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Abstract

The mystical union with God is accomplished at the moment when the Intellect
separates from itself, by entering into the Divine Darkness. This ecstasy of the
Intellect and this accession to God are the ones who allow it to know God not by
itself but by the union itself, to know God in God and through God. This is “the
most divine knowledge” qua unknowing (cf. De divinis nominibus VII.3). There is a
difference between ignorance (agnoia) and unknowing (agndsia) which corresponds
to the distinction between skotos (obscurity qua deprivation of light) and gnophos
(darkness qua superabundance of light).
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For Dionysius the Areopagite, the full expression of negative theology is
reached only when the mind relinquishes all its intellectual preoccupations
and enters into agnasia, the experience of “knowing through unknowing”"

! Regarding the theme of “unknowing” in Dionysius, see, e.g.: J. Vanneste, Le mystére
de Dieu: essai sur la structure rationnelle de la doctrine mystique du Pseudo-Denys
I’Aréopagite, Desclée de Brouwer, Paris, 1959, pp. 155-161; P. Spearritt, 4 Philo-
sophical Enquiry into Dionysian Mysticism, Ph.D. Dissertation, Fribourg, 1968, pp.
153-161; Ysabel de Andia, Henosis. L 'union Dieu chez Denys |’Aréopagite, Brill,
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beyond all affirmations and negations?: “It is not dark nor light, not er-
ror, and not truth. There is universally neither postulation nor abstraction
of it [the cause of all]” — oUte oKOTOG €0TIV 0VTE POC, O0VTE TAAVN OVTE
aAnfewo ovte €otiv anTiic KabBOAovOEsIg 0VTE Apaipeotc’.

The most systematic presentation of the doctrine of unknowing is
found in the Divine Names V11.3, a passage with cardinal significance also
for other Dionysian themes. Avoiding ontologism, Dionysius ascertains
that we can never know God “in terms of its nature, for this is unknown,
and exceeds all logos and intellect” — €kti|g aTOD POGEWDC AyVOSTOV YOp
10070 Kol TavTo Adyov kal vobv brepaipov. A series of antitheses follow,
including: “God is known through knowledge, and through unknowing” —
Kai d10 yvdoewmg 0 00g yivdoketar kai dud dyvooiog’, culminating in the
formula: “God is all in all, nothing in none, known to all in reference to

Leiden/ Koln/ New York, 1996, pp. 416-421; B. Schomakers, Knowing through Un-
knowing. Some Elements for a History of a Mystical Formula“, in “Issues in Medieval
Philosophy: Essays in Honor of Richard C. Dales”, ed. Nancy van Deusen, The Insti-
tute of Mediaeval Music, Ottawa, 2001, pp. 50-61.

2 Far from being only an isolated technique, d@aipeolg / dmO@AoLg represents an
“ever-present corrective” on all levels of knowledge. Moreover, it is both corrective
and catalytic, compelling us to move higher. In Dionysius, dQaipeols / ATOPAOLG
should not be seen merely as a philosophical technique or in whole as an exercise of
our created powers. Present in each stage of the ascent of beings, it is a product of co-
operation with God that pervades the Dionysian vision on God and the world. See Al
Golitzin, Etintroiboadaltaredei. The Mystagogy of Dionysius Areopagita, with Special
Reference to its Predecessors in the Eastern Christian Tradition, Patriarhikon Idryma
Paterikon Meleton, Thessaloniki, 1994, pp. 112-114.

3 De mystica theologia V, 1048 A-B (150.4-5, eds. Giinter Heil and Adolf Martin Ritter,
Corpus Dionysiacum II: Pseudo-Dionysius Areopagita, De coelesti hierarchia, De
ecclesiastica hierarchia, De mystica theologia, Epistulae, De Gruyter, Berlin, 1991)
(trans. J.D. Jones, in Pseudo-Dionysius Areopagite, The Divine Names and Mystical
Theology, Marquette University Press, Milwaukee, Wisconsin, 1980, p. 222, modi-
fied). Cf. Deirdre Carabine, The Unknown God. Negative Theology in the Platonic
Tradition. Plato to Eriugena, Peeters Press, Louvain, 1995, p. 294.

* De divinis nominibus VI1.3, 869C-D (197.19-20, ed. Beate Regina Suchla, Corpus
Dionysiacum I: Pseudo-Dionysius Areopagita, De divinis nominibus, De Gruyter,
Berlin, 1990) (trans. J.D. Jones, in Pseudo-Dionysius Areopagite, The Divine Names
and Mystical Theology, p. 178).

3 De divinis nominibus VIL.3, 872A (198.4 Suchla) (trans. J.D. Jones, in Pseudo-Diony-
sius Areopagite, The Divine Names and Mystical Theology, p. 179).

