The Pneumatology of Bernard Lonergan
A Byzantine Comparison*

by EugeneWebb

Intro duction

The common declaration of Pope Paul VI and Patriarch Athenagorasof Con-
stantinople on Decenber 7, 1965, revoking the excomrnunications of 1054and calling
for an active pursuit of mutual understandinghasresultedin increaseddialoguebe-
tweenthe Roman Catholic and Eastern Orthodox communions?! Sincethen a num-
ber of Catholic theologianshave taken a fresh look at the issueof the \Filio que,”
the phrase\and the Son" which was added in the West to the original Niceno-
Constartinopolitan creed after the statemen that the Holy Spirit \pro ceedsfrom
the Father." The disagreemet over whether this addition represerted a fundamen-
tal changein doctrine or only a dewelopmert or explication of the original intent of
the Councils of Niceaand Constartinople is not onel will attempt to resole in this
essg. What is important is that for ead sidethis questionhas sened historically as
a symbol of the de nitiv e separationbetweenthe Eastern and Westerntraditions of
belief.

Reviewingthe history of the disputesbetween East and West over the Filioque
and its corollaries one gets the impressionthat rarely have the two sidesmanaged
e®ectiely to addressead other. Spokesmenfrom ead side have discussedhe issue
at length, but they seemmostly to have beentalking past eat other. Well before
the Libri Carolini, the Council of Frankfurt (794 AD), and Patriarch Photius made
the deweloping divergenceof East and West explicit, the two Christian cultures had
already beenpursuing di®erertt lines of theologicalre®ection for certuries. According
to G.L. Prestige,in his Gad in Patristic Thought the Greekand Latin traditions were
even before the councils of the fourth and fth certuries deweloping into radically
di®eren thought worlds.? The resulting lack of commonground hasmeart that when
East and West have met to speak, they have usedlanguagethat may soundalike but
that carriessud di®ererm connotationsthe meaningsexpressedvere not what they
appearedto the other side. Reading JosephGill's accoun of the proceedingsof the
Council of Florencein 1438one seesrepeated breakdovns of communication as the
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Westernsidequoteswhat it takesto be evidenceof the Filio quedoctrine in the Greek
fathersand the Easternsideinsiststhat this wasnot what the texts originally meart.?
The compromiseozcially adoptedat that council wasthat the Latin doctrine of the
Filioque was equivalent to the Greek idea that the Holy Spirit \pro ceedsfrom the
Father throughthe Son." To the greatmajority of Christians in the East subsequetiy,
howewer, it did not seemthat these conceptionswere equivalert at all, and this is
why despite the oxcial reunion proclaimed at Florence, e®ectie reunion could not
take place?

Rappro chement

It would be good to remenber this ditcult y in the presen astheologiansmake
further e®ortstoward rapprochemen betweenthe two traditions. There have been
someimportant newdewelopmers in this direction from the side of Catholic thinkers
such as Paul Henry, Juan-Miguel Garrigues, Andr§ de Halleux, and Yves Congar>
The generaltrend amongthesehasbeentoward a revival of the strategy of the Coun-
cil of Florencelalthough with the di®erencethat instead of requiring the Orthodox
to acceptthe addition of the Filioque to the creed, these Catholics have been sug-
gesting that the Western church deleteit, provided it is interpreted as not having
beenerroneous. Congar in particular has suggestedhat as at Florencethe way to
agreemehwould be to interpret \from the Son" and \through the Son" asequivalent
and complememary in meaning® To carry out suc an approad without repeating
the mistakesof the earlier e®ort, however, will require a considerablee®ortnot only
of historical researt, but alsoof theologicalhermeneutics.And of thesetwo, it is the
hermeneutictask that is the more dixcult and crucial.

