundamental justification of reason and
thought. Not in the sense, of course, that "natural reason"
is sinless and right by itself but in the sense that it is open
to transformation, that it can be healed, that it can be renewed.
And not only can but also must be healed and renewed.
Reason is summoned to the knowledge of God. The "philos-
ophizing" about God is not just a feature of inquisitiveness
or a kind of audacious curiosity. On the contrary, it is the
fulfillment of man*s religious calling and duty. Not an
extra-echievement, not a kind of opus supererogatorium—
but a necessary and organic moment of religious behavior.
And for this reason the Church "philosophized" about God—
"formulated dogmas which fishermen had earlier expounded
in simple words" [from the service in honor of the Three
Hierarchs}. The "dogmas of the Fathers" present again the
unchanging content of "apostolic preaching" in intellectual
categories. The experience of truth does not change and
does not even grow; indeed, thought penetrates into the
"understanding of truth" and transforms itself through the
process.

One can simply say: in establishing dogmas the Church
expressed Revelation in the language of Greek philosophy—
or, if preferable: translated Revelation from the Hebraic,
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poetic and prophetic language into Greek. That meant, in
a certain sense, a "Hellenization" of Revelation. In reality,
however, it was a "Churchification" ["Verkirchlichung"]
of Hellenism. One can speak at length about this theme—
indeed, much and often has this theme been taken up and
discussed—indeed, it has been discussed and disputed too
much and too often. It is essential here to raise only one
issue. The Old Covenant has passed. Israel did not accept
the Divine Christ, did not recognize Him nor confess Him
and "the promise" passed to the Gentiles. The Church is,
above all, ecclesia ex gentibus. We must acknowledge this
basic fact of Christian history in humility before the will of
God, which is fulfilled in the destiny of nations. And the
"calling of the Gentiles" meant that Hellenism became blessed
by God. In this there was no "historical accident"—no such
accident could lie thereto. In the religious destiny of man
there are no "accidents." In any case the fact remains that the
Gospel is given to us all and for all time in the Greek lan-
guage. It is in this language that we hear the Gospel in all
its entirety and fulness. That does not and cannot, of course,
mean that it is untranslatable—but we always translate it
from the Greek. And there was precisely as little "chance"
or "accident" in this "selection" of the Greek language—
as the unchanging proto-language of the Christian Gospel-
as there was in God's "selection" of the Jewish people—out
of all the people of antiquity—as "His" People—there was
as little "accident" in the "selection" of the Greek language
as there was in the fact that "salvation comes from the
Jews" [John 4:22]. We receive the Revelation of God as it
occurred. And it would be pointless to ask whether it could
have been otherwise. In the selection of the "Hellenes"
we must acknowledge the hidden decisions of God's will.
In any case, the presentation of Revelation in the language
of historical Hellenism in no way restricts Revelation. It
rather proves precisely the opposite—that this language
possessed certain powers and resources which aided in ex-
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pounding and expressing the truth of Revelation.
When divine truth is expressed in human language, the

words themselves are transformed. And the fact that the
truths of the faith are veiled in logical images and concepts
testifies to the transformation of word and thought—words
become sanctified through this usage. The words of dogmatic
definitions are not "simple words," they are not "accidental"
words which one can replace by other words. They are
eternal words, incapable of being replaced. This means that
certain words—certain concepts—are eternalized by the very
fact that they express divine truth. This means that there
is a so-called philosophic perennis—Ûiat there is something
eternal and absolute in thought. But this does not at all
mean there is an "eternalizätion" of one specific philosophical
"system." To state it more correctly—Christian dogmatics
itself is the only true philosophical "system." One recalls
that dogmas are expressed in philosophical language—indeed,
in a specific philosophical länguage—but not at all in the
language of a specific philosophical school. Rather, one can
speak of a philosophical "eclecticism" of Christian dogmatics.
And this "eclecticism" has à much deeper meaning than one
usually assumes. Its entire meaning consists of the fact
that particular themes of Hellenic philosophy are received
and, through this reception, they change essentially; they
change and are no longer recognizable. Because now, in the
terminology of Greek philosophy, a new, a totally new
experience is expressed. Although themes and motives of
Greek thought are retained, the answers to the problems are
quite different; they are given out of a new experience.
Hellenism, for this reason, received Christianity as some-
thing foreign and alien, and the Christian Gospel was
"foolishness" to the Greeks [—εθνεσιν δέ μωριαν; Ι
Corinthians 1:23].

