
     

The Pneumatology of Bernard Lonergan

A Byzan tine Comparison*

by EugeneWebb

In tro duction

The common declaration of Pope Paul VI and Patriarch Athenagorasof Con-

stantinople on December 7, 1965,revoking the excommunications of 1054and calling

for an active pursuit of mutual understandinghas resulted in increaseddialoguebe-

tweenthe Roman Catholic and Eastern Orthodox communions.1 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-

Constantinopolitan creed after the statement that the Holy Spirit \pro ceedsfrom

the Father." The disagreement over whether this addition represented a fundamen-

tal changein doctrine or only a development or explication of the original intent of

the Councils of Nicea and Constantinople is not one I will attempt to resolve in this

essay. What is important is that for each sidethis questionhasserved historically as

a symbol of the de¯nitiv e separationbetweenthe Eastern and Western traditions of

belief.

Reviewing the history of the disputesbetweenEast and West over the Filioque

and its corollaries one gets the impressionthat rarely have the two sidesmanaged

e®ectively to addresseach other. Spokesmenfrom each sidehave discussedthe issue

at length, but they seemmostly to have been talking past each other. Well before

the Libri Carolini , the Council of Frankfurt (794 AD), and Patriarch Photius made

the developing divergenceof East and West explicit, the two Christian cultures had

already beenpursuing di®erent lines of theologicalre°ection for centuries. According

to G.L. Prestige,in his God in Patristic Thought, the Greekand Latin traditions were

even before the councils of the fourth and ¯fth centuries developing into radically

di®erent thought worlds.2 The resulting lack of commonground hasmeant that when

East and West have met to speak, they have usedlanguagethat may soundalike but

that carries such di®erent connotations the meaningsexpressedwere not what they

appearedto the other side. ReadingJosephGill's account of the proceedingsof the

Council of Florencein 1438one seesrepeated breakdowns of communication as the
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Westernsidequoteswhat it takesto be evidenceof the Filioquedoctrine in the Greek

fathersand the Easternsideinsiststhat this wasnot what the texts originally meant.3

The compromiseo±cially adoptedat that council was that the Latin doctrine of the

Filioque was equivalent to the Greek idea that the Holy Spirit \pro ceedsfrom the

Father throughthe Son." To the greatmajorit y of Christians in the East subsequently,

however, it did not seemthat these conceptionswere equivalent at all, and this is

why despite the o±cial reunion proclaimed at Florence,e®ective reunion could not

take place.4

Rappro chement

It would be good to remember this di±cult y in the present as theologiansmake

further e®ortstoward rapprochement between the two traditions. There have been

someimportant newdevelopments in this direction from the sideof Catholic thinkers

such as Paul Henry, Juan-Miguel Garrigues, Andr¶e de Halleux, and Yves Congar.5

The generaltrend amongthesehasbeentoward a revival of the strategy of the Coun-

cil of Florence|although with the di®erencethat instead of requiring the Orthodox

to accept the addition of the Filioque to the creed, theseCatholics have beensug-

gesting that the Western church delete it, provided it is interpreted as not having

beenerroneous. Congar in particular has suggestedthat as at Florencethe way to

agreement would be to interpret \from the Son" and \through the Son" asequivalent

and complementary in meaning.6 To carry out such an approach without repeating

the mistakesof the earlier e®ort,however, will require a considerablee®ortnot only

of historical research, but alsoof theologicalhermeneutics.And of thesetwo, it is the

hermeneutictask that is the more di±cult and crucial.

Lonergan and Cognitional Theory

It is here that I believe certain aspects of the thought of Bernard Lonergancan

prove especially helpful. Of modern Catholic theologians,Karl Rahner is well known

to approximate Eastern thought on graceand the Trinit y and to be appreciatedfor

this among Orthodox thinkers.7 Few Orthodox, on the other hand, are acquainted

with the thought of Bernard Lonergan, and he has never attempted explicitly to

addressEast-West issues. Nevertheless, I think that Lonergan's thought has the

possibility of making a special contribution to Orthodox-Catholic dialogue. What I

proposeis to apply Lonergan'scognitional theory to the elucidation of certain aspects

of the Orthodox theology of the relation betweenthe Son and the Spirit. This will,

I believe, suggesta possibility for genuine dialogueof 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

as old questions,especially sinceit should also o®era perspective on Western issues

that could contribute to the West's own discussion.