Lonergan and Cognitional Theory

It is herethat | beliewe certain aspects of the thought of Bernard Lonergancan
prove especially helpful. Of modern Catholic theologians,Karl Rahneris well known
to appraximate Easternthought on graceand the Trinity and to be appreciatedfor
this among Orthodox thinkers? Few Orthodox, on the other hand, are acquairted
with the thought of Bernard Lonergan, and he has newer attempted explicitly to
addressEast-West issues. Newertheless,| think that Lonergan'sthought has the
possibility of making a special cortribution to Orthodox-Catholic dialogue. What |
proposeis to apply Lonergan'scognitional theory to the elucidation of certain aspects
of the Orthodox theology of the relation betweenthe Sonand the Spirit. This will,
| beliewe, suggesta possibility for geruine dialogue of the most fruitful kind between
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East and West|dialogue, that is, which can aim at more than an acceptablecom-
promise, but in which both sidesmight cooperate in the exploration of new as well
asold questions,especially sinceit should also o®era perspective on Westernissues
that could cortribute to the West's own discussion.

For example,when Frederik E. Crowe, S.J., brings a Lonerganianframework of
analysisto bear on \the two fold sendingof Son and Spirit,” he is talking about a
themediscussedyy a number of Byzantine theologiansasan aspect of the meaningof
the very phrase\through the Son"that becameblurred in the discussionsat Florence.
The merefact of a corvergencebetweenmodern Lonerganiansand someByzarntines
on a commontheme s not perhapsin itself especially remarkable, but what suggests
the possibility of really fruitful dialogueis the fact that wheretheir discussiongliverge
is at a point wherethe Westerntradition recognizeghat it runsinto someditcult y.
In this instance Crowe is speaking about the problem of understandingthe idea of
\divine inspiration" as expressingboth man's word and God's. What he says in full
is the following:

But, oncewe seethat two fold activity in God's word asrelated to the two fold
sendingof Son and Spirit, the dixcult y dissohesinto no more than a mode of
the mystery of the Incarnation and Pentecost. The Sonwassert to be the cosmic
Christ, in whom all creation, all history is held together (Col. 1:15{18). The
Spirit's relation to the mind of Jesusmay be a problem, but he had dwelt in the
hearts of the prophets and will dwell in the hearts of Jesus'disciples,to guide
them to a true and salvi ¢ interpretation of this cosmichistory, including their
own part in it. If that is distressingto theologians,then they should tackle the
problem at its source,and ask why God should sendboth Sonand Spirit in the
“rst place... .8

He goeson to say that Catholics have begunto move from an older extremein which
the questionwaswhy, if the Sonis Savior, there should be a needfor the Spirit, to a
newer onein which the questionis, \If the Spirit is the gift of God to all his children,
and a suzxcient gift for salvation, what needhave we of the Son?" (Ibid.).

Two related dixculties are speci ed here. One is the relation of the Spirit to the
mind of Jesus.Perhapsthis might be rephrasedasa questionof what could the Spirit
cortribute to the Sonthat is not His already? If the Logosis the divine wisdom, after
all, what needwould he have for the enlightening presenceof the Spirit? The other
dizcult y identi ed is why revelation and redemptionshould have to involve both Son
and Spirit. Could not either one take care of the whole job by himself?

To Orthodox ears suth questionswould probably have a very strange sound.
Where the relation between Son and Spirit is reciprocal and mutually constitutive,
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asit wasin the Byzartine tradition, it is inconceiablethat there could be a presence
of the Spirit separablein any way whatsoever from the presenceof the Son. The
presenceof the Spirit, that is, constitutes divine Sonshipwhere\er it is presert and
to the degreethat it is presen, and the presenceof the Sonimplies by its very nature
the presenceof His Spirit: to be the Son,the Christ or Anointed, is to be Tled with
the Spirit, who proceedsfrom the Father and abidesin the Son.

The Spirit and the Son

Actually to understandwhat the idea of Christ's being anointed with the Spirit
meansit will be helpful rst to considerhow this conceptionof the relation between
the Spirit and Sonhasbeenexplicated by theologiansin the Orthodox tradition and
then to seehow Lonerganianconceptsmight apply to it aswell. The Easternthinkers
| have particularly in mind are Gregory of Cyprus (Patriarch of Constartinople, 1283{
89), GregoryPalamas(died 1359),and JosephBryennios(died 1439). A consideration
of their issuedn the light of Lonergan'scognitional theory may alsosuggesta helpful
new perspective on the other problem Father Crowe mertioned|that of the Spirit's
relation to the mind of Jesus.