STUDIES AND ARTICLES

TEQLOGIA
212014



Daniel Jugrin
all, known to no one in reference to nothing” — Kai év ndot mavta £oti Koi
£V 000V 0DOLV Kol €K TAVTOV TACT YIVOOKETAL KO €& 008£VOG 00OEV®.

P. Spearritt’ extracts from here the ontological justification for the doc-
trine of unknowing: God is knowable in all things because all things “are
God by participation”; but as “no things are God by nature”, therefore God
is fundamentally unknowable to all things. The second pair of paradoxes
seems even more important than the first one. God’s transcendence is the
premise for His immanence, and not vice versa; thus, God’sunknowability
is the necessary pre-condition for Him to be analogically known.

An eloquent example of apparent contradiction has as central note “the
most divine knowledge of God”, about which it is said that “is one which
knows through unknowing in the unity beyond intellect” — 1) Ogiotdtn 60D
YVAGIC 1) 817 Ayveoiog YIVOOKOUEVT KATA TRV DIEPVODV Eveotve,

To this presentation, we can add a poetic description of the way of
unknowing from the Mystical Theology: “There the simple, absolved,
and unchanged mysteries of theology lie hidden in the darkness hyper-
light of the hidden mystical silence” — &v Ootd amAd kol dmdAvTO KOi
drpenta Thc Ogoloyiog LVGTAPLO KOTA TOV DTEPPMTOV EYKEKAAVTTOL TG
KPLPLOUOOTOVGTYTC YVOPOV’.

The disciple Timothy is urged to leave behind senses and intellect,
and all things, including himself, to be “raised up to the rays of the divine
darkness Ayper-being” — ékotdoel TPOG TOV VTTEP 0VGLOVTODOEIOL GKATOVG
axtiva!®. The cloud imagery is based here on the text from the Psalm 17,
12: “And He made darkness his secret place, His tabernacle round about
Him, dark water in the clouds of the air” — kai £€0€T00KdTOC AMOKPVLPTV
aOTOD" KOKA® 0TOD 1) OKNVI] 0OTOD, GKOTEWVOV DO®P £V VEQPEANLS GEPWV.
But the main source must have been the scriptural image already current

¢ De divinis nominibus VI1.3, 872A (198.8-9 Suchla) (trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 179).

" Cf. A Philosophical Enquiry into Dionysian Mysticism, p. 153-154.

8 De divinis nominibus VI1.3, 872A-B (198.12-13 Suchla) (trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 179). Cf. P. Spe-
arritt, A Philosophical Enquiry into Dionysian Mysticism, p. 154-155.

? De mystica theologia1.1,998A (141.4-142.2 Heil/ Ritter) (trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 211, modified).

19 De mystica theologia 1.1, 1000A (142.10 Heil/Ritter) (trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 212). Cf. P. Spe-
arritt, A Philosophical Enquiry intro Dionysian Mysticism, p. 155.
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in Philo of Alexandria and St Gregory of Nyssa, in about the same context:
the journey of Moses up the dark mountain of the deus absconditus.

St Gregory of Nyssa!! was the one who illustrated the ascent of the
soul towards God as a continuous practice of agaipeoig: he described the
three stages of the “journey” of the soul as a movement from /ight (Exodus
19, 3) — which represents the knowledge of created effects —, through cloud
(Exodus 19, 16-19) — which involves the removal of unknown content, so
that God can be known in the “the mirror of the soul” — and, finally, to the
darkness of union with God (Exodus 20, 21) — by which the transcendent
is known through unknowing":

“This i1s the true knowledge of what is sought; this is the seeing
that consists in not seeing, because that which is sought tran-
scends all knowledge, being separated on all sides by incompre-
hensibility as by a kind of darkness — 'Ev tout® yap 1 aAndng
€oTv €ionoig Tod MTovpévoy Kal &v ToVT® TO 1delv &v T® un
idelv, 8T vméprertan mhong idoemc TO (NTodUEVOV, 01OV TIVL
YVOQMOTT] dxatoAnyig TovToydey StetAnuuévov™s,

Another suggestive scene for the epistemological ascent to apophatic
union is the one of the bride in Homilies on the Song of Songs who — being
immersed in “the divine night”'* — abandons sense perception and rises
towards higher horizons of knowledge, learning by the silence of the an-
gelic rank that the Beloved cannot be comprehended'. The culmination of
the ascent coincides with achieving awareness that “her beloved is known
only in unknowing”:

' Regarding the place of St Gregory of Nyssa in apophatic tradition, see, e.g., Ivana
Noble, The Apophatic Way in Gregory of Nyssa, in “Philosophical Hermeneutics and
Biblical Exegesis”, eds. Petr Pokorny and Jan Roskovec, Mohr Siebeck, Tiibingen,
2002, p. 323-339; Ari Ojell, Apophatic Theology, in “The Brill Dictionary of Gregory
of Nyssa”, eds. L.F. Mateo-Seco and G. Maspero, Brill, Leiden/ Boston, 2010, p. 68-
73.