For example,when Frederick E. Crowe, S.J., brings a Lonerganianframework of

analysis to bear on \the two fold sendingof Son and Spirit," he is talking about a

themediscussedby a number of Byzantine theologiansasan aspect of the meaningof

the very phrase\through the Son" that becameblurred in the discussionsat Florence.

The mere fact of a convergencebetweenmodern Lonerganiansand someByzantines

on a commontheme is not perhapsin itself especially remarkable, but what suggests

the possibility of really fruitful dialogueis the fact that wheretheir discussionsdiverge

is at a point wherethe Westerntradition recognizesthat it runs into somedi±cult y.

In this instance Crowe is speaking about the problem of understanding the 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 activit y in God's word as related to the two fold
sendingof Son and Spirit, the di±cult y dissolves into no more than a mode of
the mystery of the Incarnation and Pentecost. The Sonwassent 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¯c 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 su±cient gift for salvation, what needhave we of the Son?" (Ibid.).

Two related di±culties 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

contribute 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

di±cult y identi¯ed is why revelation and redemptionshouldhave to involve both Son

and Spirit. Could not either one take careof the whole job by himself?

To Orthodox ears such questions would probably have a very strange sound.

Where the relation betweenSon and Spirit is reciprocal and mutually constitutive,
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asit wasin the Byzantine tradition, it is inconceivable that 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 Sonshipwherever it is present and

to the degreethat it is present, and the presenceof the Sonimplies by its very nature

the presenceof His Spirit: to be the Son, the Christ or Anointed, is to be ¯lled 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 Sonhasbeenexplicatedby theologiansin the Orthodox tradition and

then to seehow Lonerganianconceptsmight apply to it aswell. The Easternthinkers

I haveparticularly in mind areGregoryof Cyprus (Patriarch of Constantinople, 1283{

89), GregoryPalamas(died 1359),and JosephBryennios(died 1439). A consideration

of their issuesin the light of Lonergan'scognitional theory may alsosuggesta helpful

new perspective on the other problem Father Crowe mentioned|that of the Spirit's

relation to the mind of Jesus.

Gregoryof Cyprus developed his interpretation of the formula \through the Son"

in opposition to Western oriented theologians,such as John Beccus,who had been

installed as patriarch of Constantinople by the Byzantine emperor to support the

Union of Lyons (1274).9 The Council of Lyons, like that of Florencelater, had tried

to get around the Filioque problem by interpreting the Latin \from the Son" as

equivalent 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 succeededBeccusin 1283.10 Gregory's own

discussionof the relation betweenthe Son and 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

Son and 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, according to Gregory, is a manifestation of the Spirit in the life of

the Son. As Gregory put it in his Tomus, the o±cial statement he composedfor

the Council of Blachernae: \Indeed, the very Paracleteshinesforth and is manifest

eternally through the Son, in the sameway that light shinesforth and is manifest

through the intermediary of the sun's rays; it further denotesthe bestowing, giving,
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and sendingof the Spirit to us."11

Underlying this way of thinking is the characteristically Eastern distinction be-

tweenthe \in ternal" and \external" life of God and betweenhis essence(ousia) and

his energy (energeia, which can also be translated as \op eration"). As Aristeides

Papadakishassummarizedthe implications of theseprinciples in his commentary on

the passagejust quoted:
In trinitarian theology. . . two distinct realities are involved. If onelevel of re-

ality denotesthe internal life and nature of the Trinit y itself|its self-existence|
the other denotesthe external life or self-revelation of God Himself, as it reveals
perpetually the glory and \splendor" that is commonto the trinit y of personsin
the Godhead.. . . God, in short, exists not only in His essencebut outside His
essence... .