Gregory of Cyprus deweloped his interpretation of the formula \through the Son"
in opposition to Western oriented theologians,sud as John Beccus,who had been
installed as patriarch of Constartinople by the Byzantine emperor to support the
Union of Lyons (1274)° The Council of Lyons, like that of Florencelater, had tried
to get around the Filioque problem by interpreting the Latin \from the Son" as
equivalernt to the Eastern\through the Son," and it wasfor this supposedequivalence
that Beccusargued. The issuecameto a headat the Council of Blachernaein 1285,
during the patriarchate of Gregory, who succeededeccusin 1283 Gregory's own
discussionof the relation betweenthe Sonand Spirit proceededfrom premisesthat
from the standpoint of traditional Westerntrinitarian theology might seemunusual,
but which are characteristic of Orthodox theology Instead of drawing a sharp line
betweenthe temporal missionof the Holy Spirit and the eternal relation betweenthe
Sonand Spirit, Gregory assumedthat the sendingof the Spirit to Christ's believers
was a revelation of the eternal relation itself, experiencedin the life of faith. The
eternal relation, accordingto Gregory, is a manifestation of the Spirit in the life of
the Son. As Gregory put it in his Tomus the ozxcial statemen he composedfor
the Council of Blachernae: \Indeed, the very Paraclete shinesforth and is manifest
eternally through the Son, in the sameway that light shinesforth and is manifest
through the intermediary of the sun'srays; it further denotesthe bestowning, giving,
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and sendingof the Spirit to us."*

Underlying this way of thinking is the characteristically Eastern distinction be-
tweenthe \in ternal" and \external" life of God and betweenhis essencgousia and
his energy (enemgeia which can also be translated as \op eration”). As Aristeides
Papadakishas summarizedthe implications of theseprinciplesin his commerary on
the passagqust quoted:

In trinitarian theology . . two distinct realities are involved. If onelevel of re-
ality denotesthe internal life and nature of the Trinity itselflits self-existence|
the other denotesthe externallife or self-re\elation of God Himself, asit reveals
perpetually the glory and \splendor” that is commonto the trinit y of personsin
the Godhead... . God, in short, exists not only in His essencébut outside His
essence.. .

More speci cally, the patriarch's ideas involve the distinction between the
essencand the energy or betweenthe incommunicable and unknowable essence
of God and His participable and perceiable energy or life. Plainly, the divine
manifestation is dependert on the consubstatialit y of the Son and the Spirit;
the Sonsharesthe co-essetial nature of the Spirit eternally. It is not the essence
that is revealedby God's manifestation, howewer, but the divine life. (Ibid.)

It is this very life or \energy," that accordingto Orthodox thought, is shared
by the faithful, who from their experienceof its presenceas the dynamic sourceof
their own life in Christ are able to understand the meaning of trinitarian theology
asan explication in languageof the eternal relations amongthe hypostases.Western
trinitarian thought sinceVictorin us and Augustine hasbeenbasedon the assumption
that the trinitarian relations were inherertly unintelligible to human beings, since
they had to do with what is within the unknowable divine essencethe pysdiological
analogyof Father to memory, Sonto reason,and Spirit to lovewasneededo give some
concrete,but strictly analogicalcortent to terms that werein themsehesinscrutable.
The tradition that deweloped in Byzartium, of which Gregory of Cyprus is a fairly
typical example, held quite the opposite: that the real participation of believersin
the life of the incarnate Lord is a geruine revelation not only of temporal e®ectsof
the presenceof the Spirit, but of the eternal life sharedby the Spirit and the Son.

Gregory's conceptionof this principle, as summarizedby another corntemporary
Orthodox theologian, Dumitru Staniloae, was \that the Holy Spirit is manifested
through the Sonnot only temporally but alsoeternally: the "manifestation'or “shining
forth' of the Spirit through the Sonrepresets the eternal relation betweenthem."1?
\Through the Son," therefore, Staniloae quotes Gregory, \indicates the irradiation
and manifestation of the Son, for, in a manner known to all, the Paraclete shines

forth and is manifestedeternally through the Son, like light from the sun through a
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ray."13