Hellenism, forged in the fire of a new experience and
a new faith, is renewed; Hellenic thought is transformed.
Usually we do not sufficiently perceive the entire significance
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of this transformation which Christianity introduced into
the realm of thought. This is so, partially because we too
often remain ancient Greeks philosophically, not yet having
experienced the baptism of thought by fire. And in part,
on the contrary, because we are too accustomed to the new
world-view, retaining it as an "innate truth" when, in
actuality, it was given to us only through Revelation. It is
sufficient to point out just a few examples: the idea of
the creaturehood of the world, not only in its transitory
and perishable aspect but also in its primordial principles.
For Greek thought the concept of "created ideas" was im-
possible and offensive. And bound up with this was the
Christian intuition of history as a unique—once-occurring—
creative fulfillment, the sense of a movement from an actual
"beginning" up to a final end, a feeling for history which
in no way at all allows itself to be linked with the static
pathos of ancient Greek thought. And the understanding of
man as person, the concept of personality, was entirely inac-
cessible to Hellenism which considered only the mask as per-
son. And finally there is the message of Resurrection in glori-
fied but real flesh, a thought which could only frighten the
Greeks who lived in the hope of a future dematerialization
of the Spirit. These are some of the new vistas disclosed in
the new experience, out of Revelation. They are the presup-
positions and categories of a new Christian philosophy. This
new philosophy is enclosed in Church dogmatics. In the
experience of faith the world reveals itself differently than
in the experience of "natural man." Revelation is not only
Revelation about God but also about the world. For the
fulness of Revelation is in the image of the God-Man;
that is, in the fact of the ineffable union of God and Man,
of the Divine and the human, of the Creator and the creature—
in the indivisible and unmerged union forever. It is precisely
the Chalcedonian dogma of the unity of the God-Man
which is the true, decisive point of Revelation, and of the
experience of faith and of Christian vision. Strictly speaking,
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a clear knowledge of God is impossible for man, // he is
commitfed to vague and false conceptions of the world and
of himself. There is nothing surprising about this. For the
world is the creation of God and therefore, if one has a
false understanding of the world, one attributes to God a
work which he did not produce; one therefore casts a
distorted judgment on God's activity and will. In this
respect a true philosophy is necessary for faith. And, on the
other hand, faith is committed to specific metaphysical
presuppositions. Dogmatic theology, as the exposition and
explanation of divinely revealed truth in the realm of
thought, is precisely the basis of a Christian philosophy,
of a sacred philosophy, of a philosophy of the Holy Spirit.

Once again it must be stressed: dogma presupposes
experience, and only in the experience of vision and faith
does dogma reach its fulness and come to life. And again:
dogmas do not exhaust this experience, just as Revelation is
not exhausted in "words" or in the "letter" of Scripture.
The experience and knowledge of the Church are more
comprehensive and fuller than her dogmatic pronouncement.
The Church witnesses to many things which are not in
"dogmatic" statements but rather in images and symbols.
In other words, "dogmatic" theology can neither dismiss
nor replace "Kerygmatic" theology. In the Church the fulness
of knowledge and understanding is given, but this fulness
is only gradually and partially disclosed and professed—and,
in general, the knowledge in this world is always only a
"partial" knowledge, and the fulness will be revealed only
in the Parousia. "Now I know in part"—["άρτι γινώσκω
έκ μ έ ρ ο υ ς . . . " I Corinthians 13:12]. This "incompleteness"
of knowledge depends upon the fact that the Church is
still "in pilgrimage," still in the process of becoming; she
witnesses to the mystical essence of time in which the
growth of mankind is being accomplished according to the
measure of the image of Christ. And furthermore: the
Church does not endeavor at all to express and declare
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everything. The Church does not endeavor to crystallize her
experience in a closed system of words and concepts. Never-
theless, this "incompleteness" of our knowledge here and
now does not weaken its authentic and apodictic character.
A Russian theologian described this situation in the following
way: "The Church gives no fixed plan of the City of God to
her members but rather she gives them the key to the City
of God. And he who enters, without having a fixed plan,
may occasionally lose his way; yet, everything he sees, he
will behold as it is, in full reality. He, however, who will
study the City according to plan, without possessing the
key to the actual city, will never get to the City/' [В. М.
Melioranskii, from the Lectures on the History of the Ancient
Christian Church, "Strannik" (June, 1910), p. 931, in
Russian].