More speci¯cally, the patriarch's ideas involve the distinction between the
essenceand the energy, or betweenthe incommunicableand unknowable essence
of God and His participable and perceivable energy, or life. Plainly, the divine
manifestation is dependent on the consubstantialit y of the Son and the Spirit;
the Sonsharesthe co-essential nature of the Spirit eternally. It is not the essence
that is revealedby God's manifestation, however, but the divine life. (Ibid.)

It is this very life or \energy," that according to 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 inherently unintelligible to human beings, since

they had to do with what is within the unknowable divine essence;the pyschological

analogyof Father to memory, Sonto reason,andSpirit to lovewasneededto givesome

concrete,but strictly analogicalcontent to terms that werein themselvesinscrutable.

The tradition that developed in Byzantium, of which Gregory of Cyprus is a fairly

typical example,held quite the opposite: that the real participation of believers in

the life of the incarnate Lord is a genuine 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 contemporary

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 Sonrepresents the eternal relation betweenthem."12

\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 misleading if it were taken to

suggestthat the Spirit moves forth from the Son, leaving him behind (which would

in turn suggestthe questionCrowe mentioned about why the Sonwould be neededif

the Spirit alonewassu±cient for salvation). His intention, however, is perfectly clear

when consideredin the context of such a traditional formulation as that of John of

Damascusin his De Fide Orthodoxa, Bk. 1, ch. 8: \W e likewisebelieve 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-essential 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.. . ." 14 Orthodox

Christians in medieval Byzantium acceptedthis formulation as authoritativ e, and

Gregory of Cyprus was thinking within the framework it de¯nes. He could not,

therefore,have meant by his analogy to 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.

Commenting 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 is,

the Incarnation and redemption in time reveal the eternal relations betweenthe Son

and the Spirit. 15 (Or to state the sameidea in languagemade familiar to Catholics

by Karl Rahner, the \economic Trinit y" of salvation is the \immanent Trinit y" of

the Godheadand vice versa.) Staniloaegoeson to say 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 has led us into the light of the Spirit" (Ibid.).

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 consciousnessbecomesclear. It bears upon the

idea of the Spirit as light ¯lling the Son and making him known. Staniloaesays 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
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such, the Spirit enters the system of our perceptual subjectivit y. He is the power

which imprints itself upon and elevatesthis subjectivit y. In this sensethe Spirit also

`shinesforth' through spiritual men, the saints" (Ibid.). What this meansis that

just as the economicTrinit y of salvation manifestsand revealsthe immanent Trinit y

of the Godhead, so also the experiencein the redeemedof participation in Christ

disclosesthe character both of the Son who is known and the light by which he is

known. The analogy to Lonergan'sdynamic force of authentic subjectivit y should

be obvious, especially at the point where his analysis of this carries over into his

discussionof faith as \the knowledgeborn of religious love."16

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. Method in Theology, on the other hand, placesgreater

emphasison the existential element in knowing, by which we cometo know authentic

subjectivit y itself from within. One of Lonergan's fundamental assumptionsin his

later thought, moreover, is that \the many levelsof consciousnessare just successive

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. Theseoperations take place by

the energyof \the prior transcendental notions that constitute the very dynamismof

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 intelligenceand love, consideredas the

° ow of an energythat movesconsciousnessthrough cumulative levels of intentional

operation. The particular intentional operations are, of course,contingent, and in

the languageof the Byzantine theologians,they would have to be considered\created

energeiai." The transcendental notions that accordingto Lonerganare the dynamic

forcegiving rise to particular operations,on the other hand, might well be described

asmanifestationsof \uncreated energeiai" sinceby their very character as intentions

of the intelligible as such, truth as such, and the good as such, 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 describe the mind of Jesusas appropriately as that
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of other human beings,and in fact preeminently, since,as both Catholic and Ortho-

dox thought would agree,only in him was the potential for fully developed human

existenceperfectly realized on all levels.17 If the reality imaged as Gregory of Cy-

prus's light and John of Damascus'sabiding Spirit is consideredas manifestedand

revealed in the incarnation of the Son as true man, then this must imply that the

Holy Spirit was the dynamic principle of authentic human subjectivit y in Jesusby

which he knew, as man, both worldly reality and his own relation to the Father and

the Spirit. 18 Lonergan's analysis of the normative pattern of recurrent and related

operations by which human consciousnesscan move progressively and cumulatively

from experienceto thought, knowledge, and love is, therefore, not merely a study

of psychology or of heuristic method, but also has a bearing on trinitarian theology.