Gregory's analogy of the Spirit to a ray could be misleadingif it were taken to
suggestthat the Spirit movesforth from the Son, leaving him behind (which would
in turn suggestthe question Crowe mentioned about why the Sonwould be neededif
the Spirit alonewassuzxcient for sahation). His intention, howewer, is perfectly clear
when consideredin the corntext of sud a traditional formulation asthat of John of
Damascusin his De Fide Orthodoxa Bk. 1, ch. 8: \W e likewisebeliewe in the Holy
Spirit, the Lord and Giver of Life, who proceedsfrom the Father, and abidesin the
Son; who is adored and glori ed with the Father and the Son as co-essetial and
co-eternalwith Them; who is the true and authoritativ e Spirit of God, the Source
of wisdom and life and sancti cation . . . who proceedsfrom the Father, and is
communicatedthrough the Son,and is participated in by all creation... ."'* Orthodox
Christians in mediewal Byzantium acceptedthis formulation as authoritativ e, and
Gregory of Cyprus was thinking within the framework it de nes. He could not,
therefore, have meart by his analogyto the radianceof light to suggesta departure
of the Spirit from the Son. On the contrary, what he had in mind wasan illumination
of the Christian that takesplaceby participation within the Son,in whom the Spirit
eternally dwells.

Commerting on this conception, Staniloae says, \The ‘rest' or "abiding' of the
Spirit upon the Son or in the Son signi es not only the union of the one with the
other in the order of eternity but also their union in the temporal order”|that s,
the Incarnation and redemption in time reveal the eternal relations betweenthe Son
and the Spirit.*®> (Or to state the sameidea in languagemade familiar to Catholics
by Karl Rahner, the \economic Trinity" of salation is the \immanent Trinity" of
the Godheadand vice versa.) Staniloaegoeson to sa in explanation,\The presence
of Christ is always marked by the Spirit resting upon him, and the presenceof the
Spirit meansthe presenceof Christ upon whom he rests. The Spirit is the one who
shinesforth, that is, the onewho standsout over Christ like a light, and Christ is he
who hasled usinto the light of the Spirit" (lbid.).

Lonergan: Dynamism of Human Consciousness

It is at this point that the relevance of Lonergan's cognitional theory and his
study of the dynamism of human consciousnes®ecomesclear. It bearsupon the
idea of the Spirit aslight Tling the Sonand making him known. Staniloae says of
this light, \The Spirit is the milieu in which Christ is "seen,'the "means'by which
we cometo know him and to lay hold of and experiencethe presenceof Christ. As

6



The Pneumatology of Bernard Loner gan

sudh, the Spirit enters the system of our perceptual subjectivity. He is the power
which imprints itself upon and elewatesthis subjectivity. In this sensethe Spirit also
“shinesforth' through spiritual men, the sairts" (lbid.). What this meansis that
just asthe economicTrinity of sahation manifestsand revealsthe immanert Trinity
of the Godhead, so also the experiencein the redeemedof participation in Christ
disclosesthe character both of the Sonwho is known and the light by which heis
known. The analogyto Lonergan'sdynamic force of authertic subjectivity should
be obvious, especially at the point where his analysis of this carries over into his
discussionof faith as\the knowledgeborn of religious love."¢

Much of Lonergan'sdiscussionof knowing, particularly in the step by step anal-
ysis of Insight, focuseson the way we know mundane phenomenaobjectively and
their creator by inference. Methad in Theology, on the other hand, placesgreater
emphasison the existertial elemen in knowing, by which we cometo know authertic
subjectivity itself from within. One of Lonergan'sfundamertal assumptionsin his
later thought, moreover, is that \the many levels of consciousnesare just successig
stagesin the unfolding of a singlethrust, the erosof the human spirit* (Ibid., p. 13).
To know anything, in other words, whether Christ or a natural object, consciousness
must attend to experience, articulate it in insight, and verify the accuracy of the
insight by referenceto the experienceit articulates. These operations take place by
the energyof \the prior transcendemal notionsthat constitute the very dynamism of
our consciousintending, promoting us from mere experiencingtowards understand-
ing, from mere understanding towards truth and reality, from factual knowledgeto
responsibleaction” (p. 12).

This is Lonergan'sdescription of human intelligence and love, consideredas the
°ow of an energythat moves consciousnesghrough cumulative levels of intentional
operation. The particular intentional operations are, of course,cortingent, and in
the languageof the Byzartine theologians,they would have to be consideredcreated
enegeial." The transcendemal notions that accordingto Lonerganare the dynamic
force giving rise to particular operations, on the other hand, might well be describted
as manifestationsof \uncreated eneigeiai' sinceby their very character asintentions
of the intelligible assud, truth assud, and the good as sud, they could be said to
participate in the eternal as both their sourceand their ultimate goal.