12 Cf. Deirdre Carabine, The Unknown God..., p. 253.

B3 De vita Mosis 2.163 (ed. J. Daniélou, Grégoire de Nysse, La vie de Moise, 3™edn.,
“Sources chrétiennes” 1, Cerf, Paris, 1968) (trans. A.J. Malherbe and E. Ferguson, in
Gregory of Nyssa, Life of Moses, Paulist Press, New York, 1978, p. 95).

4 On the theme of “divine darkness™ in St. Gregory of Nyssa, see M. Laird, Gregory of
Nyssa and the Mysticism of Darkness: A Reconsideration, in “The Journal of Reli-
gion”, vol. 79, no. 4, 1999, p. 592-616.

15 See In Canticum canticorum 111, 1-4 (ed. H. Langerbeck, Gregorii Nysseni opera, vol.
6, Brill, Leiden, 1960).
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So she says, “No sooner had I passed them by, having departed from
the whole created order and passed by everything in the creation that is
intelligible and left behind every conceptual approach, than I found the
Beloved by faith...” — 310 oD 6 enot Mikpov dte mopiiAbov an’ adtdv
ageioa Tacov TNV Ktiow kol topehbodoo Tav 10 £V Ti] KTIGEL vOOOUEVOV
Kol micay KotaAnmTikny Epodov katolmodoa, T ToTEL £UPOV TOV
ayonduevov's.

Reaching “that unknowing higher than knowing”, where it is united
with the Beloved, the bride goes back to maiden companions and begins
talking to them:

“Then once again, out of goodwill, she addresses the daughters
of Jerusalem — those whom, in the preceding passage, the Word
called thorns by comparison with the beauty of the Bride, which
was likened to that of a lily, and by an oath that invokes the
powers within the cosmos she arouses them to an equal measure
of love, so that the will of the Bridegroom may become opera-
tive in their case too — 'Emti To0t01¢ TAAY D70 PrhavOpmmiog Kol
Taig Ouyatpdoy Tepovcainu dodéyetar, ag v toig Eumpochev
ovykpicel 10D THG VOUENG KOAAOLG TOD TapelkacHEvTog T
Kpive axdvioc 6 Adyog mvopoce, Kol d1d Tod Opkov TOV &V T®
KOOU® SLUVAUEDV TPOC TO {o0VTiG Aydmng dlovioTnol HETpoV,
»ote 10 BEAN LA TOD VOUEioL Kai £ adTdV &V £pyOV YevEGOHan!.

The apophatic silence from the bride’s heart closet now overflows
language. The bride’s speech generates in the daughters of Jerusalem the
same type of response that Logos generated upon her: viz. the ascending
desire's.

There is in St Gregory of Nyssa an important dimension of dndé@acig
which was, in general, overlooked and that Martin Laird'° names Loyopacic:

16 In Canticum canticorum V1, 183.5-9 Langerbeck (trans. R.A. Norris jr., in Gregory of
Nyssa, Homilies on the Song of Songs, Society of Biblical Literature, Atlanta, 2012,
p. 195).

7 In Canticum canticorum V1, 184.10-15 Langerbeck (trans. R.A. Norris jr., in Gregory
of Nyssa, Homilies on the Song of Songs, p. 197).

18 See M. Laird, Apophasis and Logophasis in Gregory of Nyssa’s Commentarius in
Canticum Canticorum, in “Studia Patristica”, vol. 37, 2001, Peeters, Louvain, p. 127-
129.

¥ Gregory of Nyssa and the Grasp of Faith.Union, Knowledge, and divine presence,
Oxford University Press, Oxford/ New York, 2004, p. 154-174.
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based on the apophatic union of the bride with the Logos, her discourse
receives the power and effectiveness of the Logos Himself. This union of
the bride and the Bridegroom has a dual dimension: a perspective involves
ascending “in unknowing to union in darkness beyond comprehension”.
But from another angle, due to the bride’s union with the Logos, she me-
diates the features of the Logos: viz. the power to attract and transform?.

Itis, however, imperative to draw a clear distinction between Aoydpacig
and xataeaocig: while kataphatic speech is based on the knowledge of God
from His energies — knowledge inferred from its created effects?!, log-
ophatic language instead is based and developed from the apophatic union
beyond thought and speech. While cataphatic language is one that “search-
es for God”, the apophatic union language is one “full of God”*.