Il l

Revelation is preserved in the Church. It was given by
God to the Church, not to separate individuals, just as in
the Old Testament "the words of God" [ "τα λ ό γ ι α του
θεού"—Romans 3:2] were entrusted not to individuals but
to the People of God. Revelation is given, and is accessible,
only in the Church; that is, only through life in the Church,
through a living and actual belonging to the mystical
organism of the Body of Christ. This means that genuine
knowledge is only possible in the element of Tradition.
Tradition is a very important concept, one which is usually
understood too narrowly: as oral Tradition in contrast to
Scripture. This understanding not only narrows but also
distorts the meaning of Tradition. Sacred Tradition as the
"tradition of truth,"—traditio veritatis, as St. Irenaeus stated—
is not only historical memory, not simply an appeal to
antiquity and to empirical unchangingness. Tradition is the
inner, mystical memory of the Church. It is, above all, the
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"unity of the Spirit," the unity and continuity of the spiritual
experience and the life of grace. It is the living connection
with the day of Pentecost, the day when the Holy Spirit
descended into the world as the "Spirit of Truth." The
faithfulness to Tradition is not a loyalty to antiquity but
rather the living relationship with the fulness of the Christian
life. The appeal to Tradition is not so much the appeal to
earlier patterns as it is an appeal to the "catholic" experience
of the Church, to the fulness of her knowledge. As the well-
known formula of St. Vincent of Lérins states: quod semper,
quod ubique} guod ab omnibus creditum est-An this formula,
to which one so often appeals, there is an essential ambiguity.
"Semper" and "ubique" must not be understood literally
and empirically. And "omnes" does not include all who
claim to be Christian but only the "true" Christians who
preserve the right doctrine and interpret it correctly. Those,
however, who are "heretics," who are misled, and those who
are weak in faith are not included in the concept of "all."
The formula of St. Vincent is based on a tautology. The
scope of Tradition cannot be established simply by historical
research. That would be a very dangerous path. That would
mean a complete disregard for the spiritual nature of the
Church. Tradition is known and understood only by belonging
to the Church, through participation in her common or
"catholic" life. The term "catholic" is often understood
wrongly and imprecisely. The καθολικός of κ α θ ' δλου
does not at all mean an external universality—it is not a
quantative but rather a qualitative criterion. "Catholic" does
not mean "universal"; καθολικός is not identical with
οίκουμενικός. The "Catholic Church" can also historically
turn out to be the "small flock." There are probably more
"heretics" than "Orthodox believers" in the actual world and
it can turn out that "heretics" are "everywhere"—ubique—
and the true Church is pushed into the background of history,
into the "desert." This was often the case and it may happen
again. But this empirical limitation and situation does not
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in any way destroy the "catholic" nature of the Church. The
Church is catholic because she is the Body of Christ, and in
the unity of this Body the reciprocal co-growth of individual
members takes place; mutual seclusion and isolation is
overcome, and the true "community" or the "common life"
—κοινωνία or κοινωβία—is realized. And that concerns
thought also. In the unity of the Church the catholicity of
consciousness is realized. In this the true mystery of the
Church is contained: "that they may all be one; even as thou,
Father, art in me, and I in thee, that they also may be in
u s . . . so that they may become perfectly one.. . "—"ϊνα
πάντες εν ώσιν—ίνα ώσιν τετελειωμένοι εις ëv . . .
-John 17:21, 2J.

This "fulness of unity" in the image of the Trinity is
precisely the catholicity öf the Church. In explaining the
High Priestly prayer of our Lord, the late Metropolitan
Antonii of Kiev stated: "This prayer concerns nothing else
other than the establishment of a new, united existence of
the Church on earth. This reality has its image not on earth,
where there is no unity but only division, but rather its
image is in heaven where the unity of the Father, Son, and
Holy Spirit unites Three Persons in one Being. Thus there
are not three Gods but One God who lives One life. The
Church is the completely new, particular, unique existence
on earth, a unique existence which one cannot define clearly
by certain concepts taken from profane life. The Church is
an image of Trinitarian existence, an image in which many
persons become one being. Why is such an existence, as also
the existence of the Holy Trinity, new and, for ancient man,
inaccessible? For this reason: because in the natural self-
consciousness a person is enclosed within himself and is
radically opposed to every other person." [Archbishop Antonii
Khrapovitskii, Collected Works, II, 2 (St. Petersburg, 1911)
—"The Moral Idea of the Dogma of the Church" (pp. 17
and 18) ; in Russian]. Elsewhere Metropolitan Antonii states:
"The Christian therefore must free himself, in the measure of



Revelation, Philosophy and Theology 39

his spiritual perfection, from the direct opposition of " I "
and "non-I"—to transform from its very foundation the
structure of human self-consciousness" [Ibid., p. 65].