Jesus and the Dynamism of the Human Mind
If Lonergan'sanalysis of the dynamism of the human mind is correct and uni-
versally valid, moreover, it must descrite the mind of Jesusas appropriately asthat
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of other human beings,and in fact preeminettly, since,asboth Catholic and Ortho-
dox thought would agree,only in him was the potenrtial for fully deweloped human
existenceperfectly realized on all levels!” If the reality imaged as Gregory of Cy-
prus's light and John of Damascus'sabiding Spirit is consideredas manifestedand
revealedin the incarnation of the Son as true man, then this must imply that the
Holy Spirit was the dynamic principle of authertic human subjectivity in Jesusby
which he knew, as man, both worldly reality and his own relation to the Father and
the Spirit.'® Lonergan'sanalysis of the normative pattern of recurrert and related
operations by which human consciousnessan move progressiely and cumulatively
from experienceto thought, knowledge, and love is, therefore, not merely a study
of psydology or of heuristic method, but also has a bearing on trinitarian theology
And when it refersnot simply to inquiry regarding worldly phenomenabut to the
dewelopmern of insight into spiritual experience,it can becomein fact a pneumatol-
ogy. Evenif Lonergannewer called it that explicitly, he approaded this formulation
on occasions,as when he said that \the real root and ground of unity is being in
love with God|the fact that God's love has ° ooded our inmost hearts through the
Holy Spirit he hasgiven us (Rom. 5,5). The acceptanceof this gift both constitutes
religious conversionand leadsto moral and even intellectual conversion” (Methad, p.
327).

To speakin this way is to say somethingvery closeto what Byzantine theologians
meart whenthey spoke of man asincompletewithout the presenceof the Holy Spirit,
who manifestshis presencean the form of \uncreated energies"that animate us spiri-
tually sothat the particular activities or operations of our soulsare revelatory of the
Spirit's own illuminating and vivifying character. The essence-energi@sstinction, to
which we sav Papadakisrefer in his explication of the Tomusof Gregory of Cyprus,
is traced by Orthodox thinkers badk to the Greek Fathers, but it received its fullest
exposition and de nitiv e formulation for the Orthodox tradition at the handsof our
secondByzantine gure, Gregory Palamas, in the certury following Blachernael®
This formulation was atrmed authoritativ ely for the Orthodox Church by councils
in Constartinople in 1341,1351,and 1368.

Gregory Palamas

To explain fully the issuesthe fourteerth certury discussioninvolved would be
a major undertaking, but anyone interested can nd an excellert accoun in John
Meyendor®s A Study of Gregory Palamas? In the cortroversiesthose councilswere
called to settle, Palamas was speaking for the mainstream of Orthodox tradition
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in defenseagainst criticisms stemming from thinkers under Western in° uencewho
insisted upon an unbridgeableontological and epistemologicalgulf betweenGod and
human beingsand therefore deniedthe cardinal Orthodox tenet of \real dei cation"
in favor of, as Vladimir Lossky phrasedit, the idea of \the created character of
dei cation, taken asa pious metaphorrather than an actual union of the createdand
uncreated.'?!

The important point for the presen discussions that asPalamasand his tradition
conceiedit, God is actually experiencedand known within the soulthat is \dei ed"
by grace. As Meyendor®paraphrasedPalamas'sidea, \T o seeGod, we must acquire
“adivine eye' and let God seehimselfin us."?? Palamashimselfreferredto the thought
of Maximus the Confessoras a traditional authority for his conception: \Hence St.
Maximus had written,"” says Meyendor®summarizingPalamas,\ "God and the sains
had one and the sameenemgy." Not only did they themsehesrejoice in the presence
of God, but that presencewas manifestedto others through them. Sodei cation is
not only an individual gift of God, but constitutes a meansof manifesting him to the
world. "The sairts participate in God; not only do they participate, but they also
comnunicate him.. . .'"#