In his exegesis to the text of Exodus, Dionysius explains the fact that,
in order to be raised through unknowing into union with God*, Moses
“does not see God — for God is unseen — but the place where God is” —
Oewpel 82 ovk oTOV (A0EaTOG Yap), BALY TOV TOTOV, 00 E6TN>*. Moses first
purifies himself and, isolating himself from the unpurified ones, moves
upwards towards the highest ascent, and finally enters alone into the mysti-
cal darkness of unknowing in order to be completely united there with the
transcendent Unknown?:

2 M. Laird, Apophasis and Logophasis..., p. 129.

2L Cf. D. Carabine, Gregory of Nyssa on the Incomprehensibility of God, in “The Re-
lationship between Neoplatonism and Christianity”, eds. Th. Finan and V. Twomey,
Four Courts Press, Dublin, 1992, p. 97.

22 Cf. M. Laird, Apophasis and Logophasis..., p. 132.

2 Dionysius usually prefers to call it an “uplifting” (dvoywyn) rather than an “ascent”
(Gvodov), most probably because “ascent” fails to offer sufficient attention to the fact
that is almost a passive process. Cf. Janet P. Williams, Denying Divinity. Apophasis
in the Patristic Christian and Soto Zen Buddhist Traditions, Oxford University Press,
Oxford, 20042, p. 68.

2* De mystica theologia 1.3, 1000D (144.4-5 Heil/ Ritter) (trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 214).

2 See De mystica theologia 1.3, 1000C-1001A. Cf. Deirdre Carabine, The Unknown
God..., p. 294-295. The believer cannot ascend to God through his own resources, but
must be raised through language and the concepts revealed in the Scripture (cf. De
divinis nominibus 1.1) and through the guidance of ecclesial and celestial authorities.
Therefore, anagogy is an essential hierarchical activity in Dionysius which includes
not only the knowledge of God’s economy but also the entire sacramental and liturgi-
cal life of the Church. Cf. Janet P. William, Denying Divinity..., p. 68. The liturgical
facets of the unifying experience from Mystical Theology are illustrated by A. Louth,
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“And then Moses abandons those who see and what is seen and
enters into the really mystical darkness of unknowing; in this he
shuts out every knowing apprehension and comes to be in the
wholly imperceptible and invisible, be-ing entirely of that beyond
all — of nothing, neither himself nor another, united most excel-
lently by the completely unknowing inactivity of every knowl-
edge, and knowing beyond intellect by knowing nothing — Kai
TOTE Kol ATV ATOAVETAL TV OPOUEVOV KOl TOV OPOVTOV Ko
€1G TOV YVOQOVTI|g dyvooiag ei600VEL TOV GVTOC LUOTIKOV, Kb’
OV amopdel TAGOG TOG YVOOTIKOC AVTIMYELS, Kol EVTIQ) TOUTOY
ava@el Kol aopate yiyvetor, mag MVToD TAvI®mV EMEKEVO, Koi
000eVOGg, 0UTE £00TOD 0VTE ETEPOV, T TAVTEADG OE AYVOOTOTH
TAONG YVAOGEDS AVEVEPYNGIQ KATO TO KPEITTOV EVOVUEVOS Kol
T UNOLV YIVOOKEWY VILEP VOUV YIVOCKWV .

To complete the picture of dyvwocia in the Dionysian Corpus, we just
have to appeal to a short excerpt from Epistle 1. Showing explicitly the
fact that the negation we are facing with is in terms of “hyper-having”
(Omepoyikdc) — and not of deprivation (GAAQ p1) Kotd otépnowv?’) — Dio-
nysius warns that “if someone sees God and has understood what has been
seen, he has not seen God” — Kai &l 11 iddv 0dv cvvijkev, O £1dev, ok
avtov Empokev?®, The fact that “He is not known and He is not” — un
yvookeoOar pn 8¢ elvon® ensures to God the status of being “/yper-estab-
lished Ayper intellect and being” — vmEp vodv kai ovoiay Vrep 1WBpvUEVOC?.
And “the greatest all-complete unknowing is a knowledge of that hyper all
that is known” — Kai 1 Kot 10 KpeITTov mOvIeAM|g dyvooio yvAcic £oTt
TOD VIEP TAVTO TO YIvookOueva’!.