Such a transformation of "human self-consciousness" also
takes place in the Church, in the "catholic" or "communal"
consciousness of the Church. "Catholic" consciousness is not
a collective-consciousness, not a universal or profane com-
munity-consciousness—neither is it a conglomerate of single
conscious individuals; it is not an impersonal "consciousness-
in-general." "Catholicity" is the concrete "unity of thoughts"
and "community of persons." "Catholicity" is structure and
style, "the determination of personal consciousness," which
overcomes its limitation and isolation and matures to a
"catholic" height—"catholicity" is the ideal standard or
boundary-point, the "τέλος," of personal consciousness which
is realized in the affirmation^ not in the abolition, of person-
ality. And the measure of "catholicity" can only be fulfilled
through life in Christ. And not because we realize in our
consciousness an abstract "consciousness-in-general" or an
impersonal nature of logical thought, but rather "catholicity"
is realized by concrete experience or by the Vision of the
Truth. Unity is realized through participation in the one
truth; it realized itself in the truth, in Christ. And therefore
consciousness transforms itself. As the clearest expression of
this transformation one must recognize that mysterious over-
coming of time which takes place in the Church. In Christ
the believers of all eras and generations unify and unite
themselves—meeting each other, as it were, as mystically
united contemporaries. In this consists precisely the religious
and metaphysical meaning of "the communion of the saints"
—communio sanctorum. And therefore the memory of the
Church is oriented not to the past which has passed away
but rather to what has been achieved or "completed"—the
memory of the Church is turned toward those of the past as
contemporaries in the fulness of the Church of the Body
of Christ, which embraces all times. Tradition is the symbol
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of this "all-time-ness." To know or perceive through Tradi-
tion means to know or perceive from the fulness of this
experience of "all-time-ness." And this can be known within
the Church by each person in his personal experience,
according to the measure of his spiritual maturity. To turn
oneself toward Tradition means to turn oneself toward this
fulness. The "Catholic transformation" of consciousness
makes it possible for each person to know—not in fact for
himself only but for all; it makes the fulness of experience
possible. And this knowledge is free from every restriction.
In the catholic nature of the Church there is the possibility of
theological knowledge and not just something founded upon
theological "opinions." I maintain that each person can
Realize the catholic standard in himself. I do not say that
each person does realize it. That depends upon the measure
of one's spiritual maturity. Each person is, however, called.
And those who realize it we call Fathers and Teachers of the
Church, for we hear from them not simply their personal
opinions but the very witness of the Church—because they
speak out of the Catholic fulness. This fulness is unexhausted
and inexhaustible. And we are summoned to testify about
this and in this the vocation of man is fulfilled. God revealed
and reveals himself to man. And we are called to testify to
that which we have seen and see.

Translated from the German
by RICHARD HAUGH
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Creation and Creaturehood

Behold, I have graven thee upon the palms of my hands,
and thy walls are continually before me . . . ISAIAH 49:16

ΓΠΗΕ WORLD IS CREATED. That means: the world
came out of nothing. That means there was no world

before it sprang up and came into being. It sprang up and
came into being together with time. Because when there was
no world, there was no time. Because "time is reckoned
from the creation of the heavens and the earth/' as St.
Maximus the Confessor said.1 Only the world exists in
time—in change, succession, duration. Without the world
there is no time. And the genesis of the world is the begin-
ning of time.2 This beginning, as St. Basil the Great explains,
is not yet time, nor even a fraction of time, just as the
beginning of a road is not yet the road itself. It is simple
and uncomposite.3 There was no time; and suddenly, all
at once, it began. Creation springs, comes into being, passes
from out of non-being into being. It begins to be. As St.
Gregory of Nyssa says, 'The very subsistence of creation
owed its beginning to change/'4 "the very transition from
non-entity to existence is a change, non-existence being
changed by the Divine power into being."5 This primordial
genesis and beginning of change and duration, this "transi-
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tion" from void to existence, is inaccessible to human
thought. But it becomes comprehensible and imaginable
from its opposite. We always calculate time in an inverse
order, back from the present, retreating into the depths of
time, going backwards in the temporal sequence; and only
secondarily do we think in terms of consecutive reckoning.
And going backwards into the past, we stop at some deter-
minate link, one which is calculated and calculable from
within the series, with a clear consciousness that we have
to stop. The very notion of the beginning of time is this
necessity of stopping, is the very impossibility of an infinite
regression into the past. It makes no difference whether
we can or cannot compute this limit of retreat in terms of
centuries or of days. The prohibition itself remains in full
force. A first unit is absolutely postulated in the temporal
series, before which there are no other links, no other
moments of time, because there was no change, and no
sequence whatever. It is not time that precedes time, but
"the height of ever-present eternity" transcending duration—
celsitudo semper praesentis aetemttatts, as St. Augustine used
to say. Time began. But there will be a time "when time
shall be no more" — "δτι χρόνος ούκέτι εστοα" (Rev.
10:6). Change will cease. And according to St. John
Damascene, "Time, after the resurrection, will no longer be
numbered by days and nights; rather, there will be one
day without evening."8 The temporal sequence will be broken;
there will be a last unit in it. But this end and cessation of
change does not indicate the abolition of what began with
time, of what was and existed in time; it does not suggest
a return or relapse into nothingness. There will be no time,
but creation will be preserved. The created world can exist
even not in time. Creation began, but it will not cease/ Time
is a kind of line segment, with a beginning and an end. And
therefore it is incommensurate with eternity, because time
has a beginning. And in eternity there is no change, neither
a beginning. The whole of temporality does not coincide