Hereonecan seethe parallel betweenPalamas'sthought and Gregory of Cyprus's
idea of the Spirit asa light that radiates from Christ into the world. Just as Christ
is the image of his Father, and just as his divine Sonshipis revealed through its
manifestationin his humanity, soalsothosesancti ed by his Spirit are themselheshis
own living iconscommunicating his reality to the world. What this meansin relation
to the presen discussionis that autherntic humanity, both in Christ and in thosewho
through union with him becomelike him and manifest his life, can have a revelatory
function. Authentic human subjectivity, in other words, sinceit is not the expression
of an autonomoushuman energybut the manifestation of the presenceof the Holy
Spirit, by whoseenergiesit is moved and constituted, exhibits in its structure the
living truth that was manifestedand revealedin Christ: the very life of the divine
Sonin whom the Spirit abides.

Staniloae suggeststhat Palamasadded somethingimportant to Gregory of Cy-
prus'sdiscussiorby interpreting the imageofirradiation through the Sonasrepresen-
ing a circulation of spiritual life between Father and Son: \According to Palamas,
even the Father and the Son have a new relation betweenthemsehes through the
Spirit. For the Spirit is the love of the Father for the Son which comesdown upon
the Sonand returns asthe Son'slove for the Father."?* Staniloaealsogoeson to say
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further, in words that still more clearly suggesta parallel to the Lonerganianframe-
work, \The irradiation of the Spirit from the Sonis nothing other than the response
of the Son'slove to the loving initiativ e of the Father who causesthe Spirit to pro-
ceed. The love of the Father comingto rest in the Son shinesforth upon the Father
from the Son as the Son'slove. It doesnot have its sourcein the Son but in the
Father. When it falls upon the Son, howeer, it is shovn to the Father; it is re°ected
badk towardsthe Father, and joins with the loving subjectivity which the Sonhasfor
the Father, in the sameway that the Spirit of the Father who is commnunicated to
us returns to the Father in conjunction with our own loving Tial a®ectionfor him.
This is so becausethe Sonis not a passiwe object of the Father's love, asin fact we
oursehes are not passiwe objects when the Holy Spirit is poured out upon us.. . .
The Spirit of the Father penetrating within us asthe paternal love kindles our own
loving Tial subjectivity in which, at the sametime, the Spirit is alsomade manifest"
(Ibid., p. 31). In this way, the Orthodox conceptionof the processionof the Spirit
\through the Son" becomesvirtually equivalert on the level of trinitarian theology
to Lonergan'sconceptionof the dynamic transcendemal notion that movesthrough
the soul and quickensit into actual understanding, knowledge,and love.

Joseph Bry ennios

This last ideaalsopoints toward a further possibility of understandingthe relation
betweenthe Spirit and the Son. If the human soul is moved by the Spirit's energy
from potertial to actual spiritual life asit comesto stand consciouslyin luminosity
of existencein the knowledgeborn of religious love, this might be described as an
imageon the level of the creature of the eternal coinherenceof the Spirit and the Son.
It is herethat the ideasof the fteenth-century gure, JosephBryennios,show their
relevance. Bryenniossuggestedhat just asthe Spirit was said by Palamasto \pass
through" the Son,soalsomay the Sonbe saidin a senseo \pass through" the Spirit,
\rev ealing himself as the Word of the Spirit" (Ibid., p. 37). This doesnot mean, as
it would on the level of creatures,that the Spirit is the causeof the existenceof the
Son. Orthodox theologianshave traditionally insisted that the Father aloneis the
ontological sourceof both Spirit and Son,whoserelation is reciprocal but non-causal.
What it doesmean, accordingto Staniloae, is that \the Spirit on “passingthrough'
the Son makes manifest, and is himself revealed as, the Tial consciousnessf the
Father's Only-Begotten Son. But whenthe Sonalso ‘passeghrough’ the Spirit who
has already passedthrough him and whom he also possessedje reveals himself as
the Word of the Spirit and makesthe Spirit reveal himself asthe Spirit of utterance.
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At the sametime the Sonremainsthe Word of the Father inasmuch as he comes
forth from the Father, and the Spirit utters the Word of the Father, or, rather, it is
in the Spirit that the Son of the Father speaks"” (Ibid.). This is the perichoresisor
\reciprocal interiority" of the Son and Spirit as well as that of the Father in both
(Ibid., p. 38.)