Ysabel de Andia is the one who makes an inventory of the various
meanings of the terms yvdoig and dyvooia:

Denys the Areopagite, p. 101 sq.
% De mystica theologia 1001A (144.9-15 Heil/ Ritter) (trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 214).
2 Epistulae 1, 1065A (156.5 Heil/ Ritter).
28 Epistulae 1, 1065A (156.8-157.1 Heil/ Ritter) (trans. J.D. Jones, in Pseudo-Dionysius
Areopagite, The Divine Names and Mystical Theology, p. 225).
® Epistulae I, 1065A (157.2-3 Heil/ Ritter).
30 Epistulae 1, 1065A (157.2 Heil/ Ritter).
3U Epistulae 1, 1065A (157.3-5 Heil/ Ritter) (trans. J.D. Jones, in Pseudo-Dionysius
Areopagite, The Divine Names and Mystical Theology, p. 225).
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There is a difference between ignorance (Gyvown)* and unknowing
(&yvwoia) which corresponds to the distinction between ok6tog*® (obscu-
rity qua deprivation of light) and yvopoc** (darkness gua superabundance
of light)*.

The theme of unknowing reminds us of the famous phrase of Augus-
tine, Deus scitur melius nesciendo — “God is better known by not know-
ing Him”, and it is part of the Apophatic Tradition. The fact that dyvocio
carries an alpha privative suggests that its word should be treated as a
standard negative. Unknowing refers to an original, higher, form of knowl-
edge. More specifically, a negative concept is intended to conceal a posi-
tive one: the unknowing of the initiate into the divine heights is, in fact,
a higher form of knowing. This type of hypernegation was implemented

32 Cf. De divinis nominibus 1V.6, 701B (150.8-12 Suchla): “As ignorance (dyvola) is
divided from those who err, the presence of intellectual light (vontod w10g) binds
together, unifies, and completes those who are illumined and returns them to what
really is (t0 Oviwg Ov)” (trans. J.D. Jones, in Pseudo-Dionysius Areopagite, The
Divine Names and Mystical Theology, p. 138).

3 Dionysius establishes a relationship between ok6tog and dyvola in chapter IV of
The Divine Names, where he describes the progressive illumination from intelligible
Light. De divinis nominibus IV.5, 700D (149.9-15 Suchla): “Now it is necessary that
we celebrate and discuss the name intellectual light in reference to the good. For, the
good is said to be intellectual light because it fills the syper-celestial intellects with
intellectual light. It dispels all ignorance and error in those souls in which it comes
to be, and gives to all these souls a share of the sacred light. It cleanses their spiri-
tual eyes of the mist of ignorance which encompasses them” — NOv 8¢ v vontiv
téyabod gwtwvoniov qulv duvntéov kol Ontéov, 8TL PO vontov O dyadodg
AMyetor dud TO mdvta pgv Vepovpdviov voiv dumumhdvor vontod gotdg,
naoav 8¢ dyvorav kal hdvny Ehadvewy €k Taodv, atg dvéyyévntan Yuyals, kol
TaoaLg avtals TS Lepod uetadddval kol Tovg vogpovg avTdv d@daluovg
amokabaipewv thg mepketuévng avtale éktiic dyvolag dyhog (trans. I.D. Jones,
in Pseudo-Dionysius Areopagite, The Divine Names and Mystical Theology, p. 137,
modified). He places 0k0T0g and @®¢ into opposition, in the First Epistle to Gaius:
“Darkness disappears in the light...” -TO 0kdT0Og A@aveg yivetal T® QwTt (Epistu-
lae 1, 1065A, 156.1 Heil/ Ritter; trans. C. Luibheid and P. Rorem, in Pseudo-Diony-
sius, The Complete Works, Paulist Press, Mahwah, N.J., 1987,p. 263). But if there is
ignorance that is inferior to knowledge, there must be also unknowing that is superior
to knowledge, as indicated by the text, in chapter VII.

34 See J. LeMaitre, Préhistoire du concepte de gnophos, in “Dictionnaire de spiritualité,
s.v. contemplation”, vol. II, Beauchesne, Paris, 1953, cols. 1868-1872.

35 Cf. Ysabel de Andia, Henosis..., p. 418. On differences, cf. also J. Vanneste, Le mys-
tere de Dieu..., p. 168 sq.
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by Proclus who emphasized the positive reverse of the negative state-
ment*®. Regarding the issue of darkness and cloud, H.-Ch. Puech?’ situates
the Mystical Theology in the continuous perspective of Patristic tradition
but claims that it would lack “the dramatic, emotional character that the
Night acquires in experimental mystics, and purifying love does not seem
to establish its depths”; instead, in St Gregory of Nyssa, “the loving and
despairing outcome of the Infinite Object is depicted with emphasis and
emotion, which give the impression of something experienced’®.

Ysabel de Andia*® discusses two points that separate her from J. Van-
neste who had become supportive of the ideas of H.-Ch. Puech: firstly,
his ignorance on the role of love in the Dionysian mystical endeavour*’
and then his final statement on the fact that mystical theology is “a natural
theology™*! (because there would be no “supernatural grace™*?) or “a natu-
ral mysticism™*,

For Deirdre Carabine*, “the metaphor of darkness is a Christian one,
and Dionysius exploits it fully”, as it seems the best way to express the
idea that “no senses are operative in the unity which lies at the summit of
the apophatic journey.”