And when it refers not simply to inquiry regarding worldly phenomenabut to the

development of insight into spiritual experience,it can becomein fact a pneumatol-

ogy. Even if Lonergannever called it that explicitly, he approached 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

religiousconversionand leadsto moral and even intellectual conversion" (Method, p.

327).

To speakin this way is to say somethingvery closeto what Byzantine theologians

meant whenthey spoke of man asincompletewithout the presenceof the Holy Spirit,

who manifestshis presencein the form of \uncreated energies"that animate us spiri-

tually so that the particular activities or operationsof our soulsare revelatory of the

Spirit's own illuminating and vivifying character. The essence-energiesdistinction, to

which we saw Papadakisrefer in his explication of the Tomusof Gregory of Cyprus,

is traced by Orthodox thinkers back 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 century following Blachernae.19

This formulation was a±rmed authoritativ ely for the Orthodox Church by councils

in Constantinople in 1341,1351,and 1368.

Gregory Palamas

To explain fully the issuesthe fourteenth century discussioninvolved would be

a major undertaking, but anyone interested can ¯nd an excellent account in John

Meyendor®'s A Study of Gregory Palamas.20 In the controversiesthosecouncilswere

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 thereforedeniedthe cardinal Orthodox tenet of \real dei¯cation"

in favor of, as Vladimir Lossky phrased it, the idea of \the created character of

dei¯cation, taken asa piousmetaphor rather than an actual union of the createdand

uncreated."21

The important point for the present discussionis that asPalamasandhis tradition

conceived it, God is actually experiencedand known within the soul that is \dei¯ed"

by grace. As Meyendor®paraphrasedPalamas'sidea, \T o seeGod, we must acquire

`adivine eye' and let God seehimself in us."22 Palamashimself referredto the thought

of Maximus the Confessoras a traditional authority for his conception: \Hence St.

Maximus had written," says Meyendor®summarizingPalamas,\ `God and the saints

had one and the sameenergy.' Not only did they themselvesrejoice in the presence

of God, but that presencewas manifestedto others through them. So dei¯cation is

not only an individual gift of God, but constitutes a meansof manifestinghim to the

world. `The saints participate in God; not only do they participate, but they also

communicate him.. . .' " 23

Hereonecanseethe parallel betweenPalamas'sthought and Gregoryof Cyprus's

idea of the Spirit as a light that radiates from Christ into the world. Just as Christ

is the image of his Father, and just as his divine Sonship is revealed through its

manifestation in his humanity, soalsothosesancti¯ed by his Spirit are themselveshis

own living iconscommunicating his reality to the world. What this meansin relation

to the present discussionis that authentic humanity, both in Christ and in thosewho

through union with him becomelike him and manifest his life, can have a revelatory

function. Authentic human subjectivit y, 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 revealed in Christ: the very life of the divine

Son in whom the Spirit abides.

Staniloaesuggeststhat Palamasadded something important to Gregory of Cy-

prus'sdiscussionby interpreting the imageof irradiation through the Sonasrepresent-

ing a circulation of spiritual life between Father and Son: \According to Palamas,

even the Father and the Son have a new relation between themselves through the

Spirit. For the Spirit is the love of the Father for the Son which comesdown upon

the Sonand returns as the Son'slove for the Father."24 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 Son is nothing other than the response

of the Son's love to the loving initiativ e of the Father who causesthe Spirit to pro-

ceed. The love of the Father coming to rest in the Sonshinesforth upon the Father

from the Son as the Son's love. It does not have its sourcein the Son but in the

Father. When it falls upon the Son,however, it is shown to the Father; it is re°ected

back towards the Father, and joins with the loving subjectivit y which the Sonhasfor

the Father, in the sameway that the Spirit of the Father who is communicated to

us returns to the Father in conjunction with our own loving ¯lial a®ectionfor him.