Conclusion

Viewed in sud a way, in the light of both Lonergan'sanalysis of the dynamic
structure of consciousnesand theseByzartine theologians'explication of trinitarian
theology the questionsraised by Father Crowe|the relation of the Spirit to the
mind of Jesus,the needfor the roles of both Spirit and Sonin redemption, and the
problem of understanding the idea of divine inspiration as expressingboth man's
word and God's|m ust ceaseto be problemsat all. Neither Son nor Spirit could
redeemseparately becauseneither could exist or act separately The movemen of
the Spirit's energiesthrough the human consciousnessf the incarnate Son of God
revealsin its temporal unfolding, both in the earthly life of Jesusand in that of his
sairts, the reciprocity that is alsocharacteristic of the Spirit and Sonin their eternal
relatedness.

To speakthus, evenif both Westernand Easterntheologianscould agreeon sud
a formulation, would not by itself resole all the di®erenceshat have deweloped over
the certuries betweenthe two traditions. They are probably too manifold and too
deeply rooted in history and personalitiesfor any merely conceptual solution. The
dewelopmert in the Catholic tradition of a way of thinking about human intellectual
and spiritual consciousnesghat can be related fruitfully to Eastern Orthodox ways
of thinking is, howewer, a hopeful sign and may open averuesfor further exploration.

NOTES

1. For brevity | will referto these subsequetly as Catholic and Orthodox respec-
tively. This usageis not intended hereto have any ecclesiologicalmplications.

2. (London: SPCK, 1952) See,for example,pp. 235{8. Cf. YvesCongar, Je crois
en I'Esprit Saint, 3: Le Fleuvede Vie (Ap 22, 1) coule en Orient et en Occident
(Paris: Editions du Cerf, 1980),p. 263.

3. JosephGill, The Council of Florene (Cambridge: University Press,1959).

4. Jaroslay Pelikan says that the Easterntheologianswho defeatedthe union argued
\that “through the Son,'was a Latin devicefor foisting the heretical Filio que on
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the Greeks." The Christian Tradition: A History of the Developmentof Doc-
trine, 2: The Spirit of Eastern Christendom (600{1700) (Chicago: University of
ChicagoPress,1974),p. 277. They werereferring, of course,not to the Eastern
useof \through the Son," but to the Westerninterpretation in useat the council.

. For a survey seeCongar, pp. 260{63.

6. Ibid., pp. 264{5, 269.
7. For an Orthodox appreciation of Rahner see, for example, John Meyendor®,

Christ in Eastern Christian Thought (Crestwood, N.Y.: Sairt Vladimir's Sem-
inary Press,1975),p. 213. Rahner'sway of speaking about uncreatedgraceas
participation in God and his emphasison the Trinity as a mystery of salvation
both nd immediate echoesin the Orthodox theologicaltradition. Where Rahner
speaksof divine-human participation through uncreatedgrace, Orthodox speak
of dei cation through the gift of uncreateddivine energiesn the soul. For the Or-
thodox, like Rahner,the doctrine of the Trinity is not a speculationon what there
could be three of within a perfectly simple divine essencebut an explication of
the Christian experienceof sahation in Christ. When Rahnersaidin The Trinity

(NY: Herder & Herder, 1970),p. 48, that only by goingbadk to the experienceof
God in Jesusand of the Spirit of God operating in us can we avoid \the danger
of wild and empty conceptualacrobatics" deriving from the Augustinian psydo-
logical analogies he was stating in essencehe traditional Orthodox objection to
the pattern of Westernthought of which the historical Filio que hasusually been
takenby both Eastand Westto be an expression.For a brief Catholic comparison
betweenRahner'sthought and Orthodox, seeGeorgeA. Maloney, S.J., A Theol-
ogy of \Uncr eated Energies” (Milw aukee: Marquette University Press,1978),pp.
114{116.

. Theolagy of the Christian Word: A Study in History (New York: Paulist Press,
1978),p. 142.

. The phrase\through the Son" seemsto have comefrom Origen, who usedit to

expresshis emanationist conceptionof the origin of all things, of which he con-
sideredthe Holy Spirit to be one,from the Father through the intermediary role
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