3¢ R. Mortley, From Word to Silence, vol. 2: The Way of Negation, Hanstein, Bonn,
1986, p. 231.

37 H.-Ch. Puech, La ténébre mystique chez le Pseudo-Denys I’ Areopagite et dans la tra-
dition patristique, in “En quéte de la Gnose. 1: La Gnoseet le temps et autresessais”,
Galimard, Paris, 1978, p. 119-141.

38 H.-Ch. Puech, “La ténébre mystique chez le Pseudo-Denys 1’ Areopagite et dans la
tradition patristique”, p. 141.

¥ Ysabel de Andia, Henosis..., p. 417, n. 80.

40 J. Vanneste, Le mystére de Dieu..., p. 214.

41 J. Vanneste, Le mystére de Dieu..., p. 221.

4 J. Vanneste, Le mystére de Dieu..., p. 222.

4 J. Vanneste, p. 224. In his study, “Mysticism and Transcendence in Later Neopla-
tonism” (Hermes, vol. 92, no. 2, 1964, p. 219-220), J.M. Rist raises the problem
whether Dionysius’ mysticism can be classified as “natural” mysticism and concludes
that, in terms of Plotinus’ position on this matter, it is considerably less “natural”. For
an interpretation of “negative theology” and of Neoplatonic and Dionysian mysticism
based on rational metaphysics, see E.D. Perl, Theophany. The Neoplatonic Philoso-
phy of Dionysius the Areopagite, SUNY Press, New York, p. 5 sq. A possible answer
to the dilemma “mystical experience or system of philosophy?” is to be found in:
Jan Vanneste, Is the Mysticism of Pseudo-Dionysius Genuine, in “International Philo-
sophical Quarterly”, vol. 3, no. 2, 1963, p. 286-306.

4 The Unknown God..., p. 296.
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V1. Lossky* considers, in his turn, that the darkness and dyvooio con-
tain a double reference for Dionysius — objective and subjective: the terms
refer to the eternal unknowability of the divine essence and, also, the inca-
pability of the soul to grasp God*.

P. Spearritt*’ regarded the doctrine on dyvooia as a bridge between
Neoplatonic synthesis and Christian ascetical theology — with its tradi-
tional display of the Mosaic cloud —, and the fact that in Dionysius the
expression of the experience is very sober “and almost disappears under
the objectivity of the theological synthesis”, is not a big shortcoming.

Similarly, there are two types of knowledge (yv®do1ig) — a knowledge of
beings and a knowledge that is the unknowing (dyvoocia).

Human knowledge is “knowledge of beings” (yvdoig t@v 6vtov)*, and
the knowledge we can have of God is “analogical knowledge” (dvaloyikn
yv@®o1c) beginning with beings* or “knowledge of the true eros” — ic v
100 Ovtog Epmtog yvdow™ . But God is, at the same time, the Cause of
all beings and “He is not one of the things that are and He cannot be
known in any of them” — Kai ovk €61t TL T®V SvTtV, 000€ &V TIVI TOV SVT®V
ywookeTo!.

4 See In the Image and Likeness of God, St. Vladimir’s Seminary Press, New York,
1974, p. 31-43.

4 The vision of the Russian theologian appears in dissonance with the opinion of J.
Vanneste (Le mystere de Dieu..., p. 222), for whom, “darkness in Dionysius would
lack mystical content”.

47 See A Philosophical Enquiry into Dionysian Mysticism, p. 156-157.

8 Cf. De divinis nominibus 1.4, 593A (115.16-18 Suchla): “For if all knowledge is of
beings and has its limits in beings, then that beyond every being is removed from every
knowledge” — El yap atyvawoelg moal Tdv Svimv eioi kol eig 10 §vra 10 mépag
gyovow 1N mdong ovoiog Emékewva kal mdong yvioemg oty €Enonuévn (trans.
J.D. Jones, in Pseudo-Dionysius Areopagite, The Divine Names and Mystical Theol-
ogy, p. 112, modified). Here, this type of removing — expressed by the verb £EaLpéw
— has the sense of transcendence (cf. A Greek-English Lexicon, compiled by H. G.
Liddell and R. Scott, with a revised supplement, revised and augmented throughout
by H.S. Jones, new (ninth) edition, Oxford University Press, 1996, p. 581-582).

% De divinis nominibus V.9, 825A (188.16 Suchla) (cf. trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 170).