This is so becausethe Son is not a passive object of the Father's love, as in fact we

ourselves are not passive objects when the Holy Spirit is poured out upon us.. . .

The Spirit of the Father penetrating within us as the paternal love kindles our own

loving ¯lial subjectivit y in which, at the sametime, the Spirit is alsomademanifest"

(Ibid., p. 31). In this way, the Orthodox conceptionof the processionof the Spirit

\through the Son" becomesvirtually equivalent on the level of trinitarian theology

to Lonergan'sconceptionof the dynamic transcendental notion that moves through

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 potential to actual spiritual life as it comesto stand consciouslyin luminosity

of existencein the knowledgeborn of religious love, this might be described as an

imageon the level of the creatureof the eternal coinherenceof the Spirit and the Son.

It is here that the ideasof the ¯fteenth-century ¯gure, JosephBryennios,show their

relevance. Bryenniossuggestedthat just as the Spirit was said by Palamasto \pass

through" the Son,soalsomay the Sonbe said in a senseto \pass through" the Spirit,

\revealing 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 alone is 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 ¯lial consciousnessof the

Father's Only-Begotten Son. But when the Sonalso `passesthrough' the Spirit who

has already passedthrough him and whom he also possesses,he reveals himself as

the Word of the Spirit and makesthe Spirit reveal himself as the Spirit of utterance.
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At the sametime the Son remains the 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 perichoresis or

\reciprocal interiorit y" of the Son and Spirit as well as that of the Father in both

(Ibid., p. 38.)

Conclusion

Viewed in such a way, in the light of both Lonergan'sanalysis of the dynamic

structure of consciousnessand theseByzantine theologians'explication of trinitarian

theology, the questions raised by Father Crowe|the relation of the Spirit to the

mind of Jesus,the needfor the roles of both Spirit and Son in redemption, and the

problem of understanding the idea of divine inspiration as expressingboth man's

word and God's|m ust ceaseto be problems at all. Neither Son nor Spirit could

redeemseparatelybecauseneither could exist or act separately. The movement of

the Spirit's energiesthrough the human consciousnessof the incarnate Son of God

revealsin its temporal unfolding, both in the earthly life of Jesusand in that of his

saints, the reciprocity that is alsocharacteristic of the Spirit and Sonin their eternal

relatedness.

To speak thus, even if both Westernand Eastern theologianscould agreeon such

a formulation, would not by itself resolve all the di®erencesthat have developed over

the centuries between the two traditions. They are probably too manifold and too

deeply rooted in history and personalitiesfor any merely conceptualsolution. The

development in the Catholic tradition of a way of thinking about human intellectual

and spiritual consciousnessthat can be related fruitfully to Eastern Orthodox ways

of thinking is, however, a hopeful sign and may open avenuesfor further exploration.

NOTES

1. For brevity I will refer to thesesubsequently as Catholic and Orthodox respec-

tiv ely. This usageis not intended here to have any ecclesiologicalimplications.

2. (London: SPCK, 1952)See,for example,pp. 235{8. Cf. YvesCongar, Je crois

en l'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 Florence (Cambridge: University Press,1959).

4. Jaroslav Pelikan says that the Easterntheologianswho defeatedthe union argued

\that `through the Son,' was a Latin devicefor foisting the heretical Filioque 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 were referring, of course,not to the Eastern

useof \through the Son," but to the Westerninterpretation in useat the council.

5. 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.: Saint Vladimir's Sem-

inary Press,1975), p. 213. Rahner's way of speaking about uncreatedgraceas

participation in God and his emphasison the Trinit y as a mystery of salvation

both ¯nd immediateechoesin the Orthodox theologicaltradition. WhereRahner

speaksof divine-human participation through uncreatedgrace,Orthodox speak

of dei¯cation through the gift of uncreateddivine energiesin the soul. For the Or-

thodox, like Rahner, the doctrine of the Trinit y is not a speculationon what there

could be three of within a perfectly simple divine essence,but an explication of

the Christian experienceof salvation in Christ. When Rahnersaid in The Trinity

(NY: Herder & Herder, 1970),p. 48, that only by goingback 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 psycho-
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