30 De divinis nominibus IV.12, 709C (158.5 Suchla) (cf. trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 144).

5t De divinis nominibus VI1.3, 872 A (198.7-8 Suchla) (cf. trans. Luibheid/ Rorem, in
Pseudo-Dionysius, The Complete Works, p. 109).
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This radical assertion of divine unknowability seems to contradict the
one in the Divine Names V regarding the analogical knowledge. It induces
the idea that knowledge of God would lack from the level of yv®oig t@v
6vtov. In fact, by the superlative 1| Ogiotdrn Ogod yvdoic, Dionysius
marks the levels between analogical knowledge of God and “the most di-
vine knowledge of God.

“The most divine knowledge of God (1] Ostotdtn 00D YvAGIC)
is one which knows through unknowing (&yvewciog) in the unity
beyond intellect (bnép vodv &vwotv) when the intellect stands
away from all beings (t@v dvtov ndvtwv) and then stands away
from itself, it is united to the hyper-resplendent (bnep paéov)
rays, and is then and there illumined by the inscrutable depths
of wisdom™*,

The transition from “(analogical) knowledge of God starting from ex-
istences” to another, “most divine” knowledge, which is “unknowing in
the unity beyond Intellect” requires the separation between “the Intellect
of all beings” (6 vodg TV Gvtov Taviov drootds>) and “the abstraction
of all beings” (tfic TavtoOV TOV dvimv deaipicemc>®)” — negation that is
achieved by the separation of the Intellect from all existences®’. This has as
correspondent the peak of the ascent — or of the mountain. But the mysti-
cal union is only accomplished at the moment when the Intellect separates
from itself, by entering into the Divine Darkness. It is no longer about the
peak of the Intellect, but about the ekstasis of the Intellect™®, and this type
of “going out of itself” and this accession to God are the ones who allow it
to know God not by Himself but by the union® itself, to know God in God

32 Cf. De divinis nominibus IV.11, 708D; VII.1, 865C.

53 Cf. Ysabel de Andia, Henosis..., p. 419.

5% De divinis nominibus VI1.3, 872B (198.12-15 Suchla) (trans. J.D. Jones, in Pseudo-
Dionysius Areopagite, The Divine Names and Mystical Theology, p. 179, modified).

35 De divinis nominibus VI1.3, 872B (198.13 Suchla).

¢ De mystica theologia 11, 1025A (145.4-5 Heil/ Ritter).

37 According to the interpretation of J. Vanneste, the type of purification supported by
Dionysius would be, primarily, intellectual — and not moral; thereby, Vanneste de-
duces that the practice of aphairesis would not be a Christian one. See J. Vanneste, Le
mystere de Dieu..., p. 230. Cf. Deirdre Carabine, The Unknown God..., p. 295, n. 80.

58 by which Dionysius seems closer to Plotinus than to Proclus.

5 The union of the soul with God is based on a relationship that is beyond sense per-
ception and intellection, and this is where Dionysius uses the notion of ecsfasy. The
ascent of the soul involves meeting the divine mystery in a way that involves blinding
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and through God. This is “the most divine knowledge” gua unknowing®.
In the interpretation he makes to the “union in unknowing”, J. Vanneste®!
takes into account three moments of the mystical endeavour: daipeoic,
ayvooia, and Evootg, but they seem questionable®?.

As a first argument, it can be argued that this range is not based on any
Dionysian text and differs from the description in classical terms of the
three ways: purification, illumination, and union®.

Thereafter, the fact that dyvooia is placed on the second level
gives it only a mediatorial function in reaching the final state of
union. But this term does not only constitute an intermediate state
which must be overcome in the end but is itself a model of the union.
dyvooio and &voolg are necessary to obtain deification and divine
knowledge.

There is simultaneity between “going out of itself” and “belonging to
God”, between ecstasy and the union with God:

“In this, therefore, we are not to comprehend God according to
us, but we are to stand the whole of ourselves outside of the
whole of ourselves, so that we come to be wholly of God. For it
is great to be of God and not of ourselves. For thus shall what is
divine be given to those who come to be with God — Katd tadtnyv
obv 1 Ogion vontéov o0 kad  MHudG AL dlovg EovTodg SV
EaT®dV E€1oTapévoug Kol HAovg Beod yryvopuévoug, kpeitTov yap

of vision because of an excess of light: i.e. the soul (and its abilities) is overwhelmed
by divine light precisely because of the manifestation of divine presence. In this con-
text, Dionysius resorts to oxymoronic images as preliminary means of adopting: a)
the negative movement of decoupling from sensible/ intelligible and b) the movement
of superceding both sensible/ intelligible objects, and cognitive acts of negation. See
Dionysius the Areopagite, De mystica theologia 1.1, 997A-997B. Cf. T.K. Ohara, The
Internal Logic of Plotinian and Dionysian Apophasis, p. 246 and 245.

6 Cf. Ysabel de Andia, Henosis..., p. 420.

81 See Le mystére de Dieu...,p. 9, p. 201, and p. 219.

62 See Ysabel de Andia, Henosis..., p. 417, and p. 417, n. 80.

63 On the tripartite division of the mystical way in the form: purification, illumination,
contemplation, see Rosemary Ann Lees, The Negative Language of the Dionysian
School of Mystical Theology. An Approach to the Cloud of Unknowing, vol. I, Ph.D.
Dissertation, University of York, Centre of Medieval Studies, 1981, p. 39-71.
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givo 0g0d kol pr avtdv. Obto yap Eotar To Ogia dotd ToiC
netd Bgod yvopévorg®,

This statement is of prime importance because it dictates the relation-
ship between union, ecstasy, and deification in Dionysius. Union lies in
the union of the Intellect with divine realities beyond Intellect and, thus,
it can only be done, in de Andya’ words, “par cette dépossession de soi et
possession par Dieu” — which is the ecstasy. Finally, God must be thought
of by this union — and not by self — “en devenant de Dieu, en étant a Dieu
et avec Dieu”®,

The movement of the “blinded” soul that “throws itself” (dmBaAilev)
against the rays of the divine darkness into agnosia® is literally a move-
ment of ekstasis, and corresponds to the loving ekstasis of God in his
bountiful procession into all things®’.

It also constitutes the key to the decisive moment of the mystical ex-
perience in Dionysius, as it crosses the border between knowing and un-
knowing, intellection and union. This casting of oneself occurs “instan-
taneously” (é€aipvnc®®) — the same term used by Plotinus® to express the
nature of the ecstasy.

%

Dionysius’ lines of thinking on union beyond Intellect, deification,

and unknowing qua “the most divine knowledge” converge towards

% De divinis nominibus VII.1, 865D-868A (194.12-15 Suchla) (trans. J.D. Jones, in
Pseudo-Dionysius Areopagite, The Divine Names and Mystical Theology, p. 176).

6 Cf. Ysabel de Andia, Henosis..., p. 421.

% Cf. Dionysius the Areopagite, De mystica theologia 1.1.

7 Cf. Dionysius the Areopagite, De caelesti hierarchia 1.1.

% See Dionysius the Areopagite, Epistulae 111, 1069B (159 Heil/ Ritter). This word
was also used by Plato, Epistulae VII, 341C-D. Cf. Deirdre Carabine, The Unknown
God..., p. 296 and p. 296, n. 86. On éEaigvng in Epistle 111, see A. Golitzin, Revisit-
ing the Sudden: Epistle Il in the Corpus Dionysiacum, in “Studia Patristica”, vol.
37, 2001, p. 482-491. In the case of Dionysius, the term would suggest, according
to Golitzin, both the dogmatic mystery of God who became a man, and the personal
mystery of meeting: we “instantaneously” meet in Christ the transcendent God. See
A. Golitzin, The mysticism of Dionysius the Areopagite: Platonist or Christian?, in
“Mystics Quarterly”, vol. 19, no. 3, 1993, p. 108 sq.

% Enneads 6.7.36.15-21.
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this axis of his thinking which is the évmoic: there is knowledge of God
only in union, deification and ecstasy, in this unique movement of “go-
ing out of itself” and belonging to God, where love and knowledge are

reunited’®.

70 Indeed, this double movement of ecstasy is recorded in De divinis nominibus (VIL.3,
872B, 198.13-14 Suchla: “when the intellect stands away from beings and then
stands away from itself” — §tav 6 volg TV dvtov mdvtwv dmootds, £metta Kol
£0VTOVAQEL [trans. J.D. Jones, in Pseudo-Dionysius Areopagite, The Divine Names
and Mystical Theology, p. 179]) — and at the end of Dionysius addressing Timothy,
in the first chapter of the Mystical Theology — where Dionysius says that: “by the ir-
repressible and absolving ecstasis of yourself and of all, absolved from all, and going
away from all, you will be purely raised up to the rays of the divine darkness beyond
being” — tfi Y0P fovtod kal maviwv doxEtw kol dmoATw Kobapdg ¢KoTAoEL
A TOV VItepovotov tod Belovokdtovg drtiva, TdvTo dgpehdV Kol ék TAVIWwY
dmohvBeig, dvayOrion (De mystica theologia 1, 998B-1000A, 142.9-11 Heil/ Ritter;
trans. J.D. Jones, in Pseudo-Dionysius Areopagite, The Divine Names and Mystical

Theology, p. 211-212). Cf. Ysabel de Andia, Henosis..., p. 421.